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PREFACE

HISTORY of Buddhism in the sense of a connected

account of the chief events of all the Buddhist
communities throughout the centuries is an ideal not yet
attainable. The monumental Cambridge History of India
is blazing a path, but it has so far completed only the first
volume of the Hindu portion. Merely to record the known
facts of some two thousand years of Buddhism would require
more than one volume.

During the last few years several important works dealing
with the less explored regions of Buddhism have appeared.
Dr. N. Dutt’s Aspects of Mahayana Buddhism is more funda-
mental than appears from the title, and in The Bodhisattva
Doctrine in Buddhist Sanskrit Literature Dr. H. Dayal has
devoted much intensive research to one special development.
A general treatment has been begun by Dr. McGovern in
his Manual of Buddhist Philosophy, vol. 1, and in An Introduc-
tion to Mahdayana Buddhism. From Dr. B. M. Barua we have
Prolegomena to a History of Buddhistic Philosophy.

The earliest period has also received new attention. This
period, according to Mrs. Rhys Davids, was so different
from the picture that we find in our earliest records that she
prefers to call it not Buddhism but Sakya. ‘Put away,
for your origins, the word ‘ Buddhism’ and think of your
subject as ‘ Sakya’.” ! This is really a religious question,
and the interest that Buddhism still rouses from this point
of view can be seen from Bishop Gore’s Gifford Lectures,
The Philosophy of the Good Life, and the Bampton Lectures
of Canon Streeter, The Buddha and the Christ. It is Buddhism
as we find it actually recorded, not a hypothetical primitive
system, which still forms a challenge to other religions.

Through the labours of Rhys Davids and his colleagues
it has become possible to form a clear idea of one of the earliest
schools of Buddhism, that of the Pali tradition still flourishing
in Ceylon, Burma, Siam, and Further India. It was no

1 Sakya or Buddhist Origins, 1981. However, in her Manual of Buddhism,
1982, Sakya does not occur in the index.
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fault of these investigators if they were satisfied that here
we have the earliest known form, or even the primitive form,
of Buddhism and that all that followed was degeneration.
For Mrs. Rhys Davids even the earliest known form was
degeneration. But other scholars have been at work, and
we now know of other schools with an equal right to claim
that they were holding the primitive teaching. The problem
about the primitive teaching now becomes actual.

The problem of the later history of Buddhism has also
become actual. Philosophically it was no degeneration,
but a great advance. This has been brought out by Professor
A. B. Keith in his Buddhist Philosophy in India and Ceylon.
The existence of the documents of the later schools termed
Mahayina was early made known through the labours of
the Hungarian scholar Alexander Csoma de Koérés, and it
was in fact a misfortune that some of these documents were
among the earliest to reach investigators in the West.
There was then no possibility of placing in their historical
order documents separated by half a millennium. But the
actual texts are at last being edited and studied, and their
relations to the earlier Pali and Sanskrit works are being
established.

We have now a long series of important texts in the Biblio-
theca Buddhica edited by Professor S. Oldenburg, of Lenin-
grad. It is to the work of the scholars who are contributing
to this task, both in their editions and their independent
investigations, that I owe the greatest debt, and first of all to
those of T. Stcherbatsky and Professor L. de la Vallée Poussin.
I am also much indebted to other scholars working on the
same lines, especially Professor S. Schayer, of Warsaw, and
Professor M. Walleser, of Heidelberg. In France we have the
splendid achievements of K. Senart and S. Lévi, as well
as others who are now contributing to the valuable researches
in the series Buddhica edited by J. Przyluski.

Important texts are also being brought out by Indian
scholars, especially in the Gaekwad’s Oriental Series and the
Trivandrum Sanskrit Series, and in these are appearing
some of the epoch-making works and editions by the Italian
scholar G. Tucci, chiefly on Buddhist logic and Yogichéra.
For a long time Japanese scholars have been making solid
contributions. The works of the late Rev. Bunyiu Nanjio,
J. Takakusu, A. Anesaki, U. Wogihara, J. Masuda, and
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others are well known, and the extensive and important
studies of Professor D. T. Suzuki are given in the bibliography.

The legendary and earliest historical aspect was dealt
with by the author in The Life of Buddha as Legend and
History in the same series as the present volume. Although
much work remains to be done regarding the chronology
of Indian history, the sequence of thought in the develop-
ment of Buddhist doctrine is becoming clear. The aim of
the present work is to trace the growth of the Buddhist
community, to indicate its relation to the world of Hindu
and non-Hindu society in which it arose, and to follow the
rise and development of the doctrines from their legendary
origin into the system which has spread over a great part
of Asia.

My special thanks are due to Miss C. M. Ridding, M.A.,
of Girton College, who has given me invaluable help in the
collection of material, and to Miss G. Hjort, Ph.D., Research
Fellow of Girton College, who has read, criticized, and
discussed the whole manuscript.

Epwarp J. THoMAS.






ABBREVIATIONS

Digha : Digha-nikiya. (This and the next three are
quoted by vol. and page of text. This reference serves also
for the translations mentioned in the bibliography, as they
repeat the page numbers of the text.)

Majjh. : Majjhima-nikidya.

Samy.: Samyutta-nikdya.

Ang.: Anguttara-nikaya.

Jat.: Jataka.

Dhp.: Dhammapada.

Sn.: Sutta-nipata.

Vin.: Vinaya.

Dpvs.: Dipavamsa.

Mhvs. : Mahiavamsa.

Mahéabh. : Mahabharata.

Mvyut.: Mahavyutpatti.

Mbvs. : Mahéabodhivamsa.

Dhs.: Dharmasangraha.

Lal.: Lalita-vistara.

Abhk. : Abhidharmakosa.

Mvst.: Mahavastu.

Lotus : Saddharmapundarika.

Divy.: Divyavadana.

Vism.: Visuddhimagga.

ERE.: Hastings’ Encyclopaedia of Religion and Ethics.

JA.: Journal Asiatique.

JPTS.: Journal of the Pali Text Society.

JRAS.: Journal of the Royal Asiatic Society.

JAOS. : Journal of the American Oriental Society.

ZDMG. : Zeitschrift der deutschen Morgenlindischen
Gesellschaft.



Xiv ABBREVIATIONS

IHQ.: Indian Historical Quarterly.

BEFEO. : Bulletin de I’Ecole francaise d’extreme—Orient.
SBE. : Sacred Books of the East.

SBB.: Sacred Books of the Buddhists.

CHI.: Cambridge History of India.

As. Res.: Asiatic Researches.



PRONUNCIATION

N Pali and Sanskrit words the vowels are as in German
or Italian, except that short a has the sound of % in
but. The consonants are mostly as in English :. g is always
hard, ¢ has the sound of ch in church. (In words more or
less Anglicized ck has been used, as in Chandragupta.) The
dentals, t, d, etc., are true dentals pronounced with the
tongue against the teeth. The cerebrals, {, d, etc., are
pronounced with the tongue against the hard palate, much
as the English so-called dentals. In the case of the aspirated
letters, th, ph, etc., the sound is a stop plus a simultaneous
aspiration. The accent is on the long syllable as in Latin :
Suddhédana, udina, Ldlita-vistara.



CHRONOLOGY

B.C.
6TH CENT.
563. Birth of Gotama Buddha.

528. Enlightenment.

5TH CENT.
483. Death of Buddha: First Council at Rajagaha.

4TH CENT.
388. Second Council at Vesali.

8RD CENT.
269-237. Reign of Asoka.
247. Third Council at Pataliputta.
246. Mission of Mahinda to Ceylon.

2ND CENT.
Rise of Mahayana doctrines.

1ST CENT.
Kushana kings established in N.W. India.

29-17. Reign of Vattagamani in Ceylon.

A.D.
1ST CENT.

78. Accession of Kanishka.

c. 100. Council of Sarvastivadins under Kanishka.

2ND CENT.
Madhyamaka School of Nagarjuna.

5TH CENT.
Yogachiara School of Vasubandha and Asanga.

6TH CENT.
Logical School of Dignaga.

7TH CENT.
Santideva and Dharmakirti.

7TH-10TH CENT.
Rise of Tantric Schools.



CHAPTER 1
INTRODUCTION

AN account of a religion may be expected to begin with
the biography of its founder. But in the case of
Buddhism we are faced with the fact that all the biographies
by ancient Buddhist authors are centuries later than the
period of which they speak. They have all been composed
after the time when the movement had broken up into
separate schools, and they represent the traditions, often
contradictory, preserved by these bodies, and modified
in accordance with various dogmas concerning the nature
of a Buddha and the means of winning release. The popular
story of Buddha’s life, as known to the West, is merely
the modern version of one of these traditions, and it has
been made plausible only by ignoring the other accounts
and omitting all the marvels.

So far as these traditions preserve doctrinal teaching
about the nature and career of a Buddha they are highly
important, but it is not until the sacred literature and its
doctrines have been examined that their historical elements
can be considered. Fragments of biography are to be found
in the Buddhist Canon. There we find the teacher represented
as wandering from place to place as an ascetic, and claiming
to have become enlightened and free from all worldly ties.
His disciples, who all follow the same ascetic life, are
instructed by him to follow the path which he has discovered
and, unlike the priests of the prevailing religion, he also
gives moral discourses to lay people. His high birth as
a member of the kshatriya or warrior caste is often
emphasized, especially in opposition to the brahmins. Several
other rival schools are mentioned, the chief being the
Niganthas, the sect still surviving as the Jains. The sphere
of his activity was almost entirely in the Magadha and Kosala
country, corresponding to the modern Behar, the United
Provinces, and Nepal.

There is no doubt that the central fact we have to deal
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with is that the founder was a religious genius. However
much a genius is influenced by his spiritual environment,
his own contribution is something new and original. It
may be that he claims to have acquired it by inspira-
tion, or that he has been directly taught by a divine
instructor.

Neither of these is the case with Buddhism, which represents
its founder as having by his own unaided effort discovered
* the doctrine unheard before ”, and as having shown a way
of salvation which makes an end of pain. But this new
teaching cannot be fully explained by itself. It was expressed
in accordance with the conceptions of the Hindu world
in the sixth century B.c., and as it continued to develop
it took for granted all the current views on the nature of
the world and man so far as they were not in conflict with
its own principles. This is the Buddhism with which we have
to deal, not merely the kernel of new doctrine, but the actual
system with all that it assimilated from the thought and social
conditions of its environment, or adopted as it attracted
new followers. The history of Buddhism is the history of
the developments, schisms, corruptions, and reforms which
the system underwent as it spread in India and beyond, and
as it became accepted and reinterpreted by the most diverse
cultures of Asia.

The problem of the relation of Buddhism to Brahminism
and of their interaction as religious and philosophical schools
runs throughout the whole history. But Brahminism was
not merely a rival ; it was in the first place the system in
the midst of which Buddhism originated. Brahminism had
long grown out of the prehistoric nature religion of Aryan
India, and, influenced doubtless by contact with non-Aryan
peoples, had become by the sixth century B.c. an elaborate
sacrificial and sacerdotal system. It had also originated
the philosophical principles which have ever since dominated
it. A consideration of this early form of Brahminism will
be important in so far as it may have had an influence
in determining the ideas of the thinker or thinkers who
struck out a new path. We need to ascertain, if possible,
the world of thought in which Buddha lived, what there
was in it that he found inadequate or erroneous, and
in opposition to which his teaching made such a powerful

appeal.
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GEOGRAPHY

Two preliminary questions which must first be con-
sidered are the geographical and the chronological. The
geographical facts are of the first importance, for they show
that the early Brahminism as known from its literature
belonged to a region far distant from the cradle of the new
religion. The brahmin region was in the north-west of India,
where its chief centre during the compilation of these doeu-
ments was between the Ganges and the Jumna. Buddhism
originated in a region much further to the east, a district
which is treated by the brahminical works as unfit for the
residence of brahmins. We cannot, therefore, assume that
this Brahminism was identical with that known to the
early Buddhists. It moreover claimed to possess a secret
doctrine confined to exclusive schools, and some of its
teachings do not seem even to have been known to the
reformers of eastern India.

The home of Buddhism lies in what is now South Behar,
west of Bengal and south of the Ganges. This was the
kingdom of the Magadhas, extending from the confluence
of the Son with the Ganges towards the east some 150 miles
as far as Bhagalpur, the ancient Champa. Forty miles to
the south was the chief city Rajagaha (now Rajgir) and some
80 miles further south-west Buddha Gaya, the scene of
Buddha’s enlightenment, and still further south the Southern
Hills (Dakkhinagiri). The actual region of Bengal further
east was then probably quite outside brahmin influence.
Even to-day a linguistic map shows the Magadha region
bounded on the south and east by tribes speaking non-
Aryan (Munda) languages.!

In Buddha’s time the aryanization of the country had
begun but, as the anthropological evidence shows, it was
the spread of an Aryan civilization over a more primitive
population, and its introduction into this region was not by
conquest but by gradual infiltration. In the eastern portion
of Magadha dwelt the Angas, in Buddha’s time no longer
an independent people. North of the Ganges were a number
of peoples still in the tribal stage. The chief of these were
the Vajjis with the chief city Vesali (now Besar), and further
north the Kolas and Mallas. To the west of these, between

! Linguistic Survey of India, vol. i, pt. 1.
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the Ganges and the Himalayas, were the Kosalas, a people
who like the Magadhas were united into a kingdom, and
had become paramount over other tribes. The capital was
Savatthi (Sravasti), but another city is also mentioned,
Saketa or Ayodhya,! and this appears to have been at a later
time the capital. Among peoples subject to the Kosalas
or under their suzerainty were the Kasis in the south with
capital Benares, and north of the Kosalas near the Himalayas
a tribe destined to play an important part in later legend,
the Sakyas (Sakyas), the tribe to which Buddha belonged.
The Buddhist accounts speak of them as being ruled by a king,
and say that if Buddha had not chosen to become a king of
the Doctrine (Dhamma) he was destined to become a universal
king (cakravartin) ruling from sea to sea. Nevertheless,
there are indications that the rule of the Sakyas, like that
of the adjoining tribes, was oligarchic. The district included
part of what is now Nepal, and was probably never much
more extensive.

It was within these districts that the first preaching of
Buddhism took place, and we have good reason for holding
that in Buddha’s lifetime it did not extend beyond. This
may be inferred, not from the statements of the legends (which
are often quite unhistorical, and represent Buddha as going
to the Himalayas, Kashmir, and even Ceylon), but from the
undesigned evidence furnished by the discourses themselves.
Each discourse is preceded by a statement saying where it
was delivered. Doubtless many of these ascriptions are
inferences or mere guesses, but they do belong to an early
tradition, and we find that according to this tradition the
places which are recognized by it are practically confined
to the districts mentioned above—the Magadha and Kosala
kingdoms and the various tribes to the north-east. This
limitation is the more significant when it is compared with
the anachronisms of the stories found in the commentaries
and Sanskrit works. We there find the mention of peoples
in the extreme north-west, the Gandharas, the Kambojas,
the City of Taxila, and in the east Bengal, as well as southern
India and Ceylon. The spread of Buddhism by the great
trade routes was along the Ganges and Jumna towards the

! Ayodhya is well known, being near the present Ajudhia in the Fyzabad
District. The site of Savatthi is still disputed, but it is usually identified with
S‘et Mabhet, a large collection of ruins further north in the Babraich District
of Oudh.
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north-west and Kashmir and south of the Ganges along the
Vindhyas, turning south to the west coast. Along these
routes great Buddhist communities arose, and there is no
doubt that legends connecting Buddha with these places
were invented. But they are quite absent from the first
four Nikayas of the Pali Scriptures, and these collections,
even if they were revised in their present form as late as two
centuries after Buddha’s death, show us the only region
which has a historical claim to be the cradle of Buddhism.

There is a single passage in the Pali which appears to
imply not a wider range of Buddha’s activity than that
described above, but a much wider geographical knowledge
among the early Buddhists than that implied in most of
the texts. It is in the Anguttara Nikaya, i, 213, repeated iv,
252, 256, 260, and consists of a list of countries which has
been held to be a statement of the political divisions of India
in or before Buddha’s time.! But the collection of discourses
in which it is found has less claim than some of the others
to be considered early or as conveying contemporary informa-
tion. It even contains a legend about king Munda, the fifth
in descent from Buddha’s contemporary Bimbisara. The
passage in question is not one that has any concern with
giving geographical information, but merely introduces the
names in an illustration. It occurs in a discourse on the merit
of keeping the fast day (uposatha), and there it is said in
verse :

The moon’s brilliance and all the host of stars

Are not worth a sixteenth part
Of the fast day kept with the eight precepts.

This is developed in the prose, where it is said :

Just as if one should rule with supreme lordship over these sixteen
great countries, namely the Angas, Magadhas, Kasis, Kosalas, Vajjis,
Mallas, Chetis, Vamsas, Kurus, Pafichdlas, Macchas, Siirasenas,
Asspkas, Avantis, Gandhiras, and Kambojas, they are not worth
a sixteenth part of the fast day kept with the eight precepts.

The word for *“ part ” is kald, properly a digit, the sixteenth
part by which the moon increases daily between new and
full moon, and the phrase “ not worth a sixteenth part ”
was proverbial.? The compiler wanted a list of sixteen
countries, and he has evidently made it up from an earlier

! Rh. Davids, in CHL., i, 172.
* Cf. Dhp., 70 ; Mahabh., xii, 174, 48 ; Praéna Up., vi, 2.
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list, for the first eight names down to the Siirasenas occur
in the Janavasabha-sutta, Digha, ii, 200). In that sutta
Buddha is said to have explained the destinies of persons
in these countries who had recently died, stating whether
they had attained Nirvina or in what stage of spiritual progress
they were reborn. It is this list of twelve to which four others
have here been added, the Assakas of south India, the Avantis
of the west, and the Gandhiras and Kambojas of the extreme
north-west. These names are frequent enough in later
literature, but their almost complete absence from the
four Nikayas, and the fact that the list is preceded by
a shorter one, makes it unlikely that it is due to someone
who had a knowledge of the political divisions of India
before Buddha’s time.

Dr. Hemachandra Raychaudhuri ! has pointed out a similar
list of sixteen countries in the Bhagavati-sutra of the Jains,
which he thinks is later than the Buddhist list. It certainly
shows how such lists might come to be compiled. It has no
mention of the northern Kambojas and Gandharas, but it
includes several south Indian peoples. All that this proves
is that the Jain author wrote in south India, and compiled
his list from countries that he knew.

This bare list of names (which are not local, but names
of tribes or peoples) has little to do with explaining the
geography of pre-Buddhistic India. The additional names
suggest the directions in which Buddhism spread, but
historically we start with the kingdoms of the Magadhas and
the Kosalas. These continued to exist for more than a century
after Buddha’s death, until the usurper Chandragupta seized
the Magadha kingdom, overran his neighbours, and extended
his power over most of north India.

CrRrONOLOGY

Neither the Pali nor the Sanskrit forms of the Canon
give any help in determining anything about the dates
of Buddha’s career or even about the historical sequence of
the whole story. This comes from the Chronicles composed
in Ceylon and from Sarvastivadin works known as Avadanas.
There are two Pali Chronicles giving the early history of
Buddhism, its introduction into Ceylon, and its progress

! Political History of Ancient India, p. 46.
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in the Island. The earlier of these is the Dipavamsa, * history
of the Island (of Ceylon),” a record in verse, assigned to the
fourth century A.p. The Mahavamsa, *“ the great Chronicle,”
also in verse, is a rewriting of the same subject matter with
more completeness, and is about a century later. Both these
works rest upon historical material which was contained
in the old Sinhalese commentaries on the Canon, and most
of the material with which we are concerned originated in
India. It is unnecessary to consider the Dipavamsa in detail
here. Its relation to the Mahavamsa has been discussed by
W. Geiger in his editions of the text and translation of the
Mahavamsa.

The Mahdavamsa has been extended from time to time by
continuations, but the original form was in thirty-seven
chapters, ending like the Dipavamsa with the reign of
Mahasena, king of Ceylon, early in the fourth century a.p.
It begins with the resolve which “ our Conqueror ” made
under the Buddha Dipankara, and the prophecy by Dipankara
about his destiny, repeated by each succeeding Buddha,
until in his last life as Gotama he attained complete enlighten-
ment, and began to teach the Doctrine at Benares. The
rest of the chapter gives the Sinhalese legend of his three
visits to Ceylon, the first of them nine months after his
enlightenment, the next five years later, and the third in
the eighth year. So far we have purely imaginative legend.
The actual history begins with the second chapter, and it
is introduced, after the style of the Purdnas, with the
genealogy of Buddha from Mahasammata, the first king
of this age (kalpa) down to his father, king Suddhodana.
It then continues :

Miya and Pajipati were the queens of Suddhodana ; our Conqueror !
was the son of Suddhodana and Maya.

In the unbroken lineage of Mahasammata, which thus became the
head of the warrior caste, was born the Great Recluse.

The wife of prince Siddhattha, the Bodhisatta, was Bhaddakaccani,
and his son was Rahula.

Bimbiséra and prince Siddhattha were friends ; and likewise friends
were the fathers of both.

1 Jina (conqueror), munt (recluse), sattha (teacher), bodhisatta (destined
Buddha), buddha (enlightened), tathdgata (he who has gone thus or to such
a state) are all titles of Siddhattha. His name Gotama (Skt. Gautama) was
a kind of surname, as it was the common name of his clan or gotra, applied to
all descended from the same supposed ancestor. This gotra, however, is a
brahmin gotra, and was probably the gotra of the hotar priest who performed
the sacrifices for this warrior tribe. See Life of Buddha, p. 22.
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The Bodhisatta was five years older than Bimbisira; and at the
age of twenty-nine the Bodhisatta renounced the world.

He strove for six years, and in due course won enlightenment ; and
at the age of thirty-five he visited Bimbiséra.

Now the virtuous Bimbisira at the age of fifteen was himself con-
secrated by his father; and after he had attained the kingdom (of

a),

In the sixteenth year, the Teacher taught the Doctrine ; fifty-two
years did Bimbiséara rule his kingdom.

Fifteen years was his reign before the Conqueror came, and thirty-
seven more while the Tathagata lived.

Ajatasattu, son of Bimbiséra, intent on murdering his father, ruled
his kingdom for thirty-two years, a great injurer of friends.

In the eighth year of Ajatasattu the Recluse attained Nirvéna ;
thereafter Ajatasattu ruled his kingdom for twenty-four years.

When the Conqueror, living for forty-five years, had performed all
duties in the world in every way,

At Kusiniri, between the excellent pair of séla trees he, the light of
the world, attained Nirvana.

The third chapter continues with the funeral rites of
Buddha and the holding of a Council by the monks of the
Order six months later for the reciting and collecting of the
Doctrine.

In the fourth chapter six successors of Ajatasattu are
recorded, the last of whom was Kailasoka. It was after ten
years of his reign that the second Council was held, exactly
a century after Buddha’s death. This Council is said to have
dealt only with disciplinary measures. It declared illegal
ten practices in which relaxation of the rules had taken place
among the monks of Vesali.

The fifth chapter records the rise of ‘‘the doctrines of
other teachers ”, resulting in seventeen new schools in the
second century after Buddha’s death, and later still six other
schools in India and two in Ceylon. Authors belonging to
Sanskrit schools also give lists of eighteen, and these lists
contain the kernel of what we know of the history of the
Order and the development of the doctrine in the earlier
period. This chapter also continues the history of the kings
of Magadha down to Asoka.

Kalasoka was succeeded by his ten brothers, who reigned
in all twenty-two years. Then followed the nine Nandas,
who also reigned twenty-two years. The last of these,
Dhanananda, was overthrown by Chandagutta (Chandra-
gupta), who made himself master of northern India, and
reigned twenty-four years. His son Bindusdra succeeded,
and reigned twenty-eight.
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Bindusira’s splendid sons were a hundred and one; but of these
Asoka excelled in merit, splendour, might, and wondrous power.

When he had slain ninety-nine of his brothers by different mothers,
he attained the sole rule in all Jambudipa.

It is to be known that from the Nirvana of the Conqueror down
to Asoka’s consecration it is two hundred and eighteen years.

Four years after the famous one (Asoka) had attained sole rule he
caused himself to be consecrated in the city of Pataliputta (Patna).

The rest of the chapter tells of Asoka’s conversion to
Buddhism, and how his name became changed from Asoka
the fierce (Chandasoka) to Asoka the righteous (Dhamma-
soka). He reformed the Order, expelling the heretical monks,
and the third Council was held in the seventeenth year of
his reign. The Chronicle then turns to the history of Ceylon,
and tells no more of Buddhism in India beyond Asoka’s
sending of missionaries to various countries after the third
Council and the official introduction of Buddhism into
Ceylon by Asoka’s son Mahinda.

This is the tradition as preserved by one school, the
Theravada, and the extent to which the details can be relied
upon is much disputed.! It is unnecessary for our purpose
to investigate the chronological problems beyond pointing
out those which can be verified independently as historical
facts. Chandagutta (Chandragupta), the grandfather of
Asoka, has been identified with certainty as the Indian ruler
known to the Greeks and Romans as Sandrocottus, who
about 304-3 B.c. made a treaty with Seleucus Nicator.
The historical character of Asoka’s reign is proved by the
decrees which he caused to be inscribed on rocks and pillars
in various parts of India. All the earlier dates are
problematical, though they agree to some extent with the
chronology of the Jains and the Purianas. If we could be
sure of the number 218 as the number of years between
the death of Buddha and the Consecration of Asoka, all the
rest would fall into a natural chronological sequence. The
Sarvastivadin tradition, however, puts Asoka one century

1 An examination of the Pili evidence compared with that of the Jains
and the Purinas is given by W. Geiger in the introduction to his translation
of the Mahavamsa. Mr. Bhattasali, preferring the Jain dates, wishes to shift
all the dates five years forward. How precarious the whole scheme is can be
seen from the fact that Dr. Matsumoto, following Professor Ui, shifts the death
of Buddha to 386 m.c., nearly a century later. See Die Prajiiaparamitd-
Literatur, p. 25. Stuttgart, 1932. None of these dates agrees with the traditional
dates accepted by the Buddhists themselves. In Ceylon, Siam, and Burma
544 B.c. is the date of Buddha’s death ; in China 1067 B.c. and other dates
are given. Mr. Bhattasali’s calculation is given in JRAS. 1932, p. 278.
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after the death of Buddha, and apparently confuses him with
Kalasoka. But, as it also omits Chandragupta from its list
of kings, there is no reason to prefer it as the more correct.
The relative dates as accepted by the Theravada school
thus become :

B.C.

563 Birth of Gotama Buddha.

559 Birth of Bimbisara, king of Magadha.

548 Accession of Bimbisara.

584 Great Renunciation of Gotama.

528 The Enlightenment.

491 Accession of Ajatasattu.

483 Death of Buddha and first Council at Rajagaha.

898 Accession of Kalasoka.

888-2 Second Council at Vesali and first schism.

865-348 The ten sons of Kalasoka.

848-321 The nine Nandas.

821 Usurpation of Chandragupta and founding of the
Maurya empire.

297 Accession of Bindusara.

269 Accession of his son Asoka.

265 Consecration of Asoka.

247 Third Council at Pataliputta.

246 Mission of Mahinda to Ceylon.



CHAPTER 1II
THE ASCETIC IDEAL

BUDDHISM appears first in history as an ascetic move-
ment. It was one of a number of sects, bodies of
mendicants who had ‘‘ gone forth from a house fo a houseless
state ’ and who had cut themselves off from the hindrances
of worldly ties and pleasures in the pursuit of their ideal.

Ascetic practices are found in very early stages of society.
They appear in connection with ideas of tabu, or the sanctity
of the priest and wonderworker, and the exercise of magic.
These have no necessary connection with any particular
type of religious belief, and in the earliest known form of
religion in India little of an ascetic tendency appears. But
the tdpasin, the performer of austerities (fapas), existed,
and there was a strong belief in the results to be obtained
by such practices. Probably pre-Aryan influences were
at work. The adept might acquire marvellous powers and
control the course of nature, and the belief that such powers
were real certainly existed among the early Buddhists.

In the Vedic literature this aspect of religious expression
is little in evidence. There we find the sacrifice as the centre
and the religious instincts satisfied by the due performance
of priestly rites.! But with the rise of the doctrine of rebirth
human life and its value began to appear in a different aspect.
Life with an unending chain of repeated existences became
something to be escaped. Schools arose which broke away
from the current view and taught a doctrine of release.

Even among the brahmins doubts as to the sufficiency of
sacrifice arose. A way of permanent escape was sought,
and in the Vedic schools themselves arose a secret doctrine
expounding how by a method superseding the ritual of
sacrifice emancipation might be won. The non-Vedic schools
definitely rejected the brahminical method of sacrifice and
the Vedic lore. Some teachers boldly denied the doctrine of
the retribution of actions (karma), some declared that nothing
could be done to escape it. Others, like the Jains and Buddhists,

1 Cf. CHL., i, 108.
11
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held that escape from rebirth could be obtained by the
knowledge of a special way of life. Both of these movements
were ascetic in making renunciation of worldly life essential
for final release. Buddhism in particular was a moral protest.
There can be no doubt that it was due to the genius of its
founder that it was able to moralize the doctrine of karma.
It made a clear distinction between action in accordance
with really ethical principles and action resting upon inherited
beliefs in the mysterious efficacy of ritual and magical
ceremonies.

There have been great movements in which the practice
of the ascetic life has become an enthusiasm, but we always
find that it is a new ideal which gives the inspiration.!
Ascetic practices have seemed to be a wonderful means for
attaining the positive end. For the Christian monks of Egypt
in the third century the present life was a transitory period
of no value in view of the glories soon to come. St. Antony,
hearing in church how the apostles had left all, sold his goods,
and in reply to the tempter said, * no one shall separate me
from the love of Christ.” St. Pachomius tried in the depths
of the desert to ‘ live the life of the heavenly ones through
the love of virtue . In those very words we may probably
see the other side of the ideal, the attempt to live more than
a human life, leading to results that have repeatedly shown
themselves in the history of asceticism. What was wanted
was a rule of life to guide the enthusiastic impulses. We need
not now consider whether the ascetic life should be set up
as a vocation at all. It is certain that there are natures to
whom the thought of another world or a life beyond the mere
pleasures of sense is so vivid that everything except the
pursuit of that ideal is worthless and vain. Ascetic move-
ments have succeeded when they have roused individuals
to whom the ideal appealed, and when a guide has appeared
who knew how to establish a wise rule of life through which
such natures could find their realization.

This is one of the reasons for the great success and long
continuance of Buddhism. Its founder had the genius to

1 The term asceticism is ambiguous. It may mean self-mortification, the
actual infliction of pain on himself by the devotee, or it may mean merely
abstention from any or all of the pleasures of sense. Against the former
practice Buddhism made a definite protest, though it did not entirely eradicate
it from the discipline of its disciples, just as it did not destroy the belief in
the acquisition of supernormal powers by such means.



THE ASCETIC IDEAL 13

establish a working system, not intended for all, but for
those who realized that there was a life higher than
‘“ indulgence in the passions, low, vulgar, common, ignoble,
and useless ”’, and who felt that it could not be attained under
the limitations of the social conditions of the time.! It was
a system, ascetic indeed in its rules of strict celibacy and
restrictions on eating, but one in which practices of self-
mortification were discouraged. The goal was Nirvana,
a state of the individual described as bliss and freedom from
rebirth ; and the course of training required to attain it
was hindered both by self-torture and by indulgence in the
passions.

The positive doctrines of the teaching are called the four
Noble Truths. (1) The truth that suffering exists; (2) the
truth that suffering has a cause, which is * thirst ’ (tanha)
or craving for existence; (8) the truth that this craving
can be stopped ; (4) the truth of the Noble Eightfold Path
consisting of the eight practices of self-training by which
the Truths may be realized and a permanent state of peace
attained. This is the Doctrine,2 which all schools have
recognized as fundamental, and if it could have been kept
free from the metaphysical problems lurking in the references
to the self and the world, it might conceivably have remained
essentially a religion, a doctrine teaching a way for the
salvation of the individual, and discarding everything in
human life and thought that appeared to hinder that goal.

But from the first it never was such a simple agnostic
system of quietism. It inherited and took for granted many
of the current Hindu dogmas, the belief in rebirth, karma,
and cosmological theories. It had to defend itself against
rival systems that taught their own methods of salvation,
and it had to justify itself against the sacrificial system of
the current Hinduism. There were other reformers, especially

1 It should be noticed that it differs from Christian asceticism in teaching
that the ascetic life is the only means of winning ultimate salvation. Even
in medieval Christianity there is no necessary conflict between the two ends,
temporal felicity and the beatitude of eternal life.

* Doctrine is here dhamma or dharma. In pre-Buddhistic use dharma is
conceived as a prescribed course of action for anything in nature which may
follow a natural or normal process. It may thus be translated * law ". As
gpplied to theories of human action it was much wider than morality, for it
included all ritual, and was thus practically religion. The dharma of Buddha
consisted in teaching the true doctrine (saddharma) of man’s beliefs and actions,
and this exists in the Buddha-word, the Doctrine. Another distinct use of
the word is in the sense of thing or object, especially objects of the mind,
thoughts, or ideas. See Ch. XII.
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the Jains, following similar practices, but often with very
different presuppositions underlying them. Later it had to
meet the metaphysical arguments of the orthodox philo-
sophical schools, and was compelled to find arguments in
self-defence. It ended by becoming one—or rather more
than one—of the most developed philosophical systems of
Indian thought, and it has left its mark on the still existing
philosophies of India.

Before we can inquire what the doctrine was, and especially
what was its most primitive form, it has to be realized that
Buddhism had split up into sects before it possessed any
written records. This does not in itself imply divergent
teaching in the Scriptures. It is clear that for a long period
the different schools appealed to the same Scripture. Yet
the fact that it was all preserved by memory inevitably
led to divergences in the Canon. Owing to the deliberate
inclusion of utterances of the great disciples or of discourses
attributed to them, as well as any passages which might
contain an utterance of Buddha, there was ready opportunity
for accretions.! But the Buddha-word includes also the rules
of the community which was founded for the purpose of
practising the new life. To begin by analysing the Doctrine
without first examining the community and the circum-
stances in which it originated would be likely to lead to quite
arbitrary results. The movement began not with a body of
doctrine but with the formation of a society bound by certain
rules. These rules of discipline have developed into the first
division of the Scriptures, the Vinaya, and they have not
only remained practically identical in most of the early
schools, but the Vinaya as a whole has been preserved in
such a way that the older and later parts can be easily seen.
We can, therefore, start, if not at the very beginning at least
with what is one of the earliest documents for the history
of the Buddhist community.

