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FOREWORD

The discovery of the civilization of the Indus Valley was a
revelation in history, the influence ot which is now telt in all the
spheres of ancient Indian culture. Mohenjo Daro, Harappa and
Chanhu Daro are for the history of ancient India, what Crete and
Mycaene are for that of ancient Greece. Crete and Mycaene

have also destroyed a legend and helped to build a new true history
of southern Europe.

Fifty vears ago we began the study of Indian History with
the Aryan invasion and the composition of the Rigveda, as if India
were a country not yet inhabited before that event, overlooking the
fact that the incoming Aryas had to fight their way against the Dasas
or Dasyus whose power, symbolized in the hundred castles of
Sambara, was in no way to be despised. Now we know how to weigh
the value of that civilization prior to the advent of the Aryas in the
balance of reality, and we are acquainted with its influence in
shaping the modern complex which we call Indian civilization.

This is the point of view of Dr. B. G. Gokhale in this book
whicl: was submitted as a doctoral thesis to the University of
Bombay. His period is certainly later than the Indus Valley Civili-
zation and the Aryan invasion; but the author depicts the hoary
Dravidian civilization as the background of his picture; without the
former, the latter cannot be appraised in its true prospective.

For the kingdom of Magadha was not an Aryan kingdom
down to the period of the Brahmanas; nor were its inhabitants
Aryan. The heroic deeds of its ancient rulers sung by the Magadhas
were not understood by the Aryan inhabitants of Madhyadesa,
who qualified their speech as mrdhravachah, 1f the Magadhas
belonged to the indigenous stock of Indian people, the people of
the mountains were less affected by the change, since the new-
comers never reached those regions. QOur author understands this
natural phenomenon in the history of migrations and does not
hegitate in declaring that the Buddha was the physical and cultural
heir of the old Dravidian race, born in the country of the Mallas,
‘‘the people ot the mountains’’, onc of whose ancestors Okkaka had
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The period of the decline of the Mauryas witnessed the
fracmentation of the original Buddhist Samgha into different sects.
The Brahmanical revival under the supremacy of Pusyamitra dealt a
staggering blow to the Buddhist creed from  which it revived only
with great dithculty and diminished vigour.

The second part of the work is treated as the political back-
cround to the spread of Buddhism as a religion. The history of
India after Asoka and upto the Christian Era, which incidentally is
the period under review, is a history ot disintegration in the religions
and political spheres. The periad of disintegrations of the Buddhist
church coincides with the Brahmanical counter-movement symboli-
sed by the militiat personality of Pusyamitra Sunga. Buddhism
championed the cause of Kshatriya revolt against attempted Brahmana
domination. The successors of Pusyamitra are shadowy figures and
towards the end of the period appear a number of petty monarchies
and the political picture is that of a feeble political power lapsing
into instenifican. *. With the advent of the Sakas close the history
of the period.

The third part deals with the implications of the Buddbist
movement in the social sphere.  Buddhism acted as a synthesizing
torce trying to wield into a harmonious whole the inherently disin-
tegrating elements in the population.  But the torces of disintegrat-
tion ourweivhaed those of synthesis the visible results of which,
could be seen in the formulation and imposition ot older dreams

nd designs reflected in the law book of Manu and the Brahmanisation
of the Ramavana and the Mahabharata. It is contended in this part
that Buddhism apart from being an cthico-religious creed was a
social movement of the first magnitude. The social and economic
conditions of the period are also discussed and a chapter on dress
and jewelry attempts to present a comprehensive picture of the social
lite of the people.

The fourth part deals with the interpretation of Buddhist art
in terms of lay life. It is an oft-repeated saying that the history
of Indian art berins with Asoka. It is significant that the
primary motive behind all Asokan art is religion, which in
other words mecans Buddhism. The cult of Stupa worship,
the representation of the life of the Buddha in the form of

Jatakas arc some of the topics discussed in this part and an
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attempt is made to co-relate them with the life of the Buddhist laity.

The chapter on Buddhist education describes the educational condi
tions in this period.

The author has made an extensive use of Pali and Sanskrit
texts and epigraphic and archaelogical meterial. But the researches
of scholars like Drs. B. C. Law, B. M. Barua, N. Dutt, D. R.
Bhandarkar, Radha Kumud Mookerji, Anant Prasad Bannerji Sastri,
K. P. Jayswal, and others have been of valuable guidance and the
author gratefully acknowledges his indebtedness to thenr.

storical Research Inst. for going
larly grateful to Mr. B.
whose unfailing

the Librarian of the Indian H . |
through the Proofs. The author is particu

Anderson, Asst. Libranan. Bombay Umversﬂy,
e ewmw wawways wCCll @ CONStructive one, to discern the truth
Y
according to his licht and judgement.

Finally comes the pleasant duty of tendering heart-felt thanks:
to those who have helped the author in his work.. The author.
is deeply indebted to Miss Roshan Sanjana and Mtr. J. P. Desoza,
the librarian of the Indian Historical Research Inst. The auther
is particularly grateful to Mr. B. Anderson Asst. for going through
the proofs. Librarian, Bombay University Library whose unfailing
kindness and quick selection of books and journals made him feek
his work alinost to be a pleasure. The author’s thanks are also due

to the Editor, The Bharat Jyoti for blocks of two photozraphs
included in this work.

But it is to his Gurie the Rev. Fr. H. Heras, S. J. that the
. . » 'R L
author’s most respectful thanks are due. It was his unfailing

guidance and encouragement that enabled him to investigate a pro-
blem both vague and complicated.

B. G. GOKHALE
St. Xavier's College,
Bombay, Nov., 2nd 1948.
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CHAPTER
BUDDHISM — BEGINNINGS

THE times which saw the rise of the religious systems of Gotama,

the Buddha and Mahavira, the Jina were one of an intense
speculative activity. They were ‘‘full ot various opinions, views,
belicfs, schools, sects and teachings.”! The age of the invading
Aryans in the distant Punjab with their nature songs and soma
celebrations was already a thing of antiquity and the general
tendency of the intellectual stratum of the population was to take
a keen—almost preponderant delight in conditions bere and
hereafter. The picture that the Aranyakas and the Upanishads ofter
to us is a picture of a people devoted to philosophic thought and
intense subjective speculation. The general trend of popular
opinion was slowly but securely veering awav irom the cocmplicated
ritualism of the sacrificial alter with the consequent bloodshed
towards a search of a system which would answer all the questions
of their hearts. Rhys Davids describes the three sets of ideas pre-
valent ‘n those times. They were Animism-polytheism, pantheism
and dualism. The ‘“‘polytheism” of the vedas was slowly yielding
a place to the pantheism of the upanishads? and besides this there
were various schools of thought like the Lokayatas and Samkhya
which helped a great deal in giving an impetus to ‘much discussion
on the ultimate problems of life’ and thus keep ‘an open ficld for all
sorts of speculation’.?

Just what types of thcories had gained currency then, could
best be judged from the lengthy descriptions from the Nikayas.
“There are recluses anl Brahmins,” says the Buddha, ‘who recon-
struct the ultimate beginnings of things, whose speculation are
concerncd with the ultimate past and who on eighteen grounds put
forward varioas assertions regarding it’.! These philosophers were

ti) .Vi.de;., één._ Saloc;;k and Sects in Jaina Literc;ture, p. 3, also RhyéuBé?ids
Buddhist India, pp. 250-253; Barua, Pre-Buddhist Philosopy, pp, 188-198.
(B. C. Law), Buddhistic Studies, ''Six Heretical Teachers,” pp. 73-88. -

(2) Buddhism, American Lectures, p. 22.
(3) Ibid:, p. 26.
(4) Rhys-Davids, Dialogues of the Buddha, 1, p. 27, D. N., 1, pp. 12-13.
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called Eternalists and regarded both the soul and the world as
cternal. Then there were thinkers who held diverse theories
recarding Brahma and other gods. Generally speaking these
speculations, on an analysis of the Perfect Net (Brahma Jala), centre

on the three points of the nature of soul, nature of God and life
hereafter.

Avpart from these ‘samanas and brahmanas’ there was another
section-cqually strong and numerous which was a firm believer in
the Vedas and the efficacy of the sacrificial ritual. The ‘Kandaraka
sutta’ of the Majihima Nikaya gives a revealing picture of their
rites and ceremonies. Take the case of the individual’, says the
Buddha to his monks, ‘who becomes an anointed king of Noble race,
or a Brahmin Magnate. East of the town, he orlers the building of
a new sacrificial hall, into which-after first cutting off his hair and
beard and donning the rough pelt of a black antelope-he gocs with
his queen consort and his brahmin chaplain, with his body anointed
with ghee and oil, and scratching his itching back with an antler.
tlis bed is grass and leaves strewn on the bare ground. For the
whole party, there is only one solitary cow, with a calf by her side,
which must be coloured percisely like its mother; and on this
solitary cow's milk the king has the first call, the queen consort takes
the second turn, the brahmin the third, the fourth makes the fire obla-
tion, while the calf has io get along on what is left. Says the king:-

“Let there be slain for the sacrifice so many bulls, so many
steers, heifers, goats and rams. Let there be felled so many trees
for the sacrificial posts. Let so much Kusa grass be cut to strew
round the sacrificial spot. And all the persons known as slaves,
messeneers and servants, harried by stripes and fear, then set about
the preparations with tearful faces and voices of lamentation.”!
This picture though modified and enlarged in certain respects, shows
the cult of sacrifice before the rise of Buddhism. Intensive and
extensive ritualism produced a scepticism about the need and efficacy
of these rituals and their true bearing on the ultimate problems of life.

Complex ritualism formed one extrcme while the other was
tormed by torturous penances in the search for ultimate truth.
Gotama himself practised these penances but found them unsatis-
tactory. He declared in the Mahasihanada sutta® ““to such a pitch of

(1) Chalmers, Further Dialogues of the Bu_dd_ha, I, p. 249, M. N., 1, p. 344.
(2) Ibid., p.53
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asceticism have I gone that naked was I flouting life’s dececies,
licking my hands after meals, never heeding when folk called to me
to come or to stop, never accepting food brought to me before my
rounds or cooked expressly for me......... I have visited only one
house a day and there taken only one morsel;......... in fulfilment of
my vows I have plucked out the hair of my head and the hair of my
beard, have never quitted the upright for the sitting posture, have
squatted and never risen up, moving only a squat, having couched
on thorns, have gone down to water punctually thrice before
nightfall to wash (away the evil within). After this wise in diverse
fashion have 1 lived to torment and to torture my body; to such a
length of asceticism have I gone.”

Gotama rejected both these extremes and founded his ‘Middle
Path’ for the ‘benefit of the many’. He announces the discovery of
his new path in the following terms: ‘These are two extremes, Oh
Bhikkbtus, which he who has given up the world ought to avoid.
.-What are these two extremes! A life given to pleasures, devoted to
pleasures and lusts; this is degrading, seunsual, vulgar, ignoble and
profitless; and a life given to mortification;! this is painful, ignoble
and profitless. By avoiding these two extremes, Oh Bhikkhus, the
Tathagata has gained the knowledge ot the Middle Path which leads
to insight, which leads to wisdom which conduces to calm, to
knowledge, to Sambodhi, to Nirvana.”’>

It is not our purpose in this work to trace the history of
the philosophical systems which were the precursors of Buddhist
thought. We are mainly concerned with its history inasmuch us
it refers to Asoka’s religion and his place in Buddhism which is
our main purpose. For the purposes of convenicnce we will divide
the history of Buddhism into three periods. Fist Period: ciréa 500
to circa 350 B.C. (2) Sccond Period, circa 350 to circa 200 B.C.
and (3) Third Period, circa 200 to Cbristian Era. It is quite
admissible that this division is not faultless and that the periods
may not admit of such a chronological division for the history of a

—_— —_— W

(1) " The folldwing statement from the Kassapa Sihanada Suttana adequatelyl shows
® the Buddha's attitude towards asscetism. Samano Gotamo Sabham tapam

garahati, sabbam tappasmim lukhajivim ekamsena upakkosati upcvadati
D. N. 11I, p. 101.

(2) Rhys Davids & Oldenberg, “Vinaya Texts,” S.B.E., XIlI, I, p. 94, M.V. 1, 6.17.
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religion with inward growth but as it appears to us the most
convenientiy justifiable we have made usc of it.

The First Period: 500 B.C. to 350 B.C.:

The date ot Buddha’s Nirvana is still a matter of dispute
among scholars but we can safely accept 540 B.C. as the latest starting
date for the Buddist monastic movement. One point must be
stressed here at the outset — though we will have occasion to
refer to it later — that at the beginning, Buddhism, by no stretch
of any liberal interpretation could be called a religion in the
accepted sense of the term. At the most it can be called a sect
but it can best be described as a Monastic movement. In order
to bring out the main characteristics of this period we must describe
in some details the life and mission of Gotama, the Buddha for his
personality permeates the entire background of his ethical system.
[n the following lines an attempt is made to describe the teacher’s
lifc with materials collected, wherever possible, mainly from Pali

canonical sources.

In order to understand in its proper perspective, the rise of
the Buddha and the spread ot his religious system, principally
first in Magadha, it is imperative for us to trace the background of

the history of the province and its cultural condirions.

From the carliest times Magdha had held a position of
importance in the geography and the cultural history of ancient
India. The place, which in the course of centuries saw the rise
and sprecad of the religious systems of Gotama and Mahavira was
already invested with a definite importance and hoary antiquity.
The carliest reference to Magadha and the Magadhas is to be found
in Vedice literature.! The Magadhas seem to be viewed with hostile
interest by the early Aryans. In the Atharva Veda fever is wished
away to the Ameas and Magadhas among other undesirables.”
The unusual references, as Oldenberg’ terms them, indicate, in
all probability a predominance of a non-Aryan population and
culture during the times of the Vedic Aryans. The Magadhas
appear t0 be neither brahmanas nor sudras. They were on very
(1) Macdonell and Keith, Vedic Index, I, p. 116.

(2) Atharva Veda, Kanda V, Sukta 22-14.
(3) Buddha, p. 400, note.
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friendly terms with the Vratyas! who were outside the pale of
Aryan civilisaticn. The Vratyas played an important part in the
early history of Magadha. The word Vratya means an inimical
horde. The Vratyas are also described as those who neglect their
sacred duties? and are called “Aryas who act like non-Aryas.’”
They had no Brahmanical culture and probably they had their
own language.! It appears quite evident that the early Magadha
culture was distinctly non- Aryan because the Brahmans of Magadha
were so called only by courtsey.” The Vajaseniya Samhita® indicates
that a Magadha could be dedicated as a sacrificial victim. Even
when Magadha was sutficiently Aryanised the old hatred died hard,
and laboured explanations are given to explain the ‘‘different
Magadha.”” Manu, for instance,” says that the Magadha is of mixed
origin, being born of a Vaisya from a Kshatriya or a Brahmana
wife. Migration to Amga and Magadbha is looked upon with
disfavour even in Smriti literature,® apparently for the reason
that the cultural and historical background of early Magadha was
non-Aryan. Then the Aryans started infiltering into Magadha
and made several efforts to superimpose their religion and culture on
the Magadhas but the attempts were relatively unsuccessful. The
colonies of Brakmanas in the centre of Magadhan population
formed the focii from which these attempts were made.” Against
this superimposition by a foreign tribe ot an alien religion and
an equally alien culture!® came the revolt of the Buddhists
in the shape of a new monastic and ethical system. Shastri
explams ‘ The mwhty upheaval of mtellcctual moral and

(1) Atharva Veda, Kanda XV, Adhyaya I, Sukta 2
(2) Chanda, Indo- Aryan Races, 1, p. 38.

(3) Manusmriti, X, 20.

(4) Harprasad Shastri, Magadhan Literature, pp. 3-8.

(5) Ibid., p. 9, e.g. the references to Brahmana gama (Brahmana villages) are
significant.

(6) Vajasaneya Samhita, XXX, 5, 22.

(7) Manu Smriti, X, 11.

(8) Cf.Chanda, Indc-Aryan Races, 1, p. 40, Raychoudhuri, Studies in Indian
Antiquities, pp. 58-99, Rapson, CH[ I, pp. 123-124, Mookerji, Hindu

Civilization, p. 93, Rangacharya, Pre- Musscr]man India,, 11, p. 334, Bhandar-
kar, Some Aspects of Ancient Indian Culture, pp. 47-48 etc.

(@ D.N. 1, p.127.

(10) Cf., Weber, Indische Studien, I, pp. 52-53 where he says that this animosity
may be due to an element of aboriginal blood and the subsecquent rise of

Buddhism.
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political life in the sixth and seventh centuries before Christ
was tle result of the comparative freedom from the Brahmins,’”!
which the Magadhas enjoyed. In fact the religion, if it can be
so called, arose oautside the settlements of the Vedic Aryans.
“Whoever pursues an inquiry into the beginning of the extension

¢

of Buddhism,” states Oldenberg, “ must remember that the home
of the oldest Buddhist communities, lies in the tracts or near the
limits of those tracts, into which Agni Vaisvanara did not cross in

his flaming course when he travelled to the east.”

Buddha’s Life:

The Buddha was born in a Sakyan royal family. The Nalaka
Sutta describes the event:  ““The gods had all assembled in heaven
and were in a mood of rejoicing. The sage Nalaka asked them the
reason of their joy. They replied ‘In the country of Sakyas,
in the forest of Lumbini is born the future Buddha.”? These
Sakyas are described as kshatriyas and belonged to the ancient tribe
of the Anvuirasas.! The territory lay on the borderland of the Hima-
layas’ in the north-cast portion of the U. P. and aleng the borders
of Nepal between Bahraich and Gorakhpur’.” A very interesting
story is narrated describing the origin of the Sakyas. The Buddha
cxplains the origin of bis tribe to the Brahmina Ambattha: ‘ Long
aco, Oh Ambattha, king Okkaka, wanting to divert the succession
in favour of the son of his favourite queen, banished his elder
children—-Okkamukha, ¥aranda, Hatthinika and Sinipura from the
land. And being thus banished they took up their dwelling on the
slopes of the Himalayas, on the borders of a lake where a mighty
oak tree grew. And through fear of injuring the purity of their
line they intermarried with their sisters.

““ Now Qkkaka, the king, asked the ministers at his court:
‘ Where, sirs, are the children now .

¢ r

[here is a spot, sire, on the slopes of the Himalayas, on
the borders of a lake. where there grows a mighty oak ( Sako).

(1) Op. cit.

(2) Buddha, 11

(3) S. N..p. 103,

(4) S.B.E., XXI, p. 122; Note. D.N. 11, p. 165.

(5) Thomas, Life of Buddha as legend and history, p. 16.
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There do they dwell. And lest they should injure the purity of
their line they have intermarried with their ( sakahi) own sisters.”

Then did Okkaka, the king, burst forth in admiration:
‘““ Hearts of oak (sakya ) are these young tellows ! Right well they
hold their own (paramsakya) ’’.! The same source throws a very
interesting light on the pnature of the mental make-up of the race.
They are described as haughty, impudent and reluctant to pay due
honour to the Brahmanas.? A significant sentence symbolises the
Aryan attittude towards the Sakyas: Canda sakya Jati pharusa
lahusa,-ibbha santa, ibbha samana na Brahmane sakkaronti. Trans:
Rough is the Sakya breed and rude, surly is the Sakya
breed and violent. Menials, mere menials, they do not venerate
the Brahmanas.? Buddhaghosa in his commentary explains rabhasa
as bahubhanino and adds: Sakyanam mukhe vivate annassa
vacanokaso va natthi: when Sakya mouths are open, there is no
chance for others to speak.! This gloss clearly echoes the impres-
sion the Magadhas created in Aryan mind for they were reputed
to be ‘loud voiced’. The word ‘ibbha’ ® means menial or low
born and indicates a non-Aryan origin. In view of all these clear
indications from the sacred literature of the Buddbhists it is difficult
to agree with Viswanatha that: ‘ The Sakyas were an Aryan solar
race.’> The passage referred to above has another very signifi-
cant word-Bandhupadapaacca-which Buddhaghosa explains as:
Brahmuno pitthipadato Jata : born from the feet of Brahma.
Tt is interesting to recall here that Manu ascribes the birth of the
Sudra to the feet of Brahma.® From all these references it is evident
that the Sakyas were a non-Aryan tribe, probably undergoing the
process of superficial Brahmanisation at the time of the rise of
Buddhism. If this non-Aryan background, superimposed by a
veneer of Aryanism, is borne in mind then the actions of the Buddha
and the trend of bis teachings become easier to comprehend.

Biographies of Gotama in a connected and complete form are
compllatlons of post-—Chnst centuries and hence are embelhshed

(1) Rhys Davids, Dial of Buddha, I, 115 The Sakyas trace thelr ancestry from
Okkaka (Ikshvaku of the Epics and the Puranas).

(2) Ibid., p.1ll3.

(3) Ibid.

(4) D.N.A.]I, p. 256.

(5 Racial S nthesis in Hindu Culture, p. 122.
(0) Manusmnt I, 98.




with a large amount of extraneous matter which was in a process of

growth all through the centuries after the death of the Buddha. On
a close examination of these materials with due reference to their
chronological position we are able to perceive a gradual process of
the deification of the Buddha to which we will turn on a subscquent
occasion. The Nikavyas themselves give us some scraps of informa-
tion scattered here and there, of a semi-authentic nature, collating
which, we are enabled to arrive at a fair account of Gotama’s lite.
From the Mahapadana sutta we learn that Suddhodana was his
father and Maya his mother.! Suddhodana, it appears, was a petty
Sakyan chieftain with his capital at Kapilavatthu. Gotama was born
in the Lumbini forest and after seven days after his birth his mother
died. After the death of his mother he was brought up by his aunt
(mother’s sister) Mahapajapati Gotami who has contributed a poem
to the collection of verses by the Buddhist nuns.? He was brought
up with the same pomp and glory as would any other Indian prince
be brought up in those days. Three palaces were built for his use:
one for summer, the other for winter and the third for the rainy
scason. In these palaces he spent his days surrounded by female
dancers and musicians in idle nothings and undisturbed peace. At
a youny age he was married to Rahulamata (known as Yashodhara
in later accounts) who gave birth to a son called Rahula. Soon
Gotama tired of the melancholy succession of the days of cloying
happiness and was disturbed and restless.  Then on various occa-
sions, while out on pleasure drives, he saw an old mar, a sick man
and a recluse-sichts which he had never seen before. These turned
his thoughts from pleasure to the fundamental problems of here
and hercatter. The gentle murmuring of dissatisfaction assumed,
in course of time, a definite form in the shape of his resolve to
become an ascetic.  Then news came that a son was born vnto
him and his resolve became firm, shorn off all traces of besitation,
and looking on his wife and child in their jewelled chamber for
the last time he left the limits of the town, shaved oftf his hair and
beard and adopted the life of a wandering relivious beggar. Now
he wanted to make an unending effort to understand life and its

problems for which he abandoned the trappings of royalty and

(1) D.N. I, p. 3-7.
(2) Thig, p. 10.
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oppulence for a life of few wants and fewer vexations. His first
step in this direction was to apprentice himself to two teachers
Alara Kalama and Uddka Ramaputta so that he may find an answer
to the disturbing thoughts of his mind. These did not satisfy him
and he turned away from both of them. In a very revealing passage
Gotama describes this spiritual ‘seelenwanderung’. *‘ There came
a time when I, being quite young, with a wealth of coal-black hair
untouched by grey, and in all the beauty of my early prime-despite
the wishes of my parents, who wept and lamented-cut off my
hair and beard, donned the yellow robes and went forth from home
to homelessness on pilgrimage. A Pilegrim now, in search of the
right, and in quest of the excellant road to peace beyond compare,
I came to Alara kalama and said: ‘It is my wish, reverend Kalame,
to lead the higher life in this your doctrine and rule.” “Stay with

b4 ¢

us, venerable sir,”” was his answer, * my doctrine is such that ere
long an intelligent man can for himself discern, realise, enter on,
and abide in, the full scope of his master’s teaching.

indeed, very soon, 1 had his doctrine by heart. So far as mere

b

Before long,

lip-recital and oral repetition, I could say off the (founder’s)
origial message and the elder’s exposition of it, and could profess
with others, that I knew and saw it to the full. Then it struck me
that it was no doctrine, merely accepted by him on trast that Alara
Kalan.a preached, but one which he professed to have entered on
and to abide in after having discerned and realised it for himself
and assuredly he had received knowledge and vision thereof. So
I went to him and asked him up to what point he had himself
discerned and realised the doctrine be had entered on and now
abode in. ‘“‘Up to the plane of Naught, he answered.”! Then he
himself learnt what he could learn from Alara Kalama but did not
find an adequate solution to his questions. After that he went
to Uddaka Ramaputta who led up him upto the plane of ‘ neither
perception nor non-perception’ and there too he fared nonc the
better. In the meanwhile he saw a path to spiritual insight through
the medium of dire austerities and practised them. Among them
some of them were : regulating the breath, stopping the breathing
for a considerable time, adopting various tortuous poses, bathing
wi?h hot water when it was hot outside and with cold when it

(1) Further Dial. of Buddha, 1, pp. 115-116.
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was cold, ecating little food, fasting completely and renerally tor-
menting his body.  All these he found could not lead him to the
higher plane of thought which he had set as a goal before himself.!

Then, ‘still in search of the Right, and in quest of the excellent
road to peace beyond compare’ says he, ‘I came, in thc course of an
alms pilgrimage, through Magadha, to the camp township at
Uruvela and there took up my abode. Said 1 to myself on survey-
ing the place:  Truly a delightful spot, within its goodly groves and
clear-flowing river with ghats and amenities, hard by a village for su-
stenance........ . So there I sat me down, needing nothing further
for my striving. Subjectin myselfto rebirth-desease-diath-sorrow and
impurity, and seeing peril in what Is subject thereto, 1 sought after
the consumate peace of Nirvana, which knows neither rebirth nor
decay neither disease nor death, neither sorrow nor impurity: This
I pursued and this I won; and there arose within me the conviction,
the insight that now my deliverance was assured, that this was my
last birth, nor should 1 ever be reborn again.’>

Soon after this event of epoch-making significance he was
reluctant to preach what he discovered to the world for he was
afraid that the common people may not understand what he preached
and so his cftorts may be wasted. Then, Brahma Sahampati
approached him with a request that he should preach his new
doctrine lest the world may perish without it. Finally he decided
to preach the doctrine and declared: Nirvana’s doors stand open
wide to all. Let those with ears to hear, discard your outworn
creeds.”s This doctrine he went about preaching from place to place
for forty five years, during whnich times he wielded his monastic
orgnanisation into a unique force in many respects. The story of his
death is narrated very touchingly in the Mahaparinibbana suttu
the Chapter of the Great Deccase. At the time of his death he was
cichty years of age. Ananda, his favourite disciple, on hearing
that his preceptor was about to pass away was grief-stricken whom
he tried to console saying: “Enough Ananda, do not let yourself be
troubled, do not weep. Have 1 not already on former occasions,
told you that it is in the very pature of all things most near and dear

(1) M.N. 1, p.93.
(?) Further Dial. of Buddha, 1, pp. 117-118.

(3) Ibid., p. 120
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unto us that we must divide ourselves from them, leave them, sever
ourselves from them? For a long time Anand, have you been very
near to me by acts of love, kind and good that never varies, and is
beyond all measure.........”"! Lying betwixt the twin sala trees in
Kusinara the Buddha passed away with his last message to his
monks scarcely out from his lips: ‘Decay is inherent in all com-
ponent things. Work out your salvation with diligence.’=

The portrait of the Buddha as reflected in the Pali books is that
of a towering personality. He was a man of stately build and royal
mein. He had a rich and resonant voice and there were always on
his face that lustre and glory which come of supreme self-confidence
and inward peace.? He was always affable and of an equable
temper which he rarely lost even under extreme provocation. He
was a master of the art of quick repartee and a ready story-teller of
amusing and sarcastic tales surcharged with obvious moral preach-
ing. He was an excellent diner-out and was always sought out by
"kings and common-men alike. He was a fearless critic of the
Brahmanas and their teachings and ridiculed the meaningless pcmp
of the sacrificial ritual of the outmoded Vedas. . From his innumer-
able utterances we get a picture of a rational thinker and a confident
reformer, a prince turned a religious wanderer and a philosopher
turned a moralist. Indeed it was his magnificiently unique persona-
“lity which contributed, in no less a measure, to the wide spread
of his system, winnipg for it royal favours and popular support.

(1) Dial. of Buddha, 11, p. 158.
(20 D.N., I, pp.87-110.
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CHAPTER 4

THE BUDDHA’S DHARMA AND SAMGHA

THE fundamental basis over which the very superstracture of
subsequent Buddhist philosophy is formed is the acceptance
of unending misery as a concommitant condition of life. The
Buddha as a keen observer of all earthly phenomena saw in all
its bewildering diversity the unity of total misery as a characteristic
condition of life on earth. He presumes that life and all cthat is
associated with it is nothing but pain and proceeding from this
starting point strives to discover an escape from this all enveloping
sorrow. Having accepted this central fact of sorrow he inquires
into its cause and promptly comes t¢ the conclusion that ignorance
— abject ignorance - is the prime cause of it. While meditating
in the seclusion of his retreat at Buddbhagaya under the Bodhi
tree he reflects: ‘Verily this world has fallen upon trouble, one is
born, and grows old, and dies and falls from one state and springs
in another.”!  As an answer to the problem of the starting point of
sentient existence he formulates the four Noble Truths of (1) suffer-
ing, (2) its origin, (3) its cessation and (4) the Noble Eight-fold
path. These Four Traths, he claimed, ‘enlighten the eye and the
spirit, lead to rest, to knowledge, to enlightenment and to Nirvana.

The misery, which he sought to eradicate with the help of
a complete grasp over the Four Noble Truths, is chiefly centred
in the body and the mind. The body, according to the ecarly
Buddhists, is the concrete representation of that abstract principle
of nature, namely constant change and transformation in the world
of matter and as such should not be looked upon as of great
consequence. The Vijuva sutta of the Sutta Nipata tenders a
detailed advice to the monk as to what attitude he should adop
towards his body.? Even in the case of medicaments a monk is
enjoined upon administering them solely with the idea that he can
‘stem the pain caused by present discase and to become healthly’

(1) Dial. of BudJia, 11, p. 23. D.N., 11, p.p. 31-34.
(2) op. clt.. pp. 2062,
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in order that he may be able to live the holy life better than he
would when ill.l

The Buddha’s most important contribution to contemporary
philosophical and ethical thought is his formulation of the four Noble
Truths, the Noble Eightfold Path and the theory of Dependent
Origination. The Noble Path is pointed out as a means, to enable
a monk to live the life of rectitude which is a prerequisite to the
attainmant of Nirvana. The eight steps of the path are:- ‘Right outlook;
right aims; right speech; right action; means of liveliood, right
effort; right mindfulness and right rapture or concentration.”> On
a close examination of these ‘eight steps’ we find that their true
bearing is on a practical morality, which is not surprising, taking
into consideration the fact that ‘Buddhism in its origin is a religion
of a moral nature, and that the morality which Buddhism particularly
emphasizes is a practical one.”

