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FOREWORD 

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

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

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

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

The broad outline of the project was initiated by Professor 
Suzanne Van Riet of the Universitt catholique de Louvain, 
director of the Publications de 1'Institut Orientaliste de Louvain 
(P.I.O.L.) in July 1985, and, for the main part, was carried out 
and achieved by Mrs Sarah Webb-Boin, whose English transla- 
tions of Professor E. Lamotte's other works enjoy a very high 
reputation. Thanks to her outstanding ability as a translator, she 
produced, in a relatively short time, a high-standard, fluent 
English translation, very close to the French original. We are all 
glad to have the opportunity to express openly our deepest 
gratitude for her painstaking efforts, which have greatly contribut- 
ed to the successful completion of the whole enterprise. In the 
course of the revision process, Mrs S. Webb-Boin constantly 
made many valuable suggestions that considerably facilitated the 
task of the revision team, while enabling us to concentrate on a 
close scrutiny of particularly controversial doctrinal matters. 

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

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

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

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

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

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

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

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

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

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

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

In reponse to a kind invitation by Alfred Foucher, a few days 
before his death, the author has attempted here to retrace the 
history of the first centuries of Buddhism from the very beginning 
(sixth century B.C.) to the start of the $aka era (end of the first 

vl century A.D.). The period concerned practically embraces the 
history of early, or to use the traditional expression, Sthavirian 
Buddhism. 

Whatever al-Biriini may have said, India had her historians. 
Without speaking of the genealogies (v&iivali) compiled by the 
royal houses, the chronicles such as the D@a- and Mahivqsa ,  
the Rijatararigini, the Goipzgavycikarana, the MaiijuirimClakalpa, 
even the Aiokivadina, demonstrate clearly enough the existence 
of an historical or pseudohistorical literature. Nevertheless, the 
Buddhist sources tend, in general, to move on an abstract level of 
ideas and, if they explain the doctrine of $iikyamuni and the great 
scholars in detail, if they give a detailed description of the 
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functioning of the order of bhiksus and bhiksunis, they are 
almost completely devoid of historical or chronological indica- 
tions. The philosophia perennis willingly disregards time and space. 

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

Our first concern was to replace Buddhism within the historical 
framework it lacked, to extract it from the world of ideas where it 
deliberately confined itself in order to bring it back to earth. It is 

VII hoped that we have succeeded, at least to a certain degree, by 
means of a constant recourse to inscriptions, the systematic 
analysis of the chronicles and the correct arrangement of the 
geographical information supplied by Chinese pilgrims and which 
are largely confirmed by archaeological discoveries. Nevertheless, 
too many dates remain approximate and purely conjectural if they 
are not confirmed by the writings of Greek and Latin historians 
or Chinese annalists. 

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

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

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

Completely dominated by the great figure of the Emperor 
VIII Aioka, the Mauryan period (324-187 B.C.) saw the expansion of 

Buddhism throughout India as a whole and its implantation in the 
island of Ceylon. Even more than the texts, the archaeological 
discoveries enable us to follow this progress step by step. The 
council of Piipiliputra was marked by dissensions between the 
monks; then, Mahiideva's heresy widened the gap and, finally, the 
schism of the Mahiidmghikas split the Buddhist monks into two 
rival parties. 

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

The Sakas and Pahlavas (100 B.C.-75 A.D.), who succeeded the 
Greeks in the north-west and soon seized the western coast, also 
ended by showing favour to Buddhism, and several Scythian 
satraps set themselves up as benefactors of the Community. In 
order to reach those simple souls, Buddhist propaganda had to 

IX simplify its methods and adapt its teachings somewhat. Supported 
by these new masters and with the goodwill of the first kings of 
the Dekkhan, the disciples of Siikyamuni got into the habit of 
carving their temples and dwellings out of bare rock. This rock- 
carved architecture, which was inaugurated during the Scythian 
era in the western Ghiits, was to continue for many centuries. 
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The chronological account of the first six centuries of Buddhism 
is followed by two chapters, one of which is devoted to the sects 
and the other to the Buddhist religion. 

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

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

At the beginning of the new era, Buddhism, from the philoso- 
phico- mystical message that it had been at the outset, became 

x transformed into a true religion, with a deified Buddha, a mytho- 
logy, an hagiography, and a cult deeply interwoven with a 
messianic expectation. The study of this evolution forms the 
subject of chapter 7. It contains a detailed account of the legend 
of the Buddha, a legend in which the influence of the popular and 
lay sphere on the evolution of religious ideas can be assessed. 

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

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

More delicate is the attitude to be adopted with regard to the 
contradictions with which the texts teem. The Brahmanical, Jaina 
and Buddhist sources rarely agree and, inside Buddhism, the 

XI Sinhalese chronicle often deviates from the written or oral tradi- 
tions which prevailed on the Indian continent, and adopts a 
different chronological computation. Completely opposed versions 
of one and the same fact circulated. There are no less than six 
different dates proposed for the schism of the Mahiislmghlkas 
(pp. 286-289) and the disappearance of the Good Law is foreseen 
at a date which varies between the year 500 and the year 12,000 
after the Buddha's Nirvfina (pp. 192-1 98). 

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

We have not been afraid here to emphasize viewpoints or 
pointout contradictions, but we have been careful to classify them 
chronologically in order to draw out the lines of a revealing 
evolution of the mentality and intentions of the early authors. 
Thanks to this method, we will see how, for example, the tradition 
concerning the first two Buddhist councils was exploited in the 
course of time for very different purposes (pp. 132-1 39). 

With regard to the problem of foreign influences exerted on 
Buddhism, we have been very cautious. If Buddhism, which 
voluntarily opened itself to all beings, can legitimately claim the 
title of a universal religion, if in the course of time it conquered 



XXVl PREFACE (XI-XII) 

the major part of the Asiatic continent, it nevertheless remains a 
fact that, for the first centuries of its history, it was an Indian 

XII phenomenon, to be interpreted as such. The truth, said Fustel de 
Coulanges is "to have no other masters over Greece than the 
Greeks, over Rome than the Romans". However, their Indian 
nationality was in no way to prevent the propagandists from 
becoming Greeks with the Yavanas, Scythians with the Sakas and 
Taoists with the Chinese. 

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

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

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



CHAPTER ONE 

INDIA AT THE TIME OF THE BUDDHA 

I. - HISTORICAL AND GEOGRAPHICAL DATA 

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

In the second half of the third millenium, the Indus basin had seen the 
seat of an important urban civilization which was eneolithic in nature. 
Its two principal centres, Harappa (in the Punjab) and Mohen jo-D8ro 
(in the Sindh), have brought to light, among other monuments, some 
inscribed seals covered with pictographic writing, the interpretation of 
which still remains uncertain but which enables us to establish synochro- 
nisms between the Indus civilization and the Sumero-Akkadian Ancient 
World of Mesopotamia. Despite some religious features which are 
Indian in appearance, this civilization seems to have been imported. It 
collapsed under the blow of cataclysms, traces of which have been 
uncovered by excavations*, and its disappearance preceded the occupa- 
tion of India by the Aryans, possibly by several centuries. 

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

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

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

1. The Mantra "Sacred formula", distributed into four samhitd "col- 
lections": Rk, Siima, Yajuh and Atharva S q h i t d .  The first three, which 

Other conaptions can be found in R. SCHAFER, E~hnography of Ancient Indicr. 
Wiesbaden. 1954. 
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constitute the trayi vidyb "Threefold knowledge", were from the very 
beginning considered as canonical texts. The pk is a collection of verses 
composed in honour of the gods of the Vedic pantheon, Indra, Varuna, 
Siirya the Sun, Usas the Dawn, Agni the Fire, Rudra the storm, etc., for 
the most part, atmospheric deities of a somewhat hazy nature. The 
Siiman is a book of melodies taken from the pk. The Yajuh contains 
versified formulas also taken from the pk, and formulas in prose which 
should be recited by the sacrificer. 

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

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

3 and 4. The Jranyaka "Forest books" and the Upan@ad "Connec- 
tions or Correlations" appear to be a prolongation of the Briihmana of 
which they often call themselves the appendices. The latter mark, if not 
the beginning, at least the intensification of philosophical speculation in 
which participate not only the priests but also and especially the laity of 
the royal and wamor classes. 

The Vedic Smti as constituted by the texts listed up to here is 
completed by the smr!i or human tradition which is responsible for the 
compilation of the Ve&ga "Auxiliary treatise of the Veda". They are 
six in number: phonetics, ritual, grammar, etymology, metrics and 
astronomy. These complementary sciences led, in the course of time, to 
the compiling of manuals, the most notable of which from the linguistic 
point of view is the grammar in eight books (A~!cidhyiiyi) by Pinini, 
which fixes the form of the Sanskrit language at the end of the Vedig age 
(fourth century B.C.). 

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

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

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

The last Sehitci show that, at the beginning of the last millenium, the 
Aryans had proceeded eastward and occupied the western part of the 
Ganges basin. A confederation of Bharatas and Piirus established the 
kingdom of the Kurus on the banks of the Sarasvati, and K u r u k ~ t r a  
(present-day Rohilkhand) became the major centre of the brahmanical 
culture, the Brahmivarta. The wars had not ceased for all that and the 
subject of the MahGbkrata is precisely the epic battle which broke out, 
towards the beginning of the ninth century B.C., between two lines of 
Bharata descendants: on the one hand, the hundred Kauravas command- 
ed by Duryodhana, on the other, their cousins, the five Pindavas. The 
Kurus occupied the northern part of Doib, the capital of which was 
Hastinipura or Asandivant. They allied themselves with the Paiicilas 
who were settled in Southern DoHb around Kimpila or Kimpilya. Some 
of the Kuru kings are mentioned in the Atharvaveda, the Brcihmana and 
Pur@a: Pariksit, the founder of the dynasty of the same name; Janame- 
jaya, who celebrated the horse sacrifice and bore arms as far as 
TaksaSili; Nicaksus who, after the destruction of Hastinipura when the 

4 Ganges overflowed, transferred his capital to KauGmbi on the lower 
course of the Yamuni. 

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

The main towns in Kosala were Ayodhyi (which has sometimes been 
identified with Siketa) and Srivasti. Its princes belonged to the solar 
dynasty of the Vedic hero Iksviku, the son of Manu. King Dabratha, 
who ruled over Ayodhyi, had as his son and successor the epic hero 
Rima, whose romantic and martial adventures are celebrated in the 
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Rimiy+a. Nevertheless, in the oldest version of the legend, Rima was 
the king of Virinasi. 

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

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

Videha reached its peak under King Janaka who gave his name to the 
town of Janakpur in the district of Darbhanga. The epic makes him the 
father of Siti, the wife of Rima, whose name lives on in the locality of 
Sitiimirhi. Janaka, king of Videha, is presented in the Upanisad as the 
patron of the metaphysicians Yajiiavalkya and Svetaketu. The Br&aii- 
ranyaki (11, 1, 1) makes him a contemporary of Ajitaktru of KiSi who 
has been compared to AjitaSatru, king of Magadha, who played an 
important part in the life of Sikyamuni. If this identification is correct, 
the U p a n i ~ d i c  speculation, as it appears in one of its earliest docu- 
ments, the Byh&r+yaki, would coincide chronologically with the 
origins of Buddhism. 

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

Vedic literature almost exclusively reflects the Aryan progression to 
the north of the Ganges, along the foot-hills of the Himilayas. How- 
ever, towards the end of the Vedic age, the Aryan expansion had 
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considerably extended beyond the southern bank of the holy river. On 
the banks of the Yamuni, a tributary of the Ganges, the tribe of the 
Yidavas had colonized the land of the Sirasenas around Mathuri; 
further to the east, the Vatsas occupied the region of KauGmbi. 
Following the course of the Chambal upstream, the Aryans had settled 
in Avanti and reached Narmadi. According to the epic tradition, a 
branch of the Yidavas, under the leadership of K ~ n a ,  is supposed to 
have gone to Kithiiwiir and founded a new capital in Dviraka. 
Although the historical r61e of Krsna does not correspond in any way to 
reality, there is no doubt about the Aryan expansion towards the south. 
Its effect was to drive the Dravidians into Southern Deccan where they 
retained their language, but were not unaffected by the cultural influence 
of the alien invaders. 

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

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

The dharma is that set of norms which direct the Aryan's religious 
and social conduct. It applies with certain variations, to the different 
classes of Indian society: "To the brihmins", says Manu 1, 88 sq.), "the 
Lord assigned the teaching and study of the Veda, the performing of 
sacrifices for oneself and for others, the giving and receiving of gifts; the 

6 ksatriya (warriors) he ordered to protect the people, to give, sacrifice 
and study; the vaiSya (cultivators), to raise cattle, give, sacrifice, study, 
trade, lend money, and cultivate the ground; finally, the Szidra, to serve 
the other three classes". The Dharma directly concerned the Aryan 
groups, to whom it granted similar religious privileges and assigned 
separate occupations. It only indirectly affected the Siidras, the lower 
class into which were relegated, besides Aryans who had regressed, the 
mass of natives who were reduced to the rank of slaves and servants. 

It was the task of the brihmins to make a synthesis between the 
ancient Vedic tradition of which they were the upholders, and the 
"primitive" ideas of the native inhabitants. This task was far from easy. 
On the one hand, a wholly ritualistic religion in which sacrifice, raised to 
the level of a cosmic power, overshadowed the divinities to which it was 
offered; on the other, a profusion of regional cults the roots of which 
were steeped in animism and magic. From among the mass of major and 
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minor deities there stand out the great figures of Visnu and Siva to 
whom their worshippers paid mystical and impassioned homage. Visnu 
is a benevolent deity, the "preserver" of the universe and master of 
human destiny. He is surrounded by a rich legend which retraces his 
avatrira, that is, the descents of the god upon the earth, and his 
intervention in human affairs at different periods. Siva is even more 
complex in that his many manifestations make him appear sometimes 
under the aspect of the "destroyer" or Death, of "restorer" or  divine 
ascetic, or  as a procreator symbolized by the phallic emblem of the linga. 
The greatest step made by the brihmins was to identify these popular 
divinities with the (neutral) "supreme principle" of the Veda: Brahman, 
the sacred word elevated to the rank of creator. This introduced the 
indigenous cults into the Vedic tradition and granted them official 
investiture. 

However, the local cults represent only one aspect of the primitive 
mentality of the local inhabitants, a mentality completely imbued with 
animism and magic. Thc animist believes in reincarnations, in the 
gandharva, a desincarnate being seeking a womb in the world of 
animals, mankind, spirits or gods in order to continue an existence 
which cannot, normally, be interrupted. He also believes in the efficiency 
of acts which condition that existence: rituals, solemnly expressed vows, 

7 austerities, actions which are morally good or bad. The Indian sage, who 
identifies life with suffering, seeks to free himself of it. Without being 
pessimistic, but resolutely, he aims for deliverance which will enable him 
to reach an unconditioned way of being transcending the human condi- 
tion. This deliverance is to be found in yoga, effort, technique of 
asceticism applied to the most varied goals, disinterested activity, the 
winning of knowledge, union with God, etc., but which all lead to the 
same results: access to immortality. These ideas or  rather these tenden- 
cies are practically alien to the Vedic tradition. The doctrine of re-death 
(punarmrtyu) of non-deified men, which is found in the Brrihmaya, does 
not contain even a suspicion of animistic belief in universal transmigra- 
tion ( s ~ r i r a ) .  The Vedic sacrifice, which is aimed at maintaining 
cosmic order, cannot be unparadoxically considcrcd as some form of 
Yoga. 

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

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

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

Buddhist lists of the Great Countries are found in Digha, 11, p. 200; Ch'ang-a-han. 
T I, ch. 5, p. 346; JZn hsien ching, T 9, p. 213c; Chung a han, T 26, ch. 55, p. 7726; 
Mguttara, I, p. 213; IV, pp. 252,256,260; Mahivastu, I, p. 34; Yu p'o i to shi chia ching, 
T 88, p. 912;  Pan jo po lo mi ching, T 245, ch. 2, p. 8330; T 246, ch. 2, p. 8440; P i  p'o 
sha, T 1545, ch. 124, p. 6486. - Jaina lists in W. KIRFEL, Die Kosmographie der Inder, 
Bonn, 1920, pp. 225-6. - Mahibhlrata, VIII, 40.29; 45.1416; 28, 34, 40. 

On Buddhist gwgraphy in general, see. CUNNINGHAM, Ancient Geography of India, new 
cd. by S.N. MMJMDAR, Calcutta, 1924; N.L. DEY, Geographical Dictionary, Calcutta, 
1927; B.C. LAW, Geography of early Buddhism. London, 1932; India as described in early 
Texts of Buddhimr ond Jainism, London, 1941; Historical Geography of Ancient India, 
Paris, 1954. 
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In some of the lists,. the last two countries have been replaced by the 
land of the Sibis, between Jhelum and Chenib, capital Sivapura (Skor- 
bot), and Dasiima in Bundelkhand. 

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

Janapada 

I .  Ahga 

2. Magadha 

3. KH6 
4. Kosala 

5. Vrji 

6. Malla 

7. G$i 

8. Vatsa 
9. Kuru 

10. Paiidla 

11. Matsya 
12. Siirasena 
13. ASmaka 
14. Avanti 

15. Gandhira 

16. Kamboja 

Modem districts 

Bengal 

Southern BihCr 

BanaraslVIrHnasi 
Oudh 

Northern Bihlr 

Gorakhpur 

Bundelkhand 

AllahHbHd 
D. of Thinesar, 

Delhi and Meerut 
Rohilkhand 
Central DoHb 

Jaipur 
Mathuri 
Nizarn 
MHlwH 

and NimHr 
D. of PeshiwHr 

and Rawalpindi 
S.W. KaSmir and 

KIfiristHn 

Towns 

CampH (Bhagalpur) 
Bhaddiya 
Assapura 
RIjaglha or Girivraja 

(Rajgir) 
Pipliputra (Patna) 
VHrInasi (Banaras) 
SrHvasti 

(SHheth-MHheth) 
SHketa (AyodhyH) 
Vaikili (Besarh) of 

the Licchavis 
MithilH (Janakpur) 

of the Videhas 
PIpH (Padaraona) 
KuSinagari (Kasia) 
Suktimati 
SahajHti 
Tripuri 
Kaukimbi (Kosam) 
Indraprastha (Delhi) 
HastinHpura 
N. Ahicchatra 

(Rlmnagar) 
S. KHmpilya 

(Kampil) 
VirHp (Bairlt) 
MathurH (Muttra) 
Potana (Bodhan) 
Ujjayini (Ujjain) 
MHhismati 

TakpSilH 
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ed to the east by Pundravardhana (North Bengal) and the town of 
Kacangali, to the south by the River Sarivati, to the west by the 
villages of the Sthiinopasthiinaka brihmins, and to the north by the 
USiragiri3. The Middle Region, which included fourteen mahGjanapada 
out of sixteen, measured 300 leagues in length, according to the ancient 
estimates, 250 in width and 900 in perirnetre; its inhabitants were 
virtuous, and noble persons, including the Buddhas, willingly chose it as 
their cradle4. It included seven principal towns : Srivasti, Siketa, 
Campi, Virinasi, VaiGli, Rijagrha and KauGmbiS. 

lo THE ROUTES. * - We possess only fragmentary information about the 
road networks connecting the urban centres of India in the sixth 
century6. 

The imperial highway of the Maurya period, of which Pliny the Elder 
was later to give a description based on precise information supplied by 
Megasthenes, existed only as a rough track. Starting out from TakeSili, 
the chief town of Gandhira, it passed through Veraiiji and then 
followed the banks of the great rivers, the Yamuni and Ganges. It then 
continued through Mathuri in the land of Siirasena, KauSiimbi in the 
land of Vatsa, Virinasi in the land of K G  and finally reached Rijagha, 
thd capital of Magadha; from there, it continued eastwards as far as the 
mouths of the Ganges. However, in the ancient period travellers prefer- 
red to use a more difficult but also more direct route which connected 
Veraiijii with Viirinasi : it seems that it passed through Soreyya, 
W i S y i ,  Kanyikubja, Udumbara, Aggalapura, Sahajiti and, finally, 
PrayHga at the confluence of the Yamuni and Ganges7. 

A central track, leaving Pratisfhina (present-day Paithan, on the 
upper Godivarii, led northwards and, crossing the two great cities of 
Avanti, Mihismati and Ujjayini, reached, via Gonaddha, VidiSi and 
Vanasavhya, KauGmbi on the Yamuni. From there, it described an 
immense curve around the region of the middle Ganges. It connected 
Siiketa, Srivasti and Setavyi in Kosala, Kapilavastu among the Sikya, 

' For the limits of the Buddhist Madhyadda. cf. Vidaya, I, p. 197; Szii fen lii, T 1428, 
ch. 39, p. 8460; Shih sung lii, T 1435; ch. 25, p. 181c; Gilgit Man., 111, part IV, p. 190; 
Divya, p. 21; Yu pu psi ko shih, T 1447, ch. 1, p. 10530. Cf. E. WALDSCHMWT, Zur 
.$ropko!ikorno-Legen&, NAWG, 1952, p. 147. 

Sumangala, I, p. 173; Jitaka, 111, p. 115-16; Dhammapada Comm., 111, p. 248. 
Digha, 11, p. 146; E. WALDSCHMIDT, MPS, p. 304; Ch'ang a han, T I. ch. 3, p. 21b; 

T,5, ch. 2, p. 169c; T 6, ch. 2, p. 1856; T 7, ch. 2, p. 200c. 
See T. W. RHYS D A ~ ,  Buddhbl Indio. London, 1903, p. 103. 

' Vinaya, 11, pp. 299-300; 111, p. I I .  



10 INDIA AT THE TIME OF THE BUDDHA ( 1 0 - 1 1 )  

P i p i  and KuSinagari in the land of Malla, and terminated in VaiGli, the 
capital of the confederated Vjis. Continuing southward, the route 
traversed Nidiki  and Kutigrimaka where it reached the Ganges. This 
last was crossed in Pitaligrimaka at the place where later the great city 
of Pitaliputra was to be built. Rijagyha was five leagues from the 
Ganges, and was reached most often by passing through Nilandi, 
present-day Bargaon8. 

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

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

1 1  . affairs of state were settled by a council of elders and popular as- 
semblies p. 

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

Alongside the Vjis, mention should also be made of the small 
republics of the Slkyas of Kapilavastu, the Kraudyas of Rlmagriima, 
the Mallas of P l p i  and Kuiinagari, the Bhargas of Mount Sumsumlra, 
the Mauryas of Pipphalivana, etc. 

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

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

' Suttanipiita, w. 1011-18; Digha. 11, p. 81. 
For details see B.C. LAW. Some Kptriya Tribes of Ancient India, Calcutta, 1924; 

Tribes in Ancient India, Poona, 1943; U.N. GHOSHAL, The constitution of the Licchavis of 
Voii.cili, IHQ, XX, 1944, pp. 334-40. 

l o  Details and references in RAYCHAUDHURI, Political History, pp. 199-209. 
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Visuladattii to the king of Kauiimbi and concluded an alliance with 
Akmaka. Among his subjects were two disciples of the Buddha, Mahi  
Kfityiyana and Srona Kotikama, who obtained from S ik~amuni  a 
relaxation in the disciplinary rules for the region of Avanti. 

Further to the north was situated the territory of Vatsa over which 
ruled Udayana, the son of Parantapa. He was noted for his conquests 
and practised a policy of matrimonial alliances by successively marrying, 
nearly always under romantic circumstances, Visuladatd or Visavadatta 
of Avanti, Padmivati of Magadha and Aranyaki of Bengal. He also 
had as wives Migandiyi, the daughter of a Kuru brihmin, whose hand 
had been refused by the Buddha, and Sfimivati, the adopted daughter of 
the banker Ghosaka. His sympathies for Buddhism were very mitigated : 

12 he received Ananda coldly and nearly had the Arhat Pindola Bhirad- 
vija devoured by red ants. His supremacy extended over the neigh- 
bouring temtory of the Bhargas where his son, Bodhi, was governor. 

Kosala, which corresponds to the present-day province of Oudh, had 
expanded to the district of Virinasi in the south and, to the north, the 
Nepalese terai' which was occupied by the Sikyas. The son and succes- 
sor of the eponymous king, Mahi  Kosala, was Prasenajit, a contempo- 
rary and friend of the Buddha; his daughter Kosaladevi married Bimbi- 
sira of Magadha. The first queen of Prasenajit was Malliki, the 
daughter of a garland maker and a pious Buddhist; he also took to wife 
a Magadhian princess, sister of Prasenajit. The friendship he felt for the 
Buddha led him to ask for a Sikya girl in marriage, but the Sikyas, 
jealous of their nobility, sent him, instead of an authentic princess, a 
Sikya girl of mixed blood, Vr~bhaksatr iyi ,  daughter of Prince Mahi- 
niman and a slave. For a long time Bimbidra was unaware of the 
fraud, and VrybhakVtriyfi bore him two children, Viriidhaka and 
Vajri. However, Ajitabtru, the crown prince of Magadha, had his 
father Bimbidra killed, in order to accede to the throne; this, caused 
Kosaladevi, the wife of the victim and sister of Prasenajit, to die of grief. 
In reprisal Prasenajit retook a small village in the Magadhan district of 
VirHnasi which had formed part of his sister's dowry. Ajitabtru 
declared war on him but, after some victorious campaigns, he was 
defeated and taken prisoner. Prasenajit demanded his abdication, but as 
soon as Ajitabtru had agreed to his terms, he returned his states to him 
and also gave him the hand of his daughter Vajri. 

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

Viriidhaka, the new king, had sworn to take vengeance on the Slkyas 
who had deceived his father by causing him to marry the daughter of a 
slave instead of an authentic princess. Since he was the fruit of that 

13 misalliance, he considered himself to be dishonoured. Hardly had he 
mounted the throne than he advanced on the republic of the Slkyas. 
Three times the Buddha succeeded in making him turn back, but in the 
end the spirit of vengeance prevailed. Since they were prevented by their 
upisaka vows from shedding blood, the Sikyas offered the invader only 
a symbolic resistance and were massacred until practically the last man. 
Later legends claim that those who escaped founded towns and king- 
doms in the Himilayas, on the bank of the Ganges, or again in North- 
West India. In the sixth century A.D., the monk Vimokvprajiia or 
Vimokvsena claimed to be a descendant of a Slkyaputra who had been 
saved from the massacre. Back from his expedition, Viriidhaka set up 
camp in the dried-up bed of the river Aciravati; however, during the 
night, a sudden swelling of the waters submerged him and a large part 
of his army. 

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

THE DATE OF THE BUDDHA. - According to unanimous tradition, the 
Buddha lived for eighty years, but the date of his Nirvana, that is, his 
decease, has still not been established with certainty1'. 

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

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

1. The long chronology, which is adopted by the Sinhalese tradition, 
therefore locates the consecration of ASoka in 218 after the Nirvana 
(D@avqsa, VI, 1, 19-20; Mahcivamsa, V, 21; PHli version of the 
Sarnantapisidikd, I, p. 41, 1.25), and the council of Pitaliputra 18 years 
later, i.e., in the year 236 after the Nirvana (Dipavamsa, VII, 37, 44; 
MahCvaysa, V, 280). 

However, this calculation calls for some reservations. 
First of all, the same tradition, during the interval of 278 years 

between the accession of Bimbisira (in 60 before the Nirvana) and the 
consecration of ASoka (in 21 8 after), counts thirteen sovereigns - which 
is to be expected -, but only five masters of the Vinaya, which is too 
few. 

In the second place, the Sinhalese chronicles and commentaries are 
not absolutely faithful to their own calculations. Thus, ASoka's con- 
secration, instead of being located 218 years after the NirvZna, is dated 
the year 1 18 after the Nirvana by the Chinese version of the Samantapi- 
sidiki (T 1462, ch. I, p. 679c 13). The council of Pipliputra, instead of 
being located in the year 236 after the Nimina, is sometimes placed in 
118 (DQavatpa, I, 24-5; V, 55-9), and sometimes in 218 after the 
Nirvana (Atthascilini, p. 3, 1.26-7; p. 4. 1.25-6). 

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

" On the date of the Niwina, sce the bibliography in WINIERNITZ, Literature. 11, 
p. 597, and more recently, A. BAREAU, Lo dote du Nirvea.  JA, 1953, pp. 27-62. For 
astronomical calculations, sce P.C. SENGUPTA. Ancient Indian Chronology, Calcutta, 1947; 
Dates of the principal Events in the Buddha's Life, IHQ, XXXII. 1956, pp. 124-8.. 
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Nirviina. However it also counts twelve sovereigns and five patriarchs 
between Bimbisiira and ASoka. Many of the sources locate Asoka and 
his chaplain Upagupta in the year 100 of the Nirviina : ASokivadiina 
(Divya, p. 368; T 99, ch. 23, p. 162a 6; T 2042, ch. 1, p. 99c 6; T 2043, 
ch. 1, p. 132a 29); Compilation by Satpgharak;~ (T 194, ch. 2, p. 144c 
13); Kalpanhqditiki (T 201, ch. 10, p. 309c 7); Hsien yu" ching (T 202, 
ch. 3, p. 368c 19; ch. 13, p. 4426 19); Tsa p'i yu ching (T 205, ch. 1, 
p. 5036 17); Chung ching (T 208, ch. 2, 539 b 22; 541 c 21); MClasarv. 
Vin. (Gilgit Man., 111, 1, p. 3; T 1448, ch. 9, p. 41c 27); Upa&Sa 
(T 1509, ch. 2, p. 70a 8; ch. 10, p. 1296 29); Avadcindataka, 11, p. 200; 
Maiijurikalpa, V, 353. 

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

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

The recensions of the Treatise on the Sects by Vasumitra locates the 
consecration of ASoka in the era of the Nirviina : 100 years and more (T 
2031, p. 15a 15), 116 years (T 2032, p. 18a 9; T 2033, p. 20a 16), or even 
160 years (Chinese editions of the Sung, Yiian and Ming). 

The Khotanese chronicle, Li yul gyi lo rgyus, places the reign of 
ASoka in 234 after the NirvHna12. 

