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PREFACKE

The eminent position Sri Lankia occupies among the Bud
dhist countries in the world enhances the need of a comprehensive
history of Buddhism in Ceylon. But the whole period from the
beginning to the present day 1s too wide a field for one volume.

Even the early period of Buddhism in Ceylon has not yet been
critically examined or sufficiently studied. Dr. E. W. Adikaram’s
work on the “ State of Buddhism in Ceylon as Revealed by the Paly
Commentaries of the 5th Century A.D.” is perhaps the only scholarly
attempt so far in this field. But his is the attitude, as revealed i
his book, of a devotee lamenting over the ‘‘ degeneration ”’ and
‘““ corruption ”’ of the Faith. The attitude and approach to the
subject here are somewhat different.

Dr. Adikaram’s book covers the period up to the dth century
A.C. only, and he depends for his information on the Pali Com-
mentaries. The present work covers a wider period and draws
maternal from almost all available sources. |

The Introduction reviews in brief the sources made use of
this work. Since most of them have often been examined m
detail by ecarlier scholars, I have touched only on a few points
relevant to the present purpose. But two longer articles on the
Sahassavatthu and the Rasavdhini were necessary because these
two works have not been seriously studied and examined by
earlier scholars—particularly the vet unpublished Sakassavatthu.

The first three chapters depict the background to the story :
Asoka’s India whence Buddhisin came and pre-Buddhist Ceylon
into which it was introduced. The next chapter relates how
Buddhism was established in Ceylon, and Chapter v discusses
how it immediately became the State Religion of Lanka. Chap-

X)



X1l HISTORY OF BUDDHISM IN CEYLON

ters vi and vir take the reader quickly through the ups and
downs of Buddhism 1n Ceylon during the period under review.
In Chapters viir and 1x, the monastery, the seat of Buddhist
culture, 1s discussed 1n its various aspects : its structural features
as well as 1ts temporalities and administration. The monastic
life, round which the history of Buddhism and Buddhist culture
developed, is divided into three aspects: Chapter x examines
its development under various social and economic influences
through the centuries ; Chapter xI reviews 1ts routine activities,
while Chapter x11 discusses how its late ascetic ideal came into
being. An attempt is made in Chapter x111 to discover the role
of saintly monks, generally referred to as arahants, in ancient
Ceylon. Chapter x1v depicts the life of the laity in its economic
and social setting as a background to their religious life which is
discussed in Chapter xv. Rites, ceremonies and festivals
which form an important part of the popular religion occupy
Chapter xvi. Very little is known and hardly anything has
been written on education in ancient Ceylon. An attempt is
made in the last chapter to discuss the system of education in old
Ceylon, both religious and secular. A short article is inserted as.
an Appendix to clarify the term Mahavihara, which plays such
an important part in the history of Buddhism in Ceylon.

I have discussed Mahayanism in Ceylon only as a side 1ssue
whenever it came in my way ; but I have deliberately omitted to-
include a separate chapter on that subject, because there is already
an excellent article on Mahayanism in Ceylon written by Dr. S.
Paranavitana in the CJSc. Section G, Vol. 11.

No separate chapters are devoted here to literature and art.
Much has already been written on these subjects ; for example,
Dr. Malalasekera’s Palv Literature of Ceylon. But certain things
that should be said about literary developments in the period are
mentioned in brief in the discussion of sources, and also in the
chapters on Monastic Life and Education. Similarly art 1s not
treated separately, but references to it will be found 1n relevant
places. )

I have often given the references and examples as briefly as
possible for fear of making this monograph too long. But at
certain points I have related a few stories at some length with the-
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specific purpose of creating in the reader’s mind the atmosphere
necessary for understanding and appreciating the life of a people
who lived in a different civilization many centuries ago.

Often I have used in this work Sinhalese words like Vesak (Pili
Vesdkha), vas (P. vassa), poya (P. uposatha), ata-sil (P. atthanga-
sila), Bo (P. Bodhi-) tree, pirit (P. paritta), dagiba (celiya), for
they have now come to stay as internationally known specific
Buddhist terms. H. Kern himself used the word dagob for cetiya
and stupe (Manual of Indian Buddhism, pp. 91-92). J. Legge,
who translated Fa Hien’s Travels, uses the simple Sinhalese word
Mugalan instead of the high-sounding Maha-Maudgalyayana and
gays : ‘‘ Mugalan, the Sinhalese name of this disciple, 1s more
pronounceable . (p. 44, n. 4). So are most of the Sinhalese
Buddhist terms “more pronounceable ’’ than Pili or Sanskrit
terms.

Except for five or six PTS editions, all the Pali texts used in
this work are Sinhalese editions.

It is difficult adequately to express my sense of gratitude to
my teacher Dr. G. P. Malalasekera, Professor of Pali in the
University of Ceylon, for all the help he has given me. No point
in this monograph has escaped his careful attention. It has been
both a pleasant and profitable discipline to work with an dcarya
of Dr. Malalasekera’s academic experience and literary maturity.

I owe a debt of gratitude to three of my venerable friends: to
the late Tripitakacirya Hidipannala Panhiloka Thera, Vice-
Principal of the Vidyalankara Pirivena, for helping me with
valuable discussions on several Vinaya problems; to Yakkaduve
Siri Pafifiiraima Thera, Vice-Principal and Director of the
Vidyalankara Pirivena, for putting at my disposal all his wide
knowledge of Piali language and literature—particularly the
Commentarial literature; to Tripitakiacarya Kotahéné Panfiakitti
Thera, a Vice-Principal of the same Pirivena, for giving me
the opportunity to discuss with him some problems of diverse
nature.