The Vinaya now forming the first part of the threefold
division of the Scriptures consists essentially of the monastic
rules together with a commentary. It is evident that from
the first there must have been disciplinary regulations for the
members of the Order, but it is also clear that among
the existing rules, as now found in the Vinaya, there are

! Buddhaghosa says that of the 84,000 sections (kkandha) of the Buddha-
word 2,000 are by monks. Vin. com., i, 29.
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additions and modifications. Some rules, though still
preserved, have been abrogated by new conditions, and others
have been added owing to the necessity of considering
special circumstances. But the nucleus, on account of its
use as a formulary of confession, has been preserved separately
in a very early form. This collection is known as the

Patimokkha.!

The Patimokkha was used at the fortnightly fast-day
(uposatha), when it was recited at the meeting of the monks
held at new moon and at full moon.? Oldenbérg held that
in its present shape, or at least in its most essential parts,
it might reach back to Buddha’s own time or to that of his
personal disciples.® This view is now strengthened by the
fact that we are now able to compare the formulary as used
by several schools, Pali and Sanskrit, and there is essential
agreement between them. The arrangement is exactly
the same in all, and the rules for the most part agree in their
actual wording and numbering.4¢ This implies that we have
it practically in the form it had assumed before any sects
arose.

According to the regulations in the Vinaya, the Uposatha
day (at new moon and full moon) must be formally proclaimed
beforehand, and all the monks within one boundary-district
must be present unless definite leave of absence has been

! In Sanskrit Jmitimoksha. In form it is an adjective formed from
patimokkha ‘* binding ”, from pati-muc- ‘* to fasten or bind on (as armour) ”,
and thus should mean “ that which binds, obligatory . This, however, is
not recognized by the ancient Péli authorities. Buddhaghosa derives it from
muc- in the sense of freeing from the punishments of hell and other painful
births, Vism., 16. The oldest Buddhist explanation in ¥Vin., i, 103 (Vin. Texts,
i, 268), is purely fanciful. The probability is that the term along with the
Uposatha ceremony itself was borrowed from other sects, and like other
obscure terms in this document was not clear to the Buddhists themselves.
The spelling pdtimokkha also sts this; pdtimokkha (with cerebral ?),
says Childers, is unquestionably a Burmese error. Cf. S. Lévi, ‘** Observations
sur une langue précanonique du Bouddhisme,” JA4., 1912, ii, p. 485. There is
also a Patimokkha for nuns modelled on the rules for monks. The Buddhist
tradition is that an Order of nuns was formed during Buddha’s lifetime,
and though this is probable, the legends about its formation scarcely bear
historical investigation.

* The word wuposatha corresponds to the brahminical Sanskrit term
upavasatha, which was the name for the day before the soma-sacrifice, from
which the Buddhist term is no doubt derived. The Sarvastiviiding use the
term poshadha, which was doubtless the form in their dialect before their
Canon was turned into Sanskrit.

3 Vin. Texts, vol. i, p. xi.

! The following analpysis of the Patimokkha rests upon the Pali text (ed. by
Minaev, St. Petersburg, 1869), the Sanskrit of the Sarvistivadins, published
by Finot, JA., i, 1913, pp. 465 ff., and that of the Mila-Sarvistivadins
in Muyut, 256 f1.
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obtained. The presiding monk begins the recitation of the
Patimokkha by declaring :

Let the Assembly, reverend ones, hear me. To-day is the Uposatha
of the fifteenth day. If it appears the right time to the Assembly, let
the Assembly perform the Uposatha and repeat the Patimokkha.
How is it with regard to the necessary preliminaries for the Assembly ?
Reverend ones, announce your purity (freedom from disability). I will
repeat the Patimokkha.—We are all listening well and reflecting on it.—
He who has incurred a fault should declare it ; if there is no fault he
should keep silence. Now by your silence, reverend sirs, I shall know
that you are pure. Now as there is a reply for each question, so in
such a meeting as this it is proclaimed as many as three times. Now
should a monk, when it is proclaimed three times, remember a fault
that he has committed and not declare it, he is guilty of a conscieus
falsehood. Now a conscious falsehood, reverend sirs, has been declared
by the Lord to be a hindrance (to advance). Therefore a monk who
remembers that he had committed a fault, and wishes to be pure,
should declare the fault committed, for when declared it will be easy
for him (to advance).!

The introduction, reverend sirs, has been repeated. So, I ask the
reverend ones, are you pure in this matter ? A second time I ask,
are you pure in this matter ? A third time I ask, are you pure in this
matter ? The reverend ones are pure in this matter, therefore they
are silent. Even so I understand it.

Then follows the recitation of the rules, which are arranged
in seven classes according to the degree of gravity. An eighth
section gives the rules to be followed at meetings where

cases are decided.
1. Four Pardjika rules, violation of which involves

permanent expulsion.2

1. Sexual intercourse of any kind is forbidden.

2. Taking what is not given is forbidden.

8. ‘A monk who shall knowingly deprive a human being of life,
or seek out an armed person against him, or by uttering the praises
of death shall incite to suicide, saying, ¢ ho, man! what is this evil,
wretched life to thee ? *—he is pardjika, and is not in association.”

4. *“ A monk who, though not having the higher knowledge of
possessing the superhuman qualities, shall give out with regard to
himself that he knows and perceives that complete knowledge and
insight has arisen, and then at another time, whether on being pressed
or not, desiring to be purified, says, ¢ without knowing, friends, I said

1 ¢ In theory all sins must be confessed at the recital of the Pratimoksa,
but as this ceremony takes place only twice a month, and as an immediate
confession is required, it is deemed sufficient that the sinner makes his con-
fession to an elder brother. So at least is the practice nowadays in Ceylon
and Burma.” Kern, Man, 87.

* Buddhaghosa interprets pdrdfika as  suffering defeat ”, and the Miila-
Sarvastividins appear to do the same (Muvyut., 278, 9), but the earliest
commentary in the Vinaya gives no suggestion of this meaning. The term
was probably adopted from some already existing sect. S. Lévi (loc. cit.)
has made it probable that it is the same word as the Jain paramciya, in the
sense of being (permanently) excluded.
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I know, without perceiving, I said I perceive, speaking vainly and
falsely °, unless it was through undue assurance—he is pdrdjika, he
is no longer in association.”

The third and fourth rules illustrate two points of doctrine.
Suicide is condemned without qualification. On Buddhistic
and general Indian theory it could only result in another
life still burdened with the consequences of the individual’s
previous karma. But the Buddhist scholastics appear to
have raised the question as to what happens in the case of
a person who, by winning the goal of arahatship, has escaped
from the chain of birth and death, and for whom there is
no rebirth. What if at the moment of escape he commits
suicide ? It appears never to have been more than an
academic question, but the problem is illustrated by several
stories of monks who are said to have taken this means to
escape falling from arahatship. These are discussed below.

The fourth question speaks of superhuman (uttarimanussa)
qualities.! They are superhuman only in the sense that they
do not belong to the ordinary man, but have to be acquired
by a long course of training, and they are the powers attained
by means of the mystic practices of concentration (samddhi)
known as yoga. These attainments are in the first place
states of mind, in which the monk rises by stages so that
he becomes gradually free from contact with the world of
change. But they also bring with them supernormal physical
powers (levitation, the power of projecting an image of oneself
to a distance, clairvoyance, etc.), powers which were already
claimed by pre-Buddhist adepts. Their mention here is
important as early evidence for the view that yoga is an
essential part of the primitive doctrine, as seen in the triple
division of the disciple’s practice into morality, concentration,
and full knowledge.

2. Thirteen Sanghddisesa rules. Offences involving a
period of penance and reinstatement by the Assembly.

Five of these deal with minor sexual offences, such as touching
a woman or addressing her with wicked words. Two refer to the building
of a monk’s dwelling, two to the bringing of false accusations against
monks, two to causing dissension in the Order and taking sides in
disputes, and two to cases of insubordination, that of a monk who
bgcom;s abusive when admonished, and that of one who on account of
his evil behaviour has been warned to leave the village where he begs
and who refuses to do so.

! In Vin,, i, 97, they are specified as the trances, releases, concentration,
attainments, the Way or the fruit of the Way. See Ch. IV.
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These cases were dealt with at a formal meeting of the
Order, and the sentence is thus deseribed :

If the mook becomes guilty of one or anothet of these offences, for
as many days as he conceals it 50 many days must he, even tlu;ugh
unwilling, be compelied to dwell apart. When the monk has passed
this persad of probation {paritdsa), be must still for another six nights
undergo the mdnalla practice ! towards the (other) monks. When hig

w of mdnatia is over, the monk is to be restored in & place where
the Assembly of monks is as many as twenty. If the Assembly, being
lexs than twenty even by one, should restore him, he is not restored,
and thuse monks are biameworthy. This is the proper course in the

matter.

Two of these rules (6 and 7) throw light on the earliest
dwelling-places of the monks. Each monk lived in his own
hut (kuti). If not having a donor he begged the nxater{als
and had it put up for him, he must have it made according
to certain measurcments, and it must be on a site not likely
to cause injury (to living things) and with an open space
round it. The other monks must come and approve. Similarly,
if he had a large residence (vihdra) put up, given him by a
donor 2 and intended for his own use, the monks must also
give their approval.

8. Two aniyata rules, undetermined cases, in which the
monk might be charged under one or other of the existing

rules.

These are (1) if a monk should sit together with a woman on a secluded
seat, and (2) if he should sit with a woman on a seat not secluded, but
convenient for addressing her with wicked words. In the first casc
a lay woman of trustworthy speech might charge him with a parijika
offence or a sanghidisesa or a pacittiya. In the second case she might
charge him with a sanghadisesa or a pacittiya offence.

4. Thirty nissaggiya pacittiya rules. Offences requiring
expiation 3 and involving forfeiture. Although the monk
must have no possessions, there were four objects (requisites)
that were considered indispensable, a set of threc robes,

1 Skt. mdnatva and mandpya ; on this passage in the Vin. Buddhaghosa
(iii, 629) explains bhikkhumdnatia as bhikkhinam méananabhiva, the paying
of some kind of respect to the other monks. This makes it probable that the
culprit remained in a special state of subordination, but the origin of the term
remains obscure.

2 Sassamikam; ‘' ayant un donateur” (Huber); not as in Vin. Terls,
i, 9, “to beloni(also) to others.”

3 This translation depends upon the derivation of pdcittiya from Sanskrit
prayaséeittika, but this is not the term used in the Sanskrit versions of the
Patimokkha, which have pdtayantika and payantika. It is another example
of the fact that the document is so old that the later Buddhists were not sure
of the original terms. Cf. S. Lévi, loc. cit.
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bowl, bed, and medicine,! but rules were made to prevent
his obtaining absolute possession of them. They had in theory
to belong to the Order, and as the monk might receive them
as alms, rules were required to prevent his acquiring a store
of property.

1. Ten rules concerning robes.

These refer to the length of time during which an extra robe might
be kept, to repair and exchange of robes, and to receiving them as
alms. He might not ask a lay person for a robe unless he had lost his
own, nor might he suggest the kind he was to receive.

2. Ten rules on material for rugs and the use of money.

The material of which the rug was made was prescribed, and it had
to be used for six years. The monk might accept the material for it
under certain conditions. Gold and silver must not be accepted or used
in transactions, and buying and selling were forbidden.

3. Ten rules concerning bowl, medicine, and robes.

A monk might not keep an extra bowl beyond ten days, nor exchange
his bowl if it was broken in less than five places. Medicine (ghee, butter,
oil, honey, raw sugar) must not be stored more than seven days.
There are special rules for robes in the rainy season and for having
them woven. Nothing intended to be given to the Order was to be
applied by the monk to his own use.

5. Ninety-Two Pdcittiya rules. Faults requiring expiation.

This miscellaneous set of rules chiefly contains regulations
intended for the harmonious intercourse of the monks,
and for the avoidance of abuses leading to luxury in dress
or eating or to anything which might distract the monk in
his striving to realize the Truths. Some of the most character-
istic rules occur here. They are in no systematic order, but
may be grouped as follows :

Moral rules, such as lying, abusive language, slander, prevarication
which irritates, disrespectful behaviour, stirring up ill-will, reviving
a decided matter, concealing a monk’s serious offence, ordaining
a person below the age of twenty, irregular behaviour at proceedings
of the Order, suggesting difficulties of conscience to a fellow monk,
eavesdropping during a quarrel, telling an unordained person of one’s
supernatural powers, or revealing a serious offence to him.

Rules for conduct towards women. Ten rules regulate the relations
of the monks with the nuns, especially the official duty of giving them
exhortation, restrictions on making gifts to a nun or doing services
for her if she is not related.

! There was a later division of the requisites into eight : three robes, bowl,
razor, needle, girdle, and water-strainer. The bed and medicine do not appear
in it, probably because with the institution of large monasteries the monk
would find them provided for him.
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Behaviour in the vihdira, rules on sleeping, use of furniture,
encroaching on a monk who has arrived before, turning another out of
a common dwelling-place, or striking or threatening him.

Rules concerning food, eating at the wrong time, eating food that
has been put by, going in numbers to receive a meal, beginning to eat
again after having finished, asking for medicaments when not sick,
drinking strong drink. A monk must not ask another to go with him
for alms and then refuse to go, nor must he with his own hand give
food to certain classes of heretics.

He must not travel by appointment with a caravan of robbers or
with a woman, or cross the threshold of a king without being announced,
or go and see an army on the march or in battle-array ; if he enters
a village late in the day he must inform a monk if one is there.

He must not cause an unordained person to recite the Doctrine
word by word, or preach more than five or six words to a woman without
a discreet man being present, or ordain a person under twenty years
of age.

He must not deprive any living thing of life, or drink water with
living things in it, or sprinkle such water on grass or clay, or dig or
cause to dig the ground ; he must not light a fire to warm himself
or bathe oftener than every half month except at the proper seasons.

There are several rules for the use of the requisites, bedsteads,
chairs, needlecases, etc. A new robe must be marked with blue or
black (to distinguish it). The size of robes and rugs is prescribed.

Several rules in this section show a more developed
communal life than that implied in the Sanghadisesa rules,
and the whole section has probably been collected or put
into shape at a later period than the previous rules. Besides
the single huts as dwellings for the monks, we find viharas
belonging to the Order. There is also furniture common to
the Order, beds, chairs, etc., and common sleeping places,
and among the requisites a needle-case, which must not be
of bone, ivory, or horn.

6. Four Patidesaniya rules. Faults that must be confessed.

1. A monk must not accept and eat food from a nun who is on her
begging rounds if she is not related to him.

2. If the monks are invited to a meal (by a layman) and a nun
stands giving orders about serving the food, the monks must rebuke
her and say * go away, sister, while the monks are eating >’. If they
do not, they must confess their fauit.

8. If a monk (not being ill and not invited) accepts food from
a believing family which is too poor to give alms, and which has been
‘ put under discipline ! by the Order, he must confess his fault.

4. A monk who lives in the jungle must not have food brought to
:llin! Wi'ﬂllcom warning the givers (that the place is dangerous), unless

e is sick.

. ! Sekhasammata. The term is interpreted as above in Vin., iv, 178. The
intention was to prevent the almsgiving becoming a burden to lay people
who were willing but too poor to give.
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7. Seventy-five Sekhiya rules. Rules of training.

These are chiefly rules of behaviour in the daily life of the monk.
Six or seven refer to being properly dressed, others to behaving decently
and modestly while on begging rounds and to special acts requiring
modesty.

Twenty are rules of behaviour in eating. Ten rules prescribe the
conditions for preaching the Doctrine to lay people. All the rules are
given in the first person in a form convenient for being recited. * With
downcast eye will I go among the houses. This is a training to be
observed (8).” ‘ Paying attention to my bowl will I eat my alms.
This is a training to be observed (82).”” ‘‘ Not to a person wearing
slippers, unless he is sick, will I preach the Doctrine. This is a training
to be observed (61).” Similar rules follow forbidding preaching to
a person with a sunshade, a stick, or a sword in his hand, wearing
sandals, lying on a couch, having his head wrapped up, or walking
in front, etc.

The differences in the Sanskrit rules are greatest in this
section, but they are often more apparent than real. To the
rule not to preach the Dhamma to anyone in a cart the
Sanskrit adds rules that it is not to be preached to one on
an elephant or a horse.

8. Seven Adhikarana-samatha rules.

These are simply a classification of the different ways of
proceeding in cases that arise under the above rules.

(1) When the accused or the disputants are present, in which case
(2) the accused may claim that he is innocent, or (3) that he may have
been out of his mind, or (4) he may confess his guilt. (5) Proceedings
may be by a majority of the meeting. (6) The accused may be obstinate.
(7) The proceeding called “ covering with grass” may be followed
when the disputants mutually agree to drop the charges and peace
is made.

The Patimokkha gives the rules of life for the monk,
not for the man who may come into active association with
any form of social life. For the monk some of these activities
are entirely cut off, not on the ground that they are sinful
in themselves, but that they are a hindrance to the attain-
ment of the ideal at which he aims—the knowledge of the
Truths. They become sins for anyone who has deliberately
renounced them on the ground that they conflict with progress
on the Noble Eightfold Way.

Besides these rules intended for the daily life of the
individual monk, others were found necessary for the organiza-
tion of the Order. These also in their essentials must have
existed from the beginning. They are contained in the
second part of the Vinaya known as the Khandhakas, and
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in the Pali are divided into two series (Mahdvagga,
Cullavagga). They give the rules for admission to the Order,
the regulations for Uposatha (this part contains the introduc-
tion to the Patimokkha, quoted above, p. 16), rules for
spending Retreat (vassa), the ceremony at the end of Retreat
(pavdrand), rules for foot-wear, medicines, food, and robes,
the carrying out of legal proceedings and settling disputes,
as specified in the last part of the Patimokkha, and rules
for the daily life of monks and novices.

Although it is clear that there must have been such rules
from the first, we cannot separate the nucleus with the same
certainty as in the case of the Patimokkha. Nevertheless
we find the classification of the Mila-Sarvastivadin rules?!
mostly in the same order and with similar titles, showing
that the general arrangement goes back, like the Patimokkha,
to a time before the origin of distinct sects.

The different recensions of the Vinaya still extant all
agree in keeping the nucleus of rules which form the
Patimokkha quite distinct. New rules had to be added to
meet changed circumstances, and special interpretations
were adopted to meet exceptional cases such as arise under
any system of casuistics. But the added rules and new offences
were not incorporated with the old. The old list with the
special names of the offences remained, and rules for
additional faults, though still attributed to Buddha, were
described by new names. In the Theravada and Sarvastivada
schools this corpus of ecclesiastical law remained without
violent change for centuries, and was even taken over by
Mahdyana, a movement which in doctrine produced such
a revolution.

The Vinaya describes the monastic community as divided
by boundaries (simd). Each boundary or parish had to be
of convenient extent so that all the members who happened
to be within it could attend the Uposatha mecting. Within
this boundary each assembly (sangha) was self-governing.

! Muoyut., 276. See below, App. II. L. Finot, ‘ Fragments du
Saptadharmaka,” JA., 1913, ii, p. 550. In Jan., 1874, J. F. Dickson was
present at a recitation of the Patimokkha in Ceylon. See his description of the
ceremony with text and translation in JRAS., 1876, pp. 62 ff. He has also
given a description of the ordination service (upasampadd) with Pali text
and translation, as he witnessed it in May, 1872. (The Upasampada-
kammavdcd, Venice, 1875.) The Sarvistividin form has been translated from
the Chinese by Huber in Finot’s edition, and that of the Dharmaguptas
by Beal in A4 catena of Buddhist Scriptures from the Chinese, London, 1871.
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There was no hierarchy, but seniority was reckoned by the
number of years from ordination, nor did a central authority
exist to check any tendency to change or development in
new directions. It is possible, says Oldenberg, that in the
early period after Buddha’s death the personal authority
of the disciples who had been nearest to the Master may have
tended to repress any serious schism ; but a state of things
resting on personal influence, not on the sure structure of
legal institutions, bears in itself the germ of dissolution.
Against this it is possible to maintain that a legal system
seeking to enforce its authority over a wide area would
have been the very thing to produce violent reaction and
opposition. What we find, in fact, for a long period is not
dissolution but gradual development. Schools arose, but
of their origin we have little definite knowledge, and it is
in those which have survived that we find the lines of the
development of Buddhist thought.

There is a list of thirteen ascetic practices (dhutangas)
which shows that there were differences of view about the
extent to which austerities should be practised. These are
(1) wearing clothes taken from a dustheap, (2) wearing
only three robes, (3) getting food only by begging, (4) begging
straight on from house to house, (5) eating food only at
one place, (6) eating from one vessel only, (7) refusing food
offered after the proper time, (8) living in the forest, (9) living
at the foot of a tree, (10) living in the open air, (11) living
in a cemetery, (12) taking any seat that is offered, (18) sleeping
in a sitting posture. They do not appear to be primitive
as a whole, as they are not mentioned in the Vinaya proper.!
The vinaya, however, has a list of four * supports *’ (nissaya),
which are to be taught to the disciple after his ordination
as being the strict rule, though relaxations are permitted :
(1) living only on broken meats (corresponding to the third
dhutanga), (2) wearing clothes taken from a dustheap,
(8) sleeping at the foot of a tree, (4) using only decomposed
urine as medicine. These rules are still enjoined on the monk
at the ordination service, and less severe practices are allowed

1 They occur in the supplementary Parivara, Vin., v, 198. Buddhaghosa
discusses them fully, Vism., 59. In Sarvistlvidm works they are called
dhiitaguna. Muvyut., 49, and Dhs., 63, have a list of twelve. They omit (4)
and (6) and add ndmauka wearm%la certain kind of cloth. Dhuta means
‘“one who has shaken off ”, i.e. the bonds or depravities; the separate
Ppractices are angas * items ™, or gunas *‘ qualities ™.
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as ‘“‘ extras ”’ (atireka).! Some of them also appear again in
another connection.

In the rules of the Vinaya concerning schism the story of
the schism of Devadatta, the cousin of Buddha, is told.?
Towards the end of Buddha’s life he aimed at becoming
leader, and being repulsed he proposed that five rules should
be made compulsory : (1) That monks should dwell all their
lives in the forest, (2) that they should live only on alms
begged, (8) wear only clothes taken fron a dustheap, (4) dwell
at the foot of a tree, (5) not eat fish or flesh. The first four
are among the dhutangas. Buddha is said to have refused
to make them compulsory, but pointed out that all were
permissible except sleeping at the foot of a tree during the
rainy season. The schism is said to have been soon suppressed,
and nothing more is heard of it. The Chinese traveller,
Fa Hien, however, writing in the fifth century A.p., mentions
the existence of a body that followed Devadatta. It has been
assumed that this proves the continued existence of Deva-
datta’s followers in complete obscurity for a thousand years.
Allit really tells us is that there was then a body that followed
Devadatta’s rules. Some schools certainly appear to have
treated his memory more favourably than the Theravadins
did, for the Lotus (ch. XI) says he is to become a Buddha,
and that he helped Buddha in his former existence to attain
the Perfections, apparently by putting hindrances in his
way, which made the Perfections all the greater.

In the differences of the later schools there is little about
discipline, but an interesting sidelight on the use of money
is thrown in an Avadana (Damamiika, No. 8). A child was
born with two gold coins in his hand. Whenever he opened
them gold coins appeared. In due time he entered the Order,
and when asking permission of the monks he bowed down,
placing his hands on the ground, and on getting up there
were two coins. This was because in the time of Buddha
Kanakamuni he had been a poor woodcutter, and seeing
a great feast being given to the monks he had offered them
two coins that he had earned. It was his reward to have been
born wealthy ever after, for he of his want had given more
than they all.

The question of meat-eating also led to differences in
practice. There is a Vinaya rule (Mahdv., vi, 28) which

1 Vin., i, 58. * Vin., ii, 196,
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forbids the eating of the flesh of elephants, horses, dogs, and
certain other kinds. Evidently the usual kinds are not for-
bidden, and a little later (vi, 81) there is the story of Buddha
accepting meat from a Jain general. He justified himself
on the ground that the ox had been already killed, and not
specially for him. This was the occasion for the promulgation
of the rule that “ no one shall knowingly eat meat intended
(for the recipient). I prescribe that fish and meat are pure
in three particulars : when it has not been seen, heard, or
suspected (that it was intended for the recipient)”. The word
macchamamsa naturally means ‘fish and flesh ”, though
it has been translated merely * fish ”’, but the whole context
shows that meat is permitted. A similar story is told in the
Majjhima (i, 868), where the same three restrictions are
mentioned referring only to meat.

This remained the rule, and Hiuen Tsiang tells how on
his travels he met communities who ‘““ eat only the three
pure aliments ’, but he himself refused to accept them.!
A custom had grown up in Mahdyana of abstaining from
all meat, probably due to rivalry with the stricter rules
of other sects. This motive is quite clear in the Lankdvatara-
sutra, which has a whole chapter on meat-eating. It points
out that even the followers of heretical systems forbid it,
and the followers of Buddha’s teaching should avoid censure.
But it also gives good reasons against the practice, one
may be eating one’s nearest relative, the practice is not good
for health, and most of all it causes pain to living creatures.
The three permissible conditions of the Vinaya are expressly
condemned.

The rules for novices (simaneras) are contained in the ten
rules of training 2

(1) Refraining from Kkilling living things ;

(2) from taking what is not given;

(8) from unchastity (or incontinence) ;

(4) from falsehood ;

(5) from intoxicants ;

(6) from eating at unseasonable times ;

(7) from seeing displays, dancing, singing, and music ;

(8) from the use of garlands, scents, and unguents ;

. ;SL'fC (Beal), p. 88 ; cf. T. Watters, On Yuan Chwang’s Travels in India,
i,
! Khuddakapdtha, 2 ; Vin., i, 88 ; cf. Abhk., iv, 69
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(9) from the use of a high or a big bed ;
(10) from receiving gold and silver.

The first five form the rules for laymen, to which the next
three are added during a period of fasting (upavdsa), i.e. on
the Uposatha days.

It has been a matter of discussion whether a layman
can win arahatship. The question is not properly put, for
the real question is whether he can exercise the necessary
training while living in a house. If he can and does, then he
becomes an arahat, but he at the same time ceases to be a
layman. The question seems to have arisen from the existence
of certain legends which tell of laymen suddenly winning
complete insight. If such a one does cast off all the fetters,
he has freed himself from everything that binds him to a life
of pleasure. But some schools held that arahatship could
be reached even while he was enjoying such pleasures
(kamabhogin). This view is treated by the Kathdvatthu
(iv, 1) as a heresy.!

! See the literature quoted by La Vallée Poussin in Abkk., iv, 29 ; B. C. Law,

* Nirvipa and Buddhist laymen,” Annals of the Bhandarkar Or. Research
Inst., 1983, p. 80.



CHAPTER III
THE COUNCILS: EARLY SCHOOLS

Tue First CounciL

HE problems about the events of the first three centuries

of Buddhism turn upon two chief points : the records

of the first three Councils and the lists of seventeen schools

or sects which began to arise in the second century after

Buddha’s death. The records have no claim to be considered

historical accounts. They are legends full of astonishing

miracles and impossible anachronisms. Even when the

miracles are stripped off we find that the different schools
disagree about the most important events.

All the schools hold that there was a Council (sangiti,
lit. “ chanting or reciting together ”’) held at Rajagaha
immediately after the death of Buddha. According to the
oldest account (that of the Theravadins),! the elder Kassapa
summoned a Council of 500 for the recital of the Dhamma
and Vinaya, giving as a reason the conduct of Subhadda,
a monk who had joined the Order in old age, and who, on
hearing of Buddha’s death, said they were well freed from
the Great Ascetic and could now do or not do what they
liked. The members decided to take the Vinaya first, on
the ground, says Buddhaghosa, that the Vinaya is as old

1 Vin., ii, 284 ff. ; Vin. Texts, iii, 370 ff. This is the eleventh chapter of
the Cullavagga, which forms with the twelfth a supplement to the Vinaya
containing the story of the first two Councils. On this the accounts in Dpvs.,
ch. iv, and Mhus., ch. iii, are based. Franke says there is complete deper}dg{lce-
Certainly they give nothing in corroboration that adds to the credibility.
Besides these there are the accounts of what used to be called the * Northern
Schools ”, i.e. those accounts going back to the Vinaya of the Sarvastivida
and related schools, which agree in essentials with the Pali and show that
there was a common tradition, but they make it probable that all the details
are inferences as to what must have taken place, not actual memories preserved
by the members of the Council. The account in the Vinaya of the
phal'magletas, a Sarvistivida branch, is translated by Beal from the Chlqese
in the reports of the fifth Oriental Congress in 1881 (vol. ii, Ostasiat. Section,
P. 18, Berlin, 1882 ; and Abstract of four Lectures, pp. 66 ff.). There is an
account from the Tibetan in Rockhill’s Life of the Buddha, ch. v. O. Franke

ves an entirely destructive criticism in * The Buddhist Councils at

Ajagaha and Vesali *, JPTS., 1908. J. Przyluski has dealt in great detail
with the Chinese sources in Le Concile de Rajagrha, Paris, 1926-8.

27
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as Buddha’s teaching, and while the Vinaya stands th‘e
teaching stands. Kassapa, who presided, questioned Upali,
“ the first of those who know the Vinaya by heart,” about
each rule, asking (1) the subject of it, (2) the occasion of
its being given, (8) the person concerned, (4) the rule itself,
(5) further rules resulting from it, (6) when it constitutes
an offence, (7) when it does not. In the same way he
questioned Ananda about the Dhamma, beginning with
the first sutta in the Digha Nikaya, and asking (1) where it
was given, (2) about whom or to whom it was spoken.
“In this way he asked the five Nikayas, and question by
question the elder Ananda replied.”

It will be seen that the account assumes that the Vinaya
and Sutta were in the same state as we have them now. The
Vinaya rules are treated as if they already had the com-
mentary (which gives a fictitious account of the circumstances
leading to the promulgation of each rule) as well as the
additional rules and exceptions resulting from it. No Abhi-
dhamma is mentioned. It is possible that when the account
was composed there was an Abhidhamma not separated
in a third Pitaka, but we can be sure that whatever it was
it did not consist of the works now known by that name.
Buddhaghosa mentions a classification in which it is reckoned
along with the fifth Nikaya. However, other schools hold
that the Abhidhamma was recited, and that this was done
by Kassapa himself.?

The account in the Vinaya goes on to say that Ananda
told the Council that Buddha before his death had told him
that the Order if it wished might abrogate any of the minor
rules. But Ananda had forgotten to ask which these were,
and as the Council could not decide, and further, as Kassapa
pointed out that people would say that the rules were being
given up because their Master was no longer with them, they
accordingly decided neither to add to them nor to abrogate
any. In the Mahdvastu (i, 69) this argument of Kassapa’s
is made the reason for summoning the Council. Oldenberg
pointed out that the words of Subhadda, which in the Vinaya
account are made the reason for the Council being held, occur
in the Mahaparinibbana-sutta, and in that sutta there is
no mention of a Council. Therefore, he said, the sutta knew
nothing of a Council, and, therefore, its existence is quite

! Rockhill, Life, p. 160. Schiefner, Tib. Leb. Hiuen Tsiang (Beal), ii, 164.
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fictitious. Not only is this a mere argument ez silentio,
but it is entirely fallacious. There is no reason why a Council
should have been mentioned in that sutta. The statement
of Subhadda was made in the midst of the funeral proceedings,
and Kassapa could not immediately get up and propose a
Council. It was afterwards that Kassapa is said to have
addressed the monks and to have repeated to them what
Subhadda had said.! Then it was that he proposed a Council,
and not at the time when Subhadda spoke the words. It
is true that we cannot say that the reason given for Kassapa
summoning the Council was the actual one. It may have
been wrongly attributed to him by the compiler of the Vinaya
account, and the Mahdvastu in fact contradicts it, but as
Kassapa did not and could not propose a Council during the
funeral proceedings, the absence of any mention of a Council
in the sutta proves nothing against the reality of the Council.?

When we come to ask what we may conclude about the
historical circumstances of the Council, we do not get much
further than the conclusion of Kern: “It is by no means
incredible that the Disciples after the death of the founder
of their sect came together to come to an agreement
concerning the principal points of the creed and of the
discipline.” 3 All the aceounts give us details which were
written down centuries later, and from the point of view of
those who assumed that the Buddhism and the Canon which
they then knew existed as such from the beginning. We can
infer that there was at Buddha’s death a body of disciplinary
rules in existence, and that many discourses of the Master
had been remembered during his long years of teaching.
To the extent to which we can infer what these were, we may
be able to form some positive idea of the first Council, not
from the recorded accounts.

THE SECOND COUNCIL

The Cullavagga (ch. 12) also gives an account of the second
Council. We are told that a hundred years after the death

! Yet Minaev did imagine that this proposal was made during the funeral
proceedings. Recherches, p. 25.

¥ M. Finot has recently made it very plausible that the sutta and the
Vinaya account were once a single work. As he says, there is not the shadow
of a discrepancy. Indian Hist. Quarterly, 1932, p. 243.

* Man, 108.
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of the Lord the Vajjian monks of Vesali explained ten things
to be permissible practices :

1. That salt might be kept in a horn.

2. That it was permissible to eat when the sun’s shadow
showed two fingers’ breadth after noon.

8. And to go into the village for alms and eat again after
having eaten.

4. That monks in one parish might hold separate Uposatha
meetings.

5. That a party in the Order might perform an official
act and decide to inform the rest.

6. That it was permissible to practise what was practised
by one’s tutor.

7. That milk which had begun to turn but had not become
curd might be drunk by one who had had his meal.

8. That liquor which had not yet fermented might be
drunk.

9. That a rug not of the prescribed length might be used
if it had no fringe.

10. That gold and silver might be accepted.

The elder Yasa (one of the earliest converts of Buddha,
and now over 165 years old) was going for alms in Vesall,
and found that the monks of the place had set up a bronze
bowl filled with water and was asking the lay people for
contributions in money. He warned the people that the sons
of Buddha were not allowed to accept gold and silver. Never-
theless the monks collected the money and offered Yasa a
share, which he refused. They therefore carried an act of
expiation against him, requiring him to go and apologize
to the laity for his action. He went, but he defended himself
before the people with such effect that they concluded he
was in the right. Then the monks decided to carry an act of
suspension against him, but he rose in the air and flew to
Kosambi, where he summoned a meeting of the monks of
Pava, Avanti, and the south. They met on Ahoganga hill,
and decided that as it was a difficult and delicate matter
they had better get the elder Revata on their side. Revata
was at Soreyya, but he heard them with his divine ear,
and not wishing to be involved in a dispute decided to keep
out of their way. He went from place to place, until they
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caught him up at Sahajiti, and there they succeeded in
getting a satisfactory answer from him on the ten points.

