= i N iy W, .
= - - - L - . |
. - - ey L s & N ' & y < - .-.-.. . .
L2 : L1k pd ot - - ! . _e T L e b | - = B ...
"B Y: . = - e == & P N e Ty s ¥ - = — =7 ® - P ¥ . % iy = a e bk | e, - t
- | I - B k i & — " | 3 - i " &’ X B S - s Wsw b - ) 4 - o - e .1.‘...|| - . - [ ¥ o= 4 — & B - - x » - T I
{ et ol ety SO0 Tla*xlﬂunltjﬂﬁinﬂ.ﬂﬂw-liﬂ Iwﬂ‘-ﬂttﬂjijﬂﬂf v b S T ST gl phe® ol ad ! A T g b .._..“_1_..v___ _ ¥ P — .-_..ra - s hgba’ B pigcmihaby At B8 - a e LA - 1 SYNra LY e T T ......;: - u:...... — e L .
M . - | - S - " : e el ﬂ.m L _— o - L - g il 5 o o el ™ - e P i ¥ - - = T R TR . — S - - o S L, Ny L . - —_— i i
¢ r— \_u ‘e :1 f.r.:kg;.r. Fiys b e i e T | ‘ 't - =3 = } e i -, ) - - . s - = 3 1 il iyl e - - 5 —— - = = - - = i Agean® J W TR T e i
1 “Ued T 1T b el s -4 " i 4 - - ol - - B ) - x . e - ¥y . Ty : - - 3 iy S # 4 - -y el . 3 : = i " g
eV J.WH._-_ - a ey & * ;. e - 4 - . e 1 v - - —l A e - - . iy W L] i - g - -, — TR i - = 1 : - - LY - . - LF
ﬂ_l. Tﬂ ql.h.!.:ﬂr..mr_...m..”u;.l ._-.......4.1” tor e ...:u... ._!H ’ .l..*..l_.f\._. | | =" rp._.\f.... T fow s f Py el h... ._..#.. g - & A 4 o T1 & ‘ ot - e bl . e - ’ - . = - r o . T - —r - ol e e . Bad, ] - Samyy - e i) WS ol By " S e ..ll.....l“....l._.il.ﬂl._.-.-m.f“r .........H..l-.llu._hll_lﬂl_u:lnﬂ. — -
- ! WL - s 3 -y e 0% - & by B =8 T - ....._ . T . vl ¥ o - # % . = 4 = - . - - - o - = i . iy = ol <} 1 — e S % " " d - = - i 3 A A b T o W ! T P | - iy :
Ly .-_fﬂl».iﬂ.rthih h__.._._,- -ﬂ.m..!.....-_ e IR i =R N - r..vl...x."!..m...__f.u___ a AT .,.__F_ - r "L 4 - - il < - _ on 3 - - - oy —ail T - - " - e e . L e L PR R L L iR R S ! — el e . S
T g L = --_._Hu._ni_n... ' ard gl oo B i e -4 ..r __..._.._-_1.__. o ST " 1..||. . . - 1 9 - - - . -4 = s i il s L | L N - eIt - - L 1 - - T oY T I A= | o - - - » LTRSS ol y Lk rl_.l b . ey, ‘| oy =
. .I-I}ﬂ.l.ir .bﬁl.. Q.ﬂ.“.l.u.._...“.-t_.._. J____..;l...u._ﬂ“..- R =il LR _-..-_H._....__ﬂ i A g Al - o AP s | . - +_.._ -, i - ”.......t =1 = .__” S -— - r T. e r & - i .. . ' - ..rr - T = o O - - - A . - ot AE - Tt J.r\......'...... .-.41-”_-_..‘.__ ut-_-.l.x__lr-..q ..ﬂ
— . L 8 4 e L - ] . O ra il | i - - 4 j— . a— | LY L = & 2 - . ’ i
__‘l.....‘.r—..l[f.v‘lilr | il r..ul.._..__..-._._..._.l___..tl.a,! ....-:._- i.l. L= g 4. g =Y " - Y e - . ) — Ui .y - -1 in i A Ty b o - = = iy - - i S ey O = .,._._ ] i - -t B B b F— s 9 e P e+ _h.l_w - - _...F..h.‘ "
l._l.:.l..._-!#n.__.i.-.ll- P T el o S ] N -y . S g alber L BRI L L - . 4 —— P e 4 3 . v ¥ ¥ - - v ! & = - - - - . 4 ~w W - el £ - 1 ey Gk i wh="=L "%y g B Ry P s e A, S = e -
g A A== E S L ~ .L., ik, oy [ ey § L..\_. r T - S e LN R = - " = - - - i - v : F - ’ . - e e - - T - - - - - - . & Sy - . - b, . T -y Pl o wyt O e p-
.__..-Hl'..l.w.h.l_ltr_rb i.r.J.-.m_._unln.i.l i.-_ﬁ..L..l_-nlnﬂl._.. - - § M.r - - iy ~ - & i = T - | — i - o 59 - - N i e . ) - - e - sl o - = - 4 oy e b — b sl . - 'L.rl.__..ﬂ__..ﬂ\l..
l.[_l - L -~ il . . - - ... - b ] -
LAY RIS R R L g A paan JwEY < F .n.w..n. B v i e ! ST 4 N T e : ' s e - - - - g4 - - v ) - v i - o —5. LY P b Sy sy : H
LB A |r‘.11lfl .4.! ..hv" .ldx_..v. __.-_.L. A ...1-_”..-.1.”\1... e - ) e = . r _'.i.hl.- F .||- 1.\|f|-... - . .v . — E Ea e b L ! L { Ll i .J..r - - = . = - % - iy - " < - 1 1.l. g | e N BT |J-J " sl L.._ll.u,- —
sa = T 1 e | i ey = i . o e H T - ’ A vy " + ) d o = - - - . - A% o - - -
lﬂ.uﬂ.rflﬂtvl‘. __.T.r_.r.._u H'Ih...-___ ."__ gl = Sl = . Ti.—- - Lt . % et =5 Ik 3 - = " > - . - o » = ' - a b - - o e = Il..fl._.nl ™ . o= .- L - Y - Lr ‘.ll-'d.lr g
2 A g W - i r -— & =i - A e — o F e i T . e Y - e - u = - b = — - — E ] -~ = = - e — — -
iq..‘*;.in..ihl.lllﬂ-.__.h.l‘-.r.. .v.nr_1 it Llr.\|| bl | _..._.....r_l + |V e 4 -t " i . - - Sy " o e - = 4 - - b — e e _...._-_Jl . — . .H.“. - by
¥ . - - ’ - v d ;- d - B - - J &b = 4 by, W
.-.r“... PN Lt = g et .-u.-.hl”. s =y e I o) ol e P ¥ l_.._.._._.. - '\ e - .....__- ey . - B il 5 - - - llj d - - » o = .-.Ir._. - t..__._1 - = o Fad= v - T S =y .—.-.l_...u...”._..i.ll.
{.*i.—.w. A -.Iﬂll...- J.F*‘I l___-_l_q .__—_...._-..1 4 i S g - # IS 1 _1-.-;_-.. e .-nnnr o .—.- - ..I. el 1 - - T . v T - — - - w : - . _.r I.L-.. r ey '.—-.lb.lun.l. L™ l.‘.ll E ™ P [ = & o= L | L
i ML EEL RS A | Pia's =i = ” i - € i - i - & = " = - v e % - - & - E ] . = w— =p B b . e . * o ey
TS | .-U_.-.l_.__hi'.\.!.r...._ 1_l.a..1_.. Y .._.ll:_..ﬂuc.._r a=n FFY® e el [ e ® = v e Ny = gt p ;F - - gl - | - e Lal - . ¥ ‘ — - ¥ B - il - w " . J e - ~ -y ey " =y - - - o - - i Y
- b Tl B, iy o= Pyt = & (S R o e B L Cal g — y i - - - ’. e % ol o= - . i L] - - - - - - = - 1 [~ - i -t
sa ® TRY g [T ] o 4 = e - ) | . - g i v - Fad 3 & W i, a—— o - ¥ - L r P - 2 o i - . L - - T b - — - il
F - - i - b _pip ¢ = v s W § ’ " b = e ) M Ay = - - W f g e - = o S Sy -l . / - - ¥ F - - - - e - - - -k oy [ - i n v
ﬂ.l..r.lt.‘. l.r-wi.flt!_lh..-.-..-_.\ - ..-_-.l.l e T ' An.r_l.._«l. ¥ 1.4_.... i - - - ey .rJl._ b Wy N . g = ) P iy - L L e = Py = T —ay e o i > . 5 § b amg 4 - . - iy it i e b ke o 2 E - ¥ . - H - am! .\l-.lh - ™ e S y S———
- A4y Bl = Syt g g L | \ e - I - - " g . k- o - oy iy Lk - yre- - — i = e b el w T b - o - i W TR R S— ® U - - N o i e 1 — : g ——— - " w Y -~ =y —
#..:_-_lrﬂhwuu.}r........i“..rﬂ_a Pl e b gt e B e S R e Y Y o P e e & KD r i 'y . l . * . TROE Y AR TN LS 2 . - . d -y i ey i = i = W S ST S - e - s ' e A L sy - b= A L T
- L | - — - E s -‘ ﬂ-—l.—lr.ﬂ-r. VI o ¥, % - T (- T — -y - - - sl y oy - # =i - i - '3 - - ! . " % —] N - —y = - - Wy wmy - - ¥ J a !.-_._._..n. e - - . - Y IS — » i I —— Py e e -..H! - . il - il -3
4 E . * N g = - & Ve - — ! - . o o - - e " - = - f - i e - - i = = - - . ~ -y . - - ey, e (e I._-.H..ﬂ - R LR ] -
. ) o : : | “-s caa g aspy L T N e e Sy sy 2= St e e e e S e T T T Y e |
& - il . = = i R - : . il 1. - = ' .Iﬂ.“_l_ e = [ ™ .1-\.-.- _._Illl..r-..ll - m—— . . .’
I . - - . — iy i B i S e = . iy e iy [ " — Lol el ¥ q.-_. g h B | B
- - - i e g AT gy Gy P il e e, S A S — s el A ..ru e ol i | .
- % 1 1 4. - .l..Iu. _ =k " Bl e T — Ty ey — .I.L._J.
o

T Iy e e S I it e i b s £ |
3 s B T T . = = i o= . . i —r
- - " A 'y v ? e . gy e e . . Lry e e a—p b e
4 AT e PR e e L o e e e S ks e T et L raee S AN
[ ¥ + 1 S By - - |.|.. |. - a & - _— e b § .- Lt L .. Fa B i O ol Ny W sl E e - E .h.ﬂ..-. = '.'
- - Rt = My - - i 8 " % : T S W e g R B = . d S - — ¥ s A g B iy B —— PR L R R R, A imw Pem .—
J g o = e = - - o - 58 - - . Ry i - B | ¥ =B R T v -
a - a - e g e L % E . - - = e I T -
i " Ll | L 4 " = -~ 2 . - S —— - i -— 4 S— | et b i P e B e a | & s e ey r =yl —
[ [ . o ey T e g - . - . 1 LN - e ] - .J-ﬂ

™~

g

il - B

g

.".-1-

-

=

- e

SR - -

lhu- — ™ = i e’ e N " f— - .- |r [

) ] - - oty Wesw] g . < m - - - =% - " ‘
-...._._I.-. 5 b - = wob pog-wms gy, iy = & iy - - e T B L  Dmid L A el e B T l.-.-.....l..l..l.”-lh".'..i .
MmA . I ' iy, ¥ o el s e, - il ._-I.-_l._r.ll.,lif- )y W B g e .L.-].-.'__AI-.I
‘.-v - B il il - = i B - A [ rs i, - — I..l.l..i_lrdr..ll_llu.l. = [ e L g ..-I...l..Jl. ”.rl” - -
s . L T, - o - = - L =y W i g L i . Bl D ey o it e = 4 L]
T T : 9 g - gt .|.._._..~|..I._. T g i ] VR S T gy Y .,T.?l.ﬁ:rb._-l.l._dll I....JI...
e - B e L o ¥ i b f et e ae Sy .._.l.__.‘.r oy e e Bt s R o~ r.r...ta...ﬂ

- - -  — e s U e [Sr—— . & .I-..i-ll
Y i [rg—"_— - - o 3 -t = i T i il ) —— - — — ™ i ' e ._.rl.-‘. L
.5 et St o ey o 1y gl . e b e e - g uilrfé
o6 - — . 4 lre i i i ey Sy [ Sy N T T = id.l.'.-_._qm...lrtl L.M
' - S P il - = A i ey, g e .-l._J_u-_.p.I I.-.r_f...ll.-idl.ll. SR S ———_— ] P _‘..‘.n - i
. - ¢ ]t Tl s — - P L e L o Y B e i _.u..___.l.._._.._-. - d gy g i |
o - e - el e . = ca B 4 b _— e . oy r...l_lllﬂnn.__l._..ll.- L .l.ll_.m-..-_.._. A - e —
N gy — oy -y R e g i gy g B W W, o -ty S W
P e = Ry | P B g e 7 B . A et N Sy
-y ey By .« e 0 P == P B g, = il ___-i.r-_w....!i,li..r.l-.l...r.ir.v.nl._hr...-.r )y
-y " —_ W e T N e e LT Y I Gl i B o | Tt e i g S
- o e W - e e S ey S S i

L »
- - -y T - -
4 el P T - S, St iy T el T P e gl Wi gt g S,
- - = akils o '.J.h.u n‘ri.ru.hlr,.ulr. e Rl ————

L ¥ -
- q
.

i
A" = .. 1 ol . >
4 ' . ’ ' ng N .-
L=, e | L B r O ] 3 i - . 3 - ’
Ty Sy - = 1_.—“!.-.!1.8%. : - e & : - - - ‘ .
. vd H_ - i . / T ¥ ‘ ] g - e, - . -, R e AT , d - -5 e, - + . - o = A el e, g -
5 -kl w .._.I_.ﬂ. 1:#1\..1..—.1._Il..‘1.‘_.ll..l. _...!..T. — g i W -..q.r vl - g A —) S Ll__.-.l...-, il ¥ .’ - - e . e - A - " - - - i = . B iy = @ . el S .Irrf o e el |-.1'-..-.I...._-rl T o — = L L
L] " ....1_‘_1 b T e P P _.-. il i . L.l - - et - - -~ i _— e LV - p— g Ny b B . - oL . . -.ll__ e e - g - » 1 = - B b =) L - e . o T - tg, =il - % e T e ' - P - 1l.l.._ujr.- - : l‘l
= . e - w L= o ] + M =T [~ peET - . - i — # T - - - il . - - i ‘il | L E « LI g - ! " 1 2 - k] i L - ey — -
e v} g W b ] i E s b L T e o Yy g ¥ = L ! . - - = - — el S - - - = eyl = - \ - v Pl W= = - - ] Y= e e s =1 | =niw . i
: ._llm__unﬂ_.r a0 im, L i o ) o i P, e m— Lo o i g L _..q....l__.ql.. ..-L._.rﬂ.!.. . i P l....!;l_..iu.i.lq, b 1 A iy = Mk — ......r..... v i _...“. & W= gy = __._F " ——— i i g . LA U™ cu Mo bl oy _i_x..TlJ.-.f-l.t. .iuuﬁi..u-r —— ol | ——— “-u-hi.......-!....l_—. L I‘.L.l[.ln..l.
N S il POTRS S we " | el gy J Templ . - L | k- i . [ . - i - - O N il & .. . Ty A, - b W, e e R ™ el A e e, s '
' _— b { 1 i, Wy 2 .._-..— . L= K Al = e I e s by i - Ly s L k. & - 1 - " - - @ =Wy - L% ol = - = — % - . 0 e e [ . . i T -y
1 Ll.mﬁ‘.!lﬂ b A g iy B - L - wr ]l (W W o L sl - - " 1 L M H il IL.rl. v- - [ i ’ |y — Lot i v gy e e [ E H.- b= oy il — Fae - .__r 1l | ._-_ E -ar._rh d -.-l“ R e L_._-_.__ = ..1..'.1—.“- - - " ' P i e, .
\_ : o e 5 o L E e d - - o . e, o FaeEL L . g -0 "y e oC ¥ ] ’ N - L - S e - i, e Y ‘ Py g, =S Qe T - —_ 1 - — d
N I.ﬁ‘?“r e a t..l.-_“.'l..r. I”.f_ul_r 3 - Ii:rlnq... HLW. s LT ....-.- -_._.! - Ny L] ._....l . J.t.—lr.._..l._r.- -|.|.1.. _f....._.r B n Y Pl ail Fa | H.....,I.H.Ll»r.f.l.lt.fl-l.r Pl = ! E .J...I —= Up M it - e E R : - .r...f. b | - __.l._ﬂ._ |..T-.1 : - -— " ._.-_I..._rl.. Jl..”._mlu_- o i hwah !.rn.‘
. i - -y w (T Il.i'.f ..IIﬂ U - e - - . = il e B “ i & ) eI " ¥ |- - _— l..-.-_.. - y — . P - ..'.... ol ."...r. - d ) BTt " R o L iy, s . gt T upl .Il..l-.... g . . - W ks - = - B iy, - w, b TR Y = i = - T e I I L — .I .-l..I-I L -
g _.Th...-_L- - “l.-_.- .4 .r‘ rl.-.!l.”l..tnl B - - l_i._._ vl L W ._._.r-_... g T —_— .-_H._. . Ay P i |_1..-_. . ™ e ...l|1|r ]i.l.nn.-l.......-...l..n_.l... ...-_l..l -I....lr.N. - gy — .qll.__. Rl o - T § LT A - & |l...|.....i11.-l... [ ilJ*Fl:.l*J.lr e . e v
-l g | o Fop - ™ - = L ] - Tl LT £ el 4B i i - - ' T Vi T . . L " L » # T W Gt T iy . ; oy M= el
" -lrt.t}} ke =5 ul.._f.. .ht..t.!l". Jishe o by I[....I_..-_‘-f q“i. Wil 3 TE v &.:.......n i .\.‘..i_l. ) .._.l.l | i _..llu._l..! i flu'wt]..i-. r—" — 1..-.. p&.h...l o | T Pr .:llln|ll..|...|.|l.-....- e, e R ".IJ_. . W - d J_...I_.-_l.\.r.._. L...- ._. L L.l = 'r-‘.r‘r hl.ll.."ﬂJ.h‘.li-.T.L-—_. PR, |l.|.1".T J.-.lfl#f..r .ll‘... g
- e .._..L_I L T i A o P P y L ey T ’ . T - . / 1. R — | 3 } ™ sty N } e L i e W N R N o lal 3 1 n Ly y o B N e - a e
. -l (. 7 R R d o - . \ - i, - 5y - - i v y - - -y . i e - ) " L e - -y ) } L I i -
T S &= - - \ N i wJ L - E J ] 1 B L L ! . T e e i i, — - - A Py Sy T e = A o ek L - e
...J.I. H.'I.-. |._...ui..l_.-_th|...-_..r..1.l.# T Wl l.l.l...l.-.l!.-_.l:‘l.h £ own P sy O T - l-.} |...II._. - Ay ..U i ...-_.1-}_.. ju= - _...ﬂ... pen R g e =0 .-_..__.ii....“.J ¥ . " a—d =] ....-.T e I.rLl_L.J".(.I — - .I.I”-.t...u.ll. .”-_..L_-._l .ll. . ~ \] - E rur — ...4-...-._'. I.‘..I.. —— r.l_. .rli..r.l.ll - H. i £ = o L e I .-_Jlr-!”rlr..l.“ﬁ.ll.r- l..:ll-.._._n.l_..-r LI..F:IA-;._MF.\.““.-..IJ.llI. -
i ¥ ® - el et - a L W - o H= . Sep B - =t Sk W 8 o . . -y i r T ' W - Py - F 1 - W - AR Rl T s L o i e ....u..—. - 4 -
_-..Ih.l.t_.ﬁl.r..-..f.-wi FL_{.'r._ll pris Sl - y, l._...._,r.-‘.ln. - .....H“. lb.T...*.--.‘... ..JY ”J_ iy e = [ .-.Ji-% — t.l_—. l...._l Nt - ety & r.._ . L !.l. . - -— .._._ ..__..._. - T - PR e A " - .._Juilu-.rl ey ”._..-_. e I.w r ‘1I.I il G r- - _-..llr I S .r.....ll._.ﬁr‘nl il * -I...“ —.'....F!q .IJ.....-HI.- __._l.._._.‘.l-l.—. ._nh.“?
" = Ty e P o T . i = Y - L - T igl =L —F = - F - - : = o, gl s ey - - y i | - 3 4. ! o, BT
'.J._I _fI .._.Huﬂh-._}_. - Ir._.l.- B ' - [ I e -U - —y e, .1.1 el A - o - - o & - THhAe P ' _l..’ i i.f!...... 5 - 4 .rl.. I_.l.-.ll.l."r — e, o bl " J‘l. rl- e - Yy . Gl ’ .. ey - P B i ity - r e Mo _.n.irJ..-.th.l—#-l-_ l.jll..'l.l‘@.r'.
- _-..‘l_-. . A - - l‘_\‘”_ -”.- l..lphi.r_i-'i — A L - ._ Wy n ‘\l. it L . = P gle Ll l..Ir - , mL —y Tt i r I-ﬂ adth | _ Pl -y ' “ .r - - - - TR PR L3 E - -~ - = iy S % T ey e - a - oy .F.I-. . . e .T[..i‘.r*TI.L rp — la | W = .LI.TrIQI-.u_I r:.‘.‘._-lt 4
g, = b . R e iy W8 ' - - r J e T - w - w—i e, a d - e — - — o - - - i % o, i~ B o M e i e F e T T ™ 4
" - L= 1.4 Yoy g Ve " — . sy % - e i gwm - X [ i il e -l - —_— 4 = - == . = ) : I i o il
=ty W ™ 44 3 B L - - i - " - J P — . w -y -~ . - % - il e | W  m—— = - _._..l_.I S - - -
ljﬂl ] AT bad gk A - - v A nl_l..lw..._l.lﬂi = S .l..__rl,t..nl...i R By 1 Yl et N ‘_I_ !\_.i_ wwlTuk - - oy |._4- i) ot 1% S l._. iy = o T - T = - ey __.1-1 .......sﬁ.ll..lll.ﬂ_.ll!lr#ll. rl'rh..-ll_r._l.. _lU‘?.“.'.iTTJI{_!J.}' =] — ] J.:E”
S S e T AL = i g Y By T ML e W 1 P - A S U g % s AT R S ey Wy - S g Wigge 3 N WL, (5 gty RN R T I ey g |ﬂlf- P e . Vgl 4, “up, -y — _ﬁld,
i ea k ey o T # oy W Ay e - ] [ = % =i et g 8 T - L d oy _pen = il ' v - 4 . et Wl i E " - p Wl el B e e — |
i, v ¥ . — -.r..l.».r..l!l..._._..n 1 oy = . el T | e e e~ 9 { =t -y e . .y w e g 4 W & & vl e P F——— vy sy e, S ¥ N - - il g g, - oyt R F o i D .n.&.i e A g e W W ., T g &
e ‘ et . i) T _. — - iy - R - A _.Ir_- gyt . = i ] = TR - w W . e e L S s e i N i e e ' e P . w T T i e e My
i e S > B - — i | " - - - T Y o e LN s = . ¥ . T e - s '1... - i, Mg i - il @ e I e gl = e i | — i § T e — =il | & ] ¥ 1 - a -
- e e e = el Ay J S e TN L T B a3y . N i = - | - - =il i B - Py | . e Ben Lo | g | - 8 . . ‘RN 17 e, -4 . - e - e M i e el B B el P e e N
L s Sl } - R e L s - - - - - - = i, 4 oy _-..u.ﬂl Sy oy e o = ¥ ’ Ay, = - - b ™ B ‘ ks :#l.ll_...i 4 B R =L . . -
L N 3 il Dt __._._.Ill_. e o e -y By i g Sl by y ¥ o o iy oy = w o "y - 2 el A p=z o g, - . " e, 3 *a " | : > peria M e i ..._..,14..M...n...l._ . Y e T e
.___nfi.-i. “ - _..IrJ o, l........nﬂﬂ....t#.?.vn..lﬁ.h_ gl b w ._#.J_t .N..rlf«...l - g e __.if._...i,....-_-‘r g ™ * Y - — .- e hr =™ .....rl.r-..l i it P g ” e T A A, i ey, L e S R R . 1 J._ll.......il.._. b o .i.lnr_:.l....l-. i.___l1‘1.. .l.Illlh.....I._._L —
. H...r = W -.._....- o sty S . r e B ey, = - - P e i R b 1 " ™ s i e gl R, S R - _— - 1 ¥ i 1y, g e oe= dwgpart e L - ey ) ; - . - . L = e e el gl
-~ o - > o dlllsé s =W b FLTE el e v . & - = LA el I_A._'-'.\-JI. (i | | WY =il et T 0 o — e e ¥ Ty . -y —~ - " - - N . 1 * - 2 4 T 3 L — e e -
_M.. s - _—e o e e mF 1‘.1]11 = et e o - 8 L . P e Bopag . [ 1] = -l e - -1 o W oy -y L £ oy e B S e e e - e R | .W: - T
3 o B T = gt O 2 b 8 i gt = ey ™ gy, I e, S g &}II 4. e v - N ’ = + iy s L e o == o - ik o - B m AW & -
i A - g B L ™ = - R 7 Py s -t § aww M — ....r.. il - .'.J_I.r - o re L & [ [ = . - e g™ i P e e T " - i | o el gy D Y L. 5 & |
- PR ah # L . Tl S P =g, - _.w”..nl_ T a— L I?I-Hi . i ..l,.l..!,““f ,.”u.l i . At T—lh] e _._-f\ _.1_...4.”-,#_._.!.. - I._...ll..lr.ll._urri.}.l_-..ll_r o — -H...l-__ 1ﬂ.lilfi,r___r_r...__l._,.rr LA -
] i g - - Cad - ..u it Y iy - BT L s e F ! = g oy el F
. m—— ] - . T . S al - 1“.‘1“. — i _lﬁ l,.-l-._-J...I. 11'-..‘. ==l g o= ke B - 5
1 TR Y _lp._. = oy v - .f- ¥ S e T=% S o o [ E - % P =
= . . =L e el g e e g SN S
L | h. -... ._1.IIJ - -
L e - ra i * | i b

e -
- 1.-lﬂw...|ﬁ _..r.f.__'l_ﬁ_!ﬂ.u_r_.q F. -.

oy

[ - ..|.. e il E i T . .l.'. - e r ..__ - o -
5 ~ Fiﬂw.}f L il e v Y
- oy . s sy, " - - ot - = ! - . .
3 = . L‘fﬂjﬂ.‘l‘ r‘t.iiﬁl.MVW'H‘rﬁumdul‘hn~lll — J.FI}..IIH.I-”F‘ . - .F,..ﬁl —— .
- - ' B % — i i Py TR - - e = Y
WA e S S e T .rfvt-.i....ﬂufvfﬂv o i .wkri#HI-
e e R T S i L Lo e faete S, s . :
- .w,,. G e A N e p e R S e
-, 7 0 - e o W iy — T - L o “rl

5
et
i
1\
¢
it

I_I. ; -.‘..F...-..r o -
Pr”._”mi..,.hq
T

e = Y — NN _ !
- tmh.ﬂ.mﬂ_ﬂrmil! whor = A H..|[...-.,_-J,..i - -I-.........nlaﬂllr
A e ST P L e
T

g e [
-
L

- B W
w Jo PR T . —
g Pl PN ot = ld*rr».mh!iuﬁ, iy -] i = i
3 -—l - 4.-I.ﬂ - .‘."\..L.‘...l...‘....-&'l‘.l.-._...ul..- - . .
e R S e e o ST s . . . . -
i e 8 J . . - A il m._‘..-.h.‘_.,r........ -..ltrl-. =4 1 b L 4 : - L ! v .
" ¥ | = ._...i.l'liﬂl_ ..’ 1.‘1’.I......._.I.|1J1 .‘.._' : i - - L . L | L - E . I - 5 y " - B
i " | 1 A . I i ] ) o, T R L] - 3
. : : ! ; . : - : 114 . . i dhar e Vs
: L . - . : ‘ E [ - g L Wgewpry T Y L
] - \J . - ~ E .f:!‘. - l....‘..‘l s » -

-
-
e
L3

I ik, o

j g e B w

(ravs’

rrrrrrrr

1
h

- 2

- bty Wl

& - E ..l.-.ﬂ.‘ .l...r_ .l.. - .
S T S e e T L T e e e
.-_ ... . _-

SO 3
b

4wl -]




EARLY BUDDHISM AND THE BRAHMANICAL
DOCGTRINES

P.R. Barua, M.A. (CAL.) , M.A. ( LONDON ) E.P.E.S.
GOLD MEDALIST,

Professor & Head of the Department of Pali,
Chittagong College, Chittagong

PARISTAN
gacca

THE ASIATIC SOCIETY OF PAKISTAN
Dacca



Published By :

S. M. ALI
General Secretary,
Asiatic Society of Pakistan,
Dacca

Price 12:50

| © 4 8¢

Printed by . A. K. M. ABDUL HAI
ASIATIC PRES-

4, ZINDABAHAR 3RD LANE, DACCA-]
PAKISTAN



PREFACE

In 1953 the Central Government of Pakistan, Ministry of
Education, declared an Overseas Scholarship for doing B.A. or
M.A. 1n Pali in the London University for two years. I applied
for the scholarship and was subsequently selected by the Federal
Public Service Commission for the award. On going over to
England I wanted to do Ph.D. by a thesis, but the difficulty
that stood on my way was the question of 3 years study for doing
Ph.D. degree. 1 cabled to the East Pakistan Government through
the High Commissioner for Pakistan in U.K. for an extension
of my scholarship for another year, But the reply came to me
that the overseas scholarship was given from the budget of
1953-54, but if the scholar wanted extension of his scholarship
for another year, there was no knowing wherefrom the extension
for another year would be given. It was, therefore, better that
the scholar should return within the period of two years. Finding
no other alternative I packed my writings and submitted my
thesis for the Degree of Master of Arts in the London University
after two years’ study there, took the degree and resumed, my post
of Professor of Pali in the East Pakistan Educational Service.

After my return from England I submitted my thesis to
the Asiatic Society of Pakistan, Dacca, for publication, as my thesis
was approved by the Board of Examiners in the London University
as a work suitable for publication. The Society could not publish
it owing to various reasons. I insisted upon the fact that my
work would be a pioneer in this field for future scholars as it
is the first of its kind among publications of the Society regarding
the Brahminical doctrine in Buddhism and the Buddhist teaching.
I am very thankful to the Society that it is going to be published
now. I owe a debt of gratitude to Dr. Muhammad Shahidullah, the
Veteran orientialist and the founder-member, and Dr. Abdul Karim,
the General Secretary of the Society, without whose earnest efforts
and sympathetic consideration my book would not have seen the
light of the day. Lastly, I wish to thank also other members
of the Society who directly or indirectly helped me in this matter.

P.R. Barua
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Early Buddhism And The Brahmanical Doctrines

CHAPTER 1

INTRODUCTION

Brahmin doctrine forms an integral part of early Buddhism
as the latter arose out of it, partly in rivalry with and partly
in modification of the existing Brahminical systems of the Buddha’s
day. The seventh and sixth centuries B. C. mark an important
landmark in the history of intellectual activities of the ancient
Indians. Among the non-Brahminical religious Orders (Saghas or
Guanas) either contemporaneous with or anterior to the Buddhist
Order, six are often referred to in the Pali Canon. Their founders
are called Titthiyas or heretics ; each one of the Titthiyas was
a prominent thinker of the age. But as it does not come within
the scope of our book we have not discussed the views pro-
pounded by those leaders, but confined ourselves within the
scope of Brahmin and Buddhist teaching.

Apart from the Introduction and Conclusion, the book 1s
divided into four main chapters, dealing first, with the doctrine
of Atman or Soul ; secondly, with- Brahmin doctrine of caste ;
thirdly, with the Vedic rites and rituals connected with sacrifice
involving animal killing ;: and fourthly, with the existence of the
gods and their position in Buddhism, as a consequence upon
the doctrine of sacrifice, which was performed to please the gods,
in the hope of obtaining some favour from them by those
sacrificial acts.

The doctrine of Karma and Rebirth or Metempsychosis is
Brahminical and was in vogue in India long before the time of
the rise of Buddhism. As a matter of fact, Buddhism accepted
this doctrine without much criticism, whilst not admitting the
Brahminical theory of Soul or Self. These and other well-known
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doctrines common to both religions have not been discussed at
length in this book.

The title of my book needs an explanation. As it appears,
the title may be broadly interpreted in a twofold way, as con-
cerned (1) with the Brahmin doctrine as opposed and foreign to the
Buddhist teaching, particularly in Buddhist polemics found mostly
in the Suttas of the Digha-Nikaya in the Silakkhandha-vagga,
and (2) with the Brahmin Doctrine as an integral part of early
Buddhism, which arose partly in rivalry with and partly in
modification of the existing beliefs. The subject is very vast and
unwieldy, as Buddhism must have incorporated many of the
existing beliefs and ideas with some modifications and innova-
tions, e.g., the belief in the doctrine of Karma and Rebirth, the
repeated cycle of existence (sarhs@ra) and the different ways of
escape from them were current in India long before the time
of the advent of the Buddha. Accordingly, early Buddhism
accepted without any adverse comment the existing social rites
and customs with some refinements, as Buddhism had no concern
practically to produce a reformed society of lay people, or a
reformed Welfare State, but taught a way of escape from the
ills of life to the eternal peace of Nibbana.

It is certain that in Buddha’s day the general means believed
in for attaining the final goal— whether it was called Brahman,
Nirvana, Moksa, or Mukti—was to renounce the world and to be-
come a homeless ascetic or monk. In the legend of the early life of
the Bodhisatta, the Buddha-to-be, we find that the Bodhisatta
Siddhartha, the prince of Kapilavatthu, saw four sights before he
renounced the world, namely, representations of old age, disease
and death and of a hermit who had renounced the world pabbajita
in Pali), whose calm and peaceful demeanour made a deep impression
on the mind of the prince, so much so that he determined to
renounce the world on that very night and to find out the path
Immortal in order to overcome the miseries of life. The ascetic
ideal and the mendicant life as a means to such salvation (mukti) i1s
of course to be found as early as the earliest Upanisads. In the

Brhadaranyaka-Upanisad (111, 5), Yajia-valkya says : ‘‘Thus Brah-
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mans who know this Arman, rise above the longing for sons, the
longing for wealth, the longing for worlds, and live the life of
the mendicants.”” As noted above, the final aim of Buddhism,
as of other Indian creeds, is to escape from the terrible unrest.
of samsara or transmigration from one existence to another,
continually undergoing all the miseries and afflictions connected
therewith, and to find an eternal repose in Nibbana. This highest
aim can only be attained by a recluse who has cut off all longing
for worldly happiness. The teaching of the Dhammapada is to
the same effect, namely, to renounce all longings for worldly
desire which 1s gross and material, and to gain the ‘indescribable
joy’ of Nibbana by overcoming such desire and by sclf-mastery
and self-culture

We must not forget that there were various other sects in
India that existed during the time of the rise of Buddhism, and
as many as sixty-two views are mentioned in the Brahmajala-
Sutta, the first dialogue in the collection of the Digha-Nikaya.
All the theories unite together in asserting that whatever mis-
fortunes there are—here or hereafter—they are rooted in ignorance
( avijja )? and the destruction of ignorance depends on perfect
knowledge (samma sambodhi). Ignorance means not knowing, or
the condition of sleep, whilst knowledge (pafifia) is the condition
of awakening from the darkness of ignorance, The nature of this
ignorance is explained in the early Pali texts as the lack of
knowledge of the four noble truths (catta. i ariya-saccani). After
each and every one of the sixty-two views i the Brahmajala-
Sutta has been rejected, the doctrine of Nibbava i1s held out
to be the highest ideal in Buddhism Whilst the various other

. Cf Dhp. Balavagga, v. 5 :

Puttam wm’atthi, dhanam m’atthi iti balo vicinteti

atta hi attano n'atthi, kuto puttac kuto dhanam ?
( It is only the fool who says ‘I have a son, I have wealth
etc. The self is not the self, then wherefrom are the son
and wealth?)

3. see Itivuttaka, p. 34.
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theorics, Brahminical or non-Brahminical, were busy with matters
relating to the origin and destruction of the world, the Buddha
on the other hand, gives an explanation of the origin and
cessation of the objects produced from a cause, which is known
as the law of dependent origination (paticca-samuppada), recognising
neither God (I$vara), the One Creator and Organiser of the Universe,
on whom man can rely for deliverance, nor the release of the
‘Soul’ by such acts as offerings, sacrifice and worship of the gods.

In my book I have discussed how far the Brahminical
teachings are accepted or criticised, and how far they have been
discarded by the Buddhist teaching. It is evident from a comparative
study that the Brahmin doctrine forms an integral part of early
Buddhism, as the Jlatter arose out of the existing Brahminical
system of the time. It may be noticed that many of the Buddha’s
earliest disciples, and very prominent ones, who became famous
by dint of their accomplishments in subsequent days, came from
Brahmin families, e.g., the two chief disciples of Buddha, Sariputta
and Moggallana, were Brahmins before they became converted to
Buddhism. Although many of the most important Brahmin doctrines
are found existing in Buddhism, they have been interpreted in
a new light, emphasising more their ethical value than their formal
aspects. I have accordingly confined myself within the scope of
some of the important Brahmin doctrines in Buddhism, and omitted
from consideration those doctrines which are very widely known,
e.g., the doctrines of Karma and Rebirth. As a matter of fact,
the relation between Brahminism and Buddhism as religions and
schools of philosophical thought runs through the whole history
of Buddhism.

It has not been possible, or indeed necessary, to utilise
all the works in the Pali canon for my book. The Sutta-Pitaka,
which is most important for our present purposes, is divided into
five Nikayas or Collections (=Sangraha) consisting of the oldest
as well as the most modern Buddhist doctrines, and as such, it
is very important for the study of Buddhist philosophy and religion,
as well as other Indian doctrines such as Brahmanism and Jainism -

Y

for the discourses of the Sutta-Pitaka very often refer to the
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systems of philosophy and dogmas prevalent in the Buddha’s
time, either in refutation of those doctrines or in acceptance of
them, with modifications according to the Buddhist ethical teaching.

The Vinaya-Pitaka, the <“Basket” of Disciplinary Rules, is our
main source of information -for the early history of the Buddhist
Order, as it gives the rules for the daily life of monks and
nuns ; as such it contains comparatively few references to Brahmin
doctrine. Regarding the major omissions, the most important
text of the Vinaya-Pitaka, the Patimokkha, consisting of the
rules guiding the daily life of the monks and nuns in the
Buddhist Order, has not been consulted, since it has little bearing
on the subject of my book. The Patimokkha may be divided
according to its contents into three main sections, viz., Penal
Code, Law of Etiquette, and Law of Settlements.

Among the five divisions of the Vinaya-Pitaka, the most
important for our purpose is the Khandhakas, Sections or Frag-
ments on the Vinaya consisting of twenty-two sections taken
together and known as the Mahavagga and the Cullavagga.
They illustrate some of the most important events in the life of
the Buddha, from his enlightenment up to the second Buddhist
Council, which took place a hundred years after the Parinibbana
of the Buddha. It is worth while to mention that in presenting
the life of the Buddha, the Vinaya-Khandhakas follow the most
methodical treatment of the subject of all the books in the Pali
Canon, and in doing so they include many historical discourses
and legends from the Nikayas.

I have to refer to the Abhidhamma-Pitaka consisting of
seven treatises, only when I wish to explain the Buddhist point
of view in comparison with the Brahmin standpoint. The Abhi-
dhamma, it may be noted here, is not the metaphysics of Budd-
hism, as some previous scholars have rendered it.! There is no

1. rSimilar.ly «Sila’ 1s not ¢duty’ but a prescribed code of morality
to be observed by the initiated ones It 1s not ‘duty’ as

ordinarily understood., Cf. Jennings, Vedantic Buddhism of
Buddha, Intro.
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metaphysics of Buddhism in the Abhidhamma-Pitaka. But it is
a systematisation of the Dhamma as contained in the Sutta-
Pitaka, and as such, it may be taken as a supplement to Dhamma
or Sutia.

The term Abhidhamma, as explained by Buddhaghosa in his
Atthasalini, a commentary on the Dhamma-sarhgani, signifies a
long-developed exegetical method of explaining the doctrine of
the Buddha in excess of what is found in the Swutta-Pitaka. That
is to say, in the Abhidhamma books a rigorously scientific
method has been adopted for explaining the meaning of various
psychological terms employed in the Dialogues of the Buddbha.
The method is claimed to have been thoroughly analytic (vibhaj-
javada)—analysis being the first step to any scientific treatment
of a subject., For the real philosophical discussion the reference
must always be had to the Surtas, on the foundation of which
the superstructure of Abhidhamma has been bullt. The Abhi-
dhamma-Pitaka has really very little bearing 1 the scope of my
book and has seldom been consulted.

