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FOREWORD

It gives me genuine pleasure to write this foreword to the
work of Prof, Sheo Kumar Singh M.A., . LITT. This work is
mainly based upon his doctorate thesis and is named History
and Philosophy of Buddhism. Ia more than one respects
it is a unigque wcck, It gives a historical sketch of the
origin and growth of Buddhism during the life-time of Gautam
Buddha, the promalgator of the creed and the expansion of
Buddhism in the different countries of Asia in later times. It
gives a full scale vivid picture of the ethics and philosophy of
Buddhism. The treaiment of the momentous doctrine of
Nirvina is an illuminating contribution based upon the Pali-
Tripitaka and Buddha Ghosa’s Visuddhi-Magga. The chapter
on the decline and disappearance of Buddhism from its native
land is bound to be considered as an original dissertation. [t
is an intriguing problem which has exercised the minds of all
lovers of Buddhism. Dr. Singh proves with convincing argu-
ments the destruction of monasteries by Turks whose ances-
stors were Buddhists by faith and later on embraced Islam is
the proximate cause of the obliteration of Buddhism from
India. It is the sad tale which is only a repetition of the
process which uprooted Buddhism from the Afghanistan and
Central Asia and also Java. Later documents have almost
clinched the issue.

Tam confident that this single book will acquaint the
readers with the salient points and land-marks of the expan-
sion and decline of this international religion. It was a first
missionary religion and Christianity imitated ils important
institations, Islam thrived at the cost of Buddhism which
they called Butaparasti i.e. Buddha*latry,

I have no doubt that his work will find a place in the
libraries of the universities of the West and the East and also
professors of Buddhalogy, It deserves to be made a text book
for the higher cadres of Buddhist studies. I thank the
publisher for the moral courage in undertaking this momentous
publication.

Efittnl: Dakshingram SATEARI MOOKERJEE
irbhum ',

19-11.77
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PREFACE

The title of this book is broadly suggestive of the subject
freated in it. My purpose is to present a comprehensive
account of Buddhism as a new religion and philosophy to-
gether with the historical background. I have indicated in
the introduction the influence of the environment and
tradition of the country upon the life of the founder of a
new religion. The Buddha succeeded in bringing abouta
veritable revolution in the country which, however, was quite
peaceful and bloodless. The Buddha was an intellectual
giant and a great debator and this marks him out from
Christ and Mohammed. Christ was brought up in the
tradition of his country and his religion was only a reformed
Judaism. The Arabian tradition and even ritualism were
totally accepted by Mohammed. The innovation introduced
by him consisted in the eradication of idolatry and replace-
ment of polytheism by monotheism. These two Semitic
creeds, Christianity and Islam, are characterised by blind faith
and there is very little scope for logical justification, which
may be said to come as an afterthought. I have shown in the
- course of my research that high philosophy and lofty ethics
could not save Buddhism from the onslaughts of Islam and
Christianity. Buddhism was noted for its advocacy of non-
violence. This was its strength and weakness too. It has
enlisted the sympathy and support of the elite, but has been
rather too abstruse for the masses. Further, it was pre-
eminently a religion of the monks. It did little to reform the
society of the time. With the destruction of the Buddhist
monasteries by the Muslims it simply withered away and the
masses easily transferred their allegiance to the religion of the
conqueror. The present work unfolds this sad tale and sug-
gests measbres that might protect this religion from decay and

decline.

I shall feel amply recompensed if this humble work of
mine, which cost me years of labour, receives sympathetic
consideration and attention. 1 offer my grateful thanks to
scholars who encouraged me and gave helpful suggestions also.
My debt to my predecessors is much too immense to permit
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INTRODUCTION

An explanation is needed for choosing a subject of my
research on Buddhism. Literally a cart-load of literature has
been written on it. All the aspects of Buddhism have been
studied by western and oriental scholars and one is apt to
think that very little scope for making a new contribution has
been left open to subsequent researchers. This was my im-
pression also and it is with a good deal of persuasion by my
guide that I was made to study the Pali ¢anon afresh and
compare and verify my conclusions with the writings of
western scholars. One must acknowledge one’s debt to the
FEuropean savants who showed the line of critical approach for
the evaluation of the teaching of the Buddha.

The research of European scholars may be classified
under two broad heads, viz. (i) the sympathetic appraisals and
(if) the critical and sceptical judgements. Rhys Davids pre-
eminently stands as the foremost representative of the first
category and Oldenberg, A.B. Keith and others may be
regarded as the most influential writers of the second. In
between the two there are the doubting Thomases. FEven the
historicity of the Buddha has been challenged. But it may be
stated that further researches and critical reflections have
settled the historical question beyond doubt. Such a vast
literature as is embodied in the Pali canon cannot be reason-
ably set aside as forgery. There are embellishments, exaggera-
tions and interpolations pertaining to miracles which serve
only to create suspicion in the modern mind. But this is more
or less the case with all the founders of major religions of the
world. Miracles are found to be interspersed with events
which are quite probable. Miracles performed by Jesus Christ
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are accepted as historical events by the believers. This is also
the case with the Buddha’s orthodox followers. The sceptic
may excise these accounts as the creations of the editors and
still sort out the historical and likely events at the genuine
kernel. I have followed a path of my own. I am persuaded
by my studies of the original texts and the critical evaluation
of the western scholars, that the safer course lies in the middle
path which has been taught by the Buddha himself in respect
of moral and religious conduct.

1 must gratefully acknowledge may debt to those savants
of Europe whose love of science and truth is indubitable. The
traditional scholarship must be chiecked up in the light of the
honest criticism of scholars of Europe who have dedicated
their valuable time and thought to the task of unravelling the
tangled intricacies and knotty issues which confront a critical
student. To set aside the researches of the predecessors as
useless lumber and to stick to the tradition handed down by
orthodox exponents will be a foolish procedure. I have taken
into account both the sides, and after critical reflection, have
spotted out what seemed probable and logically acceptable.
This is may apology for undertaking a task which is not only
onerous but also liable to be regarded as waste of time and
energy. My indebtedness of my predecessors, both European
and Indian, is acknowledged in the footnotes. They have
been my beackon lights. I may crave the indulgence of
scholars who will favour my humble work with perusal to note
the salient points of my endeavour. In the words of Vyisatirtha,
the author of the Nyayamrta.

““Samgrahdd viprakirndnam uktasydpy upapddandt

Anukta-kathandt kvapi saphaloyam sramo mama’
“‘my labour may not be aborative in as much as it serves to
collect in one place matters that are scattered, elucidate what
has been said by others and thirdly to state what has escaped
the attention of the previous writers.”

I began with the study of the socio-political conditions
and the religious and philosophical climate in which the
Buddha flourished, bscause I think that, however, original
and outstanding a person may be, he cannot remain entirely
free from the influence of the environment. The Buddha,
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on all accounts and by all standards of judgement, must be
acknowledged as the most original personality. The religion
he preached differs roto caelo from the Vedic tradition and
also from the philosophical position of his contemporaries
and predecessors. He did not believe in a personal soul or
a personal god. This marks him out as a unique thinker.
In fact, his doctrines have been considered by many as
grotesque and bizarre. I have discussed these questions in
the body of the book. But in spite of his uniqueness and
originality his inheritance of the theory of karma and trans-
migration from the prevalling philosophical and religious
atmosphere appears unmistakeable.

I have laid emphasis upon a fact which is of funda-
mental importance in the career of the Buddha. He was
brought up in luxury, and all comforts and amenities were
available to him. Music, dance, amusements and diversions,
sensuous pleasure, and young beautiful dancers accomplished
in all these arts conspired to make his life as happy and care-
free as could be possible in those days. He had an extra
ordinary beautiful and affectionate wife and her fidelity was
beyond question. So his renunciation of home-life is nothing
short of an enigma. The view is ordinarily aired out that
frustration, unhappy domestic life and failure to achieve
ambitions serve generally as the vis a tergo in the case of
ordinary persons. This charge against the preference of
ascetic life is not only a modern fashion, but is also seen to
be voiced by the adherents of Piarvamimdnsa, and there isa
discourse in the Vedinta-Siitra of Bidariyana which disposes
of the objections of the Mimaisists by cogent arguments.
The four omens, viz. the sight of an old man, of a sick man,
of a corpse and of a hermit decided the future of Gautama
Buddha for relinquishment of the comforts of home-life for
that of an ascetic. The Buddha's sensitive mind was shocked
by the prospects of old age, disease and death. He determined
to find out the way of achieving immortality not only for him-
self but also for the entire world. The life of a homeless ascetic
dedicated to poverty had an attraction for spiritually
ambitious persons, It is evident from the accounts of the
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Pali canon that there were a large number of ascetic orders
which received unstinted patronage of kings, rich commercial
magnets and well-to-do householders who believed that service
to these ascetics was a moble virtue. It was a prevailing
fashion and the Sikya prince accepted this custom. The belief
was firmly rooted in the minds of the people that a life of
asceticism and meditation was the path to total emancipation
from the miseries of worldly life. The Buddha was never tired
of preaching his strong conviction that life in the world was
fraught with suffering from end to end. I have disussed this
problem at some length in the body of my work. The Buddha
claimed that he had discovered the sure and infallible remedy
for the cessation of suffering. In this holy quest the Buddha
was not the solitary person. There were several orders of
homeless ascetics and the founders of philosophical systems in
India who lay claim to this discovery. So, the influence of
the environment on the Buddha’s life was obvious and
indubitable.

I have also shown that the organisation of the Buddhist
monks and the customary duties, such as, the full moon and
new moon services were adopted by him in deference to the
prevailing tradition and custom sponsored by the rival groups,
The Vinaya-Pitaka embodies the rules and regulations govern-
ing the conduct of pure life and a good number of these
rules were appropriated from tradition with a view to avoiding
the conflict and clash with the interests of the state and
society. Most of them had pragmatic value. The prohibition
of the initiation of slaves, fugitive soldiers and notorious
criminals against whom the warrants of the law-court were
pending is due to the protest of king Bimbisara. This shows
that the Buddha was conscious of the pragmatic validity of
the laws of the state and acredited customs. He, of course,
repudiated the claims of the Brahmins to the highest rank in
society. But it is the irony of history that it was the Brahmin
followers of the Buddha who consolidated his church.
Furthermore, the Buddha’s unshakable belief in the supremacy
of the Ksatriya caste was inspired by his heredity, and the
Sakyas, the clan of his family, were regarded as the purest
among the Ksatriyas. This adds confirmation to the truth
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that heredity and pride of birth are last infirmity of even
noble minds,

I have discussed the points of his uniqueness. The
Buddha had the strongest animus against the nudist ascetics.
This was repugnant to his sense of decency and docorom. I
have also shown that the Buddha did not make a fetish of
vegetarian diet which was counted as the cardinal virtue by
the followers of Mahavira. Had he been a stringent and
uncompromising advocate of this custom which finds a
congenial soil in parts of India, his religion would not have
crossed the boundaries of India. The religion of the Jains
has been confined to the mercantile community of Rajasthan
and Gujarat and has been not been able to convert the people
of Asia. Herein lies the strength of Budhism. 1 have also
drawn attention to the weak points of Buddhism which culmi-
nated in the decline and disappearance of the Buddha’s
religions from the country of its birth, [ hope that my specu-
lation on the causes of this disaster will stimulate the thoughts
of students of Buddhist philosophy.

Though the Buddha had a strong repugnance to philo-
sophical speculations and though he thought that the idle
theories of philosophers were a hindrance to the quest of
truth, yet his followers from the beginning of the Christian
era evolved profound systems of logic and philosophy. T hey
had to fight with the Brahmins and they could maintain their
prestige by arguments and logical weapons, Itisa unique
distinction of India that theological differences did not
degenerate into bloody feuds and religious wars which
disfigure the history of Christianity and Islam. The Brahmins
were prepared to fight their opponents with logical weapons.
The never-ending controversies between the Brahmins and the
Buddhists had produced salutary results. Both sides gained
power and strength from competition. Their social status
and security of religious beliefs and customs could be main-
tained by intellectual supermacy. JiiAnaéri Udyayana are
the last titans. After the disappearance of Buddhism with
its powerful philosophies and lofty ethics a more or less
feeling of complacency overtook the Indian academies, The
Buddhists played the role of ‘gadfles’ in the words of Socrates,
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and they did not permit the growth of a feeling of security.
Opposition and competition are necessary for the development
of power both philosophical and intellectual. The Buddhist
philosophers were clean fighters and so also were the Brahmins.
They had trust in their intellectual powers and neither party
believed in the policy of cutting the Gordian knot.

I have dealt with two fundamental problems of Buddhist
philosophy, viz. Pratityasamutpida aud Nirvana. 1 have also
drawn attention to the lofty ethics of Buddhism which found
its culmination in the Bodhisattva cult. It is a colossal tragedy
that Buddhism could not survive the onslaughts of Islam
etther in India or in foreign lands. Islam made its gains by
wholesale conversion of Buddhists from Afghanistan to Turkjs-
tan and also other parts of AS$ia, notably Jiva. Buddhism
is again facing the fierce competition of the Christian mission.
aries. Korea, once the citadel of Buddhism, has now suc-
cumbed to Christianity. It has been borne in upon my mind
that even high philosophy, lofty ethics and spiritual elevation
cannot guarantee the survival of a religion unless it is rein-
forced by political power and economic affluence. India is
also facing the same problems. Poverty is the weakest point
in a nation and opens the door to foreign domination and
exploitation. Whatever may the sceptics and materialists
think, it cannot be gainsaid that religion is the strongest
passion in the human heart. A country which is the home of
diverse religions will be beset with insurmonutable problems.
It is my fervent prayer that Buddhism and Brahmanism should
have the spiritual power to resist the temptation of initiating
the example of alien creeds that have entrenched themselves
in India and other countries of Asia.

My approach to the problems has been purely academic
and 1 have tried my utmost to guard my thoughts from the
incursion into religious and political bias. I am now submit
ting the result of long years of labour to the judgement of
scholars and my only appeal to them is to condone my fallings
and shortcomings with generosity, if not, indulgence.

1

North India at the Time of
Buddha

Gautama Buddha, the son of Suddhodana, reputed to be
the chief of the Sakya clan of the time, must be accounted as
having been born in affluent circumstances. Though we have
to make allowance for quite a natural exaggeration of the
power, wealth, prosperity and legends centring around the
prospective founder of a world religion, we think it not far
from truth that there is a kernel of historical truth in the
accounts of his career. Tradition has it that one sagel pre-
dicted that the newly born prince would become either a sover-
eign of the whole of Jambudvipa, i.e. India or the spiritual
enlightener and saviour of the whole universe. He was married
early to a beautiful and accomplished princess of the Sékyan
clan who bore him ason. Suddhodana brought him up in
luxury and took precautionary measures that he should not
witness the seamy side of life, which might cause him disgust
with and renunciation of household life as predicted.

But the biographical account shows that even man’s best
efforts are foiled by some higher power. Anyhow the future
Buddha saw a sick man, an old man crippled by age, a dead
man and a hermit.2 On enquiry he was given to understand

1. Asita Kala Devala is said to have made the prediction about the
future Buddha—ANK of the JA, p. 42.
2. Cattriapubbanimittani, Ibid, pp. 44-45.
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that disease, old age and death are the unavoidable portion of
living beings. Each occasion made him think deeply of these
inevitable fatalites. He realised that youth and its vigour were
transient. He had a sensitive mind and he thought if there
was a way out of these calamities, He saw a homeless hermit
free from all cares and anxieties with a contented smile and this
decided for him to renounce his palace, beautiful wife and
young son. The life of a homeless hermit had a fascination
for spiritually ambitious youths of India in those days and even
now. The young Gautama’s renunciation of the worldly life
and his subsequent movement from place to place in quest of
the secret of death-conquering science are too well-known to,
require repetition, Suffice it to say that he practised hard and
severe ascetic austerities which ultimately disillusioned him of
their futility. He found the safe course of higher spiritual life
in moderation between the two extremes of self-mortification
and self-indulgence. This doctrine seems a genuine discovery.
It marked out the Buddha from his rival heads of sects. The
Niganthas headed by Mahavira, the last Tirthankara of the
Jains, was an advocate of extreme asceticism- On the other
hand there were materialists headed by Ajita Kesakombali who
did not believe in the survival of the dying man after death and
hence did not attach any value to ascetic practices. It is not
unreasonable that his ethics was akin to extreme hedonism.
The Buddha preached the Middle Path or the Majjhima Pati-
padad between the life of self-indulgence and self-mortification
of the body.! In subsequent chapters we shall have occasions
for examining his creed in contrast to those of others. After
all is said and done, the Buddha was the founder of the religion
which is peculiarly original. He did not believe in personal
identity (4ttavada); he did not think there is a personal god
and lastly, he did not believe that there was any abiding per-
manent reality in the world.

Now, I propose to examine the socio-religious and politico-

1. “Kamesukamasukhallikinuyogo.-....... attakilamathanuyogo........etc.
ubho ante anupagamma Majjhima Patipadd Tathagatena abhisam-
buddha—Dhammacakkappavattanam, MV, p. 13.
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economic environment in which the Buddha lived, moved and
had his being. .. : o T
It is now almost universally accepted that Gautama, the
Buddha, was the founder of Buddhism and Kapilavastu, a
Sakyan tertitory in the Janapada of Kosala in India, was his
birth-place. But his date of birth is still controversial. We can,
however, assign the first quarter of the seventh century B.c.
(i.e., 634 or 624) to it both in the light of the modern resear-
ches! and in view of the fuil moon day of May, 1956 being the
2500th anniversary of the Mahaparinirvana, i.e., the great
demise of Gautama, the Buddha, who had lived for eighty years.
Now, my aim being chiefly to trace the history of Bud-
dhism and to discuss its principal tenets, I would like just to
make only passing references regarding the society, religious
beliefs, political situation and economic condition of India in
the seventh century B . which paved the path for Buddhism.
This century was remarkable for the spiritual unrest and
intellectual ferment in many countries. In China we had then
Lao Tzu and Confucius; in Greece, Parmenides, Empedocles
and the Sophists; and in Iran, Zarathustra. In all these regions
peripatetic teachers used to call on the cultured people of the
society in the settlements they visited and welcomed anyone
seeking advice on politics, religion or phildsophy, *“This century
of the Buddha was,” in the words of H.G. Wells, *indeed one
of the most remarkable in all the history. Everywhere men’s
minds were displaying a new boldness, Everywhere they were
waking out of the traditions of kingship, and priests and blood
sacrifices and asking the most penetrating questions, It is as if
the race had reached the state of adolescence.”

1. Vincent Smith, Oxford History of India, p. 62.

History of the Saisunaga dynasty suggests the date as 634 B.C.
and the 2500th anniversary of the Buddha’s Makdparinirvarg in
1956 as 624 B.C. )

According to J.F. Fleet, Inscriptions (Indian) in Encyolopaedica
Britannica, Vol. XIV, p. 624, Col. 1 and Winternitz] (Bibliography,
P. 2 note 1) the date of Mahaparinirvana is 483 B.C, and of birth 563
B.C;; but the Bodh Gaya inscription gives 544 B.C. as the date of
Mahaparinirvina, i.e. Sad Demise .
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In Indian society the intellectual aristocracy of the Brah-
mins, who afterwards claimed to direct the religious life and
thought of India, had less extensive influence 10 those days.
There was no cast-iron caste as we have today. The Aryans
divided the then existing society into four social grades (Vqu,m-‘)‘)1
the Brahmanas, the Ksatriyas, the Vaisyas and the Sdiiras
including non-Aryans. The Brahmanas claimed their descent
from the sacrificing priests and the Ksatriyas from the nobles.
Both of them were proud of their high birth and fair complex-
jon. Below this were the peasantry (Vaifyas) and the lowest of
all, the Stidras who worked for hire, were engaged in handicrafts
or service and were darker in colour. Besides these there were
Hing-Jatiyo or low tribes who were hereditary craftsmen, and
Hina-Sippani, i.e., low trades. Last of all were the most des-
pised aboriginal tribes, Candalas and Pukkusas. There were
also predatory? slaves who were not ill-treated.

There were restrictions asto inter-marriage and eating
together. Marriage depeaded upon the Gotra or lineage among
Aryans and among other people either on the tribe or on the
village. There is no instance of marriage among two parties
of the same native viilage.* The elements, the foundations of
the caste system were there; but the system itself did not yet
develop. What we know of the period, 800-600 B.c., with
which we are concerned, is most due to the Brahmanic litera-
ture. The Brahmanic view, which is mostly accepted is that
the Brahmins were then socially the highest class and the
repesitory of religion and culture. The Buddba did not acknow-
ledge the primacy and supremacy of the Brahmins. The Ksat-
riya caste was the best and supreme in his view.5 This unenvi-
able estimation of the Brahmin caste who held a pre-eminent

1. “Evameva manussesu yasmim kasmifici, jatiye-khattiye brahmane
vesse, sudde candalapukkuse’—AN, Vol. I, p. 149.

Ibid.

MV, Vol. I, pp. 80, 255 and 290.

Cf. Rhys Davids, Buddhist India, p. 42.

Cf. ““Cattdaro me, bho Gotama, venna : khattiya, brahmana, vessa,
sudda,” “Khattiyo settho janetasmim® Ambattha Sutta, DN. I, pp.
80 and 86.

Vs e
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position from the Vedic times and were held in highest esteem,
need not be a personal idiosyncracy of the Buddha. Most
probably the position of the Brahmins in the Sékya territory
was not beyond challenge. The influence of the Vedic culture
must have been faint and infirm, if not non-existent. Olden-
berg has shown that the Aryan culture of the orthodox Vedic
tradition did not hold its sway in the eastern regions beyond
the river Sadanira, He deduces this conclusion from the
account of the Satapatha Brahmana.l The Buddha was consci-
ous of his pedigree and prided himself on being a Ksatriya of
the Sakyan tribe which was according to him the purest of
the Ksatriya clan. The Sakyas were so proud of their Gotra,
i.e., group of agnate that they did not consent to marry their
own daughter to Prasenajita, the king of Kosala and as such
they were punished by Prasenajita’s son.2 Their system of
marriage was not governed by Vedic rules.

If we are to believe in the tradition of the Sikya people,
incest of tl?e first degree was prevalent in the earliest days
among the Sakyas. The brother married the full-blooded sister
in order to preserve the sanctity of the blue blood. The Buddha,
however, traced his genealogy to Iksvaku,®a powerful king
of the solar dynasty and eponymous foundzr of the kings of
Ayodhya. The genealogical account need not be scouted as a
spurious pretension. It issure that the Buddha was an Aryan
and claimed to be so. But the race developed outlandish
customs and practices which were not at all approved by Vedic
orthodox community. Secoundly, there 1s no unchallengeable evi-
dence that he had a schooling in the Vedic tradition. Sacrificial

—

Oldenberg, Buddha, His Life, His Doctrine, His Order, pp. 398+99.
2. The matrimonial alliance of Prasenajita with the Sakyas had a tragic
character. The Sakyas were so proud of their racial status that they
gave the daughter of a slave to Prasenajita in marriage. Vidurdarbha
the son of the pair became the king of Kosala after his father’s deatl;
and came to learn of the fraud perpetrated by the éikyas. He took
terrible revenge and is said to have exterminated the whole S'ikyan
¢lan by way of retaliation.

Ambattha Sutta, DN. I, p. 81, paragraph 1 and SN Pardyana-Vagga
Vathugatha, Verse 16 and Pabbajja Sutta, verse 19. ’
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religion which is advocated in the Karmakanda meets with
unmitigated condemnation at his hands.* There are no records,
legendary or historical, about the performance of Vedic sacri-
fices by the Sakya princes. His knowledge of esoteric portion
ofthe Vedas, that is to say, the Aranyakas and Upanisads, is
next to nothing. Though he condemned the Vedic religion
and philosophy, he had no first-hand knowledge of the liter-
ature. We need not dilate on this issue, It ought to suffice
that the sixty-two heretical sects and their doctrines which have
been condemned by the Buddha in the Brahmajala Sutta of the
Digha Nikaya cannot by any stretch of imagination be const-
rued as belonging to the orthodox Vedic tradition, earlier or
later. The point at which we are driving is to make out that
the Buddha had not been born in orthodox Vedic faith, nor had
he any occasion to cultivate acquaintance with the Vedic lore.

In the field of religion it may be noted that towns in this
period must have been few and it was in villages which still
form the greater part of India, that Brahmanism grew up. The
Brahmins followed various professions but the life which was
most respected was that devoted to learning and recitation of
sacred texts, performance of ceremonies and theological discus-
sion. The later law-books divide a Dvija’s (those. entitled to
sacred thread) life into four Aframas in which he was succes-
sively a Brahamacarin or student; a Grhastha or householder
performing series of ceremonies and sacrifices and domestic
observances; a ¥dnaprastha or hermit; and a Sanydsin or ascetic.
The tradition that it is commendable for men and women to
abandon their family and take to stoic life has at all times
been strong in India, but the Brahmanic literature insisted that
the devout must perform the ritual observance prescribed for
householders before doing so.2

1. Cf Brahamanadhammika, Vasettha and Sundarikabharadvaja Suttas
of the SN, KAN, Vol. L.

2. Inthe Vedas and subsequent Dharmasastias it is laid down pre-
emptorily that a Brahmin and for that matter the other two upper
castes, who were entitled to study the Vedas and for whom.it was
imperative. to observe the social and religious ceremonies, are born
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Buddhism -differs from Brahmanism in the sense that for-
mer preaches the renunciation of family ties and the latter
clearly lays down that it is a man’s duty to continue his family

with three debts. The first debt was due to the sages of the old whose
duty it was to transmit the knowledge of the Vedas and ultimate my-
steriesof life. This debt was called Rsi Rna which could be repaid only
by acquiring the knowledge of the Vedas. The second debt was due
to gods which could be repaid by sacrifices and ceremonies prescribed
in the Vedas. The first debt was satisfied by theoretical knowledge
and the second by its practical application in one’s daily life. The
other debt is owed to the ancestors (Pitars). A man is indebted to
his ancestors for his physical existence, This debt was to be paid off
by the production of progeny for the satisfaction of the ancestors in
heaven or other forms of life. The Brahmins were not doctrinaire
theologians, but were deeply interested in the preservation of family,
society and the state. They recognised the strong and weak points
of mankind and for their guidance and discipline they devised laws,
civil and criminal and the king was to sece that these rules of life
were observed by people. Marriage was regarded as a sacred duty
and barrenness of woman was looked upon as a calamity. The
family line must be preserved. One must not snap the chord of
family line (cf “‘Praja tantumma vyavachetsih™—Taitiriya U panisad,
p. 69-1/11.4). The Buddhists, the Jains and the other orders of monks
who gave up the worldly life and looked upon family life and social
obligations as undesirable bondage, were interested in the destruction
of family life which ultimately ied to the enervation and dissolution
of the state and the large part of the public were vocal in their pro-
test against this otherworldliness (cf ‘““Tena kho pana samayena
caranti. Manussa ujjhayanti khiyyanti vipacenti-aputtakataya pati-
panno samano gotamo, vedhabyiya patipanno samano getamo
kulipaccheddaya patipanno samano gotamo...... »—MV, p. 41). An
ideal Brahmin was to be satisfied with the minimum requirements of
family and social life. They were not self-centred, nor were they
satisfied with the promotion of personal welfare. They handsomely
acknowledged the truth the ascetic’s profession was made possible by
the sacrifices of the householders and the state. If we are to believe
in the literal statements of the Buddhists and Jains as embodied in the
<anons, it puzzles a modern man how such parasites upon the social
economy could be allowed to foster on charity. Unlike the Brahma-
nas, the Buddha and the Buddhist monks were not interested in the
preservation of family \ife and they professed to have no belief in the
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and help his fellow men just as much as to engage in religious.
exercises. But the best minds were occupied with leisurely
elaboration and discussion of speculative ideas, and self-efface-
ment was both practised and preached. Though roads were
few and dangerous, a habit of travel was conspicuous among
the religious and intellectual classes. We often hear of Brih-
manas travelling in quest of knowledge alone or in companies
and stopping at rest houses where discussions on great sacrifices

social hierarchy embodied in the Varndsrama system. The Ambattha
Sutta lays the axe at the very root of the profession of a Brahmin.
The story that the Brahmin was born of a slave girl of the Sakyas, is.
rather defamatory. This shows that even the ideal ascetic could not

rid his mind of the pride of birth., Whatever may be the pretensions.
of the Buddhists, itis extremely doubtful that the Ksatriya was
accepted as the highest caste in society. The honour and homage of
the people was spontaneously accorded to the Brahmins. At most we
may draw the conclusion that there were certain Ksatriya clans who

were not reconciled to the claims of supremacy of the Brahmins.

This was not only the case with the Buddhists but also the Jains. The
miraculous transference of Mahavira from the womb of his Brahmin

mother to that of a Ksatriya lady is a pointer to this attitude. ‘But

the propagation of the Buddhist and Jain religions owes a debt to-
the Brahmin disciples of the Buddha and Mahavira. . It is a pity that

these stories have created a spirit of antagonism between the two
leading castes. The sole interest of the Brahmins was the preser-
vation of law and order, prosperity, economy and political and spiri~
tual life of the people at large. Their knowled ;e and wisdom were
consecrated to the preservation of the race and integrity of the
territory for which they had not to make any demand for returns.
Hinduism still survives because of the Brahmins’ services. If the
Brahmins lose their ideal and follow the lucrative professions which
were earmarked for other castes, the Hindu religion will lose its
major flavour. Tt bespeaks the wonderful generosity of the intellect

of the Brahmins that they have tried to absorb all that was g *od in
the doctrines of the Buddhist and Jains. This is quite evident even

to a casual reader of the Mahabharata. The Buddha has been respec-
ted as an incarnation of god and the Brahmin will not ostracize any
m-n or woman for visiting a Buddhist temple and worshipping the
Buddha. But such an attitude is not reciprocated by the Buddhists.
and Jains.
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were frequently held.! The Satapatha Brahmana speaks of the
two-fold sacrifices, viz., oblations to the gods and gifts to the
priests; these two thus gratified convey the worshipper to the
heavenly world.? It has been contended that the doctrine that
a man’s deeds cause his future existence and determine his
character was apparently not popular among the priesthood
who claimed that they, by their rites, could manufacture
heavenly bodies for their clients.?

This picture of religious life in India so far as it can be
gathered from the older Brahmanic books has reference main-
ly to the kingdoms of the Kuru-Paficalas and Videha in 800-
600 B.c. Another picture is found in the ancient literature of
the Buddhists which depicts the kingdom of Magadha and
Kosala in the time of Buddha, ie. 700-600 B.c. In the
Buddhist sphere, we have already said that in the youth of
Gautama the Buddha, Brahmanic doctrines and rituals, though
known, were not predominant.

A striking feature of the world in which Buddhism arose
was the prevalence of various confraternities or religious

t. ““Japnafruti pautrayanah sarvata avasthdn mapayancakre sarvata
evame yaksyantiti ’—Chandogyopanisad, Chapter 1V, 1, p. 352.

2. Satapatha Brahmara, 11,2.2.6 and 1V.3.4.4.

3. But this contention seems to be inspired by imperfect understanding
of the Vedic religion. The Brahmins maintained in pursuance of
the scriptures that the performance of the highest sacrifices like
Asvamedha, Rdjasiya or Vajapeyya by kings and emperors at the
expense of enormous resources, led the sacrificers to heaven This
does not abrogate the law of Karma. It has been unfortunately for~
gotten that the Buddha himself foretold the attainment of high hea~
ven by Visdkha and other admirers who made benefactions to the
Samgha, i.e., order of monks. Worship of the Buddha in later days
has been regarded as an act of high merit which leads the benefactor
to heaven. Whether these acts are productive of the results claimed
by the Buddhist, are as much a mystery as the Vedic sacrifices which
are said to be the causes of heavenly life. In fact the causal connec-
tion is never amenable to empirical evidence, the truths behind the
claims of the observances are accepted only by those who have faith,
A religion, it must be observed, is three-fourths of faith and one-
fourth of reason, and Buddhism, Jainism or Christianity are not
exceptions.
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orders. The Parivrajakas or Sramanas were the other companies
somewhat opposed to the Brihmanas though offering many
differences among themselves. They did not maintain’ that re-
ligious knowledge was the exclusive privilege of the Brahmin
caste. They were not householders but wanderers and celiba-
tes. Often they were ascetics and addicted to extreme forms
of self-mortification. They did not perform sacrifices and their
speculations were often revolutionary and, as a rule, not theis-
tic. Though these monks were celibates and to some extent
recluses, for they mixed with the world only in a limited de-
gree, they were not confined to cloisters, but spent greater part
of the year in wandering. The practice of adopting a wander-
ing religious life was frequent amongst the upper class, though
well-to-do people were dissuading their children from the step.
These monks lived upon alms offered to them by the good
souls, who gave indiscriminately to all holy men. In the larger
places rest houses were erected for their comfort and religious
discourses, these discourses were liked by the highly intelligent
men among whom material civilization had not kept pace with
the growth of thought and speculation.

He who would study any doctrine had to become the
pupil of a master inasmuch as writing was not used for reli-
gious purposes. The doctrine too involved a discipline or mode
of life. Hence these monks easily grew into communities or
orders or sects. The Buddhist Samgha proved to be the most
successful of them. Yet it was modelled on existing institutionl,

1 The Buddha had perhaps no idea of establishing brotherhood in a
monastery. His disciples were wandering monks and had no obser-
vances of their own. Even in the rainy season they used to walk
freely and begged alms. People were discontented with the wanton
behaviour of the Buddhist monks and made loud complaints against
their laxity. They did not observe even full moon and new moon
congregation. On the advice of king Bimbisara the Buddha instituted
these rules among his fol owers which were regularly practised by
monks of other orders. But though the Buddhist order proved to be
an instance of a Darwinian law of the survival of the fittest, this
good fortune cannot be ascribed to the organising genius of the
founder who simply lent his countenance to the prevalent customs of

the homeless wanderers of the time, Cf MV, pp. 105-8 and MVas,
II.1. and IIT 1.
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In the Brahmajala Sutta of the Digha-Nikdya as many as sixty-
two heretical views have been criticised by the Buddha. These
views are mentioned not perhaps because they represent the
tenets of real schools but from a desire to condemn all possi-
ble deviations. The Sutta reveals the problems which agitated
ancient Magadha regarding eternity and infinity of the world,
causal relation of things, conscious or unconscious, tempo-
rary or permanent existence of soul and the possibility of its
attaining perfect bliss here or hereafter.

The Digha-Nikaya Samanfniaphala Sutta, probably repre-
sents current statements as to the doctrine of each sect. The
six materialist teachers are also mentioned in several other
passages of the Digha and the Majjhima Nikayas and also in the
Sutta Nipita. One of them was the founder of the Jains or the
atheistic Karmavadins. The other was Saifijaya Belatthiputta, an
agnostic similar to the eel-wrigglers. The other four were some-
what like fatalists and materialists then called Akriyavadins.
Puranakassapa denies that there is any merit in virtue or harm
in murder. Ajita Kesakambali teaches that nothing but the
four elements exist and fools and the wise alike are annihilated
after death. Similarly Pakudha Kaccana states that when a
sharp sword cleaves a head in twain the soul and pain play a
part similar to that played by the component elements of the
sword and head. The doctrine of Makkhali Gosala denies cau-
sation and free-will, and asserts that fools and the wise alike
will make an end of pain after wandering through eighty-four
hundred thousand births. His followers were called Ajivakas.
They appear to have objected to the joint living of the confra-
ternities. They enjoined a solitary life, absolute nudity and
extreme forms of self-mortification, such as eating filth. Per-
haps these sects were ancient prototypes of the lower class of
religious mendicants.!

1. As has been indicated, the tenets which are supposed to be held by
the heretical thinkers are perhaps imaginary constructions intended to
demonstrate the worthlessness of the Atman theory. The importance
of the Brahmajdla lies in the fact that the Buddhists of all schools,
though they differed from one another as widely as they differed from
the Brahmanical and Jain doctrines, all agreed on the point that the
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The religion of the Brahmins was the thought of a cl'ass.
The various un-Brahmanic confraternities usually required
their members to be wandering ascetics. They had little to say
to village householders who constituted the majority. Priests
and nobles, however much they quarrelled, combined to keep
the lower castes in subjugation. Yet we can hardly doubt that,
then as now, all classes were profoundly religious and village
deities unknown to the Vedas or the Puranas were worshipped
by millions and these gods and-rites did not lack Popular a'ltten-
tion. Offerings to ancestors and many ceremontes mentioned
in the Grhya Satras were performed by far larger classes of the
population than the greater sacrifices. '

Secondly, in the spells and charms of the Athfzrva.V.eda it
appears that mankind are persecuted by a host of' evil spirits anq
they protect themselves by charms addressed directly to their
tormentors or by invoking the aid of beneficent powers. The

individual soul is only a figment of the imagination. But it is curious
that none of the theories have been subscribed to by "che schools of
philosophers whose works have come down to us. In pou.n. of fact the
reasons advanced in support of their respective positions by t.he
heretical thinkers are puerile prattie. The Brahmanical schools Wth.h
upheld the reality of soul could assert in the face of these Cljl'
ticism of the Buddha, ‘“My withers are unwrung.”. Whether one m_~y
agree or not with the reasons adduced by the phllosophers of Nyaya
Sdikhya, Yoga, Mimansd and Vedanta and also Jaina sch?ol, one
cannot dismiss them in a cavalier fashion. The later Buddhists who
took to philosophy as the medium of their culture had had the guts
to criticise these theories with strong and convincing arguments. 'But
the differences of philosophers are more academic than theological.
It is seldom found that thev incur odium theologicum.

It may smack of temerity on the part of a modern scholar t.o
assert that the Buddha had not received his schooling in an acadefmc
institution. It is almost positive that the Buddha had no acquaint-
ance with the Upanisadic speculations which were olfler than the
Buddha. His arguments have no relevance to the Upanigad}c thoughts,
1f one looks deeply below the surface, it will strike him that the
Buddha’s denial of the individual ego, is perilously an alogou's to
Upanisadic doctrine that Brahman is the only soul and there is x?o
other beside it. The individual egoes are regardea as phantoms 1in
Sankara’s Vedanta

e
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protecting powers invoked are often the gods of the Rgveda,
but prayers and incantations are also addressed directly to
diseases and demons or, on the other hand, to healing plants
and amulets. In such invocations the Atharva Veda prefers the
invocation to the counter-acting forces to the propitiation of
malignant spirits.

Thirdly, various deities like Mahabrahma or Brahma Sa-
hampati, Sakra or Indra, Ruling spirits ¢f the Four Quarters
visiting the Buddha accompanied by Gandharvas, Kumbhandas.
Nagas and Yaksas, the man-eaters, Soma, Varuna, Venhu,
Pajapati, Sananakumara play some part in Pali Pitakasl. In the
Brahmajala and subsequent sutrasthe Buddha, in Sila Vagga,
disapproves divination and the use of spells and drugs and pre-
sents a list of such practices as of Burnt Offerings and offerings
of blood drawn from right knee, worship of the sun, the great
earth and Sree, the goddess of luck and the oracles obtained
from a mirror or from a girl possessed by a spirit or from a
god. Rites and beliefs called animistic and disowned mostly
by the Buddhists existed in pre-Buddhist India. Krsna and
Rama were not prominent as deities in the time of the
Buddha.

Similarly there was then a real political change in the
sense that our country which was politically split up into small
republics, some more aristocratic and the other more demo-

cratic, was fast approaching to be under the sway of monar-
chical governments by absorption of the small republic in the
larger kingdoms and ultimately into the United India of Adoka.
Thus the country of the Sakya clan, though an oligarchy, was
already under the suzerainty of the neighbouring kingdom of
KosalaZ

The political divisions of India, then called Jambudvipa,
during the growth of Buddhism, are detailed in the list of the
sixteen great Janapadas named after the people of those places
as found in the Aaguttara Nikdya and Vinaya texts of the

1. Cf Atanfitiya and Mahisamaya suttas, DN, Vol. I1, pp. 189-96 and
Vol. III, pp. 150-165.
2. Pabbaji sutta, SN, KhN, Vol. I, p. 330, verses 18 and 19.
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Theravadinst. The list runs as follows: (1) Anga, (2) Magadha,
(3) Kasi, (4) Kosala, (5)-Vriji, (6) Malla. (7) Cedi, (8) 1\3’)&'{2&;
(9) Kuru, (10) Paficala, (11) Matsya, (122 Surasena, ( ) A
maka or Advaka, (14) Avanti, (15) Gandhara, and .(.16) al :
buja. The important ones among them from the political pzx'n

of view were the powerful n onarchies .of (a) Magadha suk‘Ju-
gating Afiga which had its capital at Rz'_zjag-rha r}lled b'y_ mtg_
Bimbasara (M.V., p. 286), (b) Kosala with its capital at_Srava:1 i
ruled over by king Prasenajita® who becalpe t‘he suzerain of the
Sakyas and who incorporated Kast with his kl.ngdom, ©) \’/'_atsgi
of ten confused with Cedi, having its cgpltal. at. :Kau’samk1
reigned over by Udayana® and (d) Avanti subjectmg Aim;ha
had its capital Ujjeni ruled over by king Canda Pfadyc?ta. . The
first two of them were the chief places of Budc‘ﬂ%a 8 mlss.lona;'.y
activities and the rest of them were also visited durm:g 1;
peregrination. Among the rest, the powerful rep}l}b_llc o

the Vrjji confederacy with its headquarters 1n Valsah‘dcgn-
sisted of eight free clans. The Licchavis and tl}e Vi ?"Eﬁ
among them were the most important memt?ers. Wltk_) Vaisali
and Mithila as their capitals.5 The Ma,hapa,rmzbba 1a sytta
opens with the Magadhan emperor Ajatsatru’s preparatlonts
to overpower the Vrjjis, who possessed the ‘Seven non-defeat-

able qualities.”

1. Cf “‘Seyyathipi Visikhe, yo imesam sola.s?nnam mahajana&iixil:;pn;
pahiitarattaratanfnam issarlyadhipaccam raj J:i m kareyy‘a‘iseyya " ]1{{-
—Anganam, Magadhapnam, Kasinam, Kosalafnafp , Vajjinam ’hinz; i
nam, Cetinam, Vadginam, Kurtinam, Pancan_aip, MaIC(c bo"i :
Suraseninam, Assakdnam, Avantinam, Ganflhara.narg,_ ’zmeJV
nam”—4N, Vol. I, p. 197; “Raja magadho seniyo Bln‘l'l,)lSaI‘O — h'k'
p. i86. Cf “Rija magadho Ajtasattu Vede hiputto”—Sanditthika
imafifiahalam, DN, Vol. I, p. 41. -~ .
(Slzfml‘a‘lEl(:llrﬁ1 1Amyam, bhagvi sdvatthiyam viharati.........rdjapasenadi
Kosalo”—SamN, Vol. 1, p. 67 and MV, p- 160.
Cf *K »sambiyam......rafiflo Udenassa”—KhN, Vol. T, 160.
“Uijiniyan......rafifio Pajjotassa”—MV, p. 293.. o .
*Visalik alicchavi, DN, p. 128 and ‘Mithila ca .Vlde.ha'tnarp ,p-1 :lh
Cf DN 11, pp. 59-60. Varsak®ra, the Brahrrpn mu'nster of Maga ha
created dissension among the Vrjjis prgvxd;flg su{table opport.umty
for the fulfilment of Ajatasatru’s intention of invading them. Prior to

N
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The Asthakatha of the Sutta throws sufficient light on the

judicial anda dministrative system of the Vrjjis which was fairly
complicated but admirable for such an early period of civili-
zation, Kusinara where the Buddha died! and Pava of the
Mallas were also independent®. Kuru with its capital at Indra-
prastha had very little political importance during the time of
the Buddha who preached the important suttas of Mahasati-
patthana® and Mahanidanat at Kammasadamma or Kammasa-
dhamma of kuru, Kampila and Kannauja were the capitals of
Paficala, adjacent to which was Matsya. Mathura, the capital
of Surasena, was also visited by the Buddha5. It was the resi-
dence of Mahikaccéina, one of the most prominent disciples of
the Lord®. Gandhira, modern Kandhara, had Taksasili as its
.capital where horses were trained and Jivaka Kumara Bhrtya,
the famous physician was educated’. Kamboja was the neigh-
bouring country in the extreme north-west with Dvarka as its
capital.

Besides the aforesaid important clans of the Sakyas and
Licchavis there were the Bhagga clans of Sumsumaragiri,® the
Koliyan clans of Rimagama? and the Moriyan clans of Pipph-
alivanal® who had also shared the relics of the Buddhall,

this Pataligrama was rehabilitated as a city. It was named as Patali-
putta which became a great business centre—*‘Putabhedanam iti
Pataliputtam ™, Ibid, p. 71.

1. Cf “Assosi kho Visalika Licchavi bhagava kira Kusinarayam parini-
bbuto™ DN, Yol. II, p. 126.

2. Cf ‘Paveyyaka Malla’, Ibid, p. 127.

3. Cf “Bhagava Kurusu viharati Kammiasadhammi nama KurGnam
migamo’’, Ibid, p. 217.

4. Cf ““Bhagava Kurusu Kammasadhammam nama Kuriinam nigamo”,
Ibid, p. 44. :

5. Cf “Ekam samayam bhagava antard ca Madhuram antari ca Varafi-
jam addhanaraggapatipanno hoti’’, AN, Vol. II, p. 60.

6. Cf “Ekam samayam ayasmi Mahikaccano Madhurdyam viharati

Gundavane. Assosi kho raja Madhuro avantiputto™, M N, Vol. II, p.
310.

7. MYV, pp. 287='8.

8. Cf *Bhaggesu Sumsumiragire’, CV, p. 216.

9. Cf ‘Ramagamaka Kolikd, DN, Vol, II; p. 127.
10. Cf ‘Pipphalivaniya Moriy4......afgaram harimsu’, Ibid, p. 128.
11, MPS last.
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The royal families had matrimonial relations among
themselves and were at war from time to time.

Prasenajita’s sister, Kosala Devi, was the stepmother of
the Magadhan king Ajatasatru, the son of Bimbasara and
Videha Kumari. When Kosala Devi died of grief of her hus-
band’s death caused by Ajatasatru, the income of Kasi offered
to Magadha as Kosala Devi’s dowry was seized and this resul-
ted in a war between Magadha and Kosala. Ajatasatru had won
the battle firstl, but ultimately he was defeated and had to
relinquish his claim over Kaséi till he married Prasenajita’s
daughter, Vajira in order to regain his old possession as the
pin-money of the princess.

Udayana, the king of Kausambi, indulged in war with
Pradyota, the king of Avanti. The commentary on the verses
21-23 of the Dhammapada reveals the romatic stories of Uda-
yana with Vasavadatta, the daughter of king Pradyota.

King Prasenajita of Kosala was married to a Sékyan
slavegirl, named Vrsabha Ksatriya, by fraud. This infuriated
their son Viduradarbha who attacked and ruined many of the
Sakyas.

Ajatasatru is said to have fortified his capital Rajagrba
as a safeguard against the attack likely to be made by the
Ujjaini king Pradyota2. Regarding the place for conducting the
affairs of the government it may be noted that there were San-
thagaras or Sandhagaras; i.e., the assembly hall in the principal
towns and important places. The problem of Prasenajita’s
marriage with a Sakyan girl was discussed in the Sakyan as-
sembly at Kapilavastu. So also Ambattha visited the Santhagara
of Kapilavastu while he had been there to examine if the
Buddha possessed the thirty-two signs of a Great Male3. In
the fassembly hall of Kusinira the Mallas were discussing the
ways to be followed in cremating the body of the Buddha when

1. SamN, Vol. I, p. 82.

2. “Tena kho pana samayena raja Maigadho Ajatasattu vedehiputto
rajagaham patisamkhardpeti rafifio Pajjotassa dsafikamano,” MN,
Vol. II1, p. 68.

3. Cf DN, Vol. I, Ambattha Sutta, p. 79.
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Ananda went to inform them of the sad demise of Lord.! Each
of t%:le villages had a tiny self-governed republic and the local
aﬂ'alr.s were carried on in open assembly of the householders
held in the groves. All government business were carried on
through the village headman who was the head of the village
council. The systems of three hearings and voting were previ—
lent for adopting a resolution and electing a representative2

T!:us, all the important forms of government existe(i in
the India of the Buddba’s time. There was monarchy in Maga-
dha, Kosala and Avanti; oligarchy in Sakyan territory and a
kind of aristocracy among the Vajjins.

Frgm the cursory description of the cultural and politi-
f:al conditions of the important tracks of India, it can safely be
inferred that India enjoyed peace and prosperity, subject, how-
ever, to the military incursions of ambitious neighbours, Law
and order were firmly established and people had aﬁ:l‘uence
enough to offer hospitality to wandering ascetics who did not
contribute to the economic prosperity of the country. Secondly.
we can surmise with plausibility that people at large coulci
afford to indulge in higher intellectual and spiritual discussions
The very fact that the general run of the monks strictly observed.
the discipline of the order, shows that they were accustomed
to government by rules and regulations. Rowdyism was ta-
booed and abhorred. This provided an ideal milieu for the
propagation of such intellectual and highly moral religions. A
large amount of attention was devoted to ethical and philc;so-
phical questions during this period and this was possibly due
to the economic stability of the country.

Now let us examine the economic condition of India
which witnessed the emergence of Buddhism. Sporadic refer-
ences in Buddhist canonical texts throw some light on the
ffconomic position of the country during this period. Ajatasitru
In course of his query to the Buddha, “if there were imme-

I. Cf *“Tenakho pana samayena kosiniraka malld g
patita honti......Anando......tentipasarikami*’
Vol. II, p. 122.

2. Nacea Jitaka; Vinaya Pitaka, MV, pp. 53-54.

: anthagare sannj-
, sixth Bhanavira, DN,
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diate benefits of becoming a recluse,” presents a long list of
different occupations which served the politico-economic needs
of the time. The list runs as the following: Elephant-riders,
cavalry, charioteers, archers, different types of army folk,
slaves, cooks, barbers, both-attendants, confectioners, garland-
makers, washermen, weavers and dyers, basket-makers, potters,
clerks, accountants and others.] These are the persons con-
nected with the services of a king whereas the Buddha, in reply,
mentions the peasantry. Apart from agriculture there were
several branches of handicrafts like workers in woods, metal,
stone, leather, ivory, butchery, hunting, sailing and painting
as referred to different Jataka stories.2

We hear of the Bodhisattva Siddhirtha to be as pure as
the gems placed on the fine muslin of Kaéi when he had come
out of Mahamaya’s womb.> Monks are forbidden to use the
embroidered shoes.* The sailors make exports to the city of
Babylon, Tamraparni® (modern Sri Lanka) and other foreign
countries by boats. They sail through Sarparaka, Bharukaksa?
and other inland and foreign ports and use Karsapana® in
transaction of money. The purchasing power of Karsapana
was great in those days. The merchants conveyed the goods
travelling in caravans through boats or carts.? There were no
good roads or bridges and hence the slow drive. The enormous
traffic of today was not-existent. The Pali canons preserve
accounts of the journeys of the wandering teachers!0 who would
have generally followed the already established routes used by
traders specially for longer journeys. On the basis of the same,

—

Samaififiaphala Sutta, DN, Vol. I, p, 52.

JRAS for .90!, pp. 863, 864, Ihid, 865, 864, 873, Ibid, 872 and 865
respectively, Mrs. Rhys David’s article.

JA, Siddhartha’s birth in Lumbini grove, p. 41.
MV, p.204—6 and DN 1, p. 9 (Citrupahanam).
Baberia Jataka.

Balahassa Jataka.

Supparaka Jataka.

Baberu Jataka.

Ibid, Vannupatha Jataka.

Parayanavaggé#, Vatthugatha, SN.

g
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Rhys Davids has presented the following routes of that period:
{a) Sravasti to Pratistthana, i.e. north to south with t'l_ne. stop-
ping places Saketa, Kauéambi, Vidisa, Gonaddha, UjjainI and
Mahissati (b) Sravasti to Rajagrha, i.e., north to south-east
a circuitous route with the crossing of rivers close to the hills,
had the stopping places Setavya, Kapilavastu, Kuéinara, Pava,
Hastigrama, Bhandagrama, Vaisali, Pataliputra and Nalanda.
The road probably went to Gaya where it met another route
from the coast (possibly at Tamralipti)l to Banaras, Besides
these, we are told of traders going from Videha to Gandhara,
from Magadh to Sovira, from Bharukaksa round the coast of
Burma, from Banaras down the rivers to its mouth and thence
on to Burma and from Campa to the same destination.

Fields were divided into plots in accordance with the
number of families who took its share in the produce. But
they had no proprietary right as against the community.
Women had no separate share in the land. The position of
peasantry was even better than today. There is no mention
of forced labour. None of the householders could be called
rich. There was a sufficiency for their simple needs as also a
sense of security and independence. There were neither land-
lords nor paupers®. The villagers were proud of their standing
and they were governed by their own headmen who were select-
ed by them. From all this, it is evident that life was then
prosperous and peaceful,

A close scrutiny of the history of the different castes in
India will reveal that the Brahmins represented the intelligent-
sia of the society. They recited the Vedas and other wonderful
Brahmanic literature and served the society as religious
preceptors,® academic teachers? and political advisers.5 They

1. Now called Tamaluk.

2. Rhys Davids, Buddhist India, pp. 34-36.

3. Brahmanas were invited on the naming day of Siddhartha Kumara,
JA4, p.43.

Buddha was brought to the writing school where Vi$vAmitra Brahm-
8na was the writing master.

Suniddha and Varsakira Brahmanas were the advisers and ministers
of the Magadhan king, Ajitasatru—M PS, DN, Vol. II, p. 70.
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did not hanker after wealth or power. They were mostly poor -

but highly esteemed in the society. The offerings, gifts or
endowments granted to them for the purpose of attending to
the rites and ceremonies as priests, were probably the only
source of their income and with this they were satisfied. They
were the hereditary teachers and the pioneers of new thoughts.
Even during the period of Buddhist ascendancy they main-
tained their sratus quo. Sariputra, Maudgallyadana, Pafica-
vargiya monks and several others among the important disciples
of the Buddha were Brahmins. The Ksatriyas as the protectors
and supreme lords of the land representing the nobles in the
society were very powerful and wealthy. Priests and nobles in
India have always worked very well together so long as the
question at issue did not touch their own rival claims as again-
st one another, When it did, and it did so especially during
the period of the Buddha, the harmony was not so great. It
appears from the account of the Pali Nikdya that the Brahmanas
of the Buddha’s time had become very rich! and were seen some-
times disregarding even the powerful Ksatriyas2, who are said
to have enjoyed probably the highest rank in the society,® and
despised the still lower castes of Vaisyas, Sidras and Candalas.4
The relation between the representatives of one religious sect
with the other had gone worse and more bitter.® The sacrificing
Brahmanas were now hankering after money, wealth and
luxuries and hence there was deterioration in the sense of
reverence which they enjoyed in the society®., Without proper

1. KKasibharadvaja sutta and Vasettha sutta, XAN, Vol. I, pp. 280 and
362.

2. Ambattha sutta and Sonadanda sutta—DN, Vol.I, pp. 79 & 98. fI.

3. Inthe Ambattha sutta the Buddha on the basis of the usage deduces
that since the child of a mixed union between the castes is accepted
by the Brahmins as one of themselves, but not by the Ksatriyas, beca~
use he is not of pure descent, the Ksatriyas are higher and the Brah-
mins lower.

4, Cf Vasala sutta, KhN, Vol. I, p. 362.

5. Cf Vasettba sutta and Sundarikabhiradvija sutta—SN and Ambattha
sutta of DN, Vol. L.

6. Brzhmana Dhammika sutta, SN, KAiN, Vol. I, p. 311.
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knowledge of religion and philosophy, they claimed to know
them by virtue of the fact that they belonged to the family of
the priests. As such, when the Buddha belonging to the
Ksatriya clan took the lead to raise his voice against the
hereditary priestly Brahmins, it was natural that the common
mass should be attracted to listen to his new theories of life
and behaviour where greater importance was attached to the
purification of mind, to the action and to eterna! bliss rather
than to the external purification of body, to the sacrifices and
to the temporal gains.

When the nomadic tribe began cultivation of lands, the
use of iron-technology amply contributed to the large land-
owning, commerce and urbanisation. Brahmanical hold which
favoured supriority by birth was thwarting this evolutionary
process of economic and social change. Its opposition by the
Buddha in tune with this evolutionary process naturally attract-
ed the wide support of the big land-owners (Gahapati) and
business-magnates (Sethi).

Thus this period of the seventh century B.c. prepared
grounds for the emergence of such a revolutionary, ethical
and evolutionary religion as Buddhism.
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Buddhda’s Birth and Domestic Life

Section I

Birth-Place and Family

The authors of the Upanisads are nameless and even
Mahavira is unknown outside India. The historical character
of the Buddha, who must be ranked among the greatest leaders.
of thought that the world has seen, has also been called in
question. But at the present day probably few, if any, com-
petent judges doubt that he was a real person whose date can
be fixed, whose birth-place may be identified and whose life
can be sketched at least in outline. His personality is more
distinct and life-like than that of many later teachers.

Regarding his date of birth we have already stated our
views in the previous chapter and as regards the place of his.
birth it is known that the would-be Buddha was born in the
Sdala grove of Lumbint and the site, or at least what was
supposed to be the site in Asoka’s time, is marked by a pillar
erected by the pious monarch at a place now called Rummindei
(District Bhairhwa, Nepalese Tarai) in the Janapada of Kapil-
avastu, a Sakyan territory. This was a place half-way
between Kapilavastu and Devadah. The former place was the
headquarters of the Sikyan clan to which the Buddha belonged
from his father’s side and the latter was the chief town of the
Koliyans who were the neighbour and maternal relations of
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the Buddha.l The fifth Gatha of Nalaka Sutta in the Sutta-
Nipata also confirms Lumbini to be his birth-place2, as also
does the Mahdpadana Sutta® of the Digha-Nikaya.

Rockhill, on the basis of the legends found in the Tibetan
Dulva, says in his book entitled The Life of the Buddha,
that Iksvaku Viruddhaka’s children came to the hermitage of
the Rsi Kapila on the bank of the Bhagirathi and built huts
of leaves which later on turned to be a town called Kapil-
avastu. When they had become very numerous, they built
another town, which they called Devadaha, a town known in
the southern tradition as Koli.

Now, even if we do not accept the authenticity of the
legend for granted as regards the events leading to thke found-
ation of Kapilavastu and Devadaha it is almost universally
accepted that Lumbini in Kapilavastu was the birth-place of the
Buddha. Modern investigations have placed this country of
the Sakyas in the north-eastern portion of Uttara. Pradesa
between Bahraich and Gorakhpur. Kapilavastu of Fa-Hien
lies at Piprava, nine miles north-west of Padaria, and that of
Yuan Chinang, it is Tilaura Kot, fourteen miles north-west.
Thus there had been rival identifications of the legendary sites4.

1. Cf “Icchamaham deval kulasantikam Devadaha nagaram......Kapila
vatthuto yava Devadahanagaram samam Kkaretva...... dvi.nna.r.n pgna
nagarfinam antare ubhaya nagaravasinam pi Lumbini vanam' nama
mangalasélavanam atthi...gabbhavutthanam ahosi”—J 4 I:.umbini
Vane, p. 41. . ’

2. Cf “So Bodhisatto......jito Sakyé Ame j i
...... yanam game janapade L *?
KhN, Vol.1, p. 37, Janapade Fumbineyye™,

3. Cf“Khattiyo jatiya...... khattiyakule udapidi...Gotamo gottena...
assatthassamile.-...... .Siriputtamoggallininam nima sﬁvakayugar; .
ma_yahan_n ...... ayam eko sivakinam sannip&to ahosi sabbesam ye\;a,
khinasavinam. Anando nama bhikkhu upatthiko ahosi aggﬁpa.tthiko
x;yﬁhang bh(iikkhave, etarahi Suddhodano nima r3ja pita ahosi,
a nama devi mata i, j i i a '
raja)(lj b D ;’ rlr;p'ta;‘ zh.osn, Janetti. Kapilavatthu nama nagaram

4. The finds c‘)f the recent excavations at Piprahva, District Basti, Uttar
Pradesh, include a casket of the Buddha’s relics and forty-one seals
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In Mahaparinibbana Sutta Ananda mentions six great sites
where it would be more fitting for the Buddha to pass away,
but ‘Kapilavatthu’ is not one of them.

Throughout the commentaries and Sanskrit works the
legend prevails that the Buddha was the son of a kin g named
Suddhodana of the Ksatriya clan known as the descendant of
famous ancestors and that he would have become a universal
king, had he not renounced the world. The story of the
Buddha’s birth and youth is a continuation of the legend of
the royal line of the Sakyas, but there is even less of this story
to be found in the canon than there is of the early genealogy
of the royal house. The succession of the Sakyas and the
Koliyas, making inter-marriage with one another, came down
to king Sinhahanu who had five sons including Suddhodana
or pure rice. Suddhodana ruled the kingdom of Kapilavastu
and Devadaha was reigned over by Suprabuddha. The legend
in the Dulva states that Suprabuddha married a lady named
Lumbini. She brought forth a child called Maya, better
known as Mahapajapati Gotami, the mother of Nanda and
our Buddha’s foster-mother. Sometimes after, a second
daughter was born. She was called Mahamaya. Suprabuddha
offered the hands of his daughters to Sinthahanu for the latter’s
son, Suddhodana. The Lalitavistara says that Maya and
Mahamaya are the names of the same lady. According to the
Pali canon Maya (or Mahamayi) and Mahaprajapati Gotami
were the daughters of Anjana, the son of Devadaha the Sakya.

Mahamaiya bore no children for a long time and hence
when our would-be Buddha was born of her, he was named
Siddharthal inasmuch as the long'cherished desire of Suddho-
dana to have a child, was thus fulfilled.

inscribing the legend ‘Srikapilavastu mahavihariya iryabhiksu-sam-
ghasya’ in typical Kusina~Brahmi characters. Thus the long dispute
regarding the exact location of Kapilavastu whether in Nepal or Uttar
Pradesh has been settled with the conclusion that itis in Uttar
Pradesh and not in Nepal.

1. Cf Verse—17, Canto 11, Asévaghosa’s BC.
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The Buddha is called Gotama in the sense of his Gotra
which literally meaning ‘Cow-stall’, is a clan whose members
claim to have descended from the ancient Brahmin Rgi
Gautama. The members of this clan, having been born as
the sun arose, were called ‘Sarvavnasi, or of the sun family.
Since they were the children of Gautama, they were called
Angirasa and having been found in a sugarcane plantation,
they were called Iksvaku. The last one of them called Iksvaku

“Viruddhaka, exiled his sons who travelled towards the Himalay-

an mountains and built the towns of Kapilavastu and Deva-
daha. King Viruddhaka, having known their adventures addres-
sed them as ““The daring young men” and from this they were
known as ‘Siakyas’, the last descendant from whom was
Sinhahanu Pali (Sthahanu), the father of Suddhodana.

Even if we disbelieve these legends we can safely accept
that the Buddha was the son of a Sakyan chief named Suddho-
#ana and his family title was Gautama.

Now let us examine his family position if it was so
distinguisked as to be called the family of a king or that
simply of an aristocratic chief.

Rockhill, on the basis of the Tibetan Dulva, puts that
during king Sinhahanu’s reign the country of Kapilavastu enjoy-
ed peace and prosperity as also did the country of Devadaha,
over which Suprabuddha was reigning. Our Buddba’s father,
in one passage of the Digha-Nikaya', is called Raja: and in
other texts invariably styled as Mahdraja perhaps only puncti-
liously. The family is praised, in half a dozen passages, as
well-connected and of high repute; but not even once as royal,
Thus the Buddha’s father’s kingship is doubtful. Rhys Davids
says that as used of the clansmen generally the title ‘Raja’,
was more polite, as the word connoted a position of hereditary
importance in the clan and this was the simple basis on which
the later legends of royalty were built up. The period
of great kingdoms, such as the Kosalas and Magadhas, was a
later development, and the title of Raja need not have implied
more than the head of the tribe, such as each of the nobles

1. DN,TIL,p.8.
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being a R3ja in the arisrocratic organisation of the Vijjis.1
There are traces of aristocratic rule in the legends of the Sakyas.
We find the assembly of the Sikyas mentioned and the Rajas
spoken in the plural. Amongst those who share the relics of
the Buddha are king Ajatadatru and the Sakyas of Kapilavastu,
but no king of the Sakyas is mentioned. The Sakyas are treated
like the local tribes and round them were several tribes such as
the Koliyas, the Mallas, the different groups of Licchavis and
others, who were overrun by the empire of the Magadhas. In
the Majjhima-Nikaya?, king Prasenajita describes the Buddha
and himself as Kosalas. This suggests that Kapilavastu was
included in Kosala. Oldenberg, on the ground of absence of the
word, ‘Raja’, ‘Rajabhavana’ ‘Rajakumara’;or the like in the
Nalaka Sutra of the Sutta-Nipdta, asserts that the Buddha did
not belong to the royal family. In also the Pabbaja Sutta of
the same book and in the Mahavastu the Bodhisattva discloses
his identity to the Magadhan king Bimbisara, as a descendant
of the Aditya or solar dynasty of the Sakyas, in the country
on the slopes of the Himalayas, rich in wealth and heroes,
who dwell among the Kosalas®. Similarly in a long list of
the praises of the Buddha in the Somadanda Sutta and the
Kitadanta-Sutta of the Digha-Nikdya the ascetic Gotama is
said to be of a noble and wealthy Ksatriya family but not
the son of a king or heir to the throne.? Verses 151-54 of the
Sela Sutta® in the Sutta-Nipdta contain the theory of the marks
of a Mahdpurusa according to which our Buddha would become
a Cakravartin rdja, unless he should leave the world to become
king of the Dhamma, to which the Buddha reveals that he is
indeed a king of the Dhamma.

‘Ete raja sabdopajivinah®— KA.

MN, 11, p. 371.

Verses 18 and 19, MVas, pp. 198-99.

4. ‘“‘Samano khalu gotamo, mahantam natisamgham...... pahitam hira
fiflasuvannam. ...uccakula...... asambhinnakhattiyakuld...addhakula...
mahaddhanid mahabhoga...pabbajito”—DN, Vol.1, p. 100. Cf BC
verse 17, canto II.

5. KhN, I, p. 357.

wN =
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However, this much is certain that the Sakyas were a
small aristocratic republic and had recognised the suzerainty
of the neighbouring Kosala at the time of the Buddha’s birth
and they were subsequently annexed by it and even when in-
dependent they were not a monarchy like Kosala and Magadha.

The political and administrative business of the clan was.
transacted by an assembly which met in a council halll at
Kapilavastu. Its president was styled ‘Raja’ who, according to
some scholars, was elective and thus causing Buddha’s father
to be spoken of sometimes as ‘Raja’ and at other times as a
simple citizen?,

Now let us consider the individual incidents of Bodhi-
sattva Siddhartha’s life beginning from his miraculous con
ception and down to his renunciation of worldly life, which,
though legendary, afford sufficient materials to determine his
affluent family position.

Section I1

Miraculous Conception, Birth and Asita’s Prediction

Thg Nidanakatha and the Lalitavistara say that Gautama, in
a previous birth, having made the resolution under Dipankara
to become a Buddha, was born after many births in the Tusita
heaven, a heaven of the world of desire. Here he stayed until
the due time for his rebirth in his last existence, When the gods
announced that a new Buddha was to arise, the Bodhisattva
took leave of the gods and descended to earth. The canonical
account is given in the Acchariya Abbhutadhamma Sutta of
the Majjhima Nikaya in which Ananda recites the miraculous
events of the conception and birth of the Lord. The other
versions also narrate the same tale.
Our Buddha is stated to have entered Mahamaya’s womb

1. “Tena“ kho pana samayena sambahula sakya ceva sakyd kuméraca
sandhdgdre uccesu asanesu nissinna honti”—DN, I, Ambattha
Sutta, p. 79. N

2. “Tena kho pana samayena Bhaddiyo sakyardja sakyanam rajjam
kreti”—CV, p. 280. ) ’
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in the form of a white elephant with a lotus in his mouth. His
mother dreamed to be lifted and carried to the Himal?.yas.

Next day when the queen awoke and communicated her
dream to the king, sixty-four eminent Brahmin soothsayers
were summoned. They predicted about the dream that she
would bring forth a son, with thirtytwo signs of a great man,
to become a Cakravartin monarch or a Tathagata Arhat, a
perfectly enlightened Buddha'. '

The Nidanakatha then gives a detailed account of the
future Buddha’s birth and the miraculous scenes caused there!ay.

These legends of our Bodhisattva’s miraculous conception
and birth are traditional with every Budddha.

On the day of our future Buddha’s birth, seven other
beings are also said to have been born : the Bodhi tree or the
tree of Enlightenment, the Bodhisattva’s wife and mother of
Rihula, the four bases of treasure, his elephant, his horse Kan-
thaka, Channa the charioteer and Kaludayin who,. bitten by
the viper, had gone ‘Kala’ or black and was the. mimst?r’s s.onZ.
They all appear again in the legend. The Bodhisattva is said to
have been escorted back to Kapilavastu by the inhabltants'of
both the cities on the same day of his birth.? His mother, like
those of all other Bodhisattvas died seven days after his birth
and was born in Tusita heaven. The day of his conception was
the full moon day of Uttarasarha, the second of the two lunar
constellations from which the month Asdrha takes. its name.
This corresponds with the traditional date of his t?l_rth on the

full moon day of Vaisakha* and this is also the traditional date
of his enlightenment and death. _

Pali being held to be older, its legend may possibly be
treated as the oldsr form at least in outline in preference to

1. Cf Verse 34, Canto 1, BC by Asvaghosa, a poet of the first cegtury:._

1. Rockhill mentions the birth of Prasenajita in Sravasti, qf Bm'l'blsare}
in Rajagrha, of Udayana in Kausambi and qf Pradyota in (’J_uayar:l
on the same day of Sarvarthasiddha born to Suddhodana. Yasodhara,
the wife of Bodhisattva is said to have been born that very d'ay.

2. The BC mentions that Bodhisattva was brought back to the city sev

: days after his birth . Cf verses 18 and 19, Ca.nto I.

3. The LV records this as the date of the conception
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those of the rest of the two Sanskrit books, i.e. the Lalitavi-
stara and the Mahavastu.

After the birth of our Bodhisattva Rockhill says that he
was taken to bow down at the feet of Sakyavardhana Yaksa,
but the Yaksa himself bowed down at his reet. This caused the
epithats ‘Sakyamuni’ or the mighty one of the Sakyas and ‘Devy-
atideva’, thatis the god of gods added to the Bodhisattva’s
name,

On the day of the Bodhisattva’s birth a sage calied Asita
or Kala Devala, i.e. the black, beheld the gods of Trayastrinsa
rejoicing. The Bodhisattva was born in a Sakyan village in
Lumbini with a view to moving the wheel of the Law at Rsipa-
ttana the Dear Park near Banaras, now called Saranatha. This
had caused their rejoicing. Asita rushed to Suddhodana’s house
and was delighted much to see the boy endowed with the marks
of a great man. He declared “Supreme is he, the highest of
men.r”” But he then wept? to visualise that he, on account of his
old age, would no longer remain alive to listen to His immort-
alising doctrine after Enlightenment for which He (the Bodhi-
sattva) was already booked. Asita, however, inspired his ne-
phew Nalaka® to avail himself of the opportunity when it came
and to practise the religious life with the Buddha. Perhaps the
oldest version of the story of Asita’s definite prediction parti-
cularly regarding the Bodhisattva’s Enlightenment is preserved
in the Nalaka Sutta. Rockhill mentions that Asita made the
prediction about Bodhisattva’s renunciation in His twenty-
ninth year after which He became an ascetic and practised aus-
terities for six years and thereafter found the nectar of cessa-
tion of death (d4mrtarasa). The Nidana Kathd version, naming
the sage as Tdpasa (i.e. the ascetic) Kaladevala, mentions the
age of the Enlightenment at His thirty-fifth.

The child was named Siddhartha.t It may be noted here

Nilaka Sutta of the SN and verses 49, 57 and 60 of the BC, canto 1.
Nalaka Sutta of the SN and verses 61, 68 and 69 of the BC, canto I.
Nalaka Sutta of the SN and verse 81 of the BC, canto 1.

Like the NK, the LV also mentions Siddhartha as his name, but
Rockhill mentions it as Sarvirtha Siddha on the basis of the Dulva

A
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that Siddhartha was Bodhisattva’s personal name, Gautama,
the name of his Gotra corresponding to a surname, and less
comprehensive than his clan name was Sikya. His titles of
Buddha or the awakened or wise one, Bhagra or the lord, Sikya
Muni or Sikya Sinha, which are his usual designation and
Jast of all Tathagata for Gautama himself as a substitute for
the first personal pronoun meaning one who has come in the
proper manner, a holy man conforming to a type and is one
in a series of Buddha, are customary to describe the Buddha
by these titles instead of addressing him merely by his surname
which were used before Enlightenment.

Now we propose to discuss Bodhisattva’s life as a house-

holder.

Section III

Education, Marriage and Domestic Life

Though the epithets like ‘“‘Vijjacaranasampanno, Lokavidi,
Purisadammasarathi, Sattha deva-manussinam” and “Buddha”1
are very frequently added to the name of our Buddha, there is
no specific account of his early schooling. We can, however,
make conjectures on the point from the references sporadically
found in the various texts and commentaries. Since he had
been striving to attain full Enlightenment for the last several
births as detailed in the Jataka stories, it may be said that he
had a sound schooling in the various branches of arts and
sciences as a resultant of his experiences of the past life stored
up as Samskara. Of course, those who do not believe in rebirth,
may not agree on the point but the legendary discription
in Rockhill’s book state about his physical strength that
the Bodhisattva, while still in nurse’s arms, lifted with one

and the MVas. The LV explains the meaning of Siddhartha as one
whose aim is accqmplished and says that the name was given to the
child by his father Suddhodana inasmuch as his own long cherished
desire of having a child was fulfilled by the birth of Bodhisattva.

1. Ambatthasutta, DN, Vol. 1, p. 76.
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finger the golden bow! full with rice and meat which could

be moved either by the town-people or by five hundred nlot
phants; that when the Bodhisattva was yet hardly grown u ehe-
t(?ok the elephants by tail and threw it over seven fencesp anfi
ditches causing the digging of ‘Hastigarbha® and that the bi
tree f:alled ‘Kalyangarbha’ was thrown into the air b ttig
Bodhisattva. About Bodhisattva’s spiritual knowledge wy .
refer to the incident of his infancy when, on the stateg loue }Ill'lay
day he had sat Cross-legged and enjoyed the trance :ndef :Eg
c.ool shade of the rose-apple tree at such an early age of h s
!1fe.1 The very late additions to the story, in the Lalft intare,
in course of the Bodhisattva’s visit to the writing schoavlma:ia,
that the writing master Visvamitra2 falls on the or :’ ore
the Bodhisattva’s glory. ground before

The Jataka commentary as also t
Anguttara-Nikaya? say that when the Bol:i;izzlt}:\r/zerngsi?(rt}eteie

unless he had proved his skil| i
ir . ‘ ill in arc
writing, arithmetic and the contemporary sciences e

s anzn;:tmdgcatteti that he had received training in these scien-
$. But then there were no scho

an ols, colleges or uni-

Versities as we have today and even the Mahaviharas came into

¢ Buddha. However, he might have

company of the traditional teachers or

The other side of the m i
. atter is that hj
fathe: was very particular about keeping the Bodhisattva 1nhl:

state of comfort and luxury lest the would-be Buddha might

wandering ascetics,

panﬁhanza 1_3itu sakkassa kammante Sitdya jambu-
thamam jhanam upasamajja viharitd " —Af ghs50-

» Whereas Tibetan sources and the Divyayg-

four o | nine after witnessing the

Rockhill calls the w

riti ¢ sika’
AN Lp o Ing master as ‘Kausika’,

w
By
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feel tired of leading a household life. But as a father, he must

have liked to see his son an all-rounder and distinguished from

the commoners We find the Buddha to be witty and a vers-

atile genius in dealing with his opponents in discussions. When

Devadatta asks him for the goose shot by the former, the

Bodhisattva declines to give the same to him on the plea that

it belonged not to the shooter but to him who had saved it.

This shows how witty and compassionate the Buddha was. He

quotes extracts from the various Hindu scriptures and other

branches of learning. He uses piercing similies and metaphors

drawn from daily life. He had a quick conception, clear under-

standing, fine interpretation and his own conviction of things

which are evident in his discourses found in the canons and com-
mentaries and delivered by him after renunciation of household
life. In the Majjhima Nikiyal the Buddha relates to Saccaka
how, while still young in his age, he mastered the doctrines of
Alarakalama and Uddaka Ramaputta in no time, merely by
moving the lips and repeating what had been recited. But
unattached and unsatisfied as he was with his achievements, he
devoted himself to the severest forms of asceticism, caring
least for his body. He did not stop his experiments till he attain-
ed Full Enlightenment by proper meditation. Thigs shows
how sincere and painstaking he was in his efforts to
acquire supreme knowledge and what an easy grasp of a sub-
ject he had. Even when the five monks deserted his company
he did not lose his heart in making experiments as a seeker of
truth and cared little for what others thought of him. This
bespeaks his perseverance and unique determination.

Now, let us consider the incidents concerning his marri-
age which will show that he was allergic to the sensuous
pleasures, ’

It is remarkable that Bodhisattva’s son Rahula is men-
tioned several times in the Pitakas, but his wife only once and
that also, not by her name but as the princess who was the

1. Mahdsaccaka Sutta, MN, 1. pp. 295-307. The simile of wood for the
body required to be dried and purged in order to make it a fit recep-
tacle for illumination and knowledge is remarkable.
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mother of Rahula.? The Jataka commentary tells us that the
mother of Rdhula2 was the chief queen. The Buddhavamsa. a
later text, mentioned that Bhaddakacca by name was his Wifé g
Bhaddakacca, in fact, was the chief of those thirteen nuns th)
had obtained supernatural psychic powers as enlisted in the
Afzguttara-Nikdya 4 But she is not stated as our Bodhisattva’s
wife. The commentary of this text tells us little that is definite
except that Bhaddakaccana5 was the daughter of Suprabuddha
the Sékya and that she had married the Bodhisattva. The other
recensions of this book also give the reading as Subhaddaka
I:? the commentary on Jatakas® she is called Bimbha an(i
Bimbiasundari’, Tha Jinacarita_ a thirteenth century work of
Ceiylol_], names her in one passage ‘Yasodhara’ and in another
‘Bimba®. [n Pali, as also in the Mahavastu and the Buddha-
carita® she is called ‘Yasodharia’. The Lalitavistara poems put
her as ‘Yadovati’, but the prose portion of the book as Sakya
Dandapani’s daughter Gopa who was chosen by the Bodhisattva
when five hundred Sakyas had offered their daughters to him
for embracing as wife, lived in the midst of eighty-four thous-
and women, Rockhill says that besides Yasodhara and Gopa,

1. “Atha kho Rihulaméts devi Rihulam kumdram etadavoca.’—
Rahulavattu, MV, p. 86. o '

2. Cf verse 46, BC, canto 11,
3. The Colombo edition of the commentary, while quoting this passage

of the Buddhavamsa ignores Bhaddakaccsd. It gi
o B gives the name as

4. “‘Etadaggam bhikkhave, mana savikanam bhikkhuninam mahabhina-
appattanam yadidam Bhaddakaccina’’—4p . 26 Et
(Ka), Ekanipito, o 5 Hadwvagso, 14

5. The name Bhaddakaccd itself like Subhaddaki is only a metrica]
adaptation of Bhaddakaccina as in the M Vam,

Adhantara and Candakinnari Jatikas.

7. The commentary on Mahipadina Sutta gives a list of the wives of the
laft seven Buddhas among whom one Bimba, after the birth of prince
Réhula, was known was the mother of Riahula, 7 4.

8. JC,vv. 172. 395,

9. BC, verses 25-28, canto II.
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Mrgadjal was also married to the Bodhisattva .ani'thatn:l::
verse of the last lady had inspired him to expedite his re

iati ouschold life. -
matlorll\l?)ivl,l the question arises if the Il:ousek_lolder rB;)fdlleatli;g

above stated women as his wives O

lrﬁiggdﬂ;ily one or two of them as his father Suddhodana had
done'That the Bodhisattva should have had a wif.e.is noif iny
natural but according to Indian ideals and tradlt}ops !mpte;;
ative. To marry is one of the duties of a person living 1n :
world. So also, that the Bodhisattva should have a 1sont.h 1:
quite in justification of his conjugal potency?. And las.t ¥, .a-
the Bodhisattva did not delight in sensuous plez}sufe, is mamt
tained by all the Buddhist traditions andhls qulte in agr;:j.m;nd
with his renunciation of worldly life which is an establis 'ef
fact. Suddhodana was allowed to have more than one wilte
only as a special case. The confusion regarding sO many lv)vtv‘;(s
of our Bodhisattva has been created chieﬂy_by a single (;,(_) h
But the book does not mention the cncumstances' whic
necessitated the Sakyans to allow polygamy to our Bqdhlsatt;?.
His father, with a view to making his son interested in worlf y
life might have liked to allow and manage so many women Er
the sexual indulgence of his son so that the Bodhisattva might
not desert his family. But why should otherf have the same
fecling for the Bodhisattva as to break the Sakyan law of only

1. MVas calls Mrgi as the mother of Ananda. The .jdtaka corlnmentatry
' calls her Kisd Gotami whose verse had mspxred' Bodh'lsatt‘{;a1 tg
expedite his renunciation of worldly life. The Bod‘hlsayt\./a is sai
have thrown his neclace at her in reward for those iInspiring W(?rds.

2. The Nidanakathd mentions the birth of Rahula afth the Bodhisattva
had witnessed the four omens, which decided him to urlxdertake a
homeless life, and before he had heard the verse of Kgsi Gotam
which inspired*him to expedite renunciation. But Rockhl}l says that
Riahula was born after Bodhisattva’s attainment of BOdl:ll and henc-:e»
Suddhodana had doubt if the baby came from the B?dhlsattya. This
caused Yafodhara to throw the child in a pond. But it was px.cked up
by the people who saw it floating and the doubt about its birth was
thus dispelled.
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one wife and that also without any gain to them? It is thus
reasonable to think that our Bodhisattva had only one- wifte.
But then who was that privileged woman?

We have now the following names to consider as the
Bodhisattva’s wife : Yasodhara. Bhaddakacca-Bhaddakaccana.
Bhiaddaka-Subhaddaka or, Subhaddakacca, Bimbi, Gopa,
Mrgisdja and Gotami or Kisagotami, The birth of Rahnla as
the son of our Buddha is an established tact duly supported
by the Asokan edicts,! passages from the canons?2, the Jatake
Atthakatha and other commentaries, Advaghosa’s Buddhacarita'
and other books. So also it is a historical fact that Suddho
dana was the father of our Buddha, Now, among the names
mentioned above as the wives of the Buddha, it is none els¢
but Yasodhara by whom Sauddhodani or the son of Suddho:
dana, ie. our Bodhssattva is said to have begotien his only
son who was named Raihula, the enemy of Rihu, i.e. the
moon? in consideration of his personal beauty. The father
Suddhodana and the son Rahula which are established facts
are not associated with any other of the above mentionec
ladies who can be named as our Bodhisattva’s spouse. Hence
Yasodhara was decidedly his wife or at least his chief queen
(Aggamakhesi) to beget Rahula whose affection might cause
impediment in the way of our Bodhisattva’s renunciation
shortly to be undertaken for attaining Full Enlightenment in
order to illumine the whole universe. To Rahula the Bodhi
sattva had become really so much attached that he went tc
enjoy the last look of the baby even while renouncing the
houschold life.5 Rahula was ordained in the Buddhist Samghc
on demand of his heredity.

Among the rest of the women Mrgadja and Kisigotami
or Gotami are incidentally perhaps the same to have uttered

1. “Laghulovade musavadam...... ** Bhabru stone inscription (5).

2. “Atha kho bhagava.. Kapilavatthu tadavasari...atha kho Rahula
matd devi Rahulam Kumaram etadavoca—Eso te Rihula pita.”’—

5 MN, p. 86.

BC, verses 25 to 27, canto IL
4. Ibid, verse 46.
3. JA,p.47.
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he verse inspiring expedition of Bodbisattva’s renunciation of
houschold life after which, it does not appear convincing that
he should accept a lady as his wife. Bhadakacca the nun or
Subhaddaka or the like are perhaps the same with the differ-
ence of prefix or suffix added most probably due to metrical
exigency ; but none of them is called particularly as the wife
of our Bodhisattva. So also neither Bimba is specifically
mentioned as his wife and daughter-in-law of Suddhodana
$akya, nor Gopa as the mother of Rahula and wife of Suddho-
dana’s son. I am, therefore, inclined to idestify Yadodhara
as the chief queen of our Bodhisattva, the mother of Rahula
and the daughter-in-law of Suddhodana, Qf course, many
other maidens might have had the ambition to have the
Bodhisattva as their spouse or they might have been offered
as maids of honour to him ; but the luckiest among all was
Yasodhara who could win him to give birth to Rahula.
According to Rockkill’s book Nanda and Nandabald,l and
according to the Lalirvistara nine other maidens besides these
two served the Bodhisattva with food during his austerities
and they had also the same ambition of having him as
hushand., So also the Mdara offers his daughters : Rati, Arati
and Trsna to tempt him after the enlightenment, and lastly
Magandiya2 tries to persuade him to accept his daughter as
wife, but all in vain. After all why should one, destined to
be the Buddha and striving hard since several births for attain-
ing the same,® be so sexy as to have so many wives ? Hence
it is reasonable to think that the Bodhisattva accepted only
Yasodhara as his wife just conforming to the practice of the
worldly life which ultimately he renounced in the prime of life

1. The NK mentions them as Sujatd accompanied by her maid-servant
Pirna who had offered milk-porridge to the Bodhisattva when he had
decided to take food rather than fasting for attaining Full Enlighten-
ment, JA, p. 51-52.

2. Vide the commentaries on Mdgandiya Sutta of SN as also the text
itself.

3. The Bodhisattva is said to have taken as many births as thete are
Jataka stories which describe his efforts to attain Buddhahood.
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when the blooming giggling girl-musicians sleeping round
him in disgusting attitudes filled him with loathing.1

We would now like to discuss the Bodhisattva’s domestic
life before and after marriage leading him to renounce the
world for the good of many,

Though the Pali text do not give the story of our
Buddha’s life in a connected form, they do give us details
about many important events in it and they offer a picture of
the world in which he lived. Most of the stories of his youth
and childhood have a mythical air and make their first
appearance in works composed long after his death, but there
is no reason to discard totally the traditional ‘accounts of the
comforts of worldly life which he had. He condemned the
pleasures and ambitions of the world as unsatisfying, but he
stands before us as one who has resisted and vanquished temp-
tation. Pifakas allude several times to the pride of Sakyas,
and in spite of the gentleness and courtesy of the Buddha this
family trait is often apparent in his attitude, independent
views and disregard of the Brahmanic authority that marks
his utterances.

The vivid description of the Nidanakatha in the Jataka
Atthakaiha and later books regarding ‘a large number of
B_réhmanas being served with sumptuous dinner and costly
glft_s;the retinue following Mahamaya going to Devadaha
while she was in the family way ; the three palaces provided
to our Bodhisattva for different seasons echoing with the sweet
musical voice of the beautiful dancing damsels ; the four
stateily horses of Sindhi breed harnessed with his chariot
g¥0r19usly beautiful with all its trappings on the occasion of
his visits to the pleasure-garden ; a huge number of guards
Posted at close quarters to keep watch over him lest he should
escapfa away for the homeless life ; Kanthaka the mighty steed
Sta}udmg in the stables under a canopy of cloth beautified
With a pattern of jasmine flowers and seen by the light
of the lamps lighted with scented oil ; Rahula-mata sleeping
on the bed strewn with heaps of jasmine and other flowers

174, p. 47 (Natakisthiyo).
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with her hand stretched on the baby when the Bodhisattva
went to have the last look at his son, are the instances to
prove the splendour and luxury by which he was surrounded
in youth. But his temperament was that of the weary calm
bred of satiety and disenchantment, of one who has possessed
everything and found everything to be but vanity. After a
life spent in worldly enjoyments he was startled of his ease at
the first sight of old age, sickness and death, the import of
which, when explained to him by Channa the charioteer,!
made him very much worried. Of Bodhisattva’s life between
the events of his birth and his renunciation we have only one
incident mentioned in the Canon, that is, Buddha’s account
of his luxurious life as prince which runs as follows :

“I was extremely delicate. There were pools of lotuses—
blue, red and white for me, 1used only Banarasi sandlewood
and dress. A white parasol was held over me day and night
to protect me from cold and heat, dust, weeds and dew. |
did not come down from the palace for the rains and rice and
meat was given to the slaves and workmen.’’2

The Bodhisattva is said to have asked his father’s per-
mission to leave the world unless youth, health, immortality
and happiness were guaranteed. The father’s declaration of
the impossibility of their fulfilment caused Bodhisattva’s re-
nunciation.

Now, if we accept, and we have already accepted in the
previous chapter that the Buddha was a real historical person
who attained Enlightenment after forsaking the worldly life,
the question arises, if he attained Buddhahood all at once

1. According to Rockhill the charioteer was named ‘Tehanda’ and not
Channa as the NK says (JA, p. 47).

2. “Paramasukhumilo aham bhikkhave, mama sudam......... uppalam
vappati, ekattha padumam...... pundarikam, yavadeva mamatthaya,
Akasikam candanam va vattham va na dhiremi. Rattindivam me
sutam setacchattam dhariyati minam phusi sitam va unham vd
tinam va rajo va ussavo. Mayham tayo pasada ahesum—hemantiko,
gimhiko vassik Vassike cattdro mése nippurisehi turiyehi paricaraya-
mano na hettha pasadam orohami. Disakammakara porisasse
salimansodano diyati”—AN, Vol.I, pp. 134-135, Cf last paragraph,
Madgandiya Sutta, MN, Vol. 11, p. 201.
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quite miraculously or after due effort and practices on that
line. To this, the Jatdkathakathd and specially its Nidana
Kathd says and explains that he had been preparing himself
for the purpose by developing the different potentialities leading
to Buddhahood for the last several births till those potentiali-
ties came to the point of perfection. This narrative supporting
the Buddhist theory of birth and rebirth according to one’s
own deeds will form the subject-matter of our next section.

Section IV

Spiritual Preparations as Bodhisattva ( Paramitas)

Of the scriptures leaving aside the apocryphai works "
Buddhavamsa and Cariyapitaka, there is only the commentary
which deals with the subject. The aforesaid two books give an
enumeration of the ten perfections leading to Buddhahood,
namely, Dana, i.e. Perfection in Almsgiving and liberality; Sil/a,
i.e. Morality; Nekkhamma, i.e, renunciation Pasndg, i.e. Wisdom;
Viriya, i.e. Energy; Khanti, i.e. Forbearance; Sacca, i.e. Truth-
fulness; Adhitthana, i.e. Resolution; Meitta, i.e. All-embra-
cing Amity; and Upekkhd, i.e. Equanimity. In the Visuddhi-
magga IX, it is said that through developing the four Brahma-
vihdras, i.e. the Sublimz States of Mertd, i.e. Amity; Karund,
i.e, Compassion; Mudita, i.e. Altruistic joy; and Upekkha, i.e.
Unconcern, on may reach these ten perfections, namely :

“As the Mahdasattas (i.e. Bodhisattvas) are concerned
about the welfare of living beings, not tolerating the suffering
of beings, wishing long duration to the higher states of happiness
of beings, and being impartial and just to all beings, thercfore,
(1) they are giving Dana, i.e. Alms to all beings so that they may
be happy, without examining whether they are worthy or not—
{2} By avoiding to do them any harm, they are observing Sila,
i.e. Morality—(3) In order to bring morality to perfection,
they are training themselves in Nekkhamana, i.e. Renuciation—
(4) In order to understand clearly what is beneficial and inju-
Tious to beings, they are purifying their Pasing, i.e. Wisdom—
{5) For the sake of others’ welfare and happiness, they are
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constantly exerting their Viriya, i.e. Energy—(6) Though
through utmost energy having become heroes, they are never-
theless full of Khanti, i.e. Forbearance towards the manifold
failures of beings—(7) Once they have promised to give or do
something, they do not break their ‘Sacea’, i.e. word or truth-
fulness—(8) With unshakable ‘Adhifthana’, i.e. Resolution they
are working for the weal and welfare of beings—(9) With un-
wavering ‘Mettd’, i.e. amity they are obliging to all—(10) By
reason of their Upekkha, i.e. Equanimity and unconcern they
do not expect anything in return.”!

The Nidana-Katha as also the Buddhaveisa say that our
Bodhisattva, while he was Sumedha Brahmana in his previous
birth, had sacrificed a very good fortune and took up the life
ofan ascetic in quest of Eternal Bliss. In the meantime he
learnt that Dipznkara Buddha would be passing through that
way. Hence he stretched his body on the level of the mud so
that Dipankara Buddha along with his disciples would not be
stained with mud while passing over there. While so lying he
meditated upon the eight requisites? for being a Buddha and
resolved to attain Buddhahood for the sake of immunizing
many and not only his ownself from the miseries of taking
birth and rebirth. Dipsnkara Buddha came to him and made a
prophecy that Sumedha would bé born as Gautama Buddha,
the son of Suddhodana at Kapilavastu from the womb of
Maya; that he (Gautama) would go forth to perform severe

1. CfVM,Kosambi Deva Nagari Pali Ed., p. 221.

2. For being a Buddha one must be (a) human being—(b) a male, (¢}
he must have virtues of attaining Arahatship in that very life achieved:
as a result of past actions—(d) earnest desire to attain Buddhahood
for which he should beseech a living Buddha, (e) must lead a monk’s.
life—(f) be endowed with five Higher Spiritual Powers (Abhiffid) of
Divine Eye, Ear, Penetration of others’ mind, Memory of former
existences, Magical powers and Extinction of all Biases (4savas) and
eight Attainments (Samdpatti) of : Four Fine material and four

Immaterial spheres of trances— (g) be ready to sacrifice his life for

the Buddhas—(h) have earnest desire and effort to search out the
subsidiary qualities of attaining enlightenment in the midst of any
difficulty whatsoever it may be.
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austerities and after taking the milkporridge under the Nyagro-
dha tree on the bank of the river Nairafijana and that he
Gautama would be in the Bodhimanda under the Asvatha tree
where he would attain Full Enlightenment. Thus inspired by
Dipankara Buddha, to whom our Sumedha had dedicated his
life, he meditated upon the aforesaid ten perfections leading to
Buddhahood and made up his mind to fuifil them to their
limits at all costs.

The Direnidana of the Jataka Atthakatha then presents a
list of the twenty-four Buddhas beginning with Dipankara up
to Kasyapa Buddha, all of whom made the common forecast
about our Bodhisattva when they saw him in different species
of being during their own lifetime, that he must attain Buddha-
hood. Thereafter, no Buddha other than our own happened to
come to this world.

Our Bodhisattva, then firmly determined to fulfil the ten
perfections leading to the Buddhahood, was born in different
species of beings, in all of which he had been trying to esta-
blish a record in each of the ten perfections one by one.

He fulfilled the limit of alms-giving by sacrificing even
his own body to Sakra, the king of gods appearing in the
form of a beggar, as detailed in the Sasa Pandita Jatakal
Secondly, that he did not let his morality be disturbed even in
the least, is proved by the incident that he did not lose his temper
even towards the persons who had pierced him with stakes and
covered him with wounds when he was born as Sankhapala.2
Thirdly, he proved to have reached the limit of perfection in
renunciation by abandoning his vast kingdom without the least
attachment, as detailed in the Calasutasoma Jataka. Fourthly,

1 Cf “Jivitam yacake datvd, imam parami parayim.”
““Tatheva jalitam aggim, pavitthassa mam tada
Sabbam sameti daratham, yatha sitodakam viya
Chavim cammam mamsam nharum, atthim hadayabandhanam
Kevalam sakalam kayam brahmanassa adasahamti””, CP, KiN, Vol.
VII, p. 399.

2. Cf ““Stlehi vinivijjhante, kottayante pi sattibhi.
Bhojaputte na kuppami, esa me silaparamiti,’” Ibid, p. 408..
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he established a record in wisdom in course of the search for
which, the Brahmana was emancipated from misery by the
Bodhisattva while he was Senakapandita as detailed in the Sartu-
bhasta Jitaka. Fifthly, he proved his unparalleled Energy by
worrying not even the least in adverse situations, When all others
who could not have the vision of the coast in the water, had died,
he crossed the ocean, as detailed in the Maha Janaka Jétaka.
Sixthly, the limit of perfection in Forbearance was obvious in
the incident as detailed in the Khantivada Jdtaka, when he,
like an inanimate object, had tolerated the piercing of the
spade of Kasiraja without any murmur against him. Seventhly,
that his effort reached the highest limit of perfection of truth-
fulness,! is evident from the sacrifice of his life at its altar,
through which one hundred Ksatriyas were emancipated, as
detailed in the Mahdsuta soma Jataka. Eighthly, the limit of
perfection of Resolution®? reached by him, is revealed in the
Maiga- Pakkha Jataka in which the undertaking of the vow was
fulfilled by him even at the cost of his life, regardless of the
consequences. Ninthly, the perfection of goodwill and all-
embracing Kindness?, is seen to have been attained by him to
the highest degree when we look at his endeavour to do so
without the least fear of his life or whatsoever, as detailed in
the Ekaraja Jataka. And lastly the limit of perfection of
Equanimity4 is seen to have been fulfilled by him when we turn
our eyes to the details of his practices given in the Lomahansa
Jataka in which he has been said to be using the corpse and
bones his pillow and treating alike the spitoon thrown upon
him and the garlands, perfumes and other things presented to
him.
The Cariyapitaka and the Buddhavamsa of the canon also
throw light upon the fulfilment of the limit of these perfect-
ions of the ten kinds leading to Buddhahood for the welfare of

1. “Khattiyanam ekasatam avunitva karattale......... cajitumupdagamim,”
Ibid, p. 418, b

2. ‘““Adhirthitamadhitthanam, tajjento vividhakarana...... adhitthanapar-
amiti,” Ibid, p. 414.

3. ““Amaccamandalam rajjam...... esda me metta paramiti’’, Ibid, p. 419.

4, “‘Susane seyyam kappemi......esa upekkha paramiti”, Ibid.

Buddha’s Birth and Donestic Life 4 .

many, Thus fulfilling the perfection in previous lives, our
Bodhisattva, after leaving his body as Vessantara, was born in
Tusita heaven of gods from where he entered the womb of
Mahamaya, the wife of Suddhodana.

The fulfilment of the moral virtues sets before us the
high ideal of ethical code which is the conditio sine qua non of
spiritual perfection. In charity one must not be squeamish and
must give all that one has with stint, scruple or hesitancy. It
is a very difficult task for even an extraordinary man. But the
Buddha is the most enlightened and most perfect person. For
reaching the highest level one has to pay the requisite price.
The concept of paramita is the special characteristic of Buddh-
ism. The Mahayana has made enormous capital of these per-
fections. It is difficult to find even an approximate parallel of
this ideal in other faiths. To be the benefactor of one’s follow-
ers isat best partisanship though ofa high order. But one
must rise above this limitation which is only a glorified picture
of party politics of today. The Buddha’s charity, friendship
and compassion were not confined to his faithful adherents,
and is thus free from the savour of party leadership. He must
be the friend even of the worst enemies. The forbearance of
Jesus Christ comes close to the ideal forbearance of the Bodhi-
sattva. The Bodhisattva resolved not to attain Nirvanauntil all
the creatures from the highest god to the amoeba are emanci-
pated and to suffer for their sins vicariously. It is an ideal
which is not preached in other faiths with such candour and
forthrightness.

We shall not be far amiss if we hazard the assertion that
Buddhism captured the imagination of all noble minds by this
picture of total sacrifice of self-interest and ungrudging friend-
ship and unlimited compassion for all suffering creatures
irrespective of their attitude towards him To expect gratitude
for one’s good offices smacks of, after all the bargaining spirit
of the trader. In order to understand the majesty, grandeur
and magnanimity of Buddhism and of the Buddha one has to
ponder over these moral values which are said to be practised
by the Bodhisattva. The Buddha did not bargain for any return
for his sacrifice and service not only to humanity but also to
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all grades of living creatures. It is implied that a true Buddhist
has to undergo the grinding of the discipline of these moral
virtues. He must be prepared to suffer for his own uplift and
the benefit of others. The Mahayana looks down upon the
ideal of self-perfection combined with total unconcern for the
conditions of other beings as exalted self-interest, Even the
self has to be immolated for the salvation of others. No
wonder, that Buddhism and particularly Mahayana Buddhism
cast its spell upon millions.

POSTAMADUATE IMSTITUTE OF PALY 2RR MURRFIST STUDEY

(University of Kelariv )

3

Renunciation, Austerities and
Enlightenment

A frequent phrase in Buddha’s discourses speaks of the
“highest goal of the holy life for the sake of which clansmen
leave their homes and go forth into homelessness.”’l The reli-
gious mendicant seemed the proper incarnation of this ideal
to which Ksatriyas as well as Brimanas aspired, and our future
Buddha’s thoughts also naturally turned towards the wandering
life. In the Mahaparinibbina Sutta of the canon the Buddha
himself says that he left his home at the age of twentynine and
became an ascetic to seek after what was right.2 We have al-
ready mentioned the Nidana-Katha version as to how Gautama,
after a life spent in worldly enjoyments, witnessed the four
omens® shown to him by the gods visualising the time of his
Enlightenment fast approaching and as to how he was inspired
to take up the life of a mendicant. We have also referred to the

1. ““Yassatthaya kulaputtad sammadeva agarasma Jangariyam pabbajanti
tadanuttarary brahmacariya pariyosZnam ditthova "dhamme sayam
abhifiiid sacchikatva upasampajja viharissathati,” MV, p. 12.

2. ““Ektnatimso vayasd...yam pabbajim kimkusaldnuesi, Vassani
pafifidsa samadhikani, yato aham pabbajito Subhadda. Niyassa
dhammassa padesavatti, ito bahiddha samano pi natthi®, DN, Vol.
1L, p. 117.

3. According to the NK the four omens of Jinmam, Vyidhitam, Kilaka-
tam and Paajibbtam were witnessed on different days, but according
to the Digha-Bhanakas they were seen on the same day.

Korga W
i
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Anguttara-Nikiya text where the Buddha himself describes his
luxurious life in the three palaces and says that he reflected how
people feel repulsion and disgust at the sight of old age, etcetra
when they themselves are subject to those sad plights and never
free from them. He further narrated that he enquired of himself
if he was justified to feel horror, repuision and disgust when he
saw another in that piight; and so thinking, all the joys of lite,
which he ever had in his mind, died within himself. This might
have been the origin of the above stated story regarding the
four omens which caused the Buddha to give up the worldly
life, Oldenberg, inhis book, Buddha, says that later tradition
concocted this narrative preparatory to the flight of Gotama
from his home on the basis of the legend narrated of one of the
legendary Buddhas of bygone ages—the familiar history of the
four drives of the youth to the garden outside the town, during
which the pictures of impermanence of every earthly thing pre-
sented themselves to him one after another, in the form of the
four omens, the last one of which was a religious mendicant—a
picture of peace and deliverance from all pain of impermanence.
This was transferred to the youth of Gotama.

In the Majjhima-Nikdayal, the Buddha again says that
before the days of his enlightenment when he was still a Bodhi-
sattva, though himself subject to various kinds of miseries, he
thought after beings subject to these. Then he thought why
should he act thus. Let him, who is subject to these, (i) seek
rather that which is not subject thereto, even the supreme bliss
and security of Nirvapa.?

No connected account of his renunciation of the world has
been found in the Pitakas, but Sonadanda in the Digha-Nikaya?

1. “Ahampi sudam bhikkhave, pubbe sambodha bodhisattva samino
attana jatidhammo samano jatidhammam yeva pariyessami, jard-—
byadhi—marana —soka-samkilesa pariyessimi. Tassa mayham bhikk-
have etadahosi......... nibb&nam pariyeseyyam”’JMN, Vol I, p. 212 ff.

2. Ariyapariyesana, Ibid.

3. ‘“*Gotamo daharo va samano yuva susukalakeso bhadrena yobbanena
samanndgato pathamena vayasa agdrasma anagariyam pabbajito......
akamakanam mata pitunam assumukhinam”, rundantinam, DN,

Vol. 1, p. 100.
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says that in spite of his parents’ grief the Buddha had gone out
from the household life into the homeless state while stiﬁu
young man.1 So also the Suttanipata, which reads like 4 \Z ;
ancient ballad, relates in course of his meeting with Bimba i
at the latter’s capital Rajagrha, that the Buddha thinkin S:};a
householder’s life to be congested and full of" the duft ?‘
attachment and ill-will and the homeless life of a monk on tlcl)
other hanq, to be like a clear open sky, preferred th; latt .
one.?2 Again, the same Sutta says that he was quite young th o
and had sufficient wealth and comfort.? young fhen
' On the ground of these utterances it is clear that renupci
ation took.place and nothing more is found as the basis fo %
wholly ﬁctltiops legend. As regards the narrative of the sj htr oafl‘
four omens, we may say that it is quite in tune with thegfor
cast made by the eight Brahmins on the fifth day of the B dhﬁf\
sattva’s birth, i.e., on his naming day.4 oo
- ?nd 1t was quite natural then for the Bodhisattva that he
Ust appear to be startled at those sights inasmuch as hj
fatherh must have taken sufficient care to see that his son th1S
Bod%usattva, would not have the occasion to see them an,d bz
:Espxred to abandon the worldly life as predicted, Then it was
be natural outcome of his mind to be very much worried
al out such worldly life where, in the midst of the so-called
Picasures, those sad plights of worldly life of attach 7
them were unavoidable, ment o
encf.t{). ;;homas, ?‘n’the basis of the word “Dahgro® with refer-
s stateme Worﬁl Kesamassum oharetva’ finds5 contradiction in
it : ent that the Buddha, while quite a boy,thad a beard
S$have in order to take up the life of a recluse; and further he

1. “ .