The evidence supplied by Hsiian-tsang somewhere around 635 in his 
Hsi yii chi (T 2087, ch. 6, p. 9036) proves that the Chinese were not able 
to attribute an exact date to the Nirvina. However, the tradition of the 
"dotted record"13 referred to for the first time by Tao-hsiian in his Ta 
t'ang nei tien lu (T 2149, ch. 4, p. 2626) claims that when Upiili, collated 
the Vinaya after the decease of the Buddha, he marked a dot in the 
manuscript. His successors, DHsaka, Sonaka, Siggava, Moggaliputta 
Tissa, Candavaji, etc., marked a new dot each year. During a visit to 
Canton about 489, Samghabhadra inscribed the 975th dot on the 
manuscript, which locates the Nirviina in 486 B.C. 

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

l 2  Cf. F.W. THOMAS, Tibetan Literary Texts, London, 1935, pp. 97-8. 
l 3  On the Dotted Record, see P.H.L. EGGERMONT, The Chronology of the Reign of 

A j d a  Moriya. Lcidcn, 1956, pp. 132-43. 
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16 THE LIFE OF SAKYAMUNI. - TO write about the life of Sikyamuni is a 
desperately difficult task". As will be seen in a later chapter, it took the 
Indian Buddhists nearly ten centuries to compose a complete biography 
of their Master and to represent it in full on their monuments. The 
legend thus elaborated was transplanted throughout the whole of the 
Far East where it underwent constant alterations in order to make it 
correspond to the expectations of the new believers. The various inter- 
pretations given to. it by our religionist schools have obscured a problem 
already complicated enough in itself. It remains nonetheless a fact that 
Buddhism could not be explained if it were not based on a personality 
powerful enough to give it the necessary impetus and to have marked it 
with its essential features which will persist throughout all history. 

Reduced to its main events, the life of Siikyamuni can be presented as 
follows. The proper name of the future Buddha was Siddhiirtha and his 
family name Gautama. He belonged to the sub-Himalayan clan of the 
Sikyas, a clan of uncertain origin but which had to a certain degree 
been subjected to brihrnanical influence: hence the term Slkyamuni 
"the Sage of the Sakya clan" by which the Buddha is known even in the 
West. His father was the ksatriya Suddhodana and his mother was 
MHyH. He was born about the year 566 in the Lumbini park near 

17 Kapilavastu, the chief town of the Nepalese teraL He spent his youth in 
comfort and pleasure; he contracted a marriage when he was about 
sixteen years old (550) and had a son whose name was Rlhula. The 
revelation of the great mysteries of old age, disease and death inspired 
him with disgust for the world and, like many young people of his time, 
he resolved to win the Immortal, an undefined abode but which is 

I* Among the many works devoted to the biography of Sikyamuni, we can recommend 
W. ROCKHILL, Lije of Buddha. London, 1884; H .  KERN, Manual of Indion Buddhism. 
Strasbourg, 18%. pp. 12-46; H. KERN, tr. Huet, Hisroire du bouddhisme dam / M e ,  I ,  Paris, 
1901; E.J. THOMAS, Life of rhe Buddha, London. 1931 ; A. F o u m ,  La vie du Bouddha 
d'apris les rexres er monuments de I'Inde, Paris, 1949; H. VON GLASENAPP, Buddha : 
Geschichre und Legende. Zurich. 1950; M .  LADNER, G o f m  Buddha. Sein Werden, seine 
Lehre. seine Gemeinde, Zurich, 1948; J. BACOT, La Bouddhn. Paris, 1947; A. SCHWEITZER, 
Lesgranhpenseurs de I'lnde. Paris. 1950; A.K. GIOMARASWAMY and I.B. HORNER, Living 
Thoughts of Gorama rhe Buddho, London, 1948 (tr. Buchot, La penrhe de Gorma, le 
Buda%a, Paris, 1949); J .  F a ~ l o u r ,  In& classique, 11, pp. 463-92; A. Warn ,  Did rhe 
&ddhrr die ofearing pork?, MCB. I, 1932, pp. 343-54; E. J. THOMAS, Buddha's h r  Meal. 
IC, XV, 1948, pp. 1-3; J. PRZYLUSKI, Le Parinirvcip er les Funirailles du Buddha, JA, 1918- 
20; E. WALDSCHMIDT, Die tiberlieferung vom Lebensende &s Buddha. GBttingen, 1944-48. 

On the historical value of the traditions, see R.O. FRANKE, ZDMG, 69, 1915, p. 455; 
W I N I F R N ~ ,  Literature, 11, pp. 597-601; k. L m o m ,  La Iigende du Buddhn, RHR, 134, 
1947-48, pp. 37-71; E. FRAUWALLNER, The historical &fa we possess on the Person and rhe 
Doctrine ofrhe Budrlhn. East and West, VII, 1957, pp. 309-12.. 
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situated beyond suffering and death. In the year 537, at the age of 29, he 
left the town of Kapilavastu and took up the life of a religious 
wanderer. * 

Making his way southward, he crossed the river Anomi and, after a 
brief stop in Anupiya, he reached Rijagrha, the capital of Magadha. 
There he made acquaintance of King Bimbislra and promised to visit 
him immediately after his Enlightenment. Continuing on his way, he 
joined the Yoga masters, A!ira Klliima and Udraka Rimaputra; under 
their direction, he devoted himself to ecstatic practices and entered into 
possession of the supradivine and mystical spheres of the attainments 
(samtipani). 

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

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

During the watches of the night, he won the threefold knowledge: the 
18 recollection of his previous existences, the knowledge of the death and 

birth of beings - a knowledge which is also called the "divine eye" - 
and, finally, the certainty of having destroyed in himself the desires 
which are the basis of successive rebirths in the world of becoming. This 
conviction included the discovery of the mechanism of dependent 
origination (prarityasamutpcida): Slkyamuni mentally examined in di- 
rect and reverse order the twelve causes ( n i h a )  which condition that 
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origination, and he thus acquired the certainty of living his last exis- 
tence. 

Having continued his meditations in Bodh-Gay2 for four or seven 
weeks, the Buddha went to the Deer Park in Virinasi; before the five 
companions who had witnessed his austerities, he preached the discourse 
on Turning the Wheel of the Dharma in which are explained the four 
noble Truths, which was soon followed by a homily on the Characteris- 
tics of the Not-seK 

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

Virinasi or Banaras, the chief town in the country of K i i i  and 
located on the banks of the Ganges between the rivers Barni and Asi, 
was an ancient city the origins of which went far back into the distant 
past. The Buddha set the Wheel of the Law in motion and preached 
several important discourses there. He generally stayed in the Deer 
Park (mygadriva), which was also known as the Rsivadana or  Rsipatana, 
a pleasure garden situated in the present-day market-town of Sirnith six 
kilometres to the north of the town itself. It was in Viirinasi that the 
Buddha made his first conversions and recruited his first disciples: the 
Group of Five (paiicavargika) consisting of Ajiiita Kaundinya, Vispa, 
Bhadrika. Mahiniman and Aivajit; five sons of noble families, Y a k s  
and his four friends Vimala, Subiihu, Piimajit and Gavimpati; finally, 
fifty other young people. Immediately after having ordained them, the 
Buddha sent them out on missions to teach his doctrine everywhere. 

In Uruvilvi, a small locality situated on the banks of the Nairaiijanii, 
not far from Bodh-Gayii, the three KiiSyapa brothers and their thou- 
sand disciples, the Jatilas, wearing topknots and, until that time, devo- 

19 tees of the Vedic sacrifices, were converted and swelled the ranks of the 
small community. 

Rijagrha, formerly Girivraja, was, at the time of the Buddha, the 
capital of Magadha and one of the seven most important towns in India. 
Situated five leagues from the Ganges, it was protected by five moun- 
tains and watered by the rivers Tapodi and Sarpini. S ~ k ~ a m u n i  was on 
the best of terms with King Bimbidra with whom he had two famous 
meetings: one on the Piindavaparvata immediately after the Great 
Departure, the other in the Supratisthacaitya shortly after the Enlighten- 
ment. The Buddhists soon had at their disposal in Rijagha eighteen vast 
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monasteries, the main ones of which were erected in the Venuvana, a 
gift from Bimbisira, on the Grdhraktpparvata, in the Vaibhiravana, in 
the caves of the Saptapamaguhi and the Indrakilaguhi, and finally, on 
the slopes of the Sarpaiundikaprigbhira. Two young men, Upatisya 
and Kolita, pupils of the heretical master Saiijaya, were introduced to 
the faith by the disciple Aivajit who, having met them in Rijagrha, 
summarized the whole of the doctrine of Sikyamuni in one famous 
stanza: "of all Dharmas which have arisen from a cause, the Tathigata 
has told the cause; and he has also revealed its cessation, he, the great 
monk". Upatisya and Kolita were converted and rapidly attained 
holiness. The Buddha raised them to the rank of principal disciples with 
the names of SBriputra "the foremost of the wise" and Maudgalyiyana 
"the foremost of those who possess the supernormal powers". Another 
important person who was converted in Rijagrha was the brihmin 
Pippali, better known by the name of MahikiSyapa. He had been 
married in his youth to a certain Bhadri KBpilini, but never went near 
his wife and soon left her to renounce the world. On meeting the 
Buddha in the Venuvana, he spontaneously prostrated himself before 
him and received religious teaching from him. The Master conferred the 
ordination on him and, as a mark of particular benevolence, exchanged 
cloaks with him. After the decease of the Buddha, KBSyapa "the 
foremost of those who observe the austere discipline" assumed a leading 
role in the order. In the course of the many visits which he paid to 
Riijagrha, the Buddha also had the opportunity to convert Queen 
Ksemi, the proud wife of Bimbidra; she took up the religious life and 
attained holiness. Towards the end of Bimbisira's reign, Sikyamuni was 
the victim of a plot hatched against him by his cousin and rival 
Devadatta, supported by the crown prince Ajiitaktru. Devadatta, who 

20 had entered the order, attempted to supplant the Master at the head of 
the community. When his manoeuvres failed, he tried to kill the Buddha, 
but the hired assassins he had commissioned became converted; the rock 
which he had thrown from the top of a mountain only gave the Buddha 
an insignificant wound, and the maddened elephant which he sent in 
pursuit of the Master prostrated itself before the latter. Devadatta 
provoked a schism in the community and, having won 500 Vrji monks 
from VaiGli to his cause, formed a separate congregation. The interven- 
tion of the disciples Siriputra and Maudgalyiyana brought the misled 
monks back into the fold, and Devadatta, who was abandoned by one 
and all, underwent the punishment for offences. AjitaSatru, who had 
supported him, recognized the error of his ways as soon as he ascended 
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the throne of Magadha: on the advice of Jivaka, the court physician, he 
asked forgiveness of the Buddha and this was granted. 

The Buddha frequently visited his native land, Kapilavastu at the foot 
of the Himalayas, sometimes residing in the Nyagrodhirima, and 
sometimes in the forest of the Mahlvana. During his first visit, his father 
Suddhodana and his former wife, the mother of Rihula, became 
converted to the Dharma; his half-brother, Nanda the handsome, aban- 
doned his betrothed and took up the religious life, and little Rihula 
himself was received as a novice by Siriputra. The Buddha had only just 
left the town to return to Ri jagha  when the SHkyas became converted 
en masse. A group of young noblemen, led by the barber Upili, caught 
up with the Buddha in Anupiya, in the country of Malla, and sought 
admittance into the community. Among them were several cousins of 
the Buddha, Aniruddha, Mahiniman, Devadatta and Ananda. Deva- 
datta, as we have just seen, was to betray his vows and tried to kill the 
Buddha. Ananda on the other hand, was a model monk: through his 
docility and zeal, he became the favourite disciple of the Master who 
made him his personal assistant (upusthiyuku). For twenty-five years, 
Ananda gave the Buddha his best attention, noting his slightest words in 
his infallible memory: he was the foremost of "those who have heard 
and remembered much". It was upon the intercession of Ananda that 
Sikyamuni accepted women into his community: the first nuns (bhik- 
pqi) were Mahiprajipati Gautami, the Buddha's aunt, and her ladies- 
in-waiting; they were subjected to particularly strict monastic rules. 
Other occasions also brought the Buddha back to his native town: he 

21 had to settle a quarrel which broke out between the Sikyas and the 
Kraudyas over a question of irrigation, to help his father in his last 
moments and to inflict a punishment on his father-in-law Suprabuddha 
who had insulted him. When Virldhaka seized the throne of Kosala and 
resolved to have vengeance on the Sikyas for having formerly offended 
his father, the Buddha's intercession only succeeded in delaying the 
catastrophe for a few days: his family clan was almost completely 
exterminated and the few survivors had to leave the country. 

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

However, it was in Srivasti, the capital of Kosala, that the Buddha 
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spent most of his time. The town contained at least three monasteries: 
the Jetavana which had been laid out thanks to the generosity of the rich 
banker Anlthapindada; the Mlgiramltyprisida which had been built 
in the PCrvirima by the pious Viiiikh$ the daughter-in-law of Mrgira 
but his "mother" in the Buddhadharma; finally, the Rljakirima which 
had been erected through the good offices of Prasenajit. In Srlvasti, the 
Buddha had to face the hostility of six heretical masters whom a literary 
contrivance always presents together: Piirana KlSyapa, Maskarin Go- 
Gliputra, Ajita Keiakambala, Kakuda Kltyiyana, Nirgrantha Jfiiti- 
putra and Saiijayin Vairattiputra. Nirgrantha Jiiitiputra was none other 
than Mahivira, the founder and reformer of the powerful Jaina order 
which nowadays still numbers several million adherents in India; Mas- 
karin Goiiiliputra was the leader of the Ajivikas, a sect that had a 
considerable influence for a long time; the others were determinists, 
materialists or sceptics. The Buddha triumphed over all these opponents 
in a public debate in the presence of Prasenajit. Legend has it that on 
that occasion he emphasized his triumph by various prodigies: the twin 
wonders with jets of water and rays of light, the miraculous growth of 
an enormous mango-tree, the multiplication of imaginary Buddhas, or 
again a walk in the sky; after which, having gone to the heaven of the 
Triyastrimia gods, the Buddha came down again accompanied by 
BrahmH and Indra on three precious ladders, the feet of which rested in 

22 SBmkBSya, present-day Sankissa-Vasantapura. Welcomed by a splendid 
company in which could be noted the nun Utpalavami disguised as. a 
Cakravartin king, the Buddha returned to Sriivasti. However, his detract- 
ors did not give up and successively accused him of having had illicit 
relations with a heretical woman, Cifid-mHnaviki, and even to have 
assassinated the nun Sundari; events themselves belied these slanders. In 
the forests near the town, the Buddha carried out some memorable 
conversions: he welcomed into his order the brigand Angulimiila who 
had held to ransom and mutilated travellers in the woods of Jilini; he 
tamed and appeased the cannibalistic Yaky who devoured young chil- 
dren in the Alavi forest. 

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

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

23 Whatever the later legend may say, it is doubtful whether the Buddha 
ever visited the western coast inhabited by the Sronipar~ntakas. Never- 
theless, the region was converted to Buddhism by the merchant PQqa,  
who himself had been converted by the Master in Srivasti. The new 
disciple returned to ~ l r ~ i r a k a ,  his native land, where he founded a 
small community and built a sandalwood monastery which became 
famous. 

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

Later sources which attribute to Sikyamuni voyages to distant lands 
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- North-West India, KaSmir, Lake Anavatapta and the island of 
Ceylon - should be considered as apocryphal. 

The last days and decease of the Buddha are narrated in detail by the 
MahZpar in i r~Zn~tra  of which we possess several relatively concordant 
versions. When he was in Riijagyha, the Buddha received a visit from 
Varekira, a minister of AjHtaSatru, at the moment when the latter was 
contemplating a campaign against the Vji  confederacy; in the presence 
of the minister, the Buddha explained the conditions necessary for the 
prosperity of states and monastic orders. The following day, he set out 
in the direction of the Ganges: in VenuyastikH (in Pili, Ambalatthiki), 
he once again preached the four noble truths; in Niilandii, he received 
the homages of Siriputra and recommended discipline to his monks. He 
thus reached the banks of the Ganges in Piitaligriima, a village which the 
Magadhans were fortifying because of the campaign against the Vrjis; 
the Buddha predicted the building and future grandeur of PHtaliputra 
and, after a flattering reception from the population, he crossed the river 
with great solemnity. 

24 Teaching as he went, the Master passed through the villages of 
Kutigriimaka and Niidikii and reached VaiSiili, where he was received by 
the courtesan AmrapiiIi, and then went on to Venugriimaka in order to 
spend the rainy season there. It was there that he first had an attack of 
illness and predicted his coming death. 

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

The Buddha had his death-bed prepared in the Siila Grove in Upavar- 
tana, in the outlying part of the town. There he lay down, with his head 
pointing towards the north. He made his final arrangements, comforted 
Ananda who was overcome with grief, and converted the heretic Subha- 
dra, then addressed his last exhortations to the monks. During the third 
watch of the night, after having gone in direct and reverse order through 
all the meditational stages, he entered Nirvina "like a flame which goes 
out through lack of fuel". He was 80 years of age. 
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When AjitaSatru, the king of Magadha, and the Mallas of KuSina- 
gara learned of the decease of the Buddha, they gave themselves over to 
violent manifestations of grief. The Mallas went in a crowd to the Siila 
Grove, and the body was transported to the Makutabandhana-Caitya 
where it lay exposed for seven days, before being placed in a coffin and 
set down on the funeral-pyre. MahiikiiSyapa, who had not been present 
at the decease of the Buddha, arrived in KuSinagara; he paid his last 
respects to the Master's remains and he alone was able to set fire to the 
pyre. After the cremation, the relics were collected by the Mallas of 
KuSinagara. However, the neighbouring countries, as well as King 
AjitaSatru, demanded their share and, when the Mallas refused, prepa- 
red for war. The adversaries eventually came to an agreement and the 
relics were shared out between eight states: the Mallas of KuSinagara, 
King Ajitaiatru of Magadha, the Licchavis of VaiGli, the Sikyas of 
Kapilavastu, the Bulakas of Calakalpi, the Kraudyas of Riimagrima, 
the brihmins of Visnudvipa and the Mallas of Pipi. The brlhmin 

25 Dhiimrasagotra, or Drona, who had initiated the distribution, kept for 
himself the urn which had enclosed the relics. Finally, the Mauryas of 
Pipphalivana, who had arrived too late, received the ashes from the 
pyre. Each of them returned home and erected a stiipa over the precious 
remains which they had obtained. There were therefore ten stiipas: eight 
contained relics; the ninth was raised over the urn, and the tenth was 
erected over the ashes of the pyre. 

111. - THE EARLY BUDDHIST DOCTRINE 

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

" There are a great many studies on the Dhanna of the Buddha, and many of the older 
works still retain their value : H. OLDENBERG, Buddha; sein Leben, seine M e ,  seine 
Gemeinde. Berlin, 1881 (tr. W. HOEY, Buddha; his Life, his Doctrine, his Order, London 
1882); H .  KERN, Geschiedenis van her Buddhisme in Indii, Haarlem, 1882-4 (tr. HUFT, 
Histoire & bouddhisme donr I'ln&. Paris, 1901); T.W. RHYS DAVIDS. Buddhism. London. 
1890; E .  HARDY, Der Buddhismus nuch a'lreren Pdi-  Werken, Leipzig, 1906; R. PISCHEL. 
Leben und L.ehre &s Buddha, Leipzig, 1926; L. DE h VAL* Pwssm, Bouddhisme. 
Opinions sw I'histoire & la dogmatique, Paris, 1925; Le dogme et la philacophie & 
bouddhirme, Paris, 1930; H. BECKH, Der Buddhismus. Berlin, 1928; A.B. KEITH, Buddhist 
Philasophy in India and Ceylon, Oxford, 1923; E.J. THO-, The Hutory of Buddhist 
Thought. London, 1933; H .  voN GLASENAPP, Die Religionen Indiem. Stuttgart 1955; Der 
Buddhhus in Indien und im Fernen Osten, Berlin, 1936; Die Weisheit des Blcddlur. Baden- 
Baden, 1946; Die Philosophie der Inder, Stuttgart, 1949; Die fZf grossen Religionen, 1. 
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26 middle and at the end, perfect as to the meaning and the letter, 
homogenous, complete and pure16. From the night of the Enlighten- 
ment until the night of the Nimlna, all that the Buddha declared and 
taught is true and not false1'. The sky will fall down with the moon and 
stars, the ground will rise up to the heavens together with the mountains 
and forests, the oceans will dry up, but the great sages do not speak 
falsely18. The good word of the Buddhas has four features: it is well- 
spoken, agreeable and pleasant, and conforms to what is beneficial and 
truthful 19. 

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

Diisseldorf, 1951 ; J. PRZYLUSKI, Le bouddhisme, Paris, 1933; G. TUcci, I1 buddismo, 
Foligno, 1926; L. SUNI, Gotama Buddha. Bologna, 1934; E. WALDSCHMIDT, 'Der Buddhis- 
mus', in : CLEMEN, Religionen &r Er&. Munich, 1949, pp. 299-333; J. FILLIOWT, Inde 
classique. 11, pp. 511-66; E. FRAUWALLNER, Geschichte der Indischen Philosophie, I, 
Salzburg, 1953, pp. 147-272; E. CONE, Buddhism, its Essence and Development, Oxford, 
1951.** 

Apart from the canonical writings which havc comc down to us in Pili, !Sanskrit, Tibetan 
and Chinese versions, certain authors postulate the existence of a "primitive" or "precano- 
nical" Buddhism which they attempt to reconstruct : S. SCHAYER, Precanonical Buddhism, 
Archiv Orientalni, VII, 1935, pp. 121-32; Zagadnienie elementbw nieraryjskicj buddyzmie 
indyjskim [Pre-Aryan Elements in Indian Buddhism], Bulletin International de I'Academie 
Polonaise des Sciences et des Lettres, Fasc. 1-3, 1934, pp. 55-65; New Contributions to the 
Problem of Pre-hinayanistic Buddhism. Polish Bulletin of Or. Studies, 1. 1937, pp. 8-17; 
A.B. KEITH, Pre-Canonical Buddhism, IHQ, XII, 1936, pp. 1-20; C. ~ A M E Y ,  Bib!. des 
travaux relatifs aux Clhmenrs anaryens. BEFEO, 1934, pp. 429-566; Der Buddhismus Indiens, 
(Christus und die Religionen &r Er&), 111, Freibcrg, 1951, pp. 248-64.*** 

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

Good anthologies of the Buddhist texts also exist : J. BLOCH, J. FILLIOUT. L. RENOU, Le 
Canon bouddhique PrSli, I, I, Paris, 1949; J. BERTRAND-BOCAND~, Maj]himanikriya "Les 
Moyens Discours", Paris, 1953; H. OLDENBERG, Reden &s Buddha, Munich, 1922; 
M. WINTERNITZ, Der atere Buddhismus, Tiibingen, 1929; H. VON GLASENAPP, Gedonken 
von Buddha, Zurich, 1942; Der Pfad zur Erleuchtung, Buddhistische Texte, Diisseldorf, 
1956; E. FRAUWALLNER, Die Philosophie &s Buddhismus, Texte der indischen Philosophie, 
11, Berlin, 1956; H.C. WARREN, Buddhism in Translation. Cambridge, Mass., 1896; E.J. 
THOMAS, Early Buddhist Scriptures, London. 1935; E. CONE, etc., Buddhist Texts through 
the Ages, Oxford, 1954. 

l6 Vinaya, I, pp. 35, 242; Digha, I, p. 62; Majjhima, I, p. 179; Samyutta, V, p. 352; 
Ahguttara, I, p. 180, etc. 

l 7  Digha, 111, p. 135; Anguttara, 11, p. 24; Itivuttaka, p. 121 ; Chung a han, T 26, ch. 34, 
p. 6456 18; Upadda, T 1509, ch. 1, p. 59c; Modified text in Madh. vrtti, pp. 366, 539; 
PaiijikB, p. 419; Lankivatira, pp. 142-3. 

Divya. pp. 268, 272; T 310, ch. 102, p. 5744; T 190, ch. 41, p. 8436. 
l9 Suttanipita, 111, 3, p. 78. 
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The Buddha voluntarily stood aside before the Law which he discover- 
ed and preached. He did not claim to be a god, but a seer. He 
destroyed within himself all the impurities which, if they had not been 
eliminated, could have made him a god, a heavenly spirit (gandharva), 
a demon or  even a man: "Just as a lotus, born in the water and grown 
up in the water rises above the water without being stained by it, so the 
Buddha, born and grown up in the world, has triumphed over the world 
and remains in it without being stained by itwz0. The vanquisher of 

27 enemies, pure of any stain, freed from desires, the Buddha has acquired 
knowledge; he has no Master; no-one is like him; he alone is an 
accomplished seer; he is appeased and in Nirvlna: he is the Victorious 
One. 

The Buddha did not keep jealously to himself the truth which he had 
discovered. His teaching was public and not secret2'. He was the best of 
all lightsz2. He guided beings to deliverance by means of the appropriate 
indications. He taught his disciples where Nirvana is to be found, and 
showed them the path which led to it. Nevertheless, it did not depend on 
him as to whether or  not the traveller followed his indications. Among 
the disciples whom he advised only some were to attain the supreme 
goal, Nirvina. The Buddha could do nothing about it: he was merely 
"He who shows the WayvZ3. 

The truth discovered by the Buddha - the origin of things and their 
cessation - remained external to him, independent of any findings of 
which it could be the object. The dependent origination of all the 
phenomena of existence, as well as their gradual elimination, is ruled by 
a strict law which the Buddha was the first to recognize, but "it was not 
he who created the Law of twelve causes, and neither did another create 
itwz4. It functions independently of the presence or absence of the 
Buddhas: "Whether or not the Holy Ones appear in the world, the 
essential nature of things pertaining to things (dharminim dharmati)* 
remains stable" '. 

Furthermore. the Buddha honoured the Law he had discovered. 

lo  Anguttara, 11, pp. 38-9; Samyutta, 111, p. 140. 
l1 Anguttara, I, p. 283. 
" Samyutta, I, pp. IS, 47. 
lJ  Majjhima. 111, p. 6. 
" Tsa a han, T 99, ch. 12, p. 856-c; Upadeia, T 1509, ch. 2, p. 75a; ch. 32, p. 298a. 

Samyutta, 11, p. 25; Anguttara, I, p. 286; Visuddhimagga, p. 518; klistarnbas~tra, 
ed. LA VAL* POUSSIN, p. 73; Paiicavimhti, p. 198; Asbdasriki ,  p. 274; LankivatSra, 
p. 143; Kohvyikhyi, p. 293; Madh. voti, p. 40; Paiijiki, p. 588; Sik$%amuccaya, p. 14; 
DaSabhihika, p. 65. 



Siikyamuni, when he was meditating under the goatherd's Banyan-tree 
some weeks after his Enlightenment, sought throughout the world to 
discover a monk or brlhmin whom he could revere and serve. Not 
having discovered anyone superior to himself, he resolved "to commit 
himself to the Law which he had himself discovered, in order to honour, 
respect and serve it" 26.  

28 Finally, when the Buddha, having shed the psycho-physical aggrega- 
tes of existence and eliminated all individual feeling, entered stillness like 
a flame blown out by a breath of wind, he escaped from every one's 
sight and could do no more for his disciples. However, the latter were 
not abandoned entirely: they were still to have a refuge, for the Law was 
to be their refuge: "Let the Law", Sikyamuni told them, "be your 
island and your refuge; seek no other refugew2'. 

THE DISCOURSE AT V ~ N A S ~ .  - The essence of the Buddhist Doctrine 
is contained in the Discourse of VlrHnasi, also called the "Discourse 
setting in motion the Wheel of the Law". (DharmacakrapravartmasBtra) 
in which the Buddha revealed the four noble Truths (r7ryasatya) to those 
who were to be his first d i s ~ i p l e s ~ ~ .  

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

"This, 0 monks, is the noble truth of suffering: birth is suffering, old-age is 
suffering, disease is suffering, death is suffering, union with what one dislikes is 
suffering, separation from what one likes is suffering, not obtaining one's wish is 
suffering, in brief, the five kinds of objects of attachment (upiahuskandho) are 
suffering. 

"This, 0 monks, is the noble truth of the origin of suffering: it is the thirst 
which leads from rebirth to rebirth, accompanied by pleasure and covetousness, 
which finds its pleasure here and there: the thirst for pleasure, the thirst for 
existence, the thirst for impermanence. 

"This, 0 monks, is the noble truth of the cessation of suffering: the extinction 
of that thirst by means of the complete annihilation of desire, by banishing 
desire, by renouncing it, by being delivered from it, by leaving it no place. 

l6 Samyutta, I, pp. 138-40; Tsa a han, T 99, ch. 44, p. 321c; Upad&, T 1509, ch. 10, 
p. 131c. 
" Digha. 11. p. 100. 
l 8  The Piili version can be found in Vinaya, I, p. 10; the Sanskrit, in MaMvastu, 111, pp. 

331-3. For an explanation of it, see NYANATILQKA, F ~ t o l s  of Bu&fhirm, Colombo, 
1949; Bd&isr Dictionary. Colombo. 19%; The Word ofthe Buddha. Colombo, 1952; the 
articles by W. RAHULA and others in IHQ, XXXII, 1956, pp. 249-64.. 
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"This, 0 monks, is the noble truth of the path which leads to the cessation of 
suffering: it is the noble path, with eight branches, which is called right faith, 
right will, right speech, right action, right livelihood, right effort, right mindful- 
ness and right concentrati~n"~~. 

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

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

"Whether there is an appearance of a Tathigata (or Buddha), 
whether there is no appearance of a Tathigata, the causal law of nature, 
the orderly fixing of things prevails: all formations are impermanent 
(anitya), all formations are suffering (duhkha), all things are selfless 
(anitmaka)" jO. 

