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Radhagovinda Basak

A renowned historian and epigraphist, Dr. Radhagovinda Basak
was formerly Head of the Department of Sanskrit at the Presidency
College, Calcutta, and a Lecturer in the Departments of Sanskrit
and Ancient Indian History and culture at the University of
Calcutta as well. He also worked as a Lecturer in Sanskrit at
the University of Dacca in the early part of his life. He 1s at
present Chairman, Board of Editors for publication of Research
books and bulletins of the Sanskrit College, Calcutta.

An eminent writer on Indological subjects, Dr. Radhagovinda
Basak has to his credit a number of books which include : History
of North-Eastern India, A$okan Inscriptions, and Indian Life as
Revealed 1n the Buddhist Sanskrit work, Mahdvastu-Avadana.
He has edited and rendered into Bengali Ramcharitam and Gatha-
Saptasatr and published the Bengali version of the entire
Arthasastra. He has recently edited the Ravanavaho or the
Setubandha with a newly discovered Sanskrit commentary.
The Mahavastu Avadana, edited and translated into Bengali by
Dr. Basak will be shortly published by the Sanskrit College.



Preface

Since my retirement more than twenty years ago from the
educational service as a Professor, I have devoted myself, among
other studies, to an intensive study of some Pali and Buddhist
Sanskrit works. The Mahdvastu-avadana on which I based some
of my lectures published in this book had given me a very great
impetus to my study on the various episodes of Buddha’s life and
many aspects of his religion (Buddhism). The seven lectures which
are published in the present book are all on Buddhist topics
and they were delivered in meetings held by the Ramakrishna
Mission Institute of Culture, Calcutta on different dates and were
published in its Bulletins. Only the first lecture was published in
the Prabuddha-Bharata. Loctures 2, 3, 4, 5 and 7 were respectively
published in the July and August issues of 1956, the November
issue of 1953, the February 1ssue of 1953, the June issue of 1960
and the April and May issues of 19567 in the Bulletins of the

Institute. ILecture 1 was published in the May and June issues
of 1952 in the Prabuddha-Bharata of Mayavati, Almora. Lecture 6
will be published in an issue of the Institute’s Bulletin.
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BUDDHA AND BUDDHISM



ONE

THE LIFE AND TEACHINGS OF BUDDHA

We are 1indeed passing, all over the world, through most
troublous and fearful times when our very culture and civilization
seem to be at stake. A most devastating world war has only
formally been over just a few years ago. Its all-devouring nature
has, as it were, engulfed all the moral force that was prevalent
on earth before its commencement. WWe are facing a moral crisis
and eagerly expecting a new stream of moral force to flow not
only in our social life but also in our political and spiritual. The
leaders of thought in the modern world are anxious to see the end
of the play of passion, anger, hatred, violence, malice, hostility,
distrust, and suspicion which divide the nations in different coun-
tries, and they pray for the reappearance of peace, love, friondship,
and service among human societies. We often feel shuddered to
hear of the ‘cold’ war that is in progress and live in utter fear lest
a major conflict in the shape of a more horrible third ‘hot’ war
should break out for the annihilation of the human race. Only
the observance of right and good, and suppression of wrong and
evil, can help us 1n achieving a peaceful and tranquil life in society
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and for this we need cultivate amity, friendship, compassion, love,
devotion, service to fellow men, and such other higher human
sentiments and qualities, which have heen so eloquently spoken of
in Buddhism.

Gautama Buddha was Universal Love and Perfect Wisdom
personified. His was a dynamic personality. His reason 1n
analysing all human venture in search for the ultimate Truth and
his skill of wisdom in understanding the workings of human mind
were unique. - A discussion, though short, of the life and teachings
of such a great person—a veritable avatara or a prophet, as we
say—may bring about a sense of solace to our distressed mind. I
have intentionally avoided raising here the complicated questions
of Buddhist philosophy. The great teachers preached the truths
in a simple way before the people of their own times for the
uplift of their moral and spiritual life and for the achievement
of their ultimate salvation. These were often interpreted,
after their demise, by their immediate disciples and their later
line of successors, who read into them many a philosophical
trend of thoughts and thus brought about complexities of
thought which kept away from human vision the general and
simple teachings that were quite potent in themselves to create
tranquility and peace, and to make it easy for humanity to taste
the happiness of emancipation or nirvana.

The invocation of the Buddha as is found in the Lalita Vistara
written in the gatha language, in the famous verse, runs as
follows :

Cirature j2valoke kleSavyadhiprapy lite,
Vardyarat tvam samutpannal sarvavyadhipramocakah.

‘(O Buddha !) the human world has long been sick and it has
suffered from the disease of passions and torments,—but you have
appeared (on earth) as the supreme physician to heal all these
diseases’.

We 1ntend here to discuss the mode of treatment which this
great physician—the son of Suddhodana and Mayadevi, Gautama
Buddha, born about 2614-15 years ago in the Lumbini village
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of Kapilavastu in the noble and kingly éﬁkyan country—success-
fully adopted to cure the ills of the people of his times and make
them 'free from the various shackles of their earthly life. The
Brahminic Upanisads held the view that only those persons who
are fortunately guided by great teachers can know the truth or
the ultimate Reality (acdaryavan puruso veda): and the Buddha
was one such teacher, who, with his searching mental evye, dis-
coverad a system of spiritual fraining, and preached the same
for people’s knowledge and for the good and welfare of humanity
at large.

A brief reference to Buddha's contemporaneous religious sects
in India will not be out of place here as it may help us to under-
stand the particular spiritual atmosphere in which the Buddha
found himself enveloped. Generally speaking, the chief religious
and philosophical system that prevailed in pre-Buddhistic age was
that of the Upanisads. In that system emphasis was laid more
on knowledge (j72ana) than on works (karma). In Buddha’s time
also the influence of priesthood and Vedic ritualistic institutions
(karma-kanda) did not fully cease to work on the people’s mind,
though the first impact on them by the Upanisads commenced
to be felt somewhat earlier. This impact, however; began to be
asserted on the people’s mind when the Buddha preached his first
gsermon (dharmacakra-pravartana) at Sarnath after his attainment
of perfect knowledge (sambodhi) at his thirty-fifth year. But in
this hostility' against the Brahmanic cult of ritualistic Karma, the
Ajivika, the Jaina, and the ILokayata schools of Buddha'’s time
also jolned their hands to some extent. The founder of the
Ajivika sect, which believed in the doctrine of niyati (predestina-
tion or fate)—according to which all phenomena, physical or
mental, are unalterably fixed and which cherished no faith in
purwsakara (human efforts or or exertions) was Godala Mankhali-
putra. The founder of the Jaina sect which accepted harmlessness
or abstinence from giving pain to others in thought, word, or deed,
as its chief tenet, was the great ascetic Mahiivira, the Nirgran-
thanathaputra. The third chief leader of philosophical thought of
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Buddha’s time was Kesakambalin, a materialist and unbeliever
in soul or God, and probably inclined to the tenmets of the Lo-
kayatas who had not even a scanty leaning towards the Vedie
lores and indulged in the common view Eat, drink, and be
merry’.

There were three other prominent names of religious leaders
of Buddha's time. A Brahmin preacher of the name of Sahjaya
was the teacher of the two most famous and devoted disciples of
Buddha, viz. éﬁriputra and Maudgalayvana, before their ordination
to Buddhism. This Safijaya was rather a sceptic and he cherished
doubt in the solution of the philosophical problems, e.g. whether
the world is permanent or impermanent, whether there is continuity
of life or self after a man’s death, whether the world has begin-
ning or it is beginningless, etc. He was ever against supporting
the arguments (assumed as false by him) in the so-called decision
regarding these enigmatic problems. The name of the second
Brahminic leader was Purna-Kasyapa and this name Purna
was justified because of his claim to all-knowingness. He con-
quered the feeling of shame and so always remained nude. The
third teacher’s name was Kakuda-Katyayvana, This contemporary
of Buddha believed that the origination of the universe depended
on the four (not the usual five) elements—earth, water, fire, and
air, and on the other three things, viz. pleasure, pain, and the
individual self, 1.e. altogether on these seven principles. To
Gautama Buddha, all the various sectarian tenets and doctrines
referred to above, appeared quite unsatisfactory and also un-appea-
ling to his own mind.

Here a brief reference may be made to some of the special
features in the life’s events of the Buddha and the doctrines of the
saddharma (Buddhism) as propounded, preached, and taught by
him. It should be remembered that to be a believer in this
Dharma of Buddha one need not be a Brahmin, or a high or a
rich person alone. In the matter of religious observances and
performances there can be no distinction between a Brahmin or a
non-Brahmin, high or low, rich or poor. Two gathas of the
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Dhammapade (Brahmana-varga, 11-12) bear recital in this
connection :

Na jatdahs na gottena na jaccin hoti brahmano.

Yamhi saccanca dhammo ca so suci so ca brahmaiio.

Kum te jatan dummedha kim te ajinasatiya 2

Abbhantaram te gahanam bihiram parimajjas:.

‘A man cannot be a Brahmin by his platted hair, by his family,
or by his birth (alone). He is (regarded as) pure and he is a
Brahmin, in whom reside truth and righteousness. O fool! of
what use is thy pla,tted hair and what does thy garment of a black
antelope’s skin avail ? Thy interior (mind) is an abyss (of im-
purities), but thou cleansest thy exterior (outer form) only’.

However, after the birth of Gautama, the Risis headed by
Asita and other Brahminic astrologers prophesied to his father
Suddhodana that his newly-born son may in future become a
supreme sovereign or a Buddha (i.e. the Enlightened One) and in
the latter event he may have to renounce the world and become
homeless (anagarika), As the boy was growing into age, his
father’s determination to guard against this last eventuality
(of his son’s renunciation by becoming a mendicant or monk, a
sramana) began to grow also. So he arranged to keep the son
attached to worldly pleasures and strove his utmost to ward off all
sights from his son’s eyes, that might cause mental: disgust and
despondeney, rather self-disparagement. The father gave his
son In marriage with an exquisitely beautiful royal princess,
Yaéodharﬁ by name at the commencement of _his youth and
(zautama begot a son who was named Rihula.

Renunciation came to (Gautama in the same manner as it does
to all supermen and Avataras (incarnations). When, in his twenty-
ninth year, the young Gautama could not hear the poignant pain
arising from the three kinds of human miseries—those which come
{rom the self (Gdhyatmika)., those from the gods (Adhidaivika), and
those from the elements (@lhibhautika), he renounced the world
in search of that agency or way by which human sufferings can be
put an end to and for the attainment of eternal bliss, He thought
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that it was not possible for any one to lead a completely pure or
holy life by residing at home. Hae, therefore, made his determina-
tion stronger to adopt the life of a mendicant by leaving his bome
and thus pave the way to extirpate all worldly miseries by
resorting to meditation and contemplation, easy to bhe attained in
lonely forest-life. Father éﬁddhodana, on hearing of his son’s
resolve, felt thunder-struck, and he hurried to send a request to
Gautama through his ministers to defer renunciation at least
during his (father’s) lifetime. There came the son’s reply that he
would accede to this request of his father and postnone his
renunciation if he (the father) could stand surety for four things.
These four things have been mentioned in a famous gatha-verse
in the Mahavastu- Avadane which reads thus :

Yauvane vartamanasmim jara me ma khu agame,

Arogye vartamanasmim vyadhi me ma khu agame.

Jivite vartamanasmim maranam me ma khw agame,

Sampatiisu ramiyasw vipatts me ma khi agame.

In other words, Gautama wanted assurance from his fathor that
no decrepitude or old age will attack him, but perpetual youth will
prevail instead ; that no disease will befall him, but permanent good
health will remain ; that no death will oceur to him, but this life
will continuously proceed ; and that no adversity will disturb him,
but pleasure-giving prosperity will flow on. His father’snatural reply
was that no man was immune from the assaults of decrepitudse,
disease, death, and adversity in life. So stiffer became Gautama's
final resolve to strive for the attainment of that object (nirvana)
which is permanent, blissful, and holy. The father, on the other
hand, surrounded him with all sorts of worldly pleasures such as
dancing and music performed by beautiful damsels brought into
the palace. But the son began to find fault with these scenes
which appeared loathsome to his mind. Meanwhile the three
visions of an old man, a sick man, and & dead man touched his
heart very sorrowfully, but the fourth vision of a serene and
tranquil-minded holy ascetic (§7ramana) clad in his yellow garment,
mpressed him with the idea that it was such a person alone who
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could rise superior to all the ills of the world and become worthy
of attainment of the highest beatitude. He thought, moreover,
that the three fires of attachment, hatred, and delusion must have
to be extinguishod before one could realize and enjoy the bliss of
emancipation or mirvaila. He, therefors, resolved to forsake his
home on the very Pusya-naksatra day on which his father wanted
him to be anointed as the crown-prince. When his father brought
to Gautama the happy news of the birth of a son to his wife,
YaSodhara, he exclaimed saying, Rabula is born—the chain of
bondage 1is strengthened’. Before renunciation, he at first thought
of having a last sight and touch of his newly-born son, but having
entered the sleeping-chamber of his wife, he stopped doing so, lest
his wife should awake and create impediment in the way of his
roesolve to leave the world, and so he silently left his paternal home.
That man can never give up his resolve to follow the path of
resignation (nivrtti), once his mind is seriously bent on shunning
the course of worldly activities (pravrtti). On finding Gautama
renouncing the world, Mara (the Tempter or the Evil One), who
is the embodiment of all hankerings and cravings, attained a sad
plight and his realm became gloomy, as it were.

After having left home at the age of twenty-nine, Gautama
(the Bodhisattva) wandered in many a place and performed the
severest kinds of penances—swvithout food or sleep, and in the
trying hot and cold seasons of the year, with rains and thunder
overhead—and in the course of these austerities his body reached
the stage of extreme emaciation ; but having passed such a hard
life for six years, he could not realize the desiroed state of
enlightenment which he was seeking so ardently. He then felt
that self-mortification was not the way to achieve the perfect state
of knowledge, and he, therefore, re-entered his former mode of life
as a mendicant. In this predicament he proceaded to the bank
of the Nairanjani river under the pipal tree at (present-day) Bodh-
(3ayii, thencoforth called the Bodhi-druma,—the tree of enlighten-
ment, and took his seat there, firmly declaring that ‘he should not
leave it before he succeeded in attaining perfect knowlodge,
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although his skin, bones, and flesh wasted away and his body
dried up’. He remained absolutely steadfast and :immovable 1n
that position, never being daunted by the onslaught of Mara,
the Tempter, and his army of workers who tried their level best
to deflect the Bodhisattva from his purpose. But Mara was
vanquished and victory was won by Gautama (who is, therefore,
called Mara-vijayi, the defeater of the Tempter). Gautama became
sambuddha (perfectly enlightened) during a night-time. It is said
in Pali works that in the first watch of that particular night - he
obtained the knowledge of his own previous existences ; in the
second, of all the present states of beings ; in the third, of the
chain of causes and effects ; and at the dawn of day, he came
to know of all things, 1.e. he became omniscient.

The Buddhists of India believe that after having attained
sambodhi, the Bodhisattva gave forth a joyful utterance (udana)
which finds its place in the Jara-varga of the Dhammapada,
(gathas 8-9) in tbe following words :

Anekagatisamsaram sandhivissam anibbisam,

Gahakarakam gavesanto dukkha 1at: punappunan.

Gahakaraka ! ditiho’si puna geham nao kahast,

Sabba te phasuka bhagga gahak@tam visankhatam,

Visankharagatam cittam tanhanam khayamajjhaga.

‘Liooking for the builder of this tabernacle (i.e. this my body,
the prison-house of the senses) I should have to traverse a cycle of
many births, but without (probably)succeeding to find him (out) ;—
but painful it is to go through births again and again. But now,
O you maker of the tabernacle! vyou have been found out
(by me) and you will not (be able to) build this tabernacle again.
All your rafters are broken and your ridge-poles is sundered.
(My) mind being free from predispositions (i.e. approaching the
Lternal, nirviinia) has attained the extinction of all desires’.

Metaphorically speaking, we may, therefore, regard this des-
truction of all cravings and desires as victory over the Tempter.
It 18 Desire which leads to the building of the body, binding it
to the wheel of existences. Once desires are dead In us, we
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become free from future births. It is after his victory over \aiara
or the Tempter that Gautama assumed for himself the favourite
name of Tathdgata, which is Interpreted in one way, by the
Buddhists, as the person who has attained tatha or the real cause
of our existences.

The DBuddhists, like the followers of the other Indian
Brahminic systems of philosophy, beliaved in the doctrine of pain
(duhkhavada). They had also firm faith in the doctrine of works
(karmavada) according to which humanity bears the consequences
of good or evil acts in life and shapes future existences. They
also had firm belief in the doctrine of rebirths (janmantaravada).
The Ego, or the pudgala as the Buddhists call it, 1.e. the individual
being, is always subject to feeling pleasure and pain in accordance
with the good or evil deeds done by him. But it is indeed very
difficult to be above the antithetical pair of virtue and vice.
Human beings always strive for attaining to the state of happiness
and tranquility by being released from the hard fetters of birth,
old age, disease, and death. They seek for the path of deliverance
from the hands of samsara, revolution or cvele of repeated
existences. Different systems of philosophy came into being In
the course of the teachers’ attempt to discover and determine the
wavs by which the cause of pain in the world can be ascertained
and extinguished and men can succead in ending their rebirths.
Complete and everlasting extinction of sufferings and miseries of
the world 13 the aim of all Indian philosophers. The Brahma-
vidins (or the Vedantists) acknowledge the existence of only
one entity (the Brahman) and they own that the knowledgo
of that absolute Soul or Self leads to mukt: or release from the
hondage of births and rebirths. The materialist philosophers, the
Lokayatikas, once referred to above, believed that the universe is
akaranasambhiita, 1. e. never born of any super-cause. The
followers of the P’atanjala system again regard everything as being
ordained by God, the highest cause. DBut Gautama Buddha soemns
to have considered such views of the different schools of philo-
sophical thought as extremely unhelpful in bringing about libera-
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tion, rather they lead to greater distress and bondage. The
Buddhists really believe that if the egos or individual beings can
achiove cessation of all miseries, they will be able to attain
tranquility and eventually the 1mmortal state of mirvana by
extinguishing themselves like fire or a lamp. Their earthly
existence becomes extinct and attains the state of $unya (absolute
non-existence). So they think that there is, in & way, no indivi-
dual, no universe, and no cause of them both. But we also find
in Buddhist canons this nirvana being called as a-kata (akria)—
‘the uncreated’, and e-mata (am7ta)— the immortal’, i. e. it is
neither created, nor does it ever die. Hence it may be presumed
that 16 18 a siddha-vastu or eternally existing thing, and hence it
may be equated with the Brilhminic idea of the Brahman.

Let us now form an idea of what was the nature of the chain
of causes and effects (technically called the pratitya-samutpida,
1.0. the law of happening by way of a cause, or, the law of
origination of a thing or phenomenon depending on another as its
cause)—which the Bodhisattva revolved within his mind during
the third watch of the night on which he attained enlightenment
under the Bodhi tree at Gaya. The basic principle in this law of
Paticca-samuppada (pratitya-samutpada) is laid down in the
following formulary, viz. :

Imasmim sati, idam hoti ; imassuppada idam uppajjatt ;

Imasmim asati, idam na hoti ; imassa nrodha dam
nirwjjhati.

"This having been, that comes to be ; from the appearance of
this, that arises. This having not been, that does not come infto
existence ; from the cessation of this, that ceases to be’,

Through his eye of knowledge Gautama, during his enlighten-
ment, observed that the twelve nidanals), hetu(s), samudayals), or
paccayals) (as they are also called by the Buddhists) are the
following, and they are arranged, as it were, to form as links in a
chain of dependent origination. He grasped the idea that (1)
dubkha, human pain or sorrow (i.e. due to decay, death, etec.) is
causally determined by jati (birth); (2) jati by bhava (action,
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good or bad); (3) bhava by wupadana (clinging to existence) ;
(4) upidanae by trsma desire or craving for worldly objects) ;
(5) trsma by vedana (feeling or sensation of pleasure and pain);
(6) wedana by sparsa (touch or contact) ; (7) sparse by sadaya-
tana (the six organs of sense); (8) sadayatana by naAMa-ripa
(name and form, i.e. individual being ; accerding to some, mind
and body); (9) nama-ripa by wvignana (consciousness); (10)
vijnana by samskara (conformations left from actions in former
births), and (11) samskara by (12) avidya (ignorance). |

By the cessation of the following one amongst these nidana(s)
the preceding one ceases to be. Hence ignorance becomes res-
ponsible ultimately for all human sorrows.

In this connection we refer to the four noble truths—arya-
satya (s)—which the Bodhisattva realized during his enlightenment,
viz. (1) the existence of pain as an entity, (2) the origin of
pain, (3) the cessation of pain, and (4) the eightfold path
(astangika-marga) that leads to the cessation of pain. The Buddha
described this eightfold path as the majjhi':na-pa{.’ipad&
(madhyama-pratipada), the middle course, which, according to
him, creates true insight and intelligence and which leads to
tranquility of mind (upasama), intuitive knowledge or supernatural
faculty (abhijna), supreme wisdom (sambodhi) and eternal happiness
(nirvana). When the Buddha delivered his first sermon
(dharmacakra-pravartana, i.e. setting in motion the wheol of the
Law, as they say) at the Deer-Park (mrgadava) at Isipatana
(Sarnath, near Banaras) before the five rebelling comrades
of his, he exhorted them to shun the two extremes in life’s
conduct, viz. (1) the pursuit of worldly and sensual pleasures
on the one hand, and (2) the practice of useless and worthless
austerities or self-mortification on the other, and adopt the eight-
fold middle path which he himself discovered. We should all
do well to remember these eight vprinciples, viz (1) samini-
dillhi (samyag-drsti), ie. right view or belief ; (2) samma-
sankappa (samyak-sankalpa), right resolve or aspiration, (3)
samma-vaci (samyag-viaca), right speech; (4) samma-kammanta
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(samyak-karmanta) right work or action; (5) samma-ajiva
(samyagajrva), right living or profession; (6) samma-vayama
(samyag-vyiyama), right endeavour (7) samma-sati (samyak-
smrti), right thought or recollection ; and (8) samma-samadhi
(samyak-samddhi), right meditation or self-concentration. In that
famous discourse at Sarnath, the Buddha further explained clearly
the nature of pain, its origin, and its cessation. The first noble
truth, pain, 18 thus defined by him : birth i1s a pain, decay is a
pain, disease is a pain; and death is g pain. It is a pain to be
associated with an unpleasant object and it is again a pain to be
alienated from a pleasant object. It is also a pain to fail to get
a thing that a person wants to possess. In short, it is a pain to
cling to the five elements, pa7icopadana-skandha{s), of which a
man’s body-cum-spirit state of beingtconsists, viz. 7@ipa (corporal
form), vedand (sensations), sajnia (perceptions), samskara (confor-
mations or predispositions), and wvij7iana (consciousness). The
second noble truth is the origination of pain, and 1t is thus defined ;
Tanha, desire or thirst or craving for worldly objects, (i.e. kamana)
which i1s mostly the cause of pain, leads to new births ; and being
accompanied by pleasure and lust, it sometimes finds its delight
here and there. This desire may be of three kinds: kama-
trsna (the thirst for pleasure), bhava-trsia (the thirst for being or
existence), and wvibhava-tysua ( the thirst for not-being, or
prosperity and power). The third noble truth, the cessation cf pain,
is thus defined : Desire is to be eliminated or destroyed comple-
tely so as to leave no trace of it; 1t i1s to be abandoned and
done away with ; and one should seek deliverance from it, and
it should not be given any quarter at any moment in the mind.
The fourth noble truth, the eightfold path, has just been dealt
with above. Acceptance and true following of this path will surely
lead to the release of all men from the twelve-fold fetters of
cause and effect (called pratityasamutpada or the chain of
causation, as it is also called), save them from the ills of life,
viz. birth, decay, disease, death, and rebirth, and bring about
their ultimate emancipation (nirvana).
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So the exposition of these doctrines leads us to think that

the Budha's system of teaching is greatly based on ethical
principles of life. A man’s life of purity with the possession of
the higher sentiments of love and service to all beings may be
helptul to the attainment of eternal bliss. The Buddhists are
enjoined to contemplate whether the four noble truths are
realities or not, and whether everything that has a birth is or
13 not impermanent on earth. The Buddha was only thirty-five
when he attained enlightenment or Buddhahood, and he spent
the remaining forty-five vears of his life in preaching the profound
and subtle truths he himself discovered and made innumerable
converts to his faith from the members of royal families and
ordinary people, young and old, rich and poor, male and famale,
by journeying from place to place in Magadha and elsewhere.

The DBuddhists believed in the DBuddha’s precept that the
composite thing—the human body with its life-principle—arises
out of the combination of the five skandhas—riipa, wvedana,
samina, samskare, and woviyndnae ; and whatever phenomenon,
cosmical, physical, or mental, which is originated from the process
of working of the law of causation (pratitya-samutvada) is
wholly unreal, and without any soul or Spirit to preside over it.
They interpret the riipa-skandha to mean the gross elements—
earth, water, fire, etc., the objects or the senses and the sense-
organs. By vedanaskandha they refer to the feelings of pleasure
and pain, and gladness and dejectedness. To realize the outward
form of objects is samjynaskandha. 1n samskara-skandha are
included love, energy, religious belief or faith, compassion, joyous-
ness etc., left from actions in former births. The word wvijniana-
skandha means the power of beeoming conscious of the real
nature ef things.

(God and soul have found no place in Buddhism. The Buddhists
do not Leheve in the presence of any soul in human body which
(soul) is imperishable and invariable according to some other
systems of philosophy. What is generally and popularly called
the individual self, a living being or ego (pudyala, jiva, or
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atman) is nothing but a flowing stream of bodily and mental
phenomena, ever changing and ftransitory; and even its real
existence 1s totally denied by some of their schools. Now the
question arises 1in this connection as to whether the same
individual contlnues in the next birth and if so, how ? In tryipg
to solve this problem the Buddhists hold the view that
pudgala (individual being) remains the same, and at the same
time 1t becomes somewhat different. After death which 1is, in
their opinion, nothing but the breaking up of the combination of
‘faculties and characters’, the personality of a man, under the
pressure of a force by which those life-elements, faculties, and
characters—viz. the five skandhas, tend to recombine, is again
brought into being, and a new life is the result. This force,
according to them, is nothing but the force of karma (action)
and 1t i1s this aggregate of the results of good or bad actions
which causes the recombination. Man gces to a new condition
according to the total or resultant force of all the actions of the
particular series of lives’, and 1s thus born again. No soul, no
spirit, nor anything like it, has passed on to the next creation
or birth except, according to them, the force of karma wkich has
compelled the new combination of the elements of the former
individual who has only got a new life from a new birth. It has
been mentioned before that Buddhism lays the greatest stress on
karma ; and the doctrine of karma is the cardinal feature of it.
This powerful force of karma of a man is the main cause of
his rebirth.

In order to form an idea of the DBuddhist term, mirvaia, we
may at first refer to its definition as propounded by the later
Mahiiyanin Buddhists. They hold the view that the dkarmacakra
or nirvina, as taught by the Buddha, is characterized by the
words nisprapafica (free from diffuseness and diversity, i.e. non-
phenomenal), anutpada (not liable to come into existence),
asambhava (without origin), and analaya (being above longing or
desires). They also describe it as wvivikta (lonely and detached),
prakrii$inya (super-na.tur:a,l) and alaksana (devoid of attributes
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or indescribable). A Buddhist poet has described it as “Akasena
sada tulyam nirvikalpam prabhasvaram’—1i.e. it is similar to the
sky or space, beyond distinctiveness and extremely shining. The
followers of Buddha believed the $#nya or mnirvana as beyond
existence and non-existence (asti-nasti-vinirmukia or catwuskoti-
vinirmukta) and not partaking of the nature of any soul or non-
soul (&tma-nai?‘&tmya-vivq?‘jim). Every object or phenomenon
except this §%inya is unreal and is as delusive as a magic, a mirage,
a dream, a moon in the water, and an echo (maya-marict-
svapnabham jalendu-pratinddavat). In the dialogue between
Nagasena, the Buddhist monk and the Indo-Greek king Menander
(c. 125-95 B.C.) which is embodied in the Buddhist Pali work,
the Milinda-paiiho (the Questions of Menander), we find the king
questioning the monk regarding the precise nature, form, and
measure or extent of what 18 so much talked of in Buddhist
literature by the term nirvarna. The monk-teacher’s reply to it
may briefly be put in these words. Nagasena asked Menander to
say what his reply to an interrogator should be if the latter put
him the question : Do you know an ocean, and if so, how much
water does 1t contain and how many lives live therein ¢’
The king said that he would tell the interrogator that that ques-
tion was out of order and almost an impossible one, as it was not
at all possible to be precise in calculating tbe measure of the
ocean’s waters, nor to count the number of beings that live in it.
After this Nigasoena told the king that in the same manner it is
not possible to explain by means of any comparison or logical
argument the nature, form, or measure of that- great ontity,
nirvana, What the teacher then said to the king regarding the
good quality of nirvana was that 1t remains untainted by all
passions and torments, just as a lotus-leaf cannot be besmeared
by water ; and it i8 the extinguisher of the fire of all passions
and torments, just as water extinguishes fire by 1ts coldness ; and
again it quenches the three kinds of human thirsts or desires viz.
kama-tr:na, bhava-tyna and vibhava-tryna (already reforred to)
just as water slakes the ordinary thirst of all men, beasts, birds,
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ete. Nirvana is the healer of the various poisonous 1ills of
worldly life which all beings suffer from. If a man can establish
himself in the path of virtuous deeds he can certainly expect the
attainment of the blissful and tranquil state of nirvana.