The theory of Dependent Origination had, in all probability,
in parts, been borrowed from contemporary thought like Samkhya
but the originality of the contribution lies in the complete cycle
it attempts to present. A detailed exposition of it is given in the
Mahavagga: Ignorance leads toconfection (Samskaras) confections
to consciousness: consciousness to Name and Form: Name and
Form tc six spheres of sense-organs: the six sphres of sense-organs
to contact: contact to sensation; sensation to perception: perception
to grasping: grasping to existence; existence to birth to old age,
disease and misery. The cycle stated above manifests itself in
existence and all the dependent ills.! It can only be made inopera-
tive by dispelling ignorance, in other words by acquiring wisdom,
which in Pali Buddism means morality.” The only way to make
the cycle non-effective is to lead a moral life in practice while
intellectually the aspirant must properly grasp the import of the
Four Noble Truths and assiduously study all sentient phenomena in
the context of the three characteristics of corporecal existence. These

three characteristics are that: Every thing is impermanent (sabbam

— e — S —— e e ——— e ——— — —— - . - - - = - —— -

(1) M.N. L p.S.

(2) Further Dial. of Buddha.l, p. 214.,, M.N., 1, p. 298.
(3) Tachibana; Op. Cit., p. V.

(4) M.N.1 pp. 2-3.

(5) Tachibana, Op. Cit., p. VL.
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aniccam), (2) every thing is firmly rooted in misery (subbam dukkham),
and (3) everything is without a lasting entity (sabbam anatta).!

‘Buddhim,’ observes Rhys Davids, ‘alike in its ethics and
its views of the past and the future, ignores the two theories
of God and the soul.”® That the Buddha definitely and unequivocally
rejects the conception of the Ego is clear enough frcm a careful
perusal of the Pali Suttas but attempts have been made by certain
scholars to arguc that the Buddha did believe in soul. No doubt
certain sentences from stray texts, wrenched out of their proper
context and background are extremely liable to be interpreted to
mean that the Buddha believed in some sort of a ‘self’! An instance
in point would be the following verse from the Dhammapada:

Atta hi attano natho: ko hi natho paro siya:
Attana hi sudantena: Natho labhati dullabham.’

The Self is the master of the self; who else can be the master?
W hen the self is well-controlled; a rare master is found.” Hereinthe
Self can easily be taken for soul and subsequently the sentence can
be interpreted as: the self, when well-controlled can find the Master.
This interpretation not only tries to include that namely Soul and the
Master in Buddhist theory but also vitiates against the entire concep-
tion ot life as propounded by the Buddha. Numerous texts
expressly forbid all speculations regarding soul and the last ot the
three characteristics quoted above clearly lays down Anatta, no soul-
ness as a mark ot all sentient phenomena. It is not useful for our
purposc here to enter into a controversy regarding this question for
our main object is to trace the development of Buddhism as a
religion of the laity with due reference to the position occupied by
Asoka in it. But en passant it must be stated here that on the
streneth of the evidence before us we cannot but agree with Rhys
Davids. Indeed, Sakkayaditthi, belief in soul, is held as a delusion
and a hindrance on the Holy Path.!  Describing some of the barren
ideas which a monk may waste his time upon the Buddha says: ‘Or
his error is to hold that this speaking and sentient self of his-which
is experiencing the fruits ot good and bad conduct in this or that

(1) M.N.1 p.135.
(2) Buddhism, American Lectures, p. 9.

(3) Dhp. Altavagga, verse No, 4.
4)) Rhys Davids, Dial. of Buddha, 1, pp. 30-35.
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earlier existence has always been, and will always be, an everlasting
and changeless self, which will stand fast so long as heaven and earth
stand fast.” This view the Buddha condemns as a ‘jungle of error’.

The Buddha unreservedly believed in the theories of Karma
and transmigration.? The real difficulty has been of understanding
the process of transmigration set into motion by Karmic energy
without a soul transmigrating. What really transmigrates is the
‘““sum-total of action measured in terms of samskaras.” Hence as the
Buddha conceives of it ‘there is no being there is only a becoming.3

The Summum Bonum of all spiritual exertion, according to
Buddhist_thought, is Nirvana. What this state exactly means has
seldom been adequately explained by the Buddha. He says to his
disciples: ‘Come, Oh, Bhikkhus...... lead the holy life for the sake of
the complete extinction of suffering.”* The Ratana sutta of the Sutta
Nipata says that those who lead the life of Right ‘“‘pass away like
the lamp.” (Nibbanti dhira yathayam padipo).” It is also explained
as a complete extinction of birth, old age, death, grief, lamentation
and misery, dejection and harrassment.® The holy life is led for the
attainment of absolute Nirvana which is neither purity of heart, nor
purity of view, nor purity which comes from dispelling doubts, nor
purity which comes from fullest insight into paths right and wrong.
But absolute Nirvana does not lack these states of mind. All these
purities are simply the stages which lead one to Nirvana but do not
constitute Nirvana by themselves.” We get a more detailed exposi-
tion from the Sutta Nipata.® It is described thus: ‘The world is
bound by pleasure, reasoning is its practice, by the leaving of desire
nibbana is said to be.” From a large number of passages which give

a vague description of this state of absolute bliss it appears that
Nirvana is a state ‘over which the law of causality has no power.”

(1) Chalmers, Further Dial. of Buddha, I, p. 214,

(2) S.N. p. 97, Kammana Vattati [oko: Kammana vattati paja; kammanibandhana
satta, ratthassaniva yayato.

(3) Rhys David, Dial of Buddha, I, p. 121.
(4) S.B.E., XIlI, p. 99.

5) S.N. p.33.

6) &4.N., I, p.431.

(7 D.N. 1, p.163.

(8) S.B.E. X, p.196.

(@) Oldenberg, Buddha, p. 263.
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‘It is the cool quict of everlasting peace.’”t Once having reached this
state there is no more coming back to this world.2 Itis a state
beyond good and evil, beyond happiness and pain, beyond longing
and quietitude. It is, in fact, the state indescribable. This state can
be achieved in this life and a man who has achieved it continues to
live the natural term of his life. A man destined to pass into the
indescribable state of Nirvana may still be detained in the world of
suffering; he knows that it is not bhe himself who the coming and
voing of the samskaras affects.” Sariputta, a prominent disciple of
the Buddha, in reply to a query succinctly puts forward the concep-
tion of Nirvana: ‘The subjugation of desire, the subjugation of hatred
the subjugation of perplexity, this, oh friend, is called Nirvana.’

It is the happy privilege of the Arbat or the ‘Perfect Man’
who has ‘realised that, for the sake of which, sons of noble families
richtly renunciate from the house to the houseless condition and
which comes at the end ot holy life’, the bliss ot Nirvana. The
Perfect Man is he who has destroyed all depravaties, destroyed the
fetter of existence, and is liberated through right knowledge.™
He has ‘cut off craving, turned back the fetter and after the right
pacification of pride has put an end to pain.”® He has discarded
‘ignorance, rebirth, craving, tne five fetters and egotism’,” and there
is no ‘circle for which he could be designated.”® He is delivered in
‘both ways’ i.c. ‘has reached through the medium of his physical
scnses  those tranguil deliverences which are immaterial and
transcend all that is material, and has destroyed cankers through
intellectual vision.” A monk on reaching ‘Perfect Manhood’ does
not necessarily cease to live. e lives so long as the natural span
of his life compels him to live and on death ‘does not come back
here again..’

The Baddha has not clearly indicated as to what happens
when the ‘Perfect Man’ passes into Nirvana.  All such speculation
(1) Ibid.

(2) M.N.I1I, p. 531. |

(3) Oldenbeiqy, Buddhka p. 264.

(4) Ibid., Note,.

(5) MN” I, 1. 1.-6.

(6) Ibid,

(7) Ibid, 1, pp. 133.5.

(8) Ibid. | | |

(9) Chalmers, Further Dial. of Buddha, 1, p. 337. "Ubhatogavimutto"
MN, 1, P. 499,
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he avoided to pursue and this point proved a fertile ground for the
sprouting of many theories which formed the basis of some of the
future Buddhist sects. Vacchagotta, the wandering ascetic, asks
the Buddha: Where does the Truth Finder pass to atter death here?
To which he firmly declined to reply. Instead he replied with a
simile: ‘What think you, Vacchagotta, if thers were a fire blazing
in front ot you, would you know it ?

Y es.

If you are asked what made the fire blaze, could you give
an answer!

I would answer that what made it blaze was the fuel consisting
of bracken and sticks.

If the fire went out, would you know it had gone out

Yes.

If now, you are asked in what direction the fire had gone,
whether to east, west, north or south, could you give an answer?

The question does not apply. Since the fire was kept
alight by bracken and sticks and since it had consumed its fuel and
had received no fresh supplies, it is said to have gone out for lack

of fuel to sustain it.

Just in the same way, Vacchagotta, all things material,
all feelings, all perception, all plastic forces, all conscious-
ness, everything by which the Truth-Finder might be denoted
has passed away from bim, grubbed and stubbed, leaving only
the bare, cleared site, where once a palm tree towered, a thing
that once has been and now can be no more...... reborn does not
apply to him..........everything by which the truth-inder might be

denoted has passed away for him, utterly and for ever.’!

| The path which leads a man to the ultimate end or holy life,
which is Nirvana is elaborately described by the Pali Nikayas. This
state of utter, absolute or pertect bliss can never be attained by
one living the life of a house-bolder. That can never be. This point
will be developed when we have occasion to discuss whether

Budc}.hism can be correctly described as a religion or only*® a
monastic movement in the earlier stages. The essential condition

(1) Chalmers, Furthex: Dial. of Buddha., 1 pp.343-844. M.N., ], p- 480,
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for the acquisition of the state of perfect peace is that’ a man with
faith cuts off his hair and beard, dons the yellow robe, gives up his
household life, his family and relatives.”! His training at this stage
could be, for the purposes of discussion, divided into two parts.
The practical aspect comes under the moral training while the
intellectual part consists of a thorough grasp of Buddhist metaphysical
theory. It is needless to reiterate that the moral part is over-
whelmingly large as Buddbism is essentially a moral system. The
practical part of his training consists of observing a number of
vows, practising sense-control, the meditations and the infinitudes.
The ten commandments regulating right living are: abstention from
destroying life; stealing; impurity; lying; intoxicaring liquors;
eating at forbidden times; witnessing dancing; singing; puppet shows;
using garlands and finery; use of high and broad beds accepting
cold or silver.? He should learn to gencrally control his bodily
action, speech and mind® and strive to maintain their purity. His
thoughts should not be influenced by passion, ill-will or illusion.!
He must realise that pleasure (nandi) is at the root of all pain®
and should cultivate the feeling of equanimity. . To facilitate this
he should eradicate from his mind the five cankers of ill-will, hatred,
sloth and torpor, flurry and worry and vain scepticism.® As a visible
help in realising the state of equanimity, there are laid down the
four stages of meditation? and the four infinitudes® which Buddhism
seems to have borrowed from yogic thought. His mental outlook
should be divested of all traces of belief in an ego, scepticism and
belief in the efficacy of rites and ceremonies.” He should also give
up cvil qualities like pride, envy, knavery; qualities which are not
conducive to the holy life.l® He should .cultivate the sterling guality
of non-voilence and generally so control and regulate his life that
he may realise the two-fold liberation of mind and intellelect."

() Ibid.,p.128.

(2) M.V.,I 56.

(3) M.N., 1, p.17.

(4) Ibid., p. 5.

(8) S.N., Parayana Vagga, Udya manava Puccha,, verse 5.

(6) Ibid., p.351.

(¢) Ibid.

(8) S.N., "Mahamangala Sutta’, verse 1.
(9 D.N. 1, pp. 14-15.
(10) Ibid.
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It is imperative to observe here the tremendous amount of
emphasis laid on the importance of mind and mental culture by the
Buddba. Sila or character is the very basis of holy living without
which no spiritual aspiration can materialise. Indeed, the central
pivot of all Buddhist philosophy lies secure in ethics. The avoidance
of the two extremes of harsh penance and truitless speculation is
significantly indicative of the importance of moral behaviour in
Buddhism. All philosophy is made subservient to ethics and hence
we may not be far wrong in stating that early Buddhism was more
of an ethical monastic movement than a religion of the masses.

But bcing an ethical monastic movement Buddhism also
symbolised a social revolution of the first magnitude. We have
seen earlier that ancient Magadha was essentially a non-Aryan land
superficially Aryanised and that Buddhism and other sects were a
partially successful effort on the part of the non-Aryans to repel the
onslought of aggressive Aryanism. This effort took many forms
some of which may be described as a revolt against the barren
ritualism of the Vedas and the tyranny of the invidious caste-system.
To the Buddha and his tribe the Vedas and all that they embodied
in their tedious rituals signified an alien and meaningless authority
which they could not and were not expected to understand properly.
The Buddha flouted the authority of the three Vedas for he regarded
them as a weedy graft upon the beautiful growth. of the teachings of
ancient vages. He went further and rediculed the Brahmanas who
personified in their impudence and arrogance the oftensive aspects
of the migrating Aryanism and thus earned for himself the choice
epithets of ‘a thief and a robber’ from Brahmana posterity. In the
Tevijja sutta of the Digha Nikaya he says: ‘“When a string of blind
men are clinging one to the other, neither can the foremost see nor
can the middle one see nor can the hindmost see. Just even so is the
talk of the Brahmanas versed in the three Vedas bat blind talk; the
first sees not, the middle one sees not, nor can the last see. The
talk, then, of these Brahmanas versed in the three Vedas turns out to
be ridiculous, mere words, a vain and empty thing.”! ‘Buddhism’
summarises, Oldenberg, ‘is the positive outcome of the process of
self;destruction of the Vedic religious thought.”> He specifically

(1) Dial, of Buddha, 1, pp. 304, 305-3086,
(2) Oldenberg, Buddha p. 8,
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attacked the organised priesthood for their preposterous claims and
meaningless practices! and described them as foolish and pompous
like a string of blind men. The Buddhist social revolution was
essentially a rationlistic protest against attempted Brahmana sacred-
otalism. Whenever the Buddha has occasion to refer to the three
varnas he states the kshatriya first.? The opinion of the kshatrivyas
revarding the Brahmanas is very pointedly described as ‘ime
brahmana dhanaludda...... itthiludda-these Brahmanas are ¢greedy for
wealth and women’.? Brahma Sanankumara in a verse says: ‘The
kshatriya is the best of those among this folk who put their trust in
lineage.* The Mahapadana sutta in enumerating the number of
Buddhas distinctly states that out of the seven Buddhas upto
Gotama four were Kshatriyas.”

One of the Instruments which the Brahamanic Aryans secem
to Fave used to exploit the easily-believing mentality of the local
population was the belief in the superstitions regarding the power
of the stars and the holy properties of the waters of certain rivers.
This was openly ridiculed by the Buddha. There was a belief that
one could wash away one’s sins it one bathed in the river Ganges.
Buddha says, “In such rivers like Sarswati a fool may bathe and
bathe yet never cleanse his heart’ and for a virtuous man Gaya is as
as good as a well at home.* He also fought against superstitions
recarding powers of planets and good and evil days.”

But it is for his attack on the caste-system that he acquired
for himself a prominent position in the social reformers of ancient
India. Having analysed the Brahmana claims to supremacy and
found them hollow he triumphantly declared:  (Therefore) not by
birth does one become an outcaste, not by birth does one become a
Brahmana by deeds one becomes an outcaste, by deeds one becomes
a Brahmana.* He insisted on accepting intelligence and moral inte-
ority as the criteria for judging a man rather than his birth.”

(1) S.N. p. 95.

(2) M.N, 1, p. 128.

(3) D.N..1 H.85-107,

(4) Dial. of Buddha. I, p. 122.

(5) Further Dial. of Buddha, 1, p. 23; also Thi. g., p. 115.
() Thi. g, p.15.

(7) Ibid.

(3) S.B.E. X, p 23.
(@ Ibid., p. 75,
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Along with his attack on caste he also attacked the futility of
the pompous rituals of the vedic Aryans.! In the Kutadanta sutta
he has denied the efficacy of sacrifice as then popularly understood
and he gives a new interpretation of the same.? He debated with the
Brahmanas, met them on their own grounds, used their own terms
with slight modifications and new interpretations, and non-plussed
them regarding problems of their own philosophy. He accepted the
current technical terms of debate but clothed them with his char-
acteristic new sense, prominent instances of which would be snataka,
whom he calls one who has bathed off all sins and a samana as one

who has pacified (sameti) all sins.?

The fundamental stand point from which the Buddhalaunched
all his attacks was that of humanatarianism. We see this ‘humaneness’
in his repudiation of caste, in the rejection of sacrificial ritual as
futile ceremonies involving wide-spread slaughter, and his general

rational outlook.

This, in short was the social aspect of the Buddhist move-
ment and in its bold stand against the superimposition of an alien
culture lies the far-reaching popularity of Buddhism. Viswanath
remarks: ‘Buddhism and Jainism promised a good and easy substi-
tute for the old ceremonial rcligion of the Vedas. They seemed to
many to op2n the door to a new era, not only of hope but of pro-
mise’ and hence ‘there is hardly room for doubting that the ranks
of the Buddhists were mostly recruited from the lower classes and

castes of Indian society.’

The Samgha: Religious mendicants leading a life of seclusion
and piety and wandering from town to town was not an isolated
phenomenon in Gotama’s days. The Pali sacred texts speak of such
bodies as the Jatilas and Parjbbajakas who wandered singly or in
small or large groups® and taking up their temporary abode in houses
or huts set apart by good laymen. Many of them practised their own
theories of holy living but more often than not they followed the
teachings of a single master and were called samghas or ganas. We

(1) 7hi.qg., pp. 10-15.
(2) S.N®pp.134-135, also M.V., I, 22, 5.

(3) S.N., pp. 73-80.
(4) Racial Synthesis in Hindu Culture, pp. 122-123.
(5) Ccomarswamy, Buddha and the Gospel of Buddhism,«p. 151.

2853
2 94.%



22

are told of six such teachers who had their own bands.! The history
of religious mendicancy can be traced to a more remote antiquity
than the time immediately preceeding the rise of the Buddha®. It is,
indeed, evident that the Buddhist monastic order was modelled on
the existing systems and the same was also the case with the various
religious practices like uposatha and pavarana®. But the pecularity
of the Buddhist system lay in this tnat their monastic order had
better solidarity and regularity and ‘represented the maximum or-
ganisation in Hindu religious life’ and ‘was pervaded by a spirit of
intense localisation.’* As time went the rules of admission and
initiation were formulated on a very distinct basis but it is hardly
possible that the new entrant had to break away completely from
his old system. As Monier Williams says: ‘he, the Buddha, never
required his adherents to make any formal renunciation of Hinduism,
as if they had been converted to an entirely new faith.”® But these
rigid rules of initiation and ordination which indicated a departure
from the old life came into vogue in the later part of the Buddha’s
life for we know of instances where the Buddha had merely to accept
the request of a man to become a monk and a member of his fold
and the man was made a monk.* After having been admitted into
the Samgha he had to live on probation for a period of four months
and then the senior monks, if they were satisfied with his progress,
In the earliest stage the Buddhist
bhikkhu led a wandering life without any fixed habitation, cenobium

conferred ordination on him.’

or cohesion.! The observance of rainretreat was taken up by the
Buddhists from the Paribbajakas.* Then, as a consequence, came the
establishment of the avasas which as time went, developed into
regular monasteries and samghas.! These samghas were essentially
of a localised character and after the death of the Buddha, as there
was no supreme ecclesiastical authority wielding juridical powcr over

(1) Dial. of Buddha, 1, p. 66.

(2) Dutt, Early Buddhist Monachism, p. 16.

(3) Rhys Davids and Oldenberg. S.B.E. XIII, I, p. xiv.
(4) Dutt, op. cit., p. 17.

(5) Buddhism, p.71.

6) M.N., I, p. bl.

(7) [bid., Mahavacchagottia Sutta.
(8) Dutt, op. cit., p. 17.
(9) S.B.E. XIlIl, I, p. 2¢8.

(10) Dutt, op. cit., pp. 17-18.
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all the samghas, they provided in themselves the germs of future
Buddhist sects. We shall not go'into the development of the struc-
ture of the Buddhist Samgha here for we shall have occasion to
refer to these points later on when we deal with the Buddhist sects
which arose in the third stage according to our classification. We

shall only attempt here to obtain a picture of life in the early
Buddhist Samgha.

The Samgha had complete control over the discipline and
conduct not only of the group but also the individual and as such was
armed with various rules and regulations designed to mecet any con-
tigency. The rules laid down the general lines according which the life
of a monk was to be lived. In the Culahatthipadopama sutta we are
offered a comparitively comprehensive picture ot the life of a monk:
‘A man after having cut off his hair and beard and become a pilgrim
schooled in the Almsmen’s precepts and way of life he puts from
him all killing and abstains from killing anything.! He observes the
ten commandments. He takes but one meal a day, never eating at
nights or after hours. He does not indulge in the layman’s pursuits
like buying and selling and is ‘a master of this noble code of virtue’
and thus ‘enjoys unsullied well-being within’. He puts his sense-—
organs under perfect control and practises the meditations and the
infinitud:s. He lives restrained with the restrain of the Patimokkha
rules. He is also bound by the code of the Samghg rules and works
for the good of the Samgha. The Samgha was entirely democratic
in nature and every member had an equal voice. All matters of dis-
putes were decided by a meeting of monks and suitable punishments
were meted out. No doubt during the lite-time of the Buddha he
was the sole repository of power but after his death it becamc¢ enti-
rely republican in nature.? It was the Samgha which was largely
responsible for preserving the solidarity of the movement and keep-
ing amicable relations with the laity which bore on their broad
shoulders the burden of maintaining the fraternity.

The monks lived a life of material security and spiritual
quest.® In the early stage the monks from different regions had to
comq to the Buddha for receiving upasampada or ordination. But
(1) Chalmers, Further Dia!. of Buddha, I, p. 128. o -

(2) Dutt, op. cit., p. 141.
(3) S.B.E., XIII, p. 216.
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later on the right was delegated to sentor monks.! The external life
was regulated by elaborate rules as described in the Vinaya Pitaka
and the monk’s behaviour was expected to be exemplary. Laughing,
bathing in water, running etc. was proh:bited.? Every novice had an
Acariya (teacher) and an Uppajjhaya cr (preceptor) who together
looked after the spiritual welfare of the novice. A specific ace was
fixed upon for initiation and boys were not allowed to enter the
Samgha without their parent’s consent.’ Serving soldiers, debtors,
diseased persons were likewise ineligible tor initiation. The Samgha
owned properties and minute rules were laid down for the adminis-
tration of the same.? The nuns had a separate organisation and sepa-
rate nunneries. In general the ‘organisation of the Samgha was
strictly republican,’® and by its very solidarity helped the spread of
Buddhist dogma among the populace of Magadha and neighbouring
tracts.

In their relations with members of the other sects the Bud-
dhists seem to have had some difficulty. We read, for instance, that
the monks were forbidden to offer food to the Acelas and Paribbas-
jaks.® This attitude is quite understandable considering the status
of Buddhism as a small monastic sect aspiring to an increasingly
larger following and confronted with the problem of rivalling with
manV other sects like the Nigahthas and the Ajivikas.

Buaddhism, at this stage, was confined toa few towns and
villages in the central belt of Mid-India from the cast to the west
and in its efforts to expand beyond these margins it must have en-
countered a keen sense of rivalry with the other sects.?

(1) Ibid. p.1l4.

(2) Ang. N., 1, p. 261.

(3) M.N., Il p.36.

(4) S.B.E. XIlI, I, p. 303.

(5) Further Dial. of Buddha, I, p. 128.
) S.B.E., XIII, p. 41-

(7) Dutt, Mahayana Buddhism, p. 3



CHAPTER I11
POSITION AND RELIGION OF THE LAITY

IN the first stage of its development Buddhism was essentially a

monastic movement.! Its members maintained themselves on
the charity of the hospitable people and hence the main burden
of supporting the Samgha fell upon the lay devotees, who had to
be soon included in the fold. The characteristic nature of the
first stage of the development of Buddhism is the slow inclusion.
of the laity and their position wis-a-vis the Samgha, and the
consequent spread of the system as a religion which this position
symbolically represented.

The ideal put forward by the Buddha before every aspirant
was Nirvana which required a highly technical mental training
and a life of rigourous spiritual idealism which would not be
ordinarily practicable in homes. Household life, the Buddha
says, is a ‘hole and a corner’ whereas ‘pilgrimage is in the open’;
it is hard for a house-keeping man to live the higher life in all
its full complexness, full purity and perfection,’”> The ideal spiritual
life, as p ctured by the Pali books is always that of a homeless
wanderer cutting off all worldy bonds and ‘having left son and wife,
father and mother, wealth and corn and relatives and the different
objects of desire’ wanders alone like a rhinoceros.? For, if one
lives in the world then one forms attachments and affections
arise which are followed by pain. Hence ‘considering the misery
that originates in affection’ one should remove all ‘the marks of a
a householder and wander on the path of the recluse. In the

C ————————— - —— —

(1) Vide; Kern Mcmual of Indian Buddh:sm . 72 also N. Dutt, Ear!y Buddhzst
Monachism, p. 61; N. Dutt, "Early Buddism and Laity,” I.H.Q., XXI, pp. 163-183.
N. N. Law, Studies in Indian History, pp. 102-107. But Oldenberg, Buddha,
p. 163, regards that the laity as a group comprising the "Buddhist” community
existed at a very early date as the oldest traditions testity. Monier Willltams
says Early Buddhism would not be called a religion but his grounds for this
are different. See Buddhism, p. 539.

(2) v 78 N., 11, p. 55, ““ra yidam sukaram agaram ajjhavasata ekanta paripunnam
parisuddham brahmacariyam caritum.”

(3) S. N., Khaggavisana Sutta

(4) Ibid.
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carlier stages the first requisite of following the teaching of the
Buddha was to tear oneself away from the world and live the
life of a monk. Most of the discourses dclivered by the Buddha
are addressed to monks.! Indeed, it is highly doubtful whether
in the earlier stages the laity had any place in the Buddha’s fold.>
True it is that on several occasions many persons declared their
faith in the BUDDHA but that did not mean that they had

completely broken away from their old life and beliefs.

The reasons for the inclusion of the laity in the Buddha’s
fold are manifold. First and foremost, the Buddhist system,
by its very nature could not remain restricted to the homeless
wanderers. Again it 1s obvious that an important reason was to
provide a section of the faithful who could bealways depended
apon to provide for the monks in all their material needs. It is
true that charity to homeless wanderers was regarded as an act
of merit but’ considering the organized and expanding nature
of the Buddhist Samgha the need to have a section of population
specially favourable to the monks must have been felt imperative.
As Sir Charles Elliot observes, “*“Though the samgha as founded
by the Buddha did not claim, still less exert, anything from the
laity, yet it was their duty, their most obvious and casy method
of acquiring merit to honour and support monks.”t *‘Chaultries”
or public resting places, in instances, were sct up in the villages
or at cross roads, and good Buddhists maintained a constant
supply of food and water for the travelling Buddhist fraternity.”
Another and a more important reason is indicated by a story
from the Mahavagga. The story goes that wherever the Buddha
used to ¢o a large number of youths from the locality became
monks. Then the accusation arose: the ascetic Gotma has come

(1) e.qg. The ten commandments are primarily meant for thz monks. Dutt
remarks upon the importance of acaras in Brahmanical Smritis and the lack of
any distinctive Buddhist character in the Gahapati Vaggas., op. cit., p. 01,
Note 1.

(2) Copleston says: "For it has always to be borne in mind that the discipline of
Buddhism properly speaking, belongs primarily to the community, only in a
seconda’y way to the laity as ‘outsider’ associated with the community more or
less closely.”” Buddhism, Primitive and Present, p. 303,

(3) But see Kasibhardwaja Sutta of the Suttanipata where the Buddha as a
religious baggar is criticized as an idler.

(4) Hinduism & Buddhism, 1, p. 243
(5) S. B. E., XIII, pp. 37-38, Note.
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to turn wives into widows:! The monks wherever they went
were accused of taking away the young men and thus hamper the
normal life of the community. The Buddha said that the accusation
would be silenced within a week and it was. Such conditions, then,
it appears, must have contributed, in a large measure to the accep-

tance of the lay devotees and some contemporary kings were his
prominent lay devotees.?

As regards the position of the lay-devotee we find from the
Nikayas that he cannot be proficient in the Buddha’s teaching.’
That his is a ‘lower state’.t That his gain as compared to that of a
monk is smaller.” That he cannot aspire to live a spiritual life so
long as he is living in the world.® That his work in life and
that of a monk cannot be compared for the latter is indisputably
superior.” That his happiness is lesser than that of a brother in the
Samgha.? The layman cannot take part in the functions of the
Samgha.’ Tn short, it is not possible for a man, living with a family
says the Buddha, to achieve that which a monk sets his heart upon.
Thus in the beginning of its development Buddhism had really no
place for lay devotees. The laity were, in the words of Lebmann
“ocang passiven Anhangern!® (upasaka), die die Macht der Religion
entrten und die Schuty des ordens geniessen; sie werden mnicht
einmal Mitglieder der Gemeinde; denn mit Samgha ist nur der
Monchsordea gemeint.”’l! But as time and members advanced the
Samgha had to maintain amicable relations with the lay supporters for
all the Samgha’s property and means of livelihood proceeded from
the generous pockets of the home-dwellers. Hence the slow but
necessary inclusion of the lay-supporters in the fold. We also hear
of royal support which may have strongly influenced the mclusmn

(1) Vzde Monier Williams, Buddhzsm p. 87
(2) M. NI, p. 118

(3) Ibid. ~‘Mahavacchagotta Sutta”, [, p: 490
(4) S.B.E. XVII, p.7

(5) Ang.N. I IX, p. 15

6) D.N.1I p.63

(7) Ang. N. 1 p.49

(8) Ibid., p. 80

Q) M. V. Vide. The author’s paper———”Devadatta and his Life”, /. B. B. R. A. S., XX
o (N.S) pp. 61-64, where it is shown how Devadatta ditiered trom the Buddha in
® his views regarding the laity attending functions of the Samgha.

