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PREFATORY NOTE

THE subjet of this book was proposed to me
by Mrs. Rhys Davids. I should like to express
my deep gratitude to her for her invaluable sugges-
‘tions, criticism and help, and for her constant interest
throughout the progress of this work. It has been
carried out in most pleasant conditions at Newnham
College, and with the kindest encouragement from
those in authority.

I am also indebted to the Council of Bedford College
for their generous permission to reproduce the statue
of Gotama the Buddha which appears as the frontis-
pitece of this volume. This beautiful statue, a part of
the late Lady Herringham’s Colle¢tion, 1s now 1n the
Library of Bedford College.

The photographs facing pages 222 and 283 were
given me by Dr. Andreas Nell, of Kandy. He has
also supplied me with some notes about the life of
present-day nuns in Ceylon. Others were sent me by
-Mrs. Kularatne, of Colombo. Through the interest
of Professor G. H. Luce of the University of Rangoon,
I have been enabled to- incorporate various details of
the life of present-day nuns in Burma. To these three
friends I am much indebted.

I have also been greatly assisted by Mrs. Archer-

Hind, who has bestowed much careful attention upon

reading the proofs. _
[. B. H.
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PREFACE

THE author has asked me to give my blessing to
her maiden effort in the field of India’s religious
history, and I give it very whole-heartedly. Much has
she put into the modest compass of her book—a much
which 1s more than has yet come into the hands of
English readers—on the subjet of women’s needs and
aspirations and accomplishment in the centuries covered
by her title. Especially do I commend her treatment of
woman’s life, there and during that time, as a whole,
and not merely that life as given to “religion.” 'The
latter loses balance and proportion if cgnsidered apart
from the former. We must see what women left, and
why they left, if we would justly value what they gamed
or at least deemed they would gain, in the new depar-
ture—it was relatively new—of, as it was called, going
forth. 'T'o present a coherent hvmcr pifture of the life
in the world of the woman, who saw the inception of
the New Word, now known as Buddhism, was no
easy task, and much-worthy and fruitful labour has
it entailed. In the records of women who had joined
the Order, we see woman become articulate about
herself and her life. She had, as to all soctal ends, all
domestic interests become not woman, but zomo. The
home life made plenty_of claim upon body and mind,
but not upon her mind as medium of self—expresswn
It was in this unwonted channel that she expanded,
side by side with men, as religieuse; and the Anthology,
in which some of this self-articulation 1s colleted, is
a treasure unique perhaps in literature.

One thing I would have the reader bear in mind,
and that 1s that the records, in Vinaya, Sutta and
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PREFACE

Anthology, of the religious, whether we call her alms-
woman, siter or nun, extend in all probability over
quite a long period of time. There are references,
almo$t certainly true, to women contemporary with
Gotama the Founder, such as his aunt and stepmother
Pajapati, and Visakha the generous patroness. And
there are poems by nuns who may well have been
contemporary with King Asoka. This means a
period of about three hundred years. Now during
that long time there was room for much evolution;
but this 1s the phase 1n it to which alone I would draw
attention: room enough for what began, as solely a
call to mission work, to develop into a field offering
various opportunities for women having various needs
and aspirations to satisfy these. In publishing just
twenty years ago a translation of the Anthology, 1
drew up a table of such satisfactions as the authoresses
seemed to have found. Perhaps therein I allowed too
little for sheer play of imagination. An almswoman
could be as temperamental as her lay-sister. But
there were two aspirations of outStanding interest
distinguishing this Anthology from that of the men—
liberty or emancipation (vimutti), and the expansion of
her essential nature as human being apart from her
femininity. The author has considered both these
phases, and I only mention them here to throw into
oreater relief that which the inception of the Sakyan
(Buddhist) movement meant for the first woman dis-
ciples of the Order, as distiné&t from that which the
religious ‘career came to mean for women.

As d'sciples of, and as co-workers with the first
Saky~: , the first woman-members would both have

the eag :r will to help the many, and would find them-
selves .nvolved 1n that work, and in nothing else.

We should think of them as we do of those first dis-

ciples round Jesus, and of the Marys. I am not

claiming that women were admitted in the fir§t few

years; they could not well be, till  me sort of “ settle-
X1V



PREFACE

ment ” had been formed. (The orthodox account of
Pajapati and her companions seeking admission 1s
probably by no means the real first entry of women.)
But neither should we think of the first women coming
in to gain this or that advantage in life from being in
the Community. A world-religion does not make its
start in that way. That way belongs to the well-
established thing. Ask any great movement of reli-
gious work in our own day whether that 1s not so.

What, then, was the work’ of the few who, to ward,
to mother the Many needing the New Word for which
the hour had come, joined the Sakyans? Theirs it
was to teach a Mandate which, under the figure of
a Way and Wayfaring through many worlds, held up
—shall I say it so /—two supreme teachings. These
were the importance in the matter of man’s safety,
i.e. salvation, of the good or moral life; and that the
supreme authorlty in the matter of choosmg that way
to safety lay within the very self of each man. The
beé’c—eﬁablished teaching of the day taught that in
man’s nature the Highest, the Best, the Divine was
enshrined. 'The new teaching of the Sakyans showed
that man could become More like this potential Most
within him by following Its wurge within him : the
monitor we now call conscience, but which they taught
as dhamma.

[t was this that those first women missioners were,
with their brother missioners, concerned to win oppor-
tunity to spend themselves about; it was for thlS
that the really worthy among them wanted * liberty,”
this for which they valued liberty. We might call
this “ educating the souls ” of the Many; in India they
called it “realising the Man (purusha, atta, satta).”
And if we would bear this in mind, and put aside our
Wedtern movements of to-day, what light does 1t not
throw, for in$tance, on the remarkable verses of Soma,
said to be a daughter of the chaplain of Gotama’s firt
patron, Bimbisara, the King of Magadha:
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“ What should the woman-nature count for us, In
her who with mind well set, and knowledge advancing,
has right insight into dhamma? ‘To one for whom
the question arises, * Am I a woman 1n these matters,
or am | a man, or what then am I ?’ such as are vou,
you evil one, are fit to talk.” Here is no question of
sex equality; here is the very Man beneath or above
sex; it is the very soul of the woman, as of the man,
with whom she 1s concerned. But we, reading our
own day into the lines, see 1n them the new woman,
dissociating herself from sex-aspet, and calling on
man to do so also. 1 would give much of the Theri-
gatha in exchange for more lines by Somal

