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FOREWORD

It is unanimously agreed that Professor Etienne Lamotte’s
mastery of Buddhist Scriptures is displayed on every page of his
impressive Histoire du Bouddhisme Indien. Hence, it is not surpris-
ing that as soon as this epoch-making book was published, it
quickly became so famous and renowned that introducing such a
masterpiece seems to be pointless.

His friends, colleagues and disciples, have spoken at length
about the scholar and his work, and in much better terms than I
would ever be able to do. Therefore, my task being easier, I feel
that the best way of paying tribute to Professor E. Lamotte’s
memory is to depict bricfly the attitude that we have deliberately
adopted, from the very moment we undertook the responsability
of revising the English translation of one of the finest pieces of
scholarship among his huge scientific production.

From the start, all the contributors were deeply convinced that
their primary task was to preserve the essence of the original and
try to render the flavour of Professor E. Lamotte’s vivid and
brilliant style, even if this sometimes meant clashing with the new
trends that characterize present day Buddhist scholarship. From
the beginning, the dilemma proved to be very crucial indeed,
namely when we were confronted with the problem of translating
accurately the Buddhist technical terms: it soon became obvious
that the main difficulty was due to the majority of the basic terms
being given different meanings throughout the book, in order to
fit the context within which they were used. 1 was one of the
happy few who had the privilege of knowing Professor E. La-
motte, and I believe the only likely explanation is the assumption
that the Histoire du Bouddhisme Indien is entirely the product of
the phenomenal memory with which the famous scholar was
endowed.

To quote briefly even a few examples would be beyond the
scope of this foreword, and would be bound to degenerate into a
barren debate between specialists. The form of the index of
technical terms illustrates clearly the kind of preoccupations we
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had to cope with, and, at the same time, exemplifies the compro-
mise we have finally decided to adopt.

The broad outline of the project was initiated by Professor
Suzanne Van Riet of the Université catholique de Louvain,
director of the Publications de I'Institut Orientaliste de Louvain
(P.I.O.L.)) in July 1985, and, for the main part, was carried out
and achieved by Mrs Sarah Webb-Boin, whose English transla-
tions of Professor E. Lamotte’s other works enjoy a very high
reputation. Thanks to her outstanding ability as a translator, she
produced, in a relatively short time, a high-standard, fluent
English translation, very close to the French original. We are all
glad to have the opportunity to express openly our deepest
gratitude for her painstaking efforts, which have greatly contribut-
ed to the successful completion of the whole enterprise. In the
course of the revision process, Mrs S. Webb-Boin constantly
made many valuable suggestions that considerably facilitated the
task of the revision team, while enabling us to concentrate on a
close scrutiny of particularly controversial doctrinal matters.

It is plain to everyone that Buddhist scholarship is becoming
more and more prolific: new archaeological remains come to light,
new inscriptions are discovered, texts in Buddhist Sanskrit or
Prakrits, unearthed from ruined stiipas, are deciphered and pu-
blished. All those elements open up new prospects to a deeper
knowledge of certain aspects of Indian Buddhism, and contribute
to a better approach to the history of Buddhist doctrine. Those
factors have been taken into account for compiling a bibliogra-
phical supplement which lists the titles of the leading works and
essential articles which can shed new light on specific topics. Far
from being exhaustive, we have deliberately preferred to be
selective by focusing on carefully selected fields of interest, such as :
the personality and the religious policy of king Asoka, the newly
discovered Asokan inscriptions, the irritating, unsolved problem
of the origin of Mahayana. We decided not to mention the
numerous Japanese works dealing with those subjects, bearing in
mind that these publications, irrespective of their intrinsic value,
are accessible only to a limited number of Buddhist scholars
capable of mastering the Japanese language.

The index has been thoroughly revised, completed and, in
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some respects, improved. The transcriptions of the Chinese terms
have been converted into the Wade-Giles system of transcription,
which is more familiar to English-speaking readers and still widely
used, though considerably rivalled by the pinyin system.

As already mentioned, the Sanskrit technical terms have been
extracted from the (general) index, and have been regrouped into
a separate index; according to the order of the devanagari alpha-
bet. It should be pointed out that for some important terms, the
English renderings of the different meanings used by Professor E.
Lamotte are followed, in brackets, by one or several English
equivalents which we feel are better suited to the commonly
accepted norms of contemporary Buddhist terminology.

The table of contents has been amended accordingly. Concern-
ing geographical maps, the locations of all important sites have
been carefully checked against those on bigger scale maps; while
some new localities, where important new discoveries have taken
place, have been added.

Finally, as the French edition is the “root-text” to be consulted
whenever doubts arise, reference has been made throughout to the
pagination of this edition.

* *
*

Needless to say a project of such amplitude could never have
been successfully carried out without close co-operation between
Mrs S. Webb-Boin and the members of the revision team who, in
addition to their respective specialist contributions in their own
spheres of responsability, gave me their full support at a high
level, by making invaluable suggestions.

All of us feel greatly indebted to Professor S. Van Riet for
having provided the financial support at top level, with funds
supplied by the P.I.O.L., and for having found adequate solu-
tions to intricate and apparently insolvable administrative pro-
blems to everybody’s satisfaction.

My warmest thanks go to my friend and collaborator Jean-
Marie Verpoorten (Ph.D.) for having efficiently prepared, co-ordi-
nated and put the finishing touches to the multiple activities of the
revision team, composed of Miss Sophie Jacques, Miss Carmen
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PREFACE

Every year, the number of publications devoted to the life of
Sakyamuni and to Buddhist philosophy increases but, in contrast,
histories of Buddhism are rare and show signs of being outdated. *

The Introduction a lhistoire du bouddhisme indien by Eugéne
Burnouf dates from 1845, the Geschiedenis van het Buddhisme in
Indié¢ by J.A. Kern goes back to 1882-84, while the manuals of
Indian studies such as L’Inde classique by L. Renou and J. Filliozat
(1947-53), the histories of religions such as Die Religionen
Indiens by H. von Glasenapp (1943) and the histories of philoso-
phy such as Die Philosophie der Inder by H. von Glasenapp (1949)
and the Geschichte der indischen Philosophie by E. Frauwallner
(1953-56) contain, it is true, excellent historical summaries but
inevitably limited to generalities.

Since the time of Burnouf and Kern, the discovery of new
Indian manuscripts, the analysis of Chinese and Tibetan sources,
epigraphical findings and archaeological discoveries have increa-
sed the information available and the time has come to re-write
the history of Buddhism from these new data.

In reponse to a kind invitation by Alfred Foucher, a few days
before his death, the author has attempted here to retrace the
history of the first centuries of Buddhism from the very beginning
(sixth century B.C.) to the start of the Saka era (end of the first
century A.D.). The period concerned practically embraces the
history of early, or to use the traditional expression, Sthavirian
Buddhism.

Whatever al-Birini may have said, India had her historians.
Without speaking of the genealogies (vamsavali) compiled by the
royal houses, the chronicles such as the Dipa- and Mahdvamsa,
the Rajatararngini, the Gosrngavyakarana, the Marjusrimilakalpa,
even the Asokavadana, demonstrate clearly enough the existence
of an historical or pseudohistorical literature. Nevertheless, the
Buddhist sources tend, in general, to move on an abstract level of
ideas and, if they explain the doctrine of Sakyamuni and the great
scholars in detail, if they give a detailed description of the
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functioning of the order of bhiksus and bhiksunis, they are
almost completely devoid of historical or chronological indica-
tions. The philosophia perennis willingly disregards time and space.

However, the relationship between political and spiritual histo-
ry is very close. Without the favours of an ASoka, how would the
disciples of the Sakya have ever been distinguished from the
Mundasavakas, Jatilakas, Magandikas, Tedandikas, Aviruddha-
kas and other obscure sects only the names of which are known to
us today? If accidents of history had not brought the Buddhists
into contact with the Greeks, Scythians, Parthians, Kusanas,
Serindians and the Chinese, would they, still today, constitute the
most widespread of universal religions?

Our first concern was to replace Buddhism within the historical
framework it lacked, to extract it from the world of ideas where it
deliberately confined itself in order to bring it back to earth. It is
hoped that we have succeeded, at least to a certain degree, by
means of a constant recourse to inscriptions, the systematic
analysis of the chronicles and the correct arrangement of the
geographical information supplied by Chinese pilgrims and which
are largely confirmed by archaeological discoveries. Nevertheless,
too many dates remain approximate and purely conjectural if they
are not confirmed by the writings of Greek and Latin historians
or Chinese annalists.

The first five chapters begin with a description of Indian history
in which Buddhist facts are enclosed.

During the sixth century B.C. this history was dominated by the
Republican States and the smaller kingdoms which made up the
sixteen “Great Countries” of northern India. It was in the area of
the Middle Ganges, especially in Magadha, that the Buddha
Sakyamuni preached his four noble Truths and founded a
religious order of mendicant monks who were supported mate-
rially by a lay community.

As its name indicates, the Magadhan period (546-324 B.C.) was
marked by the constant growth of the kingdom of Magadha
under the dynasties of the Haryankas, Sisunagas and Nandas, and
the settlement of Aryan colonizers in the island of Ceylon.
However, North-West India, conquered by Alexander the Great,
became the theatre of battles between the Diadochi. During this
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troubled period, Buddhism was undergoing a difficult birth.
Nevertheless, the monks were able to lay the foundations of their
canonical writings and to organize themselves under the direction
of their disciplinary leaders and Dharma masters.

Completely dominated by the great figure of the Emperor
Asoka, the Mauryan period (324-187 B.C.) saw the expansion of
Buddhism throughout India as a whole and its implantation in the
island of Ceylon. Even more than the texts, the archaeological
discoveries enable us to follow this progress step by step. The
council of Pataliputra was marked by dissensions between the
monks; then, Mahadeva’s heresy widened the gap and, finally, the
schism of the Mahasamghikas split the Buddhist monks into two
rival parties.

The period of the Sungas and Yavanas (187-30 B.C.) constitu-
ted a critical period during which Buddhism, while making some
progress, had to face many difficulties. In the Ganges Basin, King
Pusyamitra and his successors adopted an openly hostile attitude
towards the monks, and the devout, monotheistic movement
which was inaugurated by the Visnuite sects counterbalanced the
influence of the Good Law. In contrast, in the North-West, certain
Indo-Greek kings, especially Menander, relied on Buddhism to
assert their authority. In Ceylon, the kings Dutthagamani and
Vattagamani set up an increasing number of religious foundations
and the latter favoured the writing down of the canonical texts.
The Sunga period also witnessed the inception and efflorescence
of the early school of sculpture in central India, the main centres
of which were Bharhut, Bodh-Gaya and Safici.

The Sakas and Pahlavas (100 B.C.-75 A.D.), who succeeded the
Greeks in the north-west and soon seized the western coast, also
ended by showing favour to Buddhism, and several Scythian
satraps set themselves up as benefactors of the Community. In
order to reach those simple souls, Buddhist propaganda had to
simplify its methods and adapt its teachings somewhat. Supported
by these new masters and with the goodwill of the first kings of
the Dekkhan, the disciples of Sakyamuni got into the habit of
carving their temples and dwellings out of bare rock. This rock-
carved architecture, which was inaugurated during the Scythian
era in the western Ghats, was to continue for many centuries.
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The chronological account of the first six centuries of Buddhism
is followed by two chapters, one of which is devoted to the sects
and the other to the Buddhist religion.

Sthavirian Buddhism or the Hinayana consists in the main of
eighteen sects the nature and formation of which pose some
critical problems. The origin and doctrinal position of these
schools needed to be clarified, their geographical distribution
defined, and the various contradictory lists compiled from age to
age by the early authors subjected to a comparative study. These
sects contributed greatly to the philosophical elaboration of the
truths that were taught by Sikyamuni and led to noteworthy
progress in the Abhidharma, i.e. philosophical speculation. How-
ever, their main work was to have popularized the Word of the
Buddha by transposing it into as many languages as was necessary
to ensure its greatest propagation.

Therefore, the chapter devoted to the sects deals with the
formation of the Buddhist languages: early Magadhi, Pali, Prakrit
of the North-West, hybrid Sanskrit and, finally, Buddhist San-
skrit. We do not claim that we have found the solution to all the
problems posed, but we hope we have provided the data.

At the beginning of the new era, Buddhism, from the philoso-
phico- mystical message that it had been at the outset, became
transformed into a true religion, with a deified Buddha, a mytho-
logy, an hagiography, and a cult deeply interwoven with a
messianic expectation. The study of this evolution forms the
subject of chapter 7. It contains a detailed account of the legend
of the Buddha, a legend in which the influence of the popular and
lay sphere on the evolution of religious ideas can be assessed.

Throughout this work, an attempt has been made to adhere as
closely as possible to the sources by referring to them, as it were,
on every line. Nevertheless, the fact that there is much that is
legendary and contradictory about them cannot be hidden.

The Buddhist tradition is steeped in the marvellous. Belittled by
some schools and exaggerated by others, the marvellous is ubiqui-
tous. We have accepted it as such without attempting to eliminate
it in the name of western rationalism. To disregard it would be to
offer the reader a caricature of Buddhism and still not attain
historical truth. It is not enough to discard the legend in order to
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discern the reality of the facts. By leaving the marvellous the place
it has always occupied in the sources, we believe we have given a
more faithful image of the mentality of the Buddha’s disciples.
And it is this mentality which is the true object of our research
and not a fleeting and elusive historical certainty. Moreover,
comparing the sources and checking the texts against iconogra-
phical documents is often enough to disperse the most obvious
fictions and to present the tradition in the most favourable light.

More delicate is the attitude to be adopted with regard to the
contradictions with which the texts teem. The Brahmanical, Jaina
and Buddhist sources rarely agree and, inside Buddhism, the
Sinhalese chronicle often deviates from the written or oral tradi-
tions which prevailed on the Indian continent, and adopts a
different chronological computation. Completely opposed versions
of one and the same fact circulated. There are no less than six
different dates proposed for the schism of the Mahasamghikas
(pp. 286-289) and the disappearance of the Good Law is foreseen
at a date which varies between the year 500 and the year 12,000
after the Buddha’s Nirvana (pp. 192-198).

We could reconcile and attempt to harmonize the sources, and
it would be enough to disregard such and such a textual variation,
to say that a particular passage is interpolated or to identify
people with different names, such as Upagupta and Moggaliputta-
tissa (p. 254). Such a method is, if not justified, at least ingenious
when it is a matter of a point of detail which could be dealt with
in a few pages. However, adopted as a working method and
applied throughout a whole book, it would be bordering on farce.

We have not been afraid here to emphasize viewpoints or
pointout contradictions, but we have been careful to classify them
chronologically in order to draw out the lines of a revealing
evolution of the mentality and intentions of the early authors.
Thanks to this method, we will see how, for example, the tradition
concerning the first two Buddhist councils was exploited in the
course of time for very different purposes (pp. 132-139).

With regard to the problem of foreign influences exerted on
Buddhism, we have been very cautious. If Buddhism, which
voluntarily opened itself to all beings, can legitimately claim the
title of a universal religion, if in the course of time it conquered
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the major part of the Asiatic continent, it nevertheless remains a
fact that, for the first centuries of its history, it was an Indian
phenomenon, to be interpreted as such. The truth, said Fustel de
Coulanges is “to have no other masters over Greece than the
Greeks, over Rome than the Romans”. However, their Indian
nationality was in no way to prevent the propagandists from
becoming Greeks with the Yavanas, Scythians with the Sakas and
Taoists with the Chinese.

We have not lacked advice and encouragement, and once again,
the most efficient assistance has come from France. Mademoiselle
Marcelle Lalou, director of studies at the Ecole des Hautes
Etudes, and Monsieur Paul Demiéville, member of the Institut
and professor at the Collége de France, read the proofs, pen in
hand, and suggested some indispensable corrections and valuable
improvements to us. Monsieur Louis Renou, member of the
Institut and professor at the Sorbonne, carefully checked the
section concerning the Buddhist languages. The Musée Guimet
supplied us with the plates with which this work is illustrated and
its Keeper, Mademoiselle Jeaninne Auboyer, kindly placed her
personal photographs at our disposal. We would like here to
thank all these colleagues and friends and, at the same time,
aknowledge the debt we owe to our late teachers, in particular,
MM. Louis de La Vallée Poussin, Sylvian Lévi and Alfred
Foucher.

Our thanks also go to the Royal Academy of Arts, the India
Office Library and the firm of John Murray who kindly authori-
zed us to reproduce certain photographs, of which they held the
copyrights.

The Fondation Universitaire [de Belgique] and its distinguished
director, Monsieur Jean Willems, have continued to extend their
support to us by granting this work a generous subsidy.
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CHAPTER ONE

INDIA AT THE TIME OF THE BUDDHA

I. — HISTORICAL AND GEOGRAPHICAL DATA

VEDIC ANTECEDENTS. — When, in the sixth century before the Chris-
tian era, the man who was one day to become the Buddha Sﬁkyamuni
was born, India had a long past behind her.

In the second half of the third millenium, the Indus basin had seen the
seat of an important urban civilization which was eneolithic in nature.
Its two principal centres, Harappa (in the Punjab) and Mohen jo-Daro
(in the Sindh), have brought to light, among other monuments, some
inscribed seals covered with pictographic writing, the interpretation of
which still remains uncertain but which enables us to establish synochro-
nisms between the Indus civilization and the Sumero-Akkadian Ancient
World of Mesopotamia. Despite some religious features which are
Indian in appearance, this civilization seems to have been imported. It
collapsed under the blow of cataclysms, traces of which have been
uncovered by excavations®, and its disappearance preceded the occupa-
tion of India by the Aryans, possibly by several centuries.

According to traditional opinion!, it was about the thirteenth century
B.C. that the Indo-Europeans, or more precisely the Aryans representing
the eastern branch of the Indo-Iranians, invaded North-West India in
successive waves. They spoke Vedic Sanskrit, a language which was
closely connected to that of the Medes and Persians who remained on
the Iranian plateau.

The Aryan language first served as a literary expression for the Vedas,
sacred texts compiled roughly from the fifteenth to sixth centuries B.C.
and which constitute the sruti “Revelation”, in contrast to the smrti
human *“Tradition”.

In the strict meaning of the word, the Veda includes four classes of
literary compositions:

1. The Mantra “Sacred formula”, distributed into four samhita ““col-
lections”: Rk, Sdma, Yajuh and Atharva Samhita. The first three, which

t Other conceptions can be found in R. SCHAFER, Ethnography of Ancient India,
Wiesbaden, 1954.
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constitute the trayi vidya “Threefold knowledge”, were from the very
beginning considered as canonical texts. The Rk is a collection of verses
composed in honour of the gods of the Vedic pantheon, Indra, Varuna,
Siirya the Sun, Usas the Dawn, Agni the Fire, Rudra the storm, etc., for
the most part, atmospheric deities of a somewhat hazy nature. The
Saman is a book of melodies taken from the Rk. The Yajuh contains
versified formulas also taken from the Rk, and formulas in prose which
should be recited by the sacrificer.

The Atharvaveda is a collection of texts on magic which was not
considered as canonical until much later. Nevertheless, part of its
material is ancient. It includes, alongside songs and incantations for use
by magicians, some hymns of great mental elevation.

2. The Brahmana “Interpretations of the Brahman™ are treatises
concerned with prayers and sacrifical ceremonies. Their main purpose is
to interpret the cult practices, but they also contain cosmological myths,
old legends and verses celebrating the exploits of kings who were famous
in the priestly tradition.

3 and 4. The Aranyaka “Forest books” and the Upanisad ‘‘Connec-
tions or Correlations” appear to be a prolongation of the Brahmana of
which they often call themselves the appendices. The latter mark, if not
the beginning, at least the intensification of philosophical speculation in
which participate not only the priests but also and especially the laity of
the royal and warrior classes.

The Vedic $ruti as constituted by the texts listed up to here is
completed by the smrti or human tradition which is responsible for the
compilation of the Vedarnga ““Auxiliary treatise of the Veda”. They are
six in number: phonetics, ritual, grammar, etymology, metrics and
astronomy. These complementary sciences led, in the course of time, to
the compiling of manuals, the most notable of which from the linguistic
point of view is the grammar in eight books (Astadhyayi) by Panini,
which fixes the form of the Sanskrit language at the end of the Vedig age
(fourth century B.C.).

Because they are documents of a purely religious nature, the Vedas
supply us with very imperfect information on the early Vedic age, and it
would be equally futile to attempt to reconstruct the political and
religious history of the Aryans on the basis of the Indian epics of the
Mahabharata and the Ramayana. However, one fact can be deduced: the
slow progression of the Aryans from the Indus basin to the borders of
Bengal during the ten centuries of the Vedic age (fifteenth to sixth cent.
B.C.).

The Samhita have preserved the memory of the settlement of the
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Aryas in the land of the Seven Rivers. Emerging from the passes of
Kabul and Kandahar, they took possession of the Higher and Middle
Indus and, in order to hold their ground, had to engage in fierce battles
with the non-Aryan tribes of the Dasa or Dasyu, who were black or
dark-skinned, and whose strongholds had to be reduced. They also had
to fight against the Pani, a people who refused to support the Vedic cult
and who stole the Aryans’ cattle.

There was internal warfare as well as external battles. In the Rgveda
there is a reference to the “War of the ten kings”, which, on the banks
of the Parusni (present-day Ravi), brought the Bharatas into conflict
with a confederation of ten Aryan tribes, among which were the Piirus.
This ended in victory for Sudas, the Bharata king, who killed Puru-
kutsa, the Puru leader.

The last Samhitd show that, at the beginning of the last millenium, the
Aryans had proceeded eastward and occupied the western part of the
Ganges basin. A confederation of Bharatas and Purus established the
kingdom of the Kurus on the banks of the Sarasvati, and Kuruksetra
(present-day Rohilkhand) became the major centre of the brahmanical
culture, the Brahmavarta. The wars had not ceased for all that and the
subject of the Mahabharata is precisely the epic battle which broke out,
towards the beginning of the ninth century B.C., between two lines of
Bharata descendants: on the one hand, the hundred Kauravas command-
ed by Duryodhana, on the other, their cousins, the five Pandavas. The
Kurus occupied the northern part of Doab, the capital of which was
Hastindpura or Asandivant. They allied themselves with the Paficilas
who were settled in Southern Doab around Kampila or Kampilya. Some
of the Kuru kings are mentioned in the Atharvaveda, the Brahmana and
Purana: Pariksit, the founder of the dynasty of the same name; Janame-
jaya, who celebrated the horse sacrifice and bore arms as far as
Taksasila; Nicaksus who, after the destruction of Hastinapura when the
Ganges overflowed, transferred his capital to Kausambi on the lower
course of the Yamuna.

Continuing their move eastwards, the Aryans also founded the king-
doms of Kosala (Oudh), Kasi (region of Varanasi) and Videha (Southern
Bihar) all in the region of the middle Ganges.

The main towns in Kosala were Ayodhya (which has sometimes been
identified with Saketa) and Sravasti. Its princes belonged to the solar
dynasty of the Vedic hero Iksvaku, the son of Manu. King Dasaratha,
who ruled over Ayodhya, had as his son and successor the epic hero
Rama, whose romantic and martial adventures are celebrated in the
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Ramayana. Nevertheless, in the oldest version of the legend, Rama was
the king of Varanasi.

Kosala was continually at war with the rival kingdom of Kasi, the
capital of which was Varanasi or Benares. Kasi was at first the winner,
which led to the glorious reign of King Brahmadatta whose great deeds
are celebrated in the Buddhist Jataka. The situation was reversed when
Kamsa, the king of Kosala, conquered and annexed the land of Kasi
once and for all.

The Satapatha-brahmana (IX, 4) preserves the memory of the Aryan
conquest of the region of Northern Bihar, and the foundation of the
kingdom of Videha in roughly the eighth-seventh centuries B.C. Fire,
followed by the king Mathava the Videgha, departed from Sarasvati
towards the east, crossed all the rivers, but then stopped before the
Sadanira (Gandak?) because “Fire had never burnt beyond there”. King
Mathava crossed the river and, with the assistance of the brihmins,
made the conquered territory submit to Fire. Henceforward, that barren
land with its marshy soil became extremely fertile. The capital of the
kingdom of Videha was Mithila, present-day Tirhut.

Videha reached its peak under King Janaka who gave his name to the
town of Janakpur in the district of Darbhanga. The epic makes him the
father of Sita, the wife of Rama, whose name lives on in the locality of
Sitamarhi. Janaka, king of Videha, is presented in the Upanisad as the
patron of the metaphysicians Yajfiavalkya and Svetaketu. The Brhada-
ranyaka (11, 1, 1) makes him a contemporary of Ajatasatru of Kast who
has been compared to Ajatasatru, king of Magadha, who played an
important part in the life of Sakyamuni. If this identification is correct,
the Upanisadic speculation, as it appears in one of its earliest docu-
ments, the Brhaddranyakd, would coincide chronologically with the
origins of Buddhism.

However, in the biography of the Buddha, no further mention is made
of the kingdom of Videha. It has been replaced by the confederation of
the Vrjis whose most important tribe was the Licchavis, capital Vaisali,
present-day Besarh in the district of Muzaffarpur. As for Magadha, an
area in Southern Bihar, it was only at the time of the Buddha that it was
organized into a kingdom. Before that, it played only a secondary part
in Gangetic India: it was not completely aryanized, but simply crossed
by bands of renegade Aryans named vratya who did not follow the
Vedic rites.