(I;fﬁt ;g‘?ham, bhikkhave, aparena samayena daharo va samano
ilunam...... rundanta k ~ e

MN, VO]. I, p. 2]3' narm esamassum oharetva ...... pabbajlm”’

2. ASambédhoyam ghardvaso, rajassiyatanam itj

3 “gbhgkisz ;a pabbaja, iti disvina pabbaji”, KAN, Vol. 1 p. 329

N uva ca da aro cﬁsi ath » b " : > D .
panno”, 18id, p. 330.a pathamuppattiko susu™, “Dhanaviriyena sam-~

JA, p. 44, :

MN’ I, p. 295.

“ s
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remarks that it was the customary phraseology to describe any
ascetic, as also it was in the case of the boy Nalaka, the nep-
hew of Asita. He then adds that the miracles and contradiction
in the legend serve the purpose of nucleus that are as
foreign to the oldest sources as all the rest and hence to
strip the legend of its miracles and contradictions is to leave the
nucleus. In so saying he refers to Oldenberg’s statement on the
point where the latter considers that account to be highly col-
oured poetry, for, the canonical accounts only claim what are
unadorned fragments that an older generation knew or thought
that it had known of those things. Now, since the word ‘Daharo’
also means ‘young in age’, it does not necessarily indicate that
there should then be complete absence of beard. It is probable
that the word might have been used to indicate the tenderness
and inexperience of the cloistered prince who was quite com-
fortable in the three palaces provided for the different seasons
before he left his house in the prime of his youth and had the
occasion to enjoy no other company than that of the beautiful
dancing damsels attending upon him.

We are, however, inclined to believe that Oldenberg was
much too sceptical and Professor Thomas only echoed his
opinion to strengthen his own contention. Gotama had renoun-
ced the world at the age of twentynine. So the absurdity of
beard-shaving has not any legs to stand upon. As regards Old-
enberg’s contention that this story was only inserted to bring it
in line with the lives of previous Buddhas rather seems to put
the cart before the horse. The lives of previous Buddhas are pure
legends and if there is any interpolation, itis quite justifiable
to surmise that this was done in imitation of the actual events
of the Buddha’s life. There may have been previous Buddhas
and Asoka’s pillars may afford evidence of their being historical
personages. But, though the close similarity of the events char-
acterizing the previous Buddhas’ career.is rather apt to rouse
the suspicion that the story was concocted to show that the
tradition of the Buddhas was unbroken, one may plausibly
suppose that the story of the previous Buddhas is introduced
only as an afterthought. As regards miracles we need not be
surprised by them as they are generally associated with almost
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all religious teachers including Jesus. After all, reason is not
the only faculty for inducing men to believe in the truth of
religion. Miracles may be true or concocten for adding to
the majesty of a religious teacher. They need not necessarily
.abstract from the historical truth of the person.

Anyhow, our Bodhisattva, after witnessing the four omens
:and realising the seamy side of worldly life when he saw the
dancing girls sleeping in disgusting attitudes, was deter-
mined to abandon this so-called enjoyment of life and he was
inspired to expedite renunciation by Kisagotami (or Mrgadja)
who was praising the parents and wife to whom the
Bodhisattva belonged. He ordered Channa to saddle the
horse, and himself went to have the last look of his son. By
this time, the horse was ready. The Bodhisattva was heavily
guarded lest he might escape from the palace. But steadfast
as he was in his resolution he left the city on the back of the
horse, Kanthaka and with the charioteer Channa clinging to
its tail. Divinities muffled the sound of the horse while it
was moving and the well-guarded city-gate was opened by the
God dwelling there at. Suddenly, Mara the tempter appeared
and forbade him to proceed on renunciation inasmuch as the
weapon of Cakravartin, i.e,, supreme monarch was to be
awarded to him only on the seventh day, but he could not
impress upon the Bodhisattva., The Bodhisattva then started
in the midnight on the full moon day of Uttrdasadha. Since
then the Mara foilowed him like the shadow watching till
perchance a moment might come, when a thought of lust or
unrighteousness entering the struggling soul, would allow him
to overpower the Bodhisattva. Our Bodhisattva had again a
mind to enjoy the Uttarasadha festival of the city. The great
earth trembled like the potter’s wheel suggesting that the
Bodhisattva knew no return in life. However, he proceeded
on his way enjoying the last view of the city.l

1. The LV, chapter XIV says that the Bodhisattva caused his father to
dream that his son was abandoning him and thereafter he saw the
four omens. Then he meditated in the harem and asked Chandaka to
bring the horse for the Great Renunciation. Chandaka tried to impres:
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Rockhill says that the Bodhisattva travelled twelve
yojanas, i.e,, near about ninety miles that very night. He
attired there and then with the fear of being disturbed by the
Sakyas who were at closer distance, crossed the Ganges and
reached Rajagrha, the capital of Magadha.! The interval
between the end of his worldly life and beginning of his
preaching carecer as a Buddha is traditionally estimated as
six years and this accords with our other data. The Bodhi-
sattva starts his career as a wanderer and lives on the alms
begged from door to door. When he was on a begging round,
people were so much alarmed to see this tender and princely
person that they could not make out if he was a man, a
serpent, a Garuda, a demon or a god and hence reported the
matter to king Bimbisara. Bodhisattva, while taking meals
under the shadow of the Pandava mountain, felt a vomiting

upon him to enjoy life in the midst of the comforts and grandeurs
made available to him, but all in vain and thus the Going Forth of
the future Buddha took place.

1. The NK describes that the Bodhisattva went beyond three kingdoms,
a distance of thirty Yojanas, i.e., more than two hundred miles and
reached the river Anoma (Aumi in District Gorakhpur or Kudawa
in Basti) which his horse crossed at a stretch. But, according
to the LV version in the aforesaid chapter, he leaves the city and goes
beyond the Sakyas, the Kodyas (Koliyas) and the Mallas and reaches
the town of Anuvaineya at a distance of six Yojanas. This appears
to be more appropriate than the accounts of his journey of twelve or
thirteen Yojanas as mentioned in the Tibetan sources and the NK
respectively, which are inconceivable to be covered within a day
unless miraculously done.

The LV and the NK then state that the Bodhisattva gave his
ornaments to Chandaka and cut off his hair-lock. Then Ghatikéra
Brahma, one of his friends in his previous life during the period of
Kadyapa Buddha, offered him the eight requisites of a monk, viz.,
three robes, bowl, razor, need'e, girdle and water-container, which
the Bodhisattva accepted. A shrine was built there and it was called
Kasaya Grahana. Chandaka was asked to go back and console the
Bodhisattva’s father. Kanthaka, not bearing the separation from the
master, died then and there. The Bodhisattva spent one week in the
mango-grove of Anupiya (the country of the Mallas) and walked
over to Rajagrha in one day.
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tendency at the poor food received in alms. He pondered
over the mission of his life as a recluse. This made him deter-
mined to take gladly whatever was offered in alms. King
Bimbisara offered a moiety of his royal fortune to him but in
vain, as the Bodhisattva had already forsaken them and was
out in quest of Enlightenment to enjoy supreme bliss. The
king, however, requests him to pay first visit to his kingdom
after attaining Buddhahood and the Bodhisattva agrees to it

The teachers of the Ganges valley had probably a greater
reputation for learning and sanctity than the rough wits of the
Sakyas and this might have attracted Gautama. He applied
himself diligently to acquiring knowledge from contemporary
teachers of religion.

Rockhill says that after his interview with Bimbisara, the
Bodhisattva lived with the ascetics who dwelt at the Grdhrakata
mountain near Réjagrha and surpassed them all in ;nortiﬁca-
tions and was hence known as M ahdsramana or the great
ascetic. But their object being the achievement of the positicn
of Sakra or Brahma or even Mara, he left them thinking to
benot on the right path. He went to Alirakilama? who
held the view that all depended on controlling the senses and
thus the Bodhisattva, not finding him up to the mark for
purpose of Full Enlightenment and Deliverance, left him also.
Thereupon the Bodhisattva came to Rajagrha (district
Nalanda) where he met Rudraka Réamaputra who taught that
there was neither consciousness nor unconsciousnesss, This

1. Pabbajq Sutta, SN.

2. The LV says that the Bodhisattva, after receiving ascetic robes was
entgrtained by the Brahmana women S'iki and Padma2 and the ’sages
Raivata and Rajaka, and thereafter he reached Vaidali to join Alara
The M 14 _merltions that the Bodhisattva met king Bimbisira afteti

3 ;neetmg with A—lira_w_ho lived at Vaisali (Basarh in district Hajipura).

. In tl?e MN, Pasarasi Sutta, the Buddha himself narrates how, within
Ro time he mastered and realised Alarakalima’s teaching of A'l’ciﬁ fifie
;yatana _leading to rebirth in the ‘Sphere of Nothingness ofcathe
! ﬁmaterf} _Trailfe’ and so also Rudraka Ramaputra’s teaching of

evasqnnanasaﬁna yatana’ leading to rebirth in the ‘Sphere of Neither-
;)ell;ceptlon nor. Non-perception® through the total overcoming of the
Phere of nothingness. They are the ‘Samapatti’, i.e. attainments of
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also proved insufficient for our Bodhisattva’s mission. Then
he moved to the southern side of Mount Gaya, to the village of
the school of Uruvilva Kasyapa and took up his abode at the
foot of a tree near the bank of the lovely Nairaijana river.
There he continued his mortifications gradually making them
more severe. He was then accompanied by the five monks?
called ‘Pancavargiya’.

The varions penances that Gotama inflicted on himself,
various thoughts that occurred to him, subjects that he dis-
cussed with himself, are described at length in the canon as
also in the commentaries and Sanskrit works. A continuous
account of the period occurs more than once in the scrip-
tures.”> Some of the events in both canonical and non-
canonical literature are developed in different ways or inserted
in different chronological order, probably, because the can-
onical accounts tell all that was known as lenged at the time
when the narratives, now included in the Suttas, were
compiled.

The different Buddhist canons and commentaries des-
cribe the Bodhisattva’s ascetic practices almost on the same
line as given below :

The Bodhisattva, on the strength of confidence in his
ethical faculjies, called Bala or powers,® attained the menta]
spheres of Akincafindyatana and Nevasania 'ndsaﬁr‘zdyatzma

trances in the Immaterial (Aripa) sphere. They consist of ‘Upekkha”,
1 e, equanimity and FEkaggatd, i.e., concentration which are the
Jhana constituents of the fourth trance. Two mystic utterances of
Rudraka Ramaputra have been preserved in the DN, Vol. 111, p. 98,

1. Rockhill says that while the Bodhisattva was staying with Rudraka
Ramaputra, Suddhodana sent three hundred and Suprabuddha two
hundred and fifty attendants out of whom only five were retained
by Bodhisattva and they were called Paiicavargiyas or Bhadravar-
giyas according to the LV,

2. Bhayabherava, Dvedhivitakka, Pasardsi and Mahdsaccaka Suttas
of MN.

3. The Bala or ethical powers have been enumerated as the following :

Saddha, i.e. faithi Viriya, ie. energy ; Sati, i.e. mindfulness -
Samadhi, i.e. concertration and Pafifid, i.e. wisdom.
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which he did not think to be the proper end of religious life
leading to perfect knowledge and emancipation and hence
set out to find out the higher ones. He settled at Uruvela,
(Urala near Bodh-Gaya, district Gayd). The pleasant
spot with a beautiful grove, clear water flowing in the river
nearby,l the meadows and villages all around, attracted the
Bodhisattva’s mind to stay there for the struggle ahead. He
began austerities there by adopting the well-known practices
of purging the body of its honours to make it a fit receptacle
for illumination and knowledge. So he sat and set his teeth,
pressed the tongue against the palate, and restrained, crushed,
and burnt out his mind with his mind. Sweat flowed from his
armpits. Then he applied himself to meditation accompanied by
complete cessation of breathing. As he did so, he felt, thers
was a violent sound of winds disturbing his ears and head
just as it were from the blowing of a blacksmith’s bellows.
As he persevered and went from stage to stage of this
painful exercise, he heard the blood rushing in his head and
felt as if his skull was being split, his belly were being cut
open with a butcher’s knife, and finally as if he were thrown
into a pit of burning coal. He gradually reduced his food to
a grain of rice every day. He lived on seeds and grass, and
for one period literally on dung.2 He wore haircloth or other
irritating clothes, plucked his hair and beard, stood conti-
nuously, lay upon thorns, let the dirt and dust accumulate till
the body looked like an old tree, frequented the burning

1. The river was then called Nairafijanid or Lilafija, now Falgu, MN,
L, p. 298.

The holy life, as it is led most easily in beautiful and peaceful
landscapes, our Bodhisattva, who was the high-born one intent on
striving, was naturally charmed to witness that delightful spot at
Uruvela. This also shows Buddha’s love for nature. Buddhism,
though in theory setting no value on pleasures of eye, is not in
practice disdainful of beauty as we witness many allusions to the
Buddha’s personal appearance, the persistent love of art and the
equally persistent love of nature which is found in the Therigatha.
So also this shows that the Buddha felt the importance of scenery
and climate in spiritual struggle.

2. MN, Vol. I, pp. 110-113 and DN, Vol. 1, pp. 142-144.



54  History and Philosophy of Buddhism

places where corpses were burnt orgburiedfand thrown to decay
or be eaten by birds and beasts, and lay among the rotting
bodies. He was then at the point of death, but not of en-
lightenment. He made up his mind to abstain from food
altogether and refused its infusion offered by spirits. Then he
reflected that he might take a little food to gain strength for
concentration. He took a plamful or two of bean soup. He
became worn almost to a shadow and touching his body he
felt his backbone through it and vice versa. So near had his
back and belly come together through fasting. When he
rubbed his limbs to refresh them, his hairs fell off, but still no
vision of enlightenment even after reaching the climax of self-
mortification,!

Now let us look to the condition of ascetic life and
practices in India which inspired our Bodhisattva to undergo
such severe austerities,

The wandering teachers then enjoyed a very high repu-
tation among all classes of people. They were welcomed at the
Santhagaras to talk of high matters. Less numerous than them
but stilt important were the hermits. Dwelling in the forests
and caves these hermits gave themselves up to renunciation and
self-mortification, and lived on roots and fruits. But there was
no question of penance for sin or praying the deity concerned
to expunge the same. It was, at times the boast of superiority
advanced by the man able, by strength of will, not only to
despise comfort, but to welcome pain. There were ascetics
who lived in self-mortification, denied themselves nourishment
for long periods, did not wash themselves, did not sit down
and rested on beds of thorns. There were adherents of the
faith in the purifying efficacy of water, who were intent on
purging by continued ablutions all guilts which clung to
them. Others aimed at conditions of spiritual abstraction and
sought, while separating themselves from all perception of
external realities, to imbibe themselves with the feeling of the
“eternity of space” or of the ‘*‘eternity of reasons”, or of

1. MN, Vol.1I, p. 330 ff ; Cf LV, verse 309 (246) and MVas, II, 121
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<non-anything-whatever-ness” and whatever clse these condi-
tions were called. Then there were the whimsical among
whom we are told of a “hen-saint”, whose vow consisted in
picking up his food from the ground like a hen and as far as
possible, in all matters acting like a hen and still another
lived as a “cow-saint”, and thus the Brahmajala and the
Sanditthika Samanna Phala Suttas give, by no means, a short
list of different kinds of holy men in those days, few among
-whom are said to have always been preserving their holiness
from the fate of rtdicule and other dangers.

The Bodhisattva had the privillege to enjoy earthly
;pleasures living in the three palaces of his own, well-furnished

~ and equipped with the female attendants and beautiful dancing

damsels amusing him. But he found them unsatisfying inas-
:much as they were resulting in the inevitable fate of miseries
of old age, separation from the dear ones, frustration and
death. So he went out insearch of the truth leading to the
cessation of all miseries. He was then convinced of the
-principle that the body must be subdued by physical training
‘before the mind can apprehend the bigger truths. As such,
‘he practised severe forms of self-mortification which he
thought to bz a process of productive labour akin to intellect-
wal toil. As a result of this, his body turned into a bare
skeleton and one day he fell down on the earth in a swoon.
Thereafter, regaining consciousness, he remembered his early-
.age experience of the trance on the occasion of the ploughing
festival and decided to follow the same line of practices. But
in order to have concentration he was required to give up
intentional self-torture and beget strength by taking food. As
-soon as this idea came to his mind, the Jdtakatthakathda says,
-a lady named Sujata of Sznanit village appeared before him.
Her ambition, that she should be blessed with a son as her
first issue, was fulfilled and hence she had been there to offer
‘milk-rice to the tree-go1. The Great Being was then medita-

1. It was calied the township of the general (Send) in the neighbour-
hood of Bodhgaya near the river, now called Falgu.
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ting under the Assatha tree. Sujatal, accompanied by her
maid-servant Parna, took him to be the tree-deity incarnate
and offered thz golden vessel full or porridge to him. It was.
the full moon day or Vaidakha. The Bodhisattva had been
totally abstaining from food or wash for the last seven weeks.
The night before, he had five great dreams? and had risen with
certainty that he would that day become Buddha. He washed
the body in the river and took Sujata’s offer of porridge which
is known as the only meal for his next seven weeks. The five
monks who had been attending him during the course of his
severe penances, forsook the Bodhisattva observing that he
had given up the spiritual struggle and had resumed taking
normal food. He threw the golden vessel into the river with
a view to testing the certainty of his enlightenment if that
vessel ascended the stream against the current. It did so and
sank in the abode of the Nagas. Towards the evening he
walked to the Bodhi tree. He happened to meet Svastika, the
grass-cutter who offered him eight handfuls of grass which
the Bodhisattva used as his seat, fourteen cubits 1n length.
There be sat facing the east and taking the vow that he must

1. Nine other pirls are named who provide him with food during:
austerities—LV, verses 334-37 (267-270). In the Dvyav, 292, they
are two called Nandd and Nanda Bala ; elsewhare Sujatd is said to
feed the Bodhisattva with a view to marrying him which when out-
right rejected, she wished him to be a Buddha.

2. The five great dreams as enumerated in the scriptures are : (i) The
world appeared as a great couch with the Himalayas as the pillow,
his left hand plunged in the eastern ocean, right in the western and
feet in the southern indicating complete enlightenment, (ii) a plant
came from his right hand and rose and touched the sky to indicate
the noble eightfold path, (iii) white worms  with black heads crept.
up to his knees and covered to indicate white robed householders.
taking Tathagata’s refuge, (iv) four birds of different colours came-
from different directions and falling at his feet, became entirely
white to indicate four castes leading householder’s life in tune with:
Tathagata’s doctrine to realise the highest release, and (v) he was.
walking on a mountain of dung without being defiled by it, indicating:
the Tathdgata receiving the requisites but enjoying them without
being attached. AN, Vol. II, pp. 480-82.
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not leave the seat, whatever plight his body has to face, before
attaining Full Enlightenment.

Here, says the Jataka commentary, the Mdra again
creates all sorts of disturbances in Bodhisattva’s contemplation.
He threatens the Great Being by creating storms tearing down
high peaks and rooting out shrubs and trees, but unable even
to shake the hem of the Bodhisattva’s robes. Thereafter,
showers of water, rocks, deadly weapons, fire, ashes. sand and
mud are poured upon him, but all in vain. The Madra then
causes darkness fourfold and commands his army of demons,
well-arrayed with deadly weapons, to slay the Bodhisattva and
himself uses the Cakra weapon for the purpose. Finding this
also to be futile he tells the Bodhisattva that Devadatta had
subdued Kapilavastu and had crushed the Sikyas. Then he
caused apparitions. of Yasodhara, of Mrgadja and Gopa, but
to no effect.! Ultimately, he sends of bands of seductive
nymphs? to the Great Being. The Bodhisattva was still un-
disturbed and the Goddess Earth herself rose to bear the
testimony of fulfilment of his perfections ensuring the
attainment of his Buddhahood. = The army of Mara,
thus convinced of his attainment, went away gloomy and
sorrowful each one straight on before him. The full moon
came out. The Bodhisattva immersed himself in meditation
rising gradually from the first to the fourth Dhyana®. There

1. Rockhill’s book.

The LV says that the Mara sends his daughters—Rati (pleasure),.
Arati (displeasure) and Trsnd (desire to seduce the Bodhisattva)
(p. 353), and Spence Hardy names them Tanha, Rati and Ranga.

3. Dhyaina, Pali ‘Jhana’ meaning ‘Trance’ or mental absorption, in
its widest sense is even momentary absorption of mind directed to-
one single mental or physical object. In its special sense it denotes.
the four trances of the fine material sphere (Riipajjhina or
Ripavacarajjhana), which are conditioned through the full, or
Attainment, or Ecstatic concentration (Appana Samddhi) "and
through the complete absence of the five-fold sense activity and five:
mental Hindrances (Nivarana), viz, Kamacchanda or sensuous lust,
Vyapdda or ill-will, Thinamiddha or sloth and torpor, Uddhac~
cakukkuca or restlessness and worry and Vicikicchd or sceptical
doubt ; often also the four trances of the immaterial - sphere



S8

History and Philosophy of Buddhism

arose before him a vision of previous births (Pubbe Nibasaniia

na).

In the second watch of the night he obtained the divine

(Aripajjhina or Aripavacarajjhing), Both the spheres taken to-
gether are called Mahaggata Citta. The mind of the average man
is restless under the blinding influence of diverse desires. He feels
it very difficult to check it from running away here and there at
random. However attentive he might be, he fails to keep the
‘object’ of his concentration on the upper surface of awareness,
which is sinking down quite incessantly, It is only after a consider-
able amount of practice that the Yogavacara is able to exercise
mastery over his mind, and to concentrate fully. He obtains the
different stages of Jidna in which the awareness of the object be-
comes quite steady, and which he can maintain as long as he desires.
The above two M ahaggata Cittas or the higher grades of conscious-
ness are described in the Suttas as the following :

“Detached from sensual objects, O monks, detached from un-
wholesome states of mind, the monk enters into the first trance,
which is accompanied by Vitakka or Thought-Conception and
Vicara (Discursive Thinking), is born of Detachment and filled with
Piti (Rapture) and Sukhq (Joy). After the subsiding of thought-
<conception and discursive thinking, and by gaining inner tranquillity
and oneness of mind, he enters into the second trance, which is born
-of concentration (Samddhi) and filled with Rapture (Piti) and Joy
(Sukha). After the fading away of rapture he dwells in eq-
uanimity, attentive, clearly conscious and enters in the third trance.
After having given up pleasure and pain, and through the dis-
appearance of previous joy and grief, he enters into the fourth
trance, which is purified by Equanimity (Upekkni) and attentive-
ness.

Through the total overcoming of the corporality-perceptions
{Ripesaiia), however, and through the vanishing of the reflex-
perceptions (arising due to sense organs and sense objects) and the
non-attention to the multiformity-perceptions (outside the trances)
at the idea, ‘unbounded is space’, he reaches the sphere of un-
bounded space (A_k(isdnaﬁcdyatana) and abides therein. While in
trance the reflex-perceptions no longer exist. Through the total
overcoming of the sphere of unbounded space, and at the idea :
“Unbounded is consciousness” he reaches the sphere of unbounded
consciousness (Vifinandnaficiyatena) and abides therein. Through
the total overcoming of the sphere of unbounded consciousness and
at the idea : “‘Nothing is there”, he reaches the sphere of Nothing-
ness (dkificaffiayatana) and abides therein. And, lastly, through the
total overcoming of the sphere of nothingness he reaches the Sphere
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eyes and clear insight by which he could knon the ‘nature gf
beings. He saw them passing away and taking birth again

of Neither-Perception-Nor-Non-Perception (Nevasefifia-nasafifiay=
; and abides therein.” ‘
mm"{l{)he four immaterial spheres (Aripayatana, properly s;_)eal_m}g,.
belong still to the fourth trance, as they possess tl:le two J.hafttang::z(;
of the Fourth trance, i.e. Upekkhi and Ekaggatd (Equanimity
ion), _

Conczgg)artding) to the Abhidhamma, Ripavacara thina.conmstssoittal;e
five types instead of the four types as enume.rated in the_ u iz.
There, in the Abhidhamma all the five constituents ot: Jhana,l:' E
Vitakka, Vicara, Piti, Sukha and Ekaggata are present in the 1;5
Jhdna, and the former Jhdna constituents go on sybmdmg onel y
one till the Yogavacara attains the Fifth Jhana in which Su{ch(ia aiiﬁ
disappears and that is replaced by Upekkha accomp'an;cek v:md
Ekaggata ; whereas, according to the Suttas, Pc?th Vtta. a <
Vicara subside at a time in the second Jhéna, Piti also dl'sappge;)
in the Third Jhina and Sukha being excluded and subs’fltute Thy
Upekkhd accompanied with Ekaggata forms the fourth Jhana;1 I cs:
Kamavacara Citta or the consciousness of the‘ world of ?S{r:
consists of the Kusala (i.e. moral), Akusala (immoral), Vipa g
(i.e. resuitant) and Kriva (inoperative) Cittgs both Sa/‘zetuk.a ant
Ahetuka (i.e., a feeble consciousness in which the subject is Illwd
fully aware, cannot be rooted in the Hetus and hen.ce_, ca ed
Ahetuka). The Mahdggata Cittas consist of Ku_sala, Vu;:ﬂkil4 z;na
Kriya types of consciousness. A being? of the Ripa ox:nt_e . rlpd
plane of life may, under the influence of ignorance (Avijjé) be c:t
to think that it is an eternal and blissful sta'te. He may thus cr«?al g
craving for life. His active Jhina consciousness w1.ll then yleh
resultant, as an effect of which, he will be born agam.after death.
He may be in the bondage of the following teq Samyojana lor t(lc;
fetters tying the beings to the wheel of existence, nat'ne A 2)
Sakkayadithi (personality belief or Ignorance o_f {dentlty)', (
Vicikiccha (Sceptical Doubt), (3) Séilabbata-Parimdsa (Clmgm)g
to more rules and ritual thinking that they wm_lld_ lead to .punty 5
(4) Kamardga (Sensuous craving), (5)‘ Vyapdda (I“'V\il”), _(6
Riparaga (Craving for fine-material ex1stence),. (7) Aripa-riga
(craving for immaterial existence), (8) Miana (concelt?, ) .Uddhacca
(restlessness) and (10) Avijja (Ignorance). One, intending to‘ get
rid of them, meditates on Anicca (Impermanen_t), Dukkha (Mls§r-
able) and Anatta (Substanceless) nature of all ex1s‘tence, and F)btaxns
Jhina on Nibbana which is the ultimate goal of life. _So doing, he
who becomes free from the first three, is called a Sotdparna or one
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and again according to their deeds.! Finally, in the third
watch of the night the Bodhisattva realised the nature of
‘Asavas™, i.e., impurities, and of suffering, their causes, cessa-
tion and the way leading to their complete annihilation.? At
this stage he discovered Paticcasamuppada, ie. the Law of
Causation or Conditional Origination in which Avijja, i.e.
ignorance of the true nature of existence, that all is imperma-
nent and soul-less, formed the basic cause of all worldly
sufferings. He pondered over this law both inits possitive and

who has entered the stream leading to Nibbina and is sure to be-
come an Arhat utmost within the course of seven births. Besides
these three, one, who has overcome the next two in their grosser
form, is called a Sakadagami or a ‘Once-Returner’ to this sensuous
world, and the other who is fully freed from the first five fetters,
which are named as ‘Orambhigiya Samyojana’ or lower fetters
inasmuch as they are trying to the sensuous world, is called an
‘Anagami’ or Non-Returner to the sensuous world. Lastly, the
being who becomes free even from the rest of the five, which are
mentioned as Uddhambhagiya-samyojana, i.e. higher fetters’ inas-
much as they are trying to the higher worlds, i.e. the fine-material
and immaterial world, is called an Arhata or a perfectly Holy One.
All these four stages (Sotdpanna, Sakadigami, Ahigimi and Arhata)
of consciousness belong to the Supra-mundane plane of mind
where the being cannot fall a prey to the Immoral Hetus (Akusala
Mala which are enumerated as Lobha or greed, Dosa or lill-will and
Moha or ignorance) even if he is not in Jhdna. The moments of
realising these stages of Super-miindane consciousness are called
Magga Citta or path consciousness and the moments of being
conscious of the realisation are called Phalacitta or Fruit-con-
sciousness. Thus the four Maggas are the four types of Lokuttara
moral consciousness and their Phalas are the types of resultant
consciousness. Among the beings of these eight Lokuttara Cittas,
the first seven are called the Sekha or one who has still to learn and
the last one of Arhat Phalacitta, is called an Asekha who has no
more to learn.

“Dibbacakkhuna y athakammiipage satte passi”.

There are four kinds of Asavas, viz., Kamdsava or sensuous impurity
or bias, Bhavasava or bias for existence, Dillthdsava-or bias of views
and Avijjasava or bias of ignorance. Bias of views is mostly left
out inasmuch as it is included in the bias of ignorance.

3. Adsavakkhaya Paiccasamuppadafiaram.

[
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negative forms.! At dawn he realised the evanescent nature
of phenomenal objects and at the same time the reality of the
ultimate and the end of existence, and thus realizing, the one
striving as yet for enlightenment, became a fully enlightened
one, i.e., the Buddha.

Thereafter, for a week, the Buddha, under the Bodhi tree,
enjoyed pleasure of deliverance from miseries. Durin g the
second week he strolled meditatively. The third week he

‘passed in gazing at the Bodhi tree reflecting over the way

which led him to the Truth. In the fourth week, while he was
engaged in taking short strolls, the Maira reappeared and
requested him to enter into Parinirvana, i.e., demise which the
Buddha declined to abide by till he trained his disciples
and established the order of his monks properly. He spent the
fifth week in the serpent king, Mucalinda’s abode?, where he was
duly protected from sun and rain by the latter’s hood over
him (the Buddha). The sixth week he passed in contempla-
tion under the Nyagrodha tree® and finally he remained for a
week under the Tardayna tree. It was here that the traders,
Tapassu and Bhallika4 offered him sweets which proved to be
the first offering of food after enlightenment and hence they
became the first lay devotees of the Buddha. The Buddhist
confraternity was not yet founded and therefore the two traders
had to take only two Sarana, or refuges, viz,, the Buddha and
the Dhamma and thus, they were called Dvevicika Upéasaka.
While under the Tarayana tree the Buddha thought it unwise

[

That is Amuloma Paticcasamuppida and Pa'iloma Paticcasamuppada.
2. MV,p.5.

It was here that the Mdra came to tempt him for attaining Nibbana
at once.

4. These two merchants were on their way from Utkala (part of
Orissa) to Madhyadesa (middle country). According to the
Brahmanical texts this Madhyadesa comprised the land between
the Himalayas and the Vindhyas bounded on the east by Prayag
and on the west by Vinasana (Sarasvati) in Rajasthana. But
according to the Buddhist texts the eastern limit of Madhyadesha
extended up to the border of Bengal and included Magadha (South
Bihar) and Anga (Monghyr in Bhagalpur districts).
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to preach the Dhamma, i.e.. the truth which was too deep to be
understood by mankind given over to desires. Thereupon
Brahma Sahampati entreated him to preach the Dhiamma for
the good of many a people who could follow his preachings by
virtue of being less attached. The Buddha agreed to the
Brahma’s request when he surveyed with his divine eyes the
different natures of mankind as if they were in a pool of
blue-red or white lotuses, some of them being not able to rise
above the water, others reaching the surface of the water and
still others standing out of the water quite detached.

Then looking for the fit person, who could follow him
easily, and knowing his previous teachers: Alarakalama and
Uddaka Ramputta to have died, the Buddha remained fora
while at Uruvela. He then set out for turning the Wheel of
the Truth among the Five Mendicants who had served him
quite sincerely while he was struggling hard to obtain Truth,
They were then wandering at the Deer Park near Varanasil.
On the way the Buddha happended to meet an Ajivaka ascetic
named Upaka. When Upaka heard the Buddha replying to
him that he (Buddha) was the unparalleled and fully enlighten-
ed one going to Kasi in order to beat the drum of immortality,
he (Upaka) went off a by-path without taking any interest in
the former’s talk. The Buddha reached (Rsipatana) or the
Deer Park (Saranatha)? for preaching his First Sermon, known
as the Dhamma Cakkappavatana or the Sutra of Turning the
Wheel of the Doctrine as detailed in the Samyutta Nikaya®.

Thus the missionary career of the Teacher begins with

1. LV, verse 528 (406) says that the Buddha had to cross the Ganges
by air for want of money as a result of which Bimbisara, the then
King of Magadha abolished the toll for the ascetics.

2. The name Rsipatana owes its origin to the fall of the bodies of five
hundred Pratyeka Buddhas (Rsis) at this spot after attainment of
Nirvara, which the other name, i.e. Mrgadaya is derived from the
legend that the king of VardAnasi moved by the spirit of self-sacrifice
of Bodhisattva born as a dear named Nyagrodha-mrga granted
security to the herds of deer to roam freely in the wood of Saranéatha.

3. SamN, Vol. 1V, pp. 360-365.
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his First Sermon at the Deer Parkl. The Mahdiparinibbina
Sutta says that the Great Decease of the Tathdgata occurred
while he was an octogenarian. His missionary activities begin-
ning from the First Sermon down to his Last Words will form
the subject-matter of our next chapter.

1. Itis one of the Four Great Places named by the the Buddha on his
death-bed. The seed of the Samgh was also sown here with the
conversion of the householder Yasa and his fifty-four friends..
The place continued to be a leading centre of Buddhism till the
last days of the faith in northern India, under, such names as
Dharma-cakra-vihira, Saddharma-cakra-vikira and Saddharma-
cakra--pravartana-viha'ra. The relics excavated are varied. The-
remains date from the days of Afoka (pillar edicts regarding schism).
Kushan and Gupta period records are also inscribed. Another monu-
ment attributed to Asoka is the Dharmardjika stiipa which under--
went six additions including the last one built in the twelfth century
AD by Kumdradevi, the Buddhist queen of Govinda Chandra
(Circa A.D. 1114-54) of Kannauj. On the top of a lofty edifice
known as Chaukhandi is a tower built in the reign of Akbar to
commemorate the visit of Humayu to this place.
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Missionary Activities and
Following

We have already stated how the Truth-seeking Bodhi-
sattva, renouncing the worldly life at the age of twenty-nine,
attained enlightenment after six years of ascetic practices and
thereupon started his career as a teacher. By this time his
age comes to thirty-five years in view of the verses uttered by

the Mara who was defeated by the Bodhisattva in the seventh
year of the combatl, The teacher having died in his eightieth
year, appears to have spent forty-five years of his life in preach-
ing the doctrines wandering from place to place during the
nine dry months and spent the rains at a particular place,which
is duly confirmed by the opening verses of the Great Chronicle,
i.e., the Mahiavamsa2. During this period he moved about
Kosala (Oudh), Magadha (South Bihar) and Anga (Monghyer
and Bhagalpur district) and went on far west as the country of
the Kurus (Delhi). On the basis of the records the Buddha-
vamsa has fitted the sequence of events of the first twenty years
.of the Lord with the places of his sojourn during the rains and
this has been adopted by Bigandet and followed by Kern and
Rhys Davids. The Tibetan sources have fixed the first seventeen

1. SamN, 1, pp. 121-27.
2. ‘“‘Paficanetto jino paficacattalisa sam@samo, thatvd sabbanikiccini
katva lokassa sabbathi,” MVam, First Council, Verse 1,
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years at Jetavana, eight at Rajagrha and the rest of the years
at various places, while other sources have done in different
ways. We are here to describe the Buddha’s missionary activi-
ties on the line of the Buddhavamsa, though there is nothing
like an exact chronology.

The Buddha first came to the five mendicants in the Deer
Park (Saranatha). The five mendicants!, who had been living
with him at Uruvela (near Bodh-Gaya) hoping that when he
would find out the Truth, he would reveal it to them, now
decided to pay no regard for the teacher who had then himself
come to preach them the way to emancipation. The Buddha
had already begun to take normal food, and gained strength
thereby. Those monks thus seeing him gaining flesh took him
to be one abounding in luxuries. But soon after he came to
them, the holy personality of the teacher subdued their preme-
ditated disregard for him and'they welcomed him and served
as wusual. Then also the teacher, having analysed their
psychology, found that it would not be easy to convince all of
them at a time. So the Buddha preached to two of them while
the other three went for alms, and then to the remaining three
of them when the others went abroad.

Enjoying earthly pleasures in affluent family circumstan-
ces and practising severe penances thereafter, the Buddha
had realized the futility of these two types of extreme beha-
viour. Hence he first preached to the five monks to avoid the
two extremes of self-indulgence and self-mortification and
follow the Majjhimapatipada, i.e. middle or better say ‘“‘Balanc-
ed course” of behaviour in religious life. He had observed the
necessity of strict chastity, of taking nourishment only to
support life and not for pleasure, of avoiding gratification of
the senses and of keeping the mind under rigid discipline, And
it was this balanced behaviour which the Buddha required of
a monk. So also regarding the necessity of maintaining
balance in thought he remarked that the extremist theory of
external soul or the like, and the other extremist theory of

1. The five mendicants were : AfiBakondafina, Bhaddiya, Vappa, Assaji
and Mahanama who were called the Paficavargians.
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annihilation of life after death, must be avoided. The Buddha
thus advocated the theory of rebirth through the medium of
action, which if remained devoid of attachment would lead to
no more existence and, in other words, would bring deliverance
from all miseries to the being. Thereupon the Buddha e]ab.ora-
ted the Four Noble Truths regarding the naturc f)f evil or
suffering and the way to put an end to it 90nsnst1ng of the
Eightfold Noble Path upon which we would like to dwell at
length in the sequel. Lastly, the teacher preached t.hem. that
there was no entity apart from being, as it is detalled. in the
Anattalakkhana Suttal entitled as “Paiica Sutta” in the
Samyutta Nikaya. Thus hearing him, these disciples became
the first five monk-converts of the teacher and the order of the
monks was founded thereby. In connection with these first
monk-disciples of the teacher it may be noted that thef five
were Brahmins, among whom the first one called Ajﬁéta
Kondanya was one invited by Saddhodana to ascerta}n .t'he
futlir.e of Siddartha Kumara, and the last one named Asvajita
had attracted Sariputra to Buddhism by pronouncing the well-
known verse, “Ye dhamma hetuppabhava, tesam hetum tatha-
gato aha.. ... The five ascetics formed the nucleus of the
Samgha (Congregation or Order of monks). ' .

" Then, at the same Deer Park, the Buddha ordained Asita’s.
sister’s (and Avanti®-king’s priest’s) son, Nalaka of the
Katyayana Gotra and Sabhiya who were recluses. _So als_o
the recluse Pirna Maitrayant Putra was probably ordained im
the first or second year of the Buddha’s ministration. But no
mention is made about these three recluses in the Mahavagga.
Of course, the Nalaka and Sabhiya Suttas of the Sutta-Nipata
refer to the first two recluses, but it is only the Mahavasta
which gives the details of the ordination of these three rcclu.ses.

These converts, even before embracing Buddha’s teaching,
had been followers of a religious life; but the next batch of

1. SamN, Vol. 11, p. 295 fF.

. Mv,p. 3% ‘ . . '
3. Malva, Nimara and the neighbouring parts of Central India withe

Ujjini as its capital.
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recruits came from the wealthy mercantile families of Varanasi
(Uttar Pradesh). The first one in the next batch was a youth
named Yada who joined the orderl. He was followed by his
parents and former wife as lay devotees and by his fifty-four
friends as monks including Vimala, Subahu, Punnaji and
Gavampati making the number of Buddha’s monk-disciples
altogether fifty-nine. . The Buddha asked them to wander in
different directions for the good and happiness of the many by
preaching his doctrines which had an excellent beginning,
middle and end and which were conducive to perfection among
the spiritually advanced ones. The monks in compliance with
his directive went forth and brought candidates to be ordained
by the Buddha, who, considering the trouble in their journey,
authorised the monks to fulfil that job of the Tathagata.
Then, after taking up a fixed abode (avdsa) during the three
months of the rainy season, the Buddha set out for Gayasisa
to preach the Dhamma among the powerful Jatila ascetics.
While on the way, he met thirty youths searching for the
harlots who had taken away some of their valuable articles.
They were conviaced by the teacher’s instruction of looking
for tneir ownselves rather than for the women or any other
thing of temporal enjoyment. Thus they became Buddha’s
disciples.

Reaching Uruvela (according to Rockhill-*Gayasisa’) the
Buddha converted the three fire~worshipping Kasyapa Jatilas
matted-hair ascetics of that locality along with their disciples
numbering one thousand by performing a number of miracles,
including the subduing of a serpent in the fire-chapel of
Kasyapa and also walking over the flooded waters of the

1. Joining the order as a monk in the Buddhist order requires removing
of hair, assuming the yellow robe and reciting three times the
threefold taking of Sarara, i.e. refuge in the Buddha, in the Dhamma
or the Doctrine and in the Samgha or the Order of monks. This
is held as the second form of ordination as detailed in the Vinaya.
Yasa and the members of his family are thus called the Tevicika
Upasakd, whereas Tapassu and Bhallika were the Dvevicika
Updsaka inasmuch as there was no Samgha then.
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Nairafijana (Falgu). These ascetics indulged in self-mortifica-
tion. So the Buddha preached to them the sermon ‘of
Ad'tthapariyaya Sutta and explained thereby tha'f every thing
was burning with sorrows of birth, decay, death, grief, ].ementa-
tion, dejection and despair and that the real fire cons1sted. of
Raga, i.e., attachment; Dosa, i.e.. hatred and Moha, 1:e.,
delusion which were caused by the contact of sense-perceptl'on
with the objects. Thereafter he went to the Supratis.t.ha shrine
in the Yastivana (Jethian or Latthivana) of Rajagrha to
redeem a former promise to king Bimbisara of Magadha.
Bimbisara received the Buddha along with the friars at a
dinner which the Buddha accepted for the first time in. place of
the alms-begging. After entertaining them at the.dmner the
king listened to the teacher’s sermon on Arnatta, 1¢€., DON-€X-
istence of soul and on Anicca, i.e., impermanence of worldly
objects and thereby he obtained insight into the Truth. The
king then donated the bamboo grove called Venuvana. to the
Buddha and the Order at Rajagrha where many of the import-
ant discourses were delivered by the Lord. The king disclosed
to the Lord that he had entertained the following five wishes
while he was a prince and they were then fulfilled : “that he
might be a consecrated king; that the Arhat, i.e., the all-
enlightened should visit his kingdom; that he should honour
the Lord; that the Lord should teach him the doctrine and that
he should make out the doctrine of the Lord.”” In his book,
The Life of the Buddha, E.J. Thomas says that this does mnot
agree exactly with the story of Bimbisara’s first meeting
with the Buddha, But there does not appear any reason
for his disagreement on the point. Bimbisara was a consecrat-
ed king before he met Siddhartha while the latter was striving
for Buddhahood, i.e , enlightenmant at Rajagrha 1 So also the
king’s son Ajatasatru met the Buddha in the Mango-grove of
Jetavana after committing patricide2. :Thus Bimbisara’s wishes
being fulfilled by Buddha’s visit to the king, leaves no ground

1. Pgbbcja Suttc, SN.
2. Sanditthika Samafiiaphala Sutta, DN.
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for any disagreement with the incident of the king’s (Bim-
bisara’s) first meeting with the Bodhisattva.

During this period the two friends, Sariputra and Maud-
agalyayana, who were attracted towards the Lord through
Asvajit, were ordained along with two hundred and fifty
companions and disciples of Safijaya by the Lord at Venuvana,
the abode of Kalandaka, Aévajita, in reply to Sariputra’s
query regarding the doctrine of the former’s teacher
told him that h> could n>t expound the doctrine and
discipline at length inasmuch as he had left the world recently.
F.J. Thomas says that this does not harmonise with the fact
that Aévajita was an Arhata and one of the sixty four monks
who had besn sent out to preach the Dhamma. But, since
Advajita had stated the central points of the Doctrine as con-
tained in his verse, “Ye dhamma hetuppabhava. ..” Thomas’s
doubt in Asdvajita being one of those sixty-four Arhatas, i.e.,
the beings free from the bondage of existence, does not find
firm footing. In fact Asvajita appears to have put the central
points of Buddhism only in a few words which were pregnant
with sense and sufficient to attract the sharp minded religious
mendicant like Sariputra. Advajita meant to say that the
Tathagata had explained the cause of all objects which are
produced by cause; and how to attain their cessation, was the
central point of the doctrine of the Great Saint. He thereby
convinced Sariputra that there was no permanent self and that
all worldly objects were the products of causes and conditions,
and that the sources of worldly objects, which caused suffer-
ings, must be destroyed in order to attain eternal bliss, the
ultimate goal of life. But still perhaps only as a mark of his
humility Asvajita forwarded Sariputra’s case to the Lord.
Asvajita plausibly did not convert Sariputra though the autho-
rity was delegated to him. He wanted that the talented youth
should be ordained by the Buddha himself and become his
general in the Dhamma. Hence, there is no question of break
in harmony with the fact that Asvajita was an Arkata who had

the capability to attract the sharp minded Sariputra all at once
only with afew words.

Sariputra, says the commentary, was named after his
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mother who was called ‘Riipasari’ and his personal name was
Upatissa inasmuch as he was born in a village of that namel.
On the contrary, Rockhill calls him Upatissa or ‘Minor Tissa’,
i.e. the son of ‘Tissa’. So also the Pali commentators say that
Sariputra’s friend Maulgalyayana belonged to the former’s
neighbouring village named Kolita2 and he was so named after
his mother who was calied ‘Maudgali’. But Thomas supports
Rockhill and says that Maudgalydyana is a clan name; and
Kolita, his personal name. However, both of them were
Brahmins of the villages near Rajagrha and they became the
chief disciples of the Buddha. The first was famous for his
insight and preaching; and the second for Rddhi, i.e., mystical
powers. When Devadatta was making the monks of his party
believe that the Buddha was given to luxury and abundance,
it was after Sariputra-Maudgalyayana’s preaching that those
monks are said to have left Devadatta and were reordained
after confessing their offence, Sariputra died after instructing
his mother and the Buddha caused his relic shrine to be made
at Sravasti3, Maudgalyayana is said to have been murdered
by a robber at the instigation of the heretics. His relic shrine
was caused to be made by the Buddha at the entrance of
Veluvanad. He is said to have attempted to kill his dim-lighted
parents in a previous life when he had brought them in a
forest and wanted to kill in the name of the robbers from
whom his parents asked him to escape and thus his mind was
turned and the actual murder was not performed. Sariputra
died in the room where he was born. The earthly remains of
these two chief disciples are still preserved and worshipped in
sacred places. In November, 1952 these relics were reinterred
in a specially erected stipa at Sanchi® from where they had
been taken and deposited in a London museum.

1. Avillage named Sarichaka in the east of Nalanda Museum (in
Nilanda District) still exists.

2. YVillage Kulagaw still exists near Nilanda.

3. Saheth-Maheth, districts Gonda and Bahraich, Uttar Pradesh.

4. The mound near the modern Inspection Bangalow at Rajgrha,
district Nalanda is taken to be its site.

5. In district Raisen, Madhya Pradesh.

Missionary Activities and Following 1

After the ordination of the two chief disciples, Maha
Kasyapa Agnidatta (Pipphali Manava), a Brahman recluse ¢f
Rajagrha, was ordained and imparted discources on Right
Exertion, i.e. Sammavayamo and on the importance of obser-
vance of disciplinary rules and sensual control. His wife,
Bhadra Kapilani also joined the order after the formation of
the order of the nuns in later years. While at Rajagrha. the
Buddha was invited by Suddhodana. The Buddha complied
with his father’s request and visited his city in the second year
of his ministration while he was staying at the Nyagrodha hill
-quite nearby. The Buddha dispiayed miracles like walking
.n mid-air in order to convince his father regarding his son’s
better achievements than those of a universal monarch whose
life was fraught with danger and grief. He instructed him to
-discard extreme affection which resuits in grief. Suddhodana
-and his daughter in-law Yasodhara became the Buddha’s lay
disciples. Her devotion, undisturbed by the advances of
"Devadatta and Saundarananda, had compelled the Buddha to
visit her personally. She joined the nun’s order afier it was
founded by the Buddha’s foster mother, Mahaprajapati Gotami.
Yasodhara had inspired her son Rihula to follow his father,
the Buddha and demand his inheritance. He was then a child
only seven years old and was made a Sramaneral (i.e. an
-apprentice of a monk) by Sariputra. Hearing the. intelligence
-of Rahula’s ordination, Suddhodana, very much pained as he
‘was, asked the Buddha to grant a boon not to confer the
Pabbaji or monkhood on a son without the consent of his
parents inasmuch as, said Suddhodana, he had severe pain
when the Bodhisattva abandoned him and so also when Nanda
{our Buddha’s half brother) and especially whea Rihula desert-
ed him. Suddhodana further added that the love of son cut
through the skin, hide, flesh, sinew, bone and the marrow.
‘The Buddha appreciated the feeling and granted the boon
‘Which was made a Vinaya rule. Thereafter the Buddha
Ordained the following Sakyas and other youths at the Anupriya
grove? in the country of the Mallas :

1. My, pp. 86-87.
2 Cv,pp 279-83.
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(1) Ananda—He was the cousin of the Bodhisattva and
later on his most loved disciple who became the custodian
of Dhamma including Abhidhamma. He could give the most
authentic version of the doctrine of the Buddha by virtue of
being his \personal attendant for a pretty long time aftet
Upavana.l

. (2) Anuruddha—He was also Bodhisattva’s cousin who
was almost his constant companion. It was he who could
read between the lines of the secret of the Buddha’s body
unmoved by the Mallas in view of the spirit’s wish that it
should be carried through the city and not outside that. So
also Anuruddha explained to the Mallas that the funeral pyre
would not catch fire unless Mahakasyapa, who was then on his.
way to pay his last respects to the Teacher, should arrive
before the cremation.

(3) Bhadriya—He came of an old aristocratic family.

(4) Mahaprajapati Gotami’s son, Nanda—He was the
Bodhisattava’s haif-brother and shortly to be coronated and
married with the Janapadakalyani, of whom he was convinced
to be far less beautiful than the nymphs created by the Buddha
in order to generate detachment in him towards the evanescence
of earthly life.2

(5) Devadatta—He was the Bodhisattva’s first cousin
as also Yasodhara’s brother who proved to be the Buddhist:
Judas. He gained Ajatasatru’s support by virtue of his mira-
culous powers he had attained after ordination.> He proposed:
to the Buddha to nominate him as his successor. The Buddha
told him that he was not going to appoint any successor, not
even his best disciples like Sariputra and Maudgaiyayana and:
not to talk of the evil minded Devadatta. Thus Devadatta
became revengeful towards the Buddha. It was at Devadatta’s.
incitement that Bimbisira’s ungrateful son, Ajatasatru put
his fatker to death by starving him slowly in the confinement.

1. SamN, Vol. 1I, p. 36. )

2. KhuN, Vol. 1, pp. 86-90.. Nanda intends to leave the order and is.
ridiculed by the monks for the same. )

3. CV, pp. 283-84.
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So also with Ajatasatru’s co-opzration Devadatta hired
assassins ; threw a huge boulder at the Buddha from the
Grddhrakiita’s peak and let loose Nalagiri, a mad elephant in
Buddha’s way with a view to killing him, but all in vain.!

However, he had the support of the monks like Kokalika
and Kotamaraka Tissa, of the nuns like Sthalananda and. of
the lay disciples like Dandapani and Suprabuddha. He became
the leader of those monks who disapproved of so much laxity
in the Vinaya rules introduced by the Buddha every now anlt
then. He insisted upon the stricter rules regarding eating.
dwelling and raiment to bs made compulsory. This was a
unique combination of piety and ambition in the words of
Eliot. But then his piety was motivated to provoke a schism
by exploiting the dissatisfaction against the Lord likely to be
caused by the strictness in upholding the rigid rules. After
all, these rules of conduct were only some of the means to
attain the higher spiritual life for which one might practise
such strictness if he so liked, but to Buddha no compulsion
appeared to be necessary.

Then again, Eliot observes that it was perhaps by somc
error of arrangement that after committing such unpardonable
crimes Devadaita is represented as still a member of the order
and endeavouring to provoke a schism by asking for stricter
rules. [ am here inclined to think that such revengeful atti-
tude of Devadatta towards the Buddha, who had publicly
denounced him by calling ‘Khelipaka’ orspitoon like worth-
less and evil-minded one, was somewhat natural as a human
weakness on the part of Devadatta. After all, the Buddha was
the Dharmardja, i.c., the King of the Doctrine and he had
already appointed Sariputra as ‘Dharmasenapati’, i.e., the
General of the Doctrine in the former’s early career and it

1. The splinters of the boulder however struck the Buddha’s foot and
caused blood to flow at which the Lord uttered, “Great demerit,
evil man, have you produced for yourself in that with murderous.
thought you have caused the blood of a Tathdgata to flow.” The
monks thereupon wished to have a guard provided, but the Buddha
pointed out that it was impossible for anyone to deprive him of life,
for Tathigatas attain Nibbana in the ordinary course.



74  History and Philosephy of Buddhism

may be presumed that, had Sariputra survived the Buddha, he
'Would have been the Buddha’s successor by virtue of the autho-
Iity vested in him as his chief disciple and expounder of the
Doctrine in his place. But on the other hand, this Devadatta,
“when he wants to relieve the ageing Buddha of his burden of
the fraternity of monks and says that he (the Buddha) need
not fworry for the fraternity and can safely depend upon him
(Devadatta) who has got the same feeling for the order of
wonks as the Buddha himself has!, he (Devadatta) is abused
publicly as stated above and is denied the opportunity to serve
the order in the capacity of its Head. But he is not expelled
from the fraternity consisting of several monks of Devadatta’s
‘way of thinking. After all, the Buddha must have allowed
opportunities to the last for the correction of such persons
-and must have won them over by goodwill and not by punish-
ment. The other side of the picture is that Devadatta repre-
sented the evil spirit of the fraternity, which had to grow
among odds during the life-time of the Lord himself and, on
the other hand, Devadatta’s existence was essentiai to prove
the uncommon tolerance on the part of the Teacher. [t may
also be added that the Buddha believed in the democratic
growth of the society where freedom was allowed for opposi-
tion. Lastly, it may be noted that it was possible to accept
‘Gotama’s doctrine, or the greater part of it, as something
independent of his personality. Fa-Hsien, while visiting India
in the fourth century, finds the followers of Devadatta still
-existent in Kosala (Oudh) and revered the three previous
Buddhas but refused to recognise Gautama. The murder of
‘Sundari, who was induced by the heretics to pretend as the
Buddha’s concubine with a view to defaming him as detailed
in the Udana and the Jataka, represents the same spirit of the
Buddha’s opponents2. Thus, it is clear that Devadatta repre-
sented a powerful section of opposition in the Buddha’s
-confraternity and the Buddha did not think it wise to
-exacerbate the feeling of Devadatta who was the leader of

1. Devadatta was, after all, Buddha’s cousin and brother-in-law.
2. KhN, Vol. 1, pp. 113-115 (Sund ari Suttam),
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opposition. So there was no error of arrangement if Devadatta
still continued as a member of Buddha’s order of monks. But,
however, it is not certain as to which part of the anecdote
concerning Devadatta is a genuine historical truth, far from
the fanciful literary romance of the compilers of the text or
its commentary.

(6) Upali—He was a barber and had, afterwards, be-

come the receptacle of Vinaya.

(7) Chandaka—He was the charioteer of the Bodhi-

sattva.

(8) Kimbila.

The Buddha then returned from Kapilavastu and was
staying at the Sitavana of Rajagrha. In the meanwhile,
Sudatta, a householder of Sravasti, known from his bounty as
Anathapindika, i.e., the giver of alms to the unprotected, in
course of a visit to his wife’s brother, the gildmaster of
Réajagrhal, was converted after listening to the Buddha’s

‘preaching that worldly phenomena were soulless and com-

posites of some evanescent elements and qualities, and that all
existent things were never without some cause and other, and
lastly, that it was one’s deeds that produced miseries and
happiness, Having gained faith in the Lord, he desired to
build a monastery for the Buddha at his own native place
then ruled by Prasenajita. Sariputra helped him (Anitha-
pindika) in choosing the site suitable for the purpose. The
site which was selected, belonged to prince Jeta. The prince
did not agree to part with the land, the major portion of which,
however, was covered with gold donated by Anathapindika.
When Prince Jeta learnt that it was being done for the
purpose of Buddha's use, he himself donated the rest of the
portion of the land together with the trees offering protection
by its shadow there at and erected a gateway with a room on
the vacant spot. Hence, the monastery was named after both

1. E.J. Thomas says that Andthapindika’s sister was the wife of the
gild-master of Rajagrha, which, I think, is not correct, The relation-
ship was rather the reverse. Cf “‘Andthapindiko r@jagahakassa-
setthissa bhaginipatiko hoti,” CV, pp. 249.
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of them as ‘Anathapindikassa jetavanaramam.* Here the
Teacher gave many discourses in course of spending rainy
retreat in later time. Hearing the intelligence that the Buddha
had come to Sravasti, king Prasenajita rushed up to him, The
teacher admonished him to avoid extreme austerities and
wrong views as preached by the heretics as also to follow the
right path.

In the meantime there were many occasions of showdown
which the heretics had to meet at the hands of the Master.
The people of Vaisali felt a great relief in course ofthe
Buddha’s visit to their place, which was then raging with
Ppestilence disabling the heretics in proving themselves to be of
any use for the inhabitants on the occasion of the epidemic.
Secondly, the he.etics® purpose of arranging Cifici Manavika
to defame the Teacher by attributing ker pseudo pregnancy
to him was foiled. Thirdly, the Buddha humiliated them by
growing a mango-tree within a few minutes at Sravasti and
by walking in the air2. The Tathagata forbade the monks
displaying such miracle or using wooden bowl2.

The Buddha was staying at Vai¢ali in the Kitagaradala,
l.e. Pinnacled Hall where he learnt about his father’s death
and visited him through air in the fifth year of his enlighten-
ment, It was at this time, according to one account, that he
averted an imminent strife between the Sikyas and Koliyas
over the water of the Rohini. Their skirmishes had widowed
many women who prevailed upon Mahaprajapati Gotami, who
was herself a widow then, to found an order of nuns. Maha-
prajapati persuaded the Buddha to ordain her, but was denied
the privilege. The Buddha perhaps held the view that women

1. Three of the most important monasteries founded at Rajagrha,
Kapilavastu and Sravasti within two years qf the first preaching were
Veluvana by Bimbisara, Nyagrodha by Sakyas and Jetavana by
Anathapindika respectively.

2, CV,pp. 199 201.

3. Regarding the display of miracle by the Tathigata, the Buddha
explained to Bimbisdra that the Buddha had the right to do so just
as the kind had to eat the mangoes of his grove, but weuld not allow
others to take them ' ' '
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were better suited for household life and should earn merits
by becoming lay devotees. But, while preaching that home-
less life was better suited for leading higher spiritual life, he
had not excluded the women folk from the picture. It was
on the basis of this argument that the Buddha allowed Maha-
prajapati Gotami to be ordained in the Buddhist Samgha
after the advocacy of Ananda. Women abound in emotion
and they are the store-house of attraction for sensuous

-pleasure. Emotion, if it dominated in the life of a man,

might cause imbalance in holy life, Hence the Buddha, I am
inclined to think, did not like them (women) to act as partners
making the wandering monk’s life appear as ‘that of a house-
holder. So also the Teacher is expected to be aware of the
fact that men are sexually weaker than women, whereas
women possess less resistance than menl. However, it is, in
the words of Eliot, “Parhaps the only instance in which he is
represented as convinced by arguments® and at last he yielded.
But, still he imposed eight conditions for the ordination of a
woman probably in accordance with the prevalent superiority
of the male over the female member on the Indian soil. The
Lord says “If Ananda, Mahaprajapati will take upon herself
the following Asta Guru Dharmas, i.e., the Eight Strict Rules,
let her be ordained” :
(1) A nun should respect monks even if they are suffi-
ciently junior to her.
(2) The nun shall not spend rainy retreat in a monkless
place.
(3) The nuns should ask the order of the monks regard-
. ing the time of fortnightly Uposatha and about the
time of monk’s admonition to the nuns.
(4) After Retreat, the Pavarana? or the final ceremony

1. Aristotle is said to have warned Alexander the Great against woman
who is the greatest weakness of man. So also Shakespeare says :
““Frailty, thy name is woman.” Inthy MPNS the Buddha himself
tells the monks not to see women, not to talk with them and to keep
wide awake if at all they happen to talk to them.

2. The end of the rainy season was marked by the Pavirané ceremony,
at which the monks asked one another to pardon any offences that
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isto be held by the nuns both in the assembly of

the monks and of the nuns.
(5) Certain offences are to be dealt with by both the

assemblies,
(6) A novice, who has been trained in the six rules for
two years, is to ask for ordination from both

assemblies.
(7) A monk is never to be rebuked by a nun on any

pretext and
(8) Henceforth, utterance of nuns to monks is forbidden,

but not vice versa.

Mahaprajapati declares that she takes up those rules
not to be transgressed so long as she is alive. When the
matter is reported to the Lord, he replies that the good
doctrine and discipline would have lasted long for a thousand
years if women had not received Pabbaja, i.c. the going forth,
but after their entrance in the order of the monks,
Brahmacarya, or the religious system will stay only for five
hundred years. He further says that just as the houses domi-
nated by women, are easily broken into by robbers, or just as
the rice or sugar-cane fields, when attacked by disease, are
ruined within a short period, even so in the doctrine and
discipline in which a woman goes forth the religious system
will not last long. And lastly the teacher adds that, just as a
man might in anticipation make a dyke for a great reservoir,
so that the water should not overflow, even so he (the
Tathagata) prescribed those eight rules for the nuns, not to be
transgressed lifelong. Since women are rather emotion
personified, monks might go astray in their company. Hence,
as a safeguard against the out-flowing emotion-like water
contained in the reservoir embodied in the women, the Buddha
laid down the strict rules as a dyke. Anyhow, the order of
the nuns headed by Gotami was thus started with those

might have been committed, and immediately after it came the
Kathina ceremony or distribution of robes. Kathina signifies the
store of raw cotton-cloth presented by the laity and held as common

property untill distributed to individuals.
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contending parties. This caused his lonely retirement to
keep his tenth retreat in the neighbouring Parileyyaka forest
where he was attended by a friendly old elephant. At the
end of rains those monks apologized before the Buddha.l In
the Vinaya there occur certain rules for settling disputes.
Like all the rules they originate from particular incidents that
gave occasion to the Buddha for the promulgation of the
regulations by which such matters were to be settled,

While spending the eleventh varsa at the Daksinagiri
in Ekanala village near Rajagrha, the Buddha converted the
Brahmana named Krsi Bharadvija by comparing himself to a
farmer. He said that Saddha, i.e. faith was his seed: Tapa,
i.e. penance, the rains; Pafifia, i.e, wisdom, the yoke and
plough; Hiri, i.e., modesty, the plough-share and goad;2 and
Dhamma, the plough-field. In order to cultivate knowledge
for harvesting Nibbana the field had to be cleaned of the
weeds of desires by the ethical observances. It is perhaps
during this period that Nandamata as also called Velukarntaki,
became the lay disciple of the Buddha.

During the twelfth Varsavisa at Verafja near Mathura
in Srivasti, a famine broke out. King Agnidatta, at the
instigation of his Brahmana ministers, forbade his subjects to
offer alms to the monks, Maudgalyayana was forbidden pro-
curing food by magic. The horse traders, however, came to
their rescue from starvation, At the end of the retreat the
king realising his folly, begged pardon of the Teacher and
extended invitation which the Buddha accepted, Then the
Buddha travelled through Soreyya, Sankisya, Kanyakubja
(Kannauja), Prayag (Allahabad) and reached Varanasi. It is
here that Mahakatyayana, the son of the priest of king
Candapradyota of Avanti, becomes our Buddha’s disciple.
He established a centre of Buddhism in Ujjena where he
(Mahakatyayana) converted Sonakotika and a few Brahmanas.
The centre attained importance during the second council and
was greatly enlarged by Adoka and his queen.

1. MN, Vol I, p. 393 and Vol. I11, p. 221.
2. KhN, Vol. T, pp. 281-82.
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. The thirteenth retreat was spent by the Lord at the Ciliva
hill Dear Kapilavastu where he had accepted the invitation }(;f
Ma{lanan_la' who was his rich Sakyan relative and foster-father
of Ambpallf It is here that the Buddha explained to Meghiya
then attending him, that the following five requisites must }l;e
f.ulﬁ.lled as prelimigary for preaching higher stages of medita-
::;on. (a) a goqd friend, (b) restraint of moral rules, (c) proper

Iscourse tending to Nirvana, (d) energy in abandoning evil
thoughts with firmness and in producing good thought
(e) acquiring of insight.1 B and
Rahu{: l‘ile fofurteenth year of the Buddha’s retreat at Sravasti
t 2 as ull_y o-rdamed (Upasampadita) at the age of
wenty= at prescribed in the Vinaya. The fifteenth rainy seclu-
§10n was spent at Kapilavastu.

During his sixteenth Varsa at Alavi® near Sravasti the
Teache'r converted a child-eating Yakse named Alavaka and
admonished the importance of faith, truthfulness, wisdom,

n . .
.€nergy, firmness, charity and patience to swim out the ocean

of worldly life.4

In the seventeenth Varsa at Sravasti the Teacher discours-
ed the Four Noble Truths to a poor farmer, and in the eight-
eenth,. to the dying daughter of a weaver at the Caliya hill
The nineteenth Varsa was passed at Rajagrha. '

Bud In course of the twentieth Varsavasa at Sravasti the
hu dha converteq the notorious robber Angulimala, who was
the son of the priest of king Prasenajita of Kosdala, and had

1, Aparipaklfiya, Meghiya, cetovimuttiya pafica dhammi paripakkaya
samvattantl—kalyanamitto-silavi—abhisallekhika cetovivara
nasppaya—araddha viriyo —paiifiava hoti,” AN, Vol -
KhN, Vol. I, pp. 104-105. ’ P rOr IV P § and

2. A‘/[Na bhikkha:e Jﬁvr_lar_xl unavisativasso puggalo upasampadetabbo’’
.V, p. 81. “‘Anujaniami bhikkhave gabbhavisam upasampadety »
Thid, p. 97. ' -
3. (I;Ieval_a or Navala in District Unnao, Uttar Pradesh according to
unnu?gham and Athiwa, twenty-seven miles north=east of Etawah
accordmg_to»Nand Lal Dibala Mitre in Buddhist Monuments, p. ¢
says that Alvi was the forest tract of Central India, T
4, Alavaka Sutta, KhN, Vol. 1, p. 296,
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killed ninety-nine men. Lastly, he was going to attack his
mother as the hundredth with a view to presenting the garland
of those human fingers to his teacher as a matter of duty to
meet the Jatter’s demand. His teacher was incited against him
by his jealous classmates at Taksasila. The Buddha checked
Angulimala from committing matricide and tamed him to lay
aside violence.! During this very period Ananda accepted his

appointment as the permanent attendant (Upaithaka) of the-

Lord on the following conditions :

(1) That he might refuse the fine robe or alms received
by the Teacher and then given to him (Ananda), as
also his (Ananda’s) inclusion in the Buddha’s perso-
nal invitation;

(2) that he should not dwell in the Buddha’s scented
chamber;

(3) that he might accompany the Lord in an invitation;

(4) that he might present persons visiting the Lord from
a distance;

(5) that he is allowed to approach the Teacher whenever
he liked; and

(6) that the Teacher should repeat him whatever was
taught to others in his (Ananda’s) absence.

Thus it appears that Ananda, after twenty years of his
career as a monk, was the Buddha’s permanent attendant for
the remaining twenty-five years of the Lord’s career. Hence-
forth, the Lord stayed permanently at Sravasti, either in the
monastery of Anathapindika Jetavana or in the Parvarima of
Visakha, the latter of which will be described in the following
pages:

Besides the above, there were also several other import-
ant disciples of different sexes, classes, creeds, castes and
professions who came to the Teacher from far off countries
like Gandhiral, Avanti and Anzas, Following is the list of

1. MN, Vol. I, pp. 344-351.

Territory between modern Lamghan and Jalalabad on the west, the
hills of Swat and Buner on the north. The Indus and Rawalpindi
in the east and the hills of Kalalbag on the South (Pakistan),
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prominent converts of various places to whom and where the
Buddha delivered his discourses :

(1) Visakha—Her father, Dhanafijaya, a gildmaster of
Anga, was sent by Bimbisara to Prasenajita and had settled at
a place near Sravasti in the evening (Sayam). Hence the place
of his abode was called Saketa. Vigikha was married to
Parnavardhana, the son of Migara, a wealthy merchant of
Sravasti. Her father-in-law, Migara, was the supporter of the
naked .ascetics who had incited him to forsake her on account
of her devotion to the Buddha. Hence he brought charges
against her, but they were disproved. She then refused to
stay with him unless allowed to continue her faith in the
Buddha and ulitimately got Migara converted to Buddhism.
This conversion helped Migéra to enjoy the fruit of Srotapanna,
i.e., the winuner of the Stream of Nirvana and caused him to
regard his daughter-in-law, Viéakha, as mother and thus she
was called Visakha Migara Mata. She sold her costly nekiace
and got the monastery of Parvarama built with its sale-pro-
ceeds, It is here that the Buddha, when settled permanently
at Sravasti, passed the rain-seclusions.

The Vinaya recounts how, after entertaining the Buddha
and his disciples, Viakha asked him for eight boons relating
to the privileges of supplying various classes of monks with
food, clothing and medicine and of providing the nuns with
bathing dresses; for, said she, it shocked her sense of pro-
priety to see them bathing naked.*

(2) Khema—She was from Sagala (Sialkot in the Punjab)
and was very proud of her beauty which caused her to be
honoured as the chief queen of Bimbisira. The Buddha made
her realise the evanescence of beauty and worldly existence.
She joined the Buddhist order.2

(3) Krsagautami—She had the privilege of attracting
people by her slim body. It was her utterance that caused the
Bodhisattva hurry up his renunciation. Her only son died

1. ‘“Vassika satikam, agantuka-gamika-gilana-gilanupatthaka bhattam,
gilana bhesajjam, dhuvayagum, udakasatikam,” MV, pp. 307-10.
2.  SamN, Vol. ITI, p. 321-26.



84  History and Philosophy of Buddhism

very young., She happened to meet the Buddha in searctl:) o;'
medicine to make her son alive. The Teacher asked her he%-e
into the city and bring mustard seeds from the house ﬁ’; e
there had been no case of death. No such ho'use cou oe
traced throughout the city. This made her r‘eahse th};e mslopn’s
manency of earthly life and utter the following at ert s
death : “Little son, 1 thought that death happened o] y”

alone; but it is not to you alone, it is common to all pe(\)fp E._ﬁ

(4) Ambapali—She was the famous courtesan of .alsato.
She is said to have beget Vimala Kor_xdanyg (accordmgk o
Pali tradition) or Abhaya Rajakumara ( aC'COI‘(.ilflg to Sanss er;_
tradition), the illegitimate child of King Blmblsa}’a. She pots >
sed transcendental beauty and was well Versed. in _tt%e ard .
dance and music : vocal and instrumental. This prlvniegleC helr'
to charge an exorbitant fee from those who wan.ted to ta_te gf
at their place to enjoy her art. Her presence in the e y.red
Vaisali imparted an additional charm to it. vThlS .had lpsplhis
the mayor of Rajagrha to procure one such fnaldcn or
own city! and thus was Salavati appointed to_rlval her.

After hearing that the Buddha was staying gt her mango-
grove in Vaisali, Ambapali hurried to invite him and when
her invitation was accepted by the Lord, she refus'ed very tc_em;?tt-
ing offers of the Licchavi princes who also had VY]Sth to 133116
him.2  After entertaining the order of monks with the Buddha
as its head to a sumptuous dinner, she donateq her Arpravana
for their use. The Buddha accepted the donation and instruct-
ed her on the impermanence of wealth and l?eauty an(;1 to
look upon religion as the best ornament. She is said t? _z;lv_e
become a nun. We find her utterances in the Therigat at:
Whatever her morals may have been, she was a benefactress o
the Order and the Buddha simply gave her the same oppor‘t(;
unity as to others of receiving instruction. .He, perhaps, d}d
not believe that those who had been doing wrongs wouh
always do wrong and could not be ever mended. Hence he

1. Civara Khandhaka, MV, p. 286.
2. MV, p.246-47.
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always allowed them chances and gave them proper encour-
agement for amelioration. To women as a class the Buddhs
gave their due and probably in his own opinion, more than
their due. In cases where married women entered the Order
it was quite possible for children to be born in the monastery.
One such person, who had joined Devadatta’s party, when
found to be in the family way, was expelled by Devadatta; but
she was taken to the Buddha and her chastity was proved. The
child, however, was brought up by the king and hence he was
known as Kumarakasyapa.

(5) Patacira—Sariputta is sajd to have converted this
Jain girl as a result of defeating her in a dispute. She is some-
times identified with Cifica Manavika who was induced by the

. heretics to accuse the Buddha of her pregnancy which ultima-

tely proved to be false,

(6) Pukkusidi—He was the King of Taksasila! in Gan-
dhidra and a contemporary of king Bimbisara. He was inspired
by the latter to become a Buddhist monk.

(7) Sunakkhatta—He was a Licchavi prince of Vaisali.
He had become the Buddha’s personal attendant towards the
end of the Lord’s life, but abandoned him inasmuch as the
Lord disapproved asceticism and denounced miraculous exhi-
bitions.

) Srozzakotivisa—He was the son of a very rich banker
of Campi. He was so tender that when he walked bare-footed,
the earth was marked with blood. He became a monk. The
Buddha then felt the necessity to allow the monks to walk
with shoes in their feet.

(9) Mahikappina—Be was a very rich land-owner of
the extreme North-Western India and was ordained by the
Buddha.

(10) Sonakotikanna—He was a rich lay devotee of Avanti.

(11) Abhayarijakumara—He was the son of Bimbisira by
2 courtesan and the foster-father of the famous physician
Named Jivaka. He was a supporter of Nirgranthas, but became

1. Rawalpindi, Pakistan,
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a2 monk in the Buddhist order when his doubts were solved by

the Buddha.

(12) Siha—He was a Licchavi general and follower of
Nirgrantha;, but became highly impressed to hear the Buddha’s
teachings. He was converted as one of his lay devotees.! The
Buddha had to impose certain restrictions2 on meat-eating by
monks when he was bitterly criticised by the Nirgranthas for
taking meat at Stha’s place.®? Siha’s devotion to the Buddha
increased when he saw that the Buddha had allowed him to
continue his charities to the Nirgranthas. After all, charity had
its own moral value irrespective of the caste or creed of 1ts
receiver, which the Buddha would have very well realised.

(13) Saccaka—He too was a supporter of the Nirgranthas
and was a teacher of the Licchavis. He was defeated in a

1. Sthasenapativatthu, MV, pp. 248-53.

2. ‘“Na Bhikkhave manussamansam....hatthimarnsam...assamangam...
sunakhamansam...ahimansam...sihamansam...taracchamansam pari-

bhuiijitabbam”, MV, pp. 235-36.

3. The Buddha, however, allowed taking meat and fish provided it was
not seen, heard or suspected that it was intended for the person
(**Anujanami bhikkhave, tikoti parisuddham maccha-mansam—
adittham asutam aparisamkitamti’’, MV, p. 253),i.e., only in so
far as the partaker was in no way a contributor to killing or giving
pain. In Jivaka Sutta, MN, Vol. II, pp. 39-40 the Teacher ex-
plains to Jivaka in reply to his question on that issue, that a monk,
who practised love (Merta) to all beings, could not deliberately ask
for meat. The monk remained always unmindful of what he took
as food and so when he was offered meat in his begging round, he
might take it if that was not prepared specially for him, nor he had
any suspicion of that type. Cf “Imehi t1hi thanehi Jivaka, mansa-
paribhoganti  vadami-adittham, assutam, aparisatkitam...idha
bhikkhu...mettasahagatena cetasd sabbdvantam lokam...avyapajjhena
pharitvd viharati, tamenam gahapati...bhattena nimanteti...pind-
apatena parivisati...... tassa evam na hoti—sadhu vata miyam
gahapti panitena pindapatena pariviseyyati-—evam pissa na hoti.
So tam pindapatam agathito amucchito anajjhopanno &dinava-
dassdvi paribhiifijati...api nu so...tasmim samaye attavyavadhaya--
paravyavadhaya...ubhayavyavidhiya va cetetiti ? Na nu so...bhikkhu
tasmim samaye anavajjam yeva Zharam aharetiti.”
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controversy with the Buddha® and became his follower as his
four daughters had joined the order.2
(14) Upali Gahapati—He belonged to Nalanda and was
one of the great devotees and supporters of the Nirgranthas
Be was also won over by the Buddha and became devoted t(;
him.®> He was also allowed to continue his charity to the
the Nirgranthas. This added to his regard for the Buddha
‘ (15) Mahali—He was a Licchavi who believed in .the
existence of soul and body. He was converted after listenin
to the Buddha’s discourses on the Eightfold Path at Kiitaea ‘8
4la in Vaigalr, e
‘ (16-17) Keniya and Saila—They were the two matted-
hair ascetics who joined the Buddhist order of monks.4 Th
Buddha discoursed with Keniya on the Four Noble Tr;lths I:
tv;;asBaf(t;;rhacceﬁting his offer of eight types of fruit drinks t'hat
¢ Buddha allowed th i
oo oha, allowe € monks to take such drinks under
(18) Kitadanta—He was a learned iBrahmana teacher of
Magadha. King Bimbisira granted him the income of Kha
mata village in order to maintain his academy. He almfl-
Brahmanical sacrifices at the instance of the Buddha.“ o
(19) Sonadanda—He was also g Brahmanical teacher
He belonged to Campa (Anga). He too was maintaimned b'
the grant of a village which he had received from Bimbiss )
He became a la}" disciple of the Buddha who had convij af:
hxrp of the value of moral virtues rather than birth in (;HCE
mining superiority of a person.? er
(20) Brafzmdyu—He was a Brahmin teacher of Mithi{a.8
After ascertaining through his pupil named Uttaraménav.a

L. MN, vol. |, pp. 280-90.
2. Ibid.

3. MN, Vol. 11, pp. 46-58.
4. KhN, Vol. 1, pp. 353-60.
5. MN, Vol. I1, pp. 396-402
6. DN, Vol, 1, pp. 108-127
7. DN, Vol. 1, pp. 97-107.
8. Now called Tirhut.
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that the Buddha possessed the thirty-two signs of a great man,?
he entertained him (the Buddha) and his monks for a week at
his house. ’

(21) Vakrapali—(Pali Vakkali)—He was a Brahmana of
Sravasti. He became a Buddhist monk and was checked by
the Buddha from committing suicide.

(22) Bavari Brahmana—He was the priest of the king of
Kosala. He became an ascetic and went to Daksinapatha2
where he dwelt at Asmaka.®> He sent his disciples, sixteen in
number, to meet the Buddha and ask several questions. Those
disciples started to the north and crossed Pratistthina and
thirteen other places to reach Pasana Caitya in Magadha .4

(23) Ratthapala—He was a Brahmana of . Thullakotthita
in the land of Kurus. He became a monk after listening to
the Buddha’s discourse.®

(24) Paificasikha—He was a Gandharva and as such a
good musician. He was a lay devotee of the Lord. He is very
popular in the Buddhist texts.®

(25) Jivaka—He was the renowned physician of the
Buddha’s time. He was the son of a Magadhan courtesan named
Salavati who left him after his birth. Abhaya Rajakumara, who
himself was the son of a courtesan of Ujjaini, became his foster-
father and hence the boy was called Jivakakuméara Bhrtya.
He studied medical science at Taksadila under Atreya who
found him wiser than himself and gave him due recognition,

MN, Vol. 11, pp. 382-393.

2. South of the Ganges and north of the Godavari rivers, i.e., the
Southern position of the Vindhya mountain called Deccan.

3. Alaka or Milaka (Paithdn) on the bank of the river Godévarl in
Daksindpatha with its capital Mahissati (Mandhata).

4, Ujjaina, Gonaddha, Vidisa, Vansahvaya, Kausdmbi, Pava
Bhoganagara and Vaisali—SN, Parayana Vagga, verses 36-38, KhN,
1, p. 422.

5. In the book entitled Rasirapdlapariprecchd, a Mahay&na text, the
Buddha answers to the queries of Ristrapala about the practices
leading to the attainment of Bodhi.

6. DN, Vol. II, pp. 197-98.

e
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Jivaka was famous for his extraordinary knowledge in medi-
cine, surgery, gynaecology and paediatrics. He was the royal
physician of king Bimbisara as also he attended the Buddhist
order of monks, There are many stories in the Vinaya Pitaka
which throw sufficient light on his skill in medicine. He became
the Buddha’s lay follower in the twentieth year of the latter’s
ministration and dedicated his mango-grove to the Buddhist
Samgha for their use,

Thus, from the above list of his disciples, it is clear that .
the Buddha uniformly enjoyed the respect and attention of
kings and the wealthy classes. Doubtless, he was not so popu-
lar with the Brahmins. But his teaching did not provoke any
serious tumults, neither was he troubled by anything but schism
within the orders about which we will discuss in the subsequent
chapter. The Mahaparinibbanasutta, which depicts a picture
of the Buddha’s last days, throws sufficient light as to how the

- Lord travelled from place to place and was busy in preaching

doctrines even while ageing; and this will form the subject-
matter of our next chapter.



5

Parinirvana and Distribution of

Relies

If we hold with Rhys Davids that the Buddha-legends
commenced fifty years after the Lord’s decease at Kus$inara
and that they were preceded by a current ‘Gotama-Buddha’
tradition in the region where the legends were being made, the
most reliable and historical part of the tradition must have
been that relating to the end of his career.

Like several other leading Sramanas in the wanderers’
community of the time, the Buddha propounded his Dhamma
a’fter his lonely meditations at Uruveld, as also like these
Sramanas he made the public deciaration of it in the Deer
Park of Banaras. But the Lord’s prolonged missionary tours
to cities, of which we hear in the legends, must have brought
him into limelight of fame towards the close of his long career,
when his Samgha was already established in popular esteem.
The passing away of such a famous teacher would be an event
long remembered. Winternitz rightly observes that the memory
of the latter part of the Master’s life and of his last speeches
was most firn:ly impressed on the minds of the disciples of the
Buddha and that these have been preserved and handed down
with loving fidelity. It was on this living tradition that the
legends of the Mahdparinirvana, i.e., Great Passing Away drew
largely for the circumstances and incidents. There are several
versions of the Mahdparinirvana, but without any substantial
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disagreement, the Pali version is the most complete, consistent
and a continuous narrative of the last seven months of the
Lord’s career. The final redaction, however, in which the
account has come down to us, 1s a conglomeration of iegends,
a great mosaic of varied materials—episodes, discourses, mar-
vels, myths and miracles, abstracts of the cult and its doctrinal
categories—all however, with a single and consistent narrative
framework. Winternitz rightly holds that the Suttanta is very
probably a late and enlarged version of a very old and much
shorter Parinirvana. The account of Buddha’s last days is
contained in three Suttas, viz., Mahdparinibbina Sutta, Mahasu-
dassana Sutta and Janavasabha Sutta, the first among which
is the chief one and is known to have existed in several schools
telling of his journey from Rajagrha across the Ganges to
Vai¢ali and then to Ku$inara where he passed away.

The Mahaparinibbana Sutta opens with the visit of
Varsakara, a Brahmin minister, to the Buddha, The latter was

" then staying at Rajagrha on the Grddhrakdta hill. Varsakara

was directed to do so by Ajatasatru, the Magadhan emperor,
who intended to conquer the Vajjian confederation. The
Buddha makes it clear to the minister that as long as the
Vajjians act in concord, behave honourably, and respect the
Faith, so long may they be expected not to decline but pros-
per.l ‘The minister, however, followed the suggestion of the
Lord in his (the Buddha’s) statement and created dissension
among the Vajjians, who were then overpowered by Ajatasatru,’
states the commentary of the book. It is not clear why the
Buddha who was a lover of democracy in his Samgha, would
be so unkind as to reveal the secret of the Vajjian confedera-
tinn before their enemy which led them to ruin. But, as an
honest teacher, he must not conceal the truth from an en-
quirer, It may be suggested that he might have done
so also in order to please Ajatasatru who was friendly

1. Cf *‘Yiavakivaiica brahmana, ime satta aparibdniyd dhammai
vajjisuthassanti...vuddhiyeva brahmana, vajjinam, patikankhd no
parihdniti,” M PNS, Aparihdniyd dhamma, DN, I, pp. 60-61.
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to Devadatta, the Buddha’s rival. But the fact of the
matter need not be interpreted in this uncharitable way.
The Buddha stressed the secrets of the strength of the
Vajjis. He did not mean that this would induce the oppo-
nents of Vaisali to attack them in their vital parts. As the
Licchavis formed a confederacy, it was essential that they
should maintain concord, harmony and mutuval trust. These
were the key-stones of their power and prestige, That the
minister of Ajatasatru succeeded in creating dissension, need
not be understood to be due to the suggestion of the
Buddha. He would have done this even if he had not
consulted the Lord. The’Buddha was rather non-commital
gnd cannot be charged with partisanship by any stretch of
imagination.

Visualizing the end of his earthly career quite close, the
Buddha started for Kusinagara with a view to laying down his
mortal remains there. He passed through Amralastika, Nalanda,
Pavarikamravana and reached Pataligrama (Patna), which was
destined to be the new capital of Magadha. Fortifications of
the town were being made there at Pataligrima by Sunidha
and Vargakara, the Brahmana ministers, aganist the attack of
the neighbouring enemies. The Buddha along with his monks
was entertained there. The gate through which he left Pata-
ligraima was named Gautama Dvéra and the ford by which he
crossed the Ganges was called the Gautama Tirtha.

He then went on to Kotigrima and Nadika Gifjaka-
vasatha where he gave Ananda the formula of the Mirror of
the Doctrine which consisted in baving unwavering faith in the
Buddha, the doctrine and the order. Therefrom the Buddha
reached Vaisali. Here he stayed in the mango-grove of famous
courtesan Amrapali. He accepted her invitation as also the
offer of her mango-grove for the use of the monks and in-
structed her to realise the impermanence of wealth and beauty.
So also he advised the Licchavis to follow the right path of
good conduct instead of external purifications by observing
rites and rituals and to subdue pride and lust. ’

From Amrapali mango-grove the Lord went down to the
neighbouring village of Beluva where he, along with his com-
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panions, had to sojourn for the rainy retreat, There he fell
seriously ill, but repressed his sickness, for, he did not like to
attain Nirvana without taking leave of the order of monks.
Ananda was happy over the Lord’s recovery and said that he
had one consolation that the Lord would not enter into
Parinirvana without determining something about the Order
and giving them his last instruction. The Buddha replied as
to what more did they expect of him when he had already

“preached the doctrine without making inner and outer distinc-

tions and therein the Tathagata had not the closed fist of a
traditional teacher whom the order looked upon as a leader
who would determine something about the order. He further
added that he was then an old man, full of years, reaching
his sum of days, turning eighty years, and just as a worn-out
cart can be made to move along only with much additional
care, so can the body of the Tathagata be kept going only with

much additional care. Lastly the Tathagata advised them to

seek no refuge but their own and to act and depend upon
their own judgement and conviction, relying on Dhamma
alone.2

The next day the Buddha went into Vaisali, and on
returning to the mound of Capala, he told Ananda that he could
prolong his life to the end of a world-period if he desired it.
But Ananda, seized by Miara, could not pay heed to the hint
though repeated by the Lord, and could not entreat the Lord
to remain alive. As a result of this the Lord gave words to
Mara, the Evil one, in Ananda’s absence that he (the Buddha)
would die after three months when he (the Buddha) had com-
pletely established the true religion and his monks, nuns and
lay devotees were skilled, learned and able to expound; and
his religious system became prosperous, extended, held by

1. Cf “Kim panananda, bhikkusafigho mayi paccasisati? Desito
Ananda, mayd dhammo Znantaram abahiram karitvd. Natthananda,
tathagatassa dhammesu ZAcariyamuttht ti”>—MPnS, Dutiya Bhan-
avara, DN, II, p. 80.

2. ‘“*Attadipd viharatha, attasarani, anafibasarani, dhammadipa
dhammasarani”, Ibid.
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many and widely spread. ‘All these things had already come
to pass’ said the Mara. The Buddha then addressed the
assembly of monks to say that subject to decay are compound
things and hence strive with earnestness.! The Lord was
charmed with Vai$ali, so beautiful a city. And so when he had
to leave the place for his journey to Kusinagara, he cast his last
long lingering look like an elephant. In 637 A.D. Hsuan-
tsang while visiting the ruins of Vaiali, saw a mound supposed
to commemorate that last ‘elephant look’. The Buddha then
went to Bhandagrima wherefrom he passed through Hasti-
grama, Amaragrama and Jambugrama. He halted at
Bhoganagara. There, at the Ananda mound, he addressed the
monks on the four Mahdpradesa, i.e., Great Authorities for
testing the Doctrine enumerated as Dharama, Vinaya and
Matrika or Abhidhamma, as also he emphasized the observance
of Sila, i.e., moral precepts, Samadhi, i.e., meditation, Prajaa,
i.e., acquisition of knowledge and Vimukti, i e., attainment of
emancipation.

From Bhoganagara the Lord proceeded to Pava (modern
Padrauna village, twelve miles north-east of Kasia in District
Deoria and not the modern Pavapuri, District Nalanda) and
stopped at the mango-grove of Cunda, the blacksmith who in-
vited him to a dinner and served sweet rice, cakes and Sakara-
mardava, i.e., a dish which has been variously interpreted as
dried boar’s flesh or a kind of truffle. This meal caused him
dysentry and excruciating pain which he bore patiently and
started for Kusinara.? It was this meal which killed him. But

1. “Handa dni bhikhave, #mantayami vo vaya dhammé samkhara
appamadena sampadetha”—Tatiya bhanavara (last) M PnS,Pacchima
vaca, Ibid, p. 94.

2. The ruins of Kusinagara are situated on the bank of the Chhoti
Gandaka, near the town of Kasia, 22 miles north-east of Deoria
and 34 miles east of Gorakhpur, Uttar Pradesh and locally known
as Mahz-Kuar-kd-kot, On excavation was found a brick-chamber
accommodating a copper vessel containing charcoal, cowries, a
silver coin of Kumargupta I (A.D. 415-455), a copper-plate in-
scribing Pratitya-samultpida-sitre in Gupta characters, etc. The
excavated monasteries were built and rebuilt at different times, the
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before he died he sent word to Cunda that he need not feel
remorse inasmuch as the two most meritorious offerings in the
world were the first meal given to the Buddha after enlighten-
ment and the last ome given to him just before his death.
Thereupon the Lord arrived at the Sila grove of the Mallas
of Kusinara after crossing the rivers Kakutha Ghagi, 11 miles
west of river Chhitiyan in Gorakhpur; or river Bagamati in
Nepal) and Hiranyavati (Chhoti Gandak) and lay down on the
right side like a lion with one foot upon the other between two
Séla trees. These trees were in full bloom, though it was not
the season of its flowering, and heavenly streams and odours
filled the air. Ananda stood leaning against the wall in a
Vihira and was weeping at the thought that he was to lose so
kind a master. The Buddha sent for him and said, ‘Do not
weep. Have I not told you before that it is the very nature of
things most near and dear to us that we must part from them?
All that is born, brought into being and put together carries

within itself the necessity of dissolution. How then is it possible

Epat such a being should not be dissolved? For a long time,
Ananda, you have been very near to me physically and men-
tally by words of love, kind and good, that never varies and
is beyond all measure. You have done well. Be earnest in’
effort and you too shall soon be free from the great evils of
sensuality, individuality and ignorance.’

On Ananda’s call the Mallas visited the dying Buddha.
Subhadra, a heretical wanderer, also came. Ananda tried to
rf?pel him. But the Buddha, overhearing the thing, allowed
him to enter and converted him. The Lord revealed that
the four places, i.e., the places of his birth (Lumbini), of his
Enlightenment (Gaya), of his turning the wheel of the Doctrine
(Saranatha) and of his complete Nirvana (Kuéinagara) would
be the places of pilgrimage worthy to be seen by a faithful

earliest in the Kus&n period and the latest in the tenth-eleventh
century A.D. In spite of the record of Asoka at Kufinagara, nothing
that is definitely earlier than the Kusan period, has been
found in the excavations. The objects of that apoch consist of coins
of Kadphises II and Kaniska and a fragmentary inscription.
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disciple. With regard to women the Buddha advised his
monks not to see or to speak to them unless the monks were
quite particular and mindful. So also the Lord, on .bei'ng
asked how the burial was to be carried out, said that believing
laymen would see that it was to be done like that of a univer-
sal king and Stipa was to be erected at the four cross-roads.
Several minor rules of discipline were then set forth : the
mode in which the younger and elder monks areto be
addressed by each other, the permission to abolish some
lesser precepts and the infliction of Brahma punishment—a
kind of social boycott on Channa who was proud of his high
birth. Finally, the Buddha asked the assembled monks to
speak if anyone had any doubt about the Buddha, the
Dharma, the Samgha or the Marga. Finding them silent, he
uttered that of the five hundred even the latest monk had
entered the stream of Nirvaza. He then attained Nirvand.
Thus on the full moon day of Vai§ikha ended the fleeting
life of a Great Being around Rajagrha, Vaisdli, Pava and
Kuéinagara as an octogenarian preaching pedestrian. It is
interesting to note that his birth, enlightenment and death
took place on the same day and so also the Lord was born
between Sala tree and died in the similar place, as also his
birth was celebrated like that of a prince and his funeral
ceremony was held as that of a universal monarch.

No less than six days were passed in preparation for
the obsequies. On the seventh day, when the Mallas, con-
sidering that the corpse would defile the city, wanted to carry
it outside, they found it immovable until they passed with it
through the city. So also the funeral pyre could not catch
fire so long as Mahakasyapa, accompanied by five hundred
monks, could not attend the ceremony. When he reached
there the pyre caught fire of itself and the body was consumed
completely, leaving only the bones. Streams of rain extin-
guished the flames and the Mallas took the bones to their
council-hall where they guarded and honoured them properly.
The veneration of Buddha’s relics, contained in the Piprava
vase, is a proof that we are dealing with a man rather than a
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legend inasmuch as the relics were venerated by Emperor
Adoka two hundred and fifty years after his death and is
still venerated by the people.

Six persons of the Ksatriya community and one of
Brahmana sent requests for a portion of the relics, saying that
they would erect a Stipa over them and hold a feast. They
were king Ajatasatru of Magadha, the Licchavis of Vaifali,
the Sakyas of Kapilvastu, the Bulis of Allakappa, the Koliyas
of Ramagama (Rampura Deoria in District Basti) the Malias
of Pava and the Brahmana of Vesthadvipa. The Malls at first
refused but Brahmana, called Drona, advised them not
to quarrel over the remains of him who taught Metiad, i.e.,
friendliness all the life. So he divided the relics into eight
parts : one for each of the above stated seven persons and
the remaining one for Kusinagara. The Mauryas of Pippha-
livana, who came late, had to be satisfied with the embers
of the pyre. Then eight Stipas were built from the relics in
the towns mentioned above and one over the embers and the
last one by Drona over the iron vessel containing the Buddha’s
remains.

Thus ended the career of a man who was undoubtedly
one of the greatest intellectual and moral forces that the
world has ever seen. But it is hard to arrive at any certain
opinion as to the details of his character and abilities, for
in the later accounts he is deified and in the Pitakas, though
veneration has not gone so far as this, he is ecclesiasticized
and the human side is neglected. However, we would try to
sum up his personality as a man considering his daily life,
his behaviour with laity-monks-nuns-and women, the style of
his preaching, his attitude to rules and regulations and his
democratic tendency and dictatorship which will form the
subject-matter of our subsequent chapter.
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Personality of the Buddha

Section I

Vinaya Rules and the Buddha

Buddha’s religion being primarily concerned with the
monks, it becomes imperative to discuss the Vinaya rules pres-
cribed by him for the guidance of the daily life of the monks and
this will facilitate the the understanding of the Lord’s person-
ality. '

The object of Vinaya narrative is to state the occasion on
which the Buddha laid down the rules for the Order. Irrelevant
incidents are ignored and those which are noticed are regarded
simply as the circumstances which led to the formatl?n_of
certain regulations. In one passage of the Samyutta. Nikaya
the Buddha says that just like a landowner, who having three
fields—one excellent, the other middling and the third of poor
soil, sows first the good field, then the middling and last of
all the bad field just producing fodder for the cattle, so also
the Buddha first preaches to his monks, then to lay believers
and lastly to Brahmanas, ascetics and wandering monks ol
other sects thinking if they only understood one word, it wc?uld
do them good for a long while. It wasto such cqngregatlons
of disciples or to enquirers belonging to other religious ordet
that he addressed his important discourses, iterating the truths
concerning the reality of sorrow and the equal reality o.f salva-
tion. He did not start by laying down any constitution for
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his order. Rules were formed entirely by case-laws. Each
incident and difficulty was referred to him as it arose and his
decision was accepted as the law on that point. During his
last illness he showed a noble anxiety not to hamper his follow-
ers by the prestige of his name but to leave behind him a
body of free men, able to be their own light and a help to them-
selves. We know that the Buddha declined to make Dhutangas,
i.e., more ascetic form of life, obligatory. Dhutangas are the
stricter form of the ordinary rules about food and dress and
they refer also to the life of a hermit living in the woods or in
a cemetery. In Mahavagga and Cullavagga there isa large
collection of chronological regulations purporting to be issued

by the Buddha for the guidance of the order on such subjects as
ceremonies, discipline, clothes, food, furniture and medicine.
As disciples multiplied, the need for regulations and uniformity
of life was felt. Each incident or difficulty that arose was
reported to him and he defined the correct practice.

In the time of the Buddha wandering life was a reality
but later most monks became residents in monasteries. The
Samgha exercised no hierarchical authority over the monks and
they accepted such simple symbols of union as the observance
of Uposatha days. Strictly speaking a monk does not beg for
food nor thank for what he receives. He gives the lay man a
chance of doing a good deed and the donor, not the recipient,
should be thankful. Ordinations of the novitiate is granted
by a chapter (Samgha) consisting of at least ten members.
Pabbajja is effected when the would-be novice, duly sworn and
robed in yellow, recites the three refuges and the ten precepts
if abstinence from intentional killing, stealing, impurity, lying,
intoxicants, untimely eating, dancing-music-theatres, garlands-
perfumes or ornaments, high and large beds and accepting
gold and silver. Full membership is obtained by the further
Ceremony called Upasampada at the age of at least twenty,
after examining if the recipient is sui juris and has no disquali-
fying disease or other impediment. The recipient is then
ntroduced to the chapter (Samgha) by a learned and competent
Monk who asks thrice to those who are in favour of his admis-
8ion to signify the same by their silence and those who are
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not, to speak. The newly admitted Bhikkhu must have an
Upadhyaya or preceptor on whom he waits as a servant seeing
to his clothes, bath, bed, et cetera. In return the preceptor gives
him spiritual instruction, supervises his conduct and tends
him when sick.

The Samgha or chapter empowered to accept new monks
and regilate discipline consisted of the monks inhabiting a paris
or district, whose extent was fixed by the Samgha itself. Bhikkus
resident in a parish must assemble on Uposatha days, i.e., on
the days of the new moon, full moon and the eighth days
from the new and full moon. In Tibet, however, the fourteenth,
and fifteenth, twenty-ninth and thirtieth of each month are
observed. The initiative of this observance came from Bimbisara
on the lines of the other schools. Monks recite Pdtimokkha on
the occasion of Uposatha when a list of offences is read out and
the brethren are asked thrice if they are pure in the matters. If
a monk has to confess a thing, he speaks, otherwise he is
silent, The offender may be rebuked, suspended or expelled
by the assembly. But he must admit his guilt, otherwise
disciplinary measures are prescribed. The personal possessions
allowed to a monk are : three robes, a girdle, an alms bowl, a
razor, a needle and a water-container. Everything else, which
he receives from his laity is to be handed over to the con-
fraternity and held in common. During nine months the
monks might wander about, live in the woods or reside in a
monastery. The remaining three months of rainy season when
movement was rendered difficult, residence in a monastery was
obligatory. The end of the rain was marked by Pavarana
ceremony at which monks asked one another to pardon any
offences that might have been committed and immediately
after it came Kathina ceremony of distribution of robes received
from the laity. The regulations concerned exclusively with
matters of daily life, dwelling, furniture, medicine and so forth.
The absence of worship or cults is remarkable.

Those who follow the law of the Buddha but are not
members of the Samgha are called Upadsakas (or feminine
Upasikas, i.e., . dherents). The monks have joined a confraternity
in order to lead a higher life for which ordinary society has no
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place. In some cases elementary education is in the hands of
the monks and their monasteries serve the purpose of schools.
Gautama accorded to the laity a definite and bonourable
position and in the Pitakas they notify their conversation by
a special formula of taking refuge in the Buddha, Dhamma and
Samgha. They cannot indeed lead the perfect life but they can
insure birth in happy states and even attain Nirvapa. In the
precepts laid down for lay men ceremony and dectrine have
hardly any place, but good conduct and morality, moderation
in pleasures and consideration for others, are enjoined in it.
The five abstinences : from taking life, from intoxicants, from
lying, from stealing and from fornication are essential for lay
men. It is meritorious to add the other three precepts at least
on Uposatha days : (a) abstinence from using garlands or
perfumes, (b) sleeping on a mast spread on the ground and (c)
not to eat after mid-day. Almsgiving, religious conversation
and hearing the law are commended but emphasis 1s laid on
such social virtues as pleasant speech, kindness, temperance,
consideration for others and affection. The rules were adopted
by different schools,

We would now like to discuss the different aspects of the
Lord’s personality.

Section 11

Daily Life : Behaviour with Monks, Nuns and the Laity : Way
of Preaching : Attitude to Rules and Regulations, Denio-
cratic Tendency and Dictatorship :

The Pitakas set before us the teacher as well as his
teaching but they speak of his doings and historical surround-
ings only in order to provide a proper frame for the law
which he preached, still in the narratives.there are touches of
human interest which seem authentic.

Buddhaghosa gives an account of the manner in which
Gautama spent each day. The Lord rose before dawn and
femained alone in meditation till it was time to go on his
round for alms or devoted the time in moving with the monks
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accompanying him from one place to another at a distance of
about ten miles. While walking he might talk to them. He
was very often invited by the laity for the principal meal of
the day; otherwise he went on the begging round and collected
meal from door to door. He took but one meal a day and
that also before twelve a.m. When invited, after finishing the
meal, he would give thanks in the form of a talk on one or
other of the more elementary points of religion. On the other
hand, he exhorted the monks on one of the deeper matters of
faith after coming back from the begging rounds, He spent
the afternoon in meditation. As the afternoon drew in, either
the journey to the next stage was resumed, or if the stay in the
same place was to be prolonged, an informal reception was
held under the tree. The villagers would visit to listen to his
discussion started by a layman or a recluse of some other
order putting questions before the Buddha. By sun-down the
assembly was dispersed. Then the Buddha, should he feel so
inclined, was wont to take his bath, after which he would talk

with the disciples, perhaps far into the night. He usually

halted in woods, gardens or on the bank of a river and often

in the travellers’ rest-house.

For forty-five years after enlightenment, the Buddha went
up and down through the plains of Northern India and the
neighbouring high-lands of Nepal to work out his system, and
to instruct the disciples in its details cn the most essential
points like the Tilakkhana or the Three Signs, the Four Truths,
the, Five Nirvanas or Hindrances, the Elght-fold Path, the
Constituents of drahatship, and so on.

When we look to the Buddha’s treatment of 1nd1v1duals
we find him to be very affectionate, sympathetic and kind.
He cared not only for the organisation of the Order but for
its individual members also. We have already seen how, while
Ananda—still a Saiksa or learner of Arahatship was weeping
over the impending separation from so kind a master, the
Buddha reminds him of his instruction that, it is the nature
of things most near and dear to part with and hence it was
impossible that such a being should not be dissolved. The
Lord then praises his immeasurable love and kindness to him
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and appreciating his attainment, he encourages him to be
earnest in effort for attaining Arahathood. When the Buddha
felt that some of his disciples needed a particular form of
instruction, he gave it to them. He did not fail to provide for
the comfort of the sick and weary. In the Theragatha,
Panthaka relates how, when he was driven from his house, the
Buddha stroked his head and taking him by the arm laid him
into the monastery and out of kindness he gave him a towel
for his feet. So also the Mahavagga relates how the Buddha
served the Sravasti-moank named Tissa who was suffering from
a malignant skin disease and discoursed on the mutual duties
of the monks, who had no mother or father to take care of
them. The Therigatha! relates how the women were crazy
at the loss of their children but found complete comfort and
peace in the Buddha’s teaching. Sometimes we are told that
when persons whom he wished to convert proved refractory,
the Buddha suffused them with the feeling of his love until they
yielded to his influences.?