[findeed, as seems probable, she was a contemporary
of Gotama, we can note that she used the word @dkamma
as he would have approved, namely as the “voice ”
of the very Deity immanent in the man; and hence
as 'I'hat Whose mandate the man *should hold 1n
highest reverence ” (Kindred Sayings,i., 176f.). This
utterance 1s associated with his earliest teaching, and
albeit 1t 1s so edited as to be mixed up with much later
systematised technics of doé}rine, it dates from a day
when there was no formulated code of teaching 1n
existence among the Sakyans which could be meant by
the term dhamma. But Buddhists have come to
mean just this externalised body of monitions, etc., in
the term. And we endorse that ecclesiastical view
by speaking of “7he Dhamma,” which is as if we were
to say “the conscience,” “the duty.” For Somi, in
a day of outgrown personalised concepts of Deity,
right insight into dhamma would mean, that “ advance
(in the Way)” was made when the man chose (way-
fared) as that Voice of the Highest within him bade.
She was teaching, not the development of the woman
1s such, but the more in growth of the divine germ
who was she.

Thus 1t 1s with the utterance of this New Word
that she was prcoccupied. And not Somia the nun
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only. Much and fluent self-expression in what was
then a new outlook is not to be looked for in sayings
ascribed to the women, even when repeater and editor
recorded loyally. But that mother of her world,
Visikha, was also envisaging this New Word as a
“making to grow within herself ” of what was there, as
we say, potentially. “Let me make this gift to the
Community,” she said to the Founder; “it will be 1n
me a source of becoming (/iz. a making to become:
bhavana) 1n moral and spiritual growth (Vinaya,
Mhv. wvii.,, 15, 13)” Such will have been the
“ Ariyan growth ” (vaddhi) commended in the woman,
in a little known Sutta (Kindred Sayings, iv., 168).

Neither of these two ele&t women talks about the
“saving ” of others. The one $tates 1n a general way
what is true for her; the other expresses chief interest
in her own spiritual growth, Their own lives were
the best testimony to their mothering of others. And
anyway 1t was, and still is, Indian to make one’s own
salvation the explicit quest. But if we compare with
these women of the reticence in word that pattern of
what K. E. Neumann called “the incorrigible recluse
in men,’ Sumedhi, we see, expanded with fervour,
poetic art and a very flood of words, the one ideal of
escape for herself from the world—in other words, from
duty present and impending. Here, if you will, 1s
“ emancipation,” but it is not the sublime freedom of
Becoming in the Man, the Spirit, of Soma’s lines.
Sumedhi, 1t 1s true, may have used her strong will to
riddance from duty, after she had

. o o thus her mind
Declaring, dropped her tresses on the floor,

in the higher educational work, for which she certainly

had great aptitude of a sort. I would be the last to

think of her save with respect. She was not to blame

for the monastic machine which, in working the spread

of the original teaching, had transformed it out of
- xvil
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almost all semblance to what that was, any more than
was Catherine of Siena to blame for a similar distorting
vehicle of her later day. The parallel is not to be
pressed, yet it is not as present as it might be to some
of to-day’s religieux. Seventeen years ago I was stand-
ing before the painting in Catherine’s old Siena home,
where she, too, 1s cutting oft her “tresses,” and dr0pp1ng
them on the ﬂoor, like Sumedhai, in deﬁance of her
parents’ wishes. And toan Italian priest, also looking,
[ commented in, I fear, poor Italian on the early parallel
in the Buddhist nun.  But he, with an almost malignant
gesture of repulsion snapped out: “ Ah, they were no
true nuns,’ and strode away.

This book has been undertaken and brought to
birth in a very opposite spirit to anything so murky
as that. In 1t we read of women of sincere aspira-
tions and earnest will seeking the More, the Better,
in life, whether they mothered the world in the home,
or mothered 1t in the *“ homeless ” to which they went
forth. 'The new spirit has largely outgrown the 1dea,
that the career of a recluse is the best way either to
save one’s self or to develop the mandate of a New
Word. But that such a book as this has come to
birth, and will find appreciative readers, is a hopeful
sigh that my young priest is no measure of the world’s
expanding sympathy with the forward efforts of
women, whenever and wherever found.

C. A. F. RHYS DAVIDs.
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INTRODUCTION

N the West the study of Buddhism on historical

lines 1s comparatively new. Theinterest of Western
scholars in this subjet was first awakened through
Sanskrit and Chinese writings which, it has since
been ascertained, depit a derived and divergent form
of Buddhism, its primitive charalteristics often absent
or barely recognisable. The original literature of the
Buddhists, the Pali manuscripts, on which the Sanskrit
and Chinese versions are founded, did not become
accessible until after the latter had been masétered, and
false conceptions had been established by them.

With the transliterdtion and translation of the Pali
manuscripts, begun several decades ago, but not yet
complete, a new and more accurate view of Buddhism
has been presented.

The texts fall into two groups, called by Western
scholars (1) the Canonical, supposed to have been
edited by the decree of the first Council held after
Gotama’s death; (2) the post-Canonical, edited later.
Yet even this material, which 1s considerable, contains
various inherent obstacles to $trict accuracy. In the
first place nothing was written down for at least two
hundred years, and probably more, after Gotama died.
Although writing was not unknown during his life-
time, it was not used for sacred purposes. No suitable
material had been found on which to write, for the
date-palm, which served the purpose best, did not
grow plentifully in the Middle Country.! Hence the

L'V, iv.,, p. 305; cf. Vinaya Translation, vol. i., introduction,
p. xxxiii. For the beginning and development of writing, see Rhys
Davids, Buddkift India, London, 1903, p. 107 ff.
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INTRODUCTION

oral transmission of learning was the traditional mode
in India. Yet this manner of preserving the teaching
and discipline was probably not a more reliable way
of excluding later interpolations than was transmisston
by hand-writing. The memory of the repeaters of
the rules was most likely not infallible, and the diffi-
culty of having to remember prose sayings and dilta
did not lighten their task. Mo$t probably only
certain members of the Brahmin caste were endowed
with the marvellous memory so often erroneously
attributed to all Orientals; and the poetry of the Vedas,
which 1t was their business to memorise and transmit,
was easier to master than the prose of Gotama’s do(trine
and discipline.