The monks of Vesali also thought it would be well to have
Revata on their side. They approached him with a present
of bowl, robes, and other requisites. He refused them, but
they succeeded in bribing his attendant, so Revata dismissed
him. Revata then decided that the matter should be decided
where it arose, and the assembly met at Vesili. But the
speeches were aimless and their meaning obscure, so Revata
proposed a motion that a committee of eight elders should
be elected, four from the east and four from the west, and
this was approved. Revata had already made sure of
a majority by interviewing the elder Sabbakamin, one of
the eastern monks, the night before. The committee
adjourned to the Valika park, where Revata questioned
Sabbakamin on the ten points, and all were rejected.!
Sabbakamin then declared the questions settled, and asked
Revata to question him again before the full assembly for
the information of the monks. The account concludes :
“So the elder Revata questioned the elder Sabbakamin
on the ten points also in the midst of the assembly, and
question by question the elder Sabbakamin replied. Now
in this Vinaya-council there were seven hundred monks,
no more and no less ; therefore, this Vinaya-council is called
that of the seven hundred.”

In this account some links in the actual procedure appear
to be missing, but the records in the Chronicles do not make
it any clearer. The Mahdvamsa says that it was held in the
tenth year of Kailasoka, that 12,000 monks were present,
and that * then the elder Revata selected seven hundred
monks who were arahats, who knew the science of meaning
and so forth and had the three Pitakas by heart, from the
whole number of monks to form a Dhamma-council ’. They
then met in the Vilika park and made a collection of the
Dhamma. It goes on to say that the wicked monks, 10,000
in number, who had been defeated by the holders of the
second Council, formed a school (dcariyavida)? named the
Mahasanghika. This term means * belonging to the Great

! The sixth point, that the practice of one’s tutor might be followed, may
be permissible according to circumstances, but could not form a rule.

2 Lit. * teacher-school ” ; these teachers appear to have been the heads of

sects, and the names of several—Dha pta, Kadyapa, and Bhadriyana—
probably appear in the names of heretical schools.
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Order or Community of monks ”, but there is nothing in
the Mahdvamsa to imply that they held a council. The
Dipavamsa, however, states that the 10,000 wicked monks
assembled and made a collection of the Dhamma, and there-
fore this Dhamma-council is called the Great Council.
It seems that the author of the Mahavamsa, who must have
known this statement, deliberately rejects it. He also omits
the next statement of the Dipavamsa, which goes on to say :

The monks of the great Council made a reversed teaching. They

broke up the original collection (of the Scriptures) and made another

collection.

They put the Sutta collected in one place elsewhere. They broke up
the sense and the doctrine in the five Nikdyas . . .

The Parividra, the summary of the sense (of the Vinaya), the six
sections of the Abhidhamma, the Patisambhida, the Niddesa, and
part of the Jataka—so much they set aside and made others.

Oldenberg declared that the account of the dispute at
the second Council bears the stamp of being in the highest
degree trustworthy. Yet it is part of the same document
which tells us of the first Council, an event which he considered
pure invention. We at least have to reject the details. The
Council, we are told, was held 100 years (or 110 in Rock-
hill’s account) after Buddha’s death. Yet the eight elders
had all seen Buddha,! so that they were all at least 120
years old if they had been ordained at the lowest possible
age of twenty. The various accounts all speak of the ten
practices, but they do not agree what these were. In Rockhill’s
account only the last four agree with the Pali. Four in the
Dharmagupta account also agree, but not the same four.
The list was preserved by means of ten mnemonic words,
singilonakappa ‘‘ horn-salt-practice ”, dvangulakappa * two-
finger-practice ”’, etc., and it is clear that some of them have
been misunderstood. For the Dharmaguptas the two-
finger-practice refers not to the shadow of the sun being two
fingers’ breadth after noon, but to eating after meals by taking
food with two fingers. Evidently the writers had to guess at
the meaning. Nor can we infer that the Pali is the only trust-
worthy version, for, in the case of the eighth practice,
Jalogikappa should mean the practice of sucking like a leech
(jaloga), as the Dharmagupta account takes it.

! Geiger thinks this an embellishment intended to exalt the authority of
the elders. In that case it must have been another Yasa, for Yasa is identified
with the Yasa who was one of Buddha’s first converts.
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We thus cannot be certain what all the points of dispute
were about, but the list does not appear to be an arbitrary
invention. The probability is that it records a real set of
practices which were once in dispute, but it is also probable
that their condemnation at the Council is mere inference.
This is all the more likely when we find that Vasumitra,
in his account of the first schism,! gives an entirely different
reason for the origin of the Mahasanghikas. It was due, he
says, to five points of doctrine about the nature and attain-
ments of the arahat, which were brought forward by a certain
Mahiddeva. These five points need not be inventions any more
than the ten points, as they appear again later, but they show
that one party or other (or both) knew nothing of what took
place at the second Council.

The same conclusion may be drawn about the story of
the Great Council in the Dipavamsa. What is there told
about the different recension of the Scriptures is true in
substance. There was such a recension, and the author
inferred that it was part of the disputes at the second Council.
But the story that it was deliberately drawn up at this time
by the Mahasanghikas is ignored by the author of the
Mahavamsa. As the Mahdvamsa is a deliberate rewriting
and improving of the Dipavamsa, ‘“a conscious and
intentional re-arrangement,” as Geiger says, it must have
definitely rejected that story.

TuE THIRD CoUNCIL

The story of the third Council of Pataliputta is given in
the Mahdvamsa (ch. 5) at the end of the legendary account
of the reign of Asoka. Much of the material of this comes from
Indian sources, as we find most of the legend in Sarvastivadin
works,? but it is only in the Pali that there is any mention
of this Council. We are told in the Mahdvamsa that owing
to the prosperity of the Order under Asoka, who was ruling
in Pataliputta, heretics had come to live with the monks.
These heretics are expressly spoken of as non-Buddhists,

! *“Origin and Doctrines of Early Buddhist Schools,” from the Chinese
by J. Masuda, Asia Major, ii, p. 14; from the Tibetan by Vasiliev, Der
Buddhismus, p. 247.

* The chief difference is that the Theravadins connect Asoka with their
great elder Tissa Moggaliputta, while the SarvastivAdins connect him with
their own hero Upagupta. CHI., i, 498, boldly identifies the two.
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not as members of any Buddhist party. No reference to
Buddhist sects appears. Asoka sent for Tissa Moggaliputta,
assembled all the monks on the earth, and turned out all
those who wrongly answered his question, ‘“ What was the
teaching of the Buddha ? ” The king then asked the righteous
monks, and they replied,  He was a Vibhajjavadin.” Asoka
was delighted, and ordered the Uposatha to be held, and they
assembled.

The elder (Tissa) from the numerous assembly chose a thousand
monks, learned, possessing the six higher knowledges, knowing the
three Pitakas, versed in analysis, to form the Council of the true
Doctrine.!

With these in the park of Asoka he formed the Council of the true
Doctrine. Just as the elder Mahiakassapa and the elder Yasa had held
a Dhamma-council, so did the elder Tissa hold it.

And in the meeting of the Council he spoke the work Kathdvaithu
for the refutation of other sects.

So under the protection of King Asoka this Dhamma-council was
completed by the thousand monks in nine months.

In the seventeenth year of the King the Sage, seventy-two years
old, closed the Council with a great pavirana ceremony.?

Thus all we are told of the Council is that it was held
and that the Kathdvatthu was spoken. Later accounts tell
us no more. Buddhaghosa merely paraphrases the
Mahavamsa, and the Mahabodhivamsa (110) repeats him.

The Sarvastivadin accounts have much in common with
the Pali. They agree essentially in the reports of the first
two Councils, although they put Asoka not two centuries
but one after Buddha’s death.? Both accounts tell much of
Asoka and repeat some of the same legends. They have
similar lists of the early schools, and their Scriptures are
arranged in the same four chief divisions. But the Sarvasti-
vadins have no word about the third Council. They speak
of a Council under Asoka, but this is the second Council,
and they may have confused this Asoka with Kalasoka.
Kern supposes that the third Council was but a party meeting,
so much so that no other party ever heard of it, but the fact
that it is ignored by all other sects makes it necessary to

! Saddhammasamgaham. Geiger says * to make a compilation of the true
doctrine ”. But in Dpuvs. samgaha is used all through in the sense of * council ”.
Buddhaghosa (Vin. com., 61), who paraphrases Mhus., speaks only of samgiti.

* Mhus., v, 275-280.

* The supposed 200 years mentioned in a Sarvastividin document (Burnouf,
Intro., 482) rests on a misreading. See Speyer, Av. Sat., ii, 200. Other later
sources give various dates. havya gives 160 rs, but still makes
Dharmisoka king at the second Council. Rockhill, Life, p. 182,
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consider the other alternative, that there never was a third
Council.

Even the Pali data lend support to this view. There is
fairly early evidence for the first and second Councils in the
Cullavagga, but that account has no mention of a third.
This has usually been taken to imply that the Cullavagga
account was composed before Asoka’s time. It may equally
imply that the third Council had not then been invented.
The earliest evidence for it is confined to the testimony
of the much later Ceylon Chronicles. The Chronicles had
already added the story of a Dhamma-council to the account
in the Cullavagga of the second Council, and had garnished
the story of the first Council with the patronage of Ajatasattu,
and the second with more elaborate legends of Kalasoka.
There are cogent reasons why a third Council under Asoka
should have been imagined, and Tissa is said to have held it
¢ just as the elder Mahakassapa and the elder Yasa had held
a Dhamma-council ’. The Abhidhamma books were rejected
by other schools, and in particular the Kathavatthu, which
Tissa had promulgated at it. This especially needed the
support of a Council, or perhaps to the mind of disciples
implied one.

The commentary on another Abhidhamma book, the
Dhammasangani, represents an objector as saying, ‘‘ why
is the Kathdvatthu accepted ? Was it not fixed by the elder
Moggaliputta Tissa more than 218 years after the enlightened
Buddha had attained Nirvana ? Therefore reject it as being
the utterance of a disciple.” Even the authority of a Council
was not enough for this objector. The commentator meets
this by admitting that the discussion of the doctrines was
composed by Tissa following the method given by the Master,
but that the list of doctrines discussed was first given by
Buddha when he visited the Heaven of the thirty-three
gods and taught the doctrine to his mother.

V. A. Smith remarks that Asoka after he had been reigning
for some thirty years 1ssued a fresh series of documents,
the seven Pillar Edicts, which reiterate his earlier teaching,
and conclude with a formal retrospect of the measures
adopted by him in furtherance of the ethical reforms which
he had at heart. Yet he seems surprised that there is no
mention of the Council of Buddhist elders.! Mrs. Rhys

1 The Early History of India, 8rd ed., p. 161.
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Davids accepts the Council, but subjects the evidence for
it to the severest criticism, pointing out first that the evidence
is six or seven centuries later than the Council. She also
holds that it was a Congress rather than a Council, that the
“collection of the Dhamma” was a * gigantic task of
revision ’, that the actual revisers and judges were not
a thousand but only eight,! that as the revision of the English
Prayer-book took twenty years, the Council must have taken
much longer than nine months, and that as the first thesis
in the Kathdvatthu concerns the puggala, the question of
paramount importance to be discussed must have been that
of attan versus an-attan. The ‘ drastic expulsion of ordained
monks ”’ can only have been carried through after the
Council, not before, as the Chronicles say. In fact, the Council
was a Congress, and every fact about it was different from
what is recorded.?

To attain a certain conclusion where the data are like
this is obviously impossible, but even if we could be sure
that a Dhamma-council was held under Asoka, we get no
help in determining anything definite about the history of
Buddhism. All we are told is that a work called the Katha-
vaithu, ‘ subjects of discussion,” was spoken there, and we
have good reasons for holding that it was not the work which
now exists in the Pali Canon. The work which now exists
is of great importance for the growth of doctrine, but we
do not reach more credible results by assuming that it was
either composed or recited at a third Council.

There is an excellent translation of the Kathdvatthu with
extracts from the commentary by Mr. Shwe Zan Aung
and Mrs. Rhys Davids. But the unfortunate result of this
useful piece of work has been an astonishing amount of
mistaken assumptions and slipshod inferences by scholars
who have never taken the trouble to look at the text or to
distinguish between the text and commentary. It was asserted
that Tissa  composed ” the work, though the Pali authorities
do not say so, and, as Mrs. Rhys Davids has pointed out,

! The number eight is said to have a precedent because there were eight
at the second Council. But these eight had nothing to do with the Dhamma ;
they were the eight referees for the ten disputed Vinaya rules, and the Vinaya
account knows nothing of Dhamma revision at the second Council.

* The view of the Cambridge Hist. of India (i, 498) is that “in the
Kathiivatthu, composed at the time by Upagupta, we have a full record of the

divergencies of opinion which led to its convention ”. The story of the Council
is thus inserted in the Upagupta story, which knows nothing of the Council.
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it could not have been composed by one man. It was also
assumed that it mentions the sects that held the heretical
doctrines which it refutes. If this were so, we should have
fairly early evidence for the teachings of these schools. But,
in fact, no names of schools are given in it.

Where we find the names is in a commentary certainly
several centuries later than the Council. This commentary
is occupied not in specifying the doctrines of the seventeen
schools, but in expounding the refutations of doctrines
mentioned in the text and in stating what schools hold or
have held them. Nine out of the seventeen are not mentioned
at all, while some doctrines, indeed, whole sections of the
work, are attributed to later schools not among the seventeen.
Only three of the original seventeen are mentioned as ““ now ”
holding certain doctrines. As Mrs. Rhys Davids points out,
the work probably grew gradually. Its ‘ patchwork-quilt
appearance > shows its slow growth, for any new heresy
could be added and refuted as required.!

TuE ScHooLSs

It is during the first three centuries of Buddhism that
the community is said to have split into seventeen or,
including the original body, eighteen schools. There are
several lists of the schools in existence.?

That given by the Ceylon Chronicles is doubtless the
oldest, but as it has been preserved by a school out of direct
contact with India several of the names have been corrupted.
There are also several lists coming from Sanskrit sources,
but they all vary so much that it is impossible to suppose
that we can form a chronological scheme of the growth of
the divisions. They were naturally all drawn up long after
the schools originated, and represent the attempts of the
scholiasts to construct a history. They do, however, allow
us to draw several important conclusions. The Chronicles
call the schools dcariyavada, ‘ schools of teachers,” and this
suggests one cause of the origin of sects, that is, the rise of
prominent teachers who were able to impose their views
on certain communities. A number of the names are formed
from personal names, those of the dcariyas, the teachers of

1 Points of Controversy, p. Xxxi. * See Appendix II.
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the respective schools. Other names are place names,
suggesting the development of schools in special localities,
and some are formed from the peculiar doctrine of the
school.

The real value of the lists is in giving us an approximate
view as to what at various periods the various communities
were held to be. From this point of view the list in the
Mahdvyutpatti (275) is one of the most important. It is
also of special interest in giving one of the few references in
Sanskrit Buddhism to the schools of Ceylon. It is a Sarvasti-
vadin list, and may have been drawn up in the fifth or
sixth century A.p.,! but it evidently contains older elements.

The arrangement is not, as in the other lists, chronological,
but the schools are arranged in four groups :

1. Sarvastivadas:  Mula-Sarvastivadas, Kasyapiyas,
Mahisasakas, Dharmaguptas, Bahusrutiyas, Tamrasatiyas,
Vibhajyavadins.

2. Sammatiyas: Kaurukullakas, Avantakas, Vatsi-
putriyas.

8. Mahasanghikas : Purvasailas, Aparasailas, Haima-
vatas, Lokottaravadins, Prajnaptivadins.

4. Sthaviras : Mahaviharavasins, Jetavaniyas, Abhaya-
girivasins.

A few of these schools are mere names, but each of the
groups is significant as being historically important for its
doctrines.?

The Sarvastivadins and Theravadins (Skt. Sthaviravadins)
each have Scriptures which show that they developed in
close connection. Both Canons were originally in a Prakrit
dialect and compiled on a common plan. But they were for

! The date of this list is, of course, independent of the question of the date
of Muyut.

* The geographical distribution of the chief schools also throws light on
their development. Magadha and Kosala, the primitive sphere of Buddhism,
had become the Maurya empire, which extended more and more to the north-
west. In this direction the Sarvastivadins spread, their chicf seat being at
Mathurdi (Muttra in the United Provinces) among the Strasenas. The Mla-
Sarvastivadins were chiefly in Kashmir. Further south, on the Jumna, was
Kosambi in the refion of the Vatsas (Pili, Vamsas), probably the scat of the
Vatsiputriyas. Still further west and north of the Vindhyas were the Avantis,
with capital Ujjeni. This, as will be seen, is the probable region where the
Pali Canon as we now have it was elaborated in its present dialect. The trade
route to the south was past Ujjeni, and it was by this route that Buddhism
reached south India.
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long preserved by memory, and the mere local separation
of the various communities is enough to explain how
differences of classification arose and grew. No doubt other
differences began early, as we find at the second Council
references to monks of the east and monks of the west.
But it is not certain that the two schools considered themselves
distinct even as late as the time of Asoka. The Chronicles
appear to have put theseparation before Asoka, Vasumitra puts
it after. Asthere was no violent secession, it is not easy to see
how the date of separation could be determined, especially as
the two schools continued to live together for centuries.

In the above list the term Sarvastivada is a general one
covering seven groups. The Chinese Canon, however, includes
a Vinaya of this name, as well as one of the Mila-Sarvasti-
vadins.! One branch here given is that of the Vibhajyavadins.
The term means one who distinguishes or discriminates,
referring specially to a method of philosophical discussion.
It is the same term by which the Theravadins are said to have
described themselves to Asoka. If there is a basis of fact
to this story, it may imply that the word had not yet become
a party term, for it is one that no Buddhist would have
disclaimed in its plain meaning.

Among the Sammatiya group we find the Avantakas,
i.e. people of Avanti in the western district with the chief
city Ujjeni. The term Vatsiputriya suggests a connection
with another western district, that of the Vatsas (Pali,
Vamsas). The name Vatsiputriyas has never been explained.
In form it means the followers of Vatsiputra ? or the Vatsi-
putras, the Vatsa people. This school, though only known
from the statements of opponents, is important for its
peculiar doctrine of pudgalavada, the theory that the
individual is something more than the sum of the constituents
of which heis composed. Thename Kaurukullakais of interest
as the survival of an early School of which nothing is really

1 Mila = * root ”. That this sect really was, as it claimed to be, the original
one need not be assumed, any more than in the case of modern sects that
describe themselves as primitive or apostolical.

* Lit. * son of the Vatsa woman . Such personal names are common, like
Ajitasattu’s name Vedehiputta, ¢ son of the Videha woman.” Vatsiputra is
conceivably the name of the &cariya who founded the school. In the Chronicles
the sect name is Vajjiputtaka. It occurs twice over, first as the name of the
on;%.inatorg gf the first sc}}ism, the Mahnsanghikas, or, as Dpus. calls_ them, the
Mahaisangitikas, and again as a sect that split off later with the Mahimsisakas.

The latter are the Vatsiputriyas. The Pali term is a corruption, unless
Vajji is here = Vrji = Vraja, the district near Mathura.
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known. Even the name is uncertain, as it occurs in at least
four forms, and the Chronicles class it with the next group.

Of the Mahasanghikas the only part of their Canon which
has survived is that of the Lokottaravadin branch in the
Mahavastu. This school held a docetic theory of the nature
of a Buddha, very important for Mahdayana developments,
and so also, according to the Kathdvaithu commentary, did
the Pirvasailas and Aparasdailas, established in South India.
The Haimavatas, says Vasumitra, were really Sthaviras
(Theravadins) who had changed their name. It is likely
enough that in his time there were no Theravadins in India
except certain sects like the Haimavatas, who laid claim
to the name. The same may be concluded from what Hiuen
Tsiang reports of the Sthaviras in India in the seventh
century. He describes most of them as being of the Mahayana
sect. This group, in fact, includes those that were or became
Mahayanists.

The Sthaviras are the Pali Theras, * elders,” the members
of the Theravida, “ the school of the Elders.” Here we find
all the three Theravada schools established in Ceylon and
divided just as described in the Ceylon Chronicles.!

The Mahaviharavasins, * inhabitants of the Great Vihara,”
claimed to be the orthodox Theravadins established by
Mahinda at Anurddhapura at the time of the official introduc-
tion of Buddhism into Ceylon under Asoka when the
Mahavihara was built. From the Mahdvamsa we learn that
two centuries later under king Vattagimani (29 B.c.) the
Abhayagiri vihdara was built, and soon afterwards a schism
resulted. This is evidently the school of the Abhayagirivasins,
the inhabitants of the Abhayagiri vihara, also at
Anuradhapura. According to the Sdsanavamsa (24) they
were known as the Dhammarucis. The Jetavaniya school
arose in the reign of Mahasena (A.n. 825-852), when the
Jetavana vihdara was built. The Sdsanavamsa identifies
it with the Sagaliya school.

The remarkable fact about the Mahdvyutpatti list is the
extent to which it is corroborated by the Chronicles. The
list in the latter is doubtless old, but besides the eighteen
schools it records later ones, six in India and two in Ceylon.
The Mahavyutpatti has dropped seven that had become
obsolete and meaningless, and has placed five of the additional

! Mhvs., xv, xxxiii, 80-8 ; xxxvii, 82-9. Cf. Dpus., xix, 14 ; xii, 70-5.
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schools among the eighteen. Only two of its names are not
found in the Chronicles, and it has the three Theravadin
schools of Ceylon, the orthodox Theravadins, the
Dhammarucis, and the Sagaliyas. Its grouping of the schools
also allows us to see the main lines of development. The
most widely extended school was the Sarvastivada, which
at first and for long must have been closely associated with
the Theravada. What particular school was represented by
the mission of Mahinda to Ceylon we do not know. No written
Scriptures were taken by this mission, as it was not till
two centuries later that they are said to have been written
down.! There may have been such an official recording, but
what we possess are not the Scriptures as introduced in the
third century B.c. It is the Canon as it existed in some school
that claimed to be Theravadin, and had been turned into
the dialect of the place from which it came, the dialect which
we call Pali.2  Where this locality was is still disputed.
Oldenberg thought it was probably in south India, in the
kingdoms of Andhra or Kalinga, but from what we know of
the schools of south India this is unlikely. The close connection
with the Sarvastivida Canon makes it more likely that this
Pali school developed somewhere in the north. We find in
it legends told with reference to great Buddhist settlements,
but none referring to south India. Franke on philological
grounds fixed the dialect in the region of Ujjeni. Walleser
and Geiger for different and even contradictory reasons
prefer Magadha. Grierson put it in the north-west, which
was a stronghold of the Mila-Sarvastivadins.® In any case
it is generally agreed that it is a form of Northern Buddhism,
but owing to the fact that it has spread from Ceylon to Burma,
Siam, and further India it has usually been termed Southern
Buddhism.

The outstanding divisions in earlier Buddhism as deter-
mined by the literature are the schools of the Theravada,
Sarvastivida, and Mahasanghika, the last represented by
the Lokottaravada of the Mahdvastu. It was within the last
two that the new tendencies and theories arose which
produced the Mahdyana schools.

1 Mhvs., xxxiii, 100-1.

! The term Pali as used by the Ceylon commentators means the text of
the Scriptures as opposed to the commentaries. Western scholars have

adopted it as the name of the language in which both text and commentary
were written. % Przyluski, La légende de Uempéreur Agoka, p. Vi



CHAPTER 1V
EARLY DOCTRINE: YOGA

E have reason to belicve that the rules of discipline
go back to a very carly period, and that the

fundamental rules must go back to the beginnings of the
Order.! All these rules were meant to make it possible for
the individual to follow a way of life in which he could acquire
the knowledge which the Master had realized for himself.
The disciples held that this knowledge and the way to attain
it had also been taught by the Master, and that in his
utterances they possessed his teaching, the Dhamma as well
as the Vinaya, which they preserved by memory. There can
be no doubt that they did preserve such utterances, but
they also possessed much more—discourses and commentaries
of disciples, poems, legends, and stories, in which the Buddha-
word might consist of not more than a single verse or
sentence. It is not so easy, as in the case of the Vinaya,
to distinguish what is truly original, but we possess lists and
classifications which tell us what the earliest Buddhists

held to be fundamental.
One list which remained unchanged, and was recognized
in all schools, was that of the four Truths. To know these,

! From what has been said it will be seen that exact dates in the chronology
of the different parts of the Canon are not to be attained. We may speak of
an early and even a primitive nucleus, but except in the case of the earl
sections of the Patimokkha we cannot point to it. We can often distinguis
the relative age of different portions. Discussion has usually turned upon the
question when the Pali Canon received its present form. This has been said
to be in the time of Asoka, because in the reign of this quite historical king
the legend of one school tells that he held a Council. But even if the Council
is historical, we know no detail about it except that the Kathavaithu was
recited at it. As we have no reason to think that the Canon was written down
at that time, the view that it then assumed its present form is little more than
a pious guess. The chief reason for thinking that the Vinaya rules and the
four Agamas had taken a definite shape even before Asoka is the
fundamental correspondence between the Theraviida and Sarvastivida
Canons. But their differences also show that they must have for long have
floated only in the memory of those who learnt them by heart. The forms that
we know are those which they had when they were written down, and this
means probably, as the Theravida holds, in the first century B.c. But the
Sarvistivida Canon continued to grow for centuries.

49,
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not to accept them by faith in another, but to realize their
truth by an inner conviction, was the goal of the disciple.
The list in its simplest form appears as : this is pain; this
is the cause of pain; this is the cessation of pain; this is
the way leading to the cessation of pain.! We may attempt
to go further back and ask in what sense the formula was
originally meant, but that in some sense is the fundamental
teaching of Buddhism. It implies what is called a pessimistic
view of life, for * this ”’ is man’s existence. It is not more
pessimistic than other religions that have called life a vale
of tears, and it is definitely optimistic in teaching that the
cause of pain can be known, and that there is a way by
which it can be removed. But in being pessimistic it is
consistently so, and it requires that one who really knows
that existence is pain shall devote all his efforts to stopping
it, that is, to understand what the cause is, and then to
remove himself from all contact with it. The ordinary man
does not believe that existence is pain. Even when he despairs
about ever attaining pleasurable ends, he is still under
he impulse, the thirst for pleasure. Evidently such a one
is incapable of admitting or understanding even the first
Truth. He can only come to realize the Truths by a course
of moral and intellectual training.

The practice of mental training has always been a part
of the Buddhist system, always, that is, so far as the
documents allow us to trace it back. But it appears in the
earliest documents (see above, p. 17), and there is no reason
to doubt that mental training was a pre-Buddhistic practice,
and that some forms of it were adopted from other sects.
The practice was already known in the Brahmin schools
and probably in others by the name of yoga. The training
consists in the * yoking” (as yoga literally means) of the
mind by fixing it on one subject, and so controlling the
attention that everything else is excluded.? It may become
a form of self-hypnotization, and in itself has no moral
character. There is a resulting state or series of states of
mind as the concentration becomes more intense, and the

! Digha, i, 83.

? There is nothing in the word yoga to imply a religious experience, but
as it was practised iy sects as a means of attaining union with God, its
sense of yoking or joining could naturally develop that meaning ; but even
then, as in the Bhagavadgitd, it is rather the process of attaining that union
than the union itself.
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methods of fixing the attention are described in detail by
the Buddhist commentators.

But in order to practise concentration of mind (samddhi)
rightly, and acquire the states of trance (jhdina) and higher
attainments (samdpatti), training in morality is presupposed.
This leads to the threefold division of the disciple’s training
into morality (sila). concentration (samddhi), and full know-
ledge (panind).! This is the scheme as we find it given
repeatedly in the two most authoritative collections of the

Doctrine, the first two Nikavas or Agamas. On these the
following account is based.

Morality is more than the Vinaya rules, for these chicfly
concern the behaviour of the monk as the member of a
community, and the moral conceptions of Buddhism are
admittedly the highest product of Indian ethical thought.
They derive their convineing character from two doctrines
which were already established in Hindu belief, karma,
‘“action,” i.e. the retribution of all deliberately willed
actions, and the doctrine of continued rebirth. The latter
made the doctrine of retribution seem real, for a single
existence does not always appear to bear out the teaching
that whatsoever a man sows he shall also reap. But the
real greatness of Buddhist morality is in the truly ethical
character of its teaching. In this it was helped by its rejection
of brahminical ritual and sacrifice, and its principles apply
equally to the life of the layman and the ascetic. The formula-
tion of the moral training in the Digha is no doubt a scholastic
production. The question is how far it was a correct presenta-
tion of the earliest teaching will be considered later.

A man born as a householder or in some other low family
hears the doctrine of a Buddha and acquires faith in him.
He reflects that it is not easy to practise brahmacariya ?
while living in a house, and decides to go forth to a houseless

! Digha, i, 63 ff. This triple division with further subdivisions runs through
the Digha and Majjhima, and is found in Sarvastivada works (Muywut., iv, 86),
showing the agreement of the schools on fundamentals. The three divisions
are also called the accomplishments or attainments (sampadd) (1) of morality,
(2) of t!le mind and heart, (8) of full knowledge. Digha, i, 172.

? This term, another example of one borrowed from other sects, meant
originally the practice of a religious student before marriage during his study
of the Vedas under a brahmin teacher, and implied strict continence. This is
the special sense in which the Buddhists adopted it, for it is explained just
below as ‘ avoiding sex intercourse ”, not merely avoiding violating the
ordinary moral rules, which is kdmesu micchacdro ** wrong indulgence in the
Ppassions . But it is also used in a wider sense of the whole religious life of
one who has taken these rules upon him.
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life, cutting off his hair and beard, giving up any wealth
he may have, and abandoning all his relatives. * Having
thus left the world he dwells restrained with the restraint
of the Patimokkha, accomplished in the practice of good
conduct, and seeing the danger of even minute faults. He
adopts and becomes trained in the rules of training, exercising
good action in body and speech, getting his livelihood by
pure means, and having four special objects in view : being
accomplished in morality, having the door of his senses
guarded, being endowed with mindfulness and self-possession,
and being content.

These four objects form the division of moral training.
The first is expounded by giving a list of rules called the
Moralities (sila).!

1. He abandons the killing of living things, lays aside the use of
a stick or a knife, and full of pity he dwells with compassion for the
welfare of all living things.

He abandons the taking of what is not given, takes and expects
only what is given, and lives without thieving.

He abandons incontinence and lives apart, avoiding sex intercourse.

He abandons falsehood, and speaks the truth.

He abandons slanderous speech, and does not tell what he has heard
in one place to cause dissension elsewhere. He heals divisions and
encourages friendships, delighting in concord and speaking what
produces it.

He abandons harsh speech, his speech is blameless, pleasant to the
ear, reaching the heart, urbane and attractive to the multitude.

He abandons frivolous language, speaks duly and truly and in
accordance with the Dhamma and Vinaya. His speech is such as to be
remembered, elegant, clear, and to the point.

Then follow a number of rules applying especially to his life as monk.

He abandons injuring seeds or plants.

He eats once at one meal-time, and not at all at night, avoiding
unseasonable food.

He abandons the seeing of dancing, singing, music, and shows.

He abandons using and adorning himself with garlands, scents, and
unguents.

He abandons the use of a high or big bed.

He abandons the accepting of gold and silver.

The other rules in this section specify the abandoning of various
kinds of property, kinds of food (raw grain, raw meat), acting as
a go-between, cheating, bribery, fraud, and various acts of violence.

2. The second section is mainly an amplification of the frivolous
practices in the first list—injury to seedlings, use of kinds of food,
seeing dances and shows, games, the use of luxurious furniture, scents
and unguents, frivolous tales, wrangling about the Dhamma and
Vinaya, acting as intermediary and diviner.

! Digha, i, 68. They are divided into three sections, Small, Medium and
Great, but this refers merely to their length, as the most important section
containing all the positive rules is the first.
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8. The third section gives a list of the ‘“ base arts” by which
ascetics and brahmins gain a wrong living, auguries, charms,
astrological, medical, and surgical practices.!

Secondly, he keeps the door of his senses guarded. If he
sees anything, he does not devote his attention to its
characteristics or its details. As greed and dejection ? and
evil thoughts might flow into him if he did not restrain his
sense of sight, he restrains and guards it, and so of the other
five senses.? Thus, having this restraint of the senses, he feels
an inner unmixed pleasure.

Next he becomes mindful and self-possessed by performing
all the ordinary actions of life with conscious reflexion upon
the proper way of doing each of them, and finally he finds
contentment in being satisfied with robes for his body and
alms-bowl for his sustenance. He takes them with him as
a bird its wings.

It will be seen that there is no lack of confidence that the
individual can come to perform all these rules. It is true
that he has cut off many occasions of stumbling by renouncing
household life and choosing to practise brahmacariya ** wholly
complete, wholly pure, polished as a pearl ”; yet the need
of some moral support did come to be seen, and was one of
the causes of the development and popularity of the belief
in bodhisattas, beings who devote themselves to saving
their fellow men.

But he still has to expel those hindrances (nivarana),
tendencies of mind which prevent him from attaining clear
knowledge. He begins to meditate, and practises concentra-
tion. Going to a secluded spot, in the forest, at the root of
a tree, on a hill, in a mountain cave or cemetery, after having
begged his alms, he sits down cross-legged and upright, setting
up mindfulness before him. He purifies his mind of the five
hindrances : longing for the world, malice, sloth and torpor,

1 An interesting point with regard to this list is its relation to the Ten
rules of training (Dasasikkhdpaddni) which have to be learnt by the novice
(Vin., i, 83), nine of which occur in this list. The first four of the Ten rules
are identical with the first four of the Moralitics, and the last five are the
same as the five rules beginning with the rule about eating, down to the
non-acceptance of gold and silver. The fifth of the Ten rules forbidding
intoxicants does not occur here, though it is in the Patimokkha, Pac., 51.

2 These are the two attitudes of the sensual man towards life. An eagerness
to indulge in pleasures and a feeling of disgust and revulsion on discovering
the vanity of sensual indulgence.

* The sixth sense is the inner sense of mind, the objects of which are
thoughts, ideas, or any inner experience.
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distraction and agitation, and doubt. This is the beginning
of the concentration of mind (samddhi) which leads him
through four stages of trance! (jhdna, Skt. dhydna).

When he sees in himself these five hindrances expelled, exultation
arises, as he exults joy arises, as his mind feels joy his body becomes
serene and feels pleasure, and as it feels pleasure his mind is
concentrated. Free from the passions and evil thoughts he attains
and abides in the first trance of pleasure with joy, which is accompanied
by reasoning and investigation and arises from seclusion. He suffuses,
fills, and permeates his body with the pleasure and joy arising from
seclusion, and there is nothing in his body untouched by this pleasure
and joy arising from seclusion.