Vedic literature almost exclusively reflects the Aryan progression to
the north of the Ganges, along the foot-hills of the Himalayas. How-
ever, towards the end of the Vedic age, the Aryan expansion had



{5-6> VEDIC ANTECEDENTS 5

considerably extended beyond the southern bank of the holy river. On
the banks of the Yamuna, a tributary of the Ganges, the tribe of the
Yadavas had colonized the land of the Sirasenas around Mathura;
further to the east, the Vatsas occupied the region of Kausambi.
Following the course of the Chambal upstream, the Aryans had settled
in Avanti and reached Narmada. According to the epic tradition, a
branch of the Yadavas, under the leadership of Krsna, is supposed to
have gone to Kathiawar and founded a new capital in Dvaraka.
Although the historical réle of Krsna does not correspond in any way to
reality, there is no doubt about the Aryan expansion towards the south.
Its effect was to drive the Dravidians into Southern Deccan where they
retained their language, but were not unaffected by the cultural influence
of the alien invaders.

When the Aryans settled in the Ganges basin, the religion was
transformed. Vedism became Brahmanism, a collection of religious and
social concepts which were defined and directed by the brahmins who
constituted a priestly body.

The work of the brahmins was threefold: to define the law (dharma)
or Indian status which was applicable to the different classes of society;
to assimilate the popular religions; finally, to establish the main features
of religious beliefs.

The dharma is that set of norms which direct the Aryan’s religious
and social conduct. It applies with certain variations, to the different
classes of Indian society: “To the brahmins™, says Manu I, 88 sq.), “the
Lord assigned the teaching and study of the Veda, the performing of
sacrifices for oneself and for others, the giving and receiving of gifts; the
ksatriya (warriors) he ordered to protect the people, to give, sacrifice
and study; the vaisya (cultivators), to raise cattle, give, sacrifice, study,
trade, lend money, and cultivate the ground; finally, the sidra, to serve
the other three classes”. The Dharma directly concerned the Aryan
groups, to whom it granted similar religious privileges and assigned
separate occupations. It only indirectly affected the Siidras, the lower
class into which were relegated, besides Aryans who had regressed, the
mass of natives who were reduced to the rank of slaves and servants.

It was the task of the brahmins to make a synthesis between the
ancient Vedic tradition of which they were the upholders, and the
“primitive” ideas of the native inhabitants. This task was far from easy.
On the one hand, a wholly ritualistic religion in which sacrifice, raised to
the level of a cosmic power, overshadowed the divinities to which it was
offered; on the other, a profusion of regional cults the roots of which
were steeped in animism and magic. From among the mass of major and



6 INDIA AT THE TIME OF THE BUDDHA {6-7>

minor deities there stand out the great figures of Visnu and Siva to
whom their worshippers paid mystical and impassioned homage. Visnu
is a benevolent deity, the “preserver” of the universe and master of
human destiny. He is surrounded by a rich legend which retraces his
avatara, that is, the descents of the god upon the earth, and his
intervention in human affairs at different periods. Siva is even more
complex in that his many manifestations make him appear sometimes
under the aspect of the “‘destroyer” or Death, of ‘“restorer” or divine
ascetic, or as a procreator symbolized by the phallic emblem of the l/iriga.
The greatest step made by the brahmins was to identify these popular
divinities with the (neutral) *“*supreme principle” of the Veda: Brahman,
the sacred word elevated to the rank of creator. This introduced the
indigenous cults into the Vedic tradition and granted them official
investiture.

However, the local cults represent only one aspect of the primitive
mentality of the local inhabitants, a mentality completely imbued with
animism and magic. The animist believes in reincarnations, in the
gandharva, a desincarnate being seeking a womb in the world of
animals, mankind, spirits or gods in order to continue an existence
which cannot, normally, be interrupted. He also believes in the efficiency
of acts which condition that existence: rituals, solemnly expressed vows,
austerities, actions which are morally good or bad. The Indian sage, who
identifies life with suffering, seeks to free himself of it. Without being
pessimistic, but resolutely, he aims for deliverance which will enable him
to reach an unconditioned way of being transcending the human condi-
tion. This deliverance is to be found in yoga, effort, technique of
asceticism applied to the most varied goals, disinterested activity, the
winning of knowledge, union with God, etc., but which all lead to the
same results: access to immortality. These ideas or rather these tenden-
cies are practically alien to the Vedic tradition. The doctrine of re-death
(punarmrtyu) of non-deified men, which is found in the Brahmana, does
not contain even a suspicion of animistic belief in universal transmigra-
tion (samsara). The Vedic sacrifice, which is aimed at maintaining
cosmic order, cannot be unparadoxically considcred as some form of
yoga.

Nevertheless, the brahmins’ prolonged contact with the local inhabi-
tants made them accept and sanction views and practices which had
originally been alien to them. They incorporated them into their traditio-
nal concepts and expressed them in the ideology-nomenclature which
was peculiar to the Brahmana. The result of this was an extension of the
religious horizon which is the very nature of Hinduism. The Upanisad
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which are to be considered as the culminating point of the Veda point
out the essential doctrines of Hindu Brahmanism: the belief in transmi-
gration due to acts; the doctrine of non-duality (advaita) which identifies
the brahman, the neutral and unknowable absolute, with the individual
soul (atman), the immediate assumption of consciousness; the aspiration
for deliverance (moksa) conceived sometimes as absorption into the
brahman, the isolation of the individual (pudgala) or union with a
personal form of the divinity; finally, the legitimacy and efficacity of the
practices of yoga in order to achieve that goal.

This movement of ideas, a compromise between two civilizations,
developed during the seventh-sixth centuries in the region of the Middle
Ganges. Being situated more to the east, the lands which were to be the
cradle of Buddhism escaped it for the most part. This explains why the
preoccupations of early Buddhism are relatively remote from the specu-
lations originated by the Hinduized brahmins. It can be said, as did L.
de La Vallée Poussin, that the “‘brahmanism from which Buddhism
sprang is not the brahmanism of the Brahmana and the Upanisad”’, but
represents, even better than the latter, the ancient Indian yoga.

THE SIXTEEN GREAT COUNTRIES OF THE SIXTH CENTURY2, — In the
sixth century B.C. the Aryan domain in India extended from the Punjab
to Bengal and overflowed into part of the Deccan. The Buddhist, Jaina
and epic sources record the existence at the time of sixteen Great
Countries (sodasa mahdjanapada) which were subjected to the Aryan
element but inhabited, particularly in the east, by populations of autoch-
thonous origin, and still not completely brahmanized. Below is a list of
them with an indication of the modern districts which these countries
covered and an enumeration of the main towns :

2 Buddhist lists of the Great Countries are found in Digha, I, p. 200; Ch’ang-a-han,
T 1, ch. 5, p. 34b; Jén hsien ching, T 9, p. 213c; Chung a han, T 26, ch. 55, p. 772b;
Anguttara, I, p. 213; IV, pp. 252, 256, 260; Mahavastu, I, p. 34; Yu p’o i to shé chia ching,
T 88, p. 912¢; Pan jo po lo mi ching, T 245, ch. 2, p. 833a; T 246, ch. 2, p. 844a; P'i p'o
sha, T 1545, ch. 124, p. 648b. — Jaina lists in W. KIRFEL, Die Kosmographie der Inder,
Bonn, 1920, pp. 225-6. — Mahabharata, VIII, 40.29; 45.14-16; 28, 34, 40.

On Buddhist geography in general, see, CUNNINGHAM, Ancient Geography of India, new
ed. by S.N. MaJjuMDAR, Calcutta, 1924; N.L. Dey, Geographical Dictionary, Calcutta,
1927; B.C. Law, Geography of early Buddhism, London, 1932; India as described in early
Texts of Buddhism and Jainism, London, 1941; Historical Geography of Ancient India,
Paris, 1954.
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Janapada Modern districts Towns
1. Anga Bengal Campa (Bhagalpur)
Bhaddiya
Assapura
2. Magadha Southern Bihar Rajagrha or Girivraja
(Rajgir)
Pataliputra (Patna)
3. Kast Banaras/Varanasi Varanasi (Banaras)
4. Kosala Oudh Sravasti
(Saheth-Maheth)
Saketa (Ayodhya)
5. Vi Northern Bihar Vaisali (Besarh) of
the Licchavis
Mithila (Janakpur)
of the Videhas
6. Malla Gorakhpur Papa (Padaraona)
Kusinagari (Kasia)
7. Cedi Bundelkhand Suktimati
Sahajati
Tripuri
8. Vatsa Allahabad Kausambi (Kosam)
9. Kuru D. of Thanesar, Indraprastha (Delhi)
Delhi and Meerut Hastinapura
10. Paiicala Rohilkhand N. Ahicchatra
Central Doab (Ramnagar)
S. Kampilya
(Kampil)
1t. Matsya Jaipur Virata (Bairat)
12. Sirasena Mathura Mathura (Muttra)
13. Asmaka Nizam Potana (Bodhan)
14. Avanti Mailwa Ujjayini (Ujjain)
and Nimar Mahismati
15. Gandhara D. of Peshawar
and Rawalpindi Taksasila
16. Kamboja S.W. Kasmir and
Kafiristan

In some of the lists, the last two countries have been replaced by the
land of the Sibis, between Jhelum and Chenab, capital Sivapura (Skor-
bot), and Dasarna in Bundelkhand.

Among all these countries, the Buddhists distinguished between two
kinds of territories : the Middle Region (madhyadesa) where the Budd-
hist discipline was rigorously applied, and the Frontier Regions (pratya-
ntajanapada) which benefited from some indulgences. The Middle Coun-
try, which roughly corresponds to the ancient Aryavarta, was border-



10

{8-10) THE GREAT COUNTRIES - THE ROUTES 9

ed to the east by Pundravardhana (North Bengal) and the town of
Kacangald, to the south by the River Saravati, to the west by the
villages of the Sthiinopasthiinaka brahmins, and to the north by the
Usiragiri®. The Middle Region, which included fourteen mahdjanapada
out of sixteen, measured 300 leagues in length, according to the ancient
estimates, 250 in width and 900 in perimetre; its inhabitants were
virtuous, and noble persons, including the Buddhas, willingly chose it as
their cradle4. It included seven principal towns : Sravasti, Saketa,
Campa, Varanasi, Vaisali, Rajagrha and Kausambi®.

THE ROUTES. * — We possess only fragmentary information about the
road networks connecting the urban centres of India in the sixth
century.

The imperial highway of the Maurya period, of which Pliny the Elder
was later to give a description based on precise information supplied by
Megasthenes, existed only as a rough track. Starting out from Taksasila,
the chief town of Gandhara, it passed through Verafija and then
followed the banks of the great rivers, the Yamuna and Ganges. It then
continued through Mathuri in the land of Siirasena, Kausambi in the
land of Vatsa, Varanasi in the land of Kasi and finally reached Rajagrha,
the capital of Magadha; from there, it continued eastwards as far as the
mouths of the Ganges. However, in the ancient period travellers prefer-
red to use a more difficult but also more direct route which connected
Veraiija with Varapasi : it seems that it passed through Soreyya,
Samkasya, Kanyakubja, Udumbara, Aggalapura, Sahajati and, finally,
Prayaga at the confluence of the Yamuna and Ganges’.

A central track, leaving Pratisthana (present-day Paithan, on the
upper Godavari), led northwards and, crossing the two great cities of
Avanti, Mahismati and Ujjayini, reached, via Gonaddha, Vidia and
Vanasavhya, Kausambi on the Yamuna. From there, it described an
immense curve around the region of the middle Ganges. It connected
Saketa, Sravasti and Setavya in Kosala, Kapilavastu among the Sakya,

3 For the limits of the Buddhist Madhyadesa, cf. Vitaya, 1, p. 197; Szu fén ki, T 1428,
ch. 39, p. 846a; Shih sung li, T 1435; ch. 25, p. 18lc; Gilgit Man., III, part IV, p. 190;
Divya, p. 21; Yu pu p'i ko shih, T 1447, ch. 1, p. 1053a. Cf. E. WALDSCHMIDT, Zur
Sronakotikarna-Legende, NAWG, 1952, p. 147.

¢ Sumangala, I, p. 173; Jataka, III, p. 115-16; Dhammapada Comm., 111, p. 248.

* Digha, 11, p. 146; E. WALDSCHMIDT, MPS, p. 304; Ch’ang a han, T 1, ch. 3, p. 21b;
T,5,ch. 2, p. 169¢c; T 6, ch. 2, p. 185b; T 7, ch. 2, p. 200c.

¢ See T.W. RuYs DaviDs, Buddhist India, London, 1903, p. 103.

7 Vinaya, 11, pp. 299-300; 111, p. 11.
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Papa and Kusinagari in the land of Malla, and terminated in Vaisali, the
capital of the confederated Vrjis. Continuing southward, the route
traversed Nadika and Kutigrdmaka where it reached the Ganges. This
last was crossed in Pataligramaka at the place where later the great city
of Pataliputra was to be built. Rajagrha was five leagues from the
Ganges, and was reached most often by passing through Nalanda,
present-day Bargaon®,

Ujjayini, the capital of Avanti, communicated overland with the great
ports of the western coast : Bharukaccha (Broach) and Sﬁrpﬁraka
(Sopara).

THE REPUBLICAN STATES. — At the end of the seventh century of the
ancient era, part of the population which inhabited the sixteen regions
was organized into republics (gana) : they had no monarchs and the

-affairs of state were settled by a council of elders and popular as-

semblies?.

The republic of the Vrjis, built on the ruins of the ancient kingdom of
Videha, consisted of a confederacy of eight clans the principal ones of
which were the Licchavis and the Videhas. A wise administration had
made it a happy and prosperous state. It also fulfilled the conditions of
progress defined by the Buddha, and the latter drew his inspiration from
it in the organization of his order.

Alongside the Vrjis, mention should also be made of the small
republics of the Sakyas of Kapilavastu, the Kraudyas of Rimagrama,
the Mallas of Papa and KusSinagari, the Bhargas of Mount Sumsumara,
the Mauryas of Pipphalivana, etc.

Tue Four KINGDOMS. — At the same period, four great kingdoms,
which never ceased growing to the detriment of the neighbouring
republics, were preparing to face each other before being united by the
most powerful among them. These were the kingdoms of Avanti, Vatsa,
Kosala and Magadha'®,

Avanti was subdivided into Northern and Southern Avanti, the capi-
tals being Ujjayini and Mahismati. Its king Canda Pradyota, who was
violent by nature, had designs on the neighbouring kingdoms of Kau$am-
bl and Asmaka; unable to win them with arms, he gave his daughter

® Suttanipata, vv. 1011-18; Digha, II, p. 81.

? For details see B.C. LAw, Some Ksatriya Tribes of Ancient India, Calcutta, 1924;
Tribes in Ancient India, Poona, 1943; U.N. GHOSHAL, The constitution of the Licchavis of
Vaisali, ITHQ, XX, 1944, pp. 334-40.

19 Details and references in RAYCHAUDHURI, Political History, pp. 199-209.
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Vasuladatta to the king of Kausambi and concluded an alliance with
Asmaka. Among his subjects were two disciples of the Buddha, Maha
Katyayana and Srona Kotikarna, who obtained from S$ikyamuni a
relaxation in the disciplinary rules for the region of Avanti.

Further to the north was situated the territory of Vatsa over which
ruled Udayana, the son of Parantapa. He was noted for his conquests
and practised a policy of matrimonial alliances by successively marrying,
nearly always under romantic circumstances, Vasuladatta or Vasavadatta
of Avanti, Padmavati of Magadha and Aranyaki of Bengal. He also
had as wives Magandiya, the daughter of a Kuru brahmin, whose hand
had been refused by the Buddha, and Samavati, the adopted daughter of
the banker Ghosaka. His sympathies for Buddhism were very mitigated :
he received Ananda coldly and nearly had the Arhat Pindola Bharad-
vdja devoured by red ants. His supremacy extended over the neigh-
bouring territory of the Bhargas where his son, Bodhi, was governor.

Kosala, which corresponds to the present-day province of Oudh, had
expanded to the district of Varanasi in the south and, to the north, the
Nepalese terai which was occupied by the Sakyas. The son and succes-
sor of the eponymous king, Maha Kosala, was Prasenajit, a contempo-
rary and friend of the Buddha; his daughter Kosaladevi married Bimbi-
sara of Magadha. The first queen of Prasenajit was Mallika, the
daughter of a garland maker and a pious Buddhist; he also took to wife
a Magadhian princess, sister of Prasenajit. The friendship he felt for the
Buddha led him to ask for a Sakya girl in marriage, but the Sakyas,
jealous of their nobility, sent him, instead of an authentic princess, a
$akya girl of mixed blood, Vrsabhaksatriya, daughter of Prince Maha-
naman and a slave. For a long time Bimbisara was unaware of the
fraud, and Vrsabhaksatriya bore him two children, Viridhaka and
Vajra. However, Ajatasatru, the crown prince of Magadha, had his
father Bimbisara killed, in order to accede to the throne; this, caused
Kosaladevi, the wife of the victim and sister of Prasenajit, to die of grief.
In reprisal Prasenajit retook a small village in the Magadhan district of
Varanasi which had formed part of his sister’s dowry. Ajatasatru
declared war on him but, after some victorious campaigns, he was
defeated and taken prisoner. Prasenajit demanded his abdication, but as
soon as Ajatasatru had agreed to his terms, he returned his states to him
and also gave him the hand of his daughter Vajra.

Prasenajit frequently visited the Buddha and the canonical texts have
preserved the tenor of the many conversations he had with the Master.
However, taking advantage of one of his absences, his son Viradhaka,
supported by the general Dirghakarayana, seized the throne of Kosala
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by surprise. As soon as he heard of the revolt, Prasenajit went to
Magadha to ask the aid and support of his nephew and son-in-law
Ajatasatru. He reached Rajagrha at nightfall; since the gates were
closed, he had to remain outside and, overcome by exhaustion and
anxiety, he died under the walls of the town. Ajatasatru held a splendid
funeral for him, but forewent a punitive expedition against Kosala.

Viriidhaka, the new king, had sworn to take vengeance on the Sikyas
who had deceived his father by causing him to marry the daughter of a
slave instead of an authentic princess. Since he was the fruit of that
misalliance, he considered himself to be dishonoured. Hardly had he
mounted the throne than he advanced on the republic of the Sakyas.
Three times the Buddha succeeded in making him turn back, but in the
end the spirit of vengeance prevailed. Since they were prevented by their
upasaka vows from shedding blood, the Sakyas offered the invader only
a symbolic resistance and were massacred until practically the last man.
Later legends claim that those who escaped founded towns and king-
doms in the Himalayas, on the bank of the Ganges, or again in North-
West India. In the sixth century A.D., the monk Vimoksaprajiia or
Vimoksasena claimed to be a descendant of a Sakyaputra who had been
saved from the massacre. Back from his expedition, Virudhaka set up
camp in the dried-up bed of the river Aciravati; however, during the
night, a sudden swelling of the waters submerged him and a large part
of his army.

The fourth Gangetic kingdom, that of Magadha, was destined to
supplant all its neighbours. At the time of the Buddha, it was ruled over
by the house of the Haryankas, and Bimbisara reigned over Rajagrha-
Girivraja from 546 to 494. He carried out a policy of matrimonial
alliances and contracted unions with the ruling families of the Madras,
in Kosala and Vai$ali. His marriage to Kosaladevi ensured him of the
possession of part of the district of Varanasi, and he annexed Anga
(Bengal) to his crown after having defeated King Brahmadatta. After 52
years of rule, he was overthrown by his son Ajatasatru and thrown into
prison, where he died of starvation. Like his neighbour and brother-in-
law, Prasenajit of Kosala, Bimbisara maintained relations of close
friendship with the Buddha, and the texts have preserved the memory of
the two meetings he had with the Master, in 537 when he embraced the
life of a religious wanderer, and in 531, shortly after the Enlightenment
of the Buddha.
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II. — THE DATE AND LIFE OF THE BUDDHA SAKYAMUNI

THE DATE OF THE BUDDHA. — According to unanimous tradition, the
Buddha lived for eighty years, but the date of his Nirvana, that is, his
decease, has still not been established with certainty!!.

Nowadays, the Buddhists of Sri Lanka, Thailand, Burma and Kam-
puchea place the Nirvana in 543 B.C. However, this date is rejected by
the great majority of western and Indian historians, because the year of
the Nirvana is closely linked to that of the consecration of Asoka, an
event which, for reasons that will be explained in chapter 3, occurred
about the years 268-267 B.C.

Two chronologies are attested in the ancient documents : the long
chronology which places the Nirvana 218 years before the consecration
of Asoka (c. 486 B.C.), and the short chronology which locates the same
event 100 years before the consecration (c. 368 B.C.).

1. The long chronology, which is adopted by the Sinhalese tradition,
therefore locates the consecration of ASoka in 218 after the Nirvana
(Dipavamsa, V1, 1, 19-20; Mahavamsa, V, 21; Pali version of the
Samantapasadika, 1, p. 41, 1.25), and the council of Pataliputra 18 years
later, i.e., in the year 236 after the Nirvana (Dipavamsa, VII, 37, 44;
Mahavamsa, V, 280).

However, this calculation calls for some reservations.

First of all, the same tradition, during the interval of 278 years
between the accession of Bimbisara (in 60 before the Nirvana) and the
consecration of Asoka (in 218 after), counts thirteen sovereigns — which
is to be expected —, but only five masters of the Vinaya, which is too
few.

In the second place, the Sinhalese chronicles and commentaries are
not absolutely faithful to their own calculations. Thus, Asoka’s con-
secration, instead of being located 218 years after the Nirvana, is dated
the year 118 after the Nirvana by the Chinese version of the Samantapa-
sadika (T 1462, ch. 1, p. 679c 13). The council of Pataliputra, instead of
being located in the year 236 after the Nirvana, is sometimes placed in
118 (Dipavamsa, 1, 24-5; V, 55-9), and sometimes in 218 after the
Nirvana (Atthasalini, p. 3, 1.26-7; p. 4, 1.25-6).

2. The short chronology, represented by nearly all the Sanskrit and
Chinese sources, situates the accession of ASoka in the year 100 of the

11 On the date of the Nirvana, see the bibliography in WINTERNITZ, Literature, 11,
p. 597, and more recently, A. BAREAU, La date du Nirvana, JA, 1953, pp. 27-62. For
astronomical calculations, see P.C. SENGUPTA, Ancient Indian Chronology, Calcutta, 1947,
Dates of the principal Events in the Buddha’s Life, IHQ, XXXII, 1956, pp. 124-8*.
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Nirvana. However it also counts twelve sovereigns and five patriarchs
between Bimbisara and Asoka. Many of the sources locate Asoka and
his chaplain Upagupta in the year 100 of the Nirvana : Asokavadana
(Divya, p. 368; T 99, ch. 23, p. 1624 6; T 2042, ch. 1, p. 99¢ 6; T 2043,
ch. 1, p. 132a 29); Compilation by Samgharaksa (T 194, ch. 2, p. 144c
13); Kalpanamanditika (T 201, ch. 10, p. 309¢ 7); Hsien yii ching (T 202,
ch. 3, p. 368¢c 19; ch. 13, p. 442b 19); Tsa p’i yii ching (T 205, ch. 1,
p. 5036 17); Chung ching (T 208, ch. 2, 539 b 22; 541 ¢ 21); Milasarv.
Vin. (Gilgit Man., 111, 1, p. 3; T 1448, ch. 9, p. 41c 27); Upadesa
(T 1509, ch. 2, p. 70a 8; ch. 10, p. 1294 29); Avadanasataka, 11, p. 200;
Majijusrikalpa, V, 353.

The modern historian can opt for either the long chronology or the
short, but should take the dual calculation into account according to
whether he is using a Sinhalese or a Sanskrit source. Hence, Mahadeva’s
heresy, which is mentioned only in the Sanskrit sources, should be
placed in the year 100 of the Nirvana, that is, interpreted according to
the short chronology, in the reign of the Great Asoka.

3. If only for the record, it is appropriate to mention yet other
calculations :

The recensions of the Treatise on the Sects by Vasumitra locates the
consecration of Asoka in the era of the Nirvana : 100 years and more (T
2031, p. 15a 15), 116 years (T 2032, p. 182 9; T 2033, p. 20a 16), or even
160 years (Chinese editions of the Sung, Yiian and Ming).

The Khotanese chronicle, Li yul gyi lo rgyus, places the reign of
Asoka in 234 after the Nirvana!?,

The evidence supplied by Hsiian-tsang somewhere around 635 in his
Hsi yii chi (T 2087, ch. 6, p. 903b) proves that the Chinese were not able
to attribute an exact date to the Nirvana. However, the tradition of the
“dotted record”!3 referred to for the first time by Tao-hstlian in his 7a
t’ang nei tien lu (T 2149, ch. 4, p. 262b) claims that when Upali, collated
the Vinaya after the decease of the Buddha, he marked a dot in the
manuscript. His successors, Dasaka, Sonaka, Siggava, Moggaliputta
Tissa, Candavajji, etc., marked a new dot each year. During a visit to
Canton about 489, Samghabhadra inscribed the 975th dot on the
manuscript, which locates the Nirvana in 486 B.C.

This is the date which will be followed here as a working hypothesis.
It is adopted in the History and Culture of the Indian People (11, p. 36),
while the Cambridge History of India (1, p. 171) prefers 483 B.C., and
the editors of Inde classique (I, p. 220) opt for 478.

12 Cf. F.W. THOMAS, Tibetan Literary Texts, London, 1935, pp. 97-8.

'3 On the Dotted Record, sce P.H.L. EGGERMONT, The Chronology of the Reign of
ASoka Moriya, Leiden, 1956, pp. 132-43.



16-17) LIFE OF SAKYAMUNI 15

THE LIFE oF SAKYAMUNI. — To write about the life of Sakyamuni is a
desperately difficult task 4. As will be seen in a later chapter, it took the
Indian Buddhists nearly ten centuries to compose a complete biography
of their Master and to represent it in full on their monuments. The
legend thus elaborated was transplanted throughout the whole of the
Far East where it underwent constant alterations in order to make it
correspond to the expectations of the new believers. The various inter-
pretations given to it by our religionist schools have obscured a problem
already complicated enough in itself. It remains nonetheless a fact that
Buddhism could not be explained if it were not based on a personality
powerful enough to give it the necessary impetus and to have marked it
with its essential features which will persist throughout all history.