Regarding Buddha’s treatment of women we have already
talked ip the chapter preceding the last with reference to
Mahaprajapati Gotami’s ordination and Amrapali’s- conver-
sion. The Buddha’s reluctance in the beginning to include
female members in his Samgha was probably not due to a low
estimate of their ability, for he recognised and made use of the
influence of women in social and domestic life and he admitted
that they were as capable as men of attaining the highest stages
of intellectual and spiritual -progress. He did not like that
women be ill-treated in the society. In the Sigalovada Sutia,
he, comparing the wife as the western direction, has said that
the husband should give proper honour to the wife as also he
should bestow wealth and ornaments on her, and only then
he should expect all efficiency from her in domestic affairs
which are properly managed only by the wife if she is

1. KhN, 11, 418, (ThG. verse 98).

2. e.g., the Malia in the MV, p. 261.
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weil-pleased.! Of course, the Buddha did not feel any interest
in women as individuals.

There is nothing to show that the Buddha tried to abolish
caste as a social institution. There was no reason why
he should do so in so far as his teaching envisaged that the
true Brahmin was the virtuous Brahmin., But within the order
caste did disappear and many low-caste persons were admitted
as monks. A monk is to be respected by the laity irrespective
of his caste, but a monk is required to pay a respectful visit
to the laity if the former intended to learn a Sutta from that
lay disciple who knew it perfectly well.? According to the
Buddha moral action is higher than even a bloodless sacrifice,
and still higher is the Noble Path. The worship of the six
quarters is not wrong, but should be done by fulfilling the
moral duties towards six classes of fellow-creatures as detailed
in the Sigalovada Sutta, which is perhaps the only Sutta
preached by the Buddha specially for the laity. In the Buddba’s
view, as we have already stated in the previous chapter,
householder’s life was congested and full of impurities of
attachment and itl-will, whereas a monk’s was like the open
sky for leading a holy life in which the monk pervaded the
world with unconditional benevolence, compassion for the
unhappy, cheerfulness in others’ prosperity and pleasure, and
equanimity (Metta, Karuna, Mudita and Upekkha, i.e., the four
Brahma Viharas).

The pleasant quality of the Buddha’s voice is often
mentioned but in somewhat conventional terms. His calm and
bright expression and his unruffled courtesy in discussion, his
eloquence are marked in the Pifakas.® Repetitions for easy
memorising in the absence of writing tradition and sub-divisions
of arrangement, though often tiresome, show traces of
another style which suggests a terse and racy preacher going

1 Cf Manu Samhitd :
“Yatra !naiistu pajyante, Sarba tatra saphald rKiya
Yafra nari na pijyante, Sarba tatra aphald Kriya.”

2. MV,p. 147.

3. e.g.MN,p. 36.
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straight to the point and driving home his meaning with homely
instances. We have already seen how the Buddha consoled
Kisagotamt and convinced her of the impermanence of earthly
life when she could not find mustard seeds from a house where
none had died by that time. Humour often peeps through the
Buddha’s preaching. When the Buddha was pressed to say
what wou!d be the next birth of the naked ascetics who imitat-
ed in all things the ways of a dog and a cow in the hope of

- obtaining salvation, the Lord opined that if their penance was

successful they would be reborn as dogs and cows, if unsuccess-
ful, in hell. Irony and modesty are combined in his rejection
of extravagant praise. When Sariputra in the Mahaparinirvana
Sutta said ““Such faith have I, Lord, that there never has been,
nor will be, nor is any other greater or wiser than the Blessed
one,” the Buddha asked if Sariputra had known all the Buddhas
of the past, or if he would know of the future ones, or at least

~he knows him and had penetrated his mind thoroughly. To ali

these questions Siriputra replied in the negative who was
thus ashamed of the suggested flattery in his exaggerated
statement. The Buddha personally aided with advice and
encouragement all who came to him. Even Ajatasatru, who
had been friendly to the Buddha’s rival Devadatta and dead
opposed to the Buddha, was given proper advice and encourage-
ment when he visited him as detailed in the Samannaphala
sutta of the Digha Nikaya.

Buddha’s teachings have been classified into (1) three
Pitakas or baskets which is the most popular classification and
consists of : (a) Vinaya,® i.e., the rules of conduct for the
monks, (b) Sutta,? i.e., the doctrinal teachings of the Lord in

1. The Vinaya Pilaka has been divided into Sutta Vibhatiga, K hand haka
and Parivara. Sutta Vibhatga has been subdivided into Pdrdjika
and Pacittya. So also Khandhaka has been sub-divided into
Mahavagga and Cullavagga.

2. Sutta Pitaka consists of the five Nikayas or collections of Suttas
according to their size, viz., Digha, Majjhima Samyutta, Arguttara
and Khuddaka. Khuddaka Nikiyais a collection of fifteen long
and shott books, viz., Kkuddakpatha, Dhammapada, Uddna, Itivut-
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the form of dialouges for the common people, and (c)
Abhidhamma,l i.e., the Buddha’s teachings in highly scholarly
and philosophical language; (2) five Nikayas consisting of
the collection of the Digha Nikaya, i.e., the long sized
dialouges, the Majfhima Nikaya of middle sized dialogues, the
Samyulta Nikaya of mixed sized Suttas, the Anguttara Nikaya
of gradual sayings and the Khuddaka Nikaya, i.e., the collection
of the fifteen long and short books, besides ail the books of
Vinaya and Abhidhamma; (3) Nine Angas of : Surta (discourse),
Geyya (prose and verse), Veyyakarana (analysis), Gatha
(verse), Udana (fervent utterances), I'tivuttaka {passages begin-
ning, ‘thus it was said’), Jdtaka (Buddha’s previous birth-
storeis), Abbhutadhamma (marvellous events) and Vedalla (a
term applied to certain suttas); and lastly into (4) eighty-four
thousand Dharma Skandhas analysing the phenomena in
various ways. :

The Buddha’s character and the substance of his teach-
ings were admirably suited to the needs of the religious world
of India of the day. Judged by the needs of other tempera-
meznts, which are entitled to neither more nor less considera-
tion, they seem too severe, too philosophic and the later
varieties of Buddhism have endeavoured to make them con-
genial to less strenuous natures. Disciples gather round the
master and as their numbers increase, he makes a few salutary
regulations. The result we find to be an organisation which
becomes one of the great forces of the world. Contemporary
opinion in India criticized his discipline as easy-going and lax.
We frequently hear in the Vinaya that the people murmured
and said that his disciples behaved like those who stili enjoyed
the good things of the world. Some, we are told, tried to
enter the Order merely to secure a comfortable existence2, But

taka, Suttanipita, Vimdnavatthu, Petavatthu, Theragdthd, Theri-
githa, Jitaka, Niddesa (Cila Niddesa and Maha Niddesa),
Patisambhidimagga, Apadana, Buddhavamsa and Cariya Piiaka.

1, Abhidhamma Pilakaconsists of seven books, viz., Dhammasargani,
Vibhaiiga, Dhitukatha, Puggalapafiiatti, Kathavatthu, Yamaka and
Patthana.

2. MV, pp. 80-81.
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we see that the Buddha prescribes the single meal a day for

his monks and says that a man who, even if he is being cut

by a saw, does not cherish ill-will against the murderer, is
truly to be called my disciple-monk. It is true that what ’the‘

Buddha thought necessary, is emanicipation of heart and mind

and the cultivation of love and knowledge, all else being a

matter of indifference, Thus he says to the ascetic, Kadyapal

that though a man performs all manners of penance’s yet if he
has not attained the bliss which comes of good ’ conduct |

a gqod heart of unlimited love and good mind destroying,
ill-will, anger. and~ lust, he is far from being a. monk

He further adds that it is hard to lead the life of a mOnk'
?vhereas asceticism is comparatively easy; what is really hard,
is the conversion and emancipation of the heart. This is why
he does'not attach undue importance to rules and regulations
Accordingly we find that the Buddha allows wearing of shoes.
to tl?e monks when he sees frorgako_ﬁvisa’s feet bleeding while
moving bare-footed and advises the monks to abandon the
minor rules according to the place and time2 after ‘his death
as a.lso. he opposes Devadatta’s suggestion for severity of hi;
discipline to be made compulsery. He is at any rate anxiou;
that . they should not degenerate into excesses. Thus he
forplds3 the monks to spend the rains under a hallowed tree
Or In a cemetery or to use skullbowl for alms, ’

' However, he was sensitive to public opinion4 or the opi-
nion of a single person as in case of Visakha complaining against
t-he naked bath of the monks and nuns. He was anxious to con-
form to it when conformity involved no sacrifice of principle
But the Lord gave due importance to manners, etiquette anci
decenc.y. Unlike Ajivakas and Jains and some other sectaries
Buddhist monks had to be completely clad and to receive food

1. DN, 1, pp. 138-49,

‘2. Akan khamiino samgho mama accayena khuddanukhuddakini

sikkhapad&ni samihanatu”—M PuS, Pacchima vaci
3 » Yacchima vaca, DN II, p. 118,

4, ‘I‘bzd, ' Afuci, bhanti, naggiyam jeguccham patikulam” p. 308
asucl matugamassa naggiyam®, p. 309. R ’
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in the begging-bowl and not in their hands. The robes of the
monks were made of rags collected and sewed together, but
it soon became the practice for pious laymen to supply the
order with raiment. If the Buddha found the monks engaged
in conversation, he waited at the door till there was a pause
in the talk, Then he coughed and knocked. The monks opened
the door and offered him a seat. If a monk had to ask a ques-
tion, he would rise, adjust his robe, so as to léave one shoulder
bare, bow with his hands foided, and the Lord would ask him
to be seated and say what he wanted. But sometimes in these
nightly congregation the silence was unbroken. When lfing
Ajatdstru visited the Lord in Jivakamravana, he was seized
with sudden fear at the unearthly stillness of the place and
suspected an ambush.!

Though the Buddha refused to muitiply observances or
to dogmatise, every Sutta indicates that he was a man of excep-
tional authority and decision; what he has laid down he has
laid down; there is no compulsion or punishment, no vow of
obedience or sacrificium intellectus; but it is equally clear that
there is no place in the Order for those, who, great or small,
think differently from the Master. The Buddha did not recog-
nise rank other than simple seniority or the relation to pupil. In
the Samgha no monk could give orders to another; he, who di§-
obeyed the precepts of the order; ceased to be a member. of it
either ipso facto, or if he refused to comply, with. the expl.at[on
prescribed. There was no compulsion, no suppression of discus-
sion, neither any delegation of power. The proposal of r(?solu-
tion was adopted after expression of opinions signified by silence
till three hearings. Differences of opinions in the Buddhist Samgha
have largely taken the shape of schools of thought rather than
of separate and polemical sects. Dissension indeed has not bce'n
absent, but not on the caste or provincial lines oftodag. Sir
Charles Eliot scents caste feeling in Anuruddha and Ananda
along with four other young éékya nobles and Upali for’ming
an inner circle of trusted relatives, though there was no friction

1. DN, Sanditthika Samafifiaphalam, p. 43 (Athakoraiifio...bha am...
lomahamso......). .
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between them and a Brihmana like Sariputra, Eliot further
adds that it is not easy to say what Upali’s social status may
have been. It is true that the Buddha delivers his last instruc-
tion to Ananda who is attending him in his death-bed and also
that the Lord’s pyre does not catch fire till Anuruddha reaches
there. But then Siriputra, as we have already mentioned in
course ot his ordination, enjoyed the Lord’s confidence so
fully that he acted as his representative. The Buddha compares

- him even to the eldest son of an Emperor who assists his

father in the Government. So also Upéli contributes materially
to the codification of the Vinaya and enjoys the status of being
the Vinaya-specialist.

The troubles which arose in the Samgha are often ascribed
in Vinaya to the Chabbaggiyas or the six brethren who became
celebrated in tradition as spirits of mischief and who are evi-
dently made the peg on which these old monkish anecdotes are
hung. As a rule the intervention of the Buddha was sufficient
to restore peace. The brethren quarrelled so often that the
people said it was public scandal. The Buddha endeavoured
to calm the disputants, but one of them asserted that the res-
ponsibility for those quarrels would rest with them alone and the
Blessed One should quietly enjoy the bliss which he had ob-
tained in this life. In other words they asked him to mind his
own business which caused the Lord to go away. The most
serious was the schism of Devadatta advocating a stricter rule
of life when the Buddha was seventy. This Devadatta had
his separate following and sect even afterwards, says Fa-Hsien.
Thus we see that the seeds of the emergence of different
Buddha sects were spread even during the life-time of the Lord
and as a result of this we find as many as eighteen Buddhist
sects during the period of the Third Buddhist Council.

After discussing the personality of the Buddha in the Ii ght
of his life and activities it becomes imperative in this treatise to
deal with the theological phase of Buddhism which began in
the First Buddhist Council held at the instance of his sincere
and serious disciples shortly after his death and afterwards
resulted in the emergence of different schools according to the
views they held about the Lord’s teachings. This will form the
subject-matter of our discussion in the subsequent chapter.
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First Two Councils and Emergence

of Different Schools

First Council

The theological phase of Buddhism begins after the
passing away of its founder long before the reign of Adoka.
We hear of two (or including Mahisangiti three) councils;
scriptures, obviously containing various strata, were compiled
and eighteen sects or schools had time to arise till it became
an international religion. Much doubt has been cast upon the
councils but this suspicion is unmerited, provided that too
ecclesiastical a meaning is not attached to the word.

: The details of the First Buddhist Council of Rajagrha
/ reciting the Dhamma and the Vinaya shortly after the Buddha’s
Parinirvana. i.e., the Great Demise are found in the Cullavagga
of the Canon, in the Samantapasadika, i.e., commentary of the
Vinaya canon, in the Mahavastu, in the Dipavamsa in the
Mahdvamsa and in the Tibetan Dulva. Differences there are,
no doubt, on certain points, but they are not fundamental,
Still much controversy has arisen among the historians regard-
ing the time, place, causes, participants and the parts played
by them, and the proceedings of the meeting.

We are told that only a week! after the passing away of

the Master, one Subhadra, who had become a monk in his

1. Cfverse VI, MVam, First Council.
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old age, asked the monks not to grieve over the occasion which
provided them freedom® from Buddha’s authority restraining
their actions in every walk of life; and that in order to obviate
the dangerous effects of such unseemly and disappointing
remarks a meeting of five hundred selected brethren rehearsing
thc? Dhamma and the Vinaya?® was held at Rajagrha during the
rainy retreat in which the Dhamma and the Vinaya were fixed
and proceedings were drawn againts Ananda and Channa.

. The account of this meeting and of the subsequent
meeting at Vai$ali is recorded in Chapters XI and XII of the
Cullgvagga, which must therefore be later than the second
meeting. The Samantapisadika provides a detailed description
of the ceremonies which took place about six weeks before the
actual opening of the synod. The Mahavamsa states that the
first month of the rains was spent in repairing delapidations of
dwellings by monks and in the construction of the meeting-
hall by king Ajatagatru®. The session started in the second

~ month, i.e., in Sravana and lasted for seven months. Winternitz

dout.)ts if the meeting establishiﬁg the Dhamma and the Vinaya
consisting of the Tripitaka of today could be held soon after
Buddha’s death. So also Minayef doubts whether the rehearsal
of the canon as we have today could be included in
the .proceedings of that meeting. But I am inclined to
conjecture that nothing more important could have been the
business of the monks than to recollect the teachings of their
Master immediately after his death. Only the other day when
Dr. Lohia died, the members of the Samyukta Socialist Party
of India assembled and recapitulating his creed they took a
vow tq abide by that, as also they proposed a book contain-
ing his utterances to be published as a mark of his memory,
we know that the monks were advised to depend upon them-
selves and rely upon nothing else but the Dhamma, which
also was all oral. So also we know that he left to the order

1. Cf ‘.‘Alam dyuso, m# socittha...upadduta ca homa...idanipana...
karsissgma,” M PNS, 6th Bhanavara, DN, II, p. 121.

2. CV, Chapter XI, Paficasatikd Dhammasangiti, pp. 406-13.

3. MVam, First Council, verses 16-19.
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the authority to abolish all the minor precepts, for which he
did not provide any measure to test if a precept was minor.
It was therefore the dire necessity that some sort of meeting
should have been held to settle the authentic version of the
founder’s teaching in order to avoid future confusion and
pollution likely to creep up owing to the wrong interpretation
of the latitude by some of the evil minded monks like the
Chavaggians, the Devadattans and the like who had been creat-
ing problems even during the life-time of the Master himself.
While the Master was alive he decided all questions of dogma
and discipline himself, but after his demise it was only the
collective decision of the order which could come to
their rescue more so when there was no particular person then
to exercise his personal authority over an issue. Hence it was
quite natural for the sincere disciples of the Lord that they
should think it their foremost duty to convene a meeting and
fix the Dhamma and the Vinayal in favour of the future safety
and preservation of purity of the Dhamma? preached by the
Lord which would serve their purpose of Mahdpradesa® in order
to determine the correctness of a thing whether it was quite
in accordance with what the Buddha had taught.

The Buddhist tradition holds that the Vinaya was fixed
with the assistance of Upali and the Dhamma with that of
Ananda. Rockhill and Yuan Chwang add the recital of

'Abhidharma or Matrikas by Kasdyapa; but this is not mention-

ed in the Cullavagga nor in the Dipavamsa. Buddhaghosa,
however, includes Abhidhamma along with Sutta which jointly
mean Dhamma in his opinion. But, the fifth book of
Abhid hamma, viz., Kathavatthu, is said to have been compiled

. by Moggaliputta, in the Third Council during the reign of

Asoka who is a historical king%, Hence, Abhidhamma, including

1. - ‘“Dhammafica Vinayafica sangdyeyyama’-—CV, Chapter XI, p. 406.
*Icchanto...satthudhammacirat thitim”, “‘sukkapakkhart hitatthika”,
MVam, Verses V and XIV.

3, Cattiro Mahapadesa, M PNS, DN, I1, pp. 96-98.

4. Buddhaghosa, however, makes an attempt to impose his opinion by
saying that the outlines of that book also were given by the Buddha

o
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the Kathavatthu as we have it today, cannot form a part of
the canon adopted in the First Council. So also it does not
appeal to the reason that the present-day Vinaya, declaring
Dasavatthani,l i.e., the ten points to be unlawful, was already
settled in the First Synod and still there was a great controversy
on those points leading to the convention of the Second
Council. Even regarding the Dhamma, Le., the Sutta including
the Theragatha® and some other books of Khuddaka Nikaya
it is remarkable that they refer to some persons and events of’
the period of Emperor Asoka and hence cannot be expected

i to have been completed in the First Council. It may, however,

be concluded that the Arhatas reciting the Dhamma and the
Vinaya in the First Council possessed some sort of Sutta
Vinaya and Matikas®, on the basis of which the present-da;
Tripitaka has been gradually developed by different Sthaviras
i.e.. the elderly monks in the three Councils held from time to
time up to the time of Asoka. It may further be noted that
on: Porana monk refused to participate in the First Council
and said that the Dhammag and Vinaya though well rchearsed by
the Sthaviras (elderly monks) would not profit him if accepted.
His statement, however, does not challenge the authenticity of
the Dhamma and the Vinaya rehearsed in the First Council.

himself while preaching the Abhidhamma to his mother in the

heaven and then to Sariputra, who taught the same to five hundred

monks ; and that the Abkid hamma thus preached was rehearsed in
the first two councils and again in the third, in which Moggaliputta

Tissa simply enlarged that Kathavatthe included in the Abhidhamma

~—Vide the Atthasdlini Nidanakatha. But the critical and scientiﬁc.

study of today is not ready to accept such orthodox interpretation

CV, Chapter XII, p, 416, paragraph I, '

2. Cf, ThraG, verses 169-70, relating to Vitasoka, the younger brother
of ASoka and KAN 11, pp. 243, 256 and 260 relating to ASoka’s
younger brother Tissa Kumira.

3. According to the Sarvastivida, Arya Mahakasyapa recited “the
Matrikas which were later on developed into Abhidharma, The
first book of the Abhidharma also begins with a Matrika, R.evata
the president of the Second Council, is said to be a man who knev;:
the Agamas, the Dharma, the Vinaya and the Matrikds. This points
to a previous collection of the Abhidhamma, :

[y
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After all, why should the introvert monk like Porana bothgr
for the Buddha’s precepts of general use when he had his
individual needs duly fulfilled directly from the mouth of the
founder himseifl ?

As to the place of this Council, it may be noted tha.t,
though Asvaghosa’s account mentions Grddhrakiata mountain
and Lokottaravada, as also the Pali chronicle record Saptaparni
cave of the mountain Vaibhara asits venue, there is no disput‘e
about the fact that it is at Rajagrha that the First Council
met. It is also mentioned in the Dulva and duly supported by
the Mahavamsa and the Sam‘c/zntapdsﬁdikd that R3jagrha was
selected because King Ajitasdtru was a firm believer in the
Buddhist faith and that he would therefore make ample
provision for tood and lodging. But the Cullavagga does not
mention Ajitasatru’s name and so aiso we know that he had
combined with Devadatta in the latter’s plot for the murder of
the Buddha. In the Sanditihika Samanfia Phala Sutta, however,
he has been represented as taking the Tathagata’s refuge.
Anyway, it may be asserted that even though the king did not
accept Buddhism as his religious faith, it was not strange and
unbelievable that he, as the king of the country, would make
provisions for holding the meeting, which was to be h_eld in
his capital town. His move may be called diplomatic in the
sense that he gained the goodwill of the Buddha’s monks
thereby.

Besides Subhadra’s incident, the Mahdvamsa adds some
other causes leading to the convocation of First Council. It
states that Mahadkadyapa deemed it his foremost duty to
convene the council thinking that the Master had given him
his own garment and had thereby made him equal with him-
self,® as also that the Sage has commanded the establishing
of the holy truth, and lastly, that the Sambuddha’s consent
existed to make a compilation of the holy Dharma.® The

CV, Chapter XI, p. 412 (‘“‘Susangitavuso...dhammoca vinayo...
bhagavato sammukha sutam.. .tathevaham dharemi”).
SamN, 11, p. 163ff. (Kassasamyutta) and the MVam verses 5-8.

Ibid.

)

l
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Tibetan Dulva and also the account of Yuan Chwan refer to
the general feeling of doubt and dismay then prevailing
among the people that the Dharma preached by the Lord
would disappear along with his departure. But the
Dipavamsa does not mention Subhadra’s incident, which the

Cullavagga states as the main cause leading to the convocation Lk

of the First Council. On the other hand, in the Mahaparinib-
bang Sutta there is no allusion to this Council, though
Subhadra’s incident is stated therein. Oldenberg is sceptical
about this Council on the same ground. But the aim of the |
Mahaparinibbana Sutta is not to trace the history of the order
which is the subject matter of the Vinaya. The purpose of
the Mahaparinibbana Sutta is just to depict the last days of

7bthe Buddha, his death-scene, and the fate of his relics, and

not beyond that. Hence Subhadra’s utterances! denouncing the
mourning of the monks over the Master’s departure which
brought them freedom are rightly placed there, but the effect
of his damaging remarks concerned the discipline of the order
affecting its history and hence the same has been included in
the Vinagya. Thus Oldenberg’s doubt about the holding of
the First Council does not carry much weight heavier than
argumentum ex silentio.

Regarding the participants, the Cullavagga and the
Dipayamsa mention that the number of monks was decided
in pursuance of a vote by the general body of monks
assembled on the occasion and at the place of Parinirvana, i.e.,
the death of the Lord. The Cullavagga and the Mahavamsa
State the number to be five hundred Arhatas including
Ananda, who though a Saiksa, i.e,, learner of Arhatship then,
also attained Arhathood no sooner than some of the partici-
Pants looked for him in the meeting. Yuan Chwang, how-
€ver, makes out the number as one thousand which may be
an exaggeration caused due to the interval between the event

1. This Subhadra was a barber of the village Atuma and was different

from the last direct convert of the Buddha. The last convert was
a Brahmana. Professor Oldenberg identifies the two Subhadras which
1S wrong—Dialogues of the Buddha, Part I, p. 184 (foot-note).
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and his time. There was considerable resentment on the
1ssue of Ananda’s inclusion as a Saiksa. But his presence was
inevitable inasmuch as he had the closest association of the
Master for a pretty long period as his personal attendant and
he was the fittest man to give the authentic version of the
. Lord’s teaching which had to be rehearsed in this council.
According to the Cullavagga the entire business of this meeting
was conducted by Mahikadyapa, Ananda and Upali; but
according to Dipavamsa the other monks also contributed
sufficiently. This, however, does not make any fundamental
difference. The three monks might have played the main
part and the others assisted them. The Mahdvastu states that
Katyayana was the chief exponent and the subject of discus-
sion was Dasdbhiimi. But this book, however, belongs to the
Lokottaravadins, a sect which came into existence long after
the Mahasanghikas had brought about the schism in the
Church. Regarding the procedure followed in that council
it is said that Kadyapa, on the motion of the assembly, first
put questions on the Vinaya, asking Upali where a particular
rule was promulgated, concerning whom, the subject of it, and
other details, and so on throughout the Vinaya, In the same
way Ananda was questioned about each Sutta of the Dhamma.
The two 'persons gave. appropriate answers which were duly
approved by the whole council of monks.

Though Ananda had attained Arahathood just before
appearing at his seat in the meeting, several charges were
levelled against him in spite of the convention that Arahathood
emancipated one from all guilt and punishment. Ananda,
however, explained them as follows :—

(a) Overwhelmed with grief as he was due to the im-
pending Great Demise of the Lord, he could not request him
to point out as to how a precept called minor, which might be
left out, should be tested.

(b) He had to step on the Lord’s robe while sewing it all
alone without any helper.

(¢) He made the body of the departed Master to be
saluted first by women so that it was not soiled by their tears
if detained.
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(d) He forgot to beseech the Lord to remain for a cycle
inasmuch as he was possessed by Mara, the evil,

(e) Out of consideration for Mahaprajapati Gautami, the
foster-mother of the Lord, he advocated the cause of admission
of women into the order.

(f) Water of the river being muddy, caused him to fail
in supplying drinking-water to the Buddha who demanded it
thrice and lastly.

(g) the exhibition of the privy parts of the Master
would rid those men and women of low character of their
sensuality. :

Divergent opinions were expressed as to the extent of the
discretion allowed in the minor precepts and ultimately the
Samgha adopted without alteration or addition the rules made
by the Buddha. : :

According to the Cullavagga the trial of Ananda took
place after the main business of the council, i.e., the recitation
of the Dhamma and the Vinaya ; whereas in the Dulva it comes

“before his.admission to the council. The explanations sub-

mitted by Ananda may, however, be taken as satisfactory,
because there is no mention of the punishment inflicted upon
him in any of the accounts. Channa, who was the charioteer
of Bodhisattva while going forth and. was extremely haughty,
was imposed the highest penalty of Brahmadanda, i.e., complete
bycott by the Samgha. Thus ended the First Council of the
Buddhists in which Buddha’s Dhamma was settled unanimously
except for Gavampati and Porana, who were not willing to
accept the same as the words of the Teacher.!

Second Council

Though the seed of dissensions in the Buddhist Church
Werf: already sown by Devadatta, the Chabbaggiyas and the
Kosambikas during the life-time of the Master himself, it is
Only a century after the Buddha’s Parinirvana that we hear of
& schism in the Buddhist Church. The supporters of the

L. €V, X1, p. 412 (Therehi...dhAressami'ti)
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aforementioned monks might have taken it a good opportu-
nity to attract the ease-loving ones to their side by using the
discretion regarding the abrogation of minor precepts in
favour of the relaxation of the stringent rules of the older
discipline observed by the orthodox monks, and by lowering
down the unchallengeable standing of the Arhats to interpret
them not far above the commoners in the democratic set up
of the Samgha.

- The main sources of information for the history of the
Second Council are the Cullavagga of the Pali canon, the
Vinaya Ksudrakavastu of the Sarvistivada, the Tibetan Dulva
which forms the basis of Buston’s, Taranatha’s and Rockhill’s
account of the council, the Dipavamsa IV and V chapters, the
" Mahavamsa 1V chapter, the Chinese versions of the ¥Vinaya
texts of the Mahasamghika and other schools from which
Yuan Chwang’s account derive information, the texts of
Bhavya, Vasumitra and Vinitadeva on the history of Buddhist
schools, the Mahavastu, the Samdidhirdja, the Manjusri
Mailakalpa and other later texts. The Ceylonese Chronicles
state that Ajatasatu’s descendants went on committing patricide
till the last one called Nagadasaka was deposed and the
minister Susunaga was appointed as king by the citizens, After
eighteen years of Susunaga’s reign and eighty years of Buddha’s
death, the former’s son Kalasokal succeeded the throne. It was
in his reign, a century after the death of Buddha, that certain
Vajjian monks of Vaisali introduced ten indulgences® to be per-

1. Kern, in his Manual of Indian Buddhism confuses Kalasoka with
Chandiasoka, who later on became Dharmésoka of the Third Council
in the Chronicles. Kalasoka is identified with Kakavarnin of
the Puranas.

2. (a) Storing salt in a horn, which is forbidden according to Pdcittiya
38 of the Patimokkha ; (b) taking a mid-day meal when the sun’s
shadow is two fingers broad, which is against Pdcittiya 37 ; (¢) g ing
to another village and there taking a second meal, contiary to
Pécittiya 35 forbidding over-eating ; (d) residing in the sams parish
and yet holding the Uposatha separately, contravening the MV rules
of residence in a Sima or parish ; (e) sanction of an act after it is
done in an incomplete chapter as opposed to monastic discipline ;
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missible. Since this relaxation of the older discipline might en-
courage luxury by accepting gold and had a dangerous bearing
on separate independent schools or companies even for holding
Uposatha which was as yet held in one united body by the
monks resident in one parish, it necessitated the convocation
of the Second Council. The Cullavigga records that Yasa,
the son of Kakanda came to Vaisali and found the monks
accepting money from the laity on Uposatha day. He expostu-
lated with them on that point and, departing thence, sought
for support among the Theras or elders of the south and west.
This resulted in the conference at Vilukarima in Vaiéali in
which thf principal figures were Revata aad Sarvakami'a
pupil of Ananda. The ten theses were referred to a committee,
which rejected them all and this rejection was confirmed in
an assembly of seven hundred monks, who proceeded to
reiiearse the Vinaya. Winternitz rightly observes? that this
presupposes that some criterion was existent then for the deci-
sion of such questions and that could only have been some
canon of precepts for the life of monks such as we find in the
Vinaya-Pitaka. We are not, however, told that they revised

(F) the unconditional following of a precedent amounting to a breach
of monastic discipline ; (g) the pariaking of unchurned milk against
Pacittiya 35 ; (h) drinking fermented palm-juice, as against Pdci-
ttiya 51 forbidding taking of intoxicants ; (i) use of a seat withou
fringes, contrary to Pacittiva 89 prohibiting borderless sheets and
(i) accepting gold and silver which is forbidden by rule 18 of the
Nissaggiya Pécittiya.—CV, XII and MVam, Ch. IV (Dasavatthiinj),
verses 9-11.

L K_ern confused the list of succession of the spiritual teachers
(Acariya Parampara) of the Theravida down to the Third Council
(as detailed in the MV am) with the list of succession of the San-
ghattheras, i.e., the heads of the order and this led him to ti]e
suspicion that Soraka, the Vinaya chief of the time, was con-
spicuously absent from the Second Council where such important
questions of discipline were discussed. The remarkable feature of
the council was that there was no elected president and the business
Was carried on ky a committee consisting of eight members and each

N tradition gave prominence to its favoured monk.

* Winternitz, English Tr. His. of Ind. Lit., Vol.1I, p. 5.
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the Sutta or the Abhidhamma. But the Mahavastu, however,
adds that when the ten points were settled the elder Revata
held a council of the Dhamma under the patronage of Kalasoka
and this council continued for eight months. This is duly
confirmed by Buddhaghosa’s Samantapasadika, which further
adds that the counci] drew up a new eddition resulting in the
Pitakas, Nikayas. Angas and Dharmaskandhas.

The Dipavamsa tells us that after the wicked Vrji monks
had been subduued for their wrong doctrines and errors in
discipline they formed another party and held a rival council
of ten thousand monks, known as the Mahasangitti* or the
great council, and that it drew up a perverted version of the
scriptures. They are said to have rejected the Parivaia, the
Patisambhida, the Niddesa and parts of the Jataka. Fa-Hsien
states that they possessed an Abhidhamma of their own. Fa-
Hsien and Yuan Chwang represent Afakhasanghika or
Mahasangitika sect as arising in connection with the first
council which was either that of ‘Rajagrha or some earlier
meeting supposed to have been held during Buddha’s life-time,
and Yuan Chwang intimates that it was formed of lay men as
well as monks and that it accepted additional matter including
Dharanis or spells rejected by the monkish council. [ts name
admitted by its opponents, rightly remarked by Eliot, seems
to imply that it represented at one time the opinions of

1. Vasumitra, followed by Bhavya and Vinitadeva, writes that on
account of the following five propositions of Mahideva regarding
the status of the Arhats, the Samgha became divided into two sects
of Theravada and Mahdsaighika : The Arhatas (1) are subject to
temptations (Atthi arhanto rago), (2) may have residue of ignorance
(afifidnam), (3) may have doubts (kankha) regarding certiin matters,
(4) gain knowledge through others’ help (paravitarana) and (5) the
Path is attained by an exclamation of ‘Aho® (Cf Kathavatthu, 11,
1-4 and XI, 4). The Chinese pilgrim Yuan Chwang mentions both
the above stated five dogmas of Mahddeva and the few un-vinayic
acts of the Vaisdlian monks as the cause of the session of this
council and the cleavage in the Samgha. Dr.N. Dutta rightly
concludes that probably the schism began with disciplinary rules
and, in course of time, incorporated matters of doctrine.

POSTARADUATE INSTITUTE OF PAL! AN® pumneiey sTumes

{University 0l hewiiye)
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the majority or at least a great number of the faithful, but it
was not the sect which flourished in Ceylon and hence the
Dipavamsa is prejudiced to connect it with the discreditable
Vajjian schism, contrary to which Chinese tradition may be
more correct.

In spite of the minor differences regarding the date and
exact site of the council, there is substantial agreement on the
genesis of the council and the matters discussed and decided.

~ Oldenberg is, however, doubtful as usual regarding the genuine-

ness of the council on the basis of the negative approach that
the Vinaya text does not take note of the propositions discussed
at Vaiali which is not a solid ground to disprove the unanimous
tradition of the Buddhist schools.

Schism in the Church and Emergence of Different Schools

All the accounts, however, record unanimously that a
schism did take place about century after the Master’s demise
because of the deviation allowed by some of the Vaisalian
monks in favour of relaxing the rules observed by the orthodox
liironks, and that the monks who did not entertain the slightest
deviation were distinguished as the Sthaviravadins while the
liberal onés introducing relaxation were declared as the
Mahasanghikas. Thus this council was marked with a split in
the solidarity of the Samgha and the evolution of new schools
leading to the formation of different sub-sects out of those two
primitive schools. We hear of as many as eleven sub-sectsl
arising out of the Sthaviravada and five? out of the Mahasang-
hika. Thus there became altogether eighteen sets® including

1. (a) Mahisisaka, (b) Vrjiputraka, (c) Sarvastivadi, (d) Dharma—
guptika, (¢) Dharmottariya, (f) Channagarika, (g) Bhadrayanika,
(h) Sammitiva, (1) Kdfyapiya, (j) Sankrantika and (k) Satravadi or
Sautrantika.

2. (a) Ekavyavahirika, (b) Gokulika, (¢) Prajhaptivadi, (d) Vahusrutika
and (e) Caityavadi.

3. The Sarvastivida tradition, however, enumerates them as the

following : (1) Mahasanghika : (1) Prajitaptivadi, (2) Lokottaravadi,
(3) Ekavyavahdirika and @) Gokulika. (B)  Sthaviravadi
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the two original ones, besides the six! others in the different
districts of India and two? more in Ceylon within three or four
centuries after the Lord’s departure, i.e., by the time of the
Third Council held under the patronge of Asoka and sometimes
after, as detailed in the chronicles and the commentary of the
Kathavatthu. But these sets or schools have long ceased to
exist and must not be confounded with any existing denomina-
tions. Eliot rightly confirms Fa-Hsien’s statements that these
sets agree in essentials and differ so much in details that they
have different collections of scriptures. Since these collections
had not been committed to writing by that time, they admitted
later explanatory matter. Each school maintained that the
memory of its own scholars had transmitted the most accurate
and complete account.

It is generally agreed that the eighteen schools were in
existence during or shortly before the reign of Asoka and that
six others arose about thé same period, but subsequent to
them. The best materials for a study of their opinions are
afforded by the text and commentary of the Kathavatthu, which
is an examination and refutation of heretical views. The
religious horizon of the heretics confuted in the Kathavatthu
does not differ materially from that of the Pitakas. I-Ching
tells us that during his visit of India (671-695 A.p.) there were

the following four principal schools, with eighteen sub-’

divisions : the Mahasanghika, the Sthavira, the Milasarvastivida
and the Semmitiya, and from the time of Asoka onwards they
throw the remaining divisions into the shade. He adds that it
is not determined which of the four should be grouped with
the Mahayana and which with the Hinaydna, that distinction
being later in origin. The germs of Mahdyana may be detected
in the opinions of some sects on the nature of the Buddha

(1) Hemavata, (2) Vatsiputriya, (3) Dharmottariya, (4) Bhadrayanika,
(5) Sammitiya, (6) Sannigarika, (1) Sarvistividi, (8) Mahisisaka,
(9) Dharmaguptika, (10) Kasyapiya and (11) Sauttintrika.

(. (a) Hemavata, (b) Rajagiriya, (c) Siddharthika, (d) Pirvasailiya,
(e) Aparaiailiya and (f) Vijiriya.

2. Dharmaruci and Sagaliya.
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and the career of a Bodhisattva. The Mahasanghikas probably
represent the elements which developed into Mahayana. The
Sthaviravadins remained Hinayana throughout the existence,
while the Mahasanghikas gradually gave up their Hinaydna
doctrines and became the forerunners of Mahayanism. Once
the disruptive forces were set in motion the Samgha could no
longer remain a single whole. Sect after sect came into ex-
istence on slight differences of opinions concerning disciplinary

-rules, and even cutting, colouring and wearing of robes. But

the differences between these sects were not vital but concerned
the composition of the canon and details of discipline, as we
have stated earlier.

Buddhism turned into a world religion as a result of the
initiative taken in the Third Council for its expansion under the
patronage of Emperor Asoka and this will be the subject of
our discussion in the next chapter.
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Third Council : Asoka ond
Expansion of Buddhism

The description of the Third Buddhist Council, as found
in the Chronicles of Ceylon, presents a list of the succession of
the religious teachers down from Upali, who was the direct
disciple of the Buddha and the specialist of Vinaya in the
rehearsal of the First Council, up to Moggaliputta Tiss, who
was the president of the Third Council. So also it presents a
list of the succession of the kings down from Kalasoka, during
whose reign the Second Council was held, up to Asoka, who
arranged for the convocation of the Third Council, The great
Jandmark in the early history of Buddhism is the reign of
Asoka, who had a significant role specially in making it a world
religion. He came to the throne about 270 B.C. and inherited
the vast dominions of his father Bindusara and grandfather
Chandragupta Maurya. He extended the dominion and con-
solidated his vast empire lying from Afghanistan to the
mouth of the Ganges and southwards almost to Madras.

Almost all that we know of the political events of his
reign is that his coronation did not take place until four years
later, which may indicate a disputed succession and it is said
that he had to kill his ninety-nine half-brothers for the purpose,
and that he rounded off his possessions by the conquest of
Kalinga in which tremendous loss of life caused the end of his
military campaigns and is the starting point of his religious
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conquests. No evidence substantiates the later stories which
represent him as a monster of wickedness before his conversion.
Buddhists describe him as an exemplary ruler after conversion
and as a dotard in his old age. Their testimony is neither
corroborated, nor directly contradicted by his numerous edicts.
However, the general effect of Adoka’s rule on the history of
Buddhism and indeed of Asia is clear.

But how did he become so interested in the propagation
of Buddhism that he bequeathed his own son and daughter
for its service, when, according to the Dipavamsa, he at first
favoured heretics?—The Mahavamsa states that Asoka, like his

\ father, nourished sixty thousand Brahmanas for three years.
- But he became dissatisfied with their unseemly manner of
.making noise for more food while they were being served with
itl. At this time, he happened to meet Nigrodha Sramanera,
who was a posthumous son of Sumara, the eldest son of

Bindusara. He (Asoka) listened to his (Nigrodha’s) discourse

on Apramada, i.e., diligence and was so impressed that he
arranged daily food for him and his fellow brethren, in
place of the non-Buddhists whom he had been feeding so
long?. Learning from Moggaliputta Tissa that there were
eighty-four thousand sections in the Dhamma, he caused
the same number of monasteries to be built. Then he
became highly impressed to witness the Buddha’s image
made by Mahakalanaga. ASoka built caityas on the spots
sanctified Buddha’s visits®>. He ordered that all were to take
upon themselves the duties of the Uposatha-day and hear
religious discourses and make offerings of many kinds. Since
then he became known as Dharmdsoka instead of Candasoka?,
He inspired his uterine-brother Tissa to be ordained. There-
after, Agnibrahma, the nephew and son-in-law of Asoka, as also
Agnibrahma’s son, Sumana, and Asoka’s son Mahendra and
daughter Sapghamitra were ordained. The last two crossed

M€V am, III Council, verses 34 and 35.
Ibid, verses 68-71,

Ibid, verse 175.

Ibid, verse 189.

hwbe
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to Lankd and converted the whole island to the Buddhist
faith.

The Mahavamsa further states that the heretics who had
lost their income and honour were attracted by these pros-
pects to enter the Buddhist order. They continued, however,
to adhere to their old faiths and practices and preached their
doctrines as the doctrines of the Buddha. This caused a
great confusion in the determination of the true doctrine of
the Master and consequently no Uposatha or Pavarana* cere-
mony was held in any of the monasteries for seven years.
The king sent a minister to persuade the monks of Asokarama
to hold Uposatha. On the monks’ refusal to comply with
the king’s wishes, the minister had them seated in a row and
began to behead them one after another. At this, Asoka’s
brother Tissa, who was also a monk in the same monastery,
intervened by taking a seat in the row. The minister got
puzzled and sought the king’s direction over thejissue. Asoka
was shocked at the news and wanted to know if he was res-
ponsible for such a heinous act. The monks advised him to
contact the learned old monk named Moggaliputta Tissa, who,
being extremely distressed at the behaviour of the heretics,
had retired to a secluded retreat on the Ahoganga mountain.
After long persuasion the learned monk arrived at Pataliputra
and convinced the king of his innocence in the matter since
he had no such intention as to behead those monks. Then
the total number of monks were assembled and they were
asked as to what the doctrine of the Buddha was. All
those who gave heretical answers numbering sixty thousand
were turned out. The rest declared that they were Vibhaj-
javadins, i.e., the followers of the doctrine of the analytics
which Moggaliputta Tissa declared to be the original teaching
of the Buddha.

Thus the Samgha being purged of unorthodox elements,
the order held Uposatha in concord. Theselected one thousand
orthodox monks held the Third Council at Pataliputra. Here
the three Pitakas were rehearsed to establish the purity of

1. Ibid, verses 229-230 and 234-235.
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the canon, which had been imperilled by the rise of different
sects and their rival claims, teachings and practices. This
council, which is said to bave been held 236 years after the
Buddha’s Parinirvapa, was presided over by Moggaliputta
Tissa, who also composed the Kathavatthu with a view to
refuting the various doctrinal views held by the non-Therava-
dins. One of the momentous results of this council, which
continued for nine months, was the despatch of missionaries
to the following nine different places for the propagation of
the religion : (1) Kasmira-Gandhira (Modern Peshawar and
Rawalpindi Districts), (2) Mahisamandala (probably Mysore),
(3) Vanavasi (District North Kannada in Mysore), (4) Aparan-
taka (Northern Konkan), (5) Mabharastra, (6) Yavana count-
ries (Greece), (7) Himavanta (Himalayan region), (8) Suvar-
nabhiimi (Far East or Burma), and (9) Tamraparni (Ceylon).
This tradition of the Mahdvamsa is partly corroborated by the
inscribed relic-caskets found at Sanchi and Sonari. The

 Asdokan edicts also refer to the despatch of his missions to

far off countries in Asia, Africa and Europe. It is to a large
extent due to these missionary activities that Buddhism
became the ruling religion of a large part of mankind.

Kern, in his Manual of Indian Buddhism, remarks that
the account of this party meeting, held at Pataliputra eighteen
years after the coronation of Adoka, is so full of glaring un-
truths that but few of the particulars can be accepted as

. historical. It is only in the Chronicles of Ceylon and

Buddbaghosa’s commentary on Vinaya as also in the com-
Mmentary on Kathavatthu that we get an account of this council;
b.ut its absence from the Chinese and Tibetan Mahayana
literature confirms Kern’s statement that it was a sectarian
affair of the Theravada-Vibhajjavadins. In the Cullavagga,
there is no reference to this council probably because this
text was composed before the Third Council. Scholars like
Minayef, Kieth, Max Valesar, Barth, Frank, V.A. Smith and
!‘e.Vi doubt the historicity of this council on the ground that
1t is not mentioned in any of the numerous edicts of Asoka,
Who was the pioneer of the council. In this connection it
may be remembered that Agdoka undoubtedly did much for the
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convenience of the monks and the propagation of their faith
and so also it was he who persuaded Moggaliputta Tissa to
come to Pataliputra where the Third Council was held, but
he, however, did not play any significant role so far as the
convocation of the council was concerned; and, on the other
hand, he might have intended to give all credit to the learned
monk Moggaliputta Tissa who had requisitioned the counctl
and presided over it, and hence its omission in Asoka’s edicts.

As regards Kern’s doubt relating to the historicity of the
particulars of the council that Moggaliputta Tissa’s ordination
was conferred by the couple : Siggava and Candavajji instead
of the regular ordination by one person, it may be noted
against his statement that the Mahavamsal clearly states that
Tissa’s ordination was conferred by Siggava only and Candavajjt
simply instructed him in the three Pitakas. Then again, where
Kern states that in a Buddhist council the question of annihila-
tion of the Tirthika doctrines by Tissa does not arise, it may
be argued that the orthodox monks cailed such persons to be
Tirthika, i.e., heretics, who did not strictly adhere to the
orthodox doctrines and practices and we know that there were
then several Buddhist sects who practised interpreted the faith
differently and hence there is no contradiction in the orthodox
monks expecting the annihilation of the doctrine of the Tirthika
by Tissa. Dr. N. Dutta, appears to be right in holding that
the traditional account of the council may not be pure history
but the circumstances which led to the council appear to have
a historical basis. The breach between the Theravading and
the Mahasanghika took place in the Second Council as a result
of the controversy over the disciplinary rules. It grew so
wide that during Asoka’s time, the Buddhist community was
already divided into a number of schools or sects resulting
from the controversy regarding the doctrine too which is
recorded in the Kathavatthu and corroborated by Vasumitra,
Bhavya and others. Hence, it is not unlikely that the need for
compiling a canon of the doctrines and monastic rules for
orthodox believers was felt and that the need was accomplished

1. Cf MVam, III Council, Verses 120, 143, 150-51.

Third Council . Asoka and Expansion of Buddhism 129

during the reign of Asoka, who himself decrees in one of his
edicts that heretical monks and nuns should be compelled to
wear white robes in place of the monks® saffron and shoyld
be excommunicatedl. Then again, we cannot reject the entire
tradition of introduction of the faith into Ceylon by Mahendra
as Oldenberg has done in his Introduction to Vinayapitaka,
and we can refer to the reliquary in the Sanci Stipa inscription
in support of our statement. One of the important results of
this council was that the Buddhist canons including the
Abhidhamma were finally compiled inasmuch as the Kathdvarthu
presupposed not only the texts of the Vinaya Pitaka and of all
the Nikayas of the Sutta Pitaka, but other books of the Abhi-
dhamma Pitaka too, as has been shown by Mrs. Rhys Davids in
her ‘Points of Controversy.’

Now, before entering into actual discussion about the
introduction and expansion of Buddhism in different countries,
it will be proper to examine Asoka’s specific contribution for
the purpose and his own conception of religion.

Asoka has won immortality by the Edicts which he caused

to be engraved. They have survived to the present day and are

the most important monuments which we possess for the early
history of India and Buddhism. His inscriptions give us a unique
service as sermons. Some forty of these inscriptions have been
-discovered. They all announce themselves as the enactments of

-Priyadar§i, the name ASoka being rarely used. They reveal

that he was a rationalist with his own ideals of religion which
would not bear a sectarian name. In the twelfth rock edict he
-declares that he reverences all sects. He denounced the perform-
ance of many Brahmanical rituals and forbade the practice
of killing animals which is revealed in Rock Edict I. He had a
personal fancy for Buddhism. Rock Edict VIII declares that he
‘paid a visit to the place of Sambodhi, i.e., Gaya, and the pillar

- inscription discovered at Rummindei, records his visit and

Pprivileges granted to the Buddha’s birth-place in course of his

1. Winternitz, His. of Ind. Lit. Eug. Tr. Vol. II, p. 6.
Edicts on the pillars at Sarandtha, Kausambi and Sanchi.
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religious tour. During this tour he also visited Nepal and Lalit-
pur and founded five stupas there. In l_3habru Edict l3e rec'cémd-
mended certain scriptural passages Wth.h have been 1denlt11 he
more or less with portions of the Pdl.i Pz,takaf. In the Alla a-t
bad (Kausambi) Pillar inscription he dlr'ected his officers toIeIl;/ilr ,
any schism in the church. In Rock Edlct.s VI, IX .and X ls
emphasised the desirability of a happy life yere in thlstwotrh |
and hereafter in the next world and f0f thlS. he impar s the
teachings under four heads as revealed in his S'ef:ond Minor
Rock Edict; parents must be obeyed, respect for living creaturgs.
must be enforced, truth must be enforced, the teacher must be
reverenced by the pupil and proper courtes‘y must ]?e sho.wn ];o—
relations. Adoka wished the recluses to llYe a saintly .lnfe. y
practising self-restraint, and p.urity of mind, by cultxyatlﬁg.
regard for all sects and by keeping themselves engaged in the
i Dharma.
preac}lligiko;dict V records that Aéok.a appointed D'harmaf
mahdamatras, i.e., religious officers of various grades to_dlﬁergnt.
provinces to help the people of all sects to lead a pious life.
Their duty was to promote the observance of th_e D’}.zarma. The-
local authorities like Yukras, Rdjqkas and Pradesikas were ;c)o
hold quinquennial assembles at which t.he Dharma was to s
proclaimed. Religious processions with 'elephants, cars, and.
illuminations were arranged to please a.nc.l mstructt the people.
In Rock Edict XII, Adoka is more explicit reg.ardlng toleranon,-
He honoured members of all sects, ascetics and even lay
devotees. He wanted that member of all sects shopld know aﬁnd
appreciate one another’s views though desa'lgreemg regardullig
their ultimate views. They must all be pure in speech‘, t_houg t
and action,! and avoid self-praise and other’s denunc'latlon, He
-says that the main thing is that each man s.hould live up to
“his own creed. He is far from pessimlstlf:: mdeed,. he almpst,
ignores the truth of suffering and -de81res to give secuntyci.
peace and joy to all. No inscription has yet- been foun
mentioning the four truths, the chain of causation and other

1. Pillar Edict V1.
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familiar doctrines of the Pitakas which he wanted to simplify
for the use of common people. So also while reverencing the
birthplace of the Sakyamuni, a great human teacher, he does
not deify him, nor does his language show any trace of the
doctrines of Mahayédna.

Rock Edict II describes what Asoka did for the comfort of
man and beast by performing pious acts such as digging wells,
planting tree-roots of medicinal herbs, opening hospitals for
men as well as for animals in his own dominions and in neigh-
bouring realms of the Colas and the Pandyas, in Kerala and
other countries as far south as Ceylon which he did not conquer
by arms but wanted to secure their spiritual friendship. This,
however, was not all, As we have already stated, Asoka’s
religious missions found their way to many far off countries
too, on which the Chronicles of Ceylon dwell at length parti-
cularly on the mission to Ceylon where Ashok had sent
Mahendra and Sanghamitri. This information is confirmed
and further supplemented by his thirteenth rock edict wherein
it is stated that he tried to spread the Dhamma not only in his
territory or among the people of the border lands but also in
kingdoms far off, such as those of Antiochus (Antiyoko) II,

king of Syria, and the kingdoms of four other kings, still
farther off, ie., Ptolemy (Tulimaya) of Egypt, Antigonos
(Antakini) of Macedonia, Alexander (Alikasundara) of Epirus,
an ancient district of Northern Greece, and Magas of Cyrenia,
in North Africa. The names of Yavanas (Greeks), Kambojas
(possibly Tibet), Pandyas, Colas as also of Andhras, Pulindas
Bhojas are also mentioned in this context. Adoka thus
appears to state that he, has sent misssionaries to (1) the
outlying parts of India, on the borders of his own dominions,

(2) to Ceylon, (3) to the Hellenistic kingdoms of Asia, Africa

and Europe. He caused a new capital, $rinagari, to be built,?

and introduced Buddhism there,

Adoka erected Numerous religious buildings including

L p uranadhisthana (modern Pandrathan)

rinagar to which Pravarasen shifte
Asoka.

, 3 miles south-east’of modern
d the Capital from Srinagari of
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the original temple at Bodh-Gaya.! Their effect in turning
men’s attention to Buddhism must have been greatly enhanced
by the fact that so far as we know, no other sect had stone
temples at this time. The example and well-known wishes of a
great king, supported by a numerous dedicated and learned
clergy could not fail to attract crowds to Gautama’s faith
which itself was satisfying and again simplified by Asoka for
general practice. It is thus clear that efforts of Asoka were
largely responsible for the popularization of the teachings of
the Buddha in and outside India. It is he who paved the
way for the Buddhist missionaries, occasionally helped by
kings like Kaniska, to take Buddhism te Central Asia, China,
Japan and Tibet in the north, and to Burma, Thailand. Cam-
bodia and other countries in the south.

We would now like to discuss the Fourth Buddhist Coun-
cil held during Kaniska’s reiga which is a turning point in the
history and literature of Buddhism, then tending to the
higher philosophical inperpretation of the simple teaching:
of the Buddha. :

1. Bharhut railing relief testifies the erection of a shrine over the
Vajrasana, a railing around it and a tree and a puftar with an

elephant capital.

9

Kaniska : Fourth Council and
Emergence of Mahayana and
Tantric Buddhism (Nagarjuna
to Santaraksita)

We know that Buddhist missionaries were despatched by
Asoka (vide his 2nd and 13th tock edicts) to the distant Yona
country, comprising the realms of Syria and Macedonia. This
clearly indicates that the teachings of the Buddha had reached
the Greek mind even before the first devout Buddhist ruler
Menander, who was converted into the faith by venerable
Nagasena in about the first century B.C. Menander’s coins bear
the Buddhist Dharmacakra. It proves that he helped in the pro-
pagation of faith in the region between Hindukush and Sind.

‘ After Menander, it was during the reign of the Indo-Scy-
thian king Kan,igka, the conqueror of Saka or Turuska race
‘flrlom whom the_ Saka era dates, that the Buddhist faith spread
Yroll;ghput .A51a. He belonged to the Kusana branch of the
kizz chih tribe who originally inhabited parts of modern Sin-
som eg «'s}nd who borrowed much of their culture from Persia and
s trom the Greeks. Thus we see that Persian influence
as Welsl ronger t'han Gr'eck over the Mahayanist pantheon
of the Bas over the dO.CtI‘me thgt Bodhisattvas are emanations
of 1 uddha. But in the reliefs of Adoka’s time, the image

¢ Buddha never appears to venerate definite personalities
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having definite shapes. Kaniska’s fore-father, Kadphises, the
first Kusana chief occupying territories in India, was also @
Buddhist. This is duly supported by his ccins found in the
Kharostthi script at Taxila. Kaniska ruled over a vast tract
of country comprising Kabula, Gandhara, Sindh, North-West
India, Kashmir, Khotan, Yarkand and Kashgar. He founded
the city of Kaniskapura, now called Kanispur in Kashmir.
His capital was Paruspura (Peshawar), where he erected a
great tope and a large Mahavihdra, i.e., monastery which are
named after him and which have been highly praised by Fa-
Hien, and Yuan Chwang as also by Albiruni. The Tibetan and
Chinese sources ascribe his conversion to Buddhism by rever-
end Sudaréana. Most of Kanigka’s coins show emblems of
an Iranian religion and only a few have been found with Buddh-
ist symbols. His coins bear images of Sakayamo Bodo (Sakya
Muni Buddha), of Oesho (Siva), of the fire god Athsho (Persi-
an Atash), of the Greek Sun God, (Helios) and of several others
which show that, though an ardent Buddhist, he respected all
other forms of faith.

Kaniska’s reign (A.p. 78-101)! marks a turning point in
the history and literature of Buddhism. It was during this
period that Mahayana Buddhism began to raise its head visible.
Of course, it came into prominence after the rule of the Turuska
kings when the famous Buddhist philosopher and dialectician
Nagarjuna propounded the Madhyamika school of philosophy
known as Stinyavida, It was during Kaniska’s reign that the
Fourth Buddhist Council was held at Jalandhar® or Kashmir®
after the advice of the learned monk Paréva and under the
presidentship and vice-presidentship respectively of Vasumitra
and the philosopher, poet and dramatist Asvaghosa. Aévaghosa
laid emphasis on Buddha-Bhakti. The authorship of the
Buddhacarita Mahakavya, the Saundarnanda Kavya and the Sari-
putra Prakarana drama is ascribed to him. It was in this age

1. North Buddhist records fix his accession to throne 400 years after
Porinirvana,

2. Taranath version.

Yuan Chwang and Eliot hold this view.
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that Pali gave place to Sanskrit, the celebrated Gandhara!
sculptures developed and figures of the Buddha and Bodhisattva
began to appear.

Regarding this council, says Yuan Chwang, the king
anxious as he was to put an end to the dissensions in the church,
summoned all the learned doctors of his realm with a view to
getting the commentary on the sacred books written in accord-
ance with the opinions of all sects. The texts of the Tripitaka
were collected. The selected five hundred monks, while holding
the assembly in the monastery built by the king for the purpose,
composed the Upadela Sastras, i.e., the commentary on the
Sitrapitaka, the Vinaya Vibhisa commentary on the Vinaya
and the Adhidharma Vibhisa, each containing one lakh of
Slokas. Theking caused the treatises to be written out
-on copper plates and enclosed them in stone boxes which
‘he deposited in a tope made for the purpose. The Makhavibhasa,
‘which is still preserved in Chinese, perhaps respects the com-
‘mentaries prepared by this council. Taranitha says that the
dessensions whick had been raging in the brotherhood for a
-century were ended at this council; that all of the eighteen sects
were acknowledged as preserving the genuine doctrine; that the
¥inaya as also those parts of the Sitras and of the Abhidharmas

‘which were not yet written down, were put into writing, and
that the Sravakas, i.e., the old monks did not like to oppose
some Mahayanist writings which had made their appearance
at that time. Kern, however, has rightly observed that some-
how an agreement a modus vivendi, was hit upon the base of
the principal truths unassailed by any of the eighteen sects;
that the council was only attended by the Sravakas or Hinaya-
nists, or at least the opinions, of the Mahayanists, if represent-
ed at all, found no support; and that it is not improbable that
the text of the secred books underwent a revision and some
‘parts of the canon were then written down for the first time.2
‘This council is unknown to the Sinhalese branch of the church
Xisting in Ceylon, Burma and Siam which kept apart from the

). Gandhara was a Persian province from 300—530 B.C.
2. Manual of Indian Buddhism.
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assembly, whose authority is acknowledged by all the North

Buddhists, the Mahayanists not excluded. The traditions

indicate that the Tripitaka was revised and the seven
Abhidharma books were, probably, accepted.

But it is not stated or implied that it composed or sanction--
ed Mabhayanist books. It may be that the doctors of the
council while compiling Sarvastivadin treatise accepted the-
principle that there is no more than one vehicle which can take:
mankind to salvation. It appears, however, that the Sarvasti--
vadin monks of the school predominated at the council.
Though the details appear to be exaggerated, it would be
unreasonable to disbelieve the tradition persisting among the-
North Buddhists regarding the historical truth of the Fourth
Council. The details of this council, found after a lapse of
five centuries in the accounts of Yuan Chwang and also in stiil
later accounts of the Tibetan chronicles, offer sufficient ground:
to contradict La Vallee Poussin’s statement that the council
was ‘“‘an apologetic quasi-invention.”

The Sarvastivadin  school flourished in Gandhara,
Kashmir and Central Asia. Kaniska’s casket shows that he
patronized it. But it appears to have been hardly knownwin
Ceylon or Southern India.-It was the principal northern form
of Hinayanism, just as the Theravada was the southern form.
I-Ching, however, says that it prevailed in the Malay Archi-
pilego. Its doctrines, though Hinayanist, hold that the external
world can be said to exist and is not merely a continual process
of becoming. The adherents of this school were also called
Vaibhasikas, so named after their exegetical literature. But

the association of the Sarvastivading with Mahayanists is clear
from the council of Kaniska onwards. Many eminent Buddh~

ists began by being Sarvdstivading and became Mahdydnist&,_
their earlier belief being regarded as preliminary rather than

erroneous. Yuan Chwang translated the Sarvastivadin scrip--

tures in his old age and I-Ching belonged to the Milasarvas--
tivada school; yet both authors wrote as if they were devout
Mahayanists. The Tibetan Church is generally regarded as an

extreme form of Mahayanism but its Vinayais that of the

Sarvastivadins. The strength of the Hinayanist schools lay im
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the Vinaya. The Mahdyanists showed tendency to replace it
by legends and vague if noble aspirations. But the code
of the Sarvastivadins enjoyed general esteem in Central Asia
and China.

The three stages in the history of Indian Buddhism are
marked by Aévaghosa representing an ornate and transitional
phase of the older schools leading to Mahayanism; by Nagarjuna.
connected with the Prajaa-Paramita and the nihilistic philo-
sophy; and by Asanga, the founder of the later and more scho-
lastic system called Yogdcara. Asanga is associated with a
series of revelations said to have been made by Maitreya,

We have already discussed Asvaghosa. Now, let us turn to
Nagarjuna and then to Asanga and other teachers of Mahayana,
The former one, also known as Bodhisattva Nagarjuna, has been
called by Yuan Chwang as one of the four suns of the world,.
along with Aryadeva, Kumaralabha (Kumarlata) and Asva-

- ghosa. T. Watters rightly calls him one of the wonders and

mysteries of later Buddhism. There are diverse opinions.
about the span of his life stretching between sixty to six hund-
red years of age. So many legends have been woven about
his life that his historical personality has been challenged.
But considering that the Rajataragini represents Nagarjuna to
have flourished immediately after the Turuska kings, Kern may
be said to be not far from correct holding that Nagarjuna

lived about the middle or the latter half of the second century,

He was a friend and contemporary of the Satvihana king,
Yajnasri Gautamiputra who flourished in the latter half of the
second century. He is said to have been born in a Brahmin
family of Vidarbha (Berar) and to have had as teacher a Stdra
amed Saraha or Rahulbhadra, a foreigner. He is represented
not only as a philosopher but also as a great magician, builder,
physician, astronomer and maker of images.! The author-
ship of the Prajaa-Paramita, accepted as a revelation, and
s commentary known as the Mahdaprajia- Paramita is attributed
to him. He is the author of the great philosophical work,

1. Biography of Nagarjuna translated into Chinese by Kumarajiva, and

ana’s HC,
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Madhyamika Karika or Madhyamika Sastra, which is an epitome
of the teachings contained in the Mahayana Sitras. About
twenty treatises available in Chinese translation are the
generally ascribed to Nagarjuna. One of his treatises is known
as the Suhrillekha. 1-tsing saw children committing it to
memory and adults making a life-long study of it. This shows
that Nagarjuna was not a destructive thinker but morality
Plays as important a role in his philosophy of Sinyaté as in
any other philosophical discipline, He was perhaps the first
eminent exponent of Mahayanist metaphysics. Bat tradition
.ascri.bes to him the corrupting mixture of metaphysics and
magic.

The third century offers a strange blank in Indian history.
Little can be said except that the power of the Kusanas had
declined and that Northern India was probably invaded by
Persians and Central Asian tribes. In Southern India religion
and speculation flourished and spread northwards in later
times. As a result of this Dravidian influence on Buddhism
in the third century A.p. we find Nagarjuna’s successor
Aryadeva (also called Kanadeva or Nilanetra) to be a souther-
per. Bodhidharma too came from the south and imported
into China a form of Budhism which has left no record in
India.

The next epoch in the history of Budhism is marked by the
names of Asariga or Arya Asanga and his younger brother Vasu-
bandhu. They were born in a Brahmin family in Puruspura in the
‘Gandhara country in fourth century A.p, Both of them were
converted into Mahdyanism from Sarvastivaida school. The
former one is considered as the founder of Yogacdra or
Vijnanavada school of Mahayana Buddhism, Winternitz, how-
ever, names Maitreyanatha, Asanga’s teacher as its founder.
But there is no doubt that Asanga was regarded as the most
prominent teacher of that school.

Vasubandhu was formerly a celebrated teacher of the
Vaibhasika branch of the Sarvastivada school of Hinayana. He
is the author of the encyclopaedic work of Buddhist philosophy
known as Abhidharmakosa. When this book was expanded
into a prose commentary by himself, some of the Vaibhasika
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doctrines were disapproved and criticised, because the author’s
views had undergone a change by that time. Vasubandhu
wrote the Parmartha-Saptati probably to confute ISvarakrsna’s
Samkhya-Saptati. He also wrote the Tarka-Sastra and the
Vadavidhi on logic, the Mahayanist commentaries on the
Saddharma Pundarika Sitra, the Mahaparinirvana Sitra and
the Vajracchedika Prajiia Paramita as well as the Vijaaptima-
trasiddhi.

Among the inheritors of Vasubandhu mention may be
made of Sthiramati, the younger Dharmapala and his pupil
Candrakirti. In the beginning of the fifth century, there lived
Buddhapilita and Bhavaviveka or Bhavya, the founders of
Prasangika and Svatantra schools respectively. They belonged
to the school of Nagarjuna and Aryadeva. Among Sthiramati,
Dinnaga and Dharmapala from Vasubandhu’s school in the
same century, the former one is the founder of Buddhist logic
and has been called the ‘‘Father of Medieval Nyaya” as a
whole. He too was first a Hinayanist of the Varsiputriya sect
and latter a Maghdyanist. He went to Nalanda Mahavibara,
Odivisa (Orissa) and Maharastra to participate in religious
contests with scholars. The authorship of about a hundred
treatises on logic still preserved in Chinese and Tibetan trans-
lations, is ascribed to him,

Dharmapala, who was a prominent teacher of Vijidna-
vdda school, wrote a commentary on the Vijaaptimatratasidd hi,
Dinnaga’s successor Dharmakirti, the Kant of India in the
words of Stcherbatsky, lived in the seventh century. He studied
logic from Tévarasena, one of Dinnaga’s pupils. Later, he
went to Nalanda and became a disciple of Dharmapala who
was at that time the Samgha-Sthavira of the Mahavihira. He
wrote the Pramana-Vartika, the Pramana-Viniscaya, the Nydya-
bindu, the Sambandha Pariksi, the Hetu-Vindu, the Vada
Nyaya and the Samanantara Siddhi which deal generally with
the Buddhist theory of knowledge.

Candrakirti lived in the sixth century. He studied the
works of Nagarjuna under Kamalabuddhi, the pupil of Buddha-
palita and Bhavya. He, the chief of the Prasangika school,
lived as a Pandita in Nalanda and wrote the Madhyamakavatara
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on Madhyamika philosophy. His opponent and contemporary
Chandragomin was a renowned Grammarian, philosopher and
poet

The successor of Dharmapala in Nalanda called Jaya-
deva, had a pupil named Santideva, who probably lived in
the seventh century A.D. and was the most prominent among
the later teachers of Mahayana. He acquired great magical
powers. The authorship of the Siksa Samuccaya (2 manual
of Mahayina Buddhism), Satra Samuccaya and Bodhicariya-
vatdra has been attributed to him by Taranatha.

In the eighth century Séntaraksita wrote a large philo-
sophical work—Tattvasamgraha in the Svatantrika Yogacara
fashion and criticized several teachers of other philosophical
systems of his time, both Buddhist and non-Buddhist. His
pupil, Kamalasila, wrote-a commentary on it. Besides the
Tattvasamgraha, ééntarkgita wrote the Madhyamakalamkara
Karikas with his own commentary. He came from Nilanda
to Tibet. His brother-in-law and collaborator is said to be
one Padmasambhava, who is usually mentioned as the founder
of Lamaism. One Advayavajra wrote many diddctic poems
on the Mahayana and the Vajrayana. in

Mantrayana and Vajrayina are branches of the Mahayana.
Mantrayana is the vehicle in which, the Mantras, words and
syllables of mysterious power, are the chief means of attaining
salvation. Vajrayana is the vehicle: which leads man to salva-
tion by means of Vajra or the thing impermeable which also
means the male organ. This Vajrayanais a queer mixture of
monistic philosophy, magic and erotics, with a small admixture
of Buddhist ideas. In the Tantric ritual literature there is
also the Sadhanas or works on magic ritual by which a person
can attain to Siddhi. The methods taught in the Sédhanas
consist of the Mantras to be used according to certain posi-
tions of the fingers (Mudras). The Sadhaka is to become
so absorbed in meditation (dhyana) on some deity that he
becomes identified with it. The deities worshipped then are
the Dhyini Buddhas and their families and also numerous
forms of Tara and other female deities as well as Vajranga, an
incarnation of Manjusri. Sahajayina refuses asceticism,
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ceremonies and the worship of images and recommends only
meditation on the body in which all the gods dwell.

There is no doubt that the ritual of the Vajrayana has
led to gross abuses and, on the other hand, it fhas a mystic
philosophical background. This Ydna teaches a monistic
philosophy. Just as Siva and Paravati are one, Buddha and
his Sakti, Tara, or Bhagavati or Prajnd Pdramita are one.
This unity is symbolised figuratively by the intimate embrace
(Yuganaddha) of the gods and goddesses, who, for the most
part, are merely male and female personifications of abstract
ideas. The sexual union, in which the man is regarded as
the incarnation of Buddha, and the woman as that of Bhaga-
vati, serves the same symbolical purpose as that pictured in
the cult. At the time of the Pala dynasty of Bengal, that is to

say, from the ninth to the eleventh century, Yoga and magic

were paramount in Buddhism. Most likely, the Buddhist
Tantras did not come into being unti! the seventh or eighth
century A.D. under the influence of the Sivait Tantras, and
belong to the period in which Buddhism was almost entirely
assimilated with Hinduism.

The lands where Tdntrism (i.e., Mantrayana, Vajriyina
or Sahajayana) was the most widespread, and perhaps where
it originated, are Assam and Bengal. From the eighth century
onwards it proceeded from this territory in a veritable
triumph to Tibet and China, where it mingled with the native
cults. In the Tara-Tantra Buddha and Vasistha are described
as great Bhairvas. Buddha wasa form of Visnu and obtained
the position of a creator. Tantras are nevertheless extremely
important owing to their great popularity over a spiritual life
of western India and of considerable portions of Asia.

The Buddha never entertained the idea of God as ruling
over the destiny of mankind. Mahdyina Buddhism turned the
human Buddha, Sékyamuni, into an eternal and supreme deity
presiding over the world, ready to grant boons to his devotees,
The historical Buddha is only an emanation sent by the Adi-
buddha to preach the Dharma and save mankind from its ills.
People now began to pray and worship him in order to please
him so that he might guide them to salvation. Buddhism thus
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became a Buddha cult in the Saddharmapundarika, the Ganda-
yyiha and other Mahayana Sitras. This evolution of the
original atheistic Buddhism into theistic Mahavanism was a
result of the religious fervour of its adherents under the domi-
nating influence of theistic Hinduism through centuries. Mahd-
yana became popular and powerful owing to its devotional
aspect combined with the preaching of active compassion and
perhaps due to its tendency to follow many Hindn ideas and
it succeeded finally in absorbing all the old sects barring the
Southern Buddhists.

Now, after discussing the Fourth Council in which “an
agreement was hit upon the base of the principal truths un-
assailed by any of the eighteen sects” it is expedient that we
should discuss the basic Doctrines of the Buddha which

attracted the expansion of Buddhism to the extent of a world
religion,

10

Fundamental Problems of

Buddhist Philosophy

Section I

PRATITYA-SAMUTPADA (THE BUDDIST
THEORY OF CAUSATION

Proper Interpretation of the Twelve-linkes of Causation as
the Determining Principle of Rebirth :

We know that the Buddha was unwilling to give out the
truth realised by him inasmuch as it was so deep and subtle
that it would not be possible for the generality of people to
comprehend it. On second thought, however, after being
inspired by Brahmasahamapati, he decided to expound the
truth for the benefit of those who were spiritually advanced.
This hesitation had come to his mind in connection with the
theory of causation known as Pratitya Samputpida, Pili
Paticca Samuppada. This formula is so important that it has
been dealt with in most of the Buddhist texts, early or late
and is found engraved in numerous seals and images of the
Buddha so far discovered. Hence, it is evident that this for-
mula formed the corner-stone of Buddha’s teachings. The
Four Noble Truths,I eight-fold path,2 impermanence of

1. Four Noble Truths (Cattiri Ariya Saccani) consist of : (a) Dukkha,
i.e., the truth that the entire worldly existence is full of misery, (b)
Samudaya i.e., the truth that Attachment (Tanhd) is the cause of
misery, (c) Nirodha, i.e., the truth that cessation of attachment is.
the cessation of misery and (d) Magga, i.e., the truth that the
middle path (Majjhima Patipada) consisting of the Eight-fold noble
path (Ariyo Atthangiko Maggo) leads to the cessation of misery.

Eight-fold path consists of : (a) Samma Dittht (Right View), (b)
Samma Samkappo (Right Determination), (¢) Sammd Vaca (Right
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Skandhasl, non-existence of Atman?, theory of Karma3, the
Bodhipaksiya dharma®, Bodhyangas and S0 forth are all
embodied in it. These doctrines are essential features of
Buddhist metaphysics and are mentioned in all imp.ortant texts
.of the Hina and Mahayina schools. It is for thls.represen-
tative character of Paficca Samuppida, the Buddhist theory

Spzzch), (d) Sammi Kammanto (Right Actio?),_ (e) Samma Ajivo
(Right Means of Livelihood), (f) Samma Viyimo (Right Menta}
Effort), (g) Sammi Sati (Right Attentiveness) and (h) Samma
Samad hi (Right Concentration). ]

1. Skandha or Paficakkhanda are the following five aggrega.tes :.R'upa
(matter), Vedana (feeling), Safiia (cognition), Sankhira (disposition)
and Vififidna (consciousness). . .

2.  According to Anatta Viada nothing has its own mdependent existence
in this world, i.e., there is no existence of Atmgn. )

3. The theory of Karma denies the existence of permanent so'ul. It
still supports the theory of rebirth, but through the medium of
Karma or action which alse is not static. .

4. Bodhipaksiya Dharma or Bad hipakkhiya Dha_mma : There are seven
catagories of the thirty-seven acquisitions leading to the' attamrr.lent
of Perfect Knowledge (Bodhi) and they include thle?: entire doctrines

Buddha : . .

?:)thtft;le i applications of Attentiveness (Sati Patthana) towards
Kaya (Body), Vedani (meeling), Citta (find) and Dhamma
(phenomena) ; - _ .

(b) the 4 Right Effocts {(Sammappadhan@) of Samvara, i.e ,_check.mg
or restraining the entrance of evil thoughts, Pa_ham?, ie.,
Annihilation of evil thoughts, Bhdvana, i.e., Cultntathn’ of
wholesome thoughts and Anurakkhana, i.e., Maintaining,
developing and perfecting the who]esome.thoughts ; N

(¢) the4 Roads to Power (Iddhipida), viz., Ch.anda (_Intumon?,
Viriya (Energy), Citta (Consciousness) and Vimamsd (Investi-

tion) ; N

{d) tgt?eS E)thical faculties (Indriya), yiz., Saddha _(fa_ith), Viriya
(Energy), Sati (memory or attentiveness) ;Samddhi (concen-
tration) and Pafifid (wisdom) : . .

(¢) the 5 Mental Powers (Bala) as mentioned in (fl_) ; . '

(f) the 7 Elements of Enlightenment (S.amb_o]!han.ga), v1z.,.S_at1
(attentiveness), Dhamma Vicaya (discrimination), ‘ Viriya
(energy), Piti (joy), Passaddhi (calmness), Samadhi (Con-
centration) and Upekkha (equanimity) o

{g) the Eight-fold Path (Magga) as stated elsewhere in His book.
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of céusation, that the Master himself identified it with Dharma
and his Dharma with Paticca Samutpada.l Now let us discuss
‘the details of this theory,

In the empirical field nothing happens without a cause.
Every event has a cause. This is the presupposition of all
theories of causation. In India all schools believe in the
-causal theory except the materialists who believe in for-
tuitous production of things without rhyme or reason. The
-argument of these thinkers may be set out as follows :

The Theory of Causation assigns the cause, that is, the
‘previous antecedent as the raison d’etre of the subsequent event,
But this does not go deep enough, even if we take it for granted
‘that fire causes smoke and because the latter is found to follow
immediately upon the occurrence of the former in eonjunction
with a combustible fuel. But if the advocate of causality is
-confronted with the question, ‘why should fire produce smoke
.and not a jar?’ the answer will be nothing but a confession
-of ignorance. We can at most affirm that it js the nature of
fire to produce smoke and smoke again has the nature to be
produced by fire. The ultimate nature of things is to be
-accepted as they are observed to behave. So belief in causa-
lity is based only on provisional assessment of the character
-of events and not a metaphysical explanation of the relation of
acts.  This problem will engage our attention in the course of
-our examination of the different theories advanced by different

schools of philosophy in India. We reserve this examination

for subsequent treatment.
The deniers of causality are called Svabhavavadins. In the

Nyaya Sitra this question has been broached. It is asserted

that the thorn is sharp, because it is its nature, though other

‘things are not so. The problem was not a hypothetical idea,

but was seriously advocated by respectable personages in the
time of the Buddha. The Niyativadins were fatalists and they

did not set value on the causal explanation. Ajita Kesakambali,

Piranakassapa, Pakudha Kaccina and Makkhali Gosala,

‘1. Yo paticcasaumuppadam passati so dhammam passati,

Yo dhammam passati so paticcasamuppadam passati’’, M N. Lp. 241.



146  History and Philosophy of Buddhism

though they differed from one another in respect of their dog-
mas, were all agreed on the point that events occurred without
the intervention of causal energy.l The Buddha was extremely
dissatisfied with these teachers, who asserted in common what
is called Adhiccasamuppida or origination of events indepen-
dent of the causal activity of any other fact eternal or evanes-
cent, The Buddha found in these heresies a danger to spiritual
exertion, It made all activities infructuous and put a premium
on idleness and inaction. In opposition to this theory the
Buddha promulgated his theory of causation known as paticca
Samuppada, Sanskrit Pratitya S"amutp&da. The motive under-
lying the repudiation of these heretical theories is religious and
spiritual. The Buddha found that our worldly experience is
riddled with pain and suffering:2 “‘Birth is suffering, decay of
our natural energies is suffering, disease is suffering, death is
suffering, union with the undesirable things and persons is
suffering, separation from our dear ones is suffering,” The
question raised by modern thinkers as to whether the balance
of suffering is greater than that of pleasure was regarded as
irrelevent. According to Indian thinkers who have started with
the postulate that our life in this world is not perfect, made
them seek for a sphere of existence in which all suffering is
overcome and extinguished. The Buddha’s condemnation of
the world as imperfect will stand unrefuted even if there is an
iota of pain. Pain is not necessarily physical or psychical in
the ordinary sense of the term. That there is pain experienced
in this world is undeniable. This doctrine has been dubbed
pessimism by modern critics. But the Buddha and for that
matter Indian philosophers were not pessimists in that they
believed and asserted with vehemence that there is a way out
of this morass of pain and this meant final emancipation,

1. ‘‘Adhiccasamuppanno athd ca loko ca...aham hi pubbe nahosim,
somhi etarhi ahutra sanlatdya parinato”.

2. ““Jati pi dukkha, jara pi dukkha, vyadhi pi dukkho maranam pi
dukkham, appiychi sampayogo dukkho, piyehi vippayogo dukkho,
yam piccham na labhati tam pi dukkham, samkhittena paficup-
adanakkhandha dukkha”—Dhammacakkappavattanam, MV, p. 13
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Moksa or Nirvana. It must be acknowledged that the Buddha
was not original in this discovery.

- The philosophy of Sankhya starts with the 'assertion that
there is three-fold misery according as it has its origin in the
body and the mind of a sentient person (Adhyatmika) or
from other living beings (Adhibhautika) and from forces of
nature, such as thunder, lightning, storm, flood and the like
The Sankhya philosopher thinks that the existence of this evii
Whicl.l frustrates a man is the rgison d’etre of philosophical
enquiry and spiritual quest. The Buddha did not think it neces-
sary to prove the existence of pain to the sceptic. According]
hF formulated four Noble Truths (Cattari Ariya Sac:.'d;(fz')y
viz,, there is suffering, there is cause of it, theré is annihila-’.
tion of suffering possibie and the means thereto or iiterall the
path leading to it. ‘The Buddha claimed the credit of ﬁrildin :
out these truths and held out the hope that man‘is not a victixi
of cruel fate, and that it is within his competence to overcome
and transcend it by following the Eight-fold Path of Discipline
(Atthangikamagga) chalked out by him. The theory of Pralt)it a
SSj&nu.tpéd?r hc'oncerns itself with the discovery of the cause 3c,>t' '

ering. This causatj i i
pake (D%ddasa Aﬂgza)lflon has been set out in a chain of twelve

The statement of the twelve-linked causation has caused
%)ouzallement to modern exponeats. This is to a large extent due
. ¢ meagreness of logical explanation in the Pali canon
mclud‘mg tpe ancient interpreters, Fortunately, the exposition
?nd discussion of this problem in Sanskrit Buddhist works are
“(;:niihto be more illuminating and ‘logically more convincing.
me;x-to lfsrcg‘ore,' propo§e to give the exposition of this mo-
of the s l?(;:;;l}li:, w]?;ch must t?e regarded as the corner-stone
Ny Ist philosophy in accordance with the Sanskrit
Occur;l;lrlli twslve links in' th.e chain of causation are not primal
20 on s nf;ri ut f'xrg %oqtlnu1ng from the infinite past and will
Vision op- ng indefinitely gnless arrested by the unwavering
ranee), o ruth, The mo§t Important factor is Avidya (igno-
ignora. ¢ cannot question why and how and wherefore this

Oice has come to possess the individual. Ignorance js
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rather an undated event and it cannot be assigned to any parti-
cular point of time. The process of transmigration of the
individual is going on from eternity, if we may use this word
for characterizing the Buddhist theory. Ignorance and the
individual called Pudgal ( Sattva ) are co-associated facts.
Without ignorance there can be no individual subject to the
cycle of birth and rebirth. Though according to ail schools of
Buddhist thought the individual as a particular soul-substance
does not ¢xist as an ontological reality, its empirical eXistence
cannot be repudiated without doing violence to our experience.
So far as transiigration is concerned, it is irrelevant whether
the individual is a simple sempiternai substance possessed of a
distinctive self-identity of its own or a psychical complex. The
Buddhist preferred to call the individual a continuum of cons-
cious states (Santdna) like a stream of water in which every
element is succeeded by another similar element and this unin-
terrupted carrier of similar elements gives rise to the impres-
sion of self-identity. It is not even consciousness proper.
Consciousness is one of the elements of the complex, though
the most important and vital principle of the individual. We
shall see how individual is constituted according to Buddhist
thought. The individual, however, moves from one bodily exis-
tence to another. Consciousness must be embodied in some
complex. Accordingly, even in the highest spheres where the
physical element is attenuated or dropped out, the individual
continues as a person. So the question how ignorance can
occur or function without conscious background, does not
arise. When in the chain of twelve links priority is accorded to
ignorance (Avidyad) it does not imply the existence of igno-
rance in isolation. It is givea primacy, because it is the prius
of all the subsequent events. The order of evolution or, to be
precise, the order of emergence of the factors of individuality
is more logical than chronological. The individual is under the
spell of ignorance. This prevents the knowledge of truth. The
individual is concerned and enveloped by ignorance and under
its hypnotic influence inducescertain psycho-ethical dispositions
(Samskara or Sankhara). These dispositions are of three kinds,
viz. meritorious (KuSala), demeritorious (Akusala) and
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neutral ( Anefijaya ). They may also be characterized as physi-
cal, vocal and mental acts of volition, This three fold disposi-
tion is called ‘Karman’. According to the nature of Karman the
individual moves to another birth. The element of conscious-
ness inserted in another existence —divine, human or demoniac,
In the case of ordinary living beings the conscious individual
enters into the womb of mother on the intercourse of parents.

This embryonic individual develops Nama and Riipa.
The Ndama is the four non-physical aggregates (Arapin
Skandha): Vedana, Sanjnri, Samskara and Vijrana, and to
this the physical element (Ripa) is super-added, and the two
together are called Nama-ripa.

This rebirth has been variously explained by various
theories. The next born individual in the nascent state may
be likened to reflection of the original, just as the pupil
utters a lesson enunciated by the teacher, or, like the seal
and sealing, When the former five-fold aggregate is arrested
at the time of death, in that very moment this second indi-
vidual i3 born like the ascent and descent of the scales ofa
balance. The casual efficacy of the previous complex in
regard to the subsequent complex has been explained by
analogy to the ascent and descent of the scales of a balance
as s{multaneous occurrents in conformity with popular esti-
mation. But in point of fact birth and death cannot occur
simultaneously because of their mutual opposition. If two
events, namely, death and birth were to occur simultaneously
they become independent of one another just like the left
and right horns of a cow, or the two breasts of a woman or
the two ears of a man, So the two events, namely, the birth
a_lld death of the same individual cannot be regarded as
Simultaneous events. The antecedent ‘death’ is the condition
of the subsequent ‘birth’ and so there must be a hiatus
:;;ween the two, howcve.r, subtle it may be. Moreover, the

mple of the balance is not apposite. The descent and
2;0:?;“ occur successively and not simultaneously. Because
sequ; :ub_t]ety and r'apldlty. of the momentary occurrents the
of s 10; is not _felt, Just as it is thought that a hundred petals
S are pierced at the same time by a needle. What-
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ever may be the procedure, the conscious individual develops
in the womb of the mother. It then develops-the body and
the four psychical aggregates. It is true that if the conscious-
ness elements were not implanted or manifested in the mother’s
womb the nascent individual consisting of the physical
organism informed with the psychical aggregates would not
develop. This is confirmed by ipsedixit of the Buddha :
“Unless Ananda, the conscious individual, enters the womb
of the mother, the embryo would not take a shape’.1

Now in the developed embryo as a complex of the
material body (Ripa) and thé four-fold psychical aggregate
(Nama) implanted in the mother’s- womb, the six ‘Ayatana’
(bases) consisting of six congenity organs, namely, organ of
sight, organ of hearing, organ- of smell, organ of taste, organ
of touch and the mind “emerge as thé “consequence of the
‘Nama-ripa’. These érgans- are rather the doors to the emer-
gence of suffering. The individual sees pleasurable matter
-‘with the eyes and then  becomes attached to ‘it.  -In cohse-
quence he performs acts out of attachment (Lobha), antipathy
(Dosa) and delusion (Moha), and ' “thus "these organs open the
‘gate-way to suffering. From this six-fold organs comes
about contact (Sparfa).: What is the contact and ‘how does
-it take place ? "The co-incidenee of “the organ,” say ‘sight’
and the material object, and the aggregate’: of Nama-ripa, i.e.,
the psycho-physical organismis ‘called contact’ which event-
uates in the visual ‘perception, This contact” is'thus the
synchronous emergence of the co-operation of the sense
organ, object and the four fold physical organism* called
Vijrana or the non-material aggregate. The next emergent
is ‘Vedand’, i.e., perception with a hedonic tone. The object
perceived may be pleasant or unpleasant or neutral in character
and accordingly the perceptual cognition may be unpleasant,
pleasant or neutral, i.e., neither pleasant nor unpleasant. The

1. Cf. DN, Vol. 1, p. 67 “Tasmim patitshite......punabbhavabhinibbatti
hoti”—SamN, 11, p. 6. *“Tinnar......gabbhassavakkanti hoti”—MN.

I, p. 327. “Ripam na jivanti...matakucchigato naro”—SamN. I,

p. 207.
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visual perception is rather illustrative. It holds good of the
three-fold combination of other organs, objects and Vijrana.
The Vijrana is to be understood as Nama-ripa, the immediate
antecedent homogeneous condition of the ensuing sense-per-
ception, which must be possessed of a hedonic character.
What is called a hedonically neutral perception is to be
understood as neither agreeable nor disagreeable.

The hedonically toned perception gives rise to ‘Trsna’ or
Tanha (craving). The craving has for its objects the percep-
tion which is its antecedent condition. The individual sub-
ject craves the continuance of the agreeable perception. He
wants repeated occurrence of the pleasurable perception. It
it is unpleasant and disagreeable he wants to be dissociated
from .it. As regards the neutral cognition he also wants
that it should not lapse but continue to recur.

This leads to the emergence of ‘Upddana’ (clmgmg)
whiclt is a developed form of the craving. This clinging is
of the eharacter of strong volition and takes four-fold shape
according as it develops into (i) clinging to sensuous objects
{Kamupaddna), (ii) to perverse views and doctiines (Difthi),
(iii) -to rituals and vows (Silabbata) -and(iv) to belief in perso-
nality or an abiding self (4ttavada).

This in its turn determines the tormation of the potentlal
rebirth (Bhava). It is not the actual formation of the indi-
vidual to be born, but rather the condition of it. It consists
in the ‘Karma’, i.e., Dharma and -Adharma (morally good or
bad actions, physical or vocal) which spring from the material
aggregate ‘Ripa Skandha’ and the mental volition which
habits seat in the four-fold aggregate ‘Nama’. It is called
‘Bhava’ because -unborn individual consisting of a new
psycho-physical organism is determined by it. The next

Stage is the actual birth of the new individual. The individual

has undergone births and deaths in unbroken succession
in the past. But at no stage the individual is an exact re-
Production of its past existence. The form and nature of the
future birth is determined by the ethically active volitions
‘Which mature prior to the physical birth. The new birth is
accomplished when the baby comes out of the mother’s womb.
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The baby has personality of its own with its distinctive
physical, intellectual and moral attitudes and dispositions.

Each stage in the process typified by the different links
in the chain of causation has got a definite significance.
Avidya (ignorance) is the primal determinant inasmuch as it
is ignorance of his true nature by the individual which gives
rise to wrong notions and wrong notions manifest themselves
in attachment or antipathy or wrong beliefs (Moha). The
individual to be born develops into a new conscious subject
with his decided aesthetic, emotional, moral and intellectual
aptitudes which were not in evidence in past births. But the
pure psychical complex (Nama) cannot be effective unless it
has a body attached to it. - This" constitutes the fourth stage,
but the individual has to perform his definite course of
actions and this is made possible by the development of the
six organs (Saddyatana). This typifies the second birth in
which the individual with his inherited aptitudes and powers
functions as a new creature in a new career. In this
second birth the individual comes in contact with fresh
objects, develops fresh desires, passions and cravings and
acquires new volitional attitudes. These aptitudes become
mature and effective at the time of his death and the third
physical birth is the visible outcome of the internal process
of becoming determined by the emotional and conative atti-
tudes and tendencies. We try to make this process clear and
intelligible in the light of the exposition given in the Salis-
tambha Sitra.

Birth of the baby when the mother is delivered of it,
is the inevitable harbinger of old age, death and various kinds
of sufferings. Ageing is nothing but the decay of the bodily
organism which sets in on the attainment of its full develop-
ment. Death is nothing but the disruption of the psycho-
physical organism. Lamentation is but the torment of the
heart distressed for its separation from the living organism and
pining for its continuation. Nobody except the enlightened
one wants to die. This gives rise to delirious talk. Dukha
or suffering as such is the pain of five organs.” Datrmanasya
or mental pain-is the melancholy caused by what is .urnwel-
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come to the mind. The intesification of the physical and
mental pain gives rise to different sorts of suffering called
‘Upayasa’. After all it is the ignorant and unenlightened
person who is subject to these limitations. It is he who is
the author of his subsequeut birth He performs meritorious
acts. demeritorious acts and also natural acts which lead to the
next birth. But the enlightened person, who has realised the
true nature of the phenomenal world and of personal existence,.
does not develop any volitional disposition, good, bad or
indifferent. The enlightened being has totally got rid of igno--
rance from which the moral pre-dispositions, i.e., Samskdras
spring into existence,

In the Salistamba Sitra this process of causal activity
has been clearly set out in respect of the isolated individual
factors and also the aggregates. The former is called Heta-
panibandha, i.e., causation of conditions, one condition leading.
to the other. It holds good both in the internal and the
external order. The order of causation set out from igno-
rance to death and psycho-physical suffering is studied in
respect of leading individual events. Ignorance conditions
predispositions, the latter again condition the individualised
consciousness (Vijiana) and so on and so forth. If the primal
ignorance were not in operation, the predispositions would
not have come into existence and consequently the succeeding:
links.

The causal operation is not consciously motivated. It
is purely automatic and unconscious. The consequent follows.
if there is antecedent. The antecedent does not feel that it
produces the consequent of its own will. The automatic
unconscious causal process is thus independent of a conscious

soul which is postulated in other schools.

The causal process has been studied from the point of”
view of the living individual entities. But the living individual
is the outcome of the co-operation of the six conditions,
namely, earth, water, fire, wind, space and consciousness. It
is the earth element which is responsible for the hardened

.organismn, The water element holds the different elements

together. .The: fire .element performs the: metabolic process-
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by way of digestion of the elements. The respiratory process
is due to the functioning of the wind element. The space
element makes the body porus and pervious to external
influence. Last but not the least and the most important
factor is the consciousness element which gives riseto
contaminated mental cognition compounded of the residual
five-fold sense cognition and is the basal condition of th.e
nascent psycho-physical organism (Nama-Ripa). The combi-
nation of the different elements in the constitution of the
psycho-physical organism is automatic, unconscious anFl
unpremeditated. Both the mind and the body are the bas.ls
of the individual and they are subject to change. There s
no abiding element in it, The individual is thus a complex
and not a simple entity. The individual acts as the self, but

all the constituent elements severally and jointly are incapable -

of serving as the underlying unitive principle which can be
spotted out as the transmigrating soul. -

What is then ignorance? The six-fold psycho-physical
organism is understood under the influence of ignorance.as
one individual permanent ‘being: It is*dubbed as ‘the living
iarinciﬁle. It is regarded as the source of happiness. It gives
Tise to egoity and the possessive instinct, the idea of ‘I’ and
“Mine’. The ‘I’ is only an illusion and so ‘Mine’, i.e., the

unmitigated superstitions.
"It is because of ignorance that one feels -attachment to

external objects. One loves to possess: and’lay:-hold of what-
ever gives pieasure and hates and seeks to ‘avoid whatev.er is
unpleasant, The love and repugnance give rise to -bewilder-
ment. These are the predispositions. :

The next stage is Vijaana, i.e., awareness of things as
objects. The object-consciousness together with the accom-
panying psychical aggregates (Nama Skandha) and the four
Mahabhitas, i.e., major elements, constitute the body. The
two on account of their intimate relation are called by one
name (Nama ripa), i.e., Mind-body.

This mind-body complex is already generated in the
mother’s womb. It develops the six organs without which the
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baby would not have any experience. Itis by means of the
senses that the individual comes to experience the diverse
phenomenal objects.

The next stage in the evolution is called contact or the
contact with the external objects of the senses which have
their seat in the psycho-physical organism. The sense-object-
contact is not unconscious either in the initial or the eventual
stage. '

The contact-consciousness conditions experience with
different emotional tones. Craving is the consequence of it, It
may be positive or negative craving for the continuance of the
pleasurable sensation or the cessation of the unpleasurable
one. The craving matured and developed is called ‘Upadina’
i.e., grasping. The individual endeavours to acquire what is
pleasant and to avoid what is painful.

The craving results:in ‘Bhava’, i.e., the moral force: meri-
torious, demeritorious or partaking.of both which is the condi-

- tion of the next birth.which again entails multifarious suffer-

ing of various degrees of intensity, This-.process of birth and
rebirth goes on uninterrupted until the primal condition, which
is constituted by ignorance, is extinguished by enlightenment,
i.e.,, knowledge of the truth that there is no self.

c B R A A S
A Logical Assessment of Pratitya Samutpada ’

" Pratitya Samutpada is constantly . iterated and reiterated
both .in " the -canon and the subsequent scholastic literature
that was ushered in- to vindicate' the fandamental tenets of
Buddhism-against the devastating -criticism levelled. against it
by the Bramanical philosophers. The Jains came into the arena
rather late and joined the fray against the Buddhists. This
intersectarian rivalry and conflict resulted in a salutary effect,
namely, the intellectual growth and development of critical
faculty on both sides. Fortunately, philosophical difference
did not degenerate into rancour and hatred which characteri-
zed Christianity and Islam. Religious differences were tolera-
ted with a latitude unparaileled in other countries.

Religion, it was tacitly accepted, must have its basis in
philosophy. The common man is satisfied with the rituals and
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ceremonies as competent instrument for securing temporal and
ultratemporal advantages after death, But the intellectuals
had to satisfy their reason and this necessitated philosophical
speculation. Whatever schools of philosophy were sponsored
by the Buddhists, each and all of them have accorded the place
of honour and priority to the doctrine of Partitya Samutpada
as the very foundation of Buddhist religion and philosophy.
Nagarjuna commences the Mdadhyamika Karika, his opus
magnum with salutation to the Buddha for the promulgation
of the Pratitya Samutpada.! He deduces his philosophical
conclusion that there is no reality from the very concept of
Pratitya Samutpada. So also Santaraksita begins his work
with salutation to the Buddha and analogy of Pratitya Samut-
pada as the final explanation of the world process.?

We have made these prefatory observations to empha-
size the enormous importance of this theory of causation. The
law of causation is relentless, peremptory and unswerving in
its operation. The Buddhist philosopher, however, were more
interested in moral causation, the law of Karman. Each action,
good, bad or indifferent has its inevitable consequence. No-
body can escape the outcome of his own action. If there is
misery in this world, it is not uncaused, nor is it an arbitrary
dispensation of blind fate or any super-human tyrant who finds
pleasure in inflicting suffering upon helpless creatures. Buddha
believed in the freedom of will and it is open to a man with a
modicum of intelligence to make his choice of several alterna-
tives. One may argue that the man who commits theft is
swayed by avarice and to that extent he is deprived of his
freedom. But there are evil tendencies in the common unre-
generate man. Still he has also his capacity for correct moral
judgement, however weak it may be. By proper discipline,
culture and vigilance he can develop his goodwill (Kusfala

1. ‘“‘Anirodhamanutpidamanucchedamasasvatam,
Anekarthamanarthamanagamanirgamam .
Yah pratitya Samutpadam prapaficopasamam $jvam,
Defayamdsa sambuddhastam vande vadatamvaram”—MK, verse 1.
2. ‘*Yah pratitya samutpadam jagiada jadatimvarah,
Tam sarvajiam pranamyayam kriyate Tattvasangrah”
—Tattvasangraha, verse 6.
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Citta) and Buddha preached the way of acquiring ascendency
over the evil.

Unfortunately, the law of ‘Karman’ has been misunder-
stood both by the common man and the intelligentsia. It
is difficult even for the man who endorses its fundamental
truth to affiliate a particular state of existence to a definite
act or acts done by the man in the past. It is only an
enlightened man who can discern the causal relationship. How-
ever inscrutable it may be in detailed working, our belief in
moral causation is irresistible. In order to understand the
rationale of the causal theory in the moral plane we propose
to examine the causal theories propounded by the different
schools of thought in India and the Buddhist appraisal of
them.

The difficulty of understanding the relation of cause and
effect leads a certain class of thinkers in India to repudiate its

~validity. There were ‘Naturalists’, if we may use this expres-

sion with justice regarding the materialists, who asserted that
it is the nature of things that ‘A’ is followed by ‘B’ and no
explanation is either possible or necessary. They were called
Svabhavavadins. In the Pali canon we come across the ‘Ni yati-
vading® (the fatalists) who believed in predestination and the
futility of moral endeavour. Makhaligosala and Pakudha
Kaccana are the sponsors of this theory. In spite of sharp

differences and religious antagonism between the Jains and

the Buddhists there was a broad agreement on the utility

-of human endeavour. Both asserted that a living being, human
or divine is the creation of his own moral actions in the past

and the architect of his destiny in the future. The Brahmanical

schools were all unanimous on their advocacy of the infallible

validity of moral and religious observances. So belief in

-causation cannot be trotted out as the original discovery of the

Buddha. What is then the special merit of Pratiya Samutpéda
which marks it out from other theories, and what again has
led the Buddhist philosopher to pin-point its speciality? How
this theory of Pratitya Samutpada is the special contribution

-of the Buddha? These questions should engage our attention.
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The discovery of the theory of causation is not an origi-
nality of Buddha or his school, no doubt, but there are funda-
mental differences among the theories. The Buddhist formula-
tion of the causal theory contains an ever recurring denial of
super-human influence and supernatural agency which can
subvert the natural operation of the causal law. In the moral
and the spiritual plane the Buddha did not believe in .the
efficacy of divine grace. Every detail of the causal operation
is occasioned by personal effort. This may be regarded as a
peculiar characteristic of Buddhist causation. A man must
depend upon himself for the working out of his destiny. The
Buddha is the most superior personality to whom even gods
offer their adoration. The Buddha’s majesty is superior to
that of gods and all. This is the result of performance of his
spiritual exercises and perfect discipline known as ‘Pdaramis’
(Parmitas). ' .

All this shows that the Buddha is a staunch believer in
and advocate of the causal theory. Nothing happens by acci-
dent. Each event has a cause. But what is the logica'l or meta-
physical basis of the infallibility of the causal relation? The
Sankhya theory of causation is known as ‘Satkaryavada’ wl‘n’ch
asserts that the effect is pre-existent in the cause. The utility

of causal operation consists in making the effect manifest and

patent from its latency. This, it is supposed, explains why. a
cular cause has a particular effect. The relation is selective
xclusive, because the nature ‘of things varies from one an-
Water has a capacity different from that of fire and

parti
and e
other.

this distinctive character of things is to ‘be endorsed by us on:

icted experience.
the strength of uncontradic
But experience tells us ony that one fact follows an-

other. It is the regularity of success.ion that i§ cognised in
experience, but the why and wherefore is not _envnsaged. The
Sankhya theory is an honest attempt at. this metaphysgcal
explanation. The Sankhya philosophy is ‘a very ancient
system of thought and religion too. Thoggh in its lz.ttgr d.e\_/el-
opment Sankhya came to be affiliated 'wnh the‘Vedef l'ellgl.Ol’l
and philosophy it is doubtful whether. it was 1n its Iinception

loyal to the Vedic tradition.: In. ethics Sankhya was an
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advocate of non-injury to life and looked askance at Vedic
sacrifices for their association with animals’ slaughter. If we
are to believe in the Buddhist tradition that Buddha in his
early days of renunciation became the disciple of Alarakalama
and Uddaka Ramaputta, who were adherents of the Sankhya
school, it is not improbable that he was initiated into the
philosophical foundation of the school. We have, however,
no evidence of the philosophical schooling of the Buddha.
It is also not far from problematic sthat the Sankhya theory
of causation was developed with philosophical precision as
we find in its later development, One thing is certain that
even in the Upanisad we find, the theory that advocates the
origination of an entity from non-entity, is denounced without
reservation (‘“‘Katham asatah sajjayeta)”. This shows that
the theory known as ‘Satkdryavada’ had its moorings in an-
cient thought, more ancient than the Buddha. We may,
therefore, surmise without exceeding the bounds of proba-
bility that the Buddha was not a complete stranger to this
important phitosophical doctrine. That we do not come
across any statement in the Buddhist canons which throws
any light on this speculative doctrine either by way of endor-
sement or rejection, may not deter us from making this
assumption. The Buddha’s attitude to metaphysical specu-
lations was not sympathetic. He was justified by the results
that philosophical speculation does not give help to a spiritual
aspirant in the quest of truth. He believed ina super
intellectual organ of knowledge, namely, meditation as the
key to the ultimate mysteries of life. In this also he was not
original, but tacitly accepted the religious discipline of the
Sankhya-Yoga School. However much the Buddha might
have deprecated philosophical theorizing, it is beyond doubt,
his followers could not give wide berth to philosophical dis-
Cussion, The Buddha’s fundamental tenets had to be vindi-
Cated from the attacks of philosophers. Religion in the
beginning may do without philosophy. The inspiration and in-
?uitive realisation of the truth in some sort of mystical and ultra
Intellectual vision may suffice for the seer and the prophet,
and his immediate disciples may not feel the necessity of
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_justifying their beliefs by the test of reason. But, however
much one may emphasize the futility of reasoning, the intel-
lectual man cannot for ever acquiesce in blind unquestioning
faith, This is the raison détre of subtle philosophical specu-
lations in the latter Buddhist schools. They had to defend
Pratitya Samutpdda from the criticism of the rival schools.
"The Sankhya theory came to be the main target of attack by
the Buddhists. The Sankhya theory of causation had respect-
able followers and its widespread popularity was not based
‘on tradition alone. It had powerful logical appeal. Though
it may entail a sort of digression, we do not think it honest
to leave it unexamined or partially examined from a point of
view convenient to the Buddhist schools.