In addition to canonical works, I have referred to some
non-canonical ones, notably to commentaries on the various books
of the Tipitaka. The earliest hterary evidence of the existence
of the Pitakas and the Nikayas 1s to be found in the Milinda-
Pafitha, a non-canonical Pali work of the first rate importance,
assigned to the first century A. . Further literary evidence is
supplied by the Ceylonese Chronicles, the Dfp:vashsa and the
Mahavamsa and the A¢thakathas (Commentaries). Among other
important works of non-canonical Pali, mention may be made
here of the Visuddhi-Magga, or the Path of Purity, by the
celebrated commentator Buddhaghossa, an encyclopaedic work on
Buddhism of the 5th. century A.p. The Dipavarmsa ‘lIsland
Chronicle’ and Mahavaiisa, the <Great Chronicle’ of Ceylon,
containing an account of the introduction of Buddhism into
Ceylon and of the Buddhist Councils, form a literary supplement
to the dialogues and discourses of the Vinaya and the Nikayas,
and as such, they are consulted and referred to when occasion
arises in the course of our discussion of the Brahmin doctrines.
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In regard to the antiquity of the Pah Canon, it is generally
supposed to be the most authentic and thc most ancient canon
of Buddhism. It has been studied and preserved in Ceylon,
Burma, East Pakistan (Chittagong), Siam and Cambodia. According
to tradition, the Vinaya and the Sutta-Pitakes were compiled
shortly after the Parinibbana of the Buddha in the Council of
Rajagaha. The Abhidhamma was finally fixed in the Council of
Pataliputta during the time of King Asoka. These three Pitakas
were preserved in Ceylon by the monks of the Mahiavihiara at
Anurgdhapura and were written down in the reign of King
Vattagamani in the first century B C.

The Buddhist-Sanskrit literature, though not translated from
the Pali, alsco testifics to the antiquity and fidelity of the Pah
transmission. This literature, apart from the Buddhist-Sanskrit
literature 1n Mahayana, provides evidence that there are many
literal agrecments between the two. Among the most mimportant
of the Buddhist-Sanskrit works I have used Asvaghosa’s Buddha-
carita and Saundaranandu-Kavyas, works of the first century A D,
Lalitavistara, Mahavasru, ctc., and the cxact page and chapler
have been mentioned when they arc referred to. In connection
with the discussion of Buddhist doctrine in contrast to Brahmin
teaching, I have often referred to the AMahayana doctrines for
purposes of comparison and contrast, and the AMahayana-Siitras
are mentioncd 1n their appropriate places.

The Brhodarcnyaka and the Chandogya are among the carhest
Upanisads and are said to be pre-Buddhistic. 1 have referred to
these two Upanisads in connection with the Brahnmin doctrine and
the Buddhist doctrine in their similarity and dissimilarity. Qccasional
references are also made to other Upanisads, apart from the Vedas,
as for example, the Prasna and Kena One important book on
the doctrincs of the Upanisads and the beginnings of Buddhism
1Is by Dr. Oldenberg, Die Lehre der Upanishaden und der Anféinge
des Buddhismus, Gottingen, 1915, which is a valuable contribution
to the study of the Upanisadic teaching and early Buddhism.
As my knowledge of German 1s scanty, | have obtained an 1dca
of the contents of the book through a German friend.  The same
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applies to another German book by Dr. Kirfel, Die Kosmographie
der Inder, Leipzig, 1920, which deals mainly with the Brahmin,
Buddhist and Jaina cosmography and cosmology. They are referred
to in the discussion of relevant topics in this book. Other books
in German, as for example, Vedanta und Buddhismus, by Helmuth
von Glasenapp, and Das Seelenproblem im alteren Buddhismus, by
Herbert Gunther, are valuable contributions to the comparative
study of Vedanta and Buddhism in the systems of Indian philosophy.
Dr. M. Winternitz's 4 History of Indian Literature, and Richard
Fick’s The Social Organisation in North-East India in Buddha's
Time, orniginally written in German, are accessible to me through
their English translations.

1 have divided the main body of my book into four chapters,
dealing first with the doctrine of Arman or the question of Soul :
secondly, with the doctrinc of caste ; thirdly, with the doctrines
of sacrifice and Vedic rites and rituals connected therewith ; and
fourthly, with the position of the gods in early Buddhism. All
these doctrines were held by the Brahmins, but I have not entered
into detall as to their origin, growth and development, since this
is outside the scope of my book. 1 have confined myself to
attempting to determine how far these Brahmin doctrines are
maintained or discarded in Buddhism, as found in the different
Suttas of the Pah Iiterature, and in discussing such matters I
have also had to refer to some other works in Sanskrit, both
Brahminical or Buddhist AMahayana, or Mixed Sanskrit, to illustrate
he contrast between the two svstems, Brahmin and Buddhist.

My investigation into the references to Brahmin doctrine in
the Pali Canon has led me to certain conclusions regarding the
inter-connection of Brahminism and Buddhism, and how far these
two systems agree and disagree with each other in respect of
doctrinal, ethical and philosophical matters. This will, I trust,
become clear in the course of the following chapters.



CHAPTER 11

The Doctrine of Atman or Soul

The Digha Nikaya, the collection of long Sutras in the
Sutta-Pitaka of the Pali canon, especially the first book ( the
Silakkhandha-Vagga), comprising Suttas 1—13, deals with the
problem of Atta or Self.! Though the Digha Nikaya cannot be
said to contain the earliest form of the Buddha’s tcaching, it
contains, according to Winternitz, some of the earliest picces of
the Buddha’s sayings.2 It i1s divided into three books which differ
in contents and character. The earlier Suttas are found mostly
in the first book and the later in the third book. In the sccond
book the Suttas are old, but they have bcen enlarged later on
by interpolation.

Most of the Swuttas arc written entirely in prose, but there
are many written in prose and verse. The majority of Suitas
in Book 1 deal with ethical questions, particularly, Sile (morality).
Invariably, the Surtas first speak oi the Brahmanic and other
non-Buddhistic beliefs and practices, point out their defects, brin-
ging out the excellence of the Buddha's teaching in comparison
with that of others. In the Bralimajala-Sutta all the sixty-two
views have been put together and it 1s shown that they are all
wrong while that of Buddhism is right. Incidentally, it also speaks
of all kinds of occupations and discussions which wcre in vogue
in ancient India in the 6th century . ¢.. and also the modes

1. See the Potthapada, Jaliya and  Mahali-Suttas, Digha 1,
Nos. 6, 7, and 9 ; Pasadika-Sxtta, Digha 111, 136,
where the ‘undetermined questions’ (avyakatani), regarding
the nature of the Self have been discussed over and over
again.

2. See Winternitz : [History of Indian Literature, Vol. Il
p. 35 ( Calcutta, 1933).

2—
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of life and thought of the Brzhmanical and non-Brihmanical
ascetics, from all of which the Buddhist monk 1s to keep him-
sclf aloof.

In the Samannaphala-Sutta the doctrines of the six heretical
teachers are discussed and their uselessncss for attaining eman-
cipation is shown. In the Ambattha-Sutta one finds the Buddha’s
attitude towards the caste system. In the Kiitadanta and Tevijja-
Suttas. Buddha ridicules the Brahmanical cult of sacrifices and
the doctrine of union with Brahma, and establishes the superiority
of Buddhism to Brihmanism. In the Nidana and Satipatthana-
suttas the fundamental principles of Buddhism are discussed,
while in the Singalovada are laid down the domestic and social
duties of the Buddhist layman. In the Mahaparinibbana-Sutta
we have a continuous record of the latter part of Buddha’s life,
his last specches and sayings and an account of his cremation
and of the division of his relics. It differs from all other Suttas
of the Digha Nikaya in as much as 1t is neither a discourse nor a
dialogue on one or more of the chief points of the doctrine.
It is more of the type of a biography than a Swutta containing
a discourse. It seems originally to have been an independent
work with the account of two Councils found in the Vinaya-
Cullavagga as the last portion. Later on i1t was included in the
Digha Nikaya ecxcluding the account of the two Councils. This
Sutta 1 a mosaic composed of carlier and later pieces. There
are many anomalous statements 1n it. In one place the disciples
arec reccommended to visit the Buddhist sites while in another
the disciples are advised not to worship the Buddha. Use of
miraculous powers especially in front of laymen is condemned by
the Buddha, but there are passages in this Surra showing how
Ananda was admonished for not taking recourse to miraculous
pOWeErs.

The Mahapadana, thc Lakkhana and the Patika-Suttas show
a stage 1n which the Buddha is no longer looked upon as an ordinary
human tcacher. He is treated more as a human being with
divinc attributes. There arc also scveral semi-poetical and mytho-
logical Suttas in which the gods take a lcading part. In the
Aggannia-Sutta the origin of the universe and the beings is dis-
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cussed. In the Payasi-Sutta there is the discussion about soul
and the beyond between Payasi and  Kumara-Kassapa. The
Atanatiya-Surta 1s an incantation to ward off snakes and demouns,
while the last two Sutras, Sarhgiti and Dasuttara, written after
the style of the Armguttara-Nikaya, contain an e¢numcration of
all the fundamental doctrines in the form of a catechism like
the Abhidhamma-pitaka.

The above survey of the contents of the Digha Nikaya shows
that 1t was not a uniform work of one author. A uniform idea
underlying the whole of the Digha Nikaya cannot be traced.
There are in 1t different conceptions about the Buddha, Nirvana or
the path leading to Nirvapna It was compiled no doubt with
certain 1deas but from 1ts mixed character one may infer that
it is one of the latest of the four Nikayas.!

The Brahmajala-Sutta is the first dialogue of the Buddha in
the whole of the Digha Nikava (in its present from) as well as
in its first book called the Silakkhandha-Vagga. Book 1 of this
Nikaya thus comprising thirteen Surtas s so named because of
containing three fragments on Si/a in each of its component Suqtas.
This Sutta 1s of importance not only for the history of Buddhism,
but also for the entire rcligious life and thought of ancient India
in the time of the Buddha. The discourse may be divided into
two parts, first an exposition of the Silas and secondly, the various
philosophical speculations of the ascetics and Brahmins.

This is the first Swrta or Dhamma of the Surta-Pitaka
recited by the venerable Ananda according to the carhiest account
of the first Buddhist council at Rajagaha contained in Chapter
XI of the Vinaya-Cullavagga. Brahmajala, which literally mcans

1. In the Chinese translation of the Dirghagama the I14th

Sutta of the Pali Digha Nikaya has becn placed as the
first Swutta, which 1s an cvidence of the fact that the

Suttas of the Digha Nikaya were compiled by different
authors at different times. ““The last threc Swttas also
serve to indicate that the final redaction of the Digha

N ikaya must have been complete at a later date.” Wintermitz,
II, p. 44.



12 CHAPTER 1
‘Brahma’s net’ or ‘Brahman net’, is evidently a metaphorical
expression which means ‘God’s magic’ or ‘Brahma’s magic.” In
its secondary meaning 1t 1s the “Best or Perfect Magic”, as the
commentator Buddhaghosa would like to say. It is just one of
the four titles suggested by the Buddha himself in the concluding
portion of the Dialogue, the three other titles being *“Dhammajala®
Net of Doctrine ; “Arthajila” or Net of Advantage ; and “Anu-
ttarasangama-Vijaya’ : the means of complete victory in war, The
expression ‘“Brahmajala” can be explained more clearly in comparison
with Sanskrit “AMayajala and “Indrajala’, the “Net of Illusion™
and “Indra’s Net’ bearing a close resemblance.! The appropriateness
of the title i1s explained in the body of the text itself. Just as
by dragging a fine-meshed net in a pond or lake i1t 1s pcssible
to expect that all fishes of a specific size would not escape but
would be caught n 1t, so by means of this Surta one might
expect to catch hold of all types of theories and views that
are inconsistent with the Buddha’s doctrine. In other words,
the main purpose of the Dialogue was to furnish the Buddha’s
Disciples with a knowledge of the various modes of living
and of thinking that fell short of the standard approved by
the Buddha.

It should be noted here that by no means all of the theorics
were of Brahmanical origin ; some are decidedly non-Braihmanical
and tally with the views of one or other of the six heretical
teachers mentioned 1n the Samannaphala-Sutta and other texts.?

1. The recluses and Brahmans ...... are entrapped 1in the
net of these sixty-two modes ; this way and that they
plunge about, but they are in 1t ; this way and that
they flounder but they are included in 1t, caughtin it.”
Rhys Davids, Dialogues of the Buddha, pt. 1, p. 54.
The Disciples of the Buddha are warned not to be entangled
with this net of Illusion but to avoid i and keep them-
sclves away from it.

2 For detailed information regarding the doctrines of the
six heretical teachers scc the Samamnfiaphala-Sutta in the
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Prof. N. Dutt, in the Indian Historical Quarterly, Vol. vii, 1932,
p. 717, says that the speculations and theories mentioned in the
Brahmajala-Sutta are based on the experiences of the Buddhist
monks, and they are, therefore, not to be taken as the current
theories and speculations prevalent in the Buddha’s time. But
our text definitcly mentions that there are some Samapas and
Brahmanas who, being maintained on the alms provided by the
faithful, are addicted to wrong views and speculations relating
to the Self and the world, but the Buddhist monk is to keep
himself aloof from all such philosophical speculations. The text
further asserts that they resort to such specculations taking a
partial view of things and not a whole view of truth or reality.
It must be remembered that the words Samapa and Brihmana
are very frequently mentioned together in the carly Pali texts
which distinguish between the Brahmanas and those sects which
do not conform to the rules of the Brihmanas, called the
Samapas, meaning thereby, not only the Buddhists, but also
other heterodox sects such as the Jainas and Ajivikas, etc.
Like all other Suttas in the Nikayas, the Brahmajala has
a dramatic setting of 1its own. In giving reasons as to why
the Buddha’s disciples should remain unperturbed when any
outsider spoke either in praise or in dispraise of them, the
Buddha points out that it is not with regard to mere matters
of morality that the Tathagata can truly be praised. It is with
regard to matters that are deep, profound, difficult to under-
stand, tranquilhising, exccllent, subtle, beyond the scope of logic
and comprehensible only to the wise that he may truly be
praised. In developing this 1dea the Buddha introduces certam

Digha 1, 2 ; A.L. Basham, History and Doctrines of the
Ajivikas, Chapt. II, pp. 10-18 ; B.M. Barua, A [listory
of Pre-Buddhistic Indian Philosophy, 1921, Scct. 111 ; N.
Dutt, Early Monastic Buddhism, Vol. 1, Chap. Il ; B.C.
Law, Historical Gleanings, Cal. 1926, Chap. 1II, (ed )
Buddhistic Studies, Cal, 1931, Chap. IV ; Miss I. B. Honer,
Gotama and the other Sects, J A.OS. vol. 64, No. 4,
1946, pp. 284 fl.
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types of philosophical vicws and reasonings that would not lead
to his own point of view, These types together with their
reasonings arc traditionally known as the sixty-two heresies
( Dvasatthiyo ditthiyo ). These types of theorics or philosophical
speculations of the Samanas and Brahmapas of the time of the
Buddha are broadly divided into two heads in our Surta, viz,
(1) Pubbantakappika, appertaining to the first beginnings, and
(1) Aparantakappika, appertaining to the ultimate end of things.
The total number of these types may be reduced to a few as
follows :

(1) Sassatavada, Eternalistic theory.

(2) Ekaccasassatika, Semi-eternalistic theory.

(3) Antanantavada, theories regarding the infinity and finitude
of the world.

(4) Amaravikkhepika, Scepticism.

(5) Adhiccasamuppannika, the theory of fortuitous origina-
tion of things.

(6) Uddhmaghatanika safifii-asanifiivada, theories regarding
the conscious or unconscious state of the soul after death.

(7) Ucchedavada, theories of extinction.

(8) Ditthadhamma-nibbanavada, theories regarding the condi-
tion of Nibbana attainable at the present conscious
existence.

Let us now consider 1in some detail the Brahmanical theories
first and then refer briefly to the other non-Brahmanical views
that were prevalent in the time of the Buddha.

1. Sassatavada,—our Sutta considers this type with reference
to its four grounds and counts accordingly four sub-types under
it, but the grounds may be rcasonably reduced to two, viz., 1)
an argument from direct experience, and II) a deduction from a
Jogical axtom The direct experience 1s to be considered in the
light of a personal testimony of a mystic. It is possible as
claimed by a Yogi to remember correctly in all their details his
previous births, no matter what 1s the total number of them,
whether 50 births or 500 or 5,000 births in succession. He finds
that hc had passed from birth to birth and does not find a
time when he was not in some form of existence. From this
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he comes to the conclusion that both he and the world are
eternal substances.

(i) The second argument is not eclucidated in our Sutta.
We are simply told : <In this case some recluse or Brihman
is addicted to logical reasoning. He gives utterance to the
following conclusion of his own, becaten out by his argumenta-
tion and based on sophistry”, (takkapariyahatahn vimarmsanucari-
tarh sayarm patibhanarm : cternat are the soul and the world,
giving birth to nothing new etc.) The logical axiom presupposed
by this line of argument may be supplied from other sources,
and it 1s this : <«There i1s no being of what is not, therc 1s
no non-being of that which 1s.” <“Nasato vidyate bhavo, nabhavo
vidyate sato’. (Bhag., 11, 16).

2. Ekaccasassatavada—semi-eternalism. Our Suita spcaks of
four different grounds or arguments in support of the thecory of
semi-eternalism. The arguments may, however, be reduced to threc
(i) cosmological (ii ) moral and (iii ) logical. The cosmological
argument is stated as follows :

A. At the end of a cycle of the world system all living
things are reborn into the Abhassar-aloka. When the world system

~begins to re-evolve, a certain being disappearing from the same
Abhassar-aloka 1s rcborn into th 1s world. The first being, when
alone begins to feel the need of companions. As chance would
have it, other beings pass from the Abhussar-aloka and are reborn
into this world. Finding this, the first being begins to think
fondly, <It occurred to me Dbefore, may it be that other beings
should come here for their birth ! These other beings must have
come into existence due to that wish of my heart”, and the
other beings who are reborn into this world after hun begin to
think : <He must be the Brahma, Mahabrahma, the Lord of
All...... .....and we must have bcen crcated by this Bra/lmad.
Why so ? Because we find that he was born first and we have
all come after him. He 1s eternal, immutable, not subject to
change, and for ever the same, while we, the beings created by
him are mutable, subject to change, short-lived, liable to deceasc’.

B. There are certain beings who are reborn as Khidda-
padosik@ gods. As they are not given up to innocent self-enjoyment
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for a long time, they do not suffer self-forgetfulness, due to
which they do not fall away from that state, but remainin that
state without being subject to change and forever the same,
while others, being given up to innocent self enjoyment for a long
time suffer self-forgetfulness due to which they pass from that
state and arc reborn into this world as mutable, short-lived and

subject to change.
C. There are certain gods whose heart is ill-disposed towards

others (Manopadosika). They begin to quarrel among themselves
for a long time, due to their mutual jealousy, 1n consequence
of which they fall away from that state of bcing gods. Suppose
one of those beings falling from their state 1s rebon in this world.
He finds on recollection that his downfall from that state was
due to his jealousy. Had he not been under the influence of
jealousy, he would not have fallen from that state.

Here the first argument is cosmological and the next two
are moral. The first argument is in substance this :—He who
is the first to come, the long-lhived one, 1s the creator, the ordainer,
the Lord -of the rest. The second and third arguments are in
substance this :—That the hlability to change 1s due to the moral
deficieny of the living beings. Those who are not morally deficient
are not subject to changes, and those who are so become subject
to changes. '

3. Adhiccasamuppada—theory of fortuitous origination. This
1S just another name for Yadrccha or doctrine of chance. The
term Adhiccasamuppada 1s antithetical to Paticcasamuppada. Accor-
ding to the doctrine of Adhiccasamuppada, both the self and
the world comec into existence fortuitously and not as a result
of any causal progress. The logical axiom of the doctrine is,
“Ahutva hoti”’—*‘‘without having been, it comes to be ; something
comes out of nothing.” The logical axiom of Paticcasamuppada
1S “Imasmim sati, idam hoti ; imassiippada idam wuppajjati’—
“that having been, this comes to be : from the rising of that
this arises.” The doctrine 1s tenable either on the grounds of
pcrsonal testimony or on pure logical reasoning. The axiom that
somcthing comes out of nothing is repudiated in the Chandogya-
upanisad. On the other hand, the axiom that somecthing comes
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out of nothing 1s upheld and explamed in the Tuaittiriva-Upanisad
(vii, 8, 2). The axiom something out of nothing as cxplamed
In the Tuittiriya-Upanisad signifies that all forms proceeded {rom
the formless. Brahman at the beginning was asar (lit., non-cxistent),
i, e., formless, but full of existence.! According to Rgveda X,
129, the primitive substance was neither ‘sat’ (existence) nor ‘asat’
(non-existence), All forms evolved out of that substance. According
to Buddhaghosa, “Adhiccasamuppannan ti akaram samuppannam.”

4. Uddhamaghatana—Eschatological Doctrine. Buddhaghosa
explains the word ‘aghatana’ by death. The word literally means
execution (aghatana). So the term ‘wddhamaghatana” means some-
thing relating to the condition of the self after death.?2 This doc-
trinc seems to have some bearing upon the Jaina doctrinc of
Syadvada. The various types of beliefs arc mentioned under

this head as follows :
(i) The soul after death remains conscious (safifii) and not

subject to decay. It has form ; 1t 1s formless. It both has and bhas
not form ; it neither has nor has not form. It is finite ; i1t 1s infinite
it 1s both, i1t is neither. It has one mode of consciousness ; it
has various modes of consciousness ; 1t has limited consciousness :
it has infinite consciousness. It 1s altogether happy ; 1t 1s altogether

unhappy ; 1t is both ; it is neither.

. See Chandogya-Upanisad V1, 2,1. “Taddhaika ahur asad
evedam agra asid ckam evadvitiyam. Tasmad asatal. saj-
jayata iti.”” The word ‘satr’ as already noticed by Max Miiller
( Historv of Ancient Sanskrit Litcrature, sub voce ) means
not only ‘rcal’ but also ‘good’.  Scc Hinyanna— Outlines of
Indian Philosophy, Ch 11.

2. Sce the Pafcattaya-sutta, Majjhima 1, 102, where these
various thcorics of the Sclf are  discussed, with which
the Tathagata 1s well-acquamnted. Reahsing cach and every
one of these various theories, all of which are composite
and material, the Tuthagata discerns an cscape from the
compositc and lecaves them all bchind.

3 _
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(ii) The soul after death remains unconscious (asafifit), but
not subject to decay. It has form, it is formless. It both has
and has not form : it neither has nor has not form. Itis finite ;
it is in finite ; it is both ; 1t 1s neither.

(iii) The soul after death rcmains neither concious nor
unconscious (n’ev-asafifii-nasafini) but not subject to decay. It has
form ; it has not form. It both has and has not form. Itis
finite, it is infinite ; it is both, 1t 1s neither,

5. Amaravikhepika-This 1s  but a technical name for the
various types of scepticism. Vacavikkhepa or prevarication In
speech is just another word for Amaravikkhepa, which hiterally
means something which is elusive like an ecl or quicksilver. In
commenting on the word, Buddhaghosa, observes :  ‘“‘amara nama
micchajati, sa wummujjana-nimmujjanadivasena udake sandhavamana
gahetuwrn na sakkoti”. A sceptic wriggles like an eel, so he is
an cel wriggler. Etymologically *“‘na marati 1i amarad’ (Niddesa,
II, 139, 7=Vibh. 491. 6). The usual Pali term for scepticism is
vicikiccha or doubt, perplexity. ( Samsaya or doubt, it may be
noted, is a great enemy in the way of faith or knowledge or
action ). Here Amaravikkhepa or vacavikkhepa stands for scepti-
cism. This 1s evidently a non-Brahmanical doctrine, as it may
be shown to have a direct reference to the philosophical views
of Sanjaya Belatthiputta mentioned 1n different Surras.?

6. Antanantavada-Extensionism  and Non-Extensionism.
According to our Surra, these theories were based upon four
different grounds which may really be reduced to two, viz., (1)
empirical and (11) logical. A person uses the earth enclosed by
the horizon as the object of meditation, thereby taking the earth
to be limited In space Another person concentrates his mind
on the carth and all the chakravalas, thereby taking the world
to be limitless in space. A third person, instead of mentally
extending the earth up-wards and downwards, goes on extending
it sideways and thercby takes it to be limited in space upwards

. As for instance, the Samansiaphala-sutta, Digha 1, 2, and
the Sa duka-sutta. Majjhima 11 76, etc.
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and downwards, and unlimited sideways. The logical ground 1s
not elucidated. These theoriecs as described and discussed i our
text hardly deserve any serious consideration, being apparently
of no philosophical importance. This sort of meditation may be
practised by any sect, whether Brahmanical or not.

7. Ucchedavada-Annihilationism. Under this head our Sutra
mentions and discusses seven different views, the first of which
savours of typical atheism propounded by Ajita Kesakambali.
We should note that the theory is really one, the seven being
only the different modes of stating 1it. All the religious thought
of India aimed at salvation or deliverance of the human soul
from the bondage of sin by putting a stop to the course of
samsara, 1.e., of the transmigration of souls, Ajita Kesakambali.
denied the possibility of future existence of the soul. So he thought
death was for all the natural means of escape from the grip
of sin and suffering. The other variations of this view differ
as to the naturc of the sclf and i1ts destiny.

8. Paramadiithadhamma-nibbana-vada — the theories or beliefs
regarding the modes of attainment of nihbana in this very existence.
The views are enumerated in our Sutta as five. According to the
first view, which 1s grossly matcrialistic and sensual, uibbana 1is
attainable in the present existence by a full enjoyment of the
pleasures of the senses. According to the second viecw, which is
sensuous, Nibbana 1s attainable by means of the first  Jhana.
According to the third view, which 1s also sensuous, the same 1s
attainable by means of the sccond Jhana. According to the fourth
vicw, which is in a lesser degrce sensuous, the same is attainable by
means of the third Jhana, and according to the fifth view, which
is in the lcast degree sensuous, the same 1s attainable by mcans
of the fourth Jhana.

The Tathagata s well-acquainted with these divergent belicfs
and knows also how these arc adhered to, how these arc tarnished
or twisted, and therr implications and consequences. But he knows
something further than that (Uttaritara ), and knowing it he does
not tarnish or twist 1t ; witout tarnishing or twisting 1t he expcriences
Nibbuti ( supreme tranquillity ), and having expericnced the true
nature of the causc of the risc of feelings, the cause of their
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cessation, the enjoyable and distressing aspect as well as escape
from them, he becomes emancipated. All these divergent forms
and shades of opinions and beliefs rest fundamentally upon the
acceptance of the validity of Phassa, contact through the sense
with the objective world. (Phassapaccaya). The real attitude of
the Buddha towards them is not difficult to determine. He does
not bound them in a body as false or erronecous. In our opinion,
the views considered and criticised by the Buddha are not exactly
erroneous views, but views that are not comprehensive, but may
be right as far as they go. They are not, therefore, discarded
in toto as false, wrong or erroneous, but as those which fall
short of perfection and hence are deficient and incomprehensible.
Each of them gives only a partial and fragmentary view of
truth or reality. This fact is clearly brought out in the Titrhiya
Suttal of the Udana by the simile of a number of persons born
blind describing an elephant in terms of the likeness felt by each
of them with his hand, ears, feet, etc., none giving a complete

or comprehensive description of the animal.?
While the Buddba was living at Savatthi in Jetavana, so

the story goes, some Samanas and Brihmapgas were quarrelling
with one another on the following ten topics (avvakatani or
indeterminates ). Some said, “The world 1is eternal and the
other views are false.” Some said, *“The world 1s not eternal.”
Some said, “The world 1s finite’’, while others said, *“The world
is infinite.”” Some declared, ‘*‘The soul and the body are diffe-
rent’, while others, “The body and the soul are one.” Some
said, “The Tathagata lives after death”, while others taught,

1. Udana, pp. 61 fl.
2. The parable of the blind men and the elephant ( jaccan-

dhanam hatthidassanan) was known before the time of
Buddha as 1s evident from *“‘Andhagajonyayva.” It is also
to be found in the Jain Syadvadamatijari of Saddarianasa-
muccaya, p. 46 ; see Col. Jacob : A4 Handful of Popular
Maxims Current in Sanskrit Literature, Bombay, 1906, p.
3. scc also V.S. Ghate, Indian Antiguary, 42, 1913, p. 251.
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“The Tathagata does not live after death.” Some said, “The
Tathagata does or does not live after deatir’”, while others said,
““The Tathagata does neither live nor does not live after death.”
They held different views, saying, “This is like this and this is
not that, my view is true and all others are false.”

The Buddha told them a parable that there was formerly
a king in Savatthi who ordered all the blind people of his
country to assemble. When they assembled together, they were
shown an elephant. When the elephant was brought, some of
the blind people felt its head, some its ears, some its tusk,
others 1ts trunk and tail. Then the king asked them, “What
does an elephant look like 7’ Those who felt the elephant’s
head said, “It is like a pot” ; thosc who felt the eclephant’s ear
satd, “It is like a sieve” ; those who felt the elcphant’s tusk
said, “It 1s like a plough-share” ; and those who felt the
eleplant’s tail replied, “It is like a broom™, ectc. Then a great
tumult ensued, each one of them maintaining that an elephant
was like this and not hike that, till they came to blows with
one another. At this the king was highly amused. In exactly
the same way, said the Buddha, those ascetics and Brahmins
who have known partially the truth (jona ekangadassino ) main-
tain, “This is truth, it is not otherwise, and this i1s this, and
this 1s not that.”

It is a noteworthy fact that the ‘Avvakartani® ( Sanskrit
Avvakrtavastuni) are dealt with in the first book of the Digha-
Nikaya (Suttas 1-13) again and again, as for example i the
Pottha-pada, Jaliva and Mahali-Surtas (Nos. 6,7, and 9), Pasadika
Sutta in the Digha, HI, 136, and fully illustrated by the parable
mentioned above in  the Udana, V1, 4, pp. 66-69. What the
“Avyakatani’, the undetermined questions, really are, i1s left un-
answered in the Pali texts, but that does not 1mply that the
Buddha did not have any answer for them or he was simply
ignorant of the answers for their right solution  The most
plausible explanation for such an omisston is that the Buddha
left these questions unanswered because such metaphysical specu-
lations do not tend to the increase of the converted nor spread
the converston, as they do not lead to the ecscape from the

| 04 g (
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miseries of life (dukkha). This would appear from the dialogue
between the Buddha and Vacchagotta in the Sasniyutta-Nikaya (44, 10)!
and in the Cwrlamalunkya-Sutta of the Majjhima-Nikaya (1, 63),
where the Buddha evades an answer to the question as to whether
there is an ego or not, or reconstructing the past and arranging
the future in terms of time.2 It does not thereby mean that
he did not know these things, but all he said 1s that knowing
about all these things will not help one to be able to reach
the end of all suffering. In other words, they are irrelevant to
the realisation of the ultimate goal, Nibbana.

According to the AMahayana school of Buddhism, the
Buddha is omnipotent (sarvajfia). According to the Pali canon

1. See also Aggi-Vacchagotta-Sutta 1n the Majjhima (1, 72) ;
Sa,j,v IV, 400-401. Dharmasangraha 137, Mv v. 206. They
are four i number but they are 14 for the different
modes of stating them.

2. See Bhaddekaratta-Sutta in the Majjhima (I, 131) :
Atitam nanvagameyya, nappatikhanke anagatam,
Yad atitam pahinam tam, appatavica anagatam.
Paccuppannanavica yo dhammam tattha tattha vipassati
Asarhhiram asamkuppam tam vidva manubruhaye.
The teaching that this Swutra inculcates i1s of inestimable
value, showing the importance of exerting at the present
moment, lcaving nothing for the morrow. People gencrally
think in threc terms of time—atira (past), anagata (future)
and paccuppanna ( present ). Here the Master’s exhorta-
tion is that what is past is now no more, the future
is not yet born, and no one should determine the present
in relation to either of them. but exert in the immediate
present ( ajj eva kiccam atappam). This 1s just the opposite
of the Indian Carvaka philosophy or of the Epicurean
onc which says “Eat, drink and be merry, for to-morrow
we dic.”” The point emphasised here is  to act to-day,
leaving nothing for the future.
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also,! the Buddha is all-knowing ( sappanifiu ) and the all-perceiving
conqueror (Jina). But the AMahayanists believe that the Buddha used
two languages in his tecaching (which 1s wupiyakauSalya in Sans-
krit),2 i.e., the method of expediency, one for the learned and
the intellectually more mature ones (netartha), and the other
for the simple-minded ( weyartha) i.e., esoteric and cxoteric
doctrines ; and he taught two truths, one, ‘samvria-satya’ con-
ventional truth ; and the other : ‘paramartha satya® or the
absolute truth. But the theory of an esoteric doctrine, as up-
held by the Mahayanists® can be refuted by quoting the Buddha

himself. In the Mahaparinibbana-sutta® where the Buddha says,
“I have preached the truth without making any distinction
between esoteric and exoteric doctrine ; for in respect of the
truths, Ananda, the Tathagata has no such thing as the closcd

. Cf. Vinaya-Pitaka, 1, 9 :—
Sabbabhibhii sabbavidii’ham asmi
Sabbesu dhammesu anupaliito,
Sabbatijaho tanhakkhaye vimutto,
Sayam abhinfiaya kam uddiseyyam ?
See Dhammapada, Tanhavagga. v. 17.

2. Sec Saddharma-Pundarika cd. H. Kun & B. Nanjio ( Biblio-
theca Buddbhica),

Il :(— Upayakausalya mamevariipam
Yat tr'ni yanani upadarSayami
Ekam teu yamamhi nayasca cka
Eka ciyam desdna nayakanam. 1. 69,

3. See R. Kimura—A [istorical Study of the Terms Ilinayana
and Mahayana, and the origin of Mahayana Buddhism,
Cal, 1927, pp. IX. 55 tI. N. Dutt—Aspects of Mahayana
Buddhism and its relation to the [Ilinayana. Cal. 1930, p.
37 ff. cf. S. Radhaknshnan,—Gautama the  Buddha,
Bombay, 1945, p. 16.

4. Digha-Nikaya 11. 100 ; Dialogues of the Buddha, 1, p.
107. (anantaram abahiram katva).”
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fist of a teacher who kceps something back™,! leaves no room
for doubt that thc¢ Master has taught both csoteric and c¢xoteric
Buddhism to his disciples, as the Mahayanists would have us
believe. In the AMajjhima-Nikaya (11, p. 197, 99 ) it is stated
that the Buddha is a Vibhajjavadin and not an Ekarsavadin,
which clearly refers to his teaching method ; because he refuses
to make a onc-sided or partial answer (c¢karmsavdda), but analyses
the distinctions (vibhajjavada) before answering a question.? *‘The
fact is that there never has been any such thing as esoteric
teaching in Buddhism, and that the modern socalled esoteric
Buddhism is neither csoteric nor Buddhism.”3 As an instance
in point we may cite the Vajrayana sect of the Mahayana,
which arose i the beginning of the 7th or 8th century A p.,
commingling with a qucer mixture of occulusm and magic,
known as Tantric Buddhism.¢ The main purport of the philo-
sophy of this sect, whether Advaita or Monism, 1s that the
female sex symbolises the Padma (lotus) and the male sex
represents the Vajra (Thunderbolt or Diamond) and without the
union of these two, the bliss of Nirvana (Nirvanananda) cannot
be achieved, which 1s quite contrary to the teachings of the
original Buddhism, wherce purity and celibacy by means of the
observance of the Silas (moralities) are said to be the stepping-
stone or the vantage-ground for the realisation of Nibbana.

In the incident of Vacchagotta’s interview with the Buddha

1. Acarivamutthi-Skt. Acaryamusti. The closed fist of a teacher
1s an ancient Indian custom to disclose the most secret thing
to one’s favourite son or disciple at the last gstage of
one’s lifc which 1s sull prevalent here and there.

2. Cf. Majj. 111, 208 (136) ; AMilinda 144 ff ; Anpg. 111, 67, (I,
p. 197.)

3. The Questions of King Milinda, (SBE, 35) 1vi, & DP. 268,
footnote 3.

4. Their cult 1s five M's (pafica-makara) viz. madyva (wine),
matsya (hsh), mamsa (mcat), midra (symbolic figurc) and
mithuna (sexual intercourse), which is, cvidently enough,

quitc contrary to the teachings of the Buddha.
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mentioned above,! the Buddha told Ananda when Vacchagotta
departed thence after his conversation with the Buddha that had
the latter answered Vacchagotta’s questions in the aflirmative, he
would have been admitting the Sassatavada (eternalism) of the
Brahmanists, while if he had answered Vacchagotta in the negative,
he would have been censured as a nihilist (ucchedavada),® both
of which are quite contradictory to the Buddhist Kiriyavada or
the doctrine of action. It is an unprofitable question to answer
from the point of view of the religious life, which is of no value,
profit or advantage for the realisation of the truth, The “Avyakras™
or “unanswered ones’ may be briefly put in a question like this,
as 1n a modern text-book of Logic :—*“Have you stoppcd beating
your wife?” So the ‘undetermined questions’ have been termed by
some scholars as ‘the silence of the Buddha.” But the Buddha
was not silent over thesc questuons, as we find in the Sutras where
they occur. The Buddha’s reply to the questions was that such
kind of speculations would not form the basis of the religious
life in the Order, and would not lead one to the realisation of
Nibbana. 1If it is still characterised as the silence of the Buddha.
yet it 1s not the silence of & misonomist or an agnostic, but,
the silence of an affirmation that rcality cannot be talked about
or discoursed upon, but to be experienced and realised within
one’s own self. In the Sanyutta-Nikaya® we read that King

1. See also Aggivaccha-gotta-sutta n the Majjhima, 1, 485 {I. :
“To hold that the world i1s eternal...ctc., Vaccha, 1s the
thicket of theorising, the wilderness of theorising, the
tangle of theorising, the bondage and shackless of theoris-
ing attended by 1llness, distress, perturbation of fever.
It conduces not to aversion, absence of passion, tran-
quillity, cessation. illumination and Nirvipa™, Buddha
says to Vacchagotta Paribbajaka.

2. Sasvatocchedanirmuk tari tattvarn - Saugatasammatarn—Sec
Advayavajra-Sarmgraha, ed Haraprasad Shatri, G, O. S, XL,
p. 62.

3 Samvutta-Nikaya (Kosalu-Samyuttha), 1,77 ft. ; Sce Olden-
berg—The Buddha @ His Life, Ilis Doctrine, Ilis Order,

4
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Pasenadi asks the nun Khem3 why the Buddha did not explain
whether the Tathagata exists after death or not. The nun rephies
that the existence of the Buddha cannot be measured in physical
frame, although the question assumes such a form of existence ;
because corporeal forms (riipa) *are abolished in the Perfect One,
their root is severed, they are hewn away like a palm tree, and
laid aside, so that they cannot germinate in future, Released,
O great King, is the Perfect One from this, that his being should
be gauged by the measure of the corporeal world : he is deep,
immeasurable, unfathomable as the great ocean, ‘The Tathagata
exists after death’ : this is not quite fit to say : ‘The Tathagata
does not exist after decath’ : this also 1s not to the point ;
The Tathigata does or does not exist after death ;° this 1s also
quite apposite ; The Tathagata does neither exist nor does not
exist’ : this also is quite irrelevant.

In the Swhyurta-Nikaya' again the Buddha says, ““And why,
monks, have 1 not clucidated it ? Because it is not profitable,
does not belong to the begimning of religious hfe, and does not
tend to revulsion, absence of passion, cessation, calm, higher
knowledge, enhlightenment, Nirvana. Therefore have I not declared
it.”  Similar arguments or reasons are given for not eluci-
dating the ‘undetermined questions’ in other sutras., as for example,
the Pasadika-sutta of the Digha-Nikaya.* In this sutra the Buddha
tells Cunda that when people ask why the Buddha did not reveal
whether the Tathagata does exist or not after dcath, they are
to be told : *“Because, brother, it is neither conducive to good,
nor to true doctrine, nor to the fundamentals of religion, nor
to unworldliness, nor to passtonlessness, not to tranquillity, nor
to peace, nor to insight, nor to enlightenment, nor to Nibbana.

translated from the German by W. Hoey (The Book
Company Ltd., Calcutta 1927), pp. 279, 280; Cf. Majjh.
I, 485 fi

1. Samyutta V, 437 ; E. J. Thomas—Early Buddhist Scriptures,
p. 118 5 Majjh. 1, 72.

2. Digha 111, 136 ; Dialogues, pt. I, 136 ; Dialogues, pt.
I, p. 128,
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Therefore, it is not explained by the Exalted One.” In the
Dialogue between the Buddha and Upasiva, a Brahmin disciple of
the Brahmin Bavari living on the banks of the Godavari,! the Buddha
says, ‘“Just as the flame untouched by the breath of the wind
goes to its rest and disappears from knowing, so also goes the
sage leaving his name and body into his rest, completely disappearing
from human knowledge, and no measure can measure him in words.”
For one, it 1s difficult to understand, who hold other views, another
disciple and another teacher.? If the fire burns on account of the
fuel of grass and sticks, it will bc extinguished when no more
fuel is left. But when it is extinguished, nobody knows to what
direction it went, whether north, south, cast or west. Similarly,
the body, feelings, perceptions, aggregates and consciousness by
which one might define a Tathagata ar¢ passed away, cut off,
uprooted like a palm-trec, madc non-cxistent, not liable to arisec
again in future. So it does not fit the case to say that he 1s
reborn, or not rcborn, or reborn and not reborn, or neither reborn
nor not reborn, etc.®
In the Malunkya-Sutta already noted above, while Mjlunkya-
putta was upset with those questions of metaphysical speculations
and threatencd to leave the Order if his questions were not answered
by the Buddha, the Master illustrates the point by saying that
if a man is hit by a poisoned arrow, it would bec foolish on
his part not to gct rid of his arrow until and unless the
wounded man knows from where the arrow shot has come,
from which direction i1t has been shot, and to which caste the
man beclongs who shot the arrow, And the Buddha elucidates
to Malunkyi-putta the fundamentals of his teaching, which are
the Fourfold Noble Truths and the Noble Eightfold PpPath, viz.,
the fact of sorrow, thc origin of sorrow, the cessation of sorrow
i. Seec Sutta-Nipata,V-(Parayanavagga), Upasiva-mmanava-puccha ;
Cf. the verse, Muajjh. Il no. 72, Uddana, VI, 4.
2. See Aggi-vacchagotta-sutta, Majjh. 11, No. 72.
3. See Majjhima 1, 486 ; 1, 431, etc. Swmyutta-Nikava 1V,
pp. 374 1. ( Avyakata—samyutta).
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and the path that leads to the cessation of sorrow.!