(10) Also see A. Scott, Buddhism and Christianity, p. 272. But we would rather

hold that the laity exercised quite an appreciable influence, as time went, on
the order and its work.

11) Der Buddhismus, pp. 206-207
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of lay-devotees in the Buddhist sect.! Indeed, a time came when the
laity became an essential factor for the existence of the Samgha,
which took particular care to maintain good relations with them.
In fact, the monks were enjoined upon giving moral instruction to
the laity and the vassa was regarded as the most appropriate season
for such a task.? We hear of several instances where the lay-
supporters were directly responsible for the formation and modifica-
tion of the several rules of the Samgha.® How much the Samgha
owed to the laity for its upkeep and constant encouragement can be
easily judged from the pages of the Mahavagga and the Cullavagoa.
Rich upasakas offered meals in rotation to monks?, eminent doctors
like Jivakn Komarabhacca unfailingly attended to the medical needs
of the fraternity”, villagers accomodated them in vassa®, and offered
oifts on the Pavarana day'. The lay-devotees would cook excellent
food for the Samgha and send it to them?® or invite them for
dinner’. They donated parks with attendent park-keepers!®, or built
buildings for housing the monks!!. The help of the laity was enlisted
in controlling monks e.g. a believing woman, true of speech, seeing
a monk alone with a woman shall charge him with Samghadidesa cr
Pacittiyval>. The monks are asked not to interfere with the men of
king’s army and were forbidden to go and sce a bkattle array !
Similarly, during the earlier stages the monks were extremely careful
of lay opinion and we read of several instances when the laity were
responsible for modification ia many monastic rules. A monk
behavine in a bad manner with the laity and being expelled will be an
instance in point.'' The Baddha is shown as a good diner-out and a
mignificient personality and he employed his hold mainly to establish
a section of poulation especially favourable to the Samgha. He also

accorded to them a definite and honoured position."” He praised

() D.N., 1 p.llo |
() Sir Charles Elliot, Hinduism & Buddhism, 1, p. 245
(3) Dhp. A. 1, L, p. 6; Rhys Davids & Oldenberg, S. B. E., XIII, p. 268
(4) Rhys Davids & Oldenberg, S. B. E., XIlI, p. 172

(5) Ibid., p.192. M.V. 1,39, 2

(6) Ibid., p. 321.

(7) M. V.1V, 17,3

(8) Ibid., VI, 19,1, 28,3

(9) Patimokkha, Patidesaniya Dhamma, 1

(10) M. V., VI, 15, 2

(11) /bid., 11,5, 5

(12) Patimokkha, Aniyala Dhamma, 2

(13) Ibid., Pacittiya Dhamma, 49

(14) Ibid., Samghadidesa Dhamma, 13

(15) Elliot, op. cit., 1, p. 249
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virtues like charity to the Samgha and called it the best field for
those desirous of bestowing charities.?

Thus the lay supporters were not only responsible for looking
after the material needs of the fraternity but also tor maintaining
the outward spread of the teachings of the Buddha. That Buddhism
was given a stability and a prestige by the efforts of the laity there
can be no doubt and hence the Buddha made a place for them in
his fold, thus directly modifying his earlier intention. He went
further and extolled the virtues of prominent house-holders like
Anathapindika, Jivaka, the surgeon and Visakha Migaramata:®? As
he was a wise organiser and a man with a vision—for these stalwarts
were responsible for creating out of this body of wandering religeux
an crganization ot abiding importance and impressive dimensions—
he drew them inside his fold for mutual well being.

The method by which a man was made a ‘ lay-devotee’ of the
Buddha was simple. In most cases it did not signify a violent
departure from the old mode of life and beliet. We are told of
this method in the Nikayas and that it was simply that the devotee
had to declare: ‘1 come to the lord as my refuge; and to his
doctrine; and to his co—fraternity; I ask the Lord to accept me as
a follower (upasaka ) who bas found an abiding refuge from this
day on ward while his life lasts.””® Just as in the case of a monk
faith in the Buddha and his Dharma was the prerequisite to his
admission into the Samgha similar was the case with the lay-
devotee.?  The lay-devotee must have unshakable faith in the
Buddha, his Dharma and Samgha.> He must believe that the Buddha
is the delieverer, his Dharma is the only path and the Samgha as
the body which symbolises the doctrine.® Faith was the desideritum
for the practice of Buddhism by a lay-devotee since the wvery
inception of the system. Five things, says the Buddha, make a
layman an *‘ out caste”’, and one of them is that he is without faith.”
A lay devotee can win the fruit of the first path* and we have the

() S.N., p.57

(2) Ang.N. 1 p.88

(3) Chalmers, Further Dial. of Buddha, 1. p. 264
(4) Ibid. p. 145

5) M N., 1, p. 37

(6) Ibid. |

(7) Ang. N., I1I, pp. 203-206
(8 Ibid. pp.209-212
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authority of the Milinda Panha saying that he can even progress upto
the fourth path.! The Buddha, on his part, was a good judge and an
organizer. He not only respected public opinion by amending the
rules of the order on several occasions® but extolled the virtues of
influential men like Anathapindika and Jivaka.?

Having thus once admitted the house-dweller in their fold the
Buddhists were not slow to provide a philosophy and a specific
voal for him. That goal, can, under no circumstances be Nirvana—
the final extinction of suffering for ‘‘ there is no layman who with-
out shedding the trammels of house and home, has at the body’s
dissolution made an end of ill.”’* The utmost that he can aspire to
realise is heaven.” When once this point is accepted it will not
be difficult to comprebend the Buddhist conception of gods which
we shall discuss presently. The Buddha says: ‘“ Gods, ] know,
the road there to, and the courses that lead to their world, and
what courses a man pursues to pass at the body’s dissolution after
death, to a state of blessedness in heaven.’’”

This ¢ state of blessedness can be achieved by following the
the path which the Buddha has laid down, for ‘the benefit of the

many’. First and foremost he should obscrve the first five com-
mandments, viz. abstain from killing; stealing; lying; leading an
immoral life; and drinking intoxicating drinks.” If the householder
lives the life of rectitude he acquires great wealth through his
industry, has a good reputation, he lives in society confident and
self-possessed, he dies without anxiety and what is more he is
reborn in heaven after his death on earth. Among the several paths
to heaven the most prominent is faithin the Buddha Dharma and
Samgha.* The ideal Buddhist household ‘ institutes offerings to
those who deserve.””? He must assiduously practice the virtue of
charity and bestow gifts on the Samgha.!® On special fasting days
like the 8th or 13th or the 15th of the bright fortnight he should

(1) ‘Milinda Panha, 1V, p. 616, where it is stated that he can become an arhat.
In this connection, Vide, Chapter VII.

(2) M. V., I, 12, 3

(3) Ang. N., 1,25

(4) M. N. I, 483

(5) Ibid.

(6) Chalmers, Further Dial. of Buddha, 1, p. 50. M. N, 1, 74

(7) Bhagwat, Khuddakapatha, p. 2

(3) Woodward. Kindred Sayings, V, p. 337

(9) Hare, Gradual Sayings, I, p. 38

(10) Dial. of Buddha, 11, p.91; S. N., p. 71
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-observe a fast and refrain from wearing wreaths or using perfumes
and lie on a couch spread on the earth.! Householders are also
enjoined upon observing seclusion sometimes.?

The Vrata or abstinence of the householder on these days
‘included the abstinence from.some kinds of food, especially meat
and other casual pleasures; the cutting (optional, according to some)
of the beard and hair, except the crest-lock; and the observance of
silence during ceremonies. The observance of the Uposatha days
taking one meal, and the abstinence from pleasures as is prescribed

in the last three pretepts, are in the main taken from the Brahmanic
custom in those days.””

The householder who after earning money by moral means
honours his parents his glory increases. A good laydevotee should
keep the company of wise men, study his own self, be learned and
use his words well, wait upon his parents, protect his wife and child,
give alms, be reverent and humble, hold religious conversation with
the Samanas at the proper time and he will ‘walk in safety every-
where’>. The lay devotee should be energetic, control his anger, enter-
tain the religious people, should not be proud of birth or money,
should not gamble or be in the company of harlots if he is to live
the life of success and glory.’ If the householder observes the right
conduct he ‘can win the true method the true Dharma.’”

The ‘religion’ that is preached by the Buddha to the lay-
devotees is generally of a moral nature. Sterling virtues like charity,
veracity, and compassion are highly praised. Respect towards the
elders is consistently emphasized by the Buddha and as an example
of what purifies the life of a family the following extract is quoted.
“Monks,”” the Buddha says, ‘“families where mother and father are
worshipped in the house are reached alike unto Brahma....with the
devas of old.””® So effective is the virtue of charity that betwcen an
alms—giver (to the Samgha) and a non-alms-giver when reborn in
(-13— *Ibid.:p._53 : - - o
(2) Hare, Gradual Sayings, 111, p.)152
(3) Tachibana, Ethics of Buddhism, p. 65
(4) Hare, /bid, p. 63
(5) S. N., pp. 36-37
(6) o Ibid., pp. 14-16

(7) Woodward, Gradual Sayings, I, p. 65
8 Ibid.,1l, p.79
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heaven the former surpasses the latter in span of divine life, beauty,
happiness, honour and power.!

Just as in the case of a monk control over the mind and its
functions is of the highest importance so is the householder expected
to do likewise. The Buddha advises Anathapindika:- ‘Housefather,
when the thought is guarded, bodily action, speech and mental
action are also guarded and are not saturated with lust. When that
is so they are not rotten. When they are not rotten one’s death is
auspicious, he has a happy ending.”? Hec is also advised to avoid
false views like belief in the efficacy of rites and ceremonies and
belief in soul.?

The essential qualities which go to make a good lay devotee
destined to reach heaven are faith, morality, disbelief in superstitous
ceremonies, disbelief in luck, seeking a worthy person exclusively
from the order for gifts.? A householder who is a believer in
the Buddha should avoid the five professions: trade in weapons;
trade in human beings; trade in flesh; trade in spirits and trade in
poisons.” A good householder should avoid vices like adultery,
drinking and gambling. He should not be unduly proud of his birth,
wealth or class and should not be greedy and lazy.® [f he aspires to
be successful in life he should keep the company of wise men,
control bis own self, be learned himsclf, respect and look after his
parents and his family, practise charity and respect the Bhikkhus.”
He should live a moral life and should not have superstitous belief
in rites or ceremonies.? At stated intervals the householder is
enjoined upon to observe the fast or Uposatha. The purpose is the
‘purification of a mind by a proper process’.” It is done by recalling
to mind the preeminent qualities of the Buddha, Dharma and
Samgha. If the fast is observed in this spirit it yields great frait and
great profit inasmuch as it enables the devotee to go to heaven.!?

— i ~rm— —

(1) Hare, Gradual Sayings, 111, p. 24

(2) Ibid. 1, p. 242

(3) Ang. N., 1, 69

(4) Woodwards, op. cit., 1ll, p. 152

(5) Ibid., p. 153

(6) S. N. pp. 14-16

(7) Ibid. pp. 36-37

(8) Hare, Gradual/ Sayings, lll, p. 151

(9) Woodwards, Gradual Sayings, 1, p. 187
(10) [bid., p. 192
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The Buddha has also given his views on the rclationship of
man and wife in the family and the duty of the latter towards the
former. He advises the daughters of Uggaha, Mendaka’s grandson,
who are to be shortly married thus: ‘“For our husbands and seeking
our happiness you shall rise early and be the last to retire, be willing
workers and be gentle voiced. You should honour all those whom
yvour husband honours and be deft and hvmble at your husband’s
homecrafts, look after the household and its treasures. Comply
with the wishes of your husbands and be obedient to them. If you

follow all these rules then you will be reborn among devas after
your death.”’!

In the Sigalovada Suttanta of the Digha Nikaya the Buaddha
has laid down exhaustive rules of good conduct for the layman.
This suttanta, in itself, forms the discipline of the layman (gihi-

vinaya). The Buddha in his advice on the duties of a householder,
to Sigala enumerates the following:

(1) Four vices to be avoided: (a) destruction of life;
(b) taking what is not given; (c) licentiousness; (d) lying
speech.

(2) Four motives to be eschewed: (a) Motive of partiality;
(b) motive of enmity; (c) motive of stupidity;
(d) motive of fear.

(3) A-voidance of six channels of dissipating wealth: (a) into-
xicating liquors; (b) frequenting the streets at unseemly
hours; (¢) haunting fairs; (d) infatuated by gambling;
(e) associated with evil companions; (f) habit of
idleness.

(4) Avoidance of four types of people: (a) rapacious
friends; (b) men of words not deeds; (c) flatterers;
(d) fellow-wasters.

(5) What he should do: (a) respect parents; (b) respect
teachers, etc.-.

The religion of the laity outlined above cannot hasve been
exclusive to the Buddhists and they must have borrowed considerably
from the contemporary sccts of the Jainas and the sacred lore of

——  ——— = _ -
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(1) Hare, Gradual Sayings, 111, pp. 29-30.

(1) Rhys Davids, Dial. of Buddha, lll, pp. 173-184.
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the Brahmanas. The Jainas, for instance, have a set of precepts
or Sikkhapadas very similar to those of the Buddhists.! The Brah-
manic books also praise good conduct but their rules are laid
down more according to the divisions of castes.? The peculiarity
of the Buddhists lay in the enunciation of a religious system without
the caste system, thus giving it a truly democratic character.

The goal of a Buddhist lay devotee as remarked earlier can
never be Nirvana. He cannot expect to g0 beyond certain heavens
and dwell there with the gods. Buddhism, it is generally supposed,
is a creed of agnosticism, for the Buddha never attempted to solve
the problem of the original Creator and his creation. He refused
to think of these points for the simple reason that he was not imme-
diately concerned with such problems. He called them * forests of
views and puppets of views.” Malunkya asks several such questions
to the Buddha to which he replied by way of simile. Suppose, he
says, a man is pierced with an arrow, the immediate task of his
friends will be to fetch a doctor, and get the dart removed. When
they have fetched the physician and the man refuses to let him
extract the shaft unless be knows who injured him—whether it was
a tall or a short man, a brahmana or a non-brahmana, whether the
arrow was made of horn or calf’s tooth. He would already be dead
before he gets all his questions answered. Hence the Buddha says
‘ the higher life is not contingent on the truth of any thesis that
the world either is or is not eternal.’”” The immediate problem with
which he is concerned is misery as the fact of existence and
man’s cscape therefrom and hence no such question could profitably
be settled for the purpose of holy life leading to Nirvana.

Buddhism, for the reasons stated above, in the original
stage had little mythology and less argument to suggest the origin
of the universe so as to warrant the incorporation of any superna-
tural element. The Buddha never appealed to a higher power for
deliverance trom suffering and firmly believed that man, provided
he worked sufficiently hard, could work out his own salvation. He
exhorts Ananda, ‘ Be ye lamps unto yourselves. Be ye a refuge
to yourselves. Betake yourselves to no external refuge. Hold

——— . — —

(1) See Jacobi, 'Jain Sutras,' S.B.E., XXII, p. xxii.
(2) Buhler, S.B.E., X1V, p. 36.
(3) Ibid., p. 300,
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fast to the truth as a lamp. Hold fast as a refuge to the truth. Look
not for refuge to any one besides vyourselves.”! The Buddha
never seems to concern himself with the origin of the universe,
traditionally so understood, and occupies himself mainly with the
problem of sorrow and emancipation therefrom. He has often
categorically classed faith in the gods and sacrificial offerings to them
as ‘wrong belief’.?

But these circumstances refer to a stage when the system
of the Buddha was principally in the form of a monastic move-
ment. Then came the inclusion of the laity in the fold due to
the stress of historical circumstances. The ideal, which was placed
before this section of influential devotees was not Nirvana, as in
the case of the monks, but godhood. Having arrived at this
position it was imperative on the part of the Buddha and his
disciples to take the next logical step and present a consistent
idea of the ‘state of blessedness’ which the laity were to enjoy,
after death, as a reward for their virtuous actions.

‘“ Buddism,” observes Waddel, * from its very commence-
ment appears to have accepted the Hindu mythology, with its evil
and good spirits, as parts of its theory of the universe.”” Where
Wadell says ¢ from its very commencement’ we would say ‘since
the inclusion of the laity as a section of the Buddhist faithful’
and agree with him substantially. Buddbism did accept the gods
and spirits. But they were not necessarily from Hinduism, if by
that our learned author means Brahmanism, for the majority of
tne gods so borrowed are from the religion of the masses which
may have been anything but Brahmanism. And wherever a god
was borrowed from Brahmana mythology he was so much changed
not only externally but also in essentials as we shall presently
endeavour to show.

These spirits, then, were certainly borrowed by the Bud-
dhists from local contemporary mythology and with a specific
purpose in view which effected such modifications in their
nature as changed the entire complexion of the deities concerned.
As is jnterpreted by Tacnibana these gods ‘do not appear merely

(1) Rhys Davids, Dial. of Buddta, 11, p. 108.
(2) Ibid., 1 p.17. |
(3) Encycopaedia of Religion & Ethics, IV, p. 571,
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as characters of pure mythology, but that each of them bears some
moral nature; they generally appear as agents of morality and
immorality.”l On their reappearance on the horizons of Buddhism
after their mirgration from the old soil they seem to have undergone
a metampsychosis. They have lost their exalted status as masters
of the known and unknown and ‘ are no more objects of worship
and adoration which they enjoyed in the Vedas.” Their life and
happiness are held up as ideals before the believing laity, firstly,
because they are the results of moral deeds and secondly, they
are comparatively free from some ot the ills which beset human
life on earth.

The entry of the gods also marked a transition in the cha-
racter of Buddhism. As a monastic movement it was primarily
an ethical system with certain vestiges of a definite philosophy
but without a mythology. With the arrival of the gods the monastic
movement becamc a systematised religion with its own heavens
and hells, devas and spirits to which was added later on the
deified personality of the Buddha. The gradual development of
the last mentioned can best be studied on an investigation into
the nature and position of the gods with which we shall now deal.

The Mahasamaya sutta offers a curious list of several gods
and their assemblies.® Generally speaking the god-worlds can
be divided into four parts: Kama, rupa, arupa and lokuttara.}
A passage from Atthasalini which, is no doubt based on an earlier
authority, mentions a list of devas who could be included in the

-

divisions given above.” The gods mentioned there are:

Catummaharajika ( The four Guardian Gods).

Tavatimsa® ( The Thirty Three).

Yama ( Gods of the nether World ).

Tusita ( The Happy Gods).

Nimmanarati ( Gods who take delight in creation ).

Paranimmitavasavatti (Gods who control the creation of
others).

(1) Ethics of Buddhism, p. 31.

(2) Ibid. -

(1) Rhys Davids, Dial. of Buddha, 11, pp. 280-288.

(2) Coomarswamy, Buddha and the Gospel of Buddhism, p. 111.
(3) Muller, Atthasalini, p. 14.

(4) The Tavatimsa gods look forward with unblinking eyes. Rhys Davids, Dia/l.
of Buddha, 11, p. 17.
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These six gods comprise the Kama sphere. A lay devotee

can go to any of these six heavens if he has faith in the Buddha and
performs good acts like charity.!

The Four Gurdian Gods: They are termed dikpalas and
rule over the four quarters. A similar list of six dikpalas is given in
the Atharva Veda, but the two lists have scarcely anything in
common excepting the conception of dikpalas.? The eastern quarter
is ruled over by Dhatarattha (Dhritarastra). He is the leader of the
Gandhabbas (Gandharvas). In Vedic literature Dhritarastra is the
name of a snake demon with the patronymic Airavata.? Dhatarattha
his a daughter called Siri! and his sons go by the name of Indas.?

The term Gandbarva occurs quite frequently in Vedic
literature. The conception of many Gandharvas seems to have been
gradually developed from a single being and their number is variously
given as 27 and 6333. The abode of the Gandharvas seems to be
in the high regions of the air or sky. A Gandharva is a measurer of
space, is heavenly and stands erect on the vault of heaven. He is
the lover of the Apsarasas and in some passages is closely associated
with celestial light.®

In Pali literature the Gandhabbas are described as devas who
dwell in the fragrance of root-wood, heart-wood, pith, sap, leaves,
flowers, savours and that of scents.® They are long-lived, beauteous,
and very nappy.! They are also heavenly musicians and are
supposed to preside at child-conception.’® A lay devotee of
good conduct can be reborn among them after his death.!

The guardian god of the western quarter is Viruppakha, the
lord of the Nagas.? He has a daughter called Kalakanni.!¥ He sits
facing the east in the assembly of the devas.’* The Nagas are often

——— e — ———

(1) S=ze Coomarswamy, op. cit. et lor. cit.

(2) Vogel, Indian Serpent Lore, p. 9.

(8) Macdonell and Keith, Vedic Index, 1, p. 403.

(4) Fausboll, Jataka, 111, p. 257.

(5) Rhys Davids Dial. of Buddha, 11, p. 288.

(6) Macdonell, Vedic Mythology, p. 136.

(7) Vide the author’s paper on the subject published in the Jonrnal of the Bomkay
University, X111, II, Sept., 44.

(8) Mrs. Rhys Davids, Kindred Sayings, IlI, p. 197,

(9) Ibid., p. 193.

(10) M_N., I, p. 157.

(11) Mrs. Rhys Davids, op. cit., p. 177.

(12) For Nagas see chap. VXI.

(13) Jat., 111, p. 257.

(14) D.N.,, 1], p. 207.
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described as snake-demons and Viruppakha, being their king, settles
all disputes that arise among them.!

Vrulha is the god of the south and the leader of the
Kumbhandas who are a class of fairies or genii.? In the assembly of
the gods he sits facing the north.?

Vessavana, who is also called Kuvera—well known in Brah-
manic mythology as a god of wealth—is the king of the Yakshas and
rules over the north. He is so called because his is the kingdom of
Visana.* His vehicle is narivahana.” He is also credited with being
a sotapanna (stream-winner).® The term Yaksha, signifying an
attendant of Kubera, occurs in the Upanisads.” Its mecanine here is
ogre, dryad, ghost or spook. The word is also used to mean a man
(yakkhasso suddhi).® The gods described as ‘debauched in mind

(manopadosika)’ are included in the retinue of the Four
Great Kings.*

The second in order, in the list quoted above, is the world
of Tavatimsa gods. It is situated on the top of Mount Sineru,
which is the place of residence of Sakka. Then comes the world
of the Yamas who can be explained as subjects of Yama, the
ruler of the nether world. The Tusita devas are so called

because they are full of joy. The Future Buddha, before his
birth as Gotama, lived in Tusita heaven.' The Nimmanarati gods

are those who take delightin their own creation. They can create

any form in any colour.” The Paranimmitavasavatti are beings
who desire the creation of others in order to get them into their
OwWNn POWCT,

The Milinda Panha gives a further list of eight gods.
They are: Inda, Yama, Varuna, Kuvera, Pajapati, Suyama, Santu-
sita and Mahabrahma. The first five and the last are clearly
brahmanical while Suyama and Santusita are mentioned elsewhere

. ——— ——

(1) Jat., 1V, p. 168.
(2 D.N., 11, p. 257.

(3) Ibid., pp. 207, 221.

(4) Ibid., Ill, p. 201.

(5) S.N.A. 1, 379.

(6) Ang. N.A., 11, 718.

(7) Ang. N., 1, p. 21, Note.

(8) Woodward, Gradual Sayings, 1l, p. 165, Note 5.
(9) Woodward, /bid. p. 133.

(10) D. N., I, p. 21.
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and appear to be slight variations of Yama and Tusita gods.
Suyama and Santusita are slightly higher then Yama and Tusita lgods.

The most important divinity in the assembly of Pali gods
is Brahma. The Pali books mention two principal Brahmas:
Sahampati® and Sanankumara.’

The world of Brahma is the highest of the celestial
worlds and is the abode of the assemblies of the Brahmas?¢ It

consists of twenty heavens: nine ordinary Brahma worlds, five
suddhavasas, four aruppas, the asannatta and the vehapphala.
The inhabitants of the Brahma worlds are free from sensual
desire’. The Brahma world proper is devoid of women.” Though
they cannot go to the Brahma world they can be members of
the assemblies of Brahmas.®! Birth in the Brahma world is
achieved through good karma, leading a virtuous life and medita-

tion.? Virtuous monks can have access to Brahma and his
world.!?

The Brahmas are shown as often visiting the earth and
taking a keen interest in the affairs of men. The span of their
life is very extensive. Their status is below that of an Arahat,
for their knowledge is limited and a Brahma, in one place, is
shown as being ignorant and entertaining irrational and heretical
views.!l! They are also subject to rebirth and are not free from
the evil influence of Mara.l? In the Janavasabha suttanta Brahma

Sanankumara is shown as praising the Buddha for the excellent
qualities of his head and heart.!?

In the Mahapadana Sutta we are told that the Buddha
immediately after his enlightenment, felt dithdent about preaching
his doctrine to the people for, he thought, they would scarcely
understand it. Sahampati, who knew the Buddha’s thoughts, appe-

(1) Milinda Panha, p. 218.

(2) M. V. pp. 3-6.

(3) Rhy Davids, Dial. of Buddha, 11, p. 244.

(4) Malalsekera, Dict. of Pali Proper Names, 11, p. 336.
(5) Vibh. A. V, 21.

(6 Dhp. 4., 1, 278.

(7) Vism., II, 418.

(8) Ibid.

Q) Ibid.

(10) Woodward, Gradual Sayings, Il, p. 192,

(11) Chalmers, Further Dial. of Buddha, 1, pp. 243-246.
(12) /bid.

(13) Rhy Davids, Dial. of Buddha. ll, p. 246.
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ared before him and entreated him to preach his doctrine lest the
world should perish without it. It is generally shown that Sahampati

is seen only by the Buddha while Sanankumara may be seen
by others.!

Besides these two Brahmas there are others like Ghatikara,*
Baka,’ and Narada!. From this it seems that the word Brahma indi-
cates a title rather than a personal name. These Brahmas are
credited with having large assemblies and the ideal of Brahmasa-
havyata (association with Brahma) is placed before a good house-
holder for emulation. He must eschew all ‘claims of me and thee’,
his thought should rise to lonely calm, he should be rapt in pity,
must loathe all foul things, dwell in chastity and then he can reach
the immortal heaven of Brahma.” This life as explained by the
Buddha is essentially the same as that of a monk. But the state was

also possible to a lay devotee and was supposed to be the result of
oood actions like charity and morality on his part.

Another and equally frequently mentioned god is Sakka,
called Inda of the gods. It is clear that like Brahma, Inda was
a title rather than a personal name. He, like Brahma, is not free
from ignorance, lust, ill-will, anxicty and rebirth. Sakka resides in
the Tavatimsa heaven, in his Vaijayanta palace and is the king of the
thirty-three gods.” In ten matters like happiness, leadership and
renown, he surpasses all other gods.® He is variously addressed as
as Kosiya, Vasava, ctc.. The garden in Sakka’s heaven is called
Nandana and nymphs wander among its shady bowers.” Rhys
Davids argues that the Pali Sakka and the Vedic Indra are two
entirely different conceptions and we may casily agree with him,
taking into consideration the difference in the ideas associated with
the two divinities.'® The Pali Sakka is rather a very virtuous being
promoted to the status of a high god and is mild and generous by
natare. He has nothing in common with the gorgeous war-god of
(1) Ibid., p. 244.

(2) Mil. P. p. 223.

(3) M. N. 1 p. 326.
(4) Sam. N., 1, p. 35.
(5) Ibid., p. 273.

6) Ang. N. 1, p. 111,
(7) M. N., L p. 253.
(8) Ang. N., 1V, p. 242.

(9) Mrs. Rhys Davids, Kindred Sayings, I, p. 9.
(10) Dial. of Buddha, 11, p. 287.
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the early Aryans. Sakka’s knowledge is limited and he is not free
from passion, malice, and delusion.!

Besides these prominent gods of the Pali Buddhist ‘mythology’
we also come across numerous other gods, the more important among
whom are noticed below. ‘Pajjuna’ is called a god of rain. He
has a daughter called Kokanada. He has a host ot rain-cloud devas
over whom bhe rules supreme. When the rain-cloud devas are

indolent there is a dearth of rain.2* This deity apparently reminds
us of the Vedic Varuna.?

There is a certain class of gods called *‘pleasure debauched”’
or khidda padosika who for ages, pass their time in the pursuit of
laughter and sport of sensual lusts. Through loss of self-control
they fall from that state.* Then there are the ‘ever radiantdevas,
who experience harmless contacts, feelings and utter bliss.5

Finally we come to the class of fairies and goblins, dryads
and spooks, the Yakkhas and asuras—whose king is Rahu®—nagas
and petas.” Those who had committed some bad deeds in their
past lives are reborn in the lower worlds. They are both benevo-
lent and malevolent. They generally guard palaces and treasure
troves, forests and gardens, mountain passes and wayside shrines.?
When the Yakkhas die the their bodies appear in the form of ants
and other worms.? Many a time they are shown as falling in
love with human beings.® The Sutta Nipata contains a set of
questions asked by two Yakkhas who extorted an answer from the
Buddha almost at the point of an impending death.!!

These gods are also often described as guardian spirits
of a tree, river, forest or city,!? and when propitiated help one to
achieve the effect desired. They can assume any form, that of
man!’® or of a white or a black bull.2* They are most helpful to the

() Woodward, Gradual Sayings, 1, p. 127.
(2) Hare, Gradual Sayings, I, p. 178.

(3) Mrs. Rhys Davids, op. cit., p. 40.

(4) Woodward, Gradual Sayings, ll, p. 165.
(5) Ibid., p. 239.

(6) Ibid., p. 1.

(7) Mrs. Rhys Davids, op. cit., pp. 92-93.
(8) Dhp. A., 1V, pp. 92-93.

(9) Mil. P., pp. 271-272.

(10) /at., I, p. 110,

(11)’3. N., pp. 27, 31, 47.

(12) Jat., 1, p. 102.

(13) Ibid., 1V, p. 38.