Again, with the ceasing of reasoning and investigation, in a state of
internal serenity, with his mind fixed on one point, he attains and
abides in the second trance of pleasure with joy produced by con-
centration, without reasoning and investigation. He suffuses, fills,
and permeates his body with the pleasure and joy produced by con-
centration, and there is nothing in his body untouched by it.

Again, with equanimity towards joy and aversion, he abides mindful
and conscious, and experiences the pleasure that the noble ones call
* dwelling with equanimity, mindful, and happy ”, and attains and
abides in the third trance. He suffuses, fills, and permeates his body
with pleasure, without joy, and there is nothing in his body untouched
by it.

Again, abandoning pleasure and pain, even before the disappearance
of elation and depression he attains and abides in the fourth trance,
which is without pain and pleasure, and with the purity of mindfulness
and equanimity. He sits permeating his body with mind purified and
cleansed, and there is nothing in his body untouched by it.

The monk has now reached the stage where full knowledge
(pariiia) begins. He reflects on his body, produced by a
father and mother, a collection of milk and gruel to which
his consciousness is bound. He acquires the superhuman
faculties mentioned in the Patimokkha, false boasting about
which involved exclusion from the Order. These include
the ability to materialize a shape of himself and create a
* mind-formed ”’ body, which may appear in any place he
wishes. By the power of iddhi he is able to rise in the air,
duplicate himself, and other even grotesque attainments.
In the legends Buddha is represented as discouraging them
in his disciples. He also acquires a telepathic power of

! Strictly speaking the trance is the final state of which these are stages.
R}lyg Davids said * there is no suggestion of trance, but rather an enhanced
vitality ” (Pali Dict., s.v.), evidently taking trance for a state of coma. But
the trances of meditation do not imply a decreased vitality. The inner
experience becomes more intense as attention is withdrawn from outer things,
and the person may appear unconscious. Once during a great thunderstorm,
when two farmers and four oxen were struck, Buddha was walking in the

open air, but was so absorbed that he neither saw nor heard anything of it.
Yet he was * conscious and awake ” all the time. Digha, ii, 131.



48 HISTORY OF BUDDHIST THOUGHT

hearing distant sounds and of being able to read the minds
of individuals. He can perceive whether a person’s mind is
passionate or calm, angry or not, etc., just as one looking
into a mirror or clear water at his face can see whether he
has a mole on it or not.!

Having reached this stage he is in a position to develop
the three knowledges (vijja).

(1) He directs his mind to the knowledge of his former
existences. He remembers one, two, three births, and so
on up to a hundred thousand through many ages (kalpa)
of the evolution and dissolution of the universe, thinking
“in that one I had such a name, clan, caste, food, feeling
such pleasure and pain, and having such an end. Passing
away thence I was reborn in such a place. There, too, I had
such a name, etc., and such an end ”. It is as clear to him
as if a man were to go from his own village to another, and
were to reflect on what he said and did, and how he returned.

(2) He directs his mind to the knowledge of the passing
away and rebirth of individuals. He acquires the divine
eye, and can see beings passing away and being reborn in
different states of existence, high or low, happy or miserable,
in accordance with their deeds.

(3) Finally, he directs his mind to the knowledge of the
destruction of the dsavas.2 He duly understands, * this is
pain,” “ this is the cause of pain,” * this is the cessation
of pain,” * this is the way leading to the cessation of pain.”
He duly understands : “ these are the asavas,” “ this is the
cause of the dsavas,” *“ this is the cessation of the asavas,”
“this is the way to the destruction of the asavas.” When
he thus knows and thus perceives, his mind is released from
the asava of sensual desire, from the asava of (desire for)
existence, and from the asava of ignorance. In the released
is the knowledge of his release ; he understands that birth

1 All these forms of iddhi, materialization, invisibility, thought transference,
and others (an®sthesia, raising the bodily temperature), are still known and
practised by the lamas of Tibet, according to Mme A. David-Neel, who believes
that there is a basis of truth in them. See her articles, * Les phénomenes
psychiques au Thibet,” in Rev. de Paris, 1st December, 1929, p. 566, and ‘‘ La
Thibet mystique », ibid., 15th February, 1928.

* This term literally means * flowing in ”, and it still has that meaning
with the Jains, who look upon karma as something material ﬂowinf into
the individual. Probably when the Buddhists adopted it it had already
acquired a special sense. It is unnecessary to speculate about its derivation,
as we know exactly what the Buddhists understood by it, i.e. sensual desire
(k@ma), desire for existence (bhava), and ignorance (avijjd), to which was later
added wrong views (ditthi, drshti).
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is destroyed, the religious life has been led, done is what was
to be done, there is nothing further for this world.!

This is the state of pafifid, the full, intuitive knowledge
which brings about the state of the arahat,® who has done
everything required to reach the goal of his training, * than
which there is no visible fruit higher and more excellent.” 3
This scheme claims to form a complete whole, and there can
be no doubt that it did at one time form the sum of the
disciple’s training. But the possibilities of the psychological
developments were not exhausted, and it will be seen how
it became extended. The immediate points of interest are,
what were the methods for securing the attention, and what
did the disciple meditate on.

The Buddhist tradition was that Buddha used to give each
disciple a subject for meditation in accordance with his
disposition and afterwards question him about it. It was
certainly the practice later on for monks to receive subjects
of meditation (kammatthdna) from their teachers. Physical
means were adopted for the preliminary fixing of the
attention These are the kasinas (Skt. krtsna), devices for
using physical objects, of which there were ten: earth,
water, fire, wind, blue, yellow, red, white, light, and conscious-
ness. The method of using them is described by Buddhaghosa
in great detail.> The monk in a secluded place makes a circle
of reddish clay on the ground, or he may make it on a piece
of cloth kept flat by tying four sticks to it. The circle should
be one span four fingers across. He sits on a couch con-
veniently near and looks at the circle, repeating some suitable
phrase, such as  insatiable are lusts ”’, sometimes closing
his eyes until the “ sign > arises. When he can see the sign
(i.e. the after-image) with his eyes shut as well as open, the

1“1l n’y a plus autre chose pour I’état d’étre ici.” See La Vallée Poussin,
Le dogme et la philos. du Bouddh., p. 185.

* Skt. arhat * worthy " ; the term is merely an honorific title, which was
adopted by the Buddhists and applied exclusively to the perfected disciple.

3 The six knowledges of magic power, the divine ear, knowledge of others’
thoughts, remembrance of former existences, knowledge of the passing away
and rebirth of beings, and knowledge of the destruction of the &savas are the
8ix abhififid or higher knowledges, Mvyut., 14. Buddhaghosa calls the first
five secular, Vism., 378.

¢ Ang., i, 88 ; this passage gives the fullest list in the Scriptures of these
methods and of subjects of meditation. The Sarvastivada lists are almost
identical, Mvyut., 67 ff.

® Vism., ch. iii, iv. He replaces the consciousness device by the separated-
space device, as it is in the Attainments (see below) that ‘ consciousness is
infinite ” is made an object of thought. Sarvastivida list in Muvyut., 74.
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required sign has come about. He then returns and with
the sign begins his meditation proper, but if it disappears
he must go back and recover it. The other devices are
essentially the same. The water-device is done with a bowl
of water, and the fire-device is done by making a hole in
a rush-mat or piece of cloth and putting it before a blazing
fire so that a bright circle appears. By these devices various
stages of trance are attained and the possibility of performing
special kinds of exercises.

Besides the four trances other methods are given. These
are not necessarily later, but their place in the Buddhist
system of training appears to be subordinate, and an attempt
has been made to co-ordinate them with the trances. They
are classified in accordance with Buddhist cosmology,
which divides existence into three planes, the world of
sense, the world of form, and the formless world up to
the limit of existence (bhavdgra). The most important
are the four (sometimes five) Attainments, which added
to the trances make a series of eight or nine, as described
below.

The four Brahma-vihiras (Brahma-abodes) show direct
connection with brahminical practices, as they occur in the
Yoga-sutras (i, 38). This does not necessarily prove borrowing
on the part of the Buddhists, but the Scriptures do recognize
them as a non-Buddhist practice, and give a legend of
Makhadeva, an ancient king of Mithila, who practised
them and who in consequence was reborn in the Brahma-
world.! They are, in fact, there depreciated, for though
it is possible to attain trance through them, they do not
tend to “ aversion, absence of passion, cessation, peace,
higher knowledge, enlightenment, Nirvana ”. They are
thus described :

“The monk abides pervading one quarter having his
mind accompanied by love, likewise the second, third, and
fourth. Thus above, below, around, everywhere, he abides
pervading the entire world with his mind accompanied by
love, with abundant, great immeasurable freedom from
hatred and malice.” In the three other viharas the monk

! Majjh., ii, 76. This shows that the name Brahma was understood literally.
In Buddhist cosmology the Brahma-world belonged to the world of form
above the world of sense to which the earth and the lower heavens belong.

But ** brahma ” is also used in the sense of * excellent  and Buddhaghosa
admits that sense here. Vism., 820.
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in the same way pervades the world with compassion,
sympathy, and equanimity.!

There are two other schemes of meditation, which were
also used for concentrating the attention. They are almost
ignored by Buddhaghosa in his treatment of subjects for
meditation, but the second is important in showing how the
stages of trance came to be extended, for the trances were
enlarged to eight and sometimes nine by taking stages from
this scheme and making them extensions of the four trances.
The first is the eight Stages of Mastery (abhibhdyatana) ? :

1. Perceiving forms (material shapes) internally he sees
forms externally, limited, fair in colour or foul; having
mastered them (thinking) “ I know, I see ”, thus perceiving,
this is the first stage of mastery.

2. Perceiving forms internally he sees forms externally,
unlimited, fair in colour or foul; having mastered them
(thinking) “ I know, I see ”, thus perceiving, this is the second
stage.

8. Not perceiving forms internally he sees forms
externally, limited, fair in colour or foul ; having mastered
them (thinking) “I know, I see”, thus perceiving, this is
the third stage.

In the fourth stage he sees the same forms as unlimited.
In the fifth he perceives forms as blue, and in the rest he
perceives them as yellow, red, and white respectively.

The interpretation of Mr. Woodward 2 appears to explain
its significance. It is to attain the form-world by cultivating
the path thereto. The form-world to the Buddhist was
a reality—a stage of the universe above this world of the
five senses, in which material shapes existed, but not the
senses of touch, smell, and taste. He was supposed actually

! Digha, i, 250; Muvyul., 69; they are also known as the four
Immeasurables (appamafiria) Digha, iii, 228 ; cf. Vism., pp. 295 ff., where
Buddhaghosa has some practical remarks. The monk should not start by
trying to love his enemy or he will get tired. Nor is it easy to practise
equanimity, perfect balance of feelings, towards a dear friend. Love for all
includes love for oneself, and with love for himself as being the easiest he
should start. Buddhism did not make the modern opposition between self-
love and altruistic love. It is self-love that justifies love to all. See the stories
of King Pasenadi, whose wife refused to say that there was anyone dearer
to her than herself. Samy., i, 74.

* Digha, ii, 110 ; Muyut., 71.

* Gradual Sayings, i, 36. Rhys Davids thought that its purpose was “ to
gl;:a ;‘ld. _Ofl ;he elusion that what one sees and feels is real and permanent ™.

.y ii, 118.
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to go there by such training, and psychologically the effect
was so to concentrate his mind that he became fit for existence
in that world.

The eight Stages of Release (vimokkha) are also a mode
of concentration by which one became trained in stages for
still higher worlds—from the formless world above the world
of form up to the limit of existence. It still remains in the
lists of exercises, but its original use has been modified by
taking the fourth to the seventh stages and making them
extensions of the four trances. These four are known as the
Attainments (samdpatti), but they are also treated with the
four trances, so that the whole becomes a series of eight.
Sometimes the last release is added making nine stages.!

Possessing form (material shape) he sees forms.

Not perceiving forms internally he sees forms.

He is intent only on the thought * it is well ™.

Passing entirely beyond perceptions of form, with the dis-
appearance of perceptions of resistance, not attending to perceptions of
diversity, (he perceives) ‘ space is inflnite ”’, and attains and abides
in the stage of the infinity of space.

5. Passing entirely beyond the stage of the infinity of space, (he
perceives) ‘‘ consciousness is infinite »’, and attains and abides in the
stage of the infinity of consciousness.

6. Passing entirely beyond the stage of the infinity of consciousness,
(he perceives) ‘ there is nothing , and attains and abides in the stage
of nothingness.

7. Passing entirely beyond the stage of nothingness, he attains and
abides in the stage of neither consciousness nor non-consciousness.

8. Passing entirely beyond the stage of neither consciousness nor
non-consciousness, he attains and abides in the stage of the cessation
of perception and feeling.

L

The disciple might get a particular subject of meditation from his
teacher, but there is a standing list of subjects from which the teacher
might choose according to the pupil’s disposition.

(1) Four contemplations (satipatthdna) on the body, feelings, the
mind, and thoughts, in which * he dwells ardent, conscious, mindful,
dispelling his greed and dejection towards the world ”’. This is really
a complete scheme of training, as will be seen below from the scheme
of the four Contemplations.

(2) Four right efforts (padhdna). He exercises will, strives, puts forth
energy, applies his mind—(a) to preventing the rising of evil,
unprofitable thoughts; (b) to dispelling evil, unprofitable thoughts
that have arisen; (c) to causing the rise of good thoughts; (d) to
establishing, clearing, improving, increasing, cultivating, and com-
pleting good thoughts that have arisen.

(8) Four bases of magic power, practised with the effort of con-
centration and combined respectively with will, thought, energy, and
investigation.

1 Digha, ii, 111, 156 ; Muyut., 70.
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(4) Five faculties (indriya) are practised : faith, energy, mindfulness,
concentration, and full knowledge. These, and also the powers, are
said to be practised in each of the four trances.

(5) Five powers (bala) are practised, of the same names as the
faculties. They are powers in the sense of being unshakable, says the
commentary. The more elaborate analysis of the A4bhidharmakosa
(vi, 70) explains that the indriyas, which in the previous stage were
predominant, can as balas never be crushed by the passions.

(6) Seven parts or limbs (anga) of enlightenment (bodhi) are practised :
mindfulness, investigation of the doctrine, energy, joy (zest), calmness,
concentration, equanimity.

(7) The eightfold Path: right views, right resolve, right speech,
right action, right livelihood, right effort, right mindfulness, right
concentration.!

The first of these, the four Contemplations, forms the
subject of an important sutta,? and it is said to be *“ the one
way for the purification of beings, for passing beyond grief
and lamentation, for the ending of pain and misery, for the
attaining of right method, and for the realizing of Nirvana .
It forms, as will be seen, an important part of the evidence
for determining how the Buddhists conceived the nature
and organization of the individual.

The monk goes to the forest or the root of a tree or an
empty house, sitting cross-legged and upright, and setting
up mindfulness (sati) before him. He begins his contemplation
of the body. This portion consists of fourteen reflections,
each with the same refrain. He breathes conscious of each
breath. ‘ He practises, ¢ conscious of my whole body I will
breathe in’; he practises, ¢ conscious of my whole body
I will breathe out’; he practises, ‘calming my bodily
organism I will breathe in’; he practises, ‘calming my
bodily organism I will breathe out ’.” He contemplates the
body as something that arises, then as something that passes
away, then as something that both arises and passes away.
“ His mindfulness becomes established with the thought,
‘here is the body,” so far as required for knowledge and
self-reflection. He abides independent, and grasps at nothing
in the world. Even so the monk abides reflecting on the body.”

Again the monk when walking reflects: “1I walk,” or
when standing, ‘I stand,” and in the same way when
sitting or lying down ; and he practises the same reflection

! This eightfold division in Majjh., i, 801, is equated with the triple division ;
mpmlit = right speech, action, and livelihood ; concentration = right effort,
mindfulness, and concentration; full knowledge = right views and right

resolve.
* Maha-satipatthana-sutta. Digha, ii, 290.
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for each. In all the actions of life he acts conscious of what
he is doing.

Next he reflects on his body from the sole of his foot to
the crown of his head as something enclosed in skin full
of various kinds of impurity. A list of thirty-two items
is given to be repeated : hair, nails, teeth, etc., which recur
in other places.

He then contemplates the body as composed of the four
elements, repeating the same reflections.

Again, the monk, as if he had seen a corpse in a cemetery
dead for one, two, or three days, swollen, discoloured, and
decomposed, reflects, and so applies it to his own body ;
then as if he had seen it eaten by crows, vultures, dogs, and
other creatures; then as reduced to a scattered collection
of bones, and, lastly, as whitened bones the colour of a
shell, or reduced to powder; and in each case he reflects
as before. This portion was later developed into the ten
asubha, in which there are ten stages of decomposition.!

The second contemplation is on the feelings, i.e. pleasant,
unpleasant, and neutral sensations. ‘ So he abides contem-
plating the feelings internally, or externally, or internally
and externally. He abides contemplating the feelings as
things that arise, then as things that pass away, and then
as things that both arise and pass away.” He again establishes
mindfulness with the same formula as when contemplating
the body.

Thirdly, he contemplates his states of mind (citta). He
knows if it is in a state of lust or free from lust. A state
of hatred or free from hatred, and so of dullness, distraction,
exaltation, loftiness, concentration, or liberation. His
contemplation is as before.

Lastly, he contemplates his thoughts (dhamma). Dhamma
may mean ‘‘thing ” in general, but here it is used of the
things in the mind, thoughts, or ideas. Mind is treated as one
of the senses, the sixth internal sense, and dhammas are its
object, just as sights and sounds are objects of other senses.
He contemplates thoughts which are the five hindrances.
He knows that he has or has not sensual desire. He knows
how there is the origin of sensual desire which had not yet
arisen, how there is the putting away of sensual desire which

! Ang., i, 48, calls them perceptions (safifid) and makes five of them.
Buddhaghosa, Vism., 110, gives ten.
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has arisen, and how there is the non-arising of sensual desire
which has been put away.

The other hindrances are treated in the same way : malice,
sloth and torpor, distraction and agitation, and doubt.

The monk has now contemplated himself as analysed into
body, feelings, mind, and thoughts. What follows is said
to be still contemplation on thoughts, but it is done by
introducing another analysis of the individual into five
parts, the well-known groups of grasping (upadanakkhandha),
the body, feeling, perception, the aggregates, and conscious-
ness. KEvidently this classification existed when the sutta
was composed. Each of the five is reflected on in the
same way, its rise, its passing away, and both its rise and
passing away.

Then follows the reflection on the six internal and six
external ‘ spheres ”’ (dyatana). These are the six senses or
faculties of sight, hearing, touch, smell, taste, and mind, and
the corresponding six objects. He reflects on each as rising
and passing away. He understands any fetter that arises
on account of both sense and object, how there is the arising
of a fetter not arisen before, how there is the putting away
of a fetter that has arisen, and how there is no arising in the
future of a fetter that has been put away.

The seven parts of enlightenment (bojjhanga) are then
reflected on. He is aware of each, whether it is present or
absent, how it arises, and how by practice it is fully developed.

Finally, he reflects on the four noble truths, and Buddha
declares that “ for anyone who should practise these four
contemplations for seven years, one of two fruits may be
looked for: either full knowledge in this present life, or
if there is a remainder leading to rebirth (upddi), the state
of one who does not return.” Or it may be for six years,
and the possible time is gradually reduced to seven days.

This scheme, which now forms the first part of the thirty-
seven qualities of enlightenment, thus appears here as an
independent method of training sufficient in itself for attaining
enlightenment. The fact that it contains classified psycho-
logical terms makes it probable that it is later than the
scheme described above (p. 47), which proceeds by way
of the four trances.

The seven groups of the bodhipakkhika dhammd, from the
four Contemplations to the Eightfold Path, form a whole
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of thirty-seven items, and they for long remained a summary
of the positive aspect of the doctrine. In the story of Buddha’s
death they are said to have formed his last discourse to the
monks.! Rhys Davids, apparently assuming that the details
are historical, said, ‘it is of great interest to notice what
are the points upon which Gotama, in this last address to
his disciples, and at the solemn time when death was so
near at hand, is reported to have laid such emphatic stress.
. . . This summary of the Buddha’s last address may fairly
be taken as a summary of Buddhism, which thus appears
to be simply a system of earnest self-culture and self-
control.” 2 Its importance does not lie in the supposition
that it may contain a nucleus of truth about a quite legendary
period, but in the fact that it was accepted by the chief schools
as constituting the essentials of the doctrine. As thus stated
it gives good grounds for those scholars like La Vallée
Poussin, who refuse to call it a religion. It does not deny the
gods, but it recommends remembrance 3 of them only in
order to recognize that they have reached their respective
heavens by means of such faith, morality, and other virtues
as the disciple himself possesses. They are not worshipped,
they are not the basis of morality, nor are they the bestowers
of happiness.

The question about the term religion is largely verbal.
Buddhism, like the religions amongst which it originated,
formed a positive conception of the universe. Its cosmology
and theory of recurring cycles were fundamentally the same
as the brahminical. Certain problems about the universe
and the individual arose, which were put aside as useless,
but never considered unknowable or unthinkable. The
Buddhist was convinced that he knew or could come to know

! Both the Pali and Sanskrit forms of the legend contain them—Digha,
ii, 120; Divy., 200—showing that they formed a generally recognized
summary of the positive side of the Doctrine.

* Dial., ii, 128-9. They are later known as the bodhipakkhika dhammad,
the qualities or principles constituting enlightenment. They remain thirty-
seven in Sanskrit works, Mvyut., 3844, Dharmasang., 43, Lal., 8, and even
in definitely Mah#ydna works, Lotus, 458. It is the Netti (112), a Pili work,
which increases the number to forty-three, apparently by adding six of the
perceptions (safiid).

3 Angut., iii, 287. This is one of the subjects of meditations called the six
remembrances (anussati}—Buddha, the Doctrine, the Order, morality,
liberality, and the gods. Four others were afterwards added—on death, the
body, breathing, and calm. A set of twenty perceptions (safifid) also occurs
in Angut., i, 40. It contains five of the meditations on a corpse, but it appears
to have been given up for later classifications. Buddhaghosa recognizes only
one—perception of the repulsiveness of food.
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quite enough about the universe in order to understand
his relation to it, and what he must do in order to attain
final happiness. His conception of it gave him the peace
and confidence that others claimed as the boon of their own
religion, but which he found only in his own. For him it
was more truly a religion than any other.

It is notorious that Buddhism was far from being * simply
a system of earnest self-culture and self-control ”. Some
of its presuppositions are already implied in the above
scheme—a universe into any part of which a being might
be born, and ruled by an inexorable law which determined
him to be reborn according to his actions. It is still disputed
whether original Buddhism was ‘‘ nothing but vulgar magic
and thaumaturgy coupled with hypnotic practices ”, or
whether Buddha was a “ follower of some philosophic system
in the genre of Patanjali’s ”—to take two extreme views.
It is certain that the philosophic system came to exist,
with theories of the nature of the individual, his career
according to a law of causation, and the doctrine of his
final destiny; and then with the Mahayana movement a
transformation of all the problems through a new theory
of reality and a conception of the Enlightened One which
made him indistinguishable from the highest conceptions
of Hindu deity.



CHAPTER V
CAUSATION

NE of the most discussed doctrines of Buddhism is the
Formula of causal origin, the so-called Chain of Causa-
tion, the paticca-samuppada, Skt. pratitya-samutpdda. The
Formula is held to expound the two truths of the origin of
pain and the cessation of pain. It was apparently Burnouf
who first called it a chain, enchainement, but this is a question-
begging term, for the name merely means * arising or coming
into existence causally ”’, and there are Buddhists who deny
that it should be understood as a continuous chain. The
term usually translated ‘link ” is niddna, ‘ cause,” but
each link is said to arise by having the previous one as cause
(paccaya). There is an abundance of terms for cause which
are never strictly distinguished. Another point which has
not always been recognized is that the scheme with twelve
*“links ”* is only the stereotyped form which it finally assumed.
There are several other shorter variants in the Canon, and
they raise the question whether they are adapted from the
longer form, or whether the longer is an inorganic combina-
tion of independent elements.! It will be convenient to give
first the classical form in which the Formula is best known.
This is found in the description of the attainment of arahat-
ship, when the disciple having passed through the stages
of morality and concentration reaches the knowledge of
the destruction of the asavas, and knows pain, its cause,
its cessation, and the Way leading thereto. In what is
probably the oldest form of this description ? there is no
mention of the Chain, but merely the statement that the
truths are known. But we also find this statement expanded
by the insertion of the Formula of causal origin, and its
! This latter is the view of Senart, Apropos de la théorie bouddhique des
douze middnas, Mélanges de C. Harlez, p. 281. Leyde, 1896. It makes
superfluous the attempts of Western scholars to find in it a rational con-
tribution to philosophic thought.
? Digha, i, 83, above, p. 48 ; the enlightenment of Buddha himself is
described in the same terms, also without the Chain, in Majjh, i, 249. In

a form with ten links it is given in the account of the enlightenment of
Vipassin Buddha, Digha, ii, 30, and repeated in Samy, ii, 7, with twelve links.
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repetition, in which each item is stated positively as a cause,
is said to explain the cause of pain, and its repetition
negatively, in which each item is said not to exist, explains
the cessation of pain. The following is the Formula in the
Lalita-vistara,! where after telling of the rebirth of beings
it continues :

‘ So the Bodhisattva, with his mind concentrated, purified,
cleansed, luminous, spotless, with the defilements gone,
mild, dexterous, firm and impassible, in the last watch of
the night at dawn . . . directed his mind to the passing
away of the cause of pain. He thought : wretched is it that
this world has come about, namely, is born, grows old, dies,
passes away, is reborn. And thus one knows no escape from
this whole mass of pain. Alas! no means of ending all this
great mass of pain is known, this old age, sickness, death, and
so forth. Then, again, the Bodhisattva thought : when what
exists do old age and death come to be, and what is the cause
of old age and death? He thought: When birth exists,
old age and death arise, for old age and death have birth as
their cause.”

In the same way birth has coming into existence (bhava)
as its cause; coming into existence has grasping (updddina)
as its cause; grasping has craving (irshnd) as its cause;
craving has sensation (vedand) as its cause; sensation has
contact (sparsa) as its cause; contact has the six sense-
organs (saddyatana) as its cause ; the six sense-organs have
mind and body (ndma-ripa) as their cause ; mind and body
have consciousness (vijfidna) as their cause; consciousness
has the aggregates (samskdrdh) as its cause ; the aggregates
have ignorance (avidyd) as their cause.

This is called the repetition in reverse order (pratiloma).
The Bodhisattva then repeats it in direct order (anuloma).
“ When what exists do the aggregates come to be? And
what is the cause of the aggregates? Then he thought :
when ignorance exists, the aggregates come to be, for the
aggregates have ignorance as a cause,” and so on down to
“with birth as cause old age, death, grief, lamentation,
pain, misery, and despair come to be. Even so the origin
of all this great mass of pain comes to be, the origin! Thus
as the Bodhisattva duly reflected repeatedly on these things

1 441 (845); Must., ii, 285, is more verbose, but is essentially the same.
The fullest treatment in the Pali is Samy., ii, 144,
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unheard before, knowing arose, vision arose, knowledge
arose, intelligence arose, full knowledge arose, light appeared.”
He then repeats it backwards and forwards negatively :
when what does not exist do old age and death not come to
be ? Or on the cessation of what is there the cessation of
old age and death, ending with *‘ even so is the cessation
of all this great mass of pain ”’, and knowledge of the cessation
of pain arises. '* At that time I duly knew: ‘this is pain,
this is the cause of the asravas, this is the cessation of the
asravas, this is the path leading to the cessation of the
asravas.” ' !

The differences of view as to the interpretation of this
Formula turn on two points, whether it describes different
stages of each individual who is involved in this mass of pain,
or whether it has a cosmological significance, and depends
upon speculations concerning the origin and passing away
of the universe.2 In the Digha itself it is called ‘‘ profound,
even in its appearance profound ”, and Ananda is reproved
for saying that it is extremely clear.® From this it is probable
that at an early period there were disputes about its meaning,
and that a need was early felt for its interpretation. This is
shown still more in the commentarial explanations, and
though the very fact that explanation was required prevents
us from assuming that they give the primitive sense, they
cannot be ignored if we are to decide what the Buddhists
meant by it. There can be no doubt about its purpose when
it was inserted in the above context. It was there under-
stood as the knowledge of the nature and cause of pain
attained by the individual which leads to escape from
rebirth.

There are several terms occurring in it which also occur

1 It may be noticed that there is a still later addition to the Formula.
Sometimes there is prefixed to it the words * when this exists, that exists ;
with the arising of this that arises ’ ; and to the negative form * when this
does not exist, that does not exist ; with the cessation of this that ceases .
Here the causal law is stated generally, but it is interpreted in terms of the
Formula ; cf. Udana, i, 1, and Vin., i, 1.

It is unnecessary to consider the older attempts of Western scholars at
exegesis, which proceeded without regard to the interpretations actually
adopted in the Scriptures and the commentaries. They are discussed in
Oltramare, La Formule des douze causes, Genéve, 1909 ; cf. A. B. Keith,
Buddh. phil., p. 106 ; L. de la Vallée Poussin, Théorie des douze causes, Gand,
19138. The theories of Jacobi and Schayer will be considered in connection
with the question of Buddhist borrowings, Ch. VI.

* Mahdanidana-sutta, Digha, ii, 55 ; in this sutta the first two links and the
fifth (six sense-organs) are omitted.



CAUSATION 61

in another formula, the five groups (khandhas) which make
up the individual. In the legend of Magandiya (Majjh., i,
511) Buddha says to him: “If I were to teach you the
doctrine as to what health and Nirviana are, and you were to
come to know what health is and to see Nirvdna, then when
vision arose you would cast away your passim\.for the five
groups of grasping, and you would think, * long .mdeed ha?ve
I been cheated, deceived, and deluded by this my mind
in that I went on grasping at body (ripa), sensation (vedand),
perception (sanifid), the aggregates (sankhdrd), and conscious-
ness (viAindna). On account of my grasping (upddina)
coming to be (bhava) arises, birth, old age, grief, lamentation,
pain, dejection, and despair arise. Even thus is the origin
of this whole mass of pain.’”

Here we have the well-known analysis of the individual
into the material part, the body, and four divisions of the
spiritual part. The only term here needing separate comment
is sankhdra. The aggregates evidently form one of the groups
of the spiritual part, and the scholastics explain them as
““ the mental concomitants or adjuncts which come or tend
to come into consciousness at the uprising of a citta
(thought).” 1 They include everything that may come into
the mind, permanent qualitics like memory, ideas, good and
bad impulses or dispositiéns, as well as unconscious habits.
It is evident that in the above legend they are supposed to
explain one part of the constituents of the individual man.
Magandiya had just before congratulated himself on his
perfect health, and Buddha here points out that it ends in
old age and death. It is this grasping after the things of the
body which results in coming to be, i.e. passing into a new
existence. Rebirth is a term here out of place, birth is a stage,
but the new existence, the coming to be, begins not with
birth but with conception. The next stages of birth, old
age, and death are clear.

In the stages here given, from grasping to old age and
death, we have the last four links of the Chain, but nothing
needs to be added to make them intelligible in this passage,

! Rh. Davids, Pali Dict., s.v. One analysis of the aggregates makes about
fifty separate items. They appear to have been compiled in order to include
every mental phenomenon, and the Dhammasangani makes sure of this by
adding “and any other non-material things that have arisen causally ™.
The Pali and Sanskrit lists largely agree, but are not identical. Abhk., ii, 28 ;
Muvyut., 154. There is a simpler and probably earlier analysis of the aggregates
into sankhiiras of body, speech, and mind.



62 HISTORY OF BUDDHIST THOUGHT

nor does their causal connection need explaining. The
sequences are of every-day experience. It is the same in the
Sutta of grasping,' where the sequence starts with craving
(tanha) :

In one who abides surveying the enjoyment in things that make
for grasping craving increases. Grasping is caused by craving, coming
into existence by grasping, birth by coming into existence, and old age
and death by birth. . . . Just as if a great mass of fire were burning of
ten, twenty, thirty, or forty loads of faggots, and a man from time to

time were to throw on it dry grasses, dry cow-dung, and dry faggots ;
even so a great mass of fire with that feeding and that fuel would burn

for a long time. . ..

In one who abides surveying the misery in things that make for
grasping, craving ceases. With the ceasing of craving grasping ceases,
with the ceasing of grasping coming into existence ceases, with the
ceasing of coming into existence, birth ceases, and with the
ceasing of birth old age and death cease. Grief, lamentation, pain,
dejection, and despair cease. Even so is the cessation of all this mass
of pain.

Here again it is the existence of an individual that is spoken
of. The teaching is the doctrine of pain and putting an end
to pain, which is caused by craving andthe consequent grasping
or clinging to things that lead to continuous existence.

The series in the two previous examples are only a part
of the Chain of Causation. Unless the Chain can be proved
to be part of the earliest teaching the question whether
it was compounded of earlier separate portions is not very
important. It occurs in the Digha (ii, 80) with the omission
of the first two links, and again with the omission of the six
sense-organs as well (ii, 55). This seems to show that it
did not originally form a fixed sequence. Its entire omission
in the earliest accounts of the enlightenment suggests that
it was not then even invented. Someone evidently put it
together, and the main point of interest is its philosophic
significance. It implies a theory of causality, but we find
cause understood in different senses. Ignorance is the cause
of consciousness. Consciousness is here understood as rebirth-
consciousness, the state in which the individual exists at
the moment of conception. It is clear that ignorance in the
Buddhist sense, ignorance of the truth of pain, will lead to
rebirth, for the ignorant individual cannot take the only
course which, according to Buddhist doctrine, would
prevent it.

1 Upddana-sutta, Samy., ii, 84. Updddna also means ** fuel >, that which
the fire grasps to maintain its existence.
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Here we have an intelligible sense in which ignorance may
be called a cause. Thus if one goes to a wrong village, it
is because he was ignorant of the right way. But this is
quite different from the sense in which contact (of the sense
organs) is a cause of sensation. In this case we have an
efficient cause. Again birth is the cause of old age. This
appears to be like calling day the cause of the night.

The Buddhist commentators, however, have succeeded
in interpreting the series as the different stages, or the
essential factors of the stages, which an individual assumes
during his existence in the world of change. Buddhaghosa
makes it a theory of the causes of rebirth in any part of the
universe.! For him the whole universe is divided into three
planes, of which the lowest, the world of sensual desire from
the deepest hells up to the heavens of sensual pleasures, is
inhabited by beings with their six senses. Above these is
the world of form, in which the senses of taste, smell, and
touch are absent. In the formless world only mind exists.
It is inhabited by beings who have practised the four Attain-
ments of non-form.