Another force disruptive of the purity of the original
canon was lodged 1in the followers of Gotama. They,
also, were teachers, and not merely passive, docile
disciples. They would not necessarily hand on the
teaching of the Master exatly as they had received
it from him, but would now and again change words
1n order to emphasise the special points which appealed
to them. Although there *was no intrinsic reason
why they should not do this, they were always careful
to give weight to new rules by referring them back
to the Lord. In these ways alterations -would creep
1n and inconsistencies arise.

Still another inherent difficulty in dealing with the
Pali texts arises from the various editions, glosses, and
revisions which they have undergone at the hands of
the monks. In consequence it 1s sometimes impossible
to disentangle the original matter from later accretions;
and 1n many places it appears as if much of what
Gotama thought, said, and did has become lo§t or
distorted. If the monk-faCtor be kept in mind, some
of the distortion may be accounted for, and in part
rectified. It partially explains the views, more favour-
able to monkdom than to lay-life, more favourable to
men than to women, which are usually ascribed to

XX



INTRODUCTION

Gotama. It also partially explains the absence of a
connelted account of some of the important events of
his lifetime.

The following survey is an attempt to fill up one of
these Jacune, and to present the position of the lay-
women and of the almswomen in historical focus.
The material for the Study of the laywomen has been
gathered from the Canonical literature, and also from
the (later) Commentaries, the Jataka books and the
Milindapafiha. Most of the material for the account
of the almswomen is to be found in the Vinaya-Pitaka,
one of the oldest Buddhist books in existence, and
particularly in those portions of it known as the
Bhikkhuni-Khandhaka (that i1s the tenth and last
Khandhaka of the Cullavagga) and the Bhikkhuni-
Vibhanga. These prescribe the rule and discipline
for the outward life of members of the order. The
collection of verses known as the Therigatha, and the
Commentaries on them, are important sources for the
spiritual experiences of some of the almswomen; they
also throw light on various contemporary social
conditions. Other references to almswomen, scattered
throughout Pali literature, have also contributed to
the present account.

No history of the Order of Almswomen has ever been
written. It 1s impossible to reconstruct it with strit
historical accuracy at this distance of time, because
not merely is some of the material probably biassed,
but also because some 1s almost certainly lacking,
not having been recorded: it was most likely thought
to be not sufficiently important. Had writing been
in vogue during the lifetime of Gotama, it 1s fairly
safe to assume that references to the almswomen would
not have been so scanty, and that the purely monkish
outlook and business would not have been so pre-
dominant .as the texts which have come down to us
indicate. Further, had records and chronicles been
written down at the time by the almswomen them-
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selves, we might have expelted a wealth of details
throwing light on their daily life and habits.

In spite of the difhiculties presented by the revised
and incomplete charalter of the texts, I hope that the
following pages may justify my belief that the life of
women as nuns, so long ago as the sixth century B.c.,
1s worthy of more than the passing attention, which,
with a few notable exceptions,® 1s the most that 1t has
ever been accorded in any treatises on Buddhism.

Gotama the Buddha is generally supposed to have
been born about §63 B.C., and to have died 1n 483 B.cC.,
and to have renounced the world for the homeless
State when he was twenty-nine years old. About
six years later he won enlightenment, and began to
give the teaching to mankind which has borne such
immeasurable results.

Shortly after the First Utterance delivered by him
there developed a phenomenon $trange for Indians
to witness—the almost unconscious formation, but
the rapid growth of a religious Order of bhikkhus,
monks or almsmen;®* made, stranger still by the in-
corporation, five years later, as 1t 1s stated, of an Order
of bhikkhunis, nuns or almswomen.

The life and ministry of Gotama were spent i1n
what 1s now South Bihar, the eastern. portion of the
United Provinces and along the borders of Nepal
between Bahraich and Gorakhpur.®> Here, too, the

' Outstanding among these are Mrs. Rhys Davids’ translation of
the Therigatha, Psal/ms of the Sisiers, P'T.S., 1909, prefaced by an
Hluminating introdution ; and the late Miss Lulius van Goor’s Die
onddhiftische Non, Leiden, 1915.

* The word éhikkhu 1s literally, not beggar, mendicant, which 1s
y.icaka, but ‘alms-man,” from bk4ikkhi—alms, or rations. The title
was borrowed from Brahminism ; see Majjhima-Nikaya, translated by
Lord Chalmers, London, 1926, introduion, p. xxiv. See also Mrs.
Rhys Davids’ introdultion to Kindred Sayings, vol. iv., 1927,
pp. V-Vil.

> E.J. Thomas, The Life of Buddha as Legend and History, London,
1927, pp- 13, 16.  Mr. Thomassays, p. 13 : * The home of Buddhism
lies in what 1s now South Behar, west of Bengal and south of the Ganges.
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religious Order flourished during his lifetime; this 1s
the geographical area to which belong the events with
which this survey deals. All of them are supposed
to have occurred during the lifetime of the Founder.
It was centuries later that both the monastic and the
conventual syStems spread, disseminated by the mis-
sionary zeal of the great Buddhist King Asoka (cirea
273 B.C. to 232 B.C.) as far as Ceylon.

When the Buddhist systems appeared, they were
not unique, for the Jains already had similar organisa-
tions for the male and female religious adherents of
Mahavira. But they were strange growths, con-
Stitutionally alien to the soil of India, foreign to the
mentality of her peoples. In spite of their genius for
religion, refined by numerous and minute shades of
belief and expressed in a diversity of forms, only the
followers of Mahavira and Gotama formed themselves
into communities of almspeople. Otherwise monasti-
cism 1n India has never taken root.