According to the Buddhist works Lke the Visuddhimarga, ete.
nzrvanae means a total annihilation of all the constituent elements
of being, viz. the five skandhas, and people who seek after such
annihilation should strive to attain 1t by meditation, knowledge,
and display of virtue. The Arthasalin: and some other works
define nirvana as the quieting of all desires and evil deeds. But
the great philosopher and commentator of Buddhist works,
Buddhaghosa, has applied the word nirvdpa to mean S$#inya or
absolute non-entity or non-existence, the first stage of which is
attained by an Arhat who has reached the highest state of
sanctification and the last stage of which is attained by a Buddha
alone who succeeds 1n bringing about release from every
concelvable attribute of being and thus enjoying eternal bliss.
To us it appears plain that what the Brahminic seers (Rsis)
have, by their deep contemplation, attained as invariable and non-
dual absolute entity, and what they have expressed by the
terms Brahman, Paramatman, or Bhagavat as purna or full, in
which we find a unity of all existences, is non-different from the
$unya or void of the Buddhists in whieh they speak of the
absence of all existences. Intrinsically the two may be treated
as identical. Nzrvana has been equated by the later Buddhist
philosophers with the ultimate Truth or Reality—:tathata
(‘thatness’)—i.e. the state of permanent and invariable existence.
That Reality is pairnatativa or sanya-tattva by realizing which one
hecomes completely still, silent or dumb as it were, being unable
to express in words its nature. This description reminds us of
what the great saint Sri Ramakrsna himself said about his own
realization of Bralhmanirvaiia as an inexpressible phenomenon.
He told his disciples that he often thought of expresssing to them
his experience of the peculiar bliss of nirvana. DBut he said that

he {felt himself every time unable to express the same in words,



THE LIFE AND TEACHINGS OF BUDDHA 17

for, his mouth became as it were gagded and he was dumb-founded
during his vision in a trance.

It is generally known that the Buddha either remained
silent, or refused to answer, when, queries were put to him by
his disciples as to whether after death even the Tathagata’s own
existence will continue in any form or condition, and whether
there is any soul of a man as different from his body. All he used
to say in reply was that such queries were unnecessary or they
were unanswerable. In his opinion the discussions of thess myste-
rious questions could not further the attainment of knowledge of
the ultimate Reality. He rather felt that there was not at all any
necessity of prolonged discussions on these problems. His own view
on these might rather be expressed by the following g¢gatha of the
Dhammapada (369) which reads thus :

Sinca bhikkhw | tmam navam sitta te lahumessatz,

Chetviz raganca dosaiica tato nibbanameliss.

‘O Bhikshu ! empty this boat (of existence, of all waters of
false discussions or guesses) ; when emptied, the boat will proceed
quickly. Having cut off all attachment and hatred, you will reach
nirvana’. The Bhiksus are exhorted to give up all false conjectures
and reasonings on such problems. They are rather asked to
conform themselves to the precepts of the Master and the nirvana
shall be within their easy reach. The Buddha took a great pleasure
in explaining metaphysical queries to the members of both the
laity and the congregation with the help of easily understandable
and apt parables. We know f{rom the Majjhima-nikaya of a
parable which the Master narrated to Malunkaputtra, when the
latter questionad him on the real existence or non-existence of
man and matter, and other such metaphysical topics. He replied
advising him not to spend away much of his life’s time in dialoc-
tics, for such long discussions and debates would not spare for
him rmuch time to strive for rolease from the sufferings and tor-
ments of life and for the study and adoption of easy and true
methods for the attainment of nirvane. In this connoction the

Master narrated to him a very beautiful and instructive parable
0

ud
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which may briefly be noted here: A man was struck by a hunter
with a poison-barbed arrow which eculd not be extracted from his
body, -His friends and relatives took him to a surgeon who at
once set himself to begin an operation on the affected part of his
body. " But the man hurt by the arrow strongly opposed the
doctor’s operation, crying aloud : ‘Stay, doctor, stay ; I will not
allow myself to be operated . upon until I know of the name,
lineage, caste, form of body—small or large, of the man who
discharged the arrow from his bow against me, and also the class
of weapons to which the particular arrow belonged’, If the sur-
gical operation was thus stayed till all his queries were {fully
answored, the fate of the man could be easily  comprehended and
the end of his life was inevitable. So also, if a seeker of truth
waits till all his queries on such problems as the soul, the hereaf-
ter etc. are fully debated and answered, he will not be able to
realize the Four Noble Truths during the short tenure of his life.
Henoce, to bé delivered from worldly sufferings one should not
forget the verses of the Dhammapada in which it is stated that
‘one should take refuge with Buddha (the Teacher), Dharma (the
Law), and Sangha (the Congregation or the Church) and realize
with clear understanding the Four Noble or holy Truths, viz. pain,
the origination of pain, the cessation or destruction of pain, and the
Eightfold holy Path that leads to the quieting of pain. (For,) that
is the safe refuge, that is the best refuge; (and) having gone to
that refuge, a man 1s delivered from all pain’.

" In many other systems of religious .beliefs, ethics finds a place
only incidentally and secondarily, but in the Buddhist system its
place 18" held very high. ‘The essential virtues, according to it, are
good conduct and its basic qualities, vigz. friendship, compassion,
non-violence ete.” Good and evil, virtue and vice, well-being and
adversity—these constitute the chief topies in this system. Perfec-
tion of human life cannot be achieved without adoption of moral
virtues and repulsion from vices. As the Dhammapada (183) says :

Sabbapapassa akaranan kusalassa upasampada
Sacittapariyodapanan etam buddhana sasanam.
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‘Not to commit any sin, to take to doing good, and to purify
one’s own mind (i.e. to cleanse one’s inmost thoughts)—that is the
teaching of (all) the Buddhas—the Awakened and Inlightened
Ones’.

In order to remove hatred, conflict, and injury prevalent every-
where on earth and bring about real freedom, tolerance, amity,
and conciliation, our means must be righteous. No good objectivo
13 ever attained without good means. Hence one of the highest
precepts of Buddhism is laid down 1n the famous couplet :

Akkodhena 7ine kodham asadhum sadhuni jine,
Jine badariyam danena saccena alikavadinam.

‘Let a man overcoine anger by love, let him overcome evil by
good, let him overcome the greedy by liberality or gift, and the
speaker of falsehood by truth’. (Dhammapada, 223).

The Buddhists also believed 1n the ldternal Law preached by
all the Buddhas, viz.,

Na he verena verany sammantidhe kuddacanam,
dverena ca sammante esa dhammo sanantano.

‘Never does hatred cease by hatred, but it does ceasec by love
(alone)—this is an old or eternal law’. (Dhammapada, 5). 1 this
lesson could be made thoe motto of life by all people of the world,
there would certainly be an entiro cessation of all quarrels and
conflicts.

We read in the Swutéanipate that the Duddha on being asked
by his dear disciple Sariputtra as to what is to bo regarded as the
groatost danger for a DBhiksu, proceedmmg on the path of the
immortal nircana, rophod saving that he should never bo afirad
of the doctrines of othor sccts (paoradhammikanan na  santaseyyu).
So bigotry is to be eschewed and toleration in religious matters s
to bo practised as a policy of lifo ; and the Mastor said, moreovor,
that one should not utter a harsh word to any nian oven i he be
onraged by the latter (rusito’pi vacant pharvusam ne vagja), and ono
should never mind what others sav of him Qenacad adlwonnay
celayeyipt).

Lord Buddha hunsell was dovoted to a liie ol carnestuoss  wnd
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stronuousness (apramade and wutthana) and by his self-control,
renunciation, non-violence, love, friendship, compassion, and service
to people he rose to the highest pinnacle of moral virtues. It may
be supposed that it was the ethics of this system which must have
been the cause of the propagation of this faith (Buddhism) not
only in India of the day, but also in many far distant countries of
Asia wherein its influence spread. It may be noted that the great
Maurya emperor, ASoka, was successful in unifying the whole
of India ‘only after his conversion to and promulgation of the
cardinal teachings of Buddhism and in sending missionaries
to countries situated even on the Iastern Mediterranean.
All historians are aware of the fact that in still later days
this religion crossed over to Ceylon in the south, to Burmas,
Siam, and Indo-China in the east, and to the present day United
States of Indonesia, viz. Java, Sumatra, and other islands there
in the south-east, to KXhotan, Eastern Turkistan, China, Manchuria,
and Mongolia and even to parts of far-off Siberia in the north
and also to the islands of the Japanese Empire. Let us hope that
the magnificent Buddhist shrine of Boro-Budur in Java, built there
in the form of a terraced pyramid, with its richly decorated walls,
possessing not less than four hundred figures of the Buddha, will
remind the world of the powerful intedrating influence that
Buddhism exerted on the minds of people so distantly situated
from the land of its birth (India).

We may now conclude with a reference to the ten veramanis,
prohibitions or abstinences (also called dasasila or dadasiksapada
in the Pratimolksa) which the novices in the path of Buddhism

had to utter in these words :

‘T take upon myself the abstinence—f{rom destroying life ; from
taking what is not given ; from leading an unchaste life ; from
speaking the untruth ; from giving myself to intoxicating drugs ;
from eating at irregular hours ; from seeing musical and dancing
performances and other shows and pageants ; from wearing garlands,
perfumes, unguents and other bodily decorations ; from using high
couchos and seats ; and from accepting gifts of gold and silver’.
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May we never forget "the last verbal message which Lord
Buddha gave to Ananda and other dear disciples just on the eve
of his demise, the Mahaparinirvana :

‘Vayadhomma sm%zkh?irc’i, appamadena sampadetha’

‘All the constituent elements of being are liable to destruction :

strive (therefore) after salvation with diligence or earnestness’.

P
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TWO

THE LIFE OF BUDDHA AS DEPICTED BY
ASVAGHOGSA

ASvaghosa’s epie, the Buddhacarita, i1s a {amous mahakavya
or sargabandha in Sanskrit, Its value and 1mportance are very
oreat indeed. There is ample evidence, in this book, of the
poet’s detailed knowledge of the Ramayana by Valmiki who is
regarded as the first epic writer. This poet undoubtedly flourished
during tho pre-Kalidasa age. According to scholars, both oriental
and occidental, ASvaghosa was a contemporary of the Kusana

emperor, KaniSka, whose spiritual preceptor, according to some,
he was.

ASVAGHOSA AND HIS WORKS

ASvaghosa was born in a Brabmana family in Saketa (Oudh),
his mother's name being Suvarniksi. His title was Acarya and
later he was also called Bhadanta. Hs was proficient in various
branches of Brahmanical lore and the Sistras of the heretics.
This brahmana scholar later became converted to DBuddhism. It
is said that he was at first a Sarvastividin Buddhist of the
Hinavyana sect, but later became one of the greatest of the Mahia-
yana writers and philosophers, believing firmly in the dogma that
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devotion to, and worship of, Buddha can bring about the salvation
of humanity from the distresses of the world, including rebirths. :

The Chinese pilgrim Hiuen Tsang, who stayed in India from
¢. A.D. 630 to 644, described ASvaghosa as one of the four suns
illuminating: the world, the other three being Aryadeva, Nagar-
juna, and Kumaralabdha, all famous exponents of Mahayanism;
Then, later, in 673, the other famous Chinese traveller, I-tsing,
wrote that ASvaghosa had composed a treatise on Alankara-sistra,
the epic Buddhacarita, and -also some hymns (stotras) in
honour of ‘some Bodhisattvas ;- and the people . of his age knew
him- to be a  great Buddhist teacher. Ample evidence can be
adduced to show that this poet-philosopher was well ‘acquainted
with the two great epics, the Ramdayaila and the Mahabharatia, the
tenets of the Samkhya and Vaisesika systems of philosophy, and.
even the doctrines of Jainism. In addition- to the Buddhacarita,
another Sanskrit epic, the Saundarananda, was also composed by
him. . He was also the author. of a drama entitled S’,a'n?putmpmk@-
rane, only fragments. of which have been discovered, and these
have been printed and published in Germany with the zinco-photg-
graphs of its manuscript. The Gandi-stotra was a lyric of our
poet's own composition. The two Mahayana treatises, the Maha-
yana-Sraddhotpida-Sitra and Vajrasiic:, are attributed to ASvagh-
oSa, the latter, however, with some doubt. *

In the Buddhist world, AsvaghoSa was spoken of as a greab
$ramana (monk) and philosopher. He himself, in a passage in his
Saundarananda, explained why he had resorted to writing poems
and dramas. He was of opinion that the generality of people
reamained ever engrossed in the enjoyment of worldly objects, and
did not care much for the attainment of that knowledge that
brings about deliverance from the miseries of the world ; hence he
docided to preach the truths of religion through the composition of
poetry and drama, so that people, specially non-Buddhist hearers,
inight learn them for their own good and accept Buddha’s doc-.
trine, by keeping them in mind for meditative purposes. There
seems to be no doubt that ASvaghosa utilized in his Buddlhacarita
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much of what he learnt on poetics and metrics from Natyu-sastra
of Bharata, an earlier work.

THE BUDDHACARITA

The Buddhacarita, as the name indicates, depicts the events of
the life of Gautama Buddha. The Chinese traveller [-tsing re-
marked that in this voluminous epic, containing originally twenty-
eight cantos, Asvaghosa dealt with the chief episodes of Buddha’s
life, from his childhood and early life in the king’s palace to his
demise at Kusinagara under the $ala tree and the distribution of
his mortal remains amongst the different claimants, and also with
the Master’s religious views. But to our greatest regret and mis-
fortune, we find in print only seventeen cantes of the book. Of
these, again, scholars are of opinion that excepting certain inter-
polations, only the first thirteen cantos and the first thirty-one
verses of the fourteenth canto are genuine. The remaining verses
of the fourteenth canto and the fifteenth, sixteenth, and seven-
teenth cantos were composed not by Asvaghosa, but by one
Amrtinanda, a Nepalese poet. The latter wrote, in 1830, his por-
tion containing at its end the episode of the dharmacakrapravar-
tana, the first sermon of Buddha preached at the Deer-park
(Sarnath) near Banaras, where he succeeded in converting the five
ascetics, who duly received ordination from him and became the
first members of the Buddhist Order (Sangha) of $ramanas. The
Nepalese poet added that he wrote supplementary cantos only
after feeling frustrated due to failure, in spite of a long and
strenuous search, to find any manuscript containing the genuine
latter half of ASvaghosa’s book, which seems to be lost to
the world.

It is, indeed, & matter of pleasure and pride to know that
this valuable Sanskrit epic of India was rendered into Chinese
in the fifth century by a Buddhist monk, named Dharmaraksita,
and that it was also translated into Tibetan in the seventh-eighth
century. From these Chinese and Tibetan versions, it was
known that the original work consisted of twenty-eight cantos.
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There were, later on, editions of this book published in the
German and Ifalian languages. E. B. Cowell’s edition of the
Sanskrit text was published in Oxford in 1893 and later, his
English translation of it formed a volume in the series of the
Sacred Books of the FEast, In 1935 came another learned
edition from Lahore by E. H. Johnston. It is very sad indeed
to learn that no good edition of the whole of this invaluable
mahakivye has yet been prepared and published by any Indian
scholar, and there are no propet arrangements to teach this work
in any of the Indian universities.

It appears to us that the great poet Kalidasa was fully
conversant with the Sanskrit works of Asvaghosa, and he drew
much inspiration therefrom and wused many similar thoughts
and expressions in his own famous books of poetry and drama. Of
course, there are some Indian scholars who are of:the opinion that
1t was ASvaghosa who was probably indebted to Kalidasa for
many of his thoughts and expression ; but this is a controversial
subject, and we do not think this is a proper place for a discussion
on that question. There is no doubt about the fact that Asvaghosa
is a great literary figure.

Let us now narrate the contents of the book, canto by canto,
and lastly state, very briefly, how far Asvaghosa introduced

. : : "
elements of Mahayanism 1ato this poetic composition.

THE BIRTH OF THE LORD

In the first canto, styled Bhagavatprasiits (The Birth of the
Lord), Asvaghosa describes how Miayadevi was delivered of her
gon, in the Lumbini forest, and how he broke opon and came
out of the right side of her womb, without in any way hurting
his mother. Immediately after his birth, this golden-coloured child
walked seven steps and, in the manner of a lion, gazed at the four
quarters and uttersd a pronouncement, in a blessed voice, de-
claring : Dodhaya jito'smi jagaddhitartham-antya bhavotpattir-
iyam mamett’—I am born to acquire suprome knowledge for the
good of the world : and this i8 my last birth (I1.15).
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~ There occurred an earthquake and shower of flowers from the
the horizon at the time of his birth ; and in the sky of the
Lumbini forest where he was 'born, the 'gods assembled. It 18
sometimes seen, remarks the poet, that lineal successors succeed in
performing such great works as could never be done by their
predecessors in the family. The mind of Suddhodana, the father;
became fearful of evils that might befall the newly born child. But
he became somewhat consoled to hear: of the likely fate of his son
from the Brihmanas and:he prayed : Bhiiyadayam bhumipatir-
yathokto yayaj-jaram-etya vandni ceti’—May this (son) become &
ruler of the eartbh, as declared by them; and may (he) retire to
forests (for religious purpese) after attaining old age (I. 48).

Having heard of the news of the birth of .the. prince, the great
seer (maharsi) Asita camea to the royal palace and said to the
Sakya, king : Divyz mayaditya-pathe, $ruté vag bodhaya jatas-
tanayas-taveti’—I have heard a divine voice in the heavenly path,
proclaiming that your son was born: to attain supreme knowl-
edge (I.57). . On seeing the prince, Asita. was. found to have
his eyes full of tears, and this caused a tremble in. the affectionate
heart of the king, who began to wonder whether, his sor would be
long-lived or not ; whether he was born to cause sorrow to himself,
or whether he would , soon, by :destiny, be ocarried away from
the world. The king exf)ressed such thoughts to the old sean
who addressed the anxious king thus : 'My prediction will comse
true. I am only soirty that my days are numbered now, and I
may not see your son renounce the kingdom and, becoming averse
to worldly objects, acquire by strenuous efforts the knowledge of
the highest truths, and shine in the world as the sun of. knowledge:
to disperse the darkness of ignorance.’

‘The seer also declared about the newly born prince thus:
‘Dubkharpavad . vyadhi-vikirpa-phenai-tara@-tarangan maeraiogra
vegat - uttdrayisyatyayam-uhyamanam-artant jegaggnana-mahapla-
vena'—By means of the boat of | knowledge, borne along, this
(prince) will deliver the distressed world from the ocean of misary
which throws up digease as as it foam, which has decrepitude
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as its (tossing) waves, and which possesses a dreadful onflow of
deaths (I. 70). He meant to say that Prince Gautama would be
most competent to save people from the miseries of the disease,
old age, and death, by showing the way of salvation to those
who had ‘lost the right path and were.led astray by wrong
religious teachings. The poet :@.also suggested, through Asita’s
address, that the people of the world would:be able to quench
their thirst for .knowledge of the truths by drinking from the
river ' of Dharma (or Law, i.e. his .religious ' doctrines), as
preached by him whose flowing -stream would be knowledge ;. its
strand, a strong series. of moral laws ; its coolness; contempla-
tion ; and its ruddy geese, religious vows, Ha would moreover; be
able to delight;, by meuns of a:rain-shower of law, the'men of/ the
world scorched by the confusing fire of desires, which is- fuellad
by the contact of worldly objects.  People would .findd out &
means of escape through *the door which, at first, was bolted by
desires (¢rsiza), and which was strongly built by panels of igno-
rance and delusion, but which this prince (as the futiire Buddha)
would beable to break open by the blows of the good law (sad-
dharma). He would certainly be able to bring about people’s
release from bondage, and save them from all ensnaring ‘ignprance,
all miseries and helplessness. Asita lastly fold Suddhodana that he
felt ‘very: much grieved to think that he, being so old, would not
have the chance of attending the Law to be preached Ilater
on by his son, and that (because of this) he thought it to be
a ' kind of misery. to reside ;even In heaven by attainment of
virtues through meditation. After thus addressing the king, Asita
departed into the sky, but the king began to ponder over the
likelihood of his son’s renunciation from the world.

The king, however, on account of the great joy at the prince's
birth, observed ' various religious rites, such as muttering of
prayers, sacrifices to, and worship of, gods and goddesses, and
offered rich presents to Brihmanas. The baby and his mother
were brought to the palace from Lumbini, and the whole of
Kapilavastu, the capital, put on an appearance of great joy.
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RESIDENCE IN THE NROYAL HAREM

The second canto of the Buddhacarita is called Antahpurave-
hare (Residence in the Royal Harem). After Gautama's birth, the
kingdom of the igﬁkya, king flourished all the more. Because of the
sudden development of all kinds of resources in the kingdom after
the prince’s birth, the king gave the son the name Sarvarthasiddha.
On seeing the unusual and miraculous power of her son, Maya-
devi, unable to bear her excessive joy, succumbed to its onslaught
and passed away to the other world. The prince was, therefore,
tended by his mother’s sister, Gautami, who took every motherly
care of the child, who began to grow in her custody.

After having passed his childhood, the prince acquired within a
foew days all sciences, suitable to his own family, which could
only be mastered by others in many years—alpair-ahobhir-bahai-
v&r.sa,gamyﬁ jagraha vidyah sva-kulanurapah. (11, 24).

The king strove to keep the prince, devoted to worldly objects
of drsires (kamesu savgarm janayambabhiiva), out of fear of Asita’s
prediction that he was destined to attain the final beatitude. At
the age of sixteen, he married the prince to a noble girl of exquisite
beauty, endowed with high mental qualities, YaSodhara by
name (a princess of the Koliya race), and arranged to keep his son
in a secluded environment in the interior of the palace, in order to
ward off all sights from his eyves that might cause him mental
perturbation. The king appointed youthful women to attract the
mind of Gautama by their artful devices, such as sweet smiles,
modest talk, and other charming and amorous movements and
gestures. Always remembering what the seer had told him of

his son’s future, the king, disengaging himself from all royal
enjoyments, began to worship the fire and perform all acts of

charity. The people of his kingdom also remsained devoted to the
performance of all acts believed to be leading the prince to peace
and happiness.

In the course of time, Gautama had a son by Yasodhara,
Riahula by name. Suddhodana now prayed that his son might
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not leave home and become a recluse in the forest, after having
seen the beautiful face of the newly born baby (Rahula). Kings
generally protect their sons from all the calamities and d‘angers
arising from vices, so that they might enjoy the blessings of
kingship ; but contrary was the act of King Suddhodana. Himself
a virtuous man, he wanted to keep his son away from religious
practices, so that the son should enjoy all sorts of sense pleasures.
It is said in the Mahayana legends that all Bodhisattvas enjoy
the pleasure of wordly objects till they are blessed with sons,
and that after the birth of their sons they become homeless and
renounce the world for forest life. Gautama also, though with the
root of attainment of sambodhi (perfect wisdom) planted in him,
enjoved all worldly objects till a son was born to him.

THE RISE OF VIOLENT MENTAL AGITATION

In the third canto, called Sasiivegotpatti (The Rise of Violent
Mental Agitation), ASvaghosa describes the agitation wbich arose
in Gautama’s mind after he had seen an old man, a sick man, a
corpse, and a monk on different days—sights which gradually
induced him to ronounce the world. The prince expressed a desire
to go out for a drive in the royal gardens on the outskirts of the
capital city. The king’s command to the persons concerned was
that they should keep from the prince’s eyes the sight of any
miserably sick or old man. Hearing the'news that the prince was
going out, the women of the city hurried to the windows of
their houses to catch a glimpse of him, and seeing-his exquisite
physical charm, as of god Madana (Cupid), some women exclaimed,
saving, ‘dhanyasya bharya'—how blessed was his wife | But most
of them showed him great honour and veneration, when they
heard that the prince would forsake his royal prosperity and
leave home te seek religious salvation.

In order to induce the prince to take to the path of religion,
the gods presented hefore him one day, on the royal road of the
city, the vision of an old man, with white hair, a staff in hand,
his eyes covered over by eye-brows, and with slackened limbs.
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The prince inquired of the charioteer about this man’s condition ;
‘Kinv vikriyaisa  prakrtir-yadrechi’—\Whether it was a (bodily)
change in him, or his natural state, or an accident (III. 28)). In
roply, he was told that the man was attacked by jara, 1.e.
decrepitude, which destroys human beauty, and that he (the prince)
himself would also attain such a state in life. The prince ordered
the charioteer to return to the palace, thinking how men did not
{feel any agitafion in their minds on ohserving how old age acted
on their bodies bringing about a gradual decay of memory, form
and strongth.

On a second ocecasion, by the influence of the gods who created
a vision of a sick man, tho prince learnt from the charioteer that
sickness or disease was a common misery befalling all men, and he
therefore deplored that all men did not feel much affected by the
racing of disease. That day also the prince ordered a return to
the palace. Iing Suddhodana made the guards alert against any
such sight and arranged to” keep his son in great enjovment
of worldly pleasures, but the prince began to bho more averse to
those in the harem.

On the third excursion, the gods created the vision of a dead
man, and, on 1nquiry, the prince learned from the charioteer that
evory human being was bound to arrive at such a state, wherein
the body would be bereft of all the powers of its various organs
and senses, and of all intelligence, and the dead man would
appear aslecp and remain like a log of wood. The .prince then
thought ; Iyam ca nisthi niyatd prajanam pramadyati tyakta-
bhayasca lolal, mananst Sanke kallinan: nyuam scvasthas-tathi
hyadlwant vartamanth —If such 1s the end that appertains to all
ercatures, -how 1s 16 that pecople, hocoming bereft of anyv fear, are
(thus) infatuated ? 1 am afraid, the minds of men are very hard
in this that, though on a trek to such a path (of death), they {eel
thus self-composad ([11. 61). The princoe wanted to go back to the
palace, but tho charioteer, finding him much depressed by such
human calamifies, forcibly, as it were took hun to tho lotus-beds.
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HURTING THE WOMEN

The fourth canto is called Strz-vigh@tana (Hurting the
Women). The women were doing their best to keep the prince
engaged in all kinds of earthly pleasures, such as touches,
embraces, shooting eye-glances towards him, gestures, ete. They,
however, failed to attract the prince’s mind. His comrade, the son
of the royal priest, Udavi by name, exhorted the women to
continue thetr efforts to induce the prince to enjoy all attractive
objects of the world, saving: You are all conversant with all
arts and are quite competent to bring under vour lustful control,
with the help of your physical beauty 'and mental cunning, even
aods and dispassionate ascetics ; and vou are quite able to enrap-
ture even women, not to speak of men (Strinamap: ca $aktal sthe
samrage ki punarnrwam’ @ [V. 12). Thus encouraged, the women
accommpanicd the prince to the pleasure-garden, but all their
soductive art failed to cause any change in the mental resolve of
the prince, who remained fully unaffected by their allurements, as

his mind was full of thoughts about death, the ultimate end of
human hfe.

Gautama develuped a contemplative mood and became desiio-
less for worldly objects, as he could not comprohend how auny wiso
and intelligent man could in an equanimous manner sit, stand, lio
down, or smile, aftor having known that all men aro subject to
disease, decropitude, and death. Udayi, his friend, versed in poli-
tical and moral sciencos, reproved the prince saying that 1t was
unbecoming of him to have treated the women in that ignoble way,
as ovon Indra, Agastya, DByhaspati, Candra and other gods and
ascotics onjoyved worldly objocts and sexual love, and that he
himsolf being so handsome and strong a vouth was scornfully
rejecting the onjoyment of thetr persons.  To this the roply of
Gautama was @ duibyan L Jagao-mabea nabre me ranvte neoraly
— My mind does not feol ploasure in the world (or in any worldly
obioct), which seoms to mo to bo ephemoeral (IV. 85). 1o said

] L -_— - ’ . —— . .
moroover ;. Jara vyadivusce myptywdca yade nwe sydadidane Lragam,
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mamapi i mano)nesu visayesu ratirbhavet’—I1f there did not exist
the triad, viz. old age, disease, and death, there would have heen
attraction in my mind for all objects pleasing the senses (IV. 86).