‘“ Ignorance is non-knowledge of pain, etc. In coming
to be in the world of sense-desire ignorance is the cause of
the aggregates of that world, and so in the world of form and
the formless world. In the world of sense-desire the aggregates
are the cause of rebirth-consciousness in that world, and so
of the other worlds. In the world of sense-desire rebirth-
consciousness is the cause of mind and body, and so in the
world of form. In the formless world it is the cause of mind
only. In the world of sense-desire mind and body (nama-
ripa, the concrete individual) are the cause of the six organs
of sense, in the world of form they are the cause of three
organs of sense (sight, hearing, and mind), and in the formless
world of one (mind). In the world of sense-desire the six
organs of sense are the cause of six-fold contact, in the world
of form of three contacts, and in the formless world the
mind-organ is the cause of one contact. In the world of
sense-desire the six contacts are the cause of the six senses,
in the world of form three contacts are likewise the cause
of three senses, and in the formless world one is the cause
of one sense. In the world of sense-desire the six senses

ml Thd ° following is from Vism., 198 ff. ; he gives a fuller exposition under
gn h ers’tg& 517 fI., in which state the whole Chain is supposed to be fully



64 HISTORY OF BUDDHIST THOUGHT

are the cause of six groups of craving, likewise three senses
in the world of form and one sense in the formless world.
In this and that existence this and that craving is the cause
of this and that grasping. Grasping, etc., is the cause of the
various forms of coming to be. How ? Here one person thinks
he will enjoy sense-pleasures, and commits misconduct
with body, speech, or mind on account of his grasping at sense-
pleasures, and through the fullness of his misconduct he is
reborn in a state of unhappiness. There his karma which is
the cause of his rebirth is karma-becoming. Rebirth-
becoming consists of the khandhas (the five groups
constituting the individual) due to his karma. The arising
of these groups is birth, their ripening is old age, and their
break-up is death. Another person thinks he will enjoy
the happiness of heaven, so he practises good conduct, and
through the fullness of his good conduct is born in heaven.
There his karma is as before. Still another thinks he will
enjoy the happiness of the Brahma-world, and through his
grasping after sense-desires he practises friendliness, com-
passion, sympathy, and equanimity, and through the fullness
of this practice he is born in the Brahma-world. There his
karma is as before. Still another thinks he will enjoy happiness
in the formless world . . . and so on as with the explanations
based upon the remaining forms of grasping . . .

“ Now ignorance and the aggregates form one group ;
consciousness, mind and body, the six sense-organs, contact,
and the senses another; craving, grasping, and becoming
another. The first group belongs to past existence, the two
middle ones to the present, and the last to the future.”

The last paragraph shows that Buddhaghosa divides the
career of the individual who is transmigrating into three
parts. Consciousness is birth-consciousness, the first two
links belong to a past existence, and at the third he is reborn,
but the actual point of passing to another existence is not
birth but conception. Thereupon he develops into the
khandhas, the material khandha of body (rapa) with the
four immaterial khandhas included in nama, the immaterial
part. These develop sense-organs, which with contact (i.e.
stimulus of any one of the sense-organs) result in any of the
six senses. From these develops the craving for satisfaction,
the craving leads to grasping at anything that will satisfy
them, and the grasping leads to bkava, coming to be, i.e. a new



CAUSATION 65

conception followed by birth, old age and death, and another
future existence. So the sequence goes on. It is not referred
to as a wheel in the older texts, but it is not easy to see how
with this interpretation it could be considered in any other
way. Each link mentioned does not express the whole of
what exists at any given stage, but only that which is causal
at that stage. With ndma-ripa there is a complete being.
It develops the six sense-organs, i.e. a complete being with
sense-organs. But these organs are the cause, i.e. render
possible the contacts, the exercise of each sense, which in
their turn give rise to sensations, and so on.

The division into three existences, past, present, and
future, is not peculiar to Pali Buddhism. It is found in
Nagarjuna’s Friendly Epistle and it belongs also to Sarvasti-
vada, as seen in Vasubandhu’s Abhidharmakosa (iii, 20),
which makes a triple division in time, and in the purely
Mahayéana Dasabhimika-sitra,® though it is not quite the
same division. The latter says: ‘ what is said of the
samskaras having ignorance as cause refers to the past;
consciousness to feeling refers to the present; craving to
becoming refers to the future, and so it goes on again.”
Its interpretation as individual development is still more
clearly brought out in the fikd on the Bodhicaryavatara
(ix, 78), where it says, * through the union of mother and
father at the seasonal concourse the seed of consciousness
fettered by enjoyment and arising here or there produces
in the mother’s womb the germ of mind and body.”

It is clear that this interpretation was a widely spread
one, for it continued in Theravada and Sarvastivada teaching,
and is found even in Tantric Buddhism.? As Keith says,

! Friendly Epistle, 1886, p. 80 ; Abhk., ii, p. 62 ; G. Tucci, ** A fragment
from the Pratityasamutpadavyakhya of Vasubandhu,” JRAS., 1930, 611 ;
Dasabhumika-stitra, ed. Rahder, p. 51 ; the common Buddhist doctrine of
f.he process of conception as described above is thus given in Divy., i, 442 :
‘Now through the meeting of three circumstances sons and daughters are
born. What are the three ? When the mother and father being in love come
together, the mother is at the due season, and the gandharva (the being to
be reborn) is present.” This appears not to be a peculiar Buddhist theory,
but the usual view of conception accepted without question by the Buddhists.
In the Pali the same statement is put into the mouth of Buddha, and is also
represented as being held by brahmins (Majjh., i, 266 ; ii, 157). .

* Candamahdrosana-tantra, ch. xvi, publ. by L. de la Vallée Poussin,
JRAS., 1897, p. 467; this work, in explaining rebirth, gives particular
Physiological details of the process of conception. It appears to hold that the
first ten terms from ignorance to becoming (conception) are pre-natal.

La Vallée Poussin, Deuz notes sur le Prafityasamulpada, 14th Internat.
Congress of Orientalists, Algiers, 1905.
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it does not impose itself as necessarily representing the
intention of its creators, but he declares that no other
traditional interpretation has any chance of being original.l
However, Buddhaghosa refers to another when he compares
the scheme to a wheel, but not a revolving wheel as in the
usual interpretation of the Chain. The nave is ignorance
and the rim old age and death. The other ten links form
ten spokes. Thus each of the ten arises directly from ignorance
and ends in old age and death. There is, in fact, a sutta
which explains pain in this way.? Pain is said in turn to be
due to upadhi (the khandhas), to ignorance, etc. Sixteen
items are spoken of, each directly the cause of pain. Among
them eight of the links of the Formula occur, but the six
sense-organs, becoming, birth, old age and death are omitted.
It remains an isolated interpretation, and suggests that
pain was once explained from different and independent
causes without any order, and that the causal Formula
might have been an attempt to co-ordinate them into a
series and make one item dependent on another. Such an
attempt from the heterogeneous nature of the items could
never be made perfectly consistent, and the idea that behind
the logical weakness of the current interpretation must
lie a perfectly cogent one may be an illusion, and is certainly
a mere surmise.

No perfectly logical interpretation has been found, and
even if it were it would have no significance unless it could be
shown that the Buddhists originally held it. How differently
it may be conceived can be seen from Mr. Matsumoto’s
interpretation.®

For Mr. Matsumoto the Chain is part of the original teaching
of Buddha. But the essential, he holds, does not rest upon
the number of twelve links nor upon their order. In that
case, how far does it remain a formula ? It is said to be only
an attempt to explain the thought contained in it—that
everything arises in mutual dependence. Of course it is
possible, he says, to apply this to everything and make it
the starting point of a world-picture. But this is not the
meaning that Gautama Buddha applied to it. * For him
after long striving the doctrine of causal origination resulted

1 Buddh. philos., p. 106.
? Dvayatanupassana-sutta ‘* consideration of the dyads ”, Sn., pp. 724 fI.
3 Die Prajiagparamita-lit., p. 28.
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as the final possibility of explaining human life as it presented
itself to him. Concentration on this thought, the spiritual
insight thereby brought about into the inner connection of
the life-process, and the resulting knowledge of its unreality
was for him at the same time emancipation, a state which
must be looked upon as complete Nirvana.” The inter-
pretation of the formula as a theory of temporal causality,
according to Mr. Matsumoto, was a change brought about
by the Sarvastivadins, a change, that is, from * original
Buddhism ” and the meaning that Gautama Buddha applied
to it. Mr. Matsumoto is quite certain what Buddha’s original
meaning was, and he finds it in the system of the
Prajiiagparamitd, the Scripture of one of the schools of
Mahayana. The significance of this must be considered
later. He considers that the original meaning was perverted
by the Sarvastivida Abhidhamma into a theory of the
process of transmigration; but this is scarcely exact, for
it occurs in the Canon itself in what is probably the oldest
interpretation that we possess. This is the Mahdniddna-
sulta (Digha, ii, 55), in which the first two links and the fifth
do not appear. There it is said,  if consciousness did not
descend into the womb of the mother, would mind and body
become constituted therein ? No, Lord. If the consciousness
of one while yet young, whether of a boy or a girl, were to
disappear, would the mind and body proceed to growth,
increase, and development ? No, Lord.”

This is how the * inner connection of the life-process
presented itself to the earliest interpreters of the formula.
Rhys Davids found in the sutta much more, for he held
that it expressed the process of origination and cessation
as a natural and universal law. ‘‘ Events came impelled by
preceding conditions, causes that man could by intelligence
and good will study and govern, suspend, or intensify.”
Yet it is this very sutta which after closing the series with
“mind and body have consciousness as a cause ”, adds,
* consciousness has mind and body as a cause.” We scarcely
find here “ the significance of the law of universal causation,
breaking in on a great mind with a flash of intuition ”,
nor was any application made of it as a universal law.

It is no wonder that the later Buddhists by coming to
deny any real connection between each link, and even the
natural causal sequence between contact and sensation, birth
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and old age, have deprived the formula of any meaning as
a theory of causation. They have put in its place the
Mahayana doctrine of interdependent relation, in which
the causality held by the older schools becomes an illusion.
We find that all the oldest interpretations do, in fact, treat
it as a causal chain. They show us the attempts to make it
a consistent account of the stages of the individual as he
transmigrates. There is nothing to show that it ever had
a more consistent meaning or why, if it had, the interpreters
should have lost it.

An important question that remains is whether the formula
has been borrowed from another system or suggested by
similar sequences. It would be no surprising thing to find
an originally logical scheme perverted by an adaptation to
another set of principles. This will be more suitably discussed
in connection with the relation of Buddhist doctrines to other
Indian systems.

NoTte oN THE WHEEL oF BEcCOMING

The Causal Formula does not appear to have been at
first conceived as a wheel but as a line in the series of trans-
migrations of unknown beginning. But it easily lent itself
to such a presentation. In the Divydvadana (300) Buddha,
after hearing from Ananda the merits of Maudgalyiayana
(Moggallana) as a teacher, says that there will not always
be one like him, and orders the Five-spoked Wheel to be
inscribed over the gateway of the Veluvana monastery at
Rajagaha. He describes how it is to be made : ‘ The five-
spoked Wheel . . . is to be made with the five destinies
(gati), the hells, animals, pretas (ghosts), gods, and human
beings. Therein the hells are to be made at the bottom,
the animals and ghosts above ; then gods and human beings ;
the four continents, Pirvavideha, Aparagodiniya, Uttara-
kuru, and Jambudvipa. In the middle (the nave) passion,
hatred, and stupidity are to be represented, passion in the
form of a dove, hatred in the form of a snake, and stupidity
in the form of a pig. An image of Buddha is to be made
pointing out the circle of Nirvana. Apparitional beings are
to be represented by means of a windlass as passing away
and being reborn. All round is to be represented the twelve-
fold Causal Origination in direct and reverse order. The
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whole is to be represented as swallowed by Impermanence
(anityatd), and two verses are to be written :

Make a beginning, renounce your home,
To the Buddha-teaching apply yourselves ;
Smite away the army of Death,

As an elephant a house of reeds.

Who in this Law and Discipline
Shall vigilantly lead his life,
Abandoning the round of birth,
Shall verily make an end of pain. !

Among the cave paintings of Ajanta (ascribed to the
7th century A.p.) is a pictorial representation, which has
been identified with the Wheel of Becoming (bhavacakra),
but it is too fragmentary for making comparisons.? The
form usually represented in Tibet has six spokes, as in that
reproduced by Dr. Waddell. The five destinies have been
increased to six by making the asuras, the rebel gods,
a separate career. In the Kathdvatthu (viii, 1) the doctrine
of six destinies is opposed. The upper sector represents
the gods, who at the right are seen fighting under Indra
(Sakra) against the Asuras, who are attacking them in the
next sector. To the left other heavens are visible. The seated
figure is Mahabrahma, of whose four faces three can be seen
in the original. :

In the next sector are the Asuras, and at the foot of Mount
Meru the wishing tree, Cittapatali, which here extends into
Indra’s heaven of the thirty-three gods. In Indra’s heaven
is said to be the tree Parijataka (Pali, Paricchattaka), and
here there may be some confusion or special legend about
the two. Indra’s heaven is properly on the top of Mount
Meru, but the circular arrangement of the picture has probably
prevented exact representation.

Below comes the realm of animals and fish. At the bottom
of the ocean is the palace of the Nigas, serpents who can
assume human form.

In the lowest sector are the hells. In the upper part Yama

! The verses occur in Samy., i, 156, and elsewhere.

* It was identified as such by Dr. L. A. Waddell, Journ. 4s. Soc. Bengal,
1893, vol. Ixi, pt. 1, p. 188; JRAS., 1894, p. 867 ; The Buddhism of Ttbet,
pp. 105 ff., where reproductions of this and the Tibetan form are given. He
also attempted an interpretation of the Wheel, with analogies from
Schopenhauer, Hartmann, and Spinoza. A satisfactory explanation based
upon the evidence of the Sanskrit Buddhists was given by L. de la Vallée

Poussin at the 14th International Congress of Orientalists (Algiers) in 1805
(Actes, 1¢ partie, § 1, p. 188).
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is judging the sinners, and in the lower part are the hot hells
on the left and the cold hells on the right.

Next is the realm of the pretas, beings with large bellies
and very small mouths, always tortured with hunger and
thirst. The remaining sector is that of human beings. In
each sector is a figure of Avalokite§vara, who visits all realms
in fulfilment of his vow to save the world.

The Twelve nidanas running along the rim in direct order
(clockwise direction) from the top are:

1. Avidya, ignorance: blind man with a stick.

2. Samskarah, lit. aggregates, compounds: potter with
wheel and pots.

8. Vijfiana, consciousness: monkey climbing a tree
with flowers.

4. Namarupa, name and form, mind and body : a ship
(the body) with four passengers representing ndma, i.e. the
four immaterial skandhas: feeling, perception, samskaras,
and consciousness. Consciousness is steering.

5. Sadayatanani, six sense-organs : an empty house.

6. Sparsa, contact : man and woman embracing. (6 and
7 are misplaced in the figure.)

7. Vedand, feeling : man with an arrow in his eye.

8. Trsnd, thirst, craving: woman offering drink to
a seated man.

9. Upadana, grasping : man gathering fruit from a tree.

10. Bhava, becoming (conception): woman with child.

11. Jati, birth: woman in childbirth.

12. Jaramarana, old age and death: man carrying a
corpse to the cemetery.

It will be seen that the figures are merely illustrations of
states in each stage, and sometimes only allegorical representa-
tions, as in the case of the potter and the ship. They do not
throw much light on the theory of the wheel, but they show
an interpretation which agrees in general with the view that
it represents different stages in the transmigration of the
individual.



CHAPTER VI
THE BACKGROUND OF BUDDHISM

THE training of the disciple through the stages of morality,

concentration, full knowledge, and release shows little
of any metaphysical considerations. But such principles
are implicit in certain doctrines assumed, doctrines already
established in popular beliefs—a theory of the structure of
the universe, the belief that the individual transmigrates
through it unceasingly unless he wins knowledge, and that
his life is happy or wretched in his various existences according
to the sum of his previous actions. These are general Indian
beliefs which Buddhism accepted, while systematizing and
generalizing them, and which are presupposed in all its
peculiar dogmas. The fact that these theories underlie the
special dogmatic and philosophical superstructure of
Buddhism makes it necessary to consider both the ante-
cedents of Buddhism as well as the state of contemporary
thought at the time when the new religion was becoming
established. The questions are more casily asked than
answered, for the evidence at hand is both incomplete
and to a great extent indirect.

For the carly relations of Buddhism to Brahminism we
have the ancient ritual and speculative works known as the
Brahmanas and the Upanishads. But as will be seen, the
difficulty is to prove that early Buddhism had any direct
contact with these works. The problem is not lessened by
the fact that the Brahminism referred to in the Buddhist
records belongs to a different region from that described in
the ritual works. The first question is the relation of Buddhism
to the contemporary rival schools, and for this we are limited,
except in the case of Jainism, to Buddhist accounts, which
are in all cases legendary. They are stereotyped accounts
of doctrines, attributed in some cases to particular leaders,
but no more historical than the early legends of Buddha
himself. Doubtless there is a historical basis, but we learn
little about the holders of these doctrines, the so-called
six heretics, beyond the statements of their teaching. These
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statements, however, have a great importance in the develop-
ment of Buddhist thought, for each heretic became dis-
tinguished as the holder of a characteristic doctrine, the
denial of karma, and so on, and these doctrines are the leading
ideas against which Buddhism for centuries directed its
arguments.

The views of the six heretics are stated in their most
picturesque form in the Samarnfiaphala-sutta, the  discourse
on the fruit of being an ascetic (samana)” in the sense of
a Buddhist monk.! It consists of a legend recording king
Ajatasattu’s visit to Buddha. The king points out that there
are all sorts of trades and occupations, and those who follow
them have evident “ fruit ”’ therefrom. They live with their
families and friends in comfort, give gifts to brahmins, and
the result is happiness with the prospect of rebirth in heaven.
Can Buddha show any such visible fruit for one who is an
ascetic ? The king admits that he has put the same question
to other ascetics and brahmins, and proceeds to give the
answers which he has received.

He had first asked Pirana Kassapa, who declared that
whatever a man’s actions were, the greatest crimes would
not result in guilt or increase of guilt nor meritorious deeds
in merit. This is the doctrine of akiriyavada ‘‘ non-action,”
which denies that karma has any results. Such a reply,
said Ajatasattu, was like asking for a mango and getting
a bread-fruit, and so were all the other replies. Next he
asked Makkhalin Gosala, who described an elaborate and
fantastic system of births, conduct, and karma, but denied
all responsibility for actions. Everything is fated, and when
beings have run through their course of transmigrations
they make an end of pain.

The king next inquired of Ajita Kesakambalin, who was
a materialist. There is no karma. ‘A man consists of the
four elements, and when he dies and is ecremated the elements
return to their places. Both fools and sages with the dis-
solution of the body are cut off and destroyed, and after
death they are not.” This is the doctrine of ucchedavada,
‘ cutting off,” annihilation.

The fourth sage was Pakudha Kaccayana, who explained
that there were seven indestructible bodies : earth, water,

! Digha, i, 47 ; the teachings of the first four without names being mentioned
are given in Majjh., i, 518, and the other two occur in a further list of four.
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fire, air, happiness, pain, and life or soul. There is no slayer
or causer of slaying, no hearer, knower or causer of knowing.
One who splits a head with a sword does not kill anyone.
He merely makes a hole with a sword between the seven
indestructible bodies. The next sage was Nigantha Nataputta,
the Jain, who explained his fourfold vow, but as it is agreed
that both text and commentator misunderstand it, it need
not be discussed. The last was Sanjaya Belatthiputta, who
refused to make a positive or negative statement on the
above points or on any others. ’

It is probable that all these names are real,! but hardly
likely that the descriptions of the doctrines give us a fair
picture of the state of thought in early Buddhist times.
Two of the names are known from Jain works, Nataputta
and Gosila, and the latter in those works is called an Ajivika.
This name is said to mean one who gets his livelihood from
his profession of ascetic, and to be a name given by opponents.
Hence it is not certain that the name was applied only to
one peculiar sect. The Ajivikas are mentioned by the
Buddhists, but they never apply the name to Gosala.
According to the Jains, Gosala joined the Jain leader, but
quarrelled with him and they separated. For the Buddhists
he is the representative teacher of fatalism. The best known
of the six is the Nigantha Nataputta, known to the Jains
as Mahavira, their last leader. The obscurity of the present
passage is the more remarkable as the Jains, known to the
Buddhists as Niganthas,? are mentioned frequently in the
Scriptures, and one of their chief doctrines, kiriyavdda,
the doctrine of action, is fairly discussed.

The rest stand merely as the representatives of certain
doctrines, Pirana of the denial of moral action, Ajita of
materialism and a denial of the survival of the individual,
and Pakudha of another kind of denial of moral action.
Sanjaya is a mere caricature of shallow irresolution. No doubt
there was materialism at all times. The Hindu philosophical
systems mention the Charviakas as such a school, but all
that we know of them is much later than early Buddhism.
Among the six the system of Pakudha, with its seven
indestructible elements, most resembles a tendency of Indian

! The six were also well-known to the Sarvastivadins; Divy, 143;
Av-Sat., 184. .
. ? Skt. nirgrantha * free from bonds ”; the name Jain, properly”Jama,
followers of the conqueror,” is a derivative from jina * conqueror ™.
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thought—the attempt to find something ultimately real
behind the phenomena rather than in co-ordinating experience
and interpreting it as the real. But nothing like this actual
system is elsewhere found.!

The conclusion of the dialogue is of peculiar interest.
What did the compiler think was the right attitude to take
with regard to these questions of moral action and reward,
materialism and fatalism ? They are not the * undetermined
questions ” which Buddha refused to answer, yet the rest
of the dialogue ignores them. The Buddhist answer to the
question of the fruits of samanaship is to ignore all these
problems of morals and metaphysics, and to give a description
of the career of the disciple—his course of moral training,
the system of concentration, and the attainment of full
knowledge. It maintains the same position as the previous
discourse, the Brahmajala-sutta, which concludes that beyond
any speculations are ‘ things profound, hard to sce, hard
to understand, calm and excellent, beyvond the region of
logic, subtle, comprehensible only to the wise, which the
Tathagata, having comprehended and realized, proclaims.”

The Brahmajdla-sutta itself contains the fullest account of
theories supposed to have been held by other schools, and
it is in these that attempts have been made to find points
of contact with the orthodox philosophical systems. It is
called ‘ the net of Brahma ™ (brahma-jala), and claims to
include in its list all possible views.  All those ascetics and
brahmins who construct systems about the past or the future,
or both, who hold theories about both, and who make various
assertions about the past and future, are all caught in this
net of sixty-two subjects. There they are, though they plunge
and plunge about. There they are caught in the net, though
they plunge and plunge about.” The apparent elaborateness
of the scheme becomes clearer when it is analysed. The views
fall into two classes, speculations about the past and about
the future :

I. There are those who hold views about the beginnings
of things in eighteen ways :

(1) Some hold in four ways * that the self or soul (@man) and the
universe (loka) are eternal.

1 Unless we refer to Empedocles. It is free from the objection which
Aristotle brou%ht against the early Greek theorists, that they assumed
principles which explained only material existence.

* The four ways merely refer to the number of existences remembered, so
that it is unnecessary to discuss them separately.
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(2) Some hold in four ways that the self and universe are in some
respects eternal and in some not.

(3) Some hold that the universe is finite, or infinite, or finite and
infinite, or neither finite nor infinite.

(4) Some wriggle like eels in four ways, and refuse a clear answer.

(5) Some assert in two ways that the self and universe have arisen
without a cause.

II. Some hold views about the future in forty-four ways :

(1) They hold in sixteen ways that the self exists as conscious after
death.

(2) In eight ways that it exists as unconscious after death.

(3) In eight ways that it is neither conscious nor unconscious after
death.

(4) They hold in seven ways the annihilation of the individual.

(5) They hold that Nirvana consists in the enjoyment of this life
in five ways, either in the pleasures of sense or in one of the four trances.

Some of these views are cosmological and do not need
discussion, as they are not characteristic of any particular
school. The first doctrine set forth is that the self and the
universe are eternal (sassatavada). It takes for granted that
the universe passes through ages of disintegration and
renewal, a point which the Buddhist does not dispute. An
ascetic or brahmin who practises concentration remembers
many of his past existences, and comes to the conclusion
that ‘“ the self and the universe are eternal, barren (i.e. not
producing anything new), standing as on a mountain peak,
fixed as a firm pillar; and these beings are reborn, trans-
migrate, arise and pass away, but (self and universe) are
eternal.” Here we have the important word attd (Skt. dtman)
“self ”1; no difficulty is made about it. The only question
is whether it is eternal or not. We shall later find a different
point of view implied in the word atmavdda, the doctrine
that a self or soul exists. We do not find it expressly stated
that the self is not eternal, but only that a yogi has
remembered such an enormous number of his existences
that he infers that self and world are eternal. When we come
to the doctrine that everything compound is transitory,
then we shall find a positive argument against the eternal
existence of the soul.

The second class of doctrines deals with the nature of
the gods, and while not denying their existence scts out
a theory which unceremoniously deprives the conception

1 T!lere is no reason why it should not be called * soul », except that that
word is generally associated with the related doctrines of Christian theology.
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of deity of any value. The great Brahma himself is reborn
like any other being. He is the first to be born at the beginning
of a new age, and imagines himself to be god (issara), as
indeed he is for the time being. Other beings are born later,
and he imagines that they have come into being at his wish,
because he wished for them. And the other beings who
meditate about it imagine that he is their maker, and that
they themselves are impermanent and short-lived.

Brahma is thus held by the theorizer to be eternal and the
rest not. Another form of this class is to hold that the eye,
ear, nose, tongue, and body are impermanent, but that
thought, mind, or consciousness is permanent and eternal.

The next three cases do not call for any remark, as they
do not describe any recognizable systems.

So far the questions have been concerning the origin of
the soul. The rest deal with its future destiny. The next
two classes are not clear as they stand. It is said that the
self if conscious after death may have form, be finite, have
one mode of consciousness, be happy or miserable, or it may
be without form. etc., and varied in other ways. If the self
is unconscious, it may have form or not form, and be varied
in eight ways. Buddhaghosa takes thesc cases to refer to
the supposed state of the liberated self as held by certain
theorists, and explains some of the alternatives as being held
by the Ajivikas, Jains, and others. The third class is only
a logical refinement. The fourth is the annihilation doctrine
of Ajita, but it is elaborated by stating that extinction may
take place (1) with the death of the body according to the
materialistic view, or (2) with the death of a * divine self ”
in the world of sense, or (8) in the world of form, or (4-7) in
one of the stages of the formless world. The last class (Nirvana
in this life) looks at first like the doctrine held both by
Buddhists and brahmin schools that release may be attained
in this life. But here the Nirvana meant is the full enjoy-
ment of the pleasures of sense, not the bliss attained by
complete separation from them, or rejecting such sensualism
the heretic thinks to find it in one of the four trances.

The apparent multiplicity of doctrines in the Brahmajala-
sutta is due to their being treated from every point of view,
positively, negatively, and both. They are not actually
denied, but are treated as containing the whole of what it
is possible to assert concerning the self and the universe.
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It cannot be doubted that many of them were never doctrines
actually held, but only possibilities added to make the net
complete. Still it is remarkable to find that not one of the
doctrines mentioned can be certainly identified with those
of brahmin schools. An exception possibly exists in the case
of the first doctrine mentioned, that self and universe are
eternal. Oldenberg held that in this passage the Sankhya
dualism of eternal spirit and eternal nature appear to be
unmistakable.! Sankhya uses the simile of *‘standing on
a mountain peak ”’, but applies it only to the purusha (atman),
which remains unmoved against the evolution of the universe.
He thus has to admit that the Buddhist account is inexact,
as it often is in referring to the doctrines of other schools.
Another place where he sees a reference to Sankhya is where
it is said that the eye, ear, nose, tongue, and body are
impermanent, but that thought, mind, or consciousness is
permanent and eternal. This, too, is inexact, for in Sankhya
not only the five senses but also the group to which mind
belongs stands on the side of material nature. But even if
the references are to Sankhya, they do not show Sankhya
influencing Buddhism or imparting its principles. Both
passages speak of doctrines that were rejected, and rejected
even without being understood. Their importance is rather
with regard to the history of Sankhya and the possible
changes that it may have undergone before it assumed its
classical form.

An extensive influence of Sainkhya on Buddhism was held
by Jacobi, who derived the Chain of Causation from the
series found in the Sankhya system in its classical form.?
This system, as is well known, explains the evolution of the
universe from a primitive undifferentiated matter called
prakrti (nature). This Nature has three constituents (guna)
in perfect equilibrium, and it is the upsetting of this
equilibrium and the consequent elaboration of the con-
stituents in different proportions which constitute the actual
world both material and spiritual. The constituents, which
appear in matter as lightness, movement, and heaviness,
appear in mental phenomena as goodness, passion, and
dullness. Behind all this is the purusha, the permanent
atman.

! Lehre der Upan., p. 295.
* Der Ursprung des Buddhismus aus dem Sankhya-yoga. Nachr. v.d.k. Ges.
der Wiss. zu Gottingen, phil.-hist. Kl., 1896.
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The first evolute of Nature is buddhi (intellect), which
becomes individualized as ahamkdra (egoity). This is said
to be parallel to the Buddhist vij@idna (consciousness) as
cause of nama-ripa (name and form, individuality). Then,
“ from egoity proceed the ten organs, indriya, with the inner
sense manas, and the five subtle elements, tanmatras.” This
is said to be quite similar to the procession of the six sense-
organs from name and form. However, the Buddhist sense-
organs really are organs, and it is from them that the actual
faculties of sense proceed through the mediation of contact.
The indriyas of Sankhya are faculties, and there are eleven
of them, for besides manas and the five corresponding to
the five sense-organs there are five others corresponding to
five external organs (voice, hand, etec.). Further there are the
five subtle elements, i.e. the elements each in their purity,
from which proceed the five gross elements, the elements
as we perceive them in a state of mixture. These are said
to correspond to the dharmas of the Buddhists, which are
actually existing ‘‘ things ”, whether external objects or
internal as thoughts and cognitions. The Buddhist dharmas,
phenomena, Jacobi continues, correspond practically to the
outer world, which is contained in the mahabhita, the gross
elements of Sankhya-Yoga. According to Sankhya, the gross
elements proceed as a particular creation from the tanmatras.
On the other hand, according to Buddhist doctrine they stand
on the same line with them.

Here we have the fundamental problem for the inter-
pretation of the Chain. The Sankhya series is a cosmogony,
explaining the evolution and structure of the universe.
Jacobi has never raised the question whether the same
interpretation is possible for the Buddhist series. The
dharmas, the constituents of the universe, do not proceed
from any subtle elements, nor are they cver found as a link
in the Chain. The Chain is never interpreted as a cosmogony,
but only as a series of states of the individual. If it ever
was so interpreted, or if that was the original meaning
intended, it had been entirely forgotten. But while we find
stages and conceptions in the Sankhya series which do not
fit into the Buddhist Chain, how are craving, grasping,
becoming, birth, and death to be fitted into the Sankhya
scheme ? They do not fit. Jacobi says that birth and death
need no explanations; that in all Indian philosophemes



THE BACKGROUND OF BUDDHISM 79

which assume rebirth, birth is a consequence of samsara,
and birth has old age and death as result.

This does not seem to touch the question of explaining
them as members of a series. Birth, old age, and death belong
to that part of the Formula which is most easily explained
as describing the temporal career of an individual, and they
do not occur in the ontological Sankhya formula at all. Nor
does the terminology make it more probable that one is
dependent on the other. Viiifidna is said to correspond
with buddhi, nama-rapa with ahamkdra, salayatana with
the ten indriyas, the manas, and the five tanmadtras, trsna with
abhinivesa or dsis, upddana is analogous to dharmadharmau.!
Prakrti 2 and the gunas, the most fundamental principles
of the Sankhya construction, are nowhere found in
Buddhism. How far such parallels are convincing may be
left to the reader. In any case the Sankhya scheme does not
explain how the Buddhists understood their own formula,
even if it may have given hints to the elaborator of the
twelvefold Chain.

Jacobi’s conclusions, which were accepted by Pischel 3
but rejected by Oldenberg,® have been extended by
Dr. Schayer,® who holds that the Chain is a ‘ kosmische
Emanationsformel .  He thinks that the Buddhists did
not understand their own formula. Native cxegesis transforms
the meaning into a * primitive Biologie ”’, and he finds this
unsatisfactory, first because it compels us to the nonsensical
placing of craving and grasping in the embryo stage, and
secondly because to interpret mama-ripa as the psycho-
physical being does not correspond to its original meaning
and is a makeshift of later scholasticism. It will be seen that
Dr. Schayer assumes that all the stages from nama-ripa
to bhava take place in the embryo stage. But this cannot
fairly be charged against the Pali exegetes. They might
fairly be blamed for omitting to mention birth after the stage
of nama-ripa at conception, but the next causal state is
held to be the formation of the six sense-organs, and the

! Jacobi, loc. cit., pp. 49 ff.

? Buddhaghosa uses it when he speaks of the holders of Sankhya as
pakativiadins. Vism., 525.

3 Leben und Lehre des Buddha; * Wir wissen, dass der theoretische
Buddhismus ganz auf dem Samkhya-Yoga beruht,” p. 61.

¢ Die Lehre der Upan., p. 857.

® Vorarbeiten z. Gesch. der mahdayanistischen Erlosungslehren, Uniersuch. z.
Gesch. des Buddhismus, v, 285.
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event of birth is not mentioned. But the exegetes never
doubted that it took place. Ndma-ripa is an upanishadic
term, and will be more conveniently considered later.
There is, however, a further problem concerning the
relation of Buddhism to Sankhya. The system of the Yoga
philosophy ! has most of its leading conceptions identical
with Sankhya. It differs by introducing the concept of
a God and by making yoga-practices an essential part of its
training. Did Buddhism get its notions of Sankhya through
the Yoga philosophy ? The historical facts are very slender.
The legend tells us that Buddha before his enlightenment
practised yoga under two teachers. It is not likely that exact
details have been preserved and, in fact, the legend describes
the teaching in purely Buddhistic terms. Alara Kalama is
said to have practised the third Attainment of the state of
nothingness, and Uddaka the fourth, the Attainment of
the state of neither consciousness nor non-consciousness.
This is what we are also told by Asvaghosha in his life of
Buddha,? a poem of the first or second century a.p. Here
he follows the canonical account, but he also gives an account
of Alira’s philosophy, and this has some resemblance to
the Sankhya philosophy. It is not identical with it, and it
cannot be said to be probable that Asvaghosha had any real
knowledge of the philosophy of a teacher who had died some
six centuries before, and some time before Buddha began to
preach. But the resemblances between the yoga-practices
and the terminology of Buddhism and Yoga are unmistakable.
We have found reason for believing that yoga-practices
were an essential part of primitive Buddhism, and the
Buddhist tradition repeatedly recognizes such practices in
other schools. Yet when the actual documents are examined,
difficulties arise. The fullest examination has been made
by Senart.?> He finds that the most certain parallelisms are
crossed by evident discordances. The resemblances suddenly
stop short without any evident cause. Similar nomenclatures
are worked up differently. Classifications have the same
numeration and similar meanings, and yet singly they do not
correspond. Two reasons may be adduced to account for
this. We do not know what was the actual form of Yoga
! It is important to distinguish yoga in the sense of yoga-practices from
yoga in the sense of the philosophical system which chiefly practised them.