The growth of an Order of Almsmen was, as 1t were,
an experiment 1n religious constru¢tion—successful
at first. Women were eager to take part in the venture:
the times were propitious, distinguished by a greater
freedom and reverence for women than had hitherto
been the case. Hence it 1s not altogether surprising
that they were allowed to join the Order, subject to
the same ceremonial regulations as had been made
for the almsmen, and subjelt to certain other dis-
ciplinary measures drawn up on their admission. As
time went on many showed that they were as capable

This was the country of the Magadhas with the capital at Rajagaha
(Rajgir). East of these were the Angas, whose chief city was Campa ;
north of the Magadhas and on the other side of the Ganges were tribes
of Vajjis (chief town Vesili), and still further north the Mallas. West
of the Magadhas were the Kasis, whose chief city was Benares on the
Ganges. The Kingdom of the Kosalas (capital Savatthi or Sravasti)
extended north of the Kisis as far as the Himalayas, and on the northern .

borders were settled the Sakyans and their neighbours on the east the
Koliyas.”
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as the men of gaining arahanship or sainthood, the
supreme goal of the religious life. The lives of others
caused an increasing amount of restritions and pro-
hibitions to be brought into the Order of Almswomen.
In reading this account 1t should not be forgotten
that a similar process was taking place in the Order
of Almsmen. They had to be restrained as much as
the women by the discipline of rules. The approxi-
mation to equality of women with men indicates the
amount done by Buddhism for women. On the
other hand, an unprejudiced reading of the Pali
classics throws into high-relief the amount done by
women as props and stays of the religion.

The way to the solidarity of this support and
loyalty may have been pointed by the Teacher himself.
I hope to show that he did not, as is usually said of
him, grudge women their entry into the Order, but
that his compassion for the many-folk included, from
the beginning, women as well as men and animals.
He saw the potentially good, the potentially spiritual
in them as clearly as he saw 1t in men. * Hence, were
their life spent in the world or in the religious com-
munity, he spared himself no trouble to show them
the way to happiness, to salvation—a way which they
might train themselves to follow by self-mastery.

XX1V



PART 1
THE LAYWOMEN

CHAPTER I
THE MOTHER

N the pre-Buddhist days the status of women ir
India was on the whole low and without honour.

A daughter was nothing but a source of anxiety to her
parents; for it was a disgrace to them and inauspicious
as well if they could not marry her; yet, if they could,
they were often nearly ruined by their lavish expendi—-
ture on the wedding festivities. Nor was she of any
ceremonial benefit to her father, for she was powerless
to participate in his funeral rites, and in cases where
these had not already been insured by the birth of a
son, distress at the birth of a daughter was almost
unmitigated.

Since performance of the funeral rites was thought
to be essential to a man’s future happiness, he usually
married chiefly in order-to gain this ena. Hence he
regarded his wife simply as a child-bearer; and'except
when she took part in certain sacrifices, and was of
importance as the wife of the sacrificer, her life was
spent in complete subservience to her husband and his
parents. She was allowed little authority at home
and no part In pubhc activities. If widowed, she
became the possession of her father again, or of her son,
and relapsed into personal insignificance; though as
a mother of sons she was an exception, for as such she
occupied a unique position which was due to the

respet that she then commanded.
A



Tug LAYWOMEN

During the Buddhist epoch there was a change.
Women came to enjoy more equality, and greater
respet and authority than ever hitherto accorded
them. Although their attivities were confined within
certain spheres—principally the domestic, social and
religious—their position in general began to improve.
The exclusive supremacy of man began to give way
before the increasing emancipation of woman. This
movement, if a development so nearly unorganised,
unvoiced and unled, may be called a movement, was
fostered and accelerated by the innate intelligence of
the women themselves, until it was acknowledged that
they were what they were silently claiming to be—
responsible, rational creatures with intelligence and
will. It was impossible for the men, steeped as they
were 1n the Buddhist teaching, not to respond to the
constan: proofs in daily life of the women’s powers of
devotion, self-sacrifice, courage and endurance. They
ceased to regard women as approximating in degree
more nearly to the animals than to themselves; and,
on the contrary, became more acutely aware of the
resemblances between men and women. The Buddha
gave the Dhamma to both; he also gave talks to the
householders and their wives.! Added to this the
women set fine examples in conduct and intelligence.
The men, for their part, appreciated the Dhamma,
and acquiesced—though tardily—in the widening of
the field of women’s altivities. Thus, amid many
currents, intricate but potent, the tide turned; and 1n
its flow the position of women, as manifested in secular
affairs, became one which was no longer intolerable
and degraded, but one which was honourable and
therefore bearable; women were acknowledged at last
to be capable of working as a constructive force in the
society of the day.

The marks of the change became visible. They
are significant of the religion under which they deve-
‘ E.g., Ang., 1., 57.
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loped, and of the part which women were to play
In turning to that religion themselves and in uphold-
ing 1t.

The birth of girl-children was no longer met with
open-eyed and loud-voiced despair, for girls had ceased
to be despised and looked upon as encumbrances.
They were now allowed a good deal of liberty. Matri-
‘mony was not held before them as the end and aim
of their existence, and they were not regarded as
shameful if they did not marry; but if they did, they
‘were neither hastened off to an early child-marriage,
nor bound to accept the man of their parents’ seletion.
Princesses and ladies of high degree seem to have had
some voice 1n the matter of choosing their husband.!
As wife a woman was no mere household drudge, but
she had considerable authority in the home, ranked
as her husband’s helpmate, companior and guardian,
and 1n matters both temporal and spiritual was regarded
as his equal and worthy of respect. As a mother she
was definitely honoured and revered, and her position
was unassailable. The work of ages had made it so,
and so through the ages it has endured, untouched by
the coming and going of Buddhism. As a widow she
went on her way unabused, free from any suspicion
of 1ll-omen, not excluded from the domestic festivities,
probably capable of inheriting property, and certainly
of managing 1t A woman was no longer regarded
as so much part of her husband, so completely his
possession, that when bereft of him her life virtually
ceased. Under Buddhism, more than ever before,
she was an individual in command of her own life until
the dissolution of the body, and less of a chattel to
be only respected if she lived through and on a man.
That old complete dependence, in which the will never

! See below, p. 29 ff. Therigatha, verses 464, 465, 472,

479; the word used is odreyyam, marriage; Therigitha Cmy.
on Xix.

? Cf. below, p. 75.
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functioned but to obey, was gradually vanishing. So
too were the popular convictions that only as child-
bearers were women of any account, and that mother-
hood was not only their natural and almost sole funétion,
but their most important duty, expected of one and all.
These deplorable notions," which emphasised the
essential 1nferiority of women to men, and labelled
them—1n accordance with the popular Indian thought
of the day—just a few degrees better than the animals,
were melting away. Women had been regarded as
belonging to a plane intermediate between men and
animals, whom the Indians think of as being in a real
relationship to man, differing from him simply i1n
degrec and not in kind. But with the growth of
Buddhism, woman as spinster, wife and widow, with
rights and duties not limited to child-bearing, became
an integral part of society.