These three characteristics are interdependent: "What do you think, 
0 monks, is corporeality [or other psycho-physical phenomena]: perma- 
nent or impermanent?"'Impermanent, Lord". "But is what is imperma- 
nent suffering or joy?'"Suffering, Lord". "So therefore, whatever is 
impermanent, full of suffering, subject to change, can one, when one 
considers it, say: That is mine, I am that, that is my self?" "One cannot, 
Lord". "Consequently, 0 monks, with regard to corporeality [and other 
phenomena] everything that has ever been, will be or is, be it inside us or 
in the world outside, be it strong or weak, low or high, distant or near, 
all that is not-mine, I am not it, it is not my self: this is what should be 
seen in truth by whomever possesses true knowledge" jl. * 

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

After OLDENBERG. Le Bouddha, Sa vie, sa doctrine, sa communaurk. Trad. de 
I'allcrnand d'apds la 1 4. par A. FOUCHER, Paris, 1894, pp. 131, 214. 

Anguttara, I, p. 286. 
31 Vinaya, I, p. 14; Samyutta, 111, pp. 67-8. 
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The early texts provide three classes of phenomena: 1. the five 
aggregates (skandha), 2. the twelve bases (tiyatana) of consciousness; 3. 
the eighteen elements (dhitu). 

30 I. The five aggregates (skandha) are: 
1. corporeality (rcpa): the four great elements (mahdbhPta) - earth, 

water, fire and wind - and matter derived (upidtiyaripa) from the four 
great elements. 

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

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

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

5. consciousness (vgn'cina): consciousness of the eye, ear, nose, ton- 
gue, body and mindJ2. 

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

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

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

When she was questioned about the origin and destiny of a being 
(sattva), the nun Vajirl replied: "What do you mean by saying 'being'? 
Your doctrine is false. This is merely an accumulation of changing 

31 formations (samskira): there is no being here. Just as wherever parts of 
the chariot get together, the word "chariot" is used, so equally, wherever 

32 Samptta, 111, pp. 59-61; also see 111, pp. 47, 86-7. 
33 Mailhima, I. p. 293. 
3' Samptta, 111, pp. 140-2. This famous stanza is quoted in Madh. vltti, p. 41. 
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there are the five aggregates, there is the being; such is common 
opinion. Everything that is born is just suffering, suffering what remains 
and what disappears; nothing else arises but suffering, no other thing 
than suffering ceases to bew3'. 

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

Can one also say that, even if corporeality eludes us, at least thought 
belongs to us individually? The Buddha would immediately reply: "It 
would be even better, 0 disciples, if a child of our times, who has not 
learned of the Doctrine, were to take as the Self this body formed of the 
four elements, rather than take the mind. And why is that so? It is 
because, 0 disciples, the body formed of the four elements seems to last 
one or two years.. . or it seems to last a hundred years or  more. But that 
which, 0 disciples, is called the mind, thought or  consciousness, arises 
and disappears in an endless changing of day and night. Just as, 0 
disciples, a monkey gambolling in a forest or a wood, grasps a branch 
then lets it go and grasps another one, so, 0 disciples, what is called the 
mind, thought or consciousness arises and disappears in an endless 
changing of day and nightm3'. 

11. The second classification of phenomena concerns the twelve bases 
(iyatana) of consciousness 38. 

1. The six internal (ddhyitmika) bases are those of the eye (caksur), 
ear (Srotra), nose (ghrina), tongue (jihvi), body (kdya) and mind 
(manas). 

32 2. The six external (bihya) bases are the visible (rzipa), sound (Sabda), 
odour (gandha), taste (rasa), the touchable (spras!avya) and the object of 
thought (dharma). 

This table explains their relationship: 

" Sarpyutta, I. p. 135. See OLDENBERG-FOUCHER (quoted above n. 29), p. 263. 
Vinaya, I ,  p. 13; Samyutta, 111, pp. 66-8. 

" Sarpyutta, 11, pp. 94-5. 
Digha, 11, p. 302, etc. 
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Adhyltmika BHhya 
iiyatana iiyatana I 

1. caksus 
2. Srotra 
3. ghriina 
4. jihvi 
5. kiiya 
6. manas 

7. fipa 
8. Sabda 
9. gandha 

10. rasa 
1 1. sprastavya 
12. dharma 

Bases 1 to 5 and 7 to 11 are physical: bases 1 to 5 are organs (indriya) 
made of subtle matter (nipaprascSda) derived from the four great ele- 
ments (upd&yanipa); bases 7 to 11 are objects (vz$aya) made of rough 
matter. 

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

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

The eye perceives only the visible, the ear only sound, while the manas 
grasps, as well as its own object, the objects of the other five senses and 
those senses themselves. This is expressed in the formula: "The five 
organs each have their own object, their own domain and do not 
experience the objectdomain of their neighbour, but the manas is their 
resort and experiences the objectdomain of them all" 39. 

111. Depending on the previous one, the .third classification, in eight- 
een elements (dhdtu), explains the workings of the consci~usness~~. In 
fact, the organ (indriya) as a substrate (Zraya) and the object (vbaya) as 

33 a seized-object (dlambana), give rise to consciousness (vijiiina). This is 
expressed by the formula: "Because of the eye and the visible, visual 
consciousness (c&urvijiiZna) arises.. . ; because of the mind (manas) and 
the object of thought (dharma), mental consciousness (manovijtiina) 
arises; the conjunction of the three is contact (sparia); there arise 
together (sahajiita) feeling (vedanti), perception (sqjiiii) and volition 
(cetanti)" . 

39 'Samyutta, V, p. 218. 
Samyutta, 11, p. 140. 
Samyutta, 11, p. 72; IV, p. 33. 
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The eighteen dhitus should therefore be set out in the following way: 

- - 

Dhitus 1 to 5 and 7 to 11 are physical; dhitus 6 and 13 to 18 are 
mental; dhitu 12 can be physical or mental. 

Unlike the manaiiyatana, which was a factor in the previous classifica- 
tion, the mano&iitu (No. 6) is formed by one of the six consciousnesses. 
While the first five consciousnesses (dhitus 13 to 17) have the five 
material organs, eye, etc (dhitus 1 to 5) as their substrate (Graya), the 
sixth consciousness, mental consciousnes (dhitu 18), has no such subs- 
trate. Consequently, in order to attribute a substrate to it, the term 
manas or manodhdtu (dhitu 6) is given to what is used as substrate as a 
"contiguous and immediate antecedent" (samanantarapratyaya), i.e., 
any of the six conscicusnesses which have just passed @ad anantarGtitay 
vijZinam) 42.  

Just like the five skandha, the twelve iiyatana, and the eighteen dhiitu 
are "impermanent, painful, impersonal and changing" (anitya, d4kha. 
andtmaka, ~ipariniimadharrna)~~. 

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

Satyiira, or the round of rebirths, has its origin in eternity: "It is 
impossible to find any beginning from which beings steeped in ignorance 
and bound by the thirst for existence wander aimlessly from rebirth to 
rebirthw4*. 

According to Buddhist tradition, this occurs throughout the five 
destinies (pan'cagati) and the threefold world (traidhiituka). 

The five destinies4' are those of the hells (naraka), animals (tirya- 

Organs 

I .  caksus 
2. Srotra 
3. ghrina 
4. jihvii 
5. kiya 
6. manas 

42 This is the Sarvistiv5din interpretation, Koh,  I, pp. 32-3. 
Vibhariga, p. 70. 
Samyutta, 11, p. 179. 

4J Maijhima, 1, p. 73. 

Objects 

7. x-iipa 
8. bbda 
9. gandha 

10. rasa 
1 1. sprastavya 
12. dharma 

Consciousnesses 

13. caksurvijiiiina 
14. Srotravijiiina 
15. ghrinavijiiina 
16. jihviivijiiiina 
17. kiyavijiiina 
18. manoviiiiiina 
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gyoni), ghosts @reta), men (manusya) and gods (deva). The first three are 
qualified as unhappy (durgati, apiya) and the last two as happy (sugati). 

The threefold world46 includes: 
1. The Klmadhitu, world of desire, or of the five senses, which 

includes the destinies of the hells, animals, ghosts, men and some of the 
gods: the six classes of the gods of the world of desire4'. 

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

3. The AriipyadhHtu, world of formlessness, which includes heavenly 
beings who have been reborn, in the shape of a "mental series", in the 
spheres of the four attainments (samdpatti). These spheres consist of: 
1. the sphere of unlimited space (&&hantyiyatana), 2. the sphere of 
unlimited consciousness (vijiihtSnantydyatana), 3. the sphere of nothing- 
ness (ikiflcanyiyatana), 4. the sphere of neither-perception-nor-non-per- 
ception (naivas~jn'cinkqjn'iyatana) also called the Summit of Exis- 
tence (bhaviigra). 

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

I .  Naraka 
2. Tiryagyoni 
3. Preta 
4. Manusya 

( 1. CaturmahHrHjakHyika 
1 2. Trlyastrimka 

I 5. ~ i k ~ n a r a t i  
6. Paranirmitavakavartin 

1. BrahmakHyika 
2. Brahmapurohita 
3. MahHbrahma 

1. Paritdbha 
2. ApramHnHbha 
3. AbhHsvara 

Devaloka 

Brahmaloka 

46 Majjhima. 111, p. 63. 
*' For the enumeration of the gods, see Majjhima, 111, pp. 100-3. 
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4th DhyHna 

1. Anabhraka 
2. Punyaprasava 
3. Brhatphala 
4. Avrha 
5. Atapa 
6. Sudrka 
7. SudarSana 
8. Akanigha 

IV. NaivasarpjiiHnikarpjiiH I CaturPriipya 
Brahmaloka 

In the first three destinies there is more suffering than joy; in the 
human destiny, the two balance; in the divine destinies joy prevails over 
suffering. However, whatever the blisses they may entail, all existences 
are basically painful since they are transitory, and joys which are 
doomed to disappear are sufferings. Vitiated by impermanence, existen- 
ces are only an infinitesimal point in the long night of suffering: "While, 
on this long voyage, you wandered aimlessly from birth to birth, and 
you groaned and you wept because you had a share in what you hated 

36 and you did not have a share in what you liked, there have flowed, there 
have been shed by you more tears than there is water in the four 
oceans" 

THE TRUTH OF THE ORIGIN OF  SUFFERING^^. - The subject of the 
second noble truth is the origin of suffering (duhkhasamudaya). Transi- 
tory, painful and impersonal though they may be, the phenomena of 
existence do not, for all that, arise by chance: their appearance and 
disappearance are ruled by the fixed law of dependent origination 
@ratityasamutp6h) which, in the first case, functions in direct order, 
and in the second, in reverse order. It amounts to the fact that birth 
(janman) is caused by action (karman) and that action itself is condition- 
ed by passion (kleSa). ' 

Samyutta, 11, p. 180. See OLDENBERG-FOUCHER (quoted above n. 29), p. 220. 
'9 In our opinion, the most lucid description remains that of L. de LA VAL& POUSIN, 

Thkorie des douze causes. Ghent, 1916. Also see B.C. LAW. Formulations offhe Pratityasa- 
mufpido. JRAS, 1937, pp. 287-92; B.M. BARUA, Pratityasamufpcida as a Basic Concept of 
Buddhist Thought, Law Comm. Volume, Poona, 1946, pp. 574-89. The most searching 
Indian treatise is the PratityusamufpcidaSclsfra of UNarigha, ed. V. GOKHALE, Bonn, 1930. 
Two particularly noteworthy western interpretations are : P. OLTRAMARE, La formule 
bouddhique &s douze causes. Geneva, 1909; A. FOUW, La Vie du Bouddha, Paris, 1949, 
pp. 163-70.*** 
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Action is a volition (cetani), whether good or bad (kdala, akdala), 
which is manifested in good or bad actions of body, speech and mind. 
The essence of action is in the mind, and action is not truly action unless 
it is sa.pcetanQa, that is, "conscious, reflected, willed", and when it is 
performed samcintya, consciously, with reflection and willingly. 

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

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

Action does not always incur immediate maturation: there are actions 
37 which incur maturation in this life, others immediately after death, in the 

next rebirth and, finally, others even later. 
All this has been well summarized in the Ariguttara (111, p. 415): 

"What is action? - I assert that action is volition, since it is by willing 
that one performs an action with the body, speech or mind. 

"What is the origin of actions? - Contact is the origin of actions. 
"What is the variety of actions? - There are actions which mature in 

feeling in the hells, among animals, among ghosts, in the world of men 
and in the world of the gods. 

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

There are ten varieties of actions called "Wrong ways of action" 
(akdala karmapatha)50 which mature in the three unhappy destinies 
(hells, animal realm and realm of gosts): 1. murder (prinitipita), 2. theft 
(adattidim), 3. sexual misconduct (k&namithyiciira), 4. false speech 
(mysivida), 5. slander (paiiunyavida), 6. harsh speech (pimsyavcida), 7. 
frivolous talk (saybhinnapralipa), 8. covetousness (abhidhyi), 9. ill-will 
(vycipcida), 10. false views (mithyid!!!~). - In contrast, the ten "Good 
ways of action" (kdala karmap~tha) mature in the happy destinies (the 
realms of mankind and of the gods). 

All the happy or unhappy destinies which constitute the fruit of action 
will disappear when that fruit is exhausted; they constitute only one step 
on the path of painful rebirth. So therefore, the intentional actions 
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which determine the destiny of beings constitute their welfare and 
inheritance, an inheritance which no one can renounce: 

"Deeds are the welfare of beings, deeds are their inheritance, deeds 
are the womb that bears them, deeds are the race to which they are 
related, deeds are their resortw5'. 

"Neither in the kingdom of the air, nor in the middle of the sea, nor if 
you hide in a mountain cave, nowhere on earth will you find a place 
where you can escape the fruit of your bad actionswS2. 

38 They are strictly personal and incommunicable : "Those bad actions 
which are yours were not done by your mother, or  your father, or  your 
brother, or your sister, or your friends and advisers, or  your kinsmen 
and blood relatives, or by ascetics, or  by brghmins, or  by gods. It is you 
alone who have done those bad actions : you alone must experience the 
fruitvs3. 

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

However, here desire is taken in its wider sense, and there are three 
kinds : I .  the thirst for pleasures (ktimatr+i) : a desire which is roused 
and takes root when confronted with agreeable objects and pleasant 
ideas; 2. the thirst for existence (bhavatrsni), a desire associated with the 
belief in the lasting duration of existence; 3. the thirst for non-existence 
(vibhavatr;ni), a desire associated with the belief that everything ends 
when death comess4. According to this concept, it is pernicious to 
delight in sense-objects, and even more pernicious to entertain in oneself 
an impossible ideal of eternal survival or utter annihilation. Buddhism 
constitutes the outright condemnation of personalism and materialism. 

Desire taints the action of the threefold poison of craving (riga), 
hatred (dve~a) and delusion (moha). It is the profound cause of action : 
"0 monks, there are three causes (nidrina) from which actions originate : 
greed, hatred and delusion"ss, and, even more poetically : "Delighted 
by craving, maddened by hatred, blinded by delusion, dominated and 
perturbed, man ponders his own downfall, that of others and both 
together; in his mind, he experiences suffering and sorrowws6. 

We should now examine the complex mechanism which indissolubly 

" Majjhima, 111, p. 203; Anguttara, 111, p. 186. 
Dhammapada, st. 127. 

s3  Majjhima, 111. p. 181. 
'* Vinaya, I. p. 10. 
'"Alguttara, I, p. 263. 
'b Anbttara, I, pp. 1567. 
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links desire to action and action to painful rebirth. This is the system of 
39 dependent origination (pratityasam~tpada)~' discovered by the Buddha 

and given by him as the comer stone of his doctrine. 
While the theory of the Not-self reduces all the phenomena of 

existence to eniities which are transitory, painful and insubstantial, the 
system of dependent origination demonstrates that the appearance and 
disappearance of such phenomena, far from being left to chance, are 
ruled by a strict determinism. This origination forms a chain of twelve 
links (dvi&.i&iga) each of which conditions the next, and this condition- 
ing is expressed by the formula : "This being, that is; from the arising of 
this, that arises"; and in reverse : "This not being, that is not; on the 
cessation of this, that ceasesws8. 

1st Avidyiipratyayih sapkiir* "Conditioned by ignorance are the 
karmic formations". 

Ignorance consists of ignorance of the four noble truthss9, igno- 
rance of the origin and disappearance of the skan&ab0, the fourfold 
error (viparyisa) which consists of taking for eternal what is transitory, 
for pleasant what is unpleasant, for pure what is impure, for a Self what 
has no "self' (the five sk~ndha)~' .  

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

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

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

bad. 
2nd Sapkirapratyayq vijrharn "Conditioned by the karmic for- 

mations is consciousness". 
After death, because of actions, there appears in the mother's womb 

" Vinaya, I, p. 1; Maijhirna, 111, p. 63; Samyutta, 11, pp. 1-4, etc. 
" Samyutta, 11, pp. 28.65. 
s9 Samyutta. 11, p. 4. 
e0 Samyutta, 111, pp. 162, 171. 

Anguttara. 11, p. 52. 
Mguttara, V, pp. 113, 116. 
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the consciousness aggregate (six groups of consciousnesses) which is 
inseparable from the other four aggregates. This is a consciousness 
which is a fruit of maturation (vipikaphala) and, as such, indeterminate 
from the moral point of view (avycikyta). It is the explanation of the new 
existence since "if consciousness, after having entered the mother's 
womb, were to go away, the embryo would not be born"63. 

3rd Vijn'inapratyayay nimanipam "Conditioned by consciousness is 
mentality-corporeality". 

Mentality should be understood as the three mental skandha exclu- 
ding vijn'ina : feeling (vedani), perception (sayjn'i) and volitions ( say-  
skira). By corporeality is meant form : the four great elements and 
derived form. 

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

4th NEmarCpapratyayay ~a&iyatanarn "Conditioned by mentality- 
corporeality are the six bases of consciousness". 

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

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

5th Sadiiyatanapratyayah spar@ "Conditioned by the six bases is 
contact". 

The existence of the six bases gives rise to sensorial and mental 
impression : the making of contact between the six organs and their 
respective objects. The texts say : "Due to the eye and the visible. .., the 
mind and the object of thought, there respectively arise visual conscious- 
ness ..., mental consciousness. The conjunction of the three (trikasayni- 
pita) is contactwb4. 

41 6th SparJapratyayi vedani "Conditioned by contact is feeling". 
From the contact between the organ, object and consciousness there 

results agreeable, disagreeable or neutral feeling, feeling which is inevi- 
tably accompanied by perception (samjn'i) and volition (cetani). 

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

Digha, 11, p. 63. 
64 Samyutta, 11, p. 72; IV, pp. 67, 86. 
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7th Vedandpratyayd tnnd "Conditioned by feeling is thirst". 
The feeling experienced by one organ or another immediately arouses 

an impassioned reaction for one object or another : colour, sound, 
d o u r ,  taste, tangibility or object of thought. 

8th Tr!ndpratyayam upddcinam "Conditioned by thirst is grasping". 
Grasping is exasperated desire, excess or passion which is expressed 

by (1) sensual grasping (kZmopduiina), (2) grasping false views (dc!yupd- 
ddna), (3) blind belief in the efficacity of vows and rites (Silavratopd- 
&nu), (4 )  blind belief in personalist ideas (dtma~ddopddrina)~~. 

9th Upduiinapratyayo bhavah "Conditioned by grasping is [action 
which gives rise to] re-existence". 

Bhava, literally "existence" should here be taken to mean punarbhava- 
janakaty karma "action which gives rise to re-existence". Exasperated 
grasping (upddZna) causes a process of activity (karmabhava) - good or 
bad intentional actions - which will determine a process of rebirth 
(urparribhava) : a new existence, a fruit of maturation, in the realms of 
the Kiima-, Riipa- or Ariipyadhiitu. 

10th Bhavapratyayd jdtih "Conditioned by the action which gives rise 
to re-existence is birth". 

As we have just seen, the process of activity culminates in a new birth 
: "the coming into the world, the descent, the realization of such-and- 
such beings (sattva) in one category (nikiya) of beings or another, the 
appearance of the skandha, the acquiring of the organs"66. 

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

1 lth Jdtipratyayaty j a r i i m a r w  "Conditioned by birth is old-age- 
anddeath". 

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

The causal chain, the functioning of which has just been described, 
therefore includes twelve links the nature and function of which are : 
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This table shows that the twelve-linked Pratityasamutpida is both 
double and triple6' : 

It is double because it involves a process of activity (karmabhava), i.e. 
links 1 to 2,8 to 10, and a process of birth (utpattibhava), i.e. links 3 to 7 
and 11 to 12. In other words, it is both cause and fruit. 

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

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

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

Past 
Existence 

Present 
Existence 

Future 
Existence 

6' On all these points, see KoSa. 111. pp. 59-61, 68. 

1. avidyi : kleia 
2. samskira : karman 

3. vijiiina 
4. nimariipa I vipika- 
5. sadiyatana 

phala 
6. spark 
7. vedani 

8. trsni 
9. upidina } kleia 

10. bhava : karman 

1 1. jiti 
12. jiramaraqa } phala 

karmabhava 

utpattibhava 

karmabhava 

utpattibhava 
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discovered this profound truth, which is difficult to perceive difficult to 
understand, appeasing, sublime, transcending all thought, abstruse, 
which only the wise can grasp.. . For humanity which bustles about in 
the whirlwind of this world, it will be a difficult matter for the mind to 
embrace, this doctrine of causality, the chain of causes and effectswbs. 

It nevertheless remains true that this theory constitutes the comer 
stone of the Buddhist doctrine : "Whoever understands it understands 
the Dharma and whoever understands the Dharma understands itwb9. It 
alone enables one to grasp how, in the absence of any substantial entity, 
the phenomena of existence are governed by a strict determinism; in 
other words, how "suffering exists, but no one is afflicted; there is no 
agent, but activity is a fact"lO. 

THE TRUTH OF N T R V ~ N A ~ ~ .  - The law of causality, the chain of 
causes and effects is a difficult thing for humanity to grasp. Just as 
difficult to grasp is the entry into stillness of all formations, the 
detachment from earthly things, the extinction of craving, the cessation 

44 of desire, the end, N i r ~ l n a ' ~ .  Nirvlna is the subject of the third noble 
truth, the truth of the cessation of suffering (du!zkhanirodha). 

If desire arouses action, and if action in turn gives rise to existence, it 
is enough to eliminate desire in order to neutralize action, and action 
thus neutralized would no longer mature in new existences. Through the 
cessation of birth, old-age-and-death, sorrow and lamentation, suffering, 
grief and despair cease : such is the cessation of the whole realm of 
suffering 3 .  

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

a.  Nirviina in this world is no different from holiness (arhatrva) : 

Vinaya, I, pp. 4-5. 
Majjhima, I, pp. 190-1. 

'O Visuddhimagga, ed. WARREN, p. 436. 
" Cf. L. de LA V A L L ~  POUSSIN, The Way ro N i r v w ,  Cambridge. 1917; Remarques sur 

le Nirvea,  Studia Catholics, 1, 1924, p. 25; N i r v w ,  Paris, 1925; Les deux N i r v e  d'apres 
la Vibheii, Ac. de Belgique, Bulletin, 2 h. 1929; L4 Nirviina d'apres 2ryadeva, MCB, I 
1932. p. 127; Une derniere nore sur le Nirvdna, MCI. Linossier, 11, 1932, p. 329; Documents 
d'Abhidharma, BEFEO, 1930, p. 1; Musila et Niirada, le chemin du Nirv&za. MCB. V, 
1937, p. 189; Th. STCHERBATSKY, The Conception of Buddhist NirvMa. Leningrad, 1927; E .  
OBERMILLER, Nirvha according to the Tibetan tradition, IHQ, V, pp. 21 1-57; B.C. LAW, 
Aspects of Nirvka IC, 11, p. 327; E.J. THOMAS, Nirvha and ParinirvMa, India Antiqua, 
Lciden, 1947, p. 294; H. VON GLASENAPP, Unsrerblichkeir und Erlosung in den indischen 
Religionen. Halle, 1938. 
'' Vinaya, I, p. 5. 
" Vinaya, I, pp. 1-2. 
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"The destruction of desire, the destruction of hatred, the destruction of 
delusion, that is what is called Nirvlna and holiness" 74. The holy one in 
possession of Nirvana has destroyed desire and dispelled any cause of 
rebirth, but the destruction of desire still leaves intact all the elements of 
existence called skandha, corporeality, feelings, perceptions, volitions 
and consciousnesses. The Nirvlna-in-this-world of a person who wins 
deliverance while alive is called Nirvana "with residual conditioning" 
(s0padhiSe;a) . 

b. Afther the death of someone who has obtained Nirvana in this 
world or of a holy one, there is no longer a new existence. In fact, "the 
body of the holy one continues to exist even though the thirst which 
produces a new existence has been cut off. As long as his body lasts, so 
long will gods and men see him. But, when his body is broken and his 
life gone away, gods and men will no longer see him" 15. This is what is 
called Nirvlna "without residual conditioning" (nirupadhiie;~). Just as 
a flame disturbed by a blast of wind grows dim and disappears from 
sight, so the holy one released from the ntima-rCpa (physical and mental 
aggregates of existence) enters into appeasement thus disappears from 
all sight. No one can measure him; to speak of him, there are no words; 
what the mind might conceive vanishes and all ways of speaking 
vanish 16. 

45 In the world of becoming, all the elements of existence, subject to 
dependent origination, are both causes and caused : they are, it is said, 
"conditioned" (sqskyta). Nirviina, which is beyond becoming, escapes 
the causal chain : it is "unconditioned" (asayskyta). This absolute is 
asserted by several texts which say : "There is an unborn, unarisen, 
uncreated, unconditioned; if there was not an unborn, there would be 
issue for what is born, but as there is an unborn, there is an issue for 
what is born, arisen, created, ~ondi t ioned"~~.  When considered from 
that point of view, Nirviina is cessation (nirodha), calm (Siinra), excellent 
(prqita) and escape or salvation ( n i k a r q ~ ) ~ ~ .  

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

l4 Sarpyutta, IV, pp. 251-2. 
" Digha, I, p. 46. 
lS Suttaniplta, v. 1074. 
l7 Udiina, VIII, 3, p. 80; Itivuttaka, p. 37; Udinavarga, ed. BECKH, XXVI, 21-4. 
l 8  Koia, VII, p. 31 sq. 
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one must first be convinced of the impersonality and the emptiness of all 
forms of existence of which not one is a Self or pertains to a Self. In 
such conditions, if, in regard to becoming, suffering and activity are 
explained as having no subject or agent, in regard to the absolute, 
Nirvina in no way implies the existence of someone who has entered 
Nirvina : 

Suffering exists, but no one is afflicted, 
There is no agent, but activity is a fact, 
Nirvina is, but whoever has entered Nirviina is not, 
The Path exists, but no-one treads itT9. 

THE TRUTH OF THE PATH. - That quotation leads us to the fourth 
noble truth the subject of which is the Path which leads to the cessation 
of suffering (duhkhanirodhagimani pratipad). The noble eightfold Path 
defined in the Discourse of ViiAnasi consists of three elements : mora- 
lity, concentration and wisdoms0. 

I. Morality (Sila) consists of conscious and intentional abstention 
from all misdeeds of body and speech and also sometimes - but not 
always - of mind : 1. murder, 2. theft, 3. sexual misconduct, 4. 

46 falsehood, 5. slander, 6. harsh talk, 7. frivolous talk, 8. covetousness, 
9. ill-will, 10. false views. It is aimed at avoiding anything which could 
cause another person harm. The observance of morality increases in 
value when it is the result of a vow or commitment : it is then called the 
moral restraint (satpvaraiila). Obligations vary with the states of life. As 
will be seen further on, the lay Buddhist conforms to the fivefold 
morality (pan'caiila) and, when fasting, to the eightfold morality (agciri- 
gdila); a probationer or Siksamind is bound by six laws (~addharma) 
and the novice of both sexes by ten rules ( ddd ik~dpada ) ,  the bhiksus 
and bhiksunis are kept subject to the articles of their Discipline, approxi- 
mately 250 for the monk and 500 for the nun. Although it is an 
indispensable condition for spiritual progress, morality is only the first 
step. What is the use of avoiding misdeeds if the heart and mind react to 
every appeal of passion? The second element of the Path will therefore 
be aimed at purifying thought. 

11. Concentration (samcSdhi)* is the fixing of the mind on one point. It 
is basically the same as the absence of distraction (avik~epa) and mental 
quietude (Samatha). In preference, it is practised during the nine succes- 
sive mental abodes (navdnupz2rvavihdra) which consist of the four ecsta- 
sies (dhyina) of the world of subtle form, the four attainments (samd- 

79 Visuddhimagga. ed. WARREN, p. 436. 
Digha, 11, pp. 81, 84; Itivuttaka, p. 51. 
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patti) of the formless world and the attainment of the cessation of 
perception and felling (~qjfiivedayitanirodha)~'.  

By rejecting the five sense-objects and dispelling the five hindrances to 
meditation (covetousness, ill-will, sloth and torpor, regret and doubt), 
the ascetic enters the first ecstasy, endowed with reasoning (vitarka) 
and discursive thought (vicira), born of detachment and which is joy 
and happiness. - By discarding reasoning and discursive thought, he 
enters.the second ecstasy, inward peace, fixing of the mind on one point, 
free of reasoning and discursive thought, born of concentration, and 
which is joy and happiness. - By renouncing joy (priti), he dwells in 
equanimity (upeksaka), mindful and fully aware; he experiences happi- 
ness (sukha) in his body; he enters the third ecstasy which is defined by 
the holy ones as being equanimity, mindfulness, dwelling in happiness. 
- By destroying happiness and suffering, through the previous discar- 

47 ding of joy and sorrow, he dwells in the fourth ecstasy which is free of 
suffering and happiness, and purified in renouncement and mindfulness. 
- Having gone beyond any notion of matter, discarding any notion of 
resistance and regarding any notion of plurality, he cries : "Infinite is 
space" and enters the sphere of unlimited space (iikr7Siinantyiyatana). - 
Having gone beyond the sphere of unlimited space, he successively 
enters the sphere of unlimited consciousness (vijriininantyiyatana), the 
sphere of nothingness (dcimcanyiyatana) and the sphere of neither- 
perception-nor-non-perception (naivasamjfiintisamjfiiyatana). - Fi- 
nally, going beyond all that, he enters the attainment of the cessation of 
perception and feeling (sqjfiivedayitanirodhasmdpatti); when he has 
reached that stage, his passions are destroyed by knowledge and he has 
won what, strictly speaking, is termed Nimlna-in-this-worlds2.* 

The practice of concentration, contingently completed by insight 
(vipaiyani), endows the ascetic with six higher spiritual powers (a- 
bhijii), five of which are mundane and one of which is supramundane : 
the magic powers, the divine eye which is extremely far-reaching, the 
penetration of the thoughts of other people, divine hearing, the recollec- 
tion of previous existences and, finally, the destruction of the impurities 
which, from this life onwards, ensures mental deliverancee3. 