(]_4) Ibid., 111, p. 4.
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Buddha or his disciples, as is shown by the Matanga Jataka, where
the deities punish some brahmanas who annoy a sagel, and the
Khadirangara Jataka where a tutelary deity refuses help to a minor
voddess who doubts the Buddha's power.? They also display a
keen interest in the afhairs of men as in the Kakkaru Jataka where
the terrestrial deities come to watch a festival in Benares.?

The vivid description of deities weeping in the skies when
the Buddha was on his death-bed, betwixt the twin sala trees

is another instance in point.! These deities, however are capable of
entertaining false ideas and becoming wicked.

From the ideas outlined above it appears that life in the

deva-worlds was very happy and extensive. The computation of
time in the heaven of Tavatimsa gods in described thas: “That
which humanly speaking is a century, this to the three and thirty
vods is one night and day. Of such a night thirty nights are the
month, of such a month twelve months are the year, of such a year
the celestial thousand vyears are the life-span of the three ard
thirty gods.””” They are very handsome in general appearance,
often very tall and graceful and can pass from one world to the
other without let or hindrance. They are also free from the
clutches of the many of the cankers and they enjoy pure and

heavenly bliss. They have a luminous exterior and draw no light
from the sun or the moon."

The term ‘deva’ means a being from the other world,
cenerally a god. 1t does not necessarily mean a superhuman
being.” The general belief, as recorded in the Pali books, is
that they were in their former lives liuman beings, preferably
disciples ot the Buddha* and by dint of their virtuous and noble
deeds were born in one of the deva-worlds described above.
The extent of a deva’s knowledge, rhough wider than that of an
ordinary mortal, is still inferior to that of an Arahat. For he has

— — .- —= T —.—- s — o e - Tm—

(1) Ibid., 1V, p. 11.

(2) Ibid., 1 p. 10.

(3) Ibid., I, p. 58; also Hare, Gradual Sayings, lll, p.235; where it is shown that
quarrel among men aiiects the devas.

(4) Rhys Davids, Dial. of Buddha, 11, p. 152; also p. 103.

(5) Ibid., p. 356.

(6) M. N., 1l p. 58.

(7) Rhys Davids, op. cit., 111, pp. 10 if.

(8) Mrs. Rhys Davids, Kindred Sayings, 1, p. 65. Fnathapindika, a disciple of the
Buddha, was reborn as a scn oi a god. /bid., p. 86.
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yet to overcome certain hindrances in the holy path such as kama,
“dosa and moha. Those gods, alone, who have an unshakable faith
in the Buddha, Dhamma and Samgha can attain to perfect know-
ledge. They, too, like other human beings are subject to rebirth

and it is stated that ‘malign gods are reborn while benign gods are
not reborn.’?

From the generalisations arrived at above it is evident
that the ideal of deva-hood is lower to that of Nirvana,> which
is as it should be considering that the state of a monk is higher
than that of a householder. The power of the devas, though
higher than that of men, is still limited as is their knowledge.? The
devas not only think it fit to sing in praise of the Buddha but
also his disciplest. On an analysis of these ideas we find that
the following characteristics are common to most of them: that
they are nothing better than dignified human beings; that they
are subject to the influence of death and rebirth; and they have
yet to overcrome some of the obstacles in the spiritual path and
are thus lower in status than an Arahat.

Rhys Davids in a note on the term ‘leader of devas and
men' remarks that ‘the essential meaning of deva in Indian
literature is rather that of the other world than of superhuman
A man, the Sihanada

sutta points out, can be reborn as a god if he performs good

¢t

nature. We in the next world are devas.

deeds. This conception of divinity; many manifestations of
which are clearly borrowed from Brahmanism and local religion,
is so totally different from the parent creed that it is interesting
to inquire into the causes that led to such an enunciation.

The conception of divinity in Brahmanism is that of a
being who is superhuman not only as regards knowledge and
power but also in not being subject to the disturbing influences
of death and transmigration. In Buddhism, on the other hand,
we find that gods have a very restricted power and that they die

(1) Woodward, Gradual Sayings, II, p. 179; they are also subject to decay, dis-
ease, death and karma.

(2) Ibid., p. 44.

(3) Hare, Gradual Sayings, llI, p. 38; oblations to devas may ensure the safety of
¥ ealth but it is not always certain.

(4) Mrs. Rhys Davids, Kindred Sayings, I, p. 88.
(5) Dial. of Buddha, I, p. 10.
() M. N., 1, p.71.
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and are born acain, not necessarily in the same state. The
Buddhist definition of a deva is ‘one who shrinks from sin’l.
The term can be more accurately rendered as an angel than a
ood, helping the virtuous and punishing the wicked.

What were the causes that led to the formulation of such

a conception! The reason appears to be twofold: necessity and
prestige value.

Buddhism, in the early stages, though essentially a monastic
movement as we have seen before, still had to cater for a consider-
able lay following who, as it turned out, bore on their broad
shoulders the burden of supporting the monks and generally
providing tor their material well-being. The largest portion of
this mass was that of ex-deva worshippers. And hence the
Buddhists found it necessary, having once admitted the laity, to
incorporate some of the ideas and beliefs which were deep-set in
them and, so to say, were in their blood. These ideas could
not be forgotten by a nominal "change of creed, and a number
of them migrated into the new territory wherein they
were given, willy nilly, an inconspicuous corner. This,
the Buddhists did, not voluntarily, but under compulsion, as a
law of necessity. They had to make the new converts feel that
the creed they had newly adopted was not entirely an alien one,
having no relation to the life they lived and the ideas they
thought of fcr so long, and this the favourite faces of the
old gods and goddesses, no doubt in new garbs, did wonderfully
well. And hence a very important purpose was served by
the inclusion of some of the strong and powerful local deities
who had great favour with the populace.

But this they did not without modifications. This is
where the prestige value comes in. By making these erstwhile
all  powerful deities like Brahma and Sakra-Indra subservient
to the Buddha and inferior in locus standi to his gifted disciples
the Buddhists marvellously succeeded in impressing upon the
minds of the new converts that the gods whom they were wor-
shipping as all powerful before embracing the new creed were
inferior to the Buddha and his high disciples. This move also
fulfilled another condition ; it was a successful effort to glorify the
(1) Jat., 1, p; 26. o




45

Buddhist creed by attributing a subordinate place to the local gods
in the spiritual gliedeung and making them take recourse to the
Buddhist system to acquire the status they enjoyed.

As an indirect result of lowering in the status of the local
deities emerged the gradual deification of the Buddha. Already in
the Nikayus we find the Buddha, though not actually called a god,
was all the same designated as holding a higher place among the
gods. Thus we find that the Buddha is called a teacher of gods and
men.! He is reckoned as the chief in the world of Brahma,? and
devas® and that he is surrounded by mighty devas!. Devas and
Brahmas praise him and his followers, their glory is surpassed by
the Buddha’s® and the devas ask Buddha’s pardon for some captions
remarks they might have made against him.® From this his position
among the local powerful gods, his journey towards being a ‘god of
gods (devatideva)’, as mentioned in the Milinha Panha, was not a
long one. Already in the Chapter of the Great Decease Buddha
himself is made to speak of how the relics of his body should be
honoured’......They treat the remains of the Tathagata. At the four
cross-roads a cairn should be erected to the Tathagata. And
whosoever shall there place garlands or perfumes or paint or make
salutation there or become in its presence calm in heart—that shall
long be to them for a profit and a joy.”® The Buddha is ¢ven shown
as indicating the places of pilgrimage which a believing man could
profitably visit; they are the places where he was born, enlightened,
set in motion the wheel of Law, and where he finally passed away.?
The reward of this pilgrimage is clearly shown as rebirth in heaven.
From the passages reproduced above it is evident that after the death
of Gotama he must have become in the popular lay mind, some
one approaching god-hood. The material from which the Buddha,

the “‘god of gods’’ of the near future, was to emerge was already
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getting ready. It only required the passing of time and with
it the slow and certain fading of the memory of the master’s
personality and a definite effort on the imagination of the laity and
monks, ere long the master did become a god, nay the god of gods.

This, then, was the position and the religion of the laity in the
first stage of the Buddhist expansion.



CHAPTER 1V

THE DEVELOPMENT OF THE RELIGION
OF THE LAITY

WE saw above the characteristics of the first stage in the
: internal development ot Buddhism as a system of ethics and
the role that the laity played therein. The position of the laity
in the Buddhist fold was really that of ““an ally on whose friendship
they (the Buddhist) knew how to put a proper value. As an
ally but at the same time nothing more. The feeling of havinga
a share as a citizen in the kingdom of Buddha’s children, was
denied to the laity, much more so even than was such a feeling
denied in the old Brahmanical sacrificial-faith to the non-brahmin
who, albeit only through the medium of the priest could draw near
to the god equally with the priest himself. The Buddhist believer,
who did not feel in himself the power to renounce the world could
console himselt with aspiring to don the yellow garb in some future
age and work out his own salvation’’.! The stage with which we
shall presently deal saw a transformation in the position of the
laity on account of their help in supporting the ever-expanding
Samgha, the outward spread of Buddhism and the final emergence
of the Buddhist monastic movement as a systematised religion. This
last phase is externally symbolised by the nature of the personality
of the Buddha, the evolution of his ethical system and his Samgha
as an instrument, and in later stages, an institution to be honoured
and respected.

The most perciptible change that occurred in the internal
aspect of Buddhism was the gradual change in the conception of
the personality of the Buddha. Already during his lifetime and
shortly after his death something approaching an aura of godhood
was bestowed on him by his admiring and devoted disciples.? The
magnificient personality of this itinerent teacher, this prince turned
a religious beggar, his regal calm and saintly mein, contained in
themselves elements of a potentially godlike figure. The power

(1) Oldenberg, Buddha, p. 387
(2) Vide., Ante.
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and the influence wielded by his personality are strikingly brought
out in the story of Angulimala, the robber chief. The Buddha, once,
was in Savatthi. At that time the whole countryside was terrorised
by the pernicious visitations of Angulimala. The Buddha, as was
his wont, started in the morning on his round for alms. He was
warned that he should not venture out alone. But he went on and
from some way off, on his way, the robber saw him. He ‘marvelled
exceedingly that where even companies of ten to fifty travellers
all fell into his hands this solitary recluse should seem to be forcing
his way alone, and the robber was minded to slay this recluse.
So, armed with sword and buckler and with his bow and quiver,
the robber followed in the lord’s trail.” Then Angulimdla found to
bis discomfiture that he could not catch up with the Buddha and
shouted out to him to stop. The Buddha replied: ‘1 have stopped,
Angulimala, you stop too.” The robber did not believe him and
asked for an explanation. ‘Yes, I have stopped,” said the Buddha,
‘for never violence do 1 to any, life you will not destroy. Thus
I have stopped indeed, but you stop not.” Thereupon Angulimala
felt in all its vididness the shame of the evil life he led and ‘into

a deep abyss his arms the robber flung, low at the Master’s feet
he craved admission to the Brotherbood’.!

So long as the Buddha lived his personality was powerful
enough to attract the laity towards his creed, which in itself was too
abstruse to commend itselt to popular imagination. The recondite
formula of the Causal Nexus and the enumeration of the
Asavas and the Jhanas were hardly expected to appeal to the
multitude fully busy with grappling with the everyday problems of
lite. It is the overwhelmingly moral emphasis laid on his teachings
which seems to have found the greatest favour with the people,
weary as they were with the tediousness ot the vedic rituals and the
dreamy speculations of the retiring thinkers. His life with all its
splendid sacrifice and austerity in behaviour offered a large scope in
canonising him as a superhuman being. To this were added by
devout imagination the gentle but fascinating touches of
miracles ere long the teacher became super-human. There may be
no place for the supernatural in the orthodox Buddhist system but
there is plenty of it in the pupular mind and that is what we find

(1) M. N, Il p. 100
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in the various parts of the Pali books. How this came to pass is,
in itself, an interesting problem.

The supernatural has always played a dominant part in all
the religious systems of the world. And Buddhism, as we have
seen earlier, was no exception to it. Buddhism, though it started as
a monastic movement, had to go along way to meet the pcpular
fancy, for obvious reasons, by introducing ideas and beliefs that had
firm roots in popular mind. Buddhism-dogma and practice-was
strongly centred round the personality of the Master who was its
inspiration and driving force. However much the Buddha may
have disliked the idea of making himself into a god, his disciples,
down long and troublesome centuries full of monastic vicissitudes,
succeeded in making out of him a “‘god of gods”’.

This deification of the personality of the Buddha was a
gradual process. We find, for example, that the Buddha, in the
early verses of the Pali texts, was a great man with a remarkable
personality and magnetic charm. That is all and there is nothing
more to it. Gradually this figure, that was super-normal but not
super-human, was described as vested with all sorts of mystic
powers like those of moving mountains, curing the sick, flying
through the air, of unimpaired vision and hearing, magnified in
stature and complexion till it lost all semblance ot the itinerant
preacher of moral values and the monastic head. Slowly the human
figure of the Buddha was undergoing a steady transformation both
in the minds of the laity and the understanding of the clergy. The
first indication of such a transformation is provided by the theory
of the former Buddhas enumerated in the Mahapadana Sutta
of the Digha Nikaya.! There the number of the former
Buddhas is stated to be six which gradually increases till in the
Buddhavamsa it comes to twenty four. This development coupled
with the dhammata theory and the thirty-two signs of great men®
completes the picture of Gotama Buddha as a full-fledged deity.

Various contributory factors are responsible for this trans-
mutation. All other philosophical - cum - ascetic systems which
Buddhism had to contend with had some element of the super-natural
inherent in the bol of the dogma. Buddhism repudiated the

o — e - ——rl—

(1) D. N., IL p. 5-8.
) Ibid., pp, 9-14.
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Upanishadic conception of soul and lost with it all the mystic
grandeur of the transmigrating ego finally merging into the Supreme
B2ing. Secondly, it also shelved the problem of the origin of the
universe which is always a fertile ground for the sprouting of the
super-natural. It had only the lean staff of the doctrine of Karma
to lean upon and the way to material success was a long and a
weary one. On the other hand the towering personality of the
Teacher could compensate for the other two lost grounds. The
popular mind, again, being deeply imbued with animistic thought
could barely comprehend a highly rationalised system like Buddhism.
Hence, the inclusion of gods, creeping out of the hollows of the
banyan trees, moss-covered waterholes, star-kissing mountain-tops
and primeval forests paying homage to the Buddha. The progres-
sively dimming monastic memory of the teacher, goaded on by a
swiftly flowing under-current of popular thought evolved out of him
something approaching a deity.

This change in the features of thc Buddha is very revealingly
sipnified by the appearance of the theory of dhammata. The
Mahapadana Sutta contains a detailed description of some six
former Buddhas, who preceeded Gotama. The names, castes,
parents, span of life and assemblies are enumerated in such a fashion
that they could easily be reduced to a cryptic tabular form. The
object behind it seems to be te provide a tradition to the Buddha
and an antiquity to his doctrine. ‘The theory of a number of
successive Buddhas’ observes Rhys Davids,’ ‘presupposes the con-
ception of a Buddha as a different and more exalted personage than
an Arhat. Tbus the Buddha was no longer regarded as the Man
Perfected but as some one fulfilling the natural order of things’ a
cuper human being. And as Rhys Davids says ‘a gorgeous hierarchy
of mythological wonder-workers filled men’s minds, and the older
system of self-training and selt-control became forgotten™.

The Sutta Nipata contains the story of a monk called
Kokaliyva who abused Sariputta and Moggallana and as a a consqu-
ence thereof had to suffer incalculable torments in hell.) This
attitude is entirely different from that adopted by the Buddha him-
(1) Dial of Buddha, 1I, pp. I-3.

(2) Ibid.
(3) S. N-fr PP. 123-7.
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self. Abuse he returned with sarcasm, but rarely with angry threats.
If a man who abuses the Buddha’s disciples could suffer so much
how much more would he suffer if he spoke disrespectfully of
the Buddha himself? This point.can be very clearly illustrated by
the juxtaposition of two stories, one from the Digha Nikaya and the
other from the Petavatthu.

We are told that a Brahmana by name Ambattha came to see
the Buddha. After going through the usual formalities of greeting, the
Brahmana opened his conversation with the Buddha ‘“‘walking about
saying something or the other of a civil kind in an off-hand manner,
fidgeting about the while, or standing up, to the Blessed one sitting
there.”” Thereupon the Buddha asked him whether that was the
way in which he conversed with Brahmana teachers. He replied,
““Certainly not’’. But, said he, Brahmanas were Brahmanas, while
‘““with shavelings, sham friars, menial black follows, the off-scouring
of our kinsman’s heels’’ like the Buddha he would talk as he was
doing, which was, indeed, very offensive. But the Buddha, without
losing his temper, drew him out into an argument which offered
him a shameful defeat.l

The Petavatthu story tells us of a man who was reborn as a
vile and malodourous spirit (peta) because he prevented his wife
from going to a stupa and worshipping it.’

Thus, on an examination of all such stories from the Vimana
vatthu and the Petavatthu, which are probably compilations of this
age, we find that the personality of the Buddha changed from that
of a teacher of profound truth to that of a god who can lead one to
heaven. The punishment for all overt and covert acts of disrespect
towards the Buddha was perdition and hell.

Faith, which was already regarded as a sterling virtue in the
earlier stage, also changed its complexion and stand. In the earlier
stage the upasaka must believe in the Buddha alone in so much as he
was the Enlightened One, (Sambuddha) the worthy one (Arahan)
and the Teacher of the world.3 But now, faith in the powers of the
Buddha was of maximum benefit in itself. Faith in itself, was an

(1) Rhys Davids, Dial of Buddha, I, p. 111,
(2) Pet. V., p. 44.
(3) D. N., I, p. 49,
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act of merit which enabled even a frog to go to heaven.! 1f a person
was an upasaka or upasika ot the Buddha that was enough for him
or her to be reborn as a deity.”? Just as in the earlier stage the ideal
placed before the believing laity was god-hood so also was the case in
this stage but with this difference that the Buddha, his Doctrine and
the Brotherhood came to be primarily regarded as the sole instru-
ment designed to acquire the eftect desired.

The religion of the laity also underwent slight but significant
changes in this period of growth. Earlier it was predominantly a
moral creed with the Law of Karma as its backbone and opposed
to all forms of ritualism. But now it acquired the trappings of
ritual such as stupa-worship and was thus much more syste-
matised than ever before. The moral acts constituting the religion
of the laity outlined before were good because they were inherently
ocood but now they were better if accompanied by faith in the
Buddha, Dhamma and Samgha. The Buddha says: ‘““what does the
order expect that of me? 1 have preached the Truth without making
any distinction between esoteric and exoteric doctrine......... 3 He
advised the Samgha and implicitly the laity to regard the Dhamma
he preached as the leader atter his death thus showing that the
Dhamma was of all consequence and not his personality. The in-
troduction of portions showing the Buddha speaking of pilgrimages
to the sacred places of his birth, enlichtenment, preaching of
the Dhamma and final passing away are clearly the work of later
hands. But as times progressed and memory became weak the per-
sonality of the Buddha permeated the entire background of all
Buddhist thought, monastic as well as lay, and to practices like
relic-worship was attributed immense merit.

The religion of the Buddha, along with his personality
acquired a new sanctity. All attacks on the system before, were
met on the plane of logic and reasoning and were refuted with the
proper force of argument, persuasion and conviction. An oft
recurring charge that was levelled by many ascetics and Brahmanas
against the Buddha’s Dhamma was ‘‘“Takkapariyahatam samano
Gotamo Dhammam deseti, vimamsanucaritam...... > which was

(1) Law, Heaven & Hell in Buddhist Perspective., p. 68.
(2) Ibid., p. 44.

(3) Rhys Davids, Dial of Buddha, 11, p. 108.
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rationally met and refuted. In fact, the Buddha advised his
disciples thus: ‘“When outsiders speak in dispraise of me or of the
Doctrine, or of the Order, you should unravel what is false and
point it out as wrong, saying ‘“for this or that reason this is not the
fact, that is not so, such a thing is not found among us, is not in.
us.”’! This attitude then taken evidently appears to be much more
tolerant and resonable than in the Vimana and the Peta vatthus.
A son of a merchant by name Dhanapala, for instance, is consigned
to the nether world for abusing (paribhaso) what the Buddha

regarded as moral acts.?

The almost overwhelming emphasis laid on the high effective-
ness of the virtue of charity indicates an unprecedented expansion
in the dimensions of the Buddhist Samgha. It was almost an
unthinkable offence on the part of the lay devotee if he sought out-
side the order to bestow gifts and this action almost made bim an
outcaste.) Such an attitude could only be explained only by
presuming that the Samgha had expanded beyond expectations and
only by investing on the loyal charity of the laity could it maintain
itself. The reward of a gift is tenfold: The donor gets life, colour,
joy, strength, readiness of mind, etc.? Charity is praised as a paen
for all suffering, the act supreme. Gifts of insignificant things like
seasamum?® or a seat’® could give to the donor ever-lasting happiness
in heaven. The Vimana Vatthu? says:

“Acts of merit should be performed by a wiseman who
knows, when Bhikkhus assemble charity (given to them) is of great
> Charity was regarded as an act preeminent and a punna
(merit). The donors were lavishly praised and were assured of a
place in heaven.*

fruit.

But this charity, if it is to produce the highest reward, must
be directed towards the Samgha. The role of punna (merit) which
a man is assured of on giving charity to the Samgha was that of
the kinsmen and relatives offering comfort and shelter to a man who

(1) Rhys Davids, Dial of Buddha, 1, p. 3.
(2) Vim. V., p. 10.

(3) Hare, Gradual Sayings, Il1I, p. 151.
(4) S.B,E., XVII, pp. 859.

S Vim. V. p.8.

(6) Ibid., p. 3.

(7) [Ibid., p. 5%.

(8) Ibid., pp. 3-5.
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has arrived home trom along and arduous journey.! The upper-
most reason for this preponderent emphasis on charity to the
Samgha is apparently due to the effort on the part ot the Buddhists
to induce the laity to willingly help maintain the expanding Samgha.
And this the laity did as can be seen from the practice in modern
Siam where laymen and especially the laywomen have provided
generously for the service of the community of monks.> The main
point that strikes us as a chief charateristic of this period is that
Buddhism as symbolised by the church was undergoing the process
of rapid expansion and hence the efforts on the part of the leaders
of the community to prepare the laity as a solid group of adherents
who could contribute cohesion and intensity to the whole super-
structure of the ecclesiastical movement.

As a consequence of the conditions outlined above the
position of the laity vis-a-vis the Samgha assumed greater importance
than before. As a fountain of charity the layman was praised, as a
‘““treasure of charity...... finding pleasure in alms-giving.””s The
monk was asked to look after the spiritual welfare of the layman.
He was, while in wvassa, expected to incite the laity to greater
virtue, make them live in the mirror ot the Dhamma'. This
period also saw a closer cooperation between the laity and the
Samgha. A rigid control over the actions and inclinations of
the laity was beyond the powers of the Samgha but some sort of
retaliatory measures seem to have been envisaged in certain
exceptional cases. Thus, for instance, there are eight cases noted,
in which the resolution of exclusion was passed against a layman.
‘““ He endeavours to prevent the monks from obtaining gifts, he
endeavours to cause the monks to suffer injury, he endeavours to
cause the monks not to obtain lodgings, he abuses or scolds the
monks, he causes dissensions among the monks, he speaks evil
of the Buddha, he speaks evil of the Dhamma, he speaks evil of
the Samgha (Cullavagga V, 20, 3)° The layman was enjoined
upon to show proper respect to the monk® but the monk was

(1) Vim. V., p. 49.

(2) Landon, Siam in Transition, p. 49.
(3) Hare Gradual Saysings, 111, p. 185.
(4) Ibid., pp. 193-194.

(5) Oldenberqg, Buddha, p. 384.

(6) Rhys Davids, Questions of King Milinda, S.E.E. XXXV, 1, p. 232 Mil. P.,
pp. 162-4,
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also asked to accept with bowed head the admonitions and
exhortations of the believing laity.! The monk on his part was
expected to be an example of decorum to the laity and he was

severely censured if he spoke unbecomingly and went about

ill-clad for alms.? The layman .was now more than simply an

“Anhanger”, he was a prominent member of the Buddhist community
and was expected to have the good of the Samgha always in his mind.
An ideal lay disciple is described as follows : (1) He suffers alike in
pain and feels alike in joy as the Order does, (2) he takes the Dhamma
as his master, (3) he delights in giving so far as he is able to give,
(4) on seeing the Dhamma decay he does his best to revive it,
(5) he holds right views, (6) he runs not after any other teacher
(7) he guards himself in word, deed and thought, (8) he delights
in peace, (9) he feels no jealousy (10) he takes refuge in the
Buddha, Dhamma and the Samgha.®

Thus by the aligning of the laity with the Samgha came about
the crystalisation of the Buddhists as a community distinct trom
the other population. The Brahmanic housefathers had rules of
conduct of their own but they were based more on caste-distinc-
tions and rigid ritualism. The Brahmanic house-father owed
allegiance to his caste while his Buddhist counter-part to the
éamgha of the four quarters.

Another important indication of the change - slight though
it be - is shown in the conception of the Vimanas and hell. This is
not to say that some entirely new conceptions cropped up and were
adopted by the Buddhist because the roots of the vimana idea can
be traced to an earlier stage. The gods like Sakka and Brahma still
held the field but an addition of subsidiary heavens was made to

their spheres.

A Vimana, according to the Buddhist conception, is a heavenly
mansion supported by columns of beryl or other precious stones..*
It may be in the form of a boat” or a planc®, or a celestial elephant.”

(1) Ibid., p. 334.

(2) S.B.E., XIII, p. 59, Patimokkha, Sekhia Dhamma, 3.
3) Mil. P., 1, pp. 143-114.

(4) Vir;:. V. p. 9.

(5) Ibid., p. 6

(6) Ibid., p. 2.

(7) Ibid., p. 4.
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The persons living therein are ‘““a people with refind and delicate
tendencies; it (the Vimana) has nothing in common with the
Valhalla, where the spirits of the departed warriors, the worshippers
of Odin and Thord enjoy the supreme bliss of fighting and feasting.
The fortunate dwellers in the Buddhist Vimanas are marked by a
beautiful golden yellow complexion emitting rays of brilliance that
make up a sort of aureola round about them. There is a play of
brilliant and cbarming colours in the dress and paraphernelia, in
general of the dwellers in the heavenly palaces; all the wealth of
India, gold and precious stones, rabies and sapphires, emeralds and
diamonds abound in the Vimanas.””! The life in the Vimana, in
short, is of abundant elegance and unending happiness. These
Vimanas are different from the heavens of the gods described
carlier, and clearly are an addition to the period under review.

Along with these Vimanas the conception of the Pzstas or the
departed spirits came to acquire a prominent place in the religion
of the laity. As with the gods so with the petas the case seems
to be that of the Buddhists borrowing from the local religion which
may or may not be purely Brahmanical. The word ‘Preta’ occurs
in vedic literature in the sense of a ‘dead man’ and not in the sense
of a ‘ghost’ which is post-vedic.® Before the rise of Buddhism ‘the
belief in the existence of departed anscestors and the presentation
of offerings to them have always formed a part of Hindu domestic
religion.” ~ *“To gratify this persistent belief” says Sir Charles Elliot,
““ Buddhism recognized the world of Preta, i.e. ghosts or spirits.””?
The local conception, then, was tolerantly included in the religion of
the laity by the Buddhists, but with a specific purpose in view. That
purpose was to show effectively to the believing laity as to what
would happen to a man who is sparing in charity.

Having thus accepted the conception of the Peta the Buddhists
then designated the Samgha as the receiver on behalf of the departed
ones. Giving to the Samgha, then, fulfilled two conditions (a) the
donor went to heaven after his death, (b) the spirits of the
departed ones were happy and the Samgha was also honoured.

(1) Law, op. cit., p. 88.
(2) Macdonell & Keith, Vedic Index, 11, p. 53.
(3) Hinduism & Buddhism, ], p. 338.
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Hence, to be most effective, charity must be given to the Samgha
either as an offering to the Vatthudevatas or the Lokapalas.l

The general appearance of a Peta is that of a being with a
throat as narrow as the needle’s eye and shape such that it can
neither stand nor sit but must be flying for ever in the wind.2 It
is always shown as. hungry and thirsty and wandering on the
outskirts of the towns seeking food.> Most of the Petas, as described
in the Petavatthu, suffer their fate because of some misdeeds, more

glaring like that of preventing an wupasaka from giving charity?
or discourtsey to the Samgha.?

Thus, in this stage we see the consolidation of the laity as
a ‘ Buddhist’ community as distinct from the rest of the population,
the expansion of the Samgha and the final emergence of Buddhism
as a system'atised religion. :

But the credit of spreading the religion all over India as then
known and probably even outside goes to the proselytising zeal
of Asoka. He it was who found Buddhism a local sect and with

his untiring efforts converted it into a religion with widespread
following.

—_— — ——— e T p—— i m e — ——— [ —E——

(1) Pet. V. p. 4.
(2) Mrs. S. Stevenson, The Rites of the Twice Born, p. 191].
(3) Pet. V. pp. 2-5.

(4) Ibid.

(5) Ibid.



CHAPTER V

THE RELIGION OF ASOKA

“ASOKA war den ersten Konig’”’ observes Von Lassen,! “der die

Sache des Buddhismus zu der seinigen machte und seine verbrei-
tung in den Indischen und den fremdem Landern durch seine
massregeln abschlich beforedete......”” 'The name of Asoka is
remembered ncot for all bis wars of conquest as in the case of other
Indian monarchs but for his support to a small and as yet incons-
picuous religious sect which by bis zeal was transformed into a
world religion. The expansion of the Maurya empire may be due
to the martial genius of Chandragupta but the renown and the posi-
tion of preeminence which the Maurya empire has occupied in the
history of India is entirely due to the proselytizing zeal of Asoka’s
religious temperament. Religion had a certain position in the polity
of the Mauryas but the emphasis placed upon it is solely the work
of Asoka.