Reduced to its main events, the life of Sakyamuni can be presented as
follows. The proper name of the future Buddha was Siddhartha and his
family name Gautama. He belonged to the sub-Himalayan clan of the
Sakyas, a clan of uncertain origin but which had to a certain degree
been subjected to brahmanical influence: hence the term Sikyamuni
“the Sage of the Sikya clan” by which the Buddha is known even in the
West. His father was the ksatriya Suddhodana and his mother was
Maya. He was born about the year 566 in the Lumbini park near
Kapilavastu, the chief town of the Nepalese terai. He spent his youth in
comfort and pleasure; he contracted a marriage when he was about
sixteen years old (550) and had a son whose name was Rahula. The
revelation of the great mysteries of old age, disease and death inspired
him with disgust for the world and, like many young people of his time,
he resolved to win the Immortal, an undefined abode but which is

14 Among the many works devoted to the biography of $akyamuni, we can recommend
W. RockHiLL, Life of Buddha, London, 1884; H. KERN, Manual of Indian Buddhism,
Strasbourg, 1896, pp. 12-46; H. KERN, tr. Huet, Histoire du bouddhisme dans I'Inde, 1, Paris,
1901; E.J. THOMAS, Life of the Buddha, London, 1931; A. FOUCHER, La vie du Bouddha
d'aprés les textes et monuments de U'Inde, Paris, 1949; H. VON GLASENAPP, Buddha :
Geschichte und Legende, Zurich, 1950; M. LADNER, Gotamo Buddha. Sein Werden, seine
Lehre, seine Gemeinde, Zurich, 1948; J. BAcoT, Le Bouddha, Paris, 1947; A. SCHWEITZER,
Les grands penseurs de l'Inde, Paris, 1950; A.K. CoOOMARASWAMY and I.B. HORNER, Living
Thoughts of Gotama the Buddha, London, 1948 (tr. Buchot, La pensée de Gotama. le
Buddha, Paris, 1949); J. FiLLIOZAT, Inde classique, 11, pp. 463-92; A. WALEY, Did the
Buddha die of eating pork?, MCB, 1, 1932, pp. 343-54; E.J. THOMAS, Buddha’s Last Meal,
IC, XV, 1948, pp. 1-3; J. PRZYLUSKI, Le Parinirvdna et les Funérailles du Buddha, JA, 1918-
20; E. WALDSCHMIDT, Die Uberlieferung vom Lebensende des Buddha, Gottingen, 1944-48.

On the historical value of the traditions, see R.O. FRANKE, ZDMG, 69, 1915, p. 455;
WINTERNITZ, Literature, 11, pp. 597-601; E. LAMOTTE, La légende du Buddha, RHR, 134,
1947-48, pp. 37-71; E. FRAUWALLNER, The historical data we possess on the Person and the
Doctrine of the Buddha, East and West, VII, 1957, pp. 309-12.*
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situated beyond suffering and death. In the year 537, at the age of 29, he
left the town of Kapilavastu and took up the life of a religious
wanderer. *

Making his way southward, he crossed the river Anoma and, after a
brief stop in Anupiya, he reached Rajagrha, the capital of Magadha.
There he made acquaintance of King Bimbisara and promised to visit
him immediately after his Enlightenment. Continuing on his way, he
joined the Yoga masters, Alara Kilama and Udraka Ramaputra; under
their direction, he devoted himself to ecstatic practices and entered into
possession of the supradivine and mystical spheres of the attainments
(samapatti).

However, doubting the efficacity of this method since, on withdrawing
from the ecstasy, he found himself exactly as before, he decided to apply
himself to the “‘strenuous effort” (mahdpadana) and retreated to Uruvil-
va where five mendicants, the Paficavargikas, Ajiiata Kaundinya, etc.,
came and joined him. For six years (536-532), he devoted himself to the
most severe austerities, stopping his breathing and undergoing fasts so
prolonged that they endangered his life. However, these efforts were
fruitless, for those mortifications did not even enable him to obtain
supernormal powers. He therefore renounced such penances; on seeing
which his companions deserted him in order to go to the Deer Park
(Mrgadava) near Varanasi.

Now alone, Sakyamuni was close to triumph. He regathered his
strength by accepting food offered to him by a young girl, and then
bathed in the Nairaiijana, at a place known as Supratistha. In the
evening, he reached the Tree of Enlightenment, a ficus religiosa, located
in Bodh-Gaya, and sat at its foot in order to meditate.** He directed
his thoughts, not to the supradivine and unconscious spheres which his
masters had taught him, but to the mystery of death and rebirth and the
elimination of rebirth in the world of appearances. During that memo-
rable night, he attained supreme and perfect Enlightenment (bodhi)
which made him a Buddha (531 B.C.).

During the watches of the night, he won the threefold knowledge: the
recollection of his previous existences, the knowledge of the death and
birth of beings — a knowledge which is also called the *“*divine eye’” —
and, finally, the certainty of having destroyed in himself the desires
which are the basis of successive rebirths in the world of becoming. This
conviction included the discovery of the mechanism of dependent
origination (pratityasamutpada): Sakyamuni mentally examined in di-
rect and reverse order the twelve causes (nidana) which condition that
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origination, and he thus acquired the certainty of living his last exis-
tence.

Having continued his meditations in Bodh-Gaya for four or seven
weeks, the Buddha went to the Deer Park in Varanasi; before the five
companions who had witnessed his austerities, he preached the discourse
on Turning the Wheel of the Dharma in which are explained the four
noble Truths, which was soon followed by a homily on the Characteris-
tics of the Not-self.

The discourse at Varanasi inaugurated the public ministry which the
Buddha carried out for forty-five years (531-486). He travelled throug-
hout the region of the Middle Ganges in all directions, expounding the
Law, making conversions and recruiting those inclined into the religious
order of mendicants (bhiksu) which he had created in addition to the
many orders which already existed, the Nirgranthas, Ajivikas, etc.

Varanasi or Banaras, the chief town in the country of Kasi and
located on the banks of the Ganges between the rivers Barna and Asi,
was an ancient city the origins of which went far back into the distant
past. The Buddha set the Wheel of the Law in motion and preached
several important discourses there. He generally stayed in the Deer
Park (mrgadava), which was also known as the Rsivadana or Rsipatana,
a pleasure garden situated in the present-day market-town of Sarnath six
kilometres to the north of the town itself. It was in Varanasi that the
Buddha made his first conversions and recruited his first disciples: the
Group of Five (paficavargika) consisting of Ajiata Kaundinya, Vaspa,
Bhadrika. Mahanaman and Asvajit; five sons of noble families, Yasas
and his four friends Vimala, Subahu, Piirnajit and Gavampati; finally,
fifty other young people. Immediately after having ordained them, the
Buddha sent them out on missions to teach his doctrine everywhere.

In Uruvilva, a small locality situated on the banks of the Nairaiijana,
not far from Bodh-Gaya, the three Kasyapa brothers and their thou-
sand disciples, the Jatilas, wearing topknots and, until that time, devo-
tees of the Vedic sacrifices, were converted and swelled the ranks of the
small community.

Rajagrha, formerly Girivraja, was, at the time of the Buddha, the
capital of Magadha and one of the seven most important towns in India.
Situated five leagues from the Ganges, it was protected by five moun-
tains and watered by the rivers Tapoda and Sarpini. $akyamuni was on
the best of terms with King Bimbisara with whom he had two famous
meetings: one on the Pandavaparvata immediately after the Great
Departure, the other in the Supratisthacaitya shortly after the Enlighten-
ment. The Buddhists soon had at their disposal in Rajagrha eighteen vast
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monasteries, the main ones of which were erected in the Venuvana, a
gift from Bimbisara, on the Grdhrakitaparvata, in the Vaibharavana, in
the caves of the Saptaparnaguha and the Indrasailaguha, and finally, on
the slopes of the Sarpasundikapragbhara. Two young men, Upatisya
and Kolita, pupils of the heretical master Saiijaya, were introduced to
the faith by the disciple Asvajit who, having met them in Rajagrha,
summarized the whole of the doctrine of Sikyamuni in one famous
stanza: *‘of all Dharmas which have arisen from a cause, the Tathagata
has told the cause; and he has also revealed its cessation, he, the great
monk”. Upatisya and Kolita were converted and rapidly attained
holiness. The Buddha raised them to the rank of principal disciples with
the names of Sariputra “the foremost of the wise” and Maudgalyayana
“the foremost of those who possess the supernormal powers”.* Another
important person who was converted in Rajagrha was the brahmin
Pippali, better known by the name of Mahakasyapa. He had been
married in his youth to a certain Bhadra Kapilani, but never went near
his wife and soon left her to renounce the world. On meeting the
Buddha in the Venuvana, he spontaneously prostrated himself before
him and received religious teaching from him. The Master conferred the
ordination on him and, as a mark of particular benevolence, exchanged
cloaks with him. After the decease of the Buddha, KaSyapa ‘“the
foremost of those who observe the austere discipline” assumed a leading
role in the order. In the course of the many visits which he paid to
Rajagrha, the Buddha also had the opportunity to convert Queen
Ksema, the proud wife of Bimbisara; she took up the religious life and
attained holiness. Towards the end of Bimbisara’s reign, Sakyamuni was
the victim of a plot hatched against him by his cousin and rival
Devadatta, supported by the crown prince Ajatasatru. Devadatta, who
had entered the order, attempted to supplant the Master at the head of
the community. When his manoeuvres failed, he tried to kill the Buddha,
but the hired assassins he had commissioned became converted; the rock
which he had thrown from the top of a mountain only gave the Buddha
an insignificant wound, and the maddened elephant which he sent in
pursuit of the Master prostrated itself before the latter. Devadatta
provoked a schism in the community and, having won 500 Vrji monks
from Vaisali to his cause, formed a separate congregation. The interven-
tion of the disciples Sariputra and Maudgalyayana brought the misled
monks back into the fold, and Devadatta, who was abandoned by one
and all, underwent the punishment for offences. Ajatasatru, who had
supported him, recognized the error of his ways as soon as he ascended
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the throne of Magadha: on the advice of Jivaka, the court physician, he
asked forgiveness of the Buddha and this was granted. *

The Buddha frequently visited his native land, Kapilavastu at the foot
of the Himalayas, sometimes residing in the Nyagrodharama, and
sometimes in the forest of the Mahavana. During his first visit, his father
Suddhodana and his former wife, the mother of Rahula, became
converted to the Dharma; his half-brother, Nanda the handsome, aban-
doned his betrothed and took up the religious life, and little Rahula
himself was received as a novice by Sariputra. The Buddha had only just
left the town to return to Rajagrha when the S$akyas became converted
en masse. A group of young noblemen, led by the barber Upali, caught
up with the Buddha in Anupiya, in the country of Malla, and sought
admittance into the community. Among them were several cousins of
the Buddha, Aniruddha, Mahanaman, Devadatta and Ananda. Deva-
datta, as we have just seen, was to betray his vows and tried to kill the
Buddha. Ananda on the other hand, was a model monk: through his
docility and zeal, he became the favourite disciple of the Master who
made him his personal assistant (upasthdyaka). For twenty-five years,
Ananda gave the Buddha his best attention, noting his slightest words in
his infallible memory: he was the foremost of “‘those who have heard
and remembered much”. It was upon the intercession of Ananda that
Sakyamuni accepted women into his community: the first nuns (bhik-
suni) were Mahaprajapati Gautami, the Buddha’s aunt, and her ladies-
in-waiting; they were subjected to particularly strict monastic rules.
Other occasions also brought the Buddha back to his native town: he
had to settle a quarrel which broke out between the Sakyas and the
Kraudyas over a question of irrigation, to help his father in his last
moments and to inflict a punishment on his father-in-law Suprabuddha
who had insulted him. When Virudhaka seized the throne of Kosala and
resolved to have vengeance on the Sakyas for having formerly offended
his father, the Buddha’s intercession only succeeded in delaying the
catastrophe for a few days: his family clan was almost completely
exterminated and the few survivors had to leave the country.

The Buddha, who had a high regard for the Licchavis, often stopped
in Vaisali, the capital of the Vrji confederation. He had saved the
inhabitants from the plague and was always given a warm welcome
there. Two stopping-places were at his disposal: the Mahavana where
the Belvedere Hall (kitagdrasala) stood on the banks of the Monkey
Pool (markatahradatira) and the monastery in the Amrapalivana which
had been built for him by a courtesan from the town.

However, it was in Sravasti, the capital of Kosala, that the Buddha
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spent most of his time. The town contained at least three monasteries:
the Jetavana which had been laid out thanks to the generosity of the rich
banker Anathapindada; the Mrgaramatrprasada which had been built
in the Pirvarama by the pious Visakha, the daughter-in-law of Mrgara
but his “mother” in the Buddhadharma; finally, the Rajakarama which
had been erected through the good offices of Prasenajit. In Sravasti, the
Buddha had to face the hostility of six heretical masters whom a literary
contrivance always presents together: Purana Kasyapa, Maskarin Go-
saliputra, Ajita Kesakambala, Kakuda Katyayana, Nirgrantha Jnati-
putra and Saiijayin Vairattiputra. Nirgrantha Jiatiputra was none other
than Mahavira, the founder and reformer of the powerful Jaina order
which nowadays still numbers several million adherents in India; Mas-
karin Gosaliputra was the leader of the Ajivikas, a sect that had a
considerable influence for a long time; the others were determinists,
materialists or sceptics. The Buddha triumphed over all these opponents
in a public debate in the presence of Prasenajit. Legend has it that on
that occasion he emphasized his triumph by various prodigies: the twin
wonders with jets of water and rays of light, the miraculous growth of
an enormous mango-tree, the multiplication of imaginary Buddhas, or
again a walk in the sky; after which, having gone to the heaven of the
Trayastrims$a gods, the Buddha came down again accompanied by
Brahma and Indra on three precious ladders, the feet of which rested in
Samkasya, present-day Sankissa-Vasantapura. Welcomed by a splendid
company in which could be noted the nun Utpalavarna disguised as a
Cakravartin king, the Buddha returned to Sravasti. However, his detract-
ors did not give up and successively accused him of having had illicit
relations with a heretical woman, Cifica-manavika, and even to have
assassinated the nun Sundari; events themselves belied these slanders. In
the forests near the town, the Buddha carried out some memorable
conversions: he welcomed into his order the brigand Angulimala who
had held to ransom and mutilated travellers in the woods of Jalini; he
tamed and appeased the cannibalistic Yaksa who devoured young chil-
dren in the Alavi forest.

In Kausambi, in the country of Vatsa, the Buddha had at least four
establishments at his disposal: the Ghositarama, Kukkutarama, Pavari-
kambavana and Badarikarama. He owed the first three to the generosity
of some eminent citizens, among whom was the rich banker Ghosita.
Near Kausambi, in the village of Kalmasadamya, the Buddha made the
acquaintance of a brahmin who offered him the hand of his daughter
Magandika; the proposal was rejected but the girl, who later became
one of the wives of King Udayana, attempted to avenge the affront by
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persecuting the pious Samavati, another of the king’s wives. While the
Buddha was staying in Kausambi, a schism occurred among his monks
over a minor detail of discipline; the Master, unable to restore harmony,
withdrew for some time to the Parileyyaka forest where he lived in the
company of wild animals. The relations between Udayana, the king of
Kausambi, and the Buddha were somewhat distant: the king gave a
suspicious greeting to the disciple Ananda who had been sent to his
court and whom he considered his wives had given too warm a
welcome; he tried to have another missionary, Pindola Bharadvaja,
devoured by red ants. However, his son Bodhi, who governed the land
of the Bhargas, reserved a splendid reception for the Buddha. It was
also in the land of the Bhargas, in Sumsumaragiri, that the Buddha met
the mother and father of Nakula with whom he acknowledged kinship.

The Buddha declined an invitation from King Canda Pradyota who
asked him to go to Avanti, but was represented by two eminent
disciples, Mahakityayana and Srona Kotikarna. At the request of these
last, he consented to some relaxation in the Buddhist discipline in favour
of the small communities in Avanti.

Whatever the later legend may say, it is doubtful whether the Buddha
ever visited the western coast inhabited by the Srondparintakas. Never-
theless, the region was converted to Buddhism by the merchant Piirna,
who himself had been converted by the Master in Sravasti. The new
disciple returned to Sﬁrpiraka, his native land, where he founded a
small community and built a sandalwood monastery which became
famous.

The Buddha once went to Mathura, in the country of Sarasena, but
that city which was later to become one of the strongholds of Buddhism
did not leave a good impression on him. Still further to the west, he
made his way as far as Verafja (in Sanskrit Vairanti), a town situated
on the great route from Mathura to Taksasila; but the brahmin
Agnidatta who had invited him for the rainy season did not receive him
and, famine having broken out, the Buddha and his disciples were
compelled to eat barley or, according to the Chinese versions, ‘“‘horse
corn”. The furthest east the Buddha reached seems to have been the
country of Anga (Bengal) wherc Sumagadha, the daughter of Anatha-
pindada, lived. Her father-in-law, who was a heretic, tried to make her
pay homage to the naked ascetics but, far from consenting to do so, she
appealed to the Buddha. The Master, accompanied by 500 disciples,
went to Bengal and carried out conversions there.

Later sources which attribute to Sakyamuni voyages to distant lands
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— North-West India, Kasmir, LLake Anavatapta and the island of
Ceylon — should be considered as apocryphal.

The last days and decease of the Buddha are narrated in detail by the
Mahaparinirvanasitra of which we possess several relatively concordant
versions. When he was in Rajagrha, the Buddha received a visit from
Varsakara, a minister of Ajatasatru, at the moment when the latter was
contemplating a campaign against the Vrji confederacy; in the presence
of the minister, the Buddha explained the conditions necessary for the
prosperity of states and monastic orders. The following day, he set out
in the direction of the Ganges: in Venuyastika (in Pali, Ambalatthika),
he once again preached the four noble truths; in Nilanda, he received
the homages of Sariputra and recommended discipline to his monks. He
thus reached the banks of the Ganges in Pataligrama, a village which the
Magadhans were fortifying because of the campaign against the Vrjis;
the Buddha predicted the building and future grandeur of Pataliputra
and, after a flattering reception from the population, he crossed the river
with great solemnity.

Teaching as he went, the Master passed through the villages of
Kutigramaka and Nadika and reached Vaisali, where he was received by
the courtesan Amrapali, and then went on to Venugramaka in order to
spend the rainy season there. It was there that he first had an attack of
illness and predicted his coming death.

When the retreat was at an end, the Master wished to proceed to
KuSinagara. After casting a last glance at Vaisali, he passed through
Bhoganagaraka and reached Papa in Malla country; when invited to a
meal by the smith Cunda, he ate a “tasty dish of pork™ which caused
him to have bloody diarrhoea. * Notwithstanding, he set out again and,
despite his weakness, still found the strength to convert the Malla
Putkasa and put on the golden tunic with which the latter had presented
him. After having bathed in the River Hiranyavati (Kakuttha), he was
again overcome by weakness; it was only with great difficulty that he
reached the approaches of Kusinagara, where he conversed for a long
time with the Mallas who had come out to welcome him.

The Buddha had his death-bed prepared in the Sdla Grove in Upavar-
tana, in the outlying part of the town. There he lay down, with his head
pointing towards the north. He made his final arrangements, comforted
Ananda who was overcome with grief, and converted the heretic Subha-
dra, then addressed his last exhortations to the monks. During the third
watch of the night, after having gone in direct and reverse order through
all the meditational stages, he entered Nirvana “‘like a flame which goes
out through lack of fuel”. He was 80 years of age.
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When Ajatasatru, the king of Magadha, and the Mallas of Kus$ina-
gara learned of the decease of the Buddha, they gave themselves over to
violent manifestations of grief. The Mallas went in a crowd to the Sala
Grove, and the body was transported to the Makutabandhana-Caitya
where it lay exposed for seven days, before being placed in a coffin and
set down on the funeral-pyre. Mahakasyapa, who had not been present
at the decease of the Buddha, arrived in Kusinagara; he paid his last
respects to the Master’s remains and he alone was able to set fire to the
pyre. After the cremation, the relics were collected by the Mallas of
Kusinagara. However, the neighbouring countries, as well as King
Ajatasatru, demanded their share and, when the Mallas refused, prepa-
red for war. The adversaries eventually came to an agreement and the
relics were shared out between eight states: the Mallas of Kusinagara,
King Ajitasatru of Magadha, the Licchavis of Vaisili, the Sakyas of
Kapilavastu, the Bulakas of Calakalpa, the Kraudyas of Ramagrama,
the brahmins of Visnudvipa and the Mallas of Papa. The brahmin
Dhumrasagotra, or Drona, who had initiated the distribution, kept for
himself the urn which had enclosed the relics. Finally, the Mauryas of
Pipphalivana, who had arrived too late, received the ashes from the
pyre. Each of them returned home and erected a stiipa over the precious
remains which they had obtained. There were therefore ten stiipas: eight
contained relics; the ninth was raised over the urn, and the tenth was
erected over the ashes of the pyre.*

III. — THE EARLY BUDDHIST DOCTRINE

THE DHARMA AND THE BUDDHA — What Buddhists mean by Law or
dharma is the truth discovered by the Buddhas during their Enlighten-
ment and preached by them or their disciples during their public
ministry!*. The word of the Buddha is good at the beginning, in the

15 There are a great many studies on the Dharma of the Buddha, and many of the older
works still retain their value : H. OLDENBERG, Buddha; sein Leben, seine Lehre, seine
Gemeinde, Berlin, 1881 (tr. W. HOEY, Buddha; his Life, his Doctrine, his Order, London
1882); H. KERN, Geschiedenis van het Buddhisme in Indié, Haarlem, 1882-4 (tr. HUET,
Histoire du bouddhisme dans I'Inde, Paris, 1901); T.W. Ruys DaviDs, Buddhism, London,
1890; E. HARDY, Der Buddhismus nach dlteren Pali-Werken, Leipzig, 1906; R. PISCHEL,
Leben und Lehre des Buddha, Leipzig, 1926; L. DE LA VALLEE PoussiN, Bouddhisme.
Opinions sur lhistoire de la dogmatique, Paris, 1925; Le dogme et la philosophie du
bouddhisme, Paris, 1930; H. BECKH, Der Buddhismus, Berlin, 1928; A.B. KEiTH, Buddhist
Philosophy in India and Ceylon, Oxford, 1923; E.J. THOMAS, The History of Buddhist
Thought, London, 1933; H. voN GLASENAPP, Die Religionen Indiens, Stuttgart 1955; Der
Buddhismus in Indien und im Fernen Osten, Berlin, 1936, Die Weisheit des Buddha, Baden-
Baden, 1946; Die Philosophie der Inder, Stuttgart, 1949; Die fiinf grossen Religionen, 1,
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middle and at the end, perfect as to the meaning and the letter,
homogenous, complete and pure'®. From the night of the Enlighten-
ment until the night of the Nirvana, all that the Buddha declared and
taught is true and not false!”. The sky will fall down with the moon and
stars, the ground will rise up to the heavens together with the mountains
and forests, the oceans will dry up, but the great sages do not speak
falsely!®. The good word of the Buddhas has four features: it is well-
spoken, agreeable and pleasant, and conforms to what is beneficial and
truthful 12,

What place does the Buddha occupy in relation to the Law which he
discovered and preached and what are the main points of his teaching?

Diisseldorf, 1951; J. PrzyLuUsKi, Le bouddhisme, Pans, 1933; G. Tucci, Il buddismo,
Foligno, 1926; L. SUALL, Gotama Buddha, Bologna, 1934; E. WALDSCHMIDT, ‘Der Buddhis-
mus’, in : CLEMEN, Religionen der Erde, Munich, 1949, pp. 299-333; J. FILLIOZAT, Inde
classique, 11, pp. 511-66; E. FRAUWALLNER, Geschichte der Indischen Philosophie, 1,
Salzburg, 1953, pp. 147-272; E. Conze, Buddhism, its Essence and Development, Oxford,
1951.*¢

Apart from the canonical writings which have comc down to us in Pali, Sanskrit, Tibetan
and Chinese versions, certain authors postulate the existence of a *‘primitive” or “‘precano-
nical” Buddhism which they attempt to reconstruct : S. SCHAYER, Precanonical Buddhism,
Archiv Orientalni, V11, 1935, pp. 121-32; Zagadnienie elementéw nieraryjskicj buddyzmie
indyjskim [Pre-Aryan Elements in Indian Buddhism], Bulletin International de I’Académie
Polonaise des Sciences ct des Lettres, Fasc. 1-3, 1934, pp. 55-65; New Contributions to the
Problem of Pre-hinayanistic Buddhism, Polish Bulletin of Or. Studies, 1, 1937, pp. 8-17;
A.B. KaxtH, Pre-Canonical Buddhism, THQ, XI1, 1936, pp. 1-20; C. REGAMEY, Bibl. des
travaux relatifs aux éléments anaryens, BEFEQ, 1934, pp. 429-566; Der Buddhismus Indiens,
(Christus und die Religionen der Erde), 111, Freiberg, 1951, pp. 248-64 ***

Nearly all the Buddhist writings in Pali have been edited by the Pali Text Society and
translated into English in large collections : Sacred Books of the East, Sacred Books of the
Buddhists, Translation Series of the Pali Text Society, etc.