Professor Rhys Davids rightly points out that the Brahmajala-
Suttanta ‘‘sets in sixty-two divisions various spcculations or theories
in which the theorisers, going out always from various forms of
the ancient view of a ‘soul’, attempt to reconstruct the past
or to arrange the future. ... All such speculation is condemned.
It is certain from the details given in this Suttanta that there were
then current in Northern India many other philosophical and
theosophic speculations besides those the priests found it expedient
to adopt, and have been preserved for us in the Upanisads.”®

In the oldest Upanisads we find dialogues like those of Plato
which offer us an insight into life at the princely court where
priests and famous wandering teachers including learned women
flocked together in order to hold disputations before the kings.
The Kkings also sometimes took part in the discussion. We also
find there accounts of students undertaking long journeys in order
to listen to the discussions of famous tcachers.

The princely courts of the Upanisads are replaced by the
Kutuhala-salas and Paribbajakaramas of the Nikayas. The topics
discussed are nearly the same as those in the Upanisads. But
the problems are put in a more definite form.

The entirc thought of the Upanisadic philosophers centres
round the two conceptions of Brahman and Arman expressed
thus :— the Universe is the Brahman and Brahman is the Atman.
1. Mr. Troy Wilson Organ says that the Buddha’s reply to

the ‘Avyakrravastuni’ 1s a pragmatic reply, and the un-
answerable questions remain problems still. *So from the
teachings of this man who refused to engage in metaphysical
thinking and who warned others of the dangers which
lurk in theorising have emerged some of the most specu-
lative philosophical systems the world has yet seen’.—
See *The Silence of the Buddha’, in  The Philosophy,
East and West, a quarterly journal of Oriental and com-
parative thought. University of Hawai Press, Vol, 1V,
No. 2, July, 1954, pp, 125-140
2. Dialogues of the Buddha, part 1, pp. XXVI
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Brahman means sacred knowledge, it is the creative principle, the
cause of all existence. Professor Deussen expresses this funda-
mental 1dea in the following words :— The Brahman, the power
which presents itself to us materialised in all existing things,—
which creates, sustains, preserves and receives back into itself again
all worlds, — this eternal infinife divine power is identical with
the Arman, with that which, after stripping off everything external,
we discover in ourselves as our real most essential being, our
individual self, the soul ( tat tvam asi ).’!

In early Buddhism every being human or non-human is com-
posed of five khandhas.? In later ‘Siinyavada’ Buddhism, nothing
exists, not cven the five khandhas ; thc only reality is Sunyata
or dharmata or tathata or Nirvana,® This 1s 1dentical with the
variegated objects of the world. The objects appear diffcrent, but
they are substantially one, 1. e., dharmata. In Yogacara Sunyata
1s described as vijaianamatrata ( consciousness ) and the world 1s
described as a concept of the imagination (idcalism).d

In the Upanisads much attention is given to the exposition of
‘prana’ or intelligent self, and to the sensc organs, namely, speech,
sight, hearing, thinking and breath, corresponding to the five forces
of Nature : fire, the sun, the quarters of heav.n, the moon and
the wind. Of these five, breath 1s the most vital and therefore
it may be identified with ‘prana’, spirit or vital force.

1. The Philosophy of the Upanisads, translated by A, S.
Geden, Edinburgh, 1906, p. 39 ; secc Chhandogya-Upanisad,
vi, 8, 6.

2. Viz, Riipa ( form), Vedana ( feeling), Sufina (perception),
Samkhara ( plastic forces or conformation ) and Vinfiana
( consciousness ).

3. For an exposition of the doctrine of ‘Sianyata’, sec Madhya-
mika-Vntti, pp. 264-265.

4. Cittamatram bho jinaputra-yaduta traidhatukam iti’—‘the
three dhatus, sons of the jina, arc citta or mind only.—

see DaSabhiimisvara-siitra €d. Rhader, p. 49 ; Subhasita-
sangraha ed. C. Bendall, p. 20 (98 ) ; Madhyamika-vrtti of
Chandrakirtti ed. L. Poussin (Bibliotheca Buddhica), p. 276.



30 CHAPTER Il

In Buddhism, both the terms prana and jivitindriya, vitality,
which is usually associated with wusmata (heat), occur. According
to Buddhism, a person may remain alive without breathing as
in sanfidvedayitanirodho, but onc cannot live without jivitindriya
and usmata.
In the Upanisads, recognition 1s given to the transmigration
of souls and along with i1t the ethical doctrine of Karma which
must have i1ts consequences.! For this doctrine of Karma, it may
be noted, the moral element plays an important role in the
Upanisads far greater than the Brahmanas. Moreover, we cannot
ignore the fact that the metaphysical doctrine of Atman underlies
a deep ethical idea, as it is the universal soul which we love 1n
each individual : it i1s in reality the idea of Arman for whose sake
we love our fellow-beings®? In the Upanisad however, the moral
precepts are not elaborately elucidated.
The existence of soul is not denied by some previous scholars,
but the Upanisadic conception of the unity of soul with the
First Cause 1s not to be found in Buddhism. In other words,
in Buddhism existence of any soul corresponding to the Upanisadic
Atman is denied. The soul is substituted by the five khandhas,
of which vififiana (consciousness) and sarmkhara (conformation)
generally serve the purpose of Atman. But it is not the identical
vifinana that passes from one existence to another. According
to the Buddhists, everything 1s kSanika (momentary) including
vifiiana. Therefore patishandh-i-vifiniana is different from cuti-
vifinana. But cuti-viniiana by 1ts decay gives rise to patisandhi-
vifinana and thus, it may be said serves the purpose of the
}. Cf. ‘Nothing 1s dear if self is not dear, and all things
or persons are dear becausc the self is dear’.—Brhada-
rapnyaka-UpaniSad, 1V, 5, 6 ; Sarhyutta-Nikaya 1, p. 13.
King Pascnadi says to his queen Mallikg that the husband
i1s dear to the wife, not for the husband's sake but for
the love of the self,

2. Brh. up. 1V, 4 :—“A person consists of desire, and as is
his desire, so 1s his will ; and as is his will, so is his
deed : and whatever deed he does, that he will reap.”
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Upanisadic soul.

On the non-existence of the soul Dr. E. J, Thomas says? “The
soul (Atman) which is denied is not the self of actual experience,
but a theory of the permanent nature of the soul, a reality held to
be behind all the psychical phenomena.” The story of the con-
version of the group of thirty young men (Bhaddavaggiya) at
Benares as told in the Vinaya-Pitaka (Mahavagga, 1,14) is that
they were sporting with their wives, and when a harlot hired by
one of these young men fled with his belongings, they were
searching for her, and eventually met the Buddha on the way.
He told them to search for themselves rather than to search for
a woman ; which reminds us of the Atman of the Upanisads,
according to which knowledge means to know oneself (atmanam
viddhi). It must of course be stated here that though the ‘atta’
might have been suggested by the Upanisadic idea, yet there is
no indication of the Upanisadic conception of Atman-Brahman
nor any permanent or eternal self is meant here. At all events,
“seeking oneself* here means ataining to the highest knowledge,
according to the Buddha’s teaching.® What is repeated again and
again in the Sutras of the Nikayas that all the mental and
bodily phenomena (the five khandhas) are not the self (anatta),
and moreover they are impermanent (anicca) and subject to illness
(dukkha). So it cannot be said of the body or of the feelings
etc., “This 1s mine, this is I, this 1s myself, Let it be this or
let it not be thus.” (netarh mama, neso’ hathasmi na me so atta ti).+
These notions of the self, however, must be totally eradicated

1. See, for instance, Dr. W. Stede—The Self and its Compli-
cations, B.S. 0. A. S. XII, pts. 3 & 4, 1948, pp. 652-658 :
1.B. Horner—Atta and Anatta in the Middle Way, Nov. 1952,

2. The life of Buddha as Legend and History, 1927, p, 88.

3. Th. Stcherbatsky says, ‘“Buddhism never denied the existence
of a personality or a soul, in the empirical sense, it only
maintained that it was no ultimate reality’®. The Central
Conception of Buddhism, p. 25.

4. Cf. the Sarmkhya-karika, 64, “nasti na me nahamh’ —*it is
not ; it is not mine, it is not 1",



32 CHAPTER 1I

by him who wants to be freed from the bondage of samsara
and attain Nirvana. In the Sarmyutta-Nikaya it 1s said, “All
the Samanas or Brahmaps who think they see the self by looking
for it in the multitude of beings, see in reality only the five
factors (khandhas) of clinging to the world of the senses or any
one of these factors.” (Sahy. XXII, 47, 3). In Samyutta XXII,
33, this doctrine that the bodily and mental phenomena are not
our self has been most emphatically brought out by the Buddha
in the Jeta grove of Anathapindika at Szvatthi.

In the Kassaka-Sutta of the Sarmyutta-Nikaya (I, p. 114), Budha
says to Mara, the ploughman,! “That which they say, ‘this is mine’
and those things which they call ‘me,” if your mind is there,
O Samana, you will not be free from (the idea) ‘me.” But that
of which they say, ‘That is not mine,” and ‘they are not I
(aham), O Evil One, know thou this my path (maggam) thou
hast not seen.” Itis saild in the Vinaya-Pitaka (Mahavagga, 1,
3, 4) that the abandonment of the conceit ‘I am’ (asmi-mano)
is indeed the highest bliss.2 In the Dhammapada® also we are
told that a man may conquer a thousand men in a thousand battles,
but he who conquers himself (jeyyaimattanami), he is verily the
best conqueror. Biiddhagosa’s Visuddhimagga (Chap. XXI, p. 656)
says, “Let one remove the belief in the self and pass beyond
the realm of death. The king of death necver finds the man who
thus beholds the world.”

What is repeatedly reiterated is that all bodily and mental
phenomena which we ordinarily call <a person’, ‘an individual’
or ‘a being’ ( puggala, sakkaya, satta ) are not the self. *‘As
they are not-self, therefore put them away ..” (Saryutta, 111,
33-34 ; Majjh. 1, 140-141). “Had they been ‘Self, there would
have been power to dispose of them” (rupam cidamn at1a

e — S

1. See Samyutta-Nikaya 1, Mara-Sarmyutta, 119.

2. —*““Asmimanassa yo vinayo etam ve paramam Sukham’—
Vinaya 1, 3, 4.

3. Sahassavagga, v. 6 :
‘“vo sahassatn sahassena sangame masuse jine, [
ckam ce jeyyarh attdnarh Sa vC sangara-juttamo.’
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abhavissa, etc.... ... Vinaya, 1, 13). Even so, the ideas ‘I am’,
‘mine’, ‘I am the doer’, <another is the doer’, etc., are to be
completely eradicated by one who aspires after the Ideal Self.t
One can only develop by self-training and meditation such
equipoise as to remain unaffected by them. (cf. Amguttara, 11,
216 ; Samyutta, III, 83 ; Majjh. 1, 139, etc).2 ‘This i1s mine’,
“This is my family’, °‘This is my house’, etc., are to be rejected
totally by one who aspires after the attainment of Nibbana.
This view is the right view for the Aryan disciple that all that
makes up the body, feeling, perception, sensation, and conscious-
ness, i.e., the Group of Five, are impermanent, suffering, and
liable to change ; therefore, as has been noticed already, ‘it 1s
not mine’, ‘This am I not’, ‘This is not myself.’

In the Arhguttara-Nikaya (111, 238, p. 33) the Buddha is
represented as censuring a Brahmin in denying the reality of
the Self as an agent in oneself, as myself, thyself, yourself, etc.
The Brahmin 1s recorded as having denied that there is any such
agent. The Buddha says, ‘“Never have I heard of such an
opinion, when you move leg or arm, do you not use initiative ?
If so, how can you say that it is not you, the Self, who take
the initiative 7”7 This Dialogue may have been a later inter-
polation, but still it deserves to be counted as an evidence of
the Buddhist Anatra-vada® of the Pali Canon. Similarly, in the

1. By which Self (kena attena) does a man reach the Brahma-
world 7 In the Surta-nipata, v. 508, it is made clear
that the Buddhist writers drew a distinction between two
or more uses of the word <Self’. By two uses we mean
‘Actual Self’ and the ‘ldeal Self".

2. See Saryutta 111, 3 :—‘riapa attato samanupassanti riipa-
vantarm, V& attanarn, attani va ruaparn rapasmirh va att@narn
aharm riiparth mama rapar etc. cf, Nagarjuna’s Suhyllekha
(Friendly Epistles ) edited in J.P.T.S. 1886, p. 15

3. Certainly this doctrine of Anata, Not-Self, reaches its
culmination and converges on all the Abhidhamma thought,
a fact which cannot be ignored as a mere by-product.

5__
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Amguttara-Nikaya (111, 40, 4) ‘the Self’ is used in the sense of
‘one’s conscience’, thus : “There is no secret place, in all the
world, for him who does an evil deed : Thy Self, O Man,
sees what is true or false.”® Here and in similar other cases
‘thy Self’ certainly means ‘thy conscience.’

It is a well-known fact that the reincarnation of the Atman
has been compared in Brhadaranyaka-Upanisad to the passage
of a leech from one blade of grass to another. The nature of
this belief of the ‘soul® so commonly popular in India, may be
guessed to some extent even from the Jaina conception of ‘soul’
where the ‘jivas’ arc bound by transmigration (sarhsdrinah) or
freed and perfect (siddhah). The Jaina ‘jiva’ stands for ‘living
being’ and is essentially of the same dimension as the body, a
fact which is parallel to the Buddhist conception of the ‘khandhas’
or the constituent factors.

The Attavagga of the Dhammapada similarly constitutes a
reply to those who interpret Buddhism as a religion which
denies the existence of ‘soul’, ‘the percipient’ (Atman). The
Buddhist doctrine of Anarta or non-self or non-ego, in our
opinion, stands for the non-existence of the ego or indivi-
duality (puggala) in the ultimate sense. It is the false notion
of the Self that is to be rejected. An elaboration of this notion
(Sakkaya-Ditthi) of the ego is emphatically brought out in the
first controversy of the Milinda-Pasiha (11, 1.1.) which also forms
a subject for discussion in the Kathavatthu, or Points of Con-
troversy. The verses of the Aravagga are intended to illustrate
the Buddhist doctrine of self-reliance and self-culture : because
self-purification and self-perfection is the most fundamental of

1. Cf. Dhammapada, Papavagga, 12 :
“Na antalikkhe, na samuddamajjhe,
Na pabbatanarh vivaram pavissa,
Na vijjati so jagatippadeso,
Yatratthito muneceyya papakamma”
( There is no place anywhere in the sky, or in the midst
of the ocean, or by entering the caves of the mountains, standing
in which place you can get rid of the sins committed by you ).
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all states of existence.! This idea i1s more clearly brought out
in the following verse of the Dhammapada (Sahassavagga) :

Attahave jitam seyyo, ya cayam itarapaja

Attadantassa posassa niccarn sarmyatacarino,

N’eva devo na gandhabbo na Mdaro saha Brahmuna,

Jitarh apajitarh kayira tatharapassa jantuno.

— Victory over oneself is better than victory over others. If a
man controls himself and practices restraint, neither gods nor
gandhabbas, nor Mara together with Brahma, can undo the
victory of such a man.>2

The very popular and common conception of the transmi-
gration of soul has been stated thus in the Bhagavadgita (11, 22) :

Vasarsi jirnani yath@ vihaya
navani grhnati naro' parani, etc.

—Just as a man wears new clothes after leaving aside the
old worn-out clothes, so also the soul leaves the body from existence
to existence.

This popular idea of soul, one can find, has been accep-
ted without criticism and i1llustrated by the simile of a snake
in the story of the Uragapeta of the Petavatthu (I, 12 ; 1V, 3),
as well as the Uraga-Jataka of the Jataka Collection (II, No. 154).3
In giving reasons as to why a man or woman should not take
recourse to lamentation or grief as an expression of sorrow for
him who is already dead, it says :

Urago’va tacarn jinnam hitva gacchati sar -tanur,
Evarsarire nibbhoge pete kalakate sati,

1. Hence it says, Self is the lord of Self, who else can be
the lord ? Atta hi attano natho, ko hi natho paro siya ?
( Dhp. 48)

2. Cf. Atta hi kira duddamo— Dhp. 29. Self is difficult to
tame ; and ¢ Awutdanan ce piyam jansa rakkheyya nam
surakkhitarh— Dhp. 26 . Rakkhito atta, the Self is guarded,
in the Samyutta 1, 73 : let him make of Self a refuge,
Samyutta 111, 143 ; Udana, 47 : na-piyataram attana koci .
nought is dearer than the Self, etc,

3. Cf, B. C. Law—The Buddhist Conception of Spirits, Revised
Edition, 1936, p. 32 fi.
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Dayhamano na janati fiGtinarh paridevilari
Tasma evarh na socami, gato so tassa ya gati—
Anabbhito tato agd, nanuinifiato ito gato,
Yathdagato tathdgato, tattha ka paridevana M

—Just as a snake moves on casting away 1ts old worn
out skin, in the same way, when a man is dead, leaving behind
his aged body, he meanwhile, being burnt in a funeral pyre,
does not know of the lamentation on the part of his living
kinsmen. He fares according to his destiny. He came from there,
being uncalled for, and is gone from here without waiting for
permission ; as he came, so is he gone, so what does lamentation
mean ?

Thus it has been made abundantly elear that sarra, arta,
jiva, puggala, are the terms found in the Pali literature which
denote the ‘Self,” the ‘Soul’ or the <Atman’ in the sense of the
individual. An individual may be called either Nagasena, or Sqgra-
sena, Virsena or Sthasena, but no idea of individuality is conveyed
in the name. It is only a name, a mere term, a designation
by means of which an individual is distinguished from other
individuals. It is only a convenient way to count an individual,
be he named Datta or Matta (whatever may be his name), but
in the ultimate sense no individuality or egoism 1s to be found
therein (paramatthato puggalo niipalabbhati).* Just as the various
constituent parts go to make the ‘chariot’, so also the constituent

elements of a being, the five aggregates (paRicakkhandha) make
the ‘being.” To be more precise, the so-called ‘being’ (satsa),

el e -- ——

1. The verses are put into the mouth of the Brahmin whose
son 1s dead, in the Uraga-Jataka (11, 154 ), In the Piya-
Sutta of the Sarmyutta-Nikaya (I, 1,8) Queen Mallika tells
King Pasenadi that there is no other man on earth more
endeared than to one’s own self (afta). The opening
verse of the Arravagga in the Dhp. i1s on similar lines.

2. Cf. for instance, the second sermon of the Buddha known
as the Anatialakkhana-Sutta in Vinay, 1, 6 : and Samy,
XXII, 59 : cf also Vinayamaha, I, 6, 42-46.
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which we so often hear, is a mere bundle of conditioned factors.?

In the Visuddhimagga of Buddhaghosa we read that the word living
entity’ or ‘ego’ is but a mode of expression for the presence of
the five khandhas, but when we analyse the elements of being
one by one, we discover that there is no ‘living entity’ to form
a basis for such notions as ‘I’ or <I am.” In other words in the
absolute sense, there i1s only name and form (mnama-riipa.)?
The seers of the Upanisads realised and advised that there
is only the Self or Atman. In the Chandogya-Upanisad (VII,
25,2) we read *He who sees, perceives and uuderstands this,
loves the Self, delights in the Seclf, revels in the Self, rejoices in
the Self, becomes a Self-resplendent (svarat).”” Thus according
to the Upanisadic seers, one becomes completely free from the
bondages of the Self which are covered through material coverings,
by the realisation of the Self. The Brhadaranyaka Upanisad
(11, 4,5 ; 1V, 5, 6) says, «“Verily the Self is to be perceived, to
be heard of, to be thought of, and to be meditated upon.”
But the Buddha took a quite different view. According to him,
the knowledge of the Self instead of being the cause of
emancipation is, in fact, the cause of bondage. The notion of
‘I and ‘Mine’ ( aharmkara and mamakara ) s really the cause
of bondage which must be shaken off totally by one who
aspires after perfect knowledge or Samma-Sambodhi. 1If there
really is the existence of the Self, the notion centering round
it cannot disappear and this led the Buddha to take a
quite opposite view to the Vedantins that there is no Self or
Atman3 Thisis what is known as the absence of the Self or

1. Cf. Bhikkhuni Vajira :
Yatha thi angasambhara hoti saddo ratho iti,
Evam Khandhesu santesu satto hoti ti sammuti.
—Samyutta-Nikaya, 1 ( Bhikkhuni-Sarmyutta ).
9. See Warren, Buddhism in translations, pp. 133-134.
3. Cf. Bhagavadgita 11, 71 :
Vihaya kaman yah sarvan pumarmScarati nihSprhah [
Nirmamo nirahamkarah sa santirn adhigacchati ||
[ The man who forsakes all desires, and being free from
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Andtman, the ‘Nairatmya’ of the Mahayanists as propounded by
the AMadhyamika school of philosophy according to which ‘Sinyatd’
or ‘Void’ means ‘devoid of Self’. In the Madhyamika, it may
be observed that ‘Swnyata’ or ‘Nairatmya’ is twofold, viz, Dharma-
Stinyata or ‘Dharma-Nairatmya’, the absence of all things or
objects and ‘Pudgala-Sitnyata® or ‘Pudgala-Nairatmya’, the absence
of the individual. ‘Pudgala’ is nothing but what is known to us by
such terms as ‘Sattva’, ‘Jiva’, ‘Purusa’ and so on, that is, the
individual Self. Thus by ‘Pudgala-Nairatmya’ is meant what is be-
lieved to be the Self or Atman has no independent nature (sva-bhava)
of its own, and consequently no existence in fact ;: therefore it
is not a thing of reality (vastusat), but exists merely in imagination
as a name, a term, a designation, a convention for serving the
purpose of ordinary life. Similarly, the ‘dharmas’ or things around
us internal or external, have not their Arman or independent
nature, because they depend for their being on causes and con-
ditions ( Pratitya-samutpada ). Theretore, the things visible have
no existence in fact and are merely imaginary.! These develop-
ments of the idea of non-Self or non-Ego are generally found
associated with the two later schools of Buddhism, namely, the
Madhyamika and the Yogacara mentioned above.

yearnings and devoid of the notion of ‘I’ and ‘Mine’
marches onwards or attains peace.” See Theragathd and
Talaputa :
Kada niwham bhinnapatandharo muni
Kasdvattho amamo nirasayo
Ragats ca dosans ca tatl’eva moharh
Hantva suklii pavanagato vihassam—Theragatha XX,
Talaputa, v. 2.
Similar gathas are to be found be Mahajanaka
—Jataka (VI, No. 539).
As a matter of fact, the whole religious literature of
India are replete with this idea.
1. See Vidhusekhara Bhattacaryya—The Basic Conception of
Buddhism, Cal. 1934, Chap. II, p. 14.
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Without admttting the Upanisadic conception of soul, the
Buddhists accept the Upanisadic theory of Karma! They contend
that Karma modifies the Khandhas every moment, and so really
the Khandhas serve as the carrier of Karma. To be precise, they
state that the Sammkharas which appear in the next existence con-
tain the effects of Karma In other words, the Sarmkharas are
Karmic eftfects which co-exist with cuti-vififiana and Patisandhi-
vifiiana. Vinnana. and Samkhara are interdependent and so the
fresh existence cannot evade the effect of Karma.

Buddhism also preaches universal love. But its theory is
based on a different conception. According to the Buddhists, all
beings are composed of five Khandhas, and therefore substantially
all are the same. In order to make beings realise this fact, the
Buddhist ethics teaches the four Brahma-viharas, viz Metta (friend-
liness), Karuna (compaesion), Mudita (equanimity) and Upekkha
(indifference or poise). The object of these practices is to make
one feel that all beings are not different from him and that
he 1s not different from them. One who perfects himself in
these four higher practices is said to have attained Nibbana.

i

1. See Mojjhima-Nikaya, 111, p. 203 ; Milinda-Paiha, p. 65.
Kammassaka  manavasatta, kammadayada kammayoni
kammabandhic kammapatisarana, kammarh satte vibhajati,
yad idarm thinappanitayati”—Men are the inheritors of
karma, karma is their very own, karma is the cause
of their rebirth and karma is their refuges. Cf. “As
you sow, so will you reap.”” The action and re-action
of karma are fully illustrated in the Jaraka, Picavatthu,
Vimanavathu and Apadana stories in Pali as well as
the Mahavastu and the Avadina stories in Sanskrit
Buddhist literature, It is noteworthy that while the
Vedantins understood by karma difterent Vedic rites and
sacrifies, the Buddhists took it in the Iiteral meaning
of action, action of mind, body and speech. ( Mano-
kamma, kayakamma and vacikamma ). Cf. Cetanaham
bhikkhave kammarm vadami—volition is kamma 1 say,
o monks ) cetayitra kammam karoti kdayena vacaya
manasé va—see Anguttara-Nikaya, 111, p. 415.




CHAPTER III

The Doctrine of Caste

Our concern here is not the origin and development of the
Caste system in India, but how far caste is accepted or criticised
in Buddhism. The Buddhists not only put aside ‘unprofitable
questions’ but also invented a genealogical story of the origin
of the Universe and the beings living therein, as we shall presently
see, undoubtedly in rivalry with their Brahminical opponents, who
trace their pure descent from Brahmad. There were four aspects

of life (caturasram dharmah) in the pre-Buddhistic age, according
to the Brahminical literature, These four aspects were divided

into (1) the Brahmacarya that is, the student life of celibacy and holi-
ness ; (2) the Garhastya, the life of a householder when he married
and settled in life after he had finished the study of the Vedas ;
(3) the Vanaprastha, religious life when both the husband and
the wife devoted their time primarily to the cultivation of religious
life according to the tenets of the Vedas ; and (4) Yari, the life
of a hermit (pabbojita in Pali), in which the aspirant renounced
all worldly possessions and attachments, and practised indifference
to all worldly objects.! Similarly, the four Varnas ( colour or
complexion ) or the four classes of people, namely, Brahmana,
Ksatriya, VaiSya and Siidra, i. e., Brahmins, nobles, tradesmen
and workers, were later on hardened into four castes, known as
the Varnasram dharma, the four ‘colours’ or ‘classes’ ( §reni) of
people. According to the Brahmin view, the Brahmins are born
of Brahma’s mouth, the Ksatriyas from the thigh, the Vaisyas
from the navel, and the Sudras from his feet.?

1. Similarly, dharma, artha, kama, and moksa are the four
ends of the Brahminical system found current in India
even from Rgvedic times, cf. Attha-dhammanusasako
amacco 1n Pall, found in most of the Jatakas,

2. On the origin of the four castes, sce Rgveda X, 90, and
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The Ambattha-Sutta of the Digha-Nikaya (1,3 ) is one of
several Suttas in the Pali Canon dealing with the subject of caste,
besides many others in the Majjhima-Nikaya. It is very important
for the history of the Indian caste system and the Buddha’s
attitude towards the problem.. It refers to the origin of the Sakya
race and the Rsi Krsna (Kapha) in dealing with the topic of
caste, and it is of particular interest for the light it throws on
the relative position of the Brahmins and Khattiyas, the two
upper classes of society.

It is evident from this Sutta that the Brahmins claimed their
superiority on the authority of their being born from the mouth
of Brahma, and as such, being his direct heirs. To counter-
act such a view held by the Brahmins, the Buddha is said to
have invented a genealogical story with its fanciful etymologies
of the names of the four Vannas (Skt. Varna) in favour of the
Khattiyas. There he shows that if the Brahmins claim their superi-
ority according to their birth and lineage, the claims of the
Khattiyas are far superior to theirs. The Khattiya caste is the
most honourable, but wisdom and conduct (vijja and carana) are
higher still. It is neither the pride of birth nor of lineage, nor
of social position that determines the difference between man
and man. In support of his contention he cites an age-old
verse, first said to have been uttered by Brahma Sanamkuma3ra :

Khattiyo settho janetasmim ye gottapatisarino,
Vijjacaranasampanno so settho devamanuse ti'

—The Khattiyas are the best among those who put their
trust in lineage, but he who is endowed with knowledge and

right conduct, is the best among gods and men.

on the creation of Prajapati, see Rgveda X, 121 ; see

also B. C. Law—Concepts of Buddhism, 1835, Chap. III,

on Caste.

1. The verse is often quoted and is found in many Suttas
in the Nikayas and the Vinaya. It occurs also in Majjhima
1,358 ; Samy. 1,153 ; 11,284 : Digha IlII, No. 27, etc.

6—
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It is a remarkable fact that the Brahminical books give pre-
ference to the Brahmins over the Khattiyas and in the Buddhist and
Jaina records Khattiyas are given preference over to the Brahmins.
So the relative postion of both is a point of controversy between
the Brahmins and the Buddhists. The Khattiyas are given preference
in the Upanisads too, as for instance, in the Brhadaranyaka-Upanisad
(1, 4, 11). Exactly similar views are found in the Satapatha-Brah-
mana (XIX, 4, 1) : «There is nothing higher than the Ksatriyas.
Therefore the Brahmin sits down below the Ksatriya.” As a matter
of fact, it is the Satapatha-Brahmana which first gives an indication
of Brahmap-Ksatriya superior position in society which finds its
fullest espression in the Buddhist and Jaina books, as also in the
earliest Upanisads.!

In the Majjhima-Nikaya (11, 90) the Buddha is represented as
saying :—‘“cattaro 'me maharaja vanna, Khattiya ca Brahmana ca
yadidarh  abhivadanapaccuttha-fijalikamma-samicikamman ti.” <But
it is sufficiently evident’’, as Prof. Rhys Davids points out, <from
the comparative frequency of the discussion on the matter of
Brahmap pretensions, that the subject of caste was a burning ques-
tion at the time of the composition of the Nikayas. No other
social problem 1is referred to so often ; and the Brahmana would
not be so often represented as expressing astonishment or
indignation at the position taken up regarding it by the early
Buddhists unless there had really been a serious difference on the
subject between the two schools.”?

There was a common phrase current among the people
which divided them into four vagpas (colour or complexion), viz.,
Khattiya, Brahmana, Vessa and Sudda The priests put themselves
first, and the remaining three were distinguished from one ano-
ther by social position or occupation, such as warriors, traders
and working-class people ; outside these classes there were others

1. See Indian Historical Quarterly, Vol. XII, 1946—“The
Origin and growth of Indian Caste System.’”

2. Dialogues of the Buddha, pt. 1, p. 96,



THE DOCTRINE OF CASTE 43

resembling in many points the modern low castes or depressed
classes which 1s also testified to by other old texts in the Canon
such as the Majjhima, 11, 93; Samyutta, 1, 93 ; Arguttara, 11,
8); Vinaya IV, 6—10, etc, e.g, Candalas, Pukkhusas, Venas,

Nesadas, Rathakaras, that i1s, workers in various occupations,
with an important list of which we are acquainted in the Jataka

tales also.! They are called <Hinajatiyo’, low - tribes. equivalent
to modern scheduled castes. In the Awmgutiura, 1, 162 (cf. Petavatthu,
11, 6, 12), the Buddhist argument against caste is put forward
by a simile of the oxen. Just as in arranging the classes of oxen,
the strong, the active, the well-trained, are given preference, so
among men those who are well-trained in mind should be given
preference in spite of their colour (vannpa), without any regard
for their caste, even if they be Candalas or Pukkusas. In the
Samanifiaphala-Sutta (Digha 1, 2) it is taken for granted that if a
slave were to join the Buddhist Order, he would be respected
and revered like any other members of the Order.?

It is apparent, then, that the Buddhist position in regard
to caste is a distinct one. As regards the Buddhist Order, the
Buddha ignores completely all barriers of caste whether arising

1. On the Brahmin doctrine of caste and its representation
in the Jatakas, see Richard Fick— Die Soziale Gliederung
im Nordostlichen Indien zu Buddhas Zeit, translated by
S K. Maitra ( Calcutta University Publication, 1920),
Chap. VIII, pp. 117-162.

2. The Samafifiaphala-Sutta furnishes us with a list of ordinary
occupations such as elephant-riders, washermen, barbers,
cooks, charioteers, archers, slaves, bath-attendants, con-
fectioners, garland-makers, weavers, basket-makers, potters,
etc. In the Therigatha (Canto XVI) there are references
to butchers of sheep and swine, fishermen and trappers,
executioners and thieves as wrong-doers, who cannot be
freed from their evil deeds by ablution in the Ganges
water, and which serves as interesting evidence of the
social conditions in ancient India at the time when the

Nikayas were composed, if not earlier still.
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from birth or occupation or social position,! and sweeps away
the disadvantages or facilities arising from them. Thus, in the
Amagandha-Sutta of the Surtanipara (I1, 5), it is laid down that
defilement or impurity does not come from ecating fish or meat
(maccha-marsar) prepared or served by this or that person ;
that is to say, from untouchability, hut from sin in word, thought
and deed. It is bad mind and wicked deed that defile a man.
No outward observances can purify a man who is not internally
purified. The Dhammapada ( verses 141, 142 ) says that not by
nakedness nor by plaited hair nor by dust, nor by fasting nor
by lying on the bare ground nor by rubbing the body with
dust nor by sitting motionless can a man be purified who 1s not
free from desires. But he who, though dressed in fine apparel,
exercise tranquillity, subdues his senses, leads a life of celibacy,
well-collected in body and mind, he i1s indeed a Brahmana, a Samana
and a Bhikkhu. That Buddhism does not agree with the supposi-
tion of purification coming through food or eating 1s propounded
in the Majjhima-Nikaya (1, 10). On the other hand, it upholds
that purity comes by restraint over such bodily, mental and
moral conduct as could defile a man, and by possessing moral
habits.2 It does not consider a man’s outward signs, his birth
or his clan, or his abstinence from fish and meat, as cleansing
a man from his impurities.3 For it 1s not the eating of meat
or fish, which can sully him and which is his defilement, but
wrong acts in deed, thought and speech that will defile or
purify him. He is neither defiled nor purified by what he eats
nor is he purified by fasting, if he has not overcome desires.4

]. See the account of the lives of the Theras and the Theris
( Early Buddhist Brethren and Sisters ) preserved in the
Commentary on the Thera and Therigatha.

2. See Amguttara 1, 221,

See Sutta-Nipata, 249.

4. See Sn. 241-247, cf. Dhp. 141. See also I. B. Horner—
“Early Buddhism and the Taking of life” in B. C. Law,
Volume, pt. I, 1946.

oy
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Similar arguments frequently occur. A Brahmin might
object by saying that the Brahmins were originally born from
the mouth of Brahma, and as they are Brahmi-created and
Brahma-born, they are, therefore, his ligitimate heirs. The 4Aggafifia-
Sutta of the Digha-Nikaya (111, No. 27) supplies a fitting reply
to this. It is a kind of Buddhist Book of Genesis.!

It furnishes us with an account of the origin of the Uni-
verse¢ and of beings in society, in dealing with the origin of the
four castes, and it establishes that righteousness 1s above birth
or lineage among gods and men. The Buddha also says in this
Suttanta that though King Pasenadi of Kasala was of the same

age as the Buddha, yet Pasenadi used to show respect to him
as the Buddha was endowed with higher knowledge. In dealing with
the origin of the four castes (vannas), viz., Khattya, Brahmana,

Vessa and Sudda, the Buddha here traces in a lengthy discourse the
origin of the world and beings through its evolution, The

Khattiyas were the first among men as they were descended from
King Mahasammata, the first king chosen by the people. As
evil deeds such as stealing, lying, back-biting, etc., became
manifest among them in course of time, some decided to do
away with those evils (bahenti) and those who did so became
known as the Brahmins.2 At first they by making huts in the
forests began to meditate there and they used to go begging
their food in the morning and evening each day in the villages
and towns, and after returning from their begging round, they
used to meditate in their leaf huts and thus they came to be
known as meditating ones (Jhayaka). Some of them who could

1. Cf. the genesis down to the election of King Mahasammata
in the Mahavastu, a Vinaya work of the Sarvastivada
School, ed. E. Senart, I, pp. 338-487 ; see also A Study
of the Mahavastu, Supplement, by B.C. Law for an
English translation.

2. Cf. the Dhammapada, Brahmanavagga, for a fanciful etymo-
logy of Brahmana as follows : (Bahitapapo ti Brahmano,
samacariy@ samano ti vuccati, pabbdjayam attano malari
tasma pabbajito ti vuccati).
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not endure such meditation in the forest, took to compiling
books ( ganthe karonta ), that is to say, compiling the three
Vedas (tayo vede abhisakkaronta ca eva vacenta ca) and they
thus came to be known as Ajjh@yaka (Skit. Adhyapaka), 1.e.,
repeaters of the three Vedas. Such is the social order or grade
of the Brahmins (Brahmanamandala ca Brahmangana ca).

Now there were some others who, after getting wmarried,
took recourse to carrying on various sorts of trades (vissa) and
they came to be known as the vessas (traders). Of those who
remained outside they took to hunting and other trifling pur-
suits of life, and they came to be known as the Suddas or
the lowest class of people. This is the origin of the social
group according to the most ancient and primordial order of
things.

Now if a man of any of the four castes or classes leads
a bad life in deed, word and thought, and harbours ill-will, he
will certainly be reborn in an unhappy state after death, when
the body breaks up, irrespective of whether he is a Khattiya,
a Brahmana, a Vessa or a Sudda. Similarly, if any one of the
four Vanpnas leads a virtuous life in deed, word and thought,
and harbours goodwill towards all beings, he will surely be reborn
in a happy existence after death, irrespective of his membership
of any of the four classes of people—whether nobles, Brahmins,
tradesmen or working folk.

Vasettha and Bharadvdja, two Vedic Brahmins,! one a disciple
of the Brahmin Pokkarasadi and the other a pupil of Tarukkha

1. These are the representative names of the Brahmins of
the Vedic school. Names of many distinguished Brah-
mipas are mentioned in the Tevijjat-sutta of the Digha
Nikaya (I, 13), 1.e., Canki, Tarukkha, Pokkharosadi, Jan-
ussoni, Todeyya and many other distinguished and
wealthy Brahmapgas lived at Manasakata in Kossala. There
is an interesting account of the mission of the sixteen
Brahmin disciples of the Brahmin Bavari living on
the banks of the Godavari in the Parayana-vagga of
the Sutta-Nipata, V ; see also Sn. 1, 4, and Samy.
1,172, on the Brahmin cultivator Kasibharavaja, better
known as ‘“the Parable of the Sower.”
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Brahmin, are found holding a discussion with the Buddha after
their conversion to the Buddhist faith, in the Aggafifia-Suttanta
of the Digha-Nikaya. On being asked by the Buddha they said
that they were censured by other Brahmins for taking recourse
to the homeless life under the doctrine and discipline promulgated by
the Buddha. The other Brahmins blamed them saying that the
Brahmins are the highest class (Vapna), others are low, the
Brahmins are of fair complexion, others are black, only the Brahmins
are pure, others are not, only the Brahmins are the genuine sons
of Brahma, born from Brahma’s mouth, created by him, and
they are the real offspring and heirs of Brahm3i. As for Vasettha
and Bharadvdja, they have degraded themselves by forsaking the
upper class and going over to the reviled class, who are born
of Brahma’s feet.

The Buddha replied that they made this distinction In
forgetfulness of the past.! On the contrary, the Bralimins are also
born from the wombs of women, then how can they claim that
they are born of Brahma’s mouth ? It 1s, on the contrary, a
misrepresentation of Brahma (abbhacikkhanti Brahmanam) whom
they worship as their Creator God (I§vara). The Buddha then tells
Vasettha and Bharadvaja that there are these four classes of
people, viz—, Khattiya, Brahmana, Vessa and Sudda, nobles,
Brahmins, tradesmen and workers. But should any one of these
four classes commit slaughter of life, adultery, theft, lying, slander-
ing, etc., he will fare according to his misdeeds.

1. In the Chandogya-UpaniSad, 1V, 4, the story of Satyak&ama
tells us that Satyakama, son of Jabaliz, an Anarya went
to learn the Vedas from the famous sage Gautama, and
when he was asked as to his clan or Gotra, he could
not say anything about it, but the next day after asking
his mother he spoke out the truth, whereupon Rsi
Gautama embraced him, declaring him to be the best
Brahmapa who spoke the truth. In the Veda also satya is
rta and rta is satya, that which is truth is the order
and that which is the order is truth. cf, Br. Up. 1. 4. 14 :
“There is nothing higher than dharma. That which is
the dharma is the truth.”
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The Sonadanda-Sutta, the fourth Sutta of the Digha-Nikaya,
to be placed just after the Amba¢tha deals similarly with the
doctrine of caste and the replies given by the Buddha to Sona-
danda, a Brahmin youth, are the same as in the Ambattha-Sutta,
namely, a true Brahmin, in Buddhist terminology, 1s he who has
attained Nibbdana in this present existence, who is an Arhat.

According to Sonadanda, a Brahmin is well-born on both
the father’s and the mether’s side from seven generations back,
with no slur or black spot on him in respect of birth. He 1s
a master of the three Vedas, a repeater of the hymns, one who
knows the mystic verses by heart, with their indices, the ritual,
the phonology, and the exegesis, a learned man in etymology and
grammar, versed in casuistry and expert in knowing the thirty-
two bodliy signs of a great man ( ajjhavako mantadharo tinnarh
vedanarh paragii sanighandu ketubhanarh sakkarappabhedanarh itihasa-
paficamanarh padako veyydkarano lokdyatamaha-purisa-lakkhanesu
anavayo ti ).