The early life of Asoka must have been much the same as any
other Indian monarch. The Pali chronicles tell us that he was a
viceroy at Ujjeni before he become a king® and also that he married
a lady of Vedisa called Devi from whom he had a son and a daughter
called Mahendra and Sanghamitra respectively. The Mahavamsa
further narrates that following in the footsteps of his father he
favoured the Brahmanas first but after coming into contact with one
Nigrodha Samanera he turned eventually towards Buddhism.* The
chronicle does not refer to the Kalinga war which according to the
cedict was largely responsible for Asoka’s conversion to Buddhism.
Asoka’s early religious life is thus described by the Mahavamsa :
(Asoka’s) father had shown hospitality to sixty thousand brahmanas
versed in the Brahmana-doctrine, and in like manner he himself
nourished them for three years. But when he saw their want of
self-control at the distribution of food he commanded his ministers
saying: ‘(Hereafter) 1 will give according to my choice.” The
(1) Indische Altertumskunde, 11, p. 2105.

(1) Mahavamsa, XllI, 8.
(2) Ibid. V, 37.
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shrewd (king) bade (them) bring the followers of the different
schools into his presence, tested them in an assembly, and gave
them to eat, and sent them away when he had entertained them.!

As he once, standing at the window, saw a peacetul ascetic,

the Samanera Nigrodha, passing along the street, he felt kindly
toward him..........

The king, in whom kindly feelings had arisen towards that
same (Nigrodha), summoned him in all haste into his presence, but
he came steadily and calmly thither.? The Samanera preached the

Appamada vagga to the king and he was won to the doctrine of
the Conqueror.

The Divyavadana also narrates the story of Asoka in great
details but attributes the conversion to Upagupta.?

In both these accounts the character of Asoka is painted in
lurid colours mainly with the idea of emphasizing the difference in
his nature after his conversion to Buddhism.

Asoka himself tells us the story of his conversion thus:

When king Devanampriya Priyadasin had been anointed eight vears,
(the country of) the Kalingas was conquered ty (him).

One hundred and fifty thousand in number were the men who
were deported then, one hundred thousand in number were those
who were slain there, and many times as many those who died.

After that, now that (the country of) the Kalingas had been
taken, Devanampriya (is devoted) to a zealous study of morality, to
the love of morality, and to the instruction (of people) in morality.

This is the repentance of Devanampriya .on account of his
conquest of (the country of) the Kalingas.!

This account besides being authentic has also the virtue of
being simple and thus easier to believe. The first two sources con-
tain certain inherent difficulties such as the sudden change in the
religious belief of Asoka and the mention of Nigrodha and Upagupta
as. Asoka’s preceptors. Though it may easily be granted that Asoka

(1) According to the Thupavamsa Asoka's father Bindusara favoured the
Bsahmanas and Asoka simply followed that tradition, p. 37.

(2) Geiger, Mahavamsa (trans.) pp. 29-31.

(3) Cowell & Neil, Divyavadana, pp. 374-377.

(4) Hultzsch, Inscriptions of Asoka, p. 68.
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did have some preceptor who looked after the spiritual welfare of

the emperor he may not probably be the idential person mentioned
by the southern and the northern traditions.

Thus from the Kalinga edict, the relevant parts of which are
reproduced above, it is definite that Asoka was converted to
Buddhism after his eighth regnal year. Thc Minor R. E. further
says that ‘It was more than two years and a half that 1 was a lay
worshipper, but did not exert myself. It is one year, indeed more

than one year, that 1 have been living with the Samgha and have
exerted myself.”’!

Thus on the strength of the evidence of the Kalinga edict the
earliest year that we can ascribe to the conversion of Asoka to
Buddhism is his eighth regnal year. “Unmittel bar nachder Erobe-

rung Kalingas,” says Lehmann, ‘“‘tratt der Junge Kaiser Zum
Buddhismus uber.”’”

H. C. Seth?, however is of the opinion that though the Kalinga
war did certainly influence Asoka’s mind towards Buddhism he was
not converted till a very late period in his reign. He says,
“Buddhism was not the early faith of Asoka. His own ideology,
which resulted from the reaction on his mind of the massacre and
horrors of the Kalinga war was strikingly similar to the teaching of the
Buddha, with its emphasis on love, kindness and service to humanity.
This drew him nearer Buddhism. With advancing years his devo-
tion to Buddha and his teachings grew deeper and deeper, and as the
schism edict indicates, it was sometime during the last ten years of
his reign that Asoka developed into an ardent Buddhist.” If by
“developed into an ardent Buddhist,” Seth means he formally and
openly declared himselt to be a Buddhist the testimony of the Rock
and Pillar Edicts does not fully bear him out. Apart from the
Kalinga edict of his 8th regnal year which indicates his acceptance of
the law of morality we have the First Minor Edict of his tenth year

telling us of his pious tours. And these pious tours were certainly
the act of an ardent Buddhist.

(1) Bhandarkar, Asoka, p. 75.

(2) Lehmann, Buddhismus, p. 215. The Thuphvamsa attributes the 4th regnal
year as the year of conversion, p. 37.

3) J. 1. H., XVII, pp. 279-292.
(4) See Mookerii, Asoka, p. 37.
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Besides the view quoted above there is a considerable diver-
gence of scholarly opinion regarding the date of Asoka’s conversion.
Fleet! as indicated by the scholar quoted above claims that Asoka
became a Buddhist in the 30th or the last years of his life. Bhandar-

kar?, on the other hand, is of the opinion that the conversion took
place in the 8th regnal year. Mookerji?® would take the date to be
even earlier, that is, before the Kalinga war. Smith! accepts the
Oth regnal year as the year of conversion.

Fleet and Seth seem to have ignored the evidence of
R. V. VII1I, wherein it is clearly stated that in the 10th regnal year
of his reign Asoka visited the spot where the Buddha was enligh-
tened. This would show us that in that year he undertook the
pilgrimage as a pious Buddhist as indicated in the Mahaparnibbana
Sutta® and that by then he was already a Buddhist. On the strength
of this evidence the assumption of Fleet and Seth does not appear
to be tenable. It is more probable as Fr. Vath® says that “Das
Blutvergiessen und die Kriegsleiden, deren er zeuge war, pragten
sich unvergesslich seiner seele ein. Das war der Wendepunkt in

)

seinem leben.”” Hence it is highly probably that immediately after

and as a consequence of the Kalinga war Asoka became a convert to

Buddhism.

- Asoka states in his Minor Rock Edict I that he was not an
enthusiastic upasaka for the first two years and a half after which he
‘““approached’” the Samgha. The word upete has been a point of
controversy among scholars who differently interpretit. B. C. Law?
has cited an instance from the Milinda Panha whkere Milinda is
shown as living as a monk for some time. Other sources, inscrip-
tional or literary, do not tell us anything about Asoka becoming a
monk, so early as the 10th regnal year. There is an off-repeated
suggestion of 1 Tsing, the Chinese pilgrim, that an image of Asoka
dressed in the garb of a Buddhist monk® had been scen by him but
(1) J.R.A.S.(N.S)IX, pp. 155—187.
(2) Bhandarka, Asoka, p. 76.

(3) Mookerji., Asoka, p. 37.

(4) .S.mi'th, Asoka, p. 27.

(5) Rhys Davids, Dial of Buddhu, 11, p. 133.
(6) Die Inder, p. 29.

() I1.C.,1 p. 123.
(8) See Fleet in /.R.A.S., 1908, p. 496.

— - —— et ]
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considering the lapse of time between the tour of I Tsing and Asoka’s
reign it is rather hazardous to claim complete credence in it. We
would rather interpret the term as ‘‘approached the Samgha” for
purposes of collaboration and religious instruction as the laity were
cnjoined upon to do.! Bhandarkar suggests that Asoka became a
Bikshugatika® in that he lived in the same Vihara with the Bhikshus
and as such may have becen wearing a monk’s garb which would
account for the statue mentioned by I Tsing. We are more inclined

towards interpreting the sentence as Asoka offering close collabora-
iion to the Samgha.

“The Dhamma promulgated by Asoka,” remarks Rhys
Davids? “was the dhamma for laymen, as generally held in India, but
in the form, and with the modifications adopted by the Budhists.”
His religion, no doubt, had many points common to other Indian
sects.? We have seen earlier what the religion of the Buddhist laity
was and how in all its fundamentals it was a religion of common
morality. Seen in this context it becomes increasingly clear that
Asoka preached the same religion to his subjects through the edicts
but with an emphasis on non-violence never seen betore. On a
perusal of his edicts we find that this religion of his can be convi-
niently divided into three heads for the purposes of discussion.
These three heads would be (a) Philosophy and ethics, (b) practice

(¢) omissions and additions.

The religion that Asoka preached was of an immensely
‘““practical nature.”” He has laid overwhelming emphasis on morality
and its translation into practice in terms of life. But he has also
given us certain indications of his belief which may be described as
the philosophical aspect of his religion. We find from his 10th R.E.
that he believes in the other world and the eftect produced by virtue
and sin on future life.) This is in complete confirmity with a
Buddhist layman’s faith. 1t is beyond any doubt that he was an
ardent Buddhist as his own words testity: “It is well known to you
sir,”” he says to the Samgha, ‘‘how great is my reverence and faith in

(1) Vide. Chap. on Religian of the laity.
(2) Bhandarkar, Asoka, p. 80.

(3) Rhys Davids, Buddhist India, p. 294.
(4) A.B.O.R.I., XX, p. 181.

(5) “Nur praktisches Buddhistentum™ as Hillebrandt calls it, See A/t Indien, p. 139
(6) R.E., VI, also R. E., X,
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the Buddha, the Dharma (and) the Samgha.’’! Hence his philosophy
must have been necessarily the same as that of any other Buddhist
layman. He believes in heaven and gods and Karma. He does not
seem to appeal to the gods for deliverance, but appears to have
held the state of sodhood as an ideal to be achiecved after death
by dint of good actions. |

Rendered into terms of practical utility? the Morality of
Asoka has the value of simplicity which in itself in charming and
instructive. He abolished all the rituals which characterised the
faith of the Brahmanas such as the Mangalas and in their place
substituted his own version of those practices. He speaks thus:
‘“ Men are practising various ceremonies during illness, or at the
marriage of a son or daughter or at the birth of a son, or when sett-

ing out on a journey. On these and other (occasions) men are
practising various ceremonies.

But in such (cases) women are practising many and various
vulgar and useless ceremonies.

Now, ceremonies should certainly be practised. But cere-
monies like these bear little fruit indeed.

But the following practice bears much fruit, viz. the practice
of morality.””?

He exhorts his subjects to perform acts of merit and adds that
one who performs ‘ virtuous deeds accomplishes something
difficult.”’* His morality consists of ‘“‘proper courtsey to slaves and
servants, obedience to mother (and) father, liberality to friends,
acquaintances and relatives, to Brahmanas and Sramanas (and)
abstention from killing animals.”’®> He believed in controlling mind,
speech, (Vachiguti) and body as laid down by Buddhist ethics.®
Aversion to worldly desires shows the strong influence of Buddhist
ethics on his mind.” If we compare this with the contents of the
Parabhava, Mangala and Dhammika suttas of the Sutta Nipata we

are at once struck by the similarity in sentiment of the two dicta and

(1) See, Calcutta Bairat Inscription.
(2) See Mookerji, Men & Thought in Ancient India, p, 125,
(3) Hultzsch, /nscriptions of Asoka, p. 17..

(4) Ibid,, R.E., V.

(8) Ibid., R.E., X], also R.E, lll, R.E,, VII,

(6) R.E., XII.

(7) R!E'f VI



64

cannot help remarking that what Asoka is preaching is nothing else
than the religion of the Buddhist laity described earlier. Summa-
rized in his own words his system of morality would be briefly

stated thus: Morality includes few sins, many virtuous deeds,
compassion, liberality, truthfulness and purity.!

Judged from the standards of behaviour be:fitting an ideal
Buddhist layman Asoka’s actions are in keeping with his high
thoughts. Soon after his conversion he visited the place where
the Buddha was enlightened?, and in the 26th vyear of his reign
he worshipped the spot where the Buddha was born.* In the 14th
year he enlarged the stupa of Konagamana Buddha.! Not being
content with his own practice of the religion he preached and the
cause of which he so dearly espoused he appointed a class of
officers called Dharmamahamatras to supervise over the moral
behaviour of his subjects in the 13th regnal year.” In his edicts
addressed to the Samgha he shows that he was deeply interested in

the afhairs of the Samgha as a good lay-devotee should be (See - Chap-
ter on Religion of the Laity.)

From his edicts addressed to the Samgha Asoka seems to
have been very closely associated with the ecclesiastical affairs of
the Buddhist community. After his conversion to the religion of
the Buddha, for a period of two and half years he was not very
zealous. But ‘“a year and somewhat more (has passed,)” he says,
‘“since 1 have visited the Samgha and have been very zealous.”®
After this he wholeheartedly devoted himself to the task of
propagating the message of Buddhism, rendered into his own
peculiar from, that is, ot that of ‘ practical morality.”” He also
endeavoured to look after the nceds of the Samgha. He says:
‘““ The Magadha king Priyadarsin, having saluted the Samgha hopes
they are both well and comfortable.”” He strove to preserve the
unity ot the Samgha and did not hesitate to use his imperial office
for that purpose. In the words of Beni Prasad: ‘‘ Asoka posed as

(1) Delhi Topra - Second P. E.
(2) R.E. VIII.

(3) Rumminidei Pillar.

(4) Nigali Sagar Pillar.

(5) R.E., V.

(6) Rupanatha Inscription.

(7) Calcutta Bairat Inscription.
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a guardian of the Buddhist Samgha and as the arbiter of its internal
controversies.”’! He laid it down that ‘“the Samgha (cannot) be
divided by any one. But, indeed, that monk or nun who shall
break up the Samgha, should be caused to put on white robes and
to reside in a non-residence.”? He did not rest content with this
formal expression of his imperial opinion and tried to win the laity
on to his side in this matter. He directed that lay-worshippers
should visit the Samgha on every fasting day ‘“in order to be
inspired with confidence in this very edict.””® He also ordered his
Dharmamahamatras to see that the imperial will was honoured.
Indeed, he proudly declares, ‘“The Samgha both of monks and
nuns is made united so long as (my) sons and great grandsons shall
reign and as long as the moon and sun (shall shine). His ardent
wish was that ‘‘ the Samgha may be united (and) of long duration.”’*

Asoka as an Upasaka:

We have brietly sketched so far the outlines of the faith of
Asoka and now we shall try to see how far he lived upto his claims.

All prominent authorities like Bhandarkar®, Mooker;ji®,
Macphail’, Rhys Davids®, and V. Smith? accept the Buddhist faith
of Asoka as beyond the shadow of doubt. He called himself a
Buddhasavaka, and calls the Buddha as Bhagava, the Lord, a term
familiar to the readers of Pali books.l! That he was a Buddhist
lay devotee-an upasaka.-can be easily admitted on a perusal of his
inscription where he says ““......... since | am a lay worshipper’’!® and
in another inscription he says: ‘It is well known to you sir how
great is my reverence and faith in the Buddha, the Dhamma (and) the
Samgha.”’t? It is unmistakebly clear that Asoka is here publicaly
expressing and repeating the famous three-fold formula which
indicated the conversion ot a layman to the Buddhist faith as we

—_— ey

(1) Beni Prasad, State in Ancient India, p. 203.
(2) Rupanath Rock Inscription.
(3) Saranath Pillar Inscription.
(4) Samchi Pillar Inscription.
(5) Asoka, p. 15.

(6) Asoka, pp. 69-70.

(7) Asoka, p. 28.

(8) Buddhist India, pp. 295-297.
(9) Asoka, p. 30.

(10) Maski P. E.

(11) Rumminidei Pillar.

(12) Hultzsch, op. cit., p. 171.

(13) Ibid., p. 173.
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have scen earlier. The references to the entirely white elephant,’”’
‘““the best elephant”® his pilgrimages to the sacred places ot
Buddhism?, all these clearly indicate the Buddhist nature of his faith.
According to Sircar’s interpretation of the phrase Bhage Anye Asoka
considered pilgrimage to holy places as the chief pleasure of his life
while all other pleasures were thought to be insignificant in
comparision with that.* In a separate edict he shows his intimacy
with the sacred books of the Buddhists by refering to
suttas like Vinaya samukase and Munigatha®. He claims that
by his efforts ‘‘those gods who formerly had been unmingled
(with men) in Jambudipa have now become mingied (with men).’”
The interpretation of this term has caused a great deal of confusion
among scholars but if we bear in mind the nature of gods in
Buddhism described in the earlier part of this work it will be easy to
understand what Asoka means. Deva, as we have seen, is an exalted

and virtuous person and we also found that devas took a keen
interest in the affairs of men as described in the Nikayas.

Asoka simply means tnat men had become so morally elevated that
they would hold converse with or mingle with gods.

A tradition preserved in the Pali chronicles states that Asoka
was responsible for the building of many stupas and buildings.” As
a pious and devout Buddhist king he must have been instrumental in
the wide spread of the Buddhist faith not only in India but even
outside the frontiers of India. According to a Pali tradition Asoka
was responsible for the second distribution of the sacred relics of the
Buddha, the first being immediately after the Buddha’s death. If

this tradition is trustworthy Asoka must have built stupas over
such relics.”

Though Asoka preached the religion founded by Gotama in
all its fundamentals he also modified it and added other elements to
it which were not to be found so prominiently in the parent faith.

(1) Ibid., p. 27.

(2) [Ibid., p. 50.

(3) Ibid., p. 164.

(4) [.C., Vi, p. 487.

(5) Hultzsch, op. cit., p. 173.
(6) Ibid., p. 175.

(7) M. Vam., p. 25.

(8) J.B.O.R.S., XVII. p. 340.
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This, for instance, was the case with non-violence. The Buddha, it is
beyond doubt, was a staunch supporter of the principle of non-violence
but his non-violence was not of the same type as that ot the Jainas.!
We arve told in the Jivaka Sutta of the Majjhima Nikaya that the
Buddha allowed his disciples the use of meat in food on three
grounds: (a) that it was not seen that the animal was specially killed
for them (b) that it was not heard etc., (¢) that it was not suspected etc.
Hence, in practice, Buddhist non-violence meant only a regative
attitude towards violence and did not have that forcefully positive
attitude as in the case of the Jainas. Asoka on the other hand,
as age advanced, became more strict in his views regarding slaughter
of animals. In the 13th or 14th year he refrained from the use of
meat in the royal household and by the time he reached his 26tb
regnal vear? he had forbidden the public the use of meat of
several animals. Herein he seems to hase been influenced by the
tenets of Jainism as is also to be found in the case of his list of
asinavas (adinavas) which are more akin to the Jain ones than

the Buddhists.

In another matter also he shows his eclectic tendecy. In
several edicts he praises the virtues of toleration and expresses his
respect for all sects.) He did not stop with expressing his respect
only for we have the testimony of the Barabar cave inscription from
which we find that he built certain caves for the Ajivikas, and also
followed the practice of consulting the ascetics and Brahmanas who
were incidentally the rivals of the Buddhists, on relicious matters,?
and that he enlarged the stupa of Konagamana?, a past Buddha.

The sole aim of Asoka seems to be to spread the path of
morality as preached by the Buddha with certain additions of his
own. This he did with the help of his royal office by appointing
officers of law and by exhibiting spectacles of heavenly mansions
and fire.! While discussing what a Vimana means we saw that the
term implied a heavenly mansion which would be the residence of

(1) See Bhanda:kar, Asoka, p. 127.
(2) Hultzsch, ap. cit., p. 127.

(3) Ibd., p. 36.

(4) H.E., 8.

(5) Hultzsch, op. cit., p. 165.

(6) R.E., IV.
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pious Buddhists after their death. Asoka must have presented
pictures of such heavenly abodes to his subjects as an additional
inducement to follow the path of rectitude.

‘“Asoka was,”’ according to Mookerji,! ““humanity’s first teacher
of universal morality and religion.” He adopted for his motto the
high sentiment “Sabba danam Dhammadanam jinati”’, the gift of
morality surpasses all other gifts.? He praised virtues like charity,
self-exertion and restraint’, and laid down for the masses of bis
people a path of practical morality following which they could be
reborn in heavans described by books like Vimanavatthu. He was,
beyond any doubt, the ideal Buddhist lay devotee,’ and following
the example of their monarch the subjects must have reccived a
strong incentive to tread on the path of Dhamma.

Scholars questioning the assumption of the Buddhist faith of
Asoka (whose arguments we shall examine presently) significantly
point out the absence of the cardinal tenets of Buddhism in the
edicts of Asoka.” These tenets are Nirvana, the Four Noble
Truths and soullessness (anatta).® 1t is true that Asoka does not
mention these but the reason for his silence concerning these points
is relevant and strong enough to justify it. ‘Asoka was a passive
propagator of Buddhism,”” says Dutt,” by which he evidently means
that he did not favour renunciation and was preaching the religion
of the Buddha as applied to the householder’s life. In studying
the relations of the laity vis—a—wvis the Samgha we saw that a
householder was not to put before himself the ideal of Nirvana.
The ideal of the laity was god-hood. 1If Asoka had been addressing
the monks only he would certainly have exhorted them to strive for
Nirvana but as he was mainly addressing himself to his subjects who
were necessarily householders he cannot be expected to speak of
Niavana.® He is simply reiterating what the Buddha had preached
in a more practicable form with some modifications and is not
(1) Mookerji, Men &mﬁght in Ancient IIl;dI:G, p 101_.-' |
(2) Cf.,R E.,II.

(3) Smith, Asoka, p. 33.

(4) Dutt, Mahayana & Hinayana, p. 21.
(5) Cit. Kern, I.A. (1876), p. 275.

(6) Macphail, Asoka, p. 36.

(7) Dutt, op. cit., p. 20.
8 [.HQ.,IX, p. 82.
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concerned with metaphysical considerations. In the words of Fr.
Vath, who admirably puts Asoka’s position as a “‘religious man’’—
“Tiefer scheint Asoka nicht in Gedankenwelt des Buddhismus
eingedrengen zu sein. Er ist aeder Philosoph mnoch Theologe,
sondern schlichter Prediger der Volksmorol.”’!

Rev. Fr. Heras?> and Dikshitar' closely following him have
dwelt exhaustively on the negative aspect of Asoka’s ‘Buddhist’ faith
and have come to the conclusion that it was not ‘““Buddhist but
Brahmanical.”” As the scholars, whose names are mentioned above,
command great respect for their erudition and judgement it is with
oreatest respect that we examine the objections raised by them in the

course of their respective dissentions.

Fr. Heras traces the ‘‘three stages of mind’’ which Asoka
seems to have undergone. In the 1st stage he was simply inclined
towards the practice of morality, in the 2nd he had “love of morality’’
and in the 3rd he carried out ‘‘propagation of morality”’. Fr.
Heras further examines the positive and negative aspects ot his reli-
gion and finds that Asoka believed in ‘“‘eternity of heaven.” The
orounds on which Fr. Heras arrives at this conclusion do not
appear to be sound. The type of heaven Asoka mentions is the one
described in the sacred books of the Buddhists and which was
placed before the lay devotee as an ideal to be realised. Fr. Heras
seems to have mistaken the Brahmanical idea of heaven for the
Buddhist for nowhere do we find it that heaven is eternal in the
Pali books. Regarding his next point, viz. *‘Immortality of soul”
which is a logical conclusion from the foregoing also appears to be a
weak hypothesis, if not one without any authority. It is true, as
Fr. Heras says that “his Dharma is common to all Indian religions’’,
but it is not quite correct to say that “There is not the least mention
of any deep Buddhist principle. For instance, nothing is said by
Asoka about the Buddhist Nirvana.”” We have already explained
Asoka’s reasons which may have led him to remain silent

regarding Nirvana.
Dikshitar who agrees with Fr. Heras’ conclusions states that if
Asoka svas nota monk (which he believes rejecting Bhandarkar’s

(1) Vath, Die Inder, p. 31. |
5) Rev. Fr. Heras, '“Asoka’s Dharma and Religion,” Q./.M.S., XVII, pp. 255-276.

23) Dikshitar, Mauryan Polity, pp. 276-292.
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interpretation of Bhikkhugatika) then he could not have been a
Buddhist for ‘““in other words,”” he says, “the Buddhists were a
purely monastic community and took no lay disciples....””? How
much Dikshitar is mistaken in his view regarding the wholly
monastic character of the Buddhist community could casily be
proved by referring to the Gahapativagga of the Anguttara Nikaya.
In the course of this work we saw the evolution of the Buddhist
community and there is no need to dilate upon it here. 1f this be
seen, namely that Dikshitar’s main contention regarding the entirely
monastic nature ot the Buddhist movement is completely misunder-
stood we can easily pass over his other arguments which are based
on this central misunderstanding. He mentions the inscriptions
bearing on Asoka’s visits to the sacred places of Buddhism and also
his enlargement of the stupa of Konagamana and finds that these
acts were not specifically Buddhist. He observes, ‘“‘today Asoka
could not be a tollower of the Buddha and tomorrow of
his rival.”” Unpfortunately the author has not mentioned
the source on tne strength of which he comes to this conclusion
regarding rivalry between Konagamana and Buddha. Most
probably no such rivalry existed, at least no trace of
it is found in the Pali texts. Konagamana is prominently
referred to as one of the ‘‘former Buddhas” in the Muhapadana
Sutta of the Digha Nikaya®, but we fail to see any trace of the
alleged rivalry. Dikshitar says that Buddha is not referred to as
Sugarta etc. But the Buddha is called Bhagava which is almost
synonymous with Sugata in Pali.? Furthermore Dikshitar declares
“Belief in an attainment of heaven is foreign to the
Buddhist philosophy.” From the account detailed else where
in this work we get a comprehensive answer to this objection and
hence it may not be repeated here.

We have refrained from quoting Dikshitar ac length simply
for this reason tnat he has misunderstood the process of the
cvolution of Buddhism from a monastic movement into the religion
of the laity. When once that is understood our minor difhculties
are casily solved. Against this negative evidence we can place the
(1} Op. cit., p. 281.

(2) D. N., 1, pp. 3-7.
(3) Rumminidei Pillar.
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positive evidence of a verse from Mahavamsa purported to have
been spoken by Asoka :

“Aham Buddhanca Dhammanca Samghanca Saranangato,

Upasakattam wvedesi, Sakyapiittassa sasane,” ( XI, 825)

I have sought shelter in the Buddha Dhamma and Samgha and
have acknowledged lay devoteeship in the teaching of the son of the
Sakyas.!

But perhaps this may he regarded as unreliable considering
that it occurs in a priesrtly chronicle then we refer to Asoka’s open
confession in the Buddha, Dhamma and Samgha as mentioned

elsewhere.

Thus during the reign of Asoka Buddhism spread from a small
sect with insignificant dimensions into a powertul and organised
religion under royal patronage.! The relations between the laity
and the Samgha also seem to have undergone a profound change for
bearing in the mind the royal dictat regarding the association of the
laity with the Samgha, we can easily guess that the two different
groups of monks and lay devotees must have been wielded into a
harmonious body. Externally also the Samgha must have expanded
considerably with the help of sovereign munificence. Customs like
Stupa worship seem to have gained an added vogue for we are
told tbat Asoka enlarged the Stupa of Konagamana.?

'The Missions of Asoka

In keeping with his religious fervour and prosletysing
enthusiasm Asoka seems to have despatched missions to countries
and states outside the borders of India. In his thirteenth Rock
Edict he says: ‘‘For Devanampriya desires towards all beings
abstention from hurting, self-control, (and) impartiality in (case of)
violence. And this conquest is considered the principal one by
Devanampriya, viz. the conquest of morality.

And this (conquest) has been won repeatedly by Devanam-
priya both here and among all (his) borderers, even as tar as at
(the distance of) six hundred yojanas, wbhere the Yona king named
Antivaka (is ruling), and beyond this Antiyaka (where) four

(1) Smith, Asoka, p. 22.
(2) Mookerii, Men and Thought in Ancient India, p. 107.



72

kings (are ruling), (viz. the king) named Turamaya, (the king) named
Antikini, (the king) named Maka (and the king) named Alikasudaro,
(and) towards the south, (where) the Chodas, and Pandyas (are
ruling) as far as Tamraparni.

Likewise here in the king’s territory, among the Yonas and
Kambojas, among the Nabhakas and Nabhitis, among the Bhojas
and Pitinikas, among the Andhras and Palidas,—evervwhere
(people) are conforming to Devanampriya’s instruction in morality.””!
According to this epigraph Asoka was responsible for the spread of
Buddhism all over India and the adjecent territories. What
happened to his missions beyond the borders of India we are not
in a position to say. Again whether they were religious missions
or ¢ood will missions is also not clear. It is highly probable that
they were of the latter variety and must have carried out Asoka’s pro-
oramme of ministering to the medical needs of the people. That the
effect was not wholly negative in religious matters can easily be de-
duced from the influence of Buddhist ideas on the Christian religion.

Almost all prominent scholars like Smith?, Bhandarkar?®, and
Mookerji!, are in agreement regarding the authenticity of Asokan
missions. But Rhys Davids® is sceptical about them and calls them
mere ‘‘royal rhodomontade.”” He believes that a highly civilized
pcople like the Greeks were not likely to receive favourably the
‘barbarian’ missioneries and learn anything from them. Bhandarkar
has very ably refuted this view and clearly shown that there was
nothing impossible in such a mission.® Asoka spread Buddhism as
far as Northern Bengal, Nepal, Kashmir, Gandhara, Kamboja,
Saurastra and Tampraparni, thus transforming a small sect into a
relicion of considerable importance.” In Asoka’s reign- Buddhist
missionaries made strong efforts to penetrate into Bengal® and
Andhra’, and eventually the faith was strongly established in
Northern India."

(1) Hultzsch, Inscriptions of Asoka, p. 170.

(2) Asoka, p. 46.

(3) Asoka, p. 157.

(4) Asoka, p.77.

(5) Buddhist India, pp. 298-299.

(6) Bhandarkar, op. cip. 158.

(7) Law, N.I.A. 111 p. 695.

(8) J.I.H., XVII, p. 29.

(9 B.C. Law Commemoration Volume, p. 346.
(10) Law, op. cit., p. 696.
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In order to understand clearly the process of expansion
undergone by Buddhism in the reign of Asoka it is necessary to
examine the Asokan claim as well as the priestly list.