Digha, 11, p. 156; 11, pp. 165, 290; Anguttara, IV, p. 410. 
O 2  Vinaya, 111, p. 4; Digha, I, pp. 37, 73, 172; Maijhima, I, pp. 21, 40, 89, 117, 159; 

Sqyutta, 11, pp. 210, 216, 221; Anguttara, I, pp. 53, 163, 182, 242; Lalitavistara, p. 129; 
Paficavimiati, p. 167. - For a rational explanation of this Yoga technique, see M. ELIADE, 
Le Yoga, Immortaliti et Liberte. Paris, 1954, pp. 174-9. 
" Digha, 111, p. 281. -On this subject, see P. DEWILLE, Sur la memoire des existences 

anthiewes, BEFEO, XXVII, 1927, pp. 283-98. L. DE LA VAL& POUSSIN, Le Bouddha et les 
AbhiM-. Mukon, 1931, pp. 335-42. 
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The practice of the nine successive mental abodes is far from exhaust- 
ing the list of mental practices invented or adopted by Buddhism. In 
order not to be too incomplete, we should also point out the three 
concentrations which have as their object Emptiness (SGnyati), Signless- 
ness (iinimitta) and Wishlessness (aprayihita) which exhaust the examina- 
tion of the Buddhist truths in all their aspectsa4. 

Finally, four mental exercises, the Brahmavihira, which have been 
known to and practised by Indian yogins at all time, are particularly 

48 recommended even though, in the economy of the Path, they are 
somewhat incidental; they consist of projecting in all directions a mind 
entirely filled with benevolence (maitri), compassion (karqi), altruistic 
joy (muditi) and perfect equanimity (upeksi), and embracing the whole 
world in those infinite feelingsa s. 

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

111. wisdom (prajii5j or insight (vipdyani)* produces the four 
fruits of the Path and attains Nirvina. Wisdom as it was conceived by 
Sikyamuni is not a gnosis, some intuition of vague and imprecise 
content which might satisfy superficial minds. It is indeed clear and 
precise insight, the object of which consists of the three general characte- 
ristics (siminyalaksana) of things : "All dharmas, notably the physical 
and mental phenomena of existence (matter, feelings, notions, volitions 
and consciousnesses) are transitory (anitya), painful (duMha) and devoid 
of a Self or substantial reality (anitman)". These phenomena succeeding 
each other in series according to an invariable mechanism last only for a 
moment; doomed to disappear, they are painful; as such, they are 
devoid of all autonomy, they do not constitute a Self and do not depend 
on a Self. It is by mistake that we consider them as me or mine. How is 
it possible to be attached to those fleeting entities, which are characteri- 
zed by suffering and do not concern us at all? To turn away from them 
by making a lucid judgement is ipso facto to eliminate desire, neutralize 
action and escape painful existence. 

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

" Vinaya, 111, p. 93; Samyutta, IV, p. 360; Anguttara, I, p. 299. 
Digha, 11, p. 196; 111, p. 220; Divya, p. 224. 
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convinced, his adherence, of a purely intellectual nature, is very far from 
that direct insight which constitutes true wisdom and which is necessary 
for salvation. The Buddha therefore distinguished between three and 

49 even four kinds of wisdom depending on whether they originate from a 
teaching (Smta), reflection (cinti) or contemplation ( b h i ~ a n i ) ~ ~ .  

1. The Buddha, being omniscient and the "instructor of gods and 
men", has discovered and taught the noble truths. His word is truthful, 
perfect with regard to the meaning and the letter. It was collected and 
memorized by the auditors (Srivaka) who repeated it "just as they had 
heard it". The good disciple "listens to it carefully, gives ear, seeks to 
understand and relies on the teaching of the Mastervs7. If he is unable 
to verify the truth of the teaching, he must say : "That I accept through 
faith" or again "The Buddha knows, but I do not know"8s. 

The teaching is a precious gift. The appearance of Buddhas in this 
world is as rare as the blossoming of the Udumbara tree, or ficus 
glomerata, which bears fruits but which has no visible flowers9. Of 91 
cosmic periods, only three had a Buddha. Even so, when the Buddhas 
appear in the world and preach the doctrine, not all men are able to see 
and hear them. One day, Sikyamuni and Ananda met a wretched old 
woman at the entrance to Srivasti. Moved by pity, Ananda suggested to 
the Master that he approach and deliver her : "May the Buddha 
approach her", he said; "when she sees the Buddha with his marks, 
minor marks and luminous rays, she will have a thought of joy and find 
deliverance". The Buddha replied : "That woman does not fulfil the 
requisite conditions for deliverance". Nevertheless, in response to Anan- 
da's request, he attempted to appear before her. He approached her 
from the front, from behind and from the side, from above and from 
below, but each time, the old woman turned her back to him, lifted her 
head when she should have lowered it, lowered her head when she 
should have lifted it and, finally, covered her face with her hands. She 
did not even perceive the presence of the Buddha, and the Master 
concluded : "What else can I do? Everything is useless : there are those 

so people who do not fulfil the requiste conditions for deliverance and who 
are unable to see the Buddhawgo. Privileged people to whom it is given 
to hear the word of the Buddha and who give him their adhesion do not 

O a  Digha, 111, p. 219. 
" Digha, 1, p. 230; Majjhima, 11, p. 253; 111, pp. 117, 133, 221; Anguttara, IV, p. 82. 

Sikgsamuccaya, p. 5. 
B 9  WALDSCHMIDT, MPS, pp. 356, 372, 394,430; Lalitavistara, p. 105; Sukhiivativyiiha, 

82; Saddharmapundania, p. 39. 
Upad&, T 1509, ch. 9, p. 125c. 
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find deliverance for all that. Faith is not enough to ensure them true 
wisdom upon which final deliverance depends. 

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

3. This last is wisdom resulting from contemplation. It goes straight 
to the thing, disregarding the letter. It is a direct and autonomous 
grasping of the Buddhist truth, independent of any external adjunct. As 
a free thinker, SHkyamuni considered personal conviction alone to be of 
value. "And now", he sometimes asked his monks, "that you know and 
think thus, will you say : We honour the Master and, through respect 
for the Master, we say this or that?" - "We will not do that, Lord". 
"What you assert, is it not what you yourselves have recognized, you 
yourselves seen, you yourselves grasped?"'That is exactly so, Lordwg1. 

4. Direct wisdom, the only one finally to be of value, does not always 
move on the same plane : it can be of lower or higher nature. "There is a 
right but impure view, of solely meritorious value and bearing fruit 
solely in this world : it is the right view of wordlings who see the truth 
but keep away from the path laid out by the Buddha". Conversely, "there 
is a right view which is noble, pure, supramundane and linked to the 
Path; it is found in the mind which is noble, purified, joined to the Path 
and following the noble Path; it is wisdom, the faculty, the power of 
wisdom, a constituent element of enlightenment which consists of the 
elucidation of the doctrine, a right view which forms part of the 
PathwPZ. It is this direct, supramundane wisdom which gives rise to 
holiness and by means of which the ascetic, raised to the level of holy 
one or Arhat, can solemnly affirm : "I have understood the noble 

51 truths, destroyed rebirth, lived the pure life, done what had to be done; 
henceforth, there will be no further births for mevg3. 

Early scholasticism fixed the stages of the Buddhist Path, the three 
essential elements of which we have just studied. They are four in 
number, each consisting of the acquisition, then enjoyment, of the fruits 
of the religious life : SrotaHpatti, Sakrdlghin, A ~ g l m i n  and Arhat- 
tvaP4. 

Maijhima, I ,  p. 265. 
91 Maijhima, 111, p. 72. 
g3 Vin., I. pp. 14, 35, 183; Digha, I,  pp. 84, 177, 203; Majjhima, I,  p. 139; Samyutta, I,  

p. 140; Mguttara, I, p. 165, ctc. 
Q4 Sqyutta, V, p. 25; Digha, 111, pp. 227, 277. 



(51-52) INDIA AT THE TIME OF THE BUDDHA 47 

The wordling Cpythagiana) who has not entered the Path is bound by 
ten fetters ( ~ q y o j a n a ) ~ ~  which chain him to the round of rebirths : 1. 
belief in individuality (satkciyadys!~], 2. doubt (vicikitsi), 3. trust in the 
value of vows and rites (SL'avrataparimarSa), 4. sensual desire (kcima- 
riga), 5. ill-will (vyipida), 6. craving for existence consisting of subtle 
form (rGpariga), 7. craving for formless existence (arGpariga), 8. pride 
(miha), 9. restlessness (auddhatya) and 10. ignorance (avidyi). The first 
five fetters which tie a man to the world of desire are termed lower 
(avarabhigTya), while the last five which tie him to the world of subtle 
form and the formless world are higher (Grdhvabhcigwa). In contrast to 
the wordling, the noble disciple (cirya) enters and progresses along the 
Path by means of the successive elimination of these ten fetters96. 

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

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

Through the destruction of fetters 1 to 5, he becomes a "non- 
returner" (ancigcimin); without coming back here, he will appear in the 
world of the gods and from there he will attain Nirvina. 

Through the destruction of all impurities (cisravaksaya), he already 
52 obtains in this life mental deliverance, deliverance through knowledge, 

which is free from impurities and which he himself has understood and 
realized. In one word, he becomes a holy one or Arhat and possesses a 
twofold knowledge : that his impurities are destroyed and that they will 
not arise again (isravaksaya and anutpidajn'cina). * 

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

P s  Adguttara, V. p. 17. 
96 Digha, 11, p. 92; Majjhima, I, p. 465 sq. 
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transitory, finite or infinite? Does the holy one still exist after death or 
does he disappear with it? Is the vital principle identical to the body or 
different from it?9'. 

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

A well-known passage in the M ~ j j h i r n a ~ ~  records that Venerable 
MHlunkyHputta who was bothered by the metaphysical enigma, came to 
the master and demanded an explanation. The Buddha received him 
with gentle irony : "At the time you entered my order, did I say to you 
: Come, Milurikyiputta, and be my disciple; I wish to teach you 
whether the world is or is not eternal, whether it is limited or finite, 
whether the vital principle is identical to the body or  separate from it, 
whether the Perfect One survives or does not survive after death?" "You 
did not say that to me, Lord". "A man", continued the Buddha, "was 
struck by a poisoned arrow; his friends and relations immediately 
summoned a skilful physician. What would happen if the sick man were 
to say : I do not want my wound to be dressed until I know of the man 

53 who struck me, whether he is a nobleman or a brihmin, a vaiiya or  a 
Siidra? Or were he to say : I do not want my wound to be dressed until I 
know the name of the man who struck me and to what family he 
belongs, whether he is tall or  short or  of medium height, and what the 
weapon that struck me is like? - How would that end? The man would 
die of his wound". The Buddha then concluded : "I have not explained 
those great problems because knowledge of such things does not lead to 
progress in the way of holiness, and because it would not lead to peace 
and Enlightenment. What leads to peace and Enlightenment is what the 
Buddha taught his followers : the truth of suffering, the origin of 
suffering, the cessation of suffering and the Path which leads to the 
cessation of suffering. That is why, Mllunkylputta, what has not been 
revealed by me shall remain unrevealed, and what has been revealed by 
me is revealed". 

On another occasion, while staying in the Simiapa Grove in Kauiiim- 

91 Digha, I, pp. 187-8; Majjhima, I, pp. 157,426,484; Sqyutta, 111, pp. 213 sq., 258; 
IV, pp. 286, 391; V .  p. 418. 

98 Crila MdurikycZru!!a in Majjhima, I, p. 426 sq.; T 25, ch. 60, p. 8040; T 94, p. 9176; 
T 1509, ch. 15. p. 170a. 
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bi, the Master took some SimSapa leaves in his hands and said to the 
monks : "What do you think? Are these few leaves more numerous or 
are all the leaves of all the trees in the grove more numerous?" "Few are 
the leaves the Lord holds in his hand; very numerous are all the leaves 
of all the trees in the grove". "Equally, 0 monks, much have I learned; 
very little have I taught. Nevertheless, I have not acted like those 
teachers who are close-fisted and keep their secrets to themselves : for I 
have taught you what was useful to you, I have taught you the four 
truths; but I did not teach you what was not useful to youwg9. 

Discussions of a metaphysical nature are, moreover, ferments of 
discord. On such problems, thinkers have the unpleasant habit of 
adopting definitive positions and go about repeating : "This alone is 
true, all the rest is false"loO, and such intransigence provokes endless 
arguments. For his part, S5kyamuni refused to join issue with his 
adversaries. He did not give his allegiance to one school, neither did he 
fight against any system : Whatever opinions are current in the world", 
he said, "the wise man does not agree with them since he is independent. 

54 How could he who is not drawn to what he sees or hears become 
submi~sive?"~~. However, independance presupposes tolerance : "It is 
not I who quarrel with the world, it is the world which quarrels with me. 
What is accepted in the world is also accepted by me; what is rejected by 
the world is also rejected by me" lo*. The scholar Nag2 rjuna, summariz- 
ing the doctrine of the Master, concluded : "Everything is true, 
everything is false; everything is both true and false, both false and true : 
such is the teaching of the Buddha"1o3. 

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

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

99 Samyutta, V, p. 437. 
loo Digha, I, pp. 187-8. 
lo' Suttanipiita, v. 897; Bodh. bhlmi, pp. 48-9. 
lo' Samyutta, 111, p. 138; cf. Madh. vytti, p. 370. 
lo' Madh. vytti, p. 368. 
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future world does not exist; there is no mother or father; nowhere can 
there be found any enlightened monk or briihmin who has truly 
understood the present or future world and who can explain them to 
others" lo4. Such a man, being a denier of moral law, will necessarily be 
a prey to all desires. 

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

55 Wishing to eliminate desire, the Buddha rejected both the false view 
of existence (bhavadp!~] and the false view of non-existence (vibhava- 
dy~!Q, or again the belief in the extremes (antagrZhadrs!g of eternalism 
(Siiivata) and nihilism (uccheda) : "To say that everything exists is an 
extreme, to say nothing exists is another extreme; rejecting both extre- 
mes, the Blessed One teaches a middle position" lo6. On the one hand, 
physical and mental phenomena (skandha) - body, feelings, percep- 
tions, volitions and consciousnesses - which the personalist considers as 
a person (pudgala), a living being Oiva), do not belong to me, I am not 
that, that is not my Self; therefore, the personalist view is precluded. On 
the other hand, those same phenomena, conditioned by action and 
passion, reproduce themselves indefinitely according to the immutable 
laws of dependent origination (pratityasamutpiiaJa) which governs their 
appearance and disappearance; therefore, the materialist nihilistic point 
of view is to be rejected. 

However, the doctrine of the middle as conceived by S5kyamuni 
cannot be taught without caution to unprepared minds. As a healer of 
universal suffering, rather than a teacher of philosophy, the Buddha 
adapted his instructions to the mental dispositions of his listeners and, 
although some of his teachings should be taken as having a precise and 
defined meaning (nitirtha), others only have provisional value and need 

lo' Majjhima, 111, p. 71. 
lo' The belief in a Self is not a defiled view (klisfci drs!t) which would lead directly to 

offence, for he who believes in the permanence of the soul will, in contrast, be induced to 
avoid bad actions in hell ... However, that belief is incompatible with the 
Buddhist spiritual life which consists of the eradication of desire. 

lo6 Samyutta, 11, p. 17. 
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to be interpreted (neycirrha), since Sikyamuni often placed himself in the 
point of view of beings to be converted, seeking to cure rather than 
instruct them lo'. In order to interpret certain texts, it is necessary, along 
with scholasticism, to take into account the intentional teaching ( swd-  
hcibhiisya) ofdhe Buddha108. To PhHlguna, who believed in the existence 
of the soul and the person and who asked which is the being that 

56 touches, feels, desires and grasps, the Buddha replied : "A stupid 
question! I deny that there is a being that touches, feels, desires or 
grasps" log. Nevertheless, when Vatsagotra who, having believed in the 
existence of the Self, no longer did so and asked if it was indeed true 
that the Self did not exist, the Buddha refused to answer in the negative 
"in order not to confirm the doctrine of monks and brihmins who 
believed in a n n i h i l a t i ~ n " ~ ~ ~ .  Having thus corrected such hasty and 
peremptory opinions, the Master taught the dependent origination of 
phenomena, an origination in which no eternal or spiritual principle - 
God or soul - intervenes, but the mechanism of which is strictly ruled 
by the play of causes and conditions (herupraryaya). 

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

Io7 On the distinction between nitcirtha and neycirtha satras, see the Catuhpratis01~- 
scitra, Koh, IX, p. 246; KohvyHkhyH, p. 704; Mahivyutpatti, Nos. 1546-9; Madh. vytti, p. 
43; Upad&, T 1509, ch. 9, p. 125a; Bodh. bhiimi, p. 256; Satrilamkira, p. 138. 

loo Samdhibhdsya : cf. Maijhima, I, p. 503; Bodh. bhiimi, pp. 56, 108, 174; B-pavamsa, 
V, 34; Vajracchedikk, ed. Conze, p. 32; Saddharmpundania, pp. 29,34,70, 125, 199,233, 
273.. 

log Samyutta. 11. p. 13. 
"O Sqyutta, IV, p. 400. 
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"That is not the thing to do. How could you, Bhiiradviija, for a 
wretched wooden cup, display your extraordinary magic power before 
the laity? Just as a courtesan agrees to exhibit herself for a vulgar coin, 
so you displayed your magic powers to the laity for a wretched wooden 
cup. Such behaviour does not result in attracting non-believers to the 

57 faith nor does it confirm believers in their belief. Henceforth, the monks 
will no longer display their magic powers to the laity""'. 

We have described here the doctrine of Siikyamuni according to the 
evidence of the canonical writings. One could point out in these early 
sources this or that passage which seems to deviate from the traditional 
positions of Buddhism. Such as, for example, the BhrirahcSrasltra112 in 
which it is said that the bearer of the burden of existence is such-and- 
such a venerable one, with such-and-such a name, such-and-such a 
family, such-an-such a clan, etc., or an pericope from the Digha and the 
Samyuttal" in which one is advised to take oneself as an island and 
refuge. Certain Buddhist schools such as those of the Viitsiputriyas and 
the Sammatiyas quoted them as their authority in order to introduce 
doctrinal deviations into Buddhism and go so far as to posit an 
inexpressible Pudgala which would be neither the same as the skandha 
nor different from them. However, these seemingly aberrant passages, 
which should be interpreted in the light of the Buddha's intentional 
teaching, are drowned in the mass of others in which the non-existence 
of the Atman is formally affirmed. 

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

The persistance of the doctrinal kernel across the centuries is all the 
more remarkable as the era of the Buddhist revelation never came to a 
close. If, for some people, it ended at the time of Sikyamuni and his 
immediate disciples, for others it is prolonged in time and space. 
According to the Vinayas of the MahHsHmghikas and Mllasarviistivii- 
dins, the Dharma or Buddhist Law is what was uttered by the Buddha 
and his disciples114; to these two essential sources other Vinayas add 

Vinaya, 11, pp. 112-13.' 
Samyutta, 111, p. 25; KO&, IX, p. 256; Tattvasarpgraha, p. 130. 

l L 3  Digha, 11, p. 100-1; 111, pp. 58, 77; Samyutta, 111, p. 42; V, pp. 154, 163-5. 
'I4 T 1425, ch. 13, p. 336a 21; T 1442, ch. 26, p. 7716 22. 
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further revelations disclosed by sages, gods or even apparitional beings" 5.  

58 The scope of the Dharma thus grew in extent, for if the king ASoka still 
proclaimed that "everything that was spoken by the blessed Lord 
Buddha is well-spoken"'16, others, reversing the terms of the proposi- 
tion, ended by admitting that "everything that was well-spoken was 
spoken by the B~ddha" '~ ' .  

IV. - THE BUDDHIST COMMUNITY 

1. - THE MONASTIC ORDER 

THE FOURFOLD COMMUNITY. - Not only was Slkyamuni the discove- 
rer of a doctrine of deliverance, he was also the founder of a religious 
order1I8 and an assembly of lay persons which, in the widest sense of 
the word, constituted the Samgha, the last of the Three Jewels (ratna) in 
which Buddhists take their refuge. 

India of the sixth century B.C. was riddled with religious of every 
stamp, going about alone or in groups : Sramanas, brihmins, parivrk 
jakas and brahrnadrins. There were quite large congregations, the 
names of which are hardly known to us : MundaSrlvakas, Jltilakas, 
Migandikas, Tredandikas, Aviruddhakas, Devadhannikas, etc. 'I9. Some 
of them were constituted into true orders which played their part in 
religious history : the Ajivikas, followers of Maskarin GoSHliputra, the 
Nirgranthas or Jainas, a sect founded or reformed by the MahHvira 
Nirgrantha Jiiltiputra, long disputed with the Slkyaputriyas or Buddhi- 
sts for the favour of the princes and the sympathies of the popula- 
tionlZ0. 

1 1 5  Pili Vinaya, IV, p. IS; Dharmagupta Vin., T 1428, ch. 11, p. 639a 16; SarvHstivPdin 
Vin., T 1435, ch. 9, p. 716 1-2; Upadeia, T 1509, ch. 2, p. 666. 

11" Bloch. p. 154. 
'I7 Sik@samuccaya, p. IS; Paiijiki, pp. 431-2; Upadeia, ch. 2, p. 666 : "Good and 

truthful words all come from the Buddha". 
On the functioning of the Buddhist Samgha, see H. KERN. Histoire. 11; Manual. 

pp. 73-101 ; H. OLDENBERG, Bouddha, pp. 373-419; S .  D m ,  EorIy Buddhist Monachism, 
London, 1924; N. DUTT, Eorly Monastic Buddhism, I, Calcutta, 1941, pp. 274-323; 
J. FILLIO~AT, Inde Classique, 11, pp. 597-605; R. LINGAT, Vinaya et droit IaIc, BEFEO. 
XXXVII, 1937, pp. 416-77; M.M. SINGH, Lije in the Buddhist Monastery during the 6th 
Century B.C., JBORS, XL, 1954, pp. 131-54.. 

List in hgu t t a ra ,  111, p. 276. 
On the state of beliefs and speculations at the time of Buddhism, see L. DE VAL* 

POUSIN, Indoarropiens, pp. 277-342; J .  FILLIOUT, Inde Classique, 11, pp. 51 1-16. For a 
description of Brihmanic and Hindu environment : L. RENOU, Inde Classique. I, pp. 381- 
445,480-661 ; 11, pp. 8-86; L'Hindouisme, Paris, 1951 ; Religions of Ancient India, London, 
1953. Description of the para-Brahmanic, Ajivika and Jaina environment : A.L. Bw, 
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59 The Samgha or Buddhist community consists of four assemblies 
(parQad) : mendicant monks (bhilqu), nuns (bhiksuni), laymen (upcSsaka) 
and laywomen (upcisiki). The religious are distinguishable from the lay 
followers through their robes, discipline, ideal and religious prerogatives. 
At the risk of being misunderstood, the existence could be posited of 
two distinct and often opposed Buddhisms : that of the religious and 
that of the laity whose intervention, not to say rivalry, has conditioned 
the whole history of Indian Buddhism. Although both sons of the 
$lkya, the monk and the layman represent divergent tendencies which, 
without coming into direct opposition, were to be asserted with increa- 
sing explicitness : on the one hand, the ideal of renunciation and 
personal holiness and, on the other, active virtues and altruistic preoccu- 
pations. The formation of the MahCyCna at the heart of the community 
sanctioned the triumph of the humanity of the upisaka over the 
rigorism of the bhiksu. 

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

The discipline to which the monk voluntarily commits himself is 
motivated by ten rules (&SdiksZpa&)* which prohibit : 1. murder, 2. 
theft**, 3. impurity, 4. falsehood, 5. fermented liquor, 6. a meal after 
midday, 7. dancing, music and entertainments, 8. garlands, perfumes 
and unguents, 9. luxurious bedding, 10. the use of gold and silverlZ1. It 
should be noted that the prohibition of impurity requires complete 
chastity on the part of the monk.*** 

All possible and imaginable violations of these ten rules are detailed in 
60 the ruling of the P r H t i m ~ k ~ ~ ~ ~ .  This includes approximately 250 articles 

Hittory and Doctrines of the ~jivika.  London, 1951; H. V. GLASENAPP, Der Jainitmus, 
Berlin 1925; W. SCHUBRING, Die Lehre der lainas. Berlin, 1935; L. RENOU, In& Classique. 
11, pp. 609-64.**** 

Vinaya, I, pp. 83-4; Anguttara, I, p. 211. 
On the PIli Pitimokkha, see D. MASKELL, Kmtkhdvi~arqi, Bddhaghosa's Comm.. 

London 1956; A.Ch. Blw~nm, Prdtim&unitra (of the Miilasarvktiviidins), IHQ, XXIX, 
1953, pp. 162-74, 266-75, 363-77; L. FINOT, Le Prci~imokasirra des Sarvistivcrciin, JA, 
1913, pp. 466-557; E. WALDSCWT, Bruchstlicke des Bhik+qi-Prdtimo~a der Sarvcirrivci- 
dim, Lcipzig, 1926; N. Dm.  Bodhisa~rva Prcitimoka Slitra, IHQ, VII, 193 1 ,  pp. 259-86; 

60 W. P ~ m o w ,  Comparative Study of the Prcirimoka, Santiniketan, 1955; ,W. PACHOW and 
R. MISHRA, The Prcitimaksa SrStra of the Maluiatpghika, Journ. of the G. Jha Rcs. Inst., 
IX, 2, 3.4.' - On the interpretation of the terms pcirdjika, etc., see S .  LCVI, Observa~iom 
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- the exact number varies depending on the schools - classified in 
eight sections : 

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

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

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

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

5. Violations requiring penance (pdtayanika or  pciyantika), which are 
90 or 92 in number. 

6. Faults to be confessed @rati&Janiya), which are 4 in number. 
7. Rules of training (Saiksa), which vary between 75 and 106 articles. 
8. Rules for settling legal questions (adhikaranaiamatha), which are 7 

in number. 

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

As if the ruling thus sanctioned was not severe enough, the monk 
could also agree to even stricter ascetic practices which are known by the 
name of dhitt?riga'Z3 and which can be as many as twelve or thirteen : 
to use rags collected in the dust as clothing, to sleep in the open air at 
night, etc. He was not compelled to observe them all at the same time. 

61 LEAVING THE WORLD AND ORDINATION. - The order is open to all 
those who dispose freely of their person and who are not subject to any 
deleterious impediment : a crime or contagious disease. No distinctions 
of caste are made, although Siikyamuni preferred to recruit his monks 
among the "noble young people who give up the household life for that 
of a mendi~ant"~~ ' .  The obligations assumed by the monk are not 

sur we kmgue prPcanonique du bouddhirme, JA, 1912, p. 503 sq.; E.J. THOMAS, Pre-Pdli 
terms in the Pdtimokkho, Festschrift Winternitz, Leipzig, 1933, pp. 161-6. 

12' List of the DhiiGngas in Vinaya, V, pp. 131, 193; Abhisamayloka, pp. 773-4. 
Vinaya, I, p. 9. 
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binding for all his life; he is not forbidden to leave the monastic state 
and return to lay lifelZ5. 

Entry into the order is achieved by means of two separate ceremonies 
which were often confused in the early period : leaving the world 
(pravrajyi) and ordination ( ~ p a s a m p a d i 7 ) ~ ~ ~ .  

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

The ordination (upasampa&) is fixed down to the smallest detail by 
the ritual of the Karmavicank, and is conferred by a chapter of a 
minimum of ten monks (ddavarga). The applicant, equipped with an 
alms-bowl and three robes, requests ordination three times. The cele- 
brant makes sure he is free from any impediments and enquires details 
of his name, age and upddhyriya. Then follows the ordination proper : it 

62 is a jiiapticaturthakarman, an ecclesiastic act in which the motion is 
fourfold. It in fact consists of a motion (jiiapti) followed by three 
propositions (karmavdcand) concerning the admission of the motion by 
the chapter. * 

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

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

l Z 5  Vinaya, 111, pp. 23-7. 
12* On the ordination rituals or Kannavicanis, cf. A.Ch. BANERJEE, Bh+ukarmovd- 

kyom, IHQ, XXV, 1949, pp. 19-30; H.W. BAILEY, The Twnpshuq Karmovdcm-, BSOAS, 
XIII, 1950; C.M. RIDDING and L. DE LA VAL* POUSSW. B h ~ i & o m v c i c & ,  BSOS, I, 
1917-20, p. 123; H. Hiinm, Kor)~vricand. krl in ,  1956. 
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opinion that ordination should be conferred.. ., may he remain silent. He 
who is of the contrary opinion, may he speak". This proposition is 
repeated three times. After the third proposition, if the chapter remains 
silent, the ordination is accepted and the celebrant declares : "So-and-so 
has received ordination from the community with so-and-so as precep- 
tor. The community is of this opinion, that is why it remains silent : it is 
thus that I hear it"lZ7. 