The prince also remarked that the yvouthful beauty of women,
too, was transitorv. So, all men should rather feel perturbed by
thought of enjoyment of wordly objects, and he rebuked his friend,
saying that he should not have tried to drag him into wordly
affairs. The women returned to the city in deep disappointment,
and the prince also went back home brooding over the transitori-
ness of everything. Hearing these incidents, the king discussed
the prince’s mental proclivity with his counsellors, and they deci-
ded that there was no other way than to arrange for the prince to
indulge in the enjoyment of worldly objects, in order to keep his
mind attracted towards the prosperity of royalty.

THE RENUNCIATION

The fifth canto, called Abhiniskramana (The Renunciation),
describes how the prince again went out of the palace with his
assoclates at the behest of the king. Strangely enough, asking
his associates not to follow him, the prince entered a | solitary
forest and seated himself under a jambu tree, and there performed
his first tranquil meditation thinking about the origin and dissolu-
tion of the world. His intelligence, at the time, became pure and
hereft of the tinge of any defilement.

The gods availed themselves of this opportunity to present
hefore him the wvision of a monk, and, on being asked by the
prince, the latter told him that he had left home and become a
$ramana in order to be free from the fear of birth and death and
to attain salvation, and that he would reach that auspicious
eternal bliss by giving up all thought of worldly possessions
and bhegging his meals from others. Thus addressing the prince,
the monk vanished into the sky. After this vision, the prince’s
mind became firmer in his purpose of renunciation. But, before
finally leaving home to conquer future births and deaths, Gautama
wanted once again to go back to the city and the palace to see the
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members of his family for the last time. While he was entering
the city, he was seen on the way by a princess who exclaimed
thus : Sukhita wvata mirvrta ca sa stri patir-tdrksa h-ayatakso
yasyih’—How happy and pleased in this world is that lady
whose husbhand is this person possessing such large eyes (V. 24).
The word ‘nirvrt@ here, which also means one happy by the
attalnment of nirvane or the bliss of emancipation’, brought
about a turning point in his determination ; and the prince
resolved in his mind to obtain the final beatitude (parinirvaia-
vidhau matim cakara, V. 25).

Returning to the palace, he begged permission of his father to
enter the path of renunciation, saying, Parivrajisyami moksa-hetor-
niyato hyasya janasya viprayogah’—1I1 shall leave the world for the
sake of liberation, because separation (or estrangement) of men
(from each other) is a certainty (V. 28).

King Suddhodana tried to persuade his son with many an
argument to give up the desire for renunciation. The prince, in
reply, said that he would discard the idea of renunciation, if only
he (his father) could stand surety for four things : ‘Na bhaven-
maranaya jrvitan me, viharet svasthyamidam ca me na rogah ; na
ca yawvanam-aksipe)-1ara me,na ¢ sampattim-iman, haret vipattiiy
—(1) my life shall not be subject to death, (2) no disease shall
impair this health of mine, (3) no old age shall attack my vouth,
and (4) no adversity shall carry away my prosperity (V. 35). The
father replied that such an assurance could not be given by any
one to anybody, 1t being so contrary to natural law. The son
argued that, as men have to leave the world with their objects
unfulfilled and in an unsatisfied condition, 1t 1s better to bring
about a deliberate separation {rom all associates for the sake of
the attainment of Truth. '

The father arranged for music and dancing to be performed
hy beautiful courtesans to distract his son's mind, but the
gods, having understood the firm attitude of the princoe in the
matter of renunciation, caused untimely sleepiness to overcome

those women, and they fell into deep sleep in all kindy of uncomaely
3
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p;)stures, the repulsive sight of which strengthened his resolution
for renunciation all the more. According to the will of the gods,
on that very night, the door of the palace spontaneously opened,
and the prince went out from the palace and ordered his groom
Chandaks to saddle his dear steed Kanthaka (or Kanthaka else-
where), because he thought that was the proper time to leave
home (niyatam yatum-ato mamadya kalakh), as the sight of those
women was repulsive and the palace gate opened suddenly and
spontaneously. |

Strangely enough, the royal steed that night made no sound of
neighing which would have awakened the people of the palacs,
and he made no noise as his hoofs were borne up by the palms of
the gods. The prince rode out of the palace, leaving behind his
father, his dear wife, his newly born son Rahula, and all the
subjects of Kapilavastu, towards which he turned and cast his last
look saying in a lion’s voice ; ‘Jananamaranayor-adrsta-piaro na
puramaham Kapilahvayam pravesia’—I1 shall never again enter
the city of Kapilavastu, before I have seen the shore of the
ocean of birth and death (V. 84). "

THE RETURN OF CHANDAXA

The sixth canto is called Chandakanivartana (The Return of
Chandaka) and describes the return of Chandaka to the palace
with the horse no more ridden by the prince.

With sunrise next morning, Gautama reached the hermitage
of the ascetic Bhargava and, after alighting from horse-back, he
praised the valour and devotion of his groom and ordered him to
go back to the city, after having made over to him all the orna-
ments from his person. He asked Chandaka to carry the following
message to his father ;: Not on account of any disaffection towards
you, or any fault on your part, or any displeasure or anger, have I
left home ; T have done so only with the intent of destroying
births and deaths. I know I cannot be an object of sorrow to you,
as only those who remain attached to worldly desires which cause
sorrow are to be pitied. I have gone frum homse to evade the path
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of sorrow.” He asked the groom to see that his father did not
remember him much.

At this moment, the devoted groom hesitated to go back to the
city without the prince on his horse and requested him not to
forsake his devoted attendant (himself), although he so easily
forsook his father, his affectionate step mother, his beloved wife
and his child, just as a non-believer forsakes the saddharma,
the good law of truth. He (Chandaka) refused to go back alone to
the city, just as had done the honourable charioteer, Sumantra,
after leaving Rama in the forest. Gautama consoled Chandaka
saying that death would one day bring about a sure estrangement
from his dear ones, though he might not leave them now. Associa-
tion and dissociation of all beings were but temporary. So,
according to his view, it was quite proper that one should
give up such dream-like egoistic union. He asked the groom to
tell all the people in the city : Ksipram-esyati va kritva janma-
mriyu-kiayam kila, akrtartho nirarambho midhanam yasyalits va’
—The prince will either return quickly after having destroved
birth and death, or, failing in his purpose, will attain annihilation
by not undertaking any work at all (VI. 52). The pet horse took
adieu of his master by licking his feet and shedding warm tears.

Gautama, at this stage, cut away all the hair from his head
by means of his sword and cast it away with his diadem into the
air, and the gods took possession of them for worship. A god
in the garb of a hunter appeared before the prince and presented to
him a monk’s robe. Having thus dismissed his groom and the
horse, Gautama entered the hermitage. And Chandaka only bodily
moved towards the city, having kept his mind centred on the
prince in the forest (yayau $arirena puram na cetasa, VI. 67).

THE ENTRY INTO THE HERMITAGL

It is learnt from the seventh canto, called Tapovanapraveda
(The Entry into the Hermitage), that Gautama, having entered
the hermitage, asked an ascetic there as to the nature of the
place. and was told, in reply, that the ascetics there, by those
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performances, desired to go either to heaven or to earth for the
enjoyment of happiness. The prince, then, uttered the following
words : ‘Dukkhatmakas naikavidham tapasca svarga-phalam ca ;
lokasca sarve parinamavantal svalpe $ramal, khalvayam-asrama-
nam’—These various austerities are full of hardships, and the
result of austerities i1s the best if it can lead to heaven. DBut all
people are subject to change and decline ; there is onlv the effort
for a small object on the part of (the inmates of) these hermitages
(VII. 20).

It appeared to Gautama that the performance of all religious
observances resulted in great bondage. It was a kind of search for
pain 'y means of pain. A wise man’s effort should be directed to-
wards nazskarmya, 1.e. abstraction from all works. Control of the
mind 18 the most desired purpose, for the body moves towards
activity or abstraction only by the influence of the mind. The
body without the mind 1s like a log of wood.

Gautama entered that evening into that serene forest and seat-
od himself under a tree. He was asked by an old ascetic to stav
in the hermitage, because many a brahmarsi, r7jarsi, and devars:
resided there and performed austerities, and because there were
very many holy places of pilgrimage there. And Gautama told
him that it would pain him much to leave them ; but he eriticized
their religious performances in these terms : ‘Svargiye yu makam-
ayam tu dharmal mamiabhilisas-tv-apunarbhavaya ; asmin  vane
yena na me vivatsa bhinnah pravritya hi movritidharmael’—Your
(religious) disposition is for the attainment of heaven, but my
desire is the elimination of a fresh birth. For this reason, I have
no wish to dwell in this forest of yours. And, again, the path of
abstraction is different from (that of) activity or attachment to
worldly business. (VIL. 48).

At this, the ascetics were very pleased with this newcomer,
and one of them, a Brahmana lying down on ashes, praised
his noble resolve to prefer emancipation to residence in heaven, as
he understood rightly the evils of the cycle of births or existences.
According to this ascetic, it is only those attached to worldly
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pleasures who strive to go to heaven by the performance of
penances, but those who are possessed of true essence desire to
attain emancipation by fighting with the greatest enemy, namely,
attachment towards worldly objects. He then directed Gautama to
proceed towards the Vindhyan region to the hermitage of Arada,
who was reported to have properly comprehended the right path of
of truth, and Gautama left that locality for Arada’s hermitage.

THE LAMENTATION OF THE PALACE PEOPLE

The eighth canto is called Antahpuravilaps (The Lamentation of
the Palace People). On finding Chandaka and Kantaka returning
without the prince, the people of the suburbs of Kal)ilavastu
forbade the groom to enter the city and asked him where he had
forsaken the prince. He replied that it was the prince who forsook
them and not they, him.

* The plaintive utterances of the city women were heard as they
found *the horse without the prince on it. The queen, Gautama,
fell to the ground out of sorrow, on account of separation from her
darling, the prince. The sorrowful wife of Gautama, Yasodhara,
bewailed in a rage, saying that her heart was trembling on finding
that the groom and the steed had returned alone, though the thres
had left the palace together. Yasodharia could not reconcile the
tears of sorrow now in the eyes of the groom with his cruel deed
then. She said that a wise enemy was much better than a foolish
friend like him, who stole her husband away at night, like a thief
stealing the jewels. She said, moreover, that had the worthless
steed neighed that night and produced sounds by his hoof-stro‘kes,
the people of the palace would have awakened and her husband’s
departure would have been prevented, and they all would not have
come to griof. She could not, she said, understand how a husband
could perform religious duties without being accompanied by his
wife, nor how he could desert his infant son.

Chandaka implored the princess not to rebuke him or the horse,
both of whom were innocent. 'The episode of the steed being
hrought from the stable, the horse’s silence, and the automatic
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opening of the gate of the palace at the time must be attributed to
divine agency. The other ladies wept bitterly for the prince on
hearing the {following pathetic words of his foster-mother,
Gautami: ‘Kulena sattvena balena varcasa $rutena laksmya vayasa
ca garvital ; pradatum-evabhyucito na yacitumn katham sa bhiksam
paratas-carisyati’—How would that person (the prince) beg alms
from others, as he was ever used to giving (everything to others)
and not asking for anything (of them), because he was proud of his
lineage, goodness, strength, energy, learning of the sacred lore,
prosperity, and youth ? (VIII. 51)

King éuddhodana, while coming out of the temple, where he
went to pray with hymns and to perform sacrifices for the welfare
of the prince, heard the bewailings of his people, and he dropped to
the ground on finding the condition of the groom and the steed, and
on realizing the firm resolve of his son for renunciation. To him,
life became a heavy burden to bear, just as it had become to King
Dasaratha of old for the sake of his son, Rama. His chief
counsellor and the royal priest consoled the king by recalling the
words of the seer Asita, who had predicted that no body would be
able to make the prince strive for the attainment of heaven or for
universal sovereignty, as he would only make efforts to attain final
emancipation. They, however, sought the king’s permission to go
out in search of the prince.

THE SEARCH FOR THE PRINCE

The ninth canto is called Kumaranvesana (The Search for the
Prince). The king’s minister and the royal priest, during their
search for the prince, arrived at the hermitage of Bhargava, but
the inmates of that hermitage gave them the informsation of the
prince’s departure from there for the hermitage of Arada. They
wont to the latter place and met the prince there. First the royal
priest addressed the prince, saying : “Your father wishes you to go
back to the city and enjoy all royal property, and then, when
you are older, come to the forest in accordance with scriptural
direction. You should be kind to him (sarvesw bhiitesn daya hi
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dharmah) and accept his advice. Men can achieve perfect know-
ledge not only by residing in forests, but also by living at home.
Many a house-holder obtained liberating faith (prapto grhasthairaps
moka-dharmah). You should try, like BhiSma, Rama, and Parasu-
rama, to do beneficial work for your father, and you should
go back to the palace to assuage the grief of separation of the queen
Gautami, the princess YasSodhara, the infant son Rahula, and the
other inmates of the palace and the city.”

The prince gave the priest the following reply : “I left behind
my near and dear ones out of fear of disease, decrepitude, death,
and other distresses of the world. All unilon ends in separation.
Death may come at any moment of a man’s career. But there
should not be any disc‘rimil}ation between this moment and that in
the matter of one’s attempt to reach the bliss of emancipation. I
do not want to enjoy sovereignty, which will be like the taking of
unwholesome food by a sick person. Kingship is the abode of
infatuation, and administration of a kingdom is full of calamities
and catastrophes. After having once renounced the world for the
sake of the highest truth, I cannot shamelessly change my brown-
red robe of a monk for that of a householder. I do not believe in
your argument that householder kings attained emancipation, for
‘Where is the religion of liberation which depends on tranquility ;
and where is the path of kingship which depends on punishment or
violence ?’—-—éama-pmdh&nak kva ca moksadharmo, danda-pradhanah
kva ca rajamirgah (IX, 48). One bent on tranquillity must slacken
his desire for sovereignty ; and one bent on rulership must revolt
from tranquillity or quietism.”

On hearing these views of Gautama, the minister then spoks,
and tried to offer another set of arguments to distract the mind of
the prince from his religious life. He said : “A resolve for religious
practices is never unreasonable, but a son should not adopt such a
course by leaving behind his old father in a sorrowful state. You
say that you are afraid of rebirths, but by cherishing such a fear
you seem to throw away perceptible objects of enjoyment for the
sake of unseen results of religious practices. But 'Punarbhavo'stiti
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ca kecidahurnastits Lecin-niyata-pratiynah ; evam yadda samsayibo’
yam-arthas-tasmat ksamam bhoktum-upasthitz §ril’—Some (philo-
sophers) say that there is rebirth, others confidently assert that
there 1s no such thing. Thus, this matter being doubtful, it is quite
right that one should enjoy (royal) fortune, when it presents itself
before one’s hand (IX. 55).

All the activity of man flows from his own nature, and the
different bodily elements being harmonized produce a show of the
external world. Some people think that God is the creator of
everything in the universe, but in such a view there is no
opportunity for human efforts. The Being, who might be the
cause of the world’s activity, may also be regarded as the cause of
1ts abstraction from works. If you have any regard for emancipa-
tion, you should lawfully perform all kinds of 'religious practices.
There will therefore be no fault on your part if you go back home
for the sake of religious performances.”

" This good discourse of the minister made no impression on the
prince’s mind, and the prince declared to him that the doubt about
the existence or non-existence of rebirths was other people’s
opinions or views. So, he wanted to find out the truth himself
through his own personal penances and mental equanimity, for no
wise man should allow himself to be led to the abyvss of darkness
like a blind man being led by another blind man. So he refused
to go back home without knowing the truth. The minister and
t}le priest, having found the prince firm in his resolve, went back
to Kapilavastu with disappointed hearts.

THE APPROACH OF THE SRENYA KING

The tenth canto is called Srew_zy'dbhz'gamana {The Approach of
the Srer_lya. King). Herein we get a description of the offer of half
of his kingdom of Riajagrha made by King Bimbisara to Gautama.
The prince, after crossing the Gangi, proceeded towards the south
to Rajagrha, the capital of Magadha. The king, érenya or éreoika
(Bimbisara), observed from his outer palace a great concourse of
people anxiously striving to have a sight of the Sakyan prince in &
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monk’s dress. An officer of his fold the Magadhan king that
Suddhodana’s son, Gautama, was passing by that locality, and that
the Brahmanas had made a prophecy about him that he would
attain either the highest knowledge or sovereignty on earth
(Jranam param va prihivi-driyam va viprair-ya wkto’dhigami-
syatiti. X. 11). Attended by some faithful servants, the king
approached the new ascetic and found him seated cross-legged, 1n
& monk’s dress, on the Pandava hill near by. The king addressed
the prince thus ; ﬁdit‘ya-pi‘crmm vipulam kalam te, navasin vayo
diptam-idam vapusca ; kasmad-iyam te matir-akramena bhairksaka
evabhirata na rajye’—Your race, sprung from the sun, is noble ;
vour youth is fresh ; and this your physique 1s brilliant. How is
it (then) that this your mind, contrary to the proper order (of the
race), delights in the mendicant’s life and not in the enjoyment of
the kingdom ? (X. 23).

If he was averse to the enjoyment of the paternal kingdom,
King Bimbisara told the prince, he might enjoy hall of his Maga-
dhan kingdom, or if, out of pride for his own race, he was not
willing to accept this offer, he might accompany him to war against
his enemies. The king also advised him to enjoy earthly posses-
sions till he attained old age, when only he should undertake
religious practices. And he reminded him of such a course by refer-
ring to the scriptures: ‘Saknoti jirnal khalw dharmam-aptuni
kamopabhogesvapatir-jarayah ; atad-ca yinal kathayante Laman
madhynsy vittam sthavirasya dikarmam’—It 18 only an old man
that can go in for a religious life, when, on account of decrepitude,
he isunable to enjoy (earthly) pleasures. Hence (they) say that
objects of earthly desire are for youth ; wealth (or property), for
the middle-aged ; and religion, for old people (X. 34). The Maga-
dhan king then exhorted tho prince to perform religious sacrifices,
for many ridjarsts and maharsis had attained heaven by such
sacrificos. But these words of the Magadhan king could not move

the prince’s mind at all.
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THE REPROACH OF EARTHLY ENJOYMENTS

- The eleventh canto is called Kamavigarhana (The Reproach of
Earthly Enjoyments). Having heard the Magadhan king speak as
stated above, Gautama explained to him the cause of his renun-
clation in these words : ‘After having realized the fear of old age
and death, first of all, I gave up my desire for earthly objects ;
then I deserted my own near and dear ones in a sorrowful state ;
and then I left the world for re]igidus performances for the sake of
liberation. To me, it appears that desire is a transitory thing which
18 a stealer of a man’s good or well-being. No man can attain
perifect happiness and tranquillity to go even to heaven after
having enjoyed worldly objects, for There is no sense of satiety
(of a man) with pleasurable objects, just as there 1s no satiety of
fire, the wind’s friend, by an offer of fuel’ ( Kamaih satrsnasya hi
nasti trptir-yathendhan@ir-vata-sakhasya vahneh.” XI. 10),

I can refer to the want of satiety on the part of Indra, Nahusa,
Aila (Purtiravas) and other kings after their enjoyment of worldly
objects. Many an ascetic, clad in rags, ultimately met with a
breach of vow by desire for objects of the senses. No self-possessed
king should hanker after worldly obiects. Everybody knows how
the sovereignty of the Kuru. Vrsni, and Andhaka races came to
ruin, because they feil a prey to worldly desires. For the sake of
satisfaction of their desires, many ignorant persons suffer from
corporal punishment, imprisonment, or even death. Objects of
the senses often produce reverses or evils, as we see that "Antelopes
are lured to destruction by means of music ; insects rush nto
fire being attracted by its brightness ; and fish swallow the iron
bhook by being greedy of flesh. So, worldly objects ‘produce misery
as their consequence.’ (XI. 35).

I do not, moreover, consider objects of desire as enjoyable,
for what is pleasant at one moment may turn to be unpleasant
at the next. No one enjoys exclusive happiness, rather all people
suffer from misery. ‘Dystv@ wvimisram sukha-duhkhatam me
rajyam ca dasyamn ca matan samanam ; nityam hasatyeva hi naive
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rajd na capr santapyata eva dasah’—Having realized that all
happenings contain a mixture of happiness and misery, I treat both
royalty and slavery as equal, for a king does not always enjoy
smiles,' nor does a slave always feel agony (XI. 47). ‘A king has
always to work hard for his people’—S$ramah pararthe nanu raja--
bhavah (XI. 47) Again, we find : Raj7io’ni viso yugam-ekameva
ksut-sammrodhaya tathannamatra ; Sayya tathaitkasanam-eka-meva
$esa visesa mrpatermaddaya’—Even royal clothing (like others) con-
sists of a pair of garments ; (the king’s) food (as other people’s) is
just enough to keéep off hunger ; his bed is one and his seat is one ;
and the remaining distinctions of the king are for his (royal) pride
only”’ (XI. 48).

The prince then told the Magadhan king that he enjoyed
mental peace without the thought of a kingdom (rte'p: rajyan
mama tustir-asti). He asked for the latter’s benedication in fulfill-
ing his resolve to attain real peace of mind, for which he had resor-
ted to a homeless state. He was not willing to accept a kingdom
in heaven, not to speak of one on earth. To work for the attain-
ment of the t{rivarga, the three ends of life, viz. religion, wealth,
and sensual enjoyment, he regarded as evil. He regarded that to
be the chief end of life in which fear, birth, old age, disease, death,
and mental pain were all absent, and in which no action for attach-
ment to desired objects was necessary. Again, he said to the king
thus : "I have no desire even for a long life. I bow down in horror
to sacrifices in which other beings’ lives are at stake. No 1njury
to others can ever bring happiness in this life or the next.”” The
prince thus remarked on sacrifices ; Namo makhebhyo na hi kamaye
sukham, parasya duhkha-kriyayi yad-isyate’—All honour to sacri-

fices | 1 do not seek happiness (therefrom), for this is sought (by
<

people) by causing pain to others (XI. 64). A
ITo was never desirous of entering into the cycle of rebirths.
He then said to King Bimbisara that he was there on his way to
the hermitage of Arida, who believed in the doctrine of final
emancipation. He prayed for the king’s welfare and wished him
well in the performance of his royal duties. The king, at last,
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requested the mendicant prince to do him the honour of revisiting
his realm after he (the prince) had fulfilled, without any impedi-
ment, the desire of his heart (i.e. attainment of enlightenment).
Gautama promised to do so, and he left that place for the hermi-
tage named Vaisvantura ; and the Magadhan king repaired in a
mood of wonder to Girivrajapura, casting his last glance on the
prince. |

THE MEETING WITH ARADA AND OTHERS

Gautama’s first aquaintance with Ardda and their conversa-
tion on the supreme Truth are described by Aévhgho{ia in the
twelfth canto, called Arada-darsana (The Meeting with Arada).
This seer of the Kalama fa,-mily welcomed Gautama there with
great honour and expressed his joy, saying : I am quite aware
of your renunciation after tearing asunder the snare of affection,
and also of your resort to forest life by quitting royal fortune.
You will very soon be able to cross the ocean of miseries by
means of the raft of knowledge.’

The prince, though not yet in full achievement of his desire,
hoped, from this blessing of Arada, for his perfect success, and
he expressed his desire to the seer to learn from him of that
right path which would lead him to the goal of liberation {rom
old age, disease, and death. On being thus questioned, Arida
expressed to Gautama the views and doctrines of his own (sec-
tarian) scriptures. In doing so, the seer told him how, in his
view, the cyecle of rebirths took place and how it could be
eluded. While discussing this subject, the seer also made
reference to what was Prakrti (the primordisl subtlest matter)
and what was vikréi (the modifications thereof) as well as to
what was regarded as the ksetrayjnia or soul, or self, according
to the believers of the doctrine of soul or spirit. He told him
that ignorance (ajiana), work (karma), and desire (¢y;nd) were
at the root of rebirths (mundane existence). The latter three
again were caused by vipratyaya (wrong fundamental notion),
ahankara (egoism), sandeha (confusion), abhisamplava (great fluctua-
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tion), avidesa (indiscrimination), anupayae (false means), -abh_ifsvaﬁéa
(inordinate attachment), and abhyavapita (jumping down on things
of attachment). Thae five-pronged avidya (ignorance or illusion),
viz. tamas, moha, mahamoha, tamisra, and andhatimisra created
newer existences. The Brahmavadins take resort to brahmacarya
(life of chastity) to qualify themselves to know aksara (the im-
perishable supreme Soul), by realizing as to who was enlightened
and who was not so, and as to what was manifest and what
was unmanifest.

The prince inquired of the seer about the highest and final
end (naisthika-pada) and the best means (abhyupiya) of attain-
ing the same. Arada mentioned, according to his own scriptures,
that a person desirous of hiberation, should at first renounce the
world, take up the mendicant’s bowl, and cultivate moral virtues,
and, becoming free from the pairs of opposites, should repair to
a state of loneliness and believe that the highest good may be
obtained by passionlessness. Then would that aspirant for libera-
tion gradually enjoy happiness and tranquillity through the first,
second, third, and fourth stages of meditation. Some wise people
would realize the Self (Brahman) as identical with akasa (ether) ;
others, again, who would think of the non-existence of anything,
should be designated akincanya, i.e. taking the whole universe
as an abode of nothingness or asserting absolute want of any
existence, and such men might be called mukia (liberated), after
they went out of the body like a bird from 1ts cage. According to
Ariada, mok<a or final emancipation was to be defined thus: "Ftat
tat paramain Brahma nirlingam dhruvamal aram ; yanmoksa iti
tattvaynah kathayanti maniyinah’—Wise men, who know Reality,
define moksa as that which is called the supreme Brahman, the
oternal, the imperishable, and without distinctive signs (XII. 65).

Having heard all these important DBrahmanical views from
the seer, Gautama declared that, though he might be freed from
the evolutes and evolvants, he would regard the k:etrajina (the in-
dividual self or spirit) to bo prasavadharman, subject to the condi-
tion of birth, and bijadharman, having the condition of the seed
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with latent power to germinate. He thought that men were
subject to repeated existences through pratyaya, an operative cause
or the chain of causation. He did not believe that from the mere
abandonment of ignorance, work, and desire, any final release was
possible, for total extinction of these was not feasible, because
wherever one thinks of the existence of the Atman or self, or soul,
these three would remain in a subtle from: ‘Atmanasca sthitir
yatra tatra stiksmam-idam trayam.’ ‘(XII. 74).

In this way, Gautama found fault with the conception of moksa
efc. as found in the Brahmanical system, which was referred to
by Arada. He argued, moreover, that, if there were a soul, there
could not be any real abandonment of egoism (satyatmani parityago
nahankarasye vidyate, XII. 76), and that, if the soul were a
knower, there must be a thing to be known (j7eya); and such
being the case, there cannot be release or salvation of such e
sentient soul (jReye sati na mucyate, XI1. 80).

Gautama’s own view, however, was : Paratah paratastyago
yasmattu gunavan smriah ; tasmit sarva-parityagan-manye krts-
nam kriarthatam’—As such successive abandonment is accom-
panied with (strand-like) qualities, absolute attainment of the
end consists, in my opinion, of total abandonment of everything
(XII. 892).

Considering the view of truth as propounded by Arada to
be incomplete or imperfect, Gautama leit his hermitage, and
went to that of another ascetic, named Udraka. Here also he
could not accept the latter’s teachings about the existence of
soul. And, because the Bodhisattva was desirous of attaining

the highest Reality and not realization of the Atman, he left
the seer Udraka also (Bodhisattvak param prepsus-tasmad-Udra-

kam-atyajat, XII. 88).

Gautama then pursued his way towards a hermitage near the
city of Gayi, and there, on the banks of the Nairanjana river,
he met five mendicants who were striving after final emancipa-
tion. They welcomed him with respect, and with them he spent
there six years in the act of severest penances, gradually giving
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up even a morsel of food. The Bodhisattva, in his pursuit of
tranquillity became greatly emaciated in body, and he could not,
Lowever, reach the fulfilment of his aim in Iife. His marrow,
flesh, and blood dried up, and he realized : "Nayam dharmo
viragdaya na bodhiya na wmukitaye ; jambu-miile maya prapto yas-
tada sa vidhir-dhruvah’—That way of religious performancs, i.e.
mortification of the flesh, could not lead to passionlessness, nor to
enlightenment, nor to liberation ; and certainly the true way lay
in what I had obtained (formerly) under the jambu tree (XII. 101).