¥ Buddhacarita, xii, 17 fI.
3 “ Bouddhisme et Yoga ” in Revue de l'histoire des religions, 1900, p. 845.
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teaching in vogue when Buddha first learnt it, nor do we know
what actual changes he may have made in it for his own
purpose.

It is not possible to reach any positive conclusion without
separating the borrowing that may have taken place during
the constructive period of Buddhism from the borrowings
that may have gone on when Yoga and Buddhism were two
established systems. In the former case we can admit that
yoga-practices are earlier than Buddhism, and that borrowing
fromn some form of Yoga took place. But neither system now
exists in its primitive form, and what we find in the actual
documents of each system are resemblances in which there
is the possibility of borrowing from either side. Such is the
case with the four Brahma-viharas, which appear to be late
in Buddhism and a direct borrowing from Yoga. But the
latter question is far less important, as it does not affect
the question of the fundamentals of either system. The
purpose of yoga-practices in each was different, and remained
different and independent in each.

Comparison with Yoga does not appear to throw any more
light on the origin of the Causal Formula. While there are
resemblances in Buddhist terminology to Yoga terms, the
Formula remains with striking unlikenesses both in termin-
ology and purposc to either Sankhya or Yoga. The one explains
the genesis of the individual, and the other is an emanation
formula explaining the genesis of the universe. However
much the Formula as a scheme of individual genesis shows
weaknesses, it shows still more when interpreted as an emana-
tion formula. That the Buddhists ever understood it in this
sense is a gratuitous assumption.



CHAPTER VII
BRAHMINISM AND THE UPANISHADS

O far little has been said of the brahmins. Among the
six schools brought forward by Ajatasattu there is
no mention of one representing the brahmins, and among
the sixty-two doctrines in the Brahmajala-sutta it is difficult
to recognize any as being held in the form stated by one of
the orthodox schools. Yet the brahmins play a large part
in Buddhist polemics, though it is as priests, not as mystics
or philosophers. Their claim to be the highest caste, and to
be the only caste able to perform the sacrifices and ceremonies
necessary for men even to exist as a member of society, had
led to protests. Buddhism was only one of these movements,
which, as we have seen, were led by ascetics seeking, not a
reformed state of worldly society, but an explanation of
the ills of life and an escape from them.

A frequent term in the Scriptures is samana-brahmana,
ascetics and brahmins. Here the samanas are doubtless those
who have permanently abandoned a household life, and may
include brahmins who have adopted an ascetic life, for the
brahmins proper are treated as householders, But the term
samana-brahmana is always used quite generally for those
religious leaders who are mentioned as teaching doctrines
in rivalry with the Buddhists. In the Samannaphala-sutta,
it is applied by Ajatasattu to the six teachers, who cannot
all have been brahmins.

There is a great difference from what we know of .the
brahmins directly from their sacred literature and the picture
we find of them in the Buddhist Scriptures. The brahmin
literature with which we are concerned consists firstly of
the Brahmanas, extensive prose works expounding the hymns
of the Vedas,! theorizing about the ritual of the sacrifice,
and developing speculations about its meaning. These extend
into cosmogonic theories, for the sacrifice had come to be

1 The Buddhists speak only of three Vedas, the Rigveda, Simaveda, and
Yajurveda. The fourth, the Atharvaveda, was known, though it was not yet
recognized as a Veda by the other schools.
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conceived as a ritual which keeps the whole universe going
on in its due course. Appended to a Brahmana is usually
an Aranyaka, ‘ forest treatise,” and added to this or forming
part of it is an Upanishad, a work of “secret teaching ”.
All these works were secret or esoteric in the sense that they
were confined to the brahmin schools, and as they were un-
written they could only be learnt by an initiated member
of the school. But the Upanishads developed theories of the
world and the soul going far beyond the teaching of the
Vedas. They were the secret teaching in a special sense. These
speculations led to new upanishads being composed, and
though they are all said to belong to one or other of the
Vedas, they are mostly quite independent works. We are
here concerned only with those supposed to be early enough
to be independent of Buddhist influence. The most important
of these are the Brhadaranyaka and Chandogya Upanishads.!

The warrior caste figures largely in the dialogues of the
Upanishads, so much so that it has been heldthat the character-
istic doctrines originated with this class. Whatever be their
origin, they had become the possession of the brahmins,
and although any of the three higher castes might devote
themselves to Vedic study, we have the striking fact that
the kshatriyas described in the Buddhist records show no
trace of upanishadic teaching. The original centre of brahmin
culture was far from the cradle of Buddhism. This centre
was in the West, chiefly in the region between the Ganges
and the Jumna. It gradually permeated the East of India,
but there are indications to show that the East, and Magadha
especially, were long considered unfit for the habitation of
brahmins. But at least as a sacrificial system Brahminism
had established itself there before the development of
Buddhism. There was not the same reason why the study
of the secret doctrine should have spread as early as the
brahmin cult, which performed the sacred rites for individuals
at every stage of life.

Controversy between brahmins and the Buddhists turns
upon caste, sacrifice, and the possession of the sacred lore,

! In the list of upanishads in the Muktika Up. the first ten are still recognized
as belonging to the oldest class :—

Iéa, Kena, Katha, Prasna,
Mundaka, Mandukya, Taittiriya,
With Aitareya, Chandogya,

And likewise Brhadaranyaka.
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the three Vedas. The brahmins are represented as saying
““ the brahmin is the best colour (caste), the other colour is
base ; the brahmin is the white colour, the other colour is
black ; the brahmins are purified,'! not non-brahmins.
The brahmins are the true sons of Brahma, born from his
mouth, Brahma-born, Brahma-created, heirs of Brahma .2
The word for colour here is vanna (varna), and is the same
word which means  caste ” in the sense of the four classes
of mankind held to be the four primitive castes produced
in the beginning, from which the others have originated by
intermixture. Another statement attributed to a brahmin
is, ‘““there are these four castes, kshatriyas (warriors),
brahmins (priests), vaiS§yas (traders and farmers), and
$udras (serfs). Of these four the three castes of kshatriyas,
vaiSyas, and $hGdras are really but attendants on the
brahmins.”

A number of suttas are devoted to refuting the brahmin
claims, but they do not read like actual discussions. They are
mostly in the form of legends, and the stereotyped arguments
are repeated over and over again. We are told of a conversa-
tion between Buddha and the brahmin Sonadanda.
Sonadanda declared that there are five things that constitute
a brahmin: he is well born on both sides for seven
generations ; he knows the mantras, the three Vedas, and
accessory sciences; he is handsome and fair in colour;
he is virtuous ; he is learned and the first or second of those
who hold out the spoon at the sacrifice. Buddha asked if
any of the five qualifications might be omitted. Sonadanda
at once admitted that colour might be omitted, then that
knowing the mantras did not matter, nor birth if he is virtuous
and learned. There is no real discussion, and what we have
comes to be merely an assertion of the Buddhist position
that virtue and wisdom are the highest things in the world.
The same description of the brahmin is given by king Avanti-
putta of Madhura (Mathura) to the elder Maha-Kacciana.?
The elder shows that a wealthy kshatriya can have one of
the other castes to minister to him. If a brahmin were a thief
or adulterer, he would be punished like any other. If a man,
no matter what his caste, were to adopt the ascetic life, he

! Purified is often used in Buddhist phraseology of final release; so in
the title of Buddhaghosa’s great work, Visuddhi-magga, * the way of purity.”

* Majjh., ii, 84 ; Digha, ii, 81.

8 Majjh., iii, 88.
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would be honoured as a recluse. The same argument is
brought forward against the brahmin Assalayana,! and
countries life those of the Yonas and Kambojas 2 are pointed
out where there are only two castes, noble and slave, and
these may change places. If there were two brahmin brothers,
one learned and one not, the former would be received first
as a guest, but if the learned one were wicked and the other
virtuous, then the latter would receive honour. Brahmins
are also made to admit that as a matter of fact they are
unable to be sure that their descent has been kept pure for
seven generations. Esukari 3 offers another mark of the
brahmin caste: a brahmin may be served by any of the
four castes, a kshatriya by any of the three lower, a vaisya
by the two lowest, and a sidra only by a §tdra. But Buddha
replies that it is merely the brahmin view, and says that not
all service should be undertaken or rejected. That which
makes a man better and not worse should be undertaken.
He is not better or worse through high birth, high caste,
or great wealth. Even if of high birth he may be either
criminal or virtuous, and he is rewarded according to his
actions, not according to his caste. Again, the castes are
said to be distinguished by their sources of wealth, the
brahmin by living on alms, the kshatriya by his bow and
arrows, the vaisya by farming and cattle-rearing, and the
sidra by his sickle and carrying-pole ; but the four classes
are mere designations according as a man happens to be
born, just as a fire that burns logs is a wood fire, or a fire that
burns straw a straw fire. True wealth, Buddha proclaims, is
the noble transcendent Doctrine. Anyone, whatever his
caste is, may practise this and develop the thought of love
and freedom from enmity.

The brahmins are also attacked as being degenerate.
They are contrasted with their ancient ancestors, who kept
their own caste laws. They did not seek to be well groomed
and adorned, nor did they live on rich food and enjoy
luxurious palaces and chariots.t Usually the discussions

! Ibid., ii, 147.

? These are the names of two peoples mentioned by Asoka in his inscriptions
(Rock Edict) as being within his realm. There is no reason to connect the
Yonas directly with the Greeks, though the name (Yavana) is the name by
which the Persians knew them.

3 Majjh., ii, 177.

¢ Digha, i, 104 ; Sn., 284-815. The attacks on caste were long continued.
In the Lalita-vistdra (159) the Bodhisattva chooses his wife for her good



86 HISTORY OF BUDDHIST THOUGHT

are described with great urbanity, but there is a certain
animus in the description of five ancient brahmin practices
which are said to be not now found among brahmins but
are still found among dogs.! A still more disparaging reference
occurs in the Majjhima (iii, 167), where certain people are said
to be “ running like brahmins at the smell of a sacrifice ™.
The brahmins are never referred to as living an ascetic life.
Yet this is taught in the Upanishads. ‘‘ Brahmins who have
come to know this atman rise beyond desire for sons, desire
for wealth, and desire for worlds, and practice living on
alms . . . Therefore, let a brahmin, becoming disgusted
with learning, desire to abide in a state of ignorance. When
disgusted with both the state of learning and ignorance then
he becomes a recluse.” 2 But the ancient ideal state of the
brahmins as described by the Buddhists is that of the house-
holder. The life of the brahmin philosopher appears to be
unknown.

Where the discussions touch most closely upon positive
Buddhist doctrines is in the treatment of the way of salvation
and in cosmogony, the theory of the origin of the universe.
But what we find are the peculiar Buddhist theories, stated
without any distinct recognition of the different conceptions
of brahminism, and in no case with any allusion or quotation
referring to an upanishad. On the one hand there was the
view of the brahmin priests that by due performance of the
sacrifices and other duties of life rebirth in heaven might
be won, and on the other the secret doctrine of the brahmin
recluses that freedom from rebirth might be won by attaining
a certain knowledge. It is only the first that we find discussed
by the Buddhists. The Tevijja-sutta, the discourse on the
three-fold knowledge, the Vedas, undertakes to discuss the
value of sacrifice, and the brahmins are represented as holding
that it leads to life in the Brahma-world. But the Brahma-
world as described belongs purely to the Buddhist conception
of the universe. It is a definite region above the heavens of
sense-pleasures, and is ruled by Maha-Brahma, the god who
thinks he has created the universe, and every inhabitant

qualities from a number of ladies of all castes. The Vajrasici sometimes
attributed to Advaghosha (first cent. A.D.) uses brahmin works to enforce its
refutation.

1 Union of a brahmin only with a brahmin woman ; seasonal intercourse ;
not buying and selling ; not storing up wealth ; begging only in the morning
and evening ; not to any amount or after a good meal. Angut., iii, 221.

3 Brhad. Up., iii, 5.
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of that heaven is called a Brahmi. To reach that heaven
is called attaining to the companionship of Brahma. The
view that the ancient Vedic sages knew the way to attain
it is refuted by asking if they have ever seen Brahma. It turns
out that they have never seen him, nor do they know where
he is. They are like a string of blind men led by a blind man.
They indulge in the pleasures of the five senses, and this,
even if they indulge in them quite lawfully, can only (on
Buddhist theory) result in rebirth in one of the heavens of
sense pleasures, not in the heaven of Brahma.

What is expounded here is not the brahmin theory at all,
but the possibility of attaining to the Brahma-world as the
Buddhists conceived it to exist, that is, by the practice of
the Brahma-viharas. The brahmin view is refuted only in
the sense that it must be false if the Buddhist conception
is true. But all this, whether understood according to brahmin
or Buddhist theories, has nothing to do with the upanishadic
teaching about union with Brahma. Even the name is not
the same, for the Buddhist Brahma is a personal god who
is also recognized by the Brahmins. But he, like the other
Vedic gods, is only a manifestation of the ultimate reality
Brahma.! This neuter Brahma is never mentioned by the
Buddhists, nor do they ever discuss the upanishadic doctrine
of attaining to this Brahma or becoming identified with it.
Salvation for the teachers of the upanishads consisted in
knowing that the individual self was identical with Brahma.
This doctrine, though utterly opposed to Buddhist teaching,
is never referred to in the Scriptures, though if it had been
known it would have been the one most in need of refutation.
It is possibly alluded to in the passage where the doctrine
that the world is the self is mentioned (p. 102).

Questions of cosmogony are much older than the
Upanishads. In the Vedic hymns we find the universe con-
ceived as a sacrifice performed by the gods. Once it is even
represented as a human sacrifice, in which the four classes
of society proceed from different parts of the primeval
man.? Or it is an egg. The Brahmanas and Upanishads go
on multiplying these myths. The favourite ideas are
emanation, in which a primeval being emits everything from

! Brahma (masc.) as a god is not known to the Vedic hymns. He appears
Iater and is mentioned in the Upanishads, but the chief conception there is
the neuter brahma.

! Rigveda, x, 90.
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himself,! or production by the magic means of austerities
(tapas). “ Verily in the beginning there was nothing here.
This (world) was covered over with Death, with hunger;
for hunger is Death. He formed the thought, ‘ would that
I might have a self.”” 2 Most of these myths are attempts
to find an absolute beginning, for neither the doctrine of
recurrent cycles nor rebirth is yet found, and it is against
such vain attempts that the attacks of the Brahmajdla-
sutta are directed.®* But another principle was also involved.
An origin implies an originator. The Buddhists opposed
this in two ways. As we have seen, they explained away
Brahma the creator as being an individual who arose first
at the beginning of a new cycle, and imagined that he had
created all the rest as it arose out of the chaotic state between
two cycles. He is represented as declaring, *“ I am Brahma,
the great Brahma, the subduer, the unsubdued, the beholder
of all, the subjector, god, maker, former, the chief appointer,
the controller, the father of those that have been and shall
be.” Besides thus explaining away the creator, the Buddhists
invented a creation myth of their own.* As the doctrine
of recurrent cycles was assumed, it was not necessary to
ask about an absolute beginning. There is no destruction of
the whole universe, but only up to the world of Brahma.
When the world begins to re-evolve in a new cycle, beings
are reborn in it from a still higher world (Abhassara, the
Radiant world). At that time all was water and complete
darkness. Here we have the nearest approach to a beginning
as represented in the Brahmanas. There was no sun or moon,
no distinction of seasons, of male and female. Beings con-
sisted of mind, feeding on joy, self-luminous, passing through
the air, and abiding in glory. After a long time edible earth
appeared on the water like scum on boiled milk. One of the
beings becoming greedy tasted it, and other beings followed
his example. Their luminousness disappeared, and moon
and sun arose. Further stages are described, the disappearance
of the edible earth, the growth of plants, until rice appeared.
Greed and violence arose, sex and sex customs which were

1 Kaushitaki Br., vi, 10.

* Brhad. Up., i, 2, 1.

3 Above, p. .

4 Agganria-sutta, Digha, iii, 80. It occurs also in Sanskrit forms showing
that it belonged to the common tradition of early Buddhism. Mouvst., i, 838.
It was originally one of the Vinaya legends. Rockhill, pp. 1 f1.



BRAHMINISM AND THE UPANISHADS 89

held to be wicked, and houses were built for concealment.
Stealing, lying, and punishment arose, until the people went
to the handsomest and ablest of the beings and asked him
to administer justice. As he was authorized (sammata)
by the people, he was known as Mahasammata, the Great
authorized One. He was the first king and first kshatriya,
the origin of the warrior caste. Some of the beings decided
to put away evil practices. They lived in leaf-huts, meditating,
and begging their food. Some of these not being able to
meditate compiled books! (the three Vedas, says the
commentary). This was the origin of the brahmins. Others
who adopted trades became the vaisyas, and those who took
to hunting sGdras. The discussion has thus come round
again to the significance of caste.

There is no implication here that caste is indifferent. It
is admitted that the four divisions are the normal state of
society, and the warrior caste is made the chief. It was natural
that a movement originating in opposition to brahminism
should emphasize its own pretensions and in particular the
descent of its founder as a member of the warrior caste. His
ancestry is traced back to Mahasammata, and the legend
says that the founders of his clan, the sons of king Okkaka,
who became the Sakyas, were so jealous of their purity of
blood that they married their own sisters. But caste is put
on a moral basis. A man of whatever caste, if he does wrong
in deed, word, or thought, will after death go to hell or to
some unhappy state; if he does right, to happiness and
the world of heaven. For those who abandon the world caste
disappears. Out of these four groups is formed the group of
ascetics (samana). * Anyone in these four castes who becomes
a monk, an arahat, who has destroyed the asavas, who has
done what had to be done, who has laid down the burden,
who has accomplished his purpose, who has destroyed the
fetter of coming to be and is emancipated by full knowledge,
he is declared to be chief among these (four) through his
dhamma (his prescribed course of action),? not through

! Gantha, something tied together, i.e. the bundle of palm-leaves forming
a book. Apart from the anachronism of thus describing the Vedas, it is an
indication of the late origin of the legend itself. L.

* Franke translates * seinem Wesen nach ™, Mrs. Rhys Davids * in virtue
of a norm *, The dhamma of any particular class is that course of action which
is right in accordance with the duties peculiar to that class. Here the dhamma

of the arahat coincides with the doctrine, the word of Buddha which teaches
the whole career of the arahat.
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that which is not.” The idea of the true brahmin is finally
entirely moralized. The name brahmin is used over and over
again for the perfected disciple, the arahat.

The relations of the upanishadic literature to Buddhism
have been most fully studied by Oldenberg.! He points out
the widely separated geographical position and the consider-
ably later form of the buddhistic literature as shown in
language, metre, the development of continuous thought,
and management of dialogue. Another distinction is that
the upanishads give us a picture only of village life, while
the suttas show us city life, highly developed trade, and
luxurious habits of living. The last point, however, is not
very significant. We can speak of a literature contemporary
with Buddha, but we find it embedded in a mass of legends
which may be two centuries or more later. The memorizers
who invented or adopted these legends had no historic sense
to preserve the archaic features of previous centuries. They
described the towns, the social life, the courtesans and traders
of their own time as they knew them, and what they tell us
of them is not, nor was it ever meant to be, the word of
Buddha.

The idea of Brahma (neuter) in the old upanishads is said
to have become hypostatized in Buddhism into a personal
god Brahma. But this rather implies that the older
philosophic idea had been known to the Buddhists and then
had become transformed into a much less philosophic concep-
tion. We have no evidence that early Buddhism ever knew it.
It moves on the lines of the popular polytheism, which had
never known the secret lore of the sages.

There can be no doubt, says Oldenberg, about the chrono-
logical conclusions. Buddhist literature is later than the
Brhadaranyaka or Chandogya Upanishad, and it is unthink-
able that it should be the immediate successor of those
works. Here Oldenberg is in opposition to scholars like
Hopkins, who cannot believe that even the oldest upanishads
¢ goback of thesixth century ”’.2 Butitissurely a great assump-
tion to speak of succession at all. We do not know that the
upanishads had any connection with the region or social

! Die Lehre der Upanishaden und die Anfinge des DBuddhismus,
Gottingen, 1915.
* Hopkins, in JA4O0S., xxii, 386.
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conditions in which Buddhism originated.! They may have
been going on in the seclusion of their hermitages at the
very time when the Buddhists were attacking the brahmin
pretensions in Magadha.

When we come to the question of the actual doctrines which
may have been borrowed, we find that they are claimed to
be not in the Upanishads, but in the philosophical schools
of Yoga and Sankhya. In the case of Yoga, as we have seen,
it is rather a method of training which is in question. Some
form of Yoga no doubt preceded Buddhism, and some of
the particular methods may have been borrowed, but as
the Buddhist system continued to grow we can in no case
be sure that these belonged to original Buddhism. We have
seen what is supposed to have been borrowed from Sankhya.
Even if the evidence for the borrowing of the Causal Formula
were more cogent, we should have no reason to think that
the Formula formed one of the foundations of the original
system.?

The polemics of Buddhism help to show the kind of
intellectual world in which its early expounders moved, but
do not tell us of the fundamental beliefs which led its
followers to abandon household life and undertake a long
course of training. Buddhism rejected the worship of gods
and the celebration of sacrifices as a means to final happiness.
It rejected speculations about ultimate beginnings, especially
about whether the self and the world were eternal, and a
number of speculations about the ultimate state of the self
in the future. What the Buddhist theories were as to the
nature of this self and the ultimate state called Nirvana
are still matters of discussion.

1 Oldenberg himself refused to see the supposed references to several
Upanishads, which Walleser finds in an old Buddhist text; cf. Walleser,
Philos. Grundlage des dlteren Buddhismus, p. 67. Oldenberg (Zur Gesch. des
altind. Prosa, p. 40) held that the Sdmafiniaphala-sutta was a direct imitation
of a dialogue in Brhad. Up., iv, 1. In both cases there is a question between
8 king and a sage ; in both the king tells what others have said ; and in both
cases these are six teachers. This has nothing to do with the origin of
Buddhism, but with the literary form in which the editors put the dialogue.
At that time literary contact may well have taken place.

* A question which cannot be discussed here is whether classical Sankhya
was earlier than Buddhism. Garbe and Jacobi held that it was, and if so

their view of borrowing would be thereby strengthened. But even then we
could not infer that it was primitive Buddhism that borrowed it.



CHAPTER VIII
DOGMA AND PHILOSOPHY: THE SOUL

ELIGION, said Schopenhauer, is the philosophy of the
people. On the other hand, as La Vallée Poussin
remarks, “on ne doit confondre le dogme ou la religion
avec le ‘ systeme ’ ou la philosophie.” 1 In one respect there
is certainly a great difference. Philosophy aims to be * the
complete interpretation of experience ”. Religion is not
interested in completeness. It is interested in a few facts
of experience to which it attributes an absolute truth and
value. Its interpretations of these are called dogmas.
Whether they can be interpreted in harmony with all the
rest of experience is secondary. At first it is not even
recognized that there may be contradictions. If the disciple
is ever brought to see an apparent contradiction, he may say
that what he holds is fundamental, whatever else is true.
In that case he remains purely at the standpoint of religion.
Or he may proceed to show that the contradictions are
not real. He then assumes the standpoint of philosophy,
and the final result of his thought is a natural theology or
a philosophy of religion. It is still not quite what the
philosophers call philosophy, for it retains those fundamentals
which religion started with, but which philosophy could
never have found out for itself.

Buddhism, in accordance with this distinction, began by
being a religion. It is ncedless to dispute about the term
religion. If it necessarily implies an intelligent and almighty
entity as the ultimate explanation and the ultimate goal of
things, then Buddhism is not a religion. We may prefer to
say that the fundamental dogmas of Buddhism differ so
much from the dogmas of religious systems that they cannot
be brought under one definition. But Buddhism in one
respect was at first rather on the side of religion than of
philosophy in that it started with fundamental convictions,
which only became a philosophical system when they had
to be made consistent and defended against rival views.

! Le dogme et la philos. du Bouddhisme, p. 205.
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It is probable that every dogma when followed out in all
its implications would be found to involve universal principles,
and hence the question of its relation to other principles
would sooner or later arise. This is what has happened in
Buddhism. The distinct and formal expression of a principle
has more than once brought to light a consequence, and the
principle has had to be reformulated, or the consequence
has become an additional principle.

We have seen what the dogmatic position of the earliest
ascertainable form of Buddhism was. There was a teacher
revivifying the moral consciousness of his contemporaries,
and with the insight of a prophet preaching an ethical doctrine
that swept away much of the old ritualism. There was the
new conception of the destiny of man, which promised
a happiness not to be found in the weary round of earthly
or heavenly existences, and there was the teaching of the
Way, a definite course of life which, if followed out, led to
escape, liberation. Not liberation in a distant future, but,
as is said over and over again, a state to be realized difthe
dhamme, in this actual life, by the disciple. Its fundamental
dogma, the fact of pain, was put forward not as a theory
to be considered, but as an actual fact, which only needed
a right understanding to be accepted ; and escape from pain
was to be won by a method, the Noble Eightfold Way.
This method does not seem to leave much room for theorizing,
nor do we find any in the earliest description of the disciple’s
training. But theory lay dormant in the doctrines of the
nature and destiny of man.

The question of the nature of man centres in the doctrine
of the soul. Soul has been defined as the principle of thought
and action in man, or as that which thinks, wills, and feels,
conccived as a perdurable entity and a subject of conscious
spiritual experience. But definition is of little use. As that
which thinks, wills, and feels it is the direct experience of
everyone. But the term soul, or the corresponding word for
anima in the West, has strong religious associations, and
its use generally implies further theories, such as the existence
of soul as a substance independent of the body, its
immateriality and immortality, theories which reach far
beyond the range of direct experience. The closest Indian
term corresponding to soul is atman (Pili atta) yet the result
of comparison is mere confusion unless the significance of
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! E.g. RV., x, 58, which is a charm for bringing back the spirit of an
unconscious person to the body; cf. P. Tuxen, Forestillingen om Sjelen
i Rigveda, Copenhagen, 1919,

2 Brhad. Up., iv, 8, 18.

! Taitt, Up., ii, 1-5.
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conceptions of the hymns and Bradhmanas, and they might
have gone on refining these notions of the self as a small
entity within the body, and of the world as generated by
a primeval being, without reaching an essentially different
standpoint. But new teaching came, which was looked upon
as a revelation and taught as a secret. This was that the world
not merely originated from one: it is one. It is Brahma,
and Brahma is the self. When the pupil Svetaketu had
returned from twelve years’ study of the Vedas and thought
himself learned, his father removed his conceit, and taught
him the Great Utterance: thou art that. *‘ The voice of a
person, my dcar, when dying goes to the mind; his mind
to breath ; his breath to heat ; heat to the highest divinity.
That which is the most minute, this universe has it as its
atman. That is the real. That is the atman. That thou
art, O Svetaketu.” ! The doctrine of Sandilya is: *this
my atman within my heart, more minute than a grain of
rice or barley or millet or the kernel of a grain of millet—
this my dtman in my heart is greater than the earth, greater
than the space of air, greater than the sky, greater than these
worlds. Consisting of all actions, all desires, all odours, all
tastes, embracing this all, this my atman in my heart—this
is Brahma.” 2

We see here the difficulty of rising beyond the old concep-
tion which expressed everything in spatial terms. Plato
having described the soul as something entirely different
from anything perceptible to the senses was able to reach
the concept of something to which spatial terms do not apply.
To speak of the size of the soul is meaningless. The
Upanishads are feeling after this, but have to express it in
contradictory terms: ‘“more minute than the minute,
greater than the great, is the atman placed in the cavity
(of the heart) of the creature.” In the same way the imagery
of going to the world of Brahma is continued. The emanci-
pated one is a river entering the ocean :

Like as rivers flowing into the ocean

Disappear, abandoning name and form,

So he that knows, being freed from name and form,
Attains to the divine person, beyond the beyond.?

1 Chand. Up., vi, 8, 6.
* Ibid., 111, 1438.
3 Mund. Up., iii, 2, 8.
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But to know Brahma and the atman is to have attained
release :

The one controller, the inner &tman of all beings,
Who makes his one form to be manifold,

The wise who perceive him abiding in the self (atman),
To them is eternal happiness not to others.!

Can we think that this doctrine was known to Buddha
and that he rejected it ? Buddhism makes no mention of
Brahma (neuter) as the one reality, or of any identity of
this with the atman. The Brahma that we find so often
mentioned in Buddhist writings is a personal god ruling
over a separate region of the universe, and born and reborn
as inevitably as any other being. But this Brahma is never
brought into relation with the Buddhist theory of the self.

The Buddhist conception of the individual, the person
consisting of a material and immaterial part, is a quite
definite theory, which at first appears without any polemics.
It is expressed in different ways but all essentially the same.
In the four contemplations, as we have seen (p. 53), the
individual meditates on himself as compounded of body,
sensations, mind, and thought. Another form of expression
occurs in the system of the four trances (p. 47) when the
stage of full knowledge begins and the individual begins
to perceive everything as it really is. He first directs his
attention to his body. ‘‘ With mind concentrated, purified,
cleansed, spotless, with the defilements gone, supple, ready
to act, firm and impassable, he turns and directs his mind
to knowledge and insight. He thus understands: this is
my body, possessing form (material shape), originating from
the four great elements, produced by a mother and father,
a collection of milk and gruel, subject to rubbing, pounding,
breaking, and dissolution; and this is my consciousness,
on this body it rests, to this it is bound.” Here the individual
consists of body and consciousness. Either we have here
a more rudimentary analysis or the sensations and thoughts
are taken as implicit in consciousness.?

! Katha Up., v, 12.

? The terms are not all identical in the different formule. Citta (thought),
mano (mind), and vififidna (consciousness) are often equated, but they are
not quite identical in meaning. Cifta often implies feeling, and may mean
heart. Vidfidna may imply understanding. But when coupled with body all
three express the same fact, the immaterial part of the individual. Similarly
rilpa when applied to the body is the same as kdya.
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Besides these we have the more usual division according
to the five khandhas or skandhas (masses, groups): body,
feeling, perception, the aggregates, and consciousness. There
is also the term mama-ripa, ‘“ name and form,” occurring
in the Causal Formula. It is equated to the khandhas by
making ndma correspond to the four immaterial khandhas,
but in the Sammaditthi-sutta (Majjh., i, 58), where there is
an exposition of the terms of the Causal Formula, ndma
is said to consist of feeling, perception, volition- (cetand),
contact, and attention, and ripa to consist of the four great
elements and what is included in them. Here we have two
more analyses of the individual. Nama-ripa is a term found
in the Upanishads, but never in the specially Buddhist
sense. It is used there with its absolutely literal meaning,
as when the rivers are said to lose their name and form on
entering the ocean,! and then it comes to mean individual
existence. Both here and in Buddhism it appears to have
been adopted from popular usage. It was the analysis into
khandhas which became the established form for the analysis
of the individual, and underwent further elaboration and
comment. Can it be said to be primitive ? Did Buddha him-
self express himself in such a way ? Unless we are to suppose
that Buddhism was indeed originally nothing more than
“vulgar magic and thaumaturgy coupled with hypnotic
practices ”’, we should expect to find it constructive on the
intellectual as well as the moral side. We do in fact find
schemes for practising a way of life. We also find as part
of them three or more descriptions of the nature and constitu-
tion of man. We are not bound to say that the scheme of
the five khandhas was the earliest or was primitive. But
when we find several such schemes all agreeing in essentials,
and no rival doctrines claiming a place, we are entitled to
hold that this way of describing the individual by enumerating
all the characteristic features was original. All the different
modes may be due to Buddha for, as Mrs. Rhys Davids
says, ‘“ he would be simply unable to repeat himself.” This
appears to be the case also with the Causal Formula. There
are some half-dozen forms of the causal sequence, and it

! Mund., 8, 2, 8; Prasna, 6, 5. It is curious that the same simile of the
rivers entering the ocean occurs in Udana, v, 5, but there the term used. is
ndma-gotra ** names and clans ”, and it refers there not to loss of individuality

but to the literal loss of secular name and clan by one who abandons the
world and becomes a son of the Sakyan.
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is not till we get to the much elaborated Samyutta-nikaya
that we find the regular twelvefold form treated as a standard.
Similarly the five khandhas have become a standard form.
The forms which have survived in the description of the
monk’s progress through the four trances (p. 47), and in
the four contemplations (p. 58) are probably older. They
became neglected when with the growth of Abhidhamma
such standard lists became compiled and commented on.

What is the relation of the individual constituted by the
five khandhas to the atman ? In the oldest texts there is
none. In the sense of self, and as opposed to another (para-),
atman is frequent enough.! But even in the Brahmajdla-
sutta, where all the heresies are supposed to be included,
there is no denial of an atman. We are there told of some
who say that the self is eternal, we are told of Brahma,
who thinks himself eternal and other beings not, of others
who hold that thought (citta), or mind (mano), or consciousness
(vifiidna) is eternal, of the eel-wriggler who refuses to say
whether a Tathdgata, an emancipated one, exists after
death, of those who hold that the self possessing form or
in some other mode exists after death, and of those who hold
that the sclf, whether the bodily self consisting of the four
elements or a finer mental self, perishes at death. No question
is raised as to whether the atman exists or not but whether
in some way or other it is eternal.

The first place where we find the express denial of an
atman mentioned is in an analysis of updddina, grasping.
Upadana is divided into four kinds, (1)the grasping of
sensual desire (kdma), (2) of heresy (difthi), (3) of mere moral
practice and rites (silabbata), and (4) of the doctrine of an
atman (attavada).? This shows that when this formula was
made, the doctrine of an atman was expressly taught, but
it tells us nothing about the school that held it, and as there
is little trace of upanishadic doctrine it is unlikely this was
being opposed. It is more likely to imply opposition to
Mimamsa as held by the descendants of the class of brahmins
whom Buddha opposed. Their position later on is represented
by Kumarila, who has a long section in defence of atmavada.?