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

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

At the time of her ordination, the future nun, supplied with an alms- 
bowl and the fivefold robe, presents herself, with her preceptress 

63 (upcidhyiyiki) and her instructress (iccfrini), first before the chapter of 
nuns and then before the chapter of monks, and receives ordination 
from this twofold assembly. The discipline to which the bhiksuni is 
subjected is much stricter than that of the monks. Her rules consist in 
principle of 500 articles, twice those of the bhiksus, but in practice their 
number varies between 290 and 355. Eight severe canonical provisions 
(gurudharma) place the nun in complete dependence on the monks : she 
cannot go into retreat in a place where there is no monk; every fortnight 
she must go to the community of monks and receive instruction there, 
but she herself can never instruct a monk nor admonish him; the 
ceremonies of ordination, the ending of the retreat and penance are 
repeated before the community of monkslZ9. 

12' Vinaya, I, pp. 22, 56, 95. 
Vinaya, IV, pp. 319-23; E. WALDSCHMIDT, BruchsrPcke des Bhik~yiprcirimokso, 

pp. 138-43. 
Vinaya, 11, pp. 271-2. 
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EQUIPMENT AND LIFE OF THE MONKS.* - The Buddhist Samgha is a 
mendicant order. The bhiksu renounces all possessions, cannot practise 
any lucrative career nor receive gold or silver. He expects lay generosity 
to provide the supplies necessary for his subsistence : clothing, food, 
shelter and medicines. 

The bhiksu has at his disposal three robes (tricivara) : an undergar- 
ment (antaravtisaka), an outer garment (uttartisariga) and a cloak ( s q g -  
hi!l]130; in addition to those three robes, the bhiksuni also wears a belt 
(saykaksik4 and a skirt (kurGlaka)13'. These clothes are yellow or 
reddish (k@iya) in colour. The monk is permitted to wear clothing given 
by the laity or made of rags which he has collected. Shoes are considered 
a luxury, but the use of fans is allowed. The monk's equipment also 
includes an alms-bowl (pdtra), a belt, a razor (vzi), a needle (slcl], a 
strainer (parisrivana), a staff (khakkhara) and a tooth-pick (dantakd- 
$ha). 

The monk lives on the food which he begs daily on his morning alms- 
round. In silence and with lowered eyes, he goes from house to house 
and places in his bowl the food which is held out to him, usually balls of 
rice. Towards midday, his meal time, the only one of the day, he 

64 withdraws in solitude and eats his food : bread, rice with water to drink. 
The use of spirituous drinks is strictly forbidden; that of flesh or fish is 
only permitted if the monk has not seen, heard or suspected that the 
animal was killed on his behalf"=. Ghee, butter, oil, honey and sugar 
are reserved for the sick and can be taken as medicine133. A meal eaten 
at the wrong time, that is, between midday and the morning of the 
following day, entails a penance. Monks are permitted to accept invita- 
tions and have their meal in the homes of the laity13*. 

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

Vinaya, I, pp. 94, 289. 
"I Vinaya, 11, p. 272. 
lS2 Vinaya, I, p. 238. 

Vinaya, 1, p. 199. 
13* Regarding the matter of food, see Vinaya, IV, pp. 7 0 4 .  

KERN, Manual. p. 81. 
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complex took on importance, it was called a "convent" or  "monastery" 
(suyghcirtima) and could be built of stone, bricks or  wood. 

During the three or four months of the rainy season (varsa), generally 
from the full moon of the month of Asidha (June-July) to the full moon 
of the month of Kirttika (October-November), the Buddhist monk, like 
the adherents of other non-Brahmanical sects, was compelled to go into 
retreat (varsopanciyiki) and to remain in a set place136. Once the retreat 
was over, he could continue his peregrinations, but was not forced to do  
so. Monastic life must have been organized early on, since the buildings 
put at the disposal of the community by kings and wealthy merchants 
needed to be administered all the year round. Each monastery of any 
importance had its own officer, its cellarer and its own gardener; other 
monks superintended the storerooms, wardrobe, water supplies, alms- 

65 bowls, voting tickets (Saltiki)* etc.; a master of novices was responsible 
for the Srlmaneras '. 

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

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

l3"inaya, I. p. 137. 
'3' For details, see KERN, Monuul, p. 83; Dun,  Early Monastic Buddhism, I, pp. 321-3; 

S. Lfvl and CHAVANNES, Quelques titres knigmoriques ... . JA, 191 5, pp. 194-223. 
1'' Cf. FOUCHER, Vie du Bouddha, p. 246, taking its inspiration from Buddhaghosa. 

On the demarcation of a parish, see Vinaya, 1, p. 106. 
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uposatha concluded in a public confession between the monks. In 
torchlight, the monks took their places on low seats which had been 
reserved for them in the assembly area. The senior monk chanted an 
opening formula and invited his brethren to acknowledge their faults : 
"Whoever has committed an offence may he confess it; whoever is free 
of offences, may he remain silent". 

He then proceeded to enumerate the 250 articles of the P r l t i m o k ~ .  
After each group of faults, he questioned the monks and asked them 
three times if they were pure of such faults. If everyone remained silent, 
he proclained : "Pure of those faults are the Venerable Ones, that is why 
they remain silent; thus have I heard it". Anyone who was guilty and 

66 kept quiet would be perpetrating a voluntary falsehood and would 
violate his solemn commitments140. 

Some festivities broke the monotony of the days; they varied accord- 
ing to the regions. However, a festivity celebrated by all the communi- 
ties was that of the Praviiranl, at the end of the rainy season and the 
conclusion of the retreat14'. This was the occasion for offering gifts to 
the monks, inviting them to a meal and organizing processions. After 
the ceremony, the laity distributed raw cotton cloth (ka!hina) to the 
members of the community : the monks immediately made garments out 
of it which they dyed yellow or reddish. 

The kings who accepted Buddhism, such as ASoka, Har? and the 
sovereigns of Central Asia, sometimes summoned the community to an 
assembly called the quinquennial (paiicavarsa) and spent on acts of 
l ibera l i t~ l*~ the state revenue which had accumulated over a period of 
five years. 

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

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

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

I4O The aremonies of the uposatha are described in Vinaya, I, pp. 102-4. 
14' Vinaya, I, p. 159. 

See an example of the Paiicavaya in Divya, p. 405. 
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that being "whose intelligence can be held by two fingers and for whom 
falsehood is like the truth, and truth like falsehood". When Ananda 
asked him how one should behave towards a woman, the Buddha 
replied : "You should keep out of her sight, 0 Ananda". "And yet, if we 
should see her, Master, what should we do  then?"Do not speak to her, 
0 Ananda". "And yet, if we speak to her?". .. "Then, take extreme care, 
0 Ananda" 143. 

It is in this spirit that the Pritimoksa forbids the monk to be alone 
67 with a woman, to share her roof, to walk in her company, to take her by 

the hand, to tease her, or even exchange more than five or six sentences 
with her. The monk cannot accept food or clothing from a nun who is 
not related to him. He should, in all circumstances, adopt a correct, 
humble and vigilant attitude. 

However, the obligations imposed on the monk, the responsabilities 
with which he is entrusted, are never so heavy or absorbing that they 
deprive him of the faculty of thought and turn him into a mere machine. 
Each preserves his own personality and aims towards the supreme goal 
according to the method of his choice. He can, like Musila, apply 
himself to the discernment of things (dharmapravicaya) or, like Nirada, 
devote himself to the ascetic and ecstatic disciplines of The 
monks who experiment ecstasy (dhyciyin) and those who are attached to 
study should respect each other : "Few, indeed, are men who spend their 
time in bodily touching the Immortal Element (i.e. Nirvina). Few also 
are those who see profound reality by penetrating it through prajsci, 
intelligence" ' 45.  

It is possible that the exclusive search for personal holiness is not 
always conducive to endowing the monk with a charitable heart, making 
him benevolent towards his brothers and devoted to the unfortunate. 
Nevertheless, in the mass of disciplinary prescriptions, here and there an 
article with a truly human resonance can be discerned. Once when 
Sikyamuni was going the rounds of the monastery, he found a monk 
who was suffering from an internal disorder, lying in his own urine and 
excrement. Since he was no longer of any use, his colleagues took no 
further care of him. The Buddha washed him with his own hands, 
changed his bedding and placed him on the bed. Then, addressing the 
monks, he said : "0 mendicant monks, you no longer have a father or  

14' Digha, 11, p. 141. 
14* Samyutta. 11, p. 115. - Cf. L. DE LA VAL& POUSSIN, M u s h  ef Ntirada : le Chemin 

ciL Nirv4a. MCB. V, 1936, pp. 189-222. 
Aliguttara, 111, p. 355. 
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mother who can take care of you; if you do  not take care of each other 
yourselves, who else will? Whoever wishes to take care of me should 
take care of the sick"lq6. 

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

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

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

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

This episode, which is one of the most famous, appears in many sources : Vinaya, I, 
pp. 301-2; Dhammapah Comm., I, pp. 319-322; Gilgir Man., 111, part 2, pp. 128-30; 
T 125, ch. 40, p. 7666; T 154, ch. 3, p. 896; T 160, ch. 4, p. 3426; T 211. Ch. 2, p. 5916; T 
1421, ch. 20, p. 139c; T 1425, ch. 28, p. 4550; T 1428, ch. 41, p. 8616; T 1435, ch. 28, 
p. 2050; T 1451, ch. 17, p. 2836; T 1509, ch. 8, p. 119c; T 2087, ch. 6, p. 8996; T 2127, ch. 
3, p. 3060; T 2122, ch. 95, p. 985c. 

I*' Theragithi, v. 1062 sq. See OLDENBERGFOUCHER (quoted above n. 29), p. 367. 
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69 fact, says a Buddhist text, when one relies on reasoning and not on the 
authority of a man, one does not stray from the meaning of reality 
because one is autonomous, independent of others, when faced with 
rationally examined truths148. 

In the Buddhist monasteries, particular duties were entrusted to the 
monks who were capable of fulfilling them, but this did not confer on 
them any authority over their brothers. The only precedence allowed 
was that of seniority calculated from the date of ordination. Some 
monks, it is true, did indeed make claims and asserted their rights to the 
best seat, the best water and the best food. Some quoted as their 
authority the caste to which they had belonged before entering the 
order, others pleaded their knowledge of the writings and their talent as 
preacher; yet others believed they had rights because of their supernor- 
mal powers or because of their advance along the spiritual paths. The 
Buddha refused to entertain their views and, in order to curb the 
ambitions of those childish men, narrated the apologue of the Tittira- 
brahmacarya to them149 : Three animals inhabiting a fig-tree on the 
slopes of the Himiilaya, a pheasant, a monkey and an elephant, lived in 
anarchy. They cast back their memories to see which among them was 
the oldest, and it was the pheasant. The other two animals immediately 
decided to show deference, respect and veneration to him and to 
conform to his advice. The elephant placed the monkey on its head, the 
monkey took the pheasant on its shoulder, and they went from village 
to village preaching the respect due to great age. The Master invited his 
monks to conform to the pious conduct of those animals and not to 
make claims among themselves except that in the case of respect for 
seniority. 

If the Buddha refused to establish a functional hierarchy in the 
monasteries, still less did he intend to give the whole community a 
spiritual leader. Seeing him old and aged, his cousin Devadatta offered 
to replace him at the head of the Samgha : "Lord", he said, "attend 
calmly, to the delightful meditation of the Law and entrust the congre- 
gation to my keeping; I will care for it". Siikyamuni rejected this self- 

70 interested offer : "I would not even entrust the congregation to Siiriputra 
and Maudgalylyana. Even less to you, Devadatta, who are of no 
account and so ~ontempt ib le" '~~.  

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

14' Bodh. bhiimi, pp. 108, 257. 
'49 k. LAMO'ITE. Lu conduite religieure du faisan dons les textes bouddhiqws, MusPon, 

LIX, 1946, pp. 641-53. 
150 Vinaya, 11, p. 188. 
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that the Blessed One would not leave this world before giving his 
instructions to the community and having designated a successor. The 
Buddha answered him in substance : What does the community expect 
of me, 0 Ananda? Never having wished to direct it or  subject it to my 
teachings, I have no such instructions for it. I am reaching my end. After 
my decease, may each of you be your own island, your own refuge; have 
no other refuge. By acting in that way you will set yourselves on the 
summit of the Immortal I .  

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

Ananda had grasped the wish of the Buddha for, after the latter's 
decease, he explained to the Brihmin Gopaka : "No monk has been 
especially designated by the Venerable Gautama or chosen by the 
congregation and named by the elders and monks to be our refuge after 
the disappearance of the Buddha and the authority to which we could 
henceforth resort.. .. Nevertheless, we are not without a refuge : we have 
the Law as a refuge" l S 3 .  

In fact, after the Buddha's decease, the community was a flock 
without a shepherd : no legitimate authority presided over the destinies 
of the order. Subsequently, certain schools did indeed draw up lists of 
patriarchs who legitimately transmited the Law they claimed to guard. 
However, this is an apocryphal tradition which the community as a 
whole never accepted. The Law and discipline being the only inheritance 

71 left by the Buddha to his disciples, the only way of exerting an effective 
influence over the order was to annex them and monopolize their 
teaching. Attempts of this kind were made : the main and most 
successful one was that of Mahiikiiyapa who, after the decease of the 
Master, claimed to have recorded the words and prescriptions of the 
Buddha. Nonetheless, as will be seen further on, his work of codification 
was not accepted by all the brethren and some continued to preserve the 

lJ1 Digha, 11, p. 100. 
lJ2 Digha, 11, p. 154. 
l S 3  Majjhima, 111, p. 9. 
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Law in their memories, not as KiiSyapa and his cohorts had recorded it, 
but as they themselves had heard and obtained it from the lips of the 
Blessed One. KiiSyapa and people like him had no spiritual weapon at 
their disposal to bring the recalcitrant ones round to their views. Indeed 
no one had forgotten that the Master had categorically refused to endow 
the Samgha with an authority and, during the long history of Buddhism, 
nobody thought of forcing himself upon the congregation as a spiritual 
leader. When disputes arose among the brethren over points of doctrine 
or discipline, attempts at reconciliation were resorted to. If these failed, 
the brethren separated and each party held to its own position. Hence, 
at the heart of early Buddhism, a number of separate schools or sects 
were created. In the course of time, the dispersion of the Samgha across 
vast spaces merely accentuated the fragmentation of the Community. 
Nevertheless, the wisdom of the monks as well as their tolerance 
prevented rivalries from taking on a bitter nature and ending in religious 
warfare. Disputes never went further than an academic stage. No matter 
what their particular adherence may have been, the bhiksus continued to 
associate with each other and to offer each other the greatest hospitality. 

2. - THE LAY FELLOWSHIP 

THE IMPORTANCE OF THE LAITY. - The order of monks occupies the 
first place in the Buddhist writings, but the pious lay fellowship, 
upisaka and uprisikri, played at least important a part in its historylS4. 
It was not that they benefited from any special solicitude on the part of 
the Buddha. On the contrary : since he was devoted to a very pure ideal 

72 of renunciation, the Blessed One reserved his favours for those who gave 
up family life in order to embrace the condition of a religious mendicant 
and he felt only moderate esteem for those who remained in the world 
and led the life of a householder (gyhin, gyhapati) clothed in the white 
robe (ava&tavmana) of the layman. It has rightly been remarked that in 
other religious orders, such as that of the Jainas, the lay frequently 
associated much more closely with the monks than was the case among 
the Buddhists : the weakness of the links between bhiksu and upHsaka is 
one of the reasons which contributed to the final disappearance of 
Buddhism in India, while Jainism is still alive there. 

On this subject, see H. OLDENBERG, Bod&, pp. 419-425; L. DE LA VAL& 
POUSIN, Les$&les larcs ou Uprisaka. Ac. de Belgique. Bulletin, 1925, pp. 15-34; Lo Morale 
bouddhique, Paris, 1927, pp. 58-60; N. LAW, Early Buddhism and Laity. Studies in Indian 
History and Culture; N. Dutt, Early Monasric Buddhism, 11, pp. 207-38, 275-313. 
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I ~ s n n r n o ~  OF THE FELLOWSHIP. - The institution of the fellowship 
of the uplsaka is due to a chance occurrence. According to tradition, it 
preceded the establishment of the Samgha in time. Siikyamuni had just 
attained Enlightenment at Bodh-Gayl, when two merchants, Trapug 
and Bhallika, passed nearby. A deity informed them that Slkyamuni 
had just become a Buddha and suggested that they went to pay their 
homage to him. The merchants complied and offered Slkyamuni some 
cakes of rice and honey. The Buddha took the food which was presented 
to him, making use of a wooden bowl made out of the four bowls which 
had been brought to him by the four World Guardians. Once the meal 
was over, the merchants prostrated themselves at the Buddha's feet and 
said to him : "Lord, we take refuge in the Buddha and in the Dharma; 
consider us henceforth as uplsakas who, until their life's end, have 
taken refuge". The Master acquiesced and gave the merchants some 
relics of hair and nails, saying to them : "Make a stiipa over this hair 
and these nails. Stones will appear of which you can make use"1Ss. 
Having returned to Bactria, the merchants built, at some distance from 
the capital, two reliquaries which are reputed to be the first two 
stiipaslS6. 

The Buddha had his reasons for accepting the allegiance of Trapusa 
and Bhallika. The Buddhist religious, like their colleagues in the non- 
Brahmanical sects, could not survive without the willing assistance of 

73 the Indian population. By definition the monk is a mendicant (bhibu) : 
he cannot possess anything and the practice of a lucrative activity is 
forbidden to him. He must live on the charity of the laity which, in 
India, was never refused him. For an Indian, indeed, the Sramea- 
b r & n e a ,  the pravrajira, whatever his beliefs and practices, is an 
excellent "field of merit" (pqyaksetra), causing the alms which are 
sown in it to fructify an hundredfold. On the other hand, the monk 
responds to the generosity shown him by consenting benevolently to give 
religious instruction; the "gift of the Law" (dharmadtina) compensates 
for the "material gift" (amisadtina). 

"They render you great services, 0 bhiksu, the briihmins and house- 
holders who give you clothing, alms, seats, beds and remedies. You also 
render them great services when y,ou teach them the Good Law and the 

15' Vinaya, I, p. 4 ;  Anguttara, I, p. 26; Udina Comm., p. 34; Jitaka, I, p. 80; 
Manorathapiirani, I, p. 382; Mahivastu, 111, p. 303; Lalitavistara, p. 381 sq.; DivyPdiina, 
p. 393; Buddhacarita, XIV, 105; Fo #n hsing chi ching, T 190, ch. 32, p. 8010; 
Mahikaka Vin., T 1421, ch. 15, p. 1030; Dharmaguptaka Vin., T 1428, ch. 31, p. 781c; 
Miilasarv. Vin., T 1450, ch. 5, p. 125a. 

Hsi yii chi, T 2087, ch. 1, p. 873a. 
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pure life (brahmacarya). Thus, through your mutual help, it is possible 
to practise the religious life, which causes one to cross the transmigra- 
tion and puts and end to suffering. By relying on each other, househol- 
ders and those who live the homeless life can cause the prospering of the 
Good Law. The latter men are sheltered from need, since they receive 
clothing and the rest; the former, having practised the Law in this world, 
the path which leads to the happy destinies, delight in the world of the 
gods who are possessed of the pleasures" Is'. 

THE IDEAL AND v m m  OF THE LAITY. - The ideal pursued by the 
upisaka is inferior to that of the bhiksu. The monk aims at Nirviina 
and, in order to attain it, wearing the yellow robe, cultivates the noble 
eightfold Path (cirya as!irigikum&ga) the essential elements of which are 
morality (Sila), mental concentration (sumidhi) and wisdom (prajili). 
He works actively at his personal sanctification and his own deliverance, 
whithout having to worry about his neighbour. The upisaka, however, 
aspires for the heavens, for a good rebirth in the world .of the gods or 
that of mankind. The way which leads to this is not the noble eightfold 
Path which leads to Nirvana, but the practice of the virtues which 
enabled the deities (devati) to leave this world below in order to go and 
be reborn in their respective heavens. The virtues are demanded not only 
of the bhiksu in particular but of the "noble disciple" (cSrya frivaka) in 
general, and are described in several siitras, notably in the discourse on 

74 the three kinds of uposathalS8. They are five in number : faith ( S r a d ~ i i ,  
morality (SfZa), generosity (tyiga), learning (fruta) and wisdom (prajiia. * 

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

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

"' Itivuttaka, p. 1 1  I .  
l S 8  These are the five virtues of the noble disciple, whether religious or lay : Maijhima, I, 

p. 465; 111, p. 99; Samyutta, IV, p. 250; Anguttara, I, p. 210; IV, p. 270. 
lSP Ariguttara, I, p. 207. 
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be : well proclaimed by the Blessed One is the Law. It is a thing that is 
completely obvious; it does not need time; it says to itself 'Come and 
see'; it leads to welfare in their heart of hearts it is recognized by the 
wise. - Possessed of unfaltering faith in the Community will I be : in 
accordance with good conduct lives the Community of the Blessed One; 
in accordance with right conduct lives the Community of the Blessed 
One, in accordance with true conduct lives the Community of the 
Blessed One; in accordance with fair conduct lives the Community of 
the Blessed One, the four pairs, the eight classes of believers such is the 
Community of the Blessed One, worthy of respect, worthy of offerings, 
worthy of alms, worthy of being saluted with joined hands, the best field 
of merit in the w ~ r l d " I ~ ~ .  

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

Adherence to the Buddhist faith in no way compels the adept to reject 
his ancestral beliefs or repudiate the religious practices customarily 

7s performed in his circle. By means of one of those compromises of which 
India supplies so many examples, each person is allowed to venerate, in 
addition to the Three Jewels, the deities of his own region, caste or 
choice and to worship them in the appropriate way. Therefore we will 
see, in the course of history, some excellent Buddhists continuing their 
adoration of spirits, Nigas and Supamas, Yaksas, Vajrapini, Females 
and Fairies. Householders, the benefactors of the Community, were to 
remain faithful to the divinities of their class : Kuvera, the deity of 
wealth; Hiriti, the goddess of fecundity; the tutelary Couple, etc. The 
higher castes were always to call upon the great Vedic and Brahmanic 
gods : Indra, Brahmi, Mira, etc.I6l. The advent of Buddhism did not 
lead to the "twilight of the gods". Sikyamuni did not combat the deities 
of pagan Hinduism. He admitted that "revered and honoured by man, 
the divinities in turn revere and honour He refused to condemn 
the practices of paganism as a whole : bloody sacrifices which led to the 
death of living beings are to be deprecated, but peaceful offerings which 
do not involve cruelty are to be recommended; certain rites originating 
in pure superstition, ritual baths, etc., are practically valueless163. What 

1 6 0  Samyutta, IV, p. 304. See OLDENBERGFOUCHER (quoted above n. 29). p. 339. 
16' For details, see A. FOUCHER. Art grhco-bouddhique, 11, pp. 7-210. 

Vinaya, I, p. 229; Digha, 11, p. 88; Udina, p. 89. 
Anguttara, 11, pp. 42-3; Sqyutta, I, p. 76; Dhammapada, v. 141; SuttaniMta, 

v. 249. 
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is most important is to put each thing in its place : alms given to pious 
monks are superior to worship to the devas; the taking of refuge in the 
Three Jewels is superior to alms-giving; the supreme achievement of 
sacrifice is the taking up of the religious life164. Just as the Buddha 
condemns a monk's exclusive attachment to vows and rites (Silavratapa- 
r h r S a ) ,  so he also forbids the lay person plain superstition (kotChala- 
marigala)'6s. Obviously, funerary rites cannot guarantee heaven for an 
assassin, since "the bad deeds that man has committed bear their fruit : 
they attach themselves to the feet of the foolish"166, and rites can do 
nothing in such a case. 

It remains nonetheless true that the upkaka, whose religious instruc- 
76 tion leaves much to be desired, will rarely break away from the popular 

circle into which his roots are plunged and establish a kind of compro- 
mise between the Buddhist Dharma and the superstitions of paganism. 
This was the main cause of the absorption of Buddhism into the ambient 
Hinduism. 

2. The second virtue of the uplsaka is morality (Sila), the observance 
of natural laws or the avoidance of offence. 

Originally, it seems that one became an uplsaka merely by taking 
refuge in' the Three Jewels, by a solemn act of faith in the Buddha, the 
Law and the Community. When asked how one becomes an uplsaka, 
the Buddha replied : "Mahiniman, one becomes an uplsaka by the 
mere fact of taking refuge in the Buddha, the Dharma and the Sam- 
gha"16'. In the oldest texts, we can see that the candidate takes his 
refuge in the Three Jewels and asks that in future he be considered as an 
upisaka who has taken refuge 68. 

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

16' LXgha, I, pp. 145-7. 
KoSa, IV, p. 135, n. 2, p. 189, n. 3; Digha, 111, p. 180; Ninth Rock Edict, BLOCH, 

pp. 113-14. 
Dhammapada, v. 71. 

16' Adguttara, IV, p. 220; Samyutta, V, p. 395; Sumadgala, I, p. 234. 
16' Vinaya, 11, p. 157; Digha, I, p. 85; Samyutta, IV, p. 113; Anguttara, I, p. 56; 

KoSavyPkhyi, p. 376, 11.31-2. 
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"May the master consider me as an upisaka who has taken the 
threefold refuge and the five rules" 169. 

The lay person has the free choice of committing himself to observe 
the five rules of morality (paiicaiila) or only one of them, the eightfold 
morality (q!drigaSila) or even the ten rules (daSa idqdpada). 

The five rules of the lay person correspond to the first five of the ten 
rules of morality of the religious : to abstain from taking life (pr3dri- 
pdta), theft ( a d a t t i i h ) ,  sexual misconduct (kcImmifhydc5ra), false 

77 speech (mysdvdda), the use of fermented drinks (surih~aireya)~'~. It 
should be noted that the third rule forbidding sexual misconduct is to be 
understood in a different way depending on whether it applies to the 
religious or to the layman. Complete chastity is expected of the former, 
while the latter only renounces sexual misconduct particularly adultery. 

It sometimes happened that upisakas made a choice among these five 
rules : the ekadeiakdrin observed one; the pradeSakdrin, two or three; 
the yadbhiyaskdrin, four; the paripimakdrin, five171. It also happened 
that certain laymen considered the third rule as an obligation to 
complete chastity and they abstained from any relation with their own 
wives : they were called samucchhinnardga. 

The upisaka could also take the eightfold morality172. ' He then 
committed himself to remain for a day and a night under the discipline 
of fasting (upavcSsa). This consisted of eating only one meal a day before 
noon and of observing eight complementary precepts forbidding mur- 
der, theft, incontinence, falsehood, the use of intoxicants, luxurious 
furnishing, flowers and perfumes, singing, dancing and entertainments. 
The fast was traditionally fixed on six specific days a month (the 81h, 14&, 
lYh, 23d, 291h, 30"')173. Popular in origin, it went far back into the past 
and was observed by the great majority of Indian orders before being 
adopted by the Buddhist~l'~. In imitation of the heretics, the Buddha 

leg Abhisamaya fioka, ed. WOGIHARA, p. 331 : TriSar-gammiir patTcaf~dpadapari- 
grahtic copcrCaka!~ rathowikeri dvidhd b h e w  : triSar-pariglhiram upcifakw mrtn ricdryo 
dhrirayaru. rarM rrdarcqrgarq paiicar~cipadag~hiram upctakm mcim ricdryo dhiirayarv iri 
Vinaye dvidhcipocipofhdf. 

110 Anguttara. IV, p. 220; Sqyutta, V, p. 395. 
MahhiWmCrro quoted in KoQvysikhyi. p. 377; MahIvyutpatti. Nos. 1609-13; 

Upad&, T 1509, ch. 13, p. 158c. 
112 Anguttara, I, pp. 21 1-12; Vib-, T 1545, ch. 124, p. 6476; Koh,  IV, pp. 64-9. 
I" WATERS, I, p. 302; CHAVANNES, Confes, I, p. 26, n. 2; P. DE&VILI.E, BEFEO, 

XXIV, 1924, p. 77; Nowadays in Sri Lanka. the a!a-sil (as@b@ila) is observed on p6ya 
(uposatha) days, on four days a month; cf. W. RMJLA, Hislory of Buddhism in Ceylon, 
Colombo, 1956, p. 265. 

On the origin of this, see the Upadeia. T 1509. ch. 13, p. 1600-c which refers to the 
Corur&varrijmurra of the A~iguttara, I, pp. 142-5, and a cosmogonical siitra. 



ordered his monks to devote those same days to the joint recitation of 
the rules, the reading of texts and preaching1' 5 .  

Finally, there were uplsakas who lived in the world as if they were 
not doing so. They remained celibate and added to the obligations of 
fasting the rule not to touch either gold or silver. In practice, they 

78 observed the ten rules of the novice and the monk : they were therefore 
called uplsakas "observing the ten rules" (dasdikipadika)' 76. 

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

The disciplinary texts have fixed the ceremonial of Taking Refuge 
(Dkha, I, p. 85; Satpyutta, IV, p. 113; Anguttara, I, p. 56; Vinaya, 11, p. 
157), Taking the five rules (Shih sung lii, T 1435, ch. 21, p. 149c; Shih 
sung chieh mo, T 1439, p. 496a,; Ta chih tu lun, T 1509, ch. 13, p. 159c), 
and Taking the eightfold morality (Anguttara, I, pp. 21 1-1 2; IV, pp. 251, 
255-6; Shih sung chieh mo, T 1439, p. 4966). Despite its solemnity, it 
simply consists of a unilateral act through which the candidate commits 
himself, in the presence of the Buddha, a monk, or even another 
upiisaka, to observe a particular discipline until the end of his life 
(yivajTvam). The Community does not participate, unlike the ordination 
(upasampadi) of the bhiksu and bhiksuni which takes place in the 
presence of the chapter and which the community sanctions by means of 
the legal procedure of the jriapticaturthakarman. 