Good anthologies of the Buddhist texts also exist : J. BLOCH, J. FILLIOZAT, L. RENoU, Le
Canon bouddhique Pali, 1, 1, Paris, 1949; J. BERTRAND-BOCANDE, Majjhimanikdya ‘‘Les
Moyens Discours”, Paris, 1953; H. OLDENBERG, Reden des Buddha, Munich, 1922;
M. WINTERNITZ, Der dltere Buddhismus, Tibingen, 1929; H. vON GLASENAPP, Gedanken
von Buddha, Zurich, 1942; Der Pfad zur Erleuchtung, Buddhistische Texte, Disseldorf,
1956; E. FRAUWALLNER, Die Philosophie des Buddhismus, Texte der indischen Philosophie,
I1, Berlin, 1956; H.C. WARREN, Buddhism in Translation, Cambridge, Mass., 1896; E.J.
THoMASs, Early Buddhist Scriptures, London, 1935; E. CONZE, etc., Buddhist Texts through
the Ages, Oxford, 1954.*

16 Vinaya, I, pp. 35, 242; Digha, I, p. 62; Majjhima, I, p. 179; Samyutta, V, p. 352;
Anguttara, I, p. 180, etc.

17 Digha, III, p. 135; Anguttara, 11, p. 24; Itivuttaka, p. 121; Chung a han, T 26, ch. 34,
p. 645b 18; Upadesa, T 1509, ch. 1, p. 59¢; Modified text in Madh. vrtti, pp. 366, 539;
Paiijika, p. 419; Lankavatara, pp. 142-3.

18 Divya, pp. 268, 272; T 310, ch. 102, p. 574a; T 190, ch. 41, p. 843b.

19 Suttanipata, 111, 3, p. 78.
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The Buddha voluntarily stood aside before the Law which he discover-
ed and preached. He did not claim to be a god, but a seer. He
destroyed within himself all the impurities which, if they had not been
eliminated, could have made him a god, a heavenly spirit (gandharva),
a demon or even a man: “Just as a lotus, born in the water and grown
up in the water rises above the water without being stained by it, so the
Buddha, born and grown up in the world, has triumphed over the world
and remains in it without being stained by it”’2°. The vanquisher of
enemies, pure of any stain, freed from desires, the Buddha has acquired
knowledge; he has no Master; no-one is like him; he alone is an
accomplished seer; he is appeased and in Nirvana: he is the Victorious
One.

The Buddha did not keep jealously to himself the truth which he had
discovered. His teaching was public and not secret?!. He was the best of
all lights22, He guided beings to deliverance by means of the appropriate
indications. He taught his disciples where Nirvana is to be found, and
showed them the path which led to it. Nevertheless, it did not depend on
him as to whether or not the traveller followed his indications. Among
the disciples whom he advised only some were to attain the supreme
goal, Nirvana. The Buddha could do nothing about it: he was merely
“He who shows the Way” 23,

The truth discovered by the Buddha — the origin of things and their
cessation — remained external to him, independent of any findings of
which it could be the object. The dependent origination of all the
phenomena of existence, as well as their gradual elimination, is ruled by
a strict law which the Buddha was the first to recognize, but ‘it was not
he who created the Law of twelve causes, and neither did another create
it”24. It functions independently of the presence or absence of the
Buddhas: ‘“Whether or not the Holy Ones appear in the world, the
essential nature of things pertaining to things (dharmanam dharmata)*
remains stable™ 25,

Furthermore, the Buddha honoured the Law he had discovered.

20 Anguttara, 11, pp. 38-9; Samyutta, III, p. 140.

11 Anguttara, I, p. 283.

22 Samyutta, I, pp. 15, 47.

23 Majjhima, IlI, p. 6.

24 Tsa a han, T 99, ch. 12, p. 85b-c; Upadesa, T 1509, ch. 2, p. 75a; ch. 32, p. 298a.

23 Samyutta, II, p. 25; Anguttara, I, p. 286, Visuddhimagga, p. 518; $Silistambasiitra,
ed. LA VALLEE PoussiN, p. 73; Paficavimsati, p. 198; Astasahasrika, p. 274; Lankavatara,
p. 143; Kosavyikhya, p. 293; Madh. vrtti, p. 40; Paiijikd, p. 588; Siksisamuccaya, p. 14;
Dasabhimika, p. 65.
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Sakyamuni, when he was meditating under the goatherd’s Banyan-tree
some weeks after his Enlightenment, sought throughout the world to
discover a monk or brahmin whom he could revere and serve. Not
having discovered anyone superior to himself, he resolved “to commit
himself to the Law which he had himself discovered, in order to honour,
respect and serve it” 29,

Finally, when the Buddha, having shed the psycho-physical aggrega-
tes of existence and eliminated all individual feeling, entered stillness like
a flame blown out by a breath of wind, he escaped from every one’s
sight and could do no more for his disciples. However, the latter were
not abandoned entirely: they were still to have a refuge, for the Law was
to be their refuge: “Let the Law”, Sakyamuni told them, “be your
island and your refuge; seek no other refuge?’.

THE DISCOURSE AT VARANASL. — The essence of the Buddhist Doctrine
is contained in the Discourse of Varanasi, also called the “Discourse
setting in motion the Wheel of the Law”. (Dharmacakrapravartanasiitra)
in which the Buddha revealed the four noble Truths (Gryasatya) to those
who were to be his first disciples?%.

After having advised his listeners to avoid the two extremes which
consist of a life of pleasure and a life of mortification, the Buddha
proposed to them a middle way which would lead to Enlightenment and
Nirvana.

“This, O monks, is the noble truth of suffering: birth is suffering, old-age is
suffering, disease is suffering, death is suffering, union with what one dislikes is
suffering, separation from what one likes is suffering, not obtaining one’s wish is
suffering, in brief, the five kinds of objects of attachment (upadanaskandha) are
suffering.

*This, O monks, is the noble truth of the origin of suffering: it is the thirst
which leads from rebirth to rebirth, accompanied by pleasure and covetousness,
which finds its pleasure here and there: the thirst for pleasure, the thirst for
existence, the thirst for impermanence.

“This, O monks, is the noble truth of the cessation of suffering: the extinction
of that thirst by means of the complete annihilation of desire, by banishing
desire, by renouncing it, by being delivered from it, by leaving it no place.

2¢ Samyutta, I, pp. 138-40; Tsa a han, T 99, ch. 44, p. 321¢; Upadesa, T 1509, ch. 10,
p. Ll

27 Digha, I, p. 100.

28 The Pali version can be found in Vinaya, 1, p. 10; the Sanskrit, in Mahavastu, III, pp.
331-3. For an explanation of it, see NYANATILOKA, Fundamentals of Buddhism, Colombo,
1949; Buddhist Dictionary, Colombo, 1950; The Word of the Buddha, Colombo, 1952; the
articles by W. RAHULA and others in THQ, XXXII, 1956, pp. 249-64.*
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“This, O monks, is the noble truth of the path which leads to the cessation of
suffering: it is the noble path, with eight branches, which is called right faith,
right will, right speech, right action, right livelihood, right effort, right mindful-
ness and right concentration™2°.

The meaning and import of these four truths should be explained
briefly.

THE TRUTH OF SUFFERING. — The truth of suffering raises the
question of universality of suffering. Suffering does not result only from
painful feelings, whether bodily or mental, which can affect us. It is
inherent in all “formations” (samskara), that is, in all the psycho-
physical phenomena of existence, whatever the form taken by this last. *
These formations, which are continually appearing and disappearing,
are transitory; being transitory, they are tainted by suffering which
results from their instability; being suffering, they assert themselves
beyond any control of the endurer and do not constitute a self, or
pertain to a self:

“Whether there is an appearance of a Tathagata (or Buddha),
whether there is no appearance of a Tathagata, the causal law of nature,
the orderly fixing of things prevails: all formations are impermanent
(anitya), all formations are suffering (duhkha), all things are selfless
(anatmaka)” 3°.

These three characteristics are interdependent: “What do you think,
O monks, is corporeality [or other psycho-physical phenomena]: perma-
nent or impermanent?” “Impermanent, Lord”. “But is what is imperma-
nent suffering or joy?” “Suffering, Lord”. “So therefore, whatever is
impermanent, full of suffering, subject to change, can one, when one
considers it, say: That is mine, I am that, that is my self?”” “One cannot,
Lord”. “Consequently, O monks, with regard to corporeality [and other
phenomena] everything that has ever been, will be or is, be it inside us or
in the world outside, be it strong or weak, low or high, distant or near,
all that is not-mine, I am not it, it is not my self; this is what should be
seen in truth by whomever possesses true knowledge”3!.**

Two questions arise: what exactly are the psycho-physical pheno-
mena? Why are they selfless?***

29 After OLDENBERG, Le Bouddha, Sa vie, sa doctrine, sa communauté. Trad. de
I'allemand d’aprés la 2< éd. par A. FOUCHER, Paris, 1894, pp. 131, 214.

3% Anguttara, I, p. 286.

31 Vinaya, 1, p. 14; Samyutta, I11, pp. 67-8.
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The early texts provide three classes of phenomena: 1. the five
aggregates (skandha), 2. the twelve bases (ayatana) of consciousness; 3.
the eighteen elements (dhatu).

I. The five aggregates (skandha) are:

1. corporeality (ripa): the four great elements (mahdbhita) — earth,
water, fire and wind — and matter derived (upadayaripa) from the four
great elements.

2. feeling (vedana): feelings resulting from contact with the eye, ear,
nose, tongue, body and mind.

3. perception (samjia): perceptions of colours, sounds, odours, tastes,
tangibles and mental images.

4. volition (samskdra): volitions concerning colours, sounds, odours,
tastes, tangibles and mental objects.

5. consciousness (vijigna): consciousness of the eye, ear, nose, ton-
gue, body and mind32,

The five aggregates are inseparable. The texts show that the passage
from one existence to another and the development of consciousness
cannot be explained independently of corporeality, perception, feeling
and volitions: *“Any feeling, perception and consciousness are associated
and not dissociated, it is impossible to separate one from the other and
to show their difference, since what one feels, one perceives, and what
one perceives, one knows” 33,

The transitory and impersonal nature of the five aggregates is revealed
under scrutiny.

Let us suppose that the Ganges carries along a mass of foam and that
a man with keen eyesight perceives it, observes it and examines it
closely. He will find that that ball of foam is empty, insubstantial, and
without any true essence. Equally, if one examines corporeality in all its
aspects, it appears as empty, insubstantial and without any true essence;
and it is the same for the other four aggregates: “Matter is like a ball of
foam, feeling is like a bubble of water, consciousness is like a mirage,
volition is like the trunk of a banana tree and consciousness is like a
phantom” 34, :

When she was questioned about the origin and destiny of a being
(sattva), the nun Vajira replied: “What do you mean by saying ‘being’?
Your doctrine is false. This is merely an accumulation of changing
formations (samskdra): there is no being here. Just as wherever parts of
the chariot get together, the word ““chariot” is used, so equally, wherever

32 Samyutta, 111, pp. 59-61; also see 111, pp. 47, 86-7.
33 Majjhima, I, p. 293.
34 Samyutta, III, pp. 140-2. This famous stanza is quoted in Madh. vrtti, p. 41.
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there are the five aggregates, there is the being; such is common
opinion. Everything that is born is just suffering, suffering what remains
and what disappears; nothing else arises but suffering, no other thing
than suffering ceases to be’ 35,

However, one might say, comparison is not reason. Nevertheless, in
the teaching on the Not-self which followed the Discourse at Varanasi,
the Buddha explained that the five aggregates are not the Self since if
corporeality, feeling, perception, volition and consciousness were the
Self, they could be subject to disease, and one should be able to say,
with regard to corporeality, etc.: Be my body so, be not my body so3S.
In other words, if psycho-physical phenomena were the self or pertained
to the Self, they could be controlled and directed, but such is not the
case.

Can one also say that, even if corporeality eludes us, at least thought
belongs to us individually? The Buddha would immediately reply: “It
would be even better, O disciples, if a child of our times, who has not
learned of the Doctrine, were to take as the Self this body formed of the
four elements, rather than take the mind. And why is that so? It is
because, O disciples, the body formed of the four elements seems to last
one or two years... or it seems to last a hundred years or more. But that
which, O disciples, is called the mind, thought or consciousness, arises
and disappears in an endless changing of day and night. Just as, O
disciples, a monkey gambolling in a forest or a wood, grasps a branch
then lets it go and grasps another one, so, O disciples, what is called the
mind, thought or consciousness arises and disappears in an endless
changing of day and night37,

II. The second classification of phenomena concerns the twelve bases
(dyatana) of consciousness 38,

1. The six internal (adhyatmika) bases are those of the eye (caksus),
ear (§rotra), nose (ghrana), tongue (jihva), body (kaya) and mind
(manas).

2. The six external (bahya) bases are the visible (ripa), sound (Sabda),
odour (gandha), taste (rasa), the touchable (sprastavya) and the object of
thought (dharma).

This table explains their relationship:

35 Samyutta, I, p. 135. See OLDENBERG-FOUCHER (quoted above n. 29), p. 263.
3¢ Vinaya, I, p. 13; Samyutta, III, pp. 66-8.

37 Samyutta, II, pp. 94-5.

3% Digha, II, p. 302, etc.
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Adhyatmika Bahya
ayatana dyatana
1. caksus 7. rupa
2. $rotra 8. Sabda
3. ghrana 9. gandha
4. jihva 10. rasa
5. kaya 11. sprastavya
6. manas 12. dharma

Bases 1 to S and 7 to 11 are physical: bases 1 to § are organs (indriya)
made of subtle matter (ripaprasada) derived from the four great ele-
ments (upddayartipa); bases 7 to 11 are objects (visaya) made of rough
matter.

Base 6, the manadyatana, is of a mental order: it is a collective term
designating all forms of consciousness.

Base 12, the dharmadyatana, can be of a physical or mental order. It
designates every object of thought, whether past, present or future, real
or imaginary.

The eye perceives only the visible, the ear only sound, while the manas
grasps, as well as its own object, the objects of the other five senses and
those senses themselves. This is expressed in the formula: “The five
organs each have their own object, their own domain and do not
experience the object-domain of their neighbour, but the manas is their
resort and experiences the object-domain of them all”’3°.

ITI. Depending on the previous one, the third classification, in eight-
een elements (dhdtu), explains the workings of the consciousness*°. In
fact, the organ (indriya) as a substrate (@sraya) and the object (visaya) as
a seized-object (alambana), give rise to consciousness (vijigna). This is
expressed by the formula: “Because of the eye and the visible, visual
consciousness (caksurvijfina) arises... ; because of the mind (manas) and
the object of thought (dharma), mental consciousness (manovijiidna)
arises; the conjunction of the three is contact (sparsa); there arise
together (sahajata) feeling (vedand), perception (samjii@) and volition
(cetana)”*!.

39 'Sarpyutta, V, p. 218.
4% Samyutta, II, p. 140.
41 Samyutta, II, p. 72; TV, p. 33.
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The eighteen dhatus should therefore be set out in the following way:

Organs Objects Consciousnesses
1. caksus 7. ripa 13. caksurvijiiana
2. $rotra 8. sabda 14. $rotravijiiana
3. ghrana 9. gandha 15. ghranavijiiana
4, jihva 10. rasa 16. jihvavijiiana
5. kaya 11. sprastavya 17. kayavijiana
6. manas 12. dharma 18. manovijfiana

Dhatus 1 to 5 and 7 to 11 are physical; dhatus 6 and 13 to 18 are
mental; dhatu 12 can be physical or mental.

Unlike the manaayatana, which was a factor in the previous classifica-
tion, the manodharu (No. 6) is formed by one of the six consciousnesses.
While the first five consciousnesses (dhatus 13 to 17) have the five
material organs, eye, etc (dhatus 1 to 5) as their substrate (@sraya), the
sixth consctousness, mental consciousnes (dhatu 18), has no such subs-
trate. Consequently, in order to attribute a substrate to it, the term
manas or manodhatu (dhatu 6) is given to what is used as substrate as a
“contiguous and immediate antecedent” (samanantarapratyaya), i.e.,
any of the six conscicusnesses which have just passed (yad anantaratitam
vijidnam)*2,

Just like the five skandha, the twelve dyatana, and the eighteen dhatu
are “impermanent, painful, impersonal and changing” (anitya, duhkha,
andtmaka, viparinamadharma)#*3,

If all the psycho-physical phenomena of existence are stamped by
impermanence and marked by suffering, it ensues that all existences in
which they occur share the same defects.

Samsdra, or the round of rebirths, has its origin in eternity: “It is
impossible to find any beginning from which beings steeped in ignorance
and bound by the thirst for existence wander aimlessly from rebirth to
rebirth”” 44,

According to Buddhist tradition, this occurs throughout the five
destinies (pasicagati) and the threefold world (traidhatuka).

The five destinies*® are those of the hells (naraka), animals (tirya-

42 Thig is the Sarvastivadin interpretation, Kosa, I, pp. 32-3.

43 Vibhanga, p. 70.

44 Samyutta, II, p. 179.
43 Majjhima, I, p. 73.
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gyoni), ghosts (preta), men (manusya) and gods (deva). The first three are
qualified as unhappy (durgati, apaya) and the last two as happy (sugati).

The threefold world4¢ includes:

1. The Kamadhatu, world of desire, or of the five senses, which
includes the destinies of the hells, animals, ghosts, men and some of the
gods: the six classes of the gods of the world of desire*”.

2. The Riapadhatu, world of subtle matter, which includes heavenly
beings who have been reborn into the world of Brahma and who are
distributed throughout the spheres of the four ecstasies (dhyana).

3. The Ariipyadhatu, world of formlessness, which includes heavenly
beings who have been reborn, in the shape of a ‘“‘mental series”, in the
spheres of the four attainments (samdparti). These spheres consist of:
1. the sphere of unlimited space (akasanantydayatana), 2. the sphere of
ness (dkimcanydyatana), 4. the sphere of neither-perception-nor-non-per-
ception (naivasamjiianasamjriidyatana) also called the Summit of Exis-
tence (bhavagra).

Here, according to the Sanskrit list, is the distribution of the gati and
dhatu:

1. Naraka
2. Tiryagyoni
3. Preta
4. Manusya
I. Kamadhatu 1. Caturmaharajakayika )
2. Trayastrims$a
- 3. Yama
5. Kamadeva 4. Tusita » Devaloka
5. Nirmanarati
6. Paranirmitavasavartin ]
1. Brahmakayika
st Dhyana 2. Brahmapurohita
3. Mahabrahma
1. Parittabha
2nd Dhyina 2. Apramanabha
3. Abhisvara
1. Parittasubha
- - 3rd Dhyana 2. Apramanasubha
II. Ripadhatu { 3. Subhakrtsna Brahmaloka

46 Majjhima, 111, p. 63.
47 For the enumeration of the gods, see Majjhima, 111, pp. 100-3.
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1. Anabhraka
2. Punyaprasava
3. Brhatphala
= 4. Avrha
4th Dhyana 5. Atapa
6. Sudréa
7. Sudarsana
8. Akanistha
I. Akasdnantya
= - - I. Vijfidnanantya Caturarupya
III. Arapyadhatu III. Akimcanya Brahmaloka

IV. Naivasamjiianasamjia

In the first three destinies there is more suffering than joy; in the
human destiny, the two balance; in the divine destinies joy prevails over
suffering. However, whatever the blisses they may entail, all existences
are basically painful since they are transitory, and joys which are
doomed to disappear are sufferings. Vitiated by impermanence, existen-
ces are only an infinitesimal point in the long night of suffering: “While,
on this long voyage, you wandered aimlessly from birth to birth, and
you groaned and you wept because you had a share in what you hated
and you did not have a share in what you liked, there have flowed, there
have been shed by you more tears than there is water in the four
oceans’ 48,

THE TRUTH OF THE ORIGIN OF SUFFERING*°. — The subject of the
second noble truth is the origin of suffering (duhkhasamudaya). Transi-
tory, painful and impersonal though they may be, the phenomena of
existence do not, for all that, arise by chance: their appearance and
disappearance are ruled by the fixed law of dependent origination
(pratityasamutpada) which, in the first case, functions in direct order,
and in the second, in reverse order. It amounts to the fact that birth
(fjanman) is caused by action (karman) and that action itself is condition-
ed by passion (klesa).*

4% Samyutta, II, p. 180. See OLDENBERG-FOUCHER (quoted above n. 29), p. 220.

49 In our opinion, the most lucid description remains that of L. de LA VALLEE POUSSIN,
Théorie des douze causes, Ghent, 1916. Also see B.C. LaAw, Formulations of the Pratityasa-
mutpada, JRAS, 1937, pp. 287-92; B.M. BARUA, Pratityasamutpada as a Basic Concept of
Buddhist Thought, Law Comm. Volume, Poona, 1946, pp. 574-89. The most searching
Indian treatise is the Pratityasamutpadasastra of Ullarigha, ed. V. GOKHALE, Bonn, 1930.
Two particularly noteworthy western interpretations are : P. OLTRAMARE, La formule
bouddhique des douze causes, Geneva, 1909; A. FOUCHER, La Vie du Bouddha, Paris, 1949,
pp- 163-70.%¢*
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Action is a volition (cetana), whether good or bad (kusala, akusala),
which is manifested in good or bad actions of body, speech and mind.
The essence of action is in the mind, and action is not truly action unless
it is samcetaniya, that is, *““conscious, reflected, willed”, and when it is
performed samcintya, consciously, with reflection and willingly.

This action necessarily yields a fruit of maturation (vipakaphala). This
is different from its cause because since the latter is always a morally
qualified action, good or bad, the fruit of maturation is always indeter-
minate (avydkrta) from the moral point of view and consequently does
not yield any further maturation.**

The fruit of maturation is, in the first place, an agreeable or painful
feeling and, in the second place, an organism which makes that feeling
possible. In a word, any existence, or more precisely any birth (janman)
with the feelings it entails is fruit of maturation.

Action does not always incur immediate maturation: there are actions
which incur maturation in this life, others immediately after death, in the
next rebirth and, finally, others even later.

All this has been well summarized in the Angurtara (111, p. 415):
“What is action? — I assert that action is volition, since it is by willing
that one performs an action with the body, speech or mind.

“What is the origin of actions? — Contact is the origin of actions.

“What is the variety of actions? — There are actions which mature in
feeling in the hells, among animals, among ghosts, in the world of men
and in the world of the gods.

“What is the maturation of action? — I say that the maturation of
action is of three kinds: action matures in the present existence, in the
future existence or in the course of successive births™.

There are ten varieties of actions called “Wrong ways of action”
(akusala karmapatha)*® which mature in the three unhappy destinies
(hells, animal realm and realm of gosts): 1. murder (pranatipata), 2. theft
(adattadana), 3. sexual misconduct (kamamithyacara), 4. false speech
(mrsavada), 5. slander (paisunyavada), 6. harsh speech (parusyavada), 7.
frivolous talk (sambhinnapraldpa), 8. covetousness (abhidhya), 9. ill-will
(vyapada), 10. false views (mithyadrsti). — In contrast, the ten “Good
ways of action” (kuSala karmapatha) mature in the happy destinics (the
realms of mankind and of the gods).

All the happy or unhappy destinies which constitute the fruit of action
will disappear when that fruit is exhausted; they constitute only one step
on the path of painful rebirth. So therefore, the intentional actions

50 Digha, ITI, p. 269.
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which determine the destiny of beings constitute their welfare and
inheritance, an inheritance which no one can renounce:

“Deeds are the welfare of beings, deeds are their inheritance, deeds
are the womb that bears them, deeds are the race to which they are
related, deeds are their resort” 51,

“Neither in the kingdom of the air, nor in the middle of the sea, nor if
you hide in a mountain cave, nowhere on earth will you find a place
where you can escape the fruit of your bad actions™ %2,

They are strictly personal and incommunicable : “Those bad actions
which are yours were not done by your mother, or your father, or your
brother, or your sister, or your friends and advisers, or your kinsmen
and blood relatives, or by ascetics, or by brahmins, or by gods. It is you
alone who have done those bad actions : you alone must experience the
fruit” 3,

Action which matures in suffering draws its virulent efficacity from the
passion (klesa) which inspires it. That is why the second noble truth
asserts that suffering — the fruit of action — originates in thirst (trsnd),
that is, desire.

However, here desire is taken in its wider sense, and there are three
kinds : 1. the thirst for pleasures (kamatrsnd) : a desire which is roused
and takes root when confronted with agreeable objects and pleasant
ideas; 2. the thirst for existence (bhavatrsnd), a desire associated with the
belief in the lasting duration of existence; 3. the thirst for non-existence
(vibhavatrsna), a desire associated with the belief that everything ends
when death comes®*4. According to this concept, it is pernicious to
delight in sense-objects, and even more pernicious to entertain in oneself
an impossible ideal of eternal survival or utter annihilation. Buddhism
constitutes the outright condemnation of personalism and materialism.

Desire taints the action of the threefold poison of craving (rdaga),
hatred (dvesa) and delusion (moha). It is the profound cause of action :
*O monks, there are three causes (nidana) from which actions originate :
greed, hatred and delusion” %, and, even more poetically : “Delighted
by craving, maddened by hatred, blinded by delusion, dominated and
perturbed, man ponders his own downfall, that of others and both
together; in his mind, he experiences suffering and sorrow” 6.

We should now examine the complex mechanism which indissolubly

51 Majjhima, III, p. 203; Anguttara, III, p. 186.
32 Dhammapada, st. 127.

33 Majjhima, II1, p. 181.

54 Vinaya, I, p. 10.

%% Anguttara, I, p. 263.

¢ Anguttara, I, pp. 156-7.
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links desire to action and action to painful rebirth. This is the system of
dependent origination (pratityasamutpada)*®’ discovered by the Buddha
and given by him as the corner stone of his doctrine.

While the theory of the Not-self reduces all the phenomena of
existence to entities which are transitory, painful and insubstantial, the
system of dependent origination demonstrates that the appearance and
disappearance of such phenomena, far from being left to chance, are
ruled by a strict determinism. This origination forms a chain of twelve
links (dvadasanga) each of which conditions the next, and this condition-
ing is expressed by the formula ; “This being, that is; from the arising of
this, that arises”; and in reverse : “This not being, that is not; on the
cessation of this, that ceases™ 8.