1 Another late term is attabhava, lit. self-existence, an actually existent
individual ; Majjh.,ii, 181 ; Angwt.,i, 134 ; Dhsang., 597. In Buddhist Sanskrit
it means the self. .

2 Digha, iii, 230 ; Majjh., i, 66 ; Samy., ii, 8, ete.

3 Mimamsaslokavarttika, v. 18, transl, {y G. Jha, Calcutta, 1907.
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There is a possible reference to upanishadic doctrine where
self and world are identified (p. 102), but even here there
is no reference to Brahma. The Mahdniddesa! speaks of
the “ heresy of atman ” (attadifthi) and the * misconception
of a&tman ” (attagiha). Both these are late terms and forms
of expression which are quite unlike the formulation of the
problem as we find it in the scheme of the five khandhas
or in the parallel expressions for the union of mind
and body. )

But though the mere scheme of the khandhas as
constituting the individual is implicitly the denial of some-
thing else called an &tman, there is nothing to make it probable
that the doctrine was at first termed anattavada. Aung and
Walleser say, “ there can be no doubt that Buddha himself
preached the doctrine of anattavida as one of the most
important doctrines, if one only recognizes that the doctrine
laid down in the suttas was his own.” If only ! and yet after
having posed this if, they leave it in the air and slip from
the question as to what is in the suttas and what Buddha
himself taught to the harmless statement that ‘ for Buddhism
no acting subject besides action exists and nothing that
perceives besides perception.” 2

1t is an illusion to suppaese that we can prove that Buddha
taught the doctrine of non-self in so many words, though
it can be deduced, as the Buddhists themselves deduced it,
from the doctrine of the khandhas and the other formule
in which the individual is analysed into his elements. The
term anattavdda has no meaning without stating what
theory of the atman was denied. It shows that some form
of atman-belief came to be rejected, and that this also
included a belief in its eternity, but what philosophical
system was opposed when the term was invented remains
a mere supposition.

The introduction of the terms attavdda, attaditthi, implies
a new point of view : it was the self conceived as something
more than the self of direct experience. Such a doctrine did
arise among the Buddhists, but not by attempting to

1 Although this is a commentary on the Suttanipdta, there is no refere{loe
to attavdda in the Suttanipdta itself. The phrase attam pahdya (800) is being
commented on. This means * having rejected what has been seized ”, and
80 it is understood by the commentary Paramalthajotika, where allam
(dptamp) = gahitam. The Niddesa is against both sense and grammar, but it
is evidence for the existence of the doctrine in its own period.

% Dogmatik des mod, siid. Buddhismus, p. 16,
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introduce atmavada. They never thought of calling this
something the atman, but started from a fresh point of view,
and spoke of the individual (puggala, Skt. pudgala). This
doctrine (pudgalavada) is the first of the rejected doctrines
in the Kathdvatthu : that the individual exists in the sense
of being real or true in the highest sense. The commentator
attributes the theory to the Vatsiputriyas and the
Sammitiyas, and to followers of non-Buddhist schools.
The holders of the doctrine tried to be orthodox for, as it
was explained, they held an atman called pudgala, which
was different and not different from the skandhas (Bodhicaryav.,
ix, 60 com.). The Abhidharmakosa devotes a whole chapter
to its refutation.

There is a sutta called the Burden-sutta (Samy., iii, 25)
which has been held to support the doctrine. * The burden,
O monks, I will teach you, the taking of the burden, the
grasping of the burden, and the laying down of the burden.”
It is then explained that the five khandhas are the load.
“The burden-taking is the individual; any elder of such
a name and such a clan.”” The grasping of the burden is
“ that craving which tends to re-birth, accompanied by delight
and passion, taking delight here and there, namely the craving
for sensual pleasure, for existence, for non-existence ”. The
laying down of the burden is the cessation of craving without
a trace, its relinquishment, and relcase. Then follow two
stanzas which are the real sutta, for the preceding prose
is only a comment on it :

The burdens verily are the five khandhas,
The burden-taking is the individual ;
Grasping the khandhas is pain in the world,
Laying down the burden is happiness.
When he has laid the heavy burden down,
And has not taken up another burden,

And has drawn out craving with its root,
Free from hunger he has won Nirvina.

Here we have three parallel expressions : the taking of
the burden (bhdra-hdra), the grasping after it, and the laying
it down. There is no doubt that bhkdra-hdra means * burden-
taking ”, but it has been translated ‘ burden-becarer .
The point is not very important, for in any case it is inter-
preted as being the individual. The laying down of the
burden is by rooting out craving and thus attaining Nirvana.
But we are as far off as ever from proving by this single
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text that the individual is to be understood as a permanent
entity and real or true in the highest sense.

The doctrine of pudgalavida does not appear to have
spread among the Buddhist schools, and the rejection of the
doctrine of an atman (dtmavdda) became more intense with
the growth of controversy. Yet the attempt has been made
to find an atman doctrine directly taught by Buddha. In
the Vinaya account of the first conversions made by Buddha
we are told that he found a party of thirty wealthy young
men who had been sporting with their wives-in a grove.
One of them who had no wife had brought a courtesan, and
when they were not noticing she had taken their things and
made off. While seeking her they came across Buddha, and
asked if he had seen a woman. Buddha replied, * What
do you think, young men, which is better, for you to go in
search of a woman, or to go in search of yourselves ?”
“It is better, Lord, for us to go in search of ourselves
(attanam).” The word for * self ” is the same as the word
for ““soul ”’, and we are asked to believe that Buddha was
advising them to go in search of their souls.

This scarcely needs serious discussion, but there is
a standing formula in describing the khandhas, which does
not indeed teach an atman directly, but which is supposed
to leave a loophole that implies it. Usually it occurs as a mere
formula, but there is a sutta where it is brought into connection
with the general doctrine of the khandhas. It is attributed
to Sariputta, so that it may be taken as the form in which
the developed doctrine had become established.!

Body (riipa) consists of the four great elements and what
is included in them. Earth is either external (i.e. solid matter)
or internal forming the parts of the body : hair, nails, teeth,
and the rest of the individual. Water is either external or
internal as the various liquids of the body. Internal heat is
heat which produces digestion and so on. Internal air is
the various breaths and winds of the body. After each of
these comes the formula, “ this is not mine, I am not this,
this is not my self; even so, should it rightly be regarded
and considered.” In the well-known Anattalakkhana-sutta,?

! Majjh., i, 184. . .

* Samy., iii, 66. This is the sutta which, according to the Vinaya @, 14),
was the second discourse of Buddha preached to the first five disciples.
Anattalakkhana means * not having the marks of a self or soul ”. As the
sutta shows, it is merely a denial that the khandhas were dtman, whatever
that term means.
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and repeatedly in other places, all the khandhas are treated
in the same way, ending with consciousness. “Is it fitting
to consider what is impermanent, painful, and subject to
change as ‘this is mine, I am this, this is my self’? No,
Lord. Therefore, monks, whatever consciousness, past,
future, or present, internal or external, gross or subtle,
low or eminent, far or near, all this consciousness is not mine,
I am not this, this is not my self.”

But if we translate na m’eso attd (this is not my self) as
“ this is not my soul ”, there is the possibility of supposing
that Buddha implied that there was a permanent soul some-
where else, even if not in the five khandhas. Such a transla-
tion is perfectly arbitrary, and that sense would only have
plausibility if we could suppose that the later community
had suppressed the atman doctrine so effectually from the
rest of his forty-five years of teaching that no one remembered
anything of it. Yet although at his death his teaching was
preserved in the minds of thousands of disciples (and indeed
nowhere else) we find no trace of it even as a heresy among
the Buddhists. If a trace had survived, we should have
expected the Vatsiputriyas to have appealed to it when
they started their doctrine of an individual plus the five
khandhas. But in fact they started from a quite independent
point of view, and there is nothing to show that they thought
they were contradicting the teaching about the self.!

The sutta of the simile of the snake (Majjh, i, 138) repeats
the argument against an atman being found in the five
khandhas, and also explicitly denies an atman. It cannot
be taken as a primitive expression of the Buddhist position,
so that it does not do more than illustrate the attitude as
it became finally formulated.

An ignorant, untrained man considers body and the other
khandhas, and thinks, * this is mine, I am this, this is my
self,” and forms the heresy, ¢ the world is the self. Hereafter
I shall become permanent, stable, eternal, unchangeable,
and so I shall stay for ever. This is mine, this am I, this is
my self.” The enlightened disciple says, ¢ This is not mine,

! What there is that is permanent is stated in the Sarvastivida form of
the Anattalakkhana-sutta, which begins: * Form has the nature of the
destructible, and with its cessation is Nirvina, which is of indestructible
nature. Feeling, perception, the aggregates, consciousness, are of destructible
nature, and with the cessation of each is Nirv&na, of indestructible nature.”
Av. Sat., ii, 169,



DOGMA AND PHILOSOPHY: THE SOUL 103

I am not this, this is not my self,” and does not worry about
what does not exist. A monk may hold this heresy, and then
hear a Buddha or a disciple of his preaching the doctrine
directed to the destruction of heresies, the quieting of all
the aggregates, the giving up of all material of rebirth, the
annihilation of craving, to cessation and Nirviana. Then he
thinks he will be cut off and annihilated. One who does not
hold that heresy never thinks whether he will be annihilated
or not, and does not lament. If there were an atman, there
would be something of mine belonging to an @tman; but
as an atman and something belonging to an dtman do not
exist in truth and reality, this view that the world is the
atman is simply and entirely the doctrine of fools. Buddha
is then represented as replying to the charge that his doctrine
implies the annihilation, destruction, and non-existence of
an existent being. “ In the past and now I teach pain and
the cessation of pain. If herein others abuse, revile, and
annoy the Tathagata, the Tathagata does not feel anger,
displeasure, or discontent of mind. And if others honour,
revere, cxalt, and worship the Tathagata, he does not feel
joy, happiness, and exultation of mind. He thinks, ‘it is
on account of what I came to comprehend long ago that
such things are done.” ”

This sutta appears to be a still later formulation of the
argument against the atman doctrine. Here the heresy
usually stated as “ the world and self are eternal ” is con-
verted into the doctrine that the world is the self and that
both are cternal. There may be here some reference to
upanishadic doctrine, though it is still not the identity of
self and Brahma. The strongly polemical passages in which
Buddha is made to defend himself against the falsehoods
and misrepresentations of opponents appear like the
wrangling of schools. The whole standpoint is different from
that of the discussions in the Digha. There it is not the
question of the existence of an dtman, but of its eternity or
annihilation ; here the doctrine of the assertion of an atman
is denied.

Another way of finding a permanent substrate is to identify
consciousness itself with the atman. This is treated in the
legend of the monk Sati (Majjh., i, 256), who formed the evil
view that consciousness is something which remains
consciousness, and as such passes from birth to birth. The
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whole refutation rests upon the twelvefold Causal Formula.
‘“ Consciousness originates from a cause and without a cause
there is no arising of consciousness.” It manifests itself
through each of the six senses. ‘‘ Through whatever cause
consciousness arises it gets its name from that cause. Through
the eye and visible forms consciousness arises, and is known
as eye-consciousness.”  Consciousness through the other
senses is explained in the same way. Here it is not the
birth-consciousness of the Causal Formula that is being
explained, but the rise of a particular conscious state by
stimulus of a sense-organ.

The individual is then analysed according to the
constituents of which he is compounded and which sustain
him. There are said to be the four foods (@hdra): material
food, contact, cogitation (manosaficetana), and consciousness.
These are all produced by craving, craving by feeling, feeling
by contact, contact by the six sense-organs, the six sense-
organs by name and form, name and form by (birth-)
consciousness, consciousness by the aggregates, and the
aggregates by ignorance. Here the origin of the living
individual as actually constituted of foods or sustenances
is explained. It is followed by still another variant of the
Causal Formula, in which the origin of the individual from
the stage of birth-consciousness is traced as against the view
that consciousness persists as such through all stages. Birth-
consciousness is identified with the embryo (gabbka). When
three conditions are present there is entry or descent of the
embryo: when mother and father come together, when
the mother is of child-bearing age, and when the gandhabba
(the being to be reborn) is present. When the boy is born !
he develops his faculties, he experiences feeling through
each of the senses, he delights in them, and delight (nand?)
arises. This delight in the senses is grasping, on account of
grasping becoming, on account of becoming birth, on account
of birth old age and death arise. Even so is the origin of all
this mass of pain. This is still another form of the Causal
Formula, and one which shows that it was understood as
stages of the individual. Craving (tanhd) is not mentioned,
but delight (rand?), a word sometimes treated as a synonym

1 It is expressly said that his mother gives birth to him and feeds him with
milk, so that the view of Dr. Schayer that the stages down to grasping are
pre-natal will not hold here. If that view could be adopted, we should iave
& more consistent description of one life from conception to death.
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of craving, takes its place. It is hardly likely that this could
have arisen after the form with twelve links had become
fixed.

Such is the way in which the difficulty of Sati is explained—
consciousness is not something permanent which persists
unchanged from birth to birth, but one form which the
individual assumes at one stage of his existence. Conception
consists in ‘“ the descent of the embryo ”. This statement
is opposed to the view of Childers that it is only karma which
transmigrates, but no evidence has ever been given for his
view. The descent of the embryo is called the descent of
consciousness or cognition in the Mahdnidana-sutta (above
p. 67). Yet Rhys Davids when translating the very words
of that sutta, vinfianam va hi matu kucchim okkamitvad, as
“ were cognition after having descended into the mother’s
womb ”’ (Dial., ii, 60), adds a note to say, ‘ there is no con-
ception of cognition, as a unity, descending from outside
into the womb like a ball into a bag.” Even if it were only
karma which were transmigrating, one would have thought
that it must come from outside.

In one sense karma transmigrates, because the individual
which transmigrates is loaded with karma in every stage.
The groups of which he consists are always changing, but it
is because they are not wholly dispersed that he continues
to be reborn. Freedom from re-birth is exactly the final
dispersion of all the khandhas, and this takes place with
the destruction of craving. But until this happens the
individual is a being with a definite past, which with the
proper training he can remember. This is not a mere
concession to popular ideas, for apart from the fact that no
other teaching is mentioned, we find the remembrance of
former births continually referred to as one of the acquire-
ments of the disciple under training.

Although the Buddhist believed in the survival of the
individual in the next existence as firmly as any Christian,
it may be asked whether his theory of the khandhas justified
him in doing so. No explanation is ever given why the
khandhas should be always combined in separate personalities.
There is no principle of individuation, nor even any recogni-
tion of what Kant called the synthetic unity of apperception.
It is probable that the opponents of the theory of khandhas-
only were feeling after some such principle, and there 1s
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no doubt that the orthodox Hindu theories of the atman
depended on more than the instinctive rejection of the
thought of personal annihilation. But this principle was never
separated out from dogmatic concepts of the soul, and it
was always possible to reject these and at the same time to
neglect the principle of truth which they contained. In any
case the doctrines of immortality (eternal life as distinct from
mere survival after death), the existence of a permanent
spiritual substance, and of a being thinking and feeling
apart from material conditions, did not come within the
range of evidence recognized by the Buddhists. The critical
question for the Buddhists was not the survival of the
individual at death, which they held and defended against
the doctrine of annihilation (ucchedavdda), but the existence
of the individual when the aggregation of the khandhas
has finally ceased. That question depends upon the much
disputed meaning of Nirvana.



CHAPTER IX
KARMA

UST as the conception of an a&tman in brahminical specula-
tion can be traced from the notion of a small entity
residing in the heart to that of the universal reality of all
things, so the doctrine of karma, “ action,” develops until
it becomes a universal principle of ethics. Any act as judged
by its results may be good or bad. This is a far wider concep-
tion than the question of right and wrong. Early man’s
welfare depended on his being able to discover from his
experience what actions were advantageous and what
injurious. He had to form theories. Two of these are the
belief in magic and the belief in divine beings. How these
beliefs began is not our present concern, for the earliest
Indian societies were far from being primitive in the sense
of being near the actual beginnings of human development.
Magic is the belief that by the performance of certain
prescribed actions and the repetition of formulas certain
desired results will follow. It has been held to have been
an attempt at natural science, for early man would have no
means of distinguishing the working of a rainmaking-spell
from the equally mysterious production of fire by the use
of the fire-drill. But whatever its origin, magic came to
be an independent science or pseudo-science based on the
ritual performance of certain actions. Its growth was favoured
by its connection with an elaborate mythology which helped
to make it plausible, and by the desire to believe the wonder-
ful results promised and no doubt often achieved.

Ritual is found in sacrifice as well as in magic, but in
India we find sacrifice, at least in the earliest period, existing
quite distinct from the rites of magic. Along with sacrifice
there was the belief in gods, personal beings who were the
authors of many events beyond human control. The gods
might be influenced, especially by being placated with
offerings that served them as food. They came down to
receive it, and grass was strewn at the sacrifice for them to
sit on. Thus they were benefited, and the worshipper offered
his sacrifice expecting a fair return.
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The sacrifice thus looked upon as an appeal to the gods to
be gracious is entirely different from a magical ceremony,
in which a result follows merely from the performance of
a prescribed act. Yet the belief became established that
if the sacrifice were duly performed a certain result would
inevitably follow. The performance alone produced the
result, not the favour of a divine being. To the extent to
which this idea predominates, the ritual of sacrifice becomes
indistinguishable from that of magic. This appears as the
prevailing notion in the later Vedic period of the Brahmanas.
In the Brahmana of the Hundred Paths rules arc given for
the proper building of the altar. To get the desired result
the altar must be of a prescribed size, and this is explained
by the myth of the gods who were instructed by the god
Prajapati how to build an altar.

The gods performed these sacrifices : the Fire sacrifice, the New
and Full Moon sacrifices, the Four-monthly sacrifices, the Animal
sacrifice, the Soma sacrifice. They sacrificing with these sacrifices did
not obtain immortality. . .

Then went on praising and performing austerity, desiring to obtain
immortality. Prajipati addressed them: ye do not put down my
forms ; ye either leave out or carry out too fully, therefore ye do not
become immortal.

They said : Tell us this, how we may put down all thy forms. He
said : Sixty and three hundred enclosing stones lay down, and sixty
and three hundred yajushmati-bricks, also six and thirty; of
lokamprna-bricks put down ten thousand and eight hundred ; thus
ye will put down all my forms, and will become immortal. The gods
thus put them down. Thence the gods were immortal.

Death spoke to the gods : surely thus all men will become immortal.
Now what shall be my share ? They said : henceforth no other shall
be immortal with his body, but only when thou shalt have taken that
body as thy share. Thus having parted with his body he shall be
immortal who is to be immortal through knowledge or karma. Now
in that they said this: through knowledge or karma, it is this fire-
altar that is the knowledge, and this fire-altar that is the karma.

So they who know this, or they who do this karma, having died are
born again, thus being born again they are born again to immortality.
Thus they who do not know, or they who do not know this karma,
on dying are born again, they become the food of Death again and

again.!

The karma and the knowledge here spoken of is that
required for the due performance of the sacrifice. Doubtless
the idea of action as moral action already existed. Moral
rules grow up inevitably in a society in accordance with the
actual social conditions. But in India we find a wider con-
ception than karma. It is dharma, thought of as a universal

! Satapatha Br., x, 4, 8, 4-10.
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law of action. It appears in the Vedas expressed by rta
‘“law ”, the law that everything in the universe has a p.re-
scribed course, from the path of the sun to the duties of
each individual according to his own caste. Law or dharma
thus universalized the conception of karma. It naturally
included ritual actions, involving both what we call religious
injunctions as well as morality. But in the Upanishads we
find a clear distinction arising between mere ritualism and
cthical action. Brahma, after having created the castes,
is said to have created dharma. ‘ He further created a better
form. That was dharma, the power of the power (kshatra)
which is dharma. Therefore, there is nothing beyond dharma.
Hence a weaker man prevails over a stronger as though by
a king. Even so that which is dharma is truth. Therefore,
of one who speaks truth they say he speaks dharma, or of one
who speaks dharma they say he speaks truth. Both indeed
are one and the same.” ! And again: ° According as one
acts, according as one conducts himself, so does he become.
He that does good becomes good ; he that does evil becomes
evil. One becomes virtuous by virtuous karma, bad by bad
karma.” 2

The above Brahmana passage is also the first in which
we hear of rebirth. It was a novelty in brahminism, for there
is no trace of it in the Vedas. There we find in one of the
funeral hymns the dead person thus addressed :

Go forth, go forth, along the paths, where fathers
Of ours before have travelled on aforetime ;
Both kings exulting in their own oblations
God Varuna shalt thou behold and Yama.

Come with the fathers, come along with Yama,
With gifts and offerings in the highest heaven;
Come home again, leaving behind all evil,
Come with thy body, full of life and vigour.?

The son of the departed was required to make periodical
offerings at the grave, as indeed he is still. At some not very
ancient period we find the idea of reincarnation coming to
hold a definite place in Indian belief. Death is not final
repose. Yet when the idea of reincarnation is introduced,
the reason for such periodical ceremonies would seem to
be removed. The departed person is called preta (lit.
departed), and he remains such until the funeral rites are

! Brhad. Up., 1, 4, 14. t Ibid., 4, 4, 5. 3 Rigueda, X, 14, 7-8.
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performed. The old practice of periodical funeral offerings
was continued after the rise of the new doctrine, and it is
found also among the Buddhist laity, though with a trans-
formed significance.

In the Upanishads, the reincarnation doctrine is fully
developed, but that it could not be very old is shown by the
fact that the older idea that the father is reborn in his son
also occurs there (Kaush. Up., 2,15). But superseding this
we find the doctrine of rebirth as another being: * He
is born again here as a worm, or as a moth, or as a bird, or
as a tiger, or as a lion, or as a fish, or as a boar, or as a man,
or as some other being in these states, according to his
karma, according to his knowledge.” 1

The upanishadic teaching, however, did nothing to alter
the sacrificial system. It remained the valid and the only
valid course for the uninitiated. Buddhism challenged the
whole of it in principle. Naturally in the life of the laity
much of the older beliefs remained. It was only the monk
who could discard his “name and clan” and ignore all
the ceremonial practices necessary for social life. That caste
and caste distinctions remained among the Buddhist laity
is shown in the legend of the five dreams of Buddha on the
night before his enlightenment. The fourth of these dreams
was that four birds of different colours came from the four
quarters and, falling at Buddha'’s feet, became entirely white.
They are interpreted as laymen of the four castes, who
abandon a household life and become enlightened disciples.?

Several modifications were introduced by the Buddhists
into the Hindu doctrine of reincarnation. The term preta
(peta) was retained, and was applied not to the transitory
stage of the departed before the performance of the funeral
rites, but was made one of the five possible careers of existence
(gati) for beings that are reborn. These are (1) hell, (2) birth
as an animal, (3) birth as a preta, (4) birth as a man, (5) birth
as a god. The first three are specially states of punishment.?
The pretas are ghosts with small mouths and big bellies,
tortured by hunger and thirst. They correspond to the
homeless ghosts of brahminical belief, who wander as such
because the funeral rites have not been performed. But

! Kaush. Up., i, 2.

* Ang., iii, 240 ; Must., ii, 186.

3 A fourth unhappy state (apdya) was later added, that of the asuras, the
rebel gods. Khuddakap. Com., 189,
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for the Buddhists they are beings in a definite existence,
into which they are born in accordance with the karma to
be expiated. The Petavatthu (stories of petas) is a work
in the Khuddaka-nikdya, which represents the ghosts as
returning to their old homes and depending for their food
on what is set out for them by their still living relatives
—evidently a reminiscence or continuation of the old practice
of libations to the dead.

The Buddhists also modified the conception of Yama.
In the Vedas he is king of the dead in the happy world of
the fathers, i.e. the deceased ancestors. For the Buddhists
he is still king of the dead, but of those dead who are con-
demned to a period in hell (niraya), and he is in charge of
the tortures inflicted there.

The five or six possible careers of existence cover the whole
universe. We also find the range of existence divided into
the nine abodes of beings (avasa). There are three planes :

(i) Kamavacara, the plane in which there is enjoyment of
the five senses, corresponds to the first abode inhabited by
beings with variety of body and variety of perceptions.
It includes human beings, some gods, and some beings in
the three states of punishment : (a) the hells, of which there
are eight hot hells, the lowest being Avici.! Besides these
are eight cold hells and other minor hells, which are probably
a later addition ; (b) The sphere of the pretas ; (c) the world
of men; (d) the lower heavens, including the heaven of the
four Great Kings, of the Thirty-three gods, ruled by Sakra
or Indra, the Yama gods, Nirmanarati gods (delighting in
transformation), and the Paranirmitavasavartin gods (having
power over the transformation of others).

(ii) In Rapdvacara, the world of form, the senses of taste,
smell, and touch are absent. It includes four abodes, the
(a) Brahma-world (which later is subdivided into four);
(b) the Abhasvara gods; (c) the Subhakrtsnas, the wholly
bright gods, and (d) the Asamjiiisattvas, beings without
perception. Further subdivisions are also found.

(ili) Aripdvacara is the formless world, in which there is
only the sense of mind. The four abodes are the stages of

! This term is interpreted uncertainly by the commentators. Literally it
is * without a wave ”, i.e. with continuous flame, but Kern has shown that
it is probably for avdci * below ”, and corrupted through analogy with
udici * above . For the whole of this cosmology see State of the Dead in
Hastings, ERE.
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the four Attainments: (a) in which there is the perception,
“ space is infinite ”’; () in which there is the perception,
‘ consciousness is infinite ’ ; (c¢) in which there is the percep-
tion, * there is nothing ’; (d) the fourth is the stage of
neither consciousness nor non-consciousness. It reaches to
the limit of existence (bhavdgra), through which a being may
transmigrate.

It is.a Buddhist doctrine that the next state of a being
to be reborn is determined by the last wish. Buddhaghosa
gives examples of it in discussing the Causal Formula (p. 64).
There is no necessary violation of the law of karma in this,
for whatever that state is, the individual’s karma will begin
to take cffect in it. Nor can an individual at the end of
a life make an arbitrary wish. It is really determined by the
life he has led, by the character which he has come to be.
We find a parallel to this in the modern parable of Dr. Jekyll
and Mr. Hyde. Dr. Jekyll did not wish to cease to be
Mr. Hyde. His accumulated karma had converted into
a Mr. Hyde, and he wished to practise the life of a Mr. Hyde
more than ever. What he did not wish was the unpleasant
consequences.

None of the practices of training in themselves produce
final release. So far as they train the mind in turning it
from contact with the things of sense they form stages in
coming to a realization of the Truths. But the direct result
is only to bring about rebirth in the appropriate abode.
In all of them there is the fetter of the desire for existence
in some form. To practise friendliness is a means of being
born in the Brahma-world, and the practice of the highest
contemplations, the Attainments, in itself leads only to rebirth
in the Formless world. They bring the disciple nearer the
goal by the breaking one after another of the fetters.

The operation of karma was worked out in detail by the
scholastics. Actions have a ripening (vipdka), and a fruit
(phala). There are certain crimes which bring their punish-
ment in this present life (@nantariya) : murder of a mother,
a father, an arahat, shedding the blood of a Buddha, and
schism. Karma may be black, white, mixed, or neither black
nor white.

(1) If a man produces injurious aggregations of body, speech, and
mind, he is reborn in an injurious world. There he is affected by
injurious impressions, and feels injurious feelings extremely painful,



KARMA 113

such as do those who are beings in hell. Thus the rebirth of a creature
is due to the creature. It is through what he does that he is reborn.
Thus beings are the heirs of their karma.

(2) If a man produces a non-injurious aggregation of body, speech,
and mind, he is reborn in a non-injurious world. There he is affected by
non-injurious impressions, and feels non-injurious feelings extremely
pleasant, such as do the Wholly-bright gods.

(8) If a man produces an injurious and non-injurious aggregation
of body, speech, and mind, he is reborn in a world both injurious and
non-injurious. He is affected by both kinds of impressions and feelings,
such as human beings, some gods, and some beings in states of
punishment.

(4) When the intention is directed to the abandonment of black
karma with black ripening, of white karma with white ripening, and
of black-white karma with black-white ripening, this is called neither
black nor white, producing neither black nor white karma. It tends to
the destruction of karma.l

The different kinds of fruit are also specified according
to the character of the deeds. The woman or man who kills
or sheds blood is reborn in hell, or if the person attains human
form she or he is short-lived. Those who have compassion
for the welfare of all living beings are reborn in heaven, or
if as human beings they are long-lived. For crimes of violence
the fruit is sickness, for anger ugliness, for desiring honour
and lordship weakness, for miserliness poverty, for pride
and insolence low birth, for not resorting to ascetics and
brahmins and asking what is good and what should be done
stupidity.? These things are known because, as we are
told, ‘“‘some ascetic or brahmin by means of austerity,
effort, application, and attention produces such concentration
of mind that with concentrated mind and purified divine
eye surpassing human vision he sees a certain man practising
murder, theft, adultery, lying, malicious and harsh speech,
frivolous talk, greed, malevolence, false views. He sees the
man after death born in an unhappy state or in hell. He says,
‘surely there arc evil karmas and ripening of misdeeds,
for I have seen such a man born in hell.” And he says, ¢ surely
he who commits such crimes is born in hell. They who know
thus know rightly ; the knowledge of those who know other-
wise is false.” ”’ 8

The Sutta of Death’s messengers pictures the arrival of
the sinner in hell. King Yama questions him about the first
messenger. ‘‘ Hallo, man, when you were among mankind
did you not see the first messenger of Death ? ” “ I did not,

1 Majjh., i, 889. * Majjh., iii, 202. * Majjh., iii, 210.
I



114 HISTORY OF BUDDHIST THOUGHT

sir.”1 “ Did you not see a woman or a man of eighty, ninety,
or a hundred years, bent with age, leaning on a stick, shaking
wretchedly, greyhaired or bald, and with discoloured body ? ”
“T did, sir.” “ Did you not, when you got intclligence and
grew up, think, ¢I, too, am liable to old age, I must surely
do good in deed, word, and thought ?’” ‘I could not, sir,
I was careless.” * Through carelessness you did no good in
deed, word, or thought. Verily, they shall deal with you
according to your carelessness. Your evil karma was not done
by your mother or father or brother or sister, not by your
friends and companions, not by kinsmen and relations or
the gods or ascetics and brahmins. Verily, you did the evil
karma, and it is you who will suffer the ripening.”

Yama then questions him about the second messenger,
the sight of a sick man, and about the third, the sight of
a corpse. ‘‘Then the guardians of hell take the fivefold
bonds, they put a hot iron stake through one hand and one
through the other, one through each foot, and another through
his breast. Thus he suffers pain, sharp, keen, piercing torture,
nor does he die until his evil karma comes to an end.” 2

Even after the criminal has exhausted his karma in hell
it is very difficult for him to be born again as a man. If
there were a yoke with one hole in it floating on the ocean
and borne about by the four winds, it would be easier for
a one-eyed turtle rising to the surface once in a hundred yecars
to put its head through the hole than for such a being to
attain man’s estate. Even when he does so, he is born as
an outcast, or in some low rank of life. Rhys Davids preferred
to call hell purgatory, but the Buddhist hells are anything
but a preparation and purification for a life of bliss. The
being, unless there is some still unripened good karma, must
start at the end of the scale again.

It has been said that the annihilation of karma is the aim
of the disciple, and that this constitutes salvation. This is
only indirectly true in the sense that karma is produced by
craving or by craving in the three forms of greed, hatred,
and stupidity.? The mere absence or neutralizing of karma
without the destruction of its cause is vain. On this point

! These messengers were also the first three of the four signs sent by the
gods to Gotama while at the height of his glory to remind him of his destiny.
The fourth sign was a man who had renounced the world. Jat., i, 59.

* Ang., i, 138.
3 Adng., i, 184 ; they are called the three roots of demerit.
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Buddhism was in direct opposition to Jainism. The actual
historical relations of Buddhism to Jainism do not here
concern us. We find certain doctrines discussed and opposed,
but the actual historical statements are due to a later
tradition, and their interpretation is a matter of dispute.
We find the Jains, under the name of Niganthas, represented
as holding the doctrines of the omniscience of their leader
and of the annihilation of karma as the means of obtaining
release. But the Achelakas, the naked ascetics, are also
opposed, and their practices of austerity are much the same
as what we know of the Jains. There is a sutta in which
a Nigantha gives a list of these practices, but he attributes
them to other teachers. Jacobi consequently held that the
original Niganthas were the followers of Par§va, the
predecessor of Mahévira, and that Mahavira, the Jain leader,
probably borrowed the rigid rules from the Achelakas or
Ajivikas, the followers of Gosdla.! Here the naked ascetics
concern us only as the representatives of a rival way of
salvation.

One way of regarding the performance of austerities is
to consider it as the heaping up of good karma or as
neutralizing bad, but the list of the naked ascetic’s practices
is considered from a different point of view, in their possessing
value as a means of training the mind. In the Kassapasi-
handda-sutta (Digha, i, 161) the question raised is, ‘ among
those things which are bad and accounted bad, blameworthy,
to be shunned, ignoble and wicked, and accounted such,
who is there who has put them utterly away, is it the ascetic
Gotama or other reverend leaders of schools ? >’ It is Gotama,
and it is by means of the Noble Eightfold Path. That is
the true meaning of becoming an ascetic and brahmin.
The naked ascctic replies by giving a long list of repulsive
practices in begging, eating, and sleeping.2 They are rejected
by Buddha because ‘ unless the attainments of morality,
mental training, and full knowledge have been practised
and realized he is far from being an ascetic, far from being
a brahmin. It is in so far as a monk practises the thought of
friendliness without hatred or ill-will, and with the destruction
of the asavas (lust, desire for existence, false views), and abides
in this actual life having himself grasped and realized

1 Jaina Sitras, transl. by H. Jacobi, vol. ii.
* In Majjh., i, 77, Buddha is said to have formerly practised them himself.
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emancipation of mind and emancipation of knowledge,
that freed from the @savas he is a (true) ascetic and brahmin ».

These practices and other frightful kinds of self-mortifica-

tion are also discussed from the point of view of their value
in the training of mind and body. The Mahd-Saccaka-
sutta (Majjh., i, 237) represents austerities as being practised
by Gotama during his six years’ search for the right method.
A man is trained in body when, if pleasant feelings arise,
they do not overpower his mind, and he is trained in mind
when his mind is not overpowered by painful feelings. Since
the time when Gotama left his home and donned the yellow
dress, on no occasion did pleasant or painful fecling over-
power his mind. He found that only those asceties and
brahmins in whom sensual passions are calmed are capable
of knowledge and highest enlightenment. Without his mind
being once overcome by painful feeling he practised stoppage
of breathing until the gods thought he was dead; he took
less and less food until he was reduced to a skeleton; but
he found that with the sharpest austerities he could not
rcach superhuman truly noble knowledge and insight. Then
he remembered how once when his father was working
he sat under the shade of a rose-apple tree and attained the
first trance.! Perhaps that was the way to enlightenment.
Thinking that there was no danger in the pleasure that was
without sensual desires and without evil ideas he took solid
food again. His five followers then left him, but he went
on to practise the four trances, and found that the pleasant
feeling which arose did not overpower his mind. The rest of
the sutta is the description of attaining enlightenment in the
same words as are used of every disciple who attains it,
as described above (p. 47). The only difference is that Buddha
was the discoverer of the method.