Asoka in his list mentions the names of five kings who can
be easily identified. They are Antiochos II Theos of Syria (261-
246 B. C.), Ptolemy 1l Philadelphos of Egypt ( 247-247 B.C.),
Antigonos Gonatas of Macedonia (278-239 B.C.), Magas of Cyrene
(West of Ezypt (300-258 B. C.) and Alexander of Epirus (272-258
B. C.).! From this list it appears that Asoka must have been on
friendly terms with these Greek kings and must have sent diplo-
matic envoys to their courts. It is quite possible that he may
have sent some emissaries to let these Greek kings know what
measures he had adopted to spread morality among his subjects and
also inform them of the steps taken by him to better their lives-
steps like planting of trees, digging of wells and establishing
hospitals. It is also possible that these emissaries spread or tried
to spread the religion of the Buddha as understood by Asoka,
without any definite motive of making converts in the accepted
sense of the term, to that faith. Besides these Greek territories he
also sent envoys ot peace and goodwill to independent and semi-
independent states in India like the Chbdas, Pandyas, Ceylon, the
Himalaya region and the Andhras. The object of these missions,
it must be repeated here, need not necessarily be that of obtaining
religious converts. The main purpose might have been that in his
zeal for the spread of his law of piety Asoka must have deemed it fit
to let the others—outside his realm-know of what he was doing and
thus induce them to follow his example.

Of a totally ditferent nature are the missions dispatched by
the Sampgha. The Mahavamsa gives a list follows :

Majjhantika was sent to Kashmir-Gandhara
Mahadeva was sent to Mahimsamandala
Rakkhita was sent to Vanavasa

Yona Rakkhita was sent to Aparanta

Maha Dhammarakkhita was sent to Maharattha
Maharakkhita was sent to Yona

Majjhima was sent to Himavanta

- Sona-Uttara were sent to_Suvannabhumi
(1) Mookerji, Asoka, p. 165, note 1.
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Mahinda was sent to Lankal.

On an attempt at identification of the places mentioned
above we realise the ambitious and comprehensive nature of these
missions. They cover an area from Gandhara in the North to

Ceylon in the South, the western coast of India in the West and to
Lower Burma in the East.”

The list at first glance, on account of the similarity of
names and the compass of territories covered would appear suspi-
cious and scholars like Rhys Davids were sceptical about it. But
fortunately enough epigraphic evidence is available to corroborate
the claims of the Buddhist chronicles. An inscription from Samchi
says ‘‘of the goodman, Kassapa the teacher of all the Himalaya
region’’ and another says ‘‘of the good man Majjhima’ and apparent-

ly it agrees with the names enumerated by the Mahavamsa.? Thus on
the strength of this evidence the missions can be accepted as historical.

If we are to accept both the Asokan as well as the chronicles’
claim to have despatched missions then we are confronted with the
fact of two different sets of missions being sent to propogate the
same set of ideas. And there is notbing impossible in such an
occurance. As we have remarked earlier the Asokan missions
were not entirely religious in complexion. But the Samgha mis-
sions were avowedly so. Comparing the areas covered by these
two we find that though in certain cases they overlap still
in a large number they are exclusively different. Hence it is
possible to conjecture that both these missions were compli-
mentry to each other and *‘it is no wonder if the convergent acti-
vities of both were crowned with phenomenal success.”? Bhan,
darkar further remarks: ‘“For do we not find Buddhism suddenly
sprecad over a very wide area from about the middle of the 3rd
century B. C. onwards and studding the various parts of India
and Atghanistan with religious edifices such as stupas, monasteries
and caves? The Buddhist faith occupies such a preponderant posi-
tion during this period that it practically puts all other religions
in the background...... ’?5

(1) M. Vam., Chap. XlI, verses 3-8.
(7) Law, Geography of Early Buddhism, pp. 60-67. et. seq.
(3) S=e Rhys-Davids, Buddhist India, p. 300.

(4) Bhandarkar, Asoka, p. 167.

(5) Ibid., p. 107.



CHAPTER VI
THE BUDDHIST COUNCILS

AND SECTS

The Buddhist Councils

APART from the missions with which we dealt earlier another

important occurance in the ecclesiastical history of Buddhism
has the name of Asoka associated with it. We are told bv the
Mahavamsa that encouraged by the bountiful gifts of the generous
Asoka many heretics entered the Buddhist fold who could not be
controlled according to the Vinaya rules and as a consequence for
seven years the uposatha ceremony could not be held. Eventually
the hereties were expelled and an assembly of learned monks was
held at Pataliputra to fix the doctrine and discipline of the Master.!
This event took place in the 17th reignal year of Asoka.

This was the third council, according to the Buddhist
chronicles to be held for the settlement of disputed problems. The
first was held immedeatily after the death of the Buddha, the second
a 150 years thereafter and the third during the reign of Asoka. As
we are mainly concerned with the development of Buddhism as a
religion with special reference to the position of the laity therein
we deferred discusstion on these till now. An attempt will now
be made to assess the historical value of these councils and the part
the laity played therein.

The First Council

Immediately after the death of the Buddha fissiperous
tendencies in the Samgha began to manifest themselves in  the
utterances of monks like Subhadda who openly admitted that he
was happy at the Buddha's death, that he could now act as he liked
without anybody remonstrating him. Then Mahakassapa invited
the leading monks saying ‘‘ Come, sirs, let us chant together the
dhamma and the vinaya before what is not dhamma is spread abroad
and what is dhamma is put aside ; before what is not vinaya is
spread’abroad, and what is vinaya is put aside....’””> Then 499

e e o ———————

(i)_ Ge_iger,-_Mahavamsa, (Tr,), p. 49.
(2) Ibid., p. 50. _
(3) Bhys-Davids, & Oldenberg, Cullavagga, XI; 1,2, S.B.E., XX, p. 372.
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arahats were called and Ananda was included when he became an
arahat. Upali was responsible for vinaya and Ananda for the
dhamma and the sayings of the Buddha were put into some shape
at Rajagriha under the patronage of Ajatasatru. This, inshort, isthe
story of the 1st council. It has been criticised in diverse ways and
its histotriciy questioned. Oldenberg first seriously questioned the
authentic nature of this tradition and called it *‘ pure invention, and,
moreover, an invention of very ancient date.””’ Rhys Davids®
analyses the passage concerning Subhadda in the Mahaparinibbana
Sutta and comes to the conclusion that *‘ the last two paragraphs in
the Digha are transposed in the winaya® The vinaya account
coupled with the silence of the Digha Sutta does compel one to look
with suspicion at the authenticity of the 1st council. But as against
this discrepancy we have corroborative evidence from the Northern
Buddhist sources. The Tibetan book, *‘Life of Buddha’t* for
instance, contains an account of the 1st council of Magadha with
only slight modifications. The motive mentioned in the Cullavagga
i. e. to recite the dhamma and the vinava, is easy to believe but the

story of Subhadda is clearly an interpolation as the former motive

though quite sufficient in itself has, without the Subhadda episode,

none of the qualities of a dramatic occurancc. Even admitting the

discrepancies pointed out by Oldenberg it is not difficult to hold that

the tradition of the 1st council has a firm historical foundation.”

““It is by no means incredible’” states Kern® ‘“‘that the disciples after

the death of the founder of their sect came together to come to an

agreement concerning the principal points of the creed and .of

discipline.” Rhys Davids’, Geiger®, Majmudar?, and La Vallee

Poussin!' are of similar opinion.

The Second Council

A hundred and fifty years after the 1st council at Rajagrihacame
off the second council at Vesali. The circumstances surrounding it

(1) ‘denbe-qg, Vinaya Texts, Vol. 1, pp. XXIit.
(2) Rhys Davids, Dial. of Buddha, 11, p. 77.

(3) Op. cit., p. 79.

(4) Rockhill, Life of Buddha, pp. 130 {t.

(5) 7. D.M.G., 1828, p. 614.

(6) Kern, Manual of Indian Buddhism, p. 103.
(7) Dial. of Buddha, 11, p. 76.

(8) Mahavamsa, (tr.) p. lvii

9) Gee Buddhistic Studies, p. 43.

Elo) [.A. 1908, p. 9.
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were more turbulent than the previous one. The Vajjian monks, it
appears, promulgated the ‘‘ten points’’! regarding disciplinary
matters which were resented by Yasa who rebuked them for doing
something against rules. Yasa referred this matter to Sambhuta
Sanavasa, an aged Bhikkhu, and asked his opinion. An assembly
was called for the purpose ot deciding the propriety or otherwise of
these ‘““points’’. The assembly met and gave their ruling against
That is, to put it very briefly, the story of the
2nd council. It is corroborated by northern tradition? and is

)

these ‘““ten points.’

generally accepted as trueld It also, like the first, involves us into
certain discrepancies like the age of certain old monks referred
therein which would be as a hundred and sixty etc. But it certainly
has historical basis as is accepted by all wellknown authorities.?

The Third Council

According to the Mahavamsa the third council was held
at Pataliputra in the 17th regnal year ot Asoka. The immediate
reason for convening the council, according to the same authority,
was that tempted by the generous treatment accorded to
the Samgha many heretics entered the Samgha and consequently
the Samgha being impure the uposatha could not be held.
Asoka came to know of it and ordered that wuposatha
should immediately be held. A minister of his bungled the task
and there was a considerable slaughter of monks, at which the king
was much perturbed. After this event the Samgha was purged and
under the presidentship of Moggaliputta Tissa, who composed the
Kathavatthu, the 3rd assembly was held. This account, it is
needless to state, is full of the wusual contradictions and
difficulties. How, for instance, is it possible, that the heretics
remained undetected in the Samagha for seven years! We find no
corroboration for this assembly from the northern tradition. Asoka
in his edicts does not refer to such an assembly. If an important
ecclesiastical matter like an assembly of monks had taken place
Asoka would certainly have made a mention of it in his Samgha

Edict. The Pali books, again, speak of the 18 schools but Asoka,

(1) Rh®s-Davids & Oldenberqg, Cullavagga XIl, 1, i, S.B.E., XX, p. 386.

(2) Rockhill, Life of Buddha, pp. 178-179.

(3) cf. Geiger, Mahavamsa, p. Ixii & Kern, Manual of Indian Buddhism, p. 109.
(4) Oldenberq, Vinaya Pitaka, p. XX1X, also Majmudar, Buddhistic, Studies p. 61.
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wherever he has occasion, refers to the fraternity as the Samgha,
meaning thereby the Samgha! of the four quarters and not of any
particular denomination. From this it may be presumed that Asoka
did not know of any sccts. But then how are we to reconcile the
Pali claim that the schism ocured at the 2nd council and sects start-
ed appearing before the time of Asoka? If we accept the Pali claim?
that sects were in existence before Asoka’s time then we may agree
with Kern that the third council of Pataliputra was a party meeting
of the Vibhajjavadis®. Similarly observes Pischel, ‘“Das dritte
Konzil war also auch nur eine diozesionversamlung, und zwar
hat hier eine bestimmte kirchliche richtung...! Inanattempt to recon-
cil these contradictions Bhandarkar® and Mookerji have suggested
that the 2nd council really came off in the reign of Asoka and not
earlier as claimed by the Ceylon chronicles. Mookerji® further adds
thats the edict was addressed to the council. Treading on the same
oround of epigraphic evidence we can hold that Asoka does not
know of the sects then in that case the 2nd council must have been
held the last vears of Asoka’s reign” and the sects sprang up there-
after. The 150 years after Buddha attributed to the Vesali council
looks a suspicious figure and so are the details. Asoka’s warning
regarding the stern action to be taken against those who bring
about a split in the Samgha indicates the first attempt and evidently
the second council. The third council must have been held either
in the reign of Dasarath, Asoka’s grandson or his successors who
nominally ruled over Magadha from Pataliputra befor the advent of
the Sungas and hence must have been purely a party affair.

Buddhist Sects

In the earlier pages we surveyed the growth of Buddhism from
a monastic movement of local significance into a religion claiming

adherents not only from all over India but also possibly beyond

e ———

(1) Bhandarkar, Asoka. p. 95; also Mookerji, Asoka, p. 67. )
(2) E. G. Geiger, Mahavamsa (tr.) p. 1xii. The Tibetan "Life of the Buddha’ but
the account is coniusing and unreliable. see Rockhill, op. cit., p. 187.

(3) Kern, Manual/ of Buddhism, p. 11.

(4) Pischel, Leben und Lehre des Buddha, p. 103.
(5) Bhandarkar, Asoka, p. 96.

(6) Mookerji, Asoka, p. 38.
(7) Ibid., Men & Thought, p. 134.

(7) Smith, Oxford History of India, p. 111.
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the Indian frontiers. In this section we propose to study the
disintegration of Buddhism and its Samgha and the rise of several

Buddhist sects.

‘““ The origin of the various schools” say Dutt!, *‘not long
atter the Buddha’s death, was rather a healthy sign of Tathagata’s
religion.”” This ‘‘ healthy sign >’ as Dutt calls it, made itself manifest
even in the Buddha’s life time. The Chabbaggias, for instance,
were a constantly offending element in the inner polity of the
Samgha2. But the first serious attempt at schism was made by the
Buddha’s cousin, Devadatta.’

Devadatta once approached the Buddha and said: ‘ The

Blessed one, Lord, is now grown aged, he is old and stricken in
vears, be has accomplished a long journey, and his term of life is
nearly run. Let the Blessed one now dwell at ease in the enjoyment
of happiness reached even in this world. Let the Blessed one give
up the Bhikkhu Samgha to me, I will be its leader.”” To this the
Buddha replied: ‘° Thou hast said enough, Devadatta. Desire
not to be the leader of the Bhikkhu Samgha.’””? But with this
Devadatta was apparently not satisfied and tradition has it that he
turned Ajatasatru on to his side, incited him to parricide and himselt
plotted to kill the Buddha in which he was not successful. As a
result of this action he was cast in to hell. Perhaps it may be
thought that the impending split was only on account of personal
rivalry but it has also a theoretical side. Devadatta enumerated his
‘“five points’’ in an effort to make the life of a monk stricter and
more rigourous than that was being done under the existing Vinaya
regulations. On this score he did carry away a section of the
monks with him and it required all the organising skill and the
personal charms of the Buddha to bridge over the gulf. Another
attempt occured at Kosambi when some monks disobeyed the
orders of senior monks.” So long as the Buddha was living and
could wield the influence of his powerful position as the head of the
Samgha the chances of a successful schism were remote.

(1) Dutt, Early History of the spread of Buddhism & the Buddhxst Schools,
197; hereafter abbrevi. as Spread of Buddhism.

(2) Rkws-Davids & Oldenberg, S. B. E., XVII, p.

(3) The author's paper on "Devadatta & his life, J. B. B. R. A. S. (N.S) IXX, p. 61-4,
(4) Rhys-Davids & Oldenbesqg, '‘Vinaya Texts; S. B. E., XX, p. 238.

(5) Chalmers, Further Dial.of Buddha, l. pp. 230-4. |




Several reasons may be held to be responsible for the rise
of the sects. Some of them are cases of doctrinal ambiguousness

while others can be attributed to gaps in the organisational system
of the Samgha.

From his various utterances in the Nikayas it is evident that
the Buddha himself was apprehensive about schisms and laid
down the maximum punishment for such attempts.! So long as he
lived cases of differences of opinion on the interpretation of several
doctrinal points could always be referred to him and his judgement
was always held as final. But after his death, there being no
accredited head of the Buddhist community such fissiperous tendencies
as were submerged came up to the surface and resulted in open
rifts. Similar was the case in the matter of disciplinary points.
The first council does not mention of any rift but the aecount of
the second one at Vesali is replete with it. Thus between the first
council and the second which we hold was held either ip the last
years of Asoka’s reign or shortly afterwards the sects grew with
alarming rapidity. Dutt says ‘“‘towards the end of the first century
of its existence the Buddhist Samgha began to split up......... 72 As
we have seen that Asoka apperently does not know of sects hence
it will be justifiable to conclude that the sects must have developed
and spread during the reign of the later Mauryas, probably before
the rise of Pusyamitra who started the Brahmanic revival. That
does not mean that during the period from the time of the first
council to the Asokan age the Buddhist Samgha functioned as an
organic body with a singleness ot purpose, aim and method. We
would rather visualize the Samgha as split up into several sub-
Samghas, each living its own life and following the precepts of the
Master according to its own light. The reason for this state of
affairs is already stated i.e. the absence of a central authority with
power and influence over all the component parts of the Samgha.
Dutt® in his exhaustive survey of the spread ot Buddhism has
laid down several reasons which contributed to the rise of

Buddhist sects and we could do no better than to enumerate
the salient points.

(1) Ct. S. B. E., XIlII, p. 10.
(2) Dutt, 'Buddhist Sects’, B. C. Law Commomoration Vol. p. 282.
(3) Dutt, op. cit., pp. 199-216; also Law Commemoration Vol., p. 282.
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In the Mahaparinibbana Sutta' of the Digha Nikaya the
Buddha mentions that the Dhamma would be the leader of the
Samgha and in consequence he did not appoint any leader for the
organisation. As there was no supreme avthority for reference
regarding disputes doctrinal or otherwise each faction held itself to
be correct and acted likewise.>

Then there was the grouping of disciples round noted
thereas,> as in the case of Upali, Sariputta and Moggallana, each
of whom was regarded as proficient in his own field and had his
own group ot disciples. In course of time this tendency may have
given encouregement to the formation of sects.

The division of monks according to their works as Dighabha-
nakas and Majjhimabhanakas may have been one of the reasons.*
These bodies preserving particular parts of the canon formed a
nucleus round which some of the future sects grew.

But the most important reason is the regional loca-
lisation of bodies® of monks. It is stated earlier that there
was no pontifical head for the Buddhist Samgha who, in his supreme
capacity, would have acted as a link between the far flung parts of
the Buddhist Samgha. The Samgha, even during the founder’s life
time, started acquiring properties and the practice of resident monks
grew. After the death of the founder these small samghas living
their own detached lives, unmindful of the existence of sister insti-
tutions outside their periphery developed their own distinctive
dogmas and some of the names of the schools clearly indicate
their regional character. Such, for instance, would be the Pubba-
seliyas, the Aparaesliyas, the Hemavatas and the Channagarikas.

Besides these matters of organisational nature there were
other points which proved to be a fertile ground for diverse inter-
pretations of doctrinal intercst. The Buddha remained silent about
certain points which required elucidation and after his death this
was largely indulged in. The concept of the personality of the

il : I —_— .- e A
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(1) D. N, 11, p. 154-

(2) Dutt? op. ciet., p. 204,

3) Ibid.

(4) Ibid.; np. 207.

(5) Dutt, Early Buddhist Monachism, pp. 132—133,
—8
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Buddha himself changed and Buddhalogy developed into a science
of formidable proportions. The theory of multi-Buddhas so bricfly
indicated in the Mahapadana Sutta of the Digha Nikaya! was
developed® with such rapidity that it finally emerged into the
thousand Buddhas of some Mahayana sects. By the time the
Barhut scluptures came to be engraved the cult of the seven Buddhas
had come into vogue! and even in the orthodox section of the
Theravadins the number of the Buddhas was raised to twenty four.!
In the Pitakas themselves we see the gradual development of the
Buddha from ‘‘Bhagava’ to ‘““‘Mahadeva’ of Barhut inscriptions! and
“Devatideva’’ of the Milinda Panha.” The Buddha’s tacit acceptance
of certain popular local deities helped to develop a pantheon which

entirely changed the nature of early Buddhism and helped,
indirectly in the formation of sects."

The most important landmark, according to Pail sources, in
the development of Buddhist schools is the council of Vesali.
This event brought to a head all those fissiperious tendencies,
inherent in the organisation of the Buddhist Samgha. The ostensible
reason for the council was the promulgation of ‘‘ten points” by
monks of Vesali called the vajjiputtakas. These ten points were :
‘“ (a) that storing salt in a horn vessel was permissible ; (b) that
the mid-day meal might be eaten when the sun’s shadow showed
two finger breadth atter noon; (¢) that he who intends to go into
the village could begin to eat again after he had once left off;
(d) that a number of Bhikkhus residing within the same boundary
might hold uposatha separately ; (e) that a Samgha not at unity
within itself might carry out an ofhcial act, undertaking to inform
Bhikkhus of it; (f) that it was permissible for a Bhikkhu to do
anything adopted as a practice by his upajjhaya; (g) that curds
might be eaten by one who had already finished his midday meal ;
(h) that it was permissibie to drink unfermented toddy; (i) that a
rug or mat need not be of the limited size prescribed if it had no

(1) D.N. 11, pp. 3— 8.
(2) Ct. Radhakrishnan, Gautama Buddha, p. 3.

(3) Barua, "Message from Barhut Jataka Labels,” I.H.Q., 1, p. 51,
(4) Barua and Sinha, Barhut Inscriptions, p. 123.

(5) Mil. P., p.378.

(6) Barua, op. cit.,, p. 52.



83

fringe; (j) that’it was permissible to receive gold and silver.””! Most
of these points were seriously opposed to what the Buddha had laid
down, according to the Pali books. These wvesali monks begged
money of the lay devotees. At that gathering Yasa, a monk, was
present and he advised the lay devotees against giving anything in
the shape of gold or silver. But the laity gave money and the Vajjins
offered a share to Yasa. Yasa refused and promptly an ‘““act of
Reconciliation” was carried out against him. Yasa appealed to the
laity to decide his case. He quoted the Buddha’s utterances against
the practice followed by the Vajjins. Yasa gained the laity over to
his side but the Vajjins thought of carrying out the ‘“Act of Sus-
pension’’ agiinst him.

But Yasa referred his case to other monks and eventually his
contention was upheld. This account does not apparently refer to

what happened to the Vajjin monks. Most probably they were ex-
pelled and lived as a separate body.

Thus the Samgha was seriously menaced by splits and it is
possible that a certain mixed Mahayana Buddbism came into being
about the same time2. But very probably this state of affairs ccme
to the surfrce not till after the death of Asoka and it was only daring
the reign of the post--Asokan Mauryas that the sects as independent
bodies developed and openly sprang up into existence. In the post-
Asokan age Buddhism must have first split up into Theravada,
Sarvastivada and the Mahasamghikas.3 In this period of expansion
of the sects, each denominatior strove to present its doctrine in an
attractive form to the laity in order to gain following. The Hina-
vanists incorporated the doctrines of Paramita and Bodhisatvas and
compiled numerous avadanas and jatakas.’

The Kathavarthu, a composition by Moggaliputta discusses
in detail the theories held by the eighteen Buddhist schools.” This
Jist is repeated in its entirety by the Pali chronicle Mahavamsa.®
According to it after the second council at Vesali the hceretica-
monks founded a group which was later on called the Mahas-

(1) S.B. E., XX, p. 386.

(2) Dutt, Aspects of Mahayan Buddhism and its relation to Hinayana, p. 1.
(3) Ibid. pp.32-33.

(4) Dutt, op. cit., p. 36.

(5) Aung and Rhys-Davidas, Points of Controversy, p. xxxi,

(6) Geiger, Mahavamsa, (tr.), p. 26.
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amghikas and which split up into Gokulikas and Ekvyobarikas. The
Gokulikas gave rise to two sects, the Pannattivadins and the
Bahulikas who produced in their turn the Cetiya sect. Similar splits

occurred in the Theravada group. These sects can best be showed
in a tabular torm:

Buddlhism
Theravadins ' Mahasnghikas
|l B B | -
| | | |
Mahimsasaka | Gokulika Ekavyoharika
l Vajjputtakas |
| | |
l Pannatti Bahulika
Sabbatthi- |
vadin Cetiya
Dhammaguttika l
| |
Dhammuttarika Baf‘lussutiya
Channagarika Bhadrayanika Sammitiya.

Dutt has worked out a chronological sequence according to
which the schools arose as follows:

(1) Theravada and Mahasamghika
(2) Sarvastivada and Mahimsasaka
(3) Bahussutiya, Caityaka and Saila
(4) Sammitiya

The translators ot the Kathavatthu® have also represented
the rise of the schools in a chronological sequence:

Between 400 B. C. and 300 B. C. Vajiputtakas and

Mahimsasakas.

Between 300 B. C. and 200 B. C. Mahasamghikas,
Gokulikas, Sarvastivadin, and Dhammaguttiyas.

Between 200 to 100 B. C. Kassapikas, Sankantikas.

(1) Dutt, "Sects in Buddhism,” Law Commemoration Vol., p. 284.
(2) Aung and Rhys-Davids, op. cit., See Table facing, p. xxix.
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Between 100 B.C. to Christian era Caityavadins, Bahu-
ssutiyas, Dhammuttariyas etc.

The most important school, the Mahasamghikas, the
forerunners of Mahayana had a considerable number of following
and we shall presently examine it is some detail.

The rise of the Mahasamghikas is to be traced from the time
of the second Buddhist council of Vesali. The Vajjiputtaka monks
who were put down by the Therevadins were the leaders of the
Mahasamghika movement. Thus the Mahasamghikas were the first
to separate from the original Snmgha.! These Mahasamghikas
further split up into (a) Ekvyavaharikas (b) Lokottaravadins and
(c) Kukkutikas in the course of the hundred years after Vasali. A
monk called Mahadeva seems to have been the leader of the Mahasam-
chikas from Anga.> These Mahasamghikas appear to have been bold
thinkers and developed certain theories which were only implicitly
stated in the dhamma of the Buddha.? The Mahasamghikas held,
according to the source quoted by Kimura* that *‘ there is no
existence of cosmic elements in the past and future, but they exist
in the present only.”” This view was turther developed by the
schools of the Mahasamghikas and was stated® as follows: “An
universal Entity or Individual Entities as well as cosmic existences —

)

taken as composite thing or in their elements —are all non-existents.”’
Further the Mahasamghikas were, perhaps, the first school to con-
ceive of Buddha docetically and this view was further developed by
the Lokottaravadins.® The Ekavyavaharikas held that “All existence
of this Loka (world) and Uttaraloka (higher world) are simply pro-
visional names. Therefore there is no real existence.”” Kimura
holds that the Pradnaparamita and Avatamsaka sutras, which are the
forerunners of Nagarjuna existed within 200 years of the Buddha’s
death and were the texts of the Mahasamghika schools.? Thus the

(1) See . H. Q., XIII, p. 550.

(2) Kimura, Hinayana & Mahayana, p. 66
(3) Ibid., p.72.

(4) Ibid., p. 75.

(5) Ibid

(6) Dutt; Aspects of Mahayana, etc., p. 25.
(7) Kimura, op. cit., p. 75.

(8) Ibid. p.71.
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Mahasamghikas were, properly speaking, the forerunners of Maha-
vana Buddhism! which developed between 2nd century B. C. and
3rd century A. D.- |

That the Mahasamghikas wielded a considerable amount of
influence on the popular mind from the very start can be easily
judged both from literary and epigraphic evidence. The Cullavagga
account of the 2nd council tells us how the laity fulfilled the demand
of the Vajjiputtakas for money.* It is evident that the Maha-
samghikas were achieving greater popularity and power after the
assembly of Vesali' as the name Mahasamghika denotes and as also
is shown by the number 10,000 of followers®. Pataliputra appears
to have been the centre of the Mahasamghika school in Post-Asokan
period® but they also had considerable influence at Vesali’, and as
in shown by the inscription on the Mathura capital they attempted
to gain a following at Mathura also. From the inscription on the
Wardak vase® it appears that they had a stronghold in the Taxila
region. But generally speaking their efforts to establish themselves
in the northern parts of India in the early period did not meet with
much success as against their efforts in the south. Dharanikot was
the centre of the Caityakas, the Purvaseliyas and the Aparaseliyas of
the Mahasamghika denomination and the people living round about
lavishly offered gifts.) But the most important centre for the Maha-
samghikas was in Southern India, roughly the area corresponding to
the modern Guntur district. Probably the name Andhakas was
given to them after their centre in Andhra.ll

Finally the Chinese traveller Huien Tsiang in the account of his
travels offers valuable testimony to the existence and spread of
Mahasamghikas in the form of the Great Vehicle. He mentions

(1) Ibid., p. 114; also Dutt, op. cit., pp. 28-29.
(2) Ibid., p. 8.

(3) Vide. supra.

(4) Kimura, op. cit., p. 116.

(5) Geiger, Mahavamsa (tr.), p. 206.
(6) Kimura, op. cit., p. 5.

(7) Dutt, op. cit., p. 22.

38) E.I.,XI, p.212.

(9) Dutt, op. cit., p. 22.

(10) Ibid. '

(11) Dutt, op. cit., p. 23.
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Takshashila,! Bengal?, Orissa,?, Kalinga! Kosala,’ Andhra®, Kartri-
pura’, Sourastrad, Pataliputra’, Kanauja!®, and Mathura“ as the
centres of Mahayana. This may relate to a considerably later time
than the period under review, but it indicates its growth and deve-

lopment in general in the parts of India mentioned therein.

The Sarvastivadins, a branch of the Theravadins, were a rival
of the Mahasamghikas with considerable importance and influence.
They were so called because they preached “Sarvam asti’’ and
adopted Sanskrit as their medium.!”? Some of the prominent writers
on Buddhism like Samghabhadra, Vasubandhu and Buddhadeva
belonged to this school.’ Kaniska was its ardent follower and must
have contributed a great deal towards its spread. The Sarvastivadins
had a twofold conception of Kaya-Rupakaya and Dharmakaya — and
to this they added the doctrines of Sunyata and Astivada." They also
developed the Bodhisatva theory and compiled the avadanas describ-
ing the lives of the Bodhisatva.l” The Astasahasrica according to Dutt,
was written round abount 100 B. C.1¢

After the council of Vesali, where the split between the
Theravadins and the Mahasamghikas occurred, the Sarvastivadins
spread more and more to the North and had their stronghold at
Mathura with Upagupta as the chief exponent. The other centre
was in Kashmir and after sometime both were united.’” The inscrip-
tions on the Mathura Lion-Capital afford valuable evidence regar-
ding the influence of the Sarvastivadins and how finally they ousted
the Mahasamghikas. One inscription relates to the grant of a stupa
and monastery to ‘‘the universal Samgha of the Sarvastivadins’’ by

(1) Beal, Buddhist records of the Western World, 1, p. 137.
(2) 1bid., 11, p. 199,
(3) Ibid., p. 204.
(4) Ibid., p. 208.
(5) Ibid., p.210.
(6) Ibid., p. 221.
(7) IH5id., p. 229.
(8) Ibid., p. 269.
(9) Dutt, Law Com.Vol., p. 285.
(10) Beal, op. cit., I, p. 207.
(11) Ibid., p. 180.
(12) Dutt, Law Com. Vol.,p. 287.
(13) /bid.
(14) Dutt, Aspects of Mahayana, pp. 26-27.
(15) Ibid., pp. 36.37.
(16) Ibid., p. 39.
17) /bid., p. 18.
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the chief queen of the great Kshatrapa Rajuvala.! Another inscription
refers to the Sarvastivadins as against the Mahasamghikas and indi-
cates the victory of the former over the latter.? But they estab-
lished thier centres much earlier than the time of the Kshatrapas

and it may be that within 400 vyears of the death of the Buddha
Sarvastivada was an accepted creed.’