In considering the position of the mother, a funda-
mental and striking aspect of all Indian thought 1s
encountered, and one which 1s not peculiarly Buddhist.
Hence it shows little change in comparison with that of
preceding epochs. Buddhism took up the cult, for such
it had been for ages, as it found 1it, and did nothing
to alter it.  'That the cult went on 1s strikingly shown
by the difference in the treatment accorded to Kisa-
Gotam1.> She was called a nobody’s daughter when
married, and was disdaintully treated by the neighbours
until she bore a son; then they paid her honour.  Since,
as far as 1s known, this constitutes a unique record in
Buddhist literature of such a complete change of front
from the attitude taken to the mere wife to that taken
to the mother, it serves to show that Buddhism did not

' Cf. Winternitz, Die Frau in den Indischen Religionen, vol. 1.,

p. 22, or statement of the old views: *“ Und so wie die Frau nichts
gilt + e den Gatten, die Mutter nichts ohne den Sohn, so 1§t auch
ein M dchen nichts ohne den Bruder. . . . So i§t es kein Wunder

dass sc1 on diec Geburt eines Midchens als eine Art Ungliick angeschen
wird.”
> "Therigatha Cmy. on Ixin.
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encourage the cult. But neither did it detrat from
it. There is so much evidence pointing to the greater
respet commanded by women in every capacity, that
‘mother-homage only appears to be less obvious and
less prominent because it was merged in the improved
position of women generally. Motherhood was no
longer the only reason for paying deference to
women.

The cult of the mother (included in the duty made
incumbent on children to take care of.their parents,
for “ Brahma [god] is the cherishing of parents™)
may account for the many passages in early Indian
literature, Sanskrit, Pali and Jain, which refer to laymen-
and laywomen, in which the women are almost in-
variably mentioned first.* If there were only one or
two passages of this type, they might legitimately have
been overlooked; but their frequency, with the almost
invariable order observed in. referring to the sexes,
1s so marked as to constitute the rule, ahd they cannot
well be ignored. In addition, both the Sanskrit and
Pali words for parents (Sanskrit, mata-pitri, Pil,
matapitaro) are combinations of the words for
mother and father,” in which “ mother ” precedes
“ father.”

To illustrate the phrases “ women and men ” and
“ parents,” a few quotations have been gathered at
random from those widely scattered throughout Pali
literature. The Deva Ghatikara says: * My mother
and father I maintained (marapettibharo asim)”;® and
Gotama is made to say * Waiting on mother and on
father (matapitu-upatthanam) ™. . . . *“ Whoso his
mother and his fatherkeeps (matapettibharo).” ‘The
convention survived .into later days, as passages in the
Milindapafiha show: *“ By the moil and toil of women

)

' Ang., 1., 132.
2 The reverse holds goods for * almsmen and almswomen.”
% Samy. Nik., 1., 5, § 10. * Sutta-Nipata, verse 262.

Samy. Nik., x1., 2, § 1.
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and of men itthinan-ca purisanan-ca. . . .’ Effort
of a woman or a man (i2thiya va purisassa).”*

There is one case, interesting because it 1s a mixture,
written as though it had never occurred to the writer
to make a distinction or to give precedence: * by
explaining the good and bad points in jewels . . .
women, men, youths, maidens, male and female slaves
o« (mani . . . itthi-purisa-kumara-kumari-dasa-das-
[akkhanam).”>

Three definite exceptions are found in the Samyutta
Nikaya: “as if boys and girls (kumaraka va kamarikayo)
on coming out of the village ”* and “ Just as when
Radha, boys or girls (kumaraka va kumariyo) play with
little sand castles. . . . But Radha, as soon as those
boys or girls are rid of lust. . . .”® Such examples
stand almost alone.

The reason underlying this usage 1s not clear.
The theory that it arose solely as a detail of literary
Style seems to afford hardly sufhcient explanation.
Nor can it be supposed that it resulted from the pro-
minent position of the women themselves; for nearly
all the other known falts concerning their status, both
at the time when the texts were written down and the
times which they purport to describe, point to the
contrary. Women in India were never regarded
as superior to men, and in historical times they
never lived so greatly honoured as to procure for
themselves on that ground alone prior mention 1n
verbal or literary records. It seems more likely, since
the phrase “ women and men ” and the compound
word for “ parents ” are common to all early Indian
literature, that their origins are rooted in some ancient,
forgotten social organisation, where mother-right and
mother-rule were dominant features.

This view is subs$tantiated by the custom, in force

: Milindapaﬁ'ha, ., 3, §. ¢ lbid.,1v., 6, 8.

* Dialogues, 1., g. * Samy. Nik,, iv., 3, 3 4-
° [bid., xxul., § 2 (2).
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during the Buddhist epoch, in accordance with which

men gave their mothers’ names when describing their
identity.! Had promiscuity been prevalent, this would
certainly account for such a custom; but although there
are some records of illicit love, the pratice was con-
demned by the insistence on the virtue of continence
found throughout the Pili literature, and it formed
the exception and not the rule. Hence this use of
the mother’s name may be taken as contributory
evidence to the belief that the mother’s exalted
positton was a heritage of by-gone days, and was
refleCted in the word for “ parent” This seems a
more probable theory than the one based on purely
stylistic grounds.