Ist Avidyapratyayah samskarah “*Conditioned by ignorance are the
karmic formations”.

Ignorance consists of ignorance of the four noble truths®, igno-
rance of the origin and disappearance of the skandha®®, the fourfold
error (viparydsa) which consists of taking for eternal what is transitory,
for pleasant what is unpleasant, for pure what is impure, for a Self what
has no “self” (the five skandha)*®®.

The beginning of the causal chain, ignorance is nevertheless not
without causes : it has as its nutriment (1) the five hindrances (nivarana),
covetousness, ill-will, sloth and torpor, pride, doubt or scepticism, which
in turn are nurtured by (2) misdeeds of body, speech and mind, which
spring from (3) non-restraint of the senses, (4) a lack of precise
awareness of disagreeable feelings, (5) superficial reflection (ayoniso
manasikara), (6) unbelief, (7) not listening to the Dharma. (8) not
frequenting the holy ones®2,

One thing is certain : ignorance is a psychological state and, contrary
to some western explanations, has nothing cosmic or metaphysical.

It is the condition of the karmic formations (samskdra), namely,
actions of body, speech and mind : intentional actions, morally good or
bad.

2nd Samskarapratyayam vijiianam *“Conditioned by the karmic for-
mations is consciousness’’.

After death, because of actions, there appears in the mother’s womb

$7 Vinaya, I, p. 1; Majjhima, IlI, p. 63; Samyutta, II, pp. 1-4, etc.
% Samyutta, II, pp. 28, 65.

3¢ Samyutta, I, p. 4.

%0 Samyutta, I11, pp. 162, 171.

$1 Anguttara, I, p. 52.

¢2 Anguttara, V, pp. 113, 116.
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the consciousness aggregate (six groups of consciousnesses) which is
inseparable from the other four aggregates. This is a consciousness
which is a fruit of maturation (vipakaphala) and, as such, indeterminate
from the moral point of view (avyakrta). It is the explanation of the new
existence since “if consciousness, after having entered the mother’s
womb, were to go away, the embryo would not be born" 93,

3rd Vijignapratyayam namaripam ‘‘Conditioned by consciousness is
mentality-corporeality”.

Mentality should be understood as the three mental skandha exclu-
ding vijAidna : feeling (vedana), perception (samjfia) and volitions (sam-
skara). By corporeality is meant form : the four great elements and
derived form.

From the mental consciousness that has entered the mother’s womb,
proceeds the living psycho-physical complex consisting of the five skand-
ha. This complex is also a fruit of maturation.

4th Namariapapratyayam sadayatanam *‘Conditioned by mentality-
corporeality are the six bases of consciousness”.

These are the six internal (@dhyatmika) bases of consciousness : eye,
ear, nose, tongue, body and mind.

The normal functioning of the five skandha requires a sensorial and
mental organism, internal bases of consciousness, which can perceive
and grasp the six external (bahya) bases of consciousness : material
objects (visaya) and objects of thought (dharma).

5th Sadayatanapratyayah spar$ah ‘“Conditioned by the six bases is
contact”.

The existence of the six bases gives rise to sensorial and mental
impression : the making of contact between the six organs and their
respective objects. The texts say : “Due to the eye and the visible..., the
mind and the object of thought, there respectively arise visual conscious-
ness..., mental consciousness. The conjunction of the three (trikasamni-
pata) is contact™ 4,

6th Sparsapratyaya vedana ‘‘Conditioned by contact is feeling”.

From the contact between the organ, object and consciousness there
results agreeable, disagreeable or neutral feeling, feeling which is inevi-
tably accompanied by perception (samjfia) and volition (cetana).

Like the four previous links, feeling is always the fruit of action, the
morally undefined result of good or bad actions performed in the
previous life. However, this feeling will cause an awakening of passion.

3 Digha, II, p. 63.
¢4 Samyutta, II, p. 72; IV, pp. 67, 86.
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7th Vedanapratyaya trsna ‘‘Conditioned by feeling is thirst”.

The feeling experienced by one organ or another immediately arouses
an impassioned reaction for one object or another : colour, sound,
odour, taste, tangibility or object of thought.

8th Trsnapratyayam upadanam *‘Conditioned by thirst is grasping’.

Grasping is exasperated desire, excess or passion which is expressed
by (1) sensual grasping (kdmopadana), (2) grasping false views (drstyupa-
dana), (3) blind belief in the efficacity of vows and rites (silavratopa-
dana), (4) blind belief in personalist ideas (armavadopadana)®®.

9th Upddanapratyayo bhavah “Conditioned by grasping is [action
which gives rise to] re-existence”.

Bhava, literally “existence™ should here be taken to mean punarbhava-
janakam karma “action which gives rise to re-existence”. Exasperated
grasping (upadana) causes a process of activity (karmabhava) — good or
bad intentional actions — which will determine a process of rebirth
(utpattibhava) : a new existence, a fruit of maturation, in the realms of
the Kama-, Riipa- or Ariipyadhatu.

10th Bhavapratyaya jatih ‘‘Conditioned by the action which gives rise
to re-existence is birth”.

As we have just seen, the process of activity culminates in a new birth
: “the coming into the world, the descent, the realization of such-and-
such beings (sattva) in one category (nikaya) of beings or another, the
appearance of the skandha, the acquiring of the organs’ 5.

In that definition, the word being (sartva) should not be taken
literally, since Buddhism is essentially a denial of the individual or
person. Birth is merely the appearance of new skandha : the skandha of a
new existence.

11th Jatipratyayam jaramaranam ‘“Conditioned by birth is old-age-
and-death”.

Birth leads to all the miseries of life : old-age-and-death, but also
“sorrow, lamentation, suffering, grief and despair.

The causal chain, the functioning of which has just been described,
therefore includes twelve links the nature and function of which are :

63 Samyutta, II, p. 3.
66 Samyutta, II, p. 3.

s P
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Past 1. avidya klesa
Existence 2. samskara karman karmabhava
3. vijiiana
4. namarupa vipaka-
5. sadayatana P utpattibhava
: phala
Present 6. sparsa
Existence 7. vedana
8. trsna klesa
9. upadana } karmabhava
10. bhava karman
Future 11. jati vipaka- .
Existence 12. jaramarana } phala utpattibhava

This table shows that the twelve-linked Pratityasamutpada is both

double and triple®”:

It is double because it involves a process of activity (karmabhava), i.e.
links 1 to 2, 8 to 10, and a process of birth (utpattibhava), i.e. links 3 to 7

and 11 to 12. In other words, it is both cause and fruit.

It is triple because three links (1, 8 and 9) are passion (klesa), two
links (2 and 10) are action (karman), and seven links (3 to 7 and 11 to
12) are fruit of maturation (vipakaphala) or birth (janman). This shows
that the ‘circle of existence (bhavacakra) has no beginning; birth is due
to passions and actions; passions and actions are due to birth; birth is
due to passions and actions.

The table drawn up here refers to an artificially divided group of three
existences in the infinite succession of existences integrated into a
beginningless Samsara; links 1 and 2 represent the past existence, links 3
to 10 represent the present existence and links 11 and 12, the future

existence.

The system of dependent origination has often been misunderstood
and, what is even more serious, misinterpreted. The Buddha had fore-
seen this since, while meditating on the truth he had just discovered
under the tree of Enlightenment, he reflected as follows : “I have

87 On all these points, see Kosa, 111, pp. 59-61, 68.
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discovered this profound truth, which is difficult to perceive difficult to
understand, appeasing, sublime, transcending all thought, abstruse,
which only the wise can grasp... For humanity which bustles about in
the whirlwind of this world, it will be a difficult matter for the mind to
embrace, this doctrine of causality, the chain of causes and effects™ 8.

It nevertheless remains true that this theory constitutes the corner
stone of the Buddhist doctrine : “Whoever understands it understands
the Dharma and whoever understands the Dharma understands it” ¢°. It
alone enables one to grasp how, in the absence of any substantial entity,
the phenomena of existence are governed by a strict determinism; in
other words, how “suffering exists, but no one is afflicted; there is no
agent, but activity is a fact™7°,

THE TRUTH OF NIRVANA’!, — The law of causality, the chain of
causes and effects is a difficult thing for humanity to grasp. Just as
difficult to grasp is the entry into stillness of all formations, the
detachment from earthly things, the extinction of craving, the cessation
of desire, the end, Nirvana?2, Nirvana is the subject of the third noble
truth, the truth of the cessation of suffering (duhkhanirodha).

If desire arouses action, and if action in turn gives rise to existence, it
is enough to eliminate desire in order to neutralize action, and action
thus neutralized would no longer mature in new existences. Through the
cessation of birth, old-age-and-death, sorrow and lamentation, suffering,
grief and despair cease : such is the cessation of the whole realm of
suffering73. '

Nirvana is twofold in aspect : it is the cessation (a) of desire, (b) of
suffering or of existence.

a. Nirvana in this world is no different from holiness (arhattva) :

68 Vinaya, I, pp. 4-5.

%% Majjhima, I, pp. 190-1.

70 Visuddhimagga, ed. WARREN, p. 436.

" Cf. L. de LA VALLEE PoussiN, The Way to Nirvana, Cambridge, 1917; Remarques sur
le Nirvana, Studia Catholica, 1, 1924, p. 25; Nirvana, Paris, 1925; Les deux Nirvana d'aprés
la Vibhasa, Ac. de Belgique, Bulletin, 2 Dec. 1929; Le Nirvana d’aprés Aryadeva, MCB, |
1932, p. 127: Une derniére note sur le Nirvana, Mél. Linossier, 11, 1932, p. 329; Documents
d’'Abhidharma, BEFEO, 1930, p. 1; Musila et Ndrada, le chemin du Nirvana, MCB, V,
1937, p. 189; Th. STCHERBATSKY, The Conception of Buddhist Nirvana, Leningrad, 1927; E.
OBERMILLER, Nirvana according to the Tibetan tradition, IHQ, V, pp. 211-57; B.C. Law,
Aspects of Nirvana I1C, 11, p. 327; E.J. THOMAS, Nirvidna and Parinirvana, India Antiqua,
Leiden, 1947, p. 294; H. voN GLASENAPP, Unsterblichkeit und Erlésung in den indischen
Religionen, Halle, 1938.

"2 Vinaya, I, p. 5.

3 Vinaya, I, pp. 1-2.
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“The destruction of desire, the destruction of hatred, the destruction of
delusion, that is what is called Nirvana and holiness™ 74, The holy one in
possession of Nirvana has destroyed desire and dispelled any cause of
rebirth, but the destruction of desire still leaves intact all the elements of
existence called skandha, corporeality, feelings, perceptions, volitions
and consciousnesses. The Nirvana-in-this-world of a person who wins
deliverance while alive is called Nirvana “with residual conditioning”
(sopadhisesa).

b. Afther the death of someone who has obtained Nirvana in this
world or of a holy one, there is no longer a new existence. In fact, “the
body of the holy one continues to exist even though the thirst which
produces a new existence has been cut off. As long as his body lasts, so
long will gods and men see him. But, when his body is broken and his
life gone away, gods and men will no longer see him”7%. This is what is
called Nirvana “without residual conditioning™ (nirupadhisesa). Just as
a flame disturbed by a blast of wind grows dim and disappears from
sight, so the holy one released from the nama-riapa (physical and mental
aggregates of existence) enters into appeasement thus disappears from
all sight. No one can measure him; to speak of him, there are no words;
what the mind might conceive vanishes and all ways of speaking
vanish’6,

In the world of becoming, all the elements of existence, subject to
dependent origination, are both causes and caused : they are, it is said,
“conditioned” (samskrta). Nirvana, which is beyond becoming, escapes
the causal chain : it is “unconditioned” (asamskrta). This absolute is
asserted by several texts which say : “There is an unborn, unarisen,
uncreated, unconditioned; if there was not an unborn, there would be
issue for what is born, but as there is an unborn, there is an issue for
what is born, arisen, created, conditioned””?’. When considered from
that point of view, Nirvana is cessation (nirodha), calm (santa), excellent
(pranita) and escape or salvation (nihsarana)’®.

Buddhist schools and historians of religions have endlessly discussed
the true nature of Nirvdna, advocating in turn and according to their
personal tendencies, for Nirvana-Existence or Nirvana-Annihilation.*
However, in order to enter the debate with a full knowledge of the facts,

74 Samyutta, 1V, pp. 251-2.

% Digha, 1, p. 46.

76 Suttanipata, v. 1074.

77 Udana, VIII, 3, p. 80; Itivuttaka, p. 37; Udanavarga, ed. BEckH, XXVI, 21-4.
8 Kosa, VII, p. 31 sq.
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one must first be convinced of the impersonality and the emptiness of all
forms of existence of which not one is a Self or pertains to a Self. In
such conditions, if, in regard to becoming, suffering and activity are
explained as having no subject or agent, in regard to the absolute,
Nirvana in no way implies the existence of someone who has entered
Nirvana :

Suffering exists, but no one is afflicted,

There is no agent, but activity is a fact,

Nirvana is, but whoever has entered Nirvana is not,

The Path exists, but no-one treads it’°.

THE TRUTH OF THE PATH. — That quotation leads us to the fourth
noble truth the subject of which is the Path which leads to the cessation
of suffering (duhkhanirodhagamani pratipad). The noble eightfold Path
defined in the Discourse of Varanast consists of three elements : mora-
lity, concentration and wisdom?®°,

1. Morality (sila) consists of conscious and intentional abstention
from all misdeeds of body and speech and also sometimes — but not
always — of mind : 1. murder, 2. theft, 3. sexual misconduct, 4.
falsehood, 5. slander, 6. harsh talk, 7. frivolous talk, 8. covetousness,
9. ill-will, 10. false views. It is aimed at avoiding anything which could
cause another person harm. The observance of morality increases in
value when it is the result of a vow or commitment : it is then called the
moral restraint (samvarasila). Obligations vary with the states of life. As
will be seen further on, the lay Buddhist conforms to the fivefold
morality (paficasila) and, when fasting, to the eightfold morality (astan-
gasila); a probationer or Siksamana is bound by six laws (saddharma)
and the novice of both sexes by ten rules (dasasiksapada), the bhiksus
and bhiksunis are kept subject to the articles of their Discipline, approxi-
mately 250 for the monk and 500 for the nun. Although it is an
indispensable condition for spiritual progress, morality is only the first
step. What is the use of avoiding misdeeds if the heart and mind react to
every appeal of passion? The second element of the Path will therefore
be aimed at purifying thought.

II. Concentration (samadhi)* is the fixing of the mind on one point. It
is basically the same as the absence of distraction (aviksepa) and mental
quietude (samatha). In preference, it is practised during the nine succes-
sive mental abodes (navanupirvavihara) which consist of the four ecsta-
sies (dhyana) of the world of subtle form, the four attainments (sama-

7% Visuddhimagga, ed. WARREN, p. 436.
8¢ Digha, II, pp. 81, 84; Itivuttaka, p. 51.
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patti) of the formless world and the attainment of the cessation of
perception and felling (samjfiavedayitanirodha)®!.

By rejecting the five sense-objects and dispelling the five hindrances to
meditation (covetousness, ill-will, sloth and torpor, regret and doubt),
the ascetic enters the first ecstasy, endowed with reasoning (vitarka)
and discursive thought (vicara), born of detachment and which is joy
and happiness. — By discarding reasoning and discursive thought, he
enters the second ecstasy, inward peace, fixing of the mind on one point,
free of reasoning and discursive thought, born of concentration, and
which is joy and happiness. — By renouncing joy (priti), he dwells in
equanimity (upeksaka), mindful and fully aware; he experiences happi-
ness (sukha) in his body; he enters the third ecstasy which is defined by
the holy ones as being equanimity, mindfulness, dwelling in happiness.
— By destroying happiness and suffering, through the previous discar-
ding of joy and sorrow, he dwells in the fourth ecstasy which is free of
suffering and happiness, and purified in renouncement and mindfulness.
— Having gone beyond any notion of matter, discarding any notion of
resistance and regarding any notion of plurality, he cries : “Infinite is
space” and enters the sphere of unlimited space (akdsanantyayatana). —
Having gone beyond the sphere of unlimited space, he successively
sphere of nothingness (dkimcanydyatana) and the sphere of neither-
perception-nor-non-perception (naivasamjiianasamjiiagyatana). — Fi-
nally, going beyond all that, he enters the attainment of the cessation of
perception and feeling (samjAiavedayitanirodhasamapatti); when he has
reached that stage, his passions are destroyed by knowledge and he has
won what, strictly speaking, is termed Nirvana-in-this-world82.*

The practice of concentration, contingently completed by insight
(vipasyanad), endows the ascetic with six higher spiritual powers (a-
bhijia), five of which are mundane and one of which is supramundane :
the magic powers, the divine eye which is extremely far-reaching, the
penetration of the thoughts of other people, divine hearing, the recollec-
tion of previous existences and, finally, the destruction of the impurities
which, from this life onwards, ensures mental deliverance®3.

- #1 Digha, II, p. 156; I, pp. 165, 290; Anguttara, IV, p. 410.

82 Vinaya, III, p. 4; Digha, I, pp. 37, 73, 172; Majjhima, 1, pp. 21, 40, 89, 117, 159;
Samyutta, II, pp. 210, 216, 221; Anguttara, 1, pp. 53, 163, 182, 242; Lalitavistara, p. 129;
Paficavimsati, p. 167. — For a rational explanation of this Yoga technique, see M. ELIADE,
Le Yoga, Immortalité et Liberté, Paris, 1954, pp. 174-9.

83 Digha, III, p. 281. — On this subject, see P. DEMIEVILLE, Sur la mémoire des existences
antérieures, BEFEO, XXVII, 1927, pp. 283-98. L. DE LA VALLEE PoussIN, Le Bouddha et les
Abhijia, Muséon, 1931, pp. 335-42.
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The practice of the nine successive mental abodes is far from exhaust-
ing the list of mental practices invented or adopted by Buddhism. In
order not to be too incomplete, we should also point out the three
concentrations which have as their object Emptiness (s#nyatd), Signless-
ness (animitta) and Wishlessness (apranihita) which exhaust the examina-
tion of the Buddhist truths in all their aspects®4.

-Finally, four mental exercises, the Brahmavihara, which have been
known to and practised by Indian yogins at all time, are particularly
recommended even though, in the economy of the Path, they are
somewhat incidental; they consist of projecting in all directions a mind
entirely filled with benevolence (maitri), compassion (karund), altruistic
joy (mudita) and perfect equanimity (upeksa), and embracing the whole
world in those infinite feelings®s,

The observance of morality and the systematic purification of the
mind are not enough in themselves to ensure repose, calming, Nirvana
to which the ascetic aspires. The intervention of a third element will lead
to that end.

III. wisdom (prajAa) or insight (vipa$yana)* produces the four
fruits of the Path and attains Nirvana. Wisdom as it was conceived by
Sakyamuni is not a gnosis, some intuition of vague and imprecise
content which might satisfy superficial minds. It is indeed clear and
precise insight, the object of which consists of the three general characte-
ristics (samanyalaksana) of things : **All dharmas, notably the physical
and mental phenomena of existence (matter, feelings, notions, volitions
and consciousnesses) are transitory (anitya), painful (duhkha) and devoid
of a Self or substantial reality (andtman)”. These phenomena succeeding
each other in series according to an invariable mechanism last only for a
moment; doomed to disappear, they are painful; as such, they are
devoid of all autonomy, they do not constitute a Self and do not depend
on a Self. It is by mistake that we consider them as me or mine. How is
it possible to be attached to those fleeting entities, which are characteri-
zed by suffering and do not concern us at all? To turn away from them
by making a lucid judgement is ipso facto to eliminate desire, neutralize
action and escape painful existence.

Not everyone who wishes attains wisdom. Left to his own forces, the
ordinary man finds it difficult to accept that pleasures are vain, joys are
suffering and the Self is illusory. If a wise man attempts to enlighten
him, he can turn away from the light. If he allows himself to be

4 Vinaya, III, p. 93; Samyutta, IV, p. 360; Anguttara, I, p. 299.
*S Digha, II, p. 196; III, p. 220; Divya, p. 224.
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convinced, his adherence, of a purely intellectual nature, is very far from
that direct insight which constitutes true wisdom and which is necessary
for salvation. The Buddha therefore distinguished between three and
even four kinds of wisdom depending on whether they originate from a
teaching ($ruta), reflection (cint@) or contemplation (bhavana)®e.

1. The Buddha, being omniscient and the “instructor of gods and
men”, has discovered and taught the noble truths. His word is truthful,
perfect with regard to the meaning and the letter. It was collected and
memorized by the auditors (sravaka) who repeated it ““just as they had
heard it”. The good disciple “listens to it carefully, gives ear, seeks to
understand and relies on the teaching of the Master”®”. If he is unable
to verify the truth of the teaching, he must say : “That I accept through
faith” or again “The Buddha knows, but I do not know’’ 88,

The teaching is a precious gift. The appearance of Buddhas in this
world is as rare as the blossoming of the Udumbara tree, or ficus
glomerata, which bears fruits but which has no visible flower®®. Of 91
cosmic periods, only three had a Buddha. Even so, when the Buddhas
appear in the world and preach the doctrine, not all men are able to see
and hear them. One day, Sakyamuni and Ananda met a wretched old
woman at the entrance to Sravasti. Moved by pity, Ananda suggested to
the Master that he approach and deliver her : “May the Buddha
approach her”, he said; “when she sees the Buddha with his marks,
minor marks and luminous rays, she will have a thought of joy and find
deliverance”. The Buddha replied : “That woman does not fulfil the
requisite conditions for deliverance”. Nevertheless, in response to Anan-
da’s request, he attempted to appear before her. He approached her
from the front, from behind and from the side, from above and from
below, but each time, the old woman turned her back to him, lifted her
head when she should have lowered it, lowered her head when she
should have lifted it and, finally, covered her face with her hands. She
did not even perceive the presence of the Buddha, and the Master
concluded : “What else can I do? Everything is useless : there are those
people who do not fulfil the requiste conditions for deliverance and who
are unable to see the Buddha’ °. Privileged people to whom it is given
to hear the word of the Buddha and who give him their adhesion do not

8¢ Digha, III, p. 219.

*7 Digha, I, p. 230; Majjhima, II, p. 253; II1, pp. 117, 133, 221, Anguttara, IV, p. 82.

#¢ Siksisamuccaya, p. 5.

*9 WaALDSCHMIDT, MPS, pp. 356, 372, 394, 430; Lalitavistara, p. 105; Sukhavativyiha,
§2; Saddharmapundarika, p. 39.

99 Upadesa, T 1509, ch. 9, p. 125¢c.
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find deliverance for all that. Faith is not enough to ensure them true
wisdom upon which final deliverance depends.

2. Wisdom which originates from the teaching must be completed by
wisdom which arises from reflection. The latter enables one to grasp the
meaning by means of the letter and to interpret the letter through the
meaning. This provokes a particular and personal reaction with regard
to a teaching which is purely external. Nevertheless, a purely intellectual
conviction is still not true wisdom.

3. This last is wisdom resulting from contemplation. It goes straight
to the thing, disregarding the letter. It is a direct and autonomous
grasping of the Buddhist truth, independent of any external adjunct. As
a free thinker, Sékyamuni considered personal conviction alone to be of
value. “And now”, he sometimes asked his monks, *“that you know and
think thus, will you say : We honour the Master and, through respect
for the Master, we say this or that?” — “We will not do that, Lord”.
“What you assert, is it not what you yourselves have recognized, you
yourselves seen, you yourselves grasped?” “That is exactly so, Lord”®!.

4. Direct wisdom, the only one finally to be of value, does not always
move on the same plane : it can be of lower or higher nature. “There is a
right but impure view, of solely meritorious value and bearing fruit
solely in this world : it is the right view of wordlings who see the truth
but keep away from the path laid out by the Buddha”. Conversely, “there
is a right view which is noble, pure, supramundane and linked to the
Path; it is found in the mind which is noble, purified, joined to the Path
and following the noble Path; it is wisdom, the faculty, the power of
wisdom, a constituent element of enlightenment which consists of the
elucidation of the doctrine, a right view which forms part of the
Path”®2, It is this direct, supramundane wisdom which gives rise to
holiness and by means of which the ascetic, raised to the level of holy
one or Arhat, can solemnly affirm : “I have understood the noble
truths, destroyed rebirth, lived the pure life, done what had to be done;
henceforth, there will be no further births for me™93,

Early scholasticism fixed the stages of the Buddhist Path, the three
essential elements of which we have just studied. They are four in
number, each consisting of the acquisition, then enjoyment, of the fruits
of the religious life : Srotaapatti, Sakrdagamin, Anagamin and Arhat-
tva®4,

91 Majjhima, 1, p. 265.

92 Majjhima, III, p. 72.

93 Vin., I, pp. 14, 35, 183; Digha, I, pp. 84, 177, 203; Majjhima, I, p. 139; Samyutta, I,
p. 140; Anguttara, I, p. 165, etc.

9 Samyutta, V, p. 25; Digha, III, pp. 227, 277.
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The wordling (prthagjana) who has not entered the Path is bound by
ten fetters (samyojana)®® which chain him to the round of rebirths : 1.
belief in individuality (satkayadrsti), 2. doubt (vicikitsa), 3. trust in the
value of vows and rites (Silavrataparamarsa), 4. sensual desire (kama-
raga), 5. ill-will (vyapada), 6. craving for existence consisting of subtle
form (rdpardga), 7. craving for formless existence (aripardga), 8. pride
(mana), 9. restlessness (auddhatya) and 10. ignorance (avidyd). The first
five fetters which tie a man to the world of desire are termed lower
(avarabhdgiya), while the last five which tie him to the world of subtle
form and the formless world are higher (idrdhvabhagiya). In contrast to
the wordling, the noble disciple (arya) enters and progresses along the
Path by means of the successive elimination of these ten fetters®9.