S0, he wanted to return to his former mode of a medicant’s
life, and became eager to have food to eat. And, lo! while slowly
proceeding along the bank of the Nairafijana river, he was offered,
at the instance of the gods, milk-rice (payasa) by a cowherd-girl
named Nandabala (elsewhere mentioned as Sujata). After having
slowly partaken of that food, he began to acquire bodily strength
to strive for the attainment of perfect knowledge, i.e. enlighten-
ment. Having seen Gautama give up penances, his five comrades
left him. Gautama then became steadfast in his resolve to obtain
enlightenment and went beneath an a$vattha tree (the Bodhi-tree,
as it was later called). At that time, there took place an earth-
quake and Gautama’s bodily lustre shone forth like that of the
sun ; and a very old serpent, called Kala, having seen the bright
features of the Bodhisattva, declared, after a prayer to him, that
he would surely become the Buddha, the Enlightened, on that
very day (tvam-adya DBuddho niyatam bhavisyas:, XII. 1928).
Hearing these encouraging words of the lord of the serpeunts, the
Bodhisattva took his seat under that famous tree in the hope of
attaining perfect enlightenment. Seated there crosslegged, he
declared aloud that he would never leave that seat before he
succoeeded in attaining perfect knowledge.

THE CONQUEST OF MARA

ASvaghoSa, in the thirteenth canto, called Mara-vijaya (The
Conquest of Mira), has described the Bodhisattva’s victory over
‘Maira, the evil one, the great destroyer. Knowing that Gautama
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was bent on destroying his dominion on earth, Mara stated the
cause of his sorrow before his three sons, personifying vibhrama
(confusion or perturbation or mistake), harsa (joyfulness), and darpa
(pride or conceit), and his three daughters, personifying arat: (dis-
gust, rather @rat:, extreme pleasure), priti (gladness or affection),
and £rs@ (thirst or desire). He told them that, if Gautama were to
defeat him and present before men the way of salvation or libera-
tion, his own wvisaye (dominion) would vanish from the earth.
Therefors Mara engaged himself to rout his opponent. He procee-
ded to the Bodhi-tree and advised Gautama to perform his own
religious practices and give up the attempt to attain perfect release
from worldly bondage. He-also urged him to train his own subject
people to do likewise. He should himself attain perfection in
military science and in the performance of sacrifices, and thus
attain the rank of Indra. He told Gautama to give up the beggar’s
vow ; otherwise, he (Mara) would make him lament or fall uncons-
cious by striking him with his flower-shafts.

Even after hearing such threats, Gautama did not leave his
seat. Mara then took his sons and daughters with him and struck
the Bodhisattva with his arrows, but without success, as Gautama
did not swerve from his firmness. Throwing aside his flower-shafts
Maiara resorted to applying threats and menaces, and to strikings by
goblins or evil spirits masked with the appearance of various
beasts and birds. At this terrible scene, the gods became agitated
with sorrow for Gautama ; but he, like & lion among cows, re-
mained unperturbed by all these disturbances, which stood as the
sreatest impediment in the way of his religious work. He was not
in the least affected or moved by Mara’s overtures. Firm as a rock,
Gautama was not frightened by the hideous sounds and yellings of
Mara’s hosts. At this, Mara became extremely sad and angry.
Just at that moment, an invisible being from the air addressed
Mara :  Mogham $§ramani narhasi Mara kartwm, himsratmatiam-
wtsyja gaccha Sarma ; naisa tvaya kampayituimn hy Sakyo, mahagirir-
Merur-ivanilena’—QO Mara, you need not take any fatigue on
yourself ; throw aside your malevolent nature and retire to peace,
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for you will not be able to shake this person, just as the great
Mount Meru cannot be shaken by the wind (XIII. 57)..

The invisible being also said to Mara that the great ascetic
would never give up his resolve to attain enlightenment in conse-
quence of the pious works done by him in many past kalpas, and
added ;: ‘Hrte ca loke bahubhih kumargail sanmargam-icchati yoh
sramena ; sa daiSitkah ksobhayitum na yuktant sudeSikah sarthe
wa pranaste’—The guiding person who, with great efforts, seeks
for the good (and right) path (of religion), when people are led
astray in devious (erratic) or wrong paths, should not be disturbed,
just as a guide (who is familiar with the locality) should not be so
disturbed when the caravan has lost its way (XIII. 62).

He also asked Mara to give up his plan of hurting the man
whose intellicence would be applied to the work to releasing
people from the snare of illusion. Hearing these words of the
invisible being in the sky, Mara became sad, discomfited, and
powerless, and went away with all his shafts ; and his army also
took to flight. Whea Mara with his hosts flad away, the gods
began to shower flowers from the moonlit sky, smiling, as it were,
on account of the Bodhisattva’s victory over Mara.

THE ATTAINMENT OF ENLIGHTENMENT

In the fragmentary portion of the fourteenth canto, which
soems to have been called Sambodhi-labha (The Attainment of
Enlightenment), we read that, after having vanquished Mara by
means of his steadfastness and mental tranquility, Gautama
entered into deep meditation under the Bodhi-tree, and during the
first watch of that night, he obtained supreme power, which made
him remember all the events of his previous existences. The poet
writes :  ‘Sarvesu dhyinavidhisu prapyc caidvaryam-uttamam
sasmara prathame yame plrva-janma-paramparam’—After having
acquired supreme power in all the practices of contemplation, ho
came to remember, in the first watch (of that night), the conti-
nuous series of all his former births (XIV. 2).

During the second watch, he attained a divine eye and

4
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visualized the present states of all people. He could also observe
how people were suffering from or enjoying the evil or good effects
of their evil or good works 1n hell or heaven.

Of this canto, only this much of the episode of Gautama’s
attainment of enlightenment (Buddhahood) is available to us.

THE EXTINCT PORTION OF THE BUDDHACARITA

In the fourteen cantos of the Buddhacarita so far discussed,
out of the original twenty-eight cantos, we have only 1,033 verses,
composed in various metres. Asvaghosa must have undoubtedly
described in the, now lost, remaining portion of the original book
the other chief episodes of Buddha’s life, such as a full story of his
enlicghtenment and his realization of various kinds of knowledge
and omniscience ; his first proclamation of the gospel at the Deer-
park (Mrgadiva) near Banaras (Sarnath); the conversion to his-
faith of his chief disciples, Kasyapa, Sariputra, and Maudgalyii-
yana ; his ceremonial visits to the kings of Kosala, Magadha, and
other places ; his acceptance of the many giits of gardens and
monasteries, like Jetavana, Amravana, and Venuvana, etc. ; the
conversion, by him, of his wicked cousin, Devadatta ; his promised
visit to his father, Suddhodana, at Kapilavastu ; his ordination of
Aniruddha, Bhadrika, and others ; the performance of the greatest
of his miracles before the confused leaders of heretical sects,
namely, Gosila, Mahavira, and others ; the event of his absence
from the earth when he went to TrayastrithSa heaven to expound
the Abhidharma to his late mother (Mayadevi ; his mahapari-
nirvana ab Kusinagara after his last sermon to Ananda and others ;
the distribution of his mortal remains to the different claimants ;
and so on.

THE INFLUENCE OF MAHAYANA ON ASVAGHOSA

A few remarks on the nature of the influence of Mahfiyana
Buddhism on the poet-philosopher Asvaghosa, in depicting the life
and career of Gautama Bnddha in the Buddhacarita, may now be
made. Asvaghosa is generally regarded by scholars as one of the
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earliest exponents of Mahayana Buddhism, and, as already
mentioned, he was a oontemporary of Kaniska, who flourished in
tho first century A.D. From the above narrative of the chief
contents of the Buddhacarite, it may be said that herein can be
observed a preliminary stage in the evolution of Mahayana
thought in Buddhism. The following are some of the Mahayanic
1deas that can be traced in AsSvaghosa’s book, referred to either
explicitly or implicitly :

(1) The stress on Buddha-bhakti, the Master being an objcct
of devotion and worship to the devotee.

(2) The deification of Buddha, who should bhe regarded as a
god above all gods. His assumption of the sambhoga-kaya, a
refulgent form or body with the signs of great men, is only 1n
conformity with the world, and this body 1s apparently subject to
all human frailties, such as fatherhood, and so on. We may
remember that, according to the Mahayanists, Gautama Buddha
is the rupa-kaya, material body, or nirmana-kaya, created bodyv, of
the real Buddha.

(3) The Bodhisattva’s glory was almost too dilficult to be
horne. His mother Mayadevi died soon after Gautama’s birth,
being unable to bear the excess of joy on account of the glory af
her son.

(4) The excessive use of the miraculous element in the legends
and episodes of the Bodhisattva’s career. Gautama’s walking
seven steps soon aftor his birth ; the gods’ creating the four
particular visions ; the silence of Gautama’s horse and the hold-
ing up of his hoofs by the hands of the gods ; the spontaneous
opening of the gate of the palace at the time of his departure ; the
offer of the milk-rice by Nandabala at the instance of the gods :
and the address of the invisible being in the sky to Mara about his
sure failure to shake G:.iutama from his resolve to attain enlighten-
ment, are some oxamplos of this point.

(5) The importance of thinking about the vanity of existonce.
Gautama’'s renunciation of worldly life and his discourses on the
abhandonment of desires are examples in this connection. Hoe
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regarded the world as anitya (transient or impermanent), and hence
he resolved to attain parinirvana (emancipation from individual
oxistence) by causing extinction of all rebirths.

(6) The dedication of the Bodhisattva's life, in his several
existences, to the service and welfare of humanity. The Bodhi-
sattva was born to attain perfect knowledge for jagaddhitartha (the
well-being of the world). He is expected to deliver the distressed
world from the sea of misery by means of his raft of knowledge.

(7) The refutation of some of the Brahmanical religious
thoughts and practices as being heretical. Gautama told tho
inmates of the hermitages he visited that austerities performed by
them might lead them to heaven, but that was a small result as
it could not bring about vairagya (dispassion) or bodha (knowledge)
or mukti (emancipation). According to him, nivritidharma was
quite different from pravritidharma. The Brahmanical teachers
were not right 1n thinking that old age only was the proper time
- for acquiring dharma (religion) and that moksa-dharma could also
be practised by householders. Sacrifices advocated in Brahmanical
scriptures were desecrated by the slaughter of animals and the
infliction of pain on others.

(8) The gradual development of the andtmavdda and $finyata
(i.e. not only of pudgala-sanyata, butb also of dharmasdinyata, that
i to say, the non-existence not only of any Atman or pudgala, or
individuality, but also of the objective world). Gautama, as we
have seen above, criticized the views of Arada and Udraka on the
theory of the existence of Atman, which, if conceded, could not
lead to the attainment of absolute Reality, as the ksetrajna or the
individual soul, according to Gautama, remained prasavadharman
and byjadharman, and could not totally discard the triad of ay7iana,
karma, and ¢r3nea and attain the state of akitncanya.



THREE

BUDDHA, THE CONQUEROR OF MARA

The conflict between good and evil, represented in Indian religious
thought in various ways, such as the war between the suras, gods
and the asuras, demons, the battle between the Universal Mother
and the DMahisasura, the buffalo-demon, and the fight between
Siva and Madana, is an eternal one. In Buddhist literature this
conflict 18 represented allegorically in a battle fought bhetween
Bodhisattva Gautama and Mara. Every DBodhisattva, every
Pratyvekabuddha, and, as a matter of fact, every individual human
being on earth, daily experiences such a conflict with M ara, the
Devil, the FEvil One, the great Destroyer ; and each of thom has
to strive hard to be victorious over the latter. DBolieving in the
doctrine of rebirths, janmantaravada, Indians think that it may
take a very long time in the cyele of existonces for a man to
attain complete victory ovor Miara, Kama or desire, before ho can
qualify himself to achiove liboration from worldly bondage. This
desire pertains to all kinds of human cravings including love-lust
i.0. all passions for the objects of the senses and all attachments,
of various nature, to the clinging to life and thoe world itself. This
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struggle of man with Mara or Kama is not a new theme in
Buddhism. This perpetual hard contest between the two forces
of good and evil has found mention even in the Upani3ads and
Bhagavad-Gita. In a still later age poets, like the Buddhist
ASvaghosa and the Saiva Kalidasa, took up this theme and des-
cribed the conflict as an allegorical scene in their own Sanskrit
epic poems, the former in the Buddhacarita (Canto XIII) and the
latter in the Kumarasambhava ( Canto IV ).

MARA, A MENTAL FOL

This Mara is an internal foe of man, and his fighting units or
armies are the immoral and evil mental states or proclivities 1n
man. The Mundaka Upanisad says; 'As soon as Brahman (the
higher and the lower one) is realized (by a man), all his mental
bonds, (hrdayagranthis), i.e. his desires, are rent in twain, all his
doubts are dispelled, and all his actions are destroyed.” (IL. 2. 8).
While this verse states that the knowledge of Brahman, the Seli,
leads to the elimination of all mundane desires, the Kalhopanisad
declares in a different way thus : ‘When all the desires (Kamal)
which occupy the mind of 2 man are renounced, then a mortal
belng becomes immortal and he then realizes Brahman even in this
(his present life). (II. 3. 14-15) And also; “When (in the present
life) all the mental bonds (hirdayasya granthyal), i.e. desires of a
man, are torn away, then does a mortal being become immortal—
this is the teaching or law (in the scriptures).” Here the advice ist
that demolition of desires should precede the knowledge of
Brahman.

The teaching of the Gitd also on the abandonment of desires
is proverbially forceful. It sayvs: ‘By desire, the insatiable fire,
this constant enemy of a wise man, is enveloped his wisdom.’ (III.
39). So we are instructed to declare a fight against kama, desire,
which is personified as the all-consuming and all-pollu{;ing foe on
carth, and slay it, the sinful one, the destroyer of wisdom and
knowledge. Though difficult to overcome, this onemy must le slain
if we are to realize the knowledge of Brahman, rejoice in the Sell,
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and be content with the Self (III. 17). The scriptural advice is
that we must make our kamas, or desires and cravings, submerge
into ourselves ; we must remain unmoved by them and thus only
can we hope to attain peace, but never by desiring desires (II. 70).
The best precept seems to be inlaid in the famous verse (IT. 71)
of the G7t@ which says: "Whoso forsakes all his desires and
being free from vearnings goes onwards by discarding selfishness
(‘'my’-ness) and egoism (‘I’-ness ) attains peace.’

Bodhisattva Gautama was very steadfast in his contemplation
and, having found out what constituted the binding forces of all
longings and cravings, moved forward towards the eternal blissful
state of peace, called nmirvana, by extinguishing all such desires.
It 18 curious that the great Sankara also interpreted such a peace
as the cessation .of all miseries of existences, sarva-samsara-duhkho-
parema-laksand nirvanakhyda. The withdrawal of the mind from
desires is allegorically described as the conquest of Mara. The
Buddhists believe that after having defeated Mara (i.e. having
conquered all desires) and attained perfect enlightenment, Sam-
hodhi, under the Bodhi-tree, Bodhisattva Gautama gave forth an
udana, joyful wutterance which finds its place in the Jaravagga of
the Dhammapade (gathas 8-9) in the following words : “Liooking for
the builder of this tabernacle (i.e. this my body, the prison-house
of the senses) I should have to traverse a cycle of many births, but
without (probably) succeeding in finding him out ; and painful it
is to go through rounds of births again and again. But now, O you,
the maker of the tabernacle ! You have been found out by me, and
vou will not be able to build this house again. All your rafters are
hroken and your ridge-pole is sundered. My mind being free from
predispositions has attained the extinction of all desires (tanha).”
Metaphorically speaking, we may regard this destruction or aban-
donment of all desires and cravings as victory over Mira, the
Tompter. It is desire which leads to the building of the body,
binding it to the wheel of existences. Once desires are dead in us,
we hecome free from future births. So it appears to be a patent
fact that without victory over Kiima or Mira, the Iivil One, the
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creator of all desires, no one can expect to attain the highest
knowledge of the Brahman of the Brahmanic scriptures, or the
nirvanae of the Buddhist ones. Hence Gautama strove so hard

to conquer that great foe and succeeded 1n doing so.

MARA’S ONSLAUGHT ON GAUTAMA AS IN
THE MAHAVASTU-AVADANA

Liet me now relate some of the Buddhist narratives (as
culled during my study of the Malhivastu-avadana and the

Divyavadana) on this fascinating and important topic of the
conquest of Mara by the Buddha. DBodhisattva Gautama left

home at the age of twenty-nine and wandered ‘through many
places performing the severest kinds of austerities ; he reached the
stage of extreme emaciation of the hody on account of his having
undertaken penances. IBut although he lived such a hard life for
six or seven years, he could not realize the longed-for state of
enlishtenment which he was seeking so ardently. Having, how-
ever, at last, felt that self-mortifiation was not the way to the
attainment of perfect knewledge, he vproceeded to the forest of
penance near Uruvilva on the banks of the river Nairafijana (near
modern Bodh-Gayva) for the performance of meditation.

The Mah3vastu states that at that time Mara, the Tempter,
approached the Bodhisattva and addressed him thus: “What will
vou gain by this meditation ? Go and live at home. You will
hecome o universal king. Perform the great sacrifices, such as the
horse-sacrifice, advamedhr, the human sacrifice, purusamedha, the
drinking of the soma-juice, somaprada, the mnirargaqe, (the
unbarred hduse where any man can enter and receive asked-for
aifts), the red lotus, paduma, and the white lotus, pui:farika,
sacrifices, or yajna. If you perform these yajias you will rejoice
in heavenly regions and beget great morit, Meditation, however,
is very diifficult ta perform and hard to attain. To live a life of
chastity means the loss of blameless merit.”” Some more words of
commiseration did Mara (Naomueci) add saying that the Bodhisattva
should stop this striving for meditation, or oise he would have no
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hope of life, and that life was the greatest good for him, for by
living a life he would be able to achieve unending merits.

On hearing of such a view of life from Mara, the Bodhisattva
replied to him thus : O You, the Dark and Wicked One! I have

not come here in quest of merit. I have no use for the smallest

of merits. You should rather address such words to those who
have use for merits. As to your reference to my living a life, I do
not think that T am immortal, for life has death for its end. But,
relying on my holy life, I shall go (to that place) from where there
18 no roturn. (‘Anivartam gamisyami bralimacaryya-parayanal’,
I1. 238). He also said : “Let my body with its gall, phlegm, and
humours dry up, but I know that while the flesh 1is failing, the
mind becomes more tranquil, and then appear greater mindfulness,
zoal, and concentration. I have will, zeal, and wisdom. I see
none in the world who could keep me away from meditation. As I
am free from attachment (nirupadhi), I shall advance to the fight
against Mara. From under the Bodhi-tree I have seen Mara’s
mailed hosts advancing with their banners flying. Dut though I
have not yet won my immortal state, amria pada, I shall be able
to repel this host by and by.” Then Gautama again spoke to
Mara thus : “O Mara, I know all your armies. Your first army is
desiro, kama, the second, extreme pleasure, arat: (ILI, 240, not
arati, i.e. disgust, which should not logically be an army of Mara),
the third, hunger and thirst, ksutpipasa, the fourth, craving, t7siia,
the fifth, sloth and torpor, styana-middha, the sixth, fear, bhiru,
the seventh, doubt, -1rz'cikit§57, and the eighth, pride, mana. Thereo
are also greed, lobha, falsely won praise, sloka, esteom, satkara, and
ronown, yada. All these also form part of Mira’s mailed and
bannered host. Many a recluse and Brihmana are seen in the
thick of this perpetual fight with Mara. DBut a cowardly person
cannot overcome it and even if he does he will rue it. Dut T will
-destroy this host by my wisdom, as one can deostroy an unbakod
vossel (of clay) by water. I shall indeed win over and convert
many disciples with an exce:s of zoal. Ifoolish and stupid people
¢ivo thomselves up to remissness, but T will go, in spito of vou,
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to the place where 1ll ceases.”” On hearing the Bodhisattva speak
thus, Mara, aggrieved, disconsolate, unhappy, discomfited, remorse-
ful, and tortured by the sting within him, vanished from sight,

During all these six or seven years that Gautama lived.his life
of hardship, Mara was ever at his back, seeking and watching for
a landing-place, i.6. an opportunity to assault him, but he (the
Tempter) failed to get access to him and every time he had to go
away with drooping spirit. At no time could Mara overcome the
Bodhisattva, as the winds cannot overcome the Himalayas. The
adorable Gautama, the repeller of death, m_rtg}mﬁja-pmuuda, used
to tell the monks that he lived a life of hardship from a desire for
liberation or release from bondage, moksabhiprayeiia Bhagavata
duskaram cirnam (I1. 240). This struggle of Siddharta with Mara
as described in the Malavastw may profitably be corapared with
that described in the Pali Padhanasutta (in the Mahavagga of the
Suttanipdta) many verses of which seem to be the Pali rendering
of most of the Mahfvastu verses (I1. 237-41) written in a mixed
form of language at so early a poriod of Indian history.

It 1s stated in the Mahavastu that Kala, the Mahanaga, the
groat serpent, came out of his lair and found the supreme person,
the Bodhisattva, approaching along the banks of the Nairanjana
river towards the Bodhi-tree, and observed that he was just like
the previous Lokanathas, saviours of the world, as seen by him of
vore. KFrom the various omens at the time he concluded that the
great hero would undoubtedly become Buddha, enlightened, that
very day,  nihsamdayamnn Malivira adya Buddho bhaviyasi’ (I1.
398), According to the Mahanaga, Bodhisattva Gautama was
treading the same way as was trodden by the former Buddhas,
Krakucchanda, Konakamuni, and Kasyapa ; he was sure to destroy
the army of Mara, the Evil One, and after having crushed his host
he would shine forth eminently. He said to Gautuma : ~O destro-
vers of passions and intoxication, -you, having by means of
knowledge eradicated vour a$rava(=tainted mind) i.e. all your
mental intoxicants, will today gain enlightenment and be awalkened.”
The Bodhisattva acquiesced in the view of Kala (the Mahandga)
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and said that it was quite true that he would attain the unsur-
passed perfect enlightenment, anuttara samyaksanbodh:, that very
day and expressed the opinion that mountains might disappear, the
moon might fall down from the sky, the wind might blow away the
summit of Mount Meru, and the earth and the horizon might meet
together, but persons like him, while thus seated under the Bodhi-

tree, would never fail to attain immortality. He felt sure that-at
the end of that night he would be able to destroy totally tbe roots
of existence.

As the Bodhisattva was seated under the DBodhi-tree he
attained the five sanijnias, awarenesses, viz. the awareness of the
past, atita-samynia, that of well-being, ksamasaniyna, that of
happiness, sukha-swinjiia, that of the impossible, asakya-sanyna,
and the supreme awareness, para-samjnd, that he would that very
day awaken to the unsurpassed perfect enlightenment.

MARA’S VAUNT

Mara, the Evil One, flew through the sky to where the Dodhi-
tree was and, standing in the air, saluted the Bodhisattva with
folded hands and addressed him voauntingly in some verses
purporting that he (Mara) was the almighty sovereign, the
discerner of all creatures, the knower of what consists of happiness
and misery, and expert in ascertaining differont views on the
philosophy of life. e also, in that address, advised the Bodhi-
sattva to enjoy all the pleasures of men and dwell in his father’s
palace as long as he possessed youth and health, and to rule his
prosperous kingdom by offering the various great sacrifices which,
if porformed, would make him an immortal god. DBut tho
Bodhisattva replied to him by pointing out that with whatever
purpose he (Mara) might have come thither, he was neither an
almighty king, nor Brahmi nor Prajapati, and asked him to
remember that he (Bodhisattva) had no delight in birth, high, low,
or of the middle kind, nor in the pleasures of worldly prosperity, as
he was indifferent to them all. Ile said, moreover, that just as an
clephant in chains, bound to a tying post, breaks asunder the chains
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and tears out the post and fiies away so0 he would aiso split
asunder all shacklss of family life and hecome homeless. Mara
then fled away-—but he stood in mid air. The Bodhisattva marked
him to be there and asked him as to who he was. Mara replied
saying that he was the lord who intoxicated gods and men while
they enjoyed the objects of the senses under his influence, and,
thus enjoying, they would be able to elude the grasp of death. DBut
the DBodhisattva who had succeeded in understanding the highest
reality, paramarthadarsin, and who had been an embodiment of all
kinds of blessings earned through millions of kalpas replied to
Mara saying that if he were the controller of his own mind then
only could he vaunt of his lordship, ‘Cittaé@irosi yadi taveSvarat-
vatn’ ( I1. 407 ), but if he was master of desires, then clearly
he was non-lord, ‘Kamesvarosi yadi vyaktamanisvarosiy (II. 407 ).
IEven kings who succumb to the temptation of women on account
of Mara’s influence become slaves of Yama, the god of destruction,
the moment wanton women {all on their backs. The Bodhisattva
then also spoke to Mara thus : “Do you who have fallen under tho
thraldom of women vaunt of sovereignty ? DBut see how you are
under self-delusion. I firmly affirm that there was in the past
no such thing as the powerfulness of a man who was affected by
lustful desires, nor will there be such a thing in future. So in
this fight I shall foreibly vanquish you and become Buddha just
as dawn sets 1n, for, O Dark One, a person who is seated on such a
throne and who is in his last existence will never rise up from it
without becoming Buddha, i.e. he will never remain non-Buddha.”

Mara reminded tho Bodhisattva of his vast army of PiSacas,
Raksasas, and Yaksas. DBut the Bodhisattva assured Mara that
millions of Maras had no power to cause even a hair of his body
to move and he asked him not to prate to no purpose, but to
leave the place at once. IHaving been thus rebuffed, Mara went
back to his home and announced to the members of his family
Gautama’s attempt to be awakened to the unsurpassed perfect
enlightenment, and he told them also that Gautama must be re-
“moved from the seat lest the multitude should desert his dominion.



BUDDHA, THE CONQUEROR OF MARA 61

THE ADVICE OF MARA’S SON AND MINISTER

Mara’s son, whose name was Janisuta, requested his father
not to hinder the Bodhisattva in his desire to attain sambodhi, as,
in his opinion, he was sure to achieve the highest, enlightenment
that very day. He advised his father not to assault this mighty
and supreme person and not to proffer any annoyance or insult
to him. He should rather remember that ‘no one should fall
into a trench of burning coals ; no one should touch a snake with
his hand ; a man, blind since birth unseeing, will surely fall into
a hidden well when frightened by dogs behind him.’

Mara’s minister, Kala by name, the Devil's advocate, spoke,
however, to his master in approval his action, saying that
his son had fallen into folly and given him improper advice, having
himself lost his power of judgement. After hearing his minister,
Mara approached the Bodhisattva, but he was routed by the mere
sound of the latter’s cough. He again made a second attempt in
the company of his vast army of four arms, hideous-looking and
carrying various weapons. DBut not a hair of the Budhisattva
moved, nor was there visible any change of his mind. Mara cried
out, Kill, kill the man or get hold of him soon’. The soldiers
tried their best to do so but without success. The I3odhisattva,
endowad as he was with the roots of virtue acquired during
savoral kotis of kalpas, thrice stroked his head and his bent knee
in the meditative posture, and then struck the earth with his right
hand. The earth thus struck reverberated and quaked with a
terrible sound, and Mara’s army was split, torn, broken up, and
turned away. There was a total collapse of the power of Mara and
his men. The gods rained down flowers and incense from above
on the Bodhisattva and acclaimed his victory over Mira.

GAUTAMA’'S ATTAINMENT OF SAMBODHI

When Mara was thus routed and his power utterly broken,
the Bodhisattva, in the first watch of tho night, purified his
sight, i.0. attained insight, (pariSodhaye caksum); in the second



02 BUDDHA AND BUDDHISM

watbch of the night he, the vanquisher of Mara, Maranighitin,
brought to mind all the events of his previous existences, pirven:-
vasacaritas ; and in the last watech of the night, in the flush of
dawn, he, the Saviour of the world, Lokanatha, the destroyer
of the passion for existence attained the noble enlightenment,
varabuddhim, to which the former Buddhas had awakened, and
he himself awakened to all that the true man, the great man,
the real man has, at all times and in all places, to know, uuder-
stand, and fully comprehend ; and to all these the Bodhisattva
awakened through insight in a momentary flash of thought. The
Lord, on knowing of doubt, kaiiksa, in the minds of the devas in
the matter of Dodhisattva’s attainment of sambodhi, uttered a
solemn utterance thus : “Having cut off craving or desire, I have
got rid of all mental dirt or defilements, (therefore) the dried up
asravas, mental intoxicants, do not flow, and the road (of eraving)
having (once) been cut off is no longer there. This is the end of
all affections.”