“The Santkhya Theory of Causation

The Sankhya theory that the effect is pre-existent in the
cause is tantamount to the assertion of identity of the effect and
cause. In that case there would not be any need for exertion
on the part of a person. If oil be present in the oil-seed, then
one need not go to the oil-mill for production of oil. Itis
argued by the Sankhya that the causal operation servesto
-effect a a change in the structure of the material cause and
this change is the effect. But this contention is denied by the
Nyaya Vaifesika school on the ground that the product is
entirely a different thing from the cause in respect of qualities
and functions. For instance a piece of cloth is produced by
the adjustment of yarns in a particular manner with the help of
the weaving apparatus. If the textile were present before the
causal operation, it would be perceived as a textile and not as
yarns. The yarns are parts and the textile is a whole and the
whole is a different entity and cannot be explained away as a
mere conglomeration of the material parts. So the effect must
be different from the cause both numerically and qualitatively.

Furthermore, the question, why is not the effect perceived
before its production, is not answered in a forthright and
straightforward way by the Sankhya. It may be contended
that the effect is not perceived though it is numerically
identical with the cause on account of an obstructive barrier
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which is removed by the causal operation. But this contention
does not satisfy the opponent. The causes of obstruction have
?Oe]elz WZn:umerated by the Sankhya philosopher himself s
Extreme distance, extreme proximity, injury to sense-
organ, mellltal distraction, extreme subtlety, interception and
wh(?n one Is overpowered by other just as stars are not perceiy-
?d m'the day on account of the dazzling light of the sun
likewise Symmetry as in the case of a particular mustard seed’
dropped in a .he.ap of mustard—these are the causes which
preve.n.t the distinctive perception of a thing.! None of th
condmons_ are present to account for the non-perceptio eS‘;
the .effe'ct In the cause, The yarns are perceivable gnd ntl?
textile is ex hypothesi, not different from the former. So b 1:
should be perceived being amenable to one and the s.ame "
organ and occupying the same area of space. It is, ho vor
argued by the Sankhya that mere non-perception is I;Ot awever;‘
of the non-existence of a thing, Were it so, perception va;O(l)d
have been one and only one organ of knowlédge and infer N
and‘ ot'her proofs would have no scope. The existen eanf{
te)stlle In the yarn is a matter of inference. But the Vaiﬁce'l?
philosopher contends that inference is possible on the basieSSIo?‘
;(;Zeazct or quality or §peciﬁc function which does not other-
- inferg(;t:f explanation. For in‘stance, the existence of ajr
. TE account of the wavgrmg of a flag on the roof of
oy its.fra €presence of a rose in a dark night is inferred
of sighy Orgrlalmce: The prgser{ce of our sense-organs, sense
ol caring, etc. is inferred from the perception of
sty a soun?. But no Sl.fch condition is present to
cnse a'enceh of the unperceived effect as existent in the
activj:[y ofgﬂin the presence of the effect would make the
the agon, Ie agent superfluous. [t is, however, urged that
o only eﬁ“ects transformation, combination, manifesta-
T aggregation of the causal materia] and those operations

L “Ati darat samipyadi
t  samipyadindriyaghatanmma anaj
Soukmpns din ghatar noanavasthanat
uks vyavadhanadabhibhavat samanabhiharicca™ — S i
Karikg of ISvara Krsna, Verse 111, hiharica Sethys
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i i -existence of the effect. But
3r? P inCOI?pr?f)ltbiz;f:efihzspsr:ties);:ctory, because t‘ransform~
th}S d?fenc;}; but the cessation of an existing attribute and
the oro, nOtt'lngofa novel one and this rather st'lpporFs the
e pl'.OdUCj 1\: that the effect is a novel event Wh.ICh did not
Opposﬂe e Again, the postulation of the pre-existence of !;he
o, bEfOTIZ- on tie c,ontrary make the initial causal operation
eﬁ'ec.t e ¢ n after the production of the effect. If the causal
COH'U.TIUC i‘vtehe agent be needed in the beginning to produce a
ot b Od in existence, it should not cease after the ‘produc(;
f'aCt al'rea ]y because the initial stage of causal operanpn an !
e Slmptyte of the production do not entail any existentia
ﬂ'le S If the causal activity be deemed useless at the
dlﬁ‘er‘ence. 1d also be useless in the beginning.. Furthermore,
v S.hOU ould have no significance if existence l?e an
prto illllcsttllce)g f‘:ct so far as effect is concernedﬁ P;;)d:lcj,::;ne ;s
o if it brings the effecti -
'underStanga:ﬂief ?11’11: Jggciss;l: }:existent before, there would be no
ls'tence. butween the initial stage and the final sta%e .of the:
A erenes . the two terms ‘origination” and ‘existence
e Agam’contradictory facts. Origination means the
Com?o‘he 't:VO existerice of what has been antecedently non-
Co‘mmg mE(:(istence means the presence of a fact, If an ex-
?);lSt:nftz;ct is said to come into existence, it fyvo}lllldt arcl)m;ir rtnhse
oval i eaning of the tw ,
q'uali‘t at'iv'e d'lctifoerl;’e[zl:rzilt:::(vivset:ctg? Ir'll'hese: gobjections are to all
2o, Orlgmaformidab]e and demand an answer. The .Sankhya
aﬁ%iigﬁi has to meet these objections to make his theory
phi

plausible. |
The Sarnkhya Philosophers’ Arguments in Defence

The Sankhya takes up the first objection relatinghtcz gll:
d parts. The Nyaya Vaisesika school affirms tha "
whole y (‘i)'stinctive entity and is the effect of parts. If this
WhOle'ls e to be taken 'seriously at its face value, then the
assertior ls]d obe perceived as different and distinct frc.)m the
whole N o s one textile placed on another is perceived as
g%{ti’enjtus;zui the whole is not peyceived apart from the parts,
e .
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This suggests that the whole s not a different entity as con-
tended by the Vaisesika. The Vaidesika, however, spots out a
difference between the two cases. The relation between the two
different substances, €.g., textiles, is one of conjunction and
this accounts for their different cognition. The relation js one
of container and content and in the case of two different sybg-
tances standing in this relation, the two are perceived as differ-
ent things. But the relation of part and whole is not analo-
gous. It is inherence (Samavdya) and not conjunctjon (Sam=
yoga). The nature of things is to be known from their beha-
viour. In inherence the content is never perceived as an entity
existing independently and outside the Jocug, But the Sankhya
regards this defence as more ingenious than convincing. There
i$ no instance in Support of this contention. The argument of
the Vasiesika rather makes two assumptions : (1) That the
whole is a numerically different entity and (2) that inherence
i a new relation. The whole is admittedly of a larger dimen-
sion than the parts of which it js supposed to be composed.
It has to be shown by a concrete instance that a substance of
greater dimension existing in and upon another substance js
not perceived as different fiom the latter.

It has been argued that the relation is one of cause and
effect when two substances are related as content and container,
Without being causally related, the two are perceived apart,
But the relation of the textile and the yarn is one of cause and
effect and the two are inseparable, the two having same

again a different substance and theijr relation is inherence,
Inherence g5 5 relation sui generis has to be proved and so also
the contentijon that the whole is a substance different from the
barts, Both are unproved assumptions and so the relation of
lecessary concomitance is not capable of being established.
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contentions are based on a pre-conceived b{as. The analogy of
the weaving instruments is not quite appf>51te. The formf:r are
the instrumental cause and not the material cause according tc
the Vaifesika theory. So the analogy does not hold go'od‘
Moreover,'if the two facts were related as cause and effect J_usI
like the relation between the weaving instrumen‘t and the te.xtﬂe,
the two would stand apart and not be ne0essar11¥ concomu..ant
There is again a powerful objection against this ass.umptxon‘
When one substance possessed of action and specific shape
and dimension is amenable to touch and r_elated to anc?tpel
substance with similar attributes, the result is OI}e o'f collisior
and conflict. This is seen to be the case when a jar is brough
into relation with a stone, According to the V'fusesxka pypo-
thesis the textile and the yarns have different sensible attributes
enumerated above and so the two should stand apart and
cannot penetrate each other. It, thérefore, stands to reason to
suppose that the whole is not a different substance from the
part, simply because they are not observed apart from and
i tly of one another.
mdep??lf:ﬁ:: )ils another difficulty in the way of their .numerical
difference. Even conceding that the relation is. one‘of 1-nherence,
which is only a convenient figment of the imagination of the
Vaidesika, it is not intelligible how the whole relates to the
parts.. 1t is supposed to inhere in the parts.' But does the whole
exist severally in each part or collectively in all the p_arts tofge-
ther? The latter alternative is not tenable. A thing which
exists collectively in all the parts cannot be perceived l_mless the
latter are perceived in totality. But the perception of '.[he
supposed whole is not necessarily depefldent on t.he perception
of ail the parts. For instance, the relation of quality of-duallty,
i.e., of being two is not perceived. unless the two things are
perceived. A and B together are two 1n'number_, but.the.: tw01.1ess
cannot be perceived if only A or B is perceived in }solatlora.
Such is not the case with the suppqsed whole and its consti=
tuent parts. The cow, for instan.ce, is regarde:i as a whole, but
it is perceived even if any of its parts, say 'its horns, are nqt
perceived. So the relation between the whole and the parts is
not one of collective totality.
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Moreover, a whole cannot be supposed to inhere in jts
parts part by part. That would mean a plurality of parts
existing independently of the whole and the relation of these
parts to the original constituents as parts would again involve
the admission of another set of parts, because the problem of
total or sectional incidence will arise. If on the other hand the
whole is supposed to be totally existent in each part, this
would amount to the admission of as many wholes as there are
parts. The upshot will be the repudiation of the whole. The
same consequence will arise from another consideration. It is
the postulate of the Vaisesika metaphysics that two substances
of limited dimension cannot occupy the same space. But the
admission of the coincidence of the whole and parts would
mean the co-existence of the whole and part in the same locus
and this militates against a fundamental postulate of the school.
Further, the whole would not be one substance if it were to
vary with the parts. The table or chair is regarded as a unitary
substance, because it is regarded as one whole different from
the plurality of parts. But if there be a plurality of wholes in
accordance with the plurality of parts, the result would not be
one short of absurdity.

It has, however, been argued by the Vaisesika that this
question of relation and the alleged consequences is rather the
result of analogy of inherence with conjunction. The existence
of a whole apart from part is entailed by the consideration
that the whole is produced when the parts are present and also
is seen to perish though the parts persist. The mere number of
yarns does not behave of a piece of cloth, but only when they
are brought into a particular mode of conjunction. Again when
th? yaros are separated from one another, the cloth ceases to
€Xist, but the yarns continue, The fact that one entity is pro-
duced and 3150 destroyed when another entity remains intact,
Proves that the whole, say a textile, is different from the parts,
S8y yarns. This holds also of the chair and the table. The chair
Can be decomposed into its parts and the continuance of the
g:ertst €ven é.lfter the dis?ppearance of the whole proves t.hat they
Plaug::,9-dlﬂerent entmes; But this argume?t, 1n spite of its

ility, leaves the Sankhya cold. The Saakhya contends
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that the plausibility of the arguments derives from the assump-
tion that the whole is a distinctive entity from the part. It is
the contention of the Sankhya that the whole is nothing but an
adjustment of the parts put in a specified position. It has to be
proved whether the whole, produced or destroyed, is a dist-
inctive entity or orly a combination of parts like an army or a
forest. The army is nothing but a collection of soldiers and the
forest is a collection of trees in a particular position in spite of
the difference of appellation. So the origination or destruction
of the whole may be nothing but that of the adjustment and
combination. Thus the existence of the whnle is not proved
beyond dispute.

But another argument based on linguistic usage is put
forward by the Vaisesika. The expression, “the king’s man”
snows that two are different. So also the usage, ‘a cloth of
yarns’, should signify that they are two entities. Again the
usage that the cloth is made of strong yarns or of white yarns,
is a pointer to the numerical difference of the whole and the
parts. But the Sankhya regards linguistic usage as an unreli-
able evidence of facts, Such usage as a regiment of elephants,
the trees of the forest, are also legitimate forms, though the
two parts of speech do not signify two different things. In
Sanskrit “the head of Rahu, the dragon™, is not regarded as
an unwarranted expression, though Rahu is nothing but the
dragon’s head. Such expressions as “the doll’s body”, also
pass muster though the doll and its body are not anything
different. So popular linguistic usage cannot be cited as
logical proof.

As regards the contention that the pre-existence of the
effect is not proved either by perception or by inference but
only on the testimony of the assertion of the celebrated autho-
rities of the school, this also is not a very powerful argument,
There are matters which are accepted to be true, though they
are not amenable to perception or inference of an average man.
It is postulated in the VaiSesika metaphysics that a substance
is the material cause of its qualities or action and, as such, in
the first moment of its existence, it is destitute of .qualities or
ection. But this is not proved either by perception or infe-
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rence. One never comes across a substance without quality
or action. Nor is there any quality or action which may be
the logical ground of its inference. The position is accepted
on the supposition that all qualities are effects of substance
which is not capable of being proved as a universal truth,
Stillit is accepted on the testimony of the founder or promul-
gator of the system. The Sankhya also is not deprived of such
authority. Apart from Kapila, the original promulgator, such
sages as Pancadikha and others who are the exponents of the
doctrine of pre-existence of the effect, have their reasons for
the assertion of this doctrine. The effect may not be amenable
to perception or inference so far as ordinary human resources
are concerned. But this negative condition proves nothing.
It may not be implausible that persons of superior powers may
envisage a fact not perceivable by ordinary persons. As re-
gards the contention that the pre-existence of the effect would
make the activities of an agent superfluous and nugatory, the
Sankhya philosopher gives below his arguments in defenc;:

. (1) A non-entity is not capable of being produced. Pro-
duc.tlon of a non-entity is unthinkable since a fiction like a
Sf]ulI:C circle, or a barren mother is an instance of contradic-
tion in terms and as such cannot be brought into existence by
any arrfount of exertion, But one may contend that a pre-
non-existent effect cannot and ought not be equated with a
ﬁCt‘IOH which is beyond the range of causal operation. It is
maintained that the production of a pre-existent fact is nuga-
tory. If the jar capable of containing honey is present and
one has no need for another, the production of the existing
Jar afrc?sh is an idie hypothesis. It is merely asserted that a
;l:{x-exxstent effect is not liable to production and no reason is
imsll(g)rslseil:hy such production is logically and ontologically
equita?-);let thf:”S;ir'xkhya dqes not accept tt-lis charge as fair and
ot O.f eﬂestaussympﬁpf] of a non-existent effect makes the
must it ey ir::;leatliilble. The effect.under production

. nor out of relation to the cause,
0¢s again the relation take place when the effect is

in i ;
the process of becoming existent or after it has become a
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fait accompli? The first alternative does not seem plausible.
The effect which is in the process of becoming is not a subs-
tance and not characterizable by action or quality or any other
attribute and such an uncharacterized thing is equivalent to a
fiction. Such being the case the relation of cause to such an
effect inchoate and unfinished is unthinkable. The second
alternative that the relation of the cause holds between an
accomplished effect and an accomplished cause, is exposed to
the charge levelled by the Vaisesika against the Sankhya that
there is no need for bringing into existence a fact which is
already in existence.

(2) Now let us take up the second possibility that causal
operation takes place without any relation between the cause
and the effect. But this admission would make causal opera-
tion nugatory. The cause having no bearing on the effect, the
latter might take place without the cause. It has been asserted
with indefeasible logic. *‘The causes are existent and as such
cannot bear relation to a non-existent, and if an effect unrela-
ted to the cause is supposed 10 come into existence, then there
would be no determination of causal relation and it would be
totally promiscuous.””® One may argue that the effect is pro-
duced neither before nor after the causal operation, but in the
meantime, that is, the interval between the commencement and

1
conclusion of causal operation. To be explicit, when the causes y

are set into activity and the effectis not yet accomplished,
this intermediate time is to be understood as the mean. But
this is only a specious argument and betrays slipshod thinking.
There are only two alternatives possible: either existence or
non-existence. The effect is either existent or non-existent
before the causal operation. The Law of Excluded Middle
makes a third term impossible between the two contradictorily
opposed terms. There is no third alternative intervening bet-
ween existence and non-existence or being and non-being. A
thing which is neither existent nor non-existent is ruled out by

1. “‘Asattvan nasti sambandhah karakaih sattvasangibhih, -
Asambandhasya cotpattimicchato na vyavasthitih”—Yuktidipika
(Chakravarty edition), p. 61.

Fundamental Problems of Buddhist Philosophy 169

the Law of Excluded Middle and again a thing which is both
existent and non-existent is ruled out by the Law of Contradic-
tion. So the postulation of an intermediate stage in which the
effect is supposed to be and not to be, and the relation of such
an incongruous entity with the cause are only arguments of
despair. The fundamental objection regarding the relation
subsisting between the full-fledged cause and a fledgeling effect
is not fairly and squarely faced. So it is nothing but a linguis-
tic jugglery which seeks to go off at a tangent.

But what about the position of the advocate of pre-exis-
tence? It is not liable to this charge. The causa materialis is
not different from the effect and therefore the agent, which
lays hold of the cause, lays hold of the effect, 1t may, however,
be argued that the material cause must be different from. the
effect for whose achievement the causal conditions are brought
into operation. To cite the old example “the yarns” or the
other causal conditions are not exactly the textile andso the
causal operation becomes meaningful. This argument is point-
less because the existence of a whole apart from the parts
supposed to be the cause of the former has been shown to be
a figment of procedural expediency.

Furthermore, the promiscuous production of effects from
any and every thing is not found to be possible. The causal
relation is rather selective The yarns are the cause of the

textile and not any other thing, say a lump of clay. If one

maintains that the effect (sic. textile) must be a different entity
from the cause, say the yarns, just as it is different from weav-
ing instruments, one must also be prepared to accept many an
undesirable consequence. If the relation between the cause
and effect be one of absolute otherness, then it cannot be
understood how the textile is produced from yarns and not any
other fact. If the textile be other than the yarn as it is other
than the weaving rod, this would mean that the cause has no

. specific relation to the effect. Fire burns and water cools. If

the fact burning be entirely unrelated to the fire and the rela-
tion be one of total difference, the same relation or rather
lack of relation can be supposed to subsist between burning
and water also. But this is not the case. This shows that
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causal relation cannot be promiscuous. Moreover, if the causal
relation be one of complete difference, then the effect would
not be homogeneous with the cause and would have different
locus, and production of another effect in the presence of a
previous one would not be ruled out in the same locus. The
contention that the textile is as different from the yarns as it is
from the weaving rod, would make the textile as heterogeneous
as it is from the weaving rod. Again, the locus of the textile
woulid be different from the yarns as it is different from the
weaving apparatus. Further, the weaving apparatus can produce
a second textile notwithstanding the previous production of the
first textile. 1f the relation of yarns and the textile be on the
same footing, the yarns, which have produced one textile, will
produce another irrespective of the existence of the first. But
this is never seen to be the case. So there must be a vital
difference between a material cause and an instrumental cause.

it has been argued by the Vaidesika that when a material
is employed for the production of another entity it is invari-
ably found that the latter is not present in the former. In
other words the effect desired is not antecedently present in the
matetial as its content. But this is precisely what the Sankhya
presupposes as the condition of production. 1In reply the
Sankhya observes that the relation between the cause and the
effect is not one of locus and content but one of identity. The
textile is not regarded as a content of the yarns, but rather the
yarns are the textile and not anything numerically different. It
may be conceded for the sake of argument, “let it be a relation
of container and content’’, but that will not affect the position
of the Sankhya. Sesame seeds are employed for the produc-
tion of oil, because oil is implicitly present init. A juicy subs-
tance is adopted for the production of juice. The milkman
draws the udder of a cow for milk, because milk is there.
Paddy seeds are husked for rice because the rice is there. So
whatever is used for the production or reception of another,
must be bereft of the latter. Though it may be true that an
empty jar is employed for the reception of water and thus the
locus and the content are different, the rule is not universal as
we have seen in the cases cited above.
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It has, however, been contended that the case of sesame
and the like are not quite apposite. Nobody denies the pre-
sence of oil in the sesame. But oil is not perceived on account
of the rind which obstructs the eyes from such perception. The
agent only removes this rind. In all such cases the agent’s
operation is aimed at removing the obstacle and not for the
production of an effect. But these very instances show that an
effort is not superfluous when effect is already present. And
it is the contention of the Sankhya that an agent’s operation is
necessary for the manifestation of the effect and the elimination
of the obstruction as a pre-condition. The Vaidesika’s conten-
tion is that manifestation involves transformation and change,
and this necessarily implies that the previous stage is destroyed
and a new stage is created and this goes against the Sankhya
theory. But change or transformation as maintained by the
Sankhya has nothing common with creation or destruction. If
by transformation the Sankhya was supposed to admit the
cessation of previous condition and the emergence of a novel
one, he would be exposed to this charge. Transformation or
change means that when the material cause is operated by the
agent, the previous stage relapses into a latent condition and
it develops and manifests a new attribute and the old one goes
back into its unmanifested stage, There is actually no pro-
duction of a new thing. What is thought to be produced is
but the manifestation of an existing property, just as oil is
manifested by milling of the oilseeds. Thus production accord-
ing to Sankhya is nothing but manifestation (Avirbhava) and
destruction is nothing but return to the state of unmanifest-
ness (Tirobhava).

It is maintained that causal operation necessarily entails
structural change, combination, separation, expansion, con-

‘traction and concretion of the material, and these are novel

products. But this contention overlooks an important issue.
If these structural changes relate to the existing material as
its properties, it will amount to endorsement of Sankhya
theory. These properties after all cannot be unreal per se
and what is unreal cannot be real. And if these properties
be regarded as independent tacts, the position that a new
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substance is produced as the effect has to be jettisoned. It
must, therefore, be concluded that the effect, (sic. ‘textile’) is
not anything different from the yarns, The arrangement of
the yarns does not annul their identity on the emergence of
the textile, The yarns in a certain combination behave as a
textile. In point of fact when the causal conditions manifest
a different causal energy and suppress their previous stage and
give rise to a novel structure, men of average commonsense
consider that the case has ceased to be what it was and a new
thing is produced. But this is only an uncritical appraisal
of the causal relation. But in the philosopher’s estimation
production and destruction are only conventional terms for
the menifestation of an unwanted form and the suppression
of the previous state,

It has, however, been questioned by the Vaiéesika, if an
existent be said to be born anew as the effect, then it may be
presumed ttat the self (Purusa) should also be subject to birth
and so also the premordial matter (Prakrti). But these two
facts are regarded as unborn everlasting entities. If the
effect be pre-existent like the self and primal matter (Purusa
and Prakrti), then its difference from the latter would not be
intelligible. The question ‘why are self and primal matter
not produced’, can be answered with convincing logic that
what is existent is not amenable to production. It an existent
could be a product, then the two principles would also not be
exempt from this contingency. It follows, therefore, as an
irresistible conclusion that production refers to the coming
into existence of what was previously non-existent.

This contention with all its plausibility cannot be
accepted as a satisfactory explanation of the causal relation.
If a non-entity can be invested with existence it cannot be
explained why. A fiction like a hare’s horn, cannot be
produced. As has been observed, production means a novel
structural organisation and change of shape, the question
therefore cannot be raised regarding the possibility of the
self being liable to production. The self has no parts and as
such, it is not liable to assume a new shape. The premo:dial
matter (Prakrti) is also an unorganised entity and has no definite

B S
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shape or dimension. So the objection of their being subject
to birth and destruction has no legs to stand upon.

The next argument of Sankhya in support of his position
is that a cause is possessed of power to produce a particular
effect. A thingis regarded as a cause only when it is con-
ceived to be possessed of power to produce a particular effect.
The concept of power is meaningful only if it has its seat in
the cause and bears upon the effect. It is a relation and
therefore presupposes two terms. This argument may not
appeal to the VaiSesika who denies the reality of power. As
power, according to him, is nothing but the intrinsic nature
of the cause (Karanatd) and not anything which qualifies this
causal character, the problem of power as a separate principle
is a controversial matter. We refrain from entering into the
examination of this concept to avoid digression from the
issue under consideration. But the Sautrantika Buddhist
believes in the causal efficiency and power as the very cri-
terion of reality. What is benefit of causal efficiency is un-
real.! The argument of the Sankhya based on causal energy
has a rtelevancy to the Buddhist position which endorses
causal power and yet denies the pre-existence of the effect.
Power means ‘““an attribute or property which has influence
upon something else.” ‘A’ rules ‘B’, is a proposition which
illustrates power. It means that ‘A’ has power over ‘B’, If
there be no ‘B’ over which ‘A’ has to exercise his power, the
very concept of power becomes pointless and absurd. If
you believe in causal energy, you must atthe same time
believe that it exercises its jurisdiction over the effect and
thus the existence of the effect is bound up with the concept
of causal energy.

It has, however, been contended by the Vaifesika that
the concept of causal energy is nothing but the co-presence
of the basic conditions and its auxiliaries as co-associates.
And thus the existence of the effect as the entity to be ruled
is not necessary to make the causal relation complete.
Certain examples will make this clear. The seed is the cause

1. Cf ‘Arthahriya samartham sat>—Nydya Vindu.



174 History and Philosophy of Buddhism

of the sprout only in combination with water. Water helps
the seed to produce the sprout. But it is absolutely ineffectual
if combined with fuel or fire. The sprout is non-existent in
the seed as much as it is in the fuel. The sun is capable of
producing fire in the sun-jem, i.e., a lens. It fails to produce
water from a moon-jem which is affected by the moon’s light
The water in the fire is equally non-existent. The very fact
that one is the cause and other is the effect fully satisfies the
requirement of the concept of causal energy without entailing
the co-existence of the effect with the cause. Such is also
the case with yarns and textile. The cause and effect are
entirely separate and unconn=cted in the initial stage.

But this contention of the Vaisesika is not considered to
be a fair or effective argument, as it proceeds upon the assum-
ption that the effect is non-existent in the cause. That fire
is not existent in the lens, and the sprout is non-existent in the
seed, is a matter of dispute. It is maintained by the Sankhya
that water enters into the very structure of the seed and both
of them become transformed into the sprout. The Vaisesika
is oblivious of the distinction between an instrumental con-
dition and material cause when he makes the ncn-existence
of the textile in the weaving instrument an argument for the
non-existence of the latter in the yarns. Colour produces
colour and also intuition of itself. The intuition of colour
is not colour, but that does not argue that it is not cause of
colour too. So the argument of Vaidesika is beside the point.
The last argument as recorded in the Séankhya Karika is set
forth as follows :

The very concept of causality involves the existence of
the effect. If this concept be not irrational, it must be
admitted that a thing can be cause in reality if there be an
effect corresponding to it. In other words the concept of
" cause cannot be intelligible without the concept of effect. They
are correlatives like father and son. One cannot be conceived
without the other. As causality is a real objective relation
according to the Vaisesika, the existence of the cause neces-
sarily involving the existence of the effect, as the non-existence
of one will entail the non-existence of the other as a matter
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of logical necessity. The Vaisesika contends that the effect
is non-existent prior to its origination. He does not deny
that the concept of cause involves the concept of effect but
this does not logically or ontologically entail the co-existence
of cause and effect. The relation of causality is understood
a posteriori and not a priori. When fire is observed to burn
straw or the like repeatedly, it is concluded that fire is the
cause of burning. The Sankhya theory would rather make
burning a co-existent fact with fire. This is not endorsed by
the Vaidesika. But the Sankhya lays stress upon the consi-
deration that a non-entity cannot be produced. In his theory
there are two categories possible, viz., existent and non-exis-
tent, being and non-being and there is no third term possible.
A fiction like a square circle, barren woman’s son is not
amenable to production. The Sankhya challenges the
Vaisesika to produce a single instance by way of evidence that
a non-entity is produced.

A Critical Consideration of the Sankhya Theory

The Sankhya has essayed to make a probe into the
mystery of causal relation. Being a realist the Sankhya makes
cause and effect co-ordinates. He gives a new interpretation
to causal operation. Causal operation does not result in
production of a hitherto non-existent fact, because a non-
existent cannot be made existent as the two concepts are
mutually repellent. Origination, therefore, is manifestation
of an existent fact which was not perceptible on account of
interception by a barrier. It follows, therefore, that nothing
new is produced. Novelty consists in manifestation of a
fact lying concealed. By parity of reasoning destruction is
nothing but a return of the perceptible effect into its imper-
ceptible stage as it was the case before production. There
are instances which corroborate the Sankhya position. The
Coal lying under ground is made manifest by mining operation,
The rice is brought out by peeling the husk. From observation
of such instances the Sankhya concludes that only what is
latent can be made patent. Causal operation consists in
making the transition from one state to another.
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The Vaisesika regards this as a case of over-simplifica-
tion. All cases of causality are not comparable to such un-
disputed cases. The objection that the demial of this theory
will necessitate the absurdity involved in obliterating the
distinction between being and noun-being, proceeds from
a priori logic. The realist does not accept this clear-cut dis-
tinction as objective. The effect is certainly not existent in
the same manner as the cause and it is for this reason that
the theory of manifestation is propounded. The common-
sense estimation of production as the coming into existence
of what was entirely non-existent, may cause difficulty to an
adherent of pure logic. The Sankhya is influenced by the
dictates of pure logic which pays scant regard to experience.
Though he does not go the whole hog with the idealist, his
theory prepares the ground for the idealist’s repudiation of ob-
As a matter of fact the Sankhya seeks to re-
concile logic with experience. He believes that matter is real
and its changes are also real objective events, That there is a
difference between the cause and the effect is not capable of
being bruished aside. The seed and the sprout, metaphysical
considerations apart, are not the same thing qualitatively or
pragmatically. The yarns and the textile are functionally
and qualitatively dissimilar. There may be points of simi-
larity but to make the two identical is nothing short of a
magical feat. The Sankhya is compelled to reconcile identity
with difference. This, however, goes against the dictates of
pure logic. Even if it is conceded that ‘A’ becomes ‘A1’ or
‘A% and so on, the difference is sought to be not antagonistic
to identity. So in the empirical field the effect is endorsed to
be identical and at the same time not-identical. This is the
position of the Jain philosopher also who does not scent
contradiction in such a combination. The doctrine called
‘Bhedabhedavada, which consists in endorsement of identity
in difference, is a respectable tenet of many a philosophical
system. The assertion of identity of the cause and effect is
thus a matter of emphasis even with the Sankhya.

The Nyaya-Vaisesika school of philosophy* affirms its
total allegiance to the laws of logic. 1It, therefore, demurs to

jective causality.
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label the effect as identical-cum-different, existent and non-
existent both.  The effect according to this system is entirely
different from the cause. The objection of the idealist or
pure logician, ‘why should a non-entity become vested with
reality’, is thought to be nothing short of cavil. There are
non-entity and non-entity. The effect before its production
is, no doubt, a non-entity, but it is not fair to identify it with
a pure'ﬁction. It was a non-entity in the past, but becomes
an en.trty after its production. It may become a non-entity
after its destruction. The Nyaya-Vai$esika school accordingly
po_stulates different kinds of non-existence, viz., (1) prior non-
existence (Pragabhava), (2) posterior non-existence (Dhvarsa-
bhava), and (3) absolute non-existence (Atyantabhava). The
first kind characterizes the effect anterior to its existen.ce due
to causal operation. The second is illustrated by the destruc-
?1on‘of the jar. And the third by the non-existence of colour
in .aur. The colour does not exist in air at any time. The
Sankh)fa, however, does not believe in this distinction of one
gon-emsten'ce from another. According to it non-existence
;iﬂzgscezx;)s}t]enge'for all time, because it is not liable to be
thoug'll;th:v j?;njl:?yé'l t_hbior)j has influenced Indian philosophical
b esistible torce: Its powerfu.I criticism of the
o lyxnvol'ved by non-existence becoming existencel has
i(f;enttc_> dnametrlcal.]y opposite res.ults : (1) the reconciliation of

: 1ty and the difference (Bhedabhedavida and (2) idealism
which repudiates difference and (3) nihilism,

The Theory of Identity in Difference

last re'f(l)lrotse: wh(? believe in real ?hange are to advocate in the
Whor a vanety'ofthe.doctrme of Identity in Difference.
a tie 12 char}ge? It is ad@rably defined in the Sankhya thought
Conditi(:ess.atnon of.a previous state and emergence of a novel
01n a continuant entity. An unbaked jar is black and

L Cf‘"N ir&tmakatvad asatam sarvesim avisistatan
Visesanac ced bhinnam tat sattvam’fabhyu;.)égarhyatﬁrp”
—Safikhyakarika.
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when heated in the potter’s furnace becomes red. The question
arises, ‘Is the red jar different from the black jar ?” If the two
are entirely different entities there is no change, but emergence
of two different individuals which is the position of the
Buddhist Fluxist (Ksanikavadin), who advocates momentariness
of things. Change presupposes that one identical entity gives
up one attribute and appropriates another and yet remains
the same!. The jar was black in its unbaked state and ceases
to be black and become red when it is heated in the furnace.
The change of colour does not spell change of identity. A
person may combine different functions. He may be a judge
of the High Court, Vice-Chancellor of a University and head
of a family. The different functions do not affect his personal
identity. Similarly the change of attributes does not entail
the change of identity. The black jar and the red jar are one
and the same qua jar.

Those who hold that the cause change into the effect must
endorse the continuity of the cause in the effect. For example,
a lump of clay may be made a jar, a glass, a mug, a pipe and
so many other things. It is understood that in s_ite of the
change of shape, colour and so on the clay persists in all the
transitions. A snake coiled, straight, moving, at rest, is a snake
all the time. Similarly, a quantity of gold may be made into a
bangle, a ring, a necklace and yet it is gold all the same. In
this estimate of change there is an enduring identity.

But an adherent of pure logic is not convinced by this
commonsense estimation of change. The Buddhist raises the
question, “Is the gold susceptible to different shapes and struc-
tures, the same entity in spite of change of qualities?” If so,
does the quality remain external or internal to the substantive
entity ? If the quality as an adjective remains external to the
substantive entity which it is supposed to qualify justin the
same manner as it is external to another entity, it will not
belong to the latter. To take a concrete instance, if the quality
‘blue’ in the pen be as external to the latter as it is to a red pen,
it cannot be supposed how the *blue’ qualifies the blue pen. It

~

1 Yogabhisya.
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must be conceded that ‘blue’ is part and parcel of the pen. But
then another question will arise itself. Is the relation of part
and whole one of identity or difference ? In the latter case
there will be no relation between the two. If two things are
different they remain apart from and independent of one
another as one pen is from another. As between two contra-
dictorily opposite attributes it is necessarily found that they
cannot belong to one entity, difference connotes lack of relation.
The Nyaya Vaisesika school of philosophers maintain that the
relation of a quality to a substantive or of a part to a whole is
of inherence (Samavaya) and this explains why one quality
belongs to one substantive and not other. The relation is one
of belonging. But the Buddhist thinks this device as a tactic of
escapism. Inherence is supposed to account for belonging, but
the latter is nothing but another relation There must be some-
thing which belongs and something to which it belongs. This
second relation will stand in the same predicament. If a quality-
is to belong to a substantive by inherence, that is by means of
a relation and not directly by itself, simply because it is differ-
ent from the substantive, the same question will arise with
regard to inherence as a relation. Inherence is also not identical
with the substantive and as such can belong to the latter with
the aid of another relation. But the latter relation will also fail
to make the original relation belong to the term if it remains
apart. This will only necessitate the postulation of a number of
relations without end. So the explanation by way of relation is
only a makeshift which ultimately topples down. It is necessary
that relation is possible between two terms which it is supposed
to make get together. But logic demands that the terms must
stand exclusively in the relation of identity or difference. The
two cannot be made to get together. In other words one has to
vote for one only to the exclusion of the other. If the quality
1s identical with the substance, the substance will not be the
same with difference of quality. Thus a blue jar will be different
from a red jar in every respect. The gold ear-ring and the gold
bracelet are not instances of one identical substances, say, gold
having different attributes. They must be different substances,
becauge quality and substance cannot be numerically different.
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’I"his line of thought has led the Buddhist realist of the Sautran-
tika gchool to the conclusion that all reals are momentary
Nothing can continue to be the same unchanged entity even i%
tl?ere be no apparent qualitative difference. A thing must have
dlﬁerem relations to its environment at different moments
Different relations involve different relational qualities. Changé
of qualities necessarily entails change of identity. In simple
words each moment a new thing comes into being, .

) This is not as fantastic as jt appears at first sight. The
Sankhya maintains that matter undergoes change at .ever
n.xoment.l Of course he believes in change of quality and iden}:
tity of substance at the same time. It i a matter of dispute
whether change of quality entails change of the substance or not
B}xt as has been shown above the Buddhist does not believe il;
dlfferenge of quality from substance and consequently difference
gf .ggaht.y \y;ll hentail difference of substance. How does the

ankhya justify his stand i i i i
caised oy 1o gUddhiSt X in the face of the logical difficulties

_ We now propose to address ourselves to the logical stand-
point of the Sankhya. He maintains that every material thing
chan.ges cvery moment, that is to say, it surrenders the previous
quality and.appropriates another in its place and yet remains
the same entity. The relation of quality to substance is not
one ‘of absolute identity or absolute otherness, but it is identit
in dlﬁ‘ergqce. To return to our old example, gc;ld assumes diﬂ‘er}j
e;nt quahtx‘es and yet remains goid. Gold preserves its identity
in .the' midst of difference of qualities and states. As for the
objection of the Buddhist that quality cannot be different from
the substance, the Sarikhya endorses this position, but does not
endorse the conclusion that chan ge of quality entai’ls of necessit
the f:ha.nge of the substance, According to the Sankhya Z
quality is not absolutely other than the substance. But it isynot
absolutely identical either. It is different qua quality, but it is
no‘t absolutely different from the substance, because’it has no
existence outside the latter., Were it absolutely different it could

1. ‘Prak{tlh k§al}amapi apariga_mya_ nivati?thafe’——

Sankhya-tattvakaumud i (Vacaspatimisra) v
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occur independently of the substance. But this is not possible,
as ‘A’ cannot exist without being “A’, so also its quality cannot
exist without the substance, There is thus identity with differ-
ence. The difference of quality does not annul the identity of
the substance. It has been objected that difference and identity
are contradictorily opposed and as such they must be mutually
exclusive and cannot co-exist in one and the same substratum.
But the Sankhya meets this objection on the ground that the
relation is not one of obsolute identity or absolute difference.
There is contradiction between them. But difference and identity
of quality with the substance are not absolute. The Buddhist
does not accept this proposition. For him there is no meaning
in the assertion that identity or difference is not absolute but
relative Identity is identity and difference is difference and
there can be no half-way house between them.

This difference in the interpretation of the laws of logic
is a fundamental one. It is a difference of logical temperament
and logical predilection, if we may be permitted to use such
expressions. It is futile to try to convince the other party. The
contradiction scented by the Buddhist is inspired by pure,
abstract, a priori logic which has no truck with experience.
After all, it is experience which acquaints us with the nature
of things. No amount of logomachy can change the nature of
things. The Sankhya contends that if it be a fault that quality
and substance must stand in necessary relation and yet be differ-
ent, the fault is of the things and not of thought. Logic cannot
dictate to reality to behave in the way which is preferable to
the former. If experience supports that substance and quality
are realated by way of identity and difference both, we must
not quarrel with it and declare it invalid on a priori grounds.
There is no inappropriateness or misbehaviour in nature, and
our experience is the proof of it. We know things through
experience primarily and if it be not contradicted by another
experience, we have no reason to entertain doubt of its validity.
If doubt is carried too far, it will lead to scepticism. One may
delight in finding contradiction in all our experience, but this
is only unhealthy mental attitude. This is in brief the argument
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of the advocate of identity in difference as the character of all
relations.

To return to causal relation, the doctrine of Pratitya
Samutpida, we have found that the Sankhya’s appraisal is
inspired by a laudable motive to understand the intrinsic

metaphysical character of the cause and the effect and their
relation.

‘The Buddhist Approach te Causation

The doctrine of causation as styled in the Buddhist canon
and subsequent exegetical and philosophical literature that
developed under the stress of criticism of its opponents may
be understood in two aspects, In the first place the Buddha
propounds the causal theory to stress the fact that an event
must have a cause, in dependence upon which the former
comes into existence. There can be no jar without clay occur-
ring as its antecedent. Relation of dependence has been inter-
preted as a matter of necessary and universal sequence. The
meaning of the word ‘Pratitya’ in ‘Pratitya Samutpida’ is not
exactly definable. It has been explained by ‘Apeksa’. But the
connotation of the latter term is not philosophically capable
of being precisely defined. In the examples and explanations
given in the Buddhist canon, both Pali and Sanskrit, it is stated
that when this ‘A’ is, ‘B” occurs.! The occurrences are neces-
sary. It is implied that the cause is the antecedent of the
effect. The effect comes into being because of the cause pre-
ceding it. But this is also a verbal explanation. We do not
understand the full implication of ‘because’. Does the cause
influence the effect? This is a tough question which does not
admit of an intelligible explanation. The Sankbya theory
attempts a metaphysical explanation, but it is not free from

-difficulties. We have already alluded to the logical snags in-
volved in The Theory of Identity in Difference. The Law of
Identity asserts the plain fact that a thing, say ‘A’ must remain
‘A’>., The Law of Contradiction affirms the truth that ‘A’ can-
not both be and not-be. Being and not-being are opposed

» 1. Imasmim sati idam hoti.
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concepts and the occurrence of one cancels of necessxl'iy .the;
occurrence of the other in the same sybstratum. Th.eh aw oIt
Excluded Middle stresses the fact :[hé'l'( it cafmot be I.lelt er.
must have being or non-being. Itis 1mpossxbl§ and mconc(ell(;flzli-
ble that a thing neither exists nor Qoes not ‘e‘xnst. Th}el Bl(ll ! al
also is not inclined to endorse the juxtaposition or the ¢ emah
of both contradictory qualities and calls the advocate of suc
ition “Eel-Wrigglers.
: pOSI”tF‘E: Bﬁddha dgoges not, of course, formulate a theory to
explain the meaning of dependence of the eﬁ"e'ct on the cause.
He is characteristically allergic to metaphysical specu]atlog,
because he thinks that whatever theory may be propounc};h,
the opposite of it cannot be c.iemon_strably ruled out. The
Sankhya theory has failed to enlist universal acceptance-. ! e
advocates of the opposite theory are not less vehement in their
insistence on the unacceptability of the other theory. The
Buddha did not think the process of logical analysis proﬁtabl;
or conducive to the understanding of truth. But he tgok cogni-
zance of the fact that an event is not indepenfient of wh'at
goes before it. [t is this fact of dependence which necessarily
entails the admission of the proposition that v'thttever has a
cause is impermanent (Anitya or Anicca).. This is the secolnd
aspect of the causal Jaw. Suffering has its cause and so a sg
other phenomena. This shows that they are 1mpermanet}t ans
not eternal, unalterable and stubborn. Because ‘su_ffen'ng is
caused and impermanent, it can be overcome by elimination ot:
its cause. The Buddha unambiguously states the lav\( (Yedf-mmma
hetuppabhava) that whatever is dependent fgr its eXI‘stencée
upon an antecedent condition is capable of bex.ng .cradlcate- .
The Buddha knows the secret of the total eradlcat'xon of ev;l.
This has become a universally accepted formula in Buddhist
thought and religion.
As we have observed more than once that subsequent

1. Cf 'Amaravikkhepika’,—Brahmajala sutta, DN: I, pp- 23-26.

2. “Ye dhamma hetuppabhava, tesam hetum tathagato aha1 ‘
Tesam c¢a yo nirodho, evam vadi mahisamar.lo"—Sarlputtamogf
gallanappabbaji, MV, p. 39 :
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development of Buddhist thought through philosophical rea-
soning became a necessity, the Buddha’s fundamental teachings
could not be accepted as unexamined dogmas. They have to
be logically justified. The law of causation was meticulously
examined. The Sankhya theory became the chief target of
onslaught. It was shown that the theory of transmutation or
influence did not commend itself as satisfactory explanation.
The Sautrantika realist as represented by the school of Dinnaga
comes back to the original formulation that one thing happens
after another as a matter of necessity and this necessity of
sequence is the character of causation.® Dependence of the
effect on the cause is not to be understood in its literal sense.
The effect has not yet come into being when the cause is in
operation. In ordinary, unsophisticated language dependence
1s possible between two existing facts, but the cause ceases to
be when the effect comes into being. 1t is, therefore, to be
understood as a relation of determination, The cause deter-
munes the effect and it is this fact which explains the selective
character of causal relation. One particular cause has one
particular kind of effect and not another. This aspect was
forcefully demonstrated by the Sankhya. In point of fact alt
the reasons, that have been advanced by the Sankhya for the
proof of the identity of the cause and effect, have been accept-
ed by all philosophers who believe in causation, but they do
not think that the conclusion of the Sankhya follows from
these considerations. As a matter of fact Buddha-Ghosa in the
Visuddhimagga (Chapter XVII) endorsed all these grounds and
" he drew the conclusion that there is a necessary reldtion bet-
ween the cause and the effect. The necessity of the relation
need not be explained by the theory of identity of the cause
and effect. It is admitted on all hands that the cause deter-
mines the effect in some way or other. This determination
when tested, ultimately boils down to irreversible regularity
of sequence (Anantarya-niyama).
Though the relation does not lend itself to an intelligible
assessment from the metaphysical point of view and the neces-

1. “Ya anantdrya fiyamah saivapeksd bhidhiyate” —Tattva Sangrah.
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sity of sequence is fan empirical appraisal, the Buddha has
made it the cornerstone of his doctrine. The Sautrantika has
made it the criterion of reality. The real is that which has
causal efficiency.l A fiction like a barren woman’s son has no
causal efficiency. A real is that which causes something and
this character of causal efficiency has been shown to lead to

‘the conclusion that whatever is real is bound to be momentary.

The Sautrantika does not believe in deferred causation. What-
ever is efficient must produce its effect. There is no reason
to suppose that a thing which is efficient will postpone its acti-
vity. A thing must be supposed to be efficient or non-efficient.
On the former alternative efficiency necessarily involves its
exercise and production of the effect. To say that thereis a
real and at the same time not causally efficient involves a con-
tradiction in terms. Lack of causal efficiency entails lack of
existence which is found to be the case with logical fictions.
For the elaborate exposition of this argument based on causal
efficiency we refer to the first chapter of The Buddhist Philo-
sophy of Universal Flux by Dr. S. Mookerjee. This shows that
causality had become the fundamental doctrine of Buddhism
and seems that the abrogation of the Law of Causation would
lead to the abrogation of the Buddhist religion. But we can
see in the course of examination of the interpretation of causa-
lity by Nagarjuna and also Dharmakirti’s critique of relation
that the vaiidity of causal relation is only tentative and
empirical.

Nagarjuna’s Examination of Pratitya Samutpida

Nagarjuna has made a thorough probe into the relation
of cause and effect. His task had been made easy by the
Speculations of the exponents of different schools of Indian
philosophy. The Sankhya theory of causation was criticised
by the followers of Nyayavaisesika school who believe in crea-
tion and denounce evolution. Both the theories have their
Points of strength and weakness. Nagarjuna exploited the
arguments advanced by the contending schools for refutation

L cr “‘Artha=kriya-simamarthyam sattva-laksanam”-—Nydyabindu.
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of cne another’s position and he demolishes both the weapons
forged in their arsenals. Nagirjuna’s contention is that the
whole world-show is an irrational appearance and his method

kas been the way of destructive dialectic relying on the reduc-
tion ad absurdum. The adage, when two parties quarrel the

third reaps the benefit,! was proved to the hilt in Nagirjuna’s
procedure, particularly in his criticism of the tenet of Pratitya-
samutpada. He has shown that Pratityasamutpada is only an
appearance and so the whole phenomenal order subject to
causation is undiluted appearance without any reality in the
background. Of course, he was not the original inventor of
the philosophy of negativism, but rather a systematizer. 1t is
also probable that he had precursors whose works were cast
into oblivion by the finished work he produced. The specula-
tions in the Prajiaparamita Sastra, which unambiguously declare
the plurality of phenomena encountered by ordinary experience
to be as unsubstantial as dream-experience, were the source of
Nagarjuna’s dialectics. His position is comparable to that of
Sankaracirya who systematized the teachings of the Upanisads
on a rational basis and the success of his work made the pre-
vious works obsolete. With these prefatory observations we
now propose to get down to brass tacks.

None of the entities in any sphere whatsoever and in any
division of time are produced either from (1) themselves or
(2) from others, or (3) from both or (4) from non-cause.? This
is the first verse of the Mila Madhyamika Karika. It consists
of four propositions: (1) A thing is not produced by itself, that
is to say, a thing is neither its own cause nor its own effect.
This has been stated in clearer language by Udayana in the
Nyaya Kusumanjali*. Udayana’s argument is a bit different.
He draws this conclusion that a thing cannot be caused by
itself from the very definition of cause. A cause is the in-

1. ‘Dvayoh kalahe trtiyasya labhah’.

2. ‘“Na svato napi parato na dvabhyam napya ahetutah,
Utpanna jfiatu vidyante bhavah kvacana kecana’’—Karika-1, Mala
Madhyamika Kérika, p. 12.

3. Hetubhitinisedho nah svinupakhya-vidhirna ca. : _.; °
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variable unconditional antecedent.® If ‘A’ is to be its own
cause, ‘A’ must be the antecedent to ‘A’ which is absurd on
the face of it. He also asserts that an unreal fiction cannot be
a cause. He avers further that neither cause nor origination
can be denied without doing violence to our experience. Nagar-
juna’s argument is similar by implication, “Things are not
produced by themselves”, is the first proposition. Candrakirti
quotes the comment of Buddha-Palita on it as follows: Things
are not produced by themselves, because production of it will
be futile, A jar which is existent has no occasion for produc-
ing itself. If the effect is already there, causal operation to
bring it into existence is bound to be a futility. Besides, the
admission of this possibility will lead to an infinite regress. An
existing thing will have to be vested with existence and the
second existence will stand in the same predicament and thus
there will be no end of the process. The absurdity is obvious
in this position. A thing, whjch is in existence and has thus
existence as its intrinsic character, does not stand in need of
the good offices of a cause to make its existenc:a secure by
another existence.

This argument, of course, is directed against the Sankhya
doctrine of Satkaryavada which has been elaborately dealt
with by us in the previous section. The strength of the
Sankhya’s thesis lies in the fact that the opposite alternative,
that a non-entity is produced, is untenable. But an effect is
Dot and cannot be entirely identical with the cause. This has
been elaborately discussed in Chapter VIII of the Mila
Madhyamika Karika. It has been shown that an existent can-
not be the maker of a real existence, An effect which is exis-
Lelﬁtt cannot be mad.e exist'ent by an agent. The opposite possi-
beiny that a non-existent is prod.uced is a'lso not capable of
e cﬁ Cntertamec.l. If the_ e{fe.ct is non-existent, there_ need be
causeuse. In this way Nagar]l'ma has shown that neither the

nor the effect can be designated as existent or non-exis-

t .

ent: This amounts to the refutation of both the Sankhya and
Yaya theories,

-1

Anyathasiddhi $o iyatd pa ita »_ Bhasa
Paricchogn. nyasy{aA myalé Jl‘)tnlvrvavarma karanatvam® — Bhdsd-
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The third possibility, that if a thing cannot be produced

by itself or by another, it may be produced by both together,
is also not free from difficulties. Of course, it is found in
experience that a palanquin cannot be carried by one man,
but it is easily transported by a number of persons together.
But this analogy is considered by Nagarjuna and his followers
inept. Two things can jointly produce an effect only if each
of them contributes its quota to the production of the effect.
But if each is found to be incompetent, the combination of
a number of such ineffective things cannot have any efficie. cy
regarding the effect in question. For instance, if between
two persons none of them is found to be responsible for the
murder of a person, the two cannot be held guiltyl. More-
over, the incompetency and disability which attach to each
will a fortiori affect both. If one blind man cannot see, the
combination of two such blind persons will not improve the
prospect. The co-operation of a number of conditions to
produce an effect is successful simply because each one of
these causal factors is possessed of competency. It has been
found that neither self nor not-self is competent to produce
an effect. If an entity other than the effect be held responsi-
ble for the production purely on the ground of its numerical
difference, it is impossible to give an explanation of the fact
that another thing standing in the same relation fails to
exercise its causal efficiency regarding the feffect. Why should
not sands produce oil though they are numerically other than
the 0il ? The relation of otherness is therefore incompetent
to account for the bearing of the cause on the effect. Thus
the three alternatives that the cause is the self, not-self and
two together in combination are found to fail miserably to
account for the causal relationship.

Should we then conclude that things are produced
without cause ? That also is not feasible. If the phenomena
were produced independently of course, they would not be
amenable to experience. Fictions like sky-lotus and its

“Na ca ekaikena pranitipite akrte dvabhyim krtam iti vyapadeso
drstah” --Malg-M adhyamika Vrtti, p. 233.
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colour and smell are not perceivable, simply because they a

not produced by cause. An uncaused thing will be e)i,thre
eternal or fictitious. Fictions are not produced by cause ;1'
account of their lack of existence. An eternal entit exist'nn
for a'll time does not stand in need of the services o};‘a cal c
.to brmg. it into existence. But the thing that we encounlzsj
in experience clearly stands apart from both these cate or'e
of tho'ught. They are not existent for ever, but are foug dlte S
come into existence under a set of conditior;s and pass ont cf)'
existence. A thing that ig produced cannot be etelr)nal uN0

can t'hey b_e classed with fictions, since the latter a.r (])1'
é[:jf(])rtxae?pll:?ast.h Tl.le hypothesis that things occur fortuifo(l).llsll}}',

in the irresistiblé ten i

which asks for an explanation of aI;i eI:)Cc}c’:u;)rin?ee. h}lil\[/[;in mm(:
must have a cause; this is an axiomatic articleg o); ‘;;ii;;

Furthermore, it is th
. € quest for cau
discoveries of science, s¢ that has led to the

: ‘ So they can
o s assemblage of the requisite conditions
ey want it. Furthermore, all our moral and

reliod )
pil;iﬁ:tsivcibse;‘vances are inspired by the beljef that they are
Dherm rocci) wholesome resul'ts. Good actions (Rusala
They 1) pso LICC good results.  Sinfy] actions lead to misery,
A, ecause the law of causation governing these
§ 1S universal, necessary and unalterable. [f these
hance and coincidences, no sane man

; dertake the ardu
v ous proce i-
Sing moral and religious discipline. process of practi

San ineradicable atti
Whe.rther it concerns the
aCtitivity.
Th i agarj
p'l'OduCedeb;Otnlfe]:;lssloln of Nagarjuna that events are neither
elves, nor by oth ir joi
cous . | y €rs, nor by their joint
Supp}())f;:a(tjlon, nor independently of cause, is inspiredJand
the, eve by logical considerations, Nagarjuna  concludes
ents are not produced at gajj. This conclusion is based

produce fire by the as

So belief in causation
tude of the human mind, no matter

physical, moral or spiritual planes of
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on the metaphysical impossibility of the relation of cause
and effect. In the empirical field even an arch sceptic like
Nigarjuna has to admit that occurrence -of things cannot be
explained without having recourse to the causal law. But
one has reached the acme of perfection and by the conquest
of the moral plane, one becomes stationed in a plane which
does not stand in need of further development. This apex of
spiritual acme according to Nagarjuna is reached by the
realization of §uﬁyat&, a stage which is beyond the operation
of causal law. According to the Vedantist of Sankara school
the highest perfection is reached when one becomes identified
with the infinite Brahman, which is limitless in being,
knowledge and bliss. From this absolute standpoint ong
realises that causality is a provisional law which though not
ulimate, has - unabrogable validity on the side of perfection.
We deliberately refrain from further elaboration. Nagirjuna
has refuted the assumption that though a cause may not be
productive of effect, a causal operation can do. To this also
the four-fold dialectic of self, not-self, their combination and
non-cause to the causal operation and the result is equally
disastrous for the believer in absolute wvalidity of causation.
As a matter of fact, causation is an empirical law and holds
in the plane of change. If there be a sphere which is beyond
change, the law of causation will have no raison d’ etre. Nagar-
juna asserts this sphere to consist in Sanyata, a concept which
has been a centre of controversy as to whether it connotes a
state of being or non-being. In point of fact absolute being
and absolute non-being are equally indefinable, But the
Upanisadic Brahman is undoubtedly the highest reality, the
plenum of existence. It must be left an open question ‘““whether
the Sanyata which literally means voidity” is capable of being
equated with absolute being or non-being. The difficulty of
logical appraisal of this intractable concept lies in the consi-
deration that all predication, either positive or negative, must
of necessity be repugnant and alien to it. For a stickler in
precision of terminology our description of Sanyata as a meta-
physical concept is bound to be a misnomer. Both Nagarjuna
and the Vedantists agree on the point that the ultimate truth,
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call it Brahman or Samyata, is only accessible to the realiza-
tion of the mystic and bound to elude conceptual thought.1

Dharmakirti’s Appraisal of Causal Relation

Dharmakirti wrote a treatise called Sambandha Pariksg
which is available in Tibetan translation only. But fortunz;a
tely a large number of verses practically constituting of th-
whole text, have been quoted in extent in the Prameya K‘amale
Mdrtanfia._ Dharmakirti affords the thesis that all relationz
are subjective constructions which are imposed upon the obie
tive world for the necessity of giving consistency to the cjoc-
tepts of our experience. Causal relation is no exception ’? ,
this rule. Even if we concede for the sake of argumgnt th (:
causal relation is governed by a factual objective Jaw we ?lll
have to admit per force that it will remain unknown ,and e
knowable by the limited resources of the human mind IVJ\I;-
may perceive the antecedent or the consequent or bot‘h t y
gether, but all these perceptions are concerned with the t "
as they are by themselves. The causal relation eludeserms
:):g:f}f)txop. t }ft anhbe urged that perception of fire and smf))llclz

er in the kitchen gives glimpse o ‘
b_etvyeen them. But this contgentil())n is f;hgileghialtl)sal])rljlatlm
k'lrtn as only an argument of despair. Togethcrnes: do . oo
&ive any advantage over the terms perceived in isolationes '1131’(1) 1
Igf‘?e zzlz]qdpaper ?ayhbc perceived together, but that doc;,s noj

ldence of their causal relation. Nor can su [
Ezrgze;;t)it;?lnh::’ SLCe ttvg;) tefrms_envisage the causal relatio:ce];::;
m for its content and i

;:tOIklltent of the cognitions cannot allow themt::)e b(jelii;'ec;:I[:tci?i zf

- has been contended that though two per i i
different, our organs re-inforced by th emory of he oD
co]gnitions can give rise to a pergeptuZl I_?::;?;Znto fo;he th';
Telation between the two terms. But thi s coms
dered by Dharmakirti as op o‘sedt thls aw of 1 i ronst
of Nature which lies at the bgck of fhe f o I.Jmformity
Causes produce like effects. Our organs il;s;ir;:;;s:ln;rehil;e

1. Nava Nalanda Mahavihara, Research Vol, L p.3

s
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capable of envisaging causal relation, because the terms are
perceived independently. Now, if we suppose that they can
transcend this incapacity by re-inforcement afforded by
memory, this supposition would rather lay the axe at the root
of causal relation. If there be no uniformity in causal operation,
the causal law would become freakish and unpredictable. But
predictability is supposed to be the prerogative of causality.

The perception of concomitance in agreement (Anvaya)
and in difference (Wyatireka) has been supposed to afford
insight into the causal relation. But perception gives know-
ledge of the terms and not of the relation. Togetherness,
whether perceived or effected by memory has little bearing
upon causal relation. As regards perception of concomitance
in difference, it is nothing but the fact that the terms are not
perceived. ‘No fire, no smoke’, means neither fire nor smoke
is perceived, but an empty locus. So perception or non-
perception together does not have any advantage over the
isolated perception of the terms.

Furthermore, the causal relation is not confined to the
observed date, but believed to hold good between two classes
of entities without fail and universally. These two traits of
universality and necessity cannot be supposed to be cognised
by perception. The incapacity of perception can be under-
stood by the analysis of the causal relation. What is the
cause ? It is that which possesses the power to produce the
effect. But power is not amenable to perception. It can be
inferred from the effect.? But inference is possible only if the
necessary and universal relation between the middle term and
the major term is known before. We can infer causal power
from the effect only if we are forearmed with the knowledge
that power and effect are necessarily related and so the relatior
will hold in all times and places. But this is obviously beyonc
the competency of perceptional cognition, The -conclusior
irresistibly follows that causality, even if it be real and object:
ive, cannot be known either by perception or by inference
The necessity and universality which characterise the causa

1. Kairyanumey2 fakith.
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Jaw must therefore be understood as subjective constructior
or a way of thought. It has nothing to do with objective
reality and even if its objectivity is conceded it must remair
eo ipso unknown and uanknowable.1 ‘

The Jain Theory of Causal Relation and Criticism of Dharma.
kirti’s Destructive Polemic

Dharmakirti’s fundamental objection to relation and tc
causal relation proceeds from twofold assumption : (1) relatior
consists in depeadence of one term or another, (2) relation i
consequent upon the service and good office rendered by one 1c
the other. From the first proposition he derives the conclusior
that relation is not possible between two independently existen
facts. When the terms exist independently one cannot be suppos:
ed to depend upon another for its existence and so there can be
no relation between them. (3) Relation being consequent upor
service or benifaction conferred by one upon the other, it is no
intelligible how can an existent render service to a non-existent.
The relation of cause and effect is supposed to hold between ar
existent and a non-existent. But neither of the two conditions
dependence or bestowal and reception of benefit, is conceivable
between an antecedent and a subsequent event.2 Two existing
facts are independent of one another and as regards the effect
which is to come into existence, it is not concejvable that ii
wculd stand in need of the benefit to be conferred by the cause.
So causal relation is only an ideal construction of thought and
not a factual objective assessment.

The denial of causal relation is based upon the lack of
synchronism. But the Jain maintains that neither the synchro-
nism nor succession is the essential character of causality. Cau-
sality is a relation of determination. The effect is that, whose
coming into being, is determined by the being of another. The

1. The Jain Philosophy of Non-Absolusism, Chapter VII.

2. Paratantryam hi sambandhah, siddhe k& paratantrati?
Pardpeksa hi sambandhah, so san katham apeksate ?
Sawms ca sarvaniraSamso bhavah katham apeksate 7~NK C, pp. 305-
307. The Jain Philosophy of Non-Absolutism.
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Ceterminant is called the cause and the determined is the effect.
The determinant may be synchronous or separated by an inter-
val. In the case of clay and jar the clay is found to continue and
synchronise with the jar. In the case of death following behead-
ing there is a gap or interval. The essential character of causa-
lity is, therefore, found in the necessity of determination.  Of
course, time plays an important role. The cause is the prior
event and the effect is subsequent to it.

The earlier is followed by the latter and the necessity of
sequence is index of an inner necessity and not an accident. It
is not admitted that the cause exercises an occult influence
upon the effect. Nor is it admitted that the cause exercises an
activity upon the effect and thus does a good office to the latter.
The necessity of sequence is the characteristic feature. It is an
ultimate law and cannot be made more intelligible by other
simpler laws. If, however, a more ultimate explanation be
needed, the Jain regards it as a case of identity in difference.
As regards material causation the effect is the modificaticn of
the cause and as such, is neither wholly identical with nor
different from the cause. The cause and the effect qua substance
are the same, but they differ qua qualities. The Sankhya Theory
of Causation is also based on identity in difference. The cause
qua substance changes into the effect. As regards the cases of
causal operation in which the two events are separated by an
interval, even there this law holds good. A man is beheaded
and dies. Death is consequent upon a change in the body of
the man and beheading or any such circumstance is only the
occasion. The Jain’s conception of reality is that a realisa
dynamic principle which is constantly changing. Change implies
birth of a new mode, death of the old and persistence of the en-
tity throughout the transitions. Causality is thus a consequence
of the intrinsic change. Thisis also the position of the Sankhya
philosophy. It may, however, be asked what is the occasion of
the change. The Jain affirms in reply that change is integral to
a real and the stimulus is also seated in the real per se. As
regards the particular direction and quality of the change, it
may be due to an external circumstance. But the external occa-
sion becomes a necessary part and parcel of the changing
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substance. The two become related by way of identity in differ-
ence, because all relations are cases of identity in difference.
Being and change are necessary traits of a real and so the
question, why should a thing change, is as unanswerable as the
question why should it be, what it is, that is to say, why should
it have being as its character.

Let us sum up the sceptic’s argument. Relation is between
two terms and if these terms are real in their own right, neither
of them depends upon the other. This means absence of rela-
tion. If there be no relation possible between reals, much less
there can be relations between a real and an unreal or between
two unreals. The effect is not real before its existence and as
such it is unreal and there can be no relation between a cause
which is real and effect which is unreal. But these premises are
not in conscnance with facts. There can be no causal relation
between two existents. But there is no incompatibility for other
relations which actually do exist. As regards causality the scep-
tic’s contention may have plausibility. But there also the
sceptic is guilty of over-simplification. Of course, the effect is
not as real as the cause, but it is not unreal like a fiction. The
effect exists as a potentiality in the cause and so the question
of dependence is not absurd. Were not the effect dependent
upon the cause, it could come into existence even when the
cause was absent. If nothing were produced, it would be either
eternal like unproduced space or a fiction like a square circle.
But an effect is neither of the two. It must be explained and
not explained away. The effect is not non-entity even before
its origination. It is real so far as it is identical with the causal
substance. It is existent and non-existent both. The charge of
contradiction springs from abstract logic which gives wide berth
1o experience. But abstract logical tendency has to be checked
by the verdict of experience which is the ultimate source of
knowledge of existence of things and their relation. There is a
contradiction in the conception of square circle or a barren
woman’s son, because the two are not found together. But if
experience endorses the relation of identity in difference, it
Cannot be scouted as contradiction. As has been observed
before the effect is only a modification of the cause. It is the



196 History and Philosophy of Buddhism

old cause plus something new. In causal operation the cause con-
tinues into the effect. There is a change, no doubt, and change
means the death of the old mode and the birth of the new.
The self which was feeling unhappy is now feeling happy. One
may interpret it with much plausibility that the unhappy self
has ceased to be when the happy self comes into being. But a
real is a continuant. It persists through birth and death of the
modes and this makes the predication of birth and death of the
continuant possible. The denial of this estimation of real will
lead to the conclusion that things are not real at all, Either
pure negation or pure affirmation are the alternatives left. The
former is the position of the Stinyavadin and the latter is of
Vedanta. The Vedantist dismisses the plurality as an appear-
ance and affirms absolute-being as the underlying reality. The
Sanyavadin dismisses both. Pure voidity is the only thing. The
Jain is accused of paradox, but the paradox, in Sinyavada is
not less pronounced.

These considerations have compelled the Buddhist and
also the Vedantist to accord a provisional validity to experi-
race. In the ultimate reality change is only an appearance and
illusion. The Jains, hike other realists, refuse to be bamboozled
into the admission of two spheres of reality, one provisional
(Sambreika) and the other ultimate (Pdrmdrthika). The conces-
sion is only a sop to Cerberus.

We have dwelt upon the Jain view at some length. Our
apology is that the Jain is an exponent of very ancient doctrine
of Bhedabheda which is to be accepted as the estimation of the
plurality of the world, if one is not prepared to endorse the
absolute negativism of Nagarjuna or the pure undivided infinite
unchanging reality, the Brahman of Vedanta. As regards the
theory of momentariness of things which is endorsed by
Dharmakirti, it will transpire on examination that he is disloyal
to experience and logic alike. . He makes causal efficiency the
criterion of reality and deduces from this foundational concept,
the conclusion that reals are momentary in existence, that is to
say, they exist for one moment and inevitably perish in the
next. In the Sambandha Pariksd he has denounced causality as
a purely subjective idea. The momentariness of a real subject-
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jve mental phenomenon or an objective fact is the logical
outcome of the doctrine of causal efficiency. The Stnyavadin
is honest in his logic. We can understand his position of
absolute negativism as the result of his logical approach. We
can understand the Vedantist, who, in conformity with logic
and experience, establishes the reality of one principie. But
Dharmakirti denounces experience and logic both.. He ought
to have confronted the dialectic, whether a thing is existent or
non-existent. The Siinyavadin votes for the latter, whereas
the Vedantist chooses to endorse the former. In advocating
momentary consciousness as the only reality in his Vijianavada
he seems to give wide berth to logic and experience both. If
causal efficiency be an unreal fiction there is no ground for
believing in momentary consciousness.,

In logic he has made causality as the prop and founda-
tion of necessary universal concomitance.l But if causality be
a subjective construction of thought the possibility of universal
and necessary concomitance (Abindbhava) is to be jettisoned
without a mental reservation. Without necessary concomitance
of the major and the middle terms there can be no inference
and no reasoning. Without the help of reasoning Dharmakirti
cannot prove his position. He will be constrained to go to
the camp of the Stinyavadin or the Vedantist. But he seems
to steer a middle course which is untenable according to his
own logic.

The Early Formulation of Pratitya Samutpada in Pali Canoni-
cal and Exegetical Literature

Buddhaghosa has discussed the doctrine of Pratitya
Samutpada in Chapter XVII of the Visuddhimagga in all its
bearings and implications in accordance with his method of
detailed analysis, examination of the text and convincing argu-
ments. He has analysed the meaning of the expression
“Paticca’, the prefix ‘Sam’ and ‘Uppada’. The whole word
sets forth the law of causation as understood by the Buddhists

1. “Karya karanabhavat v svabhavat va niyamakat.
Abinabhav niyamadarsanat napi daréanat,”
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of the Theravada school. The ‘Paticca’ is a gerund. Its Sans-
krit equivalent is ‘Pratitya’. The gerund and the main verb
relates to the same grammatical subject, It focuses attention
on the fact that effect as an event comes into existence neither
in isolation nor in independence of the previous event styled
as the cause. There is a necessary relation between them.
Buddhaghosa’s commentary on the suttas which speak of
‘Paticcasamuppada’ bears evidence to the fact that there was
wide divergence of interpretation of this momentous expression
and the Tesult was an embarrassing confusion regarding the
character of causality. As we have observed before, the Bud-
dha propounded the doctrine of Paticca .S"amuppdda (Prati-
tyasamutpida) in order to demolish the heresy of the N iyati=
vadins, i.e., the fatalist, that the order of events is fixed and
predetermined and no amount of human exertion can do away
with this predestined course of events. The Buddha also was
‘firmly poised against the materialist who held that there was
no logical or ontological connection between what passes for a
cause and what passes for an effect. We should, take facis as
they are without wasting our energy on the futile task of
discerning an occult nexus. Fortunately this matter has been
thoroughly discussed and expounded by Dr. N. Tatia in his
illuminating article ‘Paticca Samuppada’ published in the Nava
Nalanda Research, Vol. II. He has judiciously avoided the
verbal controversy introduced in the Visuddhimagga and drawn
out of it the points and issues which are possessed of philoso-
phical value. I express my sense of gratitude to the learned
author of this article for adopting his terminology which is
more accurate and lucid than that found in the English trans-
lation of the Visuddhimagga.

Buddhaghosa has quoted the formula of the law of
Paticcasanmuppada from the Samyutta Nikdya, which is to all
intents and purposes the Jocus classicus. Buddhaghosa lays
stress on the fact that when an event occurs on account of the
antecedent event with uniformity and regularity in several
instances and does not occur in the absence of the antecedent,
it must be understood that there is a necessary and determinate
relation between them. The proposition ‘Uppada va tathagata-
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nam anuppada va tathagatanam thitava sa dhatu dhammathitatta
Jhammaniyamatd idappaccayatd@ gives the clue to the infallibi-
lity of the causal relation, Unfortunately, the English transla-
tion of it, both in the ‘Kindred Sayings’ and in the ‘Path of
Purity’ is not quite clear. The interpretation of this passage
in the Sanskrit version seems more cogent. The three character-
istics distinguish the causal relation from that of accidental
coincidence. In the view of the enlightened ones (Tathagatas)
the fact that there is origination (of effect when the cause is
present before it) and non-origination (of the effect in the
absence of the cause) the law states that the effect’s existence
follows from that of the cause, this is the first characteristic of
Dhammathitattd. The second, ‘Dhammaniyamatd states the
truth that the cause determines the effect.! The third charac-
teristic is ‘Idap accayatd’, which stresses the fact that the
relation is determinate. Buddhaghosa explains the four charac-
teristics ‘Tathatd, ‘Avitathatd’, Anamnathata® and ‘Idap
accayat@ stated in the Samyutta Nikaya as follows :

The characteristic of Tathata (regularity of sequence)
expresses the fact that specific effects come into existence on
account of specific conditions and that they are fixed and the
diminution or excess in the number of the factors is not capa-
ble of bringing about the effect in question. This is the posi-
tive characteristic of the causal law. The second characteristic
of Avitathata (absencs of irregularity) consists in the lack of
failure of the emergance of the effect in the compresense of all
the causal factors and conditions. And this is the negative
aspect of causation. The third characteristic of ‘Anafifiathata’
is the absence of promiscuity, that is, the absence of the emer-
gence of effects from factors other than its proper conditions.
The fourth characteristic of ‘Idappaccayatd is determinacy.
The relation of cause and effect is dsterminate. This precludes
the possibility of the plurality of causes. For every determinate
set of effects there is one determinate set of conditions. This
law of determinism would be abrogated if any effect could

1. Cf The Bhamati and the Kalpatrau, S.V. 22/19 Brahma Sttra.
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come out from any and every antecedent event,””?

The Four-fold Naya: The causal law in operation may be
considered differently from different logical approach and each
leads to a correct appraisal of the relation of cause and effect,
The operation of the causal law in a series of events in which
the antecedent is found to determine the comsequent gives
reason for the comprehension of the sertes as one continuum.
This explains the continuity and precludes the abrupt termina
tion of the continuum. If the cause is there, there must be
the effect. Thus ignorance (Avijja) as the primal condition
gives rise to moral predispositions (Sankhdra) and so on to
birth and death, and rebirth and redeath. This necessary
continuity of the series of causes and effects makes away with
the heresy of annihilationism (Uccheda ditthi).

The second appraisal of the causal relation is due to the
consideration of the characteristic difference of the cause and
effect and is ‘Nanatta naya’ (the plurality view), The failure
to take note of the numerical and qualitative difference of the
cause and effect in a continuum gives rise to the fallacy of
eternalism (Sassata ditthi). But those who fail to notice the
necessary nexus between the cause and effect in one conti-
nuum and magnify the difference to the same extent as the
difference of events in different series, fall a prey to the fallacy
of annihilationism,

The third characteristic of the causal law is the absence
of conscious motivation and teleological exertion. It is called
‘Avydpara naya’. The events follow one another without involv-
ing the exercise of activity of an agent. Thus in the psychical
plane the individual loosely regarded as a conscious agent
consists of a series of events as unfolded in the tweive linked
chain of causation (Dvadasanga nidana bhavacakra). The omis-
sion of the understanding of the lack of teleological activity
gives rise to the fallacy of one soul. But in point of fact it is
nothing but a series of events or states. There is on the other
hand the danger of reading into this continuum bereft of con-
scious teleological activity the fact that there is no action

1. Paticca Samuppida, Dr. Tatia, Nalanda Research, Vol. I.

POSTARADUATE INSTITUTE Cf P11 2mr prreryey STUwmEes

(University o o . .

Fundamental Prablems of Buddhist Philosophy 201

which can be regarded as the cause of effect. The sequence
of events bereft of activity exercised by the antecedent upon
the consequent is equivalent to the admission that the series
of events is mechanical. This leads to the fallacy of inactionism
(Akriyavada). Human exertion in the moral plane is likened
by these thinkers to the abortive struggle ¢f a man against
odds. The Buddha steers a middle course between these two
extreme views. There is no unitary soul, but a continuum
which does duty for the moral agent. Moral endeavour and
exertion are not fruitless, because, by their very existence the
effect is produced,
The fourth characteristic is called ‘Evam dhammata naya’

(the terminacy view). That there is a Speéiﬁc cause for a
speciﬁc effect and the causal relation holds without fluctua-
tion, cannot be denied without infidelity to truth. The realisa-
tion of this characteristic of causality lays the axe at the
fallacy of wncaused production (Ahetuka ditthiy and also the
heresy of the denial of mora} responsibility. )

‘ We do not purposely go into the details of the classifica-
tion of causes given by Buddhaghosa. The matter has been
thoroughly discussed and expounded by Dr. Tatia and we refer
the curious reader to the exposition of the Theravida concep-
flon given init. We invite the attention of scholars to the
implications of the Theraviada interpretations of Pratitya
Sa'mut'pdda, In the first place Buddhaghosa is a believer in the
Objective validity of the causal law. The cause is real, the
eﬁ"eq is real and their relation is one of determination. ’ The
denial of exercise of activity by the cause on the effect avoids
the controversy regarding the do-how. How does the cause
produce the effect, is an idle query. Buddhaghosa does not
leave any loophole for reading into the causal.operation a
Metaphysical theory such as advocated by the Sankhya school
F_urther, he believes that the law of causation (Paticca Samup:
Pada) governs the entire phenomenal order both 0;1 the physi-
¢al and the moral planes. Everything is, therefore, imperma-
nent (Aniceca) save and except ‘Nibbana’. But, thoug’h imperma-
Dent, things have reality and logical validity. He, therefore,

does not raise the issues which have been made by Nigirjuna
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the ground for denying the objective status of the causal law.
That which is impermanent and that which is produced by
cause are unreal appearances according to Nagarjuna.
The implicit pre-supposition of Nagarjuna seems to be
self-same dictum of the Vedantist that a thing which has
existence as its inalienable characteristic cannot surrender it
under any circumstances. A thing is either existent or non-
existent by its nature. A non-existent can never be made
existent and an existent can never be made non-existent. But
events appear to come into existence and become extinct.
Nagarjuna firmly believes that there is nothing in the physical
or the psychical plane which is not subject to the Law of
Causation (Paticca Samuppada). So everything is bound to be
impermanent and perishable and as such must be determined
to be unmitigated appearance due to the inherent nescience
(djfiana), The pursuit of this line of thought has led Nagar-
juna to make dangerous assertions. The Buddha was also a
phantom and so also his preaching and the Four Noble Truths.
Buddhaghosa is too careful and cautious to fall into the trap.
Why should a specific cause produce a specific effect? To this
Buddhaghosa answers that such is the law (Evamdhammata).
It follows as a corollary that Buddhaghosa believes in the
verdict of experience. He has formulated the organ of dis-
covery of causal law as consisting in the application of the
test of the Joint Method of Agreement and Difference. ‘A’ is
B’ is, ‘A’ is not ‘B’ is not. Thus if there is ignorance there
are moral dispositions. If ignorance ceases, moral dispositions
cease to be. This has been set forth with iteration and reitera-
tion in the Samyutta Nikiya. The presence of the cause
entails the presence of the effect; and the absence of the cause
necessarily entails the absence of the effect. This truth was
realised by the Buddha and he speaks from the testimony of
his own experience. He does not seek to prove the universality
and necessity of the causal law from logical considerations as
has been done by philosophers. That ‘A’ is the cause of ‘B’, is
and can be known by experience alone and not by pure logic
independent of experience. Logic will have its play after the
causal relation has been empirically established.
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Section II
Ariya Saccani (The Four Noble Truths)

We have dealt at length on the Law of Causation called
Partityasamut pada, which is the ruling principle of the pheno-
menal world. The Buddha’s interest was not metaphysical
or scientific, but supremely religious and spiritual. He
preached four cardinal principles which are called Four Noble
Truths, Pali, Cattari Ariya Saccani. The expression ‘Ariya
Sacca’ has been etymologically explained by Buddhaghosa as
follows :

They are called ‘Ariya’, Sanskrit ‘Arya’, because they
are realised by the Aryas, i.e., Buddhas. They are also called
‘Ariya’, or noble, because these truths are revealed to the
Buddha and also because he attained the Buddhahood, i.e.
enlightenment by thoroughly realising these truths. They are
also characterised as ‘Ariya’, because they are not liable to be
proved otherwise, i.e., discrepant with fact. They hold good
for ever and are never found to lapse.l Now, Buddha has
declared these Four Noble Truths (or to be literal ‘Truths
discovered’ by the Noble ones’), viz., Dukkha (suffering),
Dukkha Samudaya (cause of suffering), Dukkha Nirodha
(cessation of suffering) and Dukkha Nirodhagamini Patipada
(the way Jeading to the achievement of cessation of suffering).

In the previous chapter we have already dealt with the
problem whether the categorical assertion of the Buddha that
our worldly existence is riddled with suffering from end to
end, proceeds from a pessimistic attitude or critical evaluation
of its character. There are thinkers in the modern times who
f:lﬁirm the proposition that the evil that is found in the world
1s temporary and transient and can be replaced by happiness
by collective and individual effort. If we are committed to the
conclusion that suffering in this world is ineradicable, there
will be no room for philanthrophic activity and justification
for legisiation for social reform. Inreply to this contention
We may observe that the Buddha was not interested in social

L. Cf “Yasma-paniiani...tasma ariyasaccani tivuccanti,” VM, p. 346
(20-22).
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reform, but he was opposed to this activity. He was rather
of the opinion that by social reform with the help of law en-
forced by the police and executive officers, we can only
mitigate the evil. But, because, all the phenomena that we
encounter are transitory, events having a distinct date of its
origin must automatically become extinct. Transitory happi-
ness is only a prelude to intensified suffering. It is good that
we should try to add to the amenities of life withthe help of
science and technology. These may help an individual to
develop his intellectual and spiritual powers and have their
justification in so far as they contribute to the emergence of
intellectual, moral and spiritual strength, The Buddha has
nothing but unqualified contempt for the man who is addicted
to the pleasures of senses (Kamsukhallikad). Man’s life is not
an opportunity for satisfaction of carnal desires. That the
Buddha condemned with equal vehemence the practice of
self-mortification and torture of the flesh and indiscriminate
self-indulgence, show that he was not averse to rational
enjoyment of the amenities of civilized life, Man must be
free from the pangs of hunger and thirst. He must eat
nourishing food with a view to invigorating his intellectual and
moral powers. Starvation only leads to spiritual inanition.
But he left the problem of social amelioration and the pre-
servation of law and order to the guardians of the state. He
did ot want to subvert the state or society by advocating
civil disobedience. The religion that he preached does not
stand in opposition to these activities of the leaders who seek
to do away with injustice and tyranny. His supreme interest,
however, was the achievement of the conquest of evil and
suffering caused by natural forces or man’s folly. There must
not be any trace of pain and nothing sort of total cessation
of pain can be the consummation of man’s life. Even an iota
of evil and suffering will mar our happiness. The Buddha
did not lay stress on infinite, perfect and completest happiness
as done in the Upanisads, but, at times he calls that the ulti-
mate deliverance is a state of beatitude, ‘Nibbana’ which is
the Supreme Bliss.1

1. ‘““Nibbanam paramam sukham’”—Sukha Vagga, Dhammapada,
Verse 7.
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This Supreme Bliss cannot be realized without going
through the discipl.ine which is laid down as the condition
precedent in the Eightfold Path. That the world is not perfect
and is vitiated by pain of various sorts and descriptions, is
accepted as the incontestable datum. But, because this pain
is caused and comes into being when certain conditions are
in operation, affords the proof that it is a passing phenomenon.
Pain is transitory as much as pleasure. It comes and ceases
to be  But what is essential is to make away with the possi-
bility of its re-emergence. This can be done if we know its
etiology. A disease cannot be cured unless we remove the
cause of it. What is the cause of it ? The Buddha assigned
the origination of pain to craving (Tanha, Sanskrit ‘T'rsnd)
for, the gratification of our desires, particularly sensual dcla.sires’
(Kama tanha), our hankering after the prolongation of exis-
tence (Bhava Tanha) and the opposite desire for cessation of
painful existence (Vibhava tanha) are the cause of pain and
suffering. Unless this craving is extinguished there will be
pain and suffering in one form or another. The perfect man
must not allow himself to be assailed by any craving or
hankering. It is the rot of all sufferings. As a tree, though
cut asunder, again springs up if the root is not destroyed, so
suffering will recur again and again unless craving, WhiCi’l is
the root of it, is totally destroyed.! How can we destroy
craving?—by cultivation of dispassion (Viraga) which can be
mastered by constant inspection of the vanity and imper-
manence of the good things of the world. With the perfection
f’f detachment one is set on the path to ultimate deliverance
Le., Nibbina. This is called total cessation of suﬂ"ering,
Br_.xddha ghosa asserts that this total cessation (Dukkha nirodhai
without any possibility of recrudescence is called Nibbina
reaching which craving ceases surely and irrevocably. ’
also called surrender or shedding of desire, abandon
emancipation and detachment.

It is
 of ment,
This is real and exists, not

1. ““Yathi pi mile anupaddave dalhe chinno pi rukkho punareva rihatj

Evampi tanhanusayeanithate nibbattati dukkh

amidam '
—VM, p. 354, Kim, Vol. I, p. 49. # punappunam
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liable to lapse, comforting and reassuring, whose emergence
is not conditioned by any antecedent cause or which arises on
the cessation of the worldly career.2 Nibbina has been des-
cribed as cessation, because by attaining it the worldly career
with all its afflictions and imperfections ceases to be. It will
be a mistake to suppose that Nibbana is annihilation. It is
styled unique, because it is attainable only by one who has
under; one the course of spiritual discipline, namely, the Eight-
fold Path. It is not an originated event, because there is no
antecedent condition, But it may be argued that, when
Nibbana emerges after the practice of discipline, it cannot be
regarded as an existent fact. But this is also a mistake. The
discipline only leads to the attainment of consummation, but
does not produce it. It is not an event engendered and so it
is devoid of decay and deata. Being free from origination,
decay and death it is eternal (Niccam). It is immaterial
(Arapa). 1t is one entity, because, in it there does not exist
any distinction of the Buddhas. It is realizable in the present
life by the saints when the aggregates of personality (U pada-
nakkhandha) are not wholly dissolved and so it is called
‘Nibbana’ with the remainder (Sopddisesa Nibbina). But,
when the final realization (Carimacitta) emerges these Khan-
dhas (aggregates) are dissolved for ever and there is no chance
of their re-combination. This is called Anupadisesa nibbana.
It is realizable by the saint who has the ability to fulfil the
discipline and acquire final enlightenment.

We cannot help adverting to an interesting discussion
introduced by Buddhaghosa in the Visuddhimagga in this
context. It throws light on the nature of Nibbana. A school
of thinkers contended that Nibbana is a fiction like the hare’s
horn, because it is not perceived or experienced. But this
contention is untenable since Nibbéna is realizable by the
pursuit of requisite discipline. As thoughts of other men are
discerned by a saint and not by an average man of the world,
so the experience of ordinary people who are uninitiated into
spiritual discipline, cannot be made the ground of denying

2. Ibid, pp. 355/66.
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its reality. If there be no Nibbdna, all the spiritual practices
beginning with the cultivation of Right Views and Moral
Discipline (Si/a) will become entirely barren of result. It has
been contended that the religious discipline is not barren, be-
cause it leads to nuliity of being (Abhavapapakatta).

All doubts regarding the reality or unreality of Nibbana
should be set at rest by the ipse dixit of the Buddha 1“0
monks, there exists an unborn, unbecome, unmade and the
uncomposed state.” This uncreated and unmade entity is
Nibbana, by attaining which a man is delivered from metem-
psychosis.

Section III

Apthangika Magga (Eightfold path) : Morality and Religion in
Buddhism

' We have already stated that the Buddha claimed the
credit .for discovering the ideal of ultimate freedom and
emancipation from physical, intellectual and moral limitations
which he termed as Nibbana.

In the Pali tradition we find that a large number of
people lived under spiritual head. These mendicant friars had
no peed to care for their living, but only for the best way to
achieve their religious and spiritual aspirations embodied in
Nibbina. We have seen that the sixty-two heretical doctrines
and modes of life recorded in the Brahmajala Sutta were con-
defnned by the Buddha as unprofitable and also as wrongly
oriented leading to inferior grades of life. These heretical
sqhoo]s formed a brotherhood of ascetics consisting of the
IYf_g‘an!has or those practising extreme asceticism, of the
4jivakas or the naked sects professing fatalism and predestiny,
ar!d of several others. Buddha denounced the Ajivaka doctrine;
lethout any qualification as also he condemned extreme asceti-
Cism, as we have already discussed in the first and the fourth
chapters. Now if we are to believethe biographical records of

L “Atthi bhikkhave aja 0
£ jatam, abhistam, akatam, asamkhatam?--
Itivattaka, KAN. 1, p. 207 (Ajata Suttam) ) '
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the Buddha we find that Buddha tried this course of ascetic
discipline and found it not only useless but detrimental to the
realization of the highest truth. Self-mortification (4¢takilama-
thanuyoga) was regarded by the Buddha as debasing debilita-
tion of one’s intellectual and spiritual powers. The other
extreme of self-indulgence (Kamesukamasukhallikanuyoga) in
which a man abandons himself to the satisfaction of his animal
passions also meets with equal condemnation, as we have
already said. He found that the pursuance of the middle course
(Majjhimapatipada) between these two extremes was profitable
and conducive to the achievement of the highest aspirations of
a human being. The Buddha laid stress on the importance of
gaining mastery over the natural impulses for self-rectification.
One must conquer the passions and achieve perfect mastery
over the animal propensities as the primary condition of
spiritual progress. The purification of the mind was the condi-
tion precedent of spiritual enlightenment which makes a man
free from all bonds and limitations. For the achievement of
this mental purification and self-mastery leading to the final
and ultimate realization of the truth the Buddha prescribed a
code of moral and spiritual discipline which is summed up in
the Eightfold Path (Atthangika Maggo) chalked out by him.
This Eightfold Path consists of three stages : Padfia (enlighten-
ment), Sila (correct and righteous moral conduct) and Samadhi
(Meditation). The entire Buddhist religion is summed up in
this code of eightfold discipline. These stages are enumerated
as follows : Samaditthi (Right Views), Sammasamkappo (Right
Determination and Resolution), Sammdavdca (Right Speech),
Sammakammanto (Right Conduct), Samma Ajivo (Right
Livelihood), Sammavayamo (Right Effort and Exertion), Sam-
masati (Right Attentiveness or Mindfulness) and Samma
Samadhi (Right Meditation).

The order of enumeration in the canon is neither logical
nor chronological, The first is rather the last outcome of the
discipline. In the interest of logical understanding the scheme
of spiritual life as embodied in the formula may be classified
under three heads, viz., (A) sila (Moral Discipline), (B)

samadhi (citta), i.e., life of deep meditation and (C) padfa
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{(the True Vision of the nature of the ultimate goal and destiny).
We take up Sila first.

(A) Sila: 1t consists of Sammavaca (Right Speech),
Sammakammanto (Right Conduct) and Samma Ajivo (Right
Livelihood)I. These three stedia of moral discipline have been
elaborately dealt with in the Brahmajila and Samaniiaphala
Suttas of the Digha Nikiya and each of the three has been
divided into three stages, namely, Minor Morality (Cila Sila)
Medium Morality (Majjhima Sila) and Major Morality
(Mahasila). From the prologue and epilogue it appears that
the Buddha regarded them rather as means than the end. The
average run of people fail to distinguish between the means
and the end. It is neither fair to original Buddhism nor correct
appraisal to think that Buddhism was an ethical religion pure
and simple with no ulterior goal. Though Buddhism did not
believe in personal god and efficacy of prayers and sacrifices,
it was not and still is not a mere code of ethics. Nibbina was
the ultimate consummation in which the individual finds the
satisfaction of all his urges and aspirations.

For the sake of convenience we take up (1) Samma
Kammanto (Right Conduct) first. It consists of three absti-
nences?, (a) Abstinence from killing (Panatipata veramani),
(b) Abstinence from stealing (Adinnindana veramani) and (c¢)
Abstinence from sexual intercourse (Kamesu micchacara
veramani).

(a) Abstinence from Killing (Panatipata veramani) : One
must abstain from intentional killing of living beings. Non-
mJu.ry to living beings (4himsa) has been given priority in
Indian ethics. The Buddha endorsed it in principle, but his
sanity and sense of proportion prevented him from succumb-
ing to fetishism. One must not kill a living being for his own

1. “Ya cavuso, visakha, sammavaca, yo ca sammakammanto, yo ca
$amma &jivo imme dhamma silkkahandhe samgahita”—MN, Vol, 1,
p. 371,

2. Panatipata veramani, adinnidana veramani, k&mesumicchacara
veramani, ayam vuccatdvuso, samm3kammanto”—MN, Vol. 111,
v. 337, Vibhanga, p. 285.
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pleasure of the palate or satisfaction of revengeful impulse.
Herein lies the root cause of the discord that arose over the
serious proposal of Devadatta to introduce the strict regimen
of food, raiment and habitation into the Buddhist order of
monks (Samgha). Devadatta insisted on strict vegetarian food
to be partaken of by a monk in order to enlist the respect and
sympathy of the mass and classes. Buddha declined and ob-
served that this was .not necessary. What is of paramount
importance is the motive and intention. If a man lives on
vegetables and yet entertains ill-will (Vydpada), malice and
intolerance towards his fellow beings, his vow of non-injury
(Ahimsa) amounts to nothing short of humbug. The Buddha
did not set great stores by popular opinion which is more
often inspired by emotion and irrational emotion at that.
Enlightened public opinion was respected by the Buddha which
is shown by his implementation of the suggestion of King
Bimbisara for observance of the Uposatha caremonies on the
full moon and the new moon days. He also forbade those
practices which were calculated to give rude shock to public
sentiment. But as regards vegetarianism he thought that it
would be mere formality meant to enlist cheap popular ad-
miration. We have made a digression in order to clear the
cobwebs of misunderstanding and confusion generated by
Mahatma Gandhi’s insistence on mnon-violence as a political
weapon. Our external practices and observances derive their
motral values from the inner motive lying behind it and this is
the reason why the Buddha condemned this as Silabbata
Paramasa (mere ceremonialism).

The Buddha has not entered into the controversy whether
prosecution of war for the defence of national freedom is to
be regarded as sinful. He is not interested in the day-to-day
conduct of laymen, kings and ministers who have to resort to
killing enemies for the preservation of life and property and
for maintenance of law and order and the integrity of the
state.

The Buddha laid down his code of -ethics for monks who
.were outside the jurisdiction of the rules and regulations of
the state. The Buddhist monk was never allowed to carry
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arms for self-defence against aggression. He is required to
develop friendliness even towards his en¢mies. He must ref-
rain from injurying life to his utmost capacity.

(b) Abstinence from stealing (Adinnidana veramani) :
One must not take what is not offered to him. There are
strict rules in the Vinaya as to what constitutes appropriation
of unpresented things, that is to say, stealing. It is worthy
of note that the Buddha did not favour the idea of individual
ownership of anything, trivial or important that may be offered
to a monk by the laity. He has condemned egoity (4hamkdra)
and possessive sense (Mamamkara) with equal emphasis. What-
ever is acquired by a monk at once belongs to the Samgha.
But one cannot take anything without the consent and know-
ledge of the donor.

(c) Abstinence from sexual intercourse (Kamesumi-

: . " T ——
cchacard veramani) : One must not indulge in sexual intercourse

with any woman other than his own wife. As regards monk,
he must live the life of a celibate and refrain from sexual in-
tercourse. There are elaborate rules in the Vinaya as to what
amounts to transgression of the vow of celibacy and chastity.

In addition to the abovementioned three abstinences
(Viratiyo) which are classified under ‘‘Right Conduct” (Samma
Kammanto) there are the following two which also have to be
observed in favour of Right Conduct: (@) One must avoid
strong liquors and intoxicants (Surdmeraya majjappamada-
thana veramani) and (b) one should never tell a lie (Musavada
veramani)." These five practices are called (Panca Sila) (five-
fold conduct) which have to be followed both by the laity and
the monk.

Then there is a long list concerning the things of worldly
enjoyment from which a monk is required to abstain? for the
maintenance of right conduct. He must refrain from causing
injury to seeds and plants. He must avoid post-mid-day meal
(Vikalabhojana pativirato). He must not visit dance, music and

1. Details in Samma Vaca dealt with in the following pa gse.
2. Bijagama...chedana vadha bandhana viparamosa lopa sahasakara
pati virato hoti”—Samannaphala Sutta, DN, Vol. I, p. 2"

Caur

701/
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variety entertainments. He must not use scents, garlands and
unguents. He must not use high and costly beds. He must
not accept gold or silver, raw paddy or raw meat, maiden,
slaves—male or female, sheep or goat, fowls or swine, elephant
or cattle, horse, mare and cultivated or fallow lands as gifts.
He must not perform the job of a messenger or go-between
(Sanskrit, Kuttani). He must refrain from purchasing or
selling. He must not cheat a person. He must refrain from
stabbing, murder, entraping birds and beasts, robbery and
violence. It may be noted in this connection that without
higher morals one cannot get higher thought and without hig-
her thought one cannot attain higher insight.

(2) Samma Vaca (Right Speech) : It consists of abstain-
ing from false (Musavada), malicious (Pisunavacaya), harsh
(Pharusavaca) and vain talks (Samphappalipa).*

(a) Abstaining from false talks (Musdvada veramani):
Speaking the truth is enjoined not only on the monks but
also the laity. One must not swerve from it. Faithful and
trustworthy he should not break his word to the people. There
are various shades of truth-speaking and its transgression
which have been elaborately dealt with in the Vinaya.

(b) Abstaining from malicious talks (Pisunavacaya vera-
mani): One must not indulge in malicious talks and refrain
from sowing discord by telling tales. On the contrary he must
try to bring about concord and harmony.

(¢) Abstaining from harsh talks (Pharusiya vacaya vera-
mani): One must shun harsh words and make speech unoffen-
sive, pleasing to the ears, delightful, appealing to the heart,
urbane, pleasing and favourable to the people.

(d) Abstaining from vain talks (Samphappalipa veramani):
One must refrain from vain desultory talks. To the monks the
Buddha said: ‘whenever O monks, you assemble together, you
should either talk of the righteous things or remain silent.?

1. ‘“*Musavada veramani, pisundya vicdya veramani, pharusiya vaciya
veramani, Samphappalapa veramani ayam vuccati sammavaca™—
Vibhanga, p. 133, MN, 11, p. 337.

2. ‘“‘Sannipatitinam vo bhikkhave dvayameva karaniygm : Dhammi va
katha, ariyo va tunhi bhavo”—M NI, p. 210.
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(3) Samma ajivo (Right Livelihood): A monk must not
use arts and crafts as the source of livelihood. The number
of such arts and crafts that are considered as Miccha
ajivo (wrong means of livelihood) is large enough, such as
palmistry, divination, augeries, sorcery, fortune-telling, sacri-
fice, sanke-charming, foretelling rainfall or drought and all
sorts of professions which aim at proficiating people’s idle
curiosity and induce them to make handsome presents to the
monk’s practising it, Alms taking is the only source of a monk’s
livelihood. A spiritual aspirant must not voice his preference
even for things which are necessary for the brotherhood. If
he is refused he is under vow not to show his displeasure or
entertain any feeling of offence against the person who fails
to do his duty to the order.

The lay Buddhists also are prohibited from trading in
meat, the butcher’s profession (Mansavanijja); from dealing in
liquors (Majjavanijj@); from buying and selling poisonous
substance, such as opium, snake-poison and other mineral and
vegetable-poisons, that is to say, whatever is calculated to des-
troy life (Visa Vanijja); from trading in living beings (Satta-
vanijja) and from trading in arms and amunitions (Saftha-
vanijja).! A pure conduct (Sila) thus realised by refraining
from all the evil deeds (Sabbapapassa akaranam)® serves as the
ground (Patittha) for the structure of Right Concentration
(Samma Samadhi or Citta)® in which alone the true vision of
the goal and destiny is to dawn.

(b) Samadhi (Meditation): It consists of Right Effort and
Exertion (Samma Vayamo), Right Mindfulness (Sammadsati)
and Right Meditation (Sammasamadhi).*

1. “Paficima bhikkhave, vanijji up#isakena akaraniya, katama
pafica ?—sattha —satta—mansa-majja-visa vanijja’” ti—AN, Vol. II,
p. 454,
Dhammapada, Verse 183.

3. “Sile patitthdya naro sapaiifio, cittam paiifiamca bhivaye”—SamN,
Vol. 1, p. 14.

-‘"YO ca sammaviydmo, ya ca samma sati, yo ca sammiasamidhi,
ime dhamma samadhikkhandhe samgahita”—MN, 1, p. 371.
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(4) There are four types of Right Efforts (Padhanani)!
the vigorous efforts (a) to avoid (Samvarapadhina) the emer
gence of evil mental states that have not arisen, (b) to eradi-
cate those that have already emerged (Pahanappadhana), (c) tc
cultivate and stimulate the wholsome mental states and dis-
positions that have not yet arisen (Bhavanappadhdna) and
(d) to maintain the wholesome ones that have already arisen,
and not to let them disappear, but to bring them to growth, to
maturity and to the full perfection of development so that they
may be his own constant mental properties (4dnurakkhana-
padhana).

In one word cultivation of virtue is the most effective
antidote to vice. The mind never remains vacant and if good
< thoughts are not there the evil will come to occupy the mental
“field. The ad2é;*nature abhors vacuum” holds good not
only of the material world but pre-eminently of the mental
field.

But then how to put these efforts into practice? The
Buddha, in the Cala Hatthipadopama Sutta reveals to the
Brahmana Janusroni, ‘A monk sees a material shape with the
eye but is not led away by the general appearance or the
detail, so also he does with the other sense-organs and their
objects in the like manner. Heis conscious enough to guard
and control the organs of senses lest the evil mental states of
covetousness (Abhijjhd) and dejection (Domanassa) might
penetrate. Thus he practises the efforts of checking the evils
from creeping into his mind. A monk should adopt the follow-
ing five practices in order to eradicate the evil thoughts accom-
panied with covetousness, ill-will and delusion:

“If, whilst regarding a certain object, there arise in the
disciple, on account of it, evil and unwholesome thoughts
connected with greed (Lobha), anger (Dosa) and delusion
(Moha), then the disciple (1) should set aside this and gain
another wholesome object, (2) or, he should reflect on the

1. “Cattari imani bhikkhave sammappadhanani, sayyatthidam—
samvara—pahina—bhavana—anurakkhana padhananifayam vuccati
bhikkhave samma Viyamo”—AN, Vol. II, p. 17-18.

g -
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misery of these thoughts: - ‘unwholesome, truly are these thou-
ghts, blamable are these thoughts, of painful results are these

-thoughts, (3) or, he should pay no attention to these thoughts,

(4) or, he should consider the compound nature of these
thoughts, (5) or, with teeth clenched and tongue pressed
against the gums, he should with his mind restratn, suppress
and root out these thoughts; and in doing so, these CV'll ax'ld
unwholesome thoughts of greed, anger and delusion will dis=
solve and disappear; and the mind will inwardly become set-
tled and calm, composed and concentrated.”! _

To arouse wholesome thoughts that have not yet .arls.en,
the disciple strives hard, puts forth his energy, strains h1‘s mind
and struggles. Thus he develops the Elements of Enllgh’.cen-
ment (Bojjhanga), based on solitude, on detachment, on extm'c-
tion and ending in deliverance, namely: Mindfulness ('S.atz),
investigation of the law (Dhammavicaya), Energy (Vir tya_),
Rapture (Piti), Tranquillity (Passaddhi), Concentration (Sama-
dhi) and Equanimity (Upekkha).

The disciple incites his will to maintain the wholesome
thoughts that have already arisen and for this he keeps firmly
in his mind a favourable object of concentrafion that has
arisen, as the mental image of a skeleton, of a corpse infesFed
by worms, of a corpse blue-black in colour, of a festering
corpse, of a corpse riddled with holes, of a corpse swellen
up.2

’ (5) Sammasati (Right Mindfulness): Sati or Szfmskrit
‘Smrti’ is not used in the ordinary sense of recollection or
memory. In Buddhist philosophy and ethics it always con-
notes alertness of the mind. The spiritual aspirant must guard
against inadvertence and lapse of vigilance.

It consists in looking on the body and the spirit in such
a way as to remain ardent, self-possessed and mindful by over-
coming hankering and dejection. _

The practice of mindfulness is directed to the body in
its external aspect and in its internal anatomy. But this

1. MN, Vol. I, p. 159 : (Vitakkasantthana Sutta)
2. MN,III, pp. 154-55.
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means the spiritual aspirant sees that the body with all its
constituent elements is liable to origination, decay and dis-
solution. The saint sees the dead body with all its abomin-
able changes and by realizing the inevitable end of his own
physique in like unenviable conditions, he ceases to be
enamoured of his body or to have morbid distaste for it. In
like manner he analyses the mind and its diverse transfor-
mations, good, bad and indifferent. In point of fact he is
conscious of his bodily and mental acts which escape attention
as automatic and reflex acts. Even his breathings—inhalation
and exhalation—are constantly watched and assessed. This
development of mental vigilance to its perfection prepares
the saint for unrelieved and unrelaxing concentration (details
vide the Majjhima Nikaya Vol. 1, Satipatthana sutta, p. 76 ff,
the gist of which is added in the foot-note).l The Buddha
laid so much importance on the practice of Right Mindfulness
(Sammasati upatthana) that he declared that its practice for
seven years, nay even for seven days would enable one to
achieve the highest wisdom (4nnd or Arhat J#dna) in that very
life or at least the Non-Returning plane of existence (4naga-
mita) if the group of existence still remained.

1. Sammaisati consists of mindfulness regarding body (Kayanupassana),
regarding feelings (Vedand), regarding mind (Cifta) and regarding
phenomena (Dhammanupassand), In one word it is Alertness re-
garding all that are happening within and outside the body and mind.
There are six ways of practising mindfulness regarding (a) body—(i)
to be alert regarding breathing (Andpana Sati), (ii) regarding bodily
movements (Iriyipatha), (iii) regarding actions being performed and
attended (Sampajinakiro), (iv) regarding thirty two impurities
which the body consist of (Patikila manasikaro), (v) regarding the
Four Great Elements of which the body is composed (Dhdtu
manasikdro) and (vi) regarding the dark future of bodily transfor-
mations after death (Asubhdnusati). So also there are five ways
of practising mindfulness regarding phenomena (Dhammanupasand)
or the external world : (i) Alertness regarding the five obstacles of
concentration (Pancasu nivaranesu), (ii) regarding the five factors
of clinging to existence (Pancipadanekkhand hesu), (iii) regarding six
bases or doors of senses (Ajjhatikayatanesu), (iv) regarding the
seven factors of enlightement (Sartabojjhungesu) and regarding the
Four Noble Truths (Catusu Ariya Saccesu).
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(6) Right Concentration (Sammasamadhi) as unfolded in
the four meditation or Jhanani of this book.