Through the destruction of fetters 1 to 3, he ‘“enters the stream”
(srotaapanna), and is no longer subject to rebirth in the lower destinies
(hells, animal realm and realm of ghosts); he is sure to be delivered and
will obtain supreme knowledge.

Through the destruction of fetters 1 to 3 and the lessening of craving,
desire and hatred, he becomes a “once returner” (sakrdagamin); after
having returned once more to this world, he will attain the end of
suffering.

Through the destruction of fetters 1 to 5, he becomes a ‘“‘non-
returner”’ (anagdamin); without coming back here, he will appear in the
world of the gods and from there he will attain Nirvana.

Through the destruction of all impurities (dsravaksaya), he already
obtains in this life mental deliverance, deliverance through knowledge,
which is free from impurities and which he himself has understood and
realized. In one word, he becomes a holy one or Arhat and possesses a
twofold knowledge : that his impurities are destroyed and that they will
not arise again (asravaksaya and anutpadajiiana).*

BuppHIsT MORALISM. — The Buddhist Law as conceived by Sikya-
muni pertains to morality and ethics rather than philosophy and meta-
physics. It does not seek to solve the enigmas which arise in the human
mind, but is merely intended to make man cross the ocean of suffering.
As we have been able to ascertain, accession to the truth is no easy
matter : it requires a long sequence of efforts in order to rectify conduct,
purify the mind and attain wisdom. Man lacks time to tackle the great
metaphysical problems the solution of which already preoccupied the
Indians of the sixth century B.C. : are the world and the self eternal or

*$ Adguttara, V, p. 17.
96 Digha, 11, p. 92; Majjhima, I, p. 465 sq.
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transitory, finite or infinite? Does the holy one still exist after death or
does he disappear with it? Is the vital principle identical to the body or
different from it?°7.

The Buddha has classed all these questions among the indeterminate
points (avyadkrtavastu) concerning which he would not give an opinion.
It is not because he does not know the solution, but because he
considers any discussion regarding them to be useless for deliverance,
dangerous to good understanding and likely to perturb minds.

A well-known passage in the Majjhima®® records that Venerable
Malunkyaputta who was bothered by the metaphysical enigma, came to
the master and demanded an explanation. The Buddha received him
with gentle irony : ““At the time you entered my order, did I say to you
: Come, Malunkyaputta, and be my disciple; I wish to teach you
whether the world is or is not eternal, whether it is limited or finite,
whether the vital principle is identical to the body or separate from it,
whether the Perfect One survives or does not survive after death?” “You
did not say that to me, Lord”. “A man”, continued the Buddha, “was
struck by a poisoned arrow; his friends and relations immediately
summoned a skilful physician. What would happen if the sick man were
to say : I do not want my wound to be dressed until I know of the man
who struck me, whether he is a nobleman or a brahmin, a vaiSya or a
stidra? Or were he to say : I do not want my wound to be dressed until I
know the name of the man who struck me and to what family he
belongs, whether he is tall or short or of medium height, and what the
weapon that struck me is like? — How would that end? The man would
die of his wound”. The Buddha then concluded : “I have not explained
those great problems because knowledge of such things does not lead to
progress in the way of holiness, and because it would not lead to peace
and Enlightenment. What leads to peace and Enlightenment is what the
Buddha taught his followers : the truth of suffering, the origin of
suffering, the cessation of suffering and the Path which leads to the
cessation of suffering. That is why, Malunkyaputta, what has not been
revealed by me shall remain unrevealed, and what has been revealed by
me is revealed”.

On another occasion, while staying in the Simsapa Grove in Kau$am-

°7 Digha, I, pp. 187-8; Majjhima, I, pp. 157, 426, 484; Samyutta, III, pp. 213 sq., 258;
1V, pp. 286, 391; V, p. 418.

°® Cila Malurkyasutta in Majjhima, I, p. 426 sq.; T 25, ch. 60, p. 804a; T 94, p. 917b;
T 1509, ch. 15, p. 170a.
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bi, the Master took some §imsapa leaves in his hands and said to the
monks : “What do you think? Are these few leaves more numerous or
are all the leaves of all the trees in the grove more numerous?” “Few are
the leaves the Lord holds in his hand; very numerous are all the leaves
of all the trees in the grove”. ““Equally, O monks, much have I learned;
very little have I taught. Nevertheless, I have not acted like those
teachers who are close-fisted and keep their secrets to themselves : for I
have taught you what was useful to you, I have taught you the four
truths; but I did not teach you what was not useful to you*?.

Discussions of a metaphysical nature are, moreover, ferments of
discord. On such problems, thinkers have the unpleasant habit of
adopting definitive positions and go about repeating : *“This alone is
true, all the rest is false””'°%, and such intransigence provokes endless
arguments. For his part, Sakyamuni refused to join issue with his
adversaries. He did not give his allegiance to one school, neither did he
fight against any system : Whatever opinions are current in the world”,
he said, ‘“‘the wise man does not agree with them since he is independent.
How could he who is not drawn to what he sees or hears become
submissive?’ 101 However, independance presupposes tolerance : “It is
not I who quarrel with the world, it is the world which quarrels with me.
What is accepted in the world is also accepted by me; what is rejected by
the world is also rejected by me” 1°2, The scholar Nagarjuna, summariz-
ing the doctrine of the Master, concluded : *‘Everything is true,
everything is false; everything is.both true and false, both false and true :
such is the teaching of the Buddha™ 103,

THE MIDDLE WAY AND THE INTENTIONAL TEACHING. — It is not enough
to brush aside philosophy in order to remove its dangers. Subdued
minds are subject to metaphysical vertigo and, in their despair, turn to
extreme solutions which are prejudicial to their welfare. The latter, as we
have seen, lies in the eradication of desire in all its forms : the thirst for
pleasures (kamatirsna), but especially the thirst for existence (bhavatrsna)
and the thirst for non-existence (vibhavatrsna).

The man who aspires after non-existence willingly believes that every-
thing ends at death; he claims to be a nihilist and falls into the false view
of non-existence (vibhavadrsti) : ‘‘Here below, there is no gift, no
sacrifice, no oblation; good and bad actions do not incur maturation the

99 Samyutta, V, p. 437.

100 Digha, I, pp. 187-8.

101 Suttanipata, v. 897; Bodh. bhimi, pp. 48-9.
102 Samyutta, II1, p. 138; cf. Madh. vrtti, p. 370.
103 Madh. vrtti, p. 368.
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future world does not exist; there is no mother or father; nowhere can
there be found any enlightened monk or brahmin who has truly
understood the present or future world and who can explain them to
others” %4, Such a man, being a denier of moral law, will necessarily be
a prey to all desires.

In contrast, the man who aspires after existence willingly believes that
the soul survives the body; he calls himself a personalist and falls into
the false view of existence (bhavadrsti), in the erroneous belief in an
eternal and permanent Self. However, as long as he believes in a Self,
that man cannot escape the love of pleasure or the hatred of others and,
even more certainly, he can but cherish his Self, or be preoccupied with
his past and his future. Like the nihilist, but in a different way, the
personalist will also be a slave to desire!°%.

Wishing to eliminate desire, the Buddha rejected both the false view
of existence (bhavadrsti) and the false view of non-existence (vibhava-
drsti), or again the belief in the extremes (antagrahadrsti) of eternalism
($asvata) and nihilism (uccheda) : “To say that everything exists is an
extreme, to say nothing exists is another extreme; rejecting both extre-
mes, the Blessed One teaches a middle position”'°¢, On the one hand,
physical and mental phenomena (skandha) — body, feelings, percep-
tions, volitions and consciousnesses — which the personalist considers as
a person (pudgala), a living being (jiva), do not belong to me, I am not
that, that is not my Self; therefore, the personalist view is precluded. On
the other hand, those same phenomena, conditioned by action and
passion, reproduce themselves indefinitely according to the immutable
laws of dependent origination (pratityasamutpdda) which governs their
appearance and disappearance; therefore, the materialist nihilistic point
of view is to be rejected.

However, the doctrine of the middle as conceived by Sakyamuni
cannot be taught without caution to unprepared minds. As a healer of
universal suffering, rather than a teacher of philosophy, the Buddha
adapted his instructions to the mental dispositions of his listeners and,
although some of his teachings should be taken as having a precise and
defined meaning (nitartha), others only have provisional value and need

104 Majjhima, III, p. 71.

105 The belief in a Self is not a defiled view (klista drsti) which would lead directly to
offence, for he who believes in the permanence of the soul will, in contrast, be induced to
avoid bad actions punishable in hell... However, that belief is incompatible with the
Buddhist spiritual life which consists of the eradication of desire.

106 Samyutta, II, p. 17.
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to be interpreted (neyartha), since Sakyamuni often placed himself in the
point of view of beings to be converted, seeking to cure rather than
instruct them 197, In order to interpret certain texts, it is necessary, along
with scholasticism, to take into account the intentional teaching (samd-
habhasya) of the Buddha %8, To Phalguna, who believed in the existence
of the soul and the person and who asked which is the being that
touches, feels, desires and grasps, the Buddha replied : “A stupid
question! I deny that there is a being that touches, feels, desires or
grasps’’ 1°9. Nevertheless, when Vatsagotra who, having believed in the
existence of the Self, no longer did so and asked if it was indeed true
that the Self did not exist, the Buddha refused to answer in the negative
“in order not to confirm the doctrine of monks and brahmins who
believed in annihilation” 1%, Having thus corrected such hasty and
peremptory opinions, the Master taught the dependent origination of
phenomena, an origination in which no eternal or spiritual principle —
God or soul — intervenes, but the mechanism of which is strictly ruled
by the play of causes and conditions (hetupratyaya).

Although, in order to reform minds, the Buddha did not disdain the
use of skilful means, in principle he did not resort to wonders and
miracles to establish the cogency of his doctrines. Preaching alone had
to suffice. The good word should germinate in the minds of the listeners
and lead them to comprehension of the truths. The Master addressed
himself to the minds and had no intention of striking the imaginations
by means of the marvellous. The biographies of him, it is true, attribute
several miracles to him : prodigies which marked his birth, Enlighten-
ment, preaching and Nirvina; and the holy towns of Sravasti, Samka-
§ya, Vaifali and Rajagrha — to mention only the oldest — were the
setting for extraordinary events. However, although the Buddha, like his
fellows, performed miracles, he had no intention of establishing thauma-
turgy as a means of propaganda. During a tournament of magic
organized by a rich merchant in Rajagrha, in which the stake was a cup
of carved wood, the disciple Pindola Bharadvaja rose into the air and
made three circuits of the town. Sakyamuni reprimanded him sharply :

107 On the distinction between nitdrtha and neydrtha siitras, see the Catuhpratisarana-
sitra, Kosa, IX, p. 246; Kosavyakhyd, p. 704; Mahavyutpatti, Nos. 1546-9; Madh. vrtti, p.
43; Upadesa, T 1509, ch. 9, p. 125a; Bodh. bhimi, p. 256; Sutralamkara, p. 138.

108 Samdhabhdsya : cf. Majjhima, I, p. 503; Bodh. bhimi, pp. 56, 108, 174; Dipavamsa,
V, 34; Vajracchedikd, ed. Conze, p. 32; Saddharmpundarika, pp. 29, 34, 70, 125, 199, 233,
273.¢

109 Samyutta, I1, p. 13.

110 Samyutta, TV, p. 400.
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“That is not the thing to do. How could you, Bharadvaja, for a
wretched wooden cup, display your extraordinary magic power before
the laity? Just as a courtesan agrees to exhibit herself for a vulgar coin,
so you displayed your magic powers to the laity for a wretched wooden
cup. Such behaviour does not result in attracting non-believers to the
faith nor does it confirm believers in their belief. Henceforth, the monks
will no longer display their magic powers to the laity” 1!,

We have described here the doctrine of Sakyamuni according to the
evidence of the canonical writings. One could point out in these early
sources this or that passage which seems to deviate from the traditional
positions of Buddhism. Such as, for example, the Bharahdrasiitra'? in
which it is said that the bearer of the burden of existence is such-and-
such a venerable one, with such-and-such a name, such-and-such a
family, such-an-such a clan, etc., or an pericope from the Digha and the
Samyutta*'3 in which one is advised to take oneself as an island and
refuge. Certain Buddhist schools such as those of the Vatsiputriyas and
the Sammatiyas quoted them as their authority in order to introduce
doctrinal deviations into Buddhism and go so far as to posit an
inexpressible Pudgala which would be neither the same as the skandha
nor different from them. However, these seemingly aberrant passages,
which should be interpreted in the light of the Buddha’s intentional
teaching, are drowned in the mass of others in which the non-existence
of the Atman is formally affirmed.

The noble truths preached by Sakyamuni were to resist the ravages
of time and progress in scholastics. They are again to be found, modified
and interpreted but always categorical, in the writings of the great
scholars of both the Mahayana and Hinayana. Nagarjuna and Asanga,
as well as Buddhaghosa, continued to explain the doctrine of the Not-
self and the intricacies of dependent origination.

The persistance of the doctrinal kernel across the centuries is all the
more remarkable as the era of the Buddhist revelation never came to a
close. If, for some people, it ended at the time of Sakyamuni and his
immediate disciples, for others it is prolonged in time and space.
According to the Vinayas of the Mahasamghikas and Milasarvastiva-
dins, the Dharma or Buddhist Law is what was uttered by the Buddha
and his disciples!!4; to these two essential sources other Vinayas add

111 Vinaya, II, pp. 112-13.*

112 Samyutta, III, p. 25; Kosa, IX, p. 256; Tattvasamgraha, p. 130.

113 Digha, 11, p. 100-1; II1, pp. 58, 77; Samyutta, III, p. 42; V, pp. 154, 163-5.
114 T 1425, ch. 13, p. 336a 21; T 1442, ch. 26, p. 7715 22.
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further revelations disclosed by sages, gods or even apparitional beings!!3.
The scope of the Dharma thus grew in extent, for if the king Asoka still
proclaimed that ‘“everything that was spoken by the blessed Lord
Buddha is well-spoken” !¢, others, reversing the terms of the proposi-
tion, ended by admitting that “everything that was well-spoken was
spoken by the Buddha™!!7.

IV. — THE BUDDHIST COMMUNITY

1. — THE MONASTIC ORDER

THE FOURFOLD COMMUNITY. — Not only was §akyamuni the discove-
rer of a doctrine of deliverance, he was also the founder of a religious
order!'® and an assembly of lay persons which, in the widest sense of
the word, constituted the Samgha, the last of the Three Jewels (ratna) in
which Buddhists take their refuge.

India of the sixth century B.C. was riddled with religious of every
stamp, going about alone or in groups : sramanas, brahmins, parivra-
jakas and brahmacarins. There were quite large congregations, the
names of which are hardly known to us : Mundasravakas, Jatilakas,
Magandikas, Tredandikas, Aviruddhakas, Devadharmikas, etc.!!°. Some
of them were constituted into true orders which played their part in
religious history : the Ajivikas, followers of Maskarin Gosaliputra, the
Nirgranthas or Jainas, a sect founded or reformed by the Mahavira
Nirgrantha Jiiatiputra, long disputed with the Sakyaputriyas or Buddhi-
sts for the favour of the princes and the sympathies of the popula-
tion129,

11s Pali Vinaya, IV, p. 15; Dharmagupta Vin., T 1428, ch. 11, p. 639a 16; Sarvastivadin
Vin., T 1435, ch. 9, p. 71b 1-2; Upadesa, T 1509, ch. 2, p. 66b.

116 Bloch, p. 154.

117 Siksasamuccaya, p. 15; Paijika, pp. 431-2; Upadesa, ch. 2, p. 66 : “Good and
truthful words all come from the Buddha".

118 On the functioning of the Buddhist Samgha, see H. KErN, Histoire, 11; Manual,
pp. 73-101; H. OLDENBERG, Bouddha, pp. 373-419; S. DutT, Early Buddhist Monachism,
London, 1924; N. Dutrt, Early Monastic Buddhism, 1, Calcutta, 1941, pp. 274-323;
J. FILLIOZAT, Inde Classique, 11, pp. 597-605; R. LINGAT, Vinaya et droit laic, BEFEO.
XXXVIH, 1937, pp. 416-77; M.M. SINGH, Life in the Buddhist Monastery during the 6th
Century B.C., JBORS, XL, 1954, pp. 131-54.*

119 List in Anguttara, III, p. 276.

120 On the state of beliefs and speculations at the time of Buddhism, see L. DE VALLEE
PoussIN, Indo-européens, pp. 277-342; J. FILLIOZAT, Inde Classique, 11, pp. 511-16. For a
description of Brahmanic and Hindu environment : L. RENou, Inde Classique, 1, pp. 381-
445, 480-661; 11, pp. 8-86; L’'Hindouisme, Paris, 1951, Religions of Ancient India, London,
1953. Description of the para-Brahmanic, Ajivika and Jaina environment : A.L. BasHAM,



59

54 INDIA AT THE TIME OF THE BUDDHA {59-60)

The Samgha or Buddhist community consists of four assemblies
(parisad) : mendicant monks (bhiksu), nuns (bhiksuni), laymen (upasaka)
and laywomen (upasikad). The religious are distinguishable from the lay
followers through their robes, discipline, ideal and religious prerogatives.
At the risk of being misunderstood, the existence could be posited of
two distinct and often opposed Buddhisms : that of the religious and
that of the laity whose intervention, not to say rivalry, has conditioned
the whole history of Indian Buddhism. Although both sons of the
Sakya, the monk and the layman represent divergent tendencies which,
without coming into direct opposition, were to be asserted with increa-
sing explicitness : on the one hand, the ideal of renunciation and
personal holiness and, on the other, active virtues and altruistic preoccu-
pations. The formation of the Mahayana at the heart of the community
sanctioned the triumph of the humanity of the upasaka over the
rigorism of the bhiksu.

THE DUTIES OF A MONK. — By founding a community of the religious,
$akyamuni intended his disciple to leave the world, tread the eightfold
Path wearing the yellow robe of the monk and attain deliverance and
Nirvdna. He called upon him to lead a life of renunciation and personal
sanctification from which all altruistic preoccupation is practically exclu-
ded.

The discipline to which the monk voluntarily commits himself is
motivated by ten rules (dasasiksdpada)* which prohibit : 1. murder, 2.
theft**, 3. impurity, 4. falsehood, 5. fermented liquor, 6. a meal after
midday, 7. dancing, music and entertainments, 8. garlands, perfumes
and unguents, 9. luxurious bedding, 10. the use of gold and silver'2!. It
should be noted that the prohibition of impurity requires complete
chastity on the part of the monk.***

All possible and imaginable violations of these ten rules are detailed in
the ruling of the Pratimoksa !22, This includes approximately 250 articles

History and Doctrines of the Ajivika, London, 1951; H. V. GLASENAPP, Der Jainismus,
Berlin 1925; W. SCHUBRING, Die Lehre der Jainas, Berlin, 1935; L. ReNou, Inde Classique,
I1, pp. 609-64.%%*+

121 Vinaya, 1, pp. 83-4; Anguttara, I, p. 211.

122 On the Pali Patimokkha, see D. MASKELL, Kartkhdvitarani, Buddhaghosa’s Comm.,
London 1956; A.Ch. BANERJEE, Pratimoksasitra (of the Milasarvastivadins), THQ, XXIX,
1953, pp. 162-74, 266-75, 363-77; L. FiNoT, Le Prdatimoksasitra des Sarvastivadin, JA,
1913, pp. 466-557; E. WALDSCHMIDT, Bruchstiicke des Bhiksuni- Pratimoksa der Sarvastiva-
dins, Leipzig, 1926; N. DurT, Bodhisattva Pratimoksa Siitra, THQ, VII, 1931, pp. 259-86;
W. PacHow, Comparative Study of the Pratimoksa, Santiniketan, 1955; W. PacHow and
R. MISHRA, The Pratimoksa Sitra of the Mahdsimghika, Journ. of the G. Jha Res. Inst.,
1X, 2, 3, 4.* — On the interpretation of the terms pdrdjika, etc., see S. LEvi, Observations
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— the exact number varies depending on the schools — classified in
eight sections :

1. Violations entailing definitive expulsion (pdrdjika) which are 4 in
number : sexual intercourse, murder, theft, unjustified claims to super-
normal powers.

2. Violations entailing temporary expulsion from the community
(samghavasesa) which are 13 in number.

3. Undetermined offences (aniyata) to be judged according to the
circumstances, and which are 2 in number.

4. Violations entailing the rejection of objects unduly obtained (naih-
sargika), which are 30 in number.

S. Violations requiring penance (pdtayanika or payantika), which are
90 or 92 in number.

6. Faults to be confessed (pratidesaniya), which are 4 in number.

7. Rules of training (Saiksa), which vary between 75 and 106 articles.

8. Rules for settling legal questions (adhikaranasamatha), which are 7
in number.

DISCIPLINARY ACTS. — In order to reinforce the prescriptions of the
ruling, the community had recourse to a series of means of coercion.
Through a procedural act determined in advance, a chapter of a larger
or smaller number of monks inflicted punishments on the guilty which
varied according to the gravity of the offence and the nature of the
circumstances : a reproach (tarjaniya), placing under guidance (nisraya),
temporary expulsion (pravasaniya), reconciliation (pratisamharaniya),
suspension (utksepaniya), definitive expulsion (nasana).

As if the ruling thus sanctioned was not severe enough, the monk
could also agree to even stricter ascetic practices which are known by the
name of dhitanga'?? and which can be as many as twelve or thirteen :
to use rags collected in the dust as clothing, to sleep in the open air at
night, etc. He was not compelled to observe them all at the same time.

LEAVING THE WORLD AND ORDINATION. — The order is open to all
those who dispose freely of their person and who are not subject to any
deleterious impediment : a crime or contagious disease. No distinctions
of caste are made, although Sakyamuni preferred to recruit his monks
among the “noble young people who give up the household life for that
of a mendicant”!?4. The obligations assumed by the monk are not

sur une langue précanonique du bouddhisme, JA, 1912, p. 503 sq.; E.J. THOMAS, Pre-Pali
terms in the Pdtimokkha, Festschrift Winternitz, Leipzig, 1933, pp. 161-6.

123 List of the Dhutangas in Vinaya, V, pp. 131, 193; Abhisamayaloka, pp. 773-4.

124 Vinaya, |, p. 9.
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binding for all his life; he is not forbidden to leave the monastic state
and return to lay life!23,

Entry into the order is achieved by means of two separate ceremonies
which were often confused in the early period : leaving the world
(pravrajya) and ordination (upasampada)'?s.

A candidate cannot be admitted to the Pravrajya before the age of
eight. He acquires two patrons, a preceptor (upddhydya) and a teacher
(acarya) whose co-resident (sardhaviharin) and pupil (antevasin) respecti-
vely he will become. Once he has put on the yellow robe and shaved off
his beard and hair, he postrates himself before the upadhyaya and
proclaims three times that he takes his refuge in the Buddha, the Law
and the Community. After that purely unilateral act, the dcdrya teaches
him the ten rules (dasasiksapada) which were described above and
which are the basis of the monastic life. After he has left the world, the
candidate is still only a novice (§ramanera), and he will not become a
regular member of the Community, a bhiksu, until after his ordination,
which cannot be conferred before the age of twenty.

The ordination (upasampada) is fixed down to the smallest dctall by
the ritual of the Karmavacanas, and is conferred by a chapter of a
minimum of ten monks (dasavarga). The applicant, equipped with an
alms-bowl and three robes, requests ordination three times. The cele-
brant makes sure he is free from any impediments and enquires dctalls
of his name, age and wpadhyaya. Then follows the ordination proper :
is a jAapticaturthakarman, an ecclesiastic act in which the motion is
fourfold. It in fact consists of a motion (jiapti) followed by three
propositions (karmavdcana) concerning the admnssmn of the motion by
the chapter.*

First, the motion. — The celebrant requests the chapter : “May the
community hear me : So-and-so, here present, desires, as the pupil of the
venerable so-and-so, to receive ordination. If that pleases the commu-
nity, may it confer ordination on him : such is the motion”.

Then follow the three propositions. — The celebrant continues : “May
the community hear me : So-and-so, here present, desires, as the pupil of
the venerable so-and-so, to receive ordination. The community confers
ordination on so-and-so, with so-and-so as preceptor. He who is of the

125 Vinaya, III, pp. 23-7.

126 On the ordination rituals or Karmavacanas, cf. A.Ch. BANERIEE, Bhiksukarmava-
kyam, THQ, XXV, 1949, pp. 19-30; H.W. BanEy, The Tumpshug Karmavacana, BSOAS,
XIII, 1950; C.M. RIDDING and L. bE LA VALLEE PoussIN, Bhiksunikarmavacana, BSOS, 1,
1917-20, p. 123; H. HARTEL, Karmavdcana, Berlin, 1956.
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opinion that ordination should be conferred..., may he remain silent. He
who is of the contrary opinion, may he speak”. This proposition is
repeated three times. After the third proposition, if the chapter remains
silent, the ordination is accepted and the celebrant declares : “So-and-so
has received ordination from the community with so-and-so as precep-
tor. The community is of this opinion, that is why it remains silent : it is
thus that I hear it” 127,

After which, in order to determine the new monk’s rank, the day and
the hour of his ordination are noted. He is informed of the four rules of
monastic austerity (nisraya) which he should observe in his outward life,
and he is told of the four great prohibitions (akaraniya) the violation of
which would in itself exclude him from the community : sexual miscon-
duct, theft, murder and false or self-interested usurpation of the spiritual
perfections.