The Bodhisattva taught the world the law of causation of all
phenomena, i.e. all processes of formation, whether cosmical,
physical, or mental. He uttered two udanas at the time, which
say that ‘when all these things (dharmas, phenomena) become
manifest to a zealous and contemplative Brahmana, all his doubts
disappear, since he understands things and their causes’, ‘yadd
prajanati sohetu-dharma’ (II. 416); and that ‘when all these
things become manifest to a zealous and contemplath;e Brahmana,
all his doubts disappear, for he understands the decay of causes’,
‘ksayam pratyayaniin avaity’ (I1. 417). The former refers to the
formula of the arising of things from a cause given in direct order.
‘ayam anulomo pratitya-samutpadal’ (II. 416), i.e. ‘imasmini sati
idasn hotd’ and the latter to the formula of the arising of things
from a cause given in the reverse order, ‘ayar pratilomal pratitya-
samutpadal (I1. 417) i.e. ‘imasmim asati idam na hoti’'.

Jiven then Mara created vicious-minded creatures to break up
the throne of the Bodhisattva under the Bodhi-tree, but they all
melted away when the sky became irradiated by the morning sun.
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A man of little merit cannot possess mental strength, and only
that man 1is strong who is giizen to meditation, samadhi:. Mara's
hosts cannot thwart a virtuous man. Samadhi is possible only for
those who are the performers of good works. A virtuous and good
man who seeks nirvana which is the immovable griefless state,
can, with little difficulty, attain the way that ends ill. DBut where
there is becoming, there is ill, ‘bhavo wyatra bhavati, duhkhai
bhavati’ (II. 418) and the arising of ill is consequent on there
being a substrate (i.e. passion or affection, upadhi) of existence and
with the entire destruction of wupadhi, there is no arising of ill,
‘sarvopadhiksayatto bhiksavo nast: duhkhasya sambhavo’ (IT. 418).
The truth as ascertained by perfect wisdom is that all becomings
are impermanent, liable to ill and to change, ‘sarve te bhava anitya
duhbkha-dharmal parinama-dharmal’ (II. 418). As soon as the
thirst for existence or becoming is destroyed, there remains no
longer any delight in it, and the utter cessation of craving is nir-
vana, sarvaso trsnaksayo nirvano’ (II. 418). There is no more
existence (through newer births) for the man who passed unto
nirvana, tasya nirvrtasya bhiksavah punar-bhavo na bhavat:’ (IL.
418). It is only with regard to such a man that we can say that
Mara has been conquered by him, that he has won the the battle
against him, that all lns foes are defeated, and that he has escaped
from all becoming,

Having thus conquered Maira, attained perfect enlightenment,
set rolling the wheel of law, gathered together a great following
of monks and laity, given a bounteous share of ambrosia or the
naectar of immortality to gods and men, converted many peoplo
from all lands of the famous sixteen janapadas (countries), the
Bodhisattva raisad them up from the rounds of rebirth and estab-
lished them in mnirvana, the state of repose, bliss, tranquility,
stoeadfastness, and fearlessness. This self-bocoming One, the
Buddha, the Conqueror, the Ixpert, and the Omnisciont, abodc
in all states which he desired as appropriate to himself.

It 18 described in the Mahavastu how the Lord, having
attainod porfect enlightenment, rose up from his seat after ono
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woeek and, having cast a pleasant unwinking look at the Bodhi-tree,
remained in that posture for a second week and passed the third
weok by taking a walk up and down in that region for a long
while in a delighted mood. Just then, Mara, the Evil One, took
o seat not far away from the Lord in a sorrowful, despondent, and
remorseful posture and declared twice that éramaua Gautama
had transcended the range of his influence.

MARA'S DAUGHTERS, TANTRI AND ARATI

At the moment Mara's two daughters, Tantri and Arati (Arati
in Pali books, evidently a mistake) promised to bring Lord Buddha
to their father by binding him with the sling of attachment. DBut
Mara said to his daughters that as the Buddha had already passed
beyond the sphere of his own .influence, 1t would not be possible
for them to bring him back to worldly attachments. Having,
however, disregarded their father’s warning, the two daughters of
Mara approached the Lord and prayed to be allowed to offer their
own service at his feet ; and by their own power fashioned by
hundroeds young damsels for the enchantment of the Lord ; but the
latter paid not the least heed to their overtures, as he was then
feeling his mind perfectly liberated on account of the fullest
extinction of all attachments and passions. Tantri enquired of
the Lord as to what course of conduct a bhiku can adopt to cross
over the flood that drifts a man away from emancipation and
what mode of moditation can he follow to ward off all kinds of
desire-consciousness. The Lord told her in reply that a person
who discards sloth and, after fully understanding dharma, resorts
to contemplativeness without discussion and doubt can cross over
the torrent of passions and ward off all desires which can no longer
got a foothold in him, The other daughter of Mara, Arati, also
asked the Liord as to why he, being pierced by sorrow, went to the
wilderness for contemplation, but did not exhibit to ordinary
people the path of realization of the highest truth. The Lord
told her that he had been able to dig out the root of sorrow and,
having renounced everything, he had attained his object and
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peace of mind ; hence he could not make all people, who are
generally attached to worldly objects, do the same, and therefore
he could not teach all of them the path of realization. Arati
then acknowledged that as he himself had cut off all avidity
for worldly objects of enjoyment and hence had gone beyond the
powerful influence of the Death-king, he would surely be able to
lead all people to the sorrowless path of eternal peaces.

The Lord then addressed the Mara-daughters (swho now felt
convinced that they had been found out by him) in the following
terms :  Why do you follow me, the Buddha, out of envy towards
myself ? Your attempt will fail totally, as none can dig out a
hill by means of the nails, none can eat up iron by means
of the teeth, none can strike against a mountain bv means of
the head, and none can seek to take a plunge in a place nob
deep.”” On hearing this address of the Buddha the Mara-daughters
became sad, disconsolate, and remorseful and told their father of
their failure to bring the Lord within their control, as Gautama
was worthy and bereft of attachment and detachment and also of
delusion. Mara then vanished from the place, after saying that
the Liord had been able to drive away both Tantri and Arati
as the wind sweeps away cotton-fibres.

The Mahivastu refers (III. 415-18) to the vain temptation by
Mara even when the Bodhisattva, after his enlightenment, became
anxious to deliver sermons to the five DBhadravargiyas at
Rsivadana, Mrgadiva of Varanasi. He also thought at that time
of proceeding from there to Senapatigrimika of Uruvilva to
favour the Jatilas there with his religious sermon. DBut Dlara,
having come to know of this, did not forget to follow the IL.ord to
dissuade him from doing such & good deed to them. Ille appro-
ached the Buddha to tell him that he was not free, but was
chained with firm bonds yet. But the Buddha refuted the remark
by declaring that he was free, and Mara would soon be killed.
On finding himself recognized Miara loft the place. The Buddha
became S'Zi'st'i, tho preacher, and he proached there at RR3ivadana
(modern Sarnath) on the transitory, painful, and changing nature

O
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of all desires, kidmas. Nara tried his best to bewilder the Buddha
and wanted to apply his own strong strap to enspare him. DBut
the Buddha was at that time fres from all the five kamagunas.
He got rid of all desire for the objects of the five senses ; it was
thoroughly extinguished and submerged. Thinking that his own
end was near, Mara left the scene.

Again arose in the DBuddha’s mind at Mrgadava the thought
that all wpadhis, affections and passions, were impermanent, full
of ills, and liable to change. But Mara wanted to cause perplexity
in the Buddha’s mind by addressing him thus: ‘One having
sons deolights in them, and an owner of cows so delights in them
( COWS ) and 2 man delights in upadhis, i.e. various a{fachments to
the objects of passions ; but the man (like one who is above upadhis
never feels delighted’, ‘na hi so mandati yo nirupadhi’ (III. 417).

But the Buddha replied to Mara in an opposite vein saying :
“A father feels sorrow because of his sons, a herdsman does so
hecause of his cows, and 2 man does so if he be hindered or afflicted
by upadhis ; but the man who 1s above upadhis never bscomes
sorrowful.”’

Tbe holy Buddha led all beings to places free from darkness
and made them attain liberation by performance of good deads.
The Mahavastu mentions in this connection a joyvful utterance,
wdana, of the Lord which states; That person is a ( true)
Brahmans, a (true) Sramana, and a ( true) Bhiksu in whom
neither delusion nor pride dwells, who is above attractions and
13 sinless, and who relinquishes all hopes and repels anger, but
who possesses a tranquil mind.’

GPAGUPTA AND HIS CONVERSION OF MARA

There 1s a historical tradition that the DBuddhist saint,
Upagupta, acted as the preceptor to the Maurya emperor, ASoka,
(c. 273-232 B. C.) whom he probably converted to Buddhism and
guided while the monarch visited holy spots connected with the
Buddha's life. It is stated in the famous Buddhist Sanskrit worls,
the Divyavadana ( written probably prior to the third century
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A.D. ) that a tradition ran that after one hundred vears ( evi-
dently a, wrong calculation of time ) of the demise of the Buddha,
Upagupta would be ordained to Arhatship and play the part
of the Buddha himself on earth and preach his teachings to the
people ( especially of Mathura ). There is a narrative in this
hook which relates how Upagupta also was encountered by Mara,
and the work has dealt with the extremely bold idea that this
Buddhist monk ( of the third centurj} B.C.) was able to conver?
Mara, the Evil One, to his own faith ( Buddhism ) although the
Buddha himself had to face his onslaught without trying to bring
him under his own religion. We have the still bolder idea in
the sime book that the monk Upagupta haviag longed to see face
to face the figure of the Buddha, who had attained nirvanae more
than two centuries before, besought Mara ( already converted by
himself ) to apnear before him in the guise of the Lord, and like a
skilful actor Mara represented the Buddha in a lifelike manner.
The whole of this interesting story (XXVI), so dramatic in nature,
may be briefly related.

One day, just when Upagupta began to address an assembly
in Mathura on religious truths, Mara, the Tempter, showered
on the prospective converts pearl necklaces to disconcert them,
and consequently no member of the assemly was affected by the
monk’s sermon. On the second day Mara showered gold on the
visiting people, and thus threw obstacles in the way of the infend-
ing converts to the Buddhist code of nionastic discipline, vaineyas.
On the third day when Upagupta engaged himself in giving a
religious discourse before a large concourse of people, he found
Mara, not far off, enacting a drama with divine musie, in which
hoavenly damsels were taking part. DPeople were attracted by
these divine scenes created by Mara's device. Mara placed a
garland on the head of Upagupta hecause of his own success
in attracting his assdmblage. The monk could easily ascertain
the cause of the people’s distraction of mind, which he attributed
to Miara’s working. Upagupta then thus reflected : "Why has
this Miira not been converted to religious discipline (vinita) by
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the Lord himself, when he creates such a great distraction in
the way of our discoursing on the teachings of the Liord ? 1
am sure I shall have to convert him, and by his conversion
people would feel relief. To do this work I have been appointed
to act the part of the Buddha himself, though I am bereft of the
Lord’s own characteristics.” Upagupta then approached Mara
with flowery garlands and three corpses-—one of a snake, the
second of a dog, and the third of a human being. Mira was
delighted to see Upagupta coming towards him. Upagupta,'
however, threw the three corpses on the head, neck, and ear
respectively of Miara who could not remove them from his body,
though he strove hard to do so. Mara’s invocation for aid
from the gods, Brahmi and others, was of no avall. Brahma
advised Mara to seek for protection from the very person (i.e.
Upagupta) whose supernatural influence had robbed him of his
own power, fame, and happiness. DMara repentantly thought that
formerly, when he caused the greatest affliction to the Buddha
himself by several wrong and sinful acts, the Liord, though so
powerful, did not use even harsh words towards bim in retaliation,
so kind and friendly was he to all. Maira, the master of the
world of desire, kamadhatvadhipat:, now thought of lying prostrate
before Upagupta, an ardent follower of the teachings of the
Buddha, whose discourse was respected sven by Brahm3f himself.
Upagupta then spoke to Mara of the unbounded kindness of the
Liord which had prevented him from duing him (Mara) any wrong,
although he was himself so very much wronged by him. He
reminded Mara that a very little devotion, bhakiéz, towards such a
kind seer might bring about the highest benefit of bliss, nirvana-
phaladad bhaktih, and that a small amount of faith, $raddhi,
in him could wash away the sins of one whose mind was blinded
by delusions. Mira now realized that the Buddha tolerated
his misdeeds, just as a father does those of his wrong-doing son.
Mara then fell at the feot of Upagupta and thanked the
monk for his kindly discoursing on the greatness of the Buddha,
and wanted to be made f{ree from his sins by means of his
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friendliness. The monk agreed to comply with Mara’s entreaty
on two conditions, first that he should no longer trouble Buddhist
monks, bhiksus, and, secondly, that he should exhibit before him
the corporal form of the Buddha himself, as he himself, had seen
only his dharmakayc, the norm of his dharma, haifing renounced
the world at this distant age some hundreds of years after the
blissful demise, nirvana, of the Lord, and could not, therefore,
have the good fortune of having a direct vision of his 7%ipakdya,
his bodily form. Mara, on his part, agreed to Upagupta’s proposal
by entering into a pact with him that on seeing him (Mira)
appear in the guise of Lord Buddha, the. monk should never bow
down before him, for he would not be able to bear the forceful
impact of the obeisance of one like him.

Upagupta then removed the thrée corpses from the person
of Mara and remalned curiously anxious to seo the form and
features of Tathagata himself to be assumed by Mara. Having
entered a deep forest near by with the monk’s approval, Mara
assumed the costume and the beautiful form of Tathagata and
appeared, like an actor on a stage, before Upagupta, accompanied
by other actors who took up the role of the great monks,
Saradvatiputra, Mahamaudgalyiyana, Ananda, MahakaSyapa,
Aniruddhe, Subhtiti, and others and also by a following of 6,500
bhiksus. Upagupta, on thus seeing the Buddha with his favourite
disciples and worshippers, became overwhelmed with intense joy,
and he expressed harsh words on the cruel impermanencs,
niskarunan anityetan, which destroyed for even such beautiful
figuros as those of the Buddha himself and his immediate devotees
and followers. The salnt forgetfully saw as if the real, original
figure of Lord Buddha appeared before him.

S0, having lost the consciousness that it was Miara who had
assumed the Buddha's role, Upagupta took the acting Mara as the
real Buddha himself, and fell flat in devotion at his feet. Mara
remindod the saint of his promise not to bow down bhefore him,
which he was now breaking. Upagupta then addressed Mira say-
ing : Just as people pay obeisance to earthen images of gods by
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discarding the earthen material (of the images), but with the
knowledge of the gods’ vpresence in them, mrisamgnamanady-
tya namaty-amarasangiioyd,’ so also I looking at you ( Mara )
assuming the form of the Lokandtha (Buddha), have made
obeisance to .you by discarding the idea of your being Mara,
but with the knowledge that I was so doing to Sugata himself,
‘Marasamjnam-anadyrtye natah Sugatasamjiiaya’’. So this was
Upagupta’s interpretation of the salutation he made to Mara
acting in the guise of the Buddha, He said, moreover, to Mara
that he quite knew that the Buddha, the noblest of the view-
holders, vadipradhana, had long before attained nirvana. but the
sight of the charming beauty of his form, as assumed by Mira,made
him bow down before that seer (the Buddha) and not before him
(Mara) as an object of worship, ‘tanrsimabhinatoharn tvan tu
n-ablyarcayami’. So he could not be accused of breaking his promise.

Mara fthéen removed his Buddha-costume and himself pro-
claimed in DMathura (the place of this occurrence) that those who
wished to enjoy the heavenly bliss of liberation should attend
discourses on dharma as given by Upagupta, and those who
wanted to see what Buddha was like should see this elderly
monk, Upagupta himself, for the Lord.

The news spread everywhere in Mathuri that Mara had been
converted to Buddhism by sthavirea Upagupta. It is indeed =
very hold idea of the writer of the narrative to say that the
Evil One (Mara) with whom even the Buddha had to fight of
yore, but who could never be converted by the Lord himself,
remained to be converted by the Buddhist monk, Upagupta, who
flourished some centuries after the demise of the Lord.

-~ According to this bold conception in later Buddhistic thought,
1t 18 understood that evil could be overcome by good, nay, it
could be converted to good. We have, however, seen that Mara's
devilry does not forego troubling a man, though the Ilatter
succeeds 1n attaining true knowledge and becomes worthy of
achieving desired end of life, the final bheatitude.



FOUR

THE CONVERSION OF SARIPUTRA AND
MAUDGALYAYANA

The MahZvastu-avadana i1s a Buddhist work belonging to the
Vinayapitaka according to the text of the Lokottaravadins of the
Mahasanghikas of Madhyadesa. The Lokottaravadins of the
Mahﬁsﬁﬁghikds were the earliest schismatics of the Buddhist
Council of the fourth century B.C. and the Mahidvastu-avadana
was compiled, according to oriental scholars, in the third or second
century B.C. It was written in a mixed language—a conglomere-
tion of Sanskrit, Prakrit, and Pali. This work is almost a
biography of the Buddha and it is here that we’ find (the story of
his two.foremost disciples, éﬁ'riputm and Maudgalyayana, told in
sreater detail than in the stories in the Pali books, from which it
diffors somewhat. In view of the rocent re-enshrinement of the
holy reolics of these two disciples in a newly=-built vihara at
Sanchi, it is fitting that we should today re-read this story. In
those days of world-wide fear and turmoil we may gain mental
peace and tranquillity by studying and discussing the religious and
serene conduct of these two saintly disciples of the DBuddha, who
was the supreme physician.
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This, then, 1s the story as given in the Mahavastu-avadana :

gﬁriputra and Maudgalyavana (in Pali Siriputta and
Moggallina ) belonged to two separate, rich Brahmana families of
Magadha. Sﬁriputm was bormin a prosperous village called
Nalanda-gramaka, while Maudgalyavana was born in a village,
equally prosperous, called Kolita-grimaka ; both villages were
near the capital, Rajagrha ( this is the modern Rajgir in
Bihar). Their surnames were respectively Upatisya and Kolita.
They both received their first education in Vedic lore residing in
the same gurukula, preceptor’s residence.

The time came when the two friends went together to see the
festival called the Giriyagra-samiaja at Rajagrha. DBoth of
them had by then acquired all the attributes entitling them
to initiation into the doctrines of all the previous Samyak-sambu-
dhas and they were fit for the performance of all the Aryadharma
injunctions in this their last birth. They therefore became
disgusted vith the scenes created at the festival and with the
demonstrations shown by all sorts of fickle-minded people who
attended it. Hence, by watching the festival, there arose in
the mind of g'zi'riputra. the conception of the impermanence of all
things, anitya-samyna ; while in the mind of Maudgalvavana there
arose the conception of all things being nothing but bones,
asthi-samina.

Maudgalyana remarked to his intimate friend, éﬁ'riputra, that
he should not be so sad by looking at these scenes ; whereupon
éﬁriputra replied that those foolish people who were making them-
solves so merry in the festival were simply attached to worldly
objects of enjoyment which were very fleeting. These people forgot
that they would very soon depart from the world without their
desires being satiated. So, said Sﬁriputra, he thought that
that was the time for performing dharma by being unaffected by
pleasure and pain, attachment and detachment. Hence he
wanted to resort to pravrajya, renunciation. Ilis dear associate,
Maudgalyayana, promised to adopt the same path as was to be
traversed by éﬁriputra, for without him his hfe would be desolate.
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They, together, then approached the parivrajake, wandering
mendicant, Vairatiputra Sanjayin, who then resided at Pari-
vrajaka-grove at Rajagrha, and received from him the vow of
renunciation, and within a few days they learnt from him all the
lore of that sect. DBut they very soon discovered the futility of
the parivrajakadharma which could not, according to them, lead
to final boatitue and therefore they wanted to acquire indepen-
dently dharma-vinaya, disciplinary rules for performing dharma,
whereby all miseries could be totally destroyed. So they then
stipulated between themselves that whoever would be the first to
attain dharma-vinaya would communicate it to the other. They
then parted and each went to the capital city by different wavs.

HEARING THE DOCTRINE

At that time Lord Gautama was residing with his followers at
Kalandaka-nivipa in the bamboo-grove. One of the Buddha’s
followers, Upasena by name, was seen in his yellow robe with the
begging bowl 1n his hand by S:‘iriputra, who thought of this monk’s
renunciation as a blessed thing and greeted him by enquiring
about his Master’s doctrine and the way of his exhortation.
Upasena told him that his Master taught people of all dliarmas or
phenomena as depending on a law of causation, and instructed
them 1n the abandonment of all desired objects. Sﬁ'riputra, on
hearing this, felt highly delighted and he attained true insight
into dhrrma that would lead to the eternal state of nirvanc.
Upasena, directed éfiriputm to Kalandaka-nivapa where the
Buddha was living. Maudgalyayana, seeing Sﬁriputra. coming 1n
o, calm and serene mood, cried out that he must have attained
amrta, the eternal state of bliss, and that he must have discoverad
also the path that leads to it. gfiriputra. replied in the aflirmative
and referred to the doctrine taught by the Buddha, the great
Light of the world. 1lle then uttered the famous formula :

Ye dhwrmi hetuprabhava hetun tesham Tathigato dha
Tesham ca yo nirodha evamvadi Mahd-émnmz_ml_:
"All those phenomena which are born of causes, Tathiigata has
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preached of those causes, and he has also preached of their
cessation. The Great éramar__}a is the holder of such a doctrine.’

On hearing this Maudgalyayana also attained his spiritual eye
and hecame fit to realize nirvana. They both went back to take
farewell of their former preceptor, Safijayin, who, according to
their present views, had taught them a false doctrine, and then
they proceeded towards the Lord Buddha for permission to be
ordained by him. The Lord intuitively knew of their approach
towards his camp and asked his followers to prepare seats in
advance not only for gﬁril)utl*a and Maudgalyayvana but also for
thelr™ {ollowers, five hundred in number. The Lord also declared

before his other disciples that &'Sﬁriputra would become the leading
mork among the great intellectuals, and Maudgalyayana the

loading monk among those who possess supernatural posvers.
IN THE PRESENCE OF THE MASTER

The two new comers, having arrived with their followers,
approached the Lord, touched his feet, and stood aside. Then
Sﬁriputra, addressing the Master, said that those wise and faithful
persons who receded from the wrong path and came over to him
by crossing over the wilderness of worldly life had become
unattached to it. They both wanted to renounce the world and
they had come to receive ordination from him. Thereupon the
Buddha granted it to them by uttering the formal call, ‘Come ve,
O Bhiksus'. At once all the marks of their former sect dis-
appeared and there appeared before them the three robes of the
Buddhist monks and their bowls ; they adopted the ascetic’s hair
and wandering method of life. This was the story of their
pravrajye, renunciation, upasampadd, ordination, and entry into
blhiksubhava, the monks’ status.

After this formal ordination éﬁriputm put forward some
metaphysical queries in reply to which the Master said that four
dh7itus, constituent parts of a being, are predicated about ; they,
exist, disappear, and reappear by a new birth. In reply to further
queries the Liord said that avidya, i1gnorance, ¢rsna, desire or
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craving, and karma, action, are the causes of birth ; ayus, time,
karma, work, and ahara, food, are the causes of existence. Dis-
appearance or death 1s caused by the termination of time, thse
end of actions, and the elimination of food ; a being's rebirth 2s
caused by non-escape from ignorance, and by domination exercised
by desire which leads actions to ripan. The cessation of rebirths
takes place only when a being escapes from nescience, and succeeds
in totally annihilating his desires.

The Master also explained to Sﬁriputm how pleasurable
sensations are produced in the sense organs by the so-cailed
Attractive appearance of object-forms. He again referred to the
law of causation as producing all phenomena which cause mental
pleasure and happiness and which are than said to be born, to
exist, to develop, and to become cognizable. But they are,
according to him, all non-soul, nor do they partake of anything
belonging to any soul ; rather they are bereft of any soul, or any-
thing beloaging to any soul. '

On hearing this discourse by the Master, the two great
converts and their followers became absolutely free from all
miseries, i.e. sins, passions, and desires. Maudgalyayana acquired
within a week of his ordination all supernatural powers and the
four opratisamvida, the four kinds of logical dexterities, i.e.
expertness in the Buddhist theory and practice, etymology, and
dialectics. Sariputra also acquired, within a fortnight of his -
ordination, the power of intuitive knowledge and perfection of
wisdom, and the four logical dexterities. Thus the two saints
and their followers, after ordination by the Buddha, succeeded in
crossing over the deep forest of birth, decay, death, and rebirth.



FIVE

SOME ASPECTS OF BUDDHISM AS IN THE
MAHAVASTU-AVADANA

The time has now come when scholars should pay more attention
to the intensive study of original works, Brahmanic, Buddhistic,
or Jaina, and try to unravel the immense mass of material that
they contain. Such a study will enable us to form an adequate
idea, of our glorious past, and, by filling 1n the gaps in our
knowledge, to understand better our modern national culture.
With such a view in mind I have been, for the last few vears,
studying the Mahavastu-avadana, a Buddhist Sanskrit work in
three volumes. It is written in the Gatha dialect which seems
to be a conglomerative language consisting of Sanskrit, Prakrit,

and Pali forms.
The Mahavastu-avadana, as said before, belongs to the Vinaya-

pitaka of the Buddhist canonical literature prepared according to
the text of the Lokottaravadins of the Mahasanghikas of dladhya
desa who were the earliest schismatics, having been formed at the
time of the second Buddhist Council of the fourth century B.c. The
Liokottaravadins belisved in the doctrine of all the Buddhas
being ‘lokottara’ i.e. uncommon, extraordinary, and superhuman,
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adapting themselves to worldly life only to the external view.

The date of the composition or compilation of this treatise which
i1s partly in prose and partly in verse falls, according to scholars,
within the period from the third or second century B.C. to the
fourth century A.D, The chief contents of the Mahavasiu-
avadana relate to the biography of Gautama Buddha, adorned
profusely with stories and miracles accompanying his conception,
birth, renunciation, enlightenment, his conversion of some great
and small men to his faith, and his demise. This book also
contains some old and new Jataka stories (i.e. the stories of
previous births of the Buddha). The eulogy of this work is
mentioned in the book itself (II1,250) in the following words :
‘O revered Sirs, the great Mahavastw which 1s a repository of
dharma, which is full of great knowledge, which can bring welfare
to the great mass (of people), has been revealed by Sugata, the
perfect Buddha, for the good of all living beings. Those who
preach the saddharma (the true faith i.e. Buddhism) and those
who hear it preached, all attain the immovable or immortal
nirvana (the blissful state).’

THE INFLUENCE OF MAHAYANA ON ASVAGHOSA

One cannot expect to deal exhaustively in one lecture with
all the religious topics treated in this book., Here we shall takeo
up only a few topics. In our view the Blahivastu-avadana is by
itself a prominently religious treatise of the initial stage of
Mahayvana Buddhism. So I wish firstly to give yvou briefly an
impression of the nature of the influence that Mahayana had on
the mind of the poet-philosopher ASvaghoSa. Asvaghosa belonged
to a Brihmana family before his conversion to Buddhism
and was a contemporary of Kaniska 1n the first century A.D.
He was one of the earliest oxponents of DMahiayanism. To
facilitate comprehension of the AMMahavasti tenets, I now give
some of the Mahayana ideas that can be traced in the works of
ASvaghosa. We find there explicit and implicit reference to
(i) the stress laid on Buddha-bhakt:, the Master now being an ob-



78 BUDDHA AND BUDDHISM

ject of devotion and worship to his disciples and devotees ; (ii) the
deification of the Buddha who began to be regarded as a god
above all gods ; (iii) difficulty in bearing the effulgent glory of
the Bodhisattva ; (iv) the excessive use of the miraculous element
in the legends and episodes of his career ; (v) the importance of
thinking about the vanity of existence, about renunciation, and
about the abandonment of all desires and cravings ; (vi) the firm
resolve of the Bodhisattva to attain parinirvanae (emancipation
from individual existence) by causing extinction of all rebirths
and regarding the world as anitya (transient or impermanent) :
(vii) the dedication of the DBodhisattava’s life in his several
existences to the service and welfare of humanity, He being
anxious to deliver the distressed world from the sea of misery by
means of the raft of his knowledge ; (viii) the refutation of some
of the Brahmaincal religious thoughts and practices (especially
the performance of severe austerities and sacrifices of different
kinds) ; and (ix) the gradual development of the anatmavada
(non-existence of any soul) and $@nyata (real non-existence of the
objective world), as the Master’s idea, according to ASvaghosa,
was that the Ksetrajia or the individual soul always remains
prasavadharma (having a creative nature) and bzjadharmu (Laving
capability to germinate) and that it cannot totally discard the
triad of ajniana (nescience), karma (action) and ¢rsnua (desire) and
attain the state of @kincanya (nothingness or absence of any
possession). These Mahiyinic ideas can be well illustrated by
comparing them to similar ideas in the Mahavastu-avadina.