The observance of filial duty was regarded as one of
the most imperative obligations by which children were
bound during the life-time of their parents, although
it was not expelted to continue after their death. The
basis of this duty was the gratitude anticipated from
the children as a kind of payment to be made by them
after they had attained to years of discretion;® for the
care, attention and love which their parents had be-
stowed upon them, while they were still quite young,
were thought to deserve a full acknowledgment. Some
of the possible ways of making this are summarised 1n
the Sigilovadasutta: “ In five ways should a child
‘minister to his parents as the Eastern quarter: once
supported by them, I will now be their support; I will
perform duties incumbent on them; I will keep up the
lineage and tradition (ku/a vamsa) of my family; I will
make mpyself worthy of my heritage.”® For “ parents

! E.g., Majjhima, i., 150, where Punna and Upatissa tell each
other that they are known to their fellows in the higher life as Mantini-
putta (son of the brahmin lady Mantani) and Sariputta (son of the
brahmin lady Sari). Sometimes men were asked to give the name of
both their parents, as at .g., Majjhima, ii., 102. ' |

2 For meaning of this term see below, p. 28.

* Sigdlvoadasutta, verse 28, Dialogues, iii., 189.
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do much for their children; they support them and
nourish them and show them this world.™
- It is significant that one of the few passages® which
do not openly insist that parents should give training
in order to reap subsequent gratitude occurs in the
Great Homily for Laymen: “ In five ways parents thus
miniétered to as the Eastern quarter by their child:
show their love (anukampanti) for him; they restrain
him from vice, they exhort him to virtue, they train
him to a profession, they contra¢t a suitable marriage
for him, and in due time hand over his inheritance.”
Such passages are rare. Usually there 1s no mention
of the parents’ duties and responsibilities of instruction,
religious and secular, towards the children. Although
there are various particular instances of the fulfilment
of mundane hopes, the parent who seeks to fit the child
to master and tame himself, or to know the world 1n a
practical way, has little place in Buddhist literature.
In bringing up their children, parents thought less of
developing them and of training them to lead the good
life and of teaching them to progress faithfully on the
Way, than 6f inculcating in them a sense of gratitude
and 1ndebtedness. The root relation between parents
and children was thus analogous to the relation between
creditor and debtor. |
The duty of supporting and reverencing the parents
was repeatedly laboured, and the importance attached
to this branch of condu¢t was constantly emphasised
in many and forcible exhortations: “ Son, is it not the
duty of children to cherish and support the old age of

their parents P8

““"T'o mother and to father shouldét thou show
Humility, to eldest brother too,
And fourthly to thy teacher.”*

—_—

' Ang., 1,615 ¢f. Ang., iii., 132, where inftead of “ support them ”’
it says ** produce them.”

* Sigalovadasutta, Dialogues, iii., 189. |

* Dialogues, iii.; S.B.B., p. 180, note 5. * Samy. Nik., vii., 2, § 5.
8
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Gotama is reported to have spoken this verse to the
proud brahmin. It is perhaps a sign of the potency and
immutability of the age-old idea that, of the four
objelts to whom humility should be shown, the mother
s placed first. Her importance is insisted upon again
and again. - It did not wane during the lapse of years,
as a Jataka passage testifies: “ A mother like a sire
‘should be with reverend honour crowned.”* Here
she 1s represented as enjoying exaltly the same position
as she held in ancient India, where woman as mother
commanded a respect otherwise unknown to her.

The notion involved in making a child a¢t so that he
might say, “ Once supported by my parents, I will
now be their support,”® was that such conduct, besides
fulfilling the right and reasonable expe&atlons of the
parents, would “also bring its own rewards; some In
this becoming, some in future becomings; as is shown
1n the following quotations:

““Whoso his mother and his father keeps. . . .
On such a one the three and thirty gods
Do verily confer the name : * Good Man.

? I

‘““ In normal fashion whoso doth maintain
His mother or his father, in this life
Him for that cherishing the wise commend,
And after death he wins the joys of heaven.”*

This is the reply which Gotama is said-to have given
to the rich brahmin who asked him if he were not doing
right in maintaining his parents.

One of the consequences of neglecting parents in
this becoming is pointed .out to the brahmin Aggika-
bharadvaja, as it is reported, by Gotama: “ Whoso
being rich does nat support mother and father when
old and past their youth, let one know him as an

1 Jataka, 532.  * Sigalévadasutta, Dialogues, 1ii., 189.
3 Samy. Nik., ix., 2, § 1 ; ¢f. Jataka, 532 ; verse repeated at Ang., 1.,
132.
Samy. Nik., vi., 2, § 9; ¢f. Jataka, §37.
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outcast. Whoso strikes or by words annoys mother,
father, brother, sister, or mother-in-law, let one know
him as an outcast”™ The failure of a rich man to
support his old parents is also said to be “the cause
(of loss) to the losing (man).”?

Ideas of this kind became welded into the life of
the people and were the springs of some of therr
ations. In s$tates of society where the family was
taken as the basic unit, such utterances exercise con-
siderable influence of an integrating kind. Both in
the canonical and in the post-canonical literature there
are frequent references to children—daughters as well
as sons—who supported their parents, whether they
had left the world as recluses® or whether they had
remained in it.* The same mark stamps the first of
the seven rules of conduct that the god Sakka 1s said
to have desired to carry out when he was a man: “ As
long as I live, may 1 maintain my parents.” ‘That
this should be quoted in the Dhammapada Com-
mentary® may be adduced as proof of the strong grip
which the idea of filial reverence and gratitude held
on people’s minds.

Yet however much children might work’ for their
parents and support them, however many offerings they

might bring to the dead and departed,® it was thought

! Sutta-Nipiata, verses 123, 124. ¢ 1bid., verse 97.
° V., iv, p. 286 ; Samy. Nik., vii., 2, $9. But ¢f. Apastamba, 1.,
S, 10, I : ““ The reasons for (which) begging (is permissible are) . . . the

desire to keep one’s father and mother,” and Manu, iv., 4, §, where
it 1s said that a brahmin may subsiét by mrz4, food obtained by begging,
though Manu x., 113 declares that gleaning ears (of corn) is preferable
to accepting gifts. It is possible that the brahmin who supported his
mother at Samy. Nik., vii., 2-9, was not a recluse.

* E.g., Dhp. Cmy. on verse 110. 6 Samy. Nik., x1., 2, § I.

° Dhp. Cmy. on verse 30. 7 Ang., iii., 43.

8 Ibid. 'This reason shows traces of brahmanical influence, and may
therefore be a later accretion to the texts. Buddhism did not consider
that the dead needed human help in the same way as the living ; nor that
they were dependent on such external aéts and forces as offerings for the
prescrvation of their bliss in the becoming to which they had fared on.

10
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that they could scarcely repay the benefits which had
been showered upon them. It came to be taught
that there was only one way possible of discharging
the debt. The burden of teaching the doltrine and
discipline was made to fall upon the children, and as
might be expelted from the monk-editors, it is by
fulfilling this duty that the children are said to be able
to repay their parents.' So throughout Pali literature
religious fun&tions were superadded to domestic duties
explicitly or implicitly. For example Buddhaghosa
defines “ keeping up the lineage and tradition ” as not
dissipating the property; restoring, if necessary, the
family honour; and maintaining gifts to the almspeople.?