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

115 Vinaya, I, pp. 101-2. 
Visuddhimagga, ed. WARREN. p. 13; Sumangala, I, p. 235 sq. 
K k ,  IV, p. 82. 
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offence" (atyayam pratigyhnitr') and congratulated him : "He is a gain 
for the Law who acknowledges his offence, confesses it and commits 
himself not to do it again" ITS. However, as far as we know, there is no 

79 example of an upisaka being questioned about his general faults. He is 
merely reproached for offences or losses he might have caused the 
Community. Only eight faults are taken into account : preventing 
monks from obtaining alms, causing them harm, depriving them of 
lodgings, insulting them, causing dissension among them, slandering the 
Buddha, the Law or the Community. If the uplsaka acknowledges his 
fault and promises to mend his ways, he is granted pardon; if not, the 
monks "turn the alms-bowl" upside down (pattay nikkujanti), that is, 
refuse to accept any gift from him : a punishment to which no Indian 
remains insensible ' 79. 

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

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

Rising above purely self-interested preoccupations, the Buddhists 
congratulate sovereigns who carry out great works of public utility : 
providing water supplies in the desert, planting trees to provide fruit and 
coolness, providing bridges and ferries, giving alms. Through such pious 
works, merit increases day and night and one is certain to be reborn 
always among gods and mankindlS2. 

Theoreticians have elaborated a whole ethics of giving. Its value varies 
depending on the importance of the thing given, the donor's intention, 
the circumstances of the gesture, but also and in particular the moral 

80 quality of the beneficiary. A son of the S5kya, an Arhat in particular, is 

118 Vinaya, 11, pp. 124-7. 
'19 Vinaya. 11, p. 125. 
loo Vinaya, I, p. 21. 
la '  Chung a han. T 26, No. 7, ch. 2, p. 427c; Tseng i a han, T 125. ch. 35, p. 741c; 

hhh.i~dartilrfI in KoSavyikhyi, pp. 353-4. 
ln2 Mahisimghika Vin., T 1425, ch. 4, p. 2610; Chu t6 fu t'ien chin& T 683, p. 7776; 

compare the second Rock Edict and the seventh Pillar Edict, BLQCH, pp. 94. 170. 



the best field of merit, the supreme recipient of alms. Nevertheless, it is 
not forbidden to be charitable to the non-Buddhist religious, to crimi- 
nals or even to animals. However, it should not be forgotten that, in 
poor soil, a good seed bears little fruit or none at alIls3. 

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

"Do not die anxious in mind", she said to him, "the Blessed One does 
not approve of such a death. Do you fear that after you are gone I will 
not be able to feed our children? I am a skilled spinner of cotton and it 
will not be difficult for me to ensure the running of the household. Or, 
do you believe that I will go to another house after your death? You 
know as well as I do that for sixteen years we have practised chastity at 
home. Or that I will have no further desire to see the Bhagavat, to see 
the monks? After your death, more than ever, I will desire to see them. 
Do not think that, after your death, I will no longer observe the rules of 
Buddhist morality perfectly, that I will lose inward calmness of mind. 
With regard to the religion, I am possessed of penetration, confidence, 
absence of doubt, absence of scepticism and perfect serenity"ls4. 

The Buddha taught his cousin the upisaka Mahiiniman the way to 
prepare the faithful for death. First, they should be reassured and 
consoled : "You possess intelligent faith in the Buddha, the Law and the 
Community and the moral rules dear to the holy ones". Then he is 
requested to renounce his parents, wife and sons, sense-pleasures and 
even the blisses of the lower and higher paradises : "You must leave 

81 your family, so reject all concern regarding them; human pleasures are 
fleeting, so do not be attached to them; the joys of the paradises 
including the Brahmi heaven arc transitory and linked to the idea of the 
Self, raise your thoughts higher : apply them to the destruction of the 
Self ' l s s .  

Worship (piijZ) and devotion (bhakri)*, which are particular forms of 

On this hierarchy of puqyakserra, see Majjhima, 111, pp. 254-5.. 
Anguttara, 111, pp. 295-8. 

IB5 Sarpyutta, V, pp. 408-10. 
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giving, are especially incumbent on the laity. When Ananda asked him 
what should be done with regard to his mortal remains, the Buddha 
replied : "Do not concern yourself, Ananda, with the honours to be paid 
to the mortal remains of the TathHgata. Please attend only to your own 
salvation. There exist, Ananda, among the nobles, briihmins and, among 
householders, wise men who have faith in the Tathiigata and who will 
pay suitable homage to the remains of the Tathiigata" lE6. The objection 
that worship is deprived of all merit under the pretext that there is no 
one to receive it is untenable. Indeed, at the time of his Parinirviina, the 
Buddha accepted in advance all the gifts presented to sttipas, caityas and 
places of pilg~image'~'. Furthermore, if a gift engenders merit when 
someone receives it, there is no reason why it should not be fruitful 
when no one receives it188. Nevertheless, the question gives rise to 
controversy, and the sects were to debate the respective value of gifts 
presented to the Buddha, to sttipas and caityas and, finally, to the 
Samgha lag. 

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

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

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

82 While not emphatic over details, the wisdom @rajG) required of the 
laity nevertheless relates to the most important aspects of the Buddhist 
truths : an at least theoretical knowledge of the rise and fall of things 
(udayarthagimini p o i i i i o ?  and the noble penetration (ariyd nibbedhi&@ 
concerning the complete destruction of suffering ( ~ ~ d u k k h a k h a y a ) ' ~ ' .  

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

lad  Digha, 11, p. 141. 
lo' K o i ,  IV, p. 156. 

KO&, IV, p. 245. 
l B 9  A. BARWU. Les secres bouddhiqws, p. 269. 
lQO Anguttam, IV, p. 21 1 .  
l g l  hguttara, IV, p. 271. 
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disciplinary code which the Buddha composed for the benefit of house- 
holders and which is known by the name of the Sirigiiloviida~uttanta~~~. 

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

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

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

The observance of natural virtues, most especially the virtue of alms- 
83 giving will lead the lay person, not to the destruction of suffering and to 

Nirvina, but "to victory (vijaya) and success (firaddha) in this world and 
in the other" : after his death, he will be reborn into a happy but not 
final destiny. 

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

It seems that from the outset ~Hk~arnuni and the great disciples 
refrained from revealing the whole of the Buddhist Law to the upHsakas, 

lP1 S W g I o v ~ r ~ m r u ,  in Digha, 111, pp. 180-93; Ch'ang a han, T 1, ch. 11, p. 70; 
Chung a han, T 26, ch. 33, p. 638; Tsa a han, T 99, ch. 48, p. 3534; T 16 and 17. 
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or at least it was only to the bhiksus that they expounded it "to the best 
of their ability" (sakkaccam). 

When he was ill, the rich banker Anithapindada, one of the greatest 
benefactors of the church, called the wise Siriputra to him and the 
latter, in order to comfort him, expounded on disgust for sense-objects. 
At the end of the sermon, the banker broke into tears and remarkkd : "I 
have revered the Master for a long time, and this is the first time that I 
have heard this religious discourse (dhammi kathi)". Siriputra replied : 
"That is because such expositions are not explained to the laity, to those 
dressed in white, but only to the religious". Anithapiniada then asked 
that complete teaching of the Law be imparted to the laity too, for 
"there are sons of good family who, through not having heard the Law, 
are lost, and who could become full (an'n'dtdro) understanders of the 
Law" lg3. 

The reticent attitude taken by the Buddha cannot be explained by a 
wish to reserve the truth for a privileged few. He had no pretensions to 
esoterism for he was not like those heretical masters who practise the 
dc6ryarnus!i, close their fists and refuse to teach. On the contrary, he 
opened to all the doors to immortality. Nevertheless, he learned from 
experience that not all men are capable of grasping the minutest 
subtleties of the Law and that to teach it indiscriminately to all classes 
of society was not worthwhile. The Master explained himself on this 
point. One day Asibandhakaputta asked him the reason why the 
Buddha, who has pity on all beings, teaches the Law to the best of his 

84 ability only to some and not to others. The Master replied : "There are 
good, mediocre and bad fields. The farmer who wishes to sow, sows in 
the good field; after having sown in the good field, he sows in the 
mediocre one; he may or  may not sow in the bad field, since that field at 
least provides nourishment for animals. Likewise, I teach my Law and 
the perfect religious life to the bhiksus and bhiksugs, who constitute a 
good field, to the upisakas and upisikis who are a mediocre field : they 
all have their island, their resting-place, their protection and their refuge 
in me. Similarly, I also teach my Law and the religious life to members 
of heretical ascetic sects, which constitute a bad field; and why? If they 
understand at least one word, that will be of great use to them". Making 
use of another comparison, the Master compared the religious to an 
uncracked and non-porous pitcher; the lay person to an uncracked but 
porous pitcher; and the heretic to a cracked and porous pitcherlg4. 

lQ3 Majjhima, 111, p. 261. 
19' Spyutta, IV, pp. 314-17. 
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However, for the use of the laity eager to learn all the truths of the 
faith, a complete and progressive summary was instituted and received 
the name of gradual teaching (anupCrvikathi). It began with three 
discourses concerned respectively with giving, morality and heaven : the 
first emphasized the advantages of renunciation, the second revealed the 
harm, vanity and defilement of desires; the third mellowed, liberated, 
exalted and appeased the mind of the listener. Then followed the 
teaching of the Law proper (dharmadeiani) which is the culminating 
point for the Buddhas : suffering, its origin, its cessation and the path to 
its cessation; it led the listener to the very centre of the doctrine, namely, 
that "everything that has arising as its law also has perishing as its 
law"195. When required and in order to illustrate their lessons, the 
monks painted images of the "wheel of rebirths" (saysiraman&la) in 
the entrance-halls of the monasteries. Within the wheel, divided into six 
sections, were representations of the six destinies of the beings of this 
world : the hell-born, animals, pretas, mankind, asuras and gods. All 
round were the twelve ni&a shown by symbols. At the centre of the 

85 wheel, craving, hatred and delusion were depicted - represented by a 
dove, a snake and a pig - the driving power of the round of rebirths. 
The whole was enveloped in the claws of a grimacing demon which is 
"impermanence" (anityati). Two stanzas were inscribed below : 

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

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

19' It could be said that the gradual teaching (anupurvikarh@ was to the laity what the 
Dharmacakrapravar~anasi~ra was to the religious. Its text was fully fixed, as it appears from 
several sources : Vinaya, I, pp. 15, 18; 11, pp. 156, 192; Digha, I, p. 110, 11, p. 41; 
Majjhima, 1, p. 379; 11, p. 145; Udlna, p. 49; Milinda, p. 228; Sumangala, I, p. 277, 308; 
Divya. pp. 616-17. 

196 DivyPvadilna, p. 300; Miilasaw. Vin., T 1442, ch. 34, p. 811b; L.A. WADDELL, 
Lornoism, pp. 102,108; FOUCHER, Vie du Bouddha, p. 354; J .  PRZYLUSKI, LA Roue & la Vie 
6 Ajan!li, JA, 1920, pp. 313-31. 
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precepts of universal morality as they had already been formulated for 
the use of the laity in the canonical writings : Lakkhqa and SirigilovrSda 
of the Digha and the various Gahapativagga of the Majjhima, Samyutta 
and Anguttaralg7. The Buddhist missionaries themselves, when setting 
out on the spiritual conquest of India, sought less to instruct their 
listeners in the truths of the faith than to attract their adherence by 
means of homilies, with little dogmatic scope, but suitable for terrifying 
the minds and striking the imagination : descriptions of the pangs of 
death and the torments of the hells, stories of ghosts, edifying tales and 
fables198. The principal aim of these missions was not to tear the Indian 
population away from its ancestral beliefs and superstitious practices, 

86 but to secure for the congregation of the Sons of the Siikya a growing 
number of dedicated sympathizers (prasiidita) and generous donors 
(dZnapat z) . 

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

l g 7  Lakkhqmurranra in Digha, 111, pp. 142-72; Sbigdovcida, ibid., 111, pp. 180-93; 
Gduptivaggcrs in Majjhima, I, pp. 339-413; Samyutta, 11, pp. 68-80; Mguttara, IV, 
pp. 208-35. 

See the titles of the sermons preached by the missionaries of Moggaliputtatissa : 
Dpv., Ch. VIII; Mhv., Ch. XI1 : SamantapisGdikB, I, pp. 66-7. 
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right to definitive deliverance, Nirvina, and only to promise the layman 
a good rebirth in the world of the gods and of mankind? 

RESPECTWE RIGHTS OF THE RELIGIOUS AND THE LAITY.* - This ques- 
tion arose early on for the theoreticians of Buddhism. The monks 
wanted to reserve for themselves at least a part of the fruits of the 
kligious life (Jrimanyaphala), particularly that of holiness (arhattva) 
and Nirvina. Conversely, the laity fought to ensure themselves rights 
equal to those of the religious. 

It was accepted from the beginning that the attainment of Nirvina 
constitutes the ideal, close or  distant, of all Buddhists indiscriminately : 
"Just as the river Ganges slopes, slants and proceeds towards the ocean, 

87 so the congregation of Gautama, the laity as well as the religious, slopes, 
slants and proceeds towards Nirvina" 199. 

It was furthermore accepted without controversy that the layman 
living at home can reap the first three fruits of the religious life and 
accede to the state of srotaipanna, sakrdigimin and anigimin : 

"By means of the severing of the three fetters (false view of the self, 
doubt and superstition), the upisaka is a srotaipanna, is not subject to 
rebirth in the lower destinies, is sure of deliverance and destined to win 
supreme enlightenment. By means of the severing of the three fetters and 
the lessening of craving, hatred and delusion, the upisaka is a sakydigi- 
min : after having returned once to this world, he will attain the end of 
suffering. - By means of the severing of the five gross fetters (false view 
of the Self, doubt, superstition, covetousness and ill-will), he is an 
anigimin, born spontaneously (into the world of the gods) and there 
attaining Nirvina : he is not destined to come back from that 

However, the crucial point is to know whether the upisaka can accede 
to Arhatship, the fourth and last fruit of the religious life. The Buddha 
refused to adopt a definite position : "Regarding that matter", he said to 
Todeyaputta, "I make distinctions (vibhajyavtSda), I am not categorical 
(ek-avida) : in a lay person as in the religious, I blame bad 
conduct"201. Two things should be remembered : holiness is the same 
for everyone, but it is difficult to attain by those who remain in the 
world. 

That holiness is the same for all appears from various scriptural 
passages : "The layman as well as the monk, if he is of good conduct 
(smyakpratipatti), i.e., possessed of the eight branches of the Path, 

199 Majjhima, I, p. 493; Samyutta, V, pp. 134, 244. 
loo Majjhima, 1, pp. 467, 490- 1. 
lo' Majjhima. 11, p. 197. 
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precisely because of that good conduct, achieves great success as to 
method, law and good (iridhako hoti G y q  dharnmq kusalam)" 20z. 

Furthermore, "there is no difference in the matter of deliverance (vi- 
mukti) between an upisaka and a bhiksu whose mind is freed from 
impurities"z03. The Anguttara knows of some twenty lay people, Trapu- 
sa and Bhallika at their head, who attained the End (nighci), the 

88 Immortal (amyta) without ever having taken up the religious life204. The 
Samyutta admits that respect for worthy people, hearing the Good Law, 
correct reflection and conformity with the precepts of the Law - 
qualities which are within reach of the laity as well as the religious - 
suffice to ensure the winning of the four fruits of the Path, including 
ArhatshipZo5. A curious sutta in the Majjhima seems to make compre- 
hension of the noble truths, the destruction of the impurities and the 
attainment of Nirvina depend solely on the practice of the brahmavihd- 
ra which, as we know, are not of Buddhist inventionzo6. 

If, however, a few upisakas placed in particularly favourable condi- 
tions reached holiness and deliverance, it should not be concluded from 
this that there was no need to take up the religious life. By the very fact 
that he remains in the world, the disciple of the Buddha proves that he is 
not free from corruption since, were he so, "he would not remain at 
home and eat as he pleases"z07. The householder who has heard the 
Law and has faith in the Tathigata should say to himself : "Household 
life is a hindrance and the path of passions; life outside is liberty. It is 
not easy for whoever remains at home to observe the brihma life in its 
absolute fullness, in its absolute purity, polished like a conch. Now then, 
I wish to have my hair and beard shaved off, put on the yellow robe and 
leave the family, passing from the home to the homeless lifewzo8. The 
wise man, says the Suttanipita, should renounce the world : "May he, 
leaving son and wife, father and mother, wealth and harvest, friends and 
objects of desire, wander alone like a rhinoceros. May he say to himself: 
Family life is a bond; there is little happiness, little enjoyment, much 
pain, in it; it is a fish-hook. May he wander alone like a rhinoceros"209. 

lo2 Maijhima, 11, p. 197; Samyutta, V, p. 19. 
lo3 Samyutta, V, p. 410. 

Anguttara. 111, p. 451. 
Io5 Samyutta, V, pp. 410-11. 
20Waijhirna. 1. pp. 36-9. 

Majjhima, 1, p. 91. 
Digha. I, p. 63. 

loq Suttanipita, v. 60 sq. 
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Indeed, the religious life offers immense advantages to those who aspire 
after salvation : full details are given in the Sirnan'riaphalas~tta~'~. 

89 Such a moderate and, let us admit it, wise attitude adopted by the 
Buddha and the early writings regarding the problem of the condition of 
life could not entirely satisfy the laity who wanted equal rights with the 
religious. Their aspirations were supported by certain schools. The 
northern school of the Uttarlpathakas asserted without any restriction 
or reservation that there was holiness (arhattva) for the laity : one could 
become a holy one while remaining bound to lay condition and by 
retaining lay characteristics2' I .  This proposition was disputed by the 
Theravldins of Ceylon. 

Not content with asserting their equality, the laity passed to the 
offensive by claiming that the Arhat, of whom the religious wanted to 
retain the monopoly, was subject to regressing from holiness. This thesis 
was adopted by five known schools : the Sammatiyas, Vltsiputriyas, 
Sarvistivldins, Mahidmghikas and P i i ~ a S a i l a s ~ ' ~ .  

More than a hundred years after the Parinirvlna, a certain Mahldeva 
put forward five heterodox propositions which were the origin of the 
Mahldmghika schism : There are Arhats, he said, who are led astray 
by others, subject to ignorance, exposed to doubt, saved by others and 
for whom the Path occurs because of speech. These theses aimed directly 
against the holiness of the religious were immediately adopted by the 
Mahidmghikas, Piirvaiailas, Bahuirutiyas, Cetiyas and Haimavatas. 
They were disputed by the Theravidins, Sarvlstividins, Sammatiyas, 
Vitsiputriyas and M a h i i i s a k a ~ ~ ' ~ .  The rejoinder of the Theravldins 
can be found in the Kathiivatthu (I, pp. 163-95), and that of the 
Sarvistivldins in the JticSnaprasthiina (T 1543, ch. 10, p. 8196; T 1544, 
ch. 7, p. 9566). 

The emergence of the Mahiyina established the triumph of lay 
aspirations*. The Mahlylnists substituted for the old ideal of personal 
holiness followed, after death, by entry into Nirvina, a new ideal wholly 
imbued with altruism : the thought of Enlightenment (bodhicitta) asso- 
ciated with the wish for supreme and perfect Enlightenment (anuttarasa- 
myaksarpbodh~] and having as its object the welfare and happiness of all 
crcaturcs. In order to attain this goal, the Mahlylnist commits himself 
to the bodhisattva path : for three, seven or thirty-three countless 

'lo Digha. I. pp. 47-86. 
KathPvatthu, I, p. 267. 
B m U ,  Sedes, p. 291. 
ID., ibid. 
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90 periods, he passes through the stages (bhiimi) of a long career during 
which he practises in an ever more lucid and benefactory manner the six 
or ten perfections (pGramit6) required of his state : giving, morality, 
patience, vigour, ecstasy and wisdom. It is no longer a question for him 
of destroying his own passions, for such a purification would have the 
disadvantage of his attaining NirvHna prematurely, but of ensuring, by 
means of the practice of the perfections, the happiness of all beings. So it 
is voluntarily that the bodhisattva delays his entry into Nirvina or, to 
be more exact, establishes himself in NirvHna "as if he does not dwell 
there" (apratis!hita nirv6na) in order to continue his liberating activity. 

The bodhisattva career is open to all : as much to the laity and even 
more so to the religious. Unlike the old sltras of the Tripitaka compiled 
mainly for the edification of the bhiksus, the Vaipulyas6tra of the 
MahByHna are addressed to "sons and daughters of good family" 
(kulaputra and kulaputriy6). 

In the field of religious discipline, the distinction between the monk 
and the lay person tends to disappear. What is of importance for the 
bodhisattva - whether he lives at home (gyhastha) or has left the world 
(pravrajita) - is less the strict observance of the rules than this altruistic 
intention in applying them. Thus, while in the Hinayina, capital offences 
(murder, theft, etc) entail excommunication whatever the motive, in the 
MahHyina they do not entail it if they have been committed for the 
benefit of others. The Bodhisattvabhrlmi submits that the bodhisattva 
who, through skilful means, perpetrates a transgression against nature 
(prakytisZvadya) is not only free of offence, but also wins great merit2'*. 

Success in the bodhisattva career is not linked to the condition of life. 
The siitras of the MihHyana often begin by enumerating particularly 
venerable great bodhisattvas : the list generally exceeds twenty. If we are 
to believe the UpadeSa, among those twenty-two bodhisattvas, the first 
sixteen, beginning with Bhadrapila, were laymen, only the other four, 
Maitreya, Maiijuiri, etc., were monks215. 

91 The theoreticians of the Mahiyana ended by denying any importance 
to morality (Sila) as such and to restraint (samvara) in life which is 
basically morality of commitment (sam&dila). 

"The bodhisattva should fuUil, the perfection of morality by basing 
himself on the non-existence of sin and good action" (Silapriramitfi 
paripiirayitavyd Epatty-aniipatty-anadhy6pattitZm ~ p 6 d i i y a ) ~ ~ ~ .  NHgir- 

"* Bodh. bhami, pp. 165-6 : arri ca k i p i t  prak~rircivadyom api yad bodhirnrrvar 
tadnipeppiyakadaleno samdicarari yemindpatrikaf ca bhavari bahu ca p q y a m  prasliyate. 
"' Upadeia, T 1509, ch. 7, p. I 1  la. 
2 1 b  PaiicavimSatiszihasrikii, ed. N. Dvrr, p. 18, 1.10. 
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juna justifies this concept : To speak of the non-existence of sin and 
good action", he explains, "is not a false view. If one examines carefully 
the nature of things and one practises concentration on emptiness (Szinya- 
tcisamddhi), one sees, with the eye of wisdom, that sin does not exist; if 
sin does not exist, its opposite, good action, does not exist eitherW2l7. 
This higher vision is not an incentive to wrongdoing, quite the opposite! 
It is the door to deliverance. To quote Nigirjuna again : "The bodhi- 
sattva who knows the true significance of all Dharmas (sarvadharmabhii- 
tanayapratis~vedin) does not perceive morality (Sila) and even less so, 
immorality (dauhirlya). Even though, for various reasons, he does not 
trangress against morality, he attaches even more importance to entering 
the Door to deliverance named Emptiness (Siinyatdvimoksamukha)" 218.  

In such conditions, the choice of a condition of life destined to protect 
morality has no more than a minimal importance. The superiority of the 
religious life which is extolled so much in the Hinayina is a prejudice 
from which the bodhisattva should free himself. This is evident from the 
Bhtlmisambhdra, an important section of the Prajfidpdramitd which has 
often been translated into Chinese and is commented upon at length in 
the Upa&Sa 9 .  

The bodhisattva who is in the first stage should practise the prepara- 
tion for the ten stages (daSabhthiparikarma)*, particularly the constant 
leaving of the world (abhi7csnuy na&kramya) : "In all his existences, 
without changing his mind, he leaves home and enters the religion of the 
Tathigata, without anyone being able to prevent him"220. However, on 

92 reading the commentary, one gets the impression that for the bodhi- 
sattva this religious vocation is purely platonic and that it is not 
necessarily followed up. Indeed, the candidate merely meditates on the 
dangers and disadvantages of secular life and the advantages of the 
religious life. 

However, when he reaches the fifth stage, the bodhisattva shuns the 
company of the laity (gyhisamstava) : "Passing from Buddha-field to 
Buddha-field, in his life as a religious, he always leaves home, shaves his 
head and wears the kieya"221. 

21' Upad&, T 1509, ch. 14. p. 163c. 
Ibid., ch. 49, p. 415b 12. 

n9 Paiicavimiatisiihasriki, pp. 214-25; htasihasriki, ed. Ghosa, pp. 1454-73; Chinese 
translations, T 220, ch. 415 pp. 826-88c; T 221, ch. 4, pp. 27a-296; T 2 2 ,  ch. 7 ,  pp. I%b- 
1990; T 223, ch. 6 ,  pp. 2%-259c; Upad&, T 1509, ch. 49-50, pp. 409c-419c. 

120  Paiicavimiati, p. 218, 1.6 : Yar sarvajirQv avyavakipo 'bhinijtrcimori torhZgata&me 
pravrajati nu c k y a  kaScid anrariyo bhavari. 

Ibid., p. 220, 11.12-13 (corrected text) : Y i  bodhicorrvasya pravrajirojanme+w bud- 
dh+errcid buddhakfetrq saykram@asyZbhJ.ram nQkranqaali rnupghori k@iyavarlra- 
nivtiwnatri. 
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Finally, in the seventh stage, the bodhisattva, fully realizing the 
twofold emptiness of beings and things, eliminates twenty prejudices 
among which figures attachment to false views concerning the Commu- 
nity (samghanGrayadyS~yabhiniveSa), because the specific nature of the 
Samgha is unconditioned (asapkrta) and invisible (adp!a) 2. From 
this higher point of view, there is no longer any difference between the 
religious and the laity for the very good reason that they are both non- 
existent. 

From the higher point of view which is that of the MahHyina, every 
contradiction disappears. 

212 Ibid., p. 222, 11.11-12 (comcted text) : ~ghandray&!yabhiniveJo na kartavyah 
s q g h a n i m i t t a s y ~ k ~ t a t v c i d  adn!atvCc ca. 



CHAPTER TWO 

THE MAGADHAN PERIOD 

GENERAL FEATURES OF THE PERIOD. - The term Magadhan can be 
applied to the period which extended from 546 to 324 B.C. and which is 
characterized by the constant growth of the kingdom of Magadha under 
the successive dynasties of the Haryankas (546-414), SiSunigas (414-346) 
and the Nine Nadas (346-324). Despite the palace dramas which regu- 
larly bathed the throne in blood, the princes had the interests of the 
state at heart and built up piecemeal an extensive kingdom which 
included the territories of the Vrjis and Kosala in the north, Kuru- 
Paiicala and the Mathuri region in the west, the territories of the Avanti 
(Milwii), Haihaya on the Narmadi and of ASmaka on the Upper 
Godlvari in the centre and south-west, Bengal and Kalinga in the east. 
The religious zeal of the princes was not as great as was their political 
consciousness; however, some of them showed sympathy for the Bud- 
dhist Order and favoured its development : Bimbisira, AjiitaSatru (after 
his accession to the throne), Udiiyin, Munda and KHIiSoka. 

Religious history cannot overlook two regions which had not yet been 
touched by Buddhist propaganda at the Magadhan period, but which 
were later to become two important holy lands : Uttaripatha and the 
island of Ceylon. 

Uttaripatha, a region in the north-west, and its capital TakgSill, the 
seat of an ancient university, formed, at an early date, an influential 
centre of Indian culture. According to a late and probably apocryphal 
tradition, its king Pukkusiiti had known the Buddha in the sixth century 
and been converted. However, if this fact is true, the royal example was 
not followed by the mass of the population, and three more centuries 
were required for the Good Law to be implanted in the region. In the 
meantime, the north-west was drawn into a rapid succession of events : 

94 the Achaemenid conquest and occupation (559-336); a lightning raid by 
Alexander (327-324), and quarrels among the Diadochi (325-305). It was 
only in 305, after the failure of Seleucus' campaign against Candra- 
gupta, that the north-west returned to the mother-country and again 
entered the orbit of the Indian empire. 

Towards the end of the sixth century, the island of Ceylon was 
occupied by an Aryan colony, which originated in Lig (Gulf of 
Cambay), and superimposed itself on the primitive population of the 
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~ e d d a s .  These Simhala, as they were called, were governed from 486 to 
250 by five successive kings who organized the island, gave it a capital, 
AnurZdhapura, and prepared it to receive the message of Siikyarnuni 
which the missionary Mahinda was to bring to it. 

During the Magadhan period, the Buddhist Community, of which the 
main centre was still the region of the Middle Ganges, settled down 
slowly but surely. Its first successes were far from spectacular and hardly 
surpassed those of the rival orders of the Nirgranthas, Ajivikas, Jatila- 
kas, Tedandikas, Aviruddhakas or Devadhsrmikas. 

The first concern of the nascent community was to codify the teaching 
of the Buddha and to give the Order a well-defined doctrine and 
discipline. Tradition attributes this undertaking to two Buddhist coun- 
cils which followed each other at a century's interval : the Council of 
RZjagrha, which convened the very year of the Buddha's decease (486), 
compiled the Dharma and Vinaya; that of VaiSZli, which was held in 
386 or 376, condemned the laxist tendencies which had permeated some 
of the parishes. However, the records devoted to these councils are 
riddled with improbabilities, anachronisms and contradictions; in the 
course of history, they were exploited to very different ends. It remains 
nonetheless a fact that the work done by the early disciples (sthavira) 
during the two centuries which followed the Nirviina supplied the 
original community with a law (dharma) and a set of rules (prfirimoka) 
which were more or less definitive : a sacred trust which constituted the 
common heritage of the schools which were to develop later. 

It was on this basis that the canonical writings were elaborated, but 
their compilation required many centuries and was still not completed in 
the fifth century of the Christian era. Each sect claimed to possess its 
own code of writings and attempted, without always succeeding, to 
institute it by exploiting the common doctrinal fund, while enriching it 

9s with more or less authentic new compositions. This work was not 
camed out systematically, but with much classifying and reclassifying of 
the texts. 

A history of Buddhism should also take into account the predictions 
which circulated very early on in the Community regarding the future 
disappearance of the Good Law, for it was accepted by the disciples of 
SZkyamuni that after a greater or lesser period the Buddha's Doctrine 
would finally deteriorate and disappear, only to be rediscovered and 
expounded again by the Buddhas of the future. These pessimistic 
forecasts concerning the vanishing of the Dharma and the circumstances 
which might accompany it are lacking in coherence. Nevertheless, they 
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arose in the minds of believers and, because of that, deserve to be 
recorded and analyzed. 