CONTEMPORARY SCHOOLS

Gautama Buddha, a unique and dynamic personality in the
religious world, was trained in Vedic lore, including knowledge of
the Upanisads. But this rebel child of Hinduism’, as Swami
Vivekananda called him, rebelled against Brahmanic Hinduism
especially regarding its ritualistic institutions, including the
offering of sacrifices of various kinds. The Buddha was a great
rationalist in philosophical thoughts and conceptions. The whole
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world yet regards him as a great master of moral force, a great
renouncer, and the supreme physician in healing the human
diseases of passion and torment. His revolt against the Vedic
Karma-kanda produced a powerful influence on men’s minds when
he began to preach after he had attained perfect enlightenment,
or samyak-sambodhi, in his thirtyfifth year. Other contemporary
schools of philosophical and religious thought, such as the Kjivika,
the Nirgrantha (the Jaina) and the Lokayata also showed nhostility
towards the DBrahmanic cult of ritualistic karma. Another
leading philosopher of the time was Kesakambalin, He was a
materialist and did not believe in God or Soul. He defied the
authority of the Vedas and refrained from performing the
Brahmanic ceremonials and sacrifices, but, unlike the Buddha,
he denied the doctrines of transmigration, rebirth, and salvation.
Another prominent religious leader at that time was a Brahmana
preacher named Safjayin, the head of the Parivrijaka sect (to
whom I shall refer later on in my lecture), who was rather a
sceptic for he cherished doubts about the solution of philosophical
problems, such as whether the world is permanent or impermanent,
whether there is continuity of life or self after death, whether
the world had a bheginning or it 1s beginningless, and so on. To
the Buddha the sectarian tenets and doctrines of these different
contemporary schools were unappealing for they seemed to be
unsatisfactory, and unreasonable, though they severally made a
strong impress on his mind 1n certain respects,

REPUDIATION OF BRAHMAN_IC SACRIFICES

Let us now discuss somo particular religious topics which are
described, discussed, or referred to in the Mahavastu-avadana.
First let us take the subject of repudiation of Brahmanic fire-
sacrifice, austerities, and penances. I[n connection with the
conversion by the Buddha of Sreuya King Bimbisara, who ruled
hoth in Magadha and Anga (jointly) from his capital at Raijagvha
(modern Rajgir) we read (I111.436 ff.) that once when the Master,
after his perfect enlightenment, was staying at Uruvilva on the
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banks of the Nairafijana river, Uruvilva-KasSyapa was asked by
the Lord as to why he had abandoned the sacred fire-sacrifice,
austerities, and penances. Kasyapa sald in reply that in a
sacrifice men speak of food and drink, and the sweets of sensual
pleasures, and even of women, but he knew what was gross
among attachments and he, therefore took no delight in sacrifice
and offering. Then on the Buddha’s enquiry as to what better
thing in the world of devas and men his heart was set upon,
KaSyvapa replied saying that when he had seen the Lord (Sage)
calm, free from all substratum of rebirth, possessing nothing, rid
of all attachments to existence, unchanging and not led by
others, he lost all delight in sacrifice and offering. He then
repented that he had previously offered the fire-sacrifice and made
penance in vain and had foolishly believed that man could be
freed by fire-sacrifice and offerings and that he, being unable
to see the perfect immovable state, had blindly followed after
birth and death. He then added now that the Lord had clearly
revealed to him the pure, perfect, and complete state, he was
able to escape from the rounds of birth and death. He also
stated that so long he had been bound in the chains of wrong
belief, but the Exalted One had now set him free. Many men,
he said, were lost through the performance of diverse susterities
as they could not pass beyond doubt. The Briihmanas and house-
holders of Magadha then realized that Uruvilva-KaSyapa really
was living the brahmacarya life under the Recluse, Gautamsa Buddha.

This repudiation of Vedic sacrifices, which commernced so
strongly from the time of the Buddha, later found an echo in
some of the edicts of ASoka in which he showed abundant
respect for the sanctity of life and made & strong indictment
against the slaughter of animals for sacrifice ( analambha of
oranas ). The Mahavastu-avadana expressed such a repudiation
of sacrifices in a story (II1.95ff.) which briefly runs thus:
There was a king named -Sucandrima ruling at Simhapura
( perhaps in the Punjab ) and he was very {riendly with his
neighbouring king, named Subfhu of Hastinapura. Sucandrims
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once prepared for the performance of a great sacrifice (mahd-yaj7ia)
in which he wanted to offer every kind of animal living on land
and in water. At his command the hunters and fishermen of his
kingdom brought all sorts of living beings, the land animals being
shut up in a large enclosure (ya@jnavala) and the fishes confined
in a tank. The King also managed to obtain a beautiful kinnarz
named Manohara, who was the daughter of Druma, the king of
kinnaras, from the Kailasa mount, and had been caught by a
hunter and brought to Simhapura, a city of Brahmanas, and put
in the sacrificial enclosure. Invitation to the sacrifice was
issued to King Subahu of Hastinapura and several hundred other
kings. King Subihu sent to the sacrifice his only son, named
Sudhanu, as his representative. This Prince (Sudhanu) saw in
the sacrificial enclosures many thousands of living beings, both
land and water animals, and he also saw the kinnary, Manohara.
On the Prince’s asking for the reason for confining so many
living beings in the sacrificial enclosure, King Sucandrima ans-
wered, = With these animals I shall perform a sacrifice and there
will thus be plenty of solid and soft food”’. In reply Sudhanu
pronounced a harsh ecriticism of sacrifice. He sharply asked
Sucandrima as to whether any good and profit would accrue from
such a_sacrifice which consisted in slaughtering all those living
beings. The Brahmanic way of reply given by King Sucandrima
in praise of such a sacrifice was this, “All these living beings
that will be slaughtered in the sacrifice will attain heaven.  As
regards myself, I shall be re-born in heaven as many times as are
equal to the number of animals slaughtered.” But Prince
Sudhanu replied in a Buddhistic mood saying, “Your Majesty,
this is not so, this is wrong view (mithyadrsti), for ahimsa (not
to cause harm or injury) is the highest rule. To take life is not
dharma, but to abstain from taking life is dharma.... Wrong
belief is not dharma, but right belief is dharma.” The Prince then
added, “Your Majesty, those who take to the path of the ten
right actions (kusalakarma) are re-born in heaven. In the matter
(of the great sacrifice), the path followed by your Majesty is not

6
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the path to heaven, but it is the path that leads to hell.”
Sucandrima, the other kings, and the great mass of people
present in the function were pleased to hear this exposition of the
dharma by Prince Sudhanu. The result was that the King of
Si-nhapura let out all the living beings, both the land and the
water animals. Such was the Buddhist diatribe against sacrifices
in the Mahavastu-avadana. As instructed by Prince Sudhanu,
King Sucandrima of Sirmhapura offered an unimpeded and flawless
gacrifiee in which thousands of éramauas, Brabmanas, poor people
and supplicants were fully given food and drink and were clothed
in good garments. Doing so he proved that such service was the
proper sacrifice (or yajna).

The Mahavastu-avadana has gone so far as to say that rituals
and sacrifices belong to the domain of Mara and not to the actual
religious life of men. We find Mara (I1.405) trying to entice
Gautama away from his path of renunciation and appealing to him
to rule his father’s realm and offer the great sacrifices, such as
the asvamedha (horse-sacrifice), the purusa-medha (man-sacrifice),
the pundarika (the white-lotus sacrifice). and the nirargada (the
sacrifice of the unbarred household), and tempting him by adding
that if he were to offer these sacrifices he would become an
immortal god. But the Bodhisativa rejected all his deceitful
and tempting words, as he had already broken the bonds of
home life, with all its prosperity and attractions, and he was on
his way to the city of Nirvapa. DBuddhist treatises are replete
with expressions of abhorrence of the performance of rituals and
sacrifices.

ORDINATION PROCESS

Let us now turn to the topic of the ordination process adopted
by the Buddha and his great disciples and try to illustrate this
from the stories of the conversion to Buddhism of the two chief
and favourite disciples of the Buddha, gﬁriputra. and Maud-
galyayana, and also of MahakaSyapa and of Buddha's own son,
Rahula. UpatiSya &’S‘ﬁriputra and Kolita Maudgalyayana were
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born in very rich and affluent Brahmana families in Nalanda-
grama and Kolitagrama respectively, situated within half a
yojana of Rajagrha. They both lived in the gurukula (preceptor’s
house), their teacher’s name being Vairatiputra Safijayin, belong-
ing to the Brahmanic Parivrajaka sect. These two students were
close friends and were vastly learned in the Vedic scriptures. They
had both acquired all the attributes entitling them to initiation
into the doctrine of all the previous samyak-sambuddhas (perfectly
enlightened ones) and were fit to perform all Aryadharma injunc-
tions in their last birth., They felt disgusted with the sights they
saw at the convivial festivities of the locality, and there arose in
gﬁﬁputra,’s mind the conception of all men being nothing but
bones. The two friends then discussed between themselves thus :
‘This dharma ( of the Parivrajakas) cannot lead us to emancipa-
tion or the cessation of all ills. So we 'should independently try
to acquire dharma-vinaya (well-preached discipline of the dharma)
that may conduce to the end of all miseries.” They then stipula-
ted between themselves that of the two the first to attain dharma-
vinaya should communicate it to the other, so that they would
together renounce the world by being initiated into Zryadhm*ma-
vVInaya.

At that time the Buddha was residing with five hundred
bhiksus in the Bamboo Grove at Rajagrha, While intending to
proceed thither, Sariputra met by chance the Buddha’s disciple,
Upasena, who told the former that his Master taught that all
dharmas or phenomena depended on a Law of Causation (i.e. the
pratitya-samutpada doctrine) and that he taught everyone to
abandon all desired objects. On hearing this, Sﬁr'i'putra-.’s mind
at once became clear of all impurities and his pure spiritual eye
opened. He at once attained dharma, threw off false views,
overcame all doubts, discontinued questionings, came to possess
an upright, kind, and diligent mind, and acquired proneness to
nirvdna, the eternal blissful state, and the aim to achieve it.

Then éﬁriputra. went first to Maudgalyayana who, on seeing
his friend coming towards him with a calm and serene countenance,
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cried out, ‘O S'ﬁriputra, it appears you have attained amrta, the
immortal state of bliss and also the path that leads to it (amrta-
madhigatcm}i amyta-gamint cha margah 1I1.61) and this is why
you look so doubly bright and effulgent.” Sﬁr'iputra replied,
“You are right in your guess; I have really attained amria and
the path that leads to it. There has arisen the light of the
world ( Loka-pradyota ).’ Maudgalyayana then enquired from his
friend what bis teacher had taught. Siriputra answered, “The
Tathagata has proclaimed the cause, and also the cessation
of all things or phenomena which are born of causes. The'great
Smmm_m is the holder of such a doctrine.” On hearing this
uttered by his comrade, Maudgalyayana also had his spiritual eye
(dharma-caksw) opened and felt himself fit for the attainment of
MrVana.

They then both went to their preceptor, Sanjayin, to take
leave of him and informed him that they wanted to take
ordination from Liord Gautama who had already witnessed directly
what might be called dharmavinaya and propagated the same
in all quarters. They also told him that, as seekers after true
faith, they could not disbelieve this. Sanjayin’s five hundred
followers also left him and went away with éﬁ.riputra, and
Maudgalyayana. The Buddha intuitively came to know that the
two were approaching him for initiation, and the Lord declared
that Sariputra would be the leading monk among the great
intellectuals, and Maudgalyayana the leading monk among those
who possess supernatural powers. Sﬁriputm saw Lord Buddha
from a distance teaching the pure and perfect dharma to a large
crowd. The Lord was seen by Siriputra in a glorified state.

Then the two great new-comers accompanied by the five hundred
followers, approached the Buddha and bowed their heads at his
feet. éﬁri’putm addressed the Lord thus: “O Ascetic, we have
so long dwelt (as it were) in waters of the ocean, in caves of hills,
and in glades in the woods. Through lack of the sight of yourself
in person, we have long lived among {false heretics. O great
Caravan-leader, now having receded from the wrong path, we have
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crossed over in faith to your way, and having traversed the
wilderness of worldly life we have become wise and passionless
and are no longer moved by attachment.” Both gﬁriputra, and
Maudgalyayana then begged of the Liord to admit them as recluses
and ordain them. The Lord then ordained them both and the
five hundred other wanderers by uttering the simp'e formuls
‘Come, monks’ and also ‘Come, monks, live the religious life under
the Tathagata.” Then a miracle took place. All their marks,
badges, emblems, and the signs of wanderers, disappeared, and
there appeared the three robes and bowls, while their hair turned
to the natural state of recluses; and their deportment then
became so established that it seemed they were all monks ordained
a hundred vyears. This 1s the special form of renunciation
(pravrajya), ordination (upasarmpada) and entry into the monks’
status (bhiksu-bhava) of these two great men and their company
of five hundred wanderers. Such is the tradition, and the two
saints and their {followers after ordination by the DBuddhs,
succeoded in crossing over the deep forest of birth, decay, death
and re-birth.

A few words may be said in this connection about the ordina-
tion of M&hikasyapa. Once there was an exchange of hot words
between Ananda, the favourite disciple of the Buddha, and
MahakaSyapa. In the course of this talk between the two great
theras, Mahakasyapa made the pungent remark that Ananda acted
like a youngster, knowing no moderation and, like one destroying
a good harvest, he went the rounds of families for alms taking
with him a big body of yvoung and fresh fellow-students who were
newly ordained and had no guard on the doors of their senses ;
they were not vigilant and they were irresponsible. . nanda
resented the remark, and said that even though there were grey
hairs growing on his head, yet Mahakasyapa thought fit to address
him as if he were addressing a youngster. At that time a nun,
Sthilanand:i by name, championed .\nanda against MahikaSyapa
who, she remarked, had formerly belonged to another sect.
MahakaSyapa told .Ananda that this sister nun spoke out of
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thoughtlessness. Ananda begged pardon of the sage, for woman-
kind was witless and lacking in knowledge of the proper occasion
to speak. MahakaSyapa then reminded Ananda in protest that he
had never acknowledged, before embracing the religious life, any
master other than the ILord Tathagata, the perfect Buddha. He
referred to his renouncing his home with its rich material proper-
ties of high earthly value which he regarded as defilements. He
said, moreover, that he left home taking with him only one
patched cotton cloak and had wandered out in quest of Arhans
in the world, and at that time there was no other Arhan anywhere
except the perfect Buddha, and after one year of his leaving home
he saw the Lord in Rajagrha at the Bahuputraka shrine (chetiya)
and the thought crossed his mind that he was looking on the Liord
who was all-seeing, all-knowing, and possessed of absolute and
perfect knowledge. Then he told Ananda, briefly, the story of his
own ordination by the Buddha himself. He said that approa-
ching the TLord in reverence he addressed him in these words,
“Lord, you are my master and I am your disciple, Sugata.”” The
Lord, he told Ananda, had said to him in reply, "O Ka$yapa, I
am vyour master and you are my diseiple.”” Then the Tathiigata
gave MahdkiSyapa an exhortation on how to train himself to
abide by the restraint of the disciplinary rules. The Lord in this
exhortation referred to the fact of the body being not permanently
assembled. He also asked MahakaSyapa to train himself in
discerning the uprising and the cessation of the five skandhas on

which existence thrives, and gave him a lesson on the pratitya-
samutpada doctrine.

MahakaSyapa then told the venerable Ananda that after he
had been given the exhortation, he was a probationery student
($isya) for only eight days, having yet to act before attain-
ment of perfection, but on the ninth day he attained perfect
knowledge. Then he reported to Ananda how his patched cotton
under-robe was exchanged for the under-robe of hempen rags
of the Tathigata. Thus did he become a genuine son of the
Liord, born of the dharma, created by the dharma, and heir
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as to the dharma and not as to the flesh. His three kinds
of knowledge, his six kinds of super-knowledge, and mastery
of the powers could no longer be hidden. After this the five
hundred monks in Ananda’s charge harboured no more doubt
or mistrust regarding MahakfSyapa to whom their obedience
became greater and better than before. The depraved nun,
Sthilananda, remained, however, unreconciled and she uncovered
herself before MahakiSyapa and died immediately. On account
of her hard-heartedness towards the sage, she was reborn in a
great hell—such was the tradition.

RAHULA’S CONVERSION

I wish now to give you briefly an account of Rahula’s con-
version. Gautama, the Exalted One, according to his promise
to his father Suddhodhana to visit his capital city after his
attainment of perfect enlightenment, fulfilled that promisex and
gladly visited Kapilavastu accompanied by some disciples. The
King, his wife Mahaprajavati Gautami, Ya$odhara (Gautama’s
wife) all were glad to invite separately the Lord to meals in their
apartments and the Buddha accepted their invitations. During
the course of this visit, one day the shadow of the Lord
happened to fall on his son, Rahula, then seven or eight years
old, and Rahulu’s whole body thrilled. The King issued a pro-
clamation that nobody, under penalty of death, was to inform
Rahula that be was the son of the Lord. This was, as you
will understand, to prevent Rahula’s conversion to the faith
of the Great Recluse, now residing in the palace. Rahula,
however, asked his mother, Yasodhari, whether the Recluse
was in any way related to him, as his heart was possessed by
love for him. His mother fell into a dilemma—there was her
son’s insistence on knowing the identity of the great Guest, and
there was the King’'s proclamation of the penalty of death for
anybody disclosing the same to Rihula. ‘Come what may’,
YaSodhara thought, ‘T shall tell my noble son that the Recluse
is his own father, though I stand the risk of the declared penalty’.
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So she told her son that the Recluse was his father. As soon
as this was done, Rahula clung to a corner of the Lord’s yellow
robe and said to his mother, that he (Riahula) would go forth
from home to the homeless state and follow his father’'s way.
Seeing this, all the women in the harem cried, and Suddhodhana
became aware of the event and he sighed, wept, and lamented.
The King requested the Lord saying that it was enough that
He himself had renounced his sovereignty and left his home and
family, but He should order Prince Rihula not to go, so that.
the royal éﬁkya family be not made extinet. The Lord told his
father that this boy retained the impressions of his lives under
other previous Buddhas and was destined never to live with a
wife at home. Therefore he must now be completely emancipated
from the skandhas ( the aggregates conditiéning the appearance
of life ). .

On account of Gautama’s renunciation, nobody in the palace
had taken proper care of Rahula; even his horoscope had not
been taken and the ceremony of braiding his hair and providing
him with ear-rings remained unfulfilled. So the king begged of
his son, the Buddha, to allow Rahula’s going forth to take place
after a week. The Lord ordered his son, still holding the corner
of his recluse father’s yellow robe, to do as his grandfather bade
him. Yasodhara, taking her son in her lap, tried to present
to him all the hardships of a homeless state and asked her
gon to enjoy at home all the pleasures of a prince’s life.
Rahula told his mother in reply that he was ready to give up
those pleasures and go forth from home into a homeless state
and nevitably he would attain nirvana, the immortal bliss, like
his father. The Buddha then blessed his son, gently touching
his head.

The Lord then spoke to éﬁriputra and asked him to ordain
Rihula and to share his hut with the boy. The sage asked the
Lord, “How, Lord, shall I ordain Rahula ? The Lord replied,
“O S‘ériputra., with the ordination of one wlio is a young man, a
novice, into the Aryan dharma and discipline. He is to say,
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“I, Rahula, am coming to the refuge of the Buddha, of the
Dharma, and the Sangha’. Secondly he is to say, I am
Rahula. The Buddha, the Dharma, and the Sangha, and nothing
else will be my refuge. As long as I live, I, Rahula, will abstain
from murder, theft, wrong sensual behaviour, falsehood, and the
state of indolence induced by indulgence in toddy and spirits.
Establish me as an updsaka (a lay disciple) on the basis of these
five $iksapadas (moral precepts). I, Rahula, will {follow
into the religious life of the Buddba (said three times)’.”
Ssriputra  after having cut Rahula’s hair, took Rahula’s
right hand and Maudgalyayana took his left hand and they led
him to his bed of straw. The Lord said, "Let him be ordained
into the dharma and let him be a follower of mine”. This in

short 1s the episode of Rahula’s conversion.

THE PRINCIPLES OF THE DASA-BHUMIS (TEN STAGES)

I now pass on to the topic of the Dasabhuimis.

After the demise of the Buddha, Mahakasyapa feared that a
schism in the sangha might arise and that sectarians and heretics
might cause harm to the peerless doctrine of the Liord. He
therefore busied himself, with other faithful disciples of the
Master, in collecting his teachings. In that connection he asked
the venerable Mahakatyayana to speak to them of the conduct
and career of great-hearted kings of dharma. In the course of
his reply Mahakityayana told MahikaSyapa of the famous Dasa-
bhiimi principles, so much advocated in the Mahavastw (1.76 ff.)
as related by him. These bhiimis are the various stages of
development of the qualities of a bodhisattva towards which he
progressively advances, gradually ascending from one bhiimi to
to the next, up to the tenth stage.

The treatise names the different bhiimis thus: the first is
called dararoh: (ditficult to ascend), the second baddhamand
(fastening), the third puspamanita (adorned with flowers), the
fourth rucira (fascinating), the fifth cittavistara (expanding the
mind), the sixth r@ipavati (lovely), the seventh durjaya (hard to
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conquer), the eighth janmanide$a (ascertaining the birth), the
ninth deriving its name from yauvarajya (anointment or installa-
tion like a Crown Prince) and thée tenth from abhiseka (coro-
nation),

In the first stage the bodhisattvas develop eight rules of
conduct ; liberality, compassion, indefatigability, humility, study
of all scriptures, heroism, approval of the people, and fortitude.
Living in this stage, they conceive the idea of attainment of per-
fect wisdom by the accumulation of merits. In the second
stage, the bodhisattvas feel undoubtedly an aversion to all forms
of existence and their dispositions are good, amiable, sweet, keen,
bountiful, charming, profound, controlled, imperturbable, exfra-
ordinary, lofty, noble, never miserable, resolute, sincere, pure,
steadfast, free, contented, and so on. On account of lapses they
may fail to reach the third stage. |

In the third stage the minds of the bodhisativas become set on
renunciation. They want to make all creatures happy and they
do so, but not for their own well-being, and not even for the sake
of attaining their own enlightenment. In order to qualify them-
selves to reach the fourth bhiim: or stage, the bodhisattvas do not
create schisms in the sangha, nor do they raze stipas to the
ground, nor harkour any evil thought against a tathagata.
Heroin they bring their career to maturity and evolve the idea of
enlightenment. In expounding and illustrating the merits and
demerits of bodhisattva in the fifth stage, the Mahivastu mentions
the names of some of the buddhas or jinas worshipped by Lord
Gautama when He himself passed through this stage, and also by
other past great kings and other great personalities. These
kings and others offered great gifts to those buddhas and prayed
to them so that they might themselves become perfect buddhas
and safely lead across all men fallen into the great flood of
recurrent births, and that they might live in peace by dragging
their minds away from all sorts of attachments. With reference
to dispositions in the sixth stage, we learn from the Mahavastu
that many fields are not empty of buddhas, while certain others
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are. Sometimes two fathdgatas might appear on earth, if one
buddha were not equal to the conditions of Buddhahood. Other-
wise no two such valiant buddhas are born in one and the some
field. In the -seventh stage the bodhisativas apply their minds
to self-control, and preach and commend abstention from killing.
They herein possess the good qualities of mastery over karma
(action), resoluteness, endurance, trustworthiness, uprightness and
sincerity. They are full of civility towards elderly people and
persuasive in speech. They even love their enemies. In the
oighth stage the hearts of the bodhisattvas become full of
compassion. The Mahavastw then recounts hundreds of the host
of Aryan buddhas in the ninth bhim:. Mahakatyayana then told
MahakasSyapa about those bodhisativas who passed through the
ninth bh@im: and encompassed the tenth after having attained
the Tusita heaven ; they thence descend to a mother’s womb to
lead to their last human extraordinary existence. This, in short,
is an account of the Dasa-bhiimis in the Mahavastu.

THE PRATYEKA-BUDDHAS

The concept of the Pratyeka-buddhas is found to have
developed to a great extent during the period represented by the
Mahdvastu. These are self-controlled and self-possessed ascetics
who attain enlightenment without proclaiming it to the world. In
Buddhist dogmatics the Pratyeka-buddhas attain enlightenment
for themselves, by themselves without the aid of any teacher,
and they do not even propose to act as teachers to others. They
arise whenever buddhas do not appear in the world (III. 27).
These individually enlightened saintly persons may be countless.
They are splendid in their silence, possessing great power, remain-
ing almost in loneliness, like the rhinoceros, taming and calming
only their own selves, and passing away almost finally after
winning enlightenment. They however, do not possess to a high
degree the five cssential eyes, viz. the eye of the flesh, the deva
oye, tho eye of wisdom, the eye of dharma and the eye of a
buddha, all of which can only be possessed by the buddhas (1.158).
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They function to constitute a field for winning merit. They are
objects of offerings received from other people. Their deportment
and demeanour are deseribed in the AMahivastu in many a context.
They have courteous manners with regard to their coming and
going ; they look forward and around ; they extend and with-
draw their hands and they carry with them their cloaks, bowls,
and robes. They look like nagas (elephants). They appear
to have accomplished their task. Their organs of sense are turned
inwards and their minds do not turn outwards. They do not
look in any way disturbed, because of their achievement of
harmony with the dharma. They never look forward bevond a
plough’s length. Such is their auspicious deportment.

WORSHIP OF THE BUDDHA

Lastly, I shall concisely refer to a peculiar subject. The
Mahavastu puts some verses ( 11,362 ) into the mouth of Lord
Buddha about the efficacy of the worship of the Buddha. They
may be interpreted thus: 'The person ( called a son of the
Buddha) who, having turned his thoughts towards attainment of
enlightenment (only) for the sake of welfare of all living beings,
goes round (saluting reverentially) a fope of the saviour of the
world, becomes, in all places in all his lives, mindful, thoughtful,
virtuous and assured as he fares on the way to enlightenment.’
It is also sald that such beings shall themselves become saviours
with their lusts destroyed, and they are destined to become peerless
buddhas 1in the world after having for a long time pursued the
good in their various lives. Then we find in this book (in the
AvalokitasTitra ) an  enumeration of the simple methods of
Buddha-ptiga, which, if resorted to with devotion, will lead to
accumulation of incalculable merits as a result of which they
will never become confounded by appearances and will be able
to perceive the unsubstantiality or soullessness and emptiness
or non-existence of all dharmas {(the things or appearances in the
- objective world).

Briefly speaking, the methods are the following: (i) Saluta-



ASPECTS OF BUDDHISM IN THE MAHAVASTU-AVADANA 93

tion of a tope and monuments erected in the Buddha’s honour ;
(ii) placing a garland or a festoon of fine silk on a tope or a monu-
ment containing the relics of the Buddha ; (iii) offering flowers,
burning even a pinch of incense in Buddhist shrines ; (iv) putting
a flag on the Lord’s shrines; (v) holding a single light over
the tope ; (vi) placing therein a sunshade ; (vii) honouring the
Buddha by playing an instrument of music in shrines ; (viii)
putting adornments on the shrines ; (ix) cleansing the fopes and
washing away dust therein ; (x) offering dried cow-dung cakes
in shrines for preparing fire there ; (xi) offering even a drop of
oil at a tope ; (xii) taking bricks and carrying them to shrines ;
(xiii) anointing shrines with perfumes ; (xiv) placing a necklace
of gems on them ; (xv) giving one trustful thought to the Buddha ;
(xvi) bringing net-work coverings to shrines ; (xvii) taking and
throwing away faded flowers from shrines ; (xviii) sprinkling
sandal-wood powder thereon ; (xix) making a reverential bow
before a tope ; (xx) offering a bowl in the Buddha’s name for
his acceptance, and (xxi) forming a resolution in the mind that
they (these worshippers) may set free the unfree and in their
own emancipated state may become an eye to the blind and
dispel their gloom and darkness, and may lead across the
beings who have not crossed, may fare without a tremor through
the whole world, and release those in misery.

We are told that such benefactors and worshippers of the
Duddha, the Dharma and the Sangha never feel troubled by
any ills of the world and they may become distinguished wealthy
merchants, householders possessing wonderful treasures, king's
sons, ministers, and even powerful universal rulers.