1 Tsing, the Chinese traveller, mentions Hinayana as the rul-
ing creed in Northern India generally!. Huien Tsiang who visited
India in 7th cent. A.D. mentions Sthaneswar’, Rohilkhand®, Ujjain?,
an] Kaushambi®, as centres of Hinayana.

Besides these two important Buddhist schools there were
several others as already enumerated above. As inscription from
Pabhosa recording the construction ot a cave by Asadhasena for the
Kassapiya arahatas evidently refers to a sect of the Buddhists.’
These Kassapiyas were an offshoot of the Mahasamghikas.!® The
Sammitiyas, an offshoot of the Theravadins!!, must have had a con-
siderable following and lived on to the 8th century A.D. without
losing their identity as is evidenced Huaien Tsiang’s references to
them. He says that the Sammitiyas were to be found in Malwa!2,
Bhagalpur!?, Benares!?, Savatthi!’, and Ahichhatra.!”

(1) E.I., 11X, p. 141.
(2) Ibid., p. 146.

(3) Kimura, Origin of Mahayana, p. 74 also Dutt, Buddhist Secls, Law
Com. Vol., p. 283.

4) Takakusu, A Record of Buddhist practices. p. 1.
(5) Beal, op. cit., ], p. 184.

(6) Ibid., p. 190.

(7) Ibid., p. 266.

(8) Ibid., pf 235.

Q) £.1.11, p. 242.

(10) Geiger, Mahavamsa, (tr.), p. 20.
(11) /bid., p.

(12) Beal, op. cit., 11, p. 261.

(13) I/bid., p. 201.

(14) Ibid., p. 192.

(15) Ibid., p. 44.

(16) Ibid., p. 2.

(17) Ibid., 1, p. 200.



CHAPTER VII.
A RESUME

SO far we were tracing the monastic history of Buddhism and the

final emergence of the sects leading on to Mahayana. From the
time of the Buddha to that of Asoka Buddhism, to all appear-
ances, had the character of a strong monastic movement though
the section of the laity had already succeeded in occupying a highly
influential and honourable position in the commmnity. ‘“‘During
the first century of its existence,” says Dutt! “Buddhism did not
spread beyond Vaisali and Campa on the east, Kausambi and Avanti
on the west, Mathura and Sravasti on the north, the southern
limit being the boundaries of Anza and Magadha.”” By the time
the second council of Vaisali was held it had penetrated into the
western ureas ( Aparanta ). But areas remote from Magadha had
only small and scattered communities of monks residing in them
and the size of the lay community was proportionately small. On
the advent of Asoka as a Buddhist monarch the spread of Buddhism
received a remarkable fillip and during his long and peaceful
regn it almost spread all over India. Asoka was not only a
Buddhist, but also a missionary of first importance for the types
of actions bhe had undertaken show in a significant way his
religious zeal and prosletysing fervour. He arranged the spectacles
of heavenly mansions to be shown to the populace as an incentive
to zealous moral acts. These were accompanied by other views
like Hastidarsana, Agniskandhadarsana etc.? Bhandarkar suggests
that Asoka personally preached the Dhamma to the people and
set an example to them by his own practice.t He appointed yuktas,
pradesikas and other officers to supervise over the moral conduct of
the people. But he was not still satisficd and in his 13th regnal
vear he appointed a class of officers known as Dhammamahamatras.?
A Mahamatra 1s a minister’ and hence dhammamahamatra

(1) Law Com. Vol., p. 285.

(2) Bharldarkar, Asoka, p. 135.

(3) Ibid., p. 139.

(4) R. E., V.

5) Dikshitar, Mauryan Polity, p. 209.
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would mean a minister for Dhamma or in Asokan parlance
“ piety.”! He had to look after the spiritual and temporal
welfare of the people.? Most probably the officers concerned
were mainly occupied with the conduct of thc members of the
various sects and supervised over the religious life of the people
in general. Asoka says in his 3rd R. E. that he planted trees
and dug wells for the benefit of bis people and the officers of
morality might have been responsible for them. They had also
to see to the proper distribution of gifts.’

Among manv other religious acts of Asoka the chief may be
regarded as thc buailding of stupas and Sangharamas. He is reputed
to have built as many as 84,000 stupas* which may be a conve-
nient hyperbole but it is quite evident that he did build quite
a good number of them for Huien Tsiang mentions several he had
seen at many places in India as far as Puskalavati.” He is also
supposed to have distributed the relics of the Buddha in quite
different way taan was done after the death of the Buddha® and
was responsible for dispatching a branch of the bodhi tree to
Ceylon with his daughter Sanghamitra.” To his mission we have
alrecady referred. Thus under the loving enthusiasm of Asoka the

Buddhist faith predominated all other taiths in the 3rd century B.C.8

After the death of Asoka the Samgha was split up into
different sects. About the religious policy of the successors of
Asoka we do not know excepting his grandson Dasaratha who
seems to have carried on his grandfather’s policy of religious
toleration by donating some caves to the Ajivikas.” But this
period was one of localisation and decentralisation of the Buddhist
monastic institutions which was accelerated by the anti-Buddhist
policy of Pushyamitra Sunga.!® His successors, however, did not
follow his policy!! as is evidenced by the sculptures of Barhut

(1) Also called superintendents of morality. See R.E., XII.
(2) Bhandarkar, Asoka, p. 144.

(3) Ibid., p. 146.

(4) Beal, op. cit., 1, pp. 109-110.

(5) Beal, op. cit., 1], p. 26.

(6) Geiger, Mahavamsa, (trans.) p. 124.

(7) Bhandarka, Asoka, p. 167.

(8) Ibid.

9) Barabar Cave Inscription.

(10) Marshall Faucher, The Monuments of Sanchi, 1, p. 3.
(11) /bid., p. 3.
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and Samchi during their reign.! But the Buddhist church as a
body hardly revived after the blow struck at it by Pusyamitra,
True it is that during the reign of the later Sungas and Kanvas
the Buddhist community displayed splendid activity in the form
of building stupas like those at Barhut and Samchi but these
were efforts by local organisations dependent upon the charity of
the residents. Another factor which vitiated the solidarity of
Buddhism as a religion was the appearance of schools. No larger
was the church regarded as the ‘“Samgha of the four quarters’
and the effect of these splits on the laity could easily be judged.
The luy adherents supported whatever denomination was to be
found in the locality,

This period also witnessed a startification or crystalisation
of the Buddhist community as an entirely different unit from the
rest of the population. They had their own places of worship,
their separate ceremonies and priests. Among them there were no
caste differences and a wonderful synthesis of diverse ethnic
elements had taken place producing a distinctly homogeneous
community with its own ethics and philosopy of life. The names
of the donors of rails at Barhut show the nature of the new
Buddhist community. Names such as Sanghanika® or Dharma_
rakshita’, Dharmagupta’ Buddharakshita® etc. are instances in point

Regarding the personal names at Samchi and Barhut Buhler
says, ‘“The names of various lay donors and, I may add, of a few
monks furnish also some valuable information regarding the
existence of the Pauranik worship during the 3rd and 2nd century
B. C. A very large proportion of the names, e. g., Araka, Arahaka,
Arahadina, Arahadasa, Arahadasi, Arahatapalita, Arahaguta Dha-
madata, Dhamaguta, Dhammarakshita, Dhammapalita, Buddhita,
Buddhapalita, Bodhi, Sagha, Samghila, Sagadina, Saghadeva, Sagha-
mita and Samgharakshita, is decidedly Buddhist.””® This shows
how much the Buddhist community had become a distinctly
separate unit from the other population of India. The development

(1) Barua & Sinha, Barhut Inscriptions, p. 1.
(2) Ibid., p.1l.

(3) Ibid., p. 8.

(4) Ibid.

(5) Ibid., p.15.

6) E.I., 1, pp.95-96.
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of the religion of the laity also points to the same conclusion.
The entirely moral aspect of life emphasized by the earlier
code had now undergone a remarkable transformation and ritua-
lism had come in as acknowledged component of religion. The
vivid reliefs at Samchi point to the love of miracles the laity of
that that period had in mind.! The life of the Buddha ~was
considerably embellished and as such cited as a constant source
of inspiration to the laity to induce them to greater deeds of
charity to the Samgha who was his accredited representative. The
impersonal ethical path prescribed for the laity had gradually been
substituted by reverence for the personality of the Buddha and other
consequential details like stupa worship. This led to the popu-
larity and consequent multiplication of the jatakas and the avadanas
thus enabling the laity to take more and more personal interest
in the creed they believed in.> Though the figure of the Buddha
is absent at Samchi and was to have been later introduced due to
Greek influence still there is unmistakable evidence of personal
devotion to the Buddha.® The gods and goddesses also had a firm
hold on popular imagination as shown by numerous representa-
tion at Samchi and Barhut.* The noble deed of charity changed into
a rigid conception in continuation with that as des cribed by the
Vimana and Peta Vatthus. Representative charity’, i.e. that given by
a son for the sake of his parents was also considered to be equally
cffective. It did not matter for whose sake it was given. The thing

that really counted was that charity in one form or the other was
civen to the Samgha.

The echoes of the Buddhist schools are to be found in the
deprecatory inscription at Samchi.® It expressly forbids anybody
to remove anything and carry it over to other heretical schools. If
a man did that the sin would be equivalent to any of the five deadly
sins. Thus we see that the laity also adhered to different schools.
The Mathura Lion Capital inscription shows that and so also does
the Pabhosa cave inscription.’

(1) Marshall & Faucher, op. cit., I, p. 194.
(2) Barua & Sinha, Barhut Inscriptions, p. 39.
(3) Marshall & Faucher, op. cit., I, p. 168.

(4) Barua, op. cit., p. 48.

(S) Ibid., p.22.

(6) Marshall & Faucher, op. cit., I, p. 341,

(7) Vide. Supra.
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The inscriptions at Sam<hi and Barhut mention several royal
names besides that of Gotiputa Dhanabhuti! and show the extent of
royal support to the Buddhist churches. We hear of a Vadhapuata,
son of Dhanabhuti,? and king Gopaliputra’s family and the Kshatraps
of Mathura. Buddhism, in the beginning mainly confined to the
lower strata of society now penetrated into practically all the walks
of life, from the interior of a royal household, a merchant’s
house?, -a banker’s parlour! to the trooper in the army.-

But Buddhism did not stop at infiltration to all strata of
society, it also spread outwards.® From the confines of the middle
country to which it was restricted before the advent of Asoka it now
spread as far as Karhad” and Nasika® in Western India and to the
Himalayas in the North-east?. Towns like Kausambi,!” Vedisa,!!,
Ujjeni,!?, Mahissati,l? were strong centres of the Buddhist believers
who constantly supported the Samgha and spent large sums for the
construction of religious edifices. The inhabitants of these localities
pooled their resources together and contributed to the task in hand.!!
Committees were formed from among the citizens to do the work
of organising charity which indicates the relicious fervour and
enthusiasm of the Buddhist lavmen.?’

So far we have dealt only with the objective conditions
consequent upon the Buddhist revolution as reflected in the
sacred books of the Buddhists and their religious architecture. But
in order to understand the reactions in the social and political
spheres we must interpret them with their proper significance and
perspectlve.

(1) Barua & Sinha, op. cit., pp. 1-3.

(2) Ibid. p. 33.

(3) Marshall Faucher, op. cit., 1, p. 305.

(4) 1bid., p. 303.

(5) Barua & Stnha, op. cit., p. 8. _

(6) "In the three centuries between the death of Asoka and the reign of Kaniska
Buddhism steadily established itself almost everywhere in the North,” B. C.
Law, N. I. A, 1lI, p. 606.

(7) Barua & Sinha op. cit., p. 127.

(8) Ibid., p. 128.

(9) Ibid., p. 132.

(10) Ibid., p. 12.

(11) Marshall & Faucher op. cit,, I. p. 301,

(12) Ibid., p. 303.

(13) /bid., p. 325.

(14) /bid., p. 306.

(15) Ibid., p. 309,
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In the foregoing pages we traced the gradual evolution of the
religion of the Buddhist laity beginning trom their inclusion in the
fold upto the gradual disappearance of the creed as an organised
force at the commencement of the Christian era. Now we shall
finally sum up the results obtained from our investigations.

The religion of the Buddhist laity is a product evolved
through changing ideas and times. ‘“The principles of early
Buddhism” as Dutt! has observed, ‘“did not make any special
provision for the laity.” Earlier in this work we have discussed the
circumstances under which the layman became a ‘‘Buddhist” layman.
After having traced the gradual volution of this section of the

Buddhist believers a certain comprehensive description could
be attempted.

The term upasaka can gencrally be rendered as a ‘‘devotee’
(upasati, payirupasati ti upasako). Mahanama, the Sakya, once asked
the Buddha as to who is an upasaka. The Buddha 1eplied:
An upasaka is one who seeks shelter in the Buddha, Dhamma and
the Samgha.? Mahanama further asks the Buddha about sila
(“‘character’), how does an wupasaka strive for his own gain and
also the gain of others. By sila, the Buddha explains, one under-
stands abstention from slaughter, stealing, leading an immoral life,
telling lies and drinking intoxicating drinks. The Buddha further
explains that a true upasaka has faith and strives to produce faith in
others, is charitable and strives to make others charitable, himself
visits the monks and induces others to do likewise, himself listens
to the good law and induces others to do the same, himself follows
the good law etc. At another place the Buddbha has mentioned the
eight qualities which go to constitute an ideal layman. They are
(a) he has faith in the Buddha, (b) he secks shelter in the Three Jewéls,
(¢) gives up his possessions unmoved, (d) gives aways his property to
cood people, (e) respectfully attends upon the monks, (f) respectfully
listens to the doctrine, (g) has no pride and (h) has given up the five

(1) ‘“Place cf laity in Early Buddhism.” I. H. Q., XXI, pp. 163-183. In this article

Dutt has made an admirable attempt to give a composite picture of the Buddhist
layman and his creed.

(2) Ang' N.; IV: PP. 220-1,
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hindrances.! In addition to these qualities an ideal upasaka should

also be conscientious, duly caring for public opinion (should be
ottapi) should be learned and intelligent.”

As regards the specific duties which a Buddhist upasaka is
expected to fulfil duly we may mention the following five. They are
(a) give charity to the Samgh, (b) observe the upasatha, (c) worship
in a Chaitya or Stupa, (d) go on pilgrimages to the holy places ot
Buddhism and (e) not to work in certain professions. Now we
shall deal with all these in some detail.

Charity

Among all virtues the place of charity, according to the early
Buddhists, was very high. A verse in the Anguttara Nikaya says
that qualities like faith, conscentiousness, merity and charity enable
one to go to heaven.! And this charity, if it is to be of the highest
advantage, should be given to the monks. Says the Sutta Nipata:
“Amongst the stars the moon is the principal thing, the sun is the
principal thing among the burning (objects), amongst those that
wish for good works and make offerings the assembly (samgha)
indeed is the principal.”’* A similar sentiment is expressed in the
Petavatthu. It says: The arahats are like the field, the
donors are the farmers, the object given in charity is like the seed,
having done meritorious acts here, and honoured the departed ones,
he goes to heaven on performing meritorious acts.”

The next important religious duty of the Buddhist layman is
to observe the uposatha on specific days. The Dhammika Sutta of
the Sutta Nipata gives a somewhat fuller description of such an
uposatha. ‘‘Let him not kill any living being, let him not take what
has not been given (to him), let him not speak falsely, and let him
not drink intoxicating drinks, let him refrain from unchaste sexual
intercourse, and let him not at night eat untimely food.

Let him not wear wreath, nor use perfumes, let him lie on a
couch spread on the earth: Thus they call the eightfold abstinence

——————— -

(1) Ibid p. 211.

(2) Ibid., p. 217.

3) Ang. N., IV, p. 236.

4) S. B. E., X. (Suttanipata) p. 104.
5 P.V.I 1.3,
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(uposatha), proclaimed by Buddha, who has overcome pain.”?
Sometimes the lay devotees spent this uposatha day in a monastery
in company of the monks.? The lay devotees may practice some of

the elementary jhanas and reflect upon the greatness of the Buddha,
his Dhamma and Samgha.

Though early Buddhism was expressly against any form of
worship still, as circumstances chaged the creed had to uccept
some of the popular ideas of the times. The cetiyas were in
existence long before Buddhism stepped into the religious field.
Such cetiyas were frequently visited by devout people for the
worship of a tree, if it was a tree-cetiya or a stone.* The worship

of such cetiyas was accepted as a part of the ritual of the Buddhists
in later times.

Like the cetiya the Stupa also had a pre-Buddhist existence.
Stupas or mounds were erected over the remains of a king or a
saint' but the custom of venerating a stupa seems to have come
into vogue only with the development of Buddhism as a religion.
We have elsewhere seen how the Buddha himself is said to have
givendirections to Ananda as to how his relics should be worshipped.
The growth of stupa worship must have been concurrent with the
deification of the Buddha. ‘' Inthe pre-Asokan days ”’ observes
Dutt, ‘“ Buddha had already come to be looked upon as the highest
god superior to Brahma, Visnu or Siva. This deification should be
attributed first to the Mahasamghikas and the Andhakas, and then
to the Sarvastivadins.””® The Buddha’s life, in itself, possessed great
potential material for transforming him from a man to a god and
this was done before the rise of Christian era, As to when exactly
did the image of the Buddha emerge in sculptural representations is
a controvertial point. According to O. C. Gangoly® the image
of the Buddha must have served as an easy subject of meditation
or a cosy support for contemplation. After closely examinig all
available ev1dence on the sub]ect Gangoly comes to the conclusmn

(1) S. B. E. (Suttcz N}pata) X, pp. 64- 65
(2) Dutt, "Place of Laity in Early Buddhism,” /. H. Q., XXI, p. 176.
(3) Dutt, "Popular Euddhism,” I. H. Q., XXI, p. 250,

(4) Ibid.

(5) Ibid., p. 257.

6) "'The History of the Buddha Image”, p.43; Sonderabzug aus Ostasiatische
Zeitschrift, (N, F.,) X1IV; heit 2/3,
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that the first Buddha image must have been carved or painted
sometime before 50 B.C.! Dutt on other independent evidence
comes to a similar conclusion concerning the deification of the
Buddha. ‘‘1t may therefore be safely stated,” he says, ‘‘that in
2nd and. 1st centuries B.C., a certain section of the Buddhists
regarded Buddha as the highest god while another section as a
great divine being, endowed with all possible virtues and knowledge.””>

The ritual of stupa worship is very intimately connected
with the final emergence of the figure of the Buddha as a god.
The constructional peculiarities of the stupas at Barhut and
Samchi clearly indicate their character as places of worship.
Many stories from the Petavatthu clearly bear evidence of wide-
spread prevalence of the practice of Stupa worship.

The fourth important duty of a Buddhist layman was to go cn
a pilgrimage to the holy places of Buddhism. In the Mahapari-
nibbana Sutta of the Digha Nikaya the Buddha is represented as
saying to Ananda: ‘‘There are these four places, Ananda, which
the believing clansman should visit with feelings of reverence.

Which are the four?

The place, Ananda, at which the believing man can say: ‘‘Here
the Tathagata was born!’’ is a spot to be visited with feelings of
reverence.

The place, Ananda,...... “here the Tathagata attained to
supreme insight!....Here was the kingdom of righteousness set on
foot by the Tathagata! ...... Here the Tathagata passed finally

5

The passage quoted above strikes one as being rather unusual
for a rationalist thinker like the Buddha and Dutt has rightly re-
marked, ‘“The inconsistency is at once apparent in the fact that one
of the places recommended for visit is the site of his demise. Hence,
there can be no doubt that the idea of pilgrimage was not that of
Buddha but was of his disciples and of a time when Buddha had

(1) Ibid.. p. S6.
(2) I. H.Q. XXI, p. 259.

(3) E. G.,*» The perambulatory path, the niches for candles and flowers etc. cf.
Chapter on Cultural Conditions where the point is fully discussed.

(40 E.G.P. V., 3-10.
(5) Rhys Davids, Dial. of Buddha, 11, p. 153.

—7
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already become a divine figure. The idea, however, caught the
imagination of the people, particularly of the lay-devotees.””! This
practice, then, became very popular with them as is indicated by
Asoka’s tours. And to such disciples visiting these places and
desiring to bring back some souvenir of them Foucher would ascribe
the impetus to Buddhist art.*

Now we come to the final point of this summing up and it
is, what was the ideal put forward before the laity? That it could not
have been Nirvana is clear beyond any doubt though a Milinda Pas-
sage hesitatingly points to the contrary. Milinda quotes a passage
the burden of which is that the Buddha would commend the sup-’
reme attainment either in a layman or a recluse and poses a question
to Nagasena. If that be so, he says, what is the advantage in leaving
the household life and suffering various hardships? Nagasena, some-
how or other, tries to wriggle out of it and his explanation is not
quite convincing.®* This was subject of controversy between the
Theravadins and Uttarapathakas.! 'The Theravadin as a reply to the
Uttarapathaka disputant pertinently points out a statement made by
the Buddha that there cannot be any layman, who without putting
away a layman’s clothes can achieve Nirvana.” The same point was
a subject of difference of opinion between B.C. Law and De la Valle
Poussin. Law,' on the strength of some TPali passages held that lay-

men, under certain specific circumstances could become Arhats while

[

Poussin’s views were to the contrary.” Dutt also remarks: ‘“An

examination of the Nikayas shows that though the laymen were
declared incompetent by reason of their mental and spiritual
outfit to reach the highest stace of spiritual development viz.
Arhathood...... 3 But on a closer examination of the conflicting
statements he concludes that ‘‘normally a householder could not
become an Arhat, but there were exceptional cases of householders
who became so spiritually advanced that they deserved Arhathood

£

(1) I. H.Q., XXI, p. 251

(2) Foucher, The Beginnings of Buddhist Art, p. 11.
(3) Mil P.,1V,6;als0!V,7; & Ang. N., llI, p. 451.

(4) Katha Vatthu, 1V, 1.

(5) M. N., 1, 483.

(6) A. B. O. R. I, XIV, p. 82.

(7) The Way to Nirvana, pp. 150-151.

(8) "Early Buddhism and the Laiiy,” Law, Studies in Indian History and Culture,
pp. 102-103
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but the convention was that no householder, unless he gave up his
household life, would be recognised as an arhat.’’!

This applied to exceptional cases but for the common run of
householders the ideal was to become Sotapanna. or Sakadagami or
Anagami. We would rather hold that the ideal put before the
Buddhist laity was that of godhood.2

The question now remains as to how far are we justified in
designating the Buddhist laity as a ‘‘Buddhist’”’ ccmmunity distinct:
from the general mass of population of those times. Datt’s
remarks are very suggestive in this connection. ‘‘Hence’’, he says,
“though the distinctive external marks of the Buddhist lay-men
appear at first sight to be almost nil, a closer examination shows
that there were such marks, some of which owed their origin not to
the Buddhists themselves but to the peculiar social and religious
enviornment surrounding Buddhism and the Buddhist lay society.”’?
The ““Buddhist’” community did possess such distinct characteristics
as different places of worship and pilgrimage. a certain ‘‘caste-
lessness’’ and peculiar customs and outlook. These factors alone
would enable us to designate them as ‘‘Buddhist’’ community within
the fullest meaning of that term.

In the forezoing pages we have tried to determine what
exactly was the religion of Asoka and we came to the conclusion
that Asoka professed the relicion of the Buddhist laity. In this
chapter we have summarised the findings bearing upon the religion
of the Buddhist laity and we will now see how far Asoka’s actions
were in conformity with these findings.

That Asoka was a Buddhist layman is accepted by all scholars
with the exception of Rev. Fr. H. Heras and Dikshitar. We have
closely examined these arguments and tried to refute them at the
proper place. The first attempt to refute Fr. Heras was made
by B. M. Barua'! in his article ‘‘The Religion of Asoka’’. Barua has
conclusively shown what the Religion of Asoka was. Here we are
only applying our own findings in the case of Asoka.

———

(1) "Place of Laity in Early Buddhism,” I. H. Q.. XXI, p. 183.
(2) Vide. Chap. on the Religion of the Laity.

(3) "E’arly Buddhism and the Laity’, Law, Studies in Indian History & Culture..
p. 107.

(4) The Maha Bodhi, XXXV, (1927) pp. 314-22.
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The first characteristic of a Buddhist laymun is that he accepts
the formula of the tisarana. A<oka in his Calcutte-Bairat Rock

Inscription clearly expresses his faith in the Buddha, Dhamma and
the Samgha.l

Regarding the duties of a Buddhist layman we find that Asoka
fulfilled them in a manner which was at once ideal and highly
advantageous to the creed. He built a number of stupas and gave
extensive charities tc the Samgha. 1t is true that he also gave
charities to the other sects but it should not be forgotten that Asoka
in addition to being an ideal upasaka strove to be an ideal king.-
He enlarged the stupa of Konagamana and it is highly probable that
he was responsible for the building of the stupa at Samchi. The
Divyavadana tells us that Asoka,under the guidance of his preceptor
Upagupta, went on a pilgrimage of the holy places of Buddhism.®
Asoka himself in one of his edicts speaks of having worshipped the
spot where the Buddha was Dborn.! This, according to
Barua, conclusively, proves that he was a staunch follower of
Gotama.” By his references to heaven® and gods” ( Barua’s
discussion on this point is very interesting and lends support to our
conclusion regarding the ideal of god-hood placed before the
Buddhist laity)! Asoka clearly indicated the ideal he pursued.

Thus in view of all these considerations we will not be wrong

at all if we describe Asoka as the most preeminent and ideal lay-
devotee of the Buddha.

So far we have traced the development of Buddhism from a
monastic movement into a religion of the masses and Asoka’s place
in this evolution. In the following pages of this work the influence
of Buddhism in the social and cultural life of ancient India will be
analysed and certain relevant deductions will be made from a study
of social and cultural conditions in the period under review.

(1) Hu'tzsch, Inscriptions of Asoka, p. 173

(2) Barua, The Maha bodhi, XXXV (1327). p. 319. Regarding the Ajivaka caves
Barua suggests that the caves were not consecreted and as such only represent-
ed the king's policy oi tolerance. /bid., p. 320.

(3) Divyavadana, pp. 389-97.

(4) Thz Rummindei Pillar, Hulizsch, op. cit., p. 164.

(3) Barua, op. cit., pp. 315-6.

(6) Girnar R. E. VI, Hultzsch, op. cit., p. 13; also R. E. XI, p. 17.

(7) Rupanatha R. E., Hultzsch, op. cit., p. 163.



CHAPTER VIII

THE AJIVIKAS

WE have seen earlier that the sixth-fifth centuries B.C. saw a wide

spread intellectual movement in I[ndia. The post-vedic
Sanskrit literature and the compositions of the Buddhists and the
Jainas give us a picture of the times in vivid details. The envelop-
ing forests were frequented by asceties and wandering mcndicants
wh» ratired to the depths of the primeval woods frecm the busy life
of 2 humdrum existence for the purposes of meditation and penance
solzly with the object of seeking an escape from ephemeral life to
eternal peace. They came from all classes, Brahmanas and
Kshatriyas, wealthy and poor. The systems of Gotama, the Buddha
and Mahavira, the Jina, were first discovered and propagated in such
an atmosphere of holy renunciation and deep meditation. No less
important for the religious and intellectual history of the times we
have undertaken to describe is an account of the different sects v ying
with each other for a numerous following and high prestige. Among,
these sects, the sect of the Ajivakas holds the foreground.!

The term ‘ajiva’ is interpreted as livelihood and hence an
Ajivika means ‘one who seeks a livelihood’ or in a broad and
general sense a ‘religious wanderer’. By itselt the term does not give
us an adequate idea of these religious wanderers and it is probable
that the term was applied to them by members and preachers of
other sects rather than by themselves. As Hoernle observes‘‘.... ..
there is some ground for beliving that Gosala held particular views
as to the aiiva of a mendicant who was truly liberated from the
fetters of Karma. It was probaly for this reason that he and his
adherents came to be known as Ajivikas, or the men who held the
the peculiar doctrine ot ajiva. All the indications that we have tend
to show that, as usual in such cases, the name was not taken by
themselves, but given to them by their opponents, and that in their
mouths was meant to be opprobious’’.>

(1) Ss=ze Sen, Schools and Sects in Jaina Literature, p. 5.

() Hoernle, "Ajivikas”’, Encyclopaedia of Religion and Ethics, 1, p. 259, here-
after referred to as Hoermnle.
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Makkhali Gosala, the leader of the Ajivikas, was a picturesque
figure in the crowd of religious pundits of that time. From the Pali-
Buddhist and Jaina sources we get a comparitively vivid picture of
his life and work, distorted though it be, as naturally it must be.
The Jainas were the dezdly opponents of Gosala and the Buddhists
on their part, viewed him with scant courtsey as he was a potential
threat to the expansion of their religious system. The Buddha, in
one place, has called him a fool (mogha puvisa) and his system as the
most mischicvous.! But by balancing both, the Jaina as well as the
Buddhist accounts, we can arrive at a fair estimate of his character
and teachings.

According to the Jaina accounts Gosala’s father was called
Mankhali who wandered about from place to place exhibiting a
picture. Gosala was born in a cow-shed belonging to a wealthy
brahmana Gobahula. Gosala followed his father’s vocation for
some time. Then he heard of Mahavira’s reputation as a great
teacher of Eternal Truth and requested him to take him up as a dis-
ciple. His request was twice refused.  On tire third occasion it was
accepted and Gosala and Mahavira lived together for six years.

Once Gosala incurred the wrath of a brahmana called Vessa-
vana who was performing penace and was covered with lice, for
calling him lice-heap. The brabmana wanted to destroy Gosala by
his mirculous powers which were made non-eftective by Mahavira
and thuas Gosala was saved.

Afterwards Gosala practised servere penance for the acquisi-
tion of super-human powers and succeded after six months. There-
upon he proclaimed himselfa Jina (conqueror) and founded the order
of the Ajivikas. The head-qaarters ot the order were situated in
the shop of a potterr-woman called Halahala, in Savatthi. Now he
started preaching his own theories and was promptly denounced by
Mahavira. The hostility between him and Mahavira grew apace and
the latter forbade his disciples to have to do anything with Gosala
and men of his ilk. Finally when he felt that his end was approach-
ing he acknowledged Mahavira as his preceptor.