The career of the nun is closely modelled on that of the bhiksu.
However, before being accepted for ordination, girls aged under twenty
and women with more than twelve years of married life are subjected to
a probationary stage which lasts for two years. During that period the
female probationer (Siksamdnd) must observe six rules (saddharma)
which correspond to the first six siksapadas of the Sramanera : to
abstain from murder, theft, impurity, falsehood, fermented liquors and
meals outside the right time?28,

At the time of her ordination, the future nun, supplied with an alms-
bowl and the fivefold robe, presents herself, with her preceptress
(upadhyayikd) and her instructress (@cdrini), first before the chapter of
nuns and then before the chapter of monks, and receives ordination
from this twofold assembly. The discipline to which the bhiksuni is
subjected is much stricter than that of the monks. Her rules consist in
principle of 500 articles, twice those of the bhiksus, but in practice their
number varies between 290 and 355. Eight severe canonical provisions
(gurudharma) place the nun in complete dependence on the monks : she
cannot go into retreat in a place where there is no monk; every fortnight
she must go to the community of monks and receive instruction there,
but she herself can never instruct a monk nor admonish him; the
ceremonies of ordination, the ending of the retreat and penance are
repeated before the community of monks!29.

127 Vinaya, I, pp. 22, 56, 95.

128 Vinaya, IV, pp. 319-23; E. WALDSCHMIDT, Bruchstiicke des Bhiksunipratimoksa,
pp. 13843,

129 Vinaya, II, pp. 271-2.
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EQUIPMENT AND LIFE OF THE MONKS.* — The Buddhist Samgha is a
mendicant order. The bhiksu renounces all possessions, cannot practise
any lucrative career nor receive gold or silver. He expects lay generosity
to provide the supplies necessary for his subsistence : clothing, food,
shelter and medicines.

The bhiksu has at his disposal three robes (tricivara) : an undergar-
ment (antaravasaka), an outer garment (uttarasarga) and a cloak (samg-
hati)13°; in addition to those three robes, the bhiksuni also wears a belt
(samkaksikd) and a skirt (kusilaka)'3!. These clothes are yellow or
reddish (kasaya) in colour. The monk is permitted to wear clothing given
by the laity or made of rags which he has collected. Shoes are considered
a luxury, but the use of fans is allowed. The monk’s equipment also
includes an alms-bowl (pdtra), a belt, a razor (vasi), a needle (sici), a
strainer (parisravana), a staff (khakkhara) and a tooth-pick (dantaka-
stha).

The monk lives on the food which he begs daily on his morning alms-
round. In silence and with lowered eyes, he goes from house to house
and places in his bowl the food which is held out to him, usually balls of
rice. Towards midday, his meal time, the only one of the day, he
withdraws in solitude and eats his food : bread, rice with water to drink.
The use of spirituous drinks is strictly forbidden; that of flesh or fish is
only permitted if the monk has not seen, heard or suspected that the
animal was killed on his behalf?32, Ghee, butter, oil, honey and sugar
are reserved for the sick and can be taken as medicine!33. A meal eaten
at the wrong time, that is, between midday and the morning of the
following day, entails a penance. Monks are permitted to accept invita-
tions and have their meal in the homes of the laity!34,

As to lodging (sayanasana), the monks had no fixed residence : some
lived in the open air in mountains and forests, finding shelter under a
tree; others, more numerous, set up their residence (vihara) near a village
or a town : a hut of leaves (parnasala), a tower (prdsada), a mansion
(harmya) or a cave (guha)'35. In principle, a vihara housed only a single
monk; it was used in turn, then simultaneously, either as the house of a
monk or the temple of a deity. The vihara could be grouped in greater
or lesser numbers and could shelter some tens of monks. When the

130 Vinaya, I, pp. 94, 289.

131 Vinaya, II, p. 272.

132 Vinaya, I, p. 238.

133 Vinaya, I, p. 199.

134 Regarding the matter of food, see Vinaya, IV, pp. 70-4.
135 KERN, Manual, p. 81.
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complex took on importance, it was called a “‘convent” or *‘monastery”
(samghdrama) and could be built of stone, bricks or wood.

During the three or four months of the rainy season (varsa), generally
from the full moon of the month of Asidha (June-July) to the full moon
of the month of Karttika (October-November), the Buddhist monk, like
the adherents of other non-Brahmanical sects, was compelled to go into
retreat (varsopandyika) and to remain in a set place!3%. Once the retreat
was over, he could continue his peregrinations, but was not forced to do
s0. Monastic life must have been organized early on, since the buildings
put at the disposal of the community by kings and wealthy merchants
needed to be administered all the year round. Each monastery of any
importance had its own officer, its cellarer and its own gardener; other
monks superintended the storerooms, wardrobe, water supplies, alms-
bowls, voting tickets (salaka)* etc.; a master of novices was responsible
for the §ramaneras!3?,

The daily life of the monk was regulated in every detail!3%. He rose
very early and devoted himself to meditation. At the appropriate time,
he dressed to go out, carrying his wooden bowl in his hands, he would
g0 to the nearest village to beg for his food. Once he had returned to the
monastery, he washed his feet and, a little before midday, ate his only
meal of the day. After which, he settled on the threshold of his cell and
gave instruction to his spiritual sons. Once that was over, he withdrew in
seclusion, often to the foot of a tree, there to pass the hot hours of the
day in meditation or semi-somnolence. Sunset signalled the hour for the
public audience, open to all comers, to which flocked sympathizers as
well as the merely curious. Nightfall brought calm to the hermitage once
again. The monk took his bath, then again received his disciples and
engaged in an edifying conversation with them which continued well
into the first watch of the night.

Twice a fortnight, on the 8th and the 14th (or 15th), at the time of the
full and new moon, the monks who resided in the same parish (sima)!3?,
as well as visiting monks, were obliged to assemble and together
celebrate the uposatha (Skt. posadha, posatha) : a day of fasting and of
particularly strict respect of the observances. The Buddhists borrowed
this custom from heretical sects. Every alternate celebration of the

136 Vinaya, I, p. 137.

137 For details, see KERN, Manual, p. 83; DUTT, Early Monastic Buddhism, 1, pp. 321-3;
S. LEvi and CHAVANNES, Quelques titres énigmatiques..., JA, 1915, pp. 194-223.

138 Cf. FOUCHER, Vie du Bouddha, p. 246, taking its inspiration from Buddhaghosa.

132 On the demarcation of a parish, see Vinaya, I, p. 106.
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uposatha concluded in a public confession between the monks. In
torchlight, the monks took their places on low seats which had been
reserved for them in the assembly area. The senior monk chanted an
opening formula and invited his brethren to acknowledge their faults :
“Whoever has committed an offence may he confess it; whoever is free
of offences, may he remain silent”.

He then proceeded to enumerate the 250 articles of the Pratimoksa.
After each group of faults, he questioned the monks and asked them
three times if they were pure of such faults. If everyone remained silent,
he proclained : “Pure of those faults are the Venerable Ones, that is why
they remain silent; thus have I heard it”. Anyone who was guilty and
kept quiet would be perpetrating a voluntary falsehood and would
violate his solemn commitments!4°,

Some festivities broke the monotony of the days; they varied accord-
ing to the regions. However, a festivity celebrated by all the communi-
ties was that of the Pravarana, at the end of the rainy season and the
conclusion of the retreat!4!. This was the occasion for offering gifts to
the monks, inviting them to a meal and organizing processions. After
the ceremony, the laity distributed raw cotton cloth (kathina) to the
members of the community : the monks immediately made garments out
of it which they dyed yellow or reddish.

The kings who accepted Buddhism, such as Asoka, Harsa and the
sovereigns of Central Asia, sometimes summoned the community to an
assembly called the quinquennial (paficavarsa) and spent on acts of
liberality '42 the state revenue which had accumulated over a period of
five years.

THE IDEAL OF THE MONK. — The rule which imprisons the monk in a
network of detailed prescriptions tends to make him a complete renoun-
cer : gentle and inoffensive, poor and humble, continent and perfectly
trained.

He cannot take the life of any living being, and refuses to use water in
which there might be the tiniest creature. Since he is unable to practise
any lucrative profession, he depends on the generosity of the laity for his
food and clothing. He cannot accept any gold or silver from them and, if
he happens to find a jewel or some precious object, he can only touch it
in order to return it to its owner.

The Buddha put him on guard against the wiles and guiles of woman,

140 The ceremonies of the uposatha are described in Vinaya, I, pp. 102-4.
141 Vinaya, I, p. 159.
142 See an example of the Paficavarsa in Divya, p. 405.
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that being “‘whose intelligence can be held by two fingers and for whom
falsehood is like the truth, and truth like falschood”. When Ananda
asked him how one should behave towards a woman, the Buddha
replied : “You should keep out of her sight, O Ananda”. “And yet, if we
should see her, Master, what should we do then?” ““Do not speak to her,
O Ananda”. “And yet, if we speak to her?”... “Then, take extreme care,
O Ananda” 143,

It is in this spirit that the Pratimoksa forbids the monk to be alone
with a woman, to share her roof, to walk in her company, to take her by
the hand, to tease her, or even exchange more than five or six sentences
with her. The monk cannot accept food or clothing from a nun who is
not related to him. He should, in all circumstances, adopt a correct,
humble and vigilant attitude.

However, the obligations imposed on the monk, the responsabilities
with which he is entrusted, are never so heavy or absorbing that they
deprive him of the faculty of thought and turn him into a mere machine.
Each preserves his own personality and aims towards the supreme goal
according to the method of his choice. He can, like Musila, apply
himself to the discernment of things (dharmapravicaya) or, like Narada,
devote himself to the ascetic and ecstatic disciplines of Yoga'44. The
monks who experiment ecstasy (dhyayin) and those who are attached to
study should respect each other : “Few, indeed, are men who spend their
time in bodily touching the Immortal Element (i.e. Nirvana). Few also
are those who see profound reality by penetrating it through prajia,
intelligence™ 4%,

It is possible that the exclusive search for personal holiness is not
always conducive to endowing the monk with a charitable heart, making
him benevolent towards his brothers and devoted to the unfortunate.
Nevertheless, in the mass of disciplinary prescriptions, here and there an
article with a truly human resonance can be discerned. Once when
Sakyamuni was going the rounds of the monastery, he found a monk
who was suffering from an internal disorder, lying in his own urine and
excrement. Since he was no longer of any use, his colleagues took no
further care of him. The Buddha washed him with his own hands,
changed his bedding and placed him on the bed. Then, addressing the
monks, he said : “O mendicant monks, you no longer have a father or

143 Digha, 11, p. 141.

144 Samyutta, 11, p. 115. — Cf. L. DE LA VALLEE POUSSIN, Musila et Narada : le Chemin
du Nirvana, MCB, V, 1936, pp. 189-222.

145 Anguttara, III, p. 355.
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mother who can take care of you; if you do not take care of each other
yourselves, who else will? Whoever wishes to take care of me should
take care of the sick™ 149,

For whoever wishes to eliminate desire down to its root, brotherly
charity itself is not without danger. It is up to each to work for his own
sanctification without attending or paying attention to his neighbour. It
is not by any means through love for his brothers that the bhiksu finds
his joy and happiness, but rather in the observance of vows and rules, in
study, meditation and the penetration of the Buddhist truths :

“So when will I live in a mountain cave, alone, whithout companions,
with an intuition of the instability of all existence? When will that be my
fate? When is it, wise one, that in my clothing made of rags, my yellow
robe, not calling anything my property and free of desires, annihilating
craving and hatred and delusion, I will joyfully live on the mountain? So
when is it that, perceiving the instability of my body which is a nest of
murder and disease, tormented by old-age-and-death, when, free from
fear, will I dwell alone in the forest? When will that be my share? The
lovely places, the mountains and rocks fill me with ease. It is there that it
is good for me, the friend of meditation, who strive towards deliverance.
It is there that it is good for me, the monk, who aspire to true benefits,
who strive towards deliverance™ 47,

Not without some disdain, the monk leaves to the laity the practice of
the active virtues, which are just advantageous enough to ensure wealth
and long life during future rebirths. Personally, he confines himself to
the passive virtues of renunciation and imperturbability, which alone
lead him to holiness in this world and, beyond this world, to the
cessation of suffering, to the end of samsiara and to Nirvana.

THE ABSENCE OF AN AUTHORITY. — Such were the holy ones whom the
Buddha had trained when he entered repose. We should add, since it
was to affect the whole history of Buddhism, that he left them without a
master or hierarchy. He believed that man cannot constitute a refuge for
man, that no human authority can be usefully exerted over minds, and
that adherence to the doctrine should be exclusively based on personal
reasoning, on what one has oneself acknowledged, seen and grasped. In

t4¢ This episode, which is one of the most famous, appears in many sources : Vinaya, I,
pp. 301-2; Dhammapada Comm., I, pp. 319-322; Gilgit Man., 111, part 2, pp. 128-30;
T 125, ch. 40, p. 766b; T 154, ch. 3, p. 89b; T 160, ch. 4, p. 342b; T 211. Ch. 2, p. 5915; T
1421, ch. 20, p. 139¢; T 1425, ch. 28, p. 455a; T 1428, ch. 41, p. 861b; T 1435, ch. 28,
p. 205a; T 1451, ch. 17, p. 283b; T 1509, ch. 8, p. 119¢; T 2087, ch. 6, p. 899h; T 2127, ch.
3, p. 306a; T 2122, ch. 95, p. 985¢c.

147 Theragatha, v. 1062 sq. See OLDENBERG-FOUCHER (quoted above n. 29), p. 367.
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fact, says a Buddhist text, when one relies on reasoning and not on the
authority of a man, one does not stray from the meaning of reality
because one is autonomous, independent of others, when faced with
rationally examined truths!48.

In the Buddhist monasteries, particular duties were entrusted to the
monks who were capable of fulfilling them, but this did not confer on
them any authority over their brothers. The only precedence allowed
was that of seniority calculated from the date of ordination. Some
monks, it is true, did indeed make claims and asserted their rights to the
best seat, the best water and the best food. Some quoted as their
authority the caste to which they had belonged before entering the
order, others pleaded their knowledge of the writings and their talent as
preacher; yet others believed they had rights because of their supernor-
mal powers or because of their advance along the spiritual paths. The
Buddha refused to entertain their views and, in order to curb the
ambitions of those childish men, narrated the apologue of the Tittira-
brahmacarya to them!4® : Three animals inhabiting a fig-tree on the
slopes of the Himalaya, a pheasant, a monkey and an elephant, lived in
anarchy. They cast back their memories to see which among them was
the oldest, and it was the pheasant. The other two animals immediately
decided to show deference, respect and veneration to him and to
conform to his advice. The elephant placed the monkey on its head, the
monkey took the pheasant on its shoulder, and they went from village
to village preaching the respect due to great age. The Master invited his
monks to conform to the pious conduct of those animals and not to
make claims among themselves except that in the case of respect for
seniority.

If the Buddha refused to establish a functional hierarchy in the
monasteries, still less did he intend to give the whole community a
spiritual leader. Seeing him old and aged, his cousin Devadatta offered
to replace him at the head of the Samgha : “Lord”, he said, “attend
calmly, to the delightful meditation of the Law and entrust the congre-
gation to my keeping; I will care for it”. Sakyamuni rejected this self-
interested offer : ““I would not even entrust the congregation to Sariputra
and Maudgalyayana. Even less to you, Devadatta, who are of no
account and so contemptible”!3°,

Shortly before his Master’s decease, gentle Ananda expressed the hope

148 Bodh. bhami, pp. 108, 257.

149 £ AMOTTE, La conduite religieuse du faisan dans les textes bouddhiques, Muséon,
LIX, 1946, pp. 641-53.

150 Vinaya, II, p. 188.



71

64 INDIA AT THE TIME OF THE BUDDHA {70-71)

that the Blessed One would not leave this world before giving his
instructions to the community and having designated a successor. The
Buddha answered him in substance : What does the community expect
of me, O Ananda? Never having wished to direct it or subject it to my
teachings, I have no such instructions for it. I am reaching my end. After
my decease, may each of you be your own island, your own refuge; have
no other refuge. By acting in that way you will set yourselves on the
summit of the Immortal 15!,

Left alone by their Master, the disciples had to continue the work
already begun by themselves and devote to the doctrine alone all the
attention they had paid to the Buddha. Sakyamuni, on his death-bed,
still found the strength to sum up his thought : “It may happen”, he
said to Ananda, “that this thought occurs to you : The word of the
Master will no longer be heard; we no longer have a Master. Things
should not be seen in this way : The Law which I expounded and the
discipline which I established for you will be your master after I am
gone” 152,

Ananda had grasped the wish of the Buddha for, after the latter’s
decease, he explained to the Brahmin Gopaka : “No monk has been
especially designated by the Venerable Gautama or chosen by the
congregation and named by the elders and monks to be our refuge after
the disappearance of the Buddha and the authority to which we could
henceforth resort.... Nevertheless, we are not without a refuge : we have
the Law as a refuge!53,

In fact, after the Buddha’s decease, the community was a flock
without a shepherd : no legitimate authority presided over the destinies
of the order. Subsequently, certain schools did indeed draw up lists of
patriarchs who legitimately transmited the Law they claimed to guard.
However, this is an apocryphal tradition which the community as a
whole never accepted. The Law and discipline being the only inheritance
left by the Buddha to his disciples, the only way of exerting an effective
influence over the order was to annex them and monopolize their
teaching. Attempts of this kind were made : the main and most
successful one was that of Mahakasyapa who, after the decease of the
Master, claimed to have recorded the words and prescriptions of the
Buddha. Nonetheless, as will be seen further on, his work of codification
was not accepted by all the brethren and some continued to preserve the

151 Digha, II, p. 100.
152 Digha, II, p. 154.
153 Majjhima, I, p. 9.
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Law in their memories, not as Kasyapa and his cohorts had recorded it,
but as they themselves had heard and obtained it from the lips of the
Blessed One. Kdsyapa and people like him had no spiritual weapon at
their disposal to bring the recalcitrant ones round to their views. Indeed
no one had forgotten that the Master had categorically refused to endow
the Samgha with an authority and, during the long history of Buddhism,
nobody thought of forcing himself upon the congregation as a spiritual
leader. When disputes arose among the brethren over points of doctrine
or discipline, attempts at reconciliation were resorted to. If these failed,
the brethren separated and each party held to its own position. Hence,
at the heart of early Buddhism, a number of separate schools or sects
were created. In the course of time, the dispersion of the Samgha across
vast spaces merely accentuated the fragmentation of the Community.
Nevertheless, the wisdom of the monks as well as their tolerance
prevented rivalries from taking on a bitter nature and ending in religious
warfare. Disputes never went further than an academic stage. No matter
what their particular adherence may have been, the bhiksus continued to
associate with each other and to offer each other the greatest hospitality.

2. — THE LAY FELLOWSHIP

THE IMPORTANCE OF THE LAITY. — The order of monks occupies the
first place in the Buddhist writings, but the pious lay fellowship,
upasaka and upasika, played at least important a part in its history!34.
It was not that they benefited from any special solicitude on the part of
the Buddha. On the contrary : since he was devoted to a very pure ideal
of renunciation, the Blessed One reserved his favours for those who gave
up family life in order to embrace the condition of a religious mendicant
and he felt only moderate esteem for those who remained in the world
and led the life of a householder (grhin, grhapati) clothed in the white
robe (avadatavasana) of the layman. It has rightly been remarked that in
other religious orders, such as that of the Jainas, the lay frequently
associated much more closely with the monks than was the case among
the Buddhists : the weakness of the links between bhiksu and upasaka is
one of the reasons which contributed to the final disappearance of
Buddhism in India, while Jainism is still alive there.

154 On this subject, see H. OLDENBERG, Bouddha, pp. 419-425; L. bE LA VALLEE
POUSSIN, Les fidéles laics ou Upasaka, Ac. de Belgique, Bulletin, 1925, pp. 15-34; La Morale
bouddhique, Paris, 1927, pp. 58-60; N. Law, Early Buddhism and Laity. Studies in Indian
History and Culture; N. Dutt, Early Monastic Buddhism, 11, pp. 207-38, 275-313.
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INSTITUTION OF THE FELLOWSHIP. — The institution of the fellowship
of the upasaka is due to a chance occurrence. According to tradition, it
preceded the establishment of the Samgha in time. Sakyamuni had just
attained Enlightenment at Bodh-Gaya, when two merchants, Trapusa
and Bhallika, passed nearby. A deity informed them that Sakyamuni
had just become a Buddha and suggested that they went to pay their
homage to him. The merchants complied and offered Sikyamuni some
cakes of rice and honey. The Buddha took the food which was presented
to him, making use of a wooden bowl made out of the four bowls which
had been brought to him by the four World Guardians. Once the meal
was over, the merchants prostrated themselves at the Buddha'’s feet and
said to him : “Lord, we take refuge in the Buddha and in the Dharma;
consider us henceforth as upasakas who, until their life’s end, have
taken refuge”. The Master acquiesced and gave the merchants some
relics of hair and nails, saying to them : “Make a stiipa over this hair
and these nails. Stones will appear of which you can make use”!3%,
Having returned to Bactria, the merchants built, at some distance from
the capital, two reliquaries which are reputed to be the first two
stiipas?*®.

The Buddha had his reasons for accepting the allegiance of Trapusa
and Bhallika. The Buddhist religious, like their colleagues in the non-
Brahmanical sects, could not survive without the willing assistance of
the Indian population. By definition the monk is a mendicant (bhiksu) :
he cannot possess anything and the practice of a lucrative activity is
forbidden to him. He must live on the charity of the laity which, in
India, was never refused him. For an Indian, indeed, the sramana-
brahmana, the pravrajita, whatever his beliefs and practices, is an
excellent “field of merit” (punyaksetra), causing the alms which are
sown in it to fructify an hundredfold. On the other hand, the monk
responds to the generosity shown him by consenting benevolently to give
religious instruction; the “gift of the Law” (dharmadana) compensates
for the “material gift” (amisadana).

“They render you great services, O bhiksu, the brahmins and house-
holders who give you clothing, alms, seats, beds and remedies. You also
render them great services when you teach them the Good Law and the

155 Vinaya, I, p. 4; Anguttara, I, p. 26; Udana Comm., p. 34; Jataka, I, p. 80;
Manorathapiirani, I, p. 382; Mahavastu, III, p. 303; Lalitavistara, p. 381 sq.; Divyadana,
p. 393; Buddhacarita, XIV, 105; Fo pén hsing chi ching, T 190, ch. 32, p. 80la;
Mahisasaka Vin., T 1421, ch. 15, p. 103a; Dharmaguptaka Vin., T 1428, ch. 31, p. 78lc;
Milasarv. Vin., T 1450, ch. 5, p. 125a.

156 Hsi yii chi, T 2087, ch. 1, p. 873a.
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pure life (brahmacarya). Thus, through your mutual help, it is possible
to practise the religious life, which causes one to cross the transmigra-
tion and puts and end to suffering. By relying on each other, househol-
ders and those who live the homeless life can cause the prospering of the
Good Law. The latter men are sheltered from need, since they receive
clothing and the rest; the former, having practised the Law in this world,
the path which leads to the happy destinies, delight in the world of the
gods who are possessed of the pleasures™!57.

THE IDEAL AND VIRTUES OF THE LAITY. — The ideal pursued by the
upasaka is inferior to that of the bhiksu. The monk aims at Nirvana
and, in order to attain it, wearing the yellow robe, cultivates the noble
eightfold Path (drya astangikamarga) the essential elements of which are
morality (sila), mental concentration (samadhi) and wisdom (prajAia).
He works actively at his personal sanctification and his own deliverance,
whithout having to worry about his neighbour. The upasaka, however,
aspires for the heavens, for a good rebirth in the world -of the gods or
that of mankind. The way which leads to this is not the noble eightfold
Path which leads to Nirvana, but the practice of the virtues which
enabled the deities (devata) to leave this world below in order to go and
be reborn in their respective heavens. The virtues are demanded not only
of the bhiksu in particular but of the “noble disciple” (arya sravaka) in
general, and are described in several siitras, notably in the discourse on
the three kinds of uposatha!s8. They are five in number : faith (Sraddha),
morality (§ila), generosity (zyaga), learning (sruta) and wisdom (prajiia).*

1. The faith (§raddha) required from the laity is not a more or less
forced mental adherence to a group of given truths, it is an inward
disposition by virtue of which “the mind is calmed, joy arises and mental
defilements vanish™!3%. Its object consists of the Three Jewels : the
Buddha, his Law and his Community, and also the high value of the
discipline imposed on the laity.

The creed of the updsaka therefore consists of four points ; “Possessed
of unfaltering faith in the Buddha will I be : he, the Blessed One, is the
holy one, the supreme Buddha, the knower, the learned one, the blessed
one, he who knows the worlds, the supreme one who tames and guides
those who are not tamed, the preceptor of gods and mankind, the
Blessed Lord Buddha. — Possesed of unfaltering faith in the Law will I

157 Itivuttaka, p. 111.

158 These are the five virtues of the noble disciple, whether religious or lay : Majjhima, I,
p. 465; 111, p. 99; Samyutta, IV, p. 250; Anguttara, 1, p. 210; IV, p. 270.

159 Anguttara, I, p. 207.
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be : well proclaimed by the Blessed One is the Law. It is a thing that is
completely obvious; it does not need time; it says to itself ‘Come and
see’; it leads to welfare in their heart of hearts it is recognized by the
wise. — Possessed of unfaltering faith in the Community will I be : in
accordance with good conduct lives the Community of the Blessed One;
in accordance with right conduct lives the Community of the Blessed
One, in accordance with true conduct lives the Community of the
Blessed One; in accordance with fair conduct lives the Community of
the Blessed One, the four pairs, the eight classes of believers such is the
Community of the Blessed One, worthy of respect, worthy of offerings,
worthy of alms, worthy of being saluted with joined hands, the best field
of merit in the world” 190,

To this admiration for the Three Jewels should be added the highest
esteem for the obligations incumbent on the laity : ““Obligations which
are undamaged and intact, free from any blemish or defilement, liberat-
ing, praised by the wise, which do not dull the desire for future life nor
the belief in the efficacity of rituals, which generate contemplation™.