SIX

BUDDHIST EMPEROR ASOKA'S LIBERALITY

Emperor ASoka seems to have been good in conduct, wise and
virtuous according to the teaching of the Dhammapada which
says (VI. 9):
Na attahetu na parassa hetw
na puttam-icche na dhanam na rattham ;
na iccheyya adhammena samiddhim-atiano
sa pannava dhammiko stlava siya
“If, for his own sake or for the sake of others, a man wishes
neither for a son, nor for wealth, nor for sovereignty, and also
if he does not wish for his own prosperity by unfair means, then
that man is sure to be good in conduct, wise and virtuous.”
Buddhism is based specially on ethical principles. It always
wants to teach people to cultivate the noble sentiments of friend-
ghip, compassion, detachment from worldly attractions and
mental joyousness and also extensive liberality, sacrifice of selfish
interests and a life of austerities.
In this lecture I wish to tell you as to how the Buddhist
Emperor Asoka favoured all people specially the members of the
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Buddhist congregation (Sangha) by offering lavish liberality to
it after having abandoned all "attachments towards everything
he possessed, namely, his men, money and monarchy. In many
of his edicts engraved on rocks and pillars ASoka applauded the
good virtue of liberality towards Brahmanas and Sramar_la,s.
It is quife believable that during the last illness of the emperor
before his demise there was a full depletion of the roval coffers
due to his giving excessive gifts to the Buddhist monks and other
Buddhist institutions in India.

I shall illustrate this particular virtue of liberality in ASoka’s
character by relating the whole story of his noble deeds as we
read in the ancient Buddhist Sanskrit treatise, the Divyavadana
containing among others a section (No. 29) called Asokavadana
which has yet remained, so far as I know, untranslated in the
English language. The episode of liberality in Asoka’s life will

be related here through my own translation in English of the
whole of the Asokavadiana.

The story 1n translation runs thus :

While by king ASoka faith in the Lord’s teaching was
established (fully) by making a gift of the half of an amalaka
(Emblic myrobalan), he addressed the monks asking thus—"By
whom have abundant gifts been given for the (propagation of) the
teachings of the Lord ?° The monks replied, "By the house-
holder Anithapindada.” The king asked, "How much of
gifts has been given by him for (the propagation of) the teachings
of the TLord? The monks said— By him a gift of one
hundred Kolis of (gold) coins was given for the te&ching-
service of the Lord”’. Hearing this the king thought, ‘By him
who is (only) a house-holder has been given a gift of one hundred
Kolis of gold-pieces in the Lord’s teaching-service." Ile said,
“I too shall give a gift of one hundred Kolis of gold-pieces in the
teaching-service of the Liord.” When by him were erected eighty-
four thousands of Dharmarajitka topes, he gave hundred-thousand
pieces (of gold) averywhere, and in the places of (the Lord’s)
birth (in Luwmbinl garden or village), of his enlightenment
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(in Gaya), of his turning of the wheel of Dharma (in Mrgadiva
in Varanasi) and of his attainment of parinirvana (at KuSinagara)
—in all these places one hundred thousand were given (in each
cas). (This gift) is to be & recurring one every five years.
Out of these four hundred thousands given, three hundred
thousands were meant for the feeding of the Bhiksus (monks) thus
—one (hundred thousand) for the Arhans and two (hundred
thousands) for the novices (Sm'kfs'a,s) and also for meritorious
works for the mass (or people in general). Placing this treasure
(or money) and making a gift of the great earth (i.e. his own vast
dominion), of the ladies in the harem, of the multitude of ministers,
on his own self and of his (son), Kunila, to the (Buddhist)
Congregation or Assembly of Aryas, he redeemed them (all)
by paying a price of four hundred thousands. (In this way)
a gift of ninety-six Kotis (of gold pieces) was given by him in the
Lord’s service. Meanwhile he (the king) fell ill. The king then
folt afflicted by thinking that he might not now live (any longer).
He had a minister, Radhagupta by name, with whom he threw
(in early life) dust (on each other) i.e. who was his play-mate in
bovhood. At that time he, on seeing king ASoka thus afflicted, fell
at his feet and and addressed him with folded palms thus :

“O king, for what reason does your face appear bedewed
with tears—the face which has fully drunk (i.e. has been endowed
with) the manifold beauty of the look of hundreds of lotuses, and
which, possessing the glare of a hot sun, could not be gazed at by
strong multitudes of your enemies approaching (towards you)
jointly 2’ (Verse 1).

The king said— Radhagupta, I do not feel sorry for any loss of
my wealth (or property), of my own kingdom, or for my
separation from my house (or residence), but I feel sad because
I shall have to be separated from the Aryas (i.e. the Buddhists).”

“Again, my shedding of tears is due to my thought that I shall
not (be able to) worship personally the sasyha (the Buddhist
congregation), endowed with all virtues and revered by men and
gods, by supporting the same with excellent food and drink” (V.2).
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“And, moreover, O Radhagupta, this was my wish that I
would make a gift of a hundred Kotis (of gold pieces) in the
sorvice of the Liord. That desire of mine has not been fulfilled.’

Then king ASoka began to send to Kukkutarama (monastery)
four Kotis of gold coins (in cash ) for the fulfilment of his
desirse.

At that time, Kunala’s, son, Sampadi by name was enjoying
the rank of the Crown-prince. His ministers said— Princs,
king ASoka will (now) live for a short while. This wealth is
being sent to the Kukkutarama. Xings (as you know) are strong
(only) by possession of treasures. (This king) must be inter-
dicted.”

Immediately the (royal) treasurer was forbidden by the
prince. So long as it (such expense) was not prevented,
king Asoka’s meal was served on a golden plate. After finishing
his meal the kings used to send the golden plates to Kukkuta-
rima use by him of a golden plate was banned. (Then) his
meal was supplied on a silver plate and those platers also he sent
to Kukkutarima. Then the use of silver plates was stopped.
And when his meal was served on iron plates, those also king
Asoka sent to Kukkutarama. Then his meal was presented on
earthen plates. At that time there remained in the hand of
king ASoka half an @malake (Emblic myrobalan).

Then king ASoka, in anxiety, having called together the
ministers and the citizens asked them thus— Who is now the
sovereign on earth 2’ Then the minister (Ridhagupta ? ) rose up
from his seat and having approached towards the king said to
him after bowing with folded hands— Your Majesty is the
sovereicn on earth’”. Then king Adoka with his eyes and face
wot with flooding tears told the ministers thus :

“Why are you speaking an untrue thing out of courtesy ( or
kindness) ? Wae are deprived of our lord paramountcy. But the
residue of half an amalaka yet remains, and my ownership lies
only on this thing. Fie on Sovereignty which is ignoble and
which can compare itself with the gorge of the water of a turbu-

7
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lent river! A terrible poverty has caught hold of me, the king
of men’’ (V.3) |

- “Or, who can alter the words of the Lord. That-‘All pros-
perity ends in adversity’ has been declared by the truth-telling
Gautama and this can never prove false.”

“As whatever order (is passed) from me, that is without delay
revoked by my mind, that (order) is turned away now-a-days
like a river obstructed by a rock-slab of a great mountain’’. (V.4)

“Having had command over the unrivalled earth, with its
affrays and revolts crushed, and having uprooted the haughty
multitudes of enemies and also having given comfort to the poor
and the afilicted, the miserable king Asoka does not at present
shine with his residence lost, like the ASoka tree drying up
with its leaves and flowers shrivelled and quite withered and
fallen.” (V.5)

Then king ASoka told an officer who came near in these
words—‘Gentle sir, would you please do a last act on behalf
of myself, one who has lost his sovereign power on account of
his attachment to his previous characteristics. Please " take
this half of an amalaka, go to the Kukkutarima monastery and
give the same to the Congregation. You should, after worship-
ping the feet of the ( members of ) the Congregation, tell them
in my own words thus— This thing (only) is the treasure now
of the king whose sovereignty prevails over the Jambudvipa.
This ( my ) last gift is to be so distributed ( for food ) that my
donation made for the Safigha may be participated ( by all )'.”
He also added (thus) :

“On this day is my last gift. My Sovereignty and this
( donation ) have attained their ( innate ) disposition ( or end ).
For myself bereft of wealth, physician and medicine, there
is no protector outside the multitude of the Aryas (i. e. the
Buddhists).” (V.6)

“Because this gift is my last one, you please partake of this
in such a manner that the donation made to the congrega-
tion may today be spread out to all its members.” (V.7)
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That (royal) servant promising to king ASoka by saying ‘So
be it, your Majesty’, proceeded to Kukkutirima taking the
half of the @malakas and stopping before the elders with folded
palms addressed them, by giving the half of the amalaka thus—

“That king who, having ruled over the earth endowed with
the height of unrivalled supremacy, tormented the people like
the sun reaching the midday height, 1s at present deprived
of his own (good) deeds, realises the loop-holes of destiny
and stands forlorn of his majestic power like the sun when the
day wanes.” (V.8)

“ By him has this half of an amalaka as a mark of the
unsteadiness of (royal) fortune been given to Congregation after
greeting the members of 1t with his head bent low in devotion.”
Then the Elder of the Sangha addressed the monks thus—

“O venerable ones, now you may demonstrate your pertur-
bation. Why ? Thus has been declared by the Lord— The
adversity of others is a matter of (deep) perturbation. In which
good-hearted men is (mental) perturbation not produced ? Why ?*

“This most liberal and great Maurya king ASoka 1is now
reduced to the position of half an amalaka’s ownership, though he
is the sovereign of Jambudvipa.” (V.9)

“This lord of the earth being deprived of his (kingly) office
by his servants (officers) gives really this half an amalaka,
disregarding the mental conditions of the ordinary people who
are proud on account of their passion for sufficiency of their
enjoyments of fortune.” (V.10) |

Meanwhile the half of the amalaka was pounded to powders
and mixed up with the soup and thus served to the (monks of
the) sangha.  Then king ASoka asked Radhagupta—"Tell me,
Radhagupta, who 1s at present the sovereign on earth.” Then
Radhagupta fell at the feet of ASoka and said to him with folded
palms thus—" Your Majesty is the sovereign on earth.” Then
king Asoka raising himself up a little and looking on all the
four quarters and folding his palms (in salutation) towards the
sangha said (thus)— Now I, placing a large treasure, am offering
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a gift of the whole earth upto its sea-(boundaries) to the commu-
nity of the disciples of the Liord”’, and he also said—

“To the sangha I give this earth with the Mandara mountain
—the earth which wears the blue cloak of the greafest oceans
with its face decorated with mines of many a jewel. For this
(act of making a gift) the fruit will be enjoyed (by me).” (V. 11)

“Moreover—

By this gift I do not long for the abode of Indra (i.e. the
heaven), nor the fruit (of possession) of the world of Brahma. I
have already not desired to have royal fortune which is as fickle
as the current of rapid-flowing water, but on account of the
fruit of this gift which acerued to me who am great in devotion,
I shall acquire lordship over my (own) mind, which is (so much)
valued by the Aryas and which never attains’' change or reverse.”

(V. 12)

By that time (the gift) was put in a written form (document)
and sealed by an ivory-seal. Then the king giving away the
groat earth to the sangha passed away (to eternity i.e. died).
When the ministers bore away (the body) in blue and yellow
litter (or bier) and worshipped his body with the intent of laying
it down (for cremation purpose), RAdhagupta said thus— By
king ASoka was made a gift of the great earth to the congrega-
tion.” Then the ministers enquired— Why so ?”’ Ridhagupta
replied— The desire arose in the mind of king ASoka, viz—'I shall
give a gift of one hundred Kotis (of gold pieces) in the service of
the Liord.” When ninety-six Kotis were given by him, the Queen
intercepted the act (of gift). In fulfilment of bhis purpose the
“king made a gift of the great earth.” Then the minister by
giving the remaining four Kof:s in the service *of the Lord
redesmed the earth and established Sarpadi in royalty. Brhaspati
was the son of Sampadi and VrysSasena was DBrhaspati's son,
Pusyadharman was Vr$asena's son and PuSyamitra was Pusya-
dharman’s son.

He (Sampadi) sent for the ministers (and said—) “What may
the way be by which our name (renown) may last long 2" They
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replied— There was the king named ASoka who was born in
yvour Majesty’s family. By him were established eighty-four
thousands of religious stiipas (Dharmarajikas). As long as the
Lord’s teaching will prevail, so long his fame will last. Your
Majesty should also construct eighty-four thousands of
Dharmarajikds. The king said— King ASoka was highly
powerful. Is there any other way (for on fame to last long) ?'
His Brahmana priest was an ordinary man, not faithful (i.e. not
believing in Buddhism). By him was said thus— Your Majesty,
name (fame) will last for (these) two reasons. Meanwhile king
Pusyamitra by equipping his army of four-fold troops proceeded
towards the Kukkutarama (monastery) with the purpose of des-
troying the religious teaching of the ILiord. At its door a lion’s
roar (war-cry) was raised ( by the monks ?). Then the king being
afraid entered Pataliputra. This happened twice and thrice.
Then calling for the bhiksus (monks) and the congregation, he said
—"“T shall destroy the Liord’s teaching. Do you wish to have
stiipas and monasteries 2"’ The bhikyus accepted the (offer). Then
Pusyamitra, having (destroyed) the monasteries and killed the
bhiksus, went away. He reached the Sakala country. By him
was said— Whoever will bring me the head of a (Buddhist)
S‘mmam will be given by me a hundred pieces of dinara (gold)
coins. Then they (the people) began to offer such heads on account
of the idea of Dharmarajikas being out of the pale (of the king’s
favour). Hearing this the king began to bring about the slaughter
of the Arhats. (But) he attained cessation of consciousness. His
attack on others did not succeed. Leaving aside his effort (to do
evil) he entered into a place of concealment. There (in the place
called) Damstri a yaksa lived and (he) thought thus—'This
teaching of the Lord will be lost. I have (myself) entered into
the discipline (i.e. the condition of a novice in Buddhism). I
cannot do any evil or unpleasant doed to any one.”

His daughter was asked (for marriage) by the yaksa Krmisa.
But he (the othor yakia) did not give her ta him, because he was
an evil-doer. Then the said daughter was given by him to
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Krmisa for the protection of the teaching of the Lord and for the
security of the belonging (i.e. the stiipas and the monasteries given
in the Lord’s honour). The great yaksa applied himself to
following the king PuSyamitra at his back. The king (however)
could not be killed on account of his power. Then the Damsira-
nivist yaksa caught hold of the waksa ( his son-in-low) who
followed Pusyamitra (for the latter’s) protection, and went away
to move in a mountain. He (then) went towards the southern
direction. The walksa Kymisa then brought a big mountain and
obstructed king PusSyamitra accompanied by all his army and
conveyances. His designation of munihata (i.e. one who killed the
asceties) was established. The Maurya lineage (or dynasty) then
came to an end, when king Pusyamitra was killed.

As you have observed from the above translation of the
Asokavadana, there are certain references to some matters on
politics and persecution of the monks after the emperor’s
death—but they may form some topics for historians to deal
with and I have refrained from any discussion on them in this
lecture. Only this is evident that the Divydvadana was composed
before the end of Pusyamifra’s reign.



SEVEN

THE INTERRELATION BETWEEN
BRAHMANISM AND BUDDHISM

In dealing with the question of the interrelation between the
Brahmanic or Hindu and Buddhist systems of philosophy and
religion, we may - first state what are the most salient and cardinal
features of the so-called orthodox Hinduism.

CARDINAL BELIEFS OF HINDUISM

Broadly speaking, Hinduism is a theistic religion. The
Hindus of the Vedic, Upanisadic, Puranic, and other important
periods of the history of Indian religions, all believed in God,
the highest Self, regarded as the all-pervading, infinite, absolute,
eternal, and singular DBraohman, who is also manifested in the
form of the universe (in His immanent aspect), and who yet
remains in excess over it (in His transcendental aspect), as some-
thing incomprehensible.

They also believed in human beings having individusal souls
(Jiviitmans) which, in their very nature, are identical with tho
highest Self, (God or Brahman. So they bheliaved in the past,
and they yet believe now, in tho oxistenco of God, individual souls,
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and the universe, of which God is regarded as both the material
and the efficient cause. |

In regard to the particular forms of creeds or cults, like
VaiSnavism, éa,ivism, éﬁktism, etc., which the different followers
of Hinduism embrace, the central object of the act of worship,
thought and meditation is the attainment and realization of the
same ultimate Reality, supreme Brahman.

The Hindus also hold that the individual souls (embodied as
they are) suffer all kinds of miseries and privations, and they
are subject to birth, decay, disease, decrepitude, death and
rebirth in consequence of the deeds, good or bad, done by them
in this life or in the previous ones. They also fervently believe
that they can, by their own efforts in the form of acquiring j7tana
(knowledge), or doing karma (work or action), or practising bhakts
(devotion), or yoga (the practice of contemplation and meditation),
hope for release from worldly bondage, by having realized their
own unity with the universal Self.

It must be said that without & knowledge, to some extent, of
the Vedic lore, which certainly includes that of TUpanisadic
doctrines, it 18 not at all possible to understand properly the

doctrine of the Buddha, whom great Swami Vivekiinanda called
‘a rebel child of Hinduism’.

BUDDHA—A DYNAMIC PERSONALITY

Why did the Buddha rebel against Hinduism, and how far
did he differ from the tenets and doctrines of the Vedic religion
and the Upanigadic philosophy ? In the following pages, we
shall make an attempt to answer this question by referring to
certain actions in the DBuddha’s own life, his teachings and
preachings, and also to some later interpretation of them by
certain groups of Buddhist philosophers (of the Mahayiina school).

At the outset, it may be remsarked that the Buddha was a
dynamic personality. e was universal love, kindness, and perfect
wisdom personified. He always appealed to reason (yukti) with
analysing human ventures in search for the ultimate Truth or
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Reality, without any bias towards particular views, as if he
always said, as we find in the JRansarasamuccaya, O ye Bhiksus,
you must accept my view after a fully ecritical examination and
not out of ‘deference to me as your Master'. He was also of the
opinion that only the words of that person are to be accepted
who speaks with reason. He was a great rationalist in philoso-
phical thoughts and conceptions, a great master of moral force,
a great renouncer, and a supreme physician for healing human
diseases, passions and torments.

PHILOSOPHICAL ATMOSPHERE IN BUDDHA’S TIME

What was the philosophical atmosphere which the DBuddha
found himself in ? The chief religious and philosophical system
that prevailed in pre-Buddhistic age was that of the Upanisads.
We find in it more emphasis being laid on jRana (knowledge) than
on karma (action or work). But even in the Buddha’s own time,
the influence of priesthood and Vedie ritualistic institutions, such
as yajnas (sacrifices), did not fully cease to work on people’s
mind, though the first impact on it inflicted by the Upanisadic
spiritual teachings had commenced to be felt somewhat earlier.
The revolt against karma, however, came to have a powerful
influence on men’s mind when the Buddha preached his first
sermon (dharmacakra-pravartana) at Sarnath (near Banaras), after
his attainment of perfect enlishtenment or knowledge (sambodhi),
in his thirty-fifth yvear, at Bodh-Gaya.

But 1n this hostility against the Brihmanic cult of ritualistic
karma ( Vedic sacrifices and other ceremonials), the .\jivika,
Nirgrantha (or the Jaina), and Lokiayata schools of philosophy and
religion, which were current in the Buddha’s time, also joined
their hands to some extent. \We know that Gosala Mankhali-
putra was the founder of the .Ajivika sect, which believed in
the doctrine of niyat: (predestination or fate), according to which
all phenommena, physical- or mental, are unalterably fixed or
ordained, and which had no faith i1n human efforts or exertion
(puruszakara). The founder of the Jaina sect, which accoptod
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harmlessness or abstinence from violence or doing njury to
others, alike in thought, word, or deed, as its chief tenet, was
the great ascetic Mahavira, the Nirgranthanitha-putra. The
third chief leader was Kesakambalin, a materialist and unbeli-
ever in soul or God, and probably inclined to the tenets of the
Lokiyata system, of which Carvika was the greatest exponent,
perhaps 1ts founder.

This Lokayata—meaning directed to the world of sense’—

system 1s also named along with Sarhkhya and Yoga by Kautilya
(fourth century B.C.) as the prevailing antiksiki or metaphysical

schools in India. It was, however, a heretical system according
to the Brahmanic Hindus, as it rejected the authority of the
Vedas and refrained from performing all the Brahmanic
ceremonials and sacrifices, and also denied the doctrines of trans-
migration accepted by the Brahmanic systems. Its followers
did not believe in any other means of knowledge than direct
perception (pratyakea). To them, who were Dehitmavadins, matter
was the only reality, soul being no other than the body with only
the attribute of intelligence. They also denied the existence of
all that transcends the senses, and, according to them, salvation
was only the dissolution of the body which was nothing but a
combination of the gross elements. According to them, sensual
pleasure was the only end of man to indulge in. Orthodox
Hindusm received a severe handling from the Liokiyatas, as from
the early Buddhists. Probably the Gita@ refers to the adherents
of this system (called asuras, demoniacal men) when it asserts
that ‘they regard the universe as without a basis, and without
a ruler (XVI. 8 and that they take the gratification of
desires as the highest thing, feeling sure that this is all’ (XVI, 11),
without any respect towards spiritual ordinances (§@stravidhis).
There was another prominent religious leader in the Buddha'’s
time, a Brahmana preacher named Safijaya, who had for his
students, before their ordination to Buddhism, Sﬁr'i'putra and
Maudgalyayana, who later became the two most famous, beloved,
and devoted disciples of the Buddha. This teacher Saiijaya
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was rather a sceptic who cherished doubt in the solution of the
philosophical problems namely, whether the world is permanent
or impermanent, whether there is continuity of life or self even
after a man’s death, whether the world has its beginning or it is
beginningless, etec. To the Buddha, these sectarian tenets and
doctrines seemed to be unsatisfactory and unappealing, though
they severally made strong impress on his.mind in some respects.

BUDDHISTIC AND BRAHMANIC DOCTRINES COMPARED

AND CONTRASTED

We shall now try to show as to how far the Buddha's religion
and philosophy agreed with, and differed' from, those of the
Brahmanic Sastras. ,

We do not find much stress being given in Buddhism on the
Hindu variae and @srama duties ordained for the different castes.
The Hindus gave the right of priesthood and leadership in religion
to the Brahmanas alone, but to be believer in Buddhism, one need
not be a Brahmana, or a high or a rich person. In the matter of
religious observances and performances, there could be no distinc-
tion between a Brahmana and a non-Brihmana, between high
and low, or rich and poor. According to Dhammapada, ‘A man
does not become a Brihmana by his platted hair, by his family, or
by his birth (alone). He is (regarded as) pure, and he is a
Brihmana, in whom reside truth and righteousness.

There appears to be good agreement between the two systems
of Hinduism and Buddhism in so far as the attempt to bring about
an eoxtinction of all mental desires and cravings is concerned. In
order to free himself from the assaults of disease, decrepitude,
death, and all adversity in life, Gautama, the Bodhisattva,
renounced the world in search of that agoncy or way by which
these sufferings might be put an end to, and for the attainment of
eternal bliss (nirvang, the highest beatitude) by means of inedita-
tion and contemplation (samadhi), which is only possible to be
attained in lonely forest life. IIe resolvel to extinguish the
three fires, kamayni (fire of attachment), dvesign: (fire of hatrod)
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and mohigni (fire of delusion or ignorance), and make himself
worthy (arhat) of realizing and enjoying the bliss of emancipation.
In this matter, the Buddha, accepted the Upanisadic view that,
unless one can dispense with all human desires (k@ma) or hanker-
ings and cravings, which even latently work within the mind, one

cannnot expect to attain the highest stage of immortality (cf. Katha
Upanisad, I1. 3, 14, 15, and Mundaka Upanisad, I1. 2. 8).

The Buddhists believe that, after having attained sambodhs:,
Gautama uttered an wddna (joyful utterance), which finds its
place in the Jaravarga of the Dhammapada (gathds, 8, 9).
Translated into English, it runs thus : ‘Liooking for the builder of
the tabernacle (i.e. this my body, the prison-house of the senses),
I have traversed a cycle of many births, but without succeeding
to find him (out) ; painful it is to go through births again and again.
But now, O you, maker of the tabernacle, you have been found
out (by me), and you will not (be able to) build this tabernacle
again. All your rafters are broken, and your ridge-pole is sundered.
(My) mind, being free from predispositions (i.e. approaching
nirvana), has attained the extinction of all desires.’

Metaphorically speaking, we may therefore regard this destruc-
tion of all cravings and desires as victory over Mira, the Tempter.
It is desire which leads to the building of the body and binds it
to the wheel of existences. Once desire becomes dead in us, we
become free from future births. It is said that, after his victory
over Miara, Gautama assumed for himself the favourite name of
Tathagata which, according to some Buddhists, is interpreted as
the person who attained fatha or the real cause of our existences.

Buddhism borrowed many an idea and theory {from the
Sarrkhya and also from the practical Yoga philosophy of the
Hindus. Eecstatic abstraction and trance were held in high
esteemm by the Buddhists from the very beginning. They also
accepted many philosophical concepts from «hese systems. The
Buddhists, like the followers of the other Indian Brihmanic
systems of philosophy, believed in the doctrine of suffering or pain
(duhkhavdda). They also had firm faith in the doctrine of work or
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or action (karmavada), according to which human beings bear the
consequences of their 'good or evil acts in life, and their future
oxistence 1s shaped accordingly.

They also cherished a firm belief in the doctrine of rebirth
(janmantaravida). The ego, pudgala or sattve as the Buddhists
call it, 1.e. the individual being called as Jiva by the Hindus, is
always subject to pleasure or pain as the result of good or evil
deeds by him. Human beings, however, always strive to attain
the state of unmixed happiness and tranquillity, being released
from the hard fetters of birth, age, disease, death and rebirth
(samsara or revolution of repeated existences). In India, different
systems of philosophy came into being in the course of the different
teachers’ attempts to discover and determine the ways by which
the cause of pain or suffering in the world could be ascertained,
assuaged, and finally extinguished, and by the knowledge of which
(ways) man could succeed in ending his rebirths. Complete and
everlasting extinction of suffering and misery in the world is the
aim of all Indian philosophers.

The Brahmavadins (or Vedantins) acknowledge the existence of
only one entity (Brahman) and own that the knowledge of that
absolute Soul or Self leads to muktz, i.e. release’ from the bondage
of births and rebirths. On the contrary, the materialist philo-
sophers, the Lokayatikas mentioned before, believe that the
universe is akarana-sambhiita, 1.e. never born of any super-cause.
The followers of the Patafijala system, again, regard everything
as being ordained by a personal God who is the highest cause. But
Gautama Buddha seems to have considered all these views
extremely unhelpful in bringing about liberation ; rather, accor-

ding to him, they lead one to greater distress and bondage, and so
he rebelled against them.

The early Buddhists helieve that, if the individual beings can
achieve by true knowledge a total cessation of all miseries, they
thereby attain tranqullity and eventually the immortal state of
nirvana by extinguishing themselves like fire or a lamp. Their
earthly existence becomes extinct, and it attains the state of Siinya
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(absolute nothingness, void, or emptiness). So they think that
there i1s, in a way, no individual, no universe, and no cause of
them both. It is, indeed, very interesting to find in the Buddhist
canons this nirv@na described as a-kata (akrta, the uncreated) and
a-mata (amrta, the immortal), i.e. it is neither created. nor does it
ever die. Haence, it may be persumed that 1t is a siddha-vastu,
eternally existing thing, and 1t may bhe equated with the

Brahmanic idea of Brahman.

THE BUDDHIST LAW OF CAUSATION

Next, let us consider what is the nature of the chain of causes
and effects, technically called the pratitya-samuipiada, i.e. the law
of happening by way of a cause (or the law of origination of a
thing or phenomenon depsnding on another as its-cause), which the
Bodhisattva revolved within his mind during the third watch of
the night on which he attained perfect enlightenment. The basic
principlé in this law of paticca-samuppada (pratitya-samutpida)
is laid down in the following formulary : “This having been, that
comes to be ; from the appearance of this, that arises. This having
not been, that does not come into existence ; from the cessation of
this, that ceases to be.’

Through his penetrating eye of knowledge, Gautama, during
his enlightenment, observed that the twelve nidanas (hetw, samu-
daya, or paccya, as they are also called by the Buddhists) are
arranged, as it were, to form links in a chain of dependent origins.-
nation. He grasped the idea thus : (1) dulkha (human suffering
due to disease, decay, death, etc.) is causally determined by jati
(birth), (2) jati by bhava (action, good or bad), (3) bhava by
upadana (clinging to existence), (4) upadana by trspa (5) trsna
by vedant (feeling of pleasure or pain), (6) vedand by sparia
(tbouch or contact), (7) sparSa by sadayatana (the six organs
of sense), (8) sadayatana by nama-riips (name and form, i.e.
individual being ; according to some others, mind and body), (9)
namariipa by vijnana (consciousness), (10) vijnana by sanskara
(conformations left from actions in former births or in the passed
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\
part of the present life), and (11) samskdara by (12) avidya
(ignorance, nescience).