Sikyamuni had refused to designate a successor to preside over the 
destinies of the order he had founded. Indeed, Buddhists never ac- 
knowledged the authority of a single infallible leader. 

Each community, however, had its own masters, preceptors (upddhyd- 
ya) and instructors (dcdrya) who were entrusted with conferring 
ordination on young recruits and guiding them along the paths of 
religious perfection. The monks of Ceylon have preserved, or compiled, 
a list of the "Vinaya Chiefs" (vinayapdmokkha) and "Masters of scholas- 
tics" (abhidhammdcdriya) who s u d d e d  one another in Magadha from 
the time of the Nirvina until that of ASoka, but they make no mention 
of "Masters of the Law" (dharmdcdrya), who were supposed to have 
received and transmitted the sacred trust of the doctrine. This list was to 
be compiled later, by the Sarvistividins and MClasarvHstividins from 
the north-west, about the second century A.D. It was widely distributed, 
particularly in KaSmir and China, but did not however compel recogni- 
tion from all the sects of the continent. 

I. - HISTORICAL FACTS 

1. - MAGADHA. FROM 546 to 324 B.C. 

MAGADHAN DYNASTIES'. - 1 .  Sinhalese sources dating from the 
fourth and fifth centuries A.D. : D@avapa (Ch. 111 and V), Mahdvapa 

For a description of historical facts, the reader can refer to the general and compcn- 
dious histories among which may be mentioned : E. RAPSON, Ancient India, Cambridge, 
1914; V. Smm, The Oxford History of lndia, 2nd ed., Oxford, 1923; The Early History of 
India, 4th ed. Oxford, 1923; E. RAPSON and others, The Cambridge History of India, I .  
Ancient India, Cambridge, 1922 (with a rich bibliography); L. DE LA VAL* POUSSIN, Indo- 
Europhens et Indo-lraniens, I'ln&@que vers 3M av. J.-C.. Paris, 1924; L'lnde aux temps 
des Mauryar et &s Barbares, Grecs, Scythes et Yue-tche, Paris, 1930; Dynasties et histoire 
de I'lnde depuis Kan4ka jusqubux invasions musulmanes, Paris, 1935; P. MASSON-OURSEL 
and others, L'lnde Antique et la Civilisation indieme, Paris, 1933; J .  ALLAN and others, The 
Cambridge Shorter History of lndia. Cambridge, 1934; H.G. RAWLINSON, India, a Short 
Cultural History. London. 1937; A Concise History of Indian People. 3rd ed., Oxford, 1946; 
S. L h ,  L'lnde Civilisorrice, Apercu hisrorique. Paris, 1938; R. GROUSSET and others, L'Asie 
Orientale &s origines mc X P  siPcle. Paris. 1941 ; A. FOUCHER, La Vieille Route de I'lnde de 
Bactres a Taxila, 2 vol., Paris, 1947; L. RENOU, J. FILLIOZAT and others, L'ln& Clarsique, 2 
vol., Paris, 1947-53; E. WALDSCHMIDT, Geschichte des indischen Alterrums (Bmckmanns 
Weltgcschichte), Munich. 1950; L. RENOU, La civilisation de /'In& Antique, Paris. 1950; 
N .  S m  and others, Age of the Nandac and Mauryas, &narcs. 1952; R.C. MNUMDAR 
and others, Advanced History of lndia, 5th ed., Calcutta, 1950; The History and Culture of 
In& People : I .  The Vedig Age, 2nd ed., London, 1952; 11. The Age of lmperiol Unity. 2nd 
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96 (Ch. 11, IV and V) and Samantapcisddikd (I, pp. 72-3) count 218 years 
between the Buddha's decease and the consecration of ASoka (486-268 
B.C.), 3 16 years between Bimbisira's accession and the death of ASoka 
(546-230 B.C.). During the period, it is thought that four royal houses 
and thirteen sovereigns succeeded one another on the throne of Magadha. 

97 However, in the genealogy of the Samantapisiidikd (I, p. 73) and its 
Chinese recension (T 1462, ch. 2, p. 6876 2), the eighth sovereign 

Sovereigns 

I. I .  Bimbidra 
2. Ajiitasattu 
3. Udayabhadda 
4. Anumddha 
5. Munda 
6. NHgadlsaka 

11. 7. Susunlga 
8. Kiillsoka 
9. Ten sons of 8 

111. 10. Nine Nandas 
IV. I I .  Candagutta 

12. BinduGra 
13. ASoka before 

consecration 
after consecration 

ed., Bombay, 1953; 111.  he Classical Age. Bombay, 1954; A. L. BASHAM, The Wonder that 
was India, London, 1954. 

Other works, limited to given periods, will be referred to in the following pages. 
Two dictionaries of proper names constitute an important source of historical or 

kgendary information : G.P. M a u m s ~ ~ n u ,  Dictionary of Pd i  Proper Names. 2 vol., 
London, 1937-38; C. AKANUMA, Ind&Bukkyd Koylimeishi Jiren (Dictionary of Proper 

Years 
of rule 

52 
32 
16 

8 
24 
18 
28 
22 
22 
24 
28 

4 
37 

Names in Indian Buddhism). Nagoya, 1931. Mention must also be made of two large 
Japanese encyclopaedias : ODA TOKUN~, Bukkyd Daijiten (Great Dictionary of Buddhism), 
Tokyo, 1917; MOCHIZUK~ SHlNK6, Bukkyd Daijiten (Great Encyclopaedia of Buddhism), 
Tokyo, 1931. 

For the Magadhan period which is the subject of the present chapter, also see H. JACOBI, 
Buddlras und Mahiviras Nirvea und die politische Entwicklung Magadhas zu jener Zeil, 
SPAW, 1930, pp. 557-68; R.K. MOOKEWI, Hindu Civilisarion from the earliest times up to 
the eslablishment of the Maurya Empire, London, 1936; B.C. LAW, The Magadhas in 

Era of the Nirviina 

60 before - 8 before 
8 before - 24 after 

24-40 

40-48 
48-72 
72-90 
90-1 18 

118-140 
140-162 
162-186 
186-214 

214-218 
218-255 

Ancient India, London, 1946; S.C. C w m ,  Magadha Architecture and Culture, 
London 1942; D.S. TRIVEDA, The Pre-Mauryan History ojBihdr. JBORS, XXXVIII. 1952, 
pp. 147-84. 

Anc. Era 
(B.C.) 

546-494 
494-462 
462-446 

438-414 
414-396 
396-368 
368-346 
346-324 
324-300 
300-272 

372-268 
268-23 1 
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Kilisoka is merely given as "Asoka, son of Susuniga"; he appears 
under the name of Kilisoka only on pages 33 and 72 of the Piili text, 
and on page 687a 24 of the Chinese. Since Kilisoka appears only in the 
Sinhalese sources, we can, as did P. DemiCville, have doubts about his 
existence 2.  

Although the Sinhalese tradition was adopted by Burmese Buddhists, 
it was not so firmly established as has generally been believed. Thus 
Buddhaghosa, who subscribed to it in his Samantap&cidikci, discarded it 
in the Sumarigalavil&inf (I, p. 153). Indeed, in that work the order of 
succession of the first six sovereigns is as follows : Bimbisira, Ajitasattu, 
Udaya, Mahimunda, Anuruddha and Nigadisa. 

2. Buddhist sources in Sanskrit which as we have seen claim that 
ASoka reigned in the year 100 of the Nirvana, nevertheless count twelve 
sovereigns within the short space of a century, i.e., from 368 to 268 B.C. 
This is notably the case for The Legend of ASoka (Divya, p. 369; 
T 2042, ch. 1, p. 99c. Also cf. T 99, ch. 23, p. 162a; T 2043, ch. 1, 
p. 132b) : 

98 1. Bimbisiira 
2. AjHtaSatru 
3. Udayibhadra 
4. Munda 
5. KHkavaMn 
6. Sahllin 

7. Tulakucin 
8. Mahlmandala 
9. Prasenajit 

10. Nanda 
11. Bindusiira 
12. Susima 

This genealogy contains errors and omissions : it classifies Prasenajit, 
king of Kosala, among the sovereigns of Magadha, and does not 
mention the Maurya Candragupta. Its fifth sovereign K2kavaMn is 
known to the P u r e a  by the name of Kikavama, which is an epithet 
meaning "crow-coloured" and one might wonder whether the Sinhalese 
chroniclers were not refemng to him by placing a KiliSoka "ASoka the 
Black" beside the great ASoka, the Maurya. 

Another Sanskrit source, which also places ASoka in the year 100 of 
the Nirvina, supplies a series of badly classified facts and chronological 
indications which are quite different from the Sinhalese chronicles. This 
is the MafijdriinIIakalpa (w. 321-6; 353-79; 413-39) : 

1. Birnbidra 
2. Ajltaktru 
3. Udlyin (reigned 20 years) 

Cf. P. DEMI~VILLE. A propos du concile de VaijX, TP. X L .  pp. 265-7 in the notes; a 
different option in J. FILLIOUT : Les deux Ajoka er les Conciles bouddhiques, JA, 1948, 
pp. 191-5. 
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4. ASoka Mukhya (acceded to the throne 100 years after the Buddha, lived 
for 100 years and ruled for 87 years) 

5. ViSoka (succeeded the last-named and ruled for 76 years) 
6. Siirasena (reigned 17 years) 
7. Nanda (lived for 67 years) 
8. Candragupta 
9. Bindudra (reigned until he was 70 years old). 

This source mixes all the given facts : the first three sovereigns belong 
to the house of the Haryatikas (546-414 B.C.); numbers 5 and 6, to the 
house of the SiSunagas (414-346 B.C.) if ViSoka and S~rasena are 
respectively identified with KiliSoka and his eldest son Bhadrasena of 
the Pili sources; number 7 represents the Nanda dynasty (346-324 
B.C.); numbers 8, 9 and 4 represent the first three Mauryas. 

3. Neither the Jaina nor brahmanical tradition confirm the Buddhist 
sources, whether Pili or Sanskrit. 

99 In his PariSis{aparvan3, the Jaina historian Hemacandra, from the 
cnd of the eleventh century A.D., lists only seven sovereigns : 

1. Srenika 4. Nine Nandas 6. Bindudra 
2. Kiinika 5. Candragupta 7. ASoka 
3. UdHyin 

Srenika is the forename of Bimbisiira, and Klnika, that of Ajitabtru. 
The same author dates the accession of Candragupta in the year 155 
after the death of Mahivira4 which occurred, it is believed, in 468 B.C. 
Therefore, according to this datum, which confirms the Kahivali of 
BhadreSvara5, Candragupta would have mounted the throne of Ma- 
gadha in 313 B.C. However, another Jaina author, Merutunga, in his 
ViciraSreni, situates the accession sixty years later, i.e., in 253 B.C.6. 

According to the Puriina (P., pp. 21-2, 24-5, 28), fourteen sovereigns 
mounted the throne of Magadha, but over a period of 517 years. 

1. SiSuniiga (40 years) 
2. KHkavama (36) 
3. K~madharman (20) 
4. Wtraujas (40) 
5. BimbiGra (28) 
6. AjltaSatru (25) 
7. DarSaka (25) 

8. Udlyin (33) 
9. Nandivardhana (42) 

10. Mahlnandin (43) 
11. Mahlpadma and his 8 sons (100) 
12. Candragupta (24) 
13. BinduGra (25) 
14. ASoka (36) 

Ed. JACOBI (Bibl. Ind.), 1.22 sq.; VI, 22 sq.; 231 sq.; VIII, I sq.; 297 sq., IX, 14 sq. 
Pariiis!aporvan. VIII. 339. 

* Ed. JACOBI, p. XX. 
ID., ibid. 
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Since it is impossible to reach a decision about these contradictory 
attestations, we will follow here the Sinhalese chronology, but with 
distinct reservations concerning the existence of a KiliSoka and the 218 
years which supposedly separated the Nirvlna from the consecration of 
ASoka. 

THE HARYANKAS (546-414 B.C.). - According to the Buddhacarita 
(XI, 2), the first kings of Magadha belonged to the illustrious Haryanka 
family. It achieved the unity of the Gangetic empire, but tarnished its 
reputation by numerous crimes : in order to accede to power more 
quickly, the crown princes regularly put their fathers to death : an 
uncontrollable but well established tradition. 

loo 1. Srenika Bimbisira (60-8 before the Nirvlna; 546-494 B.C.) was the 
contemporary of the Buddha and of Mahivira. He came to the throne 
when aged 15 and had his residence in Rijagha-Girivraja where he 
founded a new town, as the earlier one had constantly been destroyed by 
fire. He contracted marriages with the ruling families of the Madras, 
Kosala and VaiGli. His Kosalan wife brought him as dowry a village in 
the district of Vlrlnasi which produced a revenue of one hundred 
thousand pieces of money. He defeated King Brahmadatta and annexed 
Aliga (Bengal) to his crown. He was on friendly terms with King 
Pukkudti of Taxila, whom he instructed in the doctrine of the Buddha. 
His son Ajitaiatru threw him into prison where he died of starvation; 
Queen Kosaladevi's death followed soon afterwards. 

2. KMika Ajitaiatru (during the period covering 8 years before to 
24 years after the Nirvina; 493-462 B.C.)' in his youth patronised 
Devadatta, the schismatic cousin of the Buddha, built the monastery of 
GayaSirv for him and took part in his plots against the Buddha's life. 
Later, however, seized with remorse, he sought out the Blessed One and 
apologized to him : the Master expounded the Sciman'tiaphalasutta to 
him and pardoned him. From then on, Ajitaiatru showed himself 
sympathetic towards Buddhism. 

As a result of the odious murder of his own father Bimbisira, Kosala 
and the Vljis leagued together against him. Battle was first engaged 
against Kosala. After initial successes, Ajitaiatru was beaten and taken 
prisoner but his uncle Prasenajit, king of Kosala, freed him, gave him 
the hand of his daughter Vajri in marriage and acknowledged his 
possession of the village in the district of KiSi which had served as a 

' E .  M A ~ O T O .  On a Narrative of King Ajritahtru in the Kucha Frescoes, Kokka, 
No. 566, Jan. 1938. 
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pretext for the war. Dethroned by his son Viriidhaka, Prasenajit sought 
refuge with AjHtaSatru, but died of exhaustion before he was able to 
reach him. AjitaSatru arranged a fine funeral for his uncle, but did not 
disturb his cousin Viriidhaka who had just ascended the throne of 
Kosala. 

The war waged by AjHtaSatru against the Vlji confederation, which 
included in particular the Licchavis of VaiGIi and the Mallas of 
KuSinagara and PivH, continued for many years. The pretext for it was 
either the refusal of Cetaka, king of VaiSili, to restore to AjHtaSatru a 

I O I  necklet which had once belonged to Bimbisira, or a dispute which had 
arisen between the Licchavis and AjitaSatru over the joint exploitation 
of a diamond mine on the banks of the Gangese. The very year of the 
Buddha's decease, Ajitabtru's ministers, Varvkira and Sunidha, had, 
on the right bank of the river, fortified the village of PHtaligrHma which 
was later to become the capital of the kingdom under the name of 
PHtaliputra9. Varsakira warned the Buddha of the aggressive intentions 
of his king. In order to resist the attack of his neighbour from the south, 
King Cepka of VaiSiH called to arms the eighteen GanarHjas of KHSi 
and Kosala together with the Licchavis and Mallas. However, dissension 
was sown among his troops by the minister Varsakira who, like a new 
Coriolanus, had pretended to pass to the enemy. Finally, VaiGli was 
taken by means of the catapults and heavy chariots of the Magadhans, 
and the Vlji territory was attached to Ajitabtru's possessions. 

From the time of his conversion the king increased his marks of 
attachment to the Buddha and his disciples. His ministers had to take 
the greatest precautions when informing him of the Blessed One's 
decease. On pretext of protecting the king from the fatal effects of a bad 
dream, they placed him in a tank "filled with the four sweetnesses", then 
told him the sad news. The king fainted, and had to be plunged into a 
further two tanks and the announcement repeated before the king 
realized the extent of the misfortune l o .  His despair was extreme; in tears 
he recalled the virtues of the Buddha and visited the places which the 
Buddha had sanctified by his presence. Not without difficulty, he 
obtained a portion of the Buddha's relics from the Mallas of KuSina- 
gara, and took them back to his capital Ri jagha  where he had them 
enclosed in a stone stiipa. Two months later, during the Buddhist 
council held in RHjagyha, he gave his royal support to the Elders and 
ensured their subsistence. 

UvPsaga-dasio, 11, Appendix, p. 7; Sumangala, 11, p. 516. 
Vinaya, I, p. 228; UdPna, p. 87; Digha, 11, p. 72 sq. 

l o  On this episode, see E. WALDSCHMIDT, Lebensende &s B., pp. 252-4 
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The death of the first two masters of the Law, MahikiSyapa and 
Ananda, which took place during his reign, was a further cause of 
sorrow for Ajitabtru. Despite his keen desire to do  so, he was unable to 
be present at their last moments, but he visited the Kukkutapida where 

102 the former had entered Nirvana and erected a stiipa over the portion of 
the relics left by the second. It seems that MahikiSyapa died shortly 
after the council of Rijagyha (486 B.C.), and Ananda the year which 
preceded the death of the king (463 B.C.). In 462 Ajitabtru, the 
patricide, in turn succumbed at the hands of his son Udiyin or  
Udayabhadra : forseeing this turn of events, he had attempted in vain to 
make his son take up the religious life. 

3. Udrfyin or Udayabhadra (24-40 after the Nirvana; 462-446 B.C.) 
exercised a vice-royalty in Campi before acceding to the throne which 
he occupied for sixteen years. The Jaina sources agree with the Purcina 
in attributing to him the founding of the town of Pitaliputra or 
Kusumapura on the right bank of the Ganges, at the confluence of the 
Sona, in the fourth year of his reign (458 B.C.) : this city was to remain 
the capital of the Magadhan empire for many centuries. Udiiyin was at 
war with the kingdom of Avanti which, at the time, had been enlarged 
by the addition of the territory of KauSimbi : the hostilities which began 
under his father Ajitaiatru did not end until some fifty years later with 
the triumph of SiSuniga over the king of Avanti. The Buddhists claim 
that Udiyin had accepted the doctrine of the Buddha and had it written 
down" : the tradition is difficult to verify but should not be discarded 
a priori. 

4-5. Anuruddha and (40-48 after the Nirvina; 446-438 B.C.). 
Anuruddha assassinated his father Udiyin and in turn fell at the hands 
of his son Munda. The latter's wife was Bhadri. When she died, the 
king's grief was so acute that, at the request of the treasurer Piyaka, the 
Thera Nirada, abbot of the Kukkutirima, went to Pitaliputra to 
comfort Munda. That pious encounter confirmed the king in his Bud- 
dhist faith. 

6. Ncigadcisaka (48-82 after the Nirvana; 438-414 B.C.) killed his 
father and ruled for twenty-four years. His subjects, who grew weary of 
his bchaviour, rebelled against him and rcplaccd him by a capable 
minister, known by the name of SiSuniga. 

Although the house of the Haryankas was favourable to their reli- 
gion, the Buddhists were severely censorious of that race of patricides. 

" Mmk., v. 324 : Tasy6pi suro rcijci Ukdrikhyah prakirlit@ / bhavisya~i I& h i p r a y  
jciranirlharp ca udyatah / tad eta1 pravacane Sklu likhdpay&yati vislaram. 
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The Maiijdrimllakalpa mentions the visit paid by AjitaSatru to the 
I03 Buddha in order to obtain pardon and support, and gives details of the 

vicissitudes of the war of the relics, but this is only in order to recall the 
Buddha's prophecies regarding the difficult beginnings of his religion : 
"After my decease", he is reported to have said, "the masters of the 
world will kill each other from father to son; the bhiksus will be 
engrossed in business affairs and the people, victims of greed. The laity 
will lose their faith, will kill and spy on one another. The land will be 
invaded by Devas and Tirthikas, and the population will place its faith 
in the brihmins; men will take pleasure in killing living beings and they 
will lead a loose life" (w. 236-48). The same text emphasizes that 
AjitaSatru, king of Magadha, also ruled over Ariga, the VirHnasi region 
and, to the north, as far as VaiGli (vv. 321-2). 

The episodes which affected the beginnings of Buddhism in its rela- 
tionship with the kings of Magadha very soan attracted the attention of 
artists. The ancient school of sculpture in the second century B.C. 
produced a great many representations of the encounters between 
Bimbidra and the Buddha, the due apology and conversion of Ajiita- 
Satru, as well as various episodes in the war of the relics in which that 
king played the leading part12. The same themes were also exploited by 
the artists of Gandhftra and AmarHvati. 

In the fifth and seventh centuries A.D., the memory of the ancient 
kings of Magadha was still young in India. During his journey to the 
holy places, the pilgrim Fa-hsien recorded the traditions according to 
which AjitaSatru had, in his youth, sent a drunken elephant against the 
Buddha, built a new city in RHjagha and assembled half of Ananda's 
relics on the banks of the Ganges13. Two centuries later, Hsiian tsang 
mentions no less than two roadways constructed by Bimbidra in the 
area of Rijagha, in the Yastivana and on the Gydhraktipiparvata, for 
the sole purpose of having better access to the Buddha1'. The master of 
the Law also knew of the old tradition which attributed the founding of 
New Rijagrha sometimes to Bimbidra and sometimes to AjitaSatrul5. 
To the west of the Venuvana, he saw the stiipa which the latter had 
erected over his share of the Buddha's relics16. 

104 THE ~ S U N ~ G A S  (414-346 B.C.). - According to the evidence of the 

l 2  Mon. of Sriiici, I, pp. 109, 217-19. 
l 3  LEGGE, pp. 76, 81, 82. 
l4  WATTERS, 11, pp. 146. 148, 151. 
I s  WAITERS. 11. p. 162. 
16 WAITERS, 11, p. 158. 
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Sinhalese chronicles, this dynasty included among its ranks SiSuniga, 
KilHSoka and the Ten Sons of KiIiSoka. K.P. Jayaswall' suggests 
identifying KIliiSoka with the ViSoka of the MaiijuSriinllakalpa (v. 
413), and one of his ten sons with the Siirasena of the same source (v. 
417). It will be noted that the Jaina historians make no mention of this 
dynasty, that the 'Legend of ASoka' in Sanskrit replaces it with three 
sovereigns whose family is not named (Kikavamin, Sahiilin and Tula- 
kucin), it will also be noted that the Purlnas place the SiSunigas before 
the Haryankas and, finally, that the MaiijuSrimllakalpa situates ViSoka 
and Siirasena after ASoka the Maurya. This chronological uncertainty in 
no way authorizes a comparison, however tempting, between the Kika- 
vamin of the Puriinas and of the 'Legend of ASoka' and the KiIiSoka 
of the Piili chronicles s. 

The latter give KillSoka as the patron of the second Buddhist council 
which was held in VaiGli in the year 100 or 110 of the Nirvina, but, 
according to the Tibetan historian Tiranitha (p. 41), those meetings 
took place under the protection of a king of Licchavi origin called 
Nandin. It is not beyond the bounds of possibility that the Sinhalese 
chroniclers entirely invented a Siiuniga, KHlHSoka, in order to harmo- 
nize two traditions from different sources : one, of continental origin, 
according to which a Buddhist council was held in Vaisl i  in the year 
100 of the Nirviina, and the other, of Sinhalese origin, which mentions a 
council which took place in Pitaliputra in the year 236 of the Nirvana, 
under ASoka the Maurya. Such chroniclers would therefore have dupli- 
cated the ASoka Maurya by assuming the existence, 136 years before his 
time, of an ASoka of the SiSuniiga family. They called him "Black 
ASoka" (KiliSoka), taking their inspiration from the Pur&a. in which 
the name Kiikavama designates the son of Siiuniga. Buddhist sources 
in Sanskrit, such as The Legend of ASoka and the MaiijuSrimllakalpa, 
which give ASoka the Maurya as ruling in the year 100 of the Nirvina 
and know nothing whatever about the council of Piitaliputra, had no 
need of such subterfuge. 

I. ~ i ~ u n i ~ a  (72-90 after the Nirvina, 414-396 B.C.). - SiSuniga, 
whom a popular uprising placed on the throne of Magadha, was, 
according to the MahcivarpatllkLi (p. I S ) ,  the son of a Licchavi riija and 
a courtesan. The Pur&a (P., p. 21) inform us that he settled his son in 

10s VHrZnasi and made Girivraja (Riijagyha) his capital. However, the 
Burmese tradition has it that, in memory of his mother, he transferred 

I' Imperial History of India, Lahore, 1934, p. 14. 
J .  FILLIOZAT, Les deux ASoka . . . . JA, 1948, p. 194. 
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his residence to VaiGIi and that from then on Rijagrha lost ist rank of 
capital which it was never to regain 19. Pursuing the policy of absorption 
inaugurated by Bimbisiira and AjitaSatru. siSuniga "destroyed all the 
prestige" of the Pradyotas of Avanti and thus annexed Mllwa to his 
crown. 

2. KilSSoka (90-1 18 after the Nirvina; 396-368 B.C.). - KiliSoka, 
the son of SiSuniga, transferred his capital from Rijagyha to Pitali- 
putra, but made VaiGIi one of his residences. It was there that a laxist 
movement broke out among the Vjis, monks from VaiGli, who took 
great liberties with the monastic discipline. At f is t  the king supported 
them but, when his sister Nandi intervened, he transferred his patronage 
to the orthodox monks; a council took place with his consent at the 
Vilikirima in VaiSiili in the year 100 of the Nirvina (386 B.C.) and the 
Vrjis were declared to be in the wrong. It should be remembered that, 
according to Tiranitha, this council was held during the reign of a King 
Nandin of Licchavi origin. 

Some historians have identified KaliiSoka with KBkavama or Klka- 
vamin in the Purina and the Legend of ASoka. The latter reigned for 
thirty-six years and, in the words of the Har;acarita @. 199), met with a 
violent death : a dagger was plunged into his throat when he was not far 
from his city. 

KiiliSoka has also been compared to ViSoka who is mentioned in the 
Maiijdrimilakalpa (v. 413), but the latter succeeded ASoka the Maurya 
and died of a fever after having venerated the Buddha's relics for 
seventy-six years. These "wild" identifications do  not help to solve the 
problem. 

3. The ten sons of KiliSoka ( 1  18-140 after the Nirvina; 368-346 
B.C.). - They reigned jointly for twenty-two years and the Mahibodhi- 
v q s a  (p. 98) gives their names : Bhaddasena, Korandavanna, Man- 
gura, Sabbaiijaha, Jilika, Ubhaka, Saiijaya, Korabya, Nandivaddhana 
and Paiicamaka. The Maiijdrimilakalpa (v. 41 7) knows of a Siirasena 
who has been compared to Bhaddasena : he had stfipas erected as far as 
the shores of the Ocean and ruled for seventeen years. The PurMa (P., 
p. 22) also note among the Saiiunigas a Nandivardhana who succeeded 
Udiyin and reigned for forty years. 

THE rn NANDAS (346-324 B.C.). - According to the Sinhalese 
sources, the SiSuniga dynasty was overthrown by a brigand who 

106 usurped the throne and established the house of the Nine Nandas which 
remained in power for twenty-two years. The Mahibodhivamsa (p. 98) 

l 9  P. BIGANDET, Vie ou Ligende de Gaudama. Paris, 1878, p. 346. 
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gives their names : Uggasena-Nanda, Panduka-Nanda, Pandugati-Nan- 
da, Bhiitapila-Nanda, Ratthapila-Nanda, Govisinaka-Nanda, Dasa- 
siddhaka-Nanda, Kevatta-Nanda and Dhana-Nanda : the latter was 
killed by Candagutta with the help of Cinakka, and his throne was 
seized. 

The MafijuCrimilakalpa (vv. 422-8) knows of only one Nanda whom 
it gives as succeeding Siirasena : this King Nanda was to reign in 
Puspapura (Pipliputra), have a large army and enjoy great power. He 
was known as the Chief of the Peasants (nicamukhya) probably because 
of his low birth. He had been prime minister, but had usurped the 
kingship by magical means. He lived surrounded by proud and deman- 
ding brihmins to whom he was lavish with his gifts; however, on the 
entreaties of a "spiritual friend" he did not refuse the Buddhists his 
favours : he had twenty-four vihiras constructed and richly endowed the 
precious relics of the Buddha. Among his friends and counsellors were 
two grammarians of briihmin origin but favourable to Buddhism : 
Pinini, the author 6f the As!ridhyZyi, and Vararuci, known for a treatise 
on metrics (~rutabodha) and a Prakrit grammar (PrGk~ruprukiiiu). 
Towards the end of his reign, Nanda alienated the sympathy of his 
ministers but, he died of a disease at the age of sixty-seven, a rare 
privilege for a Magadhan king. 

The information supplied here can be completed by Indian and 
foreign sources. 

The Kharivela inscription at Hiithigumphi tells us that in the fifth 
year of his reign King Kharivela of Kalinga extended a canal, which 
had been inaugurated 300 years earlier by King Nanda, from the 
Tanasuliya highway to his capita120. While visiting the five stiipas 
erected by ASoka over the remains of the Buddha's relics in Pitaliputra, 
Hsiian tsang learned of a fanciful rumour, put about by disciples of little 
faith, according to which those stiipas contained the five treasures of 
King Nanda (T 2087, ch. 8, p. 9126). 