Enlightenment (Pai#ifia) : It consists of (1) Right Deter-
mination and Resolution (Sammasamkappo) and (ii) Right
View (Sammaditthi).1

(7) Right Determination and Resolution (Sammasam-
kappo) consists in right resolution 2nd determination to
cultivate renuuciation (Nekkhamma), benevolence or absence
of ill-will (Avyapada) and kindness (4himsd).2

After listening to the discourse of the Enlightened one,
a man spiritually disposed, develops the desire to renounce
the worldly life since he realizes that there is little scope for
full contemplation, meditation and holy life in the householder
station burdened with the family obligations and duties, social
activities and responsibilities and obligations to the state and
the limitations of freedom imposed by law. This is the out-
ward act as the commencement of the spiritual life. Next, he
must cultivate benevolence (Avyapida). He must give up
ill-will towards anybody and this absence of ill-will culminates
in benevolence and universal kindness (4himsa). This spiritual
preparation is the conditio sine qua non of access to the final
consummation, the dawn of enlightenment.

(8) Right View (Sammaditthi): (i) In the first place
right view consists in the comprehension of bad (4kusala) and
good (Kusala) dispositions® and their root conditions (Hetu

1. ““Ya ca sammaditthi yo ca samm& samkappo ime dhamma pafifia-
kkhandhe samgahita”—MN, Vol. 1, p. S71.

2. ‘““Nekkhamma samkappo, avyapada samkappo, avihimsi samkappo—
ayam vuccati samma samkappe’’ —Vibhanga, p. 283.

3. Bad dispositions (Akusala Kammu) are of three types : (a) Kdyika
(bodily), (b) Vacika (verbal) and (e) Mdnsika (mental). Akusala
kayikakamma—(i) Panatipatd (intentional killing of beings), (ii}
Adinnadana (taking the thing that is not given) and (iii) Kamesumi-
cchacara (unlawful sexual intercourse). Akusalavikammu—(i)
Musavada (lying), (ii) Pisundvacd (tale-hearing or back-biting),
(iii) Pharusavaca (harsh language), and (iv) Sampphappalipo
Frivolous talk). Akusalmanockamma—(i) Abhijjhd (covetousness),
(i) Vyapada (ill-will) (iii), Micchaditthi (wrong views). Good dispo-
sitions (X usalakamma) are just the refraining from the above ones.
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or Mila)l, namely, greed (Lobha), hatred (Dosa) and delusion
(Moha) as also their absence ; (ii) the realization of the- four
cardinal truths, viz., suffering, cause of suffering, cessation of
suffering and the path leading to it. This matter has glready
been dealt with by us. It may suffice to say that the wise and
enlightened saint is not deluded by the meritricious cha_rms
of phenomena, men, things and their functions. Thmgs
appear pleasant to a short-sighted man of the world and he 1s
not disillusioned even if he is repeatedly disappointed ‘by the
opposite result, The four noble truths when realised in their
true perspective make such delusion impossible.

Right knowledge consists in the realization. th.at the
transitory objects of the phenomenal world both sub]ectlYe a.nd
objective are frought with pain and suffering from beginning
to end.

In the third place the spiritual aspirant must ngt all'ow
himself to be entangled in the unprofitable and mnsle.admg
metaphysical speculations regarding the Inde.termmafes
(Avyakatas)?. These questions are engendered by idle curio-

1. Akusala Hetu (root conditions) ate Lobha (greed), Dosa (e‘znmlt.y)
and Moha (delusion). Lobha (greed) is opposed to Dosa (enmity) in-
asmuch as they are contradictory terms, the one indicating attraction
and the other repulsion towards a thing. Hence these two 'canr.lot
exist together, whereas Moha (delusion) is the most predor‘nmatmg
root condition of all unwholesome deeds and is accompanied both
by Lobha and Dosa (Sanskrit ‘Dvesa’), which are just the outcome
of Moha or irgnorance of the true nature of the phenomer}a that
they are impermanent (Anicca) soulless (Anatta) and mlse'rable
(Dukkha). Kusala Hetus are just opposed to the abovementioned
Akusala Hetus. They are Alobha (absence of greed or presence .of
the sacrificing tendency), Adosa (absence of the feeling of enmity
or the presence of the feeling of friendliness) and Amoha (absem':e
of delusion or presence of wisdom). Kusala Hetus are helpful in
contributing and developing each other among thems?lves. Hetus
give birth to an action of its own type as also they nourish them.

2. Avyakatas : (a) whether the world is permanent (Sass.att.J loko) or
transitory (Asassato va), (b) limited (Antava) or ur}lxmlt.ed (Anan-
tavd), (c) whether personality and the b<_)_dy are 1dent19al (Tag;
jivam tam sariram) or different (Affiam jivam afiiam squraf.z)_,(
whether the Tathigata exists after death or not (Hoti Tathagato
param marand na hoti va). :
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sity. The true nature of reality cannot be envisaged by mere
ratiocination which only moves round the phenomena ex-
perienced by an average man of the world. They are to be
directly envisioned by the saint by his transcendental know-
ledge. Philosophical reasoning helps us in negating the
absurdity. But it cannot by itself and unaided by transcen-
dental enlightenment give an insight into the nature of the
world or of the self or of the final consummation, that is,
Nibbana. These are profound (Gambhiro), incomprehensible
(Duddaso duranubodho), unascertainable by discursive thoughts
(Atakkavacaro). They are to be realised by one’s own self
(Paccattam veditabbo) as it has been realized by the wise ones
(Pandita vedaniyo). The Buddha has prescribed the way and
the discipline and if this is meticulously pursued, it culminates
in the fuil vision of truth which leaves no room for doubt and
uncertitude.

In the fourth place one must contemplate the unsub-
stantial nature of things. They are all painful and cause pain
(Dukkha). In a word the worldly existencel is nothing but
suffering from end to end (Dukkha). All phenomenal things
are impermanent, perishable and ephemeral (A4nicca). Thete
is no abiding core underlying the phenomena. There is no
abiding soul in the subject and also no abiding perdurable
unitary principle in the objective world (4natta). In the fifth
place, it must be realized that things that originate and dis-
appear are subject to the relentless operation of the Law of
Causation (Paticca Samuppida). The Buddha thoroughly
analysed the nature of worldly existence and on the basis of
experience he showed that neither mutter (Ripa), nor feeling
(Vedana), nor cognition (Safind), nor dispositions (Samkhara),

termed as ‘self’ (4¢za) since they are all liable to origin, decay
and death.

1. According to Buddhism the worldly existence consists in Ripa
(matter) Vedand (Feeling), Safifia (cognition), Sankhkara (dispositions)

and Vi#ifiana (conception) what is called Pencupidina khandha
(the five aggregates).
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Last but not the least is the realizatign that bel}et ;zls:
permanent self running through the physical state; 'l:ha; L
and dangerous superstition jeading to repeated ir S
deaths according to the Buddhists. Al doubts spr;ng [rom
imperfect knowledge (Vicikiccha). Mere mechancial o slex('j e
of ceremonies and rituals unsupported by the -know edge °
truth are a snare and delusion. These deluded views f:}zas; t(;
plague a person when he becomes adequately equippe

i truth. _
reahsz:zl;jmé Véaca, Samma Kammanto and Samma A_]wq come
under Sila; Samma Vayamo, Samma Sati and Samadhi come
under Samadhi and Samma Ditthi and Samma Scfmkappo come
under Pawial SammaVayamo is the Viriya, ie, v_lgorous uncfll_atg-
ging exertion to keep the mind fixed on the-sub]f:ct of r'rtxe ‘;:-
tion. It is an aid to concentration and Samma Satl k?eps it away
from floating and roving. The mental relatllonshxp of» the;e
three (dedniqo, Sati and Samadhi) has been 1]1ustra1eddm tfoe;
Visuddhi Magga as follows : Three friends en_ter a garden o
recreation. One sees the Champaka ﬁov\fer in the trez. z
tries to grasp a flower, but fails to reach 1t.. The secon kmsix1
offers him his back to mount upon. But riding the bacb'l.te
begins to shake. The third man offers shoulder for sta f\ ;l.y
of balance. Thus the fellow standing on the back o} is
comrade and supported by the shoulder of anothe.r ?uzso:
succeeds in plucking the flower. The above three; Vayag? ,
Sati and Samadhi, are comparable to 'fhe three f:omraﬁes,
When one fails to concentrate his mind, right exertion © ers
him the back and right mindfulness, the shoulder;o Sta;e[-
upon.  These three, therefore, are comprehended un

ad hi ncentration). ‘ _
SG"WX: ic(z:goards Right \)’iew, it can be'secured py .mstrufc‘;tlt;)ll;
by a teacher and finally by one’s direct reahzatgf)n. o ne

truth. The first is of the pature of intell.ectual c.opwctlon,‘ a <
by means of constant contemplation on it the spmtual asplrixhe
is to attain the final stage of realization. But in between

1. VM, p. 359/95. (““Tihi ca khodvuso Visakha, khanahehi...panfak-
' khan’dhe samyahita”.)

Fundamental Problems of Buddhist Philosophy 221

acceptance of the teacher’s instruction and self-realization
there are bound to occur many a distraction and doubt, parti-
cularly when the neophyte is confronted with the opposite
views of the teacher. In this predicament his reasoning and
considered appraisal of the strength and weakness of the
diverse tenets come to aid. He gets rid of the cobwebs of
doubts and diffidence and finally he is convinced of the
truth inculcated by the enlightened teacher. So this mental
assessment and examination, though not an integral part of
meditation, removes impediment and thus facilitates unswerv-
1ng contemplation,

This relationship has been illustrated by the example of
a gold merchant. A piece of gold offered for sale is taken up
by him. With the help of his eyes he inspects it on the surface,
but he is not assured of its genuineness until he turns it with
his hand upside down and also looks at ail the sides and cor-
ners aided by his manipulation. Right exertion is here com-
pared to the operation of the hand and finger and the right
view to the visual perception. The three intermediate stages,
namely, Sammavicd, Samma Kammanto and Samma Ajivo, are
the necessary steps for the purification of the mind, and paves
the way for the three succceeding stages of Vayamo Sati and
Samadhi which as we have seen above lead to the final result,
viz., enlightenment, which dissolves all doubts and misgivings

and confers the final deliverance from all limitations and
infirmities.

Section IV

NIRVANA (NIBBANA)—ABSOLUTE CESSATION OF
SUFFERING

Nature of Nibbana

The four-fold Noble Truths have been treated in brief.
It contains the quint essence of Buddhist religion and disci-
pline, We have already stated that the Buddha started with
the postulate that our worldly existence is riddled with
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suffering in its entire gamut. The happiness and pleasyre
experienced are but false shows and fleeting appearances \'Nhlch
only add to the poignancy of suffering. For this unde_slrable
and inevitable stage of existence of the individual he did not
hold responsible any supernatural agent other than th(? sufferer,
such as God, divinities, fate or time or nature. He laid utmost
emphasis upon the freedom of the individual as a moral agent.
That he suffers due to his past deeds which have engendered
attachment (Raga) to pleasant things, hatred of unpleasant
(Dvesa), and delusion (Moha) which consisls' in the ?vrong
psychological attitudes leading to false belief in thf? 'retahty of
the ego. A man has to overcome his moral imbecﬂltles. such
as the thirst for pleasure (Kama T'15nd), for another existence
in a better plane (Bhava Trsna) and for the opposite tendency
of (Vibhava T1snd), i.e., thirst for self-destruction. The Buddha
specified the five hindrances (Nivaranas) to Nirvdna as fo}lov.vs:
strong desire for enjoyment of pleasure (Kdmacc{mnda), ill-
will (Vyapada), solthfulness and inactivity of the mind (Styana
middha), hauteur and flurry and worry (Audhatya Kaukrtya)
and lastly scepticism about the validity of the Triple Jewel
(Vicikiccha). These base passions stem from belief in'the ego
(Satkaya Drsti), and ultimately Avidya (ignorance) which con-
sists in the belief and pursuit of perfection in the phenomenal
objects. The objects of the world whether in the sensuous
plane (Kamadhatu), in the higher material plane (Rapa Dhatu)
and even in non-material plane of divine beings (d4rapa thitu)
are infected with the virus of impermanence. They come into
being and pass out of existence as a matter of inevitable neces-
sity (utpida vyaya dharminah). One must transcel.ld these
states of existence in order to rteach the absolute and infallible
cessation of suffering. This is called Nirvina (Pali, ‘Nibbana’),
a state which is neither liable to origin, nor decay, nor cessa-

tion. o
The Buddha cannot be charged with a pessimistic out-

look because of his repeated assertions of the existence of
suffering. Of course, he did not believe that this world was

1 Triratna ot Trisarana: Buddha, Dhamma and Samgha’
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the best of all possible worlds like Liebnitz who may be regard-
ded as the exact opposite number of the Buddha. But he did
not think that suffering is ineradicable. This should make a
critic pause before he condemns Buddhism as a pessimistic
religion. Of the fourfold truths the last is the way out and the
third is the final consummation. There is cessation of suffer-
ing and there is a way to it. We have seen that no phenomenal
object can deliver the goods. Phenomenal objects are all com-
posite bodies (Sanskrit, Dharmah) and are bound to die. Nirvana
is the Asanskrta, that is not composed of parts which are
evaneseent. It is the ultimate goal of moral and religious
discipline arriving at which one emancipates oneself from all
sufferings due to birth, decay and death. Nirvana negatively
means the cessation of all limitations and imperfections, moral
and spiritual disabilities. Nirvana is ‘Vimukti’ (Pali, ‘Vimutti’)
or emancipation, The Buddha did not believe in the existence
of the individual soul and hence the question as to who attains
emancipation is parried with ease.

But what is the nature of Nirvana? Is it cessation of all
being and nothingness? To this the Buddha replied that there
is cessation of the moral imbecilities and consequently of
suffering in Nirvana. The question whether the emancipated
being or even the enlightened one (Tathagata) exists, does not
exist, or both, or neither (Hoti Tathigato param marana, na
hotiva), is regarded as futile and as one that begs the issue. The
Buddha might return the same non-committal reply to the
possible question ‘who suffers?” Though there is no individual.
eternal soul in the suffering creatuie, the existence of the latter
is not liable to doubt, far less denial. The individual Pudgala
or Puggala) is not constituted by an underlying unitary soul
who exists as an eternal verity. To these questions the Buddha
declined to give any answer. They are Avyikrtas (Avyaikatas)
or unanswerable. As we have observed time and again, the
Buddha was adamant against metaphysical speculations which
he considered not only futile but positively detrimental to a
man’s spiritual well-being.. The Buddha stressed the correct
attitude which consists in avoiding the scylla of eternalism and
the charybdis of annihilationism (Sasvatvada and Ucchedavada).
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The two are regarded as the most pernicious heresies. The in-
dividual does not cease to be after physical death, nor is he an
eternal entity. Though Buddha declined to commit himself to
the question that the religious aspirant continues to exist or
becomes extinct after Nirvana, and declares that it is inconceiv-
able and uncharacterizable by these categories of thought and
his reticence did not cause worry to his immediate disciples,
the questions could not be stifled for ever. Latter Buddhist
philosophers had to encounter this question and give a plausi-
ble answer. Even in the Pali canon we come across assertions
which throw some light on it. Of course, the characteristics
of Nirvana are more negative than positive. In the Majjhima
Nikaya there is a statement that Nirvana is the supreme “end
ne plis ultra (Anuttaram). 1t is the unborn (4jatam), undecay-
ing (Ajaram), unaffected by disease (Avyddhim), undying
(Amatam), unattacked by grip and impurities (4dsokam asamsa-
krtam).1 About the reality of Nirvana we have indubitable
evidence furnished in the Udana and Itivuttaka: “There is O
monks! that sphere where there is no earth, no water, no fire,
no air, not even infinite space, not even infinite consciousness,
not even the plane of nothingness, nor that of perception and
non-perception, neither this world, nor the next, nor sun, nor
moon. Nor again O monks! do I speak of coming or going or
staying or fall or birth. It is without support, without acti-
vity, without object, verily the end of suffering.””? The most
striking passage is the following: “There exists O monks! the
unborn, the unlapsed, the uncreated, the uncompounded. Un-
less O monks! there were this unborn,...uncompounded, there
would be no possibility of emancipation from born...compoun-
ded, wherefore O monks! there is unborn...uncompounded,
Therefore there is emancipation (lit. passing out).® Nibbana,
the ultimate real has neither colour, nor shape, nor age,
nor measure.? So it is not possible to affirm any predicate of

1. ‘“‘Ajatam...asankilittham”, MN, I, p.212. The adjectives though
occurring in separate statements have been put together by us,

2. ““Atthi...dukkhassa’’—Pataligamiyam Vagga, KAN I, (Udana), p. 162.

3. [Ibid, p. 163.
4. Magandiya Sutta, MN, II, pp. 198-210.
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it. Spiritual health is the supreme acquisition and Nibbana is
the highest bliss.® All these quotations unmistakably and
indubiously tend to establish the truth that Nirvana is a posi-
tive fact and is beyond the jurisdiction of time and space, and
eternal, unchanging variety. But we are not furnished with
any evidence to characterize it as consciousness and bliss, as
the absolute Brahman is stated to be in the Upanisads. In the
Kevatta Sutta of the Digha Nikaya, there occur at the end
some verses which seem to indicate that Nirvana is pure con-
sciousness which is bereft of sign, infinite and effulgent on all
sides, where the four elements, namely water, earth, fire and
air have no access, where such distinctions as long and short
fine and gross, good and bad, name and form cease absolutel;
and without any remainder. With the cessation of Vinfiana
th‘ey cesse to exist.2 These lines have been regarded as-a sort |
of riddle and with the implication of self-contradiction. The
texts have been discussed by Dr. N. Dutta in his illuminating
work “Early Monastic Buddhism”, Vol. I. We foliow in his
footsteps in our endeavour to get out of them an intelligible
conception of Nirvana. ’

The Papancasidani comments on it as follows: “Padadya-
yena (ie. Vinnanam anidassanam) pi nibbinam eva vutt'am.
Anantam ti tayidam anantam nama...sabbatopabhamti sabbato
{Jabhdsampannam. Nibbarato hi anso dhammo sappabhatarova
Jotimattaro va parisuddhatarovi pandaratarovd nathi, etc. The
two words stand for Nirvana. Anantam (infinite) shows that it
has neither origin, nor end nor extinction. Being devoid of
these two extremes here, it is characterized as infinite. “Sabbg-
topabham ti sabbatopabhdsampannam™—It means that it

1. *“Nibbanam paramam sukham”—Sukha Vagga, Dhamma Pada.
Tatra veyydkaranam bhavati—Vifififnam anidassanam, anantam
sabbatopabham. Ettha apo ca pathavi tejo viyo na gadhati. Etha
dighafica rassafica, anumthilam subh&subham. Etha nfmam ca
rupam‘ _ caasesam uparujjhati.  Vifiiinassa nirodhena etthetam
uparujjhati—DN, Vol. I, p. 190,

Cf “Vitthanam anidasanam anantam sabbatopabham. Tam pathaviya
pathavittena ananubhitam, Zpassa apattena ananubhiitam erc.”’—
MN,Vol. 1, p. 403. T
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illumines all sides. Buddhaghosa asserts that therg is: nqthmg
which is possessed of higher illumination,.higb'e1'~s_cmtfllatlon 0;’
anything purer or whiter than it. This V;{“znana is devollf

of origin, decay or death. It is self—lummogs .and self-
effulgent and there is nothing which can e?(cel it in purl‘ty.
One feels tempted to find close analogy of this description with
what is found in the Upanisads. But there is a Crux. .The_ last
line affirms that everything—earth, water, €tc., is extinguished
in the state of the extinction of Viifiafia. Buddhag'h().sa,'of
course, warns us from the verbal similarity to factual s1.m11ar1t_y,.

The last “tatha vinfidnanti carimaka-vinianampi abhtsar?khz_zra
vinndnanti vinndna” is affirmed to be a constituted Vinnana
and the first Vinfiana (tatha vinnatabbam 1i vifinam, N{bbanassa
etam namam) is the description of Nibbana. Nibbana is to be:
known and realised. If Vinfidna is interpreted as ‘Viﬁﬁdtabbam

(that which is to be known), it does not follow that Virafidna 18
consciousness. Besides, this Viffidna-consciousness canno.t be
identified with Vinnaananciyatana, that is, inﬁnitfe consgczus-
ness which is transcended in the process of reachmg' N;r}:ana,
a stage of meditation. It is quite safe to chgracte‘rlze it as
inexpressable by words or inconceivable by dlSCU['S'IVC cogni-
tion. It is the Vinddna in the first line capable of being 1defm-
fied with the stage of meditation called Vir'n'zaﬁdnancayf-
tana. This is obviously denied by Buddhaghosa. If V.iizizana
does not stand for consciousness, but for an object of
consciousness which is other than consciousness, then there
would be no point in distinguishing this first Viffidna from
Viniana in the last line (Vidnanassa nirodhena ettha etar.n
upanirujjhati) which is stated to be extinguished. ’I:lzo?gh it
is not far from risky, we may hazard a guess that Vm'r'zana as
the name of Nibbina, as affirmed by Buddhaghosa, is pure,
unconstituted consciousness. The adjectives “Am:dassanam,
anantam’’ and ‘Sabbatopabham’ tend to confirm the interpreta-
tion that this Vifndna-consciousness is without example.. Ir'x
the Majjhima Nikaya, in the sutta ‘Bakassa Brahmana ditthi-
katha® several examples are given from the elements: eart'h,_
water, fire and air up to the Devas, Brahma and otl,ler gods in
which this Vifnana is not realised. ‘ Anidassanam’ therefore
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should be interpreted as without an example. It is sui-generis.
The adjective ‘Ananta’ stands for its infinitude and eternity
according to Buddhaghosa. ‘Sabbatopabham’, the highest
illumination, as an adjective of Nibbina, than which nothing
can be brighter and purer, reminds one of the Upanisadic text
“everything else shines after it and all that appears, shines in
the borrowed light of the ultimate reality ‘Brahman.’* If this
adjective does not appear to be a figurative expression, it would
argue that Nirvana is consciousness, pure, infinite, unexampled
and embracing the whole sphere of being which is the posi-
tion of the Yogacara school.

Unfortunately the terminology in the Pali text is not so
precise and clearly defined as it is found to be in the later
philosophical literature of India. In Sankhya the fleeting states
of consciousness are regarded as the states of mind (Citta)
which came into being and pass out of existence as soon as
another mental state occurs. They are called (Friis) i.e.
states of the mind and they do not pertain to pure conscious-
ness which is embodied in Purusa (the spirit). This is also
found to be the conventional terminology of vedanta which
distinguishes between the evanescent Vijiana and the eternal
Vijnana of Brahman. If the last Vijiana, the cessation of which
brings about the cessation of all phenomenal experience be
regarded as an evanescent occurrence distinct from the ultimate
Vijiana (consciousness) as the being and nature of Nirvina,
the contradiction would not arise.

But there are certain other statements concerning
Nirvana which leave room for doubt of the validity of foisting
a positivistic interpretation—*“Like the extinction of light
there has been the release of the mind (of the Buddha).””
Again in the Ratana sutta there is a verse which cites the
example of the light of the lamp—*The old is exhausted and
the second reincarnation is ruled out since the mind has no

1. Na tatra siryo bhati na candratirakam—nem3 vidyuto bhanti
kutoayamagnih. Tameva bhantamanubhati sarvam—tasya bhasa
sarvamidam vibhati—Verse 15, Kathopanisad, Second Chapter, Valli
2, p. 143, Gita Press Edition.
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7
inclination for the future birth, the wise ones with the seeds

worn out and desire not surging up to attain Nirvana, i.e. pass
out like the light of the lamp.”! Furthermore, when Bakkali
Bhikkhu’s Vinfidna was being searched out by Mara after his
death, the enlightened one predicted the failure of Mara since
Vakkali had entered into Parinibbana with Appatitthita Vinfi-
dna.2 This Appatitthita Visiiana is explained as one which does
not grow and is free from Samskara (Sankhara) and emancip-
ated, and because it is emancipated it endures (thitam) and
consequently is blissful and therefore does not stand in fear and
being fearless it passes into final emancipation. The expression
‘Apatitthita Vinfiana® demands explanation. It is said to be
‘Andrammana, i.e. without support. It is countless and object-
less. It is consciousness which uncovers itself only when attach-
ment (Riga) to material elements of the body (Riipa), and the
other four constituent aggregates (Khandhas) are abandoned.
It is unconstituted, devoid of growth and independent of any
cause and condition and hence free. Being free it is steady, being
steady it is happy, being happy it is without any fear of change
for the worse, being fearless it attains Parnibbina.® The ‘Apa-
titthila Vinndna’ is thus to be understood as consciousness
which has no base in the shape of object (Vocchijjtarammanam
Vinfianam).4 This Vifinana is to be distinguished from the psy-
_chical cognitions which have necessary reference to and support
on any one of the Khandhas. These psychical cognitions are
necessarily based upon material body (Ripa) or Sankhara or
Vedana. The ambiguity and confusion caused by the sameness
of tefminology can be set at rtest if the Vifndna which has

1. Nibbanti dhira yathi-yam padipo—Ratana Sutta, KiN I, pp. 8 and
303.

2. Eso kho bhikkhave maro papima vakkalissa kulaputtassa vifiianam

samanvesati-—Kattha vakkalissa kulaputtassa viiiinam patitthitanti

ti Apatitthitena ca bhikkhave, vififianena vakkalikula putto par-

inibbuto ti>’ SamN, Vol. 11, p. 344. )

““Tada patittham vifitdnam avirulham anabhisatnkhafinca vimuttam.

Vimuttata thitam thitatia santusitam-na paritassati.”—SamN, Vol.

I, p. 285.

~SemN, Vol. 1, p. 284
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¥y
origin, growth, development is regarded as phenomenal consci- ~

ousness and is distinguished from the Apatitthita (unsuppor-
ted) pure consciousness. It may be tentatively suggested that
when Nibbina is described as Viffidna consciousness which
has neither origin nor extinction, it is to be understood as
pure consciousness. In the Nikayas, Nibbina has been unam-
biguously affirmed to be ‘Atthidhammam’ i.e. positively
extinct. Budchaghosa’s interpretation of Nibbina as pure
consciousness distinct from the last ultimate cogaition of
Nibbina leaves hardly any room for doubt that Nibbina is
infinite being and also infinite consciousness. This assertion on
our part may sound unorthodox, but we draw the pointed

attention of students of Pali canon to this momentous passage

of the Samyuitta Nikaya.

Now, we have to dispose of the crux presented by the.

simile of the light that goes out, for example in the .Ratana
Sutta (“‘Nibbantid hira yathayam padipo”). The final emancipa-
tion of the Arhat is compared to the extinction of the light of
the lamp. Does it mean that the Arhat meets with total extinc-
tion? We do not think that this hypothesis is consistent with

the descriptions of Nibbana as dealt with by us. Buddhaghosa

interprets the extinction of the light as ‘A pannakabhava’ which
is rendered as indistinguishable by Dr. N. Dutta.l Whatever
may be the status of the last and ultimate cognition envisaging
Nibbana, it is almost certain that Nibbina is an eternal,
imperishable state which does exist. The uitimate realisation
as a cognitive fact may meet with extinction but not
Nibbana attended by the emancipated saint. It may be conclud-
ed that Nibbana is a positive end. We now propose to confirm
our conclusion by a survey of the problem of Nibbina as has
been treated in the Milinda Pafiho, a text, though not included
in the canon. is held in high esteem and regarded as an autho-
rity by all adherents of Theravada. ‘

Nibbina in the Milinda Pafiho

The most relevant question concerning Nirvana is posed
: - . . i ke 2

1. E.M.B. Vol.T, p. 284, Foot-note 2.~ *%
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as follows: Is Nibbina absolute happiness or mixed with pain?
Nagasena is categorical that it is unmixed absolute happiness.
But King Menander demurs to accept this proposition as true
since the saint in quest of Nibbana is invariably afflicted
with physical and mental pain on account of his austerities and
relinquishment of all pleasures afforded by the senses. The
physical pain entailed by abstention from enjoyment of sense
pleasure necessarily affects the mind. So Nibbana cannot be
regarded as a state of absolute bliss. Niagasena affirms that
this painful experience involved in the discipline undergone by
the saint is only a preliminary preparation and not the ultimate
state.! He clinches the issue by comparing Nibbana with the
enjoyment of royal happiness which is unmixed with pain
though the king had to undergo strenuous labour in fighting
enemies and rivals as a means to the attainment of the royal
fortune,

But has Nibbina a physical characteristic, colour or
shape, age or measure and can it be compared to anything which
is accessible to our experience? No, it can’t be likened to anyth-
ing empirical and sensible. But Nibbana is a reality, in fact it is
ens realissimum. However, it can be compared to the ocean.
As it is difficult for a man to measure the quantity of water in
the ocean or the living creatures inhabiting it, so is Nibbana.
So we cannot make any description about Nibbdna. Mere
absence of sensible qualities does not make a thing unreal. There
are reputedly divine beings who have no physical organism.
But, that does not make them unreal things.

To the question whether Nirvina can be described in res-
pect of qualities and thus made conceivable, Nagasena concedes
that though Nibbina per se is beyond the range of human
speech, yet one can form a conception of it by certain attri-
butes which are accessible to our knowledge. It has one quality
in common with the lotus, two of water, three of medicine
(Agada), four of great ocean, five of food, ten of space (Akdsa),

1. *‘Nibbanassa pana sacchikiriydya pubbabhago eso, nibbana pariyesa-
nam etam Ekanta sukham yeva mahirija, nibbinam na dukkhena
missam”—Milinda Paitho (Mendaka), p. 307, Bhagawat Edition.
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three of jewels, three of red sandal, three of clarified butter
and five of the peak of a mountain?,

It has two attributes in common with water; water is
cold and assuages heat; so is Nibbdna calculated to assuage
the pain caused by Kilesas, i.e. moral imbecilities. Secondly,
as water removes thirst, so does Nibbana remove the thirst for
reincarnation. Medicine is the resort of those who are afflicted
by poison, so is Nibbana the resort of person suffering from
the poison of moral afflictions (Kilesa). Medicine cures diseases,
so does Nibbana put stop to all sufferings. Thirdly, medicine acts
as nectar (Amrta), Nibbina is nectar par excellence as it
precludes deaths irrevocably.

Nibbana has four qualities in common with the great
ocean: The ocean is devoid of the filth of dead bodies, so is
Nibbéana devoid of the dead bodies in the shape of afflictions.
Secondly, the sea is unfathomable and not capable of being
swelled by the rivers entering into it, so is Nibbana vast and
not capable of being filled and pervaded by all creatures. In
other words its extent and expanse are unlimited. Thirdly, the
ocean finds accommodation for all great creatures, so is Nibbina
the ulimate residence in which the perfect saints (4rhatas)
find their spacious accommodation. Fourthly, the great sea is
endowed with the flowers of waves, likewise Nibbana is endowed
with the flowers of pure enlightenment and emancipation.

The five qualities of food are found in it. Food is
conducive to long life. Nibbana when realised annihilates death
and decay and thus ensures the endurance of life. Secondly,
food increases strength of all creatures. Nibbana too enhances
the supernatural power (Iddhi) ‘of the saint. Thirdly, food
makes one resplendent in complexion. Nibbana too enhances
the brilliance of high moral qualities. Fourthly, food puts an
end to pangs of hunger, Nibbana too puts an end to the pangs of
moral afflictions. Fifthly, food removes hunger and weakness,
Nibbana too removes the hunger and weakness caused by all

sorts of suffering.
The ten qualities of space (Akdsa) in Nibbana are that

1. *‘Nibbinam sabba kilesehi anupalittam, MilP, p. 311.
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Akésa is not born, does not decay, does not die, does not iall,
does not grow, is not capable of being overpowered, not
capable of being pilfered, does not rest on support of anything
else, accessible to birds, is without cover and is without end
and infinite, So Nibbana, (a) is not born, (b) does not decay,
(c) does not die, (d) does not fall, (e) does not grow, is not
capable of being overpowered, (f) not capable of being pilfered,
(g) does not rest on support, (h) is accessible to the enlightened
ones (Ariyas), (i) is without cover and (j) is endless and
infinite.

The three common qualities of a jewel and Nibbira: A
jewel satisfies desire, so also does Nibbana. A jewel is pleasing
and delightful, so also is Nibbina. A jewel illuminates, so also
does Nibbina by eliminating darkness of ignorance (Avijja).

Three common qualities of red sandalwood and Nibbana:
A red sandalwood is a rarity, so also is Nibbana. It has
unparallel fragrance and is thus non-pareil. Red sandal is
admired by men of taste, i.e. (connoisseurs), such is also
Nibbana admired by saints. .

Three common attributes of clarified butter and Nibbana:
Good purified butter has a beautiful colour. So also has Nibbina
the colour of the noble qualities. It is fragrant, so is also
Nibbana possessed of fragrance in the shape of Si/a (perfect
conduct). It is savoury and delicious, so also is Nibbdna to the
enlightened ones. Of course, these qualities are not to be
understood in their literal sense. Nibbana is a spiritnal entity
and it is only by analogy that these descriptions are given in
the text.

Five qualities of the peak of the mountain are found in
Nibbana: 1t is high and elevated, so also is Nibbina. It is firm
{(Acalam), so also is Nibbana. 1t is difficult to climb, so also is
Nibbana. It does not afford scope for'seeds to sprout, so also
Nibbana does not give scope for the seeds of affliction to grow
in it. A mountain peak is not given to appease nor to offend,
such is also Nibbana. The idea is that a man who has attained
Nibbina has attained perfect freedom and as such he is free from
the impulses. He has neither to curry favour with any person,
nor has an occasion to give or take offence. He is beyond the

LS
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favour and frown of rich potentates. The Buddha, as he him-

self says!, is an annihilationist (Ucchedavadi) in the sense that
he teaches the doctrine of annihilation of attachment (Raga),
ill-will (Dosa) and ignorance (Moha) as that of a severed palm
tree which is never to grow again, and this is called Nibbdna.

Nibbina is neither past, nor future, nor present, nor
produced, nor unproduced, nor capable of being produced.
Realisation of Nibbina does not mean the generation of it
cither by itself or by another man’s exertion. It is existent. It
is the most covetable station of life being free from all natural
and artificial causes of worry and persecution, It is a state of
fearlessness (Khemata), it is well-being, it is tranquillity, it is
pleasing, it is a state of happiness, it is goodness in excelsis,
perfectly pure and cool. It has no definite location and space,
but it is everywhere and can be realised by a saint irrespective
of the place in which he may be stationed, It is immateriat
whether the saint is in China or Alaxandria or Gandhara or
Kasi or Kosala.

A Critical Appraisal of the Conception of Nibbana as Found in
the Milinda Pafiho and Other Pali Texts:

It is a matter of profound satisfaction to a student of
Buddbist religion and philosophy that though in the Pali texts
and also in Sanskrit canonical texts quoted by later authors,the
Buddha does not deign to give a definite and positive answer
concerning the nature of Nirvdna, we yet come across passages,
though few and far between, which throw light on this puzzling
problem. In course of our enquiry into the question of Nibbana,
we have lighted on a text which speaks of Nibbina as unmade,
unborn, undecaying and undying condition of being,
Buddhaghosa makes it the base of his contention that Nibbina
is not a nullity. We have also quoted and discussed a few texts
from the Samyutta Nikaya, the Majjhima Nikaya, etc., which
categorically and indubiously assert that Nibbina is a _positive

1. “*Ucchedavado samano gotammo......dhammanam ucchedam vadami>”
—Sihasenapati Sutta;, MV ,.p. 250. ' Lo
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existence (Atthi dhamma). In our examination of a crucial text
in the Pali canon (Vifiidnam anidassanam) we find that Nibbana
has been described as consciousness and the adjectives both
negative and positive and the passages preceding and succeed-
ing it definitely confirm our plea and set at rest honest doubts
regarding Nibbina.

It is, however, in the Milinda Panho, a text-book of
highest authority that we meet with statements which eliminate
all scruples, That Nibbkana is infiniteexistence and consciousness,
has been found in the Nikdyas. Unfortunately, these definitive
texts are very few in number and the negative characterization
is frequently met with. In the Milinda Paniho Nagasena’s replies
to his interlocutor, king Milinda, has made it abundantly clear
that Nibbana is eternal existence which is not limited by time
and space. It is definitely stated that Nibbana is not produced
and does not come into being. It is realised by the saint as an
existent fact The realisation of the saint is rather a discovery
and not an invention. It is affirmed with iteration and reite-
ration that Nibbana is an existent real (Azthidhamma). We have
tried to make out that Nibbsna is a conscious state of being
and not an unconscious brute existence like inanimate matter
so far as the evidence afforded by Pali canonical text is
concerned. We found in course of our investigation that
Nibbina is Atthidhamma, i.e. positive and infinite consciousness
illuminating all the directions (Sabbato pabham). It exceeds all
phenomenal objects living or inanimate in degree and kind. In
fact it is called ‘Anidassanam’, without any example. We may
be excused if we call Nibbana the plenum of being and know-
ledge, knowledge that is not limited by objects. To our
agreeable surprise we find in the Milinda Pasiho a categorical
statement that Nibbana is absolute bliss (Ekantasukham). Thus
the triple characteristic of the absolute Brahman, namely, Sat
(existence), Cit (consciousness) and Ananda (bliss) is found to
be present in Nibbana.

Nibbana is compared to the great ocean which is neither
increased nor decreased. Nibbana is infinite in its extent and
depth and the practically infinite number of Arhats who have
entered into it, do not make it burst at seams. It has accommo-
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dation for infinite beings. In the Milinda Paiho it has been
compared to the ocean which has no dividing source.! The sea
is not made to overflow by entry of rivers with their water. So is
Nibbana not overstocked with the wise beings finding their ulti-
mate destination in it. We find the Buddhist Church compared
with the sea in which all the members find their accommodation
and lose their distinction. The simile of the sea concerning
Nibbana is pregnant with significance. The rivers do not preserve
their individual distinction when thev have entered into the
ocean. The reason is not far to seek. The differences and
distinctions of rivers are not due to their content, viz. water,
but to the locality and site in which they are seen to wend
their way to the sea. The water of the river when merged in
the sea cannot be spotted out. The river has become one
with the ocean, It has transcended its limitations caused by the
environmental situation. The emancipated soul which enters
into the ocean of Nibbina cannot maintain its distinctive
individuality which was occasioned by the five aggregates
(Khandhas). When the saint attains Nibbana he is free from the
limitations caused by the psycho-physical organism and the
states incidental thereto. The Arhata when living as an
individual distinct from his fellow creatures enmeshed in
misery caused by ignorance (Avijja) of the nature of things is
not devoid of his individuality so far as outsiders are concerned.
The attainment of Nibbana during the life-time of individual
saint is called Nibbina with residuum caused by the psycho-
physical organism associated with it (Sopadisesa Nibbaina).
Even the enlightened (Tathagata) is perceived by his intimate
disciples and unenlightened layman as distinctive individual—
a primus inter pares. His superiority and holiness are cognized
without doubt. He is the best among men having neither an
¢qual nor anyone surpassing his majesty. He is revered by
gods, men, angels and demi-gods. He receives the homages of
all living beings from the highest to the lowest and is pleased
with their offerings. At any event he is conscious of the worship
Tendered to him. The Buddha has transcended the egocentric

L MilLp, p. (312/74) (Bhagwat edition).
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bias which is the fountain-head of all the misery and suffering.
The most cardinal tenet of Buddhism is the denial of the
individual self or soul—a doctrine which has been vehemently
denounced by all non-Buddhist scholars and thinkers both in
the past and in the present. If, however, we persuade ourselves
in the light of the passage of the Milinda Paiiho that the
enlightened one after the death of the physical body has lost his
individuality and as such does neither accept nor decline the
offerings made to him and yet these pious acts produce
enormous merit, from this statement it may be deduced that
Nibbana is an impersonal state of existence in which the saint
becomes merged and as such loses his finite individuality.

In support of our deduction we may mention the simile
of the ocean as an approximate description of Nibbdna. In the
Mundaka Upanisad® we come across the same simile. As rivers
wending their way enter into the ocean and become merged
and lose their name and form, so the enlightened person be-
comes detached from name and form and enters into the
highest being.® In the Upanisads we come across two forms of
the infinite Absolute Brahman, viz (1) the personal absolute,
who is God, the creator, sustainer and destroyer of all things,
animate and inanimate. Of course, the soul is neither created
nor destroyed because it is one with the ultimate reality which
is also the underlying reality of God. Th_is is rather the lower
form of the Absolute Apara (Brahma). (2) The highest reality
is impersonal and the individual saint becomes identical with
it and loses his individuality. This impersonal Absolute consist-
ing of infinite being, consciousness and bliss is the ultimate
reality which is individuated by external associates induced by
ignorance. Nibbana as described in the passages examined by
us is indistinguishable from the Absolute impersonal Brahman
of the Upnisads.

1. Mil.P., 1V, p. 98/11. Ca

. Mundaka Upanisad, 3/2, p. 114 (Gita Press edition).

3. ‘*Yathi nadyah syandaman@h samudre, astam gacchanti namarUpe
vihdya. Tatha v1dvannamarupadv1muktah pardtparam purusam
upaiti d1vyam”—-Mundaka Upanisad (Gitd Press) p. 144,

e - gt s e

Fundamental Problems of Buddhist Philosophy 237

The Buddha did not believe in the personal Absolute. He
did not approve of the worship of God as conducive to the
highest well-being, i.e. the attainment of Nibbdna. The moral
and spiritual discipline prescribed by the Buddha as the way
leading to final emancipation is not materially different from
the discipline enjoined in the Upanisads. It is a surprise that
in his denunciation of the sixty-two heretical schools and their
doctrines and practices he does not quote any Upanisadic text,
far less criticise the Upanisadic doctrine of one reality. His
criticism of the claim of Maha Brahma does not affect the
Upanisadic doctrine. Moreover, the Buddha’s denunciation of
the reality of the individual creature is reminiscent of the
unreality of the individual soul from the transcendental stand-
point. In the Upanisads the individual’s soul is distortion and
false representation of the Absolute in personal Brahman. The
individual has only empirical validity and is as false and unreal
as the phenomenal plurality. In fact the fundamental difference
of Vedanta from the Sankhya philosophy centres round the
reality of the plurality of Pirusas. The Purusa is the impersonal
self which associated with Ahamkdira becomes the empirical
self. The Vedanta is emphatic in its condemnation of the
reality of individual souls. The Buddha also denounces the
belief in an individual soul as a heresay. In this Vedanta and
Buddhism seem to voice the same truth. But it is enigmatic
that the Buddha does not refer to the Upanisadic doctrine of
the reality of one impersonal Absolute-seif which is bereft of
all differences, intrinsic and extrinsic. We do not hazard any
guess. The Buddha may have discovered the ultimate truth
advocated in the Upanisads independently by his own exertion.
His condemnation of the ritualism as “‘Silabbata paramasa’ is
not irreconciliably opposed to the Vedanta. In the Mundaka
Upanisad we come across a verse,l which condemn's the
performance of ceremonies and sacrifices as the passport 10 the
highest bliss. The Buddia’s denunciation of the practical

1. Plava hyte adrdha yajfia-ripa astadasoktamavaram yesa karma,

Etacchreyo yeabhinandanti midha, jari-mrtyum te

punarevipj
yanti"—Mundaka 1/ Kanda 2/7, p. 38 (Gita Press edition).
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religion as prescribed in the Karmakanda has prpduced far-
reaching consequences which are not all salutary. We shall
consider this aspect of Buddha’s religion in the concluding
chapter. After all the Buddha’s religion has its validity and
relevancy within the organization of monks whose sole concern
was the attainment of Nibbana as the final and irrevocable
extinction of ail suffering. Ritualism has a validity for those
who seek lower values, the good things of the earth and
heaven. And we shall see that the Buddha and the order he
organised has had to make concessions to men and women of
lower calibre.

We have made a digression in order to avoid facile misunder-
standing. To return to our subject we may conclude that
Nibbana is not annihilation. On the contrary it is a state of
perfect happiness (Ekanta sukham). This emphatic charact.eri-
zation of Nibbina as unmixed happiness deserves close scrutiny.
Apart from the text of the Samyutta Nikiya which speaks. of
Nibbana as infinite consciousness (Vinfanam), the declaration
of Nagasena that Nibbana is Absolute bliss should leave no
room tor doubt that Nibbaia is infinite consciousness and
infinite being (4¢thidhamma). Whatever is finite is fraught with
sorrow and pain. In the Chandogyopanisad we come across
a profoundly significant philosophical discourse between
Narada and Sanata Kumara, Narada wanted to crosshis grief
(Soka) which his knowledge of secular sciences failed to deliver.
Sanata Kumara lays down the doctrine that happiness is only
found in the infinite, and whatever i1s finite and limited and
small is riddled with pain.! Nagasena affirms that Nibbina is
infinite and the final abode of all spiritual aspirants after the
highest bliss. It will be nothing short of perversion if an
attempt is made to put a figurative construction upon this plain
unambiguous text. Nagasena does not quibble. To explain away
Nagasena’s affirmation of ‘Ekantasukham’ as equi\{alent tc
pegation of suffering, will be nothing short of perversity. The

1. ““Yo vai bhumi tatsukham npalpe sukhamasti bhimaiva sukhan

jti”’—Chandogyopanisad, Trayovimsa Khanrda (Gita Press Edition)
p- 785.
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different examples of happiness cited by him in illustrating the
happiness of Nibbina will knock down this exegetical jugglery.
We are firmly convinced that Nigasena regards the happiness
of Nibbana as a positive superlative state of beautitude.

But why does not Nagasena throw any light on the aspect of
Nibbina as being a spiritual state conscious of itself? We are
of the opinion that this is a bad omission. Nibbana is happiness.
This is his thesis and if this assertion is admitted to be true, it
follows as a necessary corollary that Nibbina is not an
unconscious state. Happiness unknown and unrealised is only
a contradiction in terms. Happiness must be felt and enjoyed,
otherwise it will have no meaning. If a man asserts he is happy
but is not aware of it, he must be convicted of telling nonsense
or an unabashed lie. Equally one might assert that he is un-
happy, but is not aware of it. Both the statements are
unmeaning nonsense. In this connection we may refer to the
epistemological theory of the Dharmakirti. Consciousness
(Citta) and happiness and unhappiness (cetasika) are known
by themselves. They are not unknown, Even the Naiyayika and
the Mimansaka who deny that consciousness is equal to self-
consciousness, have to admit under duress that happiness and
unhappiness are never unperceived. If there be pain and no
awareness of it the philosophical enquiry inaugurated by the
Sankhya and the Buddha would lose its raison d’etre. Suffering
is an undesirable state of the mind and one who is prey to it
tries to get rid of it. Why?—Besause he feels it. If there is pain
there must be a necessary and inevitable awareness of it. So
also must be the case with happiness. Happiness and conscious-
ness of happiness must go together if they be not identical.
The assertion of Nagasena that Nibbina is absolute happiness
unmixed with an iota of pain, can be intelligible if it is
concomitant with its awareness. We may conclude our appraisal
of Nibbana as depicted in the Milinda Panho by reaffirming
our contention that Nibbina is infinite being, infinite
consciousness and infinite bliss. Our conclusion may sound as
unorthodox and inspired by a pre-conception. But the
documented evidence we have cited should cause even a hide-
bound dogmatist that we have succeeded in making out a
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plausible case. A researcher is an enquirer of truth and if his
finding, though buttressed by unequivocating statements and
logic, does not commend itself to an orthodox believer in
Buddhism, he will plead cadir quaestio.

We have examined the nature and content of Nirvina by
a scrutiny of the texts of the Pali canon and also the Milinda
Panho which enjoys co-equal authority with canonical liter-
ature of Theravida school. The later systems, namely, Sarvas-
tivaida, Sautrintika, Yogacira and Sanyavada of Nagarjuna
have formulated their theories of Nirvdna which differ tote
caelo from the Theravida conception as represented by us.
The Sarvdstivida calls Nirvina *Pratisankhya Nirodha', which
is an infallible state. But it is not clear whether it is an inani-
malte or conscious existence; The orthodox Sautrdantrika liter-
ature is conspicuous by its absence and we must be contented
with the version left by the school of Vasubandhu, Dinnaga
and Dharmakirti. There are some stray references in the
Brahmanical works such as the Nydyva Kandali that Nirvdna is
extinction of being and consciousness, In the representation of
the school of Dinndga Nirvdna is said to be a momentary con-
sciousness, pure and undefiled which goes on producing its
analogue ad infinitum. In fact the concept of Nirvdna is bound
up with the free state of the individual. If the individual con-
sists of momentary states of consciousness, Nirvdna will be
nothing but the pure self qua momentary consciousness bereft
of all impuritics (Tanha). In our examination of the theory of
causation of the fluxist we have found that Dharmakirti’s faith
in momentariness deduced from causal efficiency as the test of
reality, is rather a concession to the dogmas of the school. If
causality be a subjective necessity of thought, as Kant has
made it out to be, the doctrine of momentariness must tumble
down like a house of cards,

In Vasubandhu's Triniikd the representation of Dharm-
akaya, which is the ultimate goal of the Arhata, is one which js
indistinguishable from the conception of Nirvdna as propounded
by Buddhaghosa in the Visuddhi Magga and also from the
Upanisadie conception. It is transcendental conciousness bereft
of subject-object consciousness. There is no knower in it, nor
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perception of an object. It is pure, eternal, blissful emancipa-
tion. It is calted Dharmakaya, because it pervades all that is.1
Unfortunately this conception of Nirvdna was ignored by the
exponents of Dinndga’s School.

About Nagiarjuna’s conception of Nirvdna we are left in
a dilemma whether it is pure being or pure not-being. From
the text of the Mila Madhyamika Kdrikd and Candrakirti’s
commentary on it, we do not derive any light regarding its
positivistic character. Later scholars have endeavoured to deny
its negative character. This will remain a moot question.

It must be acknowledged that the Pali canon in spite of
the suspected tampering of the Ceylonese monks preserves a
consistent unified and ancient tradition. Doubts have been cast
upon the undiluted purity of the texts by Mrs. Rhys Davids
and others. It has been shown by Dr. Panfiatissa in his
doctorate thesis that Vasubandhu believes that Nirvdna is the
only reality and the phenomenal world is an appearance. We
are inclined to accept this interpretation as faithful reperes:nta-
tion of Buddhaghosi's position and that of Theravada for the
matter of that,

After discussing the different aspects of Nibbina, which
is ultimate goal of human life, we would like to consider how
Buddhism penetrated into the whole of India and spread abroad
before attaining Mibbina i.e., disappearance from its native
land,

L. Achitto anupalambhoasau jrinam lokottaram ca tat
yasya paravrttir dvidha dausthilyahanitah
Sa evinasravo dhdturacintyah kufalo dhruvalh
Sukho vimuktikiyoasau dharmikhyoayam mahimuneh
—Verses-29, 30, Trinsiki VijAapribhasyam (edited by Dr. M. Tiwary).
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A Brief Survey of Buddhism

in India

Section 1
AN APPRAISAL

We have already observed that, in the beginning the
activities of Buddhism were mainly confined to Magadha and
Kosala. Small communities of brethren may have come into
existence also in the west, in Mathura and Ujjeni. During the
Second ‘Council contacts were made with the communities in
distant places like Patheya, Avanti, Kausambi, Sankasya and
Kannauj. But local influences were slowly affecting the conduct
of the various communities which gave rise to as many as
eighteen schools at the time of the Third Council of Patalipu-
tra, a number of them either disappearing or merging with
others within a short time. We have also observed that after
the reorganization of the Magadhan Church at this council and
with the co-operation of Emperor Adoka, efforts were made to
carry Buddhism to distant countries,

But the faith lost official patronage under the kings of
the Sunga dynasty to the extent that Buddhist accounts unani-
mously represented Pusyamitra Sunga as a persecutor of
Buddhists. However, with the popular support by the common
people, Buddhism made great progress during the Sunga-
Kanva period. We hear of the famous Buddhist establishments.

——

Ad
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like the Bharhut Stipa, the Karlel caves and the Sanchi Stapa.
Buddhism had then become almost a theistic religion with the
Buddha and his relics as cult objects.

It was at this time that Buddhism was adopted by the
Greeks in the North with King Menander as a champion of the
faith and the Greek Thera, Dharmaraksita as a preacher of the
law in the country of Aparantaka.

As regards the expansion of the different branches of
Buddhist faith to different lands, it may be noted that the
various sects of the Mahasanghika group, which was chiefly
confined to the east since its inception at the Vaisali council,
flourished in the south as far as Dhanya Kataka2, its most
important citadel under the Satavahana’s patronage; whereas
the Sthaviravada, was mostly in the north with prominence of
its Sarvastivada branch in the entire region from Mathura to
Nagarahdra (Bamiyan in Afghanistan) and Taksaéila to
Kashmir between the Sunga to the Kushan period.

Kaniska’s reign is marked by a galaxy of Buddhist
Masters, who shaped Buddhism in later times, and by the
Gandharan art, i.e., Indo-Greek school of art, which produced
countless sculptures for four hundred years from the time of
Kaniska. Buddhist monks from India carried Buddhism to
Central Asia and China. A new form of Buddhism, the
Mahayana, also came to be evolved at the same time or imme-
diately after.

The Gupta emperors, though adherents of a Brahmanical
faith, appear to be sympathetic towards the cause of Buddhism.
A number of important inscriptions record gifts of private

1. The site, there miles north of the Malvali Railway Station (Maha-
rashtra) containing a dozen rock-cut monasteries, a few rock-cut
cisterns and a Caitya-grha suggests the existence of the establishment
from A.D. first to fifth centuries. This is the most excellent rock-
mansion in Jambudvipa.

2. Amaravati (the present Dharanikot, 21 miles from the District head-
quarters of Guntur, Andhra Pradesh). The plastic art of Amararati
reached its most dazzling phase in the second century A.D. during
the Sitavahanas who were favourable to Buddhism. It formed a
School of itself.
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donors in the regions of Kau$ambi, Sanchi, Bodh-Gaya and
Mathura in the fifth and sixth centuries. Buddhist art with
its relics at Mathura, Saranatha, Nilanda, Ajanta, Bagh and
Dhanyakataka speaks eloquently of the prosperity that
Buddhism enjoyed in the Gupta period. The famous institu-
tion of Nalandi was founded under the patronage of the
Gupta kings. Fa-Hsien, who came to India during the reign of
Chandragupta 1I, testifies to the flourishing conditions of
Buddhism specially in Uddiyana (perbaps in Afghanistan),
Gandhara, Mathuri, Kannauja, Kosala Magadha and
Tamralipti.

Buddhism had reached its height in the seventh century,
which also showed certain symptoms of decay with the great
centres of Buddhist study like Nalanda and Vallabhi still keep-
ing the light burning. Harsavardhan became a follower or a
patron of Mahayana Buddhism. The Maitraka kings of
Vallabhi in the west became patrons of Buddhism. Buddhist
relics discovered at Vallabhi testify to the existence of Buddhism
in that area up to the 10th century A.D,

After Harsa the monastic religion like Buddhism, which
depended very much on the rulers’ patronage, witnessed a set-
pack. But, while it was disappearing from other parts of
India, it experienced another great revival in eastern India
where it found most of the Pila rulers to be devout
Buddhists, who were responsible for the new endowments to
the Nalanda monastery and also for the foundation of new
monasteries such as Vikramasila, Odantapurt and Sompuri
which almost monopolized the commerce in Buddhist culture
from the ninth to the twelfth century A.D. till the Moham-
medan conquest after which the activities of the faith almost
disappeared from its home-land.

We would now like to look to the records of the Chinese

pilgrims regarding the condition of Buddhism as witnessed by
them.
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Section II
VISIT OF THE CHINESE PILGRIMS

Fa-hien, Yuan Chwang and I-tsing are the three wells
knowp Chinese pilgrims who have recorded their visits to the
then existing Buddhist world.

Fa-hien, the first of these interesting men, started from
China in 400 A.D. and returned in 411. He practically walked
all the way from Central China across the Gobi desert, over
the Hindu Kush and right across Northern India to the sea-
port of Tamralipti in Bengal There he embarked for Ceylon
and returned to China by sea. He brought back with him sacred
books of Buddhism and images of Buddhist deities. He noticed
the prevalence of Indian culture in the states he visited in
Central Asia. In the country of Shan-Shan (South of Labnor)
there were some four thousand priests of Hinaydna and the
common people practised the religion of India with certain
modifications. But contrary to this, in Khotan, the next
important state of the pilgrim, there were tens or thousands of
priests, mostly of the Mahayana. Thereafter the pilgrim
reached Kashgar, where he attended Pafica-Parisad, the Great
Quinquennial assembly held by the king. The country
possessed Buddha’s spittoon and his teeth relic in a pagoda. He
spent the summer in Udyana, then a flourishing centre of
Buddhism, and marched south to Gandhara and Taksasila. He
has recorded the Buddha’s prophecy that Kaniska would raise

a Pagoda in Peshawar which was later witnessed by Yuan
Chwang. From Peshawar he proceeded to Nagarhar where
there was a skull-shrine of the Buddha which was worshipped
every morning by the king. To the south of the city there was
a cave inside which the Buddha is said to have left his shadow.
Then he reached Afghanistan where there were three thousand
priests of both Hinaydna and Mahayana, but the same number
at Banu belonged to the Hinayana. Crossing the Punjab,
Fa-hien reached Mathura passing many monasteries having ten
thousand priests. Buddhism was very popular and priests were
honoured by the people and court officials, He then reached the
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middle kingdom and visited in succession Sankadya (Kapitha),
Kanyakubja (Kanauj), Saketa, Srivasti, Kapilavastu, Vaisali
and the country of Magadha with its capital Pataliputra. In
Magadha, though both sects existed, Mahayana was more
flourishing. Many of the old cities, such as Nalanda,
Riajagrha and Gayd which he visited, were then deserted but
important places of pilgrimage. From there he went to
Banaras, the Dear Park at Sarnatha and then to Kau$imbi
and Ghositarama. He then moved on to Tamaluka via
Bhagalpur where he copied out Sasras. Then he proceeded to
Ceylon in a big merchant vessel, Thence he reached Java where
he found Brahmanism flourishing at the cost of Buddhism.
Lastly, he reached Nanking via Ching Chon in China.

As regards Indian Buddhism it may be noted that we
know more of it in the seventh century than in periods preced-
ing or following it. The epoch was marked by the reign of
Emperor Harsvardhan and by the works “written by Bana,
Bhartrhari and others who frequented his courts, as also by
the copious narrative of Yuang Chwang who spent sixteen years
in India, and of I-tsing, who travelled in I[ndia and Malaya
Archipelago. Harsavardhan himself wrote some Buddhist hymns
as also a few Brahmanic. One of his works Nagananda is a
Buddhist drama. So also Bana, a devout Brahmana, wrote the
historical romance called Har sacarita and the famous novel
Kadambari, both of which are evidences of a mixture of
religions witnessed in the contemporary life. The Harsa Carita
recounts the king’s visit to a Buddhist ascetic. It may be noted
here that after Kaniska, it was Harsavardhan who had the
liberal attitude in matters of religious worship as a result of
which he showed equal reverence to Siva, the cult of the sun
and certain other forms of religious faith. Yuang Chwang
states that when Rijyavardhan, the elder brother of
Harsavardhan died, it was only after the inspiration from
Avalokitesvara that the latter accepted the throne to dedicate
himself to the affairs of state in the service of Buddhism and
did not style himself king. Harsa’s father was a sun-worshipper
and his elder brother and sister were devout Buddhists. Harsa
erected temples for the Saivas as well as monasteries for the
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Buddhist brethren. He prohibited the taking of life and the use
of animal food. Of three periods into which his day was
divided two were devoted to religion and one ‘to business. He
also exercised a surveillance over the whole Buddhist order
and advanced meritorious members. He was a patron of
Nalanda Mahavihara and erected a Vihara and a bronze temple
there. The King at first favoured the Hinayana but subsequently
went. over to the Mahayana under the influence of Yuan
Chwang. An important feature of the religious life of India in
the seventh century A.D. was the emergence of Purdnic
Hinduism with its emphasis on image worship and tightening
ap of the caste system which resulted in bitterness between the
Brahmanas and the Buddhists of the age. Yet royal patronage
was accorded to all religious sects. Yuan Chwang states that
at the royal lodges viands were provided for 1000 Buddhist
monks and 500 Brahmanas every day. The eighth chapter of
the Harsacarita records that the parrots were expounding
Vasubandhu’s  Abhidharma Koia. Both Kadambari and
Harsacarita described troops of holy men apparently living in
harmony with the followers of most diverse sects.

The most important event in Harsa’s reign is the visit of
the Chinese pilgrim Yuan Chwang to India. The king showed
utmost hospitality to the revered guest. He met Yuan Chwang
at Kajangala near Rajmahal and took him to Kinyakubja. A
special assembly was convoked in his honour. It was attended
by Bhaskara Varman (or Kumira) and several other rulers
owing allegiance to Harsa, besides one thousand learned monks
from the Nalanda University and three thousand Jains and
orthodox Brahmins. Yuan Chwang was made the Lord of the
discussion. A golden image of the Buddha was kept in a
tower 100 feet high. The worship cf the Three Jewels was
performed with great pomp. A fanatic Brihmana, out of
Jjealousy for the favours which the Buddhists received from
the king, attempted to stab Harsa, but could not succeed.
Yuang Chwang also attended the Sixth Quinquennial assembly
at Prayag which lasted for seventyfive days with the worship
of the Buddba, sun and Siva. The king gave away all he
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possessed. There was an interchange of embassies between
India and China in Harsa’s time,

Yuan Chwang rapidly qualified for the first place in
philosophical debates wherever Sanskrit learning prevailed
from the Deccan to Japan, from Turfan to Sumatra. He was
struck by the numerous differences among the schools and
uncertainties in doctrine; and he made a vow to travel in the
country of the west and learn the truth from the wise men
there on the points which were troubling his mind. He cros-
sed the desert of Gobi and reached Hami, where he received
an invitation from the king of Turfan (Kao-Chang), a pious
Buddhist. From Turfan he proceeded to Karashahr, which
contained some ten monasteries and two thousand monks of
the Hinayana sect. Then he moved on to Kucha, an Indian
outpost but subject to Iranian influences also. There were
five thousand monks with one hundred monasteries in that
land. He started from there via Issig-Kul (warm lake) where
he met the great Khan of the Western Turks encamping. The
Khan had leanings towards Buddhism, which his predecessors
had been taught fifty years before by a monk Jinagupta from
Gandhara. The Khan had established his sway as far as
Gandhara. With the help of the Khan the pilgrim was able
to cross the passes of the Pamirs and Bactria. His next im-
portant halt was at Samarkand, the capital city of Sogdiana.
It was the terminus of the caravan routes between India and
China. This Turko-Iranian kingdom wavered between Zoro-
astrianism and Buddhism. Yuan Chwang ordained a number
of monks and restored the old desecrated monastery for
worship. Therefrom he marched south and reached the Gates
of Iran, the southern frontier of the Western Turkish Empire.
The pilgrim crossed the Oxus and reached Bactria, which
probably received Buddhism very early from the missions of
Asoka. He visited Balkh as well. Both these countries :till
had many monasteries, in spite of the ruin wrought by the
Huns in the fifth and sixth centuries. They were all Hinaya-
nists with Prajnakara as one of their dcctors. Yuan Chwang
then crossed the Hindu Kusha and reached Bamiyan, which
had ten Buddhist monasteries with several thousand monks

g

A Brief Survey of Buddhism in India 249

and two colossal statues of the Buddha, about 170 and 115
feet high. Therefrom he reached Kapisa (Begram) to the
north of Kabul. The king was a devout Buddhist of the
Mahayanist sect. He took the road to the east again and
reached Jalalabad (Nagarhara) through Lampaka. This land
of Greeco-Buddhism, rich in its artistic tradition had suffer-
red terribly at the hands of the Huns and now it had only
ruined monasteries and works of art. The Arab invasion,
twenty years later, dealt the final death blow. Then he came
to Gandhara where there were only a few Buddhists and more
than a thousand monasteries stood unattended. Thence
when he reached Peshawar, he found it to be the victim of the
Huns. There were ruins of a million Buddhist monasteries and
Stipas. The pilgrim found Udyana to have suffered more
than Gandhara at the hands of the Huns. It had once
1,400 Viharas and 18,000 monks. It had not yet ceased to be
Buddhist of both Hinayana and Mahayana, though the latter
was tending towards Tantrism. Thereafter the pilgrim re-
ached Taksa$ila consisting of the ruins of numerous monaste-
ries devastated by the Huns. He then went to Kashmir where
Buddhism still prevailed with a hundred monasteries and 5,030
monks. The tradition of the idealist school of Buddhist philo-
sophy in all its purity preserved in the Sitras and Sastras
was made available to the pilgrim here at Pravarapuna
(Srinagar) the capital. From Kashmir he came to Sikala
(Sialcot), the seat of the Greek king Menander of old, and of
the Hun tyrant Mihirakula of more recent times. On his way
he stayed in Cinabhukti where he met a Brahmana who was
learned in Madhyamika doctrine. Then he went to Jalan-

dhara, and next to Mathurid which was tamous in Hindu tradi-
tion and Buddhist art. He visited Kapitha (Sankasya), Kanya-
kubja, Ayodhyi and Prayag. On his way he fell into the
hands of robbers, devotees of Durga, who wanted to sacrifice
him to their goddesses. Courage, prayer, and a miraculous
and timely storm saved him from death. At Prayig he found
Buddhists in minority. He then came to Kau$ambi, Here,
as everywhere else, Brihmanism was in the ascendant. From
there he reached Sravasti which was then practically deserted
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but full of sacred spots and memories. Thence he visited
Kapilavastu, the Buddha’s native town with the Lumbini
grove, which was his birth-place, Ramagama and lastly
Buddha’s place of Nirvana, i.e., Kuéinara (Kasia). But he did
not miss to visit Banaras, a sacred place for the Buddhist and
Hindhus alike and also the Deer Park, the place of the First
Sermon of the Buddha. He also visited Vai$ali, the place of
Amrapali and of the Second Council.

He found Magadha and its capital Pataliputra in decay
with the ruins of many palaces and Vihdras of which scarcely
two or three still stood. He visited Bodh-Gaya and then
Nalanda where he studied Yogiacara doctrine and Brahman
philosophy and perfected his knowledge of Sanskrit under
Silabhadra, the head of the Mahavihara there. He visited
Rajagrha. Thereafter the pilgrim came to Bengal and Campa
and finally reached Tamralipti to embark for Ceylon, which
was the seat of the Hinayana. On the way he passed through
Kancipuram by way of Orissa, Mahakosala, the land of Nagar-
juna and Aryadeva, Andbra and the Telgu Goda countries.
But since a civil war was raging in Ceylon, Yuan Chwang gave
up the idea of its visit and worked his way back to north by
Western Deccan visiting Bharukacca and Vallabhi. Here he
learnt much about Iran on the eve of the onslaught of Islam.
After visiting Sindh and Multan in the west, Yuan Chwang
turned again to Nalanda where he heard of the great Maha-
yana scholar Jayasen. He then attended the invitations of
the king Bhaskara Varman of Kamarip and Emperor Harsa
of Kannauja. From Kannauja he passed to the Punjab, Jalan-
dhar, Taksasila, Kashmir, Kashgar, Yarkand and Khotan to
reach China, where hz was received with great honour.

I-tsing, the last of the three well-known Chinese pil-
grims started his journey in 671 A.D. and returned in 695.
Taking sea-route both ways he spent eight moaths in Sumatra,
six at Srivijaya and two in Malaya. He landed at Tamralipti
and thence went to Magadha. He spent ten years at Nalanda
in collecting books and thereafter returned to China through
the same route staying for four years in Srivijaya, the then
renowned centre of Sanskrit Jlearning, in order to translate the
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sacred works. I-tsing says that during this period there was
a perpetual exchange of ideas, books and art-products between
India and Ceylon, Java, Cambodia, Campa and the ports
of the Canton region of China.

I-tsing gives a synopsis of Buddhist sects as they existed
in his time. He has divided the eighteen ancient Buddhist sects
into four grous or Nikayas : (1) The Arya Mahasanghika com-
prising seven divisions was apparently the least influential,
as it was not predominant anywhere though co-existing with
other school in most parts, (2) the Arya Sthavira Nikaya; to
which our Pali canon belongs, was predominant in Southern
India and Ceylon and was also found in Eastern Bengal, (3)
the Arya Mila Sarvastivada Nikaya with four sub-divisions
found in Northern India was flourishing in Magadha and (4)
the Arya Sammitiya Nikdya with four sub-divisions flourished
in Lata and Sindhu. The last three schools were preponde-
rant in Southern, Northern and Western India respectively.
All were followed in Magadha, because the holy places and the
University of Nalanda attracted all shades of opinion. The
Nikayas appear to have been chiefly concerned with the dis-
ciplinary rules and hence probably all the eighteen sects had
separate Vinayas and to some extent they had different editions
of the other Pitakas. The Sarvastivadins had an Abhidharma
of their own, but they had no objection to combining the
study. I-tsing also tells us of the ceremonial bathing of

“images. But figures of Bodhisattvas representing Tard and

Avalokita were also conspicuous features in temples, says
Yuan Chwang.

We would now like to examine the condition of Buddhism
in India with special raference to the archaeological finds of
the Buddhist establishments.

Section I11

BUDDHIST ESTABLISHMENTS IN INDIA

The earliest Buddhist establishments cropped up in what
isknown today as Uttar Pradesh with its bordering districts in



252 History and Philosophy of Buddhism

the Nepalese Tarai and Bikar, which witnessed the drama of
the Lord’s life and activities. Monasteries, to provide shelter
to the Buddha and his homeless disciples during the rainy
season, had already come into existence during the life-time
of the Master. At some of the important centres of his
activities, such as Rajagrha, Sravastiand Kau$ambi! monaste-

1.

Rajagrha—Modern Rajgir (15 miles south of Bihar Sharif, district
Nalanda, Bihar) was the ancient capital of Magadh (South Bihar)
till the days of king Ajatasatru. Fa-hien and Yuan Chwang did not
find the faith in a flourishing condition. But the Tibetan pilgrim
Dharmaswamin studied here many doctrines with Pandit Yasomitra
in 1235 A.D. So also the discovery of sculptures, votive stupas and
inscribed terracotta plaques of the tenth-eleventh century A.D. prove
that Buddism had its adherents till the beginning of the Muslim occu-
pation of the land. Most of the sites mentioned in the Buddhist
texts have been located, but the identifications are not always beyond
doubt. The mounds to the north of the valley have been indentified
with those built by Ajatasatru and Asoka. The Kalandakanivapa has
been identified with a tank to the south of the Inspection Bungalow
and the mound nearby, with the monastery of Venuvana. The
stream, formed by the waters of the hot springs, now known as Saras-
vatl was then called the Tapoda. The Tapoddrma must have been
close to the springs. On the northern scrap of the Vaibhara hill
there is a group of natural caves, indentified with Saptaparni, in
front of which, in a hall constructed by Ajatasatru, was held the
first Buddhist Council. In the south eastern corner of the hill girt
was situated the monastery of Jivakamravana. The Grddhakuta on
the Chatha hill was a favourite resort of the Buddha. The Aslasdhas-
rika-Prajiiapiramitd manuscript of A.D. 1015 inthe Cambridge
University Library contains a painting of Prajfiaparamita of the
Grddhakuta hill.

Srivasti—Modern Sahetha-Mghe;ha, district Gonda and Baharaich
Uttar Pradesh, is the site of Sravasti on the bank of the Aciravati
(modern Rapti). Pre-Christain reliefs from Bhiirhut, Amaravati and
Safichi depict the purchase of Jetavana (present Sahetha, District
Gonda) by Sudatta, surnamed Anithapindika and foundation of the
Buddha’s residences there. To east of the city was the monastery of
Pirvarama—Migaramatuprasdda. The third important monastery
was Rajakframa built at the instance of Prasenajit for the residence
gf the nuns. Queen Mallika herself 'built Mallikarama. It isin
Sravasti that the Buddha, in order to confound the six heretical tea-
chers, performed miracles including that of the multiplication of his

.
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ries were built up by his lay devotees, who thus set the custom
which was subsequently taken up by the royal patronages.

ownself in different mudras. Yuan Chwang saw at the eastern gate
of the Jetavana-vikdra two Asokan pillars (the left crowned by a
wheel and the right by an ox) and one stupa enshrining the relics of
the Buddha. According to the Mahdvamsa sixty thousand monks
under Mahathera Piyadassi went from Jetavan—vihdra to Ceylon and
attended the consecration of the Mahdthipa by Dutthag@mani in the
first century B.C. Fa-hien mentioned the earliest effigy of the Buddha
in sandal-wood in the Jetavana monastery. Yuan Chwang saw Par-
varama in ruins. There were only a few monks belonging to the
Sammitiya sect. Nevertheless, the discovery of Buddhist images like
Lokanitha, Sinhanada LokeSvara, Tard and Jambhala, some with
inscriptions, proves that activities continued till the twelfth century to
which period belong two inscriptions, one recording the foundation
of monastery by the Kannauja king Madanpala’s minister Vidyadhara
in 1119 A.D. and the other, the gift of villages by the King’s son
Govindacandra (1130 A.D.).

The ruins of Jetavana are situa,ted in village Sahetha, District Gonda
and of the fortified city of Sravasti in village Mahetha, District
Bahraich. The earliest available relics consist of a few Kushan struc=
tures and images. The lowest exposed part of Temple 2 belongs only
to the Gupta period. Temple is a monastery of about the tenth cen-
tury A.D. An interesting find of the last period is a copper-plate char-
ter of 1130 A.D. of Govindacandra.

Kausambi—Mention is made of Ghositarama. Kukkutdardma and
Pavirikamravana of Kausimbi, the modern Kosam, District Allaha-
bad, Uttar Pradesh. A fourth lodging was the Badrikdrama, while a
fifth, a vikdra, was erected by Uttara, a wood-carver of Udyana. It
was in the monastery of Ghositdrama that the first schism in the
Samha broke out. The ASokan pillar edict at the place against schism
is a testimony to this. Asfoka’s second queen Caruviki is known
from an inscription to have made here several benefactions. Asoka
is credited by Yuan Chwang with the construction of a stupa
inside the Ghositarima and a second near the Dragon’s cage in
the neighbourhood. The Mahvamsa says that thirty thousand monks
of Ghositdrima attended the foundation of the Mahdthipa at Anura-
dhapur (Ceylon) by Dutthagimani. In the third year of the reign
of Kaniska, Buddhamitrd, a nun installed images of Bodhisattva of
the Mathura workshop at this place. The establishment continued
to flourish under the Maghas and later on Guptas, till it suffered
serious reverses at the hands of the Huns under their anti-Buddhist
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In the Mahaparinibbina Sutta the Buddha himself sug-
gested that srupas should be erected over his mortal
remains. As a result, ten stupas, including the two built over
the urn and embers, sprang up immediately after his demise.
The Buddha himself is said to have caused the relic shrines
of Sariputra to be made at Sravasti and of Maudagalyayana at
the entrace of Veluvana, Stupas, symbolizing the Master,
remained for a long time afterwards the sole object of worship
among the Buddhist in the absence of images of the Buddha
and consequently of shrines to house them.

Among the places associated with the Buddha, the four,
Lumbini, the place of his birth, Bodh-Gaya, which witnessed
his Enlightenment. Saranatha, the place of his first sermon
and Kusinagara, where he passed away, continued to be embel-
lished with monuments of various kinds.l Besides, these,

chief Toramana (Circa A.D. 500-515). Fa-hien tound the Ghositd-
rama occupied by monks mostly of the Hinayana pursuit. Yuan
Chwang saw more than ten Buddhist monasteries, but all in ruins.
He saw the Ghositirima with an Asokan stZpa. To the south of
Ghositarama, he has recorded the location of a two storeyed struc-
ture where Vasubandhu was believed to have composed the Vidya-
madtratasiddhi. He also saw the foundations only of the structure,
which once housed Asanga. The excavation within the fortified area
laid bare the remains of a large brick monastery, identified on the
basis of an inscribed slab ascribable to the first century A.D., with
the Gho sitirama monastery. The excavation also yielded a rich
crop of architectural pieces including carved balustrade pillar, and
stone sculpheres including images of th: Buddha and the Bodhisat-
tvas and a few others assignable to the Gupta period.

1. Lumbini.—It has been identified with Rummindei, in District Bhair-
ahwa, Nepalese Tarai on the evideace of Asoka’s pillar proclaiming
‘Here was born the sage of the Sakyas’. By its side flows the Tilar-
nadi (the Tela nadi of Yuan Chwang). the most interesting piece of
antiquity here is the sandstone pillar bearing the characteristic
Mauryan polish. The inscription of the pillar records Asoka’s
homage paid in person to the spot of birth. It also records that the
king erected a stone wall around the place as well as a commemora-
tive pillar. Near the present top are several later records of pil-
grims, e.g., ‘Om Manipadme hup’ in Tibetan characters. A modern
temple enshrining fragmentary image preseating in high relief the
nativity of the Buddha.

the venues for eight great miracles, viz.
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Sankissa, where he

descended from the Trayastrimsa2.

2.

Bodh-Gaya.—The place now kno a i
a. ) wn as the Mahabodhi templ
;Sodh-Gaya ata glstance of 8 miles from Gaysz, Bihar, has beeI;l eraef
errc;d to as Va Jrasana by the Tibetan pilgrim Dharmswamin. The
:ta;hestt l::onstn(lgltlon at the foot of Bodhi tree was a polished sand
ne throne (Vajrisana). Asoka took pileri i f
Enlightenment. On the eviden reliel on the s of
Ii it ! ce of a relief on the raili
IE/.ha}rl}ut he is credited with the erection of a shrine Iolv;.lrlg tlcl):
aJr{zsana, a ra_lllng around it and the tree and a pillar with
:,?e eoipl:g:tﬁcafltal. The earliest vestiges that are visible now
tst century B.C. They consist of
(Vajrisan) i poenty e ) of a carved stone seat
_ odhi-tree a tree-barred railin f
itco:rei,k pxlla)r ba?es %nd a detached pillar of the covered lg)rc())m:s:ge
ama) of the Buddha. The railin i
Gupta period. Fa-hien and Yu o this ot t0e
( riod. an Chwang saw this establish,
in a flourishing condition. All vesti i e At ot
] . tiges of this monastery, partly ex-
ggsed };y }(ljunmngham, are now burried inside the raiieé) m(}),u;d
o which -have been constructed several  structures.
Menzstery was most probak_)ly constructed by the Ceylonese King
; ghavarma during the reign of Samudragupta (Circa 335-76)
31 or:k: gllépta .ldyr_lasty (for the accommodation .of the Ceylonese
piigrims (see B.M. Barua Gayd and Bodh-Gaya
. ; -Ga
vcvftl};:u.tst'a’ bl?’;t_, pp. 180-181). Cey]on had an intimate connectJiirf
i Ed?]m odhi since the plaqtmg of a graft of the Bedhi tree at
r - apu_ra .durmg the reign of Asoka, as may be gathered from
ij;era Inscriptions.  The installation of an image of the Buddha b
; da.yasn, a Cequnese, in about the twelfth century A.D. is iecord}:
l.eh in an mscrlptlon preserved in the Patna Museum, This estab-
I;sh ;;nt ﬂoqusl(lzi tremendously during the reign of the Palas
aswamin -D. 1234-36) found the pl '
place deserted. He met
zzcsdhzfas?a, the ruler ' of Magadha who had fled to the forest for
rear (:1 u'rushka soldiery. The king was a devout Buddhist who
X v']? onations to.the Ceylonese sthaviras. His son Jayasen donated
cor:j lage to th_e Vajrisan'a. Inspriptions in Burmese characters re-
o mgf occasional Tepairs and donations have been found here
tel:: lofthen.l furnishes a picture of the chequered career of this;»
reStp e from its nucleus, which is attributed to Asoka, till its third
o ::,tildon.t fThe t;mple was in use even in the fourteenth century
ent trom the records of pilgrims inscribed
¢ on the pavement
gibs. A!_)gut the middle of the fifteenth century A.D. the E:;ueenm(:f
De:;a:lzrzja c}).f BBengal repaired the Gandholg (Mahdbohi temple)
e the i i $ .
G y uddhlsts, the temple was appropriated by the Sajva
}S;Grtfndtha. See Foot note No. 2 in pp. 77-78. (typed mss)
Usinagara—See Foot note No. 1 in p. 113. (typed mss.)
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Heavenl, Sravasti where he performed mﬁrgcles in
order to confound the heretical teachers, Rajgir where
he tamed Nalagiri Vaidali? where he was ‘offcred a bowl
of honey by a monkey, similarly became the' scene of
monumental activities through subsequ‘ent ce:ntunes. These
Eight great Miracles were of the depicted in a conden‘sed
form on the stelae of images of ten Buddha in later period.
With the passage of time, Buddhism overstepped th.e bounda-
ries of Madhyadega, its cradle-land, in the extensmf\ of the
geographical horizon of which Asoka too}: aleadmg role.
His dharma-ghosa was heard throughout India, Acc?rdling to
the Buddhist tradition, he built the Adokirama® at Pataliputra

1. The Buddha repaired to the Trayastriq.léa heaven to.preacl} the Abhi-

. dharma to his mather, and after passing the ensuing rainy sc?a:%on

there, he alighted in the company of Sakra and Brahma _at Samklss.a

(district,Farrukhabad, Uttar Pradesh) by means of a staircase provi-
Sakra. '

2. 1;1:55:’}:’, 22 miles south-west of Muzaﬁarp?r, represents the ancient
Vaidali. [t was the capital of the Licchavi clan and ope of the' lar-
gest cities at the time of the Buddha. Yuan Chwang says that the
spot, marked by the miracle of the offering of honey to Bl_)ddha byha
monkey, was honoured with a stz?pa loca.ted by the side of ht ,e
Markatahrada. The Licchavis enshrined their share of the 'Bud'd a’s
relics in a stipa near Vaiéali. Another stipa near the place is Sa'ld to
have contained half the relics of Ananda,- the‘ olt&her half bun;d ;lt
Rajagaha. Among the finds of Amarévati, .ndhra Prad‘es » the
reliefs on a stele of the second century .B.C. depict the' ChcntyasT tc::
Vaiéali in course of the Buddha’s last journey to Kusmagara. ) hv
monks of the Mahavana monastery attended the consecration of the
Mahathipa built by Dutthagamani of Ceylon. Yuan (’:hwanfg sz'lzv
the stipa erected by the Licchavis am? opene.d up by Adoka for 1 S
relic-contents and also that by Asoka hlmself. Dharmasw?mm,
in course of his visit to Vaisili, refers to the miraculous stor?e 1ma6%§
of Arya Tara (see A.S. Altekar, Biography of Dharmaswamm,K p.lh
and to no other Buddhist establishm?n_t of th.e place. At odd;a
stands a pillar indicating Mauryan origin. 'An m_lage of the Buddha
of the late Pala period is enshrined in a brick stipa. . ¢ &

3. Asokirima has not been identified so far. Theremains o : mgya;

' vihdra of the Gupta period besides a number of mona§ter1es We;_
unearthed near the Maurya Pillared Hall at Kumrahar in the su

urbs of Patna.
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(Patna) and opened seven out of the eight Saririka Stipast
and took away the major portion of relics for distribution
among eighty-four thousand stipas built by him throughout
his empire. Though the number is obviously an exaggeration,
there can be no doubt about the kernel of truth in the tradi-
tion itself. Indeed, Fa-hien and Yuan Chwang saw a number
of Stiapas built by Adoka which still remain unidentified.

Adoka inscribed rocks and pillars with his own exposition of
the Dharma.

The brick Stizpa inside the stone casing of the great
Stipa (Stipa 1) at Sanchi was constructed by Aéoka, who also
planted a stone pillar in front of it.2 The original core of the
Dharamarajika (Stipa) and a pillar, bearing the Emperor’s
edicts, in fron: of this Stipa at Saranatha are also ascribed to

1. Asoka’s attempt to open the stipa of Ramagrama was said to have
failed due to the opposition of the nagds.

2. Sanchi (District Raisen, Madhya Pradesh) has the singular distinc-
tion of having specimens of almost all kinds of Buddhist architec=
tural forms. It flourished from the third century B.C. to the twelfth
century A.D. The site had no associations with the Buddha and the
earliest structures were the st@pa and pillar of Asoka. In the first
century B.C. the st@pa underwent enlargement of four gateways with
bas-reliefs depicting the Vessantara, the Mahakapi. the Chaddanta
the Sama and Alambusa Jatakas and representing symbolically the in-
cidents from the life of the Buddha. Miscellaneous scenes including
the division of relics, the sidpa of Ramagrama and ASoka’s homage
to the Bodhi tree, Manusi Buddhas and ornamental patterns and fig~
ures are also there. The last addition to the stipa was made in the
‘Gupta period when four seated images of the Buddha were consecrat-
ed. Besides this st@zpa, there are several others including stipa 3 of
about the second century B.C. consisting of the relics of Sariputra
and Maudagalyavana as known from the inscription on the stone
boxes containing the casket. Stidpa 2 is remarkable for its ornamental
reliefs representing the folk-art and for its yield of the body-relics
of the Buddhist luminaries of at least three generations of teachers
including Kasyapagotra and Majjhima commissioned to preach the

doctrine in the Himalayan region in the reign of A‘oka. The stipas
of Andher and Sonari also yielded the relics of several of these
teachers. Stipa 5 is ascribable to the A.D. sixth century and the

group comprising Stipas 12-14 and 16 of the sixth and seventh
centuries.
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him. The inscribed monolithic pillars of Asoka have been found
at several places, e.g., Meerut (now in Delhi), Topra (now in
Delhi). Lumbini, Nigali-sagar (District Taklihawa, Nepalese
Tarai}, Rampurva, Lauriyi-Nandanagarhl, Lauriyi-Ararija,
Kausambi (Allahabad), Sanchi and Saranatha, Many of the
pillers seen by the Chinese pilgrims are no longer extant. There
is undoubted inscriptional evidence of Agoka’s personal visit
to Lumbini and Bodh-Gaya. The Vajrasana of the Buddha
at Bodh-Gaya is believed to be his gift on this very occasion
of visit. He also enlarged the Stipa of Kanakamuni, one of
the six Manusi-Buddhas preceding Gautama Buddha, The
rock bearing Asoka’s edicts at Kalsi (near Dehra Dun, Uttar
Pradesh) has a line-drawing of an elephant with the lebel
‘gajatame’ (the best of elephants) representing the Buddha
who entered his mother’s womb in this form in a dream. He
also carved the fore part of an elephant above the rock bear-
ing his edicts at Dhauli, near Bhubaneshwar, Orissa.

We know that Adoka prescribed certain texts for the
study of the monks and nuns and promulgated edicts against

Besides the pillar of AsSoka, there are others incluaing pillar 25
which goes back to the Sunga period and pillars 26 and 35 of the
fifth century A.D., the later one once bearing a beautiful standing
image of Vajrap2ni (now exhibited in the local museum). The number
of temples is fairly considerable dating from the Maurya period to
the last addition made in the seventh or eigth century A.D. About
the tenth or eleventh ceatury A.D. door-jambs were added to temp-
les. None of the extant monasteries can be dated earlier than the
sixth century A.D., though some of them were raised over the ruins

of earlier ones.

1. The village of Lauriya, 16 miles to the north-west of Betiah, Bihar,
is the site of Lauriya-Nandangarh. It has about twenty mounds dis-
posed in three rows, the Asokan pillar standing near the two eastern-
most mounds of the east-west row. The mound constituting the ruins
of a colossal stiipa must have been erected after the period of Huvi-
ska (second century A.D.) as it has yielded a large number of stone
heads, terracotta sealings of about the first century B.C. and coins—
punch-marked, cast and an issue of Huvika., Both Lauriyi-Nand-
angarh and Lauriya-Arargja derive their name from the inscribed
pillars (called Laur in the local parlance) of Asoka that they contain.

B
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At Bharhut and Sanchi people selected sandstone railings
and gateways in view of permanency, leaving the solemn Stipa
austere and plain. The bare look of the Stipa, however, did
not find favour with the devotees of Amaravatil who beautified
it with luxuriantly carved limestone slabs.

1. The present Dharanikot (District Guntur, Andhra Pradesh), ancient
Dhanyakataka, 21 miles from Guntur, contains ruins of the ancient
city in the form of high mounds. A large number of inscriptions
found at the site itself suggest that it remained a flourishing Buddhist
cenire from the third century B.C. to the thirteenth century A.D. The
Mahacaitya went back most probably to the third century B.C. To
the third second century B C. are ascribable the earliest donative re-
cords (see Ep. 2nd., XV, p. 259) incised on uprights and copings and
cross-bars of the early railing around the stipa. The majority of
the extant votive inscriptions, not only from Dhanyakataka, but
from different parts of India, belong to the second century A.D.
when the Maha&caitya underwent additions and embellishments un-
surpassed. Dhanyakataka reliefs are now world famous for their
superb expressiveness and exuberance of beauty. One of these ins-
criptions recording the gift of a dharmacakra pillar of Mahacaitya
is dated in the reign of the Satavahana king Pulumavi (Circa A.D.
130-39). The Buddha on stone in human form in the early reliefs is
referable to the first century B.C. and AD. The discovery of a
good number of stone and bronze images of the Buddha and stone
figures of Buddhist deities like Maitreya, Mafijuéri, Kokesvara,
Vajrapani, Heruka etc. of the sixth to the eleventh century A.D.
testifies to the gradual transformation of Buddhism in its final Tan-
tric Vajrayana form. An inscription of about A D. 1100 on a pillar
excavated at the site, records the erection of a statue (?) of the Bud-
dha by the Pallava king Simhavarmin in the Param-Buddha-Ksetra
of Dhanyakataka (see Ep. Ind. X, pp. 43 and 44). Another epigraph
(Ep. Ind., VI, p. 155), dated Saka 1104 (A.D. 1182) in the reign
of Keta 11, on a pillar of the local Amres$vara temple preambles with
‘Om’. A second inscription of A.D. 1234, on the same pillar, again
records the gift of another perpetual lamp to God Buddha who is
pleased to reside at $ri Dhanyaghati (Ep, Ind., VI, p. 155). Even as
late as the fourteenth century Dhanyakataka retained its interna-
tional position in the Buddhist world, as is evident from the Gadala-
deniya ! District Kandy, Ceylon) rock inscription dated 1344, in
which Dharmakirti, a sthavira credited with the restoration of a two
storeyed image house of Dhanyakataka. This is the last glimpse of
the Buddhist establishment of Dhényakataka, for the last records

are silent about it.
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Out of the live rock the Buddhists made beautifiul
monasteries and Caitya-grhas. Their facades and piliars were
often carved and their walls and ceilings embellished with
paintings, many of which illustrated tales from the Jatakas.

the closest copy of the wooden prototype. The doors of the monas-
teries of cave 18 are flanked by lavishly bejewlled dvéira-palas. The
walls of the hall are also embellished.

2. This interesting group of caves in district Kolaba is excavated in the
western face of a high hill, 3 miles north-east of Thikurwidi. A
few fragments of octagonal pillars extant with the portions of walls
and the Caityg-grha exhilarates the visitors by its magnificent
facade. The figures of men and women with bewitching bodily
movements, some in a group of two. or three in amorous dalliance
evince an animated style and maturer art. The delicately modelled
figures are shown in natural poses, their movements free and full of
expression and grace. This seems to indicate for these reliefs and
also the cave a date not earlier than the first century B C. To the
left of the Cuitya-grha at a higher level is a spacious monastery,
extra-ordinary of its kind. It consists of a pillared varandah, a hall
with fifteen pillars and eighteen cells on three sides. All the cells have
rock-cut beds, two being double-bedded. There are two short inscrip-
tions on the facade. Besides this magnificent monastery, there are
five more ordinary vihdras belonging to a period when the image of
the Buddha was not evolved.

3. Ajantai—The cave near Ajantd (District Aurangdabid, containing
the world famous mural paintings called picture galleries in the
inscriptions) occupy a unique position among the monuments of
India by the superb symphony of architectural form, sculpture and
painting with wide aesthetic vision and largeness of conception
of the master-designers. There is a little brook besides rock-
cut cisterns in the courtyard of some monasteries. The establishment
with its beginning in the second century B.C. (Cave 10) continued its
existence possibly till the ninth century A.D. during the Rastrakiiias.
The caves are thirty in number, of which five are Caitya-grhas and
the rest monasteries dating from the second and first centuries B.C.
The subject-matter of the early paintings is ceremonial worship of
the Bod hi tree by a royal personage in the company of his retinue
and the Chaddanta and Sama Jaitakas, while those of the later

paintings is mostly stereotyped figures of the Buddha. Cave 16, one
of the most beautiful monasteries of Ajanta, with its windows, doors,
beautiful picture galleries (Vithi), statues of celestial nymphs, orna-
mental pillars, stairs, a Caitya-mandira, a mandapa and a’cistern,

wad
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After the fall of the Mauryas, north-western India was

subjected to successive waves of foreign invasions of diverse

was the gift of Varahadeva, a minister of king Hariena (Cireq A.p
475-500). Cave 6 alone is double storeyed. The pillars of the
verandahs and the halls are exquisitely carved in the best trod' .fhe
of the Gu'pta—Vﬁkitaka age. The figures of the Buddha and ela e
ary Bodhlsattvas, like Padmapani, Vajrapani and Avaloki'eévze;lr];em-
;;1. saviour o{mankix1d from Eight Great Perils and also other ﬁgureis
ke NZgardja, Yaksas, Paficika and Hariti are noted for restrai d’
‘I:.legancc, grace, serenity, dignified bearing and soft sensitive mol;eel-
.Sng. :I'he figures of the Buddha lock the spiritual luminosity of
aranitha. Cave 18, a grand combination of the decorative art
graceful proportions, is the finest specimen of the class in hi a
perfect balance is achieved of all the elements. There is e\: ICh' .
o'rnamentation in cave 26 which is a work of about the beginnicnesswi
sixth century A.D. The monotony of the repetitions of the ﬁguris gf
the.I?ud_dha is relieved by two compositions, one représentin th
parinirvava of the Buddha and other, a beautiful one, de ictin ; the
asiault’and temptation of Mara on the eve of the Enli’ghteiméntg The
pamt.ers art reached its peak in the Vakataka period Subst- t'(le
remains of: this quality brushwork have survi-ved in Cave; 1,2 Izn lad
17. The importance of these murals lies in their bein’g ’the anl
representative of an Indian school which had once influenced d so]e
;I:czlarct tr;adi]ti(Xl of the Buddhist world outside India, like Cee)?llzx}]’
entra sia. The themes of the ainti ’
round the Buddha, M:inu-shi-Buddhas,p e;itslgrg}::sor}rgﬁwtil:s ﬁ‘:‘ntf‘;
Gautama Buddha and the Jatakas to illustrate the teachin sv lfel'(:
e!'der monks to their pupils congregated in the hall & o e
P};alkhoré—Fif‘ty miles north-west of Aurangaba -is the site of th
Pitalkhord caves. Caves 3 and 4 with the exuberance and the rj l:
text.ur? of their facade-decoration arc unparalleled in the lr;rc
Christian caves. The workmanship in a variety of reliefs excel 'e-
tr::ir;y tr)espec.:ts fhf}:‘ reliefs of Bharhut. The vigorous human ﬁzures\:iiﬁ
eaming cheeks vibrate with a plastici ing in
ear]_y age. Two of the pillars of the C?zit}'al?;;%;az]faczalgi ;nbsel;crht?ln
dedlca’tory .rec.ords of the natives of Pratisthana modern Paithane
Thc?se mscr1pt10n§ may be assigned to dates b'etween 150 and 50 B C.
This cave. was 1n occupation till about the seventh century A.D'
Cave 4 is one of the grandest pre-christian monasteries e\./en.

-excavated. Its weight seemingly rests on the bodies of a row of large-

sized elephants facing with their mahauts. The floor of the Vihara is
approached bv a cov_ered flight, the entrance to which is guarded by
two well-extended dvird-pilas with a peculiar dress, a long spear
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nationalities. First came the Bactrian Greeks, then the Scytho-
Parthians and ultimately the Kushans, with the result that a

and a shield. Over the lintel of the door frame is Gaja-Laksami.
The interior of the monastery also presents singular features. The
remaining caves of this group (second to first century B.C.), all
monasteries, do not call to special remarks.

5. Nasik—this group of twenty-four caves locally known as Pandu-lena
or Pandava’s caves on a hill, 5 miles from Nasik, bears on its walls
a number of inscriptions of great historical s'gnificance belonging to
the reign of the Satavahanas and Kshaharatas (a Saka family). So
also it represents a brilliant phase in the rock-cut architecture of the
second century A.D. The establishment, however, sprouted forth
much earlier, in about the first century B.C. and continued its
existence at least till the sixth or seventh century A.D. when some of
the earlier caves were altered, reconditioned and embellished with
figures of the Buddha and Bodhisattvas and a few new ones were
added. The two largest monasteries were caused to be excavated by
Satavihanas and the Kshaharatas. The remaining caves were the
gifts of the commeon people including monks and a $aka writer from
Das .pur (modern Mandasor, M.P.). The Caitya-grha cave 18, was
not completed earlier than the first century A.D. though the excava-
tion was undertaken as early as the first century B.C., as is evident
from the inscription on the facade. On either side of the Caitya-grha
is a monastery (Caves 17 and 20) which was enlarged inwards in the
sixth or seventh century A.D. when several cells and a shrine with a
colossal image of preaching Buddha in Bhadrasana attended by
Padmapini the Vajrapani were added. Padmapéni is having a female
by the side. Not much later in date is Cave 17, a gift of a Hinduized
Yavana from Dattamitri, a town named possibly after the Indo-Greek
prince Demetrius. Cave 19 is of one the earliest monasteries,
excavated in the reign of the Satavahana king Krsna (first century
B.C.). The excavation of cave 10is due to the Hinduized Saka
Usabhadata and his wife Daksamitrd, daughter of king Nahapana
(Circa A.D. 119.—25) of the Kshaharata family. A slightly later and
more ormamental is cave 3, the gift of Gautami Bﬁ]éri, the mother
of the powerful Satavihana king, Gautamiputra Satakami (Circa
A.D. 106-30), The cave was dedicated to the Bhadra-yaniya monks.
Among the caves with reliefs of the Buddha and Bodhisattvas, cave 23
contains the maximum number of reliefs including one depicting the
mahdparinirvara and a number of female deities.

Another interesting site is Pauni. The finds of the remains include
four pieces of upright and a fragment of coping forming part of ®n
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composite culture was evolved in this area, in which there was
considerable amount of Hellinistic impact. Indeed, Buddhist
art and architecture of this region of Gandhiara were marked
by an intermingling of Hellenistic and indigenous influences.
Some of the foreign invaders were attracted by the religion of
Sakyamuni, whaich freely admitted them into its fold. A large
number of extant inscriptions in the Kharosthi script, record-
ing gifts by these foreigners, of Stapas, Vihdaras and other
objects of Buddhist association, bear eloquent evidence of the
flourishing state of Buddhism in this region. The remains of
the Buddhist edifices of various magnitudes also point to
the same conclusion. Two foreign rulers, the Indo-Greek
king Minander (Circa 115-S0 B.C.) or Milinda of the
Milinda-pariha and the Kushan king Kaniska (Circa A.D.
78-101), under whose auspices the Fourth Buddhist Council

imposing railing around the processional path of a:-~stipa and frag-
ments of life-sized statues. The style of the railings and dedicatory
inscriptions on uprights and copings indicate to belong to the Second
Century B.C. The reliefs present a stiipa, a Bodhi-tree and a wheel.
The excavations of Paunar (Tahsil and District Wardha) in 1968 has
yielded a few fragments of Roman Amphoreae with traces on their
interior of a resinous substance suggesting Roman trade with the
country, The existence of a fragmentary edict of Asoka at Devtek,
District Chanda suggests that Paunar along with other parts of Vidar-
bha was included in his empire in the third century B C. Excavations
at Paunar have shown that the antiquity can be stretched back to
atleast the beginning of the first millennium when it was a tiny fishing
hamlet. The finds include Red polished sherds, legged querns and
beads of stones assignable to the Satavahana pesiod. At Paunar a
Kshatrap coin has been found. About the beginning centuries of
the Christian era, this region, no doubt formed part of Satavihana
Empire. A new painted pottery culture going back at least to the
beginning of first millennium B.C. has been found from excavations.

A few copper coins attributed to the Kadambas attest to the occupa-

sion of Paunar in the fifth-sixth centuries A.D. The real indigenous
prosperity came into existence when Viak&#takas and later the
Visnukundins ruled over the land. However, the decline came in the

medieval period when the Islamic dynasties established their
hegemony over the region. Images of the Vajrayans pantheon and
Brahamanical deities found here, suggest that Paunar Basked in the
liberal patronage of the Gupta Vikatak Period.

|

I



266 History and Philosophy of Buddhism

was convened, were particularly remembered for their
patronage in the Buddhist texts, The Stizpa which Kaniska
built at Purushapur' (Peshawar), his capital, was one of the
largest of its kind in India. Some of his coins bear representa-
tions of the Buddha. The inclusion of territories like
Afghanistan and parts of Central Asia (Khotan, Yarkand and
Kashgar) within this kingdom helped in the dissemination of
Buddhism in these regions too. The Saka Satraps, who ruled
central and western [ndia from the second century A.D. till
their fall at hands of the Guptas towards the end of the fourth
century, were also favourably disposed towards Buddhism.

1. The most notable monument in Gandhira was, according to the
Chinese pilgrims, the stipa erected by Kaniska at Purushapura. This
is the highest of the towers in Jambudvipa, remarked Fa-hier. Yuan
Chwang referred to a curious painting of the double-headed Buddha
. 01 the south face of the stair to the stipa. The multi-storeyed monas-
tery of Kaniska to the West of the Great stipa was already in ruins
at the time of Yuan Chwang’s visit, though it was occupied by a few
Hinayanist monks. Viradeva, a native of Nagarhdra (Jalalabad),
probably repaired this monastery for study, as attested by the
Ghosrawa inscription of the time of Devapala, the third Pala king.
When the remains of the Stipa, locally known as Shah-ji-ki-dherd,
were excavated, in the relic-chamber was discovered the famous
inscribed casket of Kaniska A copper coin of this king was found
close to the relic-chamber. The inscription on the casket says that
the gift was made for the Sarvastivadin teachers. It also refers to
Kaniska’s Vihdra in Mah3sena’s Sangharama. The excavation yielded
a number of stone and stucco sculptures and a clay tablet bearing
the Buddhist creed in characters of the eighth or ninth century A.D, At
Nanpur near Gilgit cantonemen: was found a mass of birch-bark and
a few paper manuscripts inside the dome of a stupa, a practice widely
current in Central Asia and Eastern Turkistan. They became famous
as Gilgit Manuscripts ascribable to the sixth or seventh century A D,
They present Sanskrit texts, many of which are known only through
their Chinese and Tibetan translations. They are the first of their kind
discovered on the soil of India. The texts include a large number of
sittras , Prajidparamita. Saddharamapun darika and the Sanskrit
Vinaya Pi'aka of the Milasarvastivadins. Many of the manuscripts
bear the names and gotras of the donors, one of them being king
Srideva Sahd Surendra Vikramaditya. The relic-chamber yielded
hundreds of small clay stiras containing tiny tablets with the

Buddhist creed.
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The beginning of the Christian era was an important
landmark in Buddhist religion and art. The Fourth Buddhist
Council officially recognized the emergence of the Mahayana.
The goal of Mahayana was salvation of all beings, as distinct
from the salvation of the individual which was the aim of
Hinayana (or Sravakayana). According to Mahdyana anybody
could become a Buddha by the greatest acquisition (paramita)
of virtues. This paved the way for the em ergence of a host of
Bodhisattvas.! Simultaneously with the liberal interpretation
of the doctrine was evolved the image of the Buddha, a
manifestation of bhakti or devotional impulse. The Buddha
was no longer a teacher whose presence was to be indicated
by symbols, He was deified and as the saviour, his image was

embellished and ceremonially worshipped with prayers and
incarnations. The priority of the claims of the schools of the
north-west, commonly known as Gandhara, and Mathura as
the first iconographer of the Buddha is still controversial.
Available evidence points to the simultaneous appearance of
images in both these regions during the reign of Kanisgka.
Based on the Indian conception of a great man (mahd purusa)
with this distinctive marks (lakgsanas), both, independent of
each other, created the image of the Master in their own way
by reliance upon altogether independent art traditions and
techniques, The result was that a great amount of variance
was expressed in their respective productions. The images of
the Buddha and Bodhisattvas in the Mathura art attained a
heavy masculine form devoid of spiritual expression. In course
of time, influenced by the ideology of yogdcdra, this earthly

its ipstallation in the monastery of Vibhajjavadin Maharavasin
teachers who converted Ka$mira, Gandhara, Yavana, Banavadsa and
Tamraparni dvipa. Remains of more than thirty Buddhist establish~
ments were brought to light, the majority of which were full fledged
units. With rare exceptions all the main stZpas had &yakas
(projections).