The claim to superiority of the Brahmins is refuted again and
again by many similes and analogies put forward by the Buddha
in the Assalayana-sutta of the Majjhima Nikaya (II, 93).! Once,
while the Buddha was staying at Savatthi In Anathapindika’s
park, as many as five hundred Brahmins of different countries
went there for trade. They came to visit the Buddha headed
by a young Brahmin named Assalayana, who was versed in the
three Vedas, well accomplished in the ritual with their phonology
and etymology, learned in casuistry and expert in knowing the
thirty-two bodily marks of a great man (see these qualities of
a Brahmin in the Sonadanda-sutta above ). He put questions
to the Buddha regarding the Brahmin claim that they are the
superior class, all other castes are inferior, etc. (as in the
Madhura-Sutta, see below ). What view does Gotama hold of
them ? In reply, the Buddha illustrates the point by saying that
the Brahmins are also born of women, that the Brahmin mothers

1. —*Such dialogues about the problem of caste, as that
between the young Brahmin Assaljyana and Gotama
Buddha mery frequently have occurred in real life.”’—

Winterni tz :  History of Indian Literature, 11, p. 47
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have their periods of conception just like other women, and they
are required also to suckle and maintain children just like any
other women. Then how can the Brahmins maintain that they
are born of Brahma and all other castes are sprung from their
kinsmen Brahma’s navel and feet ? Thus the Brahmin’s claim
1s not supported in actual fact in life, Similarly, if a man commits
slaughter, theft, adultery, lying, slandering and harbours ill-will.
it does not necessarily follow that he will go to heaven simply
because he is born in a Brahmin family. But on the other hand,
if a man refrains from such acts, surely he will attain the state
of bliss, no matter whether he is a Brahmin or a non-Brahmin.

Furthermore, if the King orders all the people of his
country to kindle fires the same fire will burn whether it is
lighted by a noble, a Brahmin or a man of any other caste.
Again, if between two uterine Brahmin brothers, one is educated
but vicious, and the other is uneducated but virtuous, which
one will get preference in respect of gifts? Assal@yana is made
to agree that the virtuovs one will be preferred both by the
Brahmins as well as by the members of other castes. This being
so, a Brahmin is a Brahmin by qualities and not by accident of
birth (evarh sante na jatiya Brahmano, gunehi pana brahmano
hoti—Sutta-Nipata Commentary, 11, 464-66).

In the Madhura-Sutta of the Majjhima-Nikaya (11, 84)2
the empty assertion of the Brahmin claims to superiority over
all other castes or classes has been established by the venerable
Mahakaccana in reply to King Avantiputta of Madhur@ (modern
Madora in the Madras Presidency). The discourse was held_,
immediately after the parinibbana of the Buddha. King Avantiputta
put forth the question as to the Brahmin superiority, saying

e ——— el —

l. The Assalayana-sutta mentions at .the end that in the
Yona and Camboja countries there are only masters and
slaves and no caste distinction. A slave might be a master
when he becomes wealthy, and vice versa.

2. Cf. R. Chalmers : J.R.A.S., 1894, p. 341 ff. on the discussion

of the caste problem.,
7 —
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that they maintain that the Brahmins are a superior class, all
other classes are inferior ; Brahmins alone form the white class,
all others are black ; purity is to be found only in Brahmins
and not in non-Brahmins. The Barhmins are born of Brahma’s
mouth and are his legitimate heirs. Afahdkaccana explains to
the King that if a man becomes rich, he can employ as his
servant any man from among the four classes whether a Brahmin,
a Khattiya, a Vessa or a Sudda. And lLkewise, if a Brahmin
becomes wealthy, he can do so from amog any of the four
vannas. Such being the case, there is no justification on the
part of the Brahmins to claim superiority to all other classes of
people.

The Sutta goes on to show the emptiness of the Brahmin
claim by pointing out that if a man is a thief, a burglar, house-
breaker or adulterer, and if he is caught by the king’s people
for his misconduct, then the king will surely punish him accor-
ding to the gravity of his misconduct in total disregard of the
fact that he is a Brahmin, a noble, a middle-class man or a
labourer, and puishment will be meted out to members of any
of the four castes according as one commits the offence. Hence
we see that men of all the four castes stand on the same
footing of equality and that there is no justifiability of the
Brahmin’s superiority. Similarly, a counter-question was put to
the king, that if a Khattiya (noble) renounces the world, puts
on the yellow robe and goes forth from house to houselessness
as a pilgrim, leading the higher life in virtue and celibacy, what
would the king do to him? The king could not decline to
respect and revere him just as he would any other member of

the Order, for the noble has been merged in the recluse. Thus
the king agreed that on many grounds the Brahmin claims to

superiority could not stand.

Similarly, in the Canki and Esukadri-suttas of the same Nikaya
(11, Nos. 95, 96) birth’s invidi>us bar or the Brahmin pretensions on
birth-right are put forth in similar language by the Buddha. The
Buddha says that it is only the noble doctrine which is the true
wealth. The pride of family in which a man happens to be born
only determines his designation, but not his qualification, whether
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he i1s born in a Brahmin, Khattiya, Vessa or Sudda family. Just
as a fire is named after the matecrial out of which it is kindled —
such as wood fire, bracken fire or cowdung fire, in the same
way birth only determines a man’s designation in one of the
four classes but not his qualification. In the Kannakatthala-Sutta
of the Majjhima-Nikaya (11, 90) king Pasenadi of Kosala asks
the Lord that is there any difference or distinction among the
four castes or classes of people ? In reply the Buddha says that
two out of the four classes, viz,, the Khattiyas and the Brahmanas,
generally have precedence over the others, but in regard to deli-
verance or religious life in the Order, there is no difference, or
distinction as such. It is just the same as when one¢ man lights
a fire with a stick of brush-wood, a second man lighting it with
a stick of sal-wood, while a third uses the mango-stick and the
fourth man a stick of fig-wood. Though kindled from different
woods, there is no difference in hue, colour or flame among
these four kinds of fire and the same fire would burn. Similarly,
as regards caste in the Order, the same deliverance will be attained
by men of any of the four castes.

The problem has been dealt with from the biological point
of view in the Vasettha-Sutta of the Sutta-Nipata as well as of
the Majjhima-Nikaya, several verses of which are also included
in the Brahmana-vagga of the Dhammapada (canto 26). The ques-
tion is, as in the Sonadapda-Sutta of the Digha-Nikaya, what
makes a man a Brahmin, whether deeds or birth. Herein the Buddha
opposes the caste system on grounds drawn from biology. Once
Vasettha and Bharadvaja,! the two great Vedic scholars mentioned
before, disputed on the topic of caste, But they could not come

1. These are the representative names of the Vedic Brah-
manas and they cannot be taken as personal names. The
names are equivalent to the word ‘Smith’ in English.
See J. Brough : The Early Brahmanical System of Gotra
and Pravara, Cambridge 1953, which elaborately deals
with the subject of clans and genealogy. In Rgveda VII,
18, we find such families as the Vasisthas, the Kausikas
the Jamadagnis and other Rsi families out of which king
Sudssa chose his purohira.
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to a conclusion on this subject, one contending that a man is
a Brahmin by birth, and the other maintaining that a man is
a Brahmin by deeds or actions. At last they agreed to refer the
matter to the Buddha who was then dwelling at the Jetavana
monastery in Savatthi. Both of them approached the Buddha
and related the matter to him. Buddha said that there are no
species or castes among men. There are many species or classes
among trees and plants, birds and animals, insects and serpents,
in regard to their respective features. Accordingly, they are classi-
fied into various sections. But there 1s no such species or no
such biological factor among men. Every man possesses the same
limbs, and bodily organs. In social status they are classified
only by their respective occupations. He who tills the soil is
called a farmer. A man is known as a carpenter because he works
on timber. A man is called a goldsmith or a weaver according
to his occupation. A man cannot be distinguished from another
man by his fingers, nails, mouth, feet, thighs, or teeth, etc.
On the other hand, he is judged by his own work. The central
meaning lies in the fact that a man who is born in the family
of a Brahmin is not really a Brahmap ; areal Brahman is judged
by his actions. A man who embraces the priestly profession is
a priest, one who lives by trade is a merchant, he who
lives by archery is an archer or warrior, and a man who has
lands and subjects is a king. According to the Buddha, heis
a Brahmana who is free from lust, hatred, heresy and anger. He
is the best Brahmana who knows him best and considers things as
they really are by means of the law of causation (Paticcasamuppada),
He is a Brahmin who crossed the sorrowful world and has conquered
birth and death. But a question arises, who can come to such
a state, and how 7 A man can come to this state only by his
noble deeds, by his self-concentration and self-mastery, So we

1. Evam etarh yathibhutarh kammarh passanti pandita, Paticca-
samuppada-dassa kamma-vipaka-kovida. Many classes of
people, the Sutta-Nipata enumerates ( Sn. 650-2), the
ploughman, the warrior or soldier, the sacrificer are what
they are because of their actions or occupations (Kammana).
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see everywhere ‘work’ or ‘action’ plays the most prominent part

in distinguishing a Brahmapa from a non-Brahmapa. It has been
said by the Buddha :

Na jacca brahmano hoti, na jacca hoti abrahmano

Kammana brahmano hoti, Kammana hoti abrahmano.

—A man cannot become a Brahmin by birth and a man is not
a non-Brahmin by birth. But one is a Brahmana by deeds and
one 1S a non-Brahmana by deeds only. This is elaborated more
clearly in the Vasala-Sutta of the Sutta-Nipata wherein the Buddha
says :

Na jacca vasalo hoti, na jacc@ hoti brahmano.

—One 1s not an outcaste by birth and one is not a Brahman
by birth.

To sum up, according to the Buddha, jat or caste is
primarily a biological term and it signifies <species’. The social
divisions among men cannot be treated as <Jaris’ or castes in
this sense, These divisions are merely occupational and not
congenital, as a Brahmap and a member of one of the other
castes can mate together if they are one male and the other
female, for the purpose of procreation, while a male of one
species and a female of other species cannot procreate offspring
as In the case of men.

The Buddha’s own view. of a Brahmana is beautifully port-
rayed in 41 verses in the Brghmapavagga of Dhammapada.
According to the Dhammapada, a Brahmana is a perfected man
while a Bhikkhu (monk) is on the way to perfection. A Brahmana
should cut off the stream of passion with energy. He must be
meditative, dutiful, and free from all corruptions. A Brghmana
should always be controlled, on the three points, namely, in
deed, word and thought. Not by matted hair, nor by lineage
nor by birth does one become a Brghmana. A Brahmaga must
be truthful, righteous and pure. A man clothed in cast-off rags,
lean, with knotted veins, meditating alone in a forest, is a true
Brahmana. He is a real Brghmapa who 1is free from anger,
without lust, virtuous and is well-controlled in his senses. He
is a Brahmana indeed whose knowledge is deep, who is wise, who
is clever in knowing the right way and the wrong, and who
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has reached the highest good. He keeps aloof from layman
as well as from recluse, frequents no houses, and he has few
wants. He finds no fault with creatures, whether feeble or
strong, and does not kill nor cause slaughter. A Brghmapa fosters
no desires for this world or for the next. He is free from doubt
and knows the path leading to Nibbanag.}

A real Brghmana is the conqueror of Mara and his sins
are washed away (bahitapapo ti Brahmano). He knows his former
lives and has reached the end of births. He is the bearer of
his last physical body (antimadzhadhari). The knowledge of the
Brahmana is perfect in all perfections. The definition of a Brahmana
is best shown in the following oft-quoted verse of the Pali
Canon : -2

Na caham brahmanam briimi yonijarh matiisambhavar,

Bhovadi nama so hoti, sa ve hoti sakificano,

Akificanarn anadanarm tarn aham briimi brahmanarh.

—1I do not call a man a Brghmana because h: is born of a
Brahmana mother or because of his birth in a Brahmin family,
He will be addressed as such ( bho!),? he may be with worldly

1. Cf. Dhammapada, Brahmana-vagga, V.5 :

Yassa pararmh apararn va pdarapiram na vijjati,
Vitaddararh visamyuttarh tarh aharin briimi brahmanarh.

2, The theme of “true Brahmanahood” which does not consist
in birth but in good conduct is also met with in an
old portion of the Mahabharata (See Winternitz : History
of Indian Literature, 1, p.363) and in the Jaina Uttarajjhayana
XXV (see Jacobi, Jaina Sitras) besides the Pali Udana,
1, J.

3. Bhovadi i1s a reproachful epithet applied by the Buddhists
to the Brahmins, 1.e., ‘one who says bho’, a Brahmin
of the lay society ( bho = sir, sirrah, friend ). Unconverted
Brahmins are always represented in the Pali Nikayas as
saying ‘Bho Gotama or the ‘Sakyaputtiya Samana’ to
the Buddha, and this must have been very displeasing to
the Buddhists who in addressing their Master always used
the reverential address <bhante’—‘Lord, Reverend Sir’.
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possessions, but him I call a Brahmana who is without any
possessions (1. e., free from earthly bonds ) and without any
attachment to the world.

The - above passage clearly points out that the Bralmana
as such is virtually identical with the Buddhist Araha ( Ariya=
Noble one) and he is not an ordinary Brahmapa of the lay-
society., The Brghmana as idealised by the Buddha is one who
1s free from all worldly possessions (akificana), while a Brahmana
of the Hindu society is not a freed man ( mukta purusa), but
has worldly possessions (saktficana) ; a contrast between the two
has been beautifully portrayed in the dialogue between the Buddha
and Dhaniya, the cowherd, in the Dhaniya-Sutta of the Suita-
Nipata, certainly one of the earliest dialogues in the P3li Canon.

It appears that the Buddha entertained high regard for
the ancient Brahmanas, ten of whom are mentioned by name
in several Suttas of the Palhi Canon, viz., Attaka, Vamaka,
Vamadeva, Vessamitta, Yamataggi, Angirasa, Bharadaja, Vase-
ttha, Kassapa and Bhagu! an Interesting evidence of which is
supplied by the Tevijja-sutta of the Digha-Nikaya (I, No. 13).
They were characterised by the Buddha as the makers of chants
( mantanarm kattaro) and the reciters of chants ( mantanam
pavattaro). Once several old and decrepit but wealthy Brahmanas

‘Bho’ is a familiar term of address and by using it to
the Buddha the Brahmins implied that they considered
themselves superior or equal to the Buddha.

1. The names are evidently clan ( gotra ) names, such as
Brahmanas of the Vasistha gotra, Bharadvaja gotra, etc,
like the word ‘Smith’ in English. The Sanskrit equivalents
of the names are : Astaka, Vimaka, Vamadeva, Visvamitra,
Jamadagni, Angirasa, Bharadvaja, Vasistha, KaSyapa and
Bhrgu. According to Vedic tradition, the Gautamas are
called Angirasas and so the Buddha was sometimes called
Angirasa in the Vinaya-Pitaka (see Vinaya Texts, I, p. 122)
and the Sutta-Nipata as well as many other archaic
passages of the Nikayas where allusions to the Brahmins

are made.
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came to the Buddaa to ask about the customs of the
ancient Brahmanas (Brahimana- Dhamma) whilst he was sojourning
in Jetavana in Savatthi. Their question was whether the Brih-
manas of the time were seen maintaining the Brahmanical
customs of the ancient Brahmanas. The Buddha replied that
they were not, and described the real cause of the downfall
of the Brahmins. The seers of old were self-restrained sages,
and having abandoned the objects of sensual pleasure, they
looked after their own welfare. They had no such treasure as
cows, cattle, gold or corn, but they kept watch over their best
treasure in the shape of guarding the doors of the senses. For
forty-five years they used to practise celibacy ( komarabrahma-
carivahn) and did not marry from other castes nor did they
force a woman to be a wife. Formerly there were only three
kinds of diseases amongst the Brahmapas namely, desire (iccha),
hunger (analaso) and decay (jara), but seeing worldly riches
and adorned women, they were degraded from their ancient
path during the Buddha’s time and they were thus despised
by the Khattiyas, Vessas and Suddas, the ancient Dhamma
(custom) being lost to them. Their downfall 1s regretted by the
Buddha in the Brahmana-Dhammika-Sutta of the Sutta-Nipata.
The Sutta describes how the rishis of old (isayo pubbaka )
were ‘“‘true Brihmanas® and how they later on aspired after
the wealth and luxury of the kings, which made them deterio-
rate from their high moral standard of life which brought
about their downfall during the Buddha’s time. Thus the down-
fall of those who were protected by their jativada ( cultural
traditions) was brought about through sensuousness and cove-
tousness. “Here then”, says Winternitz,! “Buddhism is repre-
sented as a return to the ancient ‘true Brahmapism.” In the

1. See Winternitz : History of Indian Literature, 11, p. 94.
In Jataka No 495, the dialogue between Yudhitthila ( Skt.
Yudhisthira ), the Kuru king and his wise counsellor
Vidhura ( Vidura of the Mahabharata) centres round
the question of who 1s a “true Brihmapa’. Fick places

it with the Sutta-Nipata dialogue. ( See Fick—op. cit. ).
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Mahaparinibbana-Sutta (Chapter I) we find that Buddha in pres-
cribing the seven essential conditions of national welfare for
the Vajjis, a powerful Khattiya clan in Northern India, says
that so long as the Vajjis, did not upset what had long been
established as a custom, so long their growth might be expected
not to decline but to prosper.

In the Brahmayu-Sutta of the Majjhima-Nikaya (11, 91)
the aged Brahmin Brahmayu of Mithila, who was well-versed in
the three Vedas and other sciences connected therewith and had
attained 120 years of age, came to visit the Buddha whilst the
latter was staying in King Makhadeva’s mango-grove in Videha
and held conversation with him regarding the criterion of a
true Brahmana. The Lord replies to him in words similar to
those found in the Dhammapada (verse 423) that one who knows
his former births, who sees the rise and fall of beings, whose
round of births is done away with, who is free from passions,
who has gone beyond birth and death and has attained trans-
cendent knowledge—he is a true Brazhmanal

Repeated reference has been made to the criterion of a
true Brihmanpa in the Brahmana-Sarmvutta of the Samyutta-Nikaya
(1, 67), the Brahmana-vagga of the dAnguttura-Nikaya (1, pp. 163-
168) besides the Surras already referred to above. The question
as in the Sonadanda, Ambattha and Tevijja-suttas of the Digha-
Nikaya, is raised in Braéhmana-Samyutta and Brahmana-vagga,
as to what kind of person do the Brahmnas acknowledge to

be Tevijja-Brahmaua, a Brahmana with the thresfold knowledge
or versed in the three Vedas? The Buddha’s rejoinder is that

one who has acquired the threefold knowledge of an Arahant
is one who is endowed with the threefold lore (tevijja=>Skt.
trividya).

The Divyavadana, a Sanskrit Buddhist work of the Sarvasti-
vada School,” may be said to have summed up the various
arguments of the Buddhists against the Brahmagical doctrine of

caste. It reads as follows :-

e —————————-

l; This recurs also in the [tivuttaka, p. 100.

2. Edited by Cowell & Neil, Cambridge, 1886, p 626. Chap. 33.
8.



58 CHAPTER 1

“Yatha hi daraka bala krigamana mahapathe,

PamSupunijani sampindya svayarm namani kurvate,

Idam kshiram idarn dadhi idarn mamsam idarn ghriam,

Na ca balasya vacandt paisavo ‘nnarn bhavanti i,

Varnastathaiva cattvaro yatha brahmana bhasase.”
—Just as thoughtless children while playing about on a high-road
heap up dust and sand n different forms and name them saying,
«this is milk, this 1s curd, this is meat and this is ghee”, in
exactly the same way stand the four vapnpas ( colours ) O' Brahmana.

The Divyavadana further points out (p. 625; exactly like the
Vasettha-Sutia of the Sutta-Nipata, that there is only one species
among men ; all of them possessing the same characteristic features
(ekaivajatir loke “smin samanya na prthagvidha). The names Bragh-
mana, KSatriya, VaiSya and Siidra are arbitrarily fixed and they
have no connotation. Just as a man may have two children, one
a son named Padma-Lochana, (lotus-eyed) and the other a gir}
named Vijuliprabha (flame of the lightning) but in actuality the
boy named Lotus-eyed may be blind and the girl named flame
of the lightning may be dark. In other words, these are names
arbitrarily given by the parents, but they have no connotation
at all. There may be different moral, intellectual or occupational
traits in different persons in society, but these traits do not
determine the birth or lineage of those persons.! The differences
are mainly individual in character and have nothing to do with
birth or lineage or clan or family tradition or customs.

. See Divyavadana, pp.629-30 ; cf. Divyavadana, p. 611 f,
( Sardiila-Karp@vadana ) where the Caidala girl Prakriti
was ordained by the Buddha. The Buddhist monk Ananda
asks the Candala girl for water, whereby the outcaste
girl falls in love with Ananda and is ultimately redeemed
by the Buddha. The story narrates that the Buddha in
his former birth was the Canqala chief Trisapku and in
a lengthy discourse Trisanku criticises the Brzhmanica)
system of caste in a most severe manner and says that
such differences as are found among trees and animals
cannot be shown among the four classes of people. More-
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Similarly, in the Vajrasiici (Diamond Needle) a work belong-
ing to the Buddhist Sanskrit Literature and sometimes ascribed
to the poet ASvaghosa,’ the refutation of the caste system of the
Brahmins is made by quoting the Brahminical books themselves,
as for instance the Veda, the - Mahabharata and the law-text of
Manu., The author of the book vehemently opposes the caste
system in a most democratic way and shows very cuttingly how
frail are the Brahmin claims to superiority over other classes.
He defends the equality of all classes of men, whether Brahmana,
Ksatriya, VaiSya or Siidra, as all men are equal in regard to
their *“‘joy and sorrow, birth and death, profession and trade,
fear and sexual love.”

Professor Rhys-Davids is right when he says ¢If the contention
of the Buddhists had been universally accepted, if the word Brahman
had come to mean not only a man of certain descent ; but
exclusively a man of a certain character and insight—then the
present caste system of India could never have grown up.”’? But
it is not quite correct when he points out that, at the same
time, ‘“‘the Buddhists failed in this respect and the Brahmin claims
remained an uncontroverted fact. Because the Buddha was neither
a social reformer like Karl Marx, nor a political leader like
Mahatma Gandhi. Social customs or social grades were not his
concern, Politics were not born in his age. He was mainly
concerned with religious matters and spiritual advancement :—
vijja—(knowledge) and carapa (conduct). That 1s why we find
the oft-repeated phrase in different passages i the Pali Canon,
that just as such great rivers, as the Ganga@, Yamuna, Saray,
Sindhu, Chandrabhagis and Mahi, reaching the sea lose their
identity, abandon their previous names and all come to be known

over, according to the law of Karma, the theory of caste
distinction cannot exist, if everybody is reborn according
to his or her own action, good or bad.

1. Dr. Winternitz doubts seriously whether the work was
written by the celebrated poet Agsvaghosa ; see FHistory
of Indian literature, 11, p. 266.

2. Dialogues of the Buddhal, 141 ;
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by the name of the sea, so also the men of the four social
grades (Khattiva, Brahmana, Vessa, Sudda) renouncing the world
and joining the Order lose their identity, give up thelr previous
names and all come to be known as the sons of the Buddha
(putta Buddhassa orasa jata.) “Just as the great ocean has one
taste, the taste of salt, so also mendicant brothers, the doctrine
and discipline promulgated by the Tarhagata has but one taste,
the taste of liberation.’

This fact is ably corroborated by the saying of the Buddha
in the body of the Ambagtha-Sutra itself. Herein the Buddha
says:—<In the supreme perfection in wisdom and righteousness,
Ambattha, there 1s no reference to the question either of birth,
of lineage or of pride. It is where the talk is of marrying, or
of giving in marriage, that reference is made to such things as
that. For whosoever, Ambattha, are in bondage to the notions

of birth, or of connectton by marriage, they are far from the
best wisdom and righteousness. It is only by getting rid of

all such bondage that one can realise for himself that supreme
perfection in wisdom and in conduct.”

{ Na kho Ambaitha anuttaraya vijjacarana-sampadaya jativado va
vuccati gottavado va vuccati manavado va vuccati. Yattha kio
Ambaitha avaho va hoti avaha-vivaha va hoti, ettha etarm vuccati
jativado iti pi gottavado iti pi manavado iti pi. Yehi keci Am-
battha jativadavinibandha va gottavadavinibandha va manavadavini-
bandhad va avaha-vivaha-vinibandha va araka te anutiar@ya vijja-
caranasampada-yati.)

If the Sanskrit word “Varpa’ in the “Varnasrama dharmaly
is translated as c¢colour’ and not caste, still there was ‘colour
bar’ between the white-complexioned Brahmapas and the dark-
complexioned Sudras, as in Africa today. And the Brihmapas
in strict aceordance with endogamy and exogamy would I;Ot
dine with a Siidra under any circumstances whatsoever. The
late Gandhji’s life-long struggle for the improvement of the
conditions of the ‘Harijans, the untouchables, throws into relief

1. See l;;r-mya-Cullavagga, IX, 1,4 ; Udana 1, 1V, for the
caste inequality in the Buddhist Sajgha.
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the rigidity of the Indian caste system.! If some scholars
explain that it was no c<caste’® but ‘gotra’ (clan) and ¢pravara’
(genealogy), still the rigidity of caste is there. Buddhism
challenged the whole of it in principle but failed so far as
the lay society i1s concerned, but it definitely succeeded in the
Sangha, where all names and clans cease completely and the
individual is submerged within the Sangha-members as the waters
of the rivers merge into the ocean. It must be remembered
that Buddhism did not seek a reformed state of worldly society,
but an explanation of the ills of life and the escape therefrom
and as such it did not attempt to abolish caste or class distinctions.
So for a layman who did not renounce the world and had
not been initiated into the Sangha, class distinction remains as
a structure of the lay society and as a member of that society
he had his duties of caste to be done. We have passages in
the Pzali Canon where soctial rites and sacrifices are reinterpreted
and entirely moralised, but not abolished as such, e.g., the
Peta-belief and the Peta-rites, though generally found associated
with the Brahmins, are not totally abolished or discarded in
Buddhism, but modified according to the Buddhist ethical teachings
of Karma. It is only when a man enters the Order that he
totally discards his name and clan (nama-gotra) and i1s submerged
as a member of the Order becoming a son of the Buddha (putta

Buddhassa orasa Jata).?

1. It is an important fact to consider that if there was no
‘caste’> or colour bar in India, but only <gotra® and
¢pravara’, then why have the present Indian Government
passed a law for the abolition of all caste distinctions
in India ?

2. In the story of the life of the Buddha as told in the Nida-
nakatha of the Jataka, we find that when the Buddha
returned to Kapilavatthu, his native town after his
enlightenment he, as usual, was begging his alms iIn the
streets of the city and King Suddhodana, his father,
told the Buddha that thereby he was putting his father
to shame. But Buddha replied that King Suddhodana’s
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It appears that though rigidity of caste rules may not go
back to the date of the Buddha himself, yet the caste rules
became rigid strictly by the time of Buddhaghosa, and he, in
order to maintain the purity of generations of the Ksatriya clan
of the Sakiyas, invented the idea of marriage between brothers
and sisters In describing the origin of the Buddha’s caste or
gotra (clan), i.e. the Sakiyas. The legend of the Sakya princes
marrying their own sisters occurs in the quarrel between the
Sakiyas and the Koliyas during the Buddha’s life-time, when
the Koliya made it a ground of reproach to the Sakiyas.! In
the Kath-Upanisad (X111, 7) we read Prajpati assumed a bisexual
form for the purpose of the procreation of the human race, as
he had no other mate for pairing,? and in the Aitareya-Brahmana
(111, 33) we are told that Prajapati in the form of an antelope
united with his sister.® Similarly, Buddhaghosa in describing the
origin of the Sakiyas invented the story of the union of brothers
and sisters for the purpose of keeping the purity of blood of
the Sakiya race. In other words, the legend of the origin of
the Sakiyas and Koliyas, the two most powerful Ksatriya
clans of Northern India during the Buddha’s time, is comparable
to the legend of Yama and Yami in the Rgveda (X,10) in
order to show the antiquity of the Buddhist legend of the
origin of the Ksatriya caste to which the Master belonged. Just

family (varhsa) is that of the King while Gotama’s family is
that of the Buddhas, That is to say, he no longer belongs to
his earthly relations but to the relations of the Buddhas, who
are the perfected ones in their accomplishment of their attain-
ment of knowledge.

. See Kunala-Jataka, V, 536 (Introductory story) ; Dhamma-
pada Commentary 1II, pp. 254 fI. (Ratikalaha-viipasamana-
vatthu),

2. Cf. Brhadaranyaka-Upanisad (1, 4) :- “Atma ya idamagra
asit purusavtdhah .....sa ha etavan Gsa yatha stripumamsaie

samparisvaktau.”’
3. The myth of Manu, the first man is also of similar

purport.
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as in the case of the origin of the Sikyas and Koliyas Buddhaghosa
described that the Sakyas were very proud of the purity of
their blood so much so that they did not like to marry from other
castes and eventually married their own sisters, in the same way
we find in the Dasaratha-Jataka (IV, No. 451) that Rama marries
his sister Sita, as the four banished brothers of the Sakya legend
married their own sisters. According to Dr. Thomas!, one
story has been modelled on the other and the verses of the
Dasaratha-Jataka also do not seem to be very old and as such,
probably belonged to the fifth cetury A D., the age of Buddhaghosa,
the celebrated commentator.

The Introductroy story of the Bhaddasala-Jataka (1V, No.
465)% tells us how the utter annihilation of the self-conceited
and proud ksatriya clan of the Sakiyas was brought about by
Vidudabha, the king of Kosala, who succeeded his father Pasenadi
who was a devout lay follower of the Buddha. The Sakiyas
and the Koliyas tace their origin to King Mohasammata and
Okkaka (Skt. Iksvaku) of the solar race’. The story relates

that King Pasenadi of Kosala being desirous of gaining the
confidence of the Buddhist monks, wanted to marry a daughter

of the Sakiyas, the clan to which the Buddha belonged. But the

. The Life of Buddha as Legend and History, 1927, p. 11.
This is distinctly set up in rivalry with the Brahmin
claims of superiority. In other words, Buddhaghosa as
well as the early Pjli texts have put emphasis on the
purity and predominance of the Khattiyas over the Brah-
mapas, and thus Buddhaghosa invented the story of
marriage between brothers and sisters which is unthinkable
in India from Rgvedic times.

2. Sec also Dhammapada Commentary 1, pp. 1, Vidudabha-
valthu.

3. Adicca nama gottena, sikiva nama khattiya,
Himavantassa avidire kosalesu niketino.

See Sutta-Nipdata, Pabbajja-Sutta. See also Preamble to
Kunala-Jataka V, No. 336 ; Sumahgala-vilasini, I, pp. 258-
262 ; Mahavamsa, ch. 11 ; Dipavamsa, ch. 111, etc.
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Sakiyas were so proud of their caste that they did not like to
give their daughter in marriage to Pasenadi. But Pasenadi was
a powerful and mighty king, so fearing his wrath they gave
Vasabhae-, Khattiya a daughter of Mahanama Sakya by a slave-
woman, in marriage to Pasenadi. In due time a son was born
to her. But when the prince grew up to sixteen years of age,
he wanted to go to his maternal uncle’s home. When Prince
Vidudabha approached the Sakiyas in Kapilavatthu, all the younger
generation of the Sakiyas went out of the town on some busi-
ness or other in order to avoid saluting Vidiidabha whose
mother was born of a slave woman. After staying for some
time at Kapilavatthu, Vidudabha was preparing his return journey
to Kosala when he heard the whisper that tne seat on which
he sat was washed with milk by a maidservant, as it was used
by Vidudbha born of a slave girl. When the news reached
Vidaidabha, he swore to take revenge by washing the same plank
with the blood of the Sakiyas, when he became king of Kosala.

After his return to Kosala, Pasenadi heard about this and
degraded Vasabhakhattiyi and Vidudabha to the position of
slaves. But on the Buddha’s saying that the mother’s status is

not the criterion for determining social position, he again raised
them to the position of queen and prince respectively. After

Pasenadi’s death Vidadabha succeeded to the throne of Kosala
and remembering his former wrath he marched against the

Stkiyas three times. But each time he found the Buddha sitting
under the shade of a banyan tree on the border, having come
to protect his kinsmen. But on the fourth occasion remembering
the evil deeds of the Sakiyas in their former births, the Buddha
did not come to intervene and Vidudabha wreaked his vengeance
upon the Sikiyas by utterly destroying the Sakiya clan. Mahj-
nima who was left alive, so the story goes, committed suicide
rather than dine with Vididabha. Thus the proud Ksatriya clan
of the Snakiyas was totally annihilated. In the legend of Ambattha
as told in the Commentary on the Amba¢tha-Surra of the Digha-
Nikaya, Ambattha, a young disciple of the Brahmin Pokkharaszadi,
complains to Buddha of the rudeness of the Sakiyas to him
when he visited them in Kapilavatthu. The Buddha in reply
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tells Ambattha of the pure origin of the Sakiyas and of his
(Ambattha’s) origin from a slave maiden of the Sakiyas. These
illustrations go to prove that although the rigidity of the Brahmin
caste system does not go back to the Buddha’s lifetime, vyet
the caste claims and caste distinctions became very rigid by the
time of the fifth cetury a.p., the age of Buddhaghosa. But
happily for the Buddhists, ‘caste’ In its strict sense ceases to
be and there is no endogamy or exogamy or commensal distinc-
tion among the Buddhist lay people. In accordance with the
principles of Buddhism, the only distinguishing mark 1i1s the
question of virtue and the Buddhists generally emphasise the
question of education and qualification and not so much on the
point of origin or birth or lineage. In modern times many
Buddhist boys are marrying Hindu girls especially in Bengal
and those Hindu girls are accepted in the Buddhist society
without any prejudice or question of gotra and pravara, but if
a Buddhist girl is married by a Hindu boy, the same place
is hardly to be found in the Hindu society, not to speak of
the Brahmin society.



CHAPTER 1V

Sacrifice _And Rituals

We are not concerned here with the origin and significance
of a Brahmanical sacrifice, which may be defined as the inherent
tendency or the yearning of the feeble human heart to make itself
part of the divine nature by means of a rite in the course of
which something is forfeited or destroved, the main object of
which i1s to establish relationship between a source of spiritual
strength and the one in need of such strength on earth.! Buddhism
as arising out of Brahmanism may be said to have started in
agreement with the central religious tenets or principles in
Brahmanism of that day. But it drifted far away from Brahminism
in not attaching importance to external rituals, but in emphasising
the sanction of religious conduct ( carapa ). We find that many
Suttas In the Nikayas do not hesitate to speak of the laxity in
the moral standard of the Brahmins and take up a certain view-
point involving disagreements with Brahminism as to ritual obser-
vances, the veneration shown on account of birth or caste, and
the value given and to be given to religious conduct or morals.
It is to those external matters and not to internal spiritual matters
that much weight has been attached in the Pali Surtas. This
is evidenced by the fact that in the Brahmanadharhmika-Sutta
of the Sutta-Nipata, certainly one of the earliest discourses in
the PAali canon, the Buddha 1s described to have held a conversation
with some Brahmapas at Savatthi and to have been consulted
as to his opinion regarding the Brahmins of his day as compared
with their predecessors. The Buddha did not utter a single word
of dissent with their religious beliefs, but only denounced the
moral laxity to which they were addicted, having deteriorated

from the standards of their predecessors.?

b

1. See ERE. ( Sacrifice—Hindu ).
2. In the Vessantara-Jataka (VI, no 547, v. 517, p.554)
when prince Vessantara was going to hand over his children
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The Swutta narrates that once several old and decrepit, but
weaithy Brahmins came to the Buddha to ask about the customs
of the ancient Brahmins, while he was sojourning at letavana
in Savatthi, Their question was whether the Brahmins of the
time were seen maintaining the Brahmmical customs (dhamma)
of the ancient Brahmins. The Buddha replied that they were
not, and described the real cause of the downfall of the Brah-
mins. The rishis of old were the sages seif-restrained and having
abandoned the objects of semsual plecasure, they looked after
their own welfare. Thevy had no such treasure as cows, cattle,
gold or corn, but they kept watch over their best treasure in
the shape of guarding the doors of the senses. They practised
chastity, virtue, mildness, quietude, compassion, tenderness and
forbearance, At the time of sacrifice they did not slaughter
cows or any other hving creature, but they used to offer their
sacrifices in oil, ghee, rice and butter, collecting from the people.
But seeing the king’s prosperity in material wealth and adorned
women, a change was wrought in their outlook and they be-
came covetous. Then they approached King Okkaka (Sanskrit
Iksvaku), after composing hymns, and besought him to offer
Assamedha, Purisamedha, Sammapasa and Vacapeyya sacrifices, and
by these they obtained wealth from the king. Their desire increased
still more and the king, nstructed by the Brahmins, caused many
hundred thousand hving beings to be slain mn sacrifices. Then
Indra, the lord of the Gods, the departed forefathers, the Asuras
and the Rakkhasas, became agitated at the animal sacrifices, and
after this injustice of violence being done to the innocent animals
at sacrifice, the Brahmins fell from the old dhammas and were
despised by others.}

il

Jali and Kanhajina to the Brahmin who asked for them
as gifts in charity, the children say that an evil person
like Jujuka cannot be a Brahmin at all, which means that
they had regard for a real Brahmin if he was virtuous
and pious, but not only on the basis of his being born
in a Brahmin family.

}. SN. I, Cnrlavaggn, Brahmanadhammika-Sutta.  The
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The Brahmanas are an extensive compilation of prose works
which deal with the sacrificial rituals of the Brahmins in their
minutest detail, the most important of which are the 1) Rajasiya,
royal consecration, and 2) Vajapeya, ‘drink of strength’, a kind
of rejuvenation ceremony which raised the king performing this
sacrifice, from the state of a king ( raja ) to that of an emperor
( samrat ), owing allegiance to none, the minor kings being sub-
ordinate to him. Most important and significant of all is the
ASvamedha!, the horse sacrifice, in which a horse was let loose
to wander about in the neighbouring kingdoms, and if it was
not challenged or caught by any of the neighbouring kings, it
returned home saiely and was sacrificed at the end of a year
by the paramount king. By the end of the Rgveda and during
the period of Brahmanas the most important sacrifices were the

ASvamedha and the Vajapeya.

The Tevijja-sutta of the Digha-Nikaya (1,13) deals with the
Tevijja Brahmins, i.e., the Brahmins who were endowed with
the knowlegge of the three Vedas (trivedajtia in Sanskrit).?2 Natura-
lly the Tevijju-Sutta speaks of these four kinds of chief priests
in a Brahminical sacrifice, namely, (1) the Hotar, a ‘caller’ who
recites the hymns ( rcah ) praising the gods inviting them to

i e - — e

degeneration from harmless rites to bloody animal sacrifice
which the Brahmins took resort to after coveting the
king’s riches, 1s also commented on by Buddhaghosa in
his Samyutta commentary I, 144 et seq., by Dhammapala
in his Itivuttaka commentary I, 93.

1. The ASvamedha, the horse sacrifice and the Vajapeya, the
drink of strength, a sacrificial drink or Soma associated with
secular Brahminism, had a political significance.—See B. C.
Law : [India as described in early texts of Buddhism and
Jainism, 1941, p. 205.

2. According to the Satapatha-Br'c‘shmar_za ( V,5,5,10) “The
whole sacrifice 1s as great as the three-fold Veda.”” The
whole of Brahminical literature is dominated by the
conception of sacrifice,
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the sacrifice ; (a) the Udgatar or ‘singer’ who prepares and
presents the sacrifices, particularly the Soma with chants (Saman) ;
(3) the Adhyaryu or ‘executor of the sacrifice’ who is in charge
of the performance of all the acts of the saerifice, muttering
simultaneously the prayers and the formula (Yajus), and (4)
the Brahmin or the high priest, whose duty is to protect the
sacrifice from any harm or danger. Hence the Brahmin is
responsible for the correct performance of every act of the
sacrifice, as regards the correct intonation of the prayer formula,
or the correct singing of the melody.

The Buddha points out in this Swutfrzg that the belief of the
Brahmins that the knowledge of the three Vedas will lead to
the re-union with Bralma is futile! and speaks of the prac-
tice of the four Bralma-Viharas, which will certainly lead one
to the attainment of the Brahma-loka.

Similarly, in the Kiitadanta-suttanta of the Dighanikaya (1,
127 fI. ) while the drahmin Kiitadanta was going to celebrate a
sacrifice, the Buddha’s duty was to tell him a wonderful story.
The Buddha arrived at the village of Khanumata (which had
been given to the Brahmin Katadanta as a royal gift, ‘rajade-
yyarh Brahmadeyyay’ by King Bimbisara of Magadha) at the
time when Kutadanta was going to offer a great sacrifice (maha-
yanfia). He asked the Buddha the best way of offering sacrifice
and the Buddha told him the story of King Mahavijitavi, who
offered a sacrifice in days of yore under the able guidance of
his purohita ( domestic priest), when no living things were
injured, no regret felt at any stage of the sacrifice, when all

1. Cf. Dhammapada, verse 20 :—
‘Balnnh pi ce sahitah bhasamano,
Natakkaro hoti naro pamatto,
Gopa va gavo ganayarh paresmh
Na bhagava samanfassa hoti.
-Jf a man utters many a sacred text but does not act
up to them. being indolent, he cannot be a sharer of

monkhood, Jjust like the cowherd who counts the
cows of others but does not own them.
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the services were done voluntarily and the sacrifice was offered
not only on behalf of the king, but also of all the good people.
The Buddha then tells Kiitadanta of the sixteen requisites of
a sacrifice, each one higher and of greater value than the
previous ones, and the Susta - concludes with a description of
Arhatship and of how the best form of sacrifice can be made,
not by killing animals in such sacrifices but by cultivating the
cult of Ahimsat ( or non-harming any living things) and by
observing the Silas which will lead a man certainly to his mental
training, which will pave the way for the realisation of truth.
The performance of Yafifia or sacrifice was once considered
to be the highest object in life for an earthly monarch or a
wealthy man in the Buddhist as well as the pre-Buddhist ages.
Thus in the Vinaya-Pitaka* (Cullavagga) we find that tne great
setthi of Rajagaha was supposed by his brother-in-law Anjtha-
pindika, the treasurer of Savatthi, to be offering a great sacrifice ;
while the former was much absorbed in attending to his visitors,
namely, the Buddha and his disciples, whom he had invited for
a meal on the next day. In the Selag-sutta of the Sutta-Nipata
(93, p, 202) as well as the Majjhima-Nikaya (11, 92)* while

1. This Sutta sounds like a Jataka story and is really a
Jataka included in the Sustas without the hero being
identified with the Bodhisatta, or the Buddha-to-be in
his last birth, which may be called Surttanta-Jatakas :
the primary ethical teaching of the Jataka stories is the
doctrine of Karma according to which the Boddhisatta
had to undergo countless previous births until he
attained to perfection.