One of the effe(ts of this persistent instruction to
reverence the parents was the great authority which
accrued to the mother in the home. More than this.
Since her rule was usually benign and wise and guided
by affeCtion, she retained her hold over her children’s
loyalty. For example Anuruddha’s mother declared
her love for her son in glowing terms: “ My, dear son,
even as the eye is dear to one who possesses but one eye,
and even as the heart, so are you exceedingly dear to
me,” and she was rewarded by his obedience to her
wishes.?  The mother was the pivot around which
much devotion and genuine admiration revolved, and
she well deserved her portrayal as the good friend
dwelling 1n the home.*

The self-sacrifice of the mother, her readiness to fight
to the bitter end, if need be, for the life of her child,
heedless of her own safety, was a common trait, and 1n
one place it is almost glibly inserted as a simile for the
cultivation of “ a boundless (friendly mind) towards all
beings,” just as “a mother at the risk of her own life
watches over her own child, her only child.”® A touch-
ing §tory is told of the $toical mother of a deformed

1 Ang., 1., 61I. 2 Dialogues, 1., 189.
3 Dhp. Cmy. on verse 17. * Samy. Nik,, i., 6, § 3.
° Sutta-Nipita, verse 148.

11
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monstrosity of a child.? Because he was so repulsive,
people refused to give her any food, and she sank into
the depths of poverty. But although nearly starving
she did not abandon him, * for great is the love of a
mother for the child she has carried in her womb, and
by dint of leaving him at home and going out alone she
recerved food to support her.”

The mother’s love of her son is frequently repre-
sented as more intense than the father’s. In the story
of one mother who steadfastly refused to forsake her
son,” the father cuts a lamentable figure. He urged
his wife to desert the child, using the heartless argu-
ment, “ Wite, if we live we shall have another son ”;
but when she replied with decision * I could never cast
away a living child (pura),” he waited until 1t was
again his turn to carry their little son. He then sur-
reptitiously left him under a bush and resumed the
journey. When she discovered the ruse the mother
was distracted; she cried, “ Husband, do not kill me,”
and smiting upon her breast and weeping she prevailed
upon him to go back and retrieve their child. A
picture of her baby crying in his fear and loneliness
may have leapt to her mind. Yet it was not only the
power of children residing 1n their tears (ronnabala
daraka)® that bound their mothers to them; there was
something deeper and stronger impelling them to
preserve their lives, not to be explained away by such
a proverb as “ a mother’s heart is tender.”

Another example of this dominating mother-love
's the story of the mother of Angulimila, the robber.”
The father declared, “[ will have naught to do with
sons of that sort.” He was content to remain passive
and made no effort to prevent his son from committing
aCts of theft, nor to protet him from arrest by the
king’s forces. But the mother could not tolerate the

* Dhp. Cmy. on verse 62. - Dhp. Cmy. on verses 21-23.
> Ang., 1v., 223. ' Dhp. Cmy. on verses 21-23.
* Theragatha Cmy. on cclv ; ¢f. Majjhima, ii., 97, 98.
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thought of such disasters; and “she in love, took pro-
visions, and set out saying: ° I will bring my son and
stop him.’ ” There is therefore force in the simile,
“ gracious to him as a mother to her own, her only
son,  used to describe the attitude of the deities (or
*“ good and upright men of self-control ”) to the pru-
dent man who makes them gifts.

Such stories give food for thought and incline one
to wonder whether it would not be more true to life
to substitute “ mother’s love ” for * parents’” in the

phrase “ stronger than parents’ love is nothing here.”

Mother-love for daughters is illustrated in such
distress as Ubbiri® evinced when her daughter died, or
as Sumedhd’s mother* showed when her daughter
proposed to enter on the religious life. It may justly
be argued that this was due more to the fear of virtually
losing a dear child than to the hope of seeing her
daughter safely and properly married—the 1dea which
permeated the old school of thought. Kor one cer-
tainly cannot read the Stories of these ancient days
without realising that one of the most salient features
- of the home life was the depth of the maternal love for
children of both sexes.

The affeCtion of fathers for their daughters was
possibly enhanced by the fat that there was no longer
believed to be any ceremonial need for sons. It finds
vivid expression in one or two passages in the Theri-
oatha. Sumedhd’s father was * stunned with grief ”°
at her proposal to enter the Order, more because he
loved her greatly than because he wanted to see her
married. Equally forcible 1s the beginning of Isidasi’s

résumé of her life. She said that her father dwelt at

Ujjeni.

‘““ His only daughter I, his well-beloved,
The fondly cherished treasure of his life.”®

I Mahaparinirvanasutta, 1., 31I. ¢ Jataka, 444.
% "Therigatha Cmy. on XX xiil. 4 Therigatha, Ixxiii.
> Jbid. | ° Therigathi, verse 405,

13
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The story of the youthful Samavati illustrates the

reciprocal nature of this sentiment.! She wept and
wailed and lamented “ over the misfortune which had
come upon her in the loss first of her father and then
of her mother.” It is recorded that the woman of
Savatthi on the death of her mother became “ crazed
and beside herself, went about from street to street
and from cross-road to cross-road saying: ‘ Have you
seen my mother ! Have you seen my mother ¢’ ™4
and that another woman of Savatthi when her father
died went about asking: *‘ Have you seen my father 2’2

The mother, facing dangers for her children, was
taken as the heroic self-sacrificing type of Indian
womanhood. Similarly the mother, bereft of her
child, her possession, and not the wife mourning for
her dead husband, her possessor, came to be regarded
as the Mulier Dolorosa, on account of the position
accorded to the mother on sociological grounds. Yet
the fearless, devoted, whole-hearted woman was there
all the time, sacrificing herself and encountering diffi-
culties for her husband’s sake no less than for her
children’s. But because the wife’s position was more
humble and less honourable than the mother’s, the wife
as such was never exalted to the venerable antiquity
of a type.