After Gautama Buddha some of the Bodhisattvas (beings striving
for enlightenment), out of great compassion for the suffering huma-
nity, pledged themselves never to seek Buddhahood till all beings are

redeemed.
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is testified by the occurrence of the images of the atelier
of Mathura at Safichi, Saranatha, Kausambi, Saheth,
Berachampa (District 24 Parganas, West Bengal), Shaikhan
Dheri (near Charsada, Pakistan), Lumbini, etc. Among the
south-eastern schools, Amaravati took the cue at once and
started making images of its own. Artists of Amaravatj,
Nagarjunakonda, Goli?, Gummadidurru® and Andhra centres,

2. Goli (District Guntur), 3 miles from Rentachintala, is the denunded
site of a small establishment where once stood a small but profusely
decorated stipa. Most of the limestone sculptures are now in the
Madras Museum. The few remaining sculptures, including a long
frieze depicting the pathetic story of Nanda’s forced ordination, left
at the site were removed afterwards with the exception of a seven-
hooded niga. The frieze with the conversion of Nand found its way
ultimately to the Metropolitan Museum of Art, New York. The friez-
es of the drum depict scenes from the life of the Buddha, like the
Buddha’s visit to Yasodhara, subjugation of the elephant Nalagiri,
assault and temptation of Mara, offering of food by Sujita and con-
version of Nanda, and Jatakas, like Marriposaka Jitaka, Sasa Jita-
ka. Vessantara Jataka, Chaddanta Jataka, etc. The stipa is dated to
the third century A.D. on the basis of a small fragmentary inscrip-

tion,
Excavation in village Gummadidurru (District Krishna) 6 miles away
from the Madira railway station, unearthed the lower portion of the
Main stipa and a dozen stipas Remains of many more structures
are still lying unexposed in the extensive area. This is one of the
very few Andhra centres which had a prolonged existence, as is evi-
dent from an inscription of a second century A.D. on a votive stipa
and a find of one hundred and twenty-seven clay-tablets inscribed
with the Buddhist creed in characters of the mediaeval period. The
drum is adorned, as at Amaravati with an elaborate stipa carved
mostly with figures either with flames or with a dharma-cakra and a
throne with symbols like foot prints at the base. The horizonral
frieze which crowns the stipa depicts scenes, which include those
from the life of the Budda and Jatakas in larger compartments and a
couple in smaller ones. The decoration of the drum was completed
in the third century A.D. as evidenced by a damaged inscription on
two pieces of a drum-frieze recording the construction of the Maha-
caitya bv a native of Daksinéipatha. This is a standing figure of the
Buddha in vara-mudrd containing dedicatory record, in character of
about the seventh century A.D. Two pieces, forming part of the para-
pet of the drum of this st@pa, contain a fragmentary inscription pie-
ces, in characters of the second century A.D.

2

A Brief Surve}f_of Buddhism in India 27}

the new caves but the old
, o '
gf,“;r;; of the Budha and Bodhislz];tsvzlsso e‘i;:ehre el'nbe”l'Shed v
° . €r 1n relief or ip
Under 3 i
turies Ay, tltxgelifgvakgs (thlrg and first half of the fourth
kongsy o 18 capital Vijayapurr ( modern Nigs e
the Brme an tmportant Buddhjst centre, [ spite or
nical falth, these rulers were fa.vouxrrlaZ;J,)Ilted'0f
is-

mcentive wag provid-

standing images

I((Kiréta),- Tosali (Dhaul, Orissa), Av.
an), Vanga (parts of eastern and, sou
(Nort.h Kanara District)

life-sized f
gure of the Buddha f; In the
st rom Sulta i (Biha
Tong accent of Gupta art. The images ;fngti? éﬁ:j’:ﬁlﬂ, o
a and

’ d




272  History and Philosophy of Buddhism

ing from Trayastriméa confounding the hereticals, taming of
Nalagiri and honey-bowl-offering to the Buddha by a monkey)
became prominent and were often represented in one stele.
The Gupta age, in which the plastic conception found
its fullest expression, inaugurated a new epoch in architecture
also. One of the earliest specimens of temple to enshrine the
image is temple 17 of Sanchi. The Milagandha-kuti of Sar-
natha belongs to the Gupta period. According to Yuan Chwang
the nucleus of the Mahabodhi temple at Bodh-Gaya and a
similar temple, rising to a height of 300 feet, built at Nalanda

by Biladitya are applicable to this category.

Stipas continued to be erected as before (a good exam-
ple being the Dhamekh Stipa at Saranatha). Due to the
dearth of body-relics, texts of the Pratitya-Samutpida-Sitra,
tablets with the Buddhist creed and images of the Buddha
were enshrined within the Stipas during this period. The
earlier Stipas, having special sanctity, were enlarged as in the

case of the Dharmariajika at Siranatha.

The excavation of rock cut Caifya-grhas till the eight
century A.D. was practised on a grand scale at places like
Ajanta and Elloral. The walls of the rock-cut caves and

The hill, 16 miles to north-west of Aurangabada (Maharastra) com-
prises twelve Buddhist caves which sprang up mostly in the reign of
early western Calukyas (sixth to the eighth centuries A.D.) and
partly in the early part of the reign of Rastrakiitas. Most of the
caves were originally painted, but now faint traces of paintings exist.
The doors of the shrine-chambers are always flanked by towering
Bodhisattvas, often in the company of other figures including female
divinities of the Vajrayana pantheon, The figure of Mahamayuri,
the Tantric goddess of the Pancaraksamandala, occurs not less than
five times. In onc of these caves we find the function of Awvalokit-
esvara as the saviour of the Eight Great Perils, relegated to Tard. In
the earlier shrines the Buddha is invariably depicted in the company
of two Bodhisattvas besides the flying Vidyadharas, butin later
caves several other Bodhisattvas are introduced. The principal image
of the Buddha is in a colossal scale and is generally represented
in dharma-cakra-pravartana-mudré in pralambida-asana, but fig-
ures  of the Buddha in bhumi-sparsa-mudra and dhy#&na-mudri
occur in caves 11 and 12. Cave 2 consists of a verandah with
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a number of new Buddhist centres sprang up in this region.
Of the Buddhist monasteries built by the Pala rulers, the
Somapura-mahavihdra, a quadrangular monastery with a ter-
raced edifice in the centre, the largest of its kind in India, the
Vikramagila monastery at Antichak-Patharghata near Colgong,
District Bhagalpur, Bihar, both founded by Dharmapala (Circa
A.D. 770-810), the second Pala King, and Odantapuri-maha-
vihira, sited at Biharsharif, District Nalanda and Jagaddala-
mahavihara, established by Ramapala (Circa A.D, 1077-1120})
in Barendri (northern Bengal) won international fame. Some
of the Buddhist luminaries of these monasteries including
Dipankara Srijiina Ati§a and Padmasambhava went to Tibet.
One of the Buddhist establishments in Orissa, Ratnagiri-maha-
vihara,! of which the nucleus was laid in the Gupta period,

1. Recent excavations on the top of the hillock brought to light the im-
posing remains fof one of the most important Buddhist establish-
ments, reclaimed as the Ratnagiri-mahavihdra (and not Puspagiri-
vihara as previously presumed) on the basis of a number of sealings
bearing the legend §ri Ratnigiri-mahavihriy-aryabhiksu-samghasya,
with its nucleus dating at least {from about the fifth century A.D.,
the establishment witnessed a phenomenal growth in religion, art
and architecture till the twelfth century A.D. It played a signifi-
cant role in disseminating Buddhist culture and religion by forming
itself, like Nalandi, an important religious and philosophical aca-
demy of the intellectual stalwarts of Buddhism. By the end of the
thirteenth century, the building activities suffered a sharp setback as
a repercussion of the disastrous inroad of Muslim invaders in large
parts of India. However, though no longer in an affluent state, the
Buddhists continued to maintain themselves for a few centuries more
to sustain the dying flame of the faith till about the sixteenth century.
Taranatha in his History of Buddhism in India, says that a vihira
called Ratnagiri, was built on the crest of a mountain in the kingdom
of Odivisa (Orissa) in the reign of Buddhapaksa (ideatified with the

Gupta Emperor Narsimgha Gupta Baladitya by N. Dutt),,and in this
vihara were kept three sects of Mahdyzna and Hinay#ina Sastras, etc.
Tibetan references indicate that Ratnagiri was noted for the spiritual
inspiration and lively pursuit of the Kdleakra-tantra in the later part
of the tenth century A.D. The veracity of these references in the late
Tibetan works is amply borne out by the excavated remains The
excavations laid bare the remains ol an imposing stZpa (main stipa),
two magnificent monasteries, a single winged monastery, eight tem-
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but which attained real celebrity from the seventh century
onwards, had an important place in the contemporary

ple's, a large number of Stipas, sculptures and architectural pieces
objects of daily use. Many of the stipas bear the reliefs of divinities:
of the Vajrayana pantheon. As in most centres, originally there
w?re two separate units, one representing the object of worship, i.e,
stipas, and the other residences of monks, i.e., monasteries. But iI;
course of time both the complexes became connected by scores of
stipa and temples that cropped up between them. The excavations
have yielded five terracotta plaques inscribed with dkdranis. Some of
the stipas have upon them various decorations in relief, a prominent
‘motif being a row of Vajras. Some of the stipas have niches with
u.nages of the Buddha, Dyani-Buddhas, Tara, Loke$vara and some-
times deities of the Vajrayéna pantheon like Aparajita and Vajra-
tara. Figures of Gaja-Laksmi, Hariti and Paficika are also avail-
able. The cells have yielded bronze images, stapas and chatras,
myriads of clay sealings and two iron daggers.
When this monastery fell into clay, a complete overhauling took
place some time after the eleventh century A.D. Im this filling
lay a good number of the sealings of the Ratnagiri-mahavihira. The
new facade was also lavishly carved, but the embellishment fell short
of standard by the earlier builders. Erotic figures were introduced
on the facade. Remains of eight temples were found in the excava-
tions. These temples are not earlier than the tenth century A.D. and
might have been even later. The image, in view of the palaeography
of the inscribed Buddhist creed, belongs to the ninth century A.D.
The second temple, of abour the tenth century A.D., is a small
sanctuary, triratna on plan. In the recess of the walls are affixed the
stone images of Vajraraga, Vajradharma or Rakta-lokesvara and
Vajrasattva. One of the temples preserves a four-armed image of
Lokesvara seated in lalitasana. On the backside of the image are
the Buddhist creed and a short dhdrani inscribed in characters of the
ninth or tenth century A.D,
Among the antiquities of bronze images unearthed during excava-
tions those particularly noteworthy are the images of the Buddha,
both standing and seated, Lokeévara, Maitreya, Mafijuéri, Yamari,
Tara, and Jambhala, stapas, Chatras, a female devotee and decorative
pieces inlaid with stones. The other important finds comprise stone
images of the Buddba, and Dhy&ni-Buddhas and of divinities like
Lokesvara, Padmapini, Vajrapani, Manjusri, Vajraraga, Jambhala,
Heruka, Sambhara, Hariti, various forms of Tara, Vasudhars, Arye-
sarasvati and Aparijita belonging to different periods.
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Buddhist world and was the resort of some of the most famous
Buddhist teachers. Myriad of images of the B\.Jddha and
other deities in conformity with the growing expansion of the
Buddhist pantheon are found here and also in the neighbour-
ing hills of Lalitagiri and Udayagiri.

The period gave a great incentive not only to sculptors

but also to metal-casters. Bronze images have been foupd .in
abundarnce in Achutrapur {near Banpur police station, District
Puri, Orissa), Nalanda and Kurkiharal and 1o limited extent

at

Paharpur-Somapur?, Mainamati®, Paharpur-Fathehpur,

This is the site of the ancient Kukkutapada-giri-vihara referred to both

by Fa-hien and Yuan-Chwang. It is ata dista.nce' of 3 miles tq the

portheast of the Wazirganj railway station in District Gaya, Blpar.

Cunningham has noted a few inscriptions recording the gonstr}lctxons

of a gandhakuti ‘temple} of Sugata (Buddha) by an inhabitant of

Kerala in Daksindpatha (South India'. The temple is represented by

the mound locally known as Sugataghara. The finds of hoards 'of

bronze objects, now in Patna Museum, inélude among the Buddhist

images a few of the Vajrayana pantbeon and a fairly large n}lmper of
crowned Buddhas mostly bearing short dedicatory or Bud(’imst {creed

inscriptions. Of outstanding importance are images bearmg Ehe reg-

nal yeats of the Pala kings like Devapala, Rajyapdla, Mahlpa_la and

Vigrahapala. Two or three of this hoard, remarkable ff)r.thelr tech-
nical qualities, are generally taken to be pre Pila on stylistic grou'nds-
The inscriptions, both on the sculptures and bronzes record the pious
donations of devotees hailing from distant lands, like Sakala (Sialkot
in the Punjab), Kanchi (Kanchipuram), Pandya (extreme south) and
the land of Bali. .

From the discovery of the sealings with the legend ‘Sri Somapura
S$ri- Dharmapéladeva-mahavihariya-arya-bhiksu-samghasya; it is evi-
dent that this monastery was due to the munificence of Dharmapala
(Circa A.D.770-810). The ruins of this monastery have been iden-
tified with those at Pahdrpur (District R#jshahi, Bangla Desh). The
excavation of the mound yielded a vast monastic complex the biggest
monastery so far exposed, comprising the usual residential cells of
monks, places of worship and other ancillary structures situated
within a single well-designed compound. Among the antiquities
found here mention may be made of a few bronze images of the
Buddha and Kubera, several stucco heads and a stone image of
Hevajra with Sakti. To the east of the monastic establishment, was
temple of Tard. There are some terracotta plaques, bearing the
figure of an eightheaded goddess, possibly some form of Tdra and of
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Patharghata, Jhewari (Chittagong, Bangla Desh), Sirpur (Dis-
trict Raipur, M.P.) and Ratnagiri.

Another great centre of

. Named after queen Madnavati of

the Buddha. Tablets inscribing dharant have also been found. Monks
of this monastery made donations at Bodh Gaya and Nalandi, as is
evident from the inscriptions of those monasteries. The establish-

ment continued to flourish till the twelfth century A.D., as is evident
from the inscriptions.

the Buddhist Chandra dynasty (Circa
A D. 900-1050) of Rohitagiri, probably represented by LZlmai hill
(ancient Devaparvata on which the Buddhist colonies eropped up
from very early times), the site'of Mainamati (Pattikera  is 3 miles
to the west of Comilla, District Tippera, Bang!a Desh. The centre
was in a flourishing state in the regime of the Khadgas (second half
of the seventh century), the Devas (eight-ninth century) and the
Chandras (tenth and eleventh centuries). Bhavadeva of the Deva
dynasty built a mahdvihira after his name. The establishment attain-
ed a celebrity as an important Buddhist centre before the eleventh
century as is attested by the painting of a sixteen armed Chandra
with the legend Pattikera Chundavarabhavane Chiindd on a manu-
script of the AstasZhasrika-prajiidparamita copied in A.D. 1015, As
late as A.D. 1220 in the reign of Ranavankamalla Sri Harikaladeva a
land was granted in favour of Durgottara, a form of Tard built in the
town of Paitikara. The donor is described as preficient in the rite of
Sahaja Cult, a late Tantric Buddhist cult. Tippera is one of the few
districts where Buddhism has its followers down to the present day,
the concentration being in the neighbourhood of Laksem. Brouze
images of the Buddha, silver coins with the legend Pattikera, sculp-
tures, ornamental bricks and terracotta plaques have been found from
Mainamati. Not less than twenty conspicuous mounds were Jocated
on the range. Some of them have been excavated. The excavation
laid bare an exceptionally large monastery with one hundred and fif-
teen cells mostly containing a corbelled niche and an oven, sometimes
with a cooking-pot on it. A sealing was found with the legend ‘Sri-
Bhavadeva-mahavihi (iy ?) -arya bhiksu samghasya’. The finds inside
the cells included a seal, sealings, bronze images of the Buddha, Tdra
and Bodhisattvas like Padmapani, copper plates and coins. Three
miles north, at Kotila-munda was exposed another complex with
Stipas and oblong halls enclosed by a compound wall. The site has
yielded several terracotta tablets inscribed with dharaiis.

- Bronze images including one plated with gold, mostly representing

the Buddha, Padmapani, Vajrapani, Mafijuéri and Tard, various kinds
of tools for agriculture smithy, gold-work and pottery, stone images,
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bronze-casting was Nagapa ttinam, District Thanjavur, Tamil
Nadu. Here as many as three hundred and fifty bronzes
were found amidst ruins of the monastic establishment flouri-
shing during the rule of the Colas, to which resorted a colony
of Buddhists from Malay Peninsula and Sumatra with active
help of the Sailendras, The Sailendra King, Maravijayottung-
avarman completed here the construction of Cilamanivarma-
Vihara. According to a copper-plate Chola King, Rajaraja-I
granted revenue of the wvillage Anaimangalem to this temple
in A.D. 1006. The last glimpse of Nagapattinam as a living
centre is afforded by the Kalyani inscription of A.D. 1476 of
Dhamacheti (The King of Pegu) regarding the worship of a
Buddha image at Padarikarama of Nagapattinam.

The rule of the Palas also saw the growth of Tantric
Buddhism, which developed a highly esoteric yogic system of
sadhana with belief in the efficacy of magic spells and mantras
and practice of mudras (physical postures), mandalas (mystical
diagrams), Kriyas (rites), etc. The Mahayana, with these ad-
ventitious elements transformed itself almost beyond recogni-
tion into Vajrayana (Tantric Buddhism also known as Kalacak-
rayana and Sahajayina in its later developments) with its main
focus in eastern and south-eastern India. The elementary
pantheon of a few Bodhisattvas and Tara was developed into
an elaborate one with Adi-Buddha, Dhyani-Buddhas and
their emanations in the persons of a host of divine Bodhisat-
tvas and their female energies, entirely incompatible with the
original creed of the Buddha. With dhyanas embodying new
iconographical and religious concepts there grew up overwhelm-
ing number of images in stone and bronze, as found at
Ellora, Nalanda, Bodh-Gaya, Kurkihar, various locations in
Bengal and Orissa, Salihundam?! (District Srikakulam, Andhra

tablets inscribed with the Buddhist creed and end texts, a minia-
ture crystal stiipa, a gilt vajra and a Chinese copper coin of Kai
Yuan (A D. 713-41) have been found here.

1. The earliest stone inscription discovered here, belongs to about the
second century A.D. and reads ‘dharmarario Asokasirino’., But no

———
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Pradesh), Amaravati and far south in Nagapattinam. Lacking
in spirituality. the latest images became dull and lifeless. So
was the cise with the Orissan School in its later phase, as pra-
ctised during the later Somavaméis (at the end of the tenth to
the beginning of the twelfth century) and Gangas (twelfth to
fifteenth century). From the twelfth century onwards there
was a marked decline in the building art also. By the close
of this century aimost all the important centres of northern,
western and central India were affected by Muslim invasions,
and there began a period of rapid decline. In the beginning of
tl?e thirteenth century, the structures of the Vikrama$ila maha-
vihara were razed to the ground by the invaders. The same fate
was met with by the Odantapuri-mahavihara and the establish-
ment of Nalanda and long afterwards by Jagaddala in northern
Bengal. The Muslim soldiers, under Muhammad-bin-Bukhtiyar
Khalji committed a complete massacre of the shaven-headed
m.onks of Odantapuri., The Buddhist kings Buddhasena and
his descendants of Magadha succumbed to the new conquerors.
Shorn of support and with monks either dispersed or made
prey to the ruthless massacre, Buddhism fast died out except
in the eastern districts of Bengal, as well as in a few isolated
places in Bihar, Orissa and south-eastern coastal plains. Here
also it' was rapidly losing ground due to increasing want of
donations and endowments, of both the rulers, who were now
Muslims, and the laity, whose domestic rites of birth, marriage
and death were guided not by the monks but by the Brahmins.
In fact, it was the Buddhists of Ceylon and south-eastern Asia
who were striving in this epoch to sustain the flickering light in
th_e homeland of the religion. We find in the second half of the
thirteenth century, a Ceylonese monk incharge of the Mahabodhi

remains, however, can definitely be ascribed to the Mauryan Empe-
for Asoka. Salihundam had a pro'onged existence and was in its
later days greatly influenced by the Vajrayina, possibly an infiltration
from Orissa. Several images like a six-armed figure of Marichi, a
four-.armed of Bhrkuti and two-armed of T#rz and two-armed ’of
Manjusri have been found here.
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tempel at Bodh-Gaya, the cost of the repairs of which was def-
rayed by the Burmese. Another Ceylonese teacher repaired the
temple at Amaravati in the fourteenth century. The flourishing
state of the centre at Nagapattinam was mainly due to the zeal
of the colonists from Malay Penninsula and Sumatra and the
Chinese. The factors responsible for the decay and ultimate
disappearance of the religion about the fifteenth century were,
thus many. The only parts of India, Pakistan and Bangla
Desh where the faith has survived amidst small section of the
population are Chittagong (Bangia Desh) and its neighbour-
hood bordering Burma, Darjeeling bordering Nepal, Norsth
Fastern Frontier Agency and Ladakh and adjoining hilly region
bordering Tibet.

We would now like to discuss the conditions of Buddhism
in the monastic universities of India.

Section IV

MONASTIC UNIVERSITIES

We know that none of the Gupta kings was a prot'ess'ea
Buddhist. Only one of the Guptas is said to have been brou_ght
up in his youth under Buddhist influence. He was Prmge
Ba'aditya who had the famous Buddhist scholar Vasul?andh‘u as
his tutor. Baladitya, afterwards built a great Buddhist temple
at Nalanda. It is evident, however, that the ‘attitude' f)f the
Gupta kings towards Buddhism far exceeded the tradition of
kingly liberality to religious institutions. Tf'le)f themselves
founded Buddhist monasteries and heiped in building them and
maintained monk-communities with land-grants. We have it on
the statements of Chinese pilgrims, based undoubtedly on local
information, that the great establishment at Nilanda was 'the
achievemert of the Gupta kings. None of archaeological
remains and relics at Nalanda points to pre-Gupta time.

The Pilas, as the-inscriptions on their coins show, were
Buddhists, but the Buddhism professed by them was not wh?t
had prevailed in Gup'a age. The religionrentered a ph_ase in
which the Mahdyana philosophy, of which Nilanda had

PRSTURADUATE INSTITUTE OF PALI AUD BUSSNIST STUNIRY
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hitherto been the intellectual stronghold, had slanted off to an
esoteric cult known as Vajraydna (Tantric Buddhism). The
earliest exposition of this cult is in two works: the Guhysamdja
Tantra and the Manjusri Mulakalpa. Vajrayana stemmed
undoubtedly out of some of the doctrines of Mahdyanist
philosophy. Its sponsors and exponents were known as

Siddhas or Tantra Guru, corresponding to the Acharyas of
Mahdyana Buddhism. But in its development in their hands it

took a shape in which spells and magical rites and practices

supposed to be capable of producing supernatural

effects predominated. Nalanda of the Pala period is scarcely

represented in the Chinese records. In fact, there are few

instances, after the turn of the eighth century, of Chinese monks

coming to India for study and learning. But from Nalanda

and other centres Indian monks did not cease to migrate to

China. They introduced into the country the prevail:ng Tantric

Buddhism of 1ndia of the pericd. Thus in A.D. 716 Subhakara.

a monk of Nalanda;in 719 A.D. Vajrabodhi, a T'antric Buddhist

monk from south India; in A.D. 760 Amogh Vajra and-
Dharmadeva from Nalanda, and in 793 A D. Danapila went

to China Yor the purpose. Thereafier Tibet took the place of
China in cultural intercourse with India and we have thus the

arrival of Thonmi Sambhota and later Dharmasvamin at

Nalanda, Naropa and Dharmakirti at Vikramasila; and so also

we see Padmasambhava, Santraksita and Kamalaéila going to

Tibet.

The Pala kingdom lived throughout under a constant
threat of Muslim invasion from Doab, the bordering region of
Uttar Pradesh between the Ganges and the Jamuna where the
Turukas and Khiljis from Afghanistan had settled themselves
with expansionist aims. The Pala territories at one time
embraced a part of the Uttar Pradesh and large parts of Bihar,
Benga! and Orissa. But around the beginning of the twelfth
century the Brahmanical Sena dynasty- occupied the major
portion of their territory in Bengal. At last came the inevitable
mighty tide of Muslim invasion and conquest from the
Doab, which relentlessly swept away both the dynasties.

India is a country which prides in its past, and the ancient

R AW MW
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glory of the country rests mainly on its academic and cuitural
achievements centred round Nalanda, Vikramas$ila and other
monastic universities. We know, while Buddhism was slowly
disappearing from other parts of India it experienced a great
revival in Eastern India under the Pilas. Nalanda dominated
the whole Buddhist world for nearly three centuries i.e., from
the 6th to the 9th. New institutions founded under the Palas at
Jagaddal and Vikrampuri, Vikramasila and Odantpuri acquired
great importance and almost monopolized the commerce in
Buddhist culture from the 9th to the 12th century. After this
the religion of Buddha disappeared from the land of its nativity.
Among the monasteries which functioned as universities
the names of Taxila in Gandbara, and Nalanda and Vikrama-
dila in Magadha are well-known. The monastic remains
already brought to view, except at Taxila, are mostly of the
Gupta or post-Gupta age. The remains of the Taxilan monas-
teries are the most ancient hitherto discovered. Before the
Hun invaders laid it waste in the fifth century A.D, the Taxila
region under the Kushan kings (first to third century A.D.)
had been a flourishing seat of Buddhism. It covered three city-
states, now known as Bhir mound, Sirkah and Sirkush, where
Samgka life appears to have flourished in a number of large
monastic establishments. There is no sign of post-Kushan art
or culture and no trace of monastic ruins of the B.C. centuries
has been discovered so far. It is said that Taxila was a famous
seat of learning specializing in medicine and horses’ training.1
As regards Nalunda, it may be noted that it grew from a
village to a township and is described in a legend as influential,
prosperous and full of folk2 This well-populated township
naturally attracted the great religions of the time. The Buddha,
Nigantha Nataputa and Makhali Gosala visited this place in
course of their preaching mission. But its coming to lime-light
was, however, not earlier than the fifth century A.D. when (ac-
cording to Hsuan Tsang and the Korean visitor Prjfiavarmana)

1. Mahavagga, Setthibhariyd vatthe.
2. Kevatta Sutta, DN.I, p 183,
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a Gupta king, probably Sakrédityal (also known as Mahendra-
ditya) founded a Mahavihara here. This is supported by the
fact that Fa-hsien, who toured Northern India including
Pataliputra and Gaya in A.D. 400-11, does not mention it
better than a village called Nila which was celebrated as the
birth-place of Sariputra. It seems that with the establishment
of Sakraditya’s monastery the site of Nalanda acquired a new
interest for the Gupta rulers. This monastery was afterwards
further extended by Buddhagupta, Tathagatagupta, Baladitya
and Vajra and some other kings of Gupta dynasty. All these
monasteries, together with another built afterwards by a certain
king of Central Asia, were brought into aggrezation by the
same foreign king when he built around these edifices a high
wall with one gate. The whole was converted into a Mahavihara,

_a unitary establishment, and started to function as such.

Several specimens of the later official seal of the etablishment
set forth its unitary corporate character.

On Gupta coins and in the epigraphic records of the
Gupta period no Buddhist sign or symbol appears inasmuch as
the kings of this dynasty except one Baliditya, professed
Brahmanical faith. The reason underlying this liberality on
the part of the Gupta kings of Brahmanical faith towards
Buddhism was that by the time of Sakraditya, Buddhist
monasteries like those at Nalanda had developed more as seats
and centres of learning than of Buddhism.

The fame, that Nilanda acquired when it developed into
a monastic university. is evident from the eagerness of foreign
monk scholars coming over there from China, Tibet and other
countries for higher studies. Yuan Chwang, the Chinese
traveller, was in residence here. He stayed for about six years,
and the last Chinese traveller I-tsing for ten. The priests
belonging to the convent or those joining from outside, ali, in
the words of Hwui-li (Yuan Chwang’s diciple and biographer),
studied Mahdyana and also the works belonging to the
Hinayana sects, and not only there but even secular works,

1. Indentified with Kum&r Gupta I (A.D. 415-455).
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such as the Vedas and other books, the Hetu Vidya (Logic),
Sabdavidva (grammar and philosophy), Cikitsa Vidyi, the
works on magic (Atharva Veda) and Sankhya philosophy.
Besides these, they thoroughly investigated the miscellaneous
works of literature and general knowledge. Nalanda had a
system of specialization. Yuan Chwang writes in his famqus
travels that the fact of being even admitted to the university
after being tested by the learned gate-keeper, was in itself an
acknowledgement of the eminence of the scholar. No scholar
was considercd brilliant and distinguished enocugh ‘unless he
had a degree from Nailanda. I-tsing found on going to Nalanda,
that its rules and regulations were still more strict than those
of Varaha monastery at Tamralipti.

Nalanda’s academic and intellectual life is described by
Yuan Chwang in the following eloquent words of praise: “The
day is not sufficient for the asking and answering .of PrOfO}lnd
questions. From morning till night they engage in discussion.
Those who cannot discuss questions out of the Tripitaka are
fittle esteemed and are ovliged to h de themselves for sharpe.
Learned men from different cities, on this account, who desx‘re,
to acquire quickly a renown in discussion, come here in
multitudes to settle their doubts, and then the streams (gf their
wisdcm) spread far and wide. The routine of daily life was
mainly divided between study and religious rites only. Tlmei
was regulated, says I-tsing, by a clepsydra (water clocks)..
The inmates met at fixed hours for lectures and discourses in
separate groups in different schools. Within the vshrine stood
the holy image of Avalokitesvara or Tdra. The head of the
estab.ishment was probably called Adhyaksa (as he was called
at Vikramasild). Next in official position to the abbot was an
officer called Karmadana, i e. one who gives various action2 or
one who regulates for the inmates ‘what to do and when in
the daily routine.” He seems to have had 'ge.neral overall
charge of management, superintending the buildings, -regulat-

ing time, arranging the order of precedence at a congregational’

1. Takakusu's 4 Record of the Buddhist Rgligion. p. ‘144: ‘
2. 1bid, p. 148. : i oy
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feast, etcetera, in short preserving Tegularity and order in the
establishment. Apother important officer was the door-keeper
used to hold screening examination of candidates seeking
admission to one of the schools of Nalanda.”

As an educational institution Nalandi had produced
scholars of wvery high calibre, such as the famous travellers
Yuan Chwang and 1-tsing of China, the philosopher Aryadeva
of Ceylon, Bodhi Dharma of Tukhar, Arya Burman of Korea
and many more. From the galaxy of Nalanda’s brilliant
professors, the names of Nagarjuna—the great philosopher,
Dharmapala—the great Pali commentator, Dinnaga and
Dharmakirti—the great logicians, and ééntaraksxta who esta-
blished the Dhamma in Tibet, will always be written in golden
characters in the history of Buddhism and Indian culture.
Subhékara (716 A.D.) and Dharmadeva (latter half of tenth
century), both monks from Nalanda visited the Chinese capital.
Sz’mlaraksnta and Kamalsila also (from the same place) visited
Tibet for introducing into the country the prevailing Tantric
Buddhism of India of the period.

As regards the campus, there are three impressionist
sketches of it of three different centuries—the first of Hsuan
Chwang of A.D. 637, the second of Maladas of a century
later in a dedicatory inscription and the third of Dharma-
swamin who came to Nalanda in 1235 A.D. when it lay sprawl-
ed amidst its widespread ruins. The campus caught and ravi-
shed the eye by its grandeur and magnificence. New mona-
stery construction and alteration of old structures at different
periods of Nalanda’s history are referred to in legends as well
as in lithic records. King Balaputradeva of Suvarna Dvipa
(Sumarra) built a monastery to which king Devapala (C, 815-
54 A.D.) granted five villages. Moditabhadra, a Buddhist
sage is said to have built a large number of temples and mona-
steries at Nalanda after Turusk ravages, Vipulas$rimitra built
aVihara. Viradeva in the reign of Devapala (C. 815-54 A.D.)
made reconstructions and repairs.

In the Tibetan legends mention is found of Nalanda’s
great library buildings. They were huge many-storeyed edi-
fices located in a part of the campus known as Dharmaganja
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and three of them bore the fancy names as Ratnodadhi (a nine
storeyed building), Ratnasagara and Ratnaranjaka. T_hese
libraries, as a Tibetan legend reports, perished in flames kindl-
ed by an incendiary. Traces of damage caused by outbre'aks
of fire are seen on the brick, but they show at the same tlrlne
that conflagrations, of which there is mention also in one in-
scription of tae eleventh year of Mabhipila’s reign (C. 988-1026
A.D.)1, were localised and did not spread over to destroy the
whole campus. o
Among the great donors who had raised this institution
of Nalanda to such eminence, mention may be made of such
great monarchs as Samudragupta, Sri Harsa, Dharmapa‘t'la},
Mahipila and so on. It is said that even King Asoka had visi-
ted this place and built a monastery as a centre of‘ Pu.nna
around the Dhdtu Cetiya of him who was the most wise (i.e.,
Sariputra) among the disciples of the Tathéga?a. There ha.d
been many other kings who had spent all the{r treasures 1in
developing and maintaining this great international centre of
ng.
learnlA:gf'ter the sack of Odantapura Mahavihara, Nélanqa
may have been the target of attack by roving bands of Musl;m
soldiery. Taranatha says that much damage was done with
the result that many monks deserted it. The Tibetan n.10nk
Dharmaswamin shows (see Biography of Dharmaswamin by
G. Roerich), though doomed to death, Nalanda, was fated not
to die, for teaching and learning was going on here for at
least on four decades. Eighty small Viharas, damaged by the
Turusks and deserted by monks, were still there and, beyond,
as many as eight hundred. Ra&ja Bufidhasena _of Gaya
(Vajrasana) had been then the patron of Nailanda. S_ome-
where here a nonogenarian monk-teacher named Rahu]‘a
Sribhadra along with his seventy pupils had still made his
dwelling and taught them Sanskrit grammar. He lived on a
small allowance for food given by a Brahmana lay-disciple

1. Nalanda Stone Inscription of Mahipala I (Year 11) .
3—‘‘Agnidahoddhdre. .. . .. » R.K. Chaudhary, Selected Inscrip-
tions of Bihar, p. 69 and Sankalia, University of Nalanda, p. 69.
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named Jayadeva who lived at Odantpuri. Time and again
came threats of an impending raid from the military head-
quarters posted at Odantpuri, only a yojara far from Naila-
nda. Jayadeva himself was suddenly arrested and thrown into a
military prison at Odantpuri. Pandit Nainasing (one of
Waddel’s collaborators) states that the monastery contained
four large colleges and several other buildings and was en-
closed by a lofty circular wall about a mile and a half in cir-
cumference, with gates facing the cardinal points, and along
the top of walls were many votive brick caifyas which were
covered with inscriptions. In the centre of the enclosure there
stood the assembly hall. The tdols and images contained in
the temples of the Mahavihara were of pure gold and were
ornamentied with valuable cloth and jewels.

Nalanda was perhaps the longest lived of the Mahaviharas
of India. Its history falls into two main divisions : the first
one of growth, development and fruition from the fifth to the
ninth century when it was dominated by the liberal cultural
traditions inherited from the Gupta age, and the second one
of gradual decline and final dissolution from the ninth century
to the thirteenth—a period during which the Tantric develop-
ment of Buddhism became most prominent in Eastern India
under the Palas and laid their killing influence on Nailanda’s
culture. There is also a pre-history of over a century when
Nailanda was in the making by Gupta kings from Sakraditya
to Vajra.

The other pre-eminent Mahavihdra, spoken of by both
Yuan Chwang and I-tsing was at Vallabhi in western India. It
was then (in the seventh century) the largest Hinayanist estab-
lishment in India as Niland3 was the largest Mahdaydnist one.

On the break up of the Gupta empire round the middle
of the sixth century A.D., India became once again a string of
regional histories of small kingdoms with shifting boundaries.
Among these kingdoms, however, the Maitraka kingdom in
Saurastra (Gujarat) with its capital at Vallabhi inherited the
Gupta tradition of royal patronage to monasteries. Buddhism

flourished at its capital Vallabhi which rose to widespread fame
as the centre of learning and commerce.



288 History and Philosophy of Buddhism

Vallabhi (modern Vala, district Bhavnagara, Rajasthan)
a petty township of about 7,000 inhabitants and hardly three
square miles in extent eastward of the Bay of Combay, spread
many centuries ago right down to the coast. There were im-
ports from Persia or Rome with which Vallabhi was in com-
mercial intercourse in ancient times. Along with these anti-
quities there has also been found a number of scattered Bud-
dhist antiquities, about two dozen copper plate-charters small
images and Buddha-heads and tiny terra cotta tablets called
Dharma Gutikas with the formula of the Buddhist creed: “Ye
dhamma hetuppabhava’, inscribed on them in characters of
about the seventh century A.D.

When the Gupta empire was tottering to its fall, an army
officer of the Guptas, named Bhattaraka, carved out of the
dissolving empire a feudatory state for himself in Saurastra.
He made Vallabhi its capital and founded the Maitraka
dynasty. Their capital became a far-famed centre of learning.
The Maitraka kings professed the Brahmanical Saiva faith.
The royal seals on their copper-plate-grants bear the sign of
Nailanda (Siva’s Bull) above the name of the founder of the
dynasty. Bhattdraka. Yet all of them made several money-
grants and land-grants to the Buddhist monasteries that sprang
up in the capital and its vicinity. Sthirmati and Gunamati,
the two distinguished Mahaydna masters and disciples of Vasu-
bandhu, had come here and settied in a monastery with a view
to pursuing uninterrupted . philosophical studies and literary
labour. Yuan Chwang visited the ruins of this monastery in
640 A.D. during king Dhruvasena. He says that the city of
Vallabhi has some hundred Sanghdramas with about 6,000
priests studying Hinayana and there are several hundred Deva
temples.

Dudda, who was the grand daughter of Bhattaraka and
sister’s daughter of his son and successor named Dhruvasena
I, founded a monastery which became the nucleus of an ex-
tensive monastic group known as Dudda Vihara Mandala, It
was looked after by the state. Later royal grants refer to it
by this name or call it a Mahavihara, which means a number
.of monasteri es aggregated as one establishment. The Dudda
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Mandala of monasteries was for the use of monks only. Bu
another Mandala founded by Yaksaséri was intended for nuns
By the time of Guhasena, a king of later generation, the mona:
steries were organised or were in the process of organisatior
as seais of study and learning and were building up libraries
This is suggested by the acquisition of books on Buddhisn
Saddharmasya pustakapatra. . . .) as mentioned in the lis
of grant made by Guhasena in 565 A.D. to the Dudda monas-
tery. It was Hinayanist monks mainly who occupied these
monasteries. Yet Buddha Paja, i.e., the ritual image-worship
seerns to have been a major activity of the monks attended
with due rites and ceremonies.

After the reign of Siliditya III (A.D. 690-710) the Mait-
raka kingdom went into dissolution and was succeeded by the
Rastrakatas. Danti Varman and Dharavarsa, the two Rasgra-
kiita kings, made grants at Kampilya for the usual purposes
of a monastery. Kampilya was a township in Saurastra on
the outskirts of modern Surat. It seems to have been the last
stronghold of Buddhism in ancient Saurastra. I-tsing, who
visited Vallabhi, says that it was usual for learners after preli-
minary training, to resort to Nalanda or to Vallabhi for further
studies. He further adds that eminent and accomplished men
assembled in crowds, discussed possible and impossible doc-
trines and after having been assured of the excellence of their
opinions by wise men, became far-famed for their wisdom.

The existence of Jaina as well as Brahmanical institutions

for learners at Vallabhi under the Maitraka regime is based on
historical evidence. The Buddhist monasteries did not enjoy
a monopoly in this matter. But the royal endowments were
made mostly on the Buddha Vihdra Mandala.
‘ The death-blow to Vallabhi came from the Tajjika (Arab)
invaders, perhaps some time in the eighties of the eighth cen-
tury A.D. They reduced all its edifices including the Maitraka
monastery to rubble and dust. But there is no historical ac-
count of the final demolition of Vallabhi except only a few
fantastic legends from different sources.

In the neighbourhood of Nalanda there was another

monastic university called Odantpuri-Mahavihara at modern
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Biharsharif town, which later on became the military head-
quarters of the Muslims. The founder of Piala dynasty
Gopala is said, in the Tibetan legends, to have founded in the
early half of the eighth century a Mahavihara of grand propor-
tions in the newly built city of Odantapur, only about a yojana
(seven miles) from Nalanda., At this time also Nalanda was
still functioning as Mahdvihara for the last two centuries and
was perhaps not in decline. The Pala kings were Buddhists.
In course of time, other seats of learning, for which
Nilanda was the most obvious example, were established by
other kings of the dynasty. In the narratives of the lives of
eminent Buddhist saints and scholars, interspersed in Tibetan
History, references are made to their occupancy of the head-
ship of different centres of Buddhist learning—Vajrasana,
Nalanda, Odantapura and Somapura. There is evidence in
Tibetan legends that there used to be migration of scholars
from one place to another. Afterwards all the Pala establish-
ments, including Naianda itself came under the aegis of the
Palas. The great Atisa Dipankara Sri Jiiana received ordina-
tion at Nalanda, studied there and also at Odantpuri and
finally became the head of Vikrama$ila from where he was
escorted to Tibet. Vipulasri, a resident of Somapura (Pahar-
pur), has left an inscription at Nilanda recording his constru-
ction of a temple to Tara at Somapura, as well as the erection
of a monastery at Nilanda, When Sakya Sr1 Bhadra coming
all the way from Kashmir to Magadha in A.D. 1212 to visit
all Buddhist centres of learning found Odantpur and Vikram-
$ila laid waste by the Muslims, he betook himself to Jagddal in
Bengal where he found pupils and disciples. Thus the different
seats of Buddhist learning functioning under the Pila were an
interlinked group of institutions.

With the Odantpuri Mahavihara, the names of some great
and famous monks are associated in Tibetan legends. Atida
Dipankar Srijiiana studied here for two years under Dharma-
raksita, a Hinayanist teacher. One Tibetan legend puts the
aumber of its inmates at 12,000. But towards the end of
the eleventh century A.D. it must have gone far into
decline which can be inferred from the Stotra of eighty Slokas
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in which Naga-tso, a Tibetan disciple of Atiéa mentioned

Odantpuri with its fifty-
y-three monks a i 13w
a hundred. They were aj) put to deat " ekraméila with about

with shaven heads, They were put

of the dangers on the way from robbers

Muslim sojdjers wild animals and

did not unnerve him and he reached there. It

sa ;

coil”;vas covered with sand and would not

gether.n(,)«{’t ltllcl)Weyer, be tolerated by the Buddhists for years to-
¢ time of Dharmaswamin’s visit it was deserted

1. Cambridge History of India, Vol, 111, p. 42.
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and only four monks were found staying (in the Vihara). Our
pilgrim had also to hide himself along with those four seven-
teen days till they were informed that the Muslim forces had

departed.
At Vajrasan there were numerous holy objects of worship

such as the Bodhi tree, the image of Mahabodhi, the Gandhola
or Gandhakuti (Pinnacle) erected by Dharmaraja Asoka, the
corner-tooth of Tathagata, the two foot-prints of the Blessed
One on the empty-stone-throne of Sakyamuni, the stone-railing
erected by Arya Nagarjuna and the temple of Tara known as
the Taravihdara. Bodh Gaya was then under the predominant
nfluence of the Ceylonese monks, who were all Hinayanists and
had no soft corner for the Tibetan Téntrics and Mahéayanists.
Our pilgrim says that the Ceylonese monks, 200 in number,
were in charge of the worship at Mahabodhi temple. It may
be noted here that in the fourth century A.D., for the first time
a monastery was built with permission of Samudragupta. Dur-
ing the visit of Dharmaswdmin, Odantpuri had become military
headquarters of Muslims, Vikramagila had been razed to the
ground and Nalanda was still imparting education to 94 monks
under Rahula Sribhadra and at Vajrasan our pilgrim could see
no scholar. It may, however, be noted here that our informa-
tion about Vajrasan as a university is quite scanty.

The old prestige of Nalanda seems to have devolved upon
Vikramasila in the Pila age. Nandalal Day identified Pathar-
ghata (anciently called Silasamagama) with the site of, Vikra-
masdila. The claim of Colgong has been advanced in recent times.
The place abounds in Buddhist ruins. It is now under archaeo-
logical explorations,

We know about this university from Taranath’s history
of Indian Buddhism and other Tibetan sources. The
monasteries of Vikramasild were situated on a bluff-hill
on the right bank of the Ganga where the holy river
flows northwards. The sight is under excavation. Vikramasila
was known to the Tibetans and there was intercourse
between Vikramasild and Tibetan Buddhist centres. Hence
Tibetan traditions about the Mahavihara has some claim
to authenticity. These traditions agree about its location on 2
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equivalent to Master of Arts The pi
: . pictures of most emin
among the Pandits and Mahapandits of Vikramasila, it ig saeiZilt

the folloning effect as detailed in his biography: “Vik $i
Wa_s S].“ existing in the time of the Sthavira or yc;lder‘I 1;111;351‘&
;v;:g;n(g&i?. 1111453-1216) and the Kashmirg Pandita Séky£;~
o in.12.35 th5-12?.5). But when Dharmaswamin visited the
ey in 1 er§ were no . traces of Vikramasila left: The
ok sl Slzy, he}vmg razed it to the ground, had thrown the
of Odagemney nfets Iinto the Gang@. Perhaps after the destruction
s of ,Tl alg been subjected (o repeated raids at the
Dharmapars & utll']us S. Both Taranatha and Sumpa refer to
anather Tla as the founder of Vikramasila, But according to
. adition it was founded by King Devapala. Sumpa

said to i

e Circi?;'evleeln built by one Buddha-jﬁina-Pratis_tha; outside

Within b Closurand probably' all round it were 107 temples;

which 105 » fe were fifty-eight Samsthas (institutions) ﬂ;
andits (professors) Jived. Taranatha refers to jts six
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extant in the Tibetan Tanjura and Kanjura. Vikramasila was
identified with the study and cultivation of Tantric Buddhism.
This study was divided into different branches. Of the Adhyak-
sag or head of the establishment of Vikramasila, the names of
Buddha Jiianapala—the first Adhyaksa, Jetari who was at first a
Dvarapala but rose to be Adhyaksa, Abhayakaragupta, Dipan-
kara Srijiiana, Sakya Sribhadra and of some others are given
here and there in the legends.

About the third Pila establishment (the first two being Od-
antpuri and Vikramasild), mention may be made of the Dhar-
mapala Mahavihdira of Somapura. Hsuen-tsang, in course of his
travels eastwards in Northern India, came in A.D. 639 to the
province called Pundravardhana which covered the modern
districts of Bogra, Dinajpur and Rajshahi, now in Bangla Desh.
He noticed some Buddhist establishments here, but remarks
that the Jains or the Nirgranthas are the most numerous.!
Among the many Jain temples and monasteries of this region
was an ancient Jain establishment at the village of Paharpur in
the district of Rajsahi. When this part of the country came
under Pila dominion, Buddhism became the dominant religion.
The site which had been well-known in this part and presum-
ably a popular resort was selected by the Buddhist Paila king
Devapala (A.D. 810-50) to be the site of a Mahdvisdra, known
as the Dharampala Mahdvihdra of Somapura, now called as the

village of Ompur about a mile off. The existing establishment
was overhauled and remodelled and the Jain temple rebuilt as
a Buddhist one. A Mahavihira, centring round and dominated
by a temple which is seen here, is a somewhat rare phenomenon
among thc monastery-ruins of Northern India. Intercourse in
the Pala period between this Mahdvihara and that of Nalanda
is suggested by the decorative style of a stone-temple at Nala-
nda (site no. 2) where terra-cotta plaques are raised in rows
exactly as in this temple. A number of Somapura and of
Nalanda sealings refer to two persons Dharmasena and Sirnha-
sen who were the two officers in-charge of supervision of
Mahavihira of the Pila regime. Besides, the inscription at

1. Beal’s Buddhist Records, 11, p. 195.
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Nalanda of Vipulasrimitra of Somapura shows that he buyijt a
monastery at Nalanda and a Tara temple at Somapura, and

carried out large renovations of mo i ‘
g nastic cells at the latter

. The establishment of Somapura seems to have been de-
signed for the occupation of some 600 to 800 inmates. In the
eleventh century the number probably diminished to half, The
Mahdv'ihdra must have existed and functioned over nearly four
centuries i.e. from the early ninth century when it was founded
Py D?vapéla to the late twelfth when the cataclysm of Muslim
1nvasion overtook all Pala Buddhist institutions. It carried on
th.c Nilaqdzi tradition which had passed on to Odantpura and
V}kramaéllé and was inherited by it. Dipankara Srijidna of
V1kram.as’ili, before his departure for Tibet, stayed here for
some time and wrote the Madhyamika Ratna Pradipa, the
T_1betan translation of a work by Bhavya. So also Prajﬁ,aérij-
ﬁana}(irti translated the Dharmakaya-Dipa-Vidhi into Tibetan
at this Mahavihara, Pandita Sarana was the head of the assem-
bly.of Yogins in the town of Somapura. One Viryendra, a
native of Samtata (South-East Bengal), made a donation’at
Bodh Gaya and describes himself in the donatary inscription as
belonging to Somapura. Around the middle of the eleventh
century one Jitvarma, who perhaps migrated from the south

and set up a kingdom of Varman family in East Bengal, sent
troops to destroy the then flourishing Buddhist Dharmapala
mona_st.ery of Somapura which was put to fire. But the
Mahavihara was not destroyed. Rapair and renovation seem to
hgve gone on by fits and starts over a century after. Vipulasri-
mitra 'took a large hand in the restoration. The downfall of the
establishment by desertion or destruction must have been some

time in the midst of the wj
- widespread unrest and displaceme
of population Consequent on the Muslim invasion, P "

Bata k"ghe last great seat' of Buddhist learning founded by a
Virendng was Jagadqala in Northern Bengal, formerly know as
e fa or Varendri. The Mahavihira flourished in the reign of

amapala (c. 1084-1130 A.D.) who is said to be its founder.

The Pala kingdom in his t; i
{ !me was tottering to its fall, This Bud-
hist monastery of Jagaddala is mentioned in the Sanskrit epic
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known as Rdghava Pandaviya composed by the king’s court-
poet Sandhyakaranandi. From the description of the monastery
therein it appears that in Ramapala’s time Buddhism prevailed
in Varendri and had its centre at the Jagaddal monastery. The
monastery became a resort of scholars of Tantric Buddhism. It
seems also to have been in lively intercourse with Tibetan centres
of Buddhism. A large number of the Tanjura and the Kanjura
texts, both original and translation from Sanskrit, is said to
have been made or copied in the monastery of Jagaddal. The
existence of Ramavati as the capital of Ramapala can be traced
down to the reign of Akbar the Great (A.D. 1556-1605), but
the history of Jagaddal monastery stops short near the turn
of the thirteenth century. Jagaddal was intact until Sikya
Bhadra came here and found his Guru Subhakara Gupta,
a saint and scholar. Sri Bhadra’s disciples named Vibhuticandra
and Danadila were scholars of Sanskrit and Tibetan at Jagad-
dal. They were Tdntric Buddhists and are mentioned with the
appellations Pandita, Mahapandita, Upadhyiya ot Acarya in
the Tanjura texts. They took refuge, leaving Jagaddal, to
escape from the Muslims. The situation that was unfolding in
northern Bengal at the time is thus summarized by the Tibetan
historian. At the time of Lavangsena (the first ruler of the Sen
dynasty) some Bhiksus were sent as emissaries to the region bet-
ween the Ganga and the Jamuna (i.e., the place where theTuru-
sks were settled). The Turusks were combined. They destroyed
Odantpura and Vikramasila and killed many BAiksus. At that
time Sakya Sribhadra fled towards Jagaddal. Three years after
that, he reached Tibet. Others fled to other places (perhaps
Burma and Cambodia). But at Jagaddal the old Vidyds were stil
pursued in the midst of the Tantras. Moksakargupta devoted
himself to the study of the main branch of Mahdydnist learning,
Hetu Vidya (science of logic). He appears to have been more a
scholar of the old school than a follower of the Tanrras. The
condition to which the city of Ramavati with Mahavikira was
reduced by Turuska ravages which overtook them probably
around 1207 A.D., some time after Odantpuri and Vikramasila
had been destroyed, is not known. The great monastery must
have been deserted altogether, but the site of Ramavati seems
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t_° have befan repopulated after the Muslim conquest and con-
fmued, fis tts mention under the name of Ramauti in the 4jp-
i-Akbari shows, for at least three to four centuries more,

In the subsequent cha i i
! pter we would like to discy
expansion of Buddhism to foreign lands. o the



12

Expansion of Buddhism to the
South

Section 1
BUDDHISM IN CEYLON

In the whole of the history of Buddhism Ceylon holds an
enviable position both as a recipient and also as a contributor
to this faith. The most detailed account of the spiritual
conquests of Buddhism in the days of Asoka is the story refer-
ring to the conversion of this island which is recorded in the
Dipa Vamsa and Mahavamsa, the Suttavibhanga and the
Saddhamma Sangaha. The school of Buddhism now professed
in Ceylon, Burma and Siam is rightly called Sinhalese, not
for the reason that its doctrine originated in Ceylon, but
for the fact that the school ceased to exist in India, and in the
middle ages both Burma and Siam accepted the authority of
the Sinhalese Samgha.

The island, according to the Sinhalese tradition as
recorded in the Dipavamsa, first came into contact with northern
India about the time of Buddha’s Parinirvana in course of the
expedition of Vijaya, who landed in the island of Tamraparni
after completing his voyage from Lala (Midnapur) via
Bharukaccha (Broach) and settled there along with the seven
hundred immigrants following him and the island was then
named as ‘Sirhhala’ after the line possessed by the family of
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this Vijaya Sinha. Even if we do not believe the tradition, it
would not be unreasonable to suppose that Vijaya introduced
into Ceylon the elements of Buddhism, which was really a
remarkable form of religion in India in his time. We are not
ready to accept the account of the miraculous transportation
of the three preceding Buddhas and Gautama’s repeated visits
to Ceylon for arranging its conversion. It appears to have
been invented probably in order to enhance the glory of the
island. But the legends relating how Panduvasudeva came
from India to succeed Vijaya, how he subsequently had a
Sakya princess brought over from there to be his wife and how
her brothers established cities in Ceylon, suggest that Sinhalese
kept up intercourse with India. The Mahdvamsa relates that
king Pandukabhaya built religious edifices for Niganthas,
Brahmanas, Paribrajaks (possibly Buddhists) and Ajivakas.
Then king Devanampiya Tissa (Circa 245 B.C.) is said to have
sent a complementary mission bearing wonderful treasures to
his friend Asoka, who had never met him., Asoka is reposed
to have sent magnificent presents to the king of Ceylon and
advised nim to find salvation by taking refuge in the law of
Buddha. The Sinhalese tradition agrees on the whole with the
data supplied by Chinese pilgrims and Indian inscription and
pictures found at Sanci regarding the interest taken by the
Indian Emperor in the spiritual welfare of the island. The
historical narrative is similar in all the three principal reposi-
tories of Sinhalese tradition, viz., the Dipavamsa, the
Mahévamsa and the historical preface of Buddhaghosa’s
Samantapdsadika. All later works recounting the conversion
of Ceylon are founded on the last book which appears to
be re-arrangements of the Sihalatthakathd, i.e., commentaries
of the Poraga or ancients written in Sinhalese prose and
scattered Pali verse on the Tripitaka. '
The momentous project of despatch of missionaries to
convert foreign countries was initiated by Emperor Asoka and
Moggliputta as a result of the decision taken in Pataliputra
council, The copnversion of Ceylon is ascribed to Mahendra,
Asoka’s son according to the tradition and his younger brother
according to Yuan Chwang. Chronicles state that accompanied
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by four brethren, Mahendra departed from Pataliputra and
travelled to Vedisagiri, from where he along with his compa-
nions went over to the Missaka mountain (modern Mihintale)
and met king Devanampiya Tissa there. He preached
Hatthipada Sutta to the king and his hunting attendants who
were all converted. Then Mahendra and his followers proceeded
to Anuradhapura, where they were received with all honour
and enthusiasm. He preached first in the palace and then to the
general public. The king dedicated to the Samgha the
Meghavana, which became the site of the Tissarama or the
famous Mahavihara. It became the citadel of orthodoxy
preserving our version of the Pali Pitakas. Devanampiyatissa
is represented as having sent two further missions to India: the
first in quest of relics, which when brought were deposited in
Anuradhipura and the Thipdrama dagobal was built over them;
and the second to bring a branch of the Bodhi tree and
Sanghamitra. The tree was planted in the Mabayana and
Sznighamitra ordained Princess Anula. This king probably died
in 207 B C.

A descendant of Tissa, called Dugthagamani erected Stipas,
monasteries and the tower Lohaprasida,® which underwent
numerous reconstructions and modifications till the reign of
Parakrama Bahu I about 1150 A.D. Of great importance for
the history of the Singhalese Samgha is the reign of Vattagamani
Abhaya. The Abhaya Giri monastery established by him, says
the Nikaya Sangrahawa, embraced the doctrines of the Vajji-
puttaka and was known as the Dhammaruci school in Ceylon,
The Abhayagiri monastery became the enemy of the Mahavihira
and the dispute resulted in the Pitakas, which was as yet orally
preserved, being committed to writing. This version of the
scriptures was not universally accepted. It included the Parivira
which was a recent manual composed in Ceylon. Buddhism
evidently flourished, but we also hear of heresy.

In the third century A.D. king Mahasena built a mona-
stery called Jetavana which became the headquarters of the then

1. Dhatugarbha (pagoda).
2 MVam Ch. XXVII, Verses 3, 4 and 20.
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Sagaliya sect. His son Sirimeghavanna, says the Culavamsa,
rebuilt the Lohapasida and caused a golden image of Maheﬁdra
to be made and carried in a procession. But he did not neglect
the Abhayagiri and gave it partial custody of the celebrated
Buddha’s tooth relic, which was brought to Ceylon from
Kalinga. The cults of the Tooth flourished exceedingly in the
next few centuries.

Fifth century is remarkable for the literary activity of Bud-
dhaghosa (an Indian according to the Mahavamsa and a Thaton
according to the Burmese tradition). He resided in Ceylon
during the reign of Mahanama and wrote several theological
treatises in so authentic and authoritative a way that his
works were regarded as the words of the Buddha himself. On
the advice of his teacher Revata he came over the island
with a view to translating the Sinhalese commentaries into
Magadhi. He proved his competence for the task by writing
the celebrated Visuddhimagga and was allowed to translate
them while residing at the Ganthakara Vihara. He completed
his commentaries on the four great Nikayas, on the
Abhidhamma and on the Vinaya on the basis of the Paccari,
the Kurundi, the Maha Aithakatha or traditions of the Pordna
(ancients) said to be composed by Mahendra in Sinhalese
language. These Sinhalese commentaries have disappeared.
His works are in no way coloured by the Mahayanist tenets
which were already prevalent in India, but state in its severest
form the Hinayanist creed, of which he is the most authori-
tative exponent, When, according to the Budhaghosuppatti,
Buddhaghosa’s works were regarded as highly as the works of
the Buddha, the suspicion naturally arises that the Pali canon
may be partly his composition based on the oral teaching on
the subject by Mahendra and resembling some passages referred
to in the Asokan inscriptions. There was scope, no doubt, of
considerable variation in the text without altering the sense
and a certain terminology till the canon was committed to
writing and the Parivira was included init. Buddhaghosa
makes a clear distinction between text and comment, I-ie
discusses various readings and explains difficult words. But
there is no evidence that Buddhaghosa or anyone else enlarged
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or curtailed the canon and allowed himself any discretion of
selection in dealing with the sacred texts accepted by the
Mahavihara. But, we hear of a convocation about three
Pitakas soon after the departure of Buddhaghosa and during
the reign of Dhatusena. This implies that there was still some
doubt as to what the scripture was.

Dhatusena, though an orthodox monarch, was addicted
to sumptuous ceremonies in honour of images and relics. After
Dhatusena, Sinhalese history degenerated into a complicated
story of crime and discord which made the Tamils powerful
until the accession of Vijaya Bahu in A.D. 1071. His suc-
cessor, Parakramabahu (twelfth century A.D.) was lavish in
building monasteries, temples and liabraries. Qualified Theras
were brought from Burma to make up the deficiency. The
king, in order to secure unity among the quarrelling mona-
steries, summoned a synod at Anuradhapura. The M ahavihara
was recognised as the standard of orthodoxy. Lands, revenues,
guest-houses and hospitals were provided for the monasteries.
Killing of animals was forbidden.

After Parakramabahu, the Tamils again occupied many
districts and were seldom dislodged. Buddhism tended to dec-
line but was always honoured as the state religion. The Maha-
vamsa states that in the middle of the thirteenth century A.D.,
Parakramabahu II celebrated splendid festivals and imported
learned monks from the Cola country. The Kalyani inscrip-
tion suggests that Sinhalese religion enjoyed a great reputation
in Burma towards the end of the fifteenth century. Buddhism
met a further set-back occasioned by the Portuguese sovere-
ignty in the sixteenth century A.D. when they wanted to pro-
pagate Roman Catholicism, states the Mahavamsa. The Dutch
were welcomed by Kandy. They acted as the allies capable
of expelling the Portuguese until they themselves became the
masters of the great part of the ijsland. They also tried to en-
force Christianity and to prohibit Buddhism within their terri-
tory, but hatred of the Roman Catholic Church made them
favourable to Buddhism This tendency continued till the

n by the British in the eighteenth century.

possessions were take !
ly changed after the independence of the

But things have entire
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island when_effective steps are being taken for the restoration
and promotion of the national religion and culture,

Section II

BUDDHISM IN BURMA

The early history of Buddhism in Burma is obscure, and
different writers have maintained that it was introduced ’from
Northern India, the east coast of India, Ceylon, China or
Camboja. All these views may in a measure be tru’e for there
is reason to believe that it was not introduced in o’nc epoch
or from one source or in one form. About the introduction
of Buddhism into Burma it may be noted that there are vari-
ous legends current in the country and even outside. Asfoka
is supposed to have dispatched missionaries to Suvarna-bhiimi
'In Thailand and Cambodia also there are legends about tht;
mtrs)ducticn of Buddhism in Suvarpa-bhiimi lying in their own
terrltori.es. But we must come to historical records which are
meagre in comparison to legends that are current. There is
no historical evidence supporting the above legends.

Suvarnabhiimi was a term broadly used in ancient times
to denote that part of South-East Asia which now includes
Southern Burma, Thailand, Laos, Cambodia and Malaya
Keeping in view the abundance of nature in that part of Asia-
the term ‘Suvarnabhimi’ meaning ‘Golden Land’, seems bul,;
appropriate. Regarding Burma, it may be noted that the
Dipavamsa, which states about it, was composed in the fourth
century A.D. and taken from older chronicles. And hence it
may be concluded that in the early centuries of our era Burma
had the reputation of being a Buddhist country. Barrin
however, the story of Uttara and Sona preserved in the Cegi
lonese chronicles regarding the introduction of Buddhisfn

- into Burma, there is no evidence that Buddhism flourished

tl?ere before the fifth century A.D. Considering the close pro-
ximity of Burma to India, and the existence of not too difficult
land.-routes between the two even before the Christian era thc:
possibility is not altogether excluded that Buddhism f(,)unc'
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its way to Burma from India even before, perhaps long before,
the fifth century A.D. But from this period onwards there
are definite records to prove not only the existence but also
the flourishing state of Theravida Buddhism in the old king-
dom of the Pyus known as Sriksetra with its capital near
Prome, the ruins of which lie in modern Hmawza. The archa-
eological evidences furnished by inscriptions on the golden
plates found at this site, and the Chinese accounts leave mno
doubt that the Theravada form of Buddhism with Pali canoni-
cal texts was introduced in the region round Prome not later
than the fifth century A.D. by Indian missionaries who came
from the eastern coast of the Deccan and South India. Traces
of Milasarvistivada, Mahayanism and Tantric Buddhism pro-
bably coming from Bengal and Orissa, i.e., the Eastern India
are also found in the ancient buildings and sculptures of the
country. Taranatha is said to have stated that among the
Koki countries, Pukham (Pagan) and Hamsavatt (Pegu) Hina-
yanism 'was preached from the days of Asoka onwards, but
that the Mahayana was not known until the pupils of Vasu-
bandhu introduced it. But Atisa (C. 1000), a great figure in
the history of Tibetan Buddhism, is reported to have studied
both in Magadh and in Suvarnadvipa, by which Thaton is
suggested. He would hardly have done this, had the clergy
of Thaton been unfriendly to Tantric learning. The mediaeval
Buddhism was also mixed with Hinduism. However, few
Saivite emblems, but numerous statues of Visnuite deities
have hitherto been discovered in Burma,

As regards Upper Burma, it may be added that any varie-
ty of Buddhism or Brahmanism may have entered this region
from India by land during any epoch. The existence of early
Sanskrit inscriptions at Taungu and elsewhere has been dis-
covered. Figures of Bodhisattvas and Indian deities are re-
ported from Prome, and in Lower Chindwin district are rock-
cut temples resembling the caves of Barabar in Bihar.

Regarding the Chinese influence in Burma, it may be
noted that Burmese kings sent religious embassies . to the
Chinese Emperor Wu-ti about 525 A.D. The Tang Annals
state that the inhabitants of Burma were devout Buddhists and
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that there were a hundred monasteries, into which the youth
entered at the age of seven, but left at the age of twenty if
they did not intend to become monks,

In Pagan the history of Buddhism becomes clearer in the
eleventh century. In the first half of this century, several
forms of religion existed mostly perhaps in corrupt form. The
Sasanavamsa relates that king Anawrata broke up the commu-
nities of Aris at the instigation of Arhanta. He settled the
texts of the Pitakas after comparing its Thaton and Ceylonese
versions. The Burmese canon adds four works to the Khuddaka
Nikaya, namely; Milinda Panha, Nettippakarana, Suttasangaha
and Petakopadesa. From the time of this king until later
decades of the thirteenth century, Pagan was a great centre
of Buddhist culture not only for Burma but for the whole East.
Towards the end of his reign he made not very successful
attempts to obtain relics from China and Ceylon and commen-
ced the construction of the Shwezigon Pagoda. He died
before it was completed but his successors finished the work
and constructed about a thousand buildings among which the
most celebrated is the Ananda temple erected by king Kyan-
zittha.

Of the Pali literature in Burma mention may be made
of the grammatical treatises known as the Kdrika and the
Sadda Niti. Some treatises on the Abhidhanima were also
produced. f

The latter half of the fifteenth century is the most im-
portant period for Buddhism in Pegu under the reign of
Dhammaceti, also called Ramadhipati. He is known as the
author of the Kalyani inscription of Zaingganaing in Pegu
mentioning the proper method of defining and consecrating a
Sima or boundary, i.e., a plot of ground within which Uposatha
meetings, ordinations and other ceremonies can take place,
In Solithern Burma Dhammaceti founded six schools, viz. the
Camboja or Arahanta school, the three Sinhalese schools
founded by Chapata’s disciples and the two more Sinhaiese
schools founded by the Theras of Martaban. He sent a
mission to Ceylon in order to obtain the authoritative ruling
from the Mahavihira as to the method of consecrating a Sima
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and conferring ordination. All the monks of hiskingdom
were reordained accordingly in a locality known as the Kalya-
nisima. The religion is said to have been purified by making
the school of the Mahavihira the only sect.

In the early portion of the sixteenth century, Thohanbwa,
a Shan king of Ava, endeavoured to exterminate the order by
deliberate massacre. But Bayin (or Bureng) Naung forced
the Shans and Muslims of the northern districts, and indeed
all his subjects, to make formal profession of Buddhism. He

made not very successful attempts to otbain the tooth relics

from Ceylon. His active patronage of the faith was probably
exercised chiefly in Pegu, His successors encouraged religion
and literature. The study of Abhidhamma was flourishing in
the districts of Ava and Sagaing till the middle of this century
and many illustrious exponents were found there. A national
and religious revival came with the victories of Alompra. But
in the eighteenth century also a controversy concerning the
manner in which the upper robe of a monk was to be worn
spread to Ceylon as well and continued for about a hundred
years. The Samgha became divided into two factions known
as Ekgmsika (one shouldered) and Parupana (fully clad). This
Alompra appeared as a modern Asoka when the court religi-
ously observed Uposatha days and he was believed to be a
Bodhisattva. King Bodopaya (A.D. 1781-1819) commanded
the Pdarupana discipline to be observed and the royal order
received obedience. This Bodopaya appointed four elders of
repute to be Samgharajas or Bishops with four more as assis-
tants, and over them all his chaplain Nana as Archbishop. The
Church was flourishing during Bodopaya’s reign. Burma sent
to Ceylon not only the monks who founded the Amarapura
school but also numerous Pali texts. Sdsanavamsa, the eccle-

siastical history of Burma, was composed during the reign of

Mindon-min (A.D. 1852-1877). The king himself convened
the Fifth Buddhist Council continuing from A.D. 1868-1871 in
order to recite the Tripitaka for establishing the correct text.
The result may still be seen at Mandalay in the collection of
buildings commonly known as the four hundred and fifty

Pagodas. Mindon-min also corrected the growing laxity of
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the Bhikkus. The king’s successor Thibaw was deposed by
the British. The appointment of Samgharaja, which, as yet,
was made by the king and not by the Samgha, was now since
1903, made from amongst the superiors in the whole order
by an election among the monks themse]ves and the person
thus elected was recognised as the Thathanbaing.

The court astrologers, soothsayers and professors of me-
dicine, astrology, Kamasastras, etcetera of Burma were even in
recent times Brahmanas, known as Ponas, whereas monks
would not attend social gatherings. Nat, i.e., spirit worship
in Burmese religion is a superstition.

Buddhism is a living force in Burmese life. Every male
Burman, with a view to become a respectable human being
other than a mere animal enters a monastery for at least a
week’s stay when he is about fifteen. It is the greatest ambition
of most Burmans to built a Pagoda. The Shwe Dagon Pagoda,
which is a veritable pyramid of gold, attracts pilgrims from all
the Buddhist world as it is reputed to contain also the relics
of the three preceding Buddhas.

The anti-clerical sects like the Soutis and the men of the
Shan states and of Pegu and Tenasserim, refuse to recognise
the Samgha, monasteries or temples and perform their devotion
in the open fields. The orthodox Samgha is divided into two
school of the Mahagandi, i.e. the moderate easy-going majority,
and the S#lagandi, i.e. strict and Puritanical majority protesting
against such concessions to the flesh.

Section IIX
BUDDHISM IN INDO-CHINA

Siam (Thailand)

The Buddhism of Siam does not differ materially from
_that of Burma and Ceylon but merits separate mention, since
it has the speciality that this independent kingdom is ruled by
a monarch who is also head of the church. It is perhaps the
on_ly country in the world where the king is constitutionally
Stipulated to be a Buddhist and the upholder of the Faith. It
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is one of the countries where Buddhism still exists as a living
force exerting tremendous influence on the life of its people i
all its aspects, It is called the land of yellow robes, for yellow
robes are garments of Buddhist monks. But how did this grea:
faith reach the country ?

Different opinions are still held with regard to the exact
date when Buddhism reached Siam, now officially known as
Thailand which was so named after the Thai race threw ofl
the yoke of the Cambojans. Some scholars hold that Buddhism
was introduced into Thailand during the reign of Asoka, the
great Indian emperor. Others are of the view that Thailand
received Buddhism much later. Judging from archaeological
findings and other historical evidence, however, it is safe to
say that Buddhism first reached Thailand when the country was
inhabited by the Mon-Khmer, who had their capital, Dvaravali,
at a city now known as Nakon Pathom (Skt. Nagara Prathama),
about 50 kilometres to the west of Bangkok. The great Pagoda
at Nakon Pathom, Phra Pathom Chedi (Prathama Cetiya),
and other historical findings in other parts of the country testify
to this fact as well as to the fact that Buddhism, in its varied
forms, reached Thailand at four different periods, viz. (1)
Thera or Southern Buddhism, (2) Mahdyana or northern
Buddhism, (3) Pagan or Burmese Buddhism and (4) Ceylonese
Buddhism. Let us now consider each of these periods in brief.

That the first form of Buddhism introduced to Thailand
was that of Theravada school, is proved by various archaeo-
logical remains unearthed in the excavations at Nakon Pathom,
such as Dharma Cakra, the Buddha’s foot-prints and seats,
and the inscriptions in the Pali language, all of which are on
rocks. Such objects of Buddhistic veneration existed in India
before the introduction of the Buddha image, which appeared
later. Buddhism, thus appears to have reached Thailand
during the third century B.C. and it might have been more or
less the same form of Buddhism as was propagated by the
great Buddhist Emperor Asoka. This form of Buddhism was
known as Theravida or Hinayana, in contradistinction to
Mahayana. When the worship of Buddha image became popular
in India, it also spread to other countries where Buddhism had
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already been introduced, This is borne out by the fact that
many Buddha images, especially those of the Gupta style, have
been found in the ruins of Nakon Pathom and the neighbouring
cities. Judging from the style of the Buddha-images found, it
can also be assumed that the early Buddhist missionaries to
Thailand went from Magadha in India. The Mahavamsa records
that the missionaries despatched by Adoka to as mény as nine
territories included one headed by Sona and Uttara sent to
Suvarnabhiimi the locality of which is still disputed. As regards
the claim of Thailand to identify the town of Nakon Pathom as
the site of Suvarnabhami, it may be added that the archaeologi-
cal finds unearthed in the area surrounding that town support
the claim to the extent that nowhere in any of the contesting
countries, not even at Thaton in Burma, could one find such
a large and varied number of ancient relics as were found at
Nakon Pathom. By age and style these archaeological objects
may be assigned to the times of Asoka and the later Gui)tas.
Even the great Stipa (Phra Pathom Chedi) at Nakon Pathom
itself is basically similar to the famous Sanchi Stapa in India,
built by Asoka. Moreover, the name Pathom Chedi (Pali
I?at/?ama Cetiya) means first Pagoda which, in all probability,
Slgfnﬁes that it was the first Pagoda built in Suvarnabhiimi.
This would easily fit in with the record of the Mahavamsa that
Sona and Uttara went and established Buddhism in the ferritory
of Su.varnabhﬁmi at the injunction of Emperor Asoka. Taking
cognizance of the fact that Adoka reigned from 269 to 237
B.C.,1it may be reasonably concluded that Buddhism first
Spread to Thailand during the third century B.C.

As regards Mahayana or Northern Buddhism, it may be
nf)ted that with the growth of this form of faith in India, espe-
CIa]!y during the reign of king Kaniska who ruled over Northern
India during the second half of the first century A.D., the sect
also spread to the neighbouring countries, such as Sumatra, Java
and Kamboja (Cambodia) in and after the fifth century A.D. It is
Probable that Mshayana Buddhism was introduced to Burma,
Pegu (lower Buima) and Dvaravati (now Nankon Pathom in

The History of the Buddhist Thoughts by E.J. Thomas.
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Western Thailand) from Magadha at the same time as it went to
Malay Archipelago. But probably it did not have any stronghold
there at that time ; hence no spectacular trace is left of it. By
about 757 A D. the Srivijaya king with his capital in Sumatra
rose in power and his empire spread throughout the Malay
Peninsula and archipelago. Part of South Thailand (from
Surasthani downwards) came under the rule of the Srivijaya
king. Being Mahayanists, the rulers of Srivijaya gave much
encouragement and support to the propagation of Mahayana
Buddhism. In South Thailand today we have much evidence
to substantiate that once Mahayana Buddhism was prevalent
there. This evidence is in the form of Stipas or Cetiyas and
the images including votive tablets of the Buddhas and
Bodhisattvas, which were found in large number, all of the
same type as those discovered in Java and Sumatra. The Cetiyas
in Chaiya (Jaya) and Nakon Sri Thammarath (Nagara Sr1
Dharmaraja) both in South Thailand, clearly indicate Mahayana
influence. From 1102-1182 A.D., kings belonging to the Siirya-
varman dynasty ruled supreme in Cambodia. Their empire ex-
tended over the whole of present day Thailand, Being adherents
of Mahayana Buddhism with a strong mixture of Brahmanism,
the Suryavaraman dynasty did much to propagate and
establish the tenets of Northern School. A stone inscription,
now preserved in the National Museum at Baongkok, tells us
that in about 1017 A.D. there ruled in Lopburi, in Central
Thailand and once a capital city, a king who went from Nakon
§ri Thammarath and who traced his ancestry to Srivijaya
rulers. The king had a son who later became the ruler of
Kambuja and who, more or less, kept Thailand under the
suzerainty of Cambodia for a long time. During this period
there was much amalgamation of religion and culture of the two
countries. The stone inscription under consideration probably
refers to one of the Stryavarman kings who had blood relation-
ship with Srivijaya rulers. From this inscription we also learn
that at that period the form of Buddhism, prevalent in Lopburi
was that of Theravida, and that Mahayana Buddhism, already
established in Cambodia, became popularized in Thailand only
after Thailand had gone under the sway of Cambodia. There
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are no indications, however, that the Mahiyina school
superseded the Theravada in any way. This was due to fc)t(l)
fact‘that Theravada Buddhism was already on a firm basis iz
Thailand when the Mahayana school was introduced there
That_ t_here. were monks of both schools, Theravida an(i
Mahay_ana in Lopburi during those days, it indicated in a
stone lns.cnption in the Cambodian language, found in a
Brahmanic temple within the vicinity of Lopb’uri city itself.
Much of the Brahmanic culture which survives in Thailanci
tll} toda)_l could be traced to its origin from Cambodia during
this period. Many of the Cambodian kings themselves were
zea‘lous adherents of Brahmanism and its ways of life. This
ﬁ:md, thzreflore, can be termed Mahayana period. Sz;nskrit
sacred language o i i ' in
i duringihesge tinfl'est.he Hindus, took its root deep in
'Regarding the Burmese Buddhism it must be remembered

Lhat‘ in 1.057 AD king Anawratha (Anurudha) of Burma
aving h1§ capital at Pagan (Central Burma) extended his
kingdom right up to Thailand, especially the Northern and
Central parts covering areas now known as Chiengmai, Lopburi
and Nakon Pathom. Being a Theravada Buddhist Ar;uruddba
arde‘ntly supported the cause of Theravada, which ,Burma like
”ljhalla.nd, at first received directly from India through, mis-
s1on'c.1r1es sent by Emperor Agoka. However, at the time under
conslxderation, Buddhism in India was already in a state of
de.cllne, and as contact between Burma and India was then
faint, Theravida Buddhism, as prevalent in Burma at that time
upderwent some changes and assumed a form somewhat
different from the original doctrine. This, at a later stage
became. what is known in Thailand as Burmese (Pagani
Buddhism. During the period of King Anuruddha’s suzeraint
over Thailand, Burmese Buddhism exercised great inﬂuencz

over the country, especially in the north where, owing to

D.rox'lmity, the impact from Burma was more felt. It is
SStlfifII(liﬁcant that .Bud.dhist relics found in North Thailand bear a
clearlng T:eravada’mﬂuenc-e, whereas those found in the south
Sriv"y show their Mahayina connections dating back to
PHivijaya days. To a great extent this is due to the fact that,
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in their heyday of suzerainty over Thailand, the Burmese under
Anuruddha were content with upper Thailand only, while
leaving the south practically to be ruled by their Khmer
(Cambodian) vassals whose capital was at Lopburi.

The original home of the Thai people was in the valleys
between the Huang Ho and the Yangtze Kiang in China.
From the second century B.C. they began to migrate south-
wards as a result of constant friction with the neighbouring
tribes. They became separated into two groups, the Thai Yai
group, which settled in the plains of the Salween river, Shan
States, and other areas and spread on as far as Assam ; and
the Thai Noi group, settled in what is today termed Thailand.
The Thais were able to establish their -independent state at
Sukkhothai (Sukhodaya) in North Thailand about 257 A.D. It
was during the period of their movement southwards that the
Thais came into contact with the form of Buddhism as prac-
tised in Burma and propagated under the royal patronage of
king Aniruddha. Some scholars are of the opinion that as
Mahiyana Buddhism had spread to China as early as the
beginning of the Christian era, the Thais, while still in their
original home in China, must have already been acquainted
with some general features of Buddhism. The Thais were
able to exert themselves even more prominently in their south-
ward drive. Thus they came into close contact with the
Khmers, the erstwhile power, and became acquainted with
both Mahidyina Buddhism and Brahmanism as adopted and
practised in Kamboja. Hinduism was already firmly establish-
ed in Cambodia at that time. Of the period under reference
it may be observed that Northern Thailand from Sukhothai
District upwards came very much under the influence of Burma
(Pagan Buddhism), while in the Central and Southern parts
of the country many Mahayana beliefs and practices, inherited
from the days of the Stiryavarmans and the S'rivijayas, still
persisted.

Ceylonese Buddhism is a form of Buddhism which
remains dominant in Thailand until today. About 1153 A.D.
the Ceylonese king Parakramabahu the Great (A.D. 1153-86)
was a great supporter of Theravada Buddhism. He did much
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to spread and consolidate the Dhamma of the Lord in his
island-kingdom He caused (according to some scholars of
Soutbern Buddhism) the seventh Buddhist council to be held
and Dhamma and Vinaya, i.e. doctrine and discipline revised
and strengthened. Buddhism thus consolidated itself in
Ceylon and the news spread to neighbouring lands, Buddhist
monks from various countries, such as Burma, Pegu (Lower
Burma), Kambuja, Lanna (North Thailand) and Lanchang
(Laos) flocked to Ceylon in order to acquaint themselves with
the pure form of the Dhamma. Thailand also sent her Bhik-
khus to Ceylon and thereby obtained the Upasampada Vidhi
(Ordination Rite) from Ceylon, which later became known in
Thailand as Lankdvamsa. This was about 1257 A.D. Ap-
parently the early batches of Bhikkhus, who returned from
Ceylon after studies, often accompanied by Ceylonese monks,
established themselves first in Nakom Sri Thammarantha
(South Thailand), for many of the Buddhist relics bearing
definitely Ceylon influence, such as Stipas and Buddha images,
were found there. Some of these relics are still in existence
today. King Ram-Kamhaeng, who was ruling at that time,
invited those monks to Sukhothai, then the capital of Thailand,
and gave them his royal support in propagating the doctrine.
This fact is recorded in one of the king’s rock inscriptions,
dated about 1277 A.D. Since then Cylonese (Sinhala) Buddhism
became very popular and was widely practised in Thailand.
The Thai kings Mahad Dharamaraja Lithari of Sukhothai
dynasty and king Borom Trai Lokanith of early Ayudhya
period, even entered the Holy order or Bhikkhu Samgha
according to the Ordination Rite of Lankavamsa Buddhism by
inviting a patriarch from Ceylon. Many monasteries, Stipas,
Buddha-images and even Buddha foot-prints, such as the well-
known one at Sraburi in Central Thailand, were built in
accordance with the usage popular in Ceylon. The study of
Pali, the language of Theravada Southern Buddhism, also made
great strides and in all matters, dealing with the Dhamma, the
impact of Ceylon was perceptibly felt. However, there had
been no antagonism between the different forms of Buddhism
already in existence in Thailand and the Lankdvamsa which
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had been introduced later from Ceylon. On the contrary, they
seemed to have amalgamated peacefully, and all had adjusted
themselves to one another’s benefit. This is evident in all
religious rites and ceremonies of Thailand. There has
been a spirit of forbearance in all matters on the part of the
Buddhists. For instance, even today Brahmanic rites thrive
side by side with Buddhistic ceremonies in Thailand and
Cambodia, especially in the royal courts.

Today, for all purposes, Thailand can be termed a
Theravida Buddhist country. There are, of course, a few
Mahayana monks and monasteries, but they are mostly con-
fined to foreign communities, chiefly the Chinese. All,
however, live in peace and co-operation with one another.
Out of the entire population of Thailand, ninety-four per cent
are today Buddhists, the rest are mostly Muslims and Chris-
tians, There are, however, two sects or Nikayas of the
Buddhist order in Thailand. One is the Mahanikaya, and the
other is the Dhammayuttika Nikaya. The former is the older
and by far the more numerous one. The latter was founded
by king Mongkut who ruled Thailand from A.D. 1851-1868.
The differences between the two Nikdyas are, however, not
great ; at most they concern only matters of disciplinel.

Cambodia

The religious history of Kambuja, now called Cambodia,
may be divided into two periods. During the first period,
which extends from A.p. sixth century to the thirteenth
century, Brahmanism and Mahaydnism were professed by the
‘court and nobility and the two religions existed in close al-
‘liance rather than mutual hostility. It passed without abrupt
transition into the second period in which, under Siamese in-
fluence, Hinaydanist Buddhism supplanted the other faiths,
although the ceremonies of the Cambojan court still preserve
a good deal of Brahmanical ritual.

The inscriptions discovered in Kambuja offer, with a
lacuna a fairly continuous history of the country from A.D.
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"3+ Such as in the manner of putting on yellow robes.
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sixth century to the thirteenth century. For earlier periods
we depend almost entirely on Chinese accounts which are
fragmentary and not interested in anything but the occasional
relations of China with Funan. During the whole period of
the inscriptions the worship of Siva seems to have been the
principal cult and to some extent the state-religion, for even
kings who express themselves in their inscriptions as devout
Buddhists do not fail to invoke Him. During the whole of the
period covered by the inscriptions, Buddhism was not regarded
as more distinct from Sivaism and Visnuism than these from
one another,

The earliest record of the existence of Buddhism is a
short inscription dating from the end of the sixth or beginning
of the seventh century! which relates how a person called Pon
Prajiia Candra dedicated male and female slaves to the three
Bodhisattvas, Sasta, Maitreya and Avalokitesvara. The title
given to the Bodhisattvas (Vrah Kamrataon) which is also borne
by Indian deities shows that this Buddhism was not very
different from the Brahmanic cult of Kambuja. It is interesting
to find that Yasovarman who reigned at the end of the ninth
ceatury A.D. founded in Anghor Thom a Sanghdsrama or
Buddhist monastery parallel to his Brahmandsrama. Even in
form the inscriptions recording the foundation of the two
Asramas show a remarkable parallelism. Both begin with two
stanzas addressed to Siva : then the Buddhist inscription inserts
a stanza in honour of the Buddha who delivars from transmi-
gration and gives Nirvana, and then the two texts are identical
for several stanzas. But Mahaydanist Buddhism appears to
have flourished here especially from the tenth century to the
thirteenth century during which its principal devotees were not .
the kings but their ministers who built monastery, erected
statues and carved inscriptions. The identification of Saivism
and Buddhism became so complete that we actually find a
trinity composed of Padmodbhava (Brahma), Ambhojanetra
Visnu) and the Buddba in the inscriptions of Prasat Prat Khse.
A statue of Prajiig-Piramiti was erected by the eminent

1: - Aymonier, Camboja.
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Buddhist minister, Kavindrarimathana, who also erected three
towers at Bat Cum with inscriptions among which the first
invokes Buddha, Vajrapani (the Bodhisattva corresponding to
the Buddha Aksohhaya and probably a metamorphosis of Indra)
and Lokesvara, and in the others Lokesvara is replaced by
Prajiia Paramita who is treated as a goddess or Sakti. The
inscription of Srey Santhor (C. 975 A.D.) describes the success-
ful efforts of Kirtipandita to restore Buddhism. The royal
chaplain is by no means to abandon the worship of Siva but
he is to be well-versed in Buddhist learning and on feast days
he wiil bathe the statue of the Buddha with due ceremony. A
point of interest in this inscription is the statement that Kirti-
pandita introduced Buddhist books from abroad, including the
Sastra Madhyanta Vibhaga (probably by Vasubandhu) and the
commentary on the Tattva Sangraha. The authorship of
Madhyanta Sastra is worth attention as supporting Taranath’s
statement that - the disciples of Vasubandhu introduced
Buddhism into Indo-China.

In the time of Jayavarman VII (C. 1185 A.D ) Mahayana
Buddhism seems to be frankly professed as the royal religion.
It is remarkable that about the same time it becomes more
prominent in Java and Campa. An inscription of Jayavarman
preserved in the temple of Ta Prohm near Angkor opens with
an invocation to the Buddha, in which are mentioned the three
bodies, Lokeivara (the common designation of Avalokita) and
the Mother of the Jinas, by whom Prajiia-Paramitd must be
meant. Bhikkhus and Briahmanas are mentioned together.
The Uposatha days seem to be alluded to, The inscriptions of
Jayavarman VII found at Say-fong in Laos open with an
invocation first to the Buddha, who in his three bodies trap-
scends the distinction between existence and non-existence,
and then to the healing Buddha and the two Bodhisattvas who
drive away darkness and disease.

Later account from Chu Ta-Kuan, a Chinese who visited
Angkor in 1296 A.D. presents a vivid description of the beauti-
ful golden temple in the centre of the city, which must be the
Bayon, and says that the literati have no schools ; that they
wear a white thread round their necks which is their disting-
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tive mark ; that the Buddhist priests shave their heads, wear
vellow clothes, worship the image of the Buddha Sikya clad
in red, eat only one meal a day prepared by some one who
entertains them, eat meat and fish and offer them to Buddha,
do not drink wine and recite numerous texts. In every village
there was a temple or a Stipa. His account obviously concerns
Hinayana Buddhism such as still flourishes in Cambuja, It
probably found its way from Siam, with which Cambuja had
aiready close, but not always peaceful, relations. The
Brahmanas held high office, but had no schools, It was an
age of transition when Hinaydna Buddhism countenanced such
practices as the sacrifices made to Buddha, about which we
learn from Chou Ta-Kuan and the inscriptions of Jayavarman
VI1. As for the present day, no offerings are made in Cambujan
temples, except flowers and sticks of incense. From the time
of Chou Ta-Kuan to the present day Hinayana Buddhism
became supreme. Brahmanism, on the other hand, lost
strength as the prestige of the court declined and its greatest
shrines were in the provinces most exposed to Siamese attacks.
The connection with India was not kept up and if any immi-
grants came from the west after the twelfth century, they are
more likely to have been Moslims than Hindus. Though
Mohammedanism remained almost unknown to Cambuja,
Siam and Burma, the tide of Moslim invasion swept across
the Malay Peninsula southwards., Its effect was strongest in
Sumatra and Java, feebler on the coasts of Borneo and the
Philippines. From the islands it reached Campa (Viet-Nam)
where it had some success, but Siam and Cambuja lay on one
side of its mountain-route, and also showed no sympathy for
it. King Rima Thuppedy Chan who reigtied in Cambodia
from 1642-1659 A.D. became a Mohammedan and surrounded
himself with Malayas and Javanese. But bhe alienated the
affections of his subjects and was deposed by the intervention
of Annam. After this we hear no more of Mohammedanism.
In 1730, a Laotian collected a band of fanatics and proceeded
to massacre in the name of Buddha all the Annamites residents
in Cambodia. This seems to show that Buddhism was regard-
ed as the religion of the country and could be used as a
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national cry against strangers. As already mentioned
Brahmanism still survives in the court ceremonials, though
this by no mnteans prevents the kings from being a devout
Buddhist. The priests are known as Bakus, who wear a top-
knot and the sacred-thread after the Indian fashion, and enjoy
certain privileges.

The ordinary Buddhism of Cambodia at the present day
resembles that of Siam and is not mixed with Brahmanic
observances, Monasteries are numerous,

Campa (Viet-Nam)

The south-eastern portion of the territory on the Indo-
Chinese peninsula, cailed Anpam, now Viet-Nam, was formerly
known as Campa, a name evidently given by its Hindu colo-
nists after the Indian Campa near modern Bhagalpur. Its
extent varied at different epochs, but roughly speaking, in
modern geography, it may be said to be the southern portion
of Annam, comprising the provinces of Quangnam in the
north and Cinh-Thwan in the south with the intervening
country. The conquerors of the country, who were called
Chams, had a certain amount of Indian culture. They
arrived here possibly from Java and were invaders from the
sea like the Malay pirates. The earliest inscriptions in the
Cham language dates from the beginning of the ninth century
A.D. But itis preceded by a long series of Sanskrit inscrip-
tions, the oldest of which, that of Vo-Can, is attributed at
least to the third century A.D. and refers to an earlier king, It
may thus be concluded that the Hindu dynasty of Cham was
possibly founded between A.D. 150 and 200. The Chams were
exposed to attacks not only from Java, Malaya, Camboja and
Annam but also from the more formidable if distant Chinese
till it became for practical purposes an Annamite province.

The inscription of Vo-Can is an address from probably
a Buddhist king and written somewhat in the style of Asoka.
It contains indications of Buddhism, but three others believed
to date from about 400 A.D. invoke Siva under the title of
Bhadresvara. From A.D, 400 onwards, the cult of Siva seems
to have maintained its paramount position during the whole
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(A.D. 1167-91) and his successor Siiryavarmadeva. Both of
these monarchs, while worshipping Siva, are described as
knowing or practising the J#dna or Dharma of the Mahayana.
This implies that the Mahayana was respected and considered
as apart of the royal religion. Siaryavarmadeva erected a
building called Srikerukaharmy, probably after the Tantric
Buddha Heruka. The grotto of Phong-nha in the extreme
north of Campa (province of Quang Binh) must have been a
Buddhist shrine. Numerous medallions in clay bearing repre-
sentations of Buddhas, Bodhisattvas, and Dagobas have been
found there. Itis thus evident that all the gods and cere-
monies known in Camboja were also known in Campa and
vice versa. In both countries the national religion was Hindu-
ism, mainly of the Sivaite type, accompanied by Mahayanist
Buddhism which occasionally came to the front under the
royal patronage. Brahmanas, Purohitas, Pandits and ascetics
are frequently mentioned as worthy of honour and gifts,

But it appears that the Hinaydnist influence, which be-
came predominant in Camboja came from Siam. Before it had
time to traverse Camboja, Campa, was already in the grip of
the Annamites, whose religion and civilization had come from
China. After the decay of Campa. Camboja marks the perma-
nent limit within which an Indian alphabet and a form of
Buddhism not derived through China have maintained them-
selves. A large number of Chams were converted to Moham-
medanism but the time and circumstances of the event are
unknown. The Javanese records state that in the fifteenth
century the sister of the princess Darawati of Campa married
Raden Radmat, a prominent Moslim teacher in Java. A form
of Hinduism seems to have been still prevalent when Friar
Gabriel visited the country at the end of the sixteenth century
A.D. Itislikely that the Moslims arrived in Campa by the route
followed centuries before by the Hindu invaders. There are
still ‘about 130,000 Chamas in the south of Annam and
Camboja. In the latter country they are all Mohammedans.
In Annam some traces of Hinduism remain, such as Mantras
in broken Sanskrit and hereditary priests called Basaih. Both
religions have become unusually corrupt,.
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to be acquainted with the Indonesian archipelago even before
vur era. The Mafijusri Mailakalpa, mentions Sumaitra as
Varuska and Java as Yavadvipa. Suvarnabhiimi was the name
attributed to Southern Burma up to Malay, both of which are
now separated. The Malay people had contact with Sumatra,
Java, Borneo, Bali and other islands, the different parts of
which were named as Suvarnabhiimi, Suvarnadvipa, Yavadipa,
etcetera in ancient times. Now-a-days this archipelago is
called Indonesia,

We have already discussed the visit of Sona and Uttara to
Savarnabhumi in course of Asoka’s propagation of Buddhism.
Near Kedah in Malay, the ruins of a Buddhist monastery with
a Sanskrit inscription of the fourth or fifth century .AD. have
been found. Some of the inscriptionsin Indian script and
Sanskrit language of the fourth or fifth century A.D. found in
the different parts of Malay are obviously connected with
Buddhism. Nakhon Dhammarata (Ligor) was mainly a
Buddhist colony. A bit to the north there was the colon)f of
Chaiya where formerly Brahmanism and later on Buddhism
was in primacy. Praon Maha Podisat, considered as th.e
illegitimate child of king Pritadurya, was despised by his
Hindu brethren. He had to run away to Siam. He was
converted to Islam by Sheikh Abdullah, an Arab Moslim
preacher who had settled in the capital city of Lankasukra in
1474 A.D. He changed his name to Sultana Muljuful Sah.
This paved the way for Islam in Malay. The Dutch, the
Portuguese and the English arrived here between the last half
of sixteenth and the first quarter of the seventeenth century
A.D. The last were offered Pinang of their choice by the Sultan
of Kedah with a view to gaining their favour against Siam
and this resulted in the loss of the country’s independence.

All the Sultans of Malay claim their descent from
Parmes$vara, the founder of Mallacca. He belonged to the
Sailendra dynasty of Srivijay in Sumitra. His love for
Buddhism 1is represented in the wonderful monumental
structure of Borobudur in Java.

Sumatra is the next biggest Indonesian island after
Borneo. Srivijaya was the oldest political centre of this island
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and it was ruled over by the Buddhist king named Jayaniga
in 684 A.D. It was the centre of Mahayana Buddhism. The
Chinese monks, like I-Tsing (688 A.D.) and others while going
to India, stayed here to study Sanskrit. Dharmapala, z
famous professor of Nalanda University, visited Suvarnadvipa,
which was a general designation of Indonesia in the seventh
century A.D. Atisa Dipankara (11th century A.p.), who became
the head of Vikramasila University, went in his early life to
Suvarnadvipa in order to study Buddhism uander the guidance
of its high priest, Candrakirti. Vajrayina form of Buddhism
was them predominant in Northern India. We have a fairly
detailed account of some later kings of Sumatri who were
followers of the debased Tantric cults of Buddhism. In an in-
scription of 1347 A.D, it is stated that Acarya Dharmasekhara
established a statue of Avalokitevara called Amoghapasa.
King Udayavarman is stated to have been well-versed in the
principles of Buddhism and he had mastered their mystic
secrets. But prior to this, Sumatra was attacked by Islam.
Java, though many times smaller than Sumatra, has its
most significant place in history. It is an ancient colony of
India. It is most probably the Yavadvipa of the Ramayana of
not later than the first or second century A.D. The Chinese
annals of the Liang dynasty (A.D, 502-556) refer to the name
of Lang-ya-hsiu, a country which professed Buddhism. This
country has been located by some in Java and by others in the
Malay Peninsula. But Fa-Hien relates how in 418 A.D. he
returned to China from India via Ya-va-di, a country where
heretics and Brahmanas flourished but the law of Buddha
hardly deserved mention. But Indian forms of Mahayanism
indubitably flourished there in later centuries. The Kalasan
inscription dated 778 A.D. engraved in Nagari characters
records the erection of Mahayanist monastery, The Chinese
work Kao Seng Chuan (519 A.D.) relates that Gunavarman, the
son of the king of Kamira, became a monk and went first to
Ceylon and then to the kingdom of Sche-Po (most probably
Java), which he converted to Buddhism. Thus we see that
Buddhism obtajned 3 stronghold on the island in less than a
Quarter of a century after Fa-hien’s visit.
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Indonesia was a great centre of Buddhism from the
seventh century A.D. to the eleventh. A strong impetus to
the Mahdyina was given by the Sailendra dynasty who ruled
over the Malay Peninsula and the large part of Indonesia
including Java, The Sailendra kings were great patrons of
this form of Buddhism and erected monumental structures
like Borobudur, Kalsan, Candisari, Candisebu and Mendut in
Java. It appears from the epigraphic records that one of the
Sailendra kings had a Guru (preceptor) from the Gauda
country (Bengal). The Sailendra kings established monasteries
at Nilanda' and Nagapattinam and the Pila and the Cola
emperors granted villages for their maintenance. Under the
influence of Sailendras, Mahayanism flourished in Java
and Sumatra for a-long period. Some later kings of
both the countries were followers of the Tantric Buddhism.
The important texts, viz. the Sang hyang Kamaha-
yanan Mantrayan and the Sang hyang Kamahayanikan
give us a fair insight into the leading conceptions of
Mahayanism in Java, Rajasa of Sinhasari dynasty was
worshipped in the form of Siva and Buddha in the thirteenth
century A.D. King Krtanagara of this dynasty had very firm
faith in the Tantric cult. He was a great devotee of the five
Makaras?. He sent a very beautiful statue of Amoghapisa
(Avalokitesvara) from Java to Sumatra at the end of the
thirteenth century A.D., while Sumatra had already become
famous for Vajrayana since the eighth century A.D. In 1309
A.D. Krtaraja was a devotee of both Siva and Buddha like his
ancestor kings. His daughter Rijapatri became a Buddhist
nun in the fourteenth century. But Pali Buddhism does not
seem to have entered into Java. The country was at last
solely captured by Islam in fifteen century A.D. when the
kingdom of Madjpahita was seized by the Mohammedans. At
present nearly all the inhabitants of Java profess Islam.

1. Copper plate found from excavation of Nilanda in 1921 isa

testimony for this. :
2. Madya (wine), Mamsa (flesh), Matsya (fish), Mudra (wealth) and

Maithuna (sexual intercourse).

.
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Besides Sumatra and Java, we have positive evidence of
the introduction of Buddhism in the other’ islands of
Malayasia, particularly Bali and Borneo. The Brahmanical
religion, however, dominated and Buddhism gradually dis-
appeared in these regions.

As in Java there is no line of demarcation between
Saivism and Buddhism, so also in Balt it is very difficult to
draw such a line. In Java Indian religion practically dis-
appeared soon after the fifteenth century, whereas it is intact
in Bali even today in spite of the centuries of attacks by Islam
over this island. According to the Chinese Annals of the
Liang dynasty the king of this country belonged to the
Kaundinya dynasty and Suddhodana’s wife, as claimed by that
dynasty, was a maiden from their land. This shows that the
people of that country were then Buddhists. I-Ching (in the
later half of the seventh century AD.) in his writing suggests
that the Mulasarvastivida Nikdya of Buddhism prevailed in
that island. When the Javanese could be able to resist against
Islam during their ruler Madjpahita, the staunch ones among
them, who wanted to stick to their ancient tradition, went
away to Bali for a refuge where their ancient culture could
survive and flourish.

Raffle writes that the inhabitants of Bali are divided into
four castes of Brahmins, Ksatriyas, Vaisyas and Sadras : the
form,er one is still sub-divided into Sivaif and Buddha Brahmins ;
fhe Sivait Brahmins are highly respected. These accounts are
fnleresting in view of the traditional Hindu culture still living
in B%li- The same record mentions the fact that the Bjls
religion is of two kinds : religion of the Buddha and that of
the Brahma. The former among them, though, said to have
COD-‘le.earlier to the island, is quite in minority, while the
Mmajority consists of the Sivaiz. Buddhism is divided into

-Sakalan and Niskalan. The latter one called Padenda, i e.

iag’.;t:;ta does not abide by the rites and rituals. Buddha is
o ed as the’lyo.unger brother of Siva in that island. In
o y rite three Szvatt'and one Buddhist priests are requisition-

g The latter one sits facing the south and the former three
faCmg the remaining directions. The water fetched by the
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Sivait priest on the occasion of the king’s funeral ceremony,
is mixed with that of the Buddhist one. Bal1rivers are named
as our Ganges, Sindhu, Yamuna, Kaveri, Saryug, Narmada,
ctcetera,

The oldest inscriptions of Borneo found in 1879 A.D.
from Maura prove to be of the fourth century A.D. They
suggest that Brahmanism was established in the island by that
time. As regards Buddhism, it may be noted that among the
seven inscriptions found engraved on the stone images dis-
covered at the bank of the river Kayusa in the West Borneo,
the three consist of the famous Buddhist couplet—*“Ye-dhamma
hetuppabhava”’. One Chinese, Chan-Ju-Kavain the thirteenth
century, states that the people of Pu-Ni, i.e. Borneo worship
the Buddha statues. This is further supported by Ban-
Ta-Yu-Anin 1349 A.D. An image of Manjusri has been
found from the excavation between Gunan-Kupan and Karan-
Intan in South-east Borneo. A very beautiful metallic image
of the Buddha has been found from Kota-Began in Maura
which was preserved in the Paris Museum till 1931. This
suggests that Buddhism was prevalent in Borneo along with
Brahmanism for centuries together till Islam attacked the
cultural colonies.

Islam reached Celebes and the southern Philippines, in
both of which Indian influence was slight. Eliot states in his
book entitled Hinduism and Buddhism that he has not been
able to find anything more than casual and second-hand state-
ments to the effect that Indian antiquities have been found in
these islands. But in 1820 A.D., a copper Siva-image, has been
found from Sibu in Philippines. So also a beautiful bronze
image, of which the right hand and shoulder are exposed and
which resembled a similar Buddha-image of Don-Duwan, i.e.
Annam, was found at the bank of the river Karma in Celebes.
This shows that Buddhism reached up to Celebes in Indonesia.

We would now like to discuss how Buddhism was intro-
duced inthe north, i.e. Central Asia, China, Korea, Japan,
Tibet, Mangolia and Nepal. The old route running to control
Asia and China passed through Kapisa which is the present
Kohdaman basin near Kabul. Afghanistan, which was called
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Gandbara (present Kandhar) at the time of the Buddha, was
the centre of Buddhist religion and culture from the second
century B.C. to the tenth century A.D. The Giandhiaran
monks played undoubtedly the most prominent role in the
propagation of Buddhism in Central Asia and China. So let
us begin with Afghanistan,
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Expansion of Buddhism to the
North

Section I
BUDDHISM IN AFGHANISTAN AND CENTRAL ASIA

Regarding Afghanistan, it may be noted that it was geo-
graphically and culturally a part and parcel of India since the
pre-historic age. At the time of the Buddha it was the portion
of Daryovahu’s kingdom and was then called Gandhara. Even
today Kandahara is a town of Afghanistan. Peshawar, formerly
called Puruspur, was the chief city of Gandhara. Taksasila
(Rawalpindi district) was the capital of Eastern Gandhara.
Thus Gandhara was once spread between Rawalpindi and
Hindukusa. During the time of the Buddha Taksa$ila was the
centre of learning and commerce and it had close relations
with Northern India. The eighty-four thousand Stipas built
under Asoka’s direction in his kingdom included one Dharma-
rajika Stipa of Taksadili. The religious mission despatched
for the propagation of Buddhism in Kasmir and Gandhara
during Asoka’s time was led by Madhyantika. Afier the
Maurya dynasty Kashmir and Gandhéar gradually became the
centres of Buddhism and the latter played the most important
role in the promulgation of Indian culture among the Greeks
and the Sakas. Formerly itlay on the border of the Iranian
and then of the Greek culture which caused it to beget the
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hybrid culture as a result of the mixture of different cultures.
Gandhara gave birth to the art of Indo-Greek statutary and to
the unparalleled philosophers like Asanga and Vasubandhu.
Afghanistan, according to the testimony of the Chinese
travellers had always been a flourishing centre of Buddhism.
Subsequent discoveries by French archaeologists specially in
th.e Bamiyan valley corroborate their statement. Caves carved
with colossal images of the Buddha and miss written in the
Kushén and the Gupta scripts have been found here.