The view that extinction of pain is brought about by the
exhaustion of karma is attributed to the Niganthas. It
is the most extreme form of the doctrine of action (kiriyavada).
Karma is conceived as something flowing into the individual.
An action produces so much karma, whether it was intended
or not. As represented by the Buddhists, the Niganthas
hold that ¢ whatever an individual experiences, whether

! The Pali commentary places this event in early childhood, but it is
explained in three other ways in Sanskrit works: cf. The Life of Buddha,

P- 44; below, p. 136,
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pleasurable, painful, or indifferent, is all the effect of his
previous karma, and that so by the extinction of old karmas
through austerity and by the non-performance of new karmas
there is no outflow in the future, and that through there
being no outflow in the future there will be destruction of
karma, through destruction of karma destruction of pain,
through the destruction of pain destruction of feeling, and
through destruction of feeling all pain will be exhausted ™.
The view that an act of killing, even if unintentional, involved
retribution is rejected in Kathavatthu, xx, 1. The Jains are
charged with holding it in A4bhk., iv, 78; cf. Jaina Sutras.

Buddhism by making the ethical character of an action
depend upon the motive and not upon the external
performance transformed the doctrine of karma. The aim
was no longer to attend to external actions, but to the motives
that inspire them. As Buddhaghosa puts it, the Buddhas
are like lions which when shot attack the hunter ; they make
the pain to cease and teach the cessation of pain by referring
to the cause. The heretics are like dogs which attack the
stick that hit them; they teach the cessation of pain by
teaching the application of self-mortification and such things ;
they refer to the effect, not the cause.! Doubtless this teaching
was not entirely new. We find truly ethical concepts in the
Upanishads. But it was an important protest against a rival
view of karma, which was carried to its extreme by the Jains.

The whole scheme of Buddhist training came to be arranged
in four stages of the Noble Eightfold Path. Even those who
do not go beyond faith and love towards Buddha are destined
to heaven. They whose practice is in accordance with the
Doctrine and faith are destined to enlightenment. To enter
on the Path requires an intellectual change.

They who have cast off the three fetters of belief in a
permanent individuality (sakkdya), doubt, and belief in
mere morality and rites are those who have reached the
first stage of Entering the stream (sotdpatti). They are not
liable to be reborn in an unhappy existence, and are destined
to enlightenment. They who have cast off the three fetters
and weakened the bonds of passion, hatred, and stupidity
have reached the second stage of the Once-returner (sakada-
gamin). They will return once to this world before making
an end of pain.

! Vism., 507,
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They who have cast off the five lower fetters (the three
above with sensual passion and malice), and who arise by
apparitional birth ! in a higher stage of existence, and there
attain Nirvana, without returning to this world, have reached
the third stage of the Non-returner (andgamin).

They who are arahats have destroyed the asavas (lust,
desire for existence, ignorance), they have completed what
was to be done, they have laid down the burden, obtained
their end, and with the destruction of the fetter of desire
for existence are liberated with complete knowledge. Their
course cannot be pointed out.?

This scheme is not a course of training, like the four
contemplations or the three stages of morality, concentration,
and full knowledge, but it is a scholastic elaboration of the
stages attained by liberation from the ten fetters. Each
stage is also subdivided into the path and the fruit. It
depends upon the training, not upon any external act, for
a man may enter the Order and yet be far from entering the
stream. We are told of a learned disciple who had learnt
the three Pitakas and expounded them to five hundred
disciples. He was able to answer Buddha’s questions about
the Trances and the Attainments, but he was put to shame
by an ignorant monk who had won insight, for he was unable
to answer a question about Entering the stream.?

1 There are four kinds of birth— oviparous, viviparous, birth from moisture
(as insects), and apparitional (opapdtika), which takes place in the higher
planes of existence without any physiological process, and the individual
reborn (as a god or still higher being) simply appears there.

* Majjh., i, 141. 3 Dhp. com., i, 154.



CHAPTER X
RELEASE AND NIRVANA

THE prevalence in Indian religions of a doctrine of release

(moksha, vimukti) from the ills of existence was a natural
result of the conception of the universe as a world of change
and rebirth. Each school had its own special téaching, and
the Buddhist doctrine stands out in its originality and in
the ethical character of the whole scheme. The disciple
advances not by accumulating good deeds, but by quenching
those tendencies which lead him to do evil. The perfected
monk reaches a stage not beyond good and evil, but a state
in which his moral training is so perfected that it is impossible
for him to commit murder, theft, lying, and other sins.!
Its greatest contrast is perhaps with Jainism, to which in
externals it has many resemblances. The Jain doctrine,
says Jacobi, is that ‘ liberated souls will be embodied no
more ; they have accomplished absolute purity ; they dwell
in the state of perfection at the top of the universe, and have
no more to do with worldly affairs; they have reached
nirvana (nivrti, or mukti). Metaphysically the difference
between the mundane (the still transmigrating) and the
liberated soul consists in this, that the former is entirely
filled with subtle matter, as a bag is filled with sand, while the
latter is absolutely pure and free from any material alloy.” 2

The Buddhist view has rather a resemblance to the doctrine
of the Upanishads in that release depends upon a certain
kind of knowledge. But in the Upanishads it is the knowledge
of an existing fact, the fact, expressed in the most varied ways
that the self is identical with Brahma. The Brahma-knowers
become ¢ plunged in Brahma ”, *“ the self enters the Brahma-
abode ’, or “enters the all”; ‘it becomes one in the
imperishable,” and ‘ goes to the divine Person ”’. When in
Buddhism the doctrine that the world and the self are the
same is touched upon, it is not rejected as false, but put
aside as a useless view.

In some respects Buddhism has a closer relation to the

1 Digha, iii, 235. * ERE., vii, 468.
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doctrine of Sankhya and Yoga. Sankhya, like Buddhism,
emphasizes the existence of pain, and teaches that release
from pain is brought about by dissociation from any contact
with the world of change. This is produced by knowledge,
but it is the knowledge that the purusha, the imperishable
self, is already absolutely distinct and separate.

For Buddhism final release is brought about by a process
of training of the self, in which it is released by stages from
the bonds or fetters that hinder complete insight. The
disciple, when he begins to meditate (p. 46), devotes himself
to purifying his mind from the five hindrances, sensual
passion or longing for the world, malice, sloth and torpor,
distraction and agitation, and doubt. He is like a man freed
from a debt, or recovered from sickness, or loosed from the
bonds of prison, or as a freed slave. There is also a list of
ten fetters, which are fitted into the scheme of the four
stages of the Path. The first five are the lower fetters :
belief in a permanent individuality, doubt, belief in mere
morality and rites, sensual passion, malice; and the five
higher : desire for existence in the world of form (which here
includes everything below the formless world), desire for
existence in the formless world, pride, distraction, and
ignorance.! Other forms of the ten fetters exist, and they
appear to be a later formulation than the fundamental
division of the three #savas: sensual desire, desire for
existence (two forms of craving or grasping), and
ignorance. Still another arrangement of those qualities of
character which have to be eradicated exists in the certainly
later list of the Fkilesas, usually translated depravities:
greed, hatred, stupidity, pride, false views, doubt, sloth,
distraction, shamelessness, recklessness.2 The first three
also occur independently as the three roots of demerit or
bad action. Greed (lobha) is a positive form of craving and is
correlative to hatred (dosa), the hostility to what is unpleasant.
Stupidity or dullness of mind (moha) equally leads to un-
meritorious actions. It is these roots that have to be
destroyed, not the mere avoidance of bad karma which they
produce.

1 Digha, iii, 234 ; another list at Dhsang., 1118 ; in the latter the sixth and
seventh are combined in bhavardga, desire for existence in any form. This is

really the second &sava.
1 Dhsang., 1548 ; a list of eight, Mahdnidd., 258 ; of twelve 886 ; of six

Dhsang., 67.
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With the destruction of all these, whether called fetters,
depravities, or asavas, the disciple is released (vimutta).
He is released with complete freedom from grasping, knowing
that all compounds are impermanent, all compounds are
painful, all things are without a self, and that everything
which has an origin has also a cessation.”* This is the
emancipation of full knowledge (pafifid), in which with the
destruction of the asavas all false views are destroyed, and
with the knowledge of the Truths he has come to know things
as they are. He is also said to be emancipated with release
of heart or mind.2 This is the actual experience of release
obtained by the attainment of the trances or the eight releases.
He is then said to be released in two ways (ubhato-
bhagavimutta), with the actual knowledge of his state, and
with the ecstatic experience of being free from all bonds.3

The counterpart of full knowledge is release, and the
counterpart of release is nibbdna, Nirvana. This is said to
have been the answer given by the nun Dhammadinni to
the layman Visakha (Majjh., i, 804). When he asked what
was the counterpart to Nirvana, she said, “ you push your
questions too far, Visakha. The religious life is plunged in
Nirvana, its aim is Nirvana, its end is Nirvana. If you wish,
go and ask the Lord, and as he explains it, thus bear it in
mind.” The layman did so, and the Lord replied, *the
nun Dhammadinna is learned, she is of great wisdom. If
you had asked me the question, I should have explained it
as she did. That, indeed, is the answer. Thus bear it in mind.”’

Nirvana is the final state that the disciple reaches with
the completion of the course of his training :

The bhikkhu, filled with wisdom here,
In lust, desire, delighting not,

Repose, the immortal, has attained,
The unchangeable Nirvana-state.

The term nirvana * was correctly explained by Colebrooke

1 Mahanidd., 288.

? Ceto ; this includes the emotions, but does not, like * heart », exclude
the intellect.

3 Majjh., i, 477; Pugg., 14. The fall of Godhika from his state of
* temporary release > is said to have been the fall from this ecstatic state ;
see p. 181.

¢ A misconception (not found in Childers) has arisen about the distinction
between nirvina and parinirvana. The latter is supposed to be the nirvana
reached at death, * complete nirviina.” But there is not the slightest evidence
for this distinction. It has already been explained from the grammatical
point of view (I think by E. Kuhn). Pari- compounded with a verb converts
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a century ago: ‘‘Both these sects (Buddhists and Jains)
propose, for the grand object to which man should aspire,
the attainment of a final happy state, from which there is
no return. All concur in assigning to its attainment the same
term, mukti, or moksha, with some shades of difference in
the interpretation of the word : as emancipation, deliverance
from evil ; liberation from worldly bonds ; relief from further
transmigration, ete. . . .

¢ The term which the Bauddhas, as well as Jainas, more
particularly affect, and which, however, is also used by the
rest, is nirvana, profound calm. In its ordinary acceptation,
as an adjective, it signifies extinct, as a fire which is gone out ;
set, as a luminary which has gone down; defunct, as a saint
who has passed away ; its etymology is from vd, to blow
as wind, with the preposition nir used in a negative sense :
it means calm and unruffled. The notion which is attached
to the word, in the acceptation now under consideration,
is that of perfect apathy . .. Perpetual uninterrupted
apathy can hardly be said to differ from eternal sleep. The
notion of it as of a happy condition seems to be derived from
the experience of ecstacies, or from that of profound sleep
from which a person awakes refreshed. The pleasant feeling
is referred back to the period of actual repose . . . the
veddnta considers the individual soul to be temporarily,
during the period of profound sleep, in the like condition of
reunion with the Supreme, which it permanently arrives at
on its final emancipation from body.

“This doctrine is not that of the Jainas nor Bauddhas.
But neither do they consider the endless repose allotted
to their perfect saints as attended with a discontinuance
of individuality. It is not annihilation, but unceasing apathy,

the verb from the expression of a state to the expresslon of the achievement
of an action : nirvana is the state of release ; parinirvana is the attaining of
that state. The monk parinirvdti * attains Nirvana  at the time of enlighten-
ment as well as at death. The P.T.S. Dictionary defines parinibbiana as
* complete Nirvina ”, but immediately goes on to show that the same term
is used of both kinds. Nirvina at death is when a Buddha or an arahat
anupddisesiya nibbanadhatuyd parinibbayati ‘* attains nirvina with the
nirvina-element which is without a substrate of rebirth » (Digha, ii, 186).
The word ntbbdna is used in this definition of * final Nirvéna . The nirvana
attained during life (at enlightenment) is defined in the same words except
that saupddisesdya is used, “ he attains nirvina with the nirvina-clement
which is with a substrate of rebirth.” When Buddha’s attainment of nirvana
is referred to, especially in the later literature, the nirviina at death is generally
meant, but if the distinction is expressed it is always by saupddisesa and
anupddueaa (Skt. sopadhidesa and nirupadhidesa). See p. 181.
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which they understand to be the extinction (nirvana) of
their saints.” !

It need not be said that the etymological analysis of a word
common to several religions will not decide its meaning for
Buddhism. Even if the idea of annihilation is present in
nirvina, there is nothing to imply the annihilation of the
individual, and it is used by sects for whom this meaning
would be impossible. It is not found in the early Upanishads,
and probably did not originate in brahminical circles. In
Jainism it is the usual word for the state of the released
disciple, who is in no wise annihilated. As Jainism is older
than Buddhism, it is unlikely that the word was borrowed
from the latter, and the Buddhists may have taken it over
from the Jains with the already established meaning of
final release.

Colebrooke’s view was first discussed by Burnouf,? but
as he had to depend chiefly on Tibetan translations the
question was not much advanced. He assumed that extinction
meant the extinction of the individual. The problem has
been much discussed since, sometimes with an evident
bias showing the influence of the writer’s own views of the
nature of human destiny. Another unfortunate fact has
been the habit of speaking of the passages in the Scriptures
as the ipsissima verba of Buddha without testing the assump-
tion, in spite of the emphatic words of Franke that “it is
given as yet to no mortal man to demonstrate that any
one Buddhist sentence was spoken during the lifetime of
the Founder.” 3

Oldenberg found a large number of passages bearing on
the subject, but the most decisive of these are attributed
to disciples, not to Buddha himself. They are interpretations
which even his followers did not venture to ascribe to the
Master. What we learn from them in the first place is the
doctrine which had become established in the community.
Whether it was the original doctrine, or whether the disciples
had forgotten or actually effaced an earlier teaching rests on
complex considerations.

The literal meaning of nirvana does not help us. It means
‘“ blowing out ” as of a lamp, and the verb is used literally

1 Trans. RAS., 1827, p. 566. (Misc. Essays, ed. 1878, p. 424.)

2 Introd., pp. 18, 589.

3 ¢ The Buddhist Councils at Rijagaha and Vesili,” transl. by Mrs. Rhys
Davids, JPTS., 1908, p. 20.
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of the extinguishing of a light, but this is not a prominent
notion in the treatment of the subject, and the meaning has
been modified by its being connected with another verb,
for the participle is formed from nir-vy or ni-vr, meaning
tranquil, happy, ceased, and parinirvrta in its technical
sense is * having attained nirvina . In any case it does not
assert the annihilation of the individual. Buddhist polemics
are continually directed against two views, that of permanence
(sassatd) and that of annihilation (uccheda). They are
prominent in the Brahmajdala-sutta, and are elsewhere
attributed to the teachers Pakudha and Ajita Kesakambalin
respectively (pp. 72, 78). The Buddhist attitude to these
views is expressed in the list of undetermined questions
(avyakrtavastuni) :

(1) Whether the universe is eternal or not.

(2) Whether the universe is finite or not.

(8) Whether that which is the vital principle (jiva) is
the body.

(4) Whether after death a Tathagata (a relecased person)
exists or not, whether he exists and does not exist, whether
he is neither existent nor non-existent.!

The first two of these views are given in the Brahmajdla-
sutta, and the first is there combined with the doctrine
that also the self is eternal. In this list the question about
the self is included in the third and fourth views, but is stated
in quite different language. The assertion that the vital
principle is the same as the body would involve the doctrine
of annihilation as stated by Ajita, that both fools and wise
at the dissolution of the bedy are cut off and destroyed.
But here the word for body is neither the usual kdya nor
ripa, but sarira. The word for the spiritual part is also
different, jiva merely meaning life. The phrase tam jivam
tam sariram looks like the statement of a tenet expressed in
the words of the teacher who held it. It occurs separately
in the Jaliya-sutta (Digha, i, 159), where it was put as a
question to Buddha by two wandering ascetics. Their purpose,
according to Buddhaghosa, was to get either a positive or
a negative answer, and thus to accuse him of annihilationism
or eternalism. His reply is to describe the attaining of the

! Majjh., i, 157, etc. ; Muyut., 206 ; Dhs., 187 ; they are four in number,
but with their different modes of stating them they amount to fourteen.
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four trances and enlightenment, and to conclude that for
one who thus knows and thus perceives it is not fitting for
him to say either.

The doctrine of annihilationism as put by Ajita implies
annihilation at death, but other forms of the doctrine in
the Brahmajdla-sutta admit the existence of a finer self,
which yet is finally annihilated. For Buddhism neither of
these points is fundamental. Perhaps more than any other
Indian religion it held views about the departed resembling
those of the modern spiritualists. The Scriptures are full of
stories of the materialization of dead persons, and of
individuals with special powers of communicating with them.
And if these stories do not belong to the earliest stages of
the Doctrine, it is all the more clear that they were told
by the same persons who refused to recognize the eternity
of the self. The fundamental question is whether a Tathigata 1
exists after death ; and that is put aside in the fourth undeter-
mined question : every possible way of asserting it or denying
it is stated and rejected.

It is evident from the Sutta of the simile of the snake (Majjh.,
i, 189) that the Buddhists were accused of nihilism, not
merely on account of any denial like that of Ajita’s, but
because their doctrine of release was held to imply it.
Buddha is there made to say that not all the gods with Indra,
Brahma, and Pajapati are able to track out a monk with
mind released and say, “ there rests the consciousness of
a Tathagata.”” Then follows a repudiation of the charge of
annihilationism : ‘““some ascetics and brahmins accuse
me wrongly, basclessly, falsely, and groundlessly, saying
that the ascetic Gotama is a nihilist, and preaches the
annihilation, destruction, and non-existence of an existent
being. That is what I am not and do not affirm. Both
previously and now 1 preach pain and the cessation of pain.”

Here the charge of annihilationism is simply denied.
In a discourse attributed to Sariputta it is discussed and
refuted. The elder Yamaka had formed the view, ¢ thus do
I understand the doctrine taught by the Lord, that a monk
in whom the @savas are destroyed is annihilated and destroyed
with the dissolution of the body, and does not exist after
death.” Yamaka is made to admit that the body and all

! It is clear that this term here applies not merely to a Buddha, but to
anyone who has attained final release. Buddhaghosa commenting on Digha,
i, 27, takes Tathdgata in the sense of salta.
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the other constituents of the individual are impermanent,
and that, therefore, he cannot say of any one of them, * this
is mine, I am this, this is my self.” ‘ What do you think,
friend Yamaka, is a Tathagata the body ? ” * No, friend.”
(And so of feeling, perception, the aggregates, and conscious-
ness.) “ Do you look on a Tathagata as existing in body,
etc.?” “No, friend.” ‘Do you look on a Tathigata as
existing apart from body, etc.—or as consisting of them—
or as existing without any of them ? ” To all these questions
Yamaka answers no. No loophole is left for asserting the
existence of a self either within or beyond the five constituents.
The conclusion is that *“ a Tathagata cannot be held to be
perceived as existing even in this life in truth and reality.” !

The undetermined questions are often made the basis
of a discourse, in which Buddha gives reasons for refusing
to answer them. He declares that it is not on the truth of
any of these alternatives that the practice of the religious
life depends. * There is still birth, there is old age, there is
death, grief, lamentation, suffering, sorrow, and despair,
of which I preach the destruction even in this present life.
Therefore, bear in mind what I have not determined as being
undetermined . . . And why have I not determined them ?
Because they are not useful, do not belong to the principle
of the religious life, and do not tend to revulsion, absence
of passion, cessation, tranquillity, insight, enlightenment,
Nirvana.” 2

When the wanderer Vacchagotta asks where a monk
whose mind is released is reborn, and declares himself dis-
satisfied with the reply that it does not fit the case to say
that he is reborn or not reborn, or both reborn and not
reborn, or neither reborn nor not reborn, Buddha declares :
* profound is this Doctrine, hard to see, hard to comprehend,
calm, excellent, beyond the sphere of reasoning, subtle,
intelligible only to the wise. For you it is hard to understand,
who hold other views, another faith, other inclinations,
another discipline, and another teacher. Therefore, I will
question you in turn, and do you answer as you think fit.
If a fire were burning before you, would you know it ? I
should. If one asked you on account of what the fire burns
what would you answer ? I should say the fire burns on
account of the fuel of grass and sticks. If the fire were

1 Samy., iii, 109. ' Majjh., i, 481.
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extinguished, would you know it was extinguished ? I should.
If one asked you in what direction it had gone, east, west,
north, or south, what would you answer ? It does not fit
the case, for the fire was burning on account of the fuel of
grass and sticks, and through consuming this it is without
food, and is what is called extinct. Even so, Vacchagotta,
the body (with feeling, perception, aggregates, and conscious-
ness) by which one might define a Tathagata is passed
away, cut off at the root, uprooted like a palm-tree, made
non-existent, not liable to arise again in the future.
A Tathagata released from what is called body, etc., is
profound, immeasurable, hard to fathom, like the great
ocean. It does not fit the case to say that he is reborn or
not reborn or reborn and not reborn or neither reborn nor
not reborn.” 1

In spite of this repeated refusal to make any assertion
one way or the other, Oldenberg came to the conclusion that
it was a mere shirking of the question in order not to shock
a weak-minded hearcr.? He quoted another legend of Vaccha-
gotta, who came and asked Buddha whether the atman exists,
and then whether it is non-existent. In each case Buddha
remained silent. After Vacchagotta had gone, Ananda
asked Buddha why he did not reply. “If, Ananda, when
Vacchagotta asked, is there an atman ? ’ I had said, ‘ there
is an atman,’ then I should have been one of those ascetics
and brahmins who hold the doctrine of eternalism. But if
I had replied °there is no atman ’, then I should have been
one of those who hold the doctrine of annihilation. And if,
when Vacchagotta asked is there an atman’ ? I had replied,
‘there is an atman,” would it have been in accordance with
the knowledge that all things are without atman ? ” * No,
Lord.” “If I had said, ¢ there is no atman,’ the bewildered
Vacchagotta would have become still more bewildered,
thinking, ¢ then did my &tman exist before, and now it does
not exist ?°’ 7’3

Oldenberg’s conclusion was, ‘through the shirking of
the question as to the existence or non-existence of the
ego, is heard the answer, to which the premises of the Buddhist
teaching tended : The ego is not. Or, what is equivalent :
The Nirvéna is annihilation.”

! Majjh., i, 486. _
* Buddha, 1st ed., Engl. tr., p. 272. 3 Samy., iv, 400.
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It is certain, however, that this is a conclusion which the
Buddhists never drew. In this very sutta annihilationism
is rejected. It is not really to the point to say that the
Buddhist premises tended to this conclusion. The only real
question is what conclusion did the Buddhists draw and
what for them was the logical inference. Existence (bhava)
for them depended upon knowledge obtained through the
six senses, except the knowledge of the permanent attained
at enlightenment. They recognized the individual as
consisting of elements perceptible to the senses. They had
before them the question as to what becomes of him when
everything that can be predicated of him is withdrawn.
What the clairvoyants and spiritualists can tell us of dis-
carnate spirits is of no help here. That is merely about
existence in another plane of the universe. The Buddhists
had reached the conception of a state of which neither
existence nor non-existence as we know it could be asserted.
They were not left in suspense that the answer might be one
way or the other. The question was put in such a way that they
rested certain that an answer was neither useful nor possible.

This state is described with a wealth of epithets as, * the
harbour of refuge, the cool cave, the island amidst the floods,
the place of bliss, emancipation, liberation, safety, the
supreme, the transcendental, the uncreated, the tranquil,
the home of ease, the calm, the end of suffering, the medicine
for all evil, the unshaken, the ambrosia, the immaterial,
the imperishable, the abiding, the further shore, the un-
ending, the bliss of effort, the supreme joy, the ineffable,
the detachment, the holy city.”” ! These are names of Nirvina
used by those who have realized it in this life, and in wham
there is still a “ substratum of existence ” as we know it.
What when that substratum is withdrawn ? Then every-
thing is withdrawn by which anything can be asserted.
He who is released is  profound, immeasurable, hard to
fathom, like the great ocean”. And if the disciples refused
to assert anything, they were not agnostics or eel-wrigglers,
but were merely thinking clearly and refusing to express
the inexpressible. It does not fit the case to assert existence
or non-existence when its object has been explained as being
of quite a different kind from that about which assertion
is possible.

! Rhys Davids, Early Buddhism, p. 72.
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There are two collections of verses attributed to several
hundreds of monks and nuns, all of whom were held to have
attained enlightenment. They contain no more guessing
or theorizing about the ineffable and inexpressible than the
words attributed to Buddha himself. As Mrs. Rhys Davids
says of the nuns, * their verses do not seem to betray any-
thing that can be construed as a consciousness that hidden
glories, more wonderful than the brief span of ‘cool’ and
calm that they now know as Arahants, are awaiting them.” !

Two of the ¢ fervent utterances ”’ in the Uddna (viii, 1-3)
have been held to be assertions of such hidden glories after
death :

There is the stage (dyatana), where there is neither earth nor water,
nor fire, nor wind, nor the stage of the infinity of space, nor the stage
of nothingness, nor the stage of neither consciousness nor non-
consciousness, neither this world, nor the other world, nor sun and
moon. There, monks, I say there is neither coming nor going, nor
staying nor passing away, nor arising; without support or going
on or basis is it. This is the end of pain.

There is an unborn, an unbecome, an unmade, an uncompounded ;
if there were not, there would not be an escape from the born, the
become, the made, the compounded. But because there is an unborn,

an unbecome, an unmade, an uncompounded, therefore there is an
escape from the born, the become, the unmade, and the uncompounded.

This is a description in entirely negative terms of the Nirvana
which every arahat attained, an emphatic assertion of what
was to him the only reality. But of the state that the arahat
may reach after death there is not a word.

Oldenberg’s view may be taken as representative of those
investigators who would commit the Buddhists, in spite
of all their efforts, to a one-sided dogmatism, and make them
assert not what they themselves inferred, but what others
thought they should do.? But Oldenberg later came to
a different conclusion. He pointed out that there is a change
of standpoint from the view that the question ought not to
be answered to the view that it could not be answered.
(This merely means that different disciples discussed it in
different ways.) The nun Khema (again a disciple is
expounding) says that the Lord has not explained it, just
as no one can measure the water of the ocean, for, * freed
from the designation of body (and the other constituents)

1 Psalms of the Sisters, Introd., xxxi.
* The chief representatives of the annihilation view are Childers (Pal¢
Dict., s.v.) and J. D’Alwis, Buddhist Nirvana, Colombo, 1871.
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a Tathagata is profound, immeasurable, hard to fathom,
like the great ocean.”! Does the idea, says Oldenberg, which
Buddhism had about that Beyond imply an absolutizing
of individual being as in later Sankhya, or had they floating
in their minds a universal, absolute being in which the
secret of achievement is realized ? * From the way in which
Buddhism treats this class of problems, or rather refuses to
treat them, it follows that the ideas here in question can only
be traced through a haze. But the traces that can be made
out indicate rather that a universal being reaching far beyond
the limits of the individual floated in their minds: an
absolute, naturally not as Weligrund, because in fact they
had no impulse to ask about a Wellgrund, either openly
or covertly, but an absolute as final highest goal.” This is
a withdrawal of the charge that if Buddha had drawn the
last conclusion of his own principles, he would have arrived
at annihilation.

Dr. F. O. Schrader has attacked * the nihilistic conception
of Parinibbanam ” and defended ‘ the assertion to the
contrary ”, but without stating clearly what he means by
this.2 He says quite naively, “ I cannot here explain the
reasons why, to my way of thinking, philosophy is forced
to accept the metaphysical conception of the Absolute
One.” Not only that, but he is also certain that Buddha
accepted it. * It was the Buddha, without any doubt, who
banished out of the world the last glitter of immutability,
and liberated, on the other hand, from the last terrestrial
feature it still possessed, viz. consciousness, the notion of
the Absolute.” With such premises much can be proved.

One of Dr. Schrader’s conclusions is that it is beyond
doubt that in Buddha’s opinion there rests of the parinibbuto
(one who has attained Nirvana) not the slightest shade of
individuality ”. It need hardly be said that this is only
Dr. Schrader’s ‘ way of thinking ”, but it does involve a
question more than once touched upon by the commentators.
Already in the Upanishads it was a problem whether the
liberated dtman knew that it was liberated. Indra was told
that when one is asleep, composed, and knows no dream,
that is the atman. With this answer he was dissatisfied,
for ““ such a one does not know with the thought, ‘I am he,’

1 Lehre der Up., p. 809.
* “ On the problem of Nirvipa,” JPTS., 1905, p. 157.
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so that he becomes one who has gone to destruction ”. He
went back to know more, but after five more years of study
all he learnt was that while one is in the body there is no
freedom from pleasure and pain; when he is without the
body he is not touched by pleasure and pain.!

Buddhism makes no such confident assertion as this,
nor any positive statement at all about the final state of the
released. The commentators, however, speak of the last
consciousness and the last thought. It is in the-form of
consciousness that the individual exists when transmigration
takes place. The story is told of Godhika (Samy., i, 109),
who attained temporary release 2 six times, but fell away.
On attaining it the seventh time he cut his throat. When
Buddha and his monks came to see him, a dark cloud was
moving in all directions.  That,” said Buddha, “is Mara
the wicked looking to see where Godhika’s consciousness
has become established ; but Godhika has attained Nirvana
with consciousness not established anywhere.” This does
not tell anything positive about the state of Nirvana, but
it illustrates the doctrine that consciousness with all the
other constituents of the individual “stops” (nirujjhati)
with the death of the arahat.

Psychological theorizings such as these do not tell us any-
thing more about the fundamental question. The list of
undetermined questions remained established like a creed
throughout the history of Buddhism. The distinction of
two kinds of Nirvana is probably such a development. It
is one which would raise itself as a problem after Buddha’s
death. In Dhammapada 89 there is a reference to * those
who have attained Nirvana in the world with the destruction
of the dsavas ”.* The commentator here explains * attained
Nirvana ”” as attained by the two attainings of Nirvana
(dvihi parinibbanehi), (1) that which is with a remainder
of substrate of rebirth after reaching arahatship and getting
rid of the course of the depravities, and (2)that which is

1 Chand. Up., viii, 11, 12.

? Samayavimutti, Kathav, i, 86 ; Muvyut., 46 ; this, according to the com-
mentators, was release of mind obtained by practice of the trances, and
Godl}ika. through sickness, could not maintain his state of trance. The
Abhidharmakosa (vi, 58) also discusses the case of Godhika, and says that,
although he fell from his state of temporary release, he did not fall from his
state of arahat.

8 Khindsavd . . . loke parinibbuid; here, again, the word supposed to
describe final Nirvana is used of the living monk.



182 HISTORY OF BUDDHIST THOUGHT

without a remainder of substrate of rebirth with the cessation
of the last thought and getting rid of the course of the
khandhas. What is to be understood by this substrate of
rebirth has been disputed, for in Pali the term is upddi
and in Sanskrit upadhi.! It is now generally agreed to be
a collective name for the khandhas, the elements constituting
the individual, which at death, unless dispersed by know-
ledge of the truths, continue their existence in a new birth.
The form that they have at the moment of conception is
consciousness (vifiidna, citta), and with enlightenment it
is said to cease. It is not said to be annihilated, but it stops
or ceases (nirujjhati) to transmigrate. What that implies
may be still further argued, but it is known only to the
arahat.

In these discussions by Sariputta, Dhammadinna, Khema,
and other disciples is it possible to distinguish any primitive
teaching ? They had before them a conception clearly
separated out from two rival theories, the theory that there
was something in the world of sense absolutely permanent
and eternal, which they found to be contradicted by
experience, and on the other hand the theory of annihilation,
which contradicted their own theory of moral equity.
Between these two they were not in a position of suspense.
They knew that there was a state to be attained, which
they defined only negatively, the goal of the Eightfold Path,
the end of the disciple’s training in morality, concentration,
and full knowledge.

Doubtless all this was not explicit in the earliest teaching.
We have the direct evidence of the various efforts of disciples
to state it convincingly, and to restate it in opposition to
rival theories. But even the earliest teaching about the self
was subordinate to the teaching about the final end. Rival
theories of the self were rejected because they were in conflict
with the ideal of the goal. This ideal involved a system of
discipline differing from all other Indian systems, and
evidently due to the genius of one man. On this was based
a system of moral and mental training directed to one goal.
The teaching about that goal, we also have reason to believe,
was due to one mind, the mind that taught the way to it.

! See PTS. Dict., s.v., and H. O. Lovejoy, * The Buddhist technical
terms upddina and upddisesa,” JAOS., 1898, pt. ii, p. 126.



CHAPTER XI
BUDDHA

UDDHA was not only ““the teacher of the Way ” and
*“ the producer of the unproduced Path ” : he was for the
Buddhist the actuality of the central doctrine, the one who
had lived it and reached the goal. Hence everything that
we learn in the Scriptures about his personal history is
coloured by dogmatic views concerning the nature and
destiny of a Buddha and of those acts which were essential
steps in his career. The records of personal details which
we find in the Scriptures are generally not the Buddha-
word but additions due mainly to classes of reciters (bhanaka)
of the discourses. The two most important classes were
the reciters of the Digha and the reciters of the Majjhima,
and it is easy to see that they possessed traditions which
sometimes became incorporated in the text. We also find
divergent traditions, for the Jataka commentator after
telling how the four signs, which appeared to Gotama just
before he left the world, occurred on different days, adds,
‘““the Digha-reciters, however, say that they happened on
the same day.”! Evidently unwritten divergent traditions
existed.

This is most obvious in the case of the statements attached
to each discourse saying where and on what occasion it
was given.? Some of these may be genuine records, but the
fact that in the case of every discourse the same kind of
statement is given makes it probable that many of them
rest on surmise. Besides such formal statements we often
find complete legends. These are most frequent in the
Vinaya, where each rule is furnished with an account of
the event which led to its promulgation; but legends of
the same kind occur in the suttas, their insertion there being

1 Jat., i, 59.
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