Adherence to the Buddhist faith in no way compels the adept to reject
his ancestral beliefs or repudiate the religious practices customarily
performed in his circle. By means of one of those compromises of which
India supplies so many examples, each person is allowed to venerate, in
addition to the Three Jewels, the deities of his own region, caste or
choice and to worship them in the appropriate way. Therefore we will
see, in the course of history, some excellent Buddhists continuing their
adoration of spirits, Nagas and Suparnas, Yaksas, Vajrapani, Females
and Fairies. Householders, the benefactors of the Community, were to
remain faithful to the divinities of their class : Kuvera, the deity of
wealth; Haritl, the goddess of fecundity; the tutelary Couple, etc. The
higher castes were always to call upon the great Vedic and Brahmanic
gods : Indra, Brahma, Mara, etc.'%!. The advent of Buddhism did not
lead to the “twilight of the gods”. Sakyamuni did not combat the deities
of pagan Hinduism. He admitted that “‘revered and honoured by man,
the divinities in turn revere and honour him™ 192, He refused to condemn
the practices of paganism as a whole : bloody sacrifices which led to the
death of living beings are to be deprecated, but peaceful offerings which
do not involve cruelty are to be recommended; certain rites originating
in pure superstition, ritual baths, etc., are practically valueless!%3. What

160 Samyutta, IV, p. 304. See OLDENBERG-FOUCHER (quoted above n. 29), p. 339.

161 For details, see A. FOUCHER, Art gréco-bouddhique, 11, pp. 7-210.

162 Vinaya, I, p. 229; Digha, II, p. 88; Udana, p. 89.

163 Anguttara, II, pp. 42-3; Samyutta, I, p. 76; Dhammapada, v. 141; Suttanipata,
v. 249,



76

(75-76) IDEAL AND VIRTUES OF THE LAITY 69

is most important is to put each thing in its place : alms given to pious
monks are superior to worship to the devas; the taking of refuge in the
Three Jewels is superior to alms-giving; the supreme achievement of
sacrifice is the taking up of the religious life'®*. Just as the Buddha
condemns a monk’s exclusive attachment to vows and rites (Silavratapa-
ramarsa), so he also forbids the lay person plain superstition (kotihala-
mangala)'%*. Obviously, funerary rites cannot guarantee heaven for an
assassin, since ‘‘the bad deeds that man has committed bear their fruit :
they attach themselves to the feet of the foolish™ 1%, and rites can do
nothing in such a case.

It remains nonetheless true that the upasaka, whose religious instruc-
tion leaves much to be desired, will rarely break away from the popular
circle into which his roots are plunged and establish a kind of compro-
mise between the Buddhist Dharma and the superstitions of paganism.
This was the main cause of the absorption of Buddhism into the ambient
Hinduism.

2. The second virtue of the upasaka is morality (§ila), the observance
of natural laws or the avoidance of offence.

Originally, it seems that one became an upasaka merely by taking
refuge in the Three Jewels, by a solemn act of faith in the Buddha, the
Law and the Community. When asked how one becomes an upasaka,
the Buddha replied : “Mahanaman, one becomes an upasaka by the
mere fact of taking refuge in the Buddha, the Dharma and the Sam-
gha” 17 In the oldest texts, we can see that the candidate takes his
refuge in the Three Jewels and asks that in future he be considered as an
upasaka who has taken refuge!¢8.

Soon, however, besides taking refuge, the upasaka also commits
himself to observe certain rules of morality, most often the fivefold
morality. This caused the scholar Haribhadra to say : “One is an
upasaka because one has taken the threefold refuge, or because one also
observes the five rules (pafica siksapada)”. Hence, there are two kinds of
upasaka according to the two readings in the Vinaya : “‘May the master
consider me as an upasaka who has taken the threefold refuge”, or else :

164 Digha, I, pp. 145-7.

165 Kosa, IV, p. 135, n. 2, p. 189, n. 3; Digha, III, p. 180; Ninth Rock Edict, BLocH,
pp. 113-14.

166 Dhammapada, v. 71.

167 Anguttara, IV, p. 220; Samyutta, V, p. 395; Sumangala, I, p. 234.

168 Vinaya, II, p. 157; Digha, I, p. 85; Samyutta, IV, p. 113; Anguttara, I, p. 56;
Kosavyakhya, p. 376, 11.31-2.
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“May the master consider me as an upasaka who has taken the
threefold refuge and the five rules” 199,

The lay person has the free choice of committing himself to observe
the five rules of morality (paficasila) or only one of them, the eightfold
morality (astangasila) or even the ten rules (dasa siksapada).

The five rules of the lay person correspond to the first five of the ten
rules of morality of the religious : to abstain from taking life (pranati-
pata), theft (adattaddana), sexual misconduct (kamamithyacara), false
speech (mrsavada), the use of fermented drinks (suramaireya)'®. It
should be noted that the third rule forbidding sexual misconduct is to be
understood in a different way depending on whether it applies to the
religious or to the layman. Complete chastity is expected of the former,
while the latter only renounces sexual misconduct particularly adultery.

It sometimes happened that upasakas made a choice among these five
rules : the ekadesakarin observed one; the pradesakarin, two or three;
the yadbhiyaskarin, four; the paripirnakarin, five'”!, It also happened
that certain laymen considered the third rule as an obligation to
complete chastity and they abstained from any relation with their own
wives : they were called samucchhinnaraga.

The upiasaka could also take the eightfold morality!?2. He then
committed himself to remain for a day and a night under the discipline
of fasting (upavasa). This consisted of eating only one meal a day before
noon and of observing eight complementary precepts forbidding mur-
der, theft, incontinence, falsehood, the use of intoxicants, luxurious
furnishing, flowers and perfumes, singing, dancing and entertainments.
The fast was traditionally fixed on six specific days a month (the 8*, 14%,
15%, 23, 29" 30%)173, Popular in origin, it went far back into the past
and was observed by the great majority of Indian orders before being
adopted by the Buddhists!”4. In imitation of the heretics, the Buddha

169 Abhisamaya Aloka, ed. WOGIHARA, p. 331 : Trifaranagamanat paficasiksapadapari-
grahac copasakah tathopasiketi dvidha bhedah : trisaranaparigrhitam updsakam méam dcaryo
dhdrayatu, tatha triSarangatam paficasiksapadagrhitam updsakam mam dcaryo dharayatv iti
Vinaye dvidhapathat.

170 Anguttara, 1V, p. 220; Samyutta, V, p. 395.

'7' Mahanamasitra quoted in Kosavyakhya, p. 377, Mahavyutpatti, Nos. 1609-13;
Upadesa, T 1509, ch. 13, p. 158¢.

‘7t Anguttara, I, pp. 211-12; Vibhasa, T 1545, ch. 124, p. 647b; Kosa, IV, pp. 64-9.

173 WATTERS, I, p. 302; CHAVANNES, Contes, 1, p. 26, n. 2; P. DemitviLLe, BEFEO,
XXIV, 1924, p. 77; Nowadays in Sri Lanka, the afa-sil (astangasila) is observed on péya
(uposatha) days, on four days a month; ¢f. W. RAHULA, History of Buddhism in Ceylon,
Colombo, 1956, p. 265.

174 On the origin of this, see the Upadesa, T 1509, ch. 13, p. 160a-c which refers to the
Caturdevardjasutta of the Anguttara, I, pp. 142-5, and a cosmogonical sitra.
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ordered his monks to devote those same days to the joint recitation of
the rules, the reading of texts and preaching!’$.

Finally, there were upasakas who lived in the world as if they were
not doing so. They remained celibate and added to the obligations of
fasting the rule not to touch either gold or silver. In practice, they
observed the ten rules of the novice and the monk : they were therefore
called upasakas “‘observing the ten rules” (dasasiksapadika)'’*.

The morality of the lay person does not consist in the sole fact of
avoiding offence, but in the formal decision to avoid it. As with the
religious, it is a question of a *“‘morality of commitment” (samadanasila)
which confers on him a *‘restraint” (samvara) and creates within him the
quality of upasaka. This will endure until his death provided he does not
lose it through bodily and vocal actions contrary to its nature.

The disciplinary texts have fixed the ceremonial of Taking Refuge
(Digha, 1, p. 85; Samyutta, IV, p. 113; Anguttara, 1, p. 56; Vinaya, 11, p.
157), Taking the five rules (Shih sung hi, T 1435, ch. 21, p. 149¢; Shih
sung chieh mo, T 1439, p. 496a,; Ta chih tu lun, T 1509, ch. 13, p. 159¢),
and Taking the eightfold morality (4nguttara, 1, pp. 211-12; IV, pp. 251,
255-6; Shih sung chieh mo, T 1439, p. 496b). Despite its solemnity, it
simply consists of a unilateral act through which the candidate commits
himself, in the presence of the Buddha, a monk, or even another
upasaka, to observe a particular discipline until the end of his life
(ydvajjivam). The Community does not participate, unlike the ordination
(upasampadd) of the bhiksu and bhiksuni which takes place in the
presence of the chapter and which the community sanctions by means of
the legal procedure of the jiapticaturthakarman.

Yet another point distinguishes the layman from the monk. Each
fortnight, during the celebration of the uposatha, the bhiksu is expected
to confess his violations of the Pratimoksa ruling and to accept the
penalty imposed upon him. No obligation of this type is incumbent on
the upasaka. Nevertheless, the rule which maintains that “‘an offence
confessed becomes slighter” is valid about for him as well as for the
religious. If questioned about fault the guilty one must avow it : to deny
it would be violating the fourth rule of morality which forbids false-
hood!??. The Licchavi Vaddha, having falsely accused the bhiksu
Dabba Mallaputta of having seduced his wife, acknowledged his offence
as an offence and vowed not to repeat it. The Buddha “removed his

175 Vinaya, I, pp. 101-2.
176 Visuddhimagga, ed. WARREN, p. 13; Sumangala, I, p. 235 sq.
177 Kota, IV, p. 82.



9

80

72 INDIA AT THE TIME OF THE BUDDHA (78-80)

offence” (atyayam pratigrhnati) and congratulated him : ““He is a gain
for the Law who acknowledges his offence, confesses it and commits
himself not to do it again” 78, However, as far as we know, there is no
example of an upasaka being questioned about his general faults. He is
merely reproached for offences or losses he might have caused the
Community. Only eight faults are taken into account : preventing
monks from obtaining alms, causing them harm, depriving them of
lodgings, insulting them, causing dissension among them, slandering the
Buddha, the Law or the Community. If the upasaka acknowledges his
fault and promises to mend his ways, he is granted pardon; if not, the
monks “turn the alms-bowl” upside down (pattam nikkujjanti), that is,
refuse to accept any gift from him : a punishment to which no Indian
remains insensible!’°,

3. The faith and morality demanded of the lay person are eclipsed by
the third virtue, which is in some way his justification : generosity
(tyaga) : “It is good continually to distribute rice-gruel for whomever
desires joy, whether he aspires for heavenly Joys or sighs after human
happiness™ 89,

The texts have compiled a list of meritorious material deeds (punya-
kriyavastu) which are recommended to the laity. They are seven in
number : 1. giving land to the congregation, 2. building a monastery on
it, 3. furnishing it, 4. allocating revenue to it, 5. assisting strangers and
travellers, 6. tending the sick, 7. in cold weather or at times of famine,
giving the congregation food and sweetmeats!8!.

Rising above purely self-interested preoccupations, the Buddhists
congratulate sovereigns who carry out great works of public utility :
providing water supplies in the desert, planting trees to provide fruit and
coolness, providing bridges and ferries, giving alms. Through such pious
works, merit increases day and night and one is certain to be reborn
always among gods and mankind!82,

Theoreticians have elaborated a whole ethics of giving. Its value varies
depending on the importance of the thing given, the donor’s intention,
the circumstances of the gesture, but also and in particular the moral
quality of the beneficiary. A son of the Sakya, an Arhat in particular, is

178 Vinaya, II, pp. 124-7.

179 Vinaya, II, p. 125.

180 Vinaya, I, p. 21.

'8! Chung a han. T 26, No. 7, ch. 2, p. 427¢; Tseng i a han, T 125. ch. 35, p. 74lc;
Mahdcundasitra in Kosavyakhya, pp. 353-4.

182 Mahasamghika Vin., T 1425, ch. 4, p. 261a; Chu té fu t’ien ching, T 683, p. 7775,
compare the second Rock Edict and the seventh Pillar Edict, BLocH, pp. 94, 170.
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the best field of merit, the supreme recipient of alms. Nevertheless, it is
not forbidden to be charitable to the non-Buddhist religious, to crimi-
nals or even to animals. However, it should not be forgotten that, in
poor soil, a good seed bears little fruit or none at all!®3,

The upasaka cannot disregard the spiritual welfare of his brothers. In
imitation of the bhiksu who, through his preaching, dispenses the best of
all gifts, the gift of the Law, the lay person is expected to inspire good
thoughts in those who are in pain or suffering. His help will go
especially to the sick and dying. Buddhists, like Indians in general,
attach great importance to the last thought, the “thought (at the time)
of dying” (maranacitta), since that is what will determine the ““thought
(at the time) of conception’ (upapacitta) and consequently the new
existence of the deceased. Thus, we see the mother of Nakula comforting
her dying husband and inspiring him with feelings of joy and peace :

“Do not die anxious in mind”’, she said to him, “the Blessed One does
not approve of such a death. Do you fear that after you are gone 1 will
not be able to feed our children? I am a skilled spinner of cotton and it
will not be difficult for me to ensure the running of the household. Or,
do you believe that I will go to another house after your death? You
know as well as I do that for sixteen years we have practised chastity at
home. Or that I will have no further desire to see the Bhagavat, to see
the monks? After your death, more than ever, I will desire to see them.
Do not think that, after your death, I will no longer observe the rules of
Buddhist morality perfectly, that I will lose inward calmness of mind.
With regard to the religion, I am possessed of penetration, confidence,
absence of doubt, absence of scepticism and perfect serenity” 184,

The Buddha taught his cousin the upasaka Mahanaman the way to
prepare the faithful for death. First, they should be reassured and
consoled : *“You possess intelligent faith in the Buddha, the Law and the
Community and the moral rules dear to the holy ones”. Then he is
requested to renounce his parents, wife and sons, sense-pleasures and
even the blisses of the lower and higher paradises : “You must leave
your family, so reject all concern regarding them; human pleasures are
fleeting, so do not be attached to them; the joys of the paradises
including the Brahma heaven are transitory and linked to the idea of the
Self, raise your thoughts higher : apply them to the destruction of the
Self” 183,

Worship (pija) and devotion (bhakti)*, which are particular forms of

183 On this hierarchy of punyaksetra, see Majjhima, III, pp. 254-5.*

184 Anguttara, III, pp. 295-8.
183 Samyutta, V, pp. 408-10.
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giving, are especially incumbent on the laity. When Ananda asked him
what should be done with regard to his mortal remains, the Buddha
replied : “Do not concern yourself, Ananda, with the honours to be paid
to the mortal remains of the Tathagata. Please attend only to your own
salvation. There exist, Ananda, among the nobles, brahmins and, among
householders, wise men who have faith in the Tathagata and who will
pay suitable homage to the remains of the Tathagata” 8%, The objection
that worship is deprived of all merit under the pretext that there is no
one to receive it is untenable. Indeed, at the time of his Parinirvana, the
Buddha accepted in advance all the gifts presented to stapas, caityas and
places of pilgrimage!®’. Furthermore, if a gift engenders merit when
someone receives it, there is no reason why it should not be fruitful
when no one receives it!88, Nevertheless, the question gives rise to
controversy, and the sects were to debate the respective value of gifts
presented to the Buddha, to stiipas and caityas and, finally, to the
Samgha 189,

4-5. The texts do not especially emphasize the other two virtues
required of the lay person : learning (Sruta) and wisdom (prajia).

A householder, involved in the troubles of his time, cannot be
expected to grasp ‘‘the profound truth, which is difficult to perceive,
difficult to understand, sublime, abstruse and which only the wise can
grasp”. A monk can aspire to be a great scholar (bahusruta), but a lay
person will never be more than a petty scholar, a sruta.

He will acquire this learning from well educated monks and by
following carefully the sermons. We can cite the example of the house-
holder named Ugga who, when serving a monk, served him perfectly
and, when listening to his words, listened attentively and not absent
mindedly!9°,

While not emphatic over details, the wisdom (prajiia) required of the
laity nevertheless relates to the most important aspects of the Buddhist
truths : an at least theoretical knowledge of the rise and fall of things
(udayatthagamini painid) and the noble penetration (ariyd nibbedhika)
concerning the complete destruction of suffering (sammadukkhakhaya)*®!.

THE INSTRUCTION OF THE LAITY. — That faith, morality and generosity
are indeed the cardinal virtues of the Buddhist laity is evident from the

186 Digha, 11, p. 141.

187 Kosa, IV, p. 156.

188 Kosa, IV, p. 245.

189 A BAREAU, Les sectes bouddhiques, p. 269.
190 Anguttara, 1V, p. 211.

191 Anguttara, IV, p. 271.
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disciplinary code which the Buddha composed for the benefit of house-
holders and which is known by the name of the Sirigalovadasuttanta'®?.

On the advice of his father and in accordance with the Vedic
prescriptions of the Satapatha Brahmana and the Grhyasitra, the
young Singala revered the cardinal points and the deities appointed to
guard them : Agni, Indra, Varuna, Soma, Visnu and Brhaspati. While
not condemning those superstitious practices outright, Sdkyamuni enjoin-
ed him to revere and respect his immediate entourage and the persons
who, in the present life, served to orientate the activity of every well-
born man : parents, teachers, wife and children, friends and companions,
servants and craftsman and, finally, religious leaders and brahmins.
Natural law itself defines the duties which man owes those various
categories of persons.

The pious layman will also abstain from any immoral action, particu-
larly murder, theft, sexual misconduct and falsehood. He will combat
inwardly bad tendencies which are the bases of misconduct : craving,
hatred, delusion and fear.

Finally and above all, he will watch over his material interests in such
a way as to keep intact his means of providing for the needs of his
family, friends and the noble community of the religious. He will
carefully avoid any corruption or imprudence which might threaten his
fortune and lead him to ruin : intoxication, nocturnal excursions, visits
to fairs, a passion for gambling, the company of bad friends and, finally,
idleness.

The observance of natural virtues, most especially the virtue of alms-
giving will lead the lay person, not to the destruction of suffering and to
Nirvana, but ‘“‘to victory (vijaya) and success (@raddha) in this world and
in the other” : after his death, he will be reborn into a happy but not
final destiny.

The teaching imparted to the laity was in keeping with that ideal. The
bhiksus who aspired to tranquillity, knowledge, Enlightenment and
Nirvana will be instructed in the noble truths in three articles and
twelve parts; the upasakas, who are content with the blisses of this
world and the heavens of the other world, will be taught the rudiments
of faith and the principles of natural law or of lay morality.

It seems that from the outset Sakyamuni and the great disciples
refrained from revealing the whole of the Buddhist Law to the upasakas,

192 Sirigalovadasuttanta, in Digha, III, pp. 180-93; Ch'ang a han, T 1, ch. 11, p. 70;
Chung a han, T 26, ch. 33, p. 638; Tsa a han, T 99, ch. 48, p. 3534; T 16 and 17.
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or at least it was only to the bhiksus that they expounded it “‘to the best
of their ability” (sakkaccam).

When he was ill, the rich banker Anathapindada, one of the greatest
benefactors of the church, called the wise Sériputra to him and the
latter, in order to comfort him, expounded on disgust for sense-objects.
At the end of the sermon, the banker broke into tears and remarked : “I
have revered the Master for a long time, and this is the first time that I
have heard this religious discourse (dhammi katha)”. Sariputra replied :
“That is because such expositions are not explained to the laity, to those
dressed in white, but only to the religious”. Anathapindada then asked
that complete teaching of the Law be imparted to the laity too, for
*“there are sons of good family who, through not having heard the Law,
are lost, and who could become full (aAdataro) understanders of the
Law™ 193,

The reticent attitude taken by the Buddha cannot be explained by a
wish to reserve the truth for a privileged few. He had no pretensions to
esoterism for he was not like those heretical masters who practise the
dcaryamusti, close their fists and refuse to teach. On the contrary, he
opened to all the doors to immortality. Nevertheless, he learned from
experience that not all men are capable of grasping the minutest
subtleties of the Law and that to teach it indiscriminately to all classes
of society was not worthwhile. The Master explained himself on this
point. One day Asibandhakaputta asked him the reason why the
Buddha, who has pity on all beings, teaches the Law to the best of his
ability only to some and not to others. The Master replied : “There are
good, mediocre and bad fields. The farmer who wishes to sow, sows in
the good field; after having sown in the good field, he sows in the
mediocre one; he may or may not sow in the bad field, since that field at
least provides nourishment for animals. Likewise, I teach my Law and
the perfect religious life to the bhiksus and bhiksunis, who constitute a
good field, to the upasakas and upasikas who are a mediocre field : they
all have their island, their resting-place, their protection and their refuge
in me. Similarly, I also teach my Law and the religious life to members
of heretical ascetic sects, which constitute a bad field; and why? If they
understand at least one word, that will be of great use to them”. Making
use of another comparison, the Master compared the religious to an
uncracked and non-porous pitcher; the lay person to an uncracked but
porous pitcher; and the heretic to a cracked and porous pitcher!%4.

193 Majjhima, III, p. 261.
19¢ Samyutta, IV, pp. 314-17.
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However, for the use of the laity eager to learn all the truths of the
faith, a complete and progressive summary was instituted and received
the name of gradual teaching (anuparvikatha). It began with three
discourses concerned respectively with giving, morality and heaven : the
first emphasized the advantages of renunciation, the second revealed the
harm, vanity and defilement of desires; the third mellowed, liberated,
exalted and appeased the mind of the listener. Then followed the
teaching of the Law proper (dharmadesand) which is the culminating
point for the Buddhas : suffering, its origin, its cessation and the path to
its cessation; it led the listener to the very centre of the doctrine, namely,
that *“‘everything that has arising as its law also has perishing as its
law” 19, When required and in order to illustrate their lessons, the
monks painted images of the “wheel of rebirths” (samsdramandala) in
the entrance-halls of the monasteries. Within the wheel, divided into six
sections, were representations of the six destinies of the beings of this
world : the hell-born, animals, pretas, mankind, asuras and gods. All
round were the twelve nidana shown by symbols. At the centre of the
wheel, craving, hatred and delusion were depicted — represented by a
dove, a snake and a pig — the driving power of the round of rebirths.
The whole was enveloped in the claws of a grimacing demon which is
“impermanence” (anityatd). Two stanzas were inscribed below :

“Start now, make an effort, apply yourselves to the Law of the
Buddha...”!?%. A monk who was specially appointed to this task was
entrusted with explaining to the faithful this vivid representation of the
holy doctrine, placed at the entrances to monasteries.

All the same, the gradual teaching was never imposed on all upasakas
indiscriminately and in fact affected only a minority of the laity.
Religious propaganda at the time of Asoka was not focused on the
noble truths, but on the general principles of natural law. In vain
would one look in Asoka’s inscriptions for the profound ideas and basic
theories of Buddhism : they neither mention the four noble truths, nor
the eightfold Path, nor the doctrine of dependent origination, nor even
the supernormal attributes of the Buddha. They merely describe the

195 ]t could be said that the gradual teaching (anupurvikatha) was to the laity what the
Dharmacakrapravartanasitra was to the religious. Its text was fully fixed, as it appears from
several sources : Vinaya, I, pp. 15, 18; II, pp. 156, 192; Digha, I, p. 110, II, p. 41;
Majjhima, I, p. 379; 11, p. 145; Udana, p. 49; Milinda, p. 228; Sumangala, I, p. 277, 308;
Divya, pp. 616-17.

196 Divyavadana, p. 300; Malasarv. Vin,, T 1442, ch. 34, p. 8116; L.A. WADDELL,
Lamaism, pp. 102, 108; FOUCHER, Vie du Bouddha, p. 354; J. PRZYLUSK!1, La Roue de la Vie
a Ajamia, JA, 1920, pp. 313-31.
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precepts of universal morality as they had already been formulated for
the use of the laity in the canonical writings : Lakkhana and Sirigalovada
of the Digha and the various Gahapativagga of the Majjhima, Samyutta
and Anguttara®’. The Buddhist missionaries themselves, when setting
out on the spiritual conquest of India, sought less to instruct their
listeners in the truths of the faith than to attract their adherence by
means of homilies, with little dogmatic scope, but suitable for terrifying
the minds and striking the imagination : descriptions of the pangs of
death and the torments of the hells, stories of ghosts, edifying tales and
fables!?®. The principal aim of these missions was not to tear the Indian
population away from its ancestral beliefs and superstitious practices,
but to secure for the congregation of the Sons of the Sakya a growing
number of dedicated sympathizers (prasadita) and generous donors
(danapati).

Householders who adhered to Buddhism did not forswear their
former convictions as such. Few sought to penetrate the mysteries of a
doctrine formulated by monks for other monks. As long as they had
taken refuge in the Three Jewels and generously presented the congrega-
tion with clothing, alms, seats, beds and medicines, they considered they
had completely fulfilled their duties. Secular life made it, if not impos-
sible, at least very difficult to practise the virtues required of a monk :
mortification, chastity, poverty, composure and meditation. They had to
bring up a family, give orders to servants, manage and enlarge their
fortunes. They gained in active virtues what they lost in passive ones
and, in their opinion, the former were equivalent to the latter. Admir-
able as the monk devoted to working at his personal sanctification may
be, he is nonetheless a socially unproductive being, a sublime egoist. The
layman who makes sacrifices for his family, succours his fellows, erects
temples, builds monasteries and renders to the Buddha, to his relics and
to his spiritual sons the worship which is due to them, redeems, through
his pity and devotion (bhakti), the meagre satisfactions which he legiti-
mately allow