By the cessation (nirodha) of the following one, amongst
these nidanas, the preceding one ceases to be. Hence, ignorance

or nescience, becomes responsible ultimately for all human
miseries.

THE EIGHTFOLD ETHICAL PRINCIPLES

We may refer, in this connection, to the four noble truths
(@rya-satyas) which Bodhisattva Gautama realized during his
enlightenment, namely, (1) the existence of pain as an entity,
(2) the origin of pain, (3) the cessation of pain, (4) the eight-
fold path that leads to the cessation of pain. The Buddha deseri-
bed this path as the mayshima patipada, the middle course which,
according to him, creates true insight and iatelligence and leads to
tranquillity of mind (upadama), intuitive knowledge or supernatural
faculty (abhijna), supreme wisdom (sambodhi), and eternal bliss
(nirvana).

The eightfold principlesare : (1) sammaditthi, right view or
belief ; (2) sammasankapps, risht resolve or aspiration ; (3)
samma-vaca, right speech ; (4) samma-kammanta, right work
or action ; (5) samma-Gjiva, right living or profession or calling :
(6) samma-vayama, right endeavour; (7) samma-sati, right
thought or recollection; and (8)  sammii-samidhi, right
meditation or concentration. Acceptance and right following of
this noble middle path will surely lead to the release of all men
from the twelvefold fetters of cause and effect (pratitya-samat-
pada), save them from all the ills of life, and bring about their
ultimate emancipation (nirvana). This is the essence of the early
Buddhistic thought.

These doctrines indicate clearly that the DBuddha’s original
teachings are largely based on the ethical principles of life. The
essential virtues, according to them, are good conduct and its basic
qualities of friendliness, compassion, tolerance, and mental joy
(all four forming the Brahma-vihara), and also non-violence towards
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all beings. Good and evil, virtue and vice, well-being and adver-
sity, these constitute the chief topics in this system. A life of
purity, possessing the higher sentiments of love and service to all
beings, 18 cortainly helpful in the attainment of eternal bliss. The
Buddhists are enjoined to contemplate whether the four noble
truths are realities or not, and whether everything that appears to
have a birth is, or is not, impsrmanent on earth. The Buddhists
believe in the Buddha’s precept that the composite thing—the
human body with its life principle—arises out of the combination
of the five skandhas (categories), namely, r@ipa (the gross elements
or objects of the senses), vedan? (the feeling of pleasure and pain),
samyna (realization of the outward form of objects), samskira
(conformations or predispositions) and vijndna (consciousness).

Even before Gautama’s attainment of enlightenment, he ex-
pressed his opinion about the Atman or Fkjetrajiia to Arada,
when he met him on his way fo Bodh-Gaya. In reply to the
sage’s view that ignorance (aj7iana), action (karma), and desire
(¢rsni) are at the root of rebirths, Gautama retorted by saying
that wherever one thinks of the existence of the Atman (self or
soul), these three remain (latently) in a subtle form. Ile also
argued that, if there were soul as a knower, there must be
a thing to be known ; and such being the case, there cannot be any
mok;a or salvation of such a sentient soul, and there could
not be a real abandonment of egoism. He therefore thought that
absolute attainment of the end consists in total abandonment of
everything. Another sage, Udraka, also believed in the existence
of the Atman. Because of this, Gautama could not accept his
view too. Gautama regarded ksetrajiia (individual soul) as
prasavadharmd (subject to the condition of taking a birth) and
brjadharmd (having the condition of a seed with latent power
to germinate).

According to the Buddhists, death is nothing but the breaking
up of the ‘combination of faculties and characters’ ; and the
personality of a man, under the pressure of a force by which those
life-eloements, faculties, and characters, namely, the skandhas, tend
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to recombine, 18 again brought into being, and a new life is the
result. This force, according to them, is the force of karma (action),
and it is the aggregate of the results of good or bad actions which
causes the recombination. Man goes to a new condition acecording
to ‘the total or resultant force of all the actions of the particular
series of lives,’ and is thus born again. No soul, no spirit, nor
anything like if, as the Brahmanic Hindus think, has passed on to
the next creation or birth, except, according to the Buddhists, the
force of karma, which has compelled the new combination of the
elements of the former individual who has only got a new life
from a new birth. Buddhism, it has been mentioned before, lays
the greatest stress on karma ; and the doctrine of Karma is the
cardinal feature of 1. This powerful force of karma of a man is
the main cause of his rebirth. Hence 1t is that the Buddha laid
80 much stress on the eight-fold ethical principles.
THE BUDDHIST VIEW OF NIRVANA AND

_ THE BRAHMANIC IDEA OF MUKTI

What is the conception of nirvana according to the Buddhists,
and how does it stand when compared with muki: or moksa of the
of the Brahmanic system ? According to the Buddhist works like
the Visuddhimarga etc., the term means a total annihilation of all
the constituent elements of being, viz. the five skandhas, and
people who seek after such annihilation should strive to attain it
by meditation, knowledge, and practice of virtue. The Artha-

salint and some other works, again, define mnirvara as the
quieting of all desires and evil deeds. But BuddhaghoSa, the

great philosopher and commentator of Buddhist works, applied
the term to mean $#nya, absolute non-entity or non-existence. The
first stage of $unya is attained by an arhat who has reached the
highest state of sanctification, and the last stage by a buddha
alone who succeeds in bringing about release from every conceiv-
able attribute of being and thus enjoying eternal bliss.

The later Mahayana Buddhists, headed by the great philo-
gsopher-poet AsvaghoSa, held the view that the dharmacakra or
mirvana, as taught by the Buddha, is to be characterized by the

8
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words nisprapanca (free from diffuseness and diversity, i.e, non-
phenomenal), anutpada (not lable to come into existence),
asambhava (without origin), and anzlaya (being above attachments
or longings or desires). They also describe it as vivikta (lonely
and detached), prakrti-3unya (void or empty by nature, rather,
supernatural), and alaksana (devoid of attributes, indefinable or
indeseribable). ASvaghoSa has described it as ‘Akdsena sada
tulyam nirvikalpam prabhasvaram’ (It is always similar to the sky
or space, beyond distinctiveness, and extremely shining). Do not
soma of these epithets remind us of words like alksana, prapai-
copasama, and praviviktabhuk of the Mandikya Upanisad ? The
word ‘nirvikalpa’, as used by the Buddhist poet, may be compared
with a verse in the Gauda-pada-karika (II. 18), where it is said
that just as vikalpa (of a serpent) ceases to trouble us as soon as
the rope is determined, so also the non-dual Soul or Self is
determined to the exclusion of all other objects.

The followers of the Buddha believe that é@inyg or nirvana is
beyond existence and non-existence (asti-nasti-vinirmukta), viz. it
18, it 1s not, it is both, and it is not both. And it does not partake
of the nature of any soul or non-soul (@tma-nairatma-varjita).
Every object or phenomenon, i.e. the whole praparca, except
this $#inya, is unreal, and is as delusive as a magic, a mirage,
a dream, s moon in the water, and an echo (maya-marici-svapna-
bham jalendu-pratinadavat). To us, therefore, it appears plain
that what the Brahmanic seers (rsis) have, by their deep
contemplation, relized as invariable and non-dual absolute entity,
and what they have expressed by the several terms such as
Brahman, Paramitman, or Bhagavat, as péiriia or full in which
we may find a unity of all existences, is the same ‘as the $unya
(void) or mirvana of the Buddhists, in which, they say, thers is
the nonexistence or absence of all existences.

Ia spite of mutual controversy, conflict, and opposition between
Hinduism and Buddhism, and their reactions on each other in
the different periods of Indian history, the two may intrinsically
be treated as identical. Nirv@na has been equated by some later
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Buddhist philosophers with the ultimate truth or tathata, i.e. the
state of permanent and invariable ‘suchness’ or ‘reality." That
same reality is pUrnatative or $unyatattva, by realizing which one
becomes completely still, silent, or dumb, as it were, being unable
to express in words its nature.

S0, it will not be wrong to declare that Buddhism is also
another phase of Hinduism, and we should not call it a heterodox
system of Indian philosophy and religion. A Brahmavadin and a
éﬁnyavédin are easily interchangeble in ‘their views on the
ultimate Reality, if you so think. Hence the Bhagavata Purana
(1.3.24) and the lyric poet Jayadeva (twelfth century A.D.) were
right in including the Buddha in the category of incarnations of
Visnu.

THE SIGNIFICANCE OF BUDDHA’'S SILENCE
OVER CERTAIN QUERIES

It is said that the Buddha either remained silent, or declined
to answer, when queries were put to him by his disciples as to
whether, after death, even the Tathagata’s own existence will
continue in any form or condition, and whether there exists any
soul of a man, as different in nature from his body. All he used
to say in reply was that such queries were unnecessary, or that
they were unanswerable. In his opinion, the discussion of these
mysterious questions could not further the attainment of know+
ledge of the ultimate Reality. He rather felt that there was no
necessity for prolonged discussions on these secret problems.

The Master’s silence 1s explained by some Buddhist scholars
saying that he was anxious to benefit his hearers and inquirers
by plainly telling them 1n a practical way what was good for
them, and not to puzzle them by introducing such intricate and
controversial matters of philosophy and religion. The span of life
of men was too short to enter into allthese baflling problems.
Probhably the Buddha knew the answers to these questions and
folt himself not able to explain the true nature of the ultimate
bliss or nirvana, as it was not possible to be communicated by him
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and comprehended by them. We also know of the famous line of
the Katha and Mundaka Upanisads: 'Nayam-atma pravacanena
labhyo na medhaya na bahund Srutema’ (the knowledge of the
highest Self cannot be obtained by too much of scriptural texts, or
by one’s own iatellectual power, or by extensive hearkening from
the teachers). The Mandakya Upanisad describes the Self as
avyapadesyah, 1.6. indescribable by words. The Vignu Purana
also says that ‘The highest truth cannot stand discussion or
debate, because it is beyond the ken of utterances (by word of
mouth).’

The great Mahayana exponent, Candrakirti, also states, para-
martho hi aryanam tasnimbhaval’ (i.e. paramartha is the state of
utter silence of the noble men). And the Hindus, too, aver
‘guros-tu maunam vyakhyanam' (i.e. silence of the teacher is to be
regarded as the explanation or interpretation of fthe ultimate
truth). So the Buddha was concerned only with his success in
elucidating the four drya-satyas (noble truths) ; and his disciples
" and followers were to realize and act accordingly without further
questionings, if they really wanted to obtain freedom from bond-
age and the bliss of nirvana. If a seeker of truth waits till all
his questions are debated and answered, he Will not be able to
realize the four noble truths during the short tenure of his life.
Hence according to the teachings of Buddhism, one should only
take refuge in the Buddha (the Teacher), the Dharma (the Law).
and the Sangha (the Congregation or the Church), and dne is sure
to be delivered from all ills by resorting to this safest, easiest, and
best refuge.

Let us now turn our attention to a consideration of how
the later Buddhists, the Mahayanists, developed some of their
basic concepts by being influenced by Hinduism, and how
the Hindus, in turn, were also influenced by the Buddhist
theories.
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BREHMAI:TICAL INFLUENCE IN EARLY
BUDDHIST WORKS

The Mahayana Buddhism, both in its philosophical and
religious aspects, was afoot in the first century A.D. The great
Brahmana philosopher, poet, and dramatist AsvaghoSa, a contem-
porary of Kaniska (first-second century A.D.), was one of the
founders and leaders of the Mahayvana. He, it appears, had at
first received a thorough education in Brahmanical literature.
Later on, he went over to Buddhism. He laid great stress on
devotion to the Buddha, and prepared the Mahayana view 1in its.
first stage. His Buddhacarita was an actual Sanskrit epic on the
Buddha. It is interesting to find that, in the concluding verses
of his second Sanskrit epic, the Saundarananda, ASvaghosa
says that he has given the book ‘the form of an ornate poem
(mahikdvya) only to be able to win over non-Buddhist hearers to
the Buddha's doctrine and to make this doctrine palatable to
them, just as one mixes a bitter medicine with honey to make it
drinkable.” ASvaghosSa is regarded, though with some doubts, as
the author of another book, named Vajrasici, in which he has
refuted the Brahmanical caste system with the help of quotations
from the Vedas, the Mahabhdarata, and the Manu Smrti. The
democratic way in which he has defended the equality of all
classes of men is very noble and highly charming.

During the Vakitaka and Gupta periods (c. A.D. 200-500) of
Indian history, both the Hinayina and the Mahayana schools of
Buddhism flourished simultaneously. But there 1s no doubt that
the Mahavyiina school was being steadily influenced by the revival
of the Braihmanical faiths during that age, though it too was
growing stronger in volume and material. It may seem strange
that Vasubandhu (fourth century A.D.), a prominent member of
the Yogicara school of Mahiayana, was himself the son of a
Brihmana of the Kausika family of PuruSapura (Peshawar). He
wrote his famous work, the Abhidharmakosa, which i1s regarded as
highly authoritative by all schools of Buddhism, and which treats
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‘of the entire field of ontology (science of reality), psychology,
cosmology, ethics, and the doctrine of salvation’. A chapter of
this book deals with the Buddhist doctrine of the denial of a
permanent soul, and attacks the Pudgalavadins (Vatsiputras) who
believe in a permanent soul in beings, like the Brahmanic Hindus.
This book also gives a description of the dogmatics of the ancient

Buddhist schools, and is rich in quotations from the earlier
literature (Pali canons). The existence of this school of Pudgala-
vadins, believing in individual souls, militates against the general
view that all Buddhists denied the existence of and explained the
continuity of births of a particular pudgala, Jiva, or saitva, or
even Atman as they also sometimes call it, in the manner already
referred to in the earlier section.

THE INFLUENCE OF THE BHAKTI CULT

At this later period, the story of the Buddha’s life gradually
began to give up the Hinayana form and assume a Mahayana
garb, and this becomes clear from a study of the Lalitavistara, the
Mahavastuavadana, the Divyavadina, and the Jatakamala, some
of which were written during this period. The philosophy
propounded by the Mahayanists like Nagarjuna, Aryadeva, Asanga,
Vasubandhu, and Dinnaga, and the creed preached by them,
appealed to the mind of the ordinary people more than the
philosophy of the Hinayanists of older times. It is the bhaki:-
yoga principles of Hinduism which influenced these philosophers
in their views regarding the attainment of release from bondage
and the ills of life, In this connection, we may quote a significant
passage from A New History of the Indian People (Edited by R. C,
Majumdar and A.-S. Altekar, vol. VI. p. 384) :

‘Atheism was replaced by the gospel of a divine helper of men,
and the apprehensions created by the doctrine of anattd (non-
existence of soul) were practically all removed by the doctrine of
dharmakaya, through which an individual could get eternal
existence., Nirvana was not the tranquillization of human aspira-
tions but the fulfilment of human life ; one can live in the whirlpool
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of life and death and yet be above it, as the Bodhisattvas do, as a
matter of fact. The latter are always ready and present to save
the genuine devotees, and can also transfer to them their good
karma to secure their salvation. What mattered was not 7nana so
much as genuilne bhaktz ; a single obeisance made to a stiipa or
Buddha 1image by pious devotes would secure his eventual
salvation. Naturally, a religion which offered this simple way
to attain the spiritual goal became more popular than its rival,
which maintained that one must depend entirely on one’s own
exertions for getting the nirvana.’

Thus we find that the Mahayana tenets began to take the place
of the Hinayana ones. The idea of the Bodhisattvas feeling more
anxious for others’ uplift and salvation than for their own is very
noble and high indeed. Bhakti cult then prevailed in a very
prominent way in Brahmanic society.

The two schools of Mahayana philosophy, the Madhyamika
and the Yogacara, developed highly during this period (A.D. 200.
550). The chief expounder of the first, Nagirjuna, belonged
to the second century A.D., and his disciple Aryadeva, was thae
author of the Catuhsataka, which is the most authoritative work
on the Madhyamika system. The same period also saw the
birth of the Yogacira school founded by Maitreyanitha in
c. A.D. 200. Near about A.D. 300 Asanga, himself a Brahmanas
convert to this school of Buddhism, converted his Hinayanist
younger brother, Vasubandhu, to Yogacara tenets. Vasubandhu
later on wrote many books 1n some of which he refuted, in a
masterly way, the belief, prevailing amongst all people, In the
reality of the external world, while he defended strongly the
reality of wviynana only supporting the illusive nature of the
oxternal world, thus becoming, as it were, the expounder of the
Vijiianavada in Mahayiana philosophy.

THE INFLUENCE OF VIJNANAVADA ON GAUDAPADA

We shall presently see how Gaudapids, an orthodox Brah-
anans philosopher of high repute, followed this doctrine somewhat
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indirectly to establish his theory of Mayavada in his great Sanskrit:
work, the Agamasastra, which also goes by the name of Gauda-
pada-kariki. This book is regarded as a very sacred Hindu work,
because the author establishes, in a2 masterly manner, the Advaita
Brahmavada, basing his arguments on the terms, thought, and
method adopted by the Vijiiinavadins of Yogacira school. Just as
these Buddhists believe that vijniiana (consciousness) is the only
reality and the prapaiica (phenomenal world) is absolutely non-
existent, a total non-entity, & nothingness, so this Gaudapida, an
erudite scholar in Hindu and Buddhist philosophies, and the
grand-guru of éankarﬁc‘ﬁrya, was the first to make an effort to
explain the Sruti from the standpoint of absolute monism, which
means, in short, that there i1s an eternal principle of absolute
homogeneity which is truly existent, while, the world of multi-
plicity is truly non-existent. The Gaudapada-karika says, that
'‘this world of multiplicity and duality is only an illusion, the
ultimate truth lies in non-duality or unity.’

We may add that, though the Brahmavada pervades through-
out the Upanisads, the Mayiavada is not very explicitly mentioned
there. The doctrine of Mayavada was largely taken from the
Buddhists, specially the Mahayana Buddhists of the Yogacira
school belonging to this later period, and Gaudapida gave promi-
nence to it in his famous Karika. Then the great éakaarﬁcﬁrya,
his grand-disciple and the bhasyakara of the famous Brahkma-
Sitra and the chief Upanisads, followed this Mayivida and gave
a fresh force to the revival of the Brahmavada of the Upanisads.

BUDDHISTS ARE ADVAYAVADINS

Vasubandhu, a Vijiinaviadin and a great controversialist,

refuted the Samkhya position of 1évarakrsga (author of the Sai:-
khyakarika) in his Paramartha-saptati. Then comes, probably in
the fifth century A.D., the well-known Mahiyina treatise
Lankavatira-Siatra, in which we find strong refutation of the
views and theories of the Samkhya, the Vaisesika, the Naiyayika,
and the Mimarmsaka., Developing further the Vijfifinavada, this
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work maintains that all multiplicity (dvaita) and differentiation in
the world is due to ignorance (avidya) ; and that vijRanae, which
constitutes the essence of the dharmakaya, is the only reality. If
this truth is once realized, all dvaiia or dualism disappears, and it
138 only then that the non-existence and non-reality of the external
world 1s understood. This book explains the non-reality of the
multiplicity of the world by comparing it with the horns of a hare
(8adavisana), the son of a barren woman (vandhydputra), and the
city of the gandharvas (gandharvanagara), and adds other examples
for the purpose by comparing individual existences to simply
a,ppe'a,ra,nces and images like maya (magic or illusion), mrga-
trsmika (mirage), svapna (dream), jalendw (the moon as reflected
in water), and pratinada (echo). |

The conception of the unreality of the world explained
by the example of a circle that appears when a fire-brand
i8 , whirled round seems to have proceeded first from
this Lankavatira-Sitra ; and it was this simile that found a

prominent place in the Gaudapada-kirika, where a full prakarana
of 100 karikas is named Alatasanti (calmness of the fire-brand). A
verse of the Karikd says : ‘Just as when a fire-brand is set in
motion or made to quiver, it seems to assume 1mages appearing as
straight, curved, and so on, so when vijfiana (consciousness) is set
in motion or agitated, it seems to assume images (of objects and
subjects) as the perceived and the perceiver’ (IV. 47). So, accord-
ing to this doctrine, multiplicity is. produced when wvijnana is
disturbed, and when it is quieted, the multipicity of objects
disappears.

The Saugatas (Buddhists), also called Advayavadins as they do
not believe in g¢grahya (an object perceived) and in grahaka (a
perceiver), regard that vijfiana (citta and manas, as it is sometimes
called) alone is the asti-vastu (truly existent thing), and all others
are characterized by jatyabhisa (images having, as it were, jati or
birth), calabhasa (images having, as it were, a passing away or
death), and wvastvabhisa (images having, as it were, the look of
objects). The Gawujapada-karikii categorically states: 'Vijfiana
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{consciousness) is quite, devoid of the other two (namely, the

perceived and the perceiver), because it is unborn, undying, and
devoid of objectivity’ (IV. 45).

VIJNANAVADA PAVED THE WAY TO ADVAITAVADA

It therefore seems to be a fact that, in the history of philo-
sophy in our country, the Vijfianavada of the Mahayana Buddhists
of this period paved the way to the enunciation of the Advaitavada
(of Vedantism) by Gaudapada and, after him, by Sankaricarya
who fully elaborated the doctrine of Maya or cosmic illusion and
established the Advaitavada, the doctrine of non-duality, rather,
an 1dealistic monism, according to which phenomenal multiplicity
18 a phanatasm of a dream and seems true only till one awakes to
the reality of Brahman.

It may be briefly stated that the Upanisads feach the
eternal existence of the highest Soul which is the only existent
being, and human soul, which remains in an embodied
condition, is identical with the absolute Self. Earlier Buddhism,
however, opposed such a view and taught that there was
no independent self or Jiva, which was nothing but ‘a
constant becoming and passing away of psychical and physical
phenomenon,” impermanently. It icr from this view that it
may be sald that the Mahayana Buddhism of the Madhyamika
school developed the doctrine of Sﬁnyatﬁvﬁda, the doctrine
of ‘it is not” Nagarjuna is the greatest teacher of this school, and
his system is called Madhyamika, middle doctrine, because of the
fact that it declares nothing either positive or negative, but
merely relativity. This Si#nyata or voidness can be best illustrated
by the famous verse of the Madhyamika-karika or Madhyamika-
Sitra of Nagarjuna, wherein we find the eight negations thus :
*(Of it) no passing away, no origination, no destruction {or annihila-
tion), and no everlasting continuance (eternality) ; no unity (or one-
thing-ness), no multiplicity (or many-thing-ness), no coming, and no
going ; I revere the best of teachers (the Buddha), who, becoming
fully enlightened, {thus) taught the causally dependent origination

{and) the salutary cessation of the world of phenomena (nirvana).’
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With this description, we can compare the famous words of the
Mandakya Upanisad (7) : (It is) unseen (by any sense organ), not
related to anything, incomprehensible (by the mind), uninferable,
indescribable, essentially of the nature of Consciousness constitut-
ing the Self alone, negation of all phenomena, the Peaceful, all
Bliss, and the Non-dual. This is what is known as the fourth
(turiya).’

If this view of the Mahayanists be regarded as the right view,
and everything is $#nya or void or empty, there can be no
caturarya-satyas (the four noble truths), no fruit of deeds, good or
evil ($ubhidubha-karmaphala), and no Buddha, no Dharma, no
Sangha. Nagarjuna explained his view stating that one who does
not know the distinction between conventional truth, in which the
deeper meaning remains hidden, and truth in the highest sense,
cannot 'possibly understand and relize nirvana.

We have shown above that the Vijianavada of the Yogacara
school of Mahayana Buddhists, like the Suinyavada of the
Madhyamika school, denies the reality of the external world, but
all the same it recognizes an existence contained in thought and
consciousness (the bodh: attainable by yoga practised in its ten
stages, dasabhimis, in the career of each Bodhisattva). It may be
compared with citsakiz of Brahman of the Upanisads. Strangely
enough, Gaudapada, who accepted the terms and cardinal thoughts
of the Mahdyana Buddhists, formulates in kirika (I1.33) his six
negations thus ; ‘There is no destruction, no origination, none in
bondage, no devotee, none desirous of release or emancipation, and
none who is emancipated-—this is the essence of the ultimate
Truth.’

It can therefore be said that the Advaitvada of Gaudapida,
along with the Mayavada of Saﬁkara, may be construed as a
compromise of the Advayavada of the Mahayana Buddhists, along
with their Vijiiinavida. Finally, Gaudapida reached the climax
when he said that ‘according to the Buddha, the tayin (i.e. one
who taught the way discovered by himself), no jRi@na or knowledge

proceeds towards dharmas (or objects which are unborn) ; and the
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fact is that the Buddha has not spoken anything about all dharmas
and their j7ana’ (IV. 99). ‘But those who are well established in
the unborn Sameness (Homogeneity) are to be regarded as great
wise men in this world, but the ordinary people (of the world) do
not comprehend it, because, probably, they always move in the
midst of distinctions, and cannot therefore attain proficiency in the
knowledge of the boundless Infinite ; and really those who are
inclined towards bheda or distinctions and speak of their erroneous
discrimination in phenomena are objects of pity’ (IV. 94, 95).

LATER MAHAYANA BUDDHISM AND HINDU
MYSTIC SYSTEMS |

A still more modified development of the Mahiyana Buddhism
under the influence of Hindu mythology and mystic literature, in
still later centuries and in various parts of India, specially in the
north-east (in Bengal and Bihar, for instance), may also be
referred to in this connection. A spirit of toleration, mutual
adjustment, and accommodation prevailed in both Hinduism
and philosophers of both the systems threw challenges and
counter-challenges and also offered charges and counter-charges
and entered into controversies with one another.

It is a unique feature of the Indian people that, though they
belong to different religious sects and follow different systems of
philosophy, they generally cherish a spirit of toleration towards
their opponentz and heretics. Right from the time of the Buddhist
emperor ASoka (third-fourth century B.C.); we may mark this
spirit of toleration. AsSoka always advised his people to cultivate
and value religious toleration greatly and exhorted them to attend
with respect the religious discourses of all sects. In one of his
Rock Edicts (XII), he strongly recommended that people should

avoid as much as possible both ‘the praise of one’s own sectarian
views and hatred of the views of other sects.’

It is really a matter of glory that this spirit of religious
toleration has been upheld through all the periods of Indian
history, and the relation between the followers of Hinduism and
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Buddhism has generally been cordial. The truth seems to be
that the community, as a whole, recognized the fact that essen-
t1ally there was uniformity underlying the fundamental principles
of religion. We may here mention that, in the Vakataka and
Gupta periods of Indian history, we find from epigraphic
records that several Buddhist kings showed great patronage to
Hinduism, and similarly .many Hindu Bhagavata emperors
(e.g.the Guptas) were patrons of Buddhism and Jainism. And
there was complete” harmony, during this period, amongst the
adherents of the Vedic, Bhagavata, and Saiva sects of Hinduism
itself.

As far as Bengal is concerned, we know that in the subsequent
period (seventh to twelfth centuries A.D.), many royal families, the
Khadgas, the great Pilas, and the Candras, were Buddhists, but
some of their members showed great respect towards the images of
Hindu gods and goddesses, and their ceremonies and customs and
various social institutions. A new tendency towards eclecticism
was exhibited, as the Pala inscriptions may testify to ; and the
barriers between different religious sects were gradually disappear-
mg. But the Buddhism which prevailed in the Pdla period in
Bengal is of ‘the new ideology of Buddha and Bodhisattvas in the
most developed Mahayana form’. P. C. Bagchi writes that in the
Pala period ‘the Mahfyiana has developed forms of mysticism
which are known as Vajrayina and Tantrayana, and these, by
their very nature, dealt with certain deeper metaphysical problems
which had greater attraction for the religious man’ (The History
of Bengal, Dacca University, Vol. 1.,p. 419). Still later, this mystic
Buddhism assumed various forms—in addition to the Vajrayiina,
the Sahajayana, and the Kalacakrayana, in which mantra, mudra,
mandala, and yoga practices played important and various parts.
Mahasukha or perfect bliss was the goal of these new systems.
Very little trace of the once poweriul Yogicira and Midhyamika
Buddhism can be observed in these new forms of Buddhism,
which attached great importance to ceremonials, against which the
Buddha had raised his voice of protest.
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Lastly, there was a fusion or coalescence of the Tantric Saktism
with this new form of Buddhist mysticism, and it produced a new
school of KaulaSaktivada (kwla=S%akti; and akula=Siva) which
accepted the varnasrama systerh and became fully identified with
the Brihmanical Saktism. On the other hand, the survival of the
Buddhist mysticism can be marked in some of the later Hindu
religious movements which did not accept varnas$rama-dharma, viz.
those of the Nathas, Avadhiitas, Sahajiyas, Bauls, and others.
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