2. See Cullavagga V1 ; SBE. XX, 180.

3. Cf. Theragatha pp. 78-80 ; Vinaya-Pitaka, 1, 245.

4. King Widerealm’s sacrifice, though told in the way of
satire or irony in the Kutadanta Sufta, and may never
have taken place in actual fact, is typically Vedic in
character, and as such, there would have been slaughter of
cows, cattle, goats and rams, See I. B. Horner ; Eurly
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Keniya, the fire-worshipper Jagila and his  other Jagila-followers
were busy with preparing a meal for the Buddha and his disciples
for the next day, the Brahmin Sela was wondering whether it
was a great sacrifice that was going to be offered, or a wedding-
feast, or whether the King Scpiya Bimbisara of Magadha was
invited with his retinue to Keniya's house on the morrow. In
the Kosala-Sarmyutta of the Surmyutta-Nikaya (1, 76), we are told
that King Pasenadi of Kosala was going to celebrate a sacrifice
(mahavanina), as advised by his purohita (chaplain) 1n order to
prevent a threatened danger foreseen in a dream. Five hundred
bulls, five hundred bullocks, and the same number of heifers,
goats and rams were led to the pillar to be sacrificed, The
slaves and menials who were to do the necessary preparations for
the sacrifice were said in the commentary to bc carrying out
their duties with tearful eyes and weeping. A number of monks
with their alms-bowls were out on their begging rounds, and the
matter of the sacrifice was reported to the Buddha by those
monks. The Buddha’s duty was to deliver a sermon as to how
best a sacrifice can be made by cultivating ahirmsa (or non-killing of
living things in a sacrifice). That is to say, in Buddhism we
always find an ethical meaning has been given to sacrifice, in
that bloody animal sacrifices where hundreds of animals are killed
mercilessly for the pleasure of the so-called gods (devaras), are
replaced by the cultivation of the four Bralima-viharas, character-
ised as the Se¢tha-vihdras by the commentator Buddhagosa, viz.,
metta (friendliness), karupa (compassion), mudita (equanimity) and
upekkha (poise). These four aspects of the mind, or rather, one
aspect of the mind in four different forms are said to be the
best form of sacrifice that a man on earth can perform, by
means of which he can develop within himself an unbounded love
for all creatures that have life,

In the Kitadanta-suttanta already referred to above, the
eminent Brahmin Kutadanta is represented as having prepared a
great animal sacrifice, regarding the vest procedure for which he

—~ i = ————

f
Buddhism and the Taking of Life, in B. C. Law Vol. I,
1946, p. 440,
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consults the Buddha, It is, as the  learned translator of the Sutta
pomnts out! nothing but a deliberate irony, humorously stated
to propound the Buddhist teaching of respect for animal life,?
since the Brahmin purohita of a Brahminical society was the last
man to come to the Buddha to seek such advice,as the Brahmin
has his own liturgical formula for all the Vedic rites and rituals
of a sacrifice to be performed. o
Buddhism as a religion assumed and adapted much of the
current beliefs of the time. But its simple ritual was not based
on the sacrificial Brahminism of the day, in which slaughter-of
innumerable living. creatures was involved for the: pleasure of
the gods. On the other hand, we find in the  Samyutta-nikaya
(I, 76) that a vehement protest has been made - against such
killing of animals, and it is asserted that such animal sacrifices
not only bring forth no good results, but also that the gods
( Devatas ) for whose pleasure the sacrifices were made are not
pleased with them. In the Brahmana-dhammika-sutta of the
Sutta-Nipata, four kinds of animal sacrifices prevalent at the time
(see p. 67) are referred to and regretted by the Buddha because
of the slaughter of innocent animals in those sacrifices.? In the

Rhys Davids : Dialogues of the Buddha, 1, 173.

For the cult of ahimsa or respect for animal life as

practised by Asoka, the Buddhist Emperor of India in the

3rd. century B.c., see Rock Edict I ( ‘From this day
no animals may be slaughtered for sacrifice’)--Nigrodhamiga-

Jataka (No, 12) is one of the finest examples showing

how man gradually developed moral sense and compassion

towards lower animals and ultimately recognised mercy
as a principle far above the mere law. See also Dham.

Comm. IlI, pp. 144 ff. and Questions of King Milinda,

p. 289, as the Jataka is referred to 1n the Milinda too.

3. Though horse and cattle sacrifices were characteristic of
the Vedic Aryans, it seems that the Sutra alludes to the
seers of old who had reverence for the cows as parents,
brothers and kin, as their best friends, and the source
of milk which gives health, complexion and long life.

10—

1.
2.
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Sarhyutta-Nikaya* (loc. cit.) it has been stated that sacrifices called
‘the Horse,” ‘the Man,’ ‘the peg-thrown site,” ‘the drink of victory,’
‘the bolts withdrawn,” and all the great ceremonial performances,
are not the rites that bring a good result. The noble seers who
walk on the perfect way never repair to such rites as these, where
various kinds of goats, sheep and kine are slain. But offerings
to the Righteous Ones where there is no fuss or bustle and no
animals or goats are slain to such sacrifices alone the noble
seers do repair ; because these rites produce good resuits and
the celebrants also are blessed and not cursed by the gods who
are certainly pleased with this sort of sacrifices.

During the Middle Ages- of "ancient Indian history, these

five kinds of great sacrifices ( pafica mahayajfia) are found
associated with the Brahmins, viz.

1) Brahmayajfia—the worship of Brahman, the World Soul,
by reciting the VYedas.
2) Pitryajia,—worship of the forefathers by libations of

So in gratitude they never slaughtered cows in secrifices ;
but then there came a change and the Brahmins became
avaricious, Instigated by the huge gifts they received from
the king for offering sacrifices of horses and man (assamedha
purisamedha), their next choice fell upon the cows and
so Okkaka caused many thousands of cows to be slain.

1. See Samyutta-Nikaya, 1, 76 fI. :-
Assamedharh * Purisamedharh Sammapdasarh  Vaeapeyyam,
Niraggalarh maharambha na te honti mahapphala.
Ajelaka ca gavo ca vividha yattha hafinare.
Na tarh samaggata yaniviarh upayanti mahesino,
Ya ca yanina nirarambha yajanti anukularh sada,
Ajelaka ca gavo ca, vividha na ettha hawifiare.
Etarh sammagata yaniiarh upayanti mahesino,
Erarh yajetha medhavi, eso yafifio mahapphalo
Etam hi yajamanassa seyyo hoti na pdpiyo,
Yanifio ca vipulo hoti, pasidanti ca devaia ti.
‘These verses also occur 1n Ang
II, 42 ; IV, 151, S.N. 303, Iivuttaka, 21, etc.
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water and performance of ‘Sraddha’ periodically.

3 ) Devayajfia— worship of the gods by pouring ghee on
the sacred fire, Agni.

4} Bhitayajfia—the worship of all living creatures by
scattering food on the threshold for animals, birds
and spirits.

5) PuruSayajfia—the worship of men by doing hospitality.t

In comparison with and in contrast to the above five, we

find the fivefold offering ( pafica-bali ) of the Buddhists mentioned
in the Angutrara-Nikaya (11, 68 ; III, 45), namely, (1) offering
to kinsfolk (#iati ), ( 2) to guests (atithi), (3 ) to the departed
( pubbapeta ), (4) to the king ( raja ) and (5) to the gods ( devata ).
In several Jarakas of the Jaraka Book,? oftering of food to
bhiitas, devas and others as well as offering to tutelary genii
of a city, which are called ‘bali-kammas™ in Pali, are recommended.
In the Vinaya-Pitaka® and the Suita-Nipata® as well as the
Majjhima-Nikaya® it is stated that in the forefront of Brahminical
sacrifice is the oblation to Agni; Savitri ( Savitthi) 1s the
foremost of Vedic mctres®, a king ranks first among men, the
sea among the streams, the moon among the lamps of night, the
sun among the luminaries, but gifts to the Monkhood constitute
the most profitable of all sacrifices for those who desire merit.”
It is clear, then, that Buddhism lays special stress on the
inner purity, but it certainly did not abrogate the idea of the
material sacrifice, whether direct or vicarious, as we shall presently
see when discussing the stories of the Petavatthu. What Buddhism
emphasises is the transformation and spiritualisation of the
nature of a sacrifice, viz., as symbol and as self-devotion. The

See A. L. Basham : The Wonder That Was India, 1954, p. 170.
e.g. Jar. 1,169,260 ; II, 149, 215 ; 1V, 246, etc.

See Mahavagga VI, 35,8.

No. 93, p. 102 f{f.

II, No. 92.

The Savitri is the famous Rgvedic hymn of the light of
the same name in Rgveda, iii, Ixu, 10.

7. “Puminiam akankhamananam Sangho ve yajato mukharn.”

R S
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stages of progress to a higher life are set forth in a graduated
method in the Kitadanta Suttanta already referred to, as so
many degrees of sacrifice, each one higher and more fruitful
than the other.! Naturally, therefore, the conception of sacrifice
has undergone a great change for the Buddhists. Fundamentally
the conception of a sacrifice carries this twofold result, viz.,
(1) the propitiation of a higher power or divine power, and
(2) the acquisition of merit (pupya in Sanskrit). The action
of sacrifice may be conceived to take place as a direct communion
between the sacrificer and the recipient or object of the offering,
or it may go through an intermediary, a connecting link between
the donor and the recipient (earth and heaven ). In the Vedas,
we may recall, the son of the departed was required to make
periodical offerings at the grave, as he still is, but the purpose
here is to bring the dead back to earth.

Yafitia ( Sanskrit ; Yajfia) has two main meanings in
Pali, namely, (a) a Brahminical sacrifice, and (b) alms-giving,
especially a gift ( dana ) or offering to a Buddhist monk (bhikkhu),
or to the order of monks ( sangha). The word ‘“yajfia” has
thus lost its original meaning in the Brahminical sense and has
come to equal dana, piija, dakkhina or deyyadhamma. In the
Niddesa, 11, 523, it i1s stated : ‘‘Yafifio vuccati deyyadhammo®’.
The actual sacrificial act or the object sacrificed has thus come
to be termed yafifia, dana, piija or deyyadhammo, ‘‘sacrificial duty”.

The purpose of the sacrifice is the acquisition of merit
( punifia ), and some of the terms in Buddhism for the recipient
of the sacrifice are Dakkhineyye ( worthy of an offering ), or
Pusitiakkhetto ( field of merit), or simply Arahanto ( holy man),
Hence the formulary of taking refuge in the Buddhist Sangha
came to be designated in later days as :—“Supatipanno bhagavalo
savakasangho ujupatipanno bhagavato savakasangho #Gyapatipanno
bhagavato savakasangho samicipatipanno bhagavato savakasangho
yadidarh cattari purisayugani atthapurisa puggala esa bhagavato savaka-
sangho ahumeyyo pahuuneyyo dakkliineyyo afijalikaraniyo anuttaram

1. See Dialogues, 1, 113 fi.
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puninakkhettarm lokassa ti’** ( The community of disciples of the
Lord is well established, is straight, is based on morality, is well-
bent on good ; tust as a community of the disciples of the Lord
consists of four pairs of noble disciples. They are worthy of
respect, veneration, to be worshipped with folded hands, and are
incomparable in the world. )

It is apparent, then, that the sacrifices and the rites themselves,
so far as they are not bloody animal sacrifices, are not condemned
by the Buddha, but what 1s propounded is the right way or the
proper method of approach for performing those sacrifices by
mental training, by the observance of the Silas, and by cultivating
unbounded love and respect for others that have life.?

The popular Indian custom of offering food to dead relations
( mataka-bhatta in Pali ) by a householder, was prevalent in India
even from the Rgvedic times, if not earlier still. From time
immemorial the Peta beliefs and the Peta rites were very popular
in India, In the Anguttara-Nikaya (111, 43 ) itis enjoined that
the regular offering of <Peta-dukkhina’, 1. e., gifts in honour and
for the dead ancestors, is a duty of the householder. (“dayajjuri
pati-pajjati atha va pana petanarh kalakaiaGna dakkhinam anuppada-
ssati’ ). The Matakabhatta-Jataka (I, 18 ) deals with the sacrifice
of animals by Vedic teachers in offering such food to dead relatives
by householders for the benefit of their dead kinsmen, and the
doctrine of non-harming or non-killing of beings, promulgated by
the Buddha3., The Jataka relates how the ram which was going to

1. See Majjhima-Nikaya, I, 27 ; II, 89, etc.

2. The Jataka mentions the “drum of no-slaughter’ being
sounded throughout the town (III, 428, 434) and it mentions
that a zamindar laid a prohibition on the slaughter of
animals (Jat. IV, 115 ). King Asoka too in 3rd, century
B. C. minimised the slaughter of animals in the royal
kitchen by reducing the number to 1 deer 2 peacocks

(eko migo dve mora ), but even then *“‘those 3 living creaturcs
shall not be slain in future” ( R. E. L)

3. The moral of the story inculcated in the garhg is as
follows :—
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be sacrificed was washed first with the holy waters of a river and
adorned with the five-finger marks ( paficangulika) before it was
taken to the execution block. The custom of offering sacrifices
or oblations to dead ancestors is also to be found in Buddhism in
a more refined way which is fully elaborated in the Tirokkudda sutia,
in the Khuddaka-Patha (No. 5) and the stories of the Petavatthu.

The verses of the Tirokkuddasutta set forth the fulfilment
of obligations by a house-holder to his dead relations and
inculcate the Buddhist teaching that lamentation over the dead is
not a dignified way of expressing sorrow felt by the human
heart at the loss of dear and near ones. The futility of this
mode of lamentation or expression of sorrow is fully brought
out in the Salla-sutta of the Sutta-Nipaia too. Mention may
be made here that the Dasaratha-Jataka (1V, 461) which contains
the Pali version of the Ramdayana story of Rama and Sita,
relates how Bharata brings the news of the death of King Dasaratha
whereupon Rama tells Laksmana and Sitd to slip into the water
to offer the libations to the departed. Bharata asks Rama how
it is that he shows no sign of sorrow, and Rama replies with
a lengthy speech of consolation, explaining how futi'e it is to
lament over the dead as death is inevitable to all mortals.

It is truc that Buddhism did not introduce the prerqa-belief.
The belief itself in its varying forms was prevalent among the
people at large and secrved as the basis of many social functions
and religious rites. (See Payasi Suttanta in the Digha, Mahanarada
Kassapa Jataka (No. 544).1 The belief has also found its expression

“Evafice satta janeyywh dukkhayam jati sambhavo,

Na panarh pdaninarh hannie, panaghari hi socati ti,™
“Let the beings know by this that existence is painful :
so let no creature kill another creature, for it is the
killer who has got to lament for his misdeeds”. —
—Jataka 1, 18, Dhammapada-At¢thakatha, 1, 50, The Nikaya
version of this Jaraka story is to be met with in the Kiita-
danta-suttanta of the Digha-Nikaya, as already mentioned.

1. See also B. M. Barua, “Gaya and Buddha Gaya*, Call, 1966,

Vol, I, Book |.
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in the literature and art of Buddhistic as well as pre-Buddhistic
ages, as will appear from the Grhya-Siutras of Brahminical literature.
A guiding principle of Buddhism is not to introduce anything
new which is not consistent with the times, and not to upset
anything which has long been established as a custom.! According
to this principle, Buddhism has accepted without adverse criticism
but with some modifications the social functions and religious
rites based upon the existing belief.

Now, Peta is a Pali form of the Sanskrit Preta, which
literally means ‘“he who has gone forth ; ‘the departed one”,
and hence the ‘“departed spirit or ghost of a dead person™, as
Childers puts it.2 Again in the Pali expression “Petanam kalakata-
nam”’ the word ‘peta’ has been used as equivalent to kalakata,
i. e. “he whose time is finished”, or ‘he who has died”. The
word ‘peta’ has a verbal correspondence with the Vedic pitry
and the expression ‘pettivisaya’ or ‘pittivisaya’ 1s synonymous with
‘petaloka’, the world of the ‘pitaras.” In Buddhism, too, the petas
are the dead ancestors or kinsmen (ﬁaiakc'z,_ nati ), whether the
happy dead or the unhappy ones, and, like the Vedic pitaras,
they are the inhabitants of the ‘petti-visaya® or the ‘pitrloka’
and they, too, are the beings of the next world or the world
of yama ( paralokika satta:yamalokika). The stories of the petas
in the Petavatthu are the stories of those petas who are the
dwellers in the pettivisaya or petaloka, the spirits or ghosts of
the unhappy dead forming a class of infernal beings.

In complete agreement with the doctrine of Karma, the con-
sequence invariably following on man’s actions, either good or
bad ( sukata dukkatanar kammanarn phalarm vipako ), the Buddhists
have developed the idea of heavens and hells ( sagga-niraya ) and
the possibility of intercommunication between this world and the
next. The usefulness of the funeral rites over the dead kinsmen
and the social functions connected therewith have been elaborately
dealt with in the Tirokkudda-Sutta mentioned above (p. 137) which
forms the doctrinal basis of Petadakkhina ( offerings to the dead
ancestors ) as well as the Tirokkudda-Vatthu of the Petavatthu.

1. See Mah('tparinii)b&na-Sutm, VI, Digha-Nikaya, 11, 100 fT.
2. See Childers 1 Pali Dictionary.
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Half the stanzas of the Tirokkudda-Sutta are cited in the Kathavatthu
( VII, 6), a compilation of the Agokan age, which goes to prove
that the idea had developed as early as the 3rd century B.cC.

The main purport of the stories of the petas ( Petavatthu
I, 1, 2 ) is to establish the merit of offering gifts to the Buddhist
Sangha ( community of monks ) and the efficacy of transferring
the merits to the petas to enable them to be released from their
state of woe. Other religieux, the Samanas and Brahmanas of
other religions are. not excepted from this idea of charity or
offering gifts : the only question to be considered is whether
a person is worthy of such an offering of gifts or not. The
argument put forward in favour of chanty and liberality to
persons worthy of respect and veneration has been stated thus
in the Petavatthu ( Petav. 61) - * Yarh dadati na tarm hoti, deth‘eva

danarh datvana ubhayarh 1arati, ubhagarn tend daneva gacchati,
Jagaratha-ma pamajjatha’ ( *The gift that is made may not reach

him for whom it is meant, yet give away the gifts, for by giving
a man overcomes misery both here and hereafter, and attains
happiness in both worlds, doing good to himself and to others.
So be awake and not slothful® ).

It should be borne in mind that a personal gift or an
interchange of gifts between a man and a peta, or the donor
and the recipient, is not possible ; .hence, as regards food, clothing

and other wordly objects, it is clearly stated that a pera cannot
accept such gifts from here, either by force or guile, or even when the

gifts are voluntarily offered ; but it is only when the gifts are
offered to holy men ( sappurisad) and the merits transferred to
the dead spirit that these worldly comforts can reach the petaloka
and supply the peta’s needs there. This is the fundamental idea
of the Buddhist teaching of removing the sufferings and woes
of the departed spirits, which is in agreement with the Brahmincal
form of ‘Sraddha’, excluding the external ceremonies !

I. For a detailed description of the growth and development
of the Peta-belief in Buddhism, see B. C. Law, The Buddhist
Conception of Spirits, Revised Edition, 1936. In the Dakkhi-
pa-vibhanga-sutia of the Majjhima-Nikaya (111, 142),
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Buddhism is said to be partly a revolt against the Vedic
religion, and partly an innovation. Accordingly, though several
modifications have been made by the Buddhists in Brahminical
doctrine of re-incarnation or metempsychosis, they accepted with-
out adverse comment the term ‘preta’ with modifications, namely,
as indicating not a transitory existence of the departed spirit
before the performance of the funeral rites by his living kinsmen,
as in the Hindu doctrine, but as a possible career among five
destinies (paticagati) of a dead man, to wit (1) hell (niraya), (2)
birth as an animal, (tiracchana) (3) birth as a peta (petayoni),(4) birth
as a man (manussaloka), and (5) birth as a god (devaloka). The
first three stages are apparent states of punishment or suffering,
and according to the commentarial addition, a sixth stage, that
of the Asuras, (demons), was added later (see Khuddakapatha,
Commentary, p. 189). Similarly, the conception of Yama has
been changed in Buddhism. In the Vedas Yama is the King
of the Dead in the happy world of the dead ancestors, whilst
to the Buddhists he is not only the lord of the fathers, but
also the ruler of the ghosts, and he 1s in charge of the tortures
of hell (niraya). Consequently, yamaloka has been equated with
Petaloka in Buddhism.

donations to individuals are ranked in fourteen grades,
of which the Tathagata, the All-enlightened Arahat supreme
comes first ; next come the Pacceka-buddhas and the
Arahat, An@gamins, etc. Similarly, in the same Sutra four
degrees of donations in almsgiving or charity arc enume-
rated : - (1) the purity of the donor but not the recipient,
(2) of the recipient but not of the donor, (3) of neither
recipient nor donor, (4) of both. That is the question
of virtue and good dispositions to be found either in
the donor or the recipient. In other words, if the gift
is offered to a virtuous person, it blesses the giver and
the recipientas well. cf. Dhammapada, Sahassavagga, v.II :—

Mase mase Sahassena yo yajetha satarm samarh,

Evarh bhavitattanarh muhuttarh api pitjaya,

Sd yeva piijund seyyo yaw ce vassasatar hiitan.

I1—
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Most probably the sacrificial instinct among the people at
the time of the rise of Buddhism was too deep to be completely
eradicated,! and hence Buddhism sought to propound its own
way of attaining salvation first, by cogent arguments against the
Brahminical system of sacrifice and, secondly, by spiritualising or
dematerialising the nature and concept of a sacrifice. The cult
of “ahimsa” crystallised the disapproval of such material sacrifice
where living animals are slaughtered for the purpose of pleasing
the gods, with the obvious reason of the acquisition of merit
by the donor. The Brahmin sacrifices, especially animal sacri-
fices, are criticised by the Buddhists on the twofold grounds of (1)
~misdirected effort, and (2) the ultra-material aspect of the benefits
wished for, In the Vinaya-pitaka® Uruvela Kassapa was asked
why he had abandoned the sacrifice to Agni. In reply, Kassapa
said that sacrifices offer material things and savour of sensual
delights, and in these material objects or gains he had perceived
that ‘‘this is dross’’; therefore he had no more delight in sacrifice
or oblation.® That animal killing in sacrifice is reprehensible for
the Buddhists appears in the Sutras in the doctrine of the four
categories of beings, viz, (1) those who torment themselves, (2)
who torment others, (3) who torment both self and others, and (4)
who torment neither. Of these four categories, the first are

1. The Upanisadic teaching, though opposed to the excessive
ritualism in Brahminical sacrifices and the domination
of the priesthood, did not alter the sacrificial system, It
1s Buddhism alone which challenged the whole Brahminical
sacrtfice in principle, especially the animal killing therein.

2. See Vinaya-Pitaka, Magavagga |1, 24, 4.

3. S.B.E. XII, 1ll. In the Padhana-sutta v. 11 of the Sutta-
nipata Buddha’s reply against Mara’s invitation to the
regulated life of a man of the world offering oblations to
fire and acquiring merit instead of following the difficult
mode of mental exertion through penances and privations,
is that the Buddha would prefer the latter as the means
of obtaining the supreme bliss.
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those who practise excessive asceticism (tapas), whilst Buddhism
teaches the middle way by avoiding the two extremes of asceticism
and hedonism. The second category 1ncludes the butchers, hunters,
fishermen and robbers, etc. ; the third one includes kings or mighty
priests who used to hold a sacrifice of slaughter with animals,
wood-cutting and grass-strewing, with much bullying of menials
and servants who worked for fear of chastisement (dapdabhaya-
bhita vacddosa bhayaddita). The fourth category includes the
Buddhas, Pacceka-Buddhas and Arahats as well as those who
follow the teaching of the Buddhas.! This sympathy with animal
suffering or cruelty to living creatures 1s not only eloquently
expressed in the Bhuridatta-Jataka (V1, 543) 1in the address delivered
by the Bodhisatta on the futility of sacrifices practised by the
Brahmins and the abuses to which these practices led, but also
more elaborately brought out in the verses of the Dhammapada
which is to the Buddhists what the Gira i1s to the Hindus. In
the Dhammapada it is stated that all beings desire happiness
(sukhakamani bhutani) as we do ourselves, so putting oneself in
the place of another, one should not kill or cause slaughter.
Again, just as the bee collects honey from flower to flower without
causing any injury or harm to the fragrance or the colour
of the flower, so should a person mind his own business without
causing harm or disadvantage to others.? It must be remembered
that this respect for life in Buddhism not only includes all men

e

1. See Majjhimal, 34, 1, ff. ; Aaguttara 11, 205, etc, Sce
especially Kandaraka-sutta in the M. N. I, 5l.
2. See Dhammapada, Dandavagga, V, 1, Pupphavaggga, V
5: S.B.E, X, pt. 1. CI.:
Prana yathatmano’ bhista bhutanam api te tatha,
Atmanupamyeva bhiitesu dayam kurvanti sadhavah.
Yo' himsakani bhiitani hinastyatmasukhecchaya,
Sa jivamscamrtarmScaiva na kvacit sukkham edhate.
Hitopadesha 1, II ; Manu, V, 45 :
Ahimsakani bhiitani dandena vihinanti yabh,
Atmanah sukharmecchan sa pretya naiva sukhi bhavet,
Cf. Mahabharata XIII, Hitopadesha I, 12, Ramayana V, etc.
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in its religious significance, but also all creatures and beings that
have life.—“Sabbe satt@a sabbe bhiita sukkhita hontu”—*“let all
beings, all creatures be happy”—mentioned in different sutfas 1in
the Nikayas and the Vinaya.

Vehement protest is meted out in the early Pali texts against
the futility of Brahminical rites of oblation by fire and ablution
in the sacred waters of the Ganges, for the purification of self
and the acquisition eof merit. In the Samyutta-Nikaya (I, 169)

the Buddha says :—
“I lay no wood, Brahman, for fires on altars,

Only within burneth the flame 1 kindle.

Ever my fire burns, ever composed of self,

I perfected, fare the Brahma-faring.

As load of fuel surely is pride, O Brahman ;
The altar’s smoke, anger ; thy false words, ashes,
The tongs, the priest’s spoon, and the heart the altar ;
The flame thereon—this is man’s self well-tamed.?

For, to quote the Chandogya Upanisad (1V, 4, 3), *‘sacrifices
and other such pious works lead only to new re-births, but just
as no water remains attached to the lotus-leaf, so no bad deed
remains attached to him who has acquired knowledge.” It is
related in the Vinaya-Pitaka (Mahavagga 1, 15 fi) that the three
Kassapa brothers of the Gaya district, Gaya-Kassapa, Nadi-Kassapa
and Uruvala-Kassapa, after their renunciation of the world, became
leaders of the three groups of ascetic followers, known as the
Jatila sect, with matted hair as their characteristic mark. They
were Vedic Brahmins and fire-worshippers, their sacrificial cult
was ‘Agnihotra’, sacrifice to the Vedic god Agni, and their clan
name (gotra) was that of Kassapa ( Sanskrit : Ka$yapa )®. The
three brothers are said to have had thousand followers : one
resided at Uruvela, another on the banks of the river Nerafijara

1. Mrs Rhys-Davids—Kindred Sayings, 1, p. 212.

2. According to the Mahavastu, a Sanskrit Buddhist work
of the Ist. cent. A.p., all the verses of the Sahassavagga
in the Dhammapada are addressed to the Jatila leaders who

were fire worshippers (agni-upasakas ) before their conversion
to the Buddhist faith.
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( Skt. Nairanjana, modern Phalgu ), and the third in the Gaya
region. The Buddha converted the three brothers and their numerous
following by preaching the famous sermon known as the Fire
Sermon.! Before their conversion to Buddhism they were addicted
to bathing in sacred waters for purification ( suddhi ), and to other
Vedic sacrifices (yafifia). Their gathas, preserved in the Theragatha
of the Khuddaka-Nikaya® contain the lonely musings of the respective
Theras after their attainment of Arhatship as to how they were
brought to correct views ( samma ditthi) and how they got rid

of wrong views ( miccha-ditthi). It need hardly be mentioned
here that Buddhism attempted to shift the outward sanctity to
an internal one, bodily purity to mental purity. In connection
with the idea of purity by observing the Silas, which may
briefly be called the gateway to the city of Nibbdna, Buddha-
ghosa refers in his Visuddhimagga® or the Path of Purity, to the
ancient Brahminical practice of bathing in sacred rivers, of which
only seven are mentioned as the prototype, viz., Ganga, Yamuna,
Sarabhi ( =Sarayn ), Sarassati, Mahi, Aciravati, and Mahanadsi.
As regards the Buddhist view of purity, the Vatthupama-sutta
of the Majjhima-Nikaya (1, 6), where the names of the rivers
are slightly different, and the Jatila-Sutta In the Udana, (1,9),
contain an elaborate refutation of the idea of purity, in its
doctrinal aspect, by ablution, and lay more emphasis on the
purity of the mind ( citta-visuddhi ).%

1. See Vinaya-Pitaka, I, 26 ; Sany., V, 8. The Jatilas were
exempted from the probationary period of four months
( parivasa ) to receive ordination in the Buddhist Sangha,
as they were believers in Karma ( See Vinaya-Pitaka,
I, 38, 11).

2. See Canto V -+ VL tran : Pasalms of the Brethren by Mrs,
Rhys Davids.

3. Vol, 1, Silaniddesa

4. Cf. Dhammapada, verse 394 :—

“Kin te jatahi dummedha, kin te ajinasatiya,

abbrantaran te gahanarh bahirarh parimajjasi’’
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The verses ascribed to Puppika in the Therigatha,! are also
remarkable for their strong criticism of this Brahminical practice.

Puppiki was a domestic slave in the household of Anithapindika,
the great treasurcr of Savathi. During winter, when she went
to fetch water from the river, she met the Brahmin Udaka-
suddhika bathing in the river and trembling from the biting cold.
Asked by Pupnika, the Brahmin said that by bathing in the
Ganges river he was washing away all the sins committed
by him. Pupnika, by way of showing the worthlessness of
ablution for washing away sins and acquiring merit ( Pupya )
argued with the Brahmin that if the sacred waters could cleanse
from sin and offer merit, aquatic animals, such as frogs, croco-
diles and tortoises, etc., would surely have gone to heaven, while
sinners like butchers, hunters, and robbers, might have washed
away their sin, Moreover, if the sin were washed away by the
current of the river, merit is also washed away, leaving one
stripped of all. As a matter of fact, there is no redemption
from the consequences of sin by outward observances. To keep
sin at arm’s length one should be established in the Silas
(Precepts). Thus onec should be cleansed by the inward spiritual
bath ( antarena singnena ). The Brahmin was thus convinced of
the hollowness of bathing in holy waters to become holy.?

An cearlier form of this criticism of the Brahminical practice
is found in the Jatila-sutta and the Vatthiipama-sutta already
mentioned above (p. 151). In the Vatthiipama-sutta, better known
as the parable of the cloth (Sansknt : Vastropama), the Buddha
says that even as a dirty piece of cloth takes dyes badly, so in

—

. See Therigatha canto XVI, trans. Psalms of the Sisters,
1909, by Mrs. Rhys Davids.

2. According to Buddhaghosa’s Papaficu-Stdani, a commentary
on the Majjhima-Nikaya, Adhikakka was a well.known
bathing ghat and Bahukg, Sundarika, Sarassati and
Bahumati are described as four rivers, but none of them
was of any use for internal purification. See Papafica-
sitdani, Vol 1, p. 178, fI.
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an 1mpure mind bliss is not to be found. He then proceeds to
enumerate the mind’s impurities and to show how they can be
cleansed. Let the monks know what the impurities are, and,
fully knowing, they should abandon them. Just as a clean piece
of cloth from which all stain has been washed away will take
the dye readily, so also he in whom the spotless eye for the
truth has arisen, knows “whatsoever has its origin has the in-
herent quality of passing away'. Thus, being pure in mind a
monk is contented with whatever he gains as soup or curry, and
then he develops within himself the four Brahma-viharas, viz.,
love, compasssion, equanimity and indifference to pleasure and
pain. In him thus set free arises the knowledge of his emanci-
pation and he knows “Rebirth i1s no more, the higher life has
been led, the task i1s done,” etc. A monk thus purified in
mind is called ¢«bathed internally’-.

The Brahmin Sundarika.Bhiradvaja! asks the Buddha if he
has bathed in the Bahuka river for merit (pufiia). The Buddha
then gives a list of places whose waters are considered holy by
the Brahmins and explains to him that the real cleansing 1is the
cleansing of the mind and not of the body; *“to love all that
lives, to speak the truth, to slay not. nor steal, not to be niggard,
but dwell in faith.”” When a man is purified thus, he is not
required to go to the river in order to purify himseif.

But what is the underlying conception of mind here ? 1tis
“pakati pabhassara’, radiant by its intrinsic nature. But it becomes
tainted coming in contact with the impurities from outside which
are, naturally, foreign or alien to 1its inherent nature (dgantu-
kadosehipaduitho). The impurities being foreign to its nature, it
is possible for us to getrid of them. The reference to *‘Sukla”
or white, which is synonymous with “pabhassara’ in P&li (=Sanskrit :
prabhasvara), i. e., the purity of mind as conceived and illustrated
by the simile of a piece of cloth dyed blue, red, yellow, or the
like in the Varthipama-sutta of the Majjhima-Nikaya can be traced

1. See the Suna’arr‘ka-Blzﬁraffvﬁja-Stzrta in the Sutta-Nipata,
IV, 12.
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in the earlier Upanisads, and is later hinted at in the Jaina Sutra-
krtamga and developed in the Utrtarajjhayana.t

The popular Buddhist conception of mind (citta) has been
described in the verses of the Cirtavagga in the Dhammapada.
The mind is unsteady, fickle, flighty, and seizes upon whatsoever
it desires, and is very difficult to guard and restrain. It goes
afar, moves alone, incorporeal, and hides in the cavity of the
heart. But those who bridle their mind like a fletcher makes
straight his arrow, it brings happiness to them. As a fish struggles
hard when taken out of its watcry home and cast on land, so
also the mind struggles hard to get rid of the domain of Mara,
the Evil One. So the wise ones, knowing the body as fragile
as an earthen jug and the mind as strong as a fortress, fight
out the armies of Mara by means of the weapons of knowledge.
Because, in whatever way a hater may harm him whom he
hates, or an enemy may injure his foe, still greater mischief
will be done by a misdirected mind. Hence the opening verse
of the Dhammapada starts from the broad-based truth—‘“mano-
pubbarhgama dhamma manosettha—manomaya™—*“that of all things,
states or conditions mind is the foremost, every state or condition
is dominated by mind, dictated by mind and made up by
mind”. In other words, mind is the prime mover of all actions,
Hence the teaching which strikes the keynote of Buddhist ethics-
that no-one should cherish hatred for anybody, for hatred does
not cease by hatred, rather it ceases by love—this is the law
eternal.

Numerous allusions to sacrifices ( yasitia ) and other Vedic
rites and rituals may be cited from the stories of the Jirakas?,
which are considered to be the most important vehicle of
Buddhist ethical teaching, more especially the story of the king
who sacrificed all his belongings, even his dearest wife and

1. See Jacobi—Jaina-Sitras, S. B. E., Yol. XXI, pt. 1 ; B. C.
Law—Muahavira : his life and teachings, Calcutta, 1940,
pt. Il ( The Jaina Doctrine of lesa or leSya, Colour).

2. See Jataka, Vol. 1II, Nos. 314, 433, and Vol. VI,
Nos. 542, 543, 547, etc.
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children in the Vessantara-Jataka (VI1, 547), where the Boddhi-
satta born as the Prince Vessantara sacrificed all in fulfilment
of "his dana-paramita (generosity)l. Similarly, while in the
Mahamangala-Jataka (1V, 453) all the Brahminical rites and prac-
tices of “mangala-kiriya” (good or auspicious acts) are discussed,
the tone and spirit of the Buddhist teaching of ‘“‘mangala’ has
been changed in the Mahamangala-sutta in the Sutta-nipata (S.
N. II) and the Mangala-sutta in the Khuddaka-Patha ( No. 3).
The tern “mangala”® as used by the Buddhists contains the
1dea of “sotthi” —‘“well-being’”’, meaning thereby the ‘“means of
victory’” in direct contradistinction to ‘‘Parabhava’ or “defeat’ ;2
while the Brahminical teachers understood it in the sense of
superstitious rites and practices (mangala-karya), the Buddhists
viewed 1t in the light of the conscious fulfilment of all duties
and obligations by the right-minded householders, Both these
meanings are also found fo have been contrasted in Asoka‘s
Edicts (Rock Edict IX).

As a matter of fact, the ethical doctrine of self-sacrifice and
oblation of a contrite heart involving intelligent self-unification
with God* through prayer, penitence and abstinence, are con-

1. The Milinda-Patiha, pp. 117-118, alludes to the uncommon
sacrifice of Vessantara in giving up his wife and children in
charity,due to which the earth quakes in applause of his gift.

2. See the Parabhava-Sutta in the Sutta-nipata, 111, 3.

3. See the Singalovada-Sutt@ in the Digha-Nikaya, 111, 27,
which is characterised as the <¢gihi-vinaya’ or the Vinaya
for householders, and which ts In complete accord with
the Asoka’s Dhamma as promulgated in his Edicts
throughout his empire. See also Samyutta-Nikaya, 1, 33.

4. In Buddhism the Buddha happens to be the highest god
among all gods after his decease. In the Mahayana
the idea has become developed as far as that the Buddha
is conceived to be the Adi-Buddha or Primordial
Buddha, and the Bodhisattas are his reincarnations who
come down to earth from time to time for the salvation
of beings. See Alice Getty ; The Gods of Northern Buddhism ;
Oxford, 2nd edition, 1934, Intro.

12—
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ceived in the early Pxali texts involving the practice of the Bodhisatta-
cariyas or Pararmids to sacrifice their own selves for the attain-
ment of Bodhi or knowledge, and fully developed in the AMagha-
yana teaching. It is undeniably the Bodhisatta cult which 1s
the foremost factor distinguishing® the Buddhism of the two
schools of Hinayana and Mahayana. Whilst in the original teaching
of the Buddha we find Arahatship is the ultimate goal, in the
Mahaydna, Bodhisatta-hood is the first and foremost ideal to
be set up by any man, even in the household life without
renunciation to attain finally to the Buddha-hood. (See the
Bodhicaryavatara Ch. 1, of Santideva for the cult of the Bodhisatta).
As for instance, mention may be made here of the Kshanti-
Jatakam of Aryasara’s Jataka-mala (No. 28), a Sanskrit Buddhist
work of the 4th. century a.p. belonging to the canon of the
Northern Buddhists, 1llustrating one of the ten ‘perfections’
attained by the Bodhisatta, namely Kshanti-paramita. As in the
Pali Jataka, the story is introduced by a simple prose sentence,
which is to be illustrated by the story viz,, "sfitm‘i—bhi?raksha-
manarn pratisahkhyanamahatarh nabisahyarh nama kificid asti”—
“Those who are imbued with the idea of patience and forebear-
ance and endowed with knowledge, there 1s nothing unbBearable
for them.” The Jadraka is really a lesson for forgiveness. The
story relates how a wicked king maltreated an ascetic and how
the patience of the holy man endured to the -last, and the
cruel king was thrown into hell.

In the Pali Jaraka' it i1s stated that the story was told
by the Master regarding the malice of the renegede Devadatta
who figured as the wicked king. This 1dea of patienf#3)and
forebearance s also clearly brought out in the Dhama;da,
Buddhavagga, verse 6 :—

Khanti paramarh tapo titikkha, nibbanam paramain vadanti

Buddha,

Na hi pabbajito pariipaghdti samano hoti pararm vihethayanto.?

1. Se;_k);ar_ztivﬁdi-Jﬁraka, Jat., Vol. III, No. 313.
2. This i1dea of endurance and forebearance has been illustra-
ted more effectively in Nagavagga of the Dhammapada.
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Many Jatakas illustrate this idea ; special mention may be made
here of the Sasa-Jataka (111, 316 ) and the Sivi-Jataka ( 1V, 499 ).,

Two minor canonical books included in the Khuddaka-Nikaya,
namely, the Buddhavarhsa or the history of the Buddhas, which
gives an account of the life of the Bodhisatta, the Buddha-to-
be, in the character he fulfilled during the dispensation of each
of the twenty-four previous Buddhas, and the Cariya-Pitaka,
which consists of thirty-five Jatakas told in verse, contain the
Buddhakara@ or Buddhakaraka-dhamma, the Buddha-making virtues
or the qualities that tend towards making a Buddha. In other
words, they illustrate the qualities maturing the life of a Bodhi-
satta for the attainment of Buddha-hood in his last birth. In
order to attain Bodhi or Enlightenment, the Bodhisatta has to
fulfiil the ten Paramis.? The virtues or the cariyas to be ful-
filled by a Bodhisatta are called Bodhisatta-cariyas or caritas,
which mean literally <¢onduct’ ( cariy@, Skt. cary@d ) as well as

e, S ———— i ——— i —

Ahah ndgo va sangame capato patitarhsararh,
Ativakyarh titikkhissarm, dussilo hi bahujjano.— Dhpd. Naga,
v. I. ¢f. Sarhyutta—Nikaya, III, p. 138 : —na bhikkhave dham-
mavadi kenaci lokasmir vivadati.
The elephant is an emblem of endurance and self-restraint
to the Buddhists. According to the Lalita-vistara (p. 553)
the Buddha himself is called the Mahanaga ( the great
elephant ) and he is Sudanta (well-tamed) like an elephant.
He descends from the Tusita heaven in the shape of
a white elephant to be born on earth. —See Accha-
riyabbhiita- Dhamma-sutta of the Majjhima-Nikaya ( 111,
123 ) and the Nidanakatha of the Jataka I, Intro.