About his character we are told that he was of licentious
habits, addicted to liquor and had lax views regarding sex-life.

(1) Ang. N., 1, 33.
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Throughout the Jaina accounts one characteristic of his which is
often srrikingly repeated is that he was of an insincere nature.!

The Buddhist account of the life of Gosala, though running
on almost parallel lines is less vehement in tone, lack of which is

counterbalanced by the unadulterated contempt with which he is
viewed.

In the Samannaphala Sutta of the Digha Nikaya we are told
that King Ajatasattu once went to different teachers for the solution
of his doubts and in the course cf his wanderings he went to
Makkhali Gosala who was recommended by some of his ministers.-
Buddhaghosa, in his comments on the passage in the Digha Nikaya,
remarks: ‘‘Here Makkhali means his name and because he was born
in 2 cow-pen his other name Gosala. When, once it is said, he was
carrying an oil-pot over a muddy piece of ground his sire said ‘“See,
do not slip over’. He, through negligence, slipped and fell down
and being afraid of his master started running. The master chased
him and cought him by the end of his clothes. He left his cloathes
and ran away naked. Afterwards he became an ascetic.” From this
account it appears that Gosala was a servant and that he became an
ascetic through an accident. In this account Makkali is supposed to
be his personal name while the Jaina accounts indicate that it was
the name of his father.

Panini explains maskarin, the Sanskrit from ot Makkhali, as
one who carries a Bamboo staff or an Ekadandin.” Patanjali in his
gloss on the term refers to his opinions.

Regarding the theories which he propounded nothing histo-
rically definite can be known, for we have to refer to the same
sources to which we have referred before. These sources are com-
piled by his opponents whose main concern was to distort them and
make them appear generally ridiculous and absurd.

The Buddhist accounts give lengthy descriptions of the
practices of the naked ascetics who can be none else than the
Ajivikas. A passage from the Anguttara Nikaya tells us, among
other things: ‘‘Herein a certain one goes naked, he has unrestrained

(1) Sen, Schools and Sects in Jaina literature, pp. 7-11.
(2) Rhys Davids, Dialogues of the Buddha, 1, 73-4.

(3 D.N.A.Ip.143.

(4) Barua, Pre-Buddhist Indian Philosphy, p. 298.
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habits, he licks his hands clean, he will have none of your ‘come in,
your reverence’ or ‘stop a bit, your reverence’. He refuses food
brought to him, he refuses special food, he refuses an invitation to a
meal. He refuses food straight from the pot or straight from the
pan, or within the threshold of a door, or among the firewood, or
amony the rice-pounders.

He is a beggar from one house only, an eater of one mouthful.
Or may be he begs from two houses, eats two mouthfuls.........begs
from seven houses and eats seven mouthfuls only......... thus he lives
given to the practice of taking food by rule, even to the interval of
half a month’’.!

A similar description is given by Saccaka to the Buddha.
Buddha asks him as to how the Ajivikas carry on with such a rigor-
ous life. Saccaka replies: ‘At times they partake of very good food,
both hard and soft, with very good curries and very good drinks
which strengthen their bodics and build them up and put fat on them.”

The Ajivikas are also supposed to have practised four kinds of
austerities: (1) Severe austerities (2) fierce austerities, (3) abstention

from ghee and other delicacies and (4) indifference to pleasant and
unpleasant food.*

Makkhali Gosala is reputed to have been an advocate ot the
theory of pre-determinism. ““There is, O King,” he explains to
Ajatasattu, ‘‘no cause, either ultimate or remote, for the depravity of
beings they become depraved without reason and without cause.
There is no cause, either proximate or remote, for the rectitude of
beings; they become pure without reason and without cause. The
attainment of any given condition, of any character, does not depend
either on one’s own acts, or on the acts of another, or no human
effort. There is no such thing as power or energy, or human
strength or human vigour. All animals, all creatures, all kFeings and
all souls are without force and power and energy of their own.
They are bent this way and that by their fate, by the necessary
conditions of the class to which they belong, by their individual

—— — - - - w - - ol— - -

(1) Woodward, Gradual Sayings, |, pp. 273-4.
(2) Chalmers, Further Dial. of Buddta, I, p. 171.
(3) Sen, op. cit. et loc. cit.

T — e—— ——— — — —— - A N -
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nature, anJ it is according to their position in one or other of the

¢ 99 ]

six classes that they experience ease or pain’.

From the extract quoted aboave it appears that he advocated a
kind of fatalism or pre-Jeterminism. As Barua remarks: *‘‘The
fundamental thesis of Gosala’s physics is stoic in its nature’.?
The ideal for which he st:o '¢ was no doubt the ending of pain, for
he says, ““There are 8400300 periods during which both fools anl
wise alike, wanderin2 in transmigration, shall at last inake an end of
pain.”’”! This end of pain is to be acnieved through transmigration
over which mn has no control. Barua interprets the term ‘transmi-
aration’ as ‘trans‘ormation’ which implies for him not only the
process of constant change, but also a fixed and orderly mode of
progression and retrozression.””” And this “orderly mode of pro-
gression or retrogession’ is predetermined. ‘‘According to Gosala’s
view’’, Barua proceeds ‘‘the law of change is a universal fact,
because all types of things and all species of beings are individually
capable of transformation, that is, of elevation or degradation

’9 |

in type.

The Buddhist and Jaina versions of Gosala’s theory are
distorted and garbled, as they must necessarily be, but it is evident
that he had a definite conception of the universe and its purpose.
He tormulated a conception of diverse grades of beings, celestial,
infernal and mundane, as also of the infinity of time and the recur-
rent cycles of existence.” He conceived of the world as an orderly
system witha definite place for every object and its progression or re-
aression towards a predetermined destiny, which was the end ot pain.
One striking aspect of his theory which has been repeatedly empha-
sised by the Buddists is that he advocated a thorough going
determinism, denying the tree will of man and his moral responsi-
bility for any so called good and evil." As the Buddhists report it
the enunciation of his principles was highly systematised. *‘ There

are 14,00,000 of the principal sorts of births, and again 6,000 others

(1) Rhys Davids, op. €f. loc. cit.

(2) Ibid. |

(3) Barua, op. cit., p. 304.

(4) I8id.

(5) Malalsekera, Dictionery of Pali Proper Names, 1I, p. 333.
(6) Hoernle, op. cit., p. 261.
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and again 600. There are five hundred sorts of karma...... sixty
two paths, sixty two periods, six classes of beings. . . ... o

These classes of beings are strikingly similar to the divisions
made by Mahavira. Barua regards Ggesala as the senior of Mahavira
and presumes that the latter was influenced by the former. Gesala
seems to have died in 550 B.C.>

Even though the Buddhists and the Jainas regarded Gosala as
an undesirable and an upstart still he must have had a considerable
followirig not only in Savatthi, where he stayed long, but also in the
whole of Mevadha. Probably he had a Samgha of his own and his
monks were called theras. Barua is of the opinion that the order of
the Ajivikas is older than that of the Buddhists or the Jainas.” His
order survived for a number of centuries afterwards and won royal
favour and patronage. The Vamsatthappakasinit tells us that
Asoka’s mother had an Ajivika preceptor. About three hundred
B.C. they were quite influential as it appears from Buddhaghosa’s
account referred to above. In 251 B.C. Asoka donated a cave to
them® referring to them as ‘venerable Ajivikas’. They are also
mentioned in one of his pillar edicts (B.C. 236) indicating that the
Dharmamahamatras had to concern themselves about the afhairs of
the Ajivikas.® Asoka’s grandson in his inscription tells us that he
was favourable to that creed (227 B.C.). Patanjali, writing in the
reign of the Sungas comments on the word Ekadandins but obviously
he is referring to Panini and not writing of contemporary times
(150 B.C.). Bannerji Sastri’ refers to the oblitetation ot some por-
tions of the Ajivika cave inscription and attributes it to the Jaina
king Kharavela. It is probable that Kharavela, a staunch Jaina as he
was, persecuted the Ajivikas as Pusyamitra did the Buddhists.
Varahamihira, writing in the sixth century A.D. refers to them as a

sect of ascetics and stray references are also found up to the 10th
century A.D.

(1) Rhys Davids, op. cit., p. 72.

(2) Hoernle, op. cit., p. 263.

(3) Barua, op. cit., p. 300.

(4) Vamsatthappakasini, 1, p. 190.

5 I.A. XX, p. 361 il

6) E.gqg.ll, p.270-272,

(7) Early Inscriptios s of Bikar and Orissa, p. 133.



CHAPER 1IX

BRAHMANICAL SECTS

Vaisnavism

THE importance of the influence exerted by Vaisnavism on the
'~ religious life of India trom the ancient time to the modern day

cannot be exaggerated. It is one of the most important
sects in Tndia and claims a galaxy of distinguished followers. Before
the study of the history of Vaisnavism was taken up, many scholars
especially Western, believed it to be a religious movement of
recent origin and considerably influenced by Christianity.! Not
only was its entirely Indian origin discredited but also the historicity
of its founder suspected. But since the adiairable efforts of eminent
authorities like Sir Ramkrishna Bhandarkar and Professor Raychou-
dhuri the history of Vaisnavism and its antiquity have been placed
on a mcre historical and realistic basis.

The history ot the sect called the Vaisnavas or Bhagavatas
descends into a hoarv antiquity but really begins with the second
century B. C. as based on unimpeachable archaeological evidence,
Garbe? divides the history of this relicious movement into four
periods. The first period comprises its inception and development
upto the 3rd century B. C. and the second period shows its further
enlargement upto the 3rd century A. D. The remaining third and
fourth periods likewise deal with its spread and development in the
sphere of philosophical thought.

Rai Bahadur Chanda® visualizes two distinct phases in the
evolution of Bhagvatism. ‘‘ It may therefore be presumed >’ he say
““ that from the very outset Vasudevism might have had two distinct
phases, one Brahmanic professed by orthodox Brahmanist tribes
and castes and the other un-Brahmanic professed by the Abhiras

and Saurastras.”’
. o B S

(1) See Sir William Jones, Asiatic Researches, 1, p. 274.
(2) Bhagavalgita, p. 48.
(3) M, A.S.I.(1919), No. 5, p. 165.
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Turning to the archaeclogical evidence and working backwards
we find that the latest (as far as the period under review is concerned)
is the fragmentary epicraph from Besnagar dated circa 100 B.C.!
It refers to the ¢rection of a Garuda column by Gautamiputra, a
Bhagavata ‘‘in the 12th year after the instsllation of Maharaja
Bhagavata ‘‘the last but one of the Sunga family mentioned in the
Puraaa who may be supposed to have been reigning about 100 B.C.”’

Next in point ot time is the famous epigraph on the Garuda
column at Besnagar of Helcdorus a Greek ambassador of
Antalkidas.® The Greek refers to himself as a Bhagavata showing
thereby that the taith had found popularity even with foreigners.

The inscription may be ascribed to the first half of the second
century B.C.

Belonging almost to the same period are the Ghosundi stone
slab and Nancghat inscriptions. Tke former tells us about a ** stone
enclosure of worship for Phagvata Samkarsana and Vasudeva”
erected by the Bhagavata Gajayana. The Naneghat inscription
invokes Sarkarsara ard Vasedeva emeng other gods.”

If the archacological evidence takes us up to the 2nd century
B. C. the literary evidence takes us much further into antiquity.
Patanjali who was a contemporary of Pusyamitra Sunga (150 B. C.)
on a 2loss on Panini refers to dramatic representations showing
Krishna and Kamsa.! According to Rai Bahadur Chanda the
Mahabharata was reduced to its present Krishnaite form in 2C0
B. C.5 The inscription of Heliodorcus clearly indicates the spread
of Vaisnavism in the Punjab in this reriod for it can ke surmised
that Heliodorous was already a Bhagavata betore he went to Vidisa."

The Buddhist and Jaina books which were undergoing the
process of development in 400-300 B. C. are generally reticent about
the Bhagavatas. Only one Pali book, the Niddesa, refers to the
Vasudevakas as a religious sect.” But this may be explained in this

- —— - ' —— - J— ———— e ——— ——— —

(1) Ibid., p. 152, N

(2) Ediied by T. Block in Z. D. M. G., 63, (1209), pp. 587-5v0.

(3) Chanda, op. cit., p- 163-164,

(4) Chanda, op. cit.,, p. 153; also /nde-Aryan Races, 1, p. 120 c¢i. bhandarkar
Vaisnavism and Saivism, p. 4. n

(5) Indo Aryan Races, p. 116.
6, M.A.S.I. (No. 5), 1219, p, 157.
(7) Vide Sen, Schools & Sects in Jaina Literature, p. 4..
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way that the Pali books take cognisance of sects in Magadha and
Vaisnavism existed only as a local sect of the Doab.! The
Arthasastra of Kautilya (circa 300 B. C.) mentions an order of
ascetics worshipping Samkarsana. This would indicate the existence

of the sect of Vasudevakas.2 Megasthenes also tells us of the honour
paid to Herakles by the Sauarsenas.’

Panini (circa 400 B. C. ) knows of Vasudeva and the creed of
Bhagavatism.* V. C. Bhattacharya doubts the reference in Panini’s
Astadhyaika as pointing to Vasudeva worship for he contends that
the reference cannot be intzrpreted as meaning Vasudeva-worship.”
But if we consider Panini’s reference in the context of Patanjali’s
gloss the meaning would appear to be unmistakable."

The Chhandogoya Upanisad tells us about Krishna Devaki-
putra as a pupil of Ghora Angirasa but it is not quite clear whether
Krishna the founder of Bhagvatism is meant or some other Krishna.’
Thus from all the archaeological and literary evidence it is clear that
Bhagavatism existed as a sect from 400 B. C. and that its origin may
probably date back to the Upanisadic period.

“The cult of Vasudeva” observes Sir R. G. Bhandarkar®
“must have been formed from the same intellectual ferment as
produced Buddhism and Jainism but it was a religious reform on
more conservative principles. It repudiated slaughter of animals
~and the inefliciency of the sacrificial ritual and advocated the path
ot devotion as the way of salvation. Like Buddhism and Jainism it
was 2 natural reaction against the barren excesses of ritualism of the
Vedas.”! Another important characteristic of the Bhagavata sect was
that originally it was a Kshatriya movement professing the principles
: dv :cated by a Kshatriya warrior philosopher.’® This new religious

theory preached by Krishna was adopted by his tribe, the Yadavas,
who had their habitat round about Mathura.!? As it was essentially

——

((1) Raychoudhuri, Early Vaishava sect., p. 56.
(2) Shamsastry, Arthasastra, p. 467.
(3-) S2e Bhandarkar, op. cit., p. 9.

4) J.R.A.S. (1905), pp. 385-6.

(5) I.H.Q. 7. p. 486.

(6) Raychoudhuri, op. cit., p. 18.

(7) S.BE. 1, p. 486.

(8) Vaisnavism & Saivism, p. 7.

(9) Raychoudhuri, op. cit., p. vii.
(10) Ibid., p. 48.

(11) Ibid., p. 55.
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a religious movement initiated by a Kshatriya and sponsered by the
warrior caste it must not have found much favour with the
Brahmanas. Indeed, it is highly probable, that they viewed it with
much hostile interest but were later on forced to accept it due to
the pressure of circumstances. At this time Brahmanism was
threatened by the aggressive spread of Buddhism and Jainism. The
former was more dangerous for not only did it flout the authority
of the Brahmanas and their sacred texts, the Vedas, but also did it
reject the caste-theory and turn towards an ambiguous agnosticism.
Hence in order to counter the influence of Buddhism Brahmanism
must have made a common cause with Bhagavatism. It is at
this time that Vasudeva-Krisna was identified with Visnu.l The
Buddhist movement must have provided the prime cause for such an
amaleamation. For it is only during the reign of the Sungas that
Vasudeva worship flourished in Magadha of which we have evi-
dence in the form of archaeological remains of a Garuda column.>

“The priesthood” says Edgerton” ““in order to maintain its
sacredotal leadership took up Krishna-Vasudeva who was a popu-
lar deity and identified him with Visnu, the old Rgvedic solar god.”’
“*Brahmanism’ Edgerton remarks, ‘““stooped to conquer, it absorbed
popular cults which it had not the strength to uproot. The siniple
and ancient device of identification of one god with another, fur-
nished the means to this end.”

There are unmistakable traces of the influence of Bhagavatism
on Buddhism, especially the later phases of it. The traces of the
devotion—cult in stupa worship are clearly due to the influence of
Bhagavatism and to the same source is to be attributed the sculp-
tural representation of the foot—prints of the Buddha.’

The founder of Bhagavatisn:, Vasudev-Krishna was a chief-
tain and head of the Vrishni® who beclonged to the Yadava clan.’
Krishna was his personal name and Vasudeva his patronymic. He

~

had a brother called Samkarsana.” According to Raychoudhuri

(1) Chanda, M.A.S.I., (No. 5), p. 154,
(2) Raychoudhuii, op. cit., p. 54.

) Bhagavadgita, p. 33.

(4) Raychoudhuri, op. cit., p. 76.

(5) Edgerton, Bhagavadgita, p. 31.
(6) Raychoudhuri, op. cit., p. 19.
(7) Ibid., p.21.
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Krishna who was the leader of the Satavata sept lived in the 9th
century B. C.1  As already mentioned above there is a reference in
the Upanisads mentioning Krishna Devakiputra who wasa pupil
of Ghora Angirasa. From this it appears that his mother’s
name was Devaki.* According to the Kalpasutra (S. B. E., XXII,
p. 246) Krishna’s mother woke up on seeing seven auspicious
dreams at the time of conception. The Pali jataka collection also
contains stories narrating to us some incidents in which Krishna
played a prominent part.® The Ghata jataka refers to Vasudeva
and Baladeva as sons of Devagabbha and Andhakavehna, a servitor.
The real father was Upasagara the son of Mahasagara of upper
Mathura. The Mahaumagga jataka tells us that Kanha belonged to
the Kanhayana clan, had ten brothers and had a wife who was a
candala.* We have no real difficulty in accepting Vasudeva Krishna
as a historical figpure.” Sir R. G. Bhandarkar thinks that Krishna
and Vasudeva were two distinct individuals in the beginning and
later on identified.® Vasudeva was really Krishna’s patronymic—
originally Krishna must have been a Kshatriya hero and the pastoral
description must have been borrowed from the Rig vedic descrip-

tions of Visnu, especially after the association of the Abhiras, who
were a pastoral tribe, with Bhagavatism.’

The identification of Krishna-Vasudeva with Visnu-Narayana
is an intersting phase in the development of the former as a Bhagavat
(Lord). Visnu is quite a minor god in the Rigveda,® but in the
upanisadic period he came to occupy a very prominent position —
‘“ highest among gods.”” Dandekar has very exhaustively dcalt with
the problem of the evolution of Visnu into a member of the Hindu
trinity and we eannot do better than summarise his conclusions.

Visnu, according to Dandekar,!? in the carly period, must have
been connected with vegetation ritual. He bad in him certain
traces which were abhorred by the vedic Aryans and even though he

¢ — - —— -

(1) Ibid., p. 39.

(2) Ibid., p. 50.

(3) Jat., 1V, p, 502.

(4) Ibid., VI, p. 216.

(5) Raychoudhuri, og. cit., p. 35; also Bhandarkar, op. cit., p. 110.

(6) op.cit., p. 21.

(7) Ibid., p. 45.

(8) Vide.Dandekar, P. V. Kane Com. Volume, p.95; also, Bhandarkar, op. cit.,
pp. 33-34.

(9) Dandekar, op. cit., p. 1085.

(10) op. cit., pp. 110-111.
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must have been a popular god of the masses was ignored by the
composers of the vedic hymns. In post-vedic times the popular
religion again came to the fore and with it Visnu. In the second
century B. C. when Brahmanism made an alliance with Bhagvatism
Visnu had already become the all-important god and hence he was
promptly identified by the Brahmanas with Krishna-Vasudeva.
Names like Visnudatta and Visnurakshita® clearly show that the
identity was an established fact by 100 B. C.

The sources of the philosophy of Bhagavatism are to be
found in the speculations of the upanisad.* The three princigal
tenets of the creed are Karma, soul and God. The nature of Karma
is much the same as the Buddhist in cause and effect but the Bha-
vavatas believe in selfless Karma which in itself is service of the
Lord. The conception of soul is enunciated in the Gita. The soul
is conceived of as an eternal, indestructible principle of existence.
God is conceived of as an all loving God, omnipotent and ‘“‘being
moved by the distress and ignorance of men.”’”* The nature ot Vasu-
deva, as enunciated in the Mahabharata is that He is the supreme soul,
the internal soul of all souls. ‘““He is the supreme¢ creator. All living
beings are represented by Samkarsana who is a form of Vasudeva.”?
The chief characteristics of the Bhakti cult which is another name
for Bhagavatism are belief in monotheism, love, admiration and wor-
ship of god as the means of salvation. In the second century B. C.
the doctrine of vyuhas was already developed for Patanjali mentions
the four vyuhas of Vasudeva, Samkarsana, Pradyumna and Anirud.
dha.* Tne main emphasis of the philosophy of Vaisnavism is as
cxpressed in the Bhagavadgita, on the doctrine of action (Karma).
It enunciates some of the noblest ideas of Hinduism, the foremost
among them being Bhakti and Prasada (faith and divine grace).?

Saivism
1f the beginnings ot Vaisnavism can be traced to as early an

age as the Upanisadic times® the existence of the cult of Siva could be

(1} Raychoudhm, op. cit., p. 62. — -

(2) Baiua & Sinha, Barhut Inscriptions, . 125.
(3) Bhanda kar, op. cit., p. 27.

(4) Nagraja Rao, The Schools of Vedanta, p. 106
(5) Bhandarkar, op. cit., pp. 6-7

(6 Ibid., p. 106.

(7) Ibid., p. 13; also S.B.E., XI, p. 267, Note 1.
(8) Raychoudhuri, op. cit., p. 2.

(V) Vide Ante.
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linked with the preAryan epoch. The important finds at Mohenjo
Daro enable us to form an idea of the religious conceptions of the
Indus valley people. Sir John Marshall! describing a figure found at
Mohenjo Daro says: ““........there appears at Mohkenjo Daro a
male god, who is recognizable at once as a proto-type of the historical
Siva......The God, who is three-faced, is seated on a low Indian
throne in a typical attitude of yoga, with legs bent double beneath
him, heel to heel and toes turned downwards.”” This god is also
shown surrounded by four animals, an elephant, a tiger, a rhinoceros
and ‘a buffalo, suggesting the name Pasupati given to Siva.Z
A glance at Plates XIII and XIV3 in Sir John Marshall’s Volumes
easily shows us that the phallus cult was also widely prevalent in
pre-Vedic India.

Rev. Fr. Heras! who has deciphered the seals at Mobenjo
Daro suggests that the God was called An and concludes that the
Proto-Indians were monotheists.” D. R. Bhandarkar® after making
a close study of the Atharva veda and references to Siva-Rudra in
other Vedic books connects Siva worship and the phallus with the
Vratyas in the Vedic period. From thisit would appear that the
Vratyas borrowed a considerable number of ideas from the
Proto-Indians.

Coming to the Rig vedic age we find that Rudra — who is the
precursor of the Puranic Siva — is regarded with mixed feelings of
dread and veneration. He is altogether a minor god.” He is shown
as a god of destruction, (R. V. VII, 46, 2) and at the same time kind
and benevolent.! Rudra’s sons are the Maruts and both father and
the sons are associated with death from very early times.” Heis also
described as the protector of cattle *‘ Pasupa.’’l® There is a reference
to Sisna devah* whichis generally interpreted by scholars as an
indication of phallic worship. o ) o

(1) Mohenjo Daro and the Indus Civilization, I, p. 52.

(2) Ibid., p. 54.

(3) Ibid. ,

(4) ''The Plastic representation of God amongst the Proto-Indians,” Sardesai
Commemoration Vol., pp. 223-30.

(5) Ibid., p. 234. |

(6) Some Aspects of Ancient Indian Culture, p. 195.

(7) Cf. Griswold, The Religion of the RgVeda, p. 213; also Venkataramanayya,
Rudra Siva, 4.

(8) Venkdtaramanayya, op. cit., p. 5.

(9) Ibid., p.7.

(10) A. V., I, 1149.

(1) R. V., VII, 21-5.
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In the Rig Veda (1, 114, 1) Rudra is shown as the Physician
possessing healing remedies. In Sir R. G. Bhandarkar’s opinion
Rudra was closely associated with the Nisadas, a forest tribe.! The
general conception about Rudra in early Brahmanic literature
appears to be that Rudra was a terrible god and ‘‘in Rudra-Saivism

the sentiment of tear is at the bottom, howsoever concealed it may
have become in certain developments of it, and this sentiment it 1s

that worked itself out in the tormation of Rudra-Saiva systems of
later times.”’>

In the Mahabharata Siva is shown as ‘‘a powertul, wrathful
impetuous god,” but generous when pleased. His vehicle is the
famous Nandi and he is shown as specially fond of yoga.”

The Brahmajala Sutta of the Digha Nikaya speaks of Sivavijja

as praying to demons in a cemetary which indicates the close
association of Siva with Smasana.-

Coming to post-Mauryan times we find that the Saivas were
an established sect in the times of the Sungas. Tatanjali mentions
the Sivabhagavaras® who carried an iron lance as the enblem of the
deity worshipped by them. It also appears that images of Siva,
Skanda and Visakha were made of precious metals and many people
made an income by selling them.® Linga-worship does not seem to
have come much into vogue in the times of Patanjali tor no such
practices are mentioned by him.?” But certain coins of the st

century B. C. show phallus as an obj.ct of worship from which it
can be concluded that Linga worship had become comymon by that
time. Some Ujjeni coins show the figure of a deity who couald be
identihed with Kartikeya or Siva.® A coin of Rudragupta shows
on the reverse trident between two pillars which may be interpreted
as the enblem of Rudra-Siva. Tlke provenance of the coin is
Mathura and date 200-100 B. C.” The Yaudheyas were also

L

worshippers of Kartikeya as is evident from their coins. The coins

(1) Vaisnavism and Saivism, p. 103.

(2) Ibid., p. 106.

(3) [bid., p. 114.

(4) Rhys Davids, Dial. of the Buddha, 1, p. 18.

(5) Bhandarkar, op. cit., pp. 115-116.

(6) Ibid. |

(7) Ibid.

(8) Allan, Catalogue of Indian Coins, pp. cxlii-i.

(3) [Ibid., p. cxviii

(10) Jayswal, Hindu Polity, pp. 149-50; also see /.N.S.I., 11, p. 112.
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of Arjunayanas attributable to second century B. C. show a bull
before a Lingal. The names in the Barhut inscriptions® and on
coins sach as Sivadatta®, Sivadasa, Sivapalita show that Saivism
claimed votaries from royal families and commonérs alike.

- ———

(1) Allan,' op.'cit., p. Ixxxii.
(2) E.I., 11, pp. 95-96.
(3) Allan, op. cit., p. 1xxxix.



CHAPTER X
OTHER RELIGIOUS PRACTICES

THE interpretation of Indian life as a whole, can be done fairly

correctly by a proper understanding of religious heliefs current
in a particular age. Religion has inspired all our ancient litera-
ture, painting, music dancing, sculpture and law. It simply refuses
to be shelved and whatever field of study we wish to undertake
religion occupies the toreground. This is particularly so in the case
of ancient India.

In the foregcing pages we discussed the growth of Buddhism
and its background which was Brahmanism, which itselt sent up two
off-shoots Vaisnavism and Saivism and in this chapter we will
discuss the religion ot the people at large, the pecple in their villages
and so to say the people in the streets.

“Outside the schools of the priests’ observes Rhys Davids!
““the curious and interesting beliefs recorded in the Rigveda had
practically little effect. The Vedic thaumaturgy and theosophy had
need never been a popular faith,........”" This was a bold statement
to make on the part of this Pali scholar coming as it did when the
conclusions of Max Muller and other Sanskrit scholars still held the
respect, admiration and conviction of the majority of those interest-
ed in Indological studies. But time and the patient work of those
that have followed Rhys Davids have proved that be was right.

If we say that the religion of the classes is different than the
religion of the masses it will appear more picturesque than con-
vincing. Bat this is generally the state of affairs. Inall its fundamental
precepts the faith of the classes and the masses is essentially the same
but those little details which count so much in a final summing up
tip the scales in favour of the foregoing statement. The religion of
the classes of the then India was either Vaisnavism, Budhhism or
Jainism but the relicion of the common people was what we may
designate as spirit worship blended with a liberal interpretation of
the predominating faith or faiths.

The beginning of the belief in the existence of a sup:;-':rnatural

(1) Buddhist India, p. 211.
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the primeval hills an] n2w as a cloud. Nevertheless some idea about
the early conception of the supernatural could be formed on a
perusal of the sacred books of the Brahmanas and the Buddhists.

Spirits are those, according to the Satapatha Brahmana! (XI,
11,5) who wander on the new moon day on the earth. They have
a power, says the Milinda Panha® to know even sins committed in
privacy. They get angry with the misdeeds of a king and punish the
subjects of the kingdom.? According to the Buddhists these spirits
are resident spirits either of a tree (rose apple, castor-oil etc)! or a
mountain.® Each of these spirits has a definite function to perform.
Some of them, for instance, are tutelary deities of generation whose
presence is essential at conception® or are guardian deities of a forest
or a tree, a mountain or s rivulet or a garden, a house,” a palace, a
forest or a mountain pass. The sea has its own spirits who must be
properly propitiated before undertaking a voyage.® An escarefrom
malevolent spirits, says a jataka story® could be effected by passing
through a hole in the wall. Besides these spirits the deities finding
largest favour with the populace were Shri and Bhalsakti.,’" The
goddess Shri is the goddes of luck and frequently worshipped for
securing luck and fortune. This goddes seems to have a close
relationship with the cult of the Mother Goddess.

A class of semi-divine beings who are more dreaded than
venerated or worshipped is that of the Yakshas. They have the
requisite power in themselves to harm human being but it is doubt-
ful whether any form of worship of them by way of appeasement
ever existed.'! It is higbly probable that the name Yaksa signified a
member of a non-Aryan tribe originally but was afterwards confused
with an evil superhuman power.!” They are classed here solely because

they are represented in the Pali and Sanskrit works as beings pcsses-
sing supernatural powers.
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