The PurGna (P., 25-6) assign to the Nine Nandas a duration of 100 
107 years : 88 years to Mahipadma-Nanda, founder of the dynasty, 12 years 

to his eight sons the eldest of whom was Sukalpa. Mahipadma-Nanda 
was the son of Mahiinandin, the last representative of the SiSuniga 
dynasty, and of a Wdri. He exterminated all his neighbours, noble 
kytriyas from the surrounding area : Aiksviku of Kosala, Paiicila of 
Doib, K ikya  of Virinasi, Haihaya of the Narmadi, Kalinga of Orissa, 
ASmaka of the upper Godivari, Kuru of Thinesar, Maithila of the 

B.M. BARUA, Hithigumphi inscription of Khiravela, IHQ., XIV, 1938, p. 476. 
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district of Muzaffarpur, Siirasena of the Yamuni and Mathuri, Vitho- 
tra on the borders of MilwH. Mahapadma-Nanda's victory brought 
iiidras of low caste to the throne, which they held for a century. The 
brshmin Kautilya (alias Cinakya) was to uproot them all and they were 
replaced by the Mauryas. 

According to the Jaina sources, the Nine Nandas directly succeeded 
Udiiyin, the son of AjitaSatru, and occupied the throne of Magadha 
from 468 to 313 B.C., i.e., a duration of 155 years; after that time, they 
were overthrown by Cinakya on behalf of Candragupta (Pari.iis!apar- 
van, VIII, 339). Nanda, the founder of the dynasty, was the son of a 
barber and a courtesan (ibid., VI, 231-2). His empire extended as far as 
the oceans. 

Some inscriptions of Mysore, dating from later (thirteenth century), 
attribute to the Nandas the possession of Kuntala, a territory including 
the southern part of Maharashtra and the portions adjoining the states 
of Hyderabad and Mysore2'. Actually the Nandas got no further south 
than the valleys of the K ~ n i  and the Tungabhadri. 

When Alexander the Great reached the Hyphasis (Beis) in 326 B.C., 
the king of the Indians or, to use the eastern term, the king of the 
Gangaridae ("Inhabitants of the Ganges") and the Prasioi (from Prcicya 
"Easteners"), was none other than the last Nanda, named by the 
classical historians as Xandrames or Aggrammes. This is the Dhana- 
Nanda of the Sinhalese sources, the son of Ugrasena-Nanda according 
to the Mahibodhivaysa, of Mahipadma-Nanda according to the Pura- 
nu. If the comparison is correct, his name Xandrames-Aggrammes 
would go back to a Sanskrit original of Augrasainya "Son of Ugra- 
sena", and not to Candramis as is most often claimed. Quintus Curtius 
(IX, 2, 6-7) supplies facts about this Dhana-Nanda and his father, the 
usurper, which are quite similar to those given by the Jaina and 

I08 Buddhist traditions : "Aggrammes (Dhana-Nanda Augrasainya) who 
ruled, not only lacked nobility, but was of a lowly condition (i.e., a 
Siidra); for his father (Mahipadma-Nanda), a barber, whose daily 
earnings barely prevented him from dying of hunger, had seduced the 
queen by his charming external appearance. She gained for him the 
friendship of the prince who was ruling at that time and was the last 
representative of the SiSunHga house; he treacherously killed the prince 
and then, pretexting a regency, he appropriated the sovereignty; after he 
had assassinated the king's children, he had a son who is the one now 
reigning (Dhana-Nanda), a prince who is disliked and scorned by his 
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compatriots, and who remembered his father's condition rather than this 
own"22. 

Alexander's historians, Diodorus of Sicily (XVII, 93, 2), Pliny the 
Elder (VI, 68), Quintus Curtius (IX, 2, 3-4) and Plutarch (Life of Alex., 
LXII), disagree over the number of armed forces at the disposal of the 
king of the Gangaridae and Prasioi, but that army, in accordance with 
Indian custom, was indeed composed of four different types of troops 
(caturarigabala) : 

Infantry Cavalry Chariots Elephants 
Diodorus 200,000 20,000 2,ooO 4,000 

Pliny a 0 0 0  30,000 ? 9,000 
Quintus Curtius 200,000 20,000 2 , m  3,000 

Plutarch 200,000 80,000 8,000 6,Ooo 

According to the same historians, these particulars were given to 
Alexander by Phegeus, an Indian prince who ruled over a territory 
downstream from Kingra on the Hyphasis. However, the meeting 
between Alexander and Phegcus is merely a myth and the point of 
departure for the legend according to which Alexander is supposed to 
have gone as far as the Ganges23. The information which Phegeus is 
supposed to have supplied is, moreover, incorrect, as it situates the 
kingdom of the Gangaridae and Prasioi on the other bank (rrkpav, ad 
ulteriorem ripam) of the Ganges. Arrian (Anabasis of Alexander, V, 25, 
1) who made use of better sources than the above-mentioned historians, 
knew nothing whatever of a meeting between Alexander and Phegeus; 
what the Macedonian conqueror did learn regarding the Hyphasis was 
of little importance : "On the other side of the Hyphasis, the land is 

109 fertile, the men good tillers, valiant warriors, wisely administered from 
the interior : most of them are governed by aristocrats, and the latter 
ask nothing of them that is not appropriate. These native inhabitants 
possess a number of elephants much superior to that of other Indians; 
these elephants are large in size and valorous". The more detailed 
information recorded by the other historians and which they attribute to 
Phegeus is probably taken from the reports supplied later by the 
ambassadors of the Seleucids at the Maurya court. 

The Nandas are known to history for their fabulous wealth : in the 
work which he devoted to Cyrus the Elder, king of Persia (559-530), the 

l 2  Tr. based on BARDON. 
" Cf. W.W. TARN, AIexOnder the Great. 11, Cambridge, 1948, pp. 280-4. 
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Athenian Xenophon (430-355), reports that Cyrus, wly  needed money 
to raise a new army, asked the king of India for funds through the 
intermediary of a Chaldaean embassy (Cyropaedia, 111, 2, 25). This 
seems to indicate that the Greece of the fourth century B.C. already 
attributed great opulence to the Indian rijas. 

In the sixth century B.C., the fifteenth and sixteenth Great Regions 
which were not part of the Madhyadeh constituted the Region of the 
North (Uttaripatha) or, to be more exact, the Nor th-We~t*~.  It was 
inhabited by the Gandhiras, Kambojas and Yonas to whom ASoka was 
later to refer in his fifth and sixth rock edicts (BLOCH, pp. 103, 130). 
Ancient Gandhlra extended along both banks of the Indus, embracing 
to the west the present-day district of Peshlwir, capital Puskariivati, and 
to the east the district of Riwalpindi, capital TakvSill. Further north, 
the Kambojas covered the south-westem part of KaSmir and Kifiristin : 
the MahGbhiirata (VII, 4, 5) in fact associates them with the city of 
Rijapura, situated in Punch by Hsiian tsang (T 2087, ch. 3, p. 888a). As 
for the Yonas of the sixth century, they were represented by a small 
colony of Greeks who claimed to have been taken to India by Dionysus 
and settled in Nysa somewhere in Bajaur, a mountainous region of 
Yighistin (Arrian, Anab., V, 1-2; VI, 2-3; Ind., I, 5; V, 9). According to 
an old Buddhist sutta in the Majhima (It, p. 149) among the Yonas and 

IIO Kambojas, as well as in the other frontier-regions, there were only two 
castes, masters and slaves : a master could become a slave and vice 
versa; the Jdakas  (VI, p. 208) attributed wild and detestable customs to 
the Kambojas. Furthermore, Kamboja is regularly mentioned as the 
"homeland of horses"(afviiniim iyatanam), and it was this well-esta- 
blished reputation which possibly earned the horse-breeders of Bajaur 
and Sw5t the epithet of Aspasioi (from Old Pers. aspa) and Assakenoi 
(from Skt. d v a  "horse"). 

However that may be, from the sixth to the third century B.C., 
Uttaripatha lived through an eventful history which caused it to pass 
from the hands of the Indian king Pukkudti to the power of the 
Achaemenid Persians, of Alexander the Great and, finally of the Diado- 
chi. 

PvKKusin, KING OF GANDH~~RA (sixth century B.C.). - In the sixth 
century before the Christian era, the capital of Gandhira was TakvSili. 

24  See N .  D m ,  Development of Buddhism in Utrar Pradesh. Lucknow, 1957. 
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This town, which was to be moved twice in the course of history, at that 
time occupied the site of Bhir Mound. Located on the great road 
connecting Bactria to the Indian peninsula, it was a privileged bartering 
place for ideas as well as merchandise. As the seat of the first Indian 
university, there flocked to its walls, from Magadha, Lita, Kuruksetra 
and the land of the Sibis, many young people wishing to study the three 
Vedas and the eighteen sciences, or to learn medicine, magic and rituals. 
The admission fees were high and, generally were as much as a thousand 
pieces of gold. The student was quartered with a master who forced him 
to do domestic work during the day; in the evening, he took his courses 
and devoted himself to study. It often happened that, once his instruc- 
tion was completed, the pupil married one of his master's daughters. 

At the time of the Buddha, the king of TaksaSili was Pukkusiti, 
whose history we learn from a late and partly apocryphal t r a d i t i ~ n * ~ .  
He was on friendly terms with Bimbisira, king of Magadha, and 
communicated with him by means of caravaneers. One day Pukkusiti 
sent Bimbisira eight precious garments enclosed in lacquered caskets. In 
return the king of Magadha decided lo initiate his friend in the Buddhist 
doctrine : he had a description of the Three Jewels and some characteris- 
tic texts of the Law engraved on gold plates. Those plates, placed in 

1 1 1  precious caskets, were sent in procession to Pukkusiti. When the king of 
Gandhira had acquainted himself with them, he renounced the world, 
cut off his hair and beard and wore the yellow robe of the monk. 
Desirous of meeting the Master, he went to Rijagyha where he expected 
to find him; the Buddha who was then residing in Srivasti agreed to go 
and meet him. He engaged the old king in conversation and preached 
the Dhdtuvibharigasutta for his benefitz6. 

Other traditions, which we will study further on, attribute to Sakya- 
muni a long journey in Uttaripatha and ascribe to his contemporaries, 
the Sikyas who had escaped Viriidhaka's massacre, the founding of the 
kingdoms of Uddiyina, Himatala, Simbi and even Bimyin. Like the 
history of the Gandhiran king Pukkudti, these traditions must be 
considered apocryphal. Indeed, in the sixth century B.C., Achaemenid 
Persia had seized Uttaripatha from the rest of the Indian world and 
drawn it into its own orbit. 

NORTH-WEST INDIA UNDER THE ACHAEMENIDS (559-336 B.C.)z'. - 

" Majjhima Comm., V, p. 33 sq. 
Majjhima, 111, pp. 237-47; Chung a han, T 26, ch. 42, p. 690a; UpadeSa, T 1509, 

ch. 25, p. 242c. 
21 Besides general works, also see R.C. MANMDAR, Achoemenian Rule in Indicl. IHQ, 
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From the beginning of the reign of Cyrus, at least part of Uttiirapatha 
fell into the hands of the Achaemenids and was included in the complex 
of the eastern satrapies of the Persian empire. Cyrus (559-530 B.C.) 
attempted to invade the Indian temtory, but the difficulties of the road 
soon forced him to beat a retreat after having lost the major part of his 
army : it was with only seven soldiers that he regained his own states 
(Strabo, XV, 1, 5; XV, 2, 5; Aman, Anab., VI, 24, 3). Nevertheless, 
according to Pliny the Elder (VI, 92), he conquered KapiSa and destroy- 
ed the capital KHpiSi, i.e. Egriim, on the confluence of the Ghorband 
and the Paiijshir in Kohistan. The region was inhabited by the Indian 
peoples of the Astakas and ASvakas, the Astakenoi and Assakenoi of 
the Greek historians, who, "surrendered to the Persians, and brought 
Cyrus tributes from their land, which Cyrus commanded" (Aman, Ind., 
I, I, 1-31. 

I 12 Having thus become master of the Trans-Hindlkush, known as Para- 
Uparaesana by the Persians, Paropanisadae or Paropamisadae by the 
Greeks, Cyrus had little trouble in seizing the kingdom of Gandhiira, 
which was to appear among the possessions of his successor. 

According to the inscription of Bahistln (ca 520-51 8), Darius (522-486 
B.C.) held, through the favours of Ahuramazda but also doubtless by 
paternal heritage, twenty-three provinces, the nineteenth of which was 
Gadlra or Gandhlra (KENT, p. 117). He soon undertook to enlarge his 
Indian domain, for already in the year 519 "he wanted to know where 
the river Indus flowed into the sea; he therefore sent by boat some men 
whom he trusted to bring him back the truth, among others Scylax of 
Caryanda. Those men left Caspatyrus or Kaspapyrus (KBSyapapura, 
near present-day Multiin on the Indus) and the land of Paktyike 
(Pathln); they sailed downstream towards the dawn and the rising sun 
(actually southwards) until they reached the sea (the Indian Ocean); 
then, navigating westwards, in the thirtieth month, they reached that 
very place from which the king of Egypt had sent out the Phoenicians, 
in order to make a voyage to Libya, . . . After they had completed that 
voyage, Darius subdued the Indians and made use of that sea" (Herodo- 
tus, IV, 44)18. 

This victory over the Indians, which occurred before 51 5, gave Darius 

XXV, 1949. pp. 153-65; S. CHA~PADHYAYA,  The Rule of  he Aechemenidc in India. IHQ, 
XXV, 1949, pp. 184-2043 The tribal Immigrations in Achaemenid In&, IHQ, XXV, 1949, 
pp. 263-74; Foreign Notices of Achaemenid India. IHQ. XXVI. 1950, pp. 17-26; The 
Achaemenidc and In&. IHQ, XXVI, 1950, pp. 100- 17. 

Tr. from Legrand. 
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possession of the province of Sindh on the lower Indus. Indeed, the 
province of HiduS was henceforth to appear, alongside Gadiira, in the 
list of the Achaemenid satrapies on the inscriptions of Darius at 
Persepolis E, NaqS-i-Rustam A, Susa E and M (KENT, pp. 136, 137, 141, 
145) and of his successor Xerxes at Persepolis H (KENT, p. 151). 

By comparing the list of the Achaemenid satrapies supplied by these 
inscriptions with the enumeration of the Nomoi or fiscal circumscriptions 
which are to be found in Herodotus (111, 90-4), we obtain the following 
picture with regard to the oriental satrapies and the tribute they turned 
over to the treasuryz9 : 

The 16th province, three hundred talents, comprised Parthia (Par- 
thava), Aria (Haraiva), Khorasmia (Uvlrazmi) and Sogdiana (Suguda). 

The 14th province, six hundred talents, formed Drangiana (Zraka) 
and included the Sarangoi (Zaraka) and Thamanaioi of Drangiana, the 

I13 Sargartioi (ASagarta) of the Iranian desert, the Utioi (Yutija) of Carma- 
nia and the Mukoi (Maka) of the coastal region to the east of the straits 
of Ormuz (Moghistiin, Makran). 

The 12th, three hundred and sixty talents, included Bactria (BiixtriS), 
and doubtless also Margiana (Margu) as far as the Aigloi, an unknown 
people. 

The 7th, one hundred and seventy talents, extended from the sources 
of the river Kiibul to the Bds ,  and included Kapika and Gandhiira with 
the populations of the Sattagudai (ThataguS) of the Ghami region, the 
Gandaroi (GadLa) of the present-day districts of Peshiiwiir and Riiwal- 
pindi, the Dadikai of Dardistin and the Aparutai, perhaps to be 
compared with the modem Afridis. 

The 15th, two hundred and fifty talents, consisted of the Sakai, or 
more precisely, the Sakai Amurgioi (Saka Haumavarga) of Seistin 
mentioned by Herodotus at book VII, ch. 24, the Kaspioi also called 
Kasperaoi by Ptolemy (VII, 43-7) and who are the Kassapiya or  
Kassapapuriya of the lower Punjab in the region of Multin; finally, 
although they are not named, the Arachotoi of Arachosia (HarauvatiS), 
the modem province of Kandahiir. 

The 17th, four hundred talents, coincided with Makran (Maka) and 
included the Parikanioi of Gedrosia (Baliichistiin) and the Asiatic 
Aethopes along the coast. 

Finally, the 20th province, that of the Indoi of the Sindh (Hindu), 
alone poured into the treasury three hundred and sixty talents of 

29 All this is according to A. FOUCHER, Les satrapies orientales & ['empire a c h e n i d e ,  
AlBCR, 1938, pp. 33652; Vieille Route de I'lnde, pp. 195-9. 
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powdered gold "a tribute comparable to that of all the other provinces 
combined", which in reality represented 4,800 silver talents compared 
with the 9,540 or 9,880 paid by the other Nomoi. Nevertheless, Indian 
gold, called piprlika because it was extracted from the sand by ants 
(Mbh, 11, 52, 4; Herod., 111, 102; Arrian, Anab., V, 4, 3), did not come 
from the Sindh region but, according to Strabo (XV, 1, 44), who cites 
Megasthenes and Nearchus, from the land of the Dards, present-day 
Dardisdn. 

Darius, engaged in unknown territory, led ill-fated campaigns against 
the Scythians, the Ionian cities of Asia Minor and the Greeks which 
culminated in the disaster of Marathon. 

On his accession to the throne his successor, Xemes (485-465 B.C.), 
was confronted with a revolt of a satrapy, where devas, the sworn 
enemies of Mazdeism, were revered, and which we have every reason to 
consider of Indian origin. In the inscription at Persepolis H, Xerxes 

114 declares : "When I became king, there was among the lands over which 
I ruled one that was in revolt. Eventually, Ahuramazda brought me aid; 
through his favour, I crushed that land and brought it back under 
control. And among those lands, there was a place where false gods 
(daeva) were previously venerated. Later, through the favour of Ahura- 
mazda, I destroyed that sanctuary of demons and made this proclama- 
tion : "Demons shall no longer be venerated". Wherever demons were 
venerated before, I respectfully venerated Ahuramazda and Arta" (KENT, 
p. 151). 

The great Persian army which was mobilized by Xemes against 
continental Greece and gave battle at Thermopylae (480) and Plataeae 
(479) contained contingents raised from the oriental satrapies, particu- 
larly Indians. According to Herodotus (VII, 64-67,86), we find among the 
latter the Indians of the Sindh, clothed in vegetable wool, armed with 
cane bows and iron-pointed arrows made of reeds, and commanded by 
the Iranian Pharnazathres; the Gandharoi and Dadikai from Gandhiira 
and Dardisdn, equipped like the Bactrians with Median head-gear, cane 
bows and short spears, and commanded by Artyphius; the Kaspioi from 
Lower Punjab dressed in skins, armed with cane bows and swords, 
under the command of Ariomardus; finally, the Paktyikoi of Pathin, 
equipped in the same way as the preceding ones and commanded by 
Artayntes. The Indians and Kaspioi also supplied contingents of cavalry 
armed like foot-soldiers : they led saddle-horses and chariots harnessed 
to horses and wild asses. 

Towards the end of the fifth century, Ctesias of Cnidos, who resided 
for seventeen years (from 415 to 397 B.C.) at the Persian court as 
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physician to Darius I1 and Artaxerxes Mnemon30, published a collect- 
ion of fables about India and Persia3' which prove that, at the time, 
India still remained a land unknown to the Mediterranean world. Some 
of these fables are to be found in ancient Indian books, and Ctesias did 
not invent them but accepted them uncritically. 

Under the last Achaemenids, Persia's grip on the oriental satrapies 
relaxed, and the Indian provinces recovered their independence, in 
practice if not in theory. 

11s THE INDIAN STATES UNDER DARWS 111 CODOMAN (336-330 B.C.). - 
The armies of the last Darius, which fought at Arbela or Gaugamela 
against Alexander the Great (331 B.C.), also contained Indian con- 
tingents; however it is significant that the latter were not commanded by 
satraps of their own nationality,-but by the governors of neighbouring 
districts. This fact is clarified by Arrian (Anab., 111, 8, 3-4) who declares : 
"Aid was brought to Darius by all the Indians neighbouring on the 
Bactrians as well as the Bactrians themselves and the Sogdians : all of 
them were led by Bessus, the satrap of Bactria . . . Barsaentes, the satrap 
of Arachosia, led the Arachotoi and the Indians known as High- 
landers". 

The information supplied by the historians of Alexander shows that, 
in the first quarter of the fourth century B.C., the Indian provinces of 
the North-West were practically autonomous. Here according to Diodo- 
rus of Sicily (XVII), Quintus Curtius (VIII-IX), Plutarch (Vita Alex., 
LVII-LXVIII) and Aman (Anab., IV-VI), completed by Strabo (XV), is 
the record of those Indian statesJ2 : 

I. On the river of Klbul (Kubhi, Kophes or Kophen) and the 
southern upper valleys watered by the Kunlr (Khoes), the Paiijkora 
(Gaufi, Gouraios), and the Swlt (Suvastu, Soastos or Souastos), were to 
be found : 

(1-3) The temtory of the Aspasioi, the country of the Gouraioi and 
the kingdom of the Assakenoi. They were highlanders who formed a 
single tribe but, those in the west spoke an Iranian dialect and, those in 
the east, an Indian dialect. They were great horse-breeders, and were 
called Aspaka in Iranian, Abvaka in Sanskrit (from aspa and d v a  
"horse"), in Greek Aspasioi, Assakenoi and Hupasioi, i.e. Hippasioi, in 

30 Diod., 11, 32, 4; Plut., Vita Artax.. XXI. 
The work has been recapitulated by Photius in his Summaries. See R. HENRY, Crbias, 

la Perse. I'lnde, Brussels, 1947. 
s2 RAYCHAUDHLTRI, Political History, pp. 244-59, completed by B.C. LAW, Hist. Geogra- 

phy. 
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Strabo (XV, 1, 17; XV, 1,27). Those of them who lived on the banks of 
the Gauri were given the name of Gouraioi. Pinini (IV, 1, 110) notes in 
the same region some ASviyana (variant of a gana, ASvaklyana, 
ASmiyana), and coins bearing the legend VaNSvaka (CCAI, p. 264) can 
be attributed to them. The capital of the Assakenoi was called Massaga 
(Mahklvati?) by the Greeks. King Assakenos, the son of a certain 
Cleophes, and brother of Eryx and Aphikes, possessed an army of 
20,000 cavalrymen, 30,000 infantrymen and 30 elephants (Arrian, Anab., 
IV, 25, 5). 

116 (4) The Greek (?) colony of Nysa, somewhere in Swit near Kohi- 
Mor. It was governed by President Akouphis, assisted by an aristocracy 
of 300 members. "Those Nusaioi are not of Indian race; they are 
descendants of the invaders who followed Dionysus (to India) : either 
Greeks who had been disabled in the wars which Dionysus led against 
the Indians, or also natives whom, at their request, he had settled with 
the Greeks" (Arrian, Ind., I, 4-5). We have seen earlier that a sutta 
from the Maj~hirna (11, p. 149) records some Yona (Greeks) in Uttari- 
patha and attributes to them, as well as to their neighbours the 
Kimbojas, a social organisation which is completely alien to India. 

(5) Peucelaotis (Puskarlvati, present-day Chirsadda), the old capital 
of western Gandhlra before the founding of Peshlwir in the second 
century A.D. It was governed by the hipparchus Astes whose name is 
connected with the toponym Hasht-nagar which designated eight cities 
bordering the Swlt in the district of Peshlwir. 

11. The autonomous kingdoms and states of the Upper Punjab sepa- 
rated by the rivers Indus (Sindhu, Indos), Jhelum (Vitasti, Hydaspes), 
Chenlb (Asikni or Candrabhigi, Acesines), Rlvi (Parusw or Trlvati, 
Hydraotes), Biis (VipiS or VipiG, Hyphasis), Sutlej (Sutudri, Zaradros 
or Hesydrus). 

(6) The kingdom of Taxila (TaksaSilH-Bhir Mound) between the 
Indus and the Jhelum, the princes of which supported Alexander. The 
Taxiles presented the conquering Macedonian with 200 silver talents, 
3,000 head of cattle 10,000 sheep and 30 elephants (Arrian, Anab., V, 3, 
5), and his son Omphis (Ambhi) gave him gold crowns and 80 talents of 
silver coin (Quintus Curtius, VIII, 12, 15). Strabo (XV, 1, 28) and 
Plutarch (Vita Alex., LIX) compare that kingdom with Egypt both with 
regard to the extent of the territory, the abundance of pasture-land and 
the wisdom of its princes. 

(7-8) Further to the north, in the present-day districts of Hazira on 
the one hand, and Punch and Nowshera on the other, the kingdoms of 
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Arsaces (the UraGrHjya of the kharo~~hiinscriptions, Konow, p. 89) and 
Abisares (Atisira of the Mbh., VII, 93, 44). 

(9) Between the Jhelum and the Chenib, the kingdom of Porus the 
Elder, a descendant of the Piiru or Paurava of the &-Veda, the Brhat 
Sayhitci (XIV, 27) and the Mahcibhcirata (11, 27, 14-16). He vigorously 
resisted Alexander, with an army of 30,000 infantry, 4,000 cavalry, 300 

117 chariots and 200 elephants according to Arrian (Anab., 15,4), of 50,000 
infantry, 3,000 cavalry, 1,000 chariots and 130 elephants according to 
Diodorus of Sicily (XVII, 87, 2), of 30,000 infantry. 300 chariots and 85 
elephants according to Quintus Curtius (VIII, 13, 6). The kingdom, 
which corresponded to the modem districts of Guzriit and Shihpur, 
contained, in the words of Strabo (XV, 1, 29), approximately 300 cities. 

(10) A neighbour of Porus, but still between the Jhelum and the 
Chenib, the autonomous state of the Glausai or Glauganikai (Glaucu- 
kiyana of Pinini, IV, 1,90) included a great number of villages and 37 
cities from 5,000 to over 10,000 inhabitants (Arrian, Anab., V, 20, 4). 

(1 1) Between the ChenHb and the Rivi, the kingdom of Porus the 
Younger, which occupied the eastern part of the Gandaris mentioned by 
Strabo (XV, 1, 30). 

(12-13) On the eastern bank of the Rivi, the autonomous peoples of 
the Adraistai and the Kathaoi. The Adraistai, whose capital was named 
Pimprama, were perhaps the Adrja mentioned in the Mahcibhcirata (VII, 
159, 5) among the tribes of the North-West, unless their name Ara tp  
merely means "those who have no king" (Skt. Aristraka). The Kathaoi, 
whose stronghold was Sangala (which has nothing in common with 
Sikala or Siilkot, between the Chenib and the Rivi), are known to 
Pinini (II,4,20) by the name of Kantha, and to the Mahcibhcirata (VIII, 
85, 16) by that of Kritha. In Sanskrit, Katha means "hard". 

(14-15) The kingdoms of Sopeithes or Sophytes and of Phegelas or  
Phegeus situated, the former somewhere to the east of the Jhelum, and 
the latter - if he is not a fictitious person -, between the Riivi and the 
Beis. Some coins of a king Saubhiiti have been found in Taxila with the 
head of a prince on the obverse and the image of a cock on the reverse. 
As for Phegelas, he possibly belonged to that royal race of ksatriyas 
mentioned by the name of Bhagala in the Ganapathi. 

111. The states of the Middle Punjab, on the confluences of five rivers 
comprising : 

(16-17) The Sibai or Sibi and the Agalassoi, a t  the junction of the 
Jhelum and the Chenib. The former, under the name of Siva or  Sibi, are 
well-known to the Vedas and Buddhist and Brihmanical literature; their 
capital Sibipura is mentioned on a Shorkot inscription (EI, XVI, 1921, 
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p. 16). The Agalassoi possessed an army of 40,000 infantry and 3,000 
cavalry (Did . ,  XVII, 96, 3). 

(18-19) The Sudrakai and the Malloi, to the south of the confluence 
118 of the Jhelum and Chenib, represented the Ksudraka of the Mahibhi- 

rata (11, 52, 15; VII, 70, 1 I) and the Milava of Indian history. Diodorus 
of Sicily (XVII, 98, 1) attributes to them an army of 80,000 infantry, 
10,000 cavalry and 700 chariots; Quintus Curtius (IX, 4, IS), of 90,000 
infantry, 10,000 cavalry and 900 chariots. 

(20-22) On the Lower Chenib and between the confluence of that river 
with the Rivi and their junction with the Indus respectively, the 
Abastanoi (var. Sambastai, Sabarcae, Sabagrae), the Xathroi and the 
Ossadioi. The Abastanoi are the Ambastha mentioned in the Aitareya 
Brihmqa (VIII, 21), the Mahtibhlirata (11, 52, 15), Pinini (IV, 1, 74), 
the Birhaspatya ArthaSistra (p. 21), and the Jitakas (IV, p. 363). They 
formed a democracy and possessed, according to Diodorus (XVII, 102, 
2), an army of 60,000 infantry, 6,000 cavalry and 500 war chariots. The 
Xathroi are identified with the impure class of the Kvtr i  referred to by 
the Laws of Manu (X, 12); the Ossadioi have been compared to the 
VasZti of the Mahibhtirata (VII, 20, 11 ; 91, 38; VIII, 44, 47). 

IV. The province of Sindh on the Lower Indus consisted of a whole 
series of states and principalities : 

(23-24) On the two banks of the Indus, to the south of the confluen- 
ces of the rivers of the Punjab, the Sodrai (Sogdoi) and the Masianoi. 
The Sodrai are most probably the Siidra of the epic, a people closely 
associated with the Abhira of Sarasvati (Pataiijali, I, 2, 72; Mbh., VII, 
20, 6; IX, 37, 1). 

(25) The kingdom of Musicanus (Miisika? Mausikira?), the richest of 
the region, the capital of which has been identified with Alor in the 
district of Sukkur. Although strictly subjected to the influence of the 
brahmins, the population was characterized by special customs which, 
according to Strabo (XVII, 1, 34), were not dissimilar to those of the 
Dorians of Sparta and Crete. 

(26) The monarchy of Oxycanus or  Porticanus whose subjects, named 
Preasti by Quintus Curtius (IX, 8, 1 l), recall the Prostha of the 
Mahiibhcirata (VI, 9, 61). 

(27) The principality of Sambus (Sambhu or Simba), a mountainous 
region near the kingdom of Musicanus. The capital Sindimana has not 
been identified with certainty. 

(28) Patalene on the Indus delta the capital of which Pattala, called 
Tauala by Diodorus (XVIII, 104, l), occupied the present-day site of 
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