1. Cf. also the Sibi-Jataka in Sanskrit, which occurs in three
Versions in the Mbht. III, 130f. ; 197 ; XIII, 32 ; VII,
58 : etc. The legend of Sibi also occurs in Avadana-
$ataka ( No. 34) who gives away all his possessions,
Siviaja-Cariya in the Cariya-Pitaka, 1, VIII.

2. The Paramis are ten In number in Pali while they are
said to be six in Saustain Buddhist literature.
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<efforts> to fulfil certain virtues, which are nothing but the
Paramis or Paramitas, the bulk of Pali works inclining to the
former, and the later Sanskrit Buddhist works to the latter, The
special featute of the books, apart from the Jatakas, is that
Buddha himself 1s the narrator of these verses and he is invaria-
by the moraliser in them. Another work of the same type,
viz., the Apadana ( Sanskrit : Avadana) meaning ‘pure action’,
‘heroic deed’, or ‘edifying legends’ contains legends of the Early
Buddhist saints of 550 male members and 40 female members
of the Buddhist Order in the time of the Buddha. Each of
the Apadanas first gives his or her pure actions in a previous
existence, by means of which he or she can come to a distin-
guished position in the present life. These Apadana chronicles
may be broadly divided into the three sections or Buddhapadana,
Paccekabuddhdapadana, and Therapadana. Looked at from this
point of view, the Apadana forms only a literary supplement to
the Buddhavarmsa and the Cariya-Pitaka constituting together

the Buddha-Bodhisatta-Apadana. At any rate, the Apadana stories
lay much stress upon the formal aspects of the religion, e. g.,

Pija, vandana, dana, and dakkhina. They exemplify by the
lives of the Theras and Theris how the heavenly reward so
obtained by them continues until Arahatship 1s attained. They
show the importance of the worship of shrines, relics and topes,
and emphasise the charitable and humanitarian aspects of the
faith. In a word, they show traces of Maghayana in the making.
Under the Buddhapadana, for example, we are given a highly
imaginative and poetical account of Buddhakkhetta or the sphere
of benign influence of the Buddhas, which anticipates the later
Mahay&nic conception of <Sukhdvati’ or ‘the Land of Bliss’, a
paradise which has been fully developed in the Sukhavati-Vyiha
and the Amitayurdhyana-siitra in the Mahayana,' where the

I. See Max Miller—Sacred Books of the East, Vol. XLIX :
Buddhacarita and the Buddhist-Mahayana Siitras, trans.
by E. B. Cowell, F. Max Muller and J. Takakusu, Oxford,
1884.
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Buddha Amitabha, of limitless light or Amitayus, of unlimited
age, is presiding over the host of the Bodhisattas, who reappear
on earth from time to time as the incarnations of Buddha
Amitabha. The position of the gods in Buddhism is, however,
discussed in the next chapter. ( continued)



CHAPTER V

Gods And The Brahma-Viharas

We have seen that Buddhism rejects the worship of gods
and the performance of animal sacrifices for the pleasure of the
gods or to obtain a desired boon from them, as a means of
final peace. Instead Buddhism preaches the doctrine of release
from suffering. In spite of this fact, we find that after his
decease the Buddha appears to be regarded as the highest divine
personality and in the Mahayana the idea has been elaborated
so much that the Buddha is not only Mahadeva ( the great god )
but the highest of all gods ( devatideva ). In the Amitayurdhyana-
siitra of the Mahayana, the Primordial Buddha is the first cause
of all, Adi-Buddha!, and the series of Bodhi-sattvas are his re-
incarnations who come to earth from time to time for the
liberation of all beings. Such is the Bodhisattva Avalokitesvara,
the eternal redeemer, the Lord who perennially looks down on
mankind for their redemption and will not attain nirvana for
himself until and unless all the beings are redeemed. To serve
as his Sakti (energy) there came forth the female counterpart
of Avalakitesvara, the goddess Tara, the Rescuer, better known
as the Prajjaparamita. To add to this a series of Buddhas and
Bodhisattvas were brought forth, who are the re-incarnations of

1. Cf. the conception of the Trikaya-doctrine in the Mahayana,
namely (1) Dharmakaya, the body of Dharma, which is
the source of the manifestation of all things on earth.
(2) Sambhogakaya, the body of bliss or Enjoyment, and
Nirmanakaya, the body of transformation, which is appa-
rently a /i/la (sport) and maya (1llusion). Cf. N.
Dutt : Aspects of Mahayana Buddhism and its relation to the
Hinayana, Calcutta, 1930 pp. 96 fI.
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the cternal Buddha Amitabha or Amitayus, who in his infinite
glory and unlimited age, is eternally at rest in nirvana. In
addition to this, many other series of gods came from the Hindu
pantheon, especially from the cycle of Siva, to fill the Mahayana
Buddhist pantheon.

As a matter of fact, the development of the Mahayana is
said to have been much influenced by the doctrine of the Gita?l,
namely the cult of Bhakti ( devotion ) and reliance on Krispa
for salvation, which has been retained in Mahayana as Buddha-
Bhakti. Already in the Pali Canon we find that the Buddha is a
superman ( lokuttara ) but this side of popular Buddhism has
been extended to such an extent even in the Hinayana schools
of Sarvastivida, and Lokuttaravada, that the historic Sakyamuni
is not only above all ordinary mortals, but 1s the highest god
above all gods ( devatideva). The most plausible explanation
for the idea of God in early Buddhism as given by A. S. Geden
is as follows :—*The most striking and for Buddhist doctrine
important conception of the divine was the uniform exaltation
of the Buddha himself above the highest god. In the Northern
School this thought found expression in the conception of Adi-
Buddha, supreme and alone, the first of all the Buddhas, without

1. See Winternitz—History of Indian Literature, vol. 11,
p. 229 ; Cf. the following §loka which Lord Kryispa
says to Arjuna on the battle-field of Kuruksetra :—

“Yada yadahi dharmasya glanir bhavati Bharata,
Abbhyutthanam adharmasya tadanatmanarh srjamyaharh,
Paritranaya sadhunam vina$aya ca duskrtam,
Dharmasamsthapandarthaya sambhavamit yuge yuge.*
—Whenever there is a decay of righteousness and a
rising of unrighteousness, then I emanate myself. In order
to save the good and to destroy the evildoers, to estab-
lish righteousness I am born from age to age. (Bhagavadgita,
iv, 7,8). Cf. also Eliot, Hinduism, and Buddhism, IlI,
~p. 445 ft.; A. B. Keith, Buddhist Philosophy, p. 217 ;
' Kennedy, J. R. A. S., 1902, p. 377 ff. : S. Levi, Mahayana-
Sutra-lamkara, 11, p. 16 ff., L. Pousin, E. R. E, VIII
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companion or peer. But the religious thought of the Hinayana
moving on different lines, glorified the Historical Buddha, Gautama
himself, and finally satisfied its need for an object of reference
and worship by practically deifying its Founder”-t

The hierarchy of Hindu gods headed by Brahma or Mahabra-
hma, the Great One, along with other contemporary and earlier
religious beliefs of the ancient Indian people are not infrequently
mentioned in the Pali Canon. In the Brahmajala-Sutta of the
Digha-Nikaya (1,188 ff') Brahma has been characterised as “the
Lord of all, not overwhelmed by any, the omniscient, the Vanqui-
sher, God, the Lord, the Creator, the chief, the father of those
who are born and others must have been created by this Brahma.
Why so ? Because he was born first and all others have come
after him’’, But to the Buddha he 1s as much under the influence
of karma as any human being and he i1s bound in the chain
of existence like any ordinary mortal. In that Swuzra the sixty-
two views are mainly divided into two classes, namely, specula-
tions or theories about the past and the future. Of these two,
the first class contains theories about the beginnings of things
in eighteen different ways, and the second class about futurity
in forty-four different ways. The second class of views deals
with the nature of the gods and though it does not deny the
existence of gods, it makes all the gods necessarily liable to
rebirth or change of their place or abode according to the
law of karma like ordinary mortals.?2 That the Buddha did not
believe in gods requiring worship for human salvation and that
he did not believe in the superiority of any god, risen by
means of rebirth from the state of man, will be clear if we
go through the Suttantas in the Nikayas and Vinaya, dealing
with the gods and spirits. 1In several of the Digha-Nikayas,

1. E. R. E, God ( Buddhist).

2. “Buddhism neither denies nor affirms the existence of
gods...... all gods pass away as we do...... the saint (Arahat)
who has worked out his salvation and above all the
Buddha, is superior to any god.” Subhadra Bihksu, A
Buddhist Catechism, 1890, p. 78.
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especially the Mahasamaya Suttanta (11, No.20) and the
Atanatiya-Suttanta ( 11I, No. 32), the vast host of Vedic gods,
spirits and angels supporting or opposed to the Buddha appear
in large numbers.! The gods of the Hindu pantheon appear,
as has already been observed, frequently in the P3li Canon, but
they have changed and much diminished in power and are
fully subordinate to the Buddha who 1is the perfectly Enlightened

One and not subject to the recurrent cycles of rebirth, unlike
the hierarchy of gods in the Hindu pantheon. Mention is also
made of the Vedas the collection of hymns addressed to various
gods by the ancient Aryan Indians, but throughout the Pali texts
only the first three Vedas are found mentioned omitting the
fourth one, the Atharva, consisting of incantations, charms and
spells (mantras), etc., which was recongnised as a Veda at a
date later than the other three which comprised the «trayividya”.
The phrase “tipnarh vedanarhn paragi’’, well versed in the three
Vedas, occurs in different suttas of the Pali Canon, either in
connection with the Tevijja Brahmins or the Bodhisattva, as in
the case of first Bodhisatta Sumedha T apasa during the dispensation
of the Buddha Dipankara, the first of the series in the line of
twenty-five Buddhas.?

The existence of Brahma is not denied in Buddhism, but

what is propounded is that Brahma i1s not the maker and
disposer of a new cycle of existence. On the other hand, he
is an individual born from a still higher plane of existence
which he does not know and cannot remember.

On more than one occasion Sakka, the Yama gods, gods

1. For a detailed classification of these gods, see Rhys-Davids,
Buddhist India, pp. 219-236.

2. It 1s to be noted that the earlier Canonical texts e. g.,
the Mahapadana-Sutta in the Digha 11, No. 14, mention
seven Buddhas including the historical Gautama Buddha,
while they have been increased to 25 or 28 in the
Buddhavarmsa, which 1s a later addition to the Kuddaka-
Nikaya in the Pali Canon. For a simiar list of the
Paccekabuddhas see Isigili-sutta in the Majj. 11, 116.



GODS AND THE BRAHMA-VIHARAS 99

of the Tusita heaven, Brahma and Maha-Brahma, together with
the gods of the Tavatirhsa heaven, appear to offer homage and
reverence to the Buddha during his lifetime ; he is represented
as the teacher and guide of all these gods and finally to have
converted them to the right way by his teachings (see Mahaparinibana-
Sutta, 11,9 ; 1II, 49, etc.). The infirmities and disabilities of
man are all to be found in the gods, viz., they are all subject
to old age, disease and death, and are not freed from the
cycle of rebirth as they are bound by the law of karma as
much as any human being. ( Mahap.-sutta, VI, 16, 19 ff., etc.).
They are subject to desire or passion with all its evil conse-
quences ( Sn. III, 6 ), and the greatest of them all, Maha Brahma
himself, is ignorant of the nature of things which he is supposed
to know, but ultimately he sends the disciple to the Buddha for
the right solution of this question.! The Dhamma-cakka-pavattana-
sutta (25 f.) says that the Wheel of Law which the Buddha
has set forth cannot be turned back or upset by any god and
when the Buddha established the foundation of the kingdom of

righteousness ( Dhammacakkarm pavattesi ), the sound of it reached
from the earth-dwelling gods ( Bhtimma devas) to the heaven
of the Thirty-three from rank to rank including Maha Brahma,
the chief of the gods in the Brahma heaven. Apparently in the
Pali Sutta the gods are not omniscient and so they are not
omnipotent. According to this teaching, therefore, not even a
god, but only one who is born a man can attain to the highest
goal nibbGna by his own individual efforts.? It is interesting to
notice that the gods of the current polytheism are excluded
from the plan of the scheme of salvation or emancipation. The
disciple of the Buddha neither desires to be reborn in the heaven

1. See Kevaddha-Sutta, Digha, 1, 81, etc.; Dhp. 419 ff.,
Sn. III, 9, etc. Where the true knowledge of a ‘true
Brahman’ has been contrasted with the ignorance of others.
The Dhammapada ( VIII, 105, cf. IV, 44 f ; Sn. III, 35,
etc. ) says “Not even a god including Mara himself......

can undo the victory of a man who has conquered himself”.
2. Jataka I, 14.
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of Brahma nor as a god in any of the heavens, nor to seek
any help from them for attaining the ultimate goal, Nibbana,
which is considered to be the highest attainment even above the
Brahma’s Heaven.

In the Niddesa, a Canonical work, we find that divine
qualities are ascribed to the Buddha and the meaning of god
( deva ) has been classified into three main categories!, namely,
(1) gods by convention ( sammuti deva ), i.e. gods in the public
opinion such as the kings, princes and queens, deva in the sense
of a regular form of royal address, ( 2) gods by birth (upparti
devd ), 1. e. gods in the ordinary sense born in a heavenly state ( as
one of the destinies ( gatis) as the Bhummadevas from the
Catummaharajaka gods up to the gods of the Brahma heaven
and even beyond that ; (3) gods by purity ( visuddhi-deva ) ;
i. e., gods by purity through great religious merit, like the disciples
of the Buddha who are Arahats and Paccekabuddhas. The Buddha
himself is the supreme god (atideva) and the highest of all
the gods ( devati deva) by convention, by birth and by purity.?
In one Sutta in the Anguttura-Nikaya (11, 38 ), Buddha was
asked by a Brahmin whether he was a god or a man or a gandabbha
or a yakkha, and he replied that he was none of these, but
overcoming and transcending all the asavas ( cankers ), he had
become a Buddha, superior to all the gods, gandabbhas, yakkhas
and men in knowledge, since they were subject to the Asavas.

In the Sangarava-sutta of the Majjhima-Nikaya (11, 100) the

1. Jataka 1, 132 ; Dhamp. A¢¢h. 1, 174, etc.

2. Nd. 2,307 ; Vbh. 422 ; KhAth. 123 : VVA. 18, etc. In
the Lalita-vistara ( 134 (112)), Mahavastu 11, 26, Rock-
hil—Life, p. 17, Buddha 1s called ‘devatideva’—<god sur-
passing the gods’. Out of the three classes of gods the second
category ( uppatti deva ) incudes seven groups enumerated
as catummaharajika, Tavatirmsa ( with Sakka as chief),
Yama, Tusita, Nimmanarati, Paranimmita-vasavatti, and
Brahma-kayika gods. See Digha 1, 216 fT; Apg. 1;
210, 332 ff ; Nd 2,307 ; cf. Samy. I, 133 ; Jataka 1, 48,
etc, see below.
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young Brahmin Sangarava went to the Buddha while the latter
was sojourning at Capdalakappa 1n Kosala 1n the mangogrove
of the Todeyya Brahmins. He asked the Buddha :—¢Is it true
to say that there are some samanas and Brahmanas who, by
insight here and now, claim to have attained perfection and
the ultimate goal ?° In reply the Buddha said that he differed
from such an opinion ; because some of those recluses and
Brahmins depended on mere tradition and claimed to have won
the ultimate goal such as the Tevijjas (the Brahmins who knew
the three Vedas ). There were others who claimed to be so,
such as the Sophists and the Casuists. There were still others
who unaided had discerned a doctrine till then unknown and
unheard of before and had by perfect insight won the ultimate
goal ; to this latter group Gotama belonged. Because the stage
of nirvana which the Buddha attained was lokuttara (supramundane ),
whilst a god, i. e, a ‘god by birth’, was one who through his
bondage to the Asavas had attained that position, Every god
remained such as long as his merit lasted to keep him in that
position, but as soon as he passed away, another came to take
his place according to his merit. In other words, they remain
gods as long the merit which put them in their position of
gods is not exhausted.

In the Purdanas and in some sections of the Epics we find
Indra, the Lord of the gods, represented as paying homage to
the god Siva or Vispu. Similarly, in the Digha-nikaya ( Suttas
17-21 especially ) we find Indra (or Sakka) and other gods
and demi-gods appearing as devout worshippers of the Buddha,}
the most interesting evidence of which is to be found in the
Sakkapatiha-Sutta ( Digha, 11, 21) <the questions of Sakka
discourse’’. Sakka, the lord of the gods, is afraid of approaching
the Buddha : so he first sends one of the Gandhabbhas or
heavenly musicians ( paficasikkha) to the Buddha 1n order to
scck the opportune moment to have conversation with the

1. Rhys-Davids calls these Surtas ‘Tendenzschriften’, i. e,
pamphlets with a purpose’—See Diologues of the Buddha,
11, p. 2238.
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similarly, in regard to water, fire, air, creatures, Prajapati, Brahma,
the Abhassaras, the Subhakinpas, the vehapphalas, the Vanquisher,
the All—no such ideas about them occur to him, nor does he
pay homage to any of them ; because he has comprehended them
to the full, and by extirpating all craving, by not lusting after
them but by destroying and renouncing them all, the Tarhagata
has become all-enlightened with full knowledge.! Thus in the
Vinaya-Pitaka (Mahavagga, 1, 6) Buddha says :—“I have no teacher,
none is like me ; in the world of men and gods none is my
equal. I am a saint in this world, a teacher unsurpassed 1n
wisdom, sole supreme Enlightened One. Having attained tranquillity
(sitibhiita) 1 am at peace (nibbuto).. in the darkened world I will
beat the drum of immortality (amata).”

We read in the Jataka-Nidanakatha as well as the
Majjhima-Nikaya (11, 123 ) that at the time of the birth of
the Buddha Sakka, Santusita, Suyama, Paranimmita-vasavatti, and
and all the gods of the ten thousand horizons came to salute
the Buddha, and Brahma himself held a white parasol over his
head. After his birth he was first taken by the Mahabrahmas
with a golden net and then from the hands of the Brahmas
the Four Great Kings received him in an antelope skin and
from their hands he was received on a silken cushion by atten-
dants, while Mahabrahma holding a parasol and Suyama holding
a fan and other divimties holding other 1nsignia of royalty
followed the Bodhisatta when he made seven steps forward and
declared “1 am the Chief of the World”.2 At the time of his
attainment of Bodhi ( Englitenment ) all the gods came in
praise of the Tarhagara. After his Englitenmet the Buddha
hesitated to preach his doctrine which is deep, profound, difficult

——— s

1. See also Brakabrahma-Jataka ( 111, 359 ) and Bakabrahma-
sutta In the Brahma-Samyutta of the Svmyutta:Nikaya
(I, 142 fI.).

2. See also Sutta-Nipata IV. Nalaka-Sutta, 1dentified with

Moneya-Sutte in Asoka’s Bhabru Edict. In the Nalaka-

Sutta the gods are rejoicing at the birth of Prince

Stddhattha waving their garments out of delight.
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to understand by the ordinary people, tranquil, subtle and beyond
the scope of logic, but it was Brahma Sanamkumara who came
to beseech the Lord to preach the doctrine and to save the
world from utter destruction. Again, at the time of his Parinibbana
all the gods together with Brahma came to pay homage to the
Buddha and the Venerable Upavana was asked to be removed
from the sight of the dying Buddha who was beholding those
deities ( Digha 11,99, M. P.S.III ) 1t is said that the Buddha
after performing the Twin Miracle ( yamaka-patihariya) went to
the Tavatimsa heaven to preach the Abhidhamma to his mother
as all the previous Buddhas had done before him and with three
strides he rose to this heaven. After preaching the Abhidhamma
in the Tavatimsa heaven he descended at Sarmkassa ( SKt. SankaSya)
by means of a ladder of jewels with one of gold on the right
hand for the gods and the other of silver on the left for Brahma
( Dph. Comm. IIl, 199 ; Jat. IV, 265 ; Sn. 1V, 16).

In the Samyutta-Nikaya (I, 154) we find that even the
Buddhist monk is capable of instructing Brahma and his retinue
in the Brahma world. The monk exhorted Brahma and his
company to attach themselves to the teachings of the Buddha,
even while staying in the Brahma world :—

“Arabbhatha, nikkhamatha, yufijatha Buddhasasane,
Dhunatha maccuno senarn nalagararm va kuijaro’.
—Bestir yourselves, rise up and attach yourselves to the teachings

1. At the time of the Buddha’s parinibbana sakka devanan
indo utters a verse which is very familiar in Buddhist
literature, “Anicca vata sankhara” etc. ‘“‘All component
things are transient. To arise and decay is their nature.
Their cessation is bliss.” This verse occurs repeatedly
in several parts of the Pali Canon. On Buddha’s death
it was uttered by Sakka in the M. P. S, VI, p. 158 ;
so also in Samy. I, p. 158 ; Buddha again utters the
verse in Sarmy. II, p. 193. It again occurs 1n Sarny.
I, pp. 6, 200 ; Jataka 1, p. 362 ; 1n the Theragdtha
the celebrated verse is said to have been uttered on the
death of Sariputta, Therag. I, 17. etc.
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of the Buddha. Shake off the armies of Mara, the King of
Death, as an elephant crushes the reed-thatched shed.”’? In another
Sutta of the same Nikaya (1, 228 ), Buddha says that Sakka,
the ruler of the gods, was formerly reborn as a human being
and he carried out seven rules of conduct due to which he
obtained sovereignty over the gods in the heaven of the Thirty-
three. These seven rules of conduct, it may be observed, are
nothing but the Buddhist teaching of piety and liberality to be
fulfilled by a right-minded Buddhist layman, to wit (a) Sakka
wished that as long as he lived he would maintain his parents,
(b) he would revere the head of family, (c) he would not utter
harsh words, (d) he would not slander, (¢) he would take
delight in generosity, renunciation, and be amenable to petitions
and to sharing gifts with others, (f) he would speak the truth,
(g) he would be without anger, or, if angry, would be able to
suppress his wrath quickly, The Sutra says that by carrying
out these seven rules of conduct he became the ruler of the
gods in the Tavatirhsa heaven.?2 So the Dhammapada (Appamada-
vagga) teaches that by diligence and efforts Maghava ( Sakka )
attained to the sovereignty of the gods, while speaking of
wakefulness as the path to immortality as opposed to lethargy,
lapse or indolence, which is the path to death.?

In Samyutta (I, 139) a Brahmin’s son, Brahmadeva, was
ordained into the Buddhist Sangha and was begging his alms
as usual in course of which he came to the door of his mother.
Now the Brzhmani was in the habitual practice of making
“oblations to Brahmi. While Brahmadeva stood in front of her
door seeking alms, Brahma Sahampati 1s made to appear before
her and standing in the air Sahampati exhorted her offerings
to Brahmadeva, the Buddhist monk who had in a very short

1. The verse 1s quoted in the Milinda—Pa#nha, p. 245.

2. For an elaborate treament of the subject see Kutavaka-
Jataka (No 31, 1, 198-206) and Dhammapada Commentary, 1
263-281.

3. Appamaddena Maghava devanains setthatarm gato,
appamado pasarhsati, pamado garahito sada.
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time attained Arhatship ; for an Arhat is regarded as higher
In knowledge and attainment than Brahma himself. Myriads of
devas or devatas ( gods or deities )! are depicted in the Sarhy-
utta-Nikaya and? the Khuddaka-Nikaya® to have come to the
Buddha 1n order to listen to the doctrine of the Master at
dead of night in the Jeta grove where the Exalted One used to
live, illurhinating the entire world with the effulgence of their
glory.* If this conception is taken to be a later idea, still it
is not later than the P&li Canon itself ; because in the canonical
literature we find that several Suttas are introduced as follows ;—
“This I have heard. Once the Buddha was sojourning in
Anathapindika’s park at Jetavana in Savatthi, Then a certain
deity, when the night was far spent, shedding lustre from his
body and illuminating the entire Jetavana, came to the presence
of the Exalted One and saluting him stood at one side, and
thus standing he addressed the Exalted One in verse”. In the
Mangala-Sutta (Sn, II and Kh.p.3 ) 1t has been stated that
many gods and men ( bahw dev@ manussa ca ) could not determine
the true ‘mangala”, best blessings or highest good ( uttama
mangalarm ) and approached the Buddha as to what were the
best “mangala’ and the Buddha narrates in twelve verses the
whole duties of a right-minded householder 1in the conscious
fulfilment of all the duties'and obligations to be carried out
towards parents, wife and children, friends and relatives, as well
as Brahmins and recluses, teachers and pupils, etc. ( See also
Sirmgalovada-sutta in the Digha-Nikaya 111, 277, which 1s characterised

1. Devatd, literally a deity or divine spirit as a comprehensive
term may be either deva, devaputta, devadhitc or simply
devata.

2. Samyutta-Nikaya I, (Devata-Sarmyutta, Devaputta-Sarhyutta,
Yakkha-samyutta, Brahma-Sarmyutta, Sakka.Samyutta, €tc.).

3. Khuddaka-Patha, Nos. 3 ond 3 ( Mangala and Karani-
yametta-Sutlas ).

4. According to Buddhaghosa, devas generally used to visit
the Buddha and his disciples just before dawn.
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as the ‘Gihi-vinaya’ or the Vinaya of housnholders ; ( cf. Sary-
utta I, 32 ; and Asoka’s Dhamma in R. B. X111 ).

In the Dhanaiijani-Sutta of the Majjhima-Nikaya (11,97)
seven grades of gods are enumerated, beginning with the Four
Great Kings, next the Thirty-three gods, next in order the
Yama gods, then the Tusita gods, next the Nimma-narati
gods : then come the Paranimmita-vasavatii gods, and lastly, the
gods in the Brahma heaven.! The Brahmin Dhananjani was
asked on his death-bed by the Venerable Sariputta as to whether
the Brahmin intended to be reborn in hell or as an anmal
or as a ghost or as a human being. In reply the Brahmin
said that he wished to be reborn in the heaven of Brahmg3,
which evidently seems to have been the highest heaven where
a layman could be reborn for his meritorious deeds on earth.
In the Afahaparinibbana-Sutta (Digha, 11, 90, Ch. III, 21.23)
we find that eight ‘parisas’ ( Skt. parisad ), assemblages or sessi-
ons of gods, are mentioned, namely, the sessions of Khattiyas,
Brahmapas, householders, lay devotees, devas attending the
Catummaharajikas (1. e., guardian gods of the Four Great Kings),
of Tavatimsa gods, of Mara®* and Brahma. In the Anuruddha-
Sutta of the Majjhima (111, 127) four states of rebirth are
enumerated, namely the rebirth among the Pavittabha gods (gods
of lesser brilliancy, Appamanabla, gods ( of boundless brilliancy ),
and Parisuddhabha gods (of pure brilllancy ) sankilitthabha
gods ( of tarnished brilliancy ). When those deities assemble
together, they differ in hue, but not in brilliancy just as there
1s difference in flame but not in brilliancy, among a number
of oil-lamps brought into a house. But when all those oil-
lamps are brought outside the house, they manifestly differ in
flame and brillianty, so when these gods depart from their
assembly, there is manifestly a difference in hue and brillancy.

W — ——

1, These are the gods of the current polytheism. For a list
of popular gods, see Digha II, 253 ; III, 194, etc. See
also Dr. Kirfel—Die Kosmologie der Inder, Leipzig, 1920.

2. Mara, the Evil One, or the personification of Evil (Satan)
1S sometimes compared to Kamadeva, the Indian Cupid, as
Mara is also represented as a Deva-putta, or god’s son.
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They have no thought of their lot as to whether it will continue
for ever or it will be changed some time hereafter ; their bri-
lliancy is determined by their state of re-birth. The question
1s raised as to why, though reborn into a single class of gods,
some of these deities are of tarnished brilliancy and some are of
pure brilltancy. Anuruddha replies that jus as burning oil-lamp
which has got pure oil and a foul wick and their combined
foulness make the lamp burn dimly, and an oil-lamp which
has pure oil and a pure wick burns clearly, the case is similar
with these deities though they are reborn in the same class of gods.

The Makhadeva-Sutta in the Majjhima-Nikaya (11, 83)
which forms the Nikaya version of the Jaraka story of Makhadeva
and Nimi, contains the episode of Makh@deva, the King of
Mithila, as to how he, after the fulfilment of a religious life,
attained to the Brahma heaven ( Brahma-parayano ). The Jataka,
it may be mentioned here, contains two separate stories—one
after the name of Makhadeva ( No. 9) and the other after
Nimi ( No. 541 ). Makhdeva, Mahajanaka and Nimi were all kings
of Mithila who renounced the world for the fulfilment of religious
vows.! They are described as the most religious kings of ancient
India ( cf. “if the whole of Mithilg is burnt, nothing of mine
is burnt’”). The story is also to be found in the Commentary
on the Cariyapitaka, by Acariya Dhammapala (pp. 51-53, P. T. S.)
who lived in Kafcipura ( modern Conjeeveram ) in the fith century
A. D. and was the immediate successor to the celebrated exegist
Buddhaghosa.? Both the Sutrta and Jataka versions tell us that
all the kings in the line of Makhadeva attained to the Brahma
heaven by developing and cultivating the four Brahma-viharas ;
and so in an unbroken succession not only Makhadeva, his
sons and grandsons, but also the later descendants numbering
84,000 kings in all, attained to the Brahma world. The last
of the three kings to do so was Nimi, the virtuous king of
Mithila, who governed his kingdom righteously and dealt com-

1. See Mahﬁj:maka-./ﬁtaka, VI, 539.
2. The Story of Makhadeva is inscribed in Stupa of Bharhut,
see Cunningharh—The Stiipa of Bharhut, pl. XLVIII.
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passionately with Brahmins and householders in towns ann villages.

Now at a certain time the Thirty-three gods assembled
together in the Tavatirmsa heaven to discuss the righteous acts
of Nimi, and Sakka. the Lord of the gods, appeared before
Nimi to convey to him the message of the Thirty-three gods
that they wished to see Nimi, who was a monarch of signal
righteousness. Sakka, after obtaining Nimi's consent, sent his
charioteer, Matali, down to earth to take Nimi to the gods of
the Thirty-three heaven. Matali in accordance with the wishes
of Nimi took him in his chariot both by the routes travelled by
evil-doers and doers of good deeds to reap the fruits of their
acts, good and bad, and when he was shown round both the
routes, he was again carried back to Mithila to rule righteously.
But King Nimi: had a son named Janaka, who broke that high
tradition, and became the last of the line. The Buddha concludes
that Swurta by saying that he himself was King Makhadeva in
his previous birth and founded that noble tradition which future
generations continued. But that high tradition did not conduce
to ‘‘aversion, absence of passion, calm, peace, tranquillity,
knowledge, enlightement, Nirvapna’, —but only to a future birth
in the Brahma heaven. According to Buddhism, the Brahma
heaven can be reached by cultivating Jddhi ( magic faculty ).
The belief in 1ddhi or miraculous power is pre-Buddhistic
and common to all schools of Indian thought, whether pre-Buddhistic
or post-Buddhistic. In the Buddhist system, practice of miracu-
lous powers for the purpose of material gain by the disciples
is forbidden by the Buddha, but the higher and more fruitlul
miracle, so to say, is advocated by the mental training ( sila)
which culminates in Arahatship. It has been said in the Swuttas
that by developing ‘/ddhi’ one can become many, again become
one, from being visible he becomes invisible, he penetrates through
solid ground, he can travel cross-legged in the sky like the birds
on the wing, he touches even the Moon and Sun and reaches

S el Sl S,

1. See Kevaddha-Sutta i the Digha 1, 11 ; Samanfiaphala-
Sutta, ibid ; 1, 2.
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up to the Brahma heaven, where Brahma with his retinue is
ruling over other gods 1n that heaven.

The ideas of heaven and hell (sagganiraya)! along with the
doctrine of metempsychosis or rebirth, the reward and punish-
ment following upon man’s actions, good or bad, (sukatadukka-
tanam kammanam phalarmn vipaka) are found existing in India long
before the time of the advent of the Buddha and as Buddhism i1s said
to have accepted the current beliefs of the time with some modi-
fications, the idea of Yama, the king of death (Maccuraja) has
also been accepted with similar modifications. In the Vedas, Yama
is the lord of the fathers, 1. e. dead ancestors (pitrs). In the
Rgveda (I, 35,6 ; X, 123, 6) out of the three heavens one belongs
to Yama and two to Savitar. In the Rgveda Yama though
associated with the dead spirits, never, assumes the terrible role
of the king of death as in Buddhism. Instead Rudra is the king
of death in the Rgveda (X, 14, 3-7).

The conception of Yama’s role as the fearful god of death
seems to have been derived from the popular aspect of the
word Yama from the root Yum (to restrain). This aspect of
mythology may be said to have been preserved in the Rgveda (X. 10),
though in a slightly different form. In the Mahabharata (11,8,
2-4), there is the description of the Sabha of Yama. In Buddhism
he is not only the lord of the departed forefathers, but also
the ruler of the ghosts (petas) and he is in charge of the tortures
or punishments to be meted out to the evil-doers in thought,
word and deed. In the Devadiita-Sutta of the Majjhima-Nikaya
(111, 130), Yama’s five warning messengers to earth are enumerated.?
Yama first sends the man charged with evil-doing to the first

1. See Majjhima Suttas, Nos 129, 135 ff, where the torments
of hell are described in their minutest detail and which
have their counterparts in the description of hells given
in the Hindu Puranas.

2. In the Anguttara III, 35, the three messengers of gods
about whom Yama asks the evil-doer in hell are described
as old age, disease and death, and King Yama then
hands the evil-doer to the guardians of hell for punishment,

15—



112 CHAPIER V

messenger and successively to the fifth one ; he questions the
man whether he has seen thesc messengers and on the man’s answer
in the affirmative, Yama delivers judgement : “O man, your
misdeeds were not committed by your parents, nor by your
brothers and sisters, nor by your friends and relations, nor by
recluses and Brahmins, nor by the gods ; they were committed
by none but yourself. Therefore it 1s you who will reap the
fruits thereof,” and according to this judgment, the man is thrown
into the great purgatory by the wardens of hell. The description of
hell and the severities of punishment therein are then described
in detail.! At the end the Swurra states that this thought came
to the mind of Yama : should he be able to be reborn as a
human being under the doctrine and discipline promulgated by
the 7arhagata, he might thereby get rid of his work of sentencing
people to diverse tortures in hell for their various sorts of
misdeeds on earth, It has thus been made clear that to become
an Arhat one has to be born m the human world, as other
forms of rebirth beginning from the existence of gods in the highest
Brahma heaven down to the tiniest insects are subject to repeated
births until and unless Araharship is attained, in  which there
will be an end of re-births and consequently the end of all
pain connected with the trammels of re-births. In the First
Sermon, the sixty Arahats existent then on ecarth were exhorted
by the Buddha, the supreme Arhat, to go forth for the gain
of the many, for the welfare of the many, out of compassion
for the many, and for the good and the benefit of gods and
men ( hitaya sukhaya devamanussanam ). 1t 1s evident that the
gods or spirits or ‘*all classes of intelligent beings, visible or
invisible”? are open to instructions by the Arahars, which goes
to prove that for the gods or spirits 1t 1s essential to be born
as men, as men alone can rise to the height of enhightenment
or Nirvana by individual efforts.

. Scc also Anguttara, 1. 138, where death’s messengers and

the tortures of hell arc enumerated.
2. Translated as such by Jennings ;
The Vedantic Buddhism of the Buddha, introduction.
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It must, however, be said 1n this context that the Buddhist
universe 1s divided 1nto twenty-six worlds ( lokas or avacaras).
Out of these the principal ones are, first the Kamuloka, the
world of sensual pleasure, which includes the world of men,
some gods of the lower heavens, and some beings in the three
states of punishment, to wit, (a) hells of which the lowest 1s
avici ( waveless ), (b) the world of the peras, ghosts or spirits,
(c) the world of men, and (d) the lower heavens such as the
catummaharajika and tavatirhsa gods governed by Sakka or Indra,
the Yama gods, the Nimmanarati gods and the Paranimmita-
vasavatti gods. Secondly, Riipaloka, the world of form, in which
the senses of taste, smell and touch cannot remain. It includes
four abodes (avas), namely, (a) the world of Brahma, (b) the
spheres of the Abhassara, (¢) Subhakinna and (d) Asanfiisatia
gods. Thirdly, Aniipaloka, the realm of formlessness, in which
the beings living there consist of the sense of mind only (manomaya).
It includes four abodes which are the stages of the four Attain-
ments (Samapattis), thatis (a) the realm of infinite space (b) of
infinite consciousness, (¢) of nothingness, (d) of neither conscious-
ness nor un-consciousness.! It reaches to the limit of existence
( Bhavagra ) through which a being may be reborn. Fourthly,
Lokuttara, the supra-mundane world which is the abode only
of the Buddhas who are fully Enlightened Ones ; all other beings
in the above forms of existences are hiable to rebirth hke ordinary
human beings, as they have not attained final release or Nirvana
by coming to a realisation of the Truth, and therefore are
liable to rebirth in thezir appropriate abodes (avasas). The practice
of the four Brahma-viharas 15 said to have led one to the

. In the Mahayana thesc four attainments are spoken of
the spiritual progresses of the Bodhisattva until he attains
to the fourth stage, which is designated as Nirvana stage.
But there 1s a controversy between the Madhyamika and
the Yogacara as to whether Nirvana 1s complete nothingness
( Sinya ) or a state of existence (a@laya-vijfiagna) known
as the Sinyavada and Vijfianavada schools.—See B. Bhattii-
charyya—/Indian Buddhist Iconography, Oxtord, 1924, Intro.
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attainment of the Bralma-loka and the practice of the Sama-
partis or Attainments leads one to be reborn in the Formless
World as it does not lead to the breaking up of the Fetters
( Samyojanani ), ten of which are generally found to be enumerated
in early Buddhist texts. Of these ten fetters, those who have
cut off the first three fetters of heretical belief in a permanent
self ( sakkaya-ditthi), doubt ( vicikiccha ) and belief in mere
vows and rites (silabbatapargmasa ), are those who have entered
the Stream ( Sotapatti ). They have entered the first stage of
sanctification and are not lable to unhappy existence., Those
who have cut off the above three fetters as well as the bonds
of passion, hatred and delusion, are those who are Once-Returners

(Sakadagami). They will return once to this world before
they attain the final release. Those who have cut off the five
lower fetters ( the above three together with malice and lust)
arise in a higher state of existence in apparitional births (these
beings are called Safta opapatika) and do not return to this
world, attaining Nirvapa there ; they are those who are Never-
Returners {(Anagami). Those who have destroyed the Asavas,
cankers ( lust, desire for existence, false views and ignorance ),
who have laid aside the burden and completed their task of
what was to be done, who have gained their end, are those
who are completely liberated with full knowledge (A4rhar ).! Their
destiny cannot be determined ( see Majhi, I, 141 ) and their course
cannot be pointed out just as the track of birds cannot be pointed
out in the sky (akdse va sakuntanarh padarm tassa duranvayarm ).2
Hence in the Dhammapada 1t i1s said : ‘**He whose mental
faculties have attained tranquillity, who i1s well-trained, like a

1. This scholastic classification of the four stages of spiritual
progress on the path of the attaimmment of Truth seems
to be a later development, based on the Noble Eight-
fold Path, as the Noble Eightfold Path itself has been
arranged scholastically as sila (morality), samadhi (con-
centration) and pafnfia (1nsight).

2. See Dhammapada, Arahaniavaggo.
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horse by the charioteer, who has cast aside pride and i1s without
taints — such a one even the gods envy” (devapi nam pihayanti
tadino ).r In the Alagaddiipama-Sutta of the Majjhima-Nikaya
(I, 139), better known as the parable of the snake, the Buddha is
represented as saying that all the gods, including Indra, Brahma,
Prajapati are not able to track out the monk who has attained
final release. For he who is released 1s “deep, profound, immeasur-
able, hard to fathom, like the great ocean’’.?

The Buddha’s own attitude towards the hierarchy of Hindu
ogods headed by Brahma or Mahabrahma i1s best shown in the
Tevijja-Suttanta in the Digha-Nikaya (1, 13), where it is demons-
trated that it is impossible for the Tevijja Brahmins to have union
in spirit with Brahma, whom they have never scen, by means
of their knowledge of the three Vedas. Instead the Swutra prescribes
the cultivation of the mental training for the development of
the four kinds of mental exercise which 1s characterised as the
‘Brahma-Vihara® or the ‘sublime state’. Consequently, prayer to
the gods by invoking them to be merciful and kind towards
the devotee for an offer of a boon or otherwise by sacrificing
animals or Soma-juice for the pleasure of the gods, is similarly
of no use, since a man can attain his salvation only by his
own efforts.