In spite of exhortations, in spite of precepts, in spite
of promises and threats of deserts to be reaped here
and hereafter, family fri¢tion and quarrels were bound
to mar the peace of the domestic circle from time to
ttme. Records of such dissension between parents
and children are, however, so few and far between as
scarcely to blur the cumulative impression of happy
homes, swept by the breath of contented love. They
have diligently to be searched for among a mass of
material all pointing in the contrary diretion, and only
a few are to be found. This is partly due, no doubt,

* Dhp. Cmy. on verses 21-23. 2 Majjhima, ii., 108,
v 1bid., 1., 109.
14
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to the lack of interest shown by the monk-editors of
the texts in any but monastic concerns. They were
not social historians, and thus seldom recorded the inner
workings of the home.

In the Vinaya the case of a young man is cited.!
He i1s said to have quarrelled with his parents and to
have gone off 1n a pet and joined the Order of Almsmen.
The reason for the quarrel is not given. The cause.
which seems most often to have led to trouble was
the presence in most households of the mother-in-law
of the wife.? It seems to have been peculiarly difficult
for a wife to follow the maxim which bade her “ grow
up wise and virtuous, her husband’s mother rev'rencing,
true wife.”® Sons, whose abode their mothers often
shared, were as a rule so much under their wives’
influence, that they were unable to stand up for mother
or father. With lives blighted by their children’s
ingratitude, parents are sometimes recorded to have
left the home for the homeless state. The widow
Bahuputtika’s own children and their husbands and
wives treated her so unkindly that she decided to adopt
the religious life.*

Against these cases, exemplifying the traditional
relationship to the parents-in-law, stands the story of
the wife of a great merchant who was cured of pains in
her head, from which she had been suffering for seven
years. When she was restored to health, her husband
and son and daughter-in-law all gave the physician
large sums of money, apparently out of gratitude for
her recovery.’

[n view of these falts—the devotion of the parents,

1 MV, 1, 48.

2 Therigatha, xlv. ; Dhp. Cmy. on verse 115—which possibly refer
to the same woman ; and Samy. Nik., vii., 2, § 4; Dhp. Cmy. on
verse 324, where the story is repeated.

° Samy. Nik., i11., 2, § 6.

* Dhp. Cmy. on verse 115.

5 MV, viii,, 1, 8-13.
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the honour due to them, and the duty owed to them—
matricidde (mdtughdataka)' and parricide (pitughdtaka)’®
must have been looked upon as terrible crimes, and,
even discounting the general ban placed upon the taking
of life, as intensely reprehensible. It is charaéteristic
of Buddhism, it may be remarked in passing, that the
punishment of such offences was never “an eye for
an eye.’

Since there 1s no statistical evidence for cases of
matricitde or parricide—any more than for other events
of those early days—there is no means of determining
their frequency; but that the practice prevailed to some
extent may be inferred from its inclusion in various
groups of disqualifications from monastic duties
mentioned 1n the Vinaya:® these were formulated solely
when some particular instance had come to Gotama’s
notice, and never as mere hypotheses. The only case
of matricide recorded in the Vinaya is innocent of all
detail as to the causc of the ation, the core of the matter
alone being preserved: “ At that time a young man
deprived his mother of life.”* The next chapter
records a case, equally devoid of accessory detail, of
a young man who committed the crime of parricide.’
On their seeking entry into the Order and confessing
their deeds, general rules were formulated to the effect
that no one who was guilty of matricide or of parricide
should receive the Upasampada Ordination; and if

L Cf. *“ Matr-vadha ¢ matricide ’ is mentioned as a very grave crime
in the Kausitaki Upanishad (iii., 1), but as one that can be expiated by
the knowledge of the truth.” (The murder of the father 1s also men-
tioned here as a grave crime.) *‘ Matr-fan’ ‘ matricide,” * mother-
killer,” occurs in a Vedic quotation mentioned by the commentator
on Panini”” Macdonell and Keith, Vedic Index of Names and
Subjects, London, 1912, vol. 11, p. I5I.

2 Cf.““ ¢ Pitr-han, ¢ parricide,’ is found in the Atharvaveda, Paippa-
lada recension.”” Macdonell and Keith, Zoc. ciz., vol. 1., p. §30.

3 MV.,1i., 64, 2 ii., 22, 3-4; il., 36, 1-3; iv., 14, I-3; VIil., 30
1-3 ; 1X., 4, 2 ; 1X., 10, 4.

t MV, 1., 64. > [bid., 1., 65.
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such a one had received it, he should be expelled from
the Order. In the Milindapafiha®! it is said that
he who has slain his mother or his father will not
attain to 1nsight into the Dhamma.

The occurrence of these crimes may also be deduced
from the maxim which occurs both in the Majjhima?
and 1n the Anguttara:® “ It is impossible for a man of
vision, but possible for an ordinary man, to take his
mother’s—or his father’s—Iife.” The prior mention
of matricide suggests a further argument in favour of
the high honour paid to the mother.

This antithesis between men who are able to commit
these aCts and those who are not, at once puts such
condutt into a class which is at least not to be emulated.
No overt mention is made here of its blameworthy
nature, but that this is undoubtedly the conclusion to
be drawn is discernible from the form of the aphorism,
which i1s therefore in accordance with the attitude taken
in the Vinaya. Hence it is certainly “ startling, as
Max Miiller says, to find the two following verses 1in
the Dhammapada apparently entirely out of harmony

with the whole trend of contemporary thought on
this subject:

“ A true Brahmana goes scatheless, though he
have killed mother and father, and two valiant
kings, though he has destroyed a kingdom with
all its subjelts.

“A true Brahmana goes scatheless, though he
have killed mother and father and two holy kings,
and an eminent man besides.”*

Such inconsistency .hardly appears to admit of any
explanation, although modern editors have expended

! Milindapaiiha, iv., 8, §3. 2 Majjhima, 1., 64, 65.

3 Ang., 1., 27. |

* Dhammapada, 294-295. For the points in the modern contro-
versy on the corre&t interpretation of these verses sé¢ note on the verses,

S.B.E,, x., 2nd ed., p. 71.
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much ingenuity upon it. The almsmen were certainly
amazed, as is reported in the Commentary on these
verses, and could hardly believe their eyes or their
ears when they were told that an Elder whom they
saw walking in their midst had killed both his mother
and his father.

The mother-murder said to have been committed
by Rohini,' not only in this becoming, but also in
former becomings, cannot truly rank as matricide.
She appears to have been a senseless girl <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>