Afghanistan, which considers Butparasti, i.e. worship of
the Buddha image (now used in the sense of idol-worshipper)
to be the greatest curse, was once entirely Butparasta, i.e.
Buddha worshipper and that was the most glorious period of
Its art, culture and literature. The Baddhus of Arab had not
the culture to understand the greatness of art in Butaparasti
and hence they could not find more than erroneous views in
the worship of images made of clay, stone and metal.

Becent explorations in Chinese Turkestan have revealed
Fhe existence of a large number of flourishing cities and have
mtrod!'wed us to a new world of Indian culture. Central Asia
comprising Chinese Turkestan stood on the intermediary stage
between India and China and actually three routes passed
throu.gh Central Asia. The Tarim basin, geographically a
very inhospitable region attained great importance from the
cultural point of view. Diverse streams of culture met here
Suf:h as India, Persian, Turkish, Chinese, Tibetan, etc. weré
mxpgled in a single stream. Buddhism was the prevailing
Tehglon in the Central Asian regions, Khotan being the most
lmp_ortant centre of the same. The importance of Tarim
basin lies not only for Buddhism in Central Asia, but also for
ﬂfle fact that it played a very important role for the propaga-
tlf)n of the faith in China and that it influenced Buddhism in
Tibet as well. Khotan, Yarkand, Kucha, Kashgar, Karasahara
Tyrfan, etcetera are places where there were numerous Buddhis;
Vlf.ld‘ras and where thousandes of monks remained engaged in
rellg1ous discussions. Besides modern Mahayanist literature
}?Vhlch has been found in abundance there, greater importance’
18 attached to portions of an otherwise lost Sanskrit canon
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which agree in substance to the corresponding passages in the
Pali canon and are apparently the original text from which
much of the Chinese Tripitaka was translated. The manus-
cripts published include Sitras from the Samyukta and
Ekottara Agames, a considerable part of the Dharmapada, and
the Pratimoksa of the Sarvastivadin school. Near Khosthi,
a Prakrit text of the Dharmapada written in Kharostht
characters  has been discovered. Suvarnaprabhadsa,
Vajracchedika and Aparimitiyus Mahayana Siitras have been
found translated into Nordarisch, i.e. the language of the
Sakas or Kushans. So also we have the Dharmapada and the
Vinaya in Tokharian, i.e. the language of Kucha, The Sogdian
language also offers Buddhist texts. Turkish dialect resem-
bling Sogdian and written in Uigur alphabet was extensively
used for Buddhist literature in both the east and west of the
Tarim basin. The documents discovered from Turfan
comprise numerous Buddhist translations.

The religious monuments of Central Asia comprise
Stapas and covered buildings used as Buddhist temples or
Viharas Hinduism is not known to have existed here apart
from Buddhism. Caves decorated for Buddhist worship are
found not only in the Tarim basin but also at Tun-huang on
the frontiers of China proper, near-Ta-tung-fu in Northern
Shenshi, and in the defile of Lung-men in the province
of Ho-nan. The influence of Gandhara is plain in architecture,
sculpture and painting. It doubtless rtepresents Indian
Buddhist art as modified by local painters and sculptors, which
is evident in the Turfan frescoes. Persian influence also is
manifested in many paintings, A striking instance may be
seen in two plates published by Stein apparenty representing
the same Bodhisattva, He mentions that he discovered a
Buddhist monastery in the terminal marshes of the Helmund
in the Persian province of Seistan, containing paintings of a
Hellenistic type which show “for the first time in situ the
Iranian link of the chain which connects the Greeco-Buddhist
art of extreme North-West India with the Buddhist art of
Central Asia and the Far East.”

The Chinese annals incidentally supply valuable in-

Expansion of Buddhism to the North 331

formation about the relations of Central Asia with China
in early periods. These relations were often interrupt-
ed. The political records also do not always furnish
the data which are of most importance for the history
of Buddhism. The reign of the Emperor Ming-Ti is the
traditional date for the introduction of Buddhism when the
famous general and adventurer Pan Chao conquered Khotan
and Kashgar. But early in the second century the Yueh-Chih
placed on the throne of Kashgar a prince who was their tool.
The introduction of Buddhism in Kashgar is ascribed to this
epoch. If Kaniska was then reigning, the statement that he
conquered Kashgar and Khotan is probably correct. It is
supported by Yuan Chwang as also by Kaniska’s coins found
in the Khotan districts. Thus it may be assumed that Buddhism
was prevalent in both the places during Kaniska.

A Kharosthi inscription refers to the Khotanese king
Vijita-Simha. Archaeological evidence corroborates the tradi-
tion that Khotan was colonised by Indians and ruled by Indian
chiefs. This tradition preserved in the Tibetan books, has been
examined by Sten Konow, and according to it the royal dynasty
of Khotan was founded by Kustana, the son of A$oka. His
son Ye-u-la is most probably indentified with the king Yu-lin
mentioned in Chinese chronicles as ruling over Khotan about
the middle of the first century A.D. Ye-u-la was succeeded by
his son Vijita-Sambhava with whom begins a long series of
Khotan kings whose names all begin with Vijita. Buddhism
was introduced into Khotan in the fifth year of Vijita-
Sambhava. To this dynasty belonged Vijita-dharma who
became a Buddhist. -

Other Buddhist traditions connect the colonisation of
Khotan, with Kunala son of Asoka and viceroy of Taxila,
who left his mother country due to the conspiracy of step-
mother and settled in Khotan.

The Chinese annals and Tibetan sources state that one
monastery was built here by king Vijayavirya in honour of
his preceptor Buddhadutta, an Indian monk wo got another
monastery constructed on the mountain Gos$rnga. The king
called for Sarpghagho§a. He appointed him as his teacher and
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got numerous monasteries built. The king’s '(eiléihe;t fig?x;
named Don-Adro, brought Reverend Samantastf o e
India. The latter introduced Sarvdstivida sch’ool 0 Viayasinhe
in Li-UL (Tarim Basin). King Vijayadharma’s son Jamed e
was converted into Buddhism and thereafte.r 1};61 P
Anandasena. Anandasena’s son-.in-la.w A-Lyoaja Hepbuilt ¢
cause of propagation of Buddhism in Kashgar. Rde
monastery there. It appears th{it Khotan was asttz:c e King of
times by the anemies including one A-No- ha ’monasteries
Druggu (Western Turks), who demo!lshec'l all the orine the
lying up to Ge-u-Sen. Khotan regamftd its p(;ow.er e eign
reign of Vijayasangrama, after whom 1t_ was }mggin o reen
of Vijayasinha that Arhat Dharmapala arnvfe o Bhoten
Thereafter Khotan came under the sway ob Tibet.at ot
Central Asia is known to have been conquered hy bt at e
end of the ninth century. Chinese annals are, ow' S ;iu o
about Khotan for the next c;ne gnd .'haLf;t:g;?;ilOtan e
exchange of embassies
gﬁgga.ak;);zv;:; A.D. 97§ and 1909 Khotan was conquered by
Islam which extinguished Buddhism from -therzbo AD) found
In the kingdom of Khotan Fa-Hien ( fth.e Ny
some tens of thousands of monks mostly follower; o e Mol
ana and each house had a small Stipa before the ° r.nonks‘
Ztopped in a well-ordered convent w)itbft‘tgee lth‘gzza;eld cvers
t the great car (Ratha) festiva .
ii:tiitisotnhoaur of tghe Buddha during spring a.m.d continued for
two weeks in Indian colour of.Khofttane;Z ;;li;gnxm;uan Chwang
Two and a half centuries after ‘a- tory of the
visited the country and lodged in a monast the
gilsr(izastivédins for eight months, Then. again, wthlxéiorte;;l xiln
ing from India he broke his return journey a potan In
1‘1\]gD 644. He says that there lived five thousand mon Is 1tnsect
hllmcired monasteries and Mahdydn.a was the dpre\;iteilcmu]ar]y
He describes several sites in the nelg‘t{bour.hoc()i{) pstein ary
AR ‘“;hiCh hZS ;)eis[:lj]zr;:ﬁ:danz as a sacred
Kohmari Hill and is still revered by foha 1 e
hotan had been Buddhist since ong, i
ls)gc)ttl;e gg?rfefe Buddhist Mau-Chen, who had- witnessed the

- Chinese Turkestan, viz., Bhary
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monks in a very large number in the second century, Some
rare Buddhist books including Avatamsaka Sitrg transcribed ip
Chinese have been found in Khotan. 1t became the place of

such as Niya, Calmadana (Cherchem) Krovaina (Loulan) ang
also to Cokkuka (Kashgar).

We have already discussed the intr
into Kashgar and as regards further deta
little is heard until Fa-Hjen visited it in
of the quinquennial religious confere
Buddha and of a monastery containj
students of Hinayana. About 460 A,

oduction of Buddhism
ils it may be noted that
400 A.D. He speaks
nees of relics of the

as he found it on hjs return journey from India in 644 A.D.
The inhabitants were sincere Buddhists ang ther
than a thousand monks of th

knowledge was not in propo
the scriptures diligently without understanding them.
According to Yuan Chwang’s religious Conspectus of
these regions, Kashgar, Osh and Kucha
Hinayana and Yarkand and Khotan majn]
The Hinayang also flourished at Balkh
Kapisa the Makhayana was
many Hindu sects : in the Kabul valje

€ were more
e Sarvastivadin school. But their

rtion to their zeal for

latter town there were tw

Yuan Chwang’s companions entered them
by the populace.

The pilgrim Wu-Kung spent five months in Kashgar
about 786 A.D., but there appears to be no later data of jn-
terest for the study of Buddhisp,

There were four important states in the northern part of

ka (Aksu), Kucha, Agnidesa
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(Kara-Shahr) and Kao-Chang (Turfan). Kucha was the most
powerful among the four states and played a preponderant
role in the spread of Buddhism to other northern states as well
as to China. The Chinese translation of the Afokdvadaina
states that Emperor Adoka wanted to put his son Kunila in
charge of a portion of his kingdom known as Kucha.
Some scholars hold that the word “Kushan” has come
from Kusha, 1.e. Kucha. Alberuni, on the basis of Matsya-
purana, mentions the Kusha island lying in the neighbourhood
of Saka island. In the Chinese translation of the Satralamkara
and also in the Tibetan translation of the Maharaja Kanika,
Kaniska has been mentioned as the king of the Kush. Thus
Kucha appears to be the original land of the Saka. It is not
until the emergence of the western Tsin dynasty that we find
it described as a seat of Buddhism. The Tsin annals say that
it contained a thousand Stipas and Buddhist temples in the
third century. This implies that Buddhism had been establish-
ed for some time; but no evidence has been found to date its
introduction. 'We may, however, assume on the basis of the
remarks made above that Kucha also must have received
Buddhism in the first century A.D. In 383 A.D., during the
reign of Emperor Fu-Chien of the Tsin dynasty, Kumarajiva,
the distinguished translator and one of the greatest names in
the Chinese Buddhism, was brought to China from Kucha as
a captive of General Lu-Kuang, Kumairajiva’s father had
come from India and Kumaérajiva himself went as a youth to
study in Kipin (Kashmir) and then returned to Kucha after
which he was converted to Mahayanism. In Central Asia he
was recognized as an encyclopaedia of Indian learning. Thus
we see how China was brought into intellectual touch with
India and how the Mahayina was gaining ground in Central
Asian territory previously occupied by the Hinayina. Monk
Dharmagupta who passed through Kucha about 584 A.D. says
that the king favoured Mahdyanism. Yuan Chwang visited
Kucha in 630 A.D. He states that during that period there
were more than one hundred monasteries with five thousand
Sarvastivadin monks who studied their scriptures in Indian
fanguage. The pilgrim did not join them in eating meat, but
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oldest literature of the Turkish language is available in the form
of Uigur literature in which the translation of Buddhist works
has so important a place that it helped the new Turkish while
introducing the definitions of its own language in place of
Arabic. Buddhism had reached among the Mangols during
the last period of the Huns. Buddhism had a great influence
over all the branches of the Turkish. It is not easy to deter-
mine the date when the Uigurs became Buddhists. But, since
their rival brothers were Buddhists and the Buddhist preachers
had begun to propagate the faith among all the Hun tribes
during the first century B.C., it may be assumed that most of
the portions of Uigurs were Buddhists since they stepped into
History. Though Sarvastivadin Vinaya was in vogue among
Uigurs as it was among Tukhars (i.e. Kucha), it does not mean
that they were Hinayanists rather than Mahavanists. We find
the Uigurs to be Buddhists in the eleventh and twelfth cen-
turies. During the period of Chingis Khan, among the
Government servants, mostly Uigurs, a large number consist-
ed of the Buddhist monks who were afterwards converted to
Islam. As regards China, it must be remembered that though
China was well acquainted with Buddhism in the middle of the
fourth century A.D., Buddhist art was introduced there during
the fifth century when We-i, the ancestor of the Turks who
were ruling over China, had accepted Buddhism and played a
very important role in the development of Buddhist literature
and art.
Even the western portion of Central Asia was not less
important in the history of Buddhism. Its important city
Bukhara was so named after the great Buddhist monastery
which existed before Islam reached here. The Mongols, Turks
and other tribes who visited the place earlier still pronounce
‘Vihdra’ as ‘Bukbara’. Several Buddhist images and statues
representing Gandharan art (5th century A.D.) have been found
from the excavation near Termija. Yuan Chwang visited the
land of Tokhara shortly before the victory of the Arabs and
the disappearance of Buddhism from there. He found the
Buddhist monasteries scattered all over the land of Tokhara.
In Bamian, i.e. Tokhara Buddhism was not so much affect-
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of a temple to Maitreya in 469 A.D., but probably the history
of religion was much the same as in Kucha. It isonly in
Khotan that tradition, if not history, gives, a more detailed
narrative as found in the accounts of Hsuan and Sung Yun, as
also in the four Tibetan works which we have already men-
tioned, But neither the statement of the Chinese annalists
about Central Asia nor its own traditions prove that Buddhism
flourished there before the Christian era.

It is certain that the Yueh-Chih invaded, founded the
Kushan Empire and were intimately connected (especizlly in
the person of their great king Kaniska) with Gandharan art
and the form of Buddhism which finds expression in it. Now,
Fa-Hsien found the Hinaydna prevalent in Shan-Shan, Kucha,
Kashgar, Osh, Udyiana and Gandhara, Hsuan also notes its pre-
sence in Balk, Bamian and Persia. Both notice that the Maha-
ydna was prominent in Khotan though not to the exclusion of
the other school. It would appear that north-west frontier pro-
vince of India, Afghanistan, Badakshana (with small adjoining
states), the Pamir regions and the Tarim basin, all accepted
Gandharan Buddhism and at one time had formed part of the
Kushan empire. It is probably to this Gandharan Buddhism
that the Chinese pilgrims refer when they speak of the
Sarvastivadin school of the Hinayana as prevalent, It is known
that this school was closely connected with the council of
Kaniska. Its metaphysics was decidedly not Mahayanist, but
there is no reason why it should have objected to the venera-
tion of such Bodhisattvas as are portrayed in the Gandbaran
sculptures. The Mahdaydna Buddhism of Khotan was a separate
stream from India through Kashmir, the natural route for
passing men and ideas from any part of India to Khotan.
Central Asia and China appears to have exchanged their
religions. It passed on to China the Gandharan Buddhist art
and thought of India, perhaps adding some of its own on the
way and then received them back from China with further
additions as revealed in the Maitreya inscription of Turfan.
It certainly received a great deal from Persia which is evident
from its numerous manuscripts in different Iranian languages.
The Tibetans occupied the Tarim basin during a century and
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according to their traditions, monks went from Khotan to
instruct Tibet.

We find the Suaryagarbha Siitra praising the mouatain of
Goérnga which, evidently, is the outcome of the local
patriotism. One Turkish Satra of Turfan contains a discourse
of the Buddha to the Turk merchants Trapusha and Ballika
and calls Indra as Kormusta, i.e. Hormuzd. In another,
Brahma is called Asura, who is identified as the Iranian deity
Zervan. When the world of spirits and men becomes Central
Asian instead of Indian, the doctrine too should naturally
take on some local colour. Thus the inscription of 466 A.D.
in Turfan is a mixture of Chinese ideas (both Confucian and
Taoist) with Indian.

Even more remarkable is the admixture of Buddhism in
Manichaeism. Manichaean deities are represented like
Bodhisattvas sitting crossed-legged on a lotus. In some ways
the association of Taoism and Manichaeism was even closer,
for the Hu-Hua-Ching identifies Buddha with Lao-Tzu and
Mani. Similar is the case with Nestorianism, as is evident
from the Nestorian stone-inscription of Si-ngan-fu partly in
Chinese and partly in Syriac containing many Buddhist
phrases. It is possible that in Western China and Central
Asia Buddhism, Taoism, Manichaeism, Nestorianism and
Zoroastrianism, all borrowed from one another just as the
first two do in China today, and Buddhism may have become
modified by this contact.

The importance of Central Asia lies in the fact that it
was the earliest and on the whole the principal source of
Chinese Buddhism, to which I now propose to turn, Somewhat
later, teachers also came to China by sea and still later, under
the Yuan dynasty, Lamaism was introduced direct from
Tibet. But at least from the beginning of our era onwards,

" monks went eastwards from Central Asia to preach and trans-

late the scriptures and it was across Central Asia that
Chinese pilgrims went to India in search of truth.
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Section 11
BUDDHISM IN CHINA

Chinese Buddhists claim to have received the faith much
earlier than Christian era. It is less improbable that some
Buddhists visited India or some Chinese met the Buddhists of
this place then, but the traditional date for the introduction
of the faith into China is 62 A.D. We-Lueh, a book composed
in the first half of the third century A.D,, states that an
ambassador of the Emperor Ali was sent to the Court of
Yueh Chih in 2 B.C. He was instructed in Buddhism. The
later Han annals also relate that in 65 A.D. the Prince of
Chu was a Buddhist and that there were Sramanas and
U pasakas in his territory. The aforementioned book suggests
that Lao-Tzu left China in order to teach in India. But this
Taoist theory is not likely to commend itself to the modern
scholars. Another Taoist legend says that Jan Teng, i.e.
Dipankara Buddha, the teacher of Sakyamuni, was a Taoist
whom the Sékyamuni visited in China. Shen Kua, a writer
of the eleventh century, states that Buddhism had been
flourishing before the Chin dynasty but disappeared with its
advent ; and also that eighteen priests were imprisoned in
216 B.C. But the story adds that they recited the Prajna-
pdramité which is hardly possible at that epoch. The Sui
annals also support the view that Buddhism was introduced
into China at an early date but was exterminated by the
Emperor Shih Huang Ti (321-206 B.C.). But this view is not
supported by any details and leads to the objection that
intercourse between China and India via Central Asia before
the second century B.C. is not only unproved but improbable.
Still the mystical, quietist philosophy of Lao-Tzu and Chuang-
Tzu has an undoubted resemblance to Indian thought. The
doctrine of To-Te-Ching is not specifically Buddhist, yet it
contains passages which sound like echoes of the Pitakas.
The explanation that Indian ideas reached China sporadically
at least at the time of Chuang-Tzu in the fourth century B.C.
appears to be natural.
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We may, however, accept the date for the introduction
of Buddhism into China earlier than 67 A.D. The tradition
relates that a monk called Kasyapa Matanga from Central
India (i.e. modern Uttarapradesha and Bihar) and the other
named Chu Fa-Lan, i.e. Dharmaranya of Santi Bhiksu (also
known as Dharmaratna) from Kashgar in Central Asia or
Eastern Turkestan were brought to China with Buddhist
scriptures as desired by Emperor Min-To of the Eastern Han
dynasty (25 B.C.—221 A.D.). The emperor dreamed that a
golden man was flying into his palace. Knowing him to be
Fo-To or Buddha, an Indian God, he sent an embassy to the
kingdom of the Ta Yueh Chih or India to fetch the Buddhist
monks and scriptures. Kashgar was a part of India as regards
culture, religion and to a great extent also regarding language.
The above mentioned two monks are said to have been station-
ed in the White Horse Monastery at Loyang, the capital of the
dynasty where began that long series of translations which
assumed gigantic proportions in the following centuries but
closely adhering to the teaching of the Pali Tripitaka and
showing hardly any traces of the Mahayana. It is not improb-
able that Ming-Ti sent an embassy to Central Asia (not India
in our sense) to enquire about religion with the political
motive of exploiting the religious sentiment of the Central
Asians who were in rebellion against China before the
campaigns of Pan Chao which had begun about 73 A.D. The
negotiations of Chang-Chien with the Yueh Chih (129-119
B.C.) and the documents (98 B.C.) discovered by Stein in the
ancient military posts on the Western frontier of Kansu prove
that China had communication with Central Asia. But neither
the accounts of Chang Chien’s journey nor the documents
contain any allusion to Buddhism. The annals of the Liang
dynasty mention that several envoys from India visited China
via Central Asia during the period of Emperor Ho (89-105 A.D.)
and then again during Hauang-Ta (147-167 A.D.). We may
thus safely conclude that China received Buddhism from the
nomadic tribes of Eastern Turkestan between the end of the
Ist century B C. and the middle of Ist century A.D. and within
@ century it was officially recognized as a religion worthy of
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toleration. According to the Chinese annals the chief doctrines
preached by the first Buddhist missionaries were the sanctity
of all animal life, meditation, asceticism and Karma.

It is only during the Han period that we hear of Bud-
dhism properly established in China and of a number of scholars
from India, An-Hsi, i.e. Parthia and the Tarim basin region
of Central Asia, coming over there, working with the Chinese
and trapslating into Chinese as many as 350 books including
the Pratimoksa of the Dharmagupta school and the various
portions of Agamas, i.e. the Nikiyas of the Sitra Pitaka. The
prominent ones among such translators are the Parthian prince
An Shih-Kao, Chih-Lo-Kya-Chang, i.e. Lokaksema of Yueh-
Chih, Chuti-Fuchuh, i.e. the Indian Bodhisattva, An-Hsuen of
Parthia, Chi-Yu of Yueh-Chih, Chu-Ta-Li, i.e. the Indian
Mahabal, Tan-Kuo of India and Khang-Kiu from Sogdia. A
several storeyed Stipa was built at the modern Su-Chau of the
North Kyang-Sih. The first Chinese monk was a resident of
An-Haui province.

In course of gaining a firm footing in China Buddhism
had a hard struggle, on one hand with Confucianism which
had its traditional hold on the court and the nobility looking
down upon Buddhism as a barbaric religion, and on the other
hand with Taoism which was more firmly established there as
a native religion. But in comparison to Buddhism the religious
character of the former was much less developed and the
philosophical background of Taoism was much weaker which put
Buddhism in an advantageous position over these indigenous
religious systems to attract the Chinese and to create confidence
in the minds of the literati, who themselves began to plead the
superiority of Buddhism. Towards the end of the Han dynasty
(170-225 A.D.) we hear of Mon-Tsue who wrote one such
treatise. Besides, the life of purity followed by the Indian
Buddhists and their Chinese disciples, as also the patronage
of the foreign dynasties like Wei and others in China helped
the cause of the new faith.

The Han dynasty was foliowed by half a century’s teign
of the three kingdoms (A.D. 221-271) when China was divided
between the States of Shu, Wei and Wu with their capitals

e
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respectively at Chen-Tu, Loyang and Nanking which remained
the centres of the translation work.

it The three kingdoms gave place to the Western Tsin
dynasty and we now reach the period when Buddhism begins to
become prominent. It is also a period of political confusion, of
contest between the north and the south, of struggle between
Chinese and Tartars. The Tartars were neither fanatical, nor
prejudiced against Chinese ideals in politics and religion.
During the fourth century and the first haif of the fifth some
twenty ephemeral states, governed by Tartar Chieftains and
perpetually involved in mutual war, rose and fell in Northern
China. The later Chao and both the earlier and later Ts’in
are important for the progress of Buddhism. In 381 A.D. Fu-
Chien (of former Ts’in dynasty), who had established in it
large colonies of Tartars, became a Buddhist, He was in close
touch with Central Asia and through them with India. Yao-
Hsing, the second monarch of the later Ts’in, who had estab-
lished themselves in Chang-An, was a devout Buddhist and
patron of Kumarajiva, the celebrated translator of Indian
works into Chinese. Kumarajiva was a Sarvdstivadin for some
time and later on became a Mahdyanist. He is said to have
had three thousand disciples.

Probably all the Tartar kingdoms were well-disposed
towards Buddhism. Their unsettled condition, however, made
the precarious residences for monks and scholars - during the
growth of northern Wei, which, afterwards, appears as a pro-
minent home of Buddhism. Meanwhile in the south the eastern
Ts’in dynasty, which ruled over Nanking from A.D. 317-420, was
also favourable to Buddhism and Hsiao Wu-Ti, the ninth sove-
reign, was the first Chinese Emperor to become a Buddhist. Nan-
king had already become the centre of propagation of Buddhism,
Among the seventeen translators of this period, one Srimitra
translated the T'dntric books for the first time. The prominent
ones among the rest were the Central Asian Kumara Bodhi,
the royal teacher of Turfan, and the Tokharian scholar Dhar-
manandi. It is during this period that Hsui-Yuwens, the chief
disciple of the monk Tao-An, is said to have established the
school of Amitabha (A D. 314-385), Pundarika or Sukhavati.
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So also the contemplative or Dhydna or Zen school introduced
by the Chinese monk Chu-Tao-Seng (A.D. 397-414) who was
influenced by Kumirajiva attracted the literati and nobility.
Then again the followers of the Bhaisajya Guru or the physician
teacher, i.e, Buddha, like the prominent Chinese Buddhist
physician (middle of the fourth century) called Yu-Fa-
Khai aud others helped the cause. The translator Dharmarksa
(A.D. 282-313) preached the greatness of Avalokita school
through his translation of the Saddharama Pundarika into
Chinese. The later Chao founded by Shih-Lo showed favour
to Fo-Tu-Cheng, the Indian Buddhist monk and diviner who
had lived at his court. The most eminent of his successors,
Shih Chi-Lung (middle of the fourth century), was an ardent
devotee and gave permission to the population to enter monas-
teries, which had not been granted previously. In the last
quarter of the fourth century A.D. Buddhism, in spite of the
great rivalry of Taoism, is reported to have possessed the
nine-tenths of the inhabitants of North-Western China, as also
it extended its way to Korea, which introduced the faith into
Japan after one and a half centuries.

The Eastern Ts’in dynasty gave place to the Liu Sung
dynasty which had its suzerainty over the south for more than
fifty years. The north was divided among the Tartar kingdoms
all of which perished before 440 A.D. except Wei. Wei then
split into an eastern and a western kingdoms which lasted
about a hundred years. In the south, the Liu Sung gave place
to three short dynasties : Chi, Liang and Chen, until at last
the Sui (A.D. 589-605) united China. The Liu Sung Emperor,
Wen Ti (424-454 A.D.), who was a patron of Confucianism,
states the Sung annals, received congratulations from India
‘and Ceylon on the flourishing condition of religion in his
dominions. This suggests that he did not discourage Buddhism.
But, the memorials from the Chinese officials, preserved in
the annals, asking for imperial interference to prevent the
multiplication of monasteries and the growing expenditure on
superstitious ceremonies, marks the beginning of the desire to
curb Buddhism by restrictive legislation which the official class
displayed so prominently and persistently in subsequent
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centuries. In 446 A.D. Toba Tag, the sovereign of Wei being
instigated by a Taoist, issued an edict ordering the destruct?on
of Buddhist temples and sacred books, as well as the execution
of all priests. But the first act of his successor was to re-
establish Buddhism and allow his subjects to become monks. I.n
471 A.D. another ruler of Wei, Toba Hung, had a giga}nt}c
image of the Buddha constructed, and subsequently he abdlca.t-
ed in order to devote himself to Buddhist studies. H‘ls
successor was an ardent Confucianist. But, Buddhism again
secured the favour of the next emperor in whose time there are
said to have been 13,000 temples in Wei. _
Similarly in Sung dominions a monk was implicated in a
conspiracy and restrictive regulations were issued regarding
monasteries in 458 A.D. But then the Emperor Ming-Ti was
a devout Buddhist and erected a monastery in Hunan at the
cost of such heavy taxation that his ministers remonstrated,
The 59 years of Liu Sung rule must have been on the wl.lole
favourable to Buddhism, for twenty translators partly natives
and partly from Central Asia, India and Ceylon flourished. In
420 A.D. a band of twenty-five Chinese started of a pilgrimage
to India. They had been preceded by the celebrated pilgrim

" Fa-Hsien.

By this time most of the scriptures were made available
in Chinese translations, but Vinaya Pitaka could not catch the
attention of the translators as yet. Fa-Hsien had a mind to
fulfil the tasks for which he went to India to collect the Vinaya
texts. He was the first Chinese monk to visit India. In 399 a
band of Chinese young men led by him set out for India, the
original home of their culture and religion, and returned back
after a period of fifteen years. Fa-Hsien was born in the
province of modern Shanshi. His parents took him to a
monastery where he was made a Sramanera and “afterwards a
monk. He visited Turfan and Khotan on his way to India.
He was highly impressed to witness the restraint and discipline’
maintained by the monks of Khotan, which had been Buddhist
country for the last four centuries. After fifty-four days’ walk
the adventurous traveller arrived at Kashmir and then at the
Punjab. He visited the holy places of India, studied the Vinaya
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texts of different Nikayas (i.e. texts) and noted down the rules
thereof. Then for some time he studied in B:ngal. He got
the ship for Ceylon at Tamralipti. From Ceylon Fa-Hsien
received the Mahiidsaka Vinaya texts and the Sanskrit version
of the Dirghagama, the Samyuktigama and the Samyukta-
Sancaya Pitaka. He stayed in Java for five months and there-
from returned to China. The rest portion of his life was spent
at the monasteries of Southern China in preaching the Vinaya.
He translated the Mahaparinirvana Sitras. But Fa-Hsien
became immortal more because of his travelling accounts.

In the reign of Wu-Ti, the first emperor of the Chi
dynasty, one of the imperial princes, named Tzu Liang,
cultivated the society of eminent monks and enjoyed theo-
logical discussions. The arguments of the inequalities of life
as the result of Karma had a great attraction for the popular

mind. But it provoked the hostile criticism of the Confucian
literati.

The succession of the Liang dynasty’s first Emperor Wu-
Ti (A.D. 502-549) rivalled Asoka in pious enthusiasm. He
obviously set the church above the state and it was while he
was on the throne that Bodhidharma came to China and the
first edition of the Tripitaka was prepared. Though not in-
cluded in the list of translators Bodhidharma occupies a very
significant position in the history of Buddhism in China and
Japan in view of the fact that he founded the Dhyana,
Chinese Chan, Japanese Zen school. He taught the essen-
tiality of insight, which comes as illumination after meditation.
The artist, thinker and cultured nobility had profound regard
for this faith. According to a contemporary Chinese writing
he was born in China, but the tradition mentions him to be the
son of a king of South India. He is said to have met the
devout Buddhist king Wu in Nanking. Bodhidharma could
not be satisfied with Wu-Ti. Hence he left the south for the
north and for nine months he remained gazing at _the wall in
the monastery of Shao-Lin in Loyang. One legend says that
he sat so long in contemplation that his legs fell off. His
teachings have largely influenced many of the beautiful paint-
ings of the artists of China and Japan,
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Wu-Ti, originally a patron of Confucianism, was con-
verted to Buddhism. In Wei a period of Confucianism was
succeeded by a strong wave of Buddhism which evidently swept
over all China. In 518 A.D. Hu, the Dowager empress of Wei,
sent Sung Yun and Hui Sheng to Udyana in search of Buddhist
books which they brought back 175, Wu-Ti’s conversion is
connected with a wandering monk and magician called Pao-
Chiti. A monastery was erected in Nanking at great expense
and edicts were issued forbidding not only the sacrifice qf
animals but even the representation of living things in embrol-
dery. The emperor expounded Safras in public and wrote a
Buddhist work on Buddhist ritual. The first Chinese edition
of the Tripitaka, in manuscript and not printed, was collected
in 518 A.D. In 538 A.D. a hair of the Buddha was sent by the
king of Fu-nan and received with great ceremony. The ne?(t
year a mission was despatched to Magadh in order to obtain
Sanskrit texts, It returned in 546 A D. with a large collection
of manuscripts and the learned Brahmin named Paramirtha
from Ujjen. The Brahmin spent twenty years in translating
the texts of Bauddha Vijianavada, Vasubandhu, Asang,
Sankhayakdrika of Téwarkrisna and its commentary and many
important works of Ag$vaghosa, Vasumitra, Nagarjuna and
Gunamati. Wu-Ti was so reluctant to inflict the punishment
of death that crime increased. After Wu-Ti, his powerful
General Houching assumed the imperial title but was slain
immediately afterwards. Thereafter one of the Wu-Ti’s sons,
Yuan-Ti reigned from A.D. 552-555. He was a devoted Taoist,
He was attacked by the troops of Wei.

This alteration of imperial patronage in the south might
have inspired Wen Hsuan Ti, the ruler of the Northern Chi
who summoned Buddhist and Taoist priests to a discussion.
After hearing them he gave decision in favour of Buddhism
and ordered the Taoists to become bonzes on pain of death.

The short Ch’en dynasty (A.D. 557-589) was favourable
to the flourishing Buddhism. The first emperor retired to a
monastery only after two years’ reign. Butin 575 A.D. Wu_-Tl
of the north Chou dynasty prohibited Buddhism and Taoism
but not Confucianism and ordered the temples to be destroyed
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and Priests to return to the world. But the edict was withdrawn
by his son in A.D. 582 and the founder of the Sui dynasty gave
tl'le population permission to become monks probably with a
View to restoring the unity of the empire., In his old age he
became a devout and no less than three collections of the Tri-
Dpilaka were made between A.D. 594 and 616,

During the Tang dynasty Buddhism succeeded in es-
tablishing itself as the faith of the majority among both Tartars
and Chinese. Though Buddhism tended to mingle with Taoism
and.other native ideas, many translations of Indian works and
tl.‘fe Increasing intercourse between Chinese and Hindus had
diffused a knowledge of its true tenets and practice. The Tang
dynasty witnessed a triangular war between Confucianism,
Buddhism and Taoism. This war continued under the nor-
thern Sung, though the character of Chinese Buddhism
changed, for the Contemplative school which had considerable
affinities to Taoism became popular at the expense of the
Tien Tai. '

Though the Tang dynasty was on the whole favourable
to Buddhism its founder, Kao Tsu, advocated the necessity of
Confucianism in the life of a Chinese, as also the emperor
ord.ered the impure and insincere nuns and monks to vacate
the.lr. monasteries. But his son Tai Tsung continued his
rel.lglous policy and the new empress was strongly anti-Bud-
dhist. Yet the emperor at the end of his reign allowed every
monastery to receive five new monks and the celebrated journey
of Hsuan Chwang was made (A D. 629-645) in his reign.

This famous traveller was born in a Confucius family.
He studied the Buddhist scriptures moving round different
monasteries and became a monk at the age of twenty, He had
an ardent desire to visit the holy land of Sikya Muni which
inspired him to move for the purpose in A.D. 629 after the
torture inflicted upon the Buddhists during the reign of Tai-
Tsung. Passing through the mountains via Central India he
arrived at Kanauja where he was respectfully received by the
I:?,mperor Harsavardhana. For several years he studied under
Stlabhadra-at-Nalanda and returned to his country after six-
teen years. Learned monks were appointed to assist him in
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translating the library he had brought back. The account of
his travels was presented to the Emperor who also wrote a
laudatory preface to his version of the Prajndparamiia. Besides,
he founded the Vijaanavida Yogacara school in China.

It was in Tai Tsung’s reign that the missionaries of
Nestorian Christian first appeared in China and were allowed
to settle in the capital. Diplomatic relations were maintain-
ed with India. The Indian Emperor Harsa sent an envoy in
641 A.D. and two Chinese missions were despatched in return.

The later half of the seventh century is dominated by
the Dowager Empress Wu, a concubine of Tai Tsung. When
the emperor died in 649 A.D. she lived for a short time as a
Buddhist nun. A magnificent temple was built for her lover
Huai I. The lover was suspected of collecting a body of
vigorous monks in the name of monastery’s service. Mahamega
Sitra, which was presented to her, was circulated among the
people with her approval. About 690 A.D. she masqueraded
as Maitreya. Emperor Hsuan Tsung forbade the building of
monasteries, making of images and copying of Sitfras, and
12,000 monks were ordered to return to the world. But in
A.D. 730 the seventh collection of the Tripitaka was made
under his auspices. Many poets and painters of this period
received inspiration from Buddhism. In 740 A D. there were in
the city of Chiangan alone sixty-four monasteries and twenty-
seven nunneries. In 751 A.D. a mission including Wu-king,
also known as Dharmadhatu was sent to the king of Ki-pin, i.e.
Kapisa or north-east Afghanistan. He remained for some time
in India, took the vows and ultimately returned to China with
many books and relics. During the whole period of the Tang
dynasty the emperors excepting one Wu-Tsung (A.D, 841-847)
were favourable to Buddhism. The later half of the eighth
century marks in Buddhist history an epoch of increased
popularity among the masses. But there spread ritual and

doctrinal corruption. The connection of Buddhism with
ceremonies for the repose and honour of the dead became
more intimate These middle and later Tang emperors were
not exclusive Buddhists. They were inclined to unworthy and
outlandish superstitions. The growing importance of Central
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and Western Asia in the Chinese policy and the consequent
influx of their ideas are remarkable. In the mid Tsang period
Manichaeism of the Uigurs, Nestorianism and Zoroastrianism—
all were prevalent in China. Hsuan-Tsung, Su Tsung’s son
(A.D. 756-62), when established on the throne, began to show
his devotion to Buddhism and installed a chapel in the palace.
The next emperor Tai Tsung was converted to Buddhism
by his Minister Wangchin. The Emperor expounded the
scriptures in public and the sacred books were carried from
one temple to another in state-carriages. In 768 A.D. the
eunuch Yu Chao En built a great Buddhist temple dedicated
to the memory of the Emperor’s deceased mother. His
majesty appointed one thousand monks and nuns to perform
masses for the dead annually on the fifteenth day of the
seventh month. This anniversary became generally observed
as an All Souls’ day, and is still one ofthe most popular
festivals in China, Priests both Buddhist and Taoist recite
prayers for the departed. The establishment of this festival
was due to the celebrated teacher Amogha, a native of Ceylon
who arrived in China in 719 A D. with his teacher Vajrabodhi.
After the latter’s death he revisited India and Ceylon in search
of books and came back in A.D. 746. The Chinese Tripitaka
contains 108 translations ascribed to him, mostly of a Tantric
character, though to the honour of China it must be said that
the erotic mysticism of some Indian Tantras never found
favour there. On Amogha rests the responsibility of making
Buddhism, in popular estimation, a religion specially con-
cerned with funeral rites. These ceremonial services of the
dead were an essential part of Chinese religion which influ-
enced the later development of Buddhism in China. The
influence of such ceremonies are visible in the Khuddakapatha
and other Pali books. The Emperor Hsien Tsung had been
informed that in Fa-Men monastery of Shen-Si a bone
of the Buddha was preserved. He ordered the relic to be
"brought to the capital and lodged in the Imperial Palace.
Shortly afterwards the Emperor died. Emperor We-Tsung dealt
Buddhism the severest blow. In a trenchant edict he
commands that 4,600 great temples and 40,000 smaller rural
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temples be domolished ; their enormous landed property be
confiscated ; 260,500 monks and nuns be secularised and
150,000 temple-slaves be set free. These statistics are probably
exaggerated.

When Hsuan Tsung’s uncle came to the throne, his first
act was to revoke the anti-Buddhist edict. The emperor and
the ministers vied in the work of reconstruction. Nevertheless,
in 852 A.D. the emperor favoured the complaints against the
Buddhists and ordered that all monks and nuns must obtain
special permission before taking ordination. His successor
I-Tsung (A.D. 860.-74) was an ostentatious and dissipated
Buddhist. He again sent for the sacred bone from Fa-Men
and received it at the Palace-gate and bowed before it. During
the remainder of the T’ang dynasty there is little to recount
about Buddhism, The dynasty was then followed by a fifty-
three years’ reign of five short dynasties founded by military
adventures inclvding those three of the Turkish race. In 960
A.D. the Sung dynasty united the Chinese elements in the
Empire. With the twelfth century appeared the Kins or
Golden Tartars, who demolished the power of the Khitans and
later on conquered also the entire China, north of the Yangtz,
but not to the south of it. Their power waned before the
Mangols who conquered the greater part of Northern Asia and
Eastern Europe. Kubilai, the Khan of the Mangols, became
emperor of all China including that under the Sung Emperor
in A.D. 1280. During the period of Tang and Sung dynasties
many of the greatest landscape-painters of the Sung, including
one Li Lung Mien, were inspired by Buddhism. The Chan or
Contemplative (Japanese Zen) sect founded by Bodhidharma
had the greatest influence on art and literature.

The Yuan or Mongol Court (A.D. 1280-1368) had not the
prejudice like that of its preceding ones which had been a
Confucian institution with the religious proclivities of indivi-
dual emperors, Kubilai, like his . elder brother Mangku,
showed favour to Buddhists, Mohammedans and Nestorians
alike. He was the patron of all the religions professed by
his subject. His real object was to encourage any faith which
would humanise his rude Mongols. Buddhism was more
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congenial to them than Confucianism and besides, they had
made its acquaintance earlier. Kubilai also showed favour
to Christians, Jews and Confucianists, but little to Toaists
due to their rivalry with Buddhism, which had influenced him
to that extent. The Yuan dynasty was consistently favourable
to Buddhism. Enormous sums were expended on monasteries,
printing books and performing public ceremonies. Old
restrictions were removed and new ones were imposed. But it
was Lamaism, the form of Tibetan Buddhism spread about
this time to Northern China which then received special
favour from the Mongol emperors. They paid attention to
religious literature. Kubilai saw to it that the monasteries
in Peking were supplied with books and ordered the bonzes to
recite them on stated days, A new collection of the Tripitaka
(the ninth) was published (A.D. 1285-87). In 1312, the
Emperor Jen-Tsung ordered further translations to be made
into Mongol and later had the whole T'ri pitaka copied in letters
of gold.

It is possible that the Buddhism of the Yuan dynasty
was tainted with Saktism from which the Lama monasteries
of Paking are not wholly free. The last Emperor, Shun-Ti,
is said to have witnessed indecent plays and dances in the
company of Lamas and created a scandal which contributed
to the downfall of the dynasty. Wealthy persons induced a
Lama to let their property be registered in his pame with a
view to avoiding payment of taxes.

The Mongols were driven out by the pative Chinese
dynasty known as Ming, who reigned from A.D. 1368 to 1644.
No salient feature in religious activity or thought during this
period is visible. Tai-Tsu, the founder of the dynasty, had
been himself a bonze in his youth but left the cloister for the
adventurous career which conducted him to the throne. He
published edicts, the numbers and qualifications of monks,
attended sermons, received monks in audience and appointed
them as tutors to his sons. He revised the hierarchy, gave
appropriate titles to its various grades and published a decree
ordering that all monks should study the Lankdavatara, the
Prajnaparamitd and the Vajracchedika ; and that brief commen-

Expansion of Buddhism to the North 353

taries on these should be compiled. It is in his reign that we
first hear of the secular clergy, thatis to say, persons who
acted as priests but married and did not live in a monastery
Decrees against them were issued in A.D. 1394 and 1412 bué
they continued to increase. But the celibacy of the cler:gy is
not strictly insisted on by Lamaists and a lax observance of
monastic rules was common under the Mongol dynasty. The
third Ming Emperor, Chieng-Tzu, though educated by a
Buddhist priest, enacted restrictions respecting ordinations and
on one occasion commanded that 1,800 young men, who pre-
sented’ themselves to take the vows, should be enrolled in the
army instead. His prefaces and laudatory verses were collect-
ed in a small volume and included in the eleventh collection of
the Tripitaka, called northern collection. In A.D. 1403 Lama
Halima of Tibet visited the Chinese capital. His three princi-
pal disciples were made the chief prelates of the whole Buddhist
Church. Since then the Tibetan Clergy have been recognized
as having precedence over the Chinese. During this period
'fhe Chinese made a remarkable attempt to assert their authority
in Ceylon, In 1405 A.D. a mission was sent with offerings to
the Sacred Tooth. It was ill-received. A second mission
despatched in 1407 A.D. captured the king of Ceylon.

In the reigns of Ying Tsung and Ching-Ti (A.D. 1436-64)
large number of monks were ordained. This led to the impo-
sition of restrictions that ordination should be held only once
a year. The chief eunuchs during this period, Wang-Chen

- and Hsing-An were devoted Buddhists and induced the

emperor to expend enormous sums on building monasteries and
performing ceremonies.

. In the latter half of the fifteenth century Emperor Hsien
is said to be in the hands of his concubine, eunuchs and
Buddhist priests, who instructed him in secret doctrines. His
son Hsiao Tsung reformed these abuses by driving them out
from the palace. At this time there lived the celebrated writer
.Wax?g Yang Ming who advocated the attainment of truth b
mtmt.ive knowledge through meditation. However fervehtly
he might have appealed to the Chinese classics, the inﬁuencz
of Bodhidharma and his school was not made invisible, In the
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first quarter of the sixteenth century the reign of Wu-Tsung
was favourable to Buddhism. The emperor is said to have
been a scholar of Buddhist literature knowing Sanskrit as well
as Mongol and Arabic. In 1515 A.D. he sent an embassy‘tf)
Tibet with the object of inducing the Grand Lama to visit
Peking, but the invitation was refused and the Tibetans expell-
ed the mission with force. The next Emperor, Shih-Tsung
(A.D. 1522-66) was not favourable to Buddhism, He ordered
the images of Buddha in the Forbidden City (Tibet) to %)e
destroyed, but still he appears to have taken part in Buddhist
ceremonies at different periods. Wan Li (A.D. 1575-20), who

showed some favour to Buddhism repaired many buildings at.

Pu-To and distributed copies of the Tripitaka to ithe monas-
teries of his empire. In his edicts occurs the saying that
Confucianism and Buddhism are like the two wings of a b'ird,
each requires the co-operation of the other. European missm‘n-
ary first arrived during the sixteenth century. The polen?lcs
of the early missionaries imply that they regarded Buddhism
as their chief rival.

In 1644 A.D. the Ming dynasty collapsed. Unlike the
Mongols, the Manchus, though both were foreign rulers, had
little inclination to Buddhism. Even before they had con-
quered China, their prince, Tsai Tsung limited the number of
monks. But in his edict he inveighs only against the abuse
of religion and admits that “Buddha’s teaching is at bottor'n
pure and chaste ; true and sincere : its follower obtains happi-
ness.””  Shun-Shib, the. first Manchu Emperor, wrote some
prefaces to Buddhist works and entertained the Dalai Lama at
Peking in 1652 A D. His son and successor, Kang-Hsi (A.D.
1662-1727) showed partial favour to Buddhism, gave donations
to the monasteries of Pu-to, Hang-Chou and elsewhere, and
published the Kanjur with a preface of his own. The twelfth
and last collection of the Tripitaka was issued under the
auspices of his son and grandson. The latter, the Empero_r
Chien Lung also received the Teshu Lama as a teacher of spiri-
tual religion. He also wrote a preface to a Sitra for produc-
ing rain. Even the late Empress Dowager accepted the
ministration of Dalai Lama during his visit to Peking in 1908
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A.D. Her former colleague, the Empress Tzu-An, was a'devout
Buddhist. The statutes of the Manchu dynasty (printed in
1818 A.D.) contain regulations for the celebration of Buddhist
festivals at court, for the periodical reading of Sitras to
promote the imperial welfare, and for the performance of
funeral rites. The restriction imposed by Manchu dynasty,
which had shown less favour to Buddhism than all the pre-
ceding ones, merely led to an increase of the secular clergy,
who were ultimately allowed by Chien-Lung in the middle of
the eighteenth century to continue as laymen or monks if they
could show good reasons, and to have one disciple each.
Manchus reigned over China till 1911 A.D., after which they
became Chinese due to their close touch with each other.

The collection of the Chinese Buddhist scriptures as
detailed in the catalogue compiled by Bunyin Nanjo, enume-
rates 1632 works classified in four great divisions: Safra
Vinaya, Abhidharma and Miscellaneous. The first three
contain translations only and the fourth consists of original
Chinese works as well.

Each of the schools of Chinese Buddhism tolerate the
deities, rites and books of ali the other sects. There is no
clear distinction between Mahdyana and Hinayana. The main
division is of course into Lamaism on one side aad all remain-
ing sects on the other. Besides, we find a record of ten schools.
The more important ones among them are the following :

(1) The Cheng-Shis Tsung or Sautrantic, Japanese Ji-
Jitsu-Shu dates from the sixth or seventh century and is not
of much importance in either of the two countries ;

(2) the San-Lun-Tsung, Japanese-San-Ron-Shun repre-
senting the extreme of Mahdyanism ; '

(3) Bodhidharma’s contemplative school, Japanese
Zen professes that the only true reality is the Buddha nature
in the heart of every man which only is to be gazed out ;

(4) the Tien-Tai paid attention to a ceremonial with
Samatha and Vipassand, i.e. “*calm and insight” as the motto
of the school ;

(5) thetwo Indian schools of Chu She-Tsung with its
chief authority Abhidharma Kosa and Fa-Hsiang Tzu-en
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Tsung or Vijianamatraté lasted between sixth and ninth
centuries ;

(6) the Hua Yen-Tsung was founded in the middle of
seventh century and is opposed to pantheistic and nihilistic
schools ;

(7) the Lu Tsung or Vinaya school founded by Tao
Hsuan (595-667) emphasises discipline and asceticism ;

(8) Chen-Yen (Japanese Shin-Gon, i.e. true word, or
Mi-Chiao, i.e. secret teaching) equivalent to Mantra or Tantra
Yana is akin to Tibetan Buddhism. It made its first appear-
ance in the eighth century. It is simply polytheism, fetichism
and magic. Its principal deity is Vairocana, analogous to
Amitabha and probably like him a Persian sun-god in origin,
It is a short-cut to salvation, It teaches that Vairocana is
the whole world divided into. Garbhadhatu (material) and
Vajradhatu (indestructible), the two together forming Dharma-
dharu, Lamaism is not usually reckoned as a Tsung inasmuch
as it is identical with the religion of Tibet and Mongolia. It
has secret societies. There are many other sects with a politi-
cal tinge, such as the Anti-Mongol White Lotus or the secret
society of Triad, the rebellion Tai-Ping sect—probably from a
perversion of Christianity, and several others. The Pure
Land School, in whose connection numerous societies and
brotherhood arose is included in Mahdyana.

Chinese Buddhism claimed that Buddha can be found in
the heart, i.e. spiritual or Buddha image of man, and aimed at
becoming Buddha as the Bodhisattvas have done in countless
existences. The Chinese Tripitakas have for practical purposes
been supplemented by other manuals. The Fan-Wang-Ching
expounds a late and even degenerate form of Buddhism includ-
ing the burning of the head or limbs as a religious practice.
A monk is strictly bidden to follow and preach the Mahdyana.
It is a sin for him to follow or preach the doctrine of Sravakas
or read their books or not aspire to ultimate Buddhahood.
The Pai Chang-Ching Kuei deals rather with the details of
organization and ritual and the desirable relations between
Church and State are herein dealt with,

The Pagodas, which have a characteristic beauty of
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Chinese landscapes, are in their origin Stipas erected over
relics. The majority of monks are dedicated by their parents.
The true doctrine of the Mahdyana is that everyone should
strive for the happiness and salvation of beings. In the course
of many ceremonies, the monks take vow on behalf of all
beings and undertake to work for their salvation.

We would now like to take up Korea which inherited
Buddhism from China.

Section 111

BUDDHISM IN KOREA

After China, Buddhism first entered into the three differ=
ent states of Korea through different agencies in the different

~ years of the fourth century A.D. It was introduced in Koguryu

by a Chinese monk in 372 A.D., in Pekche through the agency
of the Central Asian monk named Marananda some twelve
years after, and lastly in Silla in the fifth century A.D. In 552
A.D. both Japan and Pekche were at war with Silla. The king of
Pekche, with a view to making an alliance with the emperor of
Japan, sent him presents which included Buddhist books and
images. Thus Korea was the intermediary for introducing
Buddhism, writing, and Chinese culture into Japan, and Korean
monks played an important part there both in art and religion.

Before the rule of the Wang dynasty of Korea, i.e. the
tenth century A.D. Buddhism had been spreading under the
influence of the kings of the Silla dynasty. In the seventh
century A.D. the capital of Silla was a centre of Buddhist
culture, At this time several Korean pilgrims visited Indial
and many famous scholars like Yuan Tso: Yuan Hiao, Yisiang
and others went to China in the seventh century A.D. to study
the Buddhist doctrine.

In A.D. 918 the Wang dynasty overthrew the kingdom
of Silla and with it the old Korean aristocracy. This was

1. According to I-tsing five Korean monks visited India, two of these
set out in 638°A.D. and lived and died in Nalanda.
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replaced by an official nobility modelled on that of China.
Buddhism flourished much, festivals were celebrated by the
Court, magnificent monasteries were founded, the bonzes kept
troops and entered the capital armed, the chancellor of the
kingdom was often ecclesiastic, and a law is said to have been
enacted to the effect that if a man had three sons one of them
must become a monk. Korean Buddhism was at the height of
its power in the eleventh century A.D.

After the eleventh century A.D. Buddhism which had
hitherto been the religion of the aristocracy of the Silla
dynasty, became the faith of the common people owing
largely to the efforts of Yi Tien, Puchao and a number of
other monks. Yi Tien, famous for editing of the catalogue
of the Chinese Tripifaka (Yi Tien Lu) studied Buddhism in
China and then propagated the doctrine of Houa Yen and
then Tien Tai sects in Korea. He also wrote articles on
Buddhism in the Korean language. Puchao introduced Zen
Buddhism in Korea. It was from Korea that Buddhism first
entered into Japan. When during the wars of the five
dynasties the Tien-tai school was nearly annihilated in China.
it was revived by a Korean priest and the earliest exten
edition of the Chinese T'ripitaka is known only a single copj
preserved in Korea and thence to Japan.

During the period the Yuan dynasty of the Mongoliar
empire had gained sovereignty over the Wang dynasty, Korear
Buddhism was much influenced by Lamaism. After the
decline of this emperor, the Rhe dynasty of Chozen (Korea)
accepted Confucianism which dislodged Buddhism from its
honour and caused a series of restrictive measures, sometimes
amounting to persecution. The statues were melted down
and Buddhist learning was forbidden. About the beginning
of the sixteenth century A.D. the monasteries in the capital and
all other cities were closed and this is why Korean monasteries
are all in the country and often in almost inaccessible moun-
tains (It is only since the Japanese occupation that temples
have been built in towns). Nevertheless, even though it lost
royal patronage in Korea, Buddhism continued to flourish as
the religion of the massgs. When Hideyoshi invaded Korea in
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A.D. 1552 as part of his attack on China, people rose against
the Japanese troops, and the bonzes, it is said, took part as
soldiers fighting under their abbots and the treaty of peace
was negotiated by a Korean and a Japanese monk. Modern
Korean Buddhism is, in fact, Zen Buddhism tinged with a
belief in Amitabha Buddha or Maitreya Bodhisattva, Chinese
symbolic script being prevalent in Korea, Buddhist works
were not required to be translated in Korean. Struggle of
life has been so actue in Korea during the last century that
the interest of the Korean youth towards their cultural
tradition could not keep them in full control against the
Western culture which along with Christianity attracted many
of them.

Let us now turn to Japan which received Buddhism
through Korea.

Section IV
BUDDHISM IN JAPAN

Koreans, who received Buddhism from China due to
their close relations, were in touch with Japan. At various
times weavers, masons, carpenters, Chinese scholars, physi-
cians, diviners and persons skilled in the mysteries of the
calendar were sent to Japan. In the middle of the sixth
century A.D., during the reign of Kimmei in Japan the king of
Pekche (Kudara) in the South Korea sent a mission with
presents consisting of the images of the Buddha (Shaka
Butsu) and a number of Buddhist S#tras, as also a memorial
speaking of the merit of this religion. Though the ministers
of the Japanese ‘court were divided in their opinion as to the
acceptance of this foreign deity in Japan, Buddhism gradually
infiltrated in this land. The Soga family of Japan was for
Buddhism, while the Mononobe and Nikatomi, who were
against it, held charges connected with Shintoism, the native
cult of Japan. The second Korean mission from Pekche and
tributes from Silla, both related to Buddhism, reached

' Japan in the last quarter of this century. After the Emperor



360 History and Philosophy of Buddhism

Kimmei, in A.D. 584 Umako Soga, seeking for Buddhists,
erected temples of Maitreya (Miro Ku) and maintained a few
nuns during the tolerant Emperor Bidatsu. Mononobe burnt
the images along with the temple and imprisoned the nuns.
Anti-Buddhist agruments, however, being less convincing, the
Soga were permitted to practise Buddhism as a family cult,
but not with too great publicity.

During the short reign of the next sovereign called
Yomei there was nothing of importance with Buddhism except
this that the king while ill, wanted to become a Buddhist. As
the emperor’s end approached, the son Shibatatto is said to
have offered himself for renouncing the world on behalf of the
king and for making an image of the Buddha along with a
temple. This implies that Buddhism was already well-known
at court. On the death of Yomei, the Nihongi relates, Prince
Umaydo erected the temple of Tennoji at Osaka and Soga the
temple of Hokoji near Nara. During the reign of Sujun, the
successor of Yomei and father of Umaydo, another mission
arrived from Pakche with priests and relics, many temples
were built and nuns were sent to Korea forstudy. This
emperor was murdered by Soga. The daughter of Emperor
Kimmei became the Empress in the first quarter of the seventh
century A.D. and Umaydo became the imperial prince and
regent. He is better known as the famous Sotoku Taishi, the
real founder of Japanese Buddhism,

Sotoku was the greatest scholar of his time. Like Ascka
he was kind and humane and perhaps a greater statesman.
Ancient Japan was terribly barbarous. Hence Buddhism
attracted Sotoku for its humanity, He was a student of the
Chinese classics as well as of the Buddhist scriptures and a
lover of art. His life was above reproach and as a ruler he
won the hearts of his people. He made a special study of
Madhyamika (Nagarjuna) philosophy. Naturally Buddhism
spread and flourished. Sotoku, on the one hand, sent hundreds
of students to Korea and China, and on the other hand, he
brought several weavers, carpenters, masons, painters and
other persons skilled in different arts and sciences to train up
his countrymen. Officials, says Nihongi, vied with one another
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in erecting temples. In 605 A.D. orders were issued for the
construction of representations of the Buddha in copper and
embroidery, sixteen feet high, and in A.D. 607 the great
monastery of Horyuji was founded. Several missions from
Korea presented images and were accompanied by priests.
The Nihongi states that in 623 A.D. there were in Japan 46
temples, 816 priests and 569 nuns. An important step was
taken in A.D. 616 when the oracle of Miwa declared that
Buddhist priests were the proper persons to perform funeral
rites. In 604 A.D. Shotoka published an edict of ethical
maxims on the need of harmony and sincere reverence to the
Three Refuges of Buddha, Dharma and Samgha. This seems
to make Buddhism almost the established or at least the
approved church, and so indeed it was for the court and upper
classes. Besides his position in religion Shotoku was the best
and most benevolent of all the rulers of Japan. His literary
activity was considerable. He was a great lecturer and writer
on religion. His most serious studies were devoted to the
Buddhist scriptures. He wrote expositions on the Saddharma-
pundarika, the Vimala Kirtinirdesa, etc. among which the first
one, still preserved in the Imperial Palace at Tokyo, is believed
to be in his own hand-writing.

The first manifestation of Buddhism in Japan consisted
chiefly in adapting it to Shintoism, a native cult of Japan. For
this purpose Buddhist monks accepted ancestor worship and
admitted, side by side with Buddha’s image, the gods of Shin-
toism on the ground that these represented the various
incarnations of the Buddha. Thus Buddhism was able gradually
to establish itself among the common people without rejecting
Shintoism outright. The greatest abvantage which Buddhism
in Japan had, was that it was introduced along with the highly
developed culture of China., It was largely because of its
cultural character that Buddhism was accepted by the aristo-
cracy which was the intellectual class of Japan in those days.
Once patronized, it rapidly spread throughout the country.
Several emperors of ancient Japan adopted the faith and
contributed to its expansion by founding monasteries and
writing books on the scriptures, ~ -

g
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It was in Temu’s reign that a most remarkable step was
taken to popularise the new creed, which had hitherto flourish-
ed mainly in the immediate vicinity of the court. “Orders
were sent to all the provinces” says the Nihongi, “that in
every house a Buddhist shrine should be provided and an
image of Buddha with Buddhist scriptures placed there.
Worship was to be paid and offerings of food made at these
shrines.”” “Every house”, doubtless means every official house,
but in the time the practice spread to private dwellings. Many
other instances of imperial favour to Buddhism are recorded
such as gifts offered to priests and nuns, ordinations in the
palace, etc. A copy of the Issai-Kyo or entire Buddhist canon
was made and recited.

Temu’s successor the Empress Jito (A.D. 686-697) showed
a similarly imperial piety. The Buddhist clergy grew in
number as many as 3363 belonging to seven temples. Priests
came from Korea and students who had completed their
studies returned from China. In A.D. 689 images of Amida
Kwannon, and Daiseshi were brought from Silla. In 693 A.D,
the Ninno-Kyo, i.e. a portion of the Prajndparamitd was
expounded in the hundred provinces and in the previous year
the Viceroy of Tusukushi (Kyushu) was ordered to propagate
the Buddhist religion. ‘

In 710 A.D. during the reign of the Empress Gemmuyo,
Nara was. made the capital and remained so for more than
seventy years after which Kyoto received that honour.

The introduction of Buddhism into Japan was not due to
missionary enterprise. The king of Pekche wished to make
an alliance with the emperor of Japan, and therefore to please
him and knowing the desire of the Japanese to acquire
Chinese civilization, he thought, he could not do better than
make them acquainted with Buddhist literature and ritual.
Evidently it was considered that the presents of the king of
Pekche had made a good impression, for during many years
the various Korean states continued to send images, Satras,
and priests whenever they thought it expedient to humour
the Japanese. On the other hand the Japanese -had a-:desire
to learn Buddhism. They encouraged and besought foreign
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priests to settle in Japan. They also sent numerous batches
of young men to study in China. Two priests were dispatched
in 568 A.D. to receive instructions from Yuan Chwang.
Naturally there was some hostility between the imported faith
and native religious institutions which had hitherto no com-
petitor, but were styled Shinto—the way of the gods, in
opposition to Butsudo—the way of the Buddha. At first the
quarrel was acute and followed the lines of rivalry between
certain noble houses. Then, when Buddhism had established
its position, Shinto seemed to have fallen somewhat into
neglect, but it soon recovered and in the last half of the
seventh century the emperors, though clearly encouraging
Buddhism, were careful to honour both creeds. Their attitude
was dictated by statesmanship and superstition alike. This
impartial piety led to the religious compromise called Ryobu-
Shinto or twofold Shinto, which lasted until A.D. 1868 and
more or less fused the two religions, though they could be
separated if desired. Both in China and Japan it has always
been considered quite natural to follow the observances of
more than one religion and Buddhism raised no objection to
the practice. FEarly Japanese Buddhism also raised no
objection to the performance of Shinto ceremonies. Theories
identifying the native deities with Buddhas and Bodhisattvas
came a little later. The sects introduced from China in those
days were six in number : Kusha (the Abhidharma Kosa
school), Sanron (the Three-Treatise school of the
Madhyamika), Jojitsu (Satyasiddhi Sastra school) and Kegon
(the Avatansaka school), Hosso (the Dharma Laksana school)
and Ritsu (the Vinaya school). They were Buddhist institu-
tions rather than religious sects.

The Jojitsu and Sanron sects are said to have been
introduced into Japan by the Korean priest in 625 A.D. and
by the Chinese priests-the Hosso in 654 A.D., and the Kusha
in AD. 658. But they were not sects pledged to support
particular doctrines, but simply philosophical school which
expounded certain text books. The Hosso is said to have
been introduced no less than four times between A.D. 654-735.
It had two branches known as Northern and Southern,
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During the years A.D. 634-701 there was a hermit named
En-No-Gyoja who was credited with miraculous powers. He
is said to have remembered that in previous births he had bee.n
a disciple of Gotama and also an emperor of Japan.. This
type of recluse became frequent in later times, but fn the
carliest records we hear little of the mystic and ascetic side of
Buddhism. Nihongi is said to state that men were sent to
all parts to expound the Kon-Kwo-Nyo (Suvarnaprabhasa)
and Ninnositras. But numerous passages show that Sdt.ras
were expounded to give peace and prosperity to the empire,
to bring rain, to stop pestilence, or to avert the cor\squences
of evil omens such as eclipses. The Ninnokyo is a portion of
the great Prajidparamita. .

Even more remarkable is the practice of entering t.he
Buddhist order not for one’s own salvation but as a species
of self-sacrifice on behalf of another person. In modern
China also it is popularly believed that if a man becomes a
monk his ancestors will go to heaven. _

It will be noticed that most of the observances in Japan
have a direct reference to human troubles and are concerned
with averting disasters like drought, sickness, and (‘1eath.
On the former occasion a copper image of the Buddha, sixteen
feet high was enshrined in the Golden Hall of the Temple of
Gangoji and a great vegetarian banquet was hel‘d.‘ The
festival is still observed on the 4th April, when itis the
custom to pour sweet tea over the head of an image (')f'the
youthful Budddha, this liquid having replaced th'e o'rlgmal
water. Fa-Hsien and Iching both mentioned bathing images
as a common religious rite in India.

The principal scriptures, the Lotus, the Sukhavati Vyiha,
the Ninno, and the Suvarnaprabhisa seem to have been held
in special esteem, Anyone who had mastered the Lotus and
Suvarnaprabhdsa must have had a good know1e§ge of
Mahayanist doctrine. The scriptures were recited partially or
wholly as it suited the occasion.

The reign of Shomu (A.D. 724-748), perhaps the most
religious of all the Japanese Emperors, of Empress Koken and
lastly of Emperor Konin, i.e. the seventy-five years of §0
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during which the court resided at Nara (A.D. 710-784) form
a well-marked epoch in the history of Buddhism and are
spoken of as the period when it was most prosperous. It is at
this period that Bodhisena or Baramon Sojo, a Brihmana
teacher of Sanskrit from South India who had been to China
in the hope of finding Manjusri, and Fo-t-ieh or Buttesu, the
Combojan priest and musician arrived in Japan and resided
in the temple of Dainji'. The monasteries were well-endowed
with estates and treasure and their property tended to increase,
for it paid no taxes.

In A.D. 784 the Emperor Kwarmu removed his court
from Nara to Nagaoka and again in 793 A.D. in the neigh-
bourhood to Heiankyon, more commonly known as Kyoto.
From the end of the eighth to the end of the twelfth century
A.D., i.e. until the rise of Kamakura, it was also the centre of
Japanese Buddbism. It is remarkable that of the older sects
of Japanese Buddhism the two which became and still are
most numerous and important, the Tendai founded by Saicho
(A.D. 767-822) and Shingon by Kukai (A.D. 774-835), did not
originate in Nara but fixed their centres at Hieizan and
Koyasan shortly after'the court had moved to Kyoto. Their
object was to nationalize Buddhist doctrines with a view to
making Buddhism a religion of the common people as also to
disciplining the monks in Buddhist monasteries who kept aloof
from the everyday world. They laid stress not merely on

1. Japanese chronicles preserve the story of an Indian monk
Bodhisena who along with another monk from Champ@ reached
Japan in 730 A.D. On their arrival at Osaka, they were received
with great honour by the Imperial messenger. It appears that
both Buddhism and Sanskrit were well-known in Japan. Bodhisena
was asked to perform the installation ceremony of colossal image
of Buddha Vairocana in a monastery there in 749 A.D. In 750
A D. Bodhisena was appointed Head of the Buddhist order in
Japan. He taught Sanskrit and the Mah4yana doctrine of Ganda-
vyiha in three different monasteries and died in 760 A.D. at the
age of 57. A stipa was erected over his remains. The arrange-
ment of Japanese language in fifty phonetic sounds is ascribed by
some scholars to Bodhisena.
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spiritual salvation, but also on the fulfilment of the doctrine
in this world.

Buddhism, no doubt became nationalised by the efforts of
both these sects, but the doctrines were still too scholarly to be
easily understood by the common people, who tended to
accept only the superstitions attached to them, With the
change in the Buddhist environment many people gave up this
world in order to seek spiritual rest in the world beyond.

A rew Buddhist movement arose in the 10th century in
the form of belief in Amitibha Buddha, whose name was
recited with the object of being reborn in his Pure Land.
This movement was followed by independent new sects which
arose during the 12th and 13th centuries and emphasized belief
in Amitabha. They were Yuzu-nenbutsu—founded by Ryonin
(A.D. 1072-1132), Jodo—founded by Honen (A.D. 1133-1212),
Jodo-Shin—founded by Shinran (A D. 1173-1262), and the
Ji—founded by Ippen (A.D. 1239-1289). The factors common
to them were in the definition of laymanship and in the efforts
to purify and simplify both doctrine and practice which
attracted many followers from among the farmers, peasants
and warriors. )

During the Kamakura period there arose two sects, one
was introduced by Eisai (A.D.1141-1215) and Dozen (A.D.
1200-1233) and the other was Nichiren—founded by Nichiren
(A.D. 1222-1282). Zen Buddhism spread mainly among
warriors, and influenced Japanese cuiture considerably. With
the rise of the aforementioned two sects Buddhism was
completely absorbed by Japan.

After the Kamakura period there was no remarkable
development in Japanese Buddhism other than the expansion
of the various sects. During the Edo period (A.D- 1603-1867)
it took the position of a national religion under the protection
of the Tokugawa Shogunate against the influence of Chris-
tianity over the Japanese. Thus towards the end of this era
Buddhist activities took the form of scholarly studies in the
faith. But after the Meiji Restoration in A.D. 1868 Buddhism
became deprived of public support on account of the hostility
of nationalistic Shintoism. Fortunately the Government had
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guaranteed freedom of religion under the constitutionand by
the efforts of the adherents of Buddhism and specially of the
monks who tried to find a new scientific meaning in the old
doctrines, the danger could, however, be averted. Thereafter
some Buddhist missionaries went over to America, Hawaii and
other countries to propagate Buddhism in the light of the
modern studies in it,

Let us now consider how Buddhism spread in Tibet,
Mongolia and Nepal. It may be noted here that it was only
the revelations of Mantrayana which could stand well with
the superstitious Tibetans who added their sorcery to this
corrupt form of Buddhism and defamed the faith in India

where it was ultimately assimilated with the Saiva Tantras
of Hinduism.
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Buddhism in Tibet, Mongolia
and Nepal

Tibet

Tibet was surrounded by the Buddhist world consisting
of India, Khotan, Mongolia,”China and Burma with which the
country must have had cultural contacts long before Srong-

tsan. The credit, however, undoubtedly goes to king Srong-

tsan for organizing the nomadic tribe of Tibet which was divid-
ed into severa) small independent units. He united them and
his kingdom was stretched in the Himalayan regions between
Assam and Kashmir and thence up to the hilly regions of Thy-
an-tsan in the eastern portion of Central Asia. The countries
which surrounded his kingdom were all Buddhists, viz. Nepal
and Kashmir in the south, and Turkestan and China in the
north and east. A Tibetan legend states that some Buddhist
missionaries from India arrived at the court of the Tibetan
king, Tho-tho-ri, with presents of Buddhist books which were
refused inasmuch as the Tibetans had no knowledge of alphabe-
tic script. Sron-tsang adopted all measures to promote e(.iuca-
tion and culture in his country. The two wives : Bhrkuti, the
daughter of king Ansuvarman of Nepal, and Wen chen.g‘ the
daughter of the Chinese king Tai-tsung had brought the images
of Aksobhaya, Maitreya and Sakyamuni with them and per-
suaded him that Buddhism was a necessary part of civilization.

s
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According to tradition Srong-tsan, before these marriages,
sent to India a Tibetan called Thonmi Sambhota along with
sixteen other aspirants. They studied epigraphy, phonetics and
grammar there for several years and adopted a form of Indian
writing to the use of their native language. This Thonmi is
also remembered as the first Tibetan to prepare the translation
of some Sanskrit Buddhist works including grammar.
Srong-tsan promulgated laws to harmonize with the Ten Silas
or Buddhist virtues. The famous temples of Ramoche and
Jokhang in Lhasa, and the eleven storeyed palace of Potala
owe to this king for their construction. Srong-tsan and his twe
wives are now regarded as the first patrons of Lamaism and
worshipped as incarnations of Avalokita and Tard. Buddhism
thus brought, though it proved victorious over the native
animistic and Bon religious beliefs of Tibet, could not inspire
the Tibetans to take vows.

After Srong-tsan, it is in the reign of his fifth successor
Khri-Sron-Ide-Btsan during the Jast half of the eighth century
that efforts were made to introduce regular conversion into
Buddhism. For this the celebrated philosopher, Séntarakgita
of Nalanda University was invited to the Tibetan court., But
the older religion of Tibet then consisted of defensive warfare
against the attacks of evil spirits and in China the Mantryana
system of Chenyen was introduced. So also in India this form
of corrupt Buddhism was then obviously the dominant sect.
Hence, Santaraksita, who had his mission of establishing faith
in the enlightened teaching of Buddhism could not stand out
the indigenous superstitious beliefs of the Tibetans. He,
therefore, advised the king to send for Padmasambhava, the
celebrated apostle of Taniric Buddhism who could stand well
with the Tibetans’ liking of primitive sorcery. _

Accordingly, when Padmasambhava came to this land he
assumed the copgenial character of a victorious exorcist sub-
duing the local demons by preaching a non-celibate and magi-
cal form of Buddhism, ready to amalgamate with local
superstitions and needing new revelations for its justification.
The Tibetans called him Guru Rinpoche out of high regard for
him. It is during this period that the first great Tibetan



370 History and Philosophy of Buddhism

monastery of Samaye or Bsam-yas was built on the model of
Emperor Dharmapala’s Odantapuri (Biharsharif) in Bibar.
Here Mara was worshipped along with the Buddhas. It is said
that Santaraksita, who later became abbot and from whose
period dates the foundation of the order of Lamas, had called
for twelve Sarvdstivadin monks from Nalanda in order to
ordain seven Tibetans immediately after the construction of
this monastery. Buddhism thus got firm footing in Tibet with
establishment of the monastery and the order of monks by
Santaraksita, who, even today, is called Mahapandita Bodhi-
sattva in Tibet. Séntaraksita’s able disciple and commentator
Acarya Kamalas$ila of Nalanda also visited Tibet in course of
a debate organized by the king after S'éntaraksita’s death
when nihilistic traditions of Buddhist philosophy was gaining
ground there under the leadership of a Chinese philosopher.
Kamalasila strongly opposed the same in the light of the cons-
tructive aspect of the Buddhist teachings as preached by his
teacher and was ultimately declared victorious in the combat.
But he was murdered by the supporters of nihilism. The king
because of his learning, was regarded by Tibetans as an incar-
nation of Manjusri.

Khri-Srong-lde-Btsan’s son Mu-ne-btsan-po, who was
saturated with the Bodhisattva ileal of sacrificing all including
salvation, began to implement equality of wealth among his
subjects, But this could not be feasible until there was proper
distribution of labour. During the reign of Ral-Pa-Chen
(A.D. 816-38) the teachings of Padmasambhava propagated by
his disciples (all magicians), flourished to the extent that
hierarchy was reorganized. Monasteries multiplied and receiv-
ed land and tithes. A considerable part of the canon was then
rendered into Tibetan. His elder brother Leng-dar-ma, who
succeeded him, was a professed enemy of Buddhism. He want-
ed to extirpate Lamaism., Monasteries were destroyed, books
burnt, Indian monks driven out of the country and many
Lamas compelled to become butchers or hunters. The wicked
king met with retribution in the form of his assassination at
the hands of a monk in A.D. 841. Thereafter his weak succes-

sors lost their hold on their dependencies, as also their united
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Flngdom became divided among clans and chieftains. At last
in about 925 A D. king Dpal-hkhor-btsan’s son was compellec;
to leave the capital of Lhasa. He went to Western Tibet and
established his kingdom with Ladakh, Kanaur and Barhata
which also were later on distributed among his sons. The
ecclesiastical history during the tenth century is silent. Wad-
dell, in his book, Buddhism states that not a single event is
mentioned between A.D. 899-1002.

But among the successors of the aforementioned three
royal branches in Western Tibet, there were some distinguish-
ed rulers who patronized learned monks and Buddhist Sanskrit
translation work, as also they sent Tibetan scholars to Kashmir
to study Buddhism. One Hkhore-Ide or Jianaprabha among
them even renounced his throne to become a monk along with
his-two sons and managed for the arrivalof Atida of Dipankar
Srijfiana, the most illustrious Pandita of Vikramaéila Maha-
'vihér.a in A.D.1038. Thence forward Buddhjsm flourished
in Tibet as an indigenous wode of religious and philosophical
thought.

. In the beginning of the eleventh century Buddhism in
Tibet suffered corruption. The monks did not care either to
go through the scriptures or to abide by the disciplinary rules
The Tantries indulged in intoxicants and adultery as acts ot:
religion. In India it was then the age of 84 Siddhas during
the Pila regime (A.D. 765-1206) and Tilopa and Naropa were
:still alive. The latter was also a great scholar. He was put
in charge of the northern gate of Vikramasila Mahavihira
Marpa, the most famous Siddha, was one of his disciples. Sc;
also Maitri Gupta, the Guru of Bodhibhadra who was the
head of Nalanda University, had abandoned the path of
scholarship and had become known as Maitripa Advayavajra
of Avadhutipa after taking to the way of Siddhas.

_ As the cult of the Mantras and the Siddhas was dominant
In those days, Atisa had of necessity to study these subjects at
the feet of Naropa after coming from Bodhibhadra of Nalanda,
Thereafter he went to the Vajrasana monastery at Bodh Gaya
where he studied the Vinaya Pitaka under Silaraksita. Thus
he became an all-round scholar of the three Pitakas and the
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Taniras. But his wanderlust, still unsatisfied as it was, Atisa
set sail for Suvarnadvipa (Sumatra) to meet the world-famous
Buddhist scholar Acarya Dharampila who was the Guru of
the dialectician Jiianasri Mitra and of the Chief Abbot ‘Kali-
kila Sarvajiia’ Siddha Ratnakara Sz‘mti, both belonging to the
Vikramaéila monastery. He travelled for fourteen months
and during the period he might have visited Burma and Malaya
also. He stayed with Acarya Dharmapala for twelve years
and studied the great works under him. Thereafter he left
Sumatra to return to Vikramasila,
It was then the reign of Vijayapala (A.D. 960-1040) in
Magadha, when Mahmud Ghaznavi invaded India in the frst
quarter of the eleventh century and plundered Kanauja,
Mathura, Banaras, Kalanjar and Somnath. So also Buddhism
had almost disappeared from Central Asia with the impact of
Islam and its bloody wars which ruined hundred of Viharas.
It is said that Ati$a had formerly refused Jiidnaprabha’s invita-
tion of coming over Tibet for reformation of Buddhism from
the evils of Tgnfrism. Later on, he came to know that Jiiana-
prabha was taken captive by the Rajié of Garlog (probably
Garhwal) where the former had gone to collect gold to meet
the expenses likely to be incurred in connection with bringing
Atisa to Tibet. Jianaprabha did not like that his son Bodhi-
prabha should invest the huge amount of money in releasing
his old father from the jail. He wanted it to be incurred in
fetching the renowned Indian scholar to their country. Atida
was moved with pity at his sacrifice and made up his mind to
visit the Land of Snow even though he was then almost sixty
and Ratnakarasanti, the Chief Abbot of the Mahavihdra, was
reluctant to relieve him for fear of the rising tide of Islam
against the low ebb of Buddhism in the country. He started
for Tibet via Nepal, where also he stayed for a year at the
request of the King, probably called Jayakamadeva and initia-
ted one of the princes into the order. Ultimately he reached
Tibet and spent his last thirteen years there in translating and
writing important Sanskrit books including the commentary on
the Kalacakra.
Before the arrival of Atisa to Tibet, the clergy with ‘red
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ilv?:lsl ;(nown as Nying-ma-Pa of the old school of Buddhism
our main sub-sects, viz. Udyana, Dorge-dag, Mindollin
atllld Pemeiohgchi, advocated the worship of Padn,)asambhavag
(tji‘e:igc;uzigr iz:ru, and l.>elieved i.n the fulfilment of both th;
tenp e g demonical achievements. Atisa’s reformed
e g, base upon ?he 'Yogdca'ra traditions founded by
aitreya and Asanga, Inspired his Tibetan disciple Hbrom-
ston to establish the Bkah-gdamspa or Kadampa school which
: f both Hinayang iyana i
enforcmg celibacy upon the monks ang in dlﬁiuggﬁgﬁigﬁ
;2:112;?“'11*(:6& It was on thi§ basis that the great Tibetan re-
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'ough the religious succession of the Dalai Lamas prior t
Chinese control over Tibet during the recent years. ° °
eleven’fll;ieiikyabsect was fqunded in t'he later half of the
poen ury by a loyal prince called Sakya. The Tibetan
storian Taranath belonged to one of its sub-sects called Jo-
?;:g and in about 1600 A.D. settled in Mongolia and founded
Lam;rslonz;ste;ryf of Urga and .established the line of incarnate
o b. " uYa1 ter his death this monastery was forcibly taken
o ldy e Yellow Church. The Sékya mixes the Tantras of
¢ ol and.new sects and according to Waddel] Buddhism i
?sractlgalg indistinguishable from the Nying-ma-pa. The sam:
probably true of the Kar-Gyu-pa. This is saj :
foynded by Marpa and his follovfer Milarapi?i;adet(:::;zzz‘;sg
;ixdn.t who set'an example of solitary and wandering lives of
o l]in ascetics. It.has. several important sub-sects, such as
¢ Karmapa found in Sikkim and Darjiling as also in Tibet,

the Dugha which is predominant j
t .
Ladakh, and the Dikungpa. " Bhutan and perhaps in
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fChurch and all the other se
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' . ing, dis-
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monastery. The other great mouasteries of Depung Sera and
Tashi-Lhumpo were founded by his disciples and share the
highest religious power and prestige. These centres of learing
continued the work of religious propagation in Mongolia and
Siberia. Dge-Luges-pas came to be favoured by Mongol chief-
tains as spiritual leaders and later as temporal rulers of Tibet.
The hierarchs came to be recognized as Dalai (the ocean)
Lamas. The most distinguished of them was the great fifth
Dalai Lama (A.D. 1615-1680), upon whome the sovereignty of
the whole country was conferred by the Mongolian chief,
Gusri Khan, who finally wiped all opposition from Tsang and
the other provinces of Tibet.

The recognition of the full and divine sovereignty of the
Dalai Lama over the whole of Tibetis a turning point in
Tibetan history. Sanskrit books on Grammar and other
subjects continued to be translated into Tibeten under the
rule of this able and widely travelled Lama. His Chief
Minister, Sans-rgyas-rgya-mtso, succeeded in keeping his death
a secret for several years in the interest of public welfare and
conducted the affairs of the state in his name so efficiently that
he is remembered as one of the wisest statesmen Tibet has
ever produced. The seventh Dalai Lama (A.D. 1708-58) was
known for his deep learning, tolerance and asceticism. His
reign was marked by the visits of Roman Catholic Capuchin
and Portuguese Jesuit missionaries to Lhasa, but religious and
cultural relations with India seem at this period to have fallen
into oblivion, mainly because of foreign domination and the
consequent disappearance of old order in India itseif.l

Lamaism spread to China, European Russia, Ladakh,
Sikkim and Bhutan, In China it is confined to the north and
its presence is ascribed to the enthusiasm of Kubilai and
encouragement given on political grounds by the Ming and

1. For recent researches in Tibetan Buddhism the two articles publish-
ed in Indian Contribution to World Culture, Vivekanand Rock
Memorial Committee, in 1970, one by Dr. A.C. Banerjee and the
other by L.L. Mehrotra, may profitably be consulted. See pp.
393-409,

i
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Manchu dynasties. The Kalmuks who live in Furopean Russia
f:lre descendants of tribes who moved westwards from Dzungaria
In the seventh century A.D. Many of them left Russia and
rcturz.xed to the eastin A.D. 1771, but a considerable number
remained behind, chiefly between the;Vo]ga and the Don, and
the population professing Lamaism there is now reckoned at
about one lac.

In Ladakh Buddhist influences may have been at work
from an early period. In later times for ecclesiastical purpose
ft formed a part of Tibet until the disruption of the kingdom
in the tenth Century. It subsequently accepted the sovereignty
of Lhasa in religious and sometimes in political matters.
In Bhutan, Lamaism probably entered in about 1670 A.D. when
the country was conquered by the Tibetans. The established
Church, however, is the Dugpa, a sub-division of the
Ke.lr_gyupa. There are two rulers in Bhutan : the Dharmaraja or
spmru.al and the Devardja or temporal. The former is régarded
as an incarnation of the first class.

The conversion of Sikkim is ascribed to a saint named
Latsa.n Chembo who visited it in about 1650 A.D. They
associated with a native chief whom they ordained as a Lama
ar}d made king. Nying-ma-pa and the Karmapa sects are
still existent in Tibet found here at present,

Mongolia

The inhabitants of the Tarim basin, i.e., Central Asia
had brought culture along with the message of Buddhism to
the‘ Huns of Mongolia in the first century B.C. Thereafter this
religion spread among the Awards and the Turks. The Turks
had a'lready witnessed the respect and honour paid to
Bl'lddhlsm in the Chinese Court. Besides these tribes, the
_ngurs, x.e.,'the kinsmen of the Turks had also been init,iated
zl:(litoo ttl(lie fl'ilth. C.hinggiz Khan conquered the Uigurs and
1earif, "trhelr hs.crlpt as also he derived the benefit from their
pd g.th u;\/[ 1s descendants were acquainted with Buddhism.
Mongfls we ongols of toda.y there is a tradition that the
e ere somewha}t acquainted with Buddhism before they

me into contact with the Tibetan Lamas and literatuyre,
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In about 1260 A.D., after Kubilai was initiated into
Buddhism, adoration of Buddha became a fashion among the
Khans of the Chinggiz family and today all the Mongols are
Buddhists.

One of the Sa-skya hierarchs called Hphags-pa became
the spiritual teacher of prince Kubilai of Mongolia, who, on
coming to the throne as the first Mongol Emperor of China,
conferred the sovereignty of Central Tibet upon the high
priest of Sa-skya (1270 A.D.). Prior to this, in A.D. 1246,
Hphags-pa’s teacher and uncle Sa-skya Anandadhvaja had
already paid a visit to the Mongols and had propagated the
faith there. Of course, so far as the work of Buddhist scrip-
tures into the Mongolian language is concerned, it probably
could not begin before Kubilai Khan.

After the power of Sa-skya-pas had waned, the Dge-
lugs-pas came to be favoured by the powerful Mangol
chieftains as spiritual leaders and later as temporal rulers of
Tibet as has already been stated in connection with Buddhism
in Tibet.

As regards the translation of Buddhist texts it may be
noted that earlier translations into Mongolian include that of
the Bodhicariyavatara of Santideva by Lama. This as well as
further translations were made from Tibetan rather than from
Sanskrit. Voluminous translations of Indian books in
Mongolian started only after the Mongols became Pandits of
the Tibetan translations of Indian books. Tibetan translations
of Indian books are found in two collections called : the
Skah-hgyua or the word of the Buddha in 100 volumes and
the Bstan-hgyur, i.e., the treatises in 225 volumes on
philosophy, logic and literature. Ison-kha-pa Sumatikirti
(A.D. 1357-1414) and his disciples established the Mahdaviharas
in Tibet after the model of the monasteries of Nalanda and
Vikramaséila where the Mongolian monks received education
in thousands. The third Dalai Lama died in Mongolia. So
also the fourth Dalai Lama was born in a Mongolian family.
When the followers of Tson-kha-pa were bullied during the
period of the fifth Dalai Lama, the Mongolian army conquered
the whole of Tibet in 1642 A.D. and offered the same to the
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Lama, This resulted in hierarchy in Tibet continuing till
recent days. The Tibetan Lamas living far from Mongolia,
a Lama incarnate of Taranath was instituted also in Urga, the
capital of Mongolia.

Nepal

Nepal, consisting of Lumbini, the birth-place of
Bodhisattva Siddhartha at a distance of about 15 miles from
his father’s residence in the Nepalese city of Kapilavastu,
holds a significant position in the history of Buddhism. Even
after enlightenment the Sikyamuni visited his previous home
and converted his son Rahula and others. Emperor Asoka
visited Lumbini where his inscribed pillar is founded com-
memorating the Lord’s birth at the sacred place. The remains
of the Stupas and monasteries built by Aédoka’s daughter
Carumati are even now found in Nepal. The Mila Sarvastivida
Vinaya has granted certain concessions to the Nepalese monks
on climatic grounds. Acirya Vasubandhu is said to have
propagated his doctrine in Nepal in the fourth century A.D.
In the seventh century the Nepalese king Amsuvarman’s
daughter was married to Sron-btsan-gam-po, the king of Tibet.
She won over her husband in favour of Buddhist culture to be
adopted in his country. Since that time Nepal began to give
active support to the cause of Buddhism. It contributed
translators to Tibet when Sron-btsan-gam-po and others
patronized the Tibetan translations of Buddhist Sanskrit
works. Buddhist monks of India took shelter in Nepal when
the Muslims ruined their rich monasteries in Bihat and
Bengal. But Buddhism in its original monastic form could no
longer survive in Nepal after it was wiped out from India.
However, until recently, under the combined influence of
Hinduism and Buddhism, four main sects of Buddhist
philosophy, each with several sub-sects have been prominent
there in Nepal. They are namely, (a) Svabhavika, i.e., the
belief that everything in this world has its own ultimate
characteristic of Pravrti or evolution and Nivrti or involution.
(b) Aifvarika ie., belief in a self-existent and perfect God,
(c) Karmika, i.e., belief in a conscious moral effort through
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which the world-phenomenon is developed on the fundamental
basis of Avidya, and (d) Yatrika, i.e., belief in the existence
of conscious intellectual agency and free-will.

Now, let us conclude this dissertation with our consi-
deration on the vexed question of disappearance of Buddhism
from the land of its nativity itself and of the measures to
protect the faith from decline and decay.

15

Disappearance of Buddhism
from India

It is a sad tale and at the same time an inscrutable riddle
how Buddhism disappeared from the land of its origin. Buddh-
ism was noted for its originality and as originality entails a de-
parture from the traditional way of life and views, it quite
naturally provoked the opposition of all other sects whose
philosophy of life and sanctioned practices were criticized by
it (Buddhism). The most characteristic tenet of Buddhism is
the denial of the individual soul, Buddhism also denied God.
But, Buddhism believed in continued rounds of births until
the individual attained Nirvana, which, however, meant
different things to different men. It looks like a paradox that
the individual (Pudgala or Jiva) is not animated by a single
unitary principle running through the vicissitudes of life and
varied psycho-physical experiences, holding them together.

Yet the individual is not a split personality. The
individual is psychologically speaking conscious of his
identity with the past and the future. He passes through
various births and deaths and undergoes the consequences of
the past merit and demerit and yet is not a metaphysical unit.
This naturally provoked the opposition of the Brahmins,
Jains and all other schools. In fact, the Buddhist doctrine of
no-soul is a peculiarity which is not endorsed by any other
religious sect or philosophical school. There is, however, an
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f.thical motive underlying this theory constituting its
Justification.

The Buddha held and his followers emphasized that the
belief in individual soul necessarily entails egoity (Ahamkara)
and fosters possession instinct (Mamankara). 1t is these two
f:ardinal passions which compel the individual to be enmeshed
In cycles of trans-migration,

. The Buddha’s diagnosis of the etiology of universal
misery has been accepted by all advanced religions. Personal
vanity and self-aggrandizement at the cost of others have been
condemned as the worst and vilest passions. Whether one
believes in a personal soul existing in its own right and main-
taining its identity throughout its chequered career, we must
admit that egoistic prepossession is the greatest obstacle to
spiritual progress. The Buddha’s followers, particularly the
sthool-men, e g., Nagarjuna, Vasubandhu, Dinnaga, Dharma-
kirti and others put forward powerful arguments to prove that
an eternal self in forming the individual is only a fiction of
superstition, Whatever may be its logical merits the theory of
non-soul has a heterodox flavour. 1Itis apt to strike even a
\A-rork-a-day man as something queer and out of the way and
rival philosophers made capital out of it to their advanta ge.

. Another peculiarity of the creed preached by Buddha is
his denunciation of God and theistic beliefs and practices.
Cl{riously the denial of God is maintained by the Sinkhya and
Mimansa schools which however are held to be orthodox
systems of thought. The standard of orthodoxy in India was
not belief in God but belief in the infallibility of the Vedas.
It is strange that Buddha believed in the existence of minor
gods such as Brahma Sahmpati, Sakra and others. He did
not care to decry the existence of other gods and deities
worshipped by different sects of people for minor favours.
The Buddha claimed to be superior to these gods. The
Brahmonical god Brahmi is said to have solicited him for
preaching the doctrine to the people. Sakra, the king of gods
(Devardja) was his attendant and loyal executer of his mandate.
The serpent-king Mucalinda, a semi-divine being, was too
glad to do menial services to the enlightened one. The
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Buddha himself believed that he was the superb person in the
universe owing allegiance to no superior person or preceptor.1
A third outstanding characteristic of the Buddha is
condemnation of worldly values and institutions. He did not
believe in the senctity of married life, in the duty of the son to
his father or the overriding claims of society upon a spiritual
aspirant and the necessity of loyalty to the king. Though he
did not accept the superior authority of the king over the
homeless monks, he, however, discouraged alli acts of dis-
loyalty. It is a peculiar feature of Indian thought and life
that even princes did not claim the right to impose their orders
upon the homeless monks of all sects2, Tolerance of all sorts
of views including obvious blatant heresies has been the key-
note of the Indian mind, provided they did not infringe the
laws of the State and subvert the accepted moral code. It is
this ideal milieu which made it possible for the Buddha to
preach his gospel. But his condemnation of the Vedic
religion and rejection of the authority of the Veda, though
shared by other heretical schools, had a chequered carecer. The
Buddha denounced the utility of the ceremonies and sacrifices
enjoined by the Vedic scriptures which antagonized the
Brahmins without leaving any room for reconciliation. It is
pretty sure that the Buddha had no schooling in Vedic lore
much less in the esoteric teachings of the Upanisads in so far
as it can be made out from his sermons. His condemnation
of the soul-theory as unfolded in the Brahmajala Sutta does
not assail the Upanisadic stand-point. In fact, the arguments
propounded therein are rather puerile and cannot be assigned
to any of the schools of philosophy. The attacks of the school-
men in later centuries are philosophical in character. As no
school of philosophy can claim to say the last word, and
their differences are interminable, the Buddhist theory became
more or less a dogma. The dispute of the philosophers

.1. Cf. His meeting with Upaka Ajivaka while going to Isipatana for
preaching his first sermon—MV. p. 11 (*“Sablabhibhu...nibbuto™).
2. Cf MV, pp. 77-80 (Rajabhata-Angulimaracora-Karabhedakacora-
Likhita Cora-Kas@hata-Lakkhan@hata-Inayika).
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became a matter of academic interest. But the repudiation
of the authority of the Vedas had a far-reaching reaction. It
progressively enlarged the cleavage between the national
religion upheld by the Brahmins and the Buddhist faith which
was regarded as an innovation. We are describing the un-
healthy consequences of this rupture :

The sacraments enjoined in the Sdstras from birth to
death are surcharged with the lofty motive of making man
free from the taints and contaminations of the sins of his
ancestors.

There are pre-natal ceremonies which are prescribed for
having a worthy son. The father and mother are to look
upon the act of generation as a sacred duty. There is the
pleasure of sex and charms of youth. But the union of the
man and wife is not primarily for pleasure but for procreation.
It is never forgotten that a woman is to fulfil her destiny by
becoming mother.

The Buddhists look upon marriage with a feeling
bordering on horror. Family life is regarded as a snare and
an impediment to the realization of the supreme purpose of
life, namely, Nirvana. An exceptional soul who has trans-
cended the limitations of the average people may have a
justification for this attitude. The Buddha, Sankaracarya and
the galaxy of spiritual giants stand in a category of their own.
Society and the state have made allowance for these excep-
tional souls. But the exception cannot be made a rule. India
still respects the order of homeless ascetics who have circum-
scribed their wants and dedicated their entire energy and time to
the cultivation of higher spiritual values. They want to conquer
the animal in the human personality and to secure the triumph
of the spirit. For these men the family life with its never
ending obligations and duties, the demands of the state and
the claims of society are hurdles in the way of spiritual
advance. They have received the homage of the people. But
the standard cannot be made so rigid in the case of common
men and women. Celibacy may be a virtue, but it cannot be made
universal or practised by large number of men with impunity.
This would lead to the extinction of the human race and the
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world will be left to the lower animals and insects. Even
during Buddha’s time in the order of monks which multiplied
by leaps and bounds there occurred irregularities, squabbles
and various deviations and criminal offences for which specific
rules had to be devised by the Buddha.

The multiplication of the monks and nuns was at once a
point of strength and weakness. It is with difficulty that the
monks and nuns could be maintained within the limits of
monastic rules, It was not physically possible for the Master to
scrutinise every case and screen the worthy candidates from
the black-sheep. Many were induced to join the order in
order to have a secured livelihood, amenities of medical
treatment! and the supply of necessaries without stint. The
order became an unwieldy body even during the life-time of
the Buddha. There were many refractory elements?. A
critical student of the Vinaya will see that a large-scale admis-
sion of all sorts of people into the order posed a menace to
the prestige of the religion. Though the Master did not believe
in the policy of drift, he could not forecast the numerous and
diverse cases of delinquency that might occur and had actually
occurred.

Secondly, by disparaging the ceremonial religion as
worthless ritualism, the Buddha and his followers undermined
the faith of the people in the observances of rituals which
aimed at restraining the individual from natural aberrations.
The Karmakainda wanted to see that individuals would walk
in the path of righteousness and morality. In point of fact,
the discipline of the student life (Brahmacarya), which has
been enjoined in the Dharmasdstra, was calculated to stren-
gthen the physical endurance, intellectual sharpness and love of
the morally good way of life with corresponding abhorrence of
immoral conduct. It may be surmised that the discipline was
fruitful in the majority of cases. The Buddha wanted to make
this discipline the universal standard and did not insist on
caste or heredity which was the strong consideration with the

1. MV, pp. 76-77 (Paiicabadhavatthu).
2. MV, p. 373 (“Agametu, bhanti,...paiifdyissama’ti’*)
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Brabmins. The Brahmins were strict disciplinarians and the
penalties of infringement of the rules were severe. Whatever
one may think or say, the Brahmanical discipline produced
stupendous results in the intellectual field. Maxmuller
expressed his unqualified admiration for the extraordinary
memory of the Brahmins. The entire Veda, Brahmanas and
Upanisads were learned by heart and preserved by memory
with meticulous exactitude.

The discipline of student life in the case of Ksatriya was
equally strict. India wanted that the ruling class must be
undaunted heroes with unsurpassed skill in arms and imbued
with the unshakable resolve to mainiain the integrity of the
state, the solidarity of family and social life, the strict enforce-
‘ment of civil and criminal laws, punishment of the wicked
and respect for the virtuous people and a special obligation to
protect the Brahmins who were the custodians of knowledge
of Sastras as well as the makers of laws.

The supremacy of the Brahmins in the social hierarchy
was ruthlessly assailed by the Buddha. Apparently he intended
to show the equality of men. But it will be wrong to suppose
that the Buddha did not believe in blue blood. On the contrary,
he believed in the superiority of the Ksatriya caste and he was
proud of his birth in the Sakya clan. Of course, he did not
restrict the admission to the order to high caste people. But
as a matter of fact, the majority of the distinguished monks in
his order were recruited from the upper strata of society :
Brahmins, Ksatriyas, Vaisyas. Upali was of course a barber
by caste and so inferior in social status to Brahmins and
Ksatriyas. But he is rather an exception. The outstanding
disciples of the Buddha were Sariputra, Maudgallyayana and
Mahakasyapa who were Brahmins and the pillars of the
organization.

The Buddha’s denunciation of Brahmins and his narra-
tion of their lineage from a slave girl are rather defamatory.
In the Brahmanical Sdstras the Brahmins were said to have
descended from a sage who founded the Gotra, the lineage.
There is no reason to call in question this tradition.

Thirdly, by undermining the faith of the people in the

it R e
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Vedic sacrifies and ceremonies which inspired the member
of the twice-born classes with aspiration for ideal purity, pow :
and prosperity, he reduced the people to the rank of :lnreg:f
nerate Sadras. He did not prescribe any substitute. It ig
necessary for the progress of society that there should be hieh
intellectual persons endowed with a lofty moral character wlflgo
would disdain to have the good things of this world at the
cgst of their principles. The Brahmins were entitled to recejve
gl.fts, but not form out-castes or people accused of heineou
crimes.  An ideal Brahmin would not ponder to the IoweS
t:astes and propensities of the donor. The Brahmin had tc:.
live an austere life of poverty even in the midst of riches
ac'qulrec? by him. It appears that Buddha was not acquainted
Wfth this mode of life which was made obligatory in the
Sastras. There is €very reason to suppose that the Buddha
h?d only a nod.ding acquaintance with the traditional learning
oh the Br?hm@s. I}Iobody. can predict the future destiny of
t e Buddhist faith which a friendly alliance with the Brahmins
might have produced. The antagonism between the Brahmins
and Buddhists was not a source of strength to the Buddhist
C.hl'lI'Ch. The Brahmin's love of knowledge and voluntary dispo-
sition ‘to accord submission to a person of superior knowlegge
and wisdom and holiness is undeniablel It is this spirit which
ac?ounts for the acceptance of the order by Brahmins who
enjoyed the esteem of sovereign classes and masses. A more
ch.arxtable attitude and appraisal on the part of the Buddha
might have produced salutary results. But one should not
specu?ate about what might have been. It is a historical fact
that in spite of the services of the Brahmins to the Buddhist
churcl}, the latter did not inculcate the need for the respectfuy]
behaﬁvnour to the Brahmins, at least those who followed the
traditional path with dedicated spirit. It is also worthy of
reflection if a spiritual accord and harmony could not be
1. Compare the accounts of in’ ;
kings for acquiring knaow}izzzgl lnosfaprfer\zacmhotdoe;hemfs?ttr'!ya
(Chandogya Upanisad) with the accounts (Pali Trt‘pitaka;; K:)Df

Brahmins offering homa e to the Buddh
a when they w in-
ced of the efficacy of the new discipline, Y, Were convin
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established between the Upanisadic teaching and the Buddha’s

message.
We have already referred to the Buddha’s hostile criti-

~ism of the sacrifical cult. The gravamen of his charges lies
in the argument that the mere ceremonial observances cannot
give a passport to Nirvana. He conveniently forgot or ignored
the truth that sacrifices and ceremonies did not promise any
such results. Prosperity, power, prestige in this life and
residence in heaven after death are the promised rewards.
They may fall short of the highest perfection believed to be
the necessary concomitant of Nirvdna. But Nirvdna is not the
only end of a person’s desire. The Brahmins inculcated
four-fold ends of life (Purusdrtha) viz. Dharma (religious
merit), Artha (economic affluence)s Kama (enjoyment of happi-
ness accruing from satisfaction of desires) and finally Moksa
(emancipation) i.e., Nirvdna as the supermost value. The first
three values are of a lower grade, but those who wanted them
were given opportunities for achievement of their objectives.
Ultimately the Buddha and the Order had to win over their
lay followers by promise of heaven as a reward of their bene-
factions and gifts to the Buddhist church.* Prayer to
the Buddha and worship at the Caityas was spoken of as
productive of long life, cure of diseases and other mundane
advantdges. The spirit of accommodation gathered momentum
and made an inroad on what was the Brahmin’s close preserve.
The Buddha had to climb down from his high ideal of renun-
ciation of worldly values. He renounced his family and snapped
the chords of social obligation in order to dedicate all his
energy and time to the achievement of the highest goal of life,
namely, Nirvana. But as his followers multiplied, his social
obligation to them had to be satisfied. Big monasteries were
built even during the life-time of the Buddha for the accommo-
dation of the monks and nuns. Mere alms received from the
householders proved inadequate to the requirements of the
large number of monks gathered together in monasteries.

t. Ratana Sutta, KkP and Visakha in MV., pp. 309-10 (“Ya anna-
panam...pamodati”),
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and Wf)tmvzz:ls grzzitef;} even fqr the Buddha that devoted lay men
o Buddhi;tnaofd ig dfonatmns. As we have observed before
entailie st © ue; of monks multiplied with great rapidly
tovioning b 1-1;;0 ;1 }i ements a_nd establishment, The monas-
ooy Srew nt }110 corporations, Naturally the services of
docounta nécagaszrzers, ggards. SErvants, supervisors to look
e e hadv ) yb,repalr'shgf buildings and entertainment of
4y guests b O Dbz requisitioned. A secretariate bec,
y annexe. e
So long as the Buddhist order could
. . : produce sc
:I;Igilztigirtlg;nrgevind saints of superb holiness, it spontgr?zrtjs?;
bnaed rence and patronage of kings, potentates and
magnates and other Jay people. The huge organ:ii:a

plication of numbers

w:ig not available. It must be acknowi
ca.lon that the satisfaction of the p

affluence. 1t was the

course of t .
became richtl:(})ipthes? Monasteries with thejr palatial bui]dings
Orations. Villages wi :

endOWCd for £2€S with their revenues

departmens thgv lft;;lkeep of th.ese monasteries with thejr va::sre
lived in qu'ur 'th the growing income the monks naturalllJs
. Y and became more and more case-loving ang

indolent. The Brahmj
. mins smarted :
prestige.  They naturally wanted ;‘glder the loss of income ang

the stories of heroes and saints w,
educated or uneducated mass and y
the genera] mass to their cause y
and the goddesses became popula{r
of the Brahmins, The Buddhist or
Support of gods and goddesses
nical modes of worship and th;:

re recited before .the half-
ained back the support of
quship of Siva and Visny
pxymg to the propagar'u.ia
1gmally could not rally the
'But the example of the Brahma-
Il progressive popularity infla-
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med them imitate the Brahmins. The result was that under the

name of so many Bodhisattvas a large pantheon of gods and

goddesses came into being in the Buddhist church. Quick results
were assured for the worship of these new-fangled gods and

goddesses. The Buddhist monks devised terrific and powerful

gods who were represented to trample under foot Siva, Parvati,

Ganesa and other gods and goddesses in order to impress the
general run of people with the importancy and worthlessness
of the Hindu gods and goddesses. The Buddhist pantheon was
teeming with a plethora of gods who were ushered into exis-
tence to combat the popularity of the deities.