In the First Sermon, the Dhiamacakka-pavattana Sutta. there
is a comprchensive method of Buddhist salvation. The scheme
consists of three parts, physical discipline, mental discipline and
perfection in knowledge. This Surta mentions that perfection in
knowledge is attained by the realisation of the four noble truths.
In short, this Surta mentions briefly the bare fundamental principles
of Buddhism. but the explanation of Samma-ditthi or Nirvitja
is to be found in the Miilupariyaya Sutta, the opening discourse
in the Majjhima-Nikaya, where we get a clear plilosophical
explanation of Nibbana. This Sutta, morcover, i1s characteristic
of the entire doctrine of the Buddha ( subbadhamma miilaparivaya ),
i e. the most fundamental of all. It was preached at Subhugavana
1. Dhammapada, VI, 29.

2. See Majjhima. 1, 436.



116 CHAPIER V

i Ukkattha, and in it the Buddha explains the various con-
temporay systems of philosophy and the differences between thes
and his own system. It also deals with the theory of the soul
and Nibbana. It establishes that worldly objects have no real
permanent substance. It enumerates the objects in a gradual
order thus : the four great clements, the several forms of existences
from Prajapati. Brahma, Abhassara, Subhakinna, Vehapphala deities,
Abhibhii, 1infimty of space, nfinite consciousness,’ all things what-
soever  seen, heard, thought or known ; all characteristics of
identity, difference, entirety, and lastly, Nirvana as the highest
state of bliss. Buddhaghosa explains the Surta as an interpretation
of the Anarta doctrine. But the object of the Swrra, as it appears
to us, 1s that truth or real Nibbana 1s beyond all concepts and
as such, it can only be distinguished as that which 1s not any one
of the worldly objects known to us ( (Neti-Neti : not this, not
that ). Furthermore, the preamble to the AMaalupariyiva-Jataka
(11, 245 ) forms a connecting link with this Swrta. While the
philosophical aspect of the Buddha's teaching is the Sutra, the
popular aspect is to be found in the Jareka. The moral
of the Jataka forms a sharp contrast with the teaching in
the Muahabharata ( Santiparvan XII) which says, “Kalah stha-
payate sarvam, Kalah pacati vai tatha. The first line of the
Jataka-gartha, too, agrees with the Epic moral, whilst the second
line inculcates the Buddhist teaching as a contrast, namely, ‘‘Time,
they say, consumes all, even itselt, but he who 1s really wise
(1.e. Arhar) consumes even time, the all-consumer.” the story

]. There are seven grades of gods mentioned 1n Ang. I,
227 fI. 1v, 118-119 : V, 59, Digha 1, 115 ; 1, 207 ff,,
250 ; 11, 259 ; WMajjh. 11, 194 Samy. V, 410, 4.3,
Buddhavamsa, p. 1, Kathav, p. 609 ;: Vinayal, 12, 111, 15.
There are other passages where only six classes of gods
omitting the Brahma-kavika-devas are mentioned ; see
Kirfel : Die Kosmographie der Inder, Leipzig, 1920.

2. Cf. Bh. Up, H1,9.26 ;1V, 2. 4,22 :—*'Sa eSa neti neti atma
agrhvo na hi grhyate’.—This Atman can only be described
by “no no !” It is incomprchensible, for it cannot be
comprchended.’
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narrates that once the Bodhisatta (the Buddha in one of his
previous births ) was a renowned Brahmin tcacher and he used
to teach five hundred Brahmin disciples, all of whom werc well
versed in the three Vedas. After learning a while the pupils became
vercy proud and self-conceited thinking that they had known
what the teacher himself knew, and thus thinking they began
to laugh at the teacher when an opportunity for such an occasion
arosc. One day the teacher was sitting under the shade of a
jujube tree. The pupils assembled round him and began to ridicule
the tecacher by scratching the birch of the jujube tree saying
that the lesson imparted by the teacher was without any substance
like the jujube tree. The teacher rcalising that he was the object
of their laughter put them to test asking a question and they
were given seven days’ time to answer the question.  The question
was :—‘Time, they say, consumes all, cven itsclf, but who can
consume Time 7

The students were bewildered at this question and they
could find neither the beginning nor the end of that question
in the three Vedas. After the expiry of seven days they approacied
the teacher, confessed their i1gnorance and asked his forgive-
ness. The tecacher pardoned them by saying that there are pcople
on this carth who have their heads stuck on their necks, but
wisdom or intellect i1s very rarely to be found m them. lle
explained the meaning of the question to them that pcople
generally think n three terms of time-—past, present and future,
but he¢ who ts really wise 1, ¢, ‘who has attatned nirvana, consumes
even time, the all-consumer. [In other words, he becomes 1mmortal
1n this mortal world.

The Tevijja-Sutta 1s the thirteenth Swueern the Digha Nikaya
precached to the Brahmins Vascttha and Bharadvaja, two Brahmin
disciples of the Vedic school, who visited the Buddha at Manasgkata
in Kosala, disputing between themselves as to the straight path
leading to the union with Brahma (Brahima-sahavyata), the creator
god. They put their dispute to the Buddha for right solution.
Vasettha says that just as ncar a wvillage or a town there are
various paths, but they all mecet together an the village or the
town, in the same way there are various paths for leading one
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to the Brahma world taught by various schools such as the
Addharivas (= Adhvaryn), the Tuittiriya, the Chandava ( = Chando-
gva ), the Chandoka, and the Bavharica ( = Buahvrca ) Brahmapas.
The names evidently refer to the Rg, Saman and Yajurveda schools,
in connection with the discourse on the knowledge of the three
Vedas. In Buddhist polemics 1t 1s always found that the Buddha
takes the phrascology of his interlocutors and applies in 1t a
deeper and higher meaning. Such 1s the word 'Tevijja’, which
in Brahmanical phraseology means one who 1s  well.versed 1n
the three Vedas ( rrivedajfia in Sanskrit ), but in Buddhist inter-
pretation the term means one who has acquired the threefold
knowledge ( trividva or travividya i Sanskrit ), in the sense of
Arahatship . the threefold lore being the knowledge of former
births, of the rise and fall of beimngs and of the destruction of
the Asavay or defilements. The Jast one 1s  virtually identical
with the knowledge of an Arhar who is often called a Alhinasava,
meaning thereby one in whom the asavay are extinet.

The text further names ten rshis of old who were the makers,
the chanters and the repeaters of the Vedic hymns whose verses
and mantras were chanted over and repeated exactly ntoning
as they were recited by the Brahmins of the Buddha’s day ;
even such Brahmanas have not seen Brahma face to face.! There
arc several schools of Brahmapnas who taught the path leading to
the Bralmaloka, but they are bhind to the fact that they teach
a path lcading to the unmon with Brahma whom they have never
scen.  They can neither show the path leading to the Moon and
the Sun which thev see. not to speak of Brahma whom neither
thev, nor their teacher. nor their teachers’ teacher have  seen.
The paths taught by them for union with Brahma are just like
a string of blind men who can see neither in the beginning,
nor in the nmuddle, nor in the end. They know neither what
Brabma i1s. nor where Brahma i1s. Their theory for unton with
Brahma 1s just like a man who loves the most beautiful maiden

1. Secec the chapter on caste where the names of these
Brahmanas are given for whom the Buddha entertained high
regard.



GODS AND THE BRAHMA-VIHARAS 119

in the the city, but he can say nothing whenever he is asked
as to who that fair one is, or where does she reside, whether
she 1s tall or short, dark or fair, or to what clan she
belongs. It 1s hke building a staircase at the cross-roads, but
the builder does not know in what direction and on what grounds
the statrcase will be built, whether 1in the middle, in the end,
or to the north, south, east or west directions. [urther, i1t 1s
just like one who wishes to go to the cther shore after crossing
the river by calling the other shore to him. The Buddha
illustrates 1t by a simile that just as a man, when the river
Aciravatr 1s full to the brim and f{looded, comes on business to
go to the other side of the river. but he imnvokes, without strong
etforts,! the further bank, **‘Come, hither, O further bank, come
over to this side”, similarlv the Brahmapas versed m the three
Vedas, omitting thc practice of those qualities which really make
a man a Brahmana, adopted the practice of what makes a man
non-Brihmapa, and invoke by prayer to [Indra. Soma, Varuna.
[sana, Prajapati, Mahiddhi, Brahma and Yama,? ctc.

In the Subha-Sutrta of the Majjhima-Nikayva (11. 99 ) the
young Brahmin Subha, son of the Brahmin Todevya, specifies
five qualitics of the Brahmins which arc considered to be enough
for the acquisition of merit and achievement of  what s right,
namely, the Brahmins first rank truth, next austenties, then charity,
followed by study ( of the Vedas ) and lastly, by munificence. These
are the Brahmins' five, but the Buddha says that thev do nothing
but implement the heart to free 1t from wrath and mahce. He

then enumerates the five hindrances ( pafica-nivarana ) by which
the Brahmins like the great Brahnmin  Pokkharasiaty of  the

o e S

. Cf. the opcning verse of the Appamadavagga 1 the
Dhammapada
Appamado amarapadan. pamado maccuno padan,
appamat{@ na miyanti. ye¢ pamattd yatha mata.
Cf. also the opening <loka of the Sanatsujariva ¢4,
translated by K. T, Telang n SBf, VI, p. 267,
. All of them are Vedic gods, cl. Dialogues, 1, 310 ; Digha,
11, no. 32.

10—
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Upamansa sept (gotta ), the lord of Subhagavana in Ukkattha,
are enwrapped and cnshrouded from realising the true knowledge
which transcends all human bounds. The Buddha illustrates the point
by saving that just as a man who 1s blind from his birth cannot
se¢ black or white, red or yellow, blue or pink things, level or
high ground, the stars, the moon and the sun, and affirms that
these things do not exist n reality, since he had no knowedge
or vision of them, similar 1s the case with the Brahmins regarding
the true Kknowledge which transcends human bounds. The
dialogue  then  proceeds to  speak of the wav to union with
Brahma., [t has been clucidated to Subha by saying that as a
man born and brought up in Najakara-gama is well acquainted
with the full knowledge of &ll roads leading to that village,
similarly the Tarhagara 1s not perplexed or at a loss as to the
enquiry concerning union with Brahma or the road leading to
that way : for venly he knows Brahma or the path trodden by
those who are re-born 1n the Brahma world. Here again the
Sutra enumerates the four Bralima-Viharas by the simile that
just as a mighty conch-blower can ecasily make his blast heard
in cvery direction, north, south. cast or west, 1n exactly the
same way the monk who abides 1 unbounded love, pity,
compassion and poise. pervading the whole length and breadth
of the world, above, below, around, evervwhere, with infinite
love. bevond measure and radiant thoughts, untinged by hatred
or malice. transcends the fimte and neither abides therein nor
halts there. This is the real way to union with Brahmaj.

The word B ahma 1in the compound Brahma-Vihara scems
to have been derived from the existing Brahminical literature but
definitely with a different mecaning 1 the Buddhist phraseology
and the Brahma-Vihara practices are not a Brahminical teaching.?

el -

1. The Brahma-Vihara practice 1s also found in the Yogq-
Sirras (1.33) and with the Jamas, though not before
Umasvat of the Digambara sect. who lived about 135-219
A. . 1t is more probable that the author of the Yoga-
sras as well  as Umasviati have borrowed i1t from the
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The word literally means “dwelling with Brahma®' or the “Brahma's
mode of behaviour” which may be equivalent to saving the chief
or the highest behaviour, “Se¢tha-vihara” as Buddhaghosa would
interpret it.  In its secondary sensce the compound may be translated
as the highest, supreme or tranquil state or as the ‘Brahman
state.” In the Digha-Nikaya I, 34, and in Vinaya 11, 290. ‘bralima’
has been used where severe punishment 1s to be meoted out to
the disciple Channa, which i1s called the ‘Brahma-danda’ or ‘the
highest penalty’ So also the highest observance of Uposatha is
termed the ‘Brahmiiposathe® which i1s again  cquivalent (o say
‘Ariviiposatha’ 1n the  Anguttara-Nikaya 1, 207,  Brahmiposatha
or Ariyiiposatha, 1t may be noted, 1s the highest religious obser-
vance with meditatton on the Buddha (Buddhanussati) and the
practice of the Uposatha abstinence as recommended by the Buddha
to Visakha, the wealthy lav-sister of Vesali. Similarly *Bralima-
cariva’ 1is ‘settha-cariya’ or the highest conduct of morality and
celibacy which an ardent aspirant 1s to cultivate not only 1n embar-
king upon his religious life, but also in every form of life. The
best royal gift given with full powers over the land granted by
the king 1s called *‘rajadeyyarr bralimadeyyam™ 1 several passages
of the Pali Suttas, such as Digha 1.87 ; 11l 27. The Braluna-
deyyam 1S seftha-deyyam as it 15 used here (sce DAL, 2406
cf. Dialogues of the Buddha, 1,108 ). As a  Buddhistic term
used in a scnse different from the Brahmanic, 1t means  the
the supreme good (except in controversy with Brahmins ) or q
state like that of Brahima or simply Brahman state.! 1t s obvious
that the word Braiimma as the first  part of a  compound ha.
seldom been used in Pali as referning to the Brahmanas? but to

Buddhists rather than that the Buddhists have borrowed
it from them. —Sece  Vi&vabharati  Quarterly. Volo 1l
pat. I, New Scries, 1936 : pp. 3356 ; ¢t F. 1 Fhomas ;
The History of Buddhist Thought, 1933, pp. S0, K1,

1. Sec P. T.S. Dict., sub voce.

2. The ultimate reality ( Brahman ) has been characterised
i the Up(mi.sads as being  (sar ). thought ( cir) anc
joy (ananda ) - secchidananda.
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all intents and purposes has the sense of the most sublime or
excellent.  In other words, the original Brahminical 1dea of the
divine is not totally discarded in Buddhism, but has been accepted
i a modified form. This will be c¢vident by comparing and
contrasting the Pali word  “Braima’ with the Sanskrit  where 1t
means the highest or the most sublime! in its doctrinal signi-
ficance.  Moreover, the god Brahma is well-known to the Buddhist
writers., but he 1s made subordinate to the Buddha, who 1s the
perfectly enlightened one not subject to the recurrent cycles of
existence,  whilst Brahma is certainly subject to rebirths and 1s
liable to undergo repeated births according to the law of Kurma.
According to  Mrs. Rhys Davids, the hvely presentation of a
Brahma. a personal god who 1s not the be-all and end-all of
life, 1s a later thought that arose when the Pitahas were compiled
some 300 vears after the Buddha's death.  The Brahmin teachers of
the  { panisuds  had come to beheve in God as identical with
self’, ssoul’, tspirit of man' or “Awunan’ ( Pah anea ). This was
a fundamental change from the Vedic wav which sought personal
deity evervwhere n orites  and  soma  Juice. In that tcaching
Buddhism resembles the ancient Vedism, for in the Pah Surras,
she says. we find a personal deity, not the mmpersonal *Brahman’
of the Vedanuc type, but Brahmi. a masculine personage, the
onc creator and disposer of things.®

But the mmmanent Brahman ( neuter ) 1s there 1n the Sutras
though surviving 1n such compounds as  Brahma-bhiita, bralima-
vihiara. brahma-cakka, bralima-cariva, ctc. The Pali word Bralimua-
cakka. 1y equivalent w0 dhamma-cakha (<t U Brahma-cakkam
pavatretum moseveial Surras ), meaning thereby the turning of
the  Wheel  of Law.  Silarly, “Brahma-bhiiid” means state or
extstence of Bralhma’.  So also “Brahma-bhava™ means ‘the state
of Bralman™ or “becomung  Braluman™. as 1t has been defined in

. Ctothe “Brahma-muhurtd” 10 Sanskrit which s equal to
the chiet or the highest part of the day at dawn.

2. 5¢e Indian Historical Quarterly, X, 1934, p. 278.

3. Brahma-bhiita  has  been  cequated with the Tarhdeara in
the  Digha 1L 5345 Majjh. 1, VL Ang. V, 226, 256 ;
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the Mundaka-Upanisad 11, 2, 9 : “Sa yo ha vai tar paramam
Brahma vedu Brahmaiva bhavati”’ ( he who undcrstands the highest
Brahman becomes Brahma). As a matter of fact, the Pili
scriptures are in complete accord with the Brahma's 1mmancence,
namely that what is there called ‘Atman, Self” or *Soul’, bears
the dual meaning of Spirit and Holy Spirit, so to say. the One,
the Ideal Scif, who is to be sought after by the actual Self
as being the goal of ufe'!

In the Ariyapariyesana-Sutta of the Majjhima-Nikaya (1. 20).
the ariyapariyvesana, search after noble truth, has been cquated
with Anna-esana, scarch after Self. The Surie furnishes us with
onc of the carliest examples of the carly days of Buddhahood
and as such it forms the historical pasis of the later legendary
accounts of the life of the Buddha in the Jarakas and the Avadanay.
The idea can traced in the Brhadaranyaka-Upanisad ( 1V. 4. 22-25 )
where ¢sani. that 18, mdair-eSana, pitr-eSana, vilta-esand, pulra-
eSani, ete. 1s termed in the Sutta “Anariya-pariyeSsana’” and the
scarch after Self **Ariva-pariyesuna.”” In the Upanisad Awmna eSana
is termed what is called Ariyapariyesana i this Sutra. In the
Sutta preached at Savattht 1 the hermiutage of the Bralimin
Rammaka, the Buddha tells of the two quests i the world—the
ignoble quest and the noble quest. By ignoble quest the text means
secking worldiy objects and pleasurcs. The characteristies of worldly
objects are  Jati, Jara, vyadhi, maranam, soka, samikilesa, . e
birth, decay, death, sorrow and afiiction, cte. The text uses

- p———

Sn. 561, e¢tc. Similacly  Brahma-cakka DIctimma-cak ka.
Brahma-cari  Dhamma-cari,  Bralma-yana Dhamnma-vana
Cf  “He who sces me sces the Dhamma’™ in the Mtvuttaka,
p. 91 ; Samy. HIL 120, cte.

According to  Digha WL 84, the Terthasma s dhamma-
kaya brahma-kaya, dhamma-bhiita  brahma-binita. cte. CFL
Dhammapada,  Bhavitattanam, cte. o Sahassavagga.  CFL
also ‘Brahmappatta’ o cAnguttara 11184

L. In the KNawidaraka-Sutta of the Majjhima-Nih-tva (1. 319 1. 3.
the person who torments nerther himself nor othiers nors both
s said to have hived with a Sclf become Brahma ¢ hyalinia-

hhitena attanda vilarati ). sce also An00 11 200,
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cach of the terms metaphorically to denote sons and wife, male
and  female  servants,  cattle, gold and silver, etc. Those who
become engrossed 1 these objects are said to be seceking improper
obiects.  As Buddha 1n later davs preached ;!
Tarir putrapasusamattam  byasattamanasariv naram,
Suttarn gamams mahogho va Maccu adaya gacchati,
—he who 1s deeply attached to sons and cattle, is carried away
by Death just as the great flood sweeps away a sleeping hamlet.
In contrast to the above the seeking of Nibbana is d:scribed
as the Noble Quest or Arivaparivesana. The characteristics of
Nibbina arc gwven as ajarwn amaram abvadhirm omatan asokari
asamkilittham mbbanam, Nibbana which 1s uncreated, undecaying,
free from disease. immortal, sorrowless, and free from all afflictions.
As a Bodhisatta the Buddha was cngugcd n mmri_r(zpm'i_rcsam‘i
in scehing worldly objects. When he realised that he was not
richt 1 his aspiration. he renounced worldly life and became
a disciple of Alara Kalama and Uddaka Ramaputta,? and learned
from them the attainment of meditations ( samadhi) called
Akincannayvatana (infinity of space) and 1\’{'\'asmﬁ‘i'i('z-n('i‘sai‘i"i‘ia_r{imna
( neither consciousness nor unconsciousness ).  He realised that the
above two attainments were not suflicient to give complete deli-
verance from worldly hife.  So he went to Uruvela, meditated there
to realise ultimately the highest truth.  There the Bodhisatta goIng
out in quest  of what is the ulumate good ( kirmkusaldnuesi )
realised two things. viz. [dappacca-vata paticcasamuppado, which
iv  the philosophy of his quest, and Nirvana, the Experience.
The Swrta  then procceds to give an account of the Buddha's
first reluctance to preach, of Brahma Sahampat’s mtervention, of
the meeting with Upaka, the Apvika and the First Sermon preached
to the Group of Live ( puticavaggiva ).  Finally. the Surta expounds
the pleasures of the senses, the dangers theretorm, and the freedom
and confidence which ensue when one has overcome desire.3
. Sce Dhammapada, Tanhavagga, v, 12.
2. Sce Vinava Texts 1 89 5 Majho 1165 0 Dham. Com. |,
85 . Jarr, 89, clc,
3. The Atthasalini, quotes 1t See also Mahasaccaka-Suita in
the  Majjhima |, 237, which speaks of the practice of
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In the Piya, Attarakkhita and Mallika—Surtas of the Saiivutta-
Nikaya (I, 71 ff.) we have an echo of the pure Brahmanic
teaching of the Brhadaranyka:Upanisad ( 1, 4, 8, etc. ) So also in
the Dhammapada ( verse 374 ), we have a similar echo of the
Upanisadic teaching “thou art that” (rar tvam asi):

Yato yato sammasati khandanam udayabbayam,

labhati pitipamojjarin amatarn tarm vijanatar.

— When now and then he (the bhikkhu ) grasps the rise and
fall of all things or constituent clements ( Ahandhas). he gets
joy and rapture knowing that it 1s the Dcathless That.?

The constant meditation of the four? ‘Bralima-viharas'. or
boundiess love and pity towards all beings, may be said to have
replaced the “Tarpana-mantra” of the Hindus, and it is characte-
rised in the AMetia-Sutta of the Sutta-Nipata ( 143-152) as well
as In the Khuddaka-Patha ( No. 9), as follows :

Mata yatha niyvam puttan

ayusa ekaputtam anurakkhe,
Evam pi sabbabhiitesu
manasam bhavaye aparimanam.

austerities by  Gotama during his six ycars' scarch for
Englightenment. It cnumecrates the four trances ( jhanas ).
a Yoga practice.

1. Cf. “So he knowing that bccomes immortal”—Ajr. 2.4, 6 ;
“He who knows this, having reached that the wise become
immortal™, Kaeu$i. Up. 2, 13 ; “knowing That, the wise
become immortal”’— Kena.  Up. 2, 13 “That 1s the immortal
veiled by being or the real’—Brhad. Up. 1, 6,3, etc.

2. Mrs. Rhys Davids i her “Sakya or Buddhist Origins”,
pp. 216 f., 229, is of opinion that the tour Brahma—Viharas,
although going back to an carly period ot Buddhism,
constitute a later production, but the first one, namely
mett@ or friendly feeling towards all bemgs s a true attribiite
of Gotama.* Ct. Dhp. Ath 11, 112 ; Kern = Mannal. p. 87.
The fourth item of Brahma-vihara. viz. upekkha (indiffcrenee)
is onc of the ten perfections ( paramis),
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—Just as a mother protects her only child, even at the cost
of her own life, so also let a man cultivate boundless love and
friendliness towards all creaturcs, wherever they might be, above
below, around, on Lind or sea.



CHAPTER VI

Conclusion

We have seen 1n the foregoing pages that regarding the
Self, Soul or Arnra, the 1mmplication of i1ts denmial 1s not tts non-
existence, but its permanency, or impermancncy. In other words,
Buddhism does not deny the existence of a Sclf, Soul or Spirit,
but holds that it is not permanent, since all component things
are impermanent, unstable and hable to change. The Majjhima-
Nikaya (11, 102 ) in addition to the Digha-Nikaya (Brahmajala-
Sutta), states that there are some recluses and Brahmins who,
busying themselves about ages to come and theorising about the
future, have advanced a varicty of assertions about futurity, to
wit, (1) some assert that the Self s consctous after death, (2)
is unconscious, (3) ts neither consctous nor unconscious ; or (4) they
affirm the break-up of the existent being, and (5) some  asscrt
Nirvanag here and now. Thus they either (a) afhrm a Sclf after
death, or (b) the annihilation of thc Self after death, or (¢)
they affirm Nirvanag in the present existence. So these theories
are evidently three though they may be enlarged 1nto five,

There are other recluses and Brahnins who, busying themselves
about past ages and theorising about the past, advance a varicty
of assertions about the past— cach one mmntaming that his own
assertion is truc and that all others are false.  They severally affirm
that (Iy the Self and the world are cternal, (2) not cternal,
(3) both ecternal and not cternal, (4) neither cternal nor  not
cternal, (5) have a fixed cnd, (6) are endless, (7) have an cend
and are cndless, (8) have neither end nor are endless, (9) have
unimodal consciousness, (10) have multunodal conctousness, (11])
have restricted consciousness, (12) have boundless conscrousness,
(13) are pleasant, (14) are unpleasant, (135) arc both pleasant and
unpleasant, (16) are ntether pleasant nor unpleasant.  Each mam-
tains his own assertion as the sole truth, considering that all

others are vain and empty.

17—
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The Sunta then goes on to describe the four Jhanas, cach
onc higher than the other, and when the monk thus abides and
dwells in the fourth Jhana, he conceives that Nirvana 1s a salutary
path to tread and he grasps at nothing about the past or the
future or at bondage to the pleasures of sense. The Tathagata
knowing that all this is composite and material, and that com-
ponent things are liable to decay, has won complete deliverance
that knows no grasping, and has thought out the true nature
of the rise and fall, the perils and outcome of the six organs
of sense, and fully realising this he has left behind all composite
things and found the perfect way to utter peace.

In our opinton, the various types of theories, though
different from one another in their arguments and implications,
are based upon the fundamental assumption of the trustworthiness
of the testimony of sense and that of the reahty of the world
with which we are in contact through sense. To comprchend the
whole view of reality one must somehow get out of the reach
of scnse-cognition and obtain a first-hand experience of the uitimate
nature of consciousness and its blissfulness. It will be noticed
that already before the Buddha's time the practice of meditation
was regarded as the truc means of the attaimnment of Nirvana.
The same opinion is upheld 1n the carly texts of the Buddhists.
The difference lies not in time but in degree only. Each opinion,
cach thought, 1s good as far as i1t goes. Its real defect lies in
its not being far-reaching n effect. As a matter of fact, in the
terminology of the Buddha the expression ‘micchaditthi’ ( false
views ) means belicfs which are mooted from a particular point
of view to the exclusion of all others. As such, they, when
considered by themselves, are madequate, insufficient and incom-
prehensive.

This will be cvident from the Satipatthana-Sutta of the
Majjhima and the Digha-Nikayas,) where the Buddha tells  the

. Tt 1s the tenth Surta i the Majjhima whilst in the Digha
it 1s the twenty-sccond Swurza with an  enlargement  of
the four noble truths in a commentarial fashion. In the



CONCLUSION 129

monks that the one and only path that leads to purify creatures

1

to pdass beyond sorrow and tamentation, to shed ills of  body
and mind, to find the right way and to realise Nibbana, 1s
that of the four-fold “setting up of mindfulness” ( Smrri and
Upasthana 1n Sanskrit). In other words, minute observance of
what is passing within one’s body and mind and also in things
around him.

The teaching in this Swurta may be judged as the corner-
stone of the whole of the Buddhist system of self-culture. The
doctrine here expounded 1s pecrhaps the most 1mportant after
that of the Noble Path in ecarly Buddhism. One of the most
important dutics of Buddhist monks 1s ‘mindfulness, (Sati). The
word, ‘Sari’ has been translated by various scholars as mindtulness,
attention, thought, memory, insight and contemplation, ctc. Etyvmo-
logically, Sari i1s memory ( Sanskrit Smrei) and it connotes the
memory, rccoilection, calling to mind, becing aware of, certamn
specified facts. Of these the most important 1s the impermanence
of all phenomena, bodily or mental. 1t includes the repeated
application of this awareness, to each experience of life, from
the ethical point of view., That 1s how repetition 1s the charac-
teristic mark of mindfulness (apilapana-lakkhana sati upatthambana-
lakkhana ca ti), says Nagasena 1n the Milinda-Paviha, in com-
plete accord with our Swutta. The Surta concludes by saying
that whoso shall practise these *“four applications of mindful-
ness’’ for seven years or six years or five years and so on, even
down to seven days, in him cither one or two kinds of fruition
may be looked for ; thesec arc ‘The Knowledge’ ( Afifra one of
the epithets of Arahatship), in this present hife, and the state
of him who returns no morc (Anagamita).'

Regarding the Buddhist view of purity, the germ (marika)
of Buddhaghosa'’s Visuddhimagga 1s to be found 1n the questions

Majjhima the four noble truths appear n a  separate
Sutta called Sacca-Vibhanga-Sutta ( M.N ., 111, 137 ).

1. The practice of mindfulness 1s divided into four groups,
viz.. watchfulness of the bodv, of feelings, mmd and
phenomena, in all their aspects and bearings.
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of Upatissa-Sariputta in the Rathavinita-Sutta of the AMajjhma-
Nikaya (1,27). In fact, not only Buddhaghosa's Visuddhi-Magga
but even Buddha-datta’s Abhidhamma manual, the Abhidhammavatara,
1s nothing but an elaborate treatment of the topics suggested in the
questions of Upatissa in the Rathavinita-Sutta.
The Swrta opens with the praise cef Puuna Mantani-putta,
a highly spiritually advanced monk of Kapilavatthu. Sariputta
visits him 1n the Andhavana and asks him why he lives the
higher life. He enquired of Puppna whether he had become a
monk for purity in any onc of the following :—
1.  Stlavisuddhi, physical purity,
2. Cintavisuddhi, mental purity,
3. Ditthivisuddhi, correct knowledge of Name and Form.
4. Kankhavitarana-visuddhi, realisation of the fact that name and
form are caused by rta,ha (desire).
S.  Maggamagg.fanadassana-visuddhi, circumspection.

L

6. Patipadananadassana-visuddhi, Insight into the origin and decay
of things.
7. Nanadassana-visuddhi, purity of insight.

Pupna Mantiniputta replies that he embraced the life of
a bhikkhu (recluse ) not merely for the above-mentioned purities,
but to attain absolute Nibbhana (Anupada Parinibbana), 1. e. Nibbana
without any qualities, and on being questioned further as to the
naturec of Nibbana, he explains that Nibbana 1s the goal and
can only be attatned by passing through various successive stages,
He then dwells upon the various stages in the path of the attain-
ment of Nibbana. One cannot have Nibbana at once. First
purity of lhfe will take one as far as purity of heart and no
further, and purity of heart leads one only up to purity of views.
In the same way one will have gradually the purity by dispelling
doubts, the purity by the fullest insight into paths, right and
wrong, the purity into the path to be followed, and the purity
which arises from insight. It may be compared to a journey by
King Pasenadi of Kosala from Savatthy to Siketa, by means

1. lIdentified with  ‘Uparisa-Pasine’ mentioned in  Asoka’s
Bhabru Edict.
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of relays of seven carriages. Lven if the above seven purities
can be regarded as qualities of Nibbana, then Nibbana would
become Sa-Upadana. Therefore the seven purities are mere stages
of Nibbdna, but have nothing to do with the attainment of Nibbana.
These seven purities may be comparcd to the seven stations
through which a man may have to pass to rcach his destina-
tion, but the destination has nothing to do with the previous
seven stations.

The word ‘Brahmana’ was originally apphied to the specially
trained priest who superintended the whele ritual of the sacrifice,
but by the end of the Rgvedic period it is found that all members
of the priestly class arec meant by this term. It goes without
saying that the sacrifice was the Brahmin priests’ source of income
and reputation. It was originally held that the gods madc the
world by means of sacrilice, but by the 7th and 6th centuries
B. C. it came to be held that the gods had brought forth the
world by means of austeritics ( tapas).! So the Brahmin priests
vied with one another, as the importance of the sacrifice  was
dwindling, for sacrificial fees, as a result of which they were
divided amongst themselves and followed all sorts of occupations,

Accordingly, [ do not agree with Dr. E. J. Thomas when
he says,?2 “The Brahmins as a caste are never treated as philoso-
phers. They were attacked on certain definite points : the nature
of caste, the valuc of sacrifice, and their worship of Brahma.
Objections were urged both on general ethical grounds and also
with regard to the way of emancipation”. For, we find two
types of Brahmins in the carly Pali texts. The Buddhist books
reveal a real vencration for the Brahmin, if he is pious and
virtuous, without admitting the more extravagant claims of Brahmin

1. In the Aitareya Bralimana ( X1, 6,4 ) 1t as smd, ““Heaven s
established on the air, the air on the earth, the carth on the
waters, the waters on truth, the truth on the mystic lore
(of the sacrifice) and that on tapas’. In the Chandogya Up.
11, 17, tapays or austerity is said to be better thun sqacrifice
and according to Taitririva Up. 1, 1, 5. 1t 1s regarded as
the means of attaming the knowledge of Brahman.

2. The Life of Buddha as Legend and History, 1927, p. 125,
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superiority.  As first type or class we may mention the learned
Brahmins who were the composers of the Vedas and who used
to perform all the Vedic rites and rituals of the Aryan Indians.
They were held in high esteem, whilst the second category of
Brahmins were the village Brahmins who used to make their
livelihood by fortune-telling, incantation, prognostications, auguries.
ete., a detailed description of which is given in the first part
of the Brahmajila-Sutta, and who were not held in so much
honour and veneration as the first category of Brabmins, In
the Brihmana-dhammika-Sutta of the Sutta-Nipata as well as n
the Tevijja-Sutta of the Digha-Nikaya, we find that the ancient
Brahmins who were the seers (rsi) of old have been held m high
esteem by the Buddha himself and the degradation of the Brahmins
of the Buddha's day from their moral standards of life has been
regretted by the Buddha in those Swrras. For the professional
Brahmins apart from the composcr of the Vedas, the Jatakas or
the Birth-Stories of the Buddha are our best source of information
where the Brahmins as a priestly class have been dealt with 1n
many of them and even ridiculed when occasion for sacrificial
feasts occurred. Not only in the Jarakas alone, but even in the
Anguttara-Nikaya (111,167 ) 1t 1s said about certain people that
they arc ’running like Brahmins at the smell of sacrifice’.?

In laving down the moral rules for the conduct of his
disciples, the Buddha enumerates 1n a lengthy discourse all kinds
of philosophical speculations and popular superstitions which are
generally found associated with the Brahmins and recluses of the
time, in the Brahmajala-Sutta (part 1) of Digha-Nikava. This
Sutta, which 1s very methodical in its exposition, discusses the
fact that there are some Samanas and Brahmanas who earn their
livelihood by sacrifices, divination and magic (Aggilioma, Dabbi-
homa, Thiasahoma, etc.) as well as in sundry other ways, such

. The degradation of the Brahmins i1s also described in
Anguttara, 111, 221, where certain Brahmin customs are
cnumerated which are generally found not amoeng men.
but among dogs. —Sece E. J. Thomas. History of Buddhist
Thought, 1933, p. 86. n. 1.
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as espionage carried on in the garb of ascetics, divining by means
of interpreting signs and omens, exorcism, palmistry, prognostica-
tion by interpreting dreams, fortune-telling from marks on the
body, auguries from marks on cloth gnawed by mice, sooth-saying
as predicting whether the chiefs would march out or not, astrono-
mical and astrological calculations as that there would be a
lunar or solar eclipse, abberration of the stars, fall of metcors,
an carthquake, rising and setting of the Sun or thc Moon or
the stars, foretelling abundant or deficient rawnfall, plenty or scarcity
of harvests, pestilence or disturbances, such occultism as arranging
a lucky time for marriage or for conclusion of treaties of peace,
using charms to procurc harmony or discord, wusing charms to
bring ill-luck on an opponent, using charms to procure abortion,
to make people lucky or unlucky, incantations to bring on
dumbness or decafness, obtaining oracular answers by means of
the magic mirror through a girl possessed or obtiaining such
answers from a god (devapaiiham) the worship of the Sun, the
Great one (Mahabrahma), the invocation of Siri, the goddess of
Luck, vowing gifts to a god if a certain benefit be granted, paying
such vows, causing virtlity, making a man 1mpotent, ceremonial
rinsing of the mouth, ceremonial bathings, oftering sacrifices,!
fixing on lucky sites for dwellings, consccrating sites, practising
as an occultist, practising as a children’s physician, administering
roots and drugs, ctc. etc. : all of these micchaditthis (wrong views
and low arts) the Buddhist monk is forbidden to indulge in.
That is to say, the scction dealing with the Silas n this Sutta
bears important evidence of thec various conditions of lhife led
by the various Samanas and Brahmanas of the time, the indulgence
in all of which is forbidden to the Buddhist monk.

The Brahmin method of schooling i contrast  with the
Buddha’s method of teaching is well introduced to us in the
Ganaka-Moggallana-Sutta of the Majjhima-Nikava (11, no. 107).
The Brahmin mathematician Moggallaina tells the Buddha  that
the Brahmins tecach in a graduated mecthod counting from one,

1. The Brahmanical type of sacrifice to gods must be mcant
here.
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once. two twice, threc thrice, etc., and asks whether Gotama’s
teaching is a graduated method or not. In reply the Buddha said that
it was graduated. He told him that the Tathagata first begins
his schooling by training the disciple to guard his portals of
sense ; secondly to be temperate in eating, i. e. taking food not
for display or delight, but to maintain his body, to protect it
and to aid it for higher life. Thirdly, he proceeds in his schooling
to be vigilant over all rebellious thoughts whether in the first,
seccond or third watch of the night. Fourthly, he proceeds 1n
his training to be collected and composed and mindful in looking
forward and back, before or behind, or in any other posture.
Fifthly, the disciple is trained to choose for himself a lonely
place where he concentrates his mind (satima) and falls into the
first, second, third and fourth Jhanas (trances). Then the disciple’s
heart being purged of the five hindrances (paiica-nivarana), he
pervades the whole world with boundless love, compassion, equa-
nimity and poise, by developing and cultivating in  his mind
the four Brahma-Vihdras. Such is the Teacher's schooling of
the disciple who 1is under training and bhas not vet attained the
ultimate goal for whose sake sons of noble families go forth
from house to homelessness as wandering pilgrims. As for those
who have won Arahatship, being free from the Asavas (defilements),
who have hved the highest life. who have freed themselves from
the Bonds, who have been delivered by knowing what is to be
known, such development and cultivation of the mind is for
their weal and for their mindfulness and seclf-collectedness. The
Brahmin mathematician at this point asks the Buddha whether
all disciples can win the ultimate attainment of Nibbana by
proceeding on such schooling. The Buddha replies that some
disciples can win and some cannot ; and to illustrate this point
he puts forth a counter-question by a simile, telling him that
if two persons come to him and ask the wayv leading to the
city of Rajagahi. he would show him the right path to R3ijzgahns.
But one of the two after going a while takes a wrong path
lcading to another direction, while the second man walks along
the right path and rcaches Rgjagaha safely. Here then he is
only the indicator of the path. Similarly the Tathagata is only
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the shower of the way leading to ultimate Nibbana. yet some
disciples can attain it, while others cannot. Here a sharp contrast
may be drawn by comparing the following verses of the Dhamma-
pada and the Bhagavadgita. In the Dhammapada the Buddha says :

Tumhehi kiccarn atapparm, akkhataro Tathagaia,

Patipanna pamokkhanti jhayino Marabandhana.
In the Bhagavadgita Krishpa says : —

Sarvadharman parityajya mamekarn Saranam vraja

aham tvam sarvapapebhyo mokSsayiSyami ma Sucal.?

As regards the existence of gods and their worship, the
Buddhists not only put aside the ‘unprofitable questions’ as means
of escape from the miserics of life, but also deny the existence
of any god superior to the Buddha himself who has acquired
omniscience by his own individual efforts, as a result of which
the Buddha has taken the place of the supreme god. Not only in
the Aahayana, but also in the earlier Pali canon, all the super-
normal attributes are ascribed to the Buddha and after s death.
he appears to bc the highest divine personality. The introduc-
tory story (Pacciippannavatthu) of the Kalingabodhi-Jataka (1V, 499,
narrates the circumstances under which the adoption of definite
objects of worship was undertaken by thce public demand, the
great Bo-tree as the most promiment symbol of Buddhahood
being accepted as the fittest object of worship 1n the absence
of any Buddha image which was not materialised until the first
century of the Christian era under Hellenic intfluence.* The com-
mentary distinguishes three other classes of objects as fit for
worship. namely (1) saririka, bodily remains  or  relics, (2)
Paribhogika, things used by the Buddha, the Bo-tree as a type,
(3) Uddesika. referential objects, 1. ¢. a Buddha image ( Buddha-

patima ). A Buddha image, 1t 1s to be noted, 1s not merely a
dumb show to (e Buddhists, but an idealised object created

.  Dhammapada, verse 276,

2. Bhagavadgita, ch. 18, 66.

3. The incident of AMahabodhi-Pija by Ananda is also referred
to 1n the introductory story of the Paduma-Jataka. 11, 261.

18 —
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by art. That is to say, the worship 1s the worship of the ideal
and the idealised object, Buddha’s tecaching ( dhamma) as the
ideal and his 1tmage as the idealised object. Incidentally, the
profession of faith ( saranagamana ) by the Buddhists is the Triad,
Buddha, Dhamma and Sangha,! cach of which is a supreme object
of devotion and meditation. The Buddha is said to have established

his converts in the Three Refuges ( Tisarapa) also called the
Three Jewels ( Tiratana). If a man taking refuge in the Triad

1s ordained in the Sarigha, he is called a monk, whilst if such
a man does not renounce but remains in household life, he 1is
called an wupgsaka, because wupasana or an act of worship is the
formal mark of an wpdsaka. Buddha. the first member of the
Triad, mecans the Enhghtened or Awakened one. He 1s also
called Bhagava, the epithet being bestowed on him neither by
his parents nor by his kinsmen, but which was acquired by him
on his attainment of omniscience. Dhamma, the second member,
signifies the doctrine which bears fruit in this very life (sanditthikarh
simanfaphalam). So it is called ‘Ehipassiko’—‘come and see’.”
Sangha really means Savaka-Sangha, ‘‘confraternity of disciples™.
It literally means ‘Samiiha’ or group, a corporate body characterised
by the uniformity of creed and conduct, which stands essentially
as a symbol of unity.3

In the spheres covered by the four chapters of this thesis,
then, we may observe the use of the same or similar terminology
in both Brahmanism and Buddhism, but with wide deviations tn
signification and in the development of the concepts alluded to.