The rivalry between the Brahmins and the Buddhists
gradually matured into positive enmity and hatred. The
attempts of the sacerdotal monks were reinforced by the power-
ful polemics of intellectual stalwarts. Furthermore, the change
over from Pali and Prakrta to Sanskrit as the medium of ins-
truction in the Buddhist monasteries went a long way to
increase the prestige of the Buddhist faith. Intellectual
eminence easily appealed to the educated sectioned and ensured
the power and influence of the Buddhist church.,

But the Buddhists lost their citadels one by one and the
people of various traits withdrew their allegiance to the
Buddhist creed. Ultimately Buddhism maintained its power
in Bengal and DBihar under the aegis of Pala kings who ruled
over these provinces. It was on account of the patronage of
the Pala kings who were staunch followers of Buddhist, parti-
cularly of Mahiyana persnasion, that Buddhism remained a

powerful faith in the eastern provinces. The rivalry of the
Buddhist intellectuals with the Brahmanical intellectyals was
productive of salutary results. It sharpened the intellect of
the intelligentsia in both the camps. The Brahmins did not
yield and carried on the fight on the intellectual plan with
vigour and verve. So also the Buddhists did not take defeat on
easy terms. The Pala kings, though they were staunch adhe-
rents of the Buddhist faith, were not intolerant of the Brah-
manical religion. Ultimately the Sena dynasty came into
power in Bengal. The Sena kings were the staunch adherents
of the Brahmanical faith. Buddhism gradually lost its hold in
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VB;e(:;;i;(al anddw;ls cornered in Bihar. The Palas were becoming
€I and loss of dominions i
mih:tarily weak. In the meantime ?11115 ﬁzlf:arne“l‘l;::;;nlzaqe e
I-ndljd and by their persistent attacks conquered Indian”twa('kd
rl'es. 1 the west. There was no empire in India which Waemto-
d-mded into a number of states and principalities with thej : 'nolt
ries and hostilities. The internecine fights weakened each ;Ir'wc?l -
§tate. The'ir enmity and jealousy did not alfow them to com:: .
in collective resistance to the foreign invaders who threat m;
not only their kingdoms but also their religion. The Mghilf-
medans were not only goed fighters, but also fanatjcs in theilr
adherepce to Islam. They destroyed the Hinda temples and
Buddhist monasteries with unremitting fury and made forcibl
converts of the people, The submerged sections of the Hinduse
W]:lO Were not allowed the prerogatives and privileges of v'or:
shipping with the high caste Hindus, embraced Islam in la;r €
pumbers voluntarily or involuntarily. The Mohammedagn
mvadefs with the help of these converts carried on the
campaign against the remaining independent states. The Hindu
kings had to fight one by one and after resistance of years
sugcgmbed. The high caste Hindus were proud of Jtheir
religion and culture. They were powerful enough to resist
the temptation and threat of conversion. But the Mohamme-
dans consolidated their power with the help of the new
Proselytes. It is curious that most of these Mohammedan
invaders were converts from the Buddhist faith. From
Central Asia to Afghanistan Buddhism was a powerful religion
But frqm the 11th century A.D. onwards the Mohammedans‘
made incursions against these states and the Buddhists Jait
erpbraced Islam as a result of their defeat. After change o)f]
faith these quondam Buddhists became fanatically attached to
Islam and swelled the ranks of the Muslim chiefs in thejr
expeditions against other Indian states. The low class people
were adherents of the Buddhist religion but their faith vfas
lchwarm. The change over to another religion was not a
difficult task so far as the lower strata of the population were
concerned. Islam does not believe in half-way measures In
all these countries from Central Asia to Afghanistan and' Asia
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Minor to Persia wholesale conversion was made to the faith
of the Arabian prophet. In India, however, their success was
only partial. The bulk of the population had remained true
to their ancestral faith. But Buddhism had aclay-fc?ot and
this was due to its broad liberalism. It was satisfied with the
show of homage and did not interfere with their. custc?mar.y
rites and ceremonies of worship. Too much llberahsn} is
tantamount to laxity and so change of religion from Buddhism
to Islam did not puta strain on the low caste Buddhist. They
had their grievances against upper caste Hindus anq smarted
under a thousand and one disabilities. They did not feel
ignominy involved in the renegation. Having renounced the
Buddhist faith they developed an implacable hatred e}nd
animus against the old faith and its adherents. Buddhism
was principally a religion of the mans and the monks
occupied the same or similar position w1t}.1 Fhat of the Brah-
mins among the followers of the Vedic religion. But.there was
a vital difference between them. The Brahmins were
tenaciously conservative and proud of their religion and
culture, whereas the Buddhist monks were too soft. They
could not consolidate the laity as the Brahmins had d(?ne.
Moreover, it was the Buddhist monks who were the custodians
of the religion. They were the pillars of the church. Tpe
Muslims found particular delight in killing the Buddhist
monks. From the recently published biography of Dharma-
swami, a Tibetan monk who was present at the time of second
destruction of Nalanda, we come across the Muslim’s
particular vendetta against the Buddhist monks and becaqse
they knew that if the monks were destroyed the lay commun%ty
would be like a rudderless ship in the sea and would easily
submit to the conquerors and adopt their faith, they made
the Buddhist their special target. _

The actually happened in all the countries which pro-
fessed Buddhism but were conquered by the Muslim. Once
converted they and their descendants became staunch
adherents to the new faith and were ashamed to admit their

nealogy. )
& Itgiz a misconceived view that Buddhism was expelled by
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Brahmins. Kumirila Bhatta and Sankaracirya who are the
reformers of the Hindu religion, persistently carried on an
intellectual crusade against the Buddhist. It is quite probable
that they defeated the Buddhists in debate and put them to
disgrace. But this does not necessarily mean the extinction
of Buddhism or that of its followers. There are many
communities in India which have not produced a scholar of
the calibre of Sankardcirya and yet they continue to exist and
to have influence over the rank and file. The common run of
people are not enamoured of intellectual pre-eminence.
Religion with them is an uncritical blind faith and it has no
need for logical support. If the intellectuals among the
Buddhists were defeated or debunked, that would not have
sufficed to drive out the Buddhists. The intellectual superiority
of the Brahmins might have robbed the Buddhist order of the
prestige and respect which they enjoyed among the aristo-
cracy. This might mean loss of income. In fact the lay
community except the lower strata were not Buddhists in the
sense of converts to foreign faiths. In marriage and per-
formance of other sacraments they followed the ancestral
custom and observed the ceremonies prescribed by the
Brahmins. In civil and criminal procedure of laws and
inheritance they were all governed by Brahmanical rules and
Sdstras. Even the Pilas carried on matrimonial relations with
the ruling Ksatriyas of other states. Adoption as Buddhism
did not mean loss of caste. In fact they were half-Buddhists
and half-Brahmanicalin their practical observance of religious
rites. It was the Brahmin priests who consecrated the king on
the occasion of his coronation. On the birth of son the king
had to invite the Brahmin priest to perform the ceremony.
On the marriage of the king or princess it was the Brahmin
priest who brought the couple together by the Vedic ceremonies.
The Buddhist monks would not attend such festive occasions.
They looked upon marriage with indifference, if not contempt.
It was quite nepugnant to the Buddhist monks, because
conjugal relationship meant sexual union. As regards law of
inheritance, the Buddhists were perfectly unconcerned. So
Buddhism was not a full-fledged religion like Brahmanism,

drk o
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Christianity or Islam so far as the lay followers were concer-
ned. It was the religion of the monks. With the disappearance.
of the monks, Buddhism automatically disappeared. The
Mohammedans dealt a finihing blow to the Buddhist order and
thus paved the way for the conversion of the laity or their
whole-hearted reversion to the ancestral Brahmanical faith.
We have observed before that the relation between the Brah-
mins and the Buddhists was not cordial. The disappearance of
the Buddhists order and religion and institutions from India
did not evoke any grief or sense of the loss from the elite and
the masses. Buddhism died tragically unwept, unsung and
unhonoured.

The good points of Buddhism were, however, assimilated
by the Brahmins and so Buddhism survives rather ina
disguised form in the philosophy, culture and ritualism of the
Hindus, i.e., the followers of the Brahmanical religion. The
Brahmins adopted the Buddha as an incarnation of God and
gave him a place in the pantheon.

The disappearance of Buddhism from India is a colossal
tragedy. Had there been a rapprochement among the
Brahmins and Buddhists, the Brahmins would have shared the
prestige of the Buddhists in the Buddhist countries and India
would have become united with the Buddhist world atieast
spiritually. Of course, the spiritual aflinify still persists, but
it is not pronounced enough to make India one with the rest
of the Buddhist countries. ., This is a desideratum. The
religious unity would have worked as a bulwark against the
threat posed by the pan-Islam movement. India would have
secured the same moral support if not political alliance from
the Buddhist countries as the Pakistan is having from the
Muslim countries. Buddhism would have gained strength and
momentum in the Asiatic countries, had it got the support of

the Brahmin intellectuals of India.
It is pitty that Buddhism could not resist the advances

of Islam. It is incumbent upon the Buddhist order to win back
the flock to its fold. The Buddhist converted to Islam and
Christianity must be weaned away from these newly-adopted
faiths and be unified with the rest of the populatiou by ties of
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brotherhood. In this spiritual enterprise the Brahmin intellec-
tuals of India can do yeoman’s service. The old tenacity of
the Brahmin’s faith and conviction is to be harnessed to the
national spirit of the Buddhist monk. The Buddhist monks
must be intellectually and'morally reassured and Indian Brah-
mins must supply the place left vacant by the old Buddhist
monks of India. It was the Brahmins who were the stalwarts
of the Buddhist order in the past. Nagarjuna, Asanga, Vasy-
bandhu, Dinnaga, Dharmakirti were Brahmins and it was they
who made Buddhism a powerful spiritual and intellectual force
which changed the once barbarian natives of Asia into humane
and culture nations. Buddhism had stood for all that is
good, noble and righteous. The Brahmins also acted as their
companions. The medieval spirit of antagonism must be shed
and they must unite as brothers in the faith.

Gaudapada, the spiritual grandfather of Saﬁkaracérya
made a strenuous attempt to convince the custodians of the
Buddhist church of the fundamental unity of Vedic religion
with Buddhism. Buddhism, particularly the Mahiyéna version
of it by Asainga and Vasubandhu, has an essential core of iden-
tity with Veddnta and barring the terminological difference the
Upanisads and the Buddhist canonical works voice the same
essential truth. The differences are only external and acci-
dental. Vedanta stands in need of reinforcement of Buddhist
cthics and Buddhism will gain in clarity and persuasiveness
by being buttressed by the Upanisads. The petty spirit of
dogmatism must be transcended on both sides. Swami
Vivekinanda stressed the fundamental unity of Buddhism
with Vedanta and Rabindra Naith sang the glories of the
Buddha and Buddhist saints. India and the Buddhist world
must come together and feel the pulsation of unity and
thus reinvigorated stand before the world as the beacon-light
before the world torn with strife, feud, jealousy and mutual
distrust, as the tower of love, peace, friendship and sympathy
The world has still the need for Buddha’s gospel which has tc;
be preached again for the benefit of mankind and this objective
can be achieved by the alchemy of the union of Buddhism
and Vedinta. The two are the obverse and reverse of the
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Indian coin of spirituality which will remove the spiritual
poverty of the world. It is, therefore, desired that the
intellectuals of India and the Buddhist world must shed their
exclusiveness and parochaialism and study the Buddhist canon
and philosophy along with Veddnta. Vedanta minus Buddhist
ethical afflatus is rather empty and Buddhism minus Vedidnta
is purblind. The two must be united to form the entelechy
of the newly reborn spiritual organism. There must be
anschluss of both,
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Abbhantara Jataka, 33n.

Abbthuta Dhamma, 106

Abhaya Rija Kumara, 84, 85

Abhayakara Gupta, 293, 294

Abhavapipakatta, 207

Abhaya Giri, 300, 301

Abhidhamma Pitaka, 10€n, 112nf,
120, 129

Abhidharma Vibh3sa, 135

Abhidharma Kosa, 138, 247, 355,
363

Abhidhamma, Abhidharma, 72,
135, 136, 251, 2560, 301, 305,
306, 355

Abhifnfa, 40n

Abhinabhava, 197

Abhijjha, 214

Abstinences (Viratiyo), $9, 101

Acariya Mutthi, 93n

Acariya Parampara, 119n

A.C. Banerjee, 374n

Acarya Dharma Sekhara, 323

Acarya Dharmapala, 372

Acarya Kamalasila, 370

Acaryas of Mahayana, 281

X4

Acchariya Abbhuta Dhamma
Satta, 27

Aciravati, 252n

Achutrajpur, 276

Adharma, 151

Adhithautika, 147

Adhiccasamuppada, 146

Adhitthana, 39, 40

Adhyaksa, 284, 294

Adhyatmika, 147

Adi Buddha, 141, 278

Adinn3dana Veramani, 209, 211

Adittapariyaya Sutta, 68

Advayavajra, 140

Afghanistan, Afghan, 24, 245,
246, 269, 281, 291, 326, 327, 328,
329, 338, 349, 389

Africa, 127, 131

Agamas, 113p, 342

Agada, 230

Agnidatta, €0

Agnibrahma, 125

Agnidesa (Kara-Sbahn), 333

Ahamkiara, 211, 237, 380

Ahimsd, Avihimsi, 209, 210, 217
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Ahetuka, 59n
Ahetuka Ditthi, 201
Ahoganga, 126
Ain-i-Akabari, 297
Aisvarika, 377
Ajantd, 244, 261, 262nf, 272
Ajaram, 224
Ajata Suttam, 207n.
Ajatam (unborn), 224
Ajatagatru, 14n, 16, 17, 19n, 26,
63, 72, 73, 91, 92,97, 105, 108n,
111n, 114, 118, 252n.
Ajitakesa Kambali, 2, 11, 145
Ajivakas, 11, 62, 107, 207, 299,
38!n.
Ajjhatikayatanesu, 216n.
Ajiian, 202
Akasa, 230, 231, 232
Akasanaficayatana, 58n.
Akbar, 295
Akificayayatana, 5ln, 52o, 580.
Akriyavadins, Akriyavada, 11,
201
Aksobhaya Buddha, 316, 363
Aksu, 338
Akusala, 5%9n,
Alarakalama; 32, 51n, 62,159
Alavaka Sutta, 81n.
Alavaka Yaksa, 8!
Alavi, 81
Alambusa Jataka, 257n
Albiruni, 134, 334
Alexander, 131°
Ali, 340
Allahabad, 130
Allakapp., 97
All Soul’s Day, 350
Alompra, 306
A—Lyoaja, 332
Amarapur School, 306
Amar3vikkhepika 1830.
Amaresvara, 260n
Amatam 224, 231
Ambapili, 8 , 84, 92, 103, 250

Ambattha, (-Sutta) 4n, 5, 8n, 16,
20n, 27n, 300
Ambhojanetra, 315
America, 367
Amida Kwannon, 362
Amitabha, 343, 356, 339,
365
Amogha, 350
Amoghipasa, 323, 324
Amoghavajra, 281
Amragrama, 94
Amralastika, 92
Amravana, 84
Amravati, 243n, 2528, 259, 260n,
270n, 279, 280
Anigami, 60n.,
Anagamita, 216n .
naimangalam, 27
%nanda, 17, 230, 24,27, 72, 17,
82, 92, 93-95, 102, 108, 111, 112,
115-117, 119, 150, 171, 256n
Ananda temple, 305
Anandadhvaja Sa-Skya, 376
Anandasena, 332
Anaffnathata, 199
Anantarya—Niyama, 184
Anapana Sati, 216n
Ané?hapigdika, 75, 76n, 252,
261n. )
Anathapindikassa Jetavana-amanm,
75, 82
- Anatta, 59n,68, 2i9
Anattalakkbana (Panca) Sutta,
66
Anattavada, 144n
Anawrata, 305, 311
Ahdher Stapa, 2571, 261
Andhras, 131, 250
Afga, 14, 64,82,83
Angas, (Navaﬁgas), 120 )
Anguttara Nik@ya, 13, 31, 33, 40,
106
Anghor Thom, 315
Angkor, 316
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Angulimala, 81, 82, 381n.
An-Havi, 342
An-Hsi, 342
An-Hsuan, 342
Amdassanam, 234
Anitya Anicca, 59n, 6%, 183, 201,
219
Anna, 216
Ai#fia Kondafifa, 65n, 66
Anram, Annamite, 320, 326
Annals of the Tsin, 317
Anoma3, 50n.
A-No-Sar, 332
An Shih-Kao, 342
Ansuvarman,, 368, 377
Antichak-Pathargbata, 274
Aautigonus (Antakini), 131.
Anti-Mongol White Lotus, 356
Antiochus (Antioko), 131
Anuli, 300
Anuloma Paticcasamuppada, 61n.
Anupiya or Anupriya, 500, 7!
Anupadisesa Nibbana, 206
Anuradhapura, 253n, 2350, 300,
302
Anurakkhana padhana, 214
Anuruddha, 72, 108, 109
Anuruddha (Burmese king Ana-
wrata, 303, 311, 312
Anuttaram, 224
Anuvaineya, 0o
Anvaya, 192
Apannakabhava, 229
Apara (Brahmi), 235
Aparajita, 275n
Aparamahavinaseliya sect, 267n.
Aparantaka, 127, 243
Aparaéailiya, 122a.
Avparithaniya Dhamma, 91n
Aparimitayus Mahayana Satra,
330
Apeksa, 182
Apollo, 269
Appana Samadhi, 57n
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Apramada, 125
Appatitthita Viaaina, 228, 229
Arab (Tajjika), Arabian, 249,
289, 329, 336, 337, 390
Aranyakas, 6
Arati, 36, 57n
Arhanta, 305
Arhat, 60n, 68, 69, 102, 103, 113,
115, 116, 118, 120n, 229, 23},
234, 235, 240
Arhat Dharmapala, 332
Arhata Jfiana, 216
Aris, 305
Aristotle, 7/n
Ariya Pariyesana Sutta, 46n
Ariya Sacciani, Arya Satya, 143,
147, 203n, 232
Arogya Vihira, 256n
Artha, 386
Artpa, Artpavacarajjhana,
Artpayatana, 58n, 59n, 206
Aripa Dhiatu, 222
Aruparaga, 59n
Arya Burmn of Korea, 285
Arya Deva, (Also Kandeva or
Nilanetra), 137, 133, 139, 250
Arya Deva (Ceylonese Philoso-
pher), 235
Arya Mahakaiyapa, 113n
Arya Mahasanghika, 251
Arya Sarasvati, 273n, 276n.
Arya Mala Sarvastivida Nikaya,
251
Arya Sarvastivadin, 319
Arya Sammitiya Nik#ya, 251, 319
Arya Sthavira Nikaya, 251
Arya Tara, 256n
Asanga, Arya Asanga, 137, 138,
2540, 329, 347, 373, 393
Asamskrta, 223
Asava, 40p, 60
Asavakkhaya Paticcasamuappada-
fifianam, 60n
Asia, (-tic), 125, 127, 131, 133,
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141, 326, 392, 393
Asia Minor, 389, 390.
Asita (Tapasa Kala Devala) In,
27, 29, 48, 66
Asekha, 60n
Ashoka (-n), (-Phlars), 13, 22, 48,
63n, 80, 96 110, 112n, 113n, 122-
133, 242, 248, 252n, 253nf, 2550,
256, 257n, 258n, 239, 265n, 267,
2790, 268, 291, 298, 299, 301,
304, 306, 308, 309, 311, 318,
319, 328 331, 334, 346, 360, 377
Asémaka or Asvaka, 14
Asokam asamsakrtam, 224n
Adokarama, 126, 256n.
Asokavadana, 334
Adramas, 6, 315
Assaji (Advajita), €5n, €6, 69
Assam, 141, 368
Asta Guru Dharmas, 77
Astasihasrika-Prajﬁépiramitﬁ,
252n, 277n
Asubi.anusati, 216n
Aévaghcsa, 24n, 28n, 114, 134, 137,
347
Aévamedha, 9n
Asvatha tree, 41, 56
Atanatiya Sutta, 13n
Athsho, 134
Atharva Veda, 12, 13,284
Atisa, 274, 290, 294, 295, 34,
323, 371, 373
Atman theory, 1inf
Atta, 219
Attavada, 2
Attavadapadana, 151
Atthangika Magga, 143nf, 147,
207, 208
Atthasalini Nidanakatha, 112nf
Attha Vara, 83n
Atthi Dhamma, 234, 238
Atyantdbhava, 177
Ava (Burma), 306
Avadhatipa 371,

Avalokitesvara or Avalokita
school, 246, 251, 263n, 272n, 284,
315, 319, 321, 323, 344, 369

Avanti, 14, 16, 17, 80, 82, 85, 242

Avaramta (Southern Konkan),
270

Avasa, 67

Avatamsaka (Kegon) school, 363

Avatamska Satra, 333

Avijiz or Avidya, 5%m, 60, 147,
148, 152, 200, 222, 232, 235, 387

Avijjasava, 60n

Avirbhava, 171

Avitathatd, 199

Avyadhim, 224

Avyakatas or Avyakrtas, 218n,
223

Awards, 375

Ayaka (Dhanyakataka), 26In

Avyakas (projections), 268n

Ayatana, 150

Ayodhy3, 5, 249

Ayudhyd, 313

Babari Brahmana, 88n

Baberu, 18n

Babylon, 18

Bactria, 248

Bactrian Greeks, 264

Badrikarama, 233n

Badaksbhana, (Tokhar, Bamian,
Kucha), 333, 338

Baddus, 329

Bagh, 244

Bahusrutika or BZhusrutiya sect,
121n, 267n

Baku, 317

Bala, 52n

Balahassa Jataka, 18n

Balkh, 248, 333, 338

Baladitya, 272, 280, 283

Balaputradeva, 285

Bali, 276n, 321, 322,125

Bamiyan (Tokhar), 248, 329, 333

Index

336, 338
Bina, 137n, 246
Banaras or Viranasi, 19, 62, 246,
250, 372
RBanavasa or Banavasi, 257of
Bangkok, 308,316
Ban-Ta-Yun-An, 326
Banu, 245
Rarabar Caves, 304
“Baramon Sojo (B dhisena), 365
Barhata, 371
‘Barth, 127
Basih (Annamese priest), 320
Bat Cum (Cambodia), 316
“Bayin Naung of Burma, 305
Bayon City, 316
Beluva, 92
‘Bengal, 141, 245, 250, 251, 278,
279, 281, 290, 292, 304, 345,377,
388
Berachampd, 270
‘Bhabru, 130
‘Bhaddakacca, (-n3) or Subhaddak
(-accana), 33n, 35
Bhaddiya or Bhadriya, 65n, 72
Bhaddiyo Sakyardiji, 27a
Bhadra Kapilani, 71
Bhadri sana, 264n
Bhadrayanika, 121nf, 264n
Bhadreévara, 318
Bhagalpur, 318
Bhagavati, 141
Bhagga, 15, 79
Bhagirathi, 23

‘Bhairvas, 141

Bhairwa district, 32
Bhaisajya Guru, 344
Bhija, 261n

Bhakti, 268

Bhallika, 6!n, 339
Bhandagrama, 19, 94

‘Bharhuta Stipa, 243, 252n 255n,

259n, 260
Bhartrhari, 246
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Bharuka, i.e. Aksu (Chinese Tur-
kestan), 333

Bharukaksa or Bharukaccha, 18n,
19, 250, 292

Bhasapariccheda, 187n

Bhaskara Varman of Kamaripa,
247, 250

Bhattaraka, 288

Bhattideva, 26°n

Bhava, 151, 155

Bhava Tanbz, trsna, 205, 222

Bhavadeva, 277n

Bhiavanappadhina, 214

Bhavasava, 60n

Bhiavaviveka, Bhavya (founder of
Svatantra School), 139

Bhavya, 118, 120, 128, 295

Bhayabherava Sutta, 52n

Bhedabhedavada, 176, 177, 196

Bhirmound of Taxila, 282

Bhoganagara, 94

Bhojas, 131

Bhrkuti, 273n, 279n, 348

Bhutan, 373, 374, 375

Bidatsu, 360

Biharsharif, 290, 291

Bimba, Bimbasundari, 33n, 35, 36

Bimbisara, 10n, 14, 16, 26, 28n,
47, 50, 51, 62n, 68, 69, 72, 76n,
100, 210

Bindusara, 124

Bkah-gdamspa, 373

Bodh-Gaya, 3n, 244, 250, 254,
255n, 258, 272, 277n, 278, 280,
291, 292, 295, 371

Bodhibhadra, 371

“Bodhicarivavatara, 140, 376

Bodhidharam, 346, 351, 353, 35°

Bodhidharma of Tukhar, 138, 28¢

Bodhimnda, 41

Bodhipaksiya dharma, 144n

Bodhiprabha, 372

Bojjhan ga (Bodhyanag) or Sambc-
jihnga, 144n, 215
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Bodhirajakumara, 79

Bodhisena, 3650

Bodopaya, 306

Bon of Tibet, 369

Borobudur, 322, 324

Borneo, 317, 321, 322, 325, 326

Borom Trai Lokasath, 313

Brahma, 256n

Brahmacariya, 78, 383

Brahmadanda, 93, 117

Brhamajala Satra, 6, 11,13, 55
207, 209, 381

Brahman, 12p, 225, 227, 234, 236,
237

Brahmanadhammika Sutta, 6n,
20n

Brahmapasrama, 315

Brahmasahampati, 13n, 62, 143,
380

Brahma Satra, 199n

Brahmavihara, 39, 104

Brahmayu, 87

Brahmins (Brihmanas) 4n, 50,
7nf, 9n, 10, 12, 19, 20, 24, 25,
66, 70, 104, 1250, 379, 381, 382
384, 385n, 386—388, 390—393

Brahmin sooth sayers, 28

Bsam - Yes, 370

Bstan - Hgyur (Tibetan treatises),

376

Buddha Aksobhaya, 316

Buddhacariya, 33, 35

Buddhadatta, 331

Buddhaghosa 101, 112, 120,127,
184, 197, 198, 199, 201, 202,
203, 205, 206, 226, 227, 229,
233, 240, 241, 299, 301, 302,

Buddhaghosuppatti, 301

Buddhagupta, 283

Buddhajnanapala, 294

Buddha Jiianapratisttha, 293

Buddhamitra, 253n

Buddha Nirvana, 319

Buddharalita (a nun), 138, 187

Buddhapuja, 289
Buddhasena (a Magadh rulen),
255p, 269, 286, 291
Buddhavamsa, 39, 40, 42
Buddhaviharamandala, 289
Bukhara or vihaira, 336
Buli, 97

Bunyinnago, 355

Burma, Burmese, 19, 132, 135, 280
296, 298, 301-307, 309, 311, 313,
317, 368, 372

Buston, 118

Butaparasti, 329

Butsudo (the way of the Buddha),.
363

Caitya, 125, 386

Caityavadi, 121n

Caliya hill, 81

Calmadana (Cherchum), 333

Cambodia, Cambodian,
Camboja, Cambojan,
Kambuja, 132, 251, 296, 203.
308-312, 314, 3150, 317-320

Camboja or Arhanta school of
Burma, 305

Campa (Bhagalpur), 19, 85, 250,.
318, 365n

Campa {Viet-Nam, Southern
Annam), 251, 316-321

Canaka (955-983 A.D.), 293

Candala, 4

Candakindari Jataka, 33n

Candasoka, 118n, 125n

Candavajji, 128

Candisari, 324

Candisebu, 324

Candragomin, 140

Candrakirti, 139, 187, 241, 323.

Canton, 251

Capala caivya, 93

Carima citta, 206

Cariyapitaka, 39, 42

Index

Carumati, 377

Caruviaki, 253n

Cattari Pubba Nimittani, 1n, 34n,
45n, 47, 49n

Cedi, 4

Celebes, 321, 326

Central Asia, (-n), 132, 136-138, 243

245, 263n, 266p, 269, 273, 283,
326, 327, 329-332, 334, 336-342,
345, 348, 368, 372, 375, 389

Central China, 245

Cetasika, 239

Ceylon, Ceylonese, 33, 122, 124
129, 131, 135, 136, 245, 246, 250
251, 253n, 263n, 271, 273, 279,
234, 292, 298, 299, 301, 303,
305-308, 312-314, 323, 344, 345,
346, 350, 353

Chabaggiyas, 109, 112, 117

Chaddanta Jataka, 257n, 262n

Chagalar3ja of Bengal, 255n

Chaiya (Jaya, South Thailand)
310, 322

Chams, 318, 320

Chan-Ju-Kava, 326

Chan or Zen, 344, 346, 351

Chindogyopanisad, 9n. 238n 385n

Chandras of Orrissa, 273, 277a

Chandragupta 11, 244

Chang-An, 343

Chang-Chien, 341

Channa, Chandaka 28, 38, 49n,
50n, 75, 96, 111, 117

Chardagarika, 12in

Chao, 343, 344

Chapata, 305

Chatha hill (Grdhakuta), 252n

Chen dynasty, 344, 347

Ching-Shis Tsung or Sautantric
School, 355

Chen-Tu, 343

Chen-Yen, 356, 369

Cherchum (Calmadana), 333

Chi (Northern Chi), 347 ;
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dynasty, 344, 346

Chiangan city, 349

Chien-Lung, 354, 355

Chiengmai (Thailand), 311

Chieng-Tsu (Ming Emperor), 353

Chih-Lo-Kya-Chang, 342

Chilata (Kirata), 271

China 3, 132,137, 133, 141, 243,
245, 246, 248, 250, 251, 271, 281,
283, 284, 303, 305, 312, 314, 315,
319, 320, 323, 326, 327, 329, 311,
332, 334, 236, 338, 340, 341, 342,
343, 346, 347, 349, 350-352, 354-
365, 368, 369, 374, 376

Chinese, 244, 245, 280, 281, 285,
299, 304

Chinese Turkestan, 329, 333

Chin dynasty, 340

Ching Chou, 246

Chingis (Khan) 336, 375, 376

Ching-Ta, 353

Chittagong, 280

Chi-Yu of Yueh-Chih, 342

Chou (King of Turfah), 335, 347

Chozen (Korea), 358

Christ, 43

Chuang-Tzu, 340

Chu basin, 337, 340

Chu-Chu tribe, 335

Chu Fa-Lan, 34|

Chu-She-Tsung School, 355

Chu (Chou) Ta-Kuan, 316, 317

Chu-Ta-Li, 342

Chu-Tao-Seng, 344

Chundavarabhavane, 277n

Chuti-Fuchuh, 342

Cikitsa Vidya, 284

Cinabhukti, 249

Citica Manavika, 76

Cinh-Thwan, 318

Citta, 239

Cittanupassani, 216n

Civarakhandhaka, 84n

Cokkuka (Kashgar), 333
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Cola, 131, 278, 302, 324

Colgong, 292

Confucious, Confucian (-ism), 3,
342, 344, 345-348, 351-52,4354,
338

Cila Hathipadopam? Sutta, 214,

Cialamanivarma Vihara, 278

Cila sila, 209

Cilasutasoma Jitaka, 41

Cilavamsa, 301

Cullavagga, 99, 1050, 110-112,
114-119, 127

Cunda, 94,95

Cunningham, 255, 276

Cyrenia, 131

Dainji temple, 365n

Daiseshi image, 362

Daksamitra, 264n

Daksinagiri, 80

Daksinapatha, 270n, 276

Dalai Lama, 354, 373, 374, 376

Damila (Tamila country), 271

Dina, 39

Danapala, 28!

Dandapani, 73

Danasila (Skt. and Tibetan
Scholar at Jagaddal), 296

Dantivarman, 289

Darawati, 320

Darjeeling, 280, 373

Daryovahu, 328

PDasabhami, 116

Dasapur, 265n

Dasa Sikkhapada, 99, 101

Dasavatthiani, 113, 118n

Dattamitri (a town), 264n

Daurmanasya, 152, 214

Davids Rhys (Mrs.), 241

Deccan, 248, 250, 261, 271, 304

Depungsera monastery, 374

Deva, 288

Devas of Bangladesh, 277n

Devadaha, 22-25, 37, 210

Devadatta, 32, 57, 70-75, 85, 92,

105, 107, 109, 112, 114, 117

Devakula Temple, 319

Devanampiyatissa, 299, 300

Devapila (a Pila king), 276n,
285, 293.295

Devarija (ruler of Bhutan), 375

Devaraja (sakra), 380

Devatideva, 29

Dgelugs-pa sect, 373, 374

Dge-lugs-pas, 386

Dhamace ti (King of Pegu), 278
305

Dhamma (Sutta & Abhidhamma),
110, 111, 112n, 113n, 116, 117,
145

Dhamma or Dharma, 62, 72, 80,
114, 115, 120, 125, 130, 131,
313. ‘

Dhammacakkappavattana, 2n, 62,
272n.

Dhammadaso, 92

Dhammaniyamata, 199

Dhammanupassana, 216n,

Dhammapada, 16, 204n

Dhammathitatta, 199

Dhammavicaya, 215

Dhammayuttika Nikaya of Thai-
land, 314

Dhinya Kataka, 243n, 244, 260n,
261n

Dharani, 120, 2750, 277n

Dharavarsi, 289

Dharma, 113n, 141, 151, 189, 320,
361, 386

Dharma cakra (Saddharmacakra),
Pravartana v'hara, 63n

Dharmadeva, 281, 285

Dharmadhatu, 349, 356

Dharmagafija, 285

Dharmaguptika, Dharmagupta,
121inf, 342

Dharmaguptikas, 288

Index

Dharmah, 223

Dharmakaya, 240, 241n

Dharmakaya dipavidhi, 295

Dharmakirti, 139, 185, 191, 193,
196, 197, 239, 240, 281, 283,
293, 380-393.

Dharmalaksaga (Hosso) school,
363

Dharmamahamitra, 13)

Dharmanandj, 343

Dharmapada, 330

Dharmapila Commentator, 139
140, 285, 286, 293, 323, 332, 370

Dharmapala King, 274, 276, 294,
295

Dharmapata (Guru of Jianasri-
mitra & Ratnzkara Santi of
Vikramashi'a), 372

Dharmapala Mahavihara, 294

Dharmaraji (Spiritual ruler of
Bhutan), 375

Dharmarijika Stipa of Sarnath,
257, 328

Dharmarajika Stapa of Taxila,
328

Dharmaraksa (translator), 344

Dharmarakista, 243, 290

Dharma or Dhamma ruci school,

+ 122n, 3C0

Dharmaratna or Dharmaraiija of
Santi Bhiksu, 341

Dharmasgastra, 6n, 383

Dharmasena, 294

Dharmaskandhas, 106, 120, 125

Dharmasoka, 118n, 125

Dharmaswamin, 252n, 253nf
281, 285, 286, 291-293, 390

Dharmottariya, 12(nf,

Dhatucetiya, 286

Dhatumanasikaro, 216n

Dhatusena, 302

Dhauli, 258

Dhruvasena, 288

Dhutanga, 99
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Dhvamséabhiva, 177

Dhyina, Zen, Chen school, 344,
346

Dhyani Buddhas, 275n, 278

Digha Nikaya, 6, 11, 23, 25, 25,
46, 105, 166, 209

Dirghagama, 346

Dikungha (a sub sect of Tibet),
373

Dinndga, 139 184, 240, 241 283
380, 393

Dipankara Buddha, 27, 40, 41

Dipankara Srijiana Atisa, 274,

290, 294, 295, 340, 371

Dipavamsa, 110, 112, 115, 1186,
118, 120, 121, 125, 298, 299,
303

Ditthasava, 60n

Ditthi Upadana, 151

Domanassa, 152, 214

Don, 375

Don-Adro, 332

Don Duan (Annam), 326

Dong Duong, 319

Dorge-dag (a sub sect), 373

Dosa, or Dvesa, 60n, 68, 150,
214, 222, 223

Dowagar Empress, 347, 349, 354

Dozen, 366

Dpal-hklor-btsan emperor, 371

Dragon’s cage near Ghositarama,
253n

Dravidian, 138

Drona, 97

Druggu (Western Turks), 332

Dudda, 288

Dudda monastery 288, 289

Dugha, 373

Dugpa, 375

Dulva, 23.25, 291, 110, 114, 115,
117, 118

Dukkha, 59n, 152, 203, 219

Dukkha Nirodha, 203

Dukkha Nirodha Gamini
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Patipada, 203
Dukkha Samudaya, 203
Dhiirenidana, 41
Durga, 249
Durgottara, 277n
Dutta N., 120n, 128,225, 229
Dutthagamani, 253n, 300
Dvadasa Anga, 147
Dvadasanga Nidanabhavacakra,
200
Dvarki, 15
Dvaravati (in Thailand), 308, 309
Dvedhavitakka Sutta, 52n
Dvevacika Urasaka, 61
Dvija, 6n

Egypt, 131

Epirus, 131

Ehuvulva camtamila, 267n

Eight fold path, 143nf, 205, 207,
208

Eisai, 366

E.J. Thomas, 47, 68, 75

Ekamsika, 206

Ekaggata, 52n, 59n

Ekanila, 80

Ekanta sukham, 234, 233

Eka-aja Jataka, 42

Ekavyavaharika, 121n

Ekottara Agama, 330

Eliot, 73, 77, 120, 122, 134n, 326

Ellora, 272nf, 278

Empedocle sect, 3

En-No-Gyoja (a Japanese hermit),
364

Europe, 127, 331

European Russia, 374, 375

Evam dhammatanaya, 201, 202

Fa-Hsien, 23, 74, 109, 120, 122,
134, 244, 245, 252nf, 254nf, 257,
266n, 271, 283, 291, 223, 332,

333, 337, 338, 345, 346, 364
Fa-Hsiang Tzu-en Tsung, 355,
356
Fa-Men Monastery, 350, 351
Fan-Wang- Ching Sohool, 356
Fargana (Central India), 337
First five monk converts, 66
Fleet, 3n
Fo-To (Buddha), 341
Fo-t-ich, 365
Fo-Tu-Chang, 344
Frank, 127
Friar Gabriel, 320
Fu-Chien, 334, 343
Funan, 315, 319, 321, 347

Gadaladeniya, 260n

Gaja-Laksami, 275n

Ganden Monastery, 373

Gandhakuti, 276, 292

Gandhara, 14, 15, 19, 82n, 126,
134, 135n, 136, 138, 244, 245,
248, 249, 265, 266n, 268n, 269
271, 282, 326-330, 338

Gandhiran art, 243

Gandharvas, 13

Gandavytha, 142, 365n

Gangas, 279

Ganges or Gang 3, 281, 292, 293,
296, 325

Gangoji temple (in Japan®, 364

Ganesa, 2730, 319, 388

Garbha Dhatu, 356

Garlong, 372

Garhwal, 372

Gatla, 106

Ganthakara vihara, 301

Gauda Country, 324

Gaudpala, 393

Gautama, 25

Gautama Dvara, 92

Gautama Tirtha, 92

Gautami Baléri, 264n
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Gautamiputra Vijaya Satkarni,
267n

Gavampati, 67, 117

Gays, 19, 95, 129, 246, 283, 286

Gayasisa, 67

Gelugpa sect of Tibet, 373

Gammuyo Empress, 362

Ge u-sen, 332

Geyya, 106

Ghatikara Brahms, 50n

Ghositarama monastery, 79, 246,
253nf

Ghosriawa inscription, 266n

Gobi desert, 245, 248

Gobindahandra, 253n

Gokulika, 12in

Golden Tartars or Kins, 351

Goli stiipa, 270n

Gonaddha, 19, 52

Gopa, 33, 35, 36, 57

Gopila, 290

Goféringa, 331, 332, 339

Gotami (Kisagotami), 35

Gotra, 25, 384

Grand Lama, 34

Grdhrakuta, 51, 73, 91, 114, 252n

Greece, Greeks, 3, 131, 133, 243,
328

Grhya Sitra, 12

G. Roerich, 286

Gujrat, 267, 284

Guhasena, 289

Guha vihira, 269n

Guhyasamaja Tantra, 281

Gummadidurra, 270n

Gunamati, 288, 397

Gunan-Kupan (S.E. Botneo), 326

Gunavarman, 323

Gupta, 243, 243, 253nf, 255,-257,
266, 269n, 271, 272, 280, 282,
283, 287, 288, 309, 329

Gupta Vakataka age, 263n

Gurudharmas, 77

Gusrikhan, 374
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Halima Lama, 353

Hami, 248

Hamsavati (Pegn), 304

Han annals, 340

Han dynasty, 341, 342

Hang-Chou, 354

Hariti, 263n, 273n, 275n

Harsa, 244, 246-24g

Harsa (Vardhan), 244, 246, 250
273, 348, 349

Hastigarbha, 31

Hastigrama, 19, 94

Hatthipada Sutta, 300

Hauang-Ta, 341

Hawaii, 367

Hbromston, 373

H.C. (Harsa Carita of Bana),
137n, 246, 247

Heiankyo, 365

Heizen, 365

Helios, 134

Hellinistic Kingdoms, 131, 265,
269

Helmund, 330

Hemavata, 122n

Heruka, 260n, 275n

Hetu (Mila), 60n

Hetu (root condition), 218n

H.G. Wells, 3

Hetapanibandha, 153

Hetu Vidy a (logic), 284, 296

Hetu-Vindu, 139

Hevajra, 276n

Hideyoshi, 358

Himavanta, 127

Hina Jatio, 4

Hina-Sippani, 4

Hinay ana, Hinayanist, Hinay4-
nism, 122, 123, 135 136, 138
139, 144, 245, 247-250, 254n
266n, 268, 274n, 283, 287, 288
290, 292, 301 304, 308, 314, 316,
320, 333, 336-338, 355, 373

Hiranyavati, 95
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Hindukush, 133, 245, 247, 248,
328

Hiri, 80

Hkhore-Ide, 371

Hmawza. i.e. ancient Prom in
Burma, 309

Ho Emperor, 341

‘Hokoji temple, 360

Hon-Liang, 335

Ho-nan, 330

Honen, 366

Horyuji monastery, 361

‘Hosso, 363

Houayen sect, 358

‘Houching, 347

Hphags-pa, 376

Hsiao Tsung, 353

Hsiao-Wu-Ti, 343

Hsien, 353

Hsien Tsung, 350

‘Hsing-An, 353

Hsuan, 338

‘Hsuan Chw (Ts) anz, 282, 294,
348

Hsuan-Tsung Emperor, 349, 351

‘Hsui-Yuwens, 343

Hu, 347

‘Huang Ho, 312

Huayen-Tsung school, 356

Huai, 349

Hu-Hua-Ching, 339

‘Hui-Shing, 347

‘Hunan, 345

Huns, 248, 249, 253n, 269, 282,
336, 375

Huo-Chou, 335

Huviska, 269n

JHwui-li, 283

I-Ching, I-tsing, 122, 136, 138,
224, 225, 246, 250, 251, 273,
283-85, 287, 289,319, 323,
325, 357, 364
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Idapaccayata, 199
Iddhi, 231
Idealism, 117
Ikhtiar khilgi, 291, 292
Tksaviku, §, 23, 267, 271
Inayika, 38in
India, 129, 131, 132, 134, 136,
138, 141, 145, 157
Indonesia (-n) archipelago, 321-
325
Indra, 13, 316, 339
Indraprastha, 15
Indravarman II, 319
Intwa, 267
Ippen, 366
Iran (-ian), 3, 134, 248, 250, 328
Iriyapatha, 216n
Isipatana, 381n
Islam, 250,322-326, 332, 335-337,
372, 389-391
Ison-Kha-pa Sumatikirti, 376
Issai-Kyo, 262
Issiq-Kul, 248
Isvara Krsna, 139, 347
Iivarasena, 139
Itivuttaka, 106, 207n
I-Tsung, 351

Jagaddala mahavihara, 274, 279,
282, 290, 295, 296

Jalalabad (Nagarahara), 249

Jalandhar, 134n, 249, 250

Jambhala, 253n, 275n

Jambudvipa, 1, 13, 266n

Jambugrama, 94

Jamuna, 281, 296

Janapada, 3, 13, 22

Janavasabha Sutta, 91

Jan Tong (Dipankara Buddha),
340

Janusroni (Brihmana), 214

Japan, 132, 248, 326, 344, 346,
357-359, 360-364, 365n, 366
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Jataka, 30, 31, 36n, 120, 259n,
261n, 263, 263n, 2690, 270n

Jatavarma, 295

Jatila, 67

Jaya Deva, 140, 287

Jaya Indravarmadeva, 319

Jayakamadeva, 372

Jayanaga, 322

Jayasena, 250, 255n

Jaya Varman VII (c. 1185, Cam-
bodia), 316, 317

Jayavarman Kaundinya (King of
Funan), 321

Java (-nese), 246, 251, 309, 310,
316-318, 325, 339, 346

Jen-Tsung (a Mongol Emperor),
352

Jeta, 75

Jetari, 294

Jetavana, (-arama), 65, 68, 75,
76n, 82, 252nf, 261n

Jetavana Monastery (of Ceylon),
300

J.F. Fleet, 3n

Jhina (Dhyiana), 31n, 52n, 57n
58n, 60n, 320

Jhewari, 277

Ji, 366

Ji Jo-Jitsu-Shu school, 355, 363

Jinacarita, 33

Jinagupta, 348

Jinas, 316

Jito, 362

Jiva, 379

Jivaka, 15, 85, 86n, 88, 89

Jivakamravana, 108, 252n

Jaanprabba, 371, 372

Jiianasri Mitra, 372

Jo do, 366

Jodo-Shin, 366

Jokhang temple, 369

Joneng sub sect, 373

Junagarh edict, 267
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Kabula, 134, 249, 326, 333

Kadambri, 246, 247

Kadambas, 265n

Kadampa School of Tibet, 373

Kadphises, 134,

Kaiyuan, 278n

Kajangala, 247

Kakutha, 95

Kalacakrayana, 274n, 278, 372

Kalandaka Nivapa, 252n

Kalanjar, 372

Kalasan inscription, 323, 324

Kilasoka, 118, 124

Kaling, 124, 301

Kalmuks, 375

Kalsi, Edict, 258

Kaludayin, 28

Kalyangarbha, 31

Kalyani inscription 278, 302,
305, 306

Kiama, 386

Kamacchanda, 57n, 222

Kamadhatu, 222

Kamakura, 365, 366

Kamalabuddhi, 139

Kamalasila, 140, 281, 285, 370

Kamaraga, 59n

Kamaiasava, 60n

Kamasukbhallika, 204, 208

Kamesumicchaciara Veramani,
209, 211

Kimtanha or Kamtrspa, 205, 222

Kamavacaracitta, 59n

Kamboja, Camboja, Cambodia,
132, 251, 296, 303, 308-310,
312-315

Kambuja, Kamboja, (possibly
Tibet), 14, 15, 131

Kamira, 323

Kammisadammi, (-dhammai), 15

Kampila, 15

Kampilya, 289

Kimupadana, 151
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Kinadeva, Nilanetra 137-139,
250
Kanaka muni, 258
Kanaur, 371
Kanchi, (-puram), 250, 276
Kandhara, 15, 227, 328
Kang-Hsi, 354
Kaniska, 132, 133, 134n, 133,
245, 246, 253n
Kaniskapura, 134
Kanjiira, 294, 296, 354
¥ annauja, 15, 80, 242, 244, 246,
247, 249, 253n, 342, 372
Kansu, 335, 341
Kant, 240
Kanthaka, 28, 37, 49, 50n
Kanva, 242
Kapila, 23, 187
Kapilavastu (-thu), 3, 16, 19, 22,
23nf, 24-28, 40, 57, 76n, 84, 97,
246, 250, 273, 377
Kao-chang (Turfan), 248, 334
Kapitha (Sankasya), 249
Kao Seng chuan, 323
Kaotsu, 345
Karabhedakacora, 381n
Karahaketa, 259n
Karnala, 173
Karla Cava, 243
Karan Intan, 326
Karashahr (Yonki Agnideda of
Central Asia, 248, 329, 334, 335
Kar-Gyu-pa, 373, 375
Kircika (Pali Grammar written in
Burma), 305
Karma (a river), 326
Karmadana, 284n
Karmakanda, 6, 238, 383
Karman theory, 144n, 149, 151,
156, 157
Karmapa sub sect, 373
Karmavadins, 11
Karmika, 377
Kargapana, 18

Karuna, 39, 104
Kasahata, 331n
Kadayagrahana, 50n
Kashgar, 134, 245,250, 2°6- 329,
331-333, 337, 338, 341
Kadi, 14, 16, 18, 62
Kasibharadvaja Sutta, 20n
Kasmira (Kipin), 127, 134n, 136,
243, 249, 250, 268n, 271, 290,
293, 328, 334, 338, 345, 368,
371
Kasyaps, 112, 116
Kasyapa gotra, 257n
Kashyapa Jatilas, 67, 107n
Kiasyapa Mitanga, 341
Kagyapiya, 121nf
Kasyapa Buddha, 41, 50n
Kathavatthu, 112, 113, 120n, 122,
126-129
Kathina, 18, 100
Katyayana, 116
Kaundinya, 321, 325
Kausambi, 16, 19, 28n, 79, 130,
242,243, 246, 249, 252, 253n,
258, 259n, 270
Kavindrarimathana, 316
Kaveri, 326
Kayanupassani, 216n
Kayusa river, 326
Kedah, 322
Kegon school, 363
Keith, 127, 128
Keniya ascetic, 87n
Kerala, 131, 276
Kern, 118n, 119n, 127, 135,137
Keta II, 2600
Kevatta Sutta, 225, 282n
Khadgas, 277
K handhas, 206, 235, 288
Khandhaka, 105n
Khang-Kiu, 342
Khanti, 39, 40
Khantivada Jataka, 42
Kharogthi, 134, 265, 330, 331
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Khem3i queen, 83

Khiljis, 281

Khitans, 351

Khmer (Cambodiam, 312

Xhosthi (in Central Asia), 330

Khotan, 134, 245 250, 266, 329
331-333, 337339, 345, 368

Khri-Sron-gde-Btsan, 369, 370

Khuoddakapatha, 350

Khuddanukhudd.kani Sikkhapa.

dani, 107n

Khuddaka Nikaya, 105nf, 106,

113,305

Kilesas, 23t

Kimbila, 75

Kimmei King, 359, 360

Kins, 351

Kipin (Begram), 249, 326, 333

Kipin or Kapisa (Kashmir), 334
349

Kirtipandita (Cambodia), 316

Kisa Gotami, Mrgadja, 34n, 49
83, 84,105

Kodabalisri of Vanavasaka, 267n

Koguryu, 357

Kohmari Hill (Gosringa of Kho-
tany, 332

Kokalika, 73

Koken Empress, 364

Kokesvara, 260n

Xoki countries, 304

Kothua, 256n

Koli, 15, 22.24, 26, 50n, 76, 79,
97

Kondane, 261, 262n

Konin Emperor, 364

Kon-Kwo-Nyo, 364

Korea, 326, 344, 357-362

Kormusta, (Indra), 339

Kosala, 3, 5n, 13, 14, 16, 17, 25

Kosala Devi, 16 T
26, 64, 74, 242, 244

Kosambikas, 117

Koshas, 319

Kotid-Began (Maura), 326
Kotamaraka Tissa, 73
Kotigrama, 92

Kotila munds, 277n

Koyansan, 365

Kriya, 59n

Kriyas (rites), 278

Krovaina, 333

Krsi Bharadvsja, 80

K;slnga (Satavahan King), 13, 264n
KTftanagara, 324

Krtaraja, 324

Kgapikavadin, 178

Ksatriya, 4,5, 8u, 20, 2( 23,

24,26, 45,384, 3850, 391
Kshaharatas inscription, 264n
Kshatrap, 265n
Kubera, 273n, 276n
Kubilal, 351, 352, 374.37¢
Kucha, 248, 329, 333.338
Kudara, 359
Kukai sect, 365
Kukkutarama, 3535
Kumara Bodhi, 343
Kumairijiva, 137n, 337, 343 344
Kumara Kasyapa, g5 |
Kumaralabha (Kumara 1ata)

137 -
Kumairila Bhatta, 391
Kumbhandas, 13
Kunala, 331, 334
Kurkihara, 267n, 278
Kuruy, 14, 15, 64
Kurunds, 301
Kusala, 59n, 156, 189
Kusha school, 363
Kudinara, 15n, 16, 19, 91, 92

94nf, 95, 97, 250, 254, 255nf’

261n ’
Kustana, 331
Kitadanta Brahmana, 87n
Kitadanta Sutta, 2,
Kﬁcigiraéili, 76
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Kwarmu Emperor, 365
Kyangshih, 342

Kyanzitha King, 305

Kyoto or Heiankyo, 362, 365
Kyushu (Tusukushi), 362

Ladakh, 37, 280, 373-375
Lakkhanahata, 381n
Laksem. 277n
Lala, 298
Lalitagiri, 276
Latitasana, 275n
Lalitavistara. 24, 27,29, 33,36
Lalitpur, 130
Lama, -ism, -ist, 339, 352, 353,
355.357, 368-370, 373-371
Lama Halima, 353
Lang-ya-hsiu country, 323
Lanka, 126
Lankasukra, 322
Lankavatara, 352
Lanna, 313
Laos, Laotian, 303, 313, 316, 317
Lao-Tzu, 3, 340, 399
Lankavamsa, 313
Lata, 251
Latsan Chembo, 375
Lauriyd Araraja, 258n
Lauriya-Nandanagarh, 258n
Lavangasena, 296
Leng-dar-ma King, 370
Levi, 127
Lhasa, 369-371, 374, 375 »
Liang dynasty, 323, 325, 341, 344,
346
Licchavis, 14, 15, 26, 840, 52, 97
Liebnitz, 223
Ligor, 321
Likhitacora, 3810
Lilung Mien, 35.1
Liul (Tarim basin), 332
Liu-Sung aynasty, 344, 345
L L. Mehrotra, 374n
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Lobha, 60n, 150, 24
Lohap (r) & sada, 300n, 301
Lokakshema, 342
Lokanatha, 2530
Lokesévara, 2730, 275n, 316
Lokottaravada, 114, 116, 121n
Lokuttra, 60n
Lomahansa Jitaka, 42
Lopturi, 310-312
L?qus, (scripture of Japan), 364
Loulan, 333
Loyang, 314, 342, 346
_Kuang, 334,
]I:tllmbini,g22, 23n, 24, 29, 95, 250
254n, 258, 270
Lung men 330
Lu-Tsung school, 356

Macedonia, 131
Madan Pala, 253n
Madhyadesa, 61n, 256 .
Madhyamakalamkara, Karika
140
Madhyamakavatara, 139
Madhyamika (Philosophy), 184,
249, 360, 363
Madhyamika Kartika or Madhya-
mika $astra, 138, 136
Madhvamika Ratna Pradipa, 295
Madhyanta £astra, 316
Madhyzntika, 328
Madjpahita, 324, 325
ras, 124
l\l/\iflaadgac;lha, Magadhi, 9, 11, 14,
16-18, 25-27, 50, 62n, 64, 92,
97, 242, 244, 246, 250, 251, 252n,
255n, 279, 282, 290, 291, 301,
304, 309 310, 347, 372
M agandiva, .Sutta, 36n, 38n, 79n
224n
Magga Citta, 60n
Maggas (of cyrenia), 131
Maghas, 2230
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Maha Atthakatha, 301
Mahabal, 342
Mahabhairata, 8n
Mahabhutas, 154
Mahabrahmrs, 13
Mahadeva, 120n
Mahadharmarija Lithari, 313
Mahaigandi, 307
Mahaggata citta, 58n, 59n
Mah3a Janaka Jataka, 42
Mahikaccana, 15n, 80
Mahiakailanaga, 125
Mahakapi Jataka, 257n
Mahakappina, 85
Mahakasyapa, 72, 96, 114, 116,
384
Mahakasyapa Agnidatta, 71
Mahakosala, 250
Mahaksatrapa Ranjuvala saka
269n
Matiali, 87
Mahamraya, 18, 24, 27,37, 43
Mat amrayari, 232nf
Mabamega Sitra, 349
Malianama Kins, 301
Mat snama Sikya, 65n, 8l
Mahanidana, 15
Mabanikaya sect, 314
Mabipadana Sutta, 23, 33n, 69
Mahapandita or Pandita, 293
Mabh zpandita Bodhisattva of
Tibet (Santaraksita), 370
Mahaparinibbana Sutta, 3n, 14
24, 45, 63, 89-91, 105, 115, 254,
264n, 346
Matiparinirvana Sttra, 139
Mahapradesa, 94, 112n
Mabhiprajapati  Gotami, 24, 71
76, 77,78, 103, 117
Mahaprajiia Paramita, 137n
Maharajadevaputra vihara, 265n
Maharaja Kanika, 334
Mahairaja Rudrasena Vihara, 267
Mabharastra, 127, 139
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Mahasaccaka Sutta, 31nf, 32, 52n
Mahaisamaya Sutta, 13n
Mahasanghika, 116, 118, 120n,
121n, 122, 123, 128, 243, 251
Mal asangiti, 110, 120
Mabhisatipatthana, 15
Mahasena, 266n
Mahaisena (a Ceylonese king),
300
Mahisramana, 51
Maha Sudassana Jataka, 91
Mahaithapa, 253n
Mahatma Gandhi, 210
Mahavagga, 66, 99, 163, 105n,
110, 282n
Matavamsa, 110, 111, 114, 115,
118, 125-128, 253n, 298, 299,
301, 302, 309
Mahavana monastery, 256n
Mabavastu, 29, 33 116, 118, 120
Mabavibhasa, 135
Mabhavit ira, 283
Mahavira 2, 8n, 22
Mabayana (-ist), 43, 122, 123,
127, 131, 133.142, 144, 243,
=247, 249, 250. 268, 274, 278
280, 281, 283, 287, 288, 292,
296, 301, 304, 308-312, 314-316
356, 357, 364, 365n, 373, 388,
393
Mabhinda, 125, 129, 131, 299-301
Mahipala King, 276, 288n
Mahisamandala, 127
Mahisasaka, 121nf, 267n, 345
Mahisasuramardini, 273n
Mabmud Ghazanavi, 372
Mabhissati, 19
Mainamati, 277n .
Maitreya, 137, 269, 271, 273n,
275m, 3150, 335, 337, 338, 349-
351, 368
Maitreya Natha, 138
Maitripi Advayavajra, 371
Maitri Gupta, 371
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Majjhima, 257n
Majjhima Nikaya, 11, 26, 27, 32,
46n, 106, 216, 224, 226, 233
Majjhima Patipada, 2, 65, 208
Majjhima Sila (Midium Morality)
209
Makaras, 324n
Makkhaligosala, 11, 145, 157, 282
Maladas, 285
Malaya, 24€, 250, 303, 317, 318,
321, 322, 372
Malaya Archipilego, 136, 278,
280, 310, 317, 319, 321, 323, 324
Malayasia, 325 ‘
Malla, 14, 15n, 16,26, 50n, 71,
72, 95, 96, 97, 103n
Mallacca, 322.
Mallikarama. 258n
Mamamkara, 211, 380
Maina, 59n
Mau-Chen, 332
Manchu, 354, 355, 375
Mandalas, 278
Mandalay, 306
Mandasor, 264n
Maudgalyayana, Kolita, 20, 23a
70a, 72, 80
Maudrasena, 321
Mandut, 324
Mangku, 351
Mangol, 336, 353-354, 374.377
Mani, 339
Manichaeism, 335, 339, 350
Manikuta hill, 79
Maiijusci, (Buddhist deity), 140,
160n, 27in, 277n, 279n, 326,
365, 370
Maiijusri
322
Maura, 326
Mantrayiana, 140, 228, 356, 367,
369, 371
Magusamhita, 104n
Manusi Buddhas, 257a, 261

Malakalpa, 118, 221,

Mara, 36, 49, 51, 57n, 61, 64, 93,
94, 117, 228, 263n, 270n, 370
Marananda, 357 .
Marayijay (o) ttungavarman, 278
Mairichi, 279
Marpa, 371, 373
Markata Hrada, 256n
Martaban, 305 _
Mathura, 15n, 80, 242-245, 259,
253n, 268, 2651, 270, 271
Maitika or Matrika, 79, 112, 113n
Maitriposaka Jataka, 270n
Matsya, 14, 15 ‘
Matsya Purdna, 334
Mau-Chen, 332 o
Maudgattydyana (Mogallana), 20
23n, 700, 72, 80
Maudrasena, 32t ;.
Maura, 326 ’
Mauryas, 97, 256n, 258n, 259n,
263
Max Muller, 384
Max Vallesar, 127
Maya, 23n, 24, 40
Meerut, 258 '
Meghavana, Tissardma, 300, 302, ‘
363, 366 '
Meghavarm3a Kins, 255n
Meghiya, 81n
Meiji Restoration, 366
Menander, 133, 230, 234, 243,
249, 265
Meng-Hsun King, 335
Metta, 39, 40, 86n. 97, 104
Miccha Ajiva, 213
Midnapur (Lal), 298
Migira, 83
Mihir-Vihara, 269n
Mihirakuia, 249
Milarpa, 373 . ‘
Milinda Papha, 229, 234, 235,
236, 239, 240, 305
Mimansaka school, 12n, 239, 380,
Minayef, 127 . .
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Mindon Min Kins, 306
Mindothing, 373
Ming (annals) emperor, 335, 352,
-354, 374
Ming-Ti, 331, 341, 345
Minhaz, 291
Min-To Emperor, 341
Miroku, 360
Missaka, 300
Mison, 319
Mithila, 14
Miwa of Japan, 36!
Moditbhadra, 285
‘Moggaliputta Tissa, 112af, 124,
126, 127, 128, 299
Mohammedan (ism), 244, 317,
320, 324, 332, 351, 389, 392
Moksa, 147, 286
Mon-Khamer, 308
Mononobe family, 359, 360
Mon-Tska, 342
Mookerjee, S, 185
Mrgadja (Mrgi), 34n, 57
Mtgadiya, 62n
Mrs. Rhys Davids, 18n, 129, 24|
Mucalinda, 61, 380
Mudras, 278
Muhammad-b;n Bukhtiyar Khilji
279
Mila, 218
Maila Madhyamik Karika, 186n
187, 241
Mail Madhyamik Vrtti, 188n
Mila Sarvésttivéda-Nikaya,
Vinuya, 122, 136, 251, 246,
304, 325, 377
Multan, 250
Mundak 1 Upanisada, 236, 237n
Mu-na-btsan-po, 370
Musavada, 211, 212

Naccea Jataka, 17n
Nadika Ginjakavasatha 92
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Nigadasaka, 118
Nagananda, 246
Nagaoka (Japan), 365
Nagapattinam, 278-280, 324
Nagarija, 263n
Nagarjuna, 134, 137-139, 15¢
185, 190, 196, 201, 202, 241:
250, 285, 292, 347, 360, 380,
393
Nigérjunako’r)di, 267n, 270, 271
Nagarahara, 243, 245, 249 '
Nigas, 13
Nigasena, 133, 230, 234, 238, 239
321 ’
Naga-tso, 291
Nala, 283 :
Nairafijara, 41, 52, 53n, 68
Naiyayika, 239
Nakhon Dhammarapa, 322
¥Nakon Pathon (Dvaravati), 308
309, 311 - '
Nakon Sr7 Thammargth, 310, 313
Nainsingh, 287 7
Nalagiri, 73, 256, 270n, 272
Nailaka, 66
Nalaka Sutta, 23, 26, 29n, 47, 66
Nalanda, 19, 91, 139, 140, 244
246, 247, 250, 251, 271, 273,
274n, 276, 285, 286n, 287, 295,
323, 325, 348, 357, 369,371, 376 3)90
Nima, 149.152, 154 ’
Nan, 3¢6
Nanatta-Naya, 200
Nanda (Nandabalj), 3én, 56a
Nanda, 24, 71,72, 270n
Nandalal Day, 292
Nandamata (Velukantakj) 80‘
Nanking, 246, 342, 343, 346, 347
Nanpur, 266n
Nara (in Japan , 3 N
o pan), 360, 362, 164,
Narada, 238
Narmada, 32¢
Narops, 281, 293, 37
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Naropa, 281, 293, 371
Nasik, 259n, 261, 264n
Nasra King, 337
Nat, 307
Naturalists, 157
Navanga, 106
Naya, 200
Negativism, 186, 196, 197
Nekkhamma, 39, 217
Nepal, 130, 280, 326, 367, 368
372,377
Nestorian-ism, 335, 339, 349-351
Nettippakarana, 305
Nevasafnifiindsafinayatana, S1n,
52n, 59n
Nhatrang, 319
Niccam, 206
Nichiren sect, 365
Nidanakkatha, 27-29, 34n, 37, 39,
40, 44
Niddesa, 120
Nigali-Sagar, 258
Nigantha-Nataputta, 282
Niganthas or Niragranthas, 2,
207, 294n, 299
Nigrodha Sramanera, 125
Nih lism, 177
Nihongi, 360-262, 3¢4
Nikatomi family, 359
Nikayas (sects, or collections),
105nf, 106, 129, 229, 234, 251,
301, 314, 342, 346
Nikaya Sangrahwa, 300
Nilanetra, 129-137, 250
Ninno-Kyo, 362, 364
Ninno-Sitras, 364

Nirvana (Nibbana), 43, 46, 59n,
147, 201, 204n, 205, 206, 207n,
209, 219, 22]-224, 225p, 226,

250, 315,

227, 228n, 229-241,

379, 382, 386
Niskalan, 325
Nivarnpas, 57n, 102, 222
Nivrti (Involution), 377
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Niya, 333
Niyativadins, 145, 157, 198
Nizamuddin, 291
Noble Truths or Ariya saccani,
143n, 147, 202, 203
Nodarisch, 330
Nyagrodha hill, 7i
Nyagrodharama, 76n
Nyagrodha tree, 4!, 61
Nyaiya, 12n, 187
Nyayabindu, 1139, 186
Nyaya Kundali, 240
Nyaya Kusumaifijali, 186n
Nyidya Vaidesika, 160, 162, 176, .
177,179, 185
Nying-ma-pe (Red-hat school,
373, 375
Odantapuri-mahavihara, 244, 274
278, 282, 286, 287, 289-296, 370"
Odivisa (Orissa), 139
Oesho (Siva), 134
Oldenberg, 5, 26, 46, 48, 115, 121,
129
Ompur, 294
Orambhigiya Samayojana, 60n
Orissa, 250, 273, 274, 278,279n, .
281, 304
Osaka, 360, 365n
Osh, 333, 338
Oxus, 248, 337
Pabhaja, 71, 78, 79
Pabbaja Sutta, 5Sn, 13n, 26, 51n
68n
Paccari, 301
Facittiya, 118nf
Padarikarama, 278
Padenda, (Pandita), 325
Padmapani,
277n

Padmasambhava, 140, 274, 281,.

370, 373, 379

Pagan (Burmese Buddhism), 308:
Pagan (Central Burma), 305, 311

Pahanappadhina, 214

263nf, 271, 275n,.

i

Andex

Paharpur- -Fatehpur, 276
Paharpur-Somapur, 276n, 294
Pai Cheng- Ching Kuei, 356
Pajapati, 13
Pakkusadx King, 85
Pakudhakaccana 11, 145, 157
Pala rulers, 141, 244 255nf, 273,
274, 276n 278, 270, 281, 282,
287, 290, 292, 295, 324, 371 388,
389, 391
Pallava King, 260n
Pamirs, 248, 3138
Paficabadhuvattha, 383n
"Paficila, 9, 14
Paiica Mahg Supinarp, 56n
Paiica Parigada, 245
Paiicaraksamandala of Tantric
cult, 272n
Paficasikha, 88n, 167
Paficasila, 10l
“Pasicasu Nivarnesa, 2160
Pafica Sutta, 66
Paficavargiva (Bhadravargiya), 20
52n, 65n
Pan Chao, 331, 34|
Paficika (Ajant3 figure), 273n,
275n
Papatipata Veramani, 209
Paﬁcurﬁdanakhandha, 219n
Paﬁcupﬁdinakkhandbesu, 216n
‘Pandava mountain, 50
Pandita (Professor), 293
Pandita Sarana, 295
Pandit Nainsing, 287
Pindukabhaya, 299
Pandu-lena or Papdava’ caves,
264n
Pandu Viasudeva, 299
Pandyas, 131, 27¢
Pania or Prajiia, 39, 80, 94, 208,
217, 220, 286
Pafinatissa, 241

“Pardva, 134
‘Panthaka, 103
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Pao-Chiti, 347
Paparicasidanj, 225
Pardikrama Bihu I & 11, 300, 302,
312
Paramartha, 347
Paramartha Saptati, 139
Farayana Vagga, 5n, 18n
Paribrijakas, 1n
Parileyyaka forest, 80
Parinirvana or Parinibbina, 61,
89, 93,110, 115, 117, 127, 134,
228, 2611, 263n, 298
Paris, 326
Parivéra, 120, 300, 301
Parmarthika, 196
Parmendies sect, 3
Parmesvara 322
Parmita or Paramj, 39, 43, 158,
268
Parthia, 342
Parapana, 306
Parvati, 141, 388
Fasarasi Sutta, 51n, 52n
Passaddhi, 215
Patacara, 85
Pﬁ;a]igﬁmiyarp Vagga, 224n
Patali putta or Pataliputra
(Pataligrama), 15n, 19, 92, 126-
128, 242, 246, 250, 256n, 283,
299, 300
Patharghata, 277, 292
Patheya, 242
Pathikera or Mainamati, 277n
Paticca, 197, 198
Patikala manasikaro, 216n
Patiloma Patlccasamuppada 6'n
Patimokkha, 118n
Patisambhida, 120
Patitha, 213
Patura, 271
Pauni or Paunar, 265n
Pava (Padrauna v1llage) 15n, 19,
94, 96, 97
Pavarni, 77, 73, 100, 126
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Pavarikamravena, 92, 253n
Pegu, 305-307, 379, 313
pei-Liang, 335
Fekche, 357, 359, 360, 362
Peking, 352, 354
Pemeiohgi sub-sect, 373
Persia (Persian), 133, 138, 288,
291, 333, 338, 390
Peshwar, 127, 245, 249, 328
Petakopadesa, 305
Phala citta, 60n
Pharusavicaya, 212
Philippines, 317, 321, 326
Phong-nta, 320
Phrapathom Chedi, 308, 309
Pinang, 322
Pipphalivana, 15n, 97
Piprava, 23n, 96
Pisunavicaya, 212
Pitaikhora caves, 261, 262nf
Piti, 58n, 59a, 215
Po-Nagar, 319
Pon-Prajnia Chandra, 315
Ponas, 307
Porana, 113, 114n, 117, 299, 301
Potala, 369
Poussin La Vallu, 136
Pradesikas, 130
Pradyota, 14-16, 28n, 80
Pragbhava, 177
Prajnakara, 248
Prajfia Paramita, 137, 141, 252n,
315, 316
Prajna  Paramita Sastra, 186,
2660, 340, 345, 352, 362, 364
Prajiiaptivadi, 12in

Prajiiavarman, 282

Prakrti, 172

Pralomabada asana, 272n
Pramanavirtika, 139
Pramanavini§caya, 139

Prameya Kamala Martanda, 191
Praon Mahi podisat, 322

Prasat Prat Kase 315
Prasangika school, 139
Prasenajita. 5n, 14, 16, 25, 28n,
75, 76, 252n
Prarisankhya, Nirodha, 240
Pratisthana, 19
Pratitya, 182, 198
Pratitya Samutpida, 143, 145,.
147, 155-157, 160, 182 186,
197, 198, 200-203, 219, 272
Pravarapura, 249
Pravrthi, 377
Prayaga, 80, 247, 249
Pritadurya, 322
Priyadaréi, 129, 253n
Proma in Burma, 304
Ptolemy, 131
Pubbanimittani, 1n, 34n, 45n, 47,
49n
Pubbenivasafiiana, 58
Puchao, 358
Pudgal, 148, 223, 377
Pukkusa, 4
Pukham, i.e. Pagan, 304
Pulindas, 131
Pundarika school, 343
Pundravardhana, 294
Puni, 326
Punjab, 245, 250, 345
Punnaji, 67
Parana Kassapa, 11, 145
Puranas, Puranic, 12, 247, 387
Pure Land school, 356, 365
Parna, 58, 208
Piarpa Maitrayani Putra, 66
parvarama, 82, 83, 252nf
Parpavardhana, 83
Purusa, 172, 227, 237
Purusapura or Peshawar, 134,
138, 266n, 328
Purusartha, 386
Pirvasailiya, 122n
Pusyamitra Sunga, 212
Pu-To, 354

Index

Pyus (Burma), 304

Quang-Binh, 320
Quangnam, 318

Raden Radmat, 320
Raffle, 325
Rija, 222, 233, 288
Righava Pandaviya, 295
R3zhula, 22, 32, 33n, 34n, 35n, 36,
71, 81, 377
Rahulabhadra or Sarabha, 137
-Rzhula $ry Bhadra, 286, 292
Rahuia Vatthu, 33p
Rajabhata, 381n
Rajagiriya, 122n
Riajagrha (Rajagaha), 14, 16, 19
28n, 47, 50, 51, 65, 68, 70, 71:
76n, 80, 81, 84, 91, 96, 110, 111
114, 1290, 246, 250, 252n, 255 ’
Riajakarama moaastry, 252n
Rajapatri, 324
Rijaraja I, 278
Rajasa, 324
Rajasaya, 9n
Raja tarangini, 135
Riajamahat, 247
Rajashahi, 294
Riajukas, 130
Rajyapila, 276n
Rajyavardhan, 246
Rakta-lokes’vara, 275n
Rat-Pa-Chen King, 370
Rama, 13 319
Ramadhipati, 305
Ramagama 15, 97, 250, 257a,
Rama Thuppedy Chan, 317
Ramavati or Ramautj, 296, 297
Rama-Kambhaeng, 313
Ramapala, 293-295
Ramochi Temple, 369
Rampurva, 258
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Ranavan Kamalla Sri Hari Kaila-
deva, 277n
Ranga, 57n
Rastrakatas, 289
Ragtrapila, 83n
Rastrapila Pariprecchs, §3n-
Ratana Sutta, 227, 229, 386n
Rati, 31, 57n
Ratnagiri Mahavihara, 274nf, 277
Ratnikara $ansi Siddha, 372
Ratnaraﬁjaka, 286
Ratnasiigara, 286
Ratnodadhi, 284
Ravindran'étha, 393
Rawalpindi, 127
Radhi, 70
Remachintala, 270
Revata, (President of the 2nd’
Council), 113n, 119, 120
Revata (Buddhaghosa’s teacher),
301
Rgveda, 13
Rbe dynasty of Korea, 358
Rhys Davids 4n, 19n, 25
Rbys Davids (Mrs), 18n, 241
Rinpoche Guru, 369
Ritsu school of Japan, 363
R.X. Chaudhary, 28¢n
Rock Hill, 23, 25, 28n, 29, 30
31In, 33, 36, 51, 52n, 57, 70, :12,
Rome, 288
Rsipattana, 29, 62n
Rudraka Riamaputra, Sinf, 52n,
159
Rudrapurusadatia, 267n
Rudrasena I, 267 ke
Rudravarman of Funan, 321
Rummindei (Lumbin), 22, 129
Riipa, 149, 151, 219, 228
Riapa Dhatu, 222
Ripa (Ripavacara), -jjhana, S51n
59n :
Raparaga, 59n

Ripa saiifi3, 58q
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Ripasari, 70
Ryobu-Shinto, 363
Ryomin, 366
Sabbapipassa akarpam, 213
Sabda Vidya, 284
Sabhiya (-Sutta), 66
Salistambha Sutra, 152, 153
Saccaka, 32, 86, 87
Saiccho, 365
Sadaniri, river, 5
Sadiyatana, 152
Sadda-Niti, 305
Saddha, 80
Saddhamma-sangaha, 298
Saddhamma Pundarika Satra, 139,
142, 266n, 344, 36!
Saddharmasya Pustaka Patra, 289
Sidhana, 278
Sadhanas, 140
Sagaing, 306
Sagaliya, 122n, 300
Sahajayana, 140, 277n, 278
Sahetha, 270
Sahetuka, 59n
Saila, 87
Sailendras, 278, 322, 324
Saisunaga, 3n
Saiva Tantra, (Saivism), 141, 246
255n, 315, 319-321, 325, 326,
367
Saka, 133, 266, 267, 328, 334
Sakadiagami, 60n
Sakala, 249, 276a
Sakalan, 325
Siketa, 19, 246
Sakkayaditthi or Satkdyadrsti,
59n, 222
Sakra, 13, 41, 51, 256n, 380
Sakraditya or Mahendraditya,
283, 287
Sakti, -sm, 141, 276n, 316, 352
Sikya, 1, 3, 5, 6, 8n, 13-17, 22.26,
27n, 30, 31, 36, 37, 50nm, 51, 57,
71, 76n, 79, 97, 108, 214n, 291,

299, 317, 373, 384
Sakya-mo-Bodo, 134
sakya Mumi, 29-31, 141, 265, 340
348, 368, 377
Sikya Sri Bhadra, 293, 294, 296
Sakyavardhapa Yaksa, 29
Satavahana, 243,264, 265n, 267n
Salavati, 84
Salibundam, 278cf
Sam, 197
Samadhiraja, 118
Sama Jataka, 257n
Samani dynasty, 337
Samafnfaphala Sutta, 11, 14n,
181, 55, 68n, 105, 114, 209
Samanta King, 321
Samanta Pasadika, 110, 111, 114,
120, 299
Samantasiddha, 322
Samanantara Siddhi, 139
Samarkand, 248, 333
Samathas, 355
Samaye monastery, 370
Samavati, 79
Samavaya, 163, 179
Sambandba Pariksa, 9, 139,191
196
Sambrttika, 196
Sambhidra, 275n
Samadhi or Citta,58n, 94, 208,
213n, 215
Sampajanakaro, 216n
Samha, 9n, 10n, 35, 63n, 66, 67n,
77, 99, 100, 103, 108, 109, 117,
118, 120m, 121,123, 126, 210,
211, 253n, 261, 282, 298, 300,
306, 307, 36!
Ssamghaghosa, 331
Samghamitra, 125, 131, 200
Samgharajas, 30-32
Samghatheras, 1190
Samkhya- Saptati, 139

Samma Ajivo, 208, 209n, 213n,

220, 221

dndex

Sammaditthi, 208, 217, 220
Sammakammaato, 208, 209n, 211,
220, 221
Sammasamadhi, 213, 217, 218,
220, 221
Sammg samkappo, 208, 217, 220
Samma Sati, 208, 216n, 220, 221
Samma Vaca, 208, 209, 2lin,
212n, 220, 221
Sammavayamo or Padhanani, 71,
208, 220, 221
Sammitiya, 121nf, 122, 251, 253
Samapathi, 40n, 51n
‘Samphappalapa, 212n
Samsthas, 293
Samsuddin, 291
Samudragupta, 286, 292
Samvarappadhana, 214
Samyojana, 59n
Samyuktagama, 330, 346
Samyukta Sancaya Pitaka, 346
Samyutta Nikdya, 63, 66, 99, 106,
198, 199, 202, 229, 233, 238
Sarichi, 127, 129, 243, 244, 252n,
2570, 258,259, 261, 270, 272,
299, 309
Sarndhyakarapnandi, 296
Sanamakumara, 13
Sanata Kumaira, 238
Sanghapala monk, 321
Sangharama, 266n, 288, 315
Sanghyang Kamahayanan Man-
trayana text, 324
‘Sang hyang Kamahayanikan text,
324
Safijaya, 69
Safijaya Belatthiputta, 11
Sankalia, 286n
Sankara or Sankaiacidrya, 12n,
186, 190, 382, 391, 393
Sankari-Nariyana, 319
Sankdsya or Kapitha, 79, 80, 242,
246, 249
Sankhapaiia, 41
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Sankhara, 30, 148, 149, 153, 200,
219 228
Sankhya Karika, 147, 158-160
161n, 162, 163, 165-168, 170,
171, 173-176, 177n, 180-182, 222
227, 347
Sankhya, 237, 239
Sankhya-yoga, 139
Sankissa, 255, 256n
Sankrantika, 12In
Saniia, 219
Sannagarika, 12 of
Sanron school, 363
Santina, 148
Sans-rgyas-rgya-mlso, 374
Santaraksita, 140, 156, 281, 285,
369, 370
Santhagara (Sandbhagara), 6, 27n,
54 :
Santideva, 140, 376
Saptaparni cave, 114, 252n
Sarabha or Rihulabhadra, 137
Saranatha, 90, 244, 246, 254,
255n, 257-259, 263n, 270-272
Sarasvati, 252n
Sdriputra  Prakarana  drama,
134
Sariputra, 20, 23n, 66, 69, 70, 79,
105, 109, 112nf, 254, 257n, 286, 384
Saririka Stapas, 257
Sarvakani, 119n
Sarvastivada, 113n, 118, 121of,
136 138, 240, 243, 251, 266n,
319, 330, 332-336, 338, 343,
370
Saryuga, 326
Sasa Jataka, 270n
Sasanavamsa, 305, 306
Sasa Pandita Jataka, 41
Sa-Skya hierarch, 376
Sa-Skyu Ananda Dhvaja, 376
Sa-Skya-pas, 376
Sassataditthi, 200, 223
Sasta, 3.5
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$astra Madhyanta Vibhaga, 316
Sastras, 249, 382, 384, 385, 391
Sat, citta Ananda, 314
satakarni, (Sitavahana king),
264n
Satapatha Brahamana, 5n, 9a
Satdhara, 261
Satipatthana Sutta, 216n
Satkaryavada, 158, 159, 187
Satrapas, 266, 267
Sattabojjhangesu, 2160
Sathubhasta Jataka, 42
Satyasiddhi, §astra school (Ji-Jitsu)
of Japan, 363
Saupdarnanda, 71, 134
Saurastra, 287, 289
gautrantika, 12'nf, 173, 180, 184,
185, 240, 355
say-fong, 316
Sche-%0,323
Scytho-parthians, 264
Seisten, 330
Sekha, 60n, 102, 115,116
Sela Sutta, 26
Sena dynasty, 281, 388
Senakapandita, 42
Senani, 55n
Satavya, 19
Setthibhariyh, Vatthu, 282n
Shan, 30-32
Shah-Ji-ki-dheri. 266n
gheikh Abdullah, 322
Shaikhan Dheri, 270
Shan-Lun-Tsung scheol 355
Shan-Shan
245, 337, 338
Shanshi, 3435
Shao-Lin, 343
Shen Kua, 340
Shen-Si, 350
Shibatatto, 360
Shih che-Lung, 344
Shih Huang Ti Emperor, 340

Shih-Lo, 344

Shib-Tsung, 354

Shingon sect, 365

Shinran, 366

Shintoism, 359, 361, 363, 365

Shomu Emperor, 364

Shun-Shih Emperor, 354

Shu state 342

Shun-ti Emperor, 352

shwe-Dagon-pagoda, 307

Shwezigon Pagoda, 305

Siam, -ese (Thailand), 135, 298,
303, 307, 308, 314, 317, 318,
320-322

Simhavarman (king), 260n

Siberia, 374

Sibu, 326

Siddha or Tantra Guru, 281, 293,
371

Sidda Ratnakara Santi, 372

Siddhartha, 18, 22, 27, 28n, 29nf,
30, 66, 68, 377

Siddharthika, 122n

Sigalovada, Sutta, 102, 104

Siggava, 128

Siha, 86

Sikkhapada, 99, 101

Sikkim, 373-375

Siksasamuccaya, 140

Silabbata Upddana, 151

gilabbata Paramasa, 29n, 210,
237 ‘

Silabhadra, 250, 348

siladitya 1II 289

Sila 39, 94, 101, 207-209, 220, 220,
232, 369

silla, 357, 359, 362

Sitavana, 75

Silavagga, 13

Sina, 305

Simhala, 298-302, 305, 313

Sind, 133, 134, 250, 336

Sindhu, 251, 326

Index

Si-ngax-fu, 3°4

Sinha hanu, 25

Sinkiang, 133

Sinhanada Lokeévara, 253n

Sinhasari dynasty, 324

Sinhasena, 294

Sirimeghavanna King, 301

Sirkah (Taxila), 282

Sirpur, 277

Sirkush (Taxila), 282

Sicalatthakatta, 299

Skah-hgyua 375

Skandha or Khandha, 144n

Smith V. A, 127

Soga-family 359, 360

Sogdia, 342

Sogdian language, 330

Solasannam Mahajanapadanam
14n

Soma, 13

Soma (wife of Funan’s founder
King), 321

Soma dynasty, 321

Somapuri Mahavihara, 244, 274,
290, 294, 295

Somanath, 372

Somavamsis, 279

Sona, 303, 309, 322

Sonadanda, 87n

Sonadanda Sutta, 20n, 25, 46

Sonaka, 1ion

Sonakotika, 80

Sonakotikanna, 85

Sonari Stiipa, 127, 257n, 261

Sopadisesa Nibbana, 206, 235

Sophists, 3

Soreyya, 80

Sotapanna, 59nf 83

Sotoku Taishi or Umaydo, 360
361

Soutis, 307

Sovira, 19

Sparsa, 150

Sraburi, 313
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Sramnpera, 71, 345

Sravaka, -yana, 135, 268, 356

Sravasti, 14, 19, 28, 70n, 76n, 79-.
83, 103, 246, 249, 252n, 254,
255, 261n, 273n

Sree, 13

Srey santhar (inscriptions), 316

Srideva saha Surendra Vikra-
maditya, 266n

Sri Harsa, 286!

Sri Heruka harmy; 320

Sriksetra or Pyus, 304

Sri Laksmindra-Lokesvara, 319

Srimitra, 343

Srinagara, 249

Srinagari, 131n

Sri Parvata, 267

Srivijaya, 250, 310-312, 321, 322

$ri Vinayaka, (Ganeéa), 319

§rona Kotivisa, 85, 107

Srong tsam-gam-po Emperor,
168, 369, 377

Stein, 330, 332, 341

Sten Konow, 331

Sthavira, 122

Sthaviravadin or Sthaviravada ov
Arya Sthavira, -Nikaya', 120m
12n, 122, 123, 243, 251

Sthiramati, 139, 288

Sthilananda, 73

Subahu, 167

Subhakara, 28!, 285

Subhakara Gupta, 276

Subhadra, (Subhadra), 45n, Y5,
110,114, 115n

Su-Chau, 342

Sudargéana, 134

Sudatta, 95, 252n

Suddhodana, 1,23n, 24, 25, 28m
29, 34n, 35, 36, 40, 43, 52n, 66,.
71, 325

Sadras, 4, 385

Sui (annals, dvnasty), 340, 344}
348
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Suhrillekha, 138

Sujun, 360

Sujarz, 36n, 55, S6n, 270n

Sugata Kurkihira temple, 276

Sukha, 58n, 59n

Stikara mardava, 94

Sukbtavati school, 343

Sukhothai, 312, 313

Sukhavali Vyulaha scripture,
364

Salagandi, 307

Suitana Muljuful Sah, 322

‘Sumana, 125

Sumadha Brahmana, 40, 41

‘Sumatikirtigson-Kha-pa, 376

Sumatra, 247, 250, 278, 280, 309,

310, 317, 321-323, 325,372

Sumpa, 293

‘Sumsumara hill, 79

Sumsumadragiri, 15

‘Sunakkbatta, 85

Sundari, -Suttam, 74n

‘Supratistha shrine, 68

Sundarika bharadvaja sutta, 6n,
20n

Sung (dynasty), emperor, 351

Sunga, 242, 243, 258n, 259

Sunga-Kdnva, 242, 259

‘Sung annals, -dominions, 344,
345, 351

Sung Yun, 338, 347

Sunidha, 190, 92

Sinyavada (Sanyatd), Madhya-
mika Philosophy, 134, 138, 190,
191, 196, 197, 240

‘Suprabuddha, 25, 73

Surimerayamejjappamadatthina,
211

Sirasena, 14, 15

Surasthani, 310

Sdrat, 289

Sarparaka (Suppiraka Jataka,
18n

Saryagarbha Satra, 389

Siryavarman Kings, 310, 312

Siryavarmadeva, 320

Susuridga, 118

Satralamkara, 334

Satra Samuccaya, 140

Su Tsung, 350

Sutta, or Satra, 106, 108, 113,
116, 120, 135, 249, 347, 349,
354,359, 362, 364

Sulatangaiija, 271

Suttanipata, 11, 23, 26, 47, 60

Suttapitaka, 105nf, 112, 129,
342 '

Suttasangaha, 305

Suttavibhanga, 105n, 298

Suvarpnadvipa, 304, 322, 323,372

Suvarnaprabhasa, 330, 364

Suvarnabhumi, 127, 203, 309, 322

Svabhavavadins, 145, 157

Svabhavika, 377

Svatantra school, 139

Svastika (sothiya), 56

Swami Vivekananda, 393

Syria, 131

Tabaquat-i-Nasiri, 291

Tai-Ping Sect, 356

Taitiriya, Upanisad, 7n

Tai-Tsu, 352

Tai Bung, 348-350, 368

Tajjika (Arab}, 289

Taksaéila, Taxils, 15, 82, 85, 134,
243,245, 249, 250, 269, 282,
328, 331

Tamaluka, 246

Tamil, 302

Tamralipti (Tamluk), 19n, 244,
245, 250, 273, 284, 346

Tamraparni or Tambapanni, 18,
127, 268n, 271, 298

Tang Annals, 304

Tang dynasty, 347, 349, 351

Tarjara, 294, 296

Index

Tan-Kuo of India, 342

Tantra Yana, 141, 281, 356, 371,
373

Tantric Buddha Heruka, 320

Tantric ritual, 140, 273, 281, 2835,

287, 292996, 304, 323, 324, 343,

350, 369, 371

Tantrism, 141, 249, 372

Tao-An (monk), 343

Tao Hsuan, 356

Tao-ism, ist, 339, 340, 342, 344,
345, 347, 350, 352

Tapa, 80

Tapassu or Trapusha, 61, 339

Tapoda, 252n

Ta-Prohm, 316

Tara, 140, 141, 251, 253n, 272nf
275nf, 277n, 278, 279n, 284,
290, 292, 293, 296, 369

Taranatha, 118, 134n, 135, 140,
229, 274n, 286, 292, 293, 304,
316, 373, 377

Tara Vihara, 292

Tarayana tree, 61

Tara Tantra, 141

Tarim basin, 329, 330, 332, 335,
337, 338, 342, 375

Tarka Sastra of Vasubandhn, 139

Tartar, 343, 344

Tashi-Lhympo monastery, 374

Tashkent, 333

Tathagata Arhat, 28, 30, 63, 67,
73n, 76n, 78, 199, 223, 235, 286,
291

Tatha'a, 199

Tatia, N 198, 200n, 201

Ta-tung-fu, 330

Tattva Sangraha, 316

Taungu, 304, 305

Tayueh Ch h (India), 341

Tehanda, 38

Telgu Goda countries, 250

Temoji Temple, 360

Tomu Emperor, 362

429

Tenasserim state, 307

Tendai Sect, 365

Ten indulgences, 118nf

Termija (Central Asia), 336

Teshu Lama, 354

Tevacika Upasaka, 67n

Thailand (Siam), 132, 103, 307-.
314, 321

Thai Noi group, 312

Thaiyai, 312

Thathanbaing, 307

Thaton, 301, 304, 309

Theragitha, 103, 113

Theravada (Sthaviravada), 14,
lgn, 120n, 121n, 122, 127, 128
136, 198, 201, 240, 241, 267n,
303, 308, 310-314 '

Therigéthé, 53n, 84, 103

Thibaw, King, 307

Thinamiddha, or Styanamiddha
57n, 222

Thohanbwa King, 306

Thomas E.J., 47, 68,75

Thonmi Sambhota 281, 369

Tho-tho-r1, 368

Three hearmgs & voting, 17n

Thiparama dagoba (Dhatugar-
bha pagoda), 360n

Thyan-tsan, 368

Tibet, an, 131, 132, 140, 141, 280,
281, 283, 285 286, 290 293,
304 326, 329, 332, 339, 353,
354, 356, 367-377

Tien-Tai school, 355, 358

Tilakkhana, 102

Tilar (Tel Nadi), 254n

Tilopa, 293, 371

Tintal, 273n

Tirobhava, 171

Tirthankara, 2

Tirthika, 128

Tissa, (Sravasti-monk), 103

Tissa Kumara, 113n, 125, 126

Tissarama, 300

.
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Toba Hung, 345

Toba Tag, 345

Tokhara or Bimian
(Badakshian), 333, 336

Tokharian, 330

‘Tokyo, 361

Tokugawa Shougunate, 366

Topra (now in Delhi), 258

Toramana, 234n

Tasali, 271

To-Te-Ching, 340

Trayastrimsa, heaven, 255, 256,
272

Triad, 356

Trinsika, 240

Tringika, Vijaaptibhasyam, 24I(n

Tripitaka, 113, 135, 136, 284, 299,
305, 346-350, 352-354, 356, 353,
385n

Triratna, 275n

Trsna, 151, 2050, 240

Tsang, 350, 374

Tsai Tsung, 354

Tsin dynasty,- annals, 334, 337,
342-344

Tson-kha-pa, 373-376

Tsung, 356

Tun-huang, 330

Turfan, 248, 329, 330, 334, 335,
337-339, 243, 345 _

Turk, Turkish, Turkistan, 329,
333, 335-337, 339, 341, 351,
368, 375

Turkish dialect, 330

Turuska, 133,134, 137, 281, 285,
286, 293, 296

Tusita heaven, 27, 28, 43

Tusu Kushi, 362

Tzu,-An Empress, 355

Tzu Liang, 346

Uccheda ditthi, 200.
Ucchedavada, -i, 223n

Udina, 74, 106, 224

Udayagiri, 276

Udayina (author of Nyiya
Kusumaijali), 186

Udayana, 14, 16, 28n, 79

Udaya Varman King, 323

Udayasri, 256n

Uddaka Rama Putta (Rudraka
Rima Putra, 32, 62, 159

Uddhambhagiya-Samyojana, 60n

Uddhacca, 59n

Uddhabca Kukkuca, 57n, 222

Uddiyana or Udyana, 244, 245,
249, 338, 347

Udyiaa sub-sect, 373

Uigur, 330, 335, 336, 350, 375

Ujjeni (Ujjaini, Ujjen), 14, 19,
28n, 80, 242, 347

Uma Ko Soga, 360

Umaydo, 360

Upaidana, 151, 155

Upadanakkhandha, 208

Upadesa Sastras, 135

Upadhydya, 100

Upaka, (Ajivaka), 62, 381n

Upali, 75, 103, 109, 112, 114, 16,
117, 124, 384

Upali Gahapati, 87n

Upanisad, -ic 6, 12n, 22, 159,
204, 225-227, 237, 240, 381,
384, 386, 393

Upasaka, Upasika, 100, 340

Upasampada, -ita, 81n, 99, 313

Upatthaka, 82

Upavina, 72

Upekkha, 39, 40, 52n, 58n, 59n,
104, 215

Uposatha, 77, 99-101, 118, 125,
126, 210, 305, 306, 3.6

Upayasa, 153

Uppada, 197

Urga monastery, 373, 377

Uruvela, 53n, 62, 65, 67, 90

Uruvilva Kasyapa, 52

Index

Usabhadita, 264a

Utpada Vyaya Dharminah, 222
Uttara monk, 303, 304

Uttara wood carver, 253n
Uttarasarha, 28, 49

Vada Nyaya, 1°9

Vada Vidhi, 139

Vaibhara, 114, 2529

Vaibhasika, 126, 118

Vaisakha, 28

Vaidali, 14, 19, 51n, 76, 91.94, 96,
97, 111, 118, 119, 120n, 121, 243,
246, 250, 256n

Vaisesika, 161, 163-166, 168, 170-
176, 288

Vaisya, 14, 384

Vairocana Buddha, 356, 3650

Vajapeya, on

Vajira, 16

Vajiriya, 122nf

Vajra, (Gupta king), 283

Vajra, 275n, 287

Vajrabodhi, 281, 350

Vajracchedika, 330, 352

Vajracchedika Prajia paramits,
139

Vajradharma, 275n

Vajradhatu, 356

Vajranga, 140

Vajrapani, 258n, 260n, 263nf,
271, 275n, 277n, 316, 32[

Vajra raga, 275n

Vajrasana, 255n, 258, 261, 286,
290-292, 371

Vajra Sattva, 275n

Vajra-tara, 275n

Vajrayina, 149, 141, 160n, 265n,
272n, 275nf, 278, 2/911, 281,
323, 324

Vakassa Brahamana d:tthnkatha
226

Vakatakas, 265n, 271
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Vakkali, 88, 223

Vallabhi, 244, 250, 287-289

Valukarama, 119

Vanayisi, 127, 271

Vanavasaka, 267n

Vanga, 271

Vannupatha Jataka, 18n

Vappa, 65n

Varaha Deva, 263n

Varahi monastery, 284

Vara-Mudrs, 270n

Varanasi, 80

Varendra, 295, 296

Varnas, 4n

Varsakara, 14n 19n, 91, 92

Varuna, 13

Varuska, 322

Vaszla Sutta, 20n

Vasavadatta, 16

Vasettha Sutta, 6n, 20n

Vasisttha, 141

Vasubandha, 138, 139, 240, 241,
247, 254n, 288, 304, 316, 32,
347 377, 380 393

Vasudhara 275n

Vasumitra, 118, 120, 128, 134,
347 ‘

Vathugitha, 5n, 18n

Vatsa, 14 .

Vitsiputriya, 121nf, 139

Vattagamani Abhaya, 300

Veda, 6nf, 10, 12, 284, 330-382,
384

Vedalla, 106

Vedana, 150, 219

Vedana- nupassana 216n

Vedanta, -ist. 12n, 190, 196, 157
202, 237 393, 394 ’.

Vedtc sacrxﬁces, 5, 6n, 59n, 381,
384, 390, 391, 393

Vedlsagm 300

Velukantak;(Nandamata) 80 -

Venhu, } .

Ven (1) u Vana, 68, 69, 70n, 764,
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252n, 254
Veraiji, 80
Vessantara, 43, 270n
Vessantara Jdtaka, 257n
Vertha dipa (Vesttha dwvipa), 97
Veyyakarana, 106
Vibhajjavading, 126, 127, 268n
Vibhava taphd, 205 222
Vibhutichandra, 298
Wicira, 58n, 59n
Vicikicchd, $7n, 59n, 220, 222
Vidarbha, 137, 265n
Videha (Kumari, 9, 14, 16, 19
Vidiza, 19, 2590
Yidurdarbha, 5n, 16
Vidyadhara, 233n, 2720
Yidyvamatratasiddhi, 254n
Yigrahapila, 276n
Vijaya, 298, 299
Vijayapile, 372
Vijayapuri, 271
Vijayasangrama, 332
Vijaya Satakarni Gautamiputra,
267n
Vijaya Sinha, 332
Vijaya vahu, 302
Vijaya virya, 331
¥ijira dharma, 331, 332
Vijita Sambhava, 331
Vijita Sarmha, 381
Vijnafiamatrati or Fa-Hsiang
Tzu-en Tsung school, 356
Vifijgdna or WVidndoa, 150, 152,
154, 219
Vijfinavada or Yogdcara of
Mahayana, 138, 139, 197, 347,
Mg
Vijadptimatrata Siddhi, 139
Vikdla bhojani pativirato, 211
Vikramadild, 244,274, 279, 281,
282, 284, 290, 296, 313, 37I,
371, 376
Vikramapurj 282
Vimala, 67
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Vimala Kirtiniradesa, 361
Vimala Kaundanya, 84
Vimukti or Vimutti, 94, 223
Yinaya-school, 330, 336, 345, 144,
355, 356, 363,371, 383
Vindya Ksudraka, 118
Vinaya Pitaka, 13, 17n, 27, 98,
105n, 106, 111p, 112p, 113n
115107, 119, 121, 124, 127, 129,
135-137, 211. 212, 251, 266n,
291, 301, 313, 345
Vinaya Vibhaga, 135
Yinct Smith, 3n
Vinitadeva, 118, 120
Viinaninancivatana, 58n, 126
Vipika, 59n
Vipassana, 335
Vipula $ri, -mitra, 285, 290, 295,
296
Viradova, 266n, 285
Virdga, 205
Virapurusadatia, 267n
Virativo. 99, 101, 211, 212
Viriva, 39, 40, 215, 220
Viruddhaka Ik svikuo, 23
Viryendra, 295
Visakha, 9n, 82, 83, 1070, 1%6n
Vigpw, Vaispavism, 141, 315, 387
Visnukupdins, 2050
Visuddhimagga, 39, 134, 197, 19g.
206, 220, 240, 301
Visvamitra (Kaudika), 19n, 3ln
Vittakka, 58n, 59n
Vitakka, Santhaina Sutta, 215
¥itasoka, 113n
Vithi of Ajantd, 2620
Vivekinanda Swami, 393
Vo-can, 318
Yocchijitirammanam Vigfianim
228
Volga, 375
Vrah Kamrataon, 315
Yejiputraka or Vajjiputtaka,
120m, 300
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Yangiz, 351

Yangize Kiang, 312

Yao-Hsing Monarch, 343
Yarkand, 134, 250, 266, 329, 333,

[y

Veiji (Vajii), 14, 17, 26,91, 92, 120,
121, 128n
Vrsabha Ksatriya, 167
Vyipada, 57n, 59a, 210, 222
Vvatireka, 192 - 337
SRUESY Yaga amonk, 63n, 670
Yasa Kakandapuita, 63n, 67n, 119

Waddell, 371, 373 Yasodharg, 28n, 33, 340, 35, 36, 57

: 72, 270n
gy Yadomitra, 2520
Wang-Chen, 353
Wangchin, 350 Yasovarman, 315

. Yadovali, 33

Wang dynasty, 357, 358

Wang Yang Ming, 353

Water Clocks of Nilanda, 284n
Watters, T, 137

We.i, 336, 342345, 347

Yastivana, 68, Tl

Ya-Va-di country, 323

Yavadipa, 322, 323

Yavana, 264n, 268n, 271

Yavana countries {Gresce), 127, 131

Wells, H.G., 3 Yiteika, 378

We-Luch, 340 Yedhamma hetuppabhavi, 66, 183n,
Wen Chen, 368 326.

Wen Hsuan Ti, 347 Yellow Church (Gelugpa sect of
Wen Ti, 344 Tibet), 373

White elephant, 28 Ye-U-la (King Yu-lin of Khotan),
Which Horse Monastery, 341 31

White Lotus (Anti-Mongol), 356

Winternite, 3a, 91, 119, 1290, 138

Wa (Empress & a Concubine), 349

Wu King, 349

Wu King (Chinese teavellor ta
India), 333, 335

Yiang-Tsung, 353

Yi-Siang, 357

Yi-Tien Lu (Chinese Tripitaka), 358

Yi Tien monk of Korea, 358

Yoga, 141

. Yogabhisya, 178n

iu 1::13 ¢;:§3“kmls 36 Yogicira or Vijidnavida of Maha-
u Sltate, 7, 240, 250, 268,

Wh-ti (Chinese Emperor), 304, 346, ;:;“’, 137, 138, 227, 240, 250, 268

347 Yogivacira, 5Bn, 59n
Wu-Teung (Emperor), 349, 330, 354 Yomel (Bmpetor), 360

Yona country, 133

Yuoan (dynasty), 339, 351, 352, 358)

Yuan [ (Hsvan Tsang), Chwang, 23,
112, 115, 118, 120n,134n, 135-137,
276n, 245-248, 250, 251, 2520ff,
255n, 256n, 257, 272,273, 282-285,
287, 288, 291, 294, 299, 331-334,
33g, 337, 348, 363

Yajfiadri Gautamiputra, 137
Yaksas, 13, 263n

Yaksa éri Vihara Mandala, 288
Yamari, 2750

Yamund, 326

Yang Kur, 319
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