1. Here compare the Hindu Trinity, Brahma, Vishpu and
Siva, creator, preserver and destroyer, with the Buddhist
Tiratana, three jewels.

2. Dighanikaya 11, p. 217 ; Visuddhimagga, p. 216 . eli passa
imah  dhamman ti evam pavattarh ehi  passa-vidharh
arahatt ti

3. Scc B. C. Law : Concepts of Buddhism, ( Monograph of
the Kern Institute, Leiden ), 1935, chapter 1. pp. 2 fL.
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Pali, originally meaning ‘‘text, row or line” is the sacred
language of the Buddhists in which the sacred texts of Primitive
Buddhism are preserved for us. By Pali is understood the ‘text’,
‘sacred text,” ‘pacho’ (-iti pi pali), ‘reading’ ( -ayam pipatho) or
‘row’ (-panti), 1. e., the Text of the canon as distinct from the
Atthakatha or Commentaries. The word Pali always signifies the
Text of the Buddhist scripture. Cf. the following expressions :—
“Palimattam idhanitam, n’atthi atthakatha idha*—-only the Text has
been brought here, not the Commentaries-- Mahavarhsa, ch. 37,V. 227.
“Neva Paliyam na atthakathayam dissati”—Iti1s not to be found
in the Text nor in thc Commentaries—Commentary to the Samania-
phala-Sutta in the Digha, etc.

Pitakattaya Palifica tassa atthakathampi ca,
Mukhapathena anesum pubbe bhikkhu mahamati.
Hanim disvana sattanam tada bhikkhu samagata.
Ciratthitattham dhammassa potithakesu likhapayam.

When Pali the Text as distinguished from the Asthakatha
or Commentaries 1s used to mean the language, 1t 1s an abbre-
viated form of Palibhasa ; so also  Tantibhasa. The term
pPali-hhasa or Pali language, however, 1S a comparatively
late coinage, late 1n the sense that in the Commentaries
themselves and not in any ecarlier Buddhist writings the carliest
mention of the term Pali can be traced, and 1t 1s cmployed
here precisely in the scnse of the original authoritative text of
the canon, a synonym for Buddhavacana, Tipitaka, Tanti, Panti and
Pariyatti. If it 1s an established fact, then the notion that Pal
is equivalent to Palli (village) and Pulibhasa 1s synonymous with
Pallibhasa as i1s current among the Buddhists of Last Bengal,
vanishes as an idle ingenuity.! The other term  AMagadhi-nirutti

1. Fbr detatled treatment sece, Dr. B. M. Barua :  Barhut
Inscriptions, pp. 168-169 ; Barua Mitra-Prakrit Dhamma-
pada, (Introduction).



138 APPENDIX 1

(Magadhdnam nirutti i. ¢., the 1diom of the pcople of Magadha)
or Magadhika-bhasa as used by the commentators was held out
to be the “Milabhisa’, ‘the primary specech of all men’, which
may be taken as the Afagadhi idiom of the Pali texts. Thisis
corroborated by the evidence of the following verse (—
Sa Magadhi milabhasa, jaya nard’dikappihka,
Brahmananica assutalapa, sambuddha capi bhasare.

It 1s true that Pali 1s not a homogencous language,
rather it is a dialect of mixed character. In the course of 1ts
gradual development many distinguishable stages are seen in the
history of the Pali language and literature. There are at least
four such stages :- First comes the language of the Garhags or
the metrical pieces, which consists of the very oldest as well as
the more modern specech-forms. The language of the Garhas,
in a general way, 18 more archaic than that of the prose. Next
comes the language of the canonical prose works, which 1s more
uniform than that of the Garhas. This stage 1s controlled by
more rigid rules and the archaisms wholly subside by this time.
The third stage 1s represented by the language of the post-canonical
works as well as the¢ non-canonical commentaries. The fourth
stage 1s that of the later artificial poetry which is no longer
homogeneous 1n character and form, but consists of archaism
and Sanskritism,

The geographical basis of Pali is still a matter of dispute
among Indologists both Oriental and Occidental. There are a great
many number of controversies in regard to Pali and its origin,
According to the ancient Buddhist tradition, Pali is Magadhi in
which language the Buddha preached his doctrine. Gotama Buddha
flourished 1n the 6th century B. C. The scene of his activity
was the Ganges district in the North-East India in the Kingdoms
of Magadha (Behar) and Kosala  (Oudh). Born as a Kosalan,
he attained Buddhahood 1 Muagadha and preached his doctrine
in the ancient kingdoms of Magadha-Kosala, the Majjhima-dega
(Middle country) of the Buddhists. As a matter of fact, early
Buddhism was confined within the territorial limits of the Madhya-
desi or Mid-India before the time of Asoka. It was the Emperor
Asoka who n the 3rd century B. C. propagated the religion far
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and wide after his conversion to the Buddhist faith and it was
mainly through his efforts that Buddhism spread far beyond the
limits of Asia, not to speak of the Indo-Pakistan sub-continent
alone, thus diffusing Buddhist culture and civilization in all coun-
trites of the East and West. Naturally, the Buddhist tradition
asserts that Pali, in which the Tipitaka, the ELCarly Buddhist
Scripture, was composed, 1s Magadht in which the Buddha him-
self spoke. But a comparison with the Pipprawah Vase Inscription
which can be taken as contemporancous with the Buddha shows
that they are different. The dialects of the Asokan Inscriptions
also differ a good deal from the language of the Tipitaka. The
only epigraphic record which tallics with Pali to a great extent
is the Hathigumpha Inscription of Kharavela in Orissa assigned
to the middle of the 2nd century B. C. On the other hand, there
1s a Prakrit dialect called Magadht which scems to have some
becaring upon the modern Magahi, a dialect of South Behar,
and this Magadhi Prakrit as known to the Grammarians in its
phonology and morphology i1s quite distinct from Pali, though
Pali has got many Magadhi elements in it.

Westargard and E. Kghn regard FPali as the language
of Ujjeni, whence Mahinda, the son of Agnka, took the sacred
canon to Ceylon for the first time. Dr. Oldenberg' and E. Muller?
consider it to be the Aryan language of the Kahinga country.
Sir George Grierson® again would bring Pali to Taxila, the capital
of the ancient kingdom of Gandhara. where i the University
of Taxila Pali was studied. Dr, Sten Konow! locates Palt in
the Vindhya region, to get this colouring. Dr. Wmnternitz,b Win-
disch and James Alwis® in accordance with the ancient Buddhist

Oldenberg — Vinava-Pitaka, Introduction.
E. Muller—Pali Grammar.
The Home of Literary Pali in Bhandarkar Comr. Volume.

The Home of Paisaci, in ZDMG. pp. 64, 95 L.
History of Indian Litt. Vol. 11, Int.
The Buddhist scriptures and their language Pali.

A Sl M
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tradition think that Pali is Magadhi. Dr. Geiger! thinks that
Pgli may have developed from some kind of Ardha-Magadhi in
which the oldest Jaina canon was written, though it 1s not an
unmixed language of any area. Another derivation, according to
Dr. Max Walleser, is that Pali is a contracted form of Patal
or Pacali on the assumption that 1t was a language of Patah-
putra.? Mrs. Rhys Davids® thinks that Pali 1s not the name of
any localizable tongue. It means ‘*‘row’ ; we have it in the
name of famous courtesan Ambapali (Mango-orcharder, it. Mango-
rower). She quotes the Visuddhimagga of Buddhaghosa to show
that the teeth are said to be 1n a pali (dantapali). She is much
against the theory that Pah 1S another name for Miagadhese,
i.e., the Prakrit dialect spoken at Patna during Asoka’s time.
She says that we find no doubt in Palt forms of Aagadhi and
Ardha-Magadhi peeping out herec and there, but it is not true
to say that Pali has its base in them. In her opimon Pali is
just “‘text” or “row™ and 1t was never more than that. In the
opinion of late D. Kosambi, a Buddhist scholar, Pali is derived
from the root ‘Pal’ to protect, to preserve and consequently the
Texts in which the <‘Buddhavacana’ 1s preserved.

According to Dr. Rhys Davids,® Pali was based on the
spoken language of Kosala. He says that in the pre-Buddhistic
period there existed a standard Kosalan spcech, which was the
speech of the Buddha and the Pah scriptures mainly were com-
posed within a century of the Buddha’s demisc in this Kosalan
country. Dr. Luders® opines that Pali has developed from old
Ardha-Magadhi and the existing Pall canon is a translation from

. Pali Literature and Language, Introduction.
2. Views of Max Walleser, see E.J. Thomas : Note on Dr.

Walleser on the Mcaning of Pah. Indian Htstorical Ouarterly,

1928-29.

3. Sakya or Buddhist Origins, Appendix 1, pp. 429-30.

4. Buddhist India, Ch. VIII ; Cambridge History of Ancient
India Vol. 1 and Pali-English Dict. P. T.S. 1925,

S. Bruchtucke Buddhisticher Dramen, p. 40 fL.
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old Ardha-Magadhi. Dr. Bapat! points out the dissimilarity
between Pah and Ardha-Magadhi and says that the difference
between the two is just like that of Pali and Mdagadhi. Dr. S. K.
Chatterjee? thinks that Pali seems to have been a western dialect
of the Mid-land, an old form of Saurofeni Prakrt, but retaining
many remnants of the old dialect. According to him, Buddha’s
discourses and the earliest record thereof were certainly in an
Eastern dialect, but they were rendered into other dialects when
the Eastern official language, Ardha-Magadhi, came to an end along
with the decline of the Mauryas, and onc of the versions became
the Pali canon as we now have it. The views of R, O. Franke,3
A. B. Keith,* Turnour’ Sylvain Levi,® Minayefi? etc. arec more or
less to the effect whether Pali was an Eastern or Western dialect.
According to R. C. Chiders,® Pali was a vernacular of the people.

However, if the Pali Tipitaka is not the oldest Buddhist
canon now extant, there is not a tinge of doubt that 1t contains
the earliest doctrine it preserves. The later Buddhists took resort
to Sanskrit, the modified and stercotyped language of Papini-
Patafijali and thereafter of Kalidasa, which was the literary vehicle
of the more learned Pundits, and the vast Sanskrit Buddhist
literature which grew up in course of time contains the later
development of Buddhism known as the Mahayana or the greater
vehicle of salvation as opposed to the carlier doctrine miscalled
Hinayana or the lesser vchicle, which 1s not, however, totally
discarded by the followers of the Mahayana.

——

1. *“Relation between Pali and Ardha-Magadin, Indian
Historical Quarterly, March, 1928.

2. Origin and Development of the Bengali [anguage
(Introduction).

3. Pali and Sanskrit.

4. “Pal, the language of the Southern Buddhists™ 1. H. Q.
1925.

5. Encyclo. Brit., vol, XVII. pp. 145-46.

6. Journal Asiatique., XX. pp. 495 {t.

7. Pali Grammatic, p. XLVI.

8. Pali Dict. subvoce Pali.
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Pali bears traces of so many different Indo-Aryan dialects
that a consensus of opinion regarding the home of Pali is stiil
wanting. The conclusion arrived at by some European Orientaliits
after their laborious tasks in this field is that it is a “Kunstsprache’,
an artificial language, that is a compromise of various dialects.
But even an artificial and literary language must have a particular
dialect as its base. Hence the question arises which part of India
was the original home of Pali and 1ts basis ? The language
of the Tipitaka as found in Ceylon, Burma and Siam has got
no counterpart in India ; yet Pzli is an Aryan language and a
distinct Indian vehicle of expression standardised in the Theravada
recension of the Buddhist canon and its commentaries and other
ancillary works. In view of the fact that the Buddha and
Mahavira were inhabitants of the East, some presume that
their discourses must be in an Eastern or Pracya dialect. But
the peculiarities of Pali show that it attempts to steer clear
of all “Magadhisms’® more and more and shows a tendency of
Western elements. The form tallies with the Girnar (Guzrat) version
of Asoka’s Rock Edicts and other Prakritic dialects, more parti-
cularly that of Sauraseni Prakrt as known to the Grammarians.
There are not only instances of ‘“Magadhisms’ in Pali, but also
many Vedic survivals which are not to be fownd in Sanskrit e.g,,
tehi, tebhi for Vedic tehis, tebhis in the plural number of the
Third case. Similarly, yamamase, bhavamase, akaramhase, labhamase,
gacchare, paccare, bhasare etc. The Vedic infinitive suffix ‘tave’
is retained in Pali as pahatave, netave, katave, gantave etc. The
Vedic ‘svaya’ is very common in P&l as fvana, tuna, e.g. katva,
katvana, katuna, etc. The Vedic ‘Ambra’ is in Sanskrit ‘Amra’
but in Pah ‘Amba’ with the ‘b’ as 1n Vedic, e.g. Ambapali,
Ambavana etc. These archaic forms are found more abundantly
in the metrical portions ( Gathas) but rare in the prose texts.

According to Oldenberg (Gurupiijakaumudi, pp. 9 ff. ) the metres
of the Pali gathds are more archaic than those of the Ramayana.

The history of the North-Indian or Indo-Aryan languages
has been divided into three periods, viz. ancient, medieval and
modern. The speech of the ancient period called Old Indo-Aryan
is represented by the language of the Vedas, The medieval or
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Middle Indo-Aryan period is represented by Pili and the Prakrts.
The middle period again can be conveniently divided into three
pegiods, namely, Old Prakrit or Pali, Middle Prakrt i.e. the
Prakrit of the Grammarians and Late Prakrit or Apabhramsa.
That Pali is older than the Praktrs with the exception of the
Asokan dialects is evident from its characteristics. It contains many
of the old grammatical systems. The Atmanepada is common.
The Aorist and Imperfect have fused together. The Dual number
1s lost. The Sibilant is dental s, y remains, r sometimes becomes 1,
but not always as in Magadhi Prakrt, nis cerebralised but not
always. Conjuncts like dr, br, remain in some words, e.g. brahmana,
gadrabha, etc. Anaptyis or Epenthesis ( Svarabhakti) is common,
Arya becomes Ayya and Ariya. Sirya becomes Suriya. The
nominative singular in—o, the presence of sa, ra, ja show that
Pali is different from Magadhi which is supposed by tradition
to have been the language of the Buddha. On the contrary,
Pali cannot be said to have been derived from Sanskrit, for it
has got some special characteristic features which indicate its

close relationship to the Vedic.
There is an injunction in the Vinaya-Pitaka, the first of

the three Pirakas or Baskets, containing rules for the guidance
of monks and nuns, not to translate the words of the Buddha
in the language of the Vedas. It was enjoined in regard to the

Bhikkhus who complained to the Master that the members of
the Sangha were of different origins and distorted the word of

the Buddha (Buddhavacana) in their respective local dialects (Sakaya
niruttiya). They therefore proposed that the words of the Buddha

should be translated into the language of the Vedas which is
called Chandas. But this is clearly forbidden by the Master at
first negatively and then positively by the injunction which reads
as follows :
“Na bhikkhave Buddhavacanam chandaso aropetabbam. Yo aro-
peyya, apatti dukkatassati. Anujanami bhikkhave sakaya nirutiiy®
Buddhavacanam pariyapunitum (Vinaya-Cullavagga, V, 33).
Some! have translated the second line of the passagc beginning

L. “R-l_-lys Davids and Oldenberg-Vinaya Texts, pt. Il in §.B.E. XX.
19—



144 APPENDIX I

with Anujanami by <I allow you, O monks, to learn the words
of the Buddhas each in his own dialect.”” But Buddhaghosa,
the celebrated Buddhist commentator, translates it by *I ordain
the words of the Buddha to be learnt in his (Buddha’s) own
language” i.e.,, Magadhi which was used by the Buddha himself
(ettha saka nirutti nima sammasambuddhena Vuttappakaro Maga-
dhiko voharo, Buddhaghosa’s commentary to the above passage in
Samantapasadika, 1V). It is highly mmprobable that by “Saka
nirutti’’ is meant the ‘“own colloquial tongues” of the Buddha’s
disciples who hailed from different parts of the country and
different walks of life. But by *“‘Saka nirutti” the Buddha meant
the standard vernacular speech which was the common medium
of communication of the people of the whole of Aryavaria, a
lingua franca of India, the refined and elegant form of the
language of all Aryan-speaking peoples, which was hke the literary
language of our day. It i1s through the medium of this language,
no doubt, that the disciples of the Buddha learnt and preached his
doctrine. The Buddha prohibited the translating of his wcrds into
Vedic verses (chandaso) referred to in the above canonical rule.
The implication of this injunction mn all probability, is that there
can be no other form of speech than that of what the Master
himself had preached. It is doubtless that the disciples of the Buddha
were much concerned with the way in which the teachings of
the Master might be preserved and handed down as accurately
as possible both in form and content out of their great vene-
ration and this was more so after his demise. At all events, the
Buddha used a common standard of dialects in his discourses
so that his teachings might he intelligible to his disciples who were
of diverse origins, diverse races and of diverse types and this
standard language is to be sought in the literary language of
the spoken dialect prevalent in Mid-India (Madhyade¢a) and
Pali as we now have it, i1s based on the literary language of
this spoken dialect as the standard vernacular.

We know that the language which was the exclusive
monopoly of the Brahmins and prohibited to others, in which
the Vedas and other connected sciences were composed, is known
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by the name of Chandas, which was afterwards refined and
sterotyped by Pdnini and came to be styled “‘Samskrta’ (refined
and modified) because of the <Sarmskarana” (refinement) effected
by the grammarian. Hence the name “Samskrta’ is more appro-
priately applied to the Classical Sanskrit, and not the Vedic. It
is to be noted here that the word ‘Chandas’ did not originally
mean the old Arya.bhasa in which the Vedas and Upanisads
were written, but only the Holy Scripture of the Brahmins, just
like the term Pzali, was applied to the Holy Scripture of the
Buddhists. This Chandobhasa which is a from of the Aryaka
or Aryabhasa has got to be employed in order to distinguish
it from the Laukika-bhasa or the vernacular languages of the
day such as Magadhi ot Magadha-bhasa which is a later form
of the old Aryabhasa, used in the country of Magadha and
round about it.

Magadha became the most powerful kingdom in
Northern India during the life-time of the Buddha, after con-
querring the vast kingdom of Kosala and the surrounding
Republics. Shortly after the demise of the Buddha it rose to
the height of its glory and became the leading kingdom not
only in the whole of India, but also in the countries around.
Its ruler held sway over the whole of the continent of
Jambudvipa ( India ) and anything good and admirable in Magadha
came to pass by the name Magadhi, since it represented the
culture and civilization of the whole of India. So also the

dialect of Magadha became the common tongue of all the Aryan
dialects and it became the most refined form of the standard
vernaculars. These Aryan dialects were not very much different

from one another as they appear from the Inscriptions of Asoka
which were inscribed in different dialects in the different parts
of his vast empire for the understanding of the ordinary people.
Again this dialect could not be confined to Magadha alone, but
imitated by the people of the surrounding countries such as
Kasi, Kosala, Vatsa, Avanti, Vajji etc. as these countries closely
followed the civilization of Magadha. The Buddha preached his
doctrine in this common standard of language which was, no
doubt, the Sakabhasa, the refined speech of the cultured and
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educated classes. Thus the language which we now call Paliis
the refined popular language of the people at the time when
the Buddha was born. It gradually split up and absorbed into
different vernaculars such as Sauraseni and other Indian Prakrtic
dialects much akin to the Girnar dialects of Asoka’s inscriptions.

Thus Pali 1s the second language of the Buddhists of the
orthodox school in the same way as Sanskrit to the Hindus and
Arabic to the Muslims, and 1t 1S used in all the Buddhist
countries of the world in their religious and social functions.

The importance of the study of Pali language and literature
1s i1nestimable in as much as Pali literature is not only chiefly
concerned with the oldest and most authentic Buddhist sacred
text which at one time was able to conquer the whole world
by its doctrine of non-violence and universal love, but also it
contains many informations—social, political, economic, religious
and geographical as well as that of the history and civilization
of the ancient Indian people. It is essential for the reconstruction
of the history of ancient India as it furnishes more reliable data
for ancient Indian history than that of Sanskrit and the Prakrits.

There are no two opinions that the contribution of Pali
and Buddhism towards Indian history and culture is unique and
unparrelleled in the cultural heritage of India and Pakistan, While
there is a revivel of ancient cultural traditions at the present
age, it is impossible to ignore the legacy of Pali language and
literature in the history of the culture and civilization of the
ancient Aryans. Moreover, the study of Pali forms a connecting
link between Burma and Siam, Ceylon and Pakistan, and other
neighbouring Buddhist countries which received a great impetus
the rough this language and will receive in the ages yet to come.
From the point of view of linguistics too, Pali has got an
immense value for the study of the history of Indo-Aryan
languages and the old Prakrit epigraphs, As a matter of fact,
Pali is indispensable for the study of Indology to which it
contributed and is still contributing for its glory and achievement.
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The Doctrine of Impermanence

The doctrine of impermanence in Buddhism is as old as
the teachings of the Buddha himself. In one of the earliest Buddhist
scriptures, viz, the Vinaya-Pitaka!, we are told that the Buddha
after preaching the first sermon usually called in the scriptures
the Dhamma-Cakkapavattana - Sutta or the turning of the wheel
of the Doctrine, the five monks were established in the fruition
of the First Path, The Buddha then preached to them his second
sermon on the non-existence of the soul known as the Anatta-
lakkhana—Sutta, literally the discourse on the marks of no-soul
preserved for us in the Vinaya®* and the Sarmmyutta-Nikaya® as
well as the introduction to the Jataka4 In his second sermon
the Buddha tells his disciples that in the form, feeling, per-
ception, conformation and consciousness there is nothing which
we can call by the name of soul or self, the nature of which
is permanent and which, like the Upanisadic teaching, can fly
out from existence to existence till it is finally liberated. Form
is devoid of soul or self, says the Buddha ; so also feeling,
perception, conformation and consciousness are without any soul
or self. If the body were the soul, then it would not be subject
to decay and it would be possible for the body to say “Let my
body be like this or like that”. But since it 1s soulless, it is
therefore, subject to decay, and it is not possible for it to say
“Let my form (body) be like this or be thus’ etc.

It is similar in regard to fecling, perception, conformation
and consciousness i. e., the totality of the five aggregates. Then
the Buddha asks, “What do you think, O monks ; is the body

. Vinaya 1, 10 fi.;
Vinaya 1, 11 T ;
Samyutta, iii, 66,
Nidana-Katha 1, 59 fI.

HPN -
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permanent or impermancnt ?” ‘“Impermanent, Sir’‘, reply the
monks. “That which i1s impermanent, do you think it painful
or pleasant ? ‘‘Painful, Sir”’. “But do you think what is imper-
manent, painful and lLable to change as “This i1s mine, thisis
I, this 1s my soul or self?’ “Indeed no, Sir”., “Therefore,
monks, whatever form, past, future or present, internal or external,
gross or subtle, low or high, far or near, is to be looked upon
by him who rightly understands, thinks as ‘‘All this from is not
mine, not this am I, nor mine is the soul or self (na m’eso ati1d’'ti).
Similarly 1t is in regard to the other form, feeling, perception, con-
formation and consciousness. Thus perceiving the learned disciple
feels disgusted with form, feeling, perception, conformation and
consciousness. He feels loathing for these and becomes free from
passion ; through his freedom from passion he 1is emancipated
and there arises the knowledge of his emancipation. He under-
stands that rebirth is destroyed, the religious life has been led,
done i1s what is to be done, and there is nothing for him beyond
this world. Thus said the Lord. The five monks rejoiced at
what the Lord had said and their hearts became free from the
asavas (defilements) i. e. they became Arahats.

In the Culasaccaka-Sutta of the Majjhima-Nikaya (i, 35) the
meeting between Saccaka Paribbijaka and Buddha is of geat
importance in this behalf. The wandering ascetic Saccaka was
a past master in secular arts and sciences and he was the respected
preceptor of the Licchavi princes of Vesili. Once the Buddha
visited the city of Vesali and the wanderer Saccaka in order to
prove the superiority of his doctrine to that of the Buddha wanted
to find out what was the Buddha’s doctrine. With this object
in view he visited the monk Assaji who was one of the five
disciples of the Budhha in the beginning, and asked him about
the Buddha’s doctrine. The monk Assaji replied that the Buddha’s
doctrine was the Anattavada, the doctrine of no-soul or self.
Saccaka Paribbajaka thought that if it be so, then he would be
able to prove the superiority of his doctrine to that of the Buddha
and with this thought he went to the five-hundred Licchavi princes
who were his disciples and invited them to come with him to
the Buddha whom he would make perspire by his questions and
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counter-questions. Let alone a living person, he said, even a
wooden post will be utterly shaken by his questions from side
to side. He will shake the monk Gotama from side to side
with his questions as a goat, when caught hold of by its beard,
is shaken from side to side. - He will pull the monk Gotama
to and fro with his questions, as a mat when washed in a
pond, is pulled to and fro by a man holding its two fringes.
With his questions he will whirl aboul the monk Gotama as a
liguor stainer is whirled about when washed in water by a
drunkard etc. And so the Licchavi princes, five-hundred in number,
were invited by him to see this spectacle at Vesali.

The Buddha knowing full well that Saccaka Paribbajaka was
coming to question him about the Buddha’s doctrine with five
hundred Licchavi princes asked his disciple monks to send Saccaka
to the park after their arrival. He then went to the park and
seated himself under a tree. When Saccaka and the Licchavi
princes arrived, they were directed to go where the Buddha was then
seated. Thereafter Saccaka asked what was the Buddha’s doctrine.
The Buddha gave him the answer that it was the doctrine
of Anatta (no-soul or self ). Then Saccaka said to the Buddha :
“O Monk Gotama, an illustration has come to my mind. It is
this that just as trees and plants cannot grow and live without
the earth, so also a person cannot perform good or bad deeds
without the entities called body and mind. That is to say that
without a sustaining support nothing can come into being > The
Buddha put him counter questions and at last Saccaka admitted
that his was the doctrine of Arta (Self or soul) which was the
opposite of the Buddha’s doctrine of Anatta (no-self or soul),
Then the Buddha said to him that if the belief in A1tg (Self)
was the true doctrine, no being could either grow old or suffer
from disease, or die, because no being wishes to grow
old, or to be sick, or die. But inspite of this unwillingness to
become old or to be sick or to die, all beings have got to
suffer old age, disease and death. On the other hand, if the
belief in Arta (Self or Soul) was atrue doctrine, beings should
have absolute control over their bodies just as monarchs with
paramount powers have absolute control over their subjects, and
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should be able to fashion their bodies according to their own
sweet will, keeping their bodies youthful and vigorous and free
from old age, disease and death. But they could not. Since
they could not, the doctrine of Atta (Self or Soul) could not
be a true doctrine.

While the Buddha was asking these questions, Saccaka being
unable to give adequate answer was perspiring from head to
foot and in the long run had to admit that the doctrine of
Anatta (no-Self) was correct while that of A4t1a (Self) was incorrect.

“Now monks” says the Buddha <“that which is without
any Soul or Self is it permanent or impermanent ?”—“Imperma-
nent, Sir’, answer the monks to the Buddha. ‘That which is
not permanent, is it pleasant or painful ?° ‘“Painful, Sir”’. So
also with regard to every object in the world animate or inanimate
this doctrine of impermanence (anicca) 1S inseparably associated.
It has been fully brought out in the Dhammapada (Magga-Vagga)
which is held out to be as important to the Buddhists as the
Gita to the Hindus, as follows :—

“Sabbe sankhara anicca ti yaba pafifiaya passati,
Atha nibbindati dukkhe-esa maggo visuddhiya.
Sabbe sankhara anatta ti yada panfiadya passati,
Atha nibbindati dukkhe-esa maggo visuddhiya.

—*“Impermanent are all component things”—When a man
realises this by knowledge, he becomes free from suffering. This
is the path to purity. “All compound things are without any
substance, Soul or Self”—When a man realises this by knowledge,
he becomes free from pain, This is the path to purity. “All
component things are full of suffering, as they are constantly
unstable one appearing, another disappearing”—When a man
realises this by knowledge, he becomes free from pain. This
1s the path to purity, As a matter of fact, knowledge, according
to Buddhism, grows in the proper understanding of the four
Noble Truths and these three cardinal factors mentioned above.
Buddhaghosa, the celebrated commentator, says that knowledge
of the Path ( Magga ) means the knowledge of the Path to
purity (visuddhi) or to Nibbana, the ultimate goal of the Buddhists.
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It should be borne in mind that early Buddhism had to
defend itself against two rival theories in order to maintain its
own distinctive position, viz. the theory of eternalism (Sassata-
vada) on the one hand and the theory of annihilationalism
( Uccheda-vada ) on the other.. It may be mentioned here that
during the time of the rise of Buddhism there were prevalent
in India many other theorisers with their theories and speculations
sixty two of which are distinctly mentioned in the Brahmajala-
Sutta. ( Digha 1.1 {l.)

Among all these theories and speculations the one which
1s historical is the doctrine of Jainism with which Buddhism
forms a sharp contrast, although it bears many outward semblances
with it. The above two rival views are beautifully portrayed in
two verses of the Dhammapada, (294, 295 ) in enigmatic phrases
as follows :--

“Mataram pitaram hantva rajano dve ca khattiye—
Rattham sinucaram hantva anigho yati brahmano.
Mataram pitaram hantva rajano dve ca sotthiye,—
Veyaggha paficamam hantva anigho yati brahmano.”

It stands thus in translation :—‘A brahmapa goes painless,
though he may have killed father and mother and two valiant
kings, and destroyed a kingdom with all its subjects. A brahmapa
goes painless, though he may have Kkilled father and mother,
and two Brihmapa kings and a tiger as the fifth besides™,
The meaning of the words as explained in the commentary is
that ‘mother’ means desire ( tanha ), father means ‘egoism (asmi-
mana ), two Kkings are the two wrong views of Eternalism
( sassata ) and Nihilism ( wuccheda), the kingdom with all its
subjects are the six organs of senses ( sal@yatana) and their
six corresponding objects ( dvadasa dyatanas) together with

1. See V. B_hattacharyya, The Basic Conception of Buddhism,
Cal, 1936 pp. 38-39 ; Max Miiller-Sacred Books of the East
Vol. X, pl. I, pp. 71 ff; Lankavatara-Sutra-edited by B,
Nanjio, Kyoto, 1923 pp. 138-140.

20—
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enjoyment (nandi-raya), iwo brihmana kings are the two wrong
views as above, and the tiger is the five hindrances (nivarana)
viz. sensuality, ill-will, sloth and torpor, worry and wavering.
It is noteworthy that rapha ( craving ) is identified with mother,
as mother gives birth to child, so does craving give rise to
misery. The Brahmapa here stands for a liberated monk (bhikkhu)
The Mahasudassana-Sutta®, a discourse which the Buddha
delivered at his death-bed at Kusinfra of the Mallas, contains
the famous verse uttered by the Buddha at his death-bed on
the doctrine of impermanence ( anicca ). It was queen Subhadda,
the queen of king Sudassana, who broke into lamentation and
grief at the impending death of her lord, king Sudassana and
the eightyfour thousand ladies of the harem began to weep
and sob ; nor could any of the countless courtiers forbear their
grief but all alike joined in a universal lamentation at the death
of the king Sudassana. Then the king turning towards his
queen said : ‘“‘Weep not, my queen, lament not. For even down
to a tiny seed of sesamum, there is no such thing which 1s
permanent ; all are transitory and all must come to an end.”
Then he uttered this stanza :—

Impermanent are all compound things,

Growth is their nature and decay :

Having arisen then they cease to be ;

And their cessation is bliss.

e i ———

J. “The Buddha never made it obhgatory for the members
of the Order to embrace the mendicant’s life for ever as
we find in the Adsromic system of the Brahmapas”,

( 2500 years of Buddhism, p. 349 ). He was at liberty
to return to secular life as soon as he felt that he was

unsuited to monastic life.

2. Digha I, 17 ; Dialogues of the Buddha, 11, 72 ff ; Jataka
I, 95 ; Stories of the Buddha’s Former Births 1, 230 ff.
The Mahasudassana-Jataka 1s in fact, one of the many
Suttanta-Jiitakas which lie scatted in the Sutras and the

Vinaya, as for example, the Mahagovinda-Suttanta,
Janavasabha Suttanta-etc. in the Digha-Nikaya.
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Prof. Rhys Davids says that this is “Perhaps the most
frequently quoted and most popular verse in Pali Buddhist books’.2
In the Mahaparinibbana-Sutia® this verse is uttered by Sakka,
king of the gods at the passing away of the Buddha. So also
in the Samyutta-Nikaya® In- the Theragatha,* this verse is again
said to have been spoken at the death of Sariputta, one of the
two chief disciples of the Buddha. As a matter of fact, it is
constantly repeated even to-day by monks at the death of not
only eminent disciples, but any and every disciple of the Buddha
iIn Ceylon, Burma and Siam, almost all over the Buddhist
countries of the world. Dr. K. E. Neumann says : *This famous
saying is so popular that it was recited to me in pure Pali
by a servant in Colombo, and, what is still more significant in
this case, was excellently interpreted by him in a popular way” .5

A prose elaboration of this verse is to be found in the
Mahaparinibbana-Sutta in the Digha (11, 16) which is one of
the most important discourses of the Buddha in the P3li Canon.
Here in exhorting Ananda who was weeping at the thought of
the impending Parinibbana of the Buddha, the Buddha says that
whatever, has origination has got the inherent quality of dissolution.
Did not the Buddha repeatedly tell his disciples that all that
is dear and near unto us, separation from them is inevitable ?
There is change everywhere and separation from all things of
the world which we hold dear to us. It isthe nature of things
that whatever things have their origin must come to dissolution

1. See Rhys Davids—Hibbert Lectures, 2nd edition, p. 212,
where a translation is given of the commentary on this
stanza.

2. Digha 16,6.20 ; Dialogues 11, 72 ft ; Buddhist-Suttas S.B.E.
XI.

3. Samyutta 1, 157.

Theragatha V, 1159.

5. ( See Winternitz-History of Indian Literature 11, p. 113 f. n. ;
See also Samyutta 11. p. 193).

>
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inevitably.! The AMahaparinibbana-Sutta, in fact, contains the
last utterance of the Buddha regarding his doctrine which 1s
the doctrine of impermanence in the following words :—
“Vayadhamma sankhara, appamadena sampadetha :—All compound
things are liable to decay ; strive for your salvation with diligence”’.
These were the last words of the Buddha before he finally entered
into Parinibbana.’

It is a very bold assertion to say that the Buddha’s teaching
is derived from the Upanisads® in the face of these teachings
of the Buddha. So also the description of the Brahmapa in the
Brahmana-Vagga of the Dhammapada is not that of an ordinary
Brahmana of the society who is born in a Brahmaga family,
but that of an Arhat, a perfected bhikkhu, a liberated monk

indeed. While all the Upanisads are not of pre-Buddhistic age,
it is yet to be decided whether the teachings of the Buddha

1. Cf. Dhammapada, V. 1701 : -
Yatha bubbulakam passe,
Yatha passe maricikam evam lokam avekkhantam mdaccuraja
na passati.
—The king of death does not see the man who looks
upon the world as one who regards it as a mirage or a

bubble ( of water ).

2. In the Dhammapada the Buddha says :—
Jiranti ve rgjaratha sucitta,
=aqtho sariram pi jaram upetli,

Satafica dhammo na jaram upati, $anto have subbi pavedayanti.
=The gaily painted chariot of kings wear out ; so also does

the body wear out. But the Law of the Good does not
decay ; so does the wise proclaim to the wise.
3. See S. Radhakrisnnan—Gautama the Buddha, Bombay,

1945, p. 36.

The Buddha says :—

Sabbabhibhii sabbavidi ahany’ smi,sabbesu dhammesu anupalitio ;
Sabbaiijahio tankhaye vimuttosayam abhifiiaya kam uddiseyyam ?
M. N.1, 26 ; Vinaya-Pitakal, 6 ; Dhap. canto 24, V, 350.
=1 have overcome all, I am all-knowing and all-pervading.
I have no attachment to any object in the world. Being free
from desire I have attaincd emancipation (by myself). Then

whom do I point out ( as my teacher ) ?

A
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are derived from the Upanisads or the Upanisad teachings are
influenced by the teachings of the Buddha. In the words of
Prof. Ayyaswami Shastri ; “We should not forget what the Buddha’s
invaluable and positive contribution to Indian thought was. In
the scheme of his religious order, he laid the greatest stress on
the fact that one should always train one’s mind and body in
strict accordance with certain ethical standards called Sila. In
the Upanisads we find little about ethics. Indeed, the ethics
we come across in some of the passages is overshadowed by
overstressed enquiries about the soul and the Brahman and allied
subjects.” (2500 years of Buddhism-edited by P. V. Vapat, 1956,

P. 341).
In the Brhadaranyaka®, one of the earliest and the most

important UpaniSads the human soul ( Atman) has been com-
pared to a grass-leech and it has been explained there that just
as a leech goes from one blade of grass to another, so also the
Atman flies from existence to existence until it is finally united
with the Brahman and then only it is completely liberated.—
“The Upanisads speak repeatedly of Atman and Brahman as
unborn (aja), imperishable (avyaya) and eternal (nitya, dhruva)?
and that there existed previously only Brahman or Arman and things
other than that are unreal and diseased (artam)”’—(Winternitz)., In
the Bhagavad-Gita,® also, it has been said that just as a man wears
new clothes after leaving aside his old worn out clothes, so also the
soul leaves the old body and enters a new existence. A further elabo-
ration of this idea has been conceived later on that just as a snake
leaves its old skin and takes the new one, similarly the soul leaves
the old body and enters a new one. But such ideas about the

——— e - =

1. Brhadﬁraéyﬁka-apﬁsad 111, 2,13 ff B. M. Barua-History of
Pre-Buddhistic Indian Philosophy, Calcutta, 1926, p. 196 ;
B. C. Law-Concept of Buddhism, p. 19.

2. Cf. Dhammapada, V. |17 \—
Passa cittakatam bimbarh aruk@yarm samussitam,

Aturam bahusahkappam yassa natthi dhuvam thiti.
—Behold this variegated figure, this mass of corruption

stuck together, sickly, full of idle thoughts and having
no permanent existence.
3. Gita ll, 22.
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soul are completely unknown in Buddhism. What is known and
propounded in Buddhism is the doctrine of Anatta (no-Soul)
instead of the permanent nature of the Soul or Self as discussed
above. The learned editor of the ‘2500 years of Buddhism”
published by the Government of India on the occasion of the
Buddha Jayanti celebration in May, 1956 observed :—‘“There 1s
however, no definite indication in pre-Buddhistic literature of the
well-known and the important principle of Anarmavada or the
doctrine of no-soul’. (ibid, p 12).

This principle of Anarmavada, it may be observed, has been
developed so far in the later school of Mahayana Buddhism that
Anatma (no-Soul) has been conceived as a goddess as Niratma
Devi, to whom the Bodhisattva, i1- ¢, one who is striving for the
attainment of Bodhi (knowledge), plunges deeply.! The Mahayana,
however, developed two kinds of Nairatmya viz. Pudgala-NairGtmya
and Dharma-Nairatmya, the detailed explanation of which does
not concern us here. In later Tantric Buddhism, which is an
offshoot of the earlier Mah&yana Buddhism, especially the Sahaja-
yana and Vajrayana, the tdea has been developed so far as to
conceive that in order to attain the Sahaj@nanda, which is another
name for Nirvgnananda, the Bodhicitta, 1. e. the thought on Buddha-
hood is completely engrossed itself with the Goddess Niratma,
just as Panfta (knowledge), one of the Paramiias has been con-
ceived in the Mahayana as the highest Goddess (Prajna-Paramits),
which is an epithet of transcendent knowledge. Tantric Buddhists,
however, produced a highly developed literature in old Bengali
for their Tantric cult. So also the Sahajiyas did the. same for
their Sahajiya cult. The Bauddha Gan-O-Doha edited by M. M.
Haraprasad Shastri is a collection of such caryas and mystic songs of
the Sahajiya Buddhists of later days. It is undoubtedly a unique
contribution to old Bengali literature from which modern Bengali
literature has been developed. Dr. Muhammad Shahidullah has
1. “There is no rivalry between the Pali and other schools

in their canonical sources. They developed new problems,
but all accepted the same Scriptural utterances as their
authority” (E. J. Thomas) --The Life of Buddha as Legend
and History, p. 108.
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indeed rendered an immense service which is decidedly a valuable
contribution to Oriental learning by his “Let Chants Mystiques de
Kanha-et de Saraha' : les Doha-Kosa-et les Carya ed et trad par
M. Shahidullah, Paris, 1928. In modern times many scholars have
written books and edited many original compositions of the old
authors on the subject? but Dr. Shahidullah’s contribution to
Oriental literature of the Sahaja-Siddhas stands unique in this field.

1. Kaphapada and Sarahapada are two exponents of Saha-

jayana cult of the Mahayana.

2. The Post-Chaitanya Sahajiya cult in Bengal, Cal. 1930 by
Manindra Mohan Bose is a valuable contribution to the
subject. Others are :— (i) Sahaja-Sadhana by Barindra
Nath Ghoshtagor (ii) Bauddha Sahajiya by the same author ;
(iii) Banglar Baul-O-Baul-Gan by Upendra Nath Bhattacha-
ryya(iv) Sahajiya-Sahitya by M.M. Bose, Cal, 1932; etc. etc.
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