Dr. E. F. C. Ludowyk, Professor of English in the University
of Ceylon, who took a personal interest in my work from the
beginning, has not only helped me with my English, but also
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offered me many useful suggestions. 1 thank him for all the help
he bas given me. I wish to express my thanks to Dr. H. C. Ray,
Professor of History, for several discussions on this work and
offering me some valuable suggestions.

[ am grateful to Mr, C. W. Nicholas for his kindness in pre-
paring the Map of Ancient Ceylon, and thank the Arch®ological
Commissioner for giving me permission to use the Map of
Anuradhapura prepared by the Department of Archaological
Survey of Ceylon.

I express my gratitude to M. Jean Bertrand Bocandé of Paris
for kindly preparing the Index. Finally, my thanks are due to
Mr. Julius de Lanerolle, Editor-in-chief of the Sinhalese
Etymological Dictionary, for his kind help and advice in many
ways, and to Messrs M. D. Gunasena & Co., for bringing out
this edition.

W. RAHULA.
Paris,
August, 1955.
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INTRODUCTION : SOURCES

The main sources on which this work 1s based may (chrono-
logically) be divided into seven groups :

I. Pal Scriptures,

IT. Asokan Edicts,
ITI. Ceylon Inscriptions,

IV. Pali Chronicles,
V. Palh Commentaries,

VI. Folk-tales, and

VII. 1Miscellaneous works in Pali and Sinhalese.

I. PALI SCRIPTURES

In discussing the various aspects of Buddhist life, particularly
that of the Sangha, as revealed by the Pali commentaries and
other sources, the aid of the scriptures, both the Dhamma and
the Vinaya, is sought wherever necessary to trace their historical
development. Although there is evidence to prove the growth
of the Pali Scriptures during the early centuries of Buddhism in
India and Ceylon, there 1s no reason to doubt that their growth
was arrested and the text was finally fixed in the 5th century A.C.
when the Sinhalese Commentaries on the Tripitaka were translated
into Pali by Buddhaghosa.

II. ASOKAN EDICTS

The Asokan Edicts are an acknowledged source of reliable
information for the reconstruction of social and religious life
in India in the 3rd century B.C., and they are extensively used
here in depicting the Indian background.

X1xX



XX HISTORY OF BUDDHISM IN CEYLON

III. CEYLON INSCRIPTIONS

Written records in the Island are found only after the intro-
duction of Buddhism in the 3rd century B.C. The earliest of
them, in the form of the lithic records, carved below the drip-
ledges on the brows of caves utilized as residences for monks,
go back to about the 2nd or 3rd century B.C.

Those belonging to the pre-Christian Era are very short
donative inscriptions, like formulas, generally stating that

“ go-and-so’s cave was given to the Sangha .

Inscriptions carved on rocks recording grants of tanks, canals,
fields, water taxes and other means of income for the maintenance
of monks and monasteries, are found after the first century A.C.
The establishment, as well as repairs, of monasteries is often

mentioned in these records.

Deposits of paddy and other grains on interest as a form of
endowment for various religious purposes begin to appear from
the fourth century A.C. It is only after the fifth century that

we come across money-deposits as religious endowments.

After the ninth century we get long and valuable inscriptions
dealing with such matters as the administration of monasteries

and local government, laws and customs.

Inscriptions institute a most reliable source of history, when
they speak of contemporary men and affairs as they usually do.
But when they speak of past events, their importance 1s no greater
than that of the Chronicles. Rhetorical verbosity common in
inscriptions after the twelfth century is seldom found in inscrip-

tions before the tenth century.

Even the very short inscriptions of the early centuries contain

valuable information, often casually in a word or a phrase, while
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the longer inscriptions of the later centuries directly offer a wealth
of historical material. Ancient inscriptions of Ceylon include
documents both government and private.’
IV. THE PALI CHRONICLES
The Dipavamsa is the oldest extant Pali Chronicle of Ceylon.
It is now agreed that it assumed its present form about the fourth
century A.C. Buddhaghosa’s Commentaries, which were written

early in the fifth century A.C., refer to it by its name and quote
verses from it.’

The story of the Dipavamsa begins with the Buddha.’? life 1n
brief and his visits to Ceylon, and ends with the reign of Mahasena
in the fourth century A.C.

The rugged nature of its language and style, its grammatical
peculiarities, its many repetitions and the absence of any plan or
scheme in its narrative convince the reader that the Dipavamsa
18 not the continuous work of one individual, but a heterogene'ous
collection of material like ballads of some unskilled versifiers who
lived at different periods in different parts of the Island.

Geiger thought that it was on the Dipavamsa that Buddha-
ghosa based his historical introduction to the Samantapasadika.®
But it may be more correct to say that both the Pali Commentaries
and the Dipavamsa drew their material from a common source.
Certain verses quoted in the Samantapasadika as from the poranas
and also from some other unspecified source are found in the Dpv.
with only slight modifications.* It can be conjectured that the
ancient Sinhalese Atthakathd formed the sources of the Dpv.

1. All the lithic records of Ceylon are not yet available. In this work

only the inscriptions published in the four volumes of Epigraphta Zeylanica
are used.

2. See Smp. (SHB) pp. 43, 44 ; Pafic A 1. p. 81.
3. Geiger : Mhv. tr. introd. p. xi.

4. Cf. Dpv. xii 35-39 with the verses in Smp. (SHB) p. 41, and Dpv. iv,
50-51 with the verses in Smp. (SHB) pp. 19-20.
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The Mahavamsa.'—The first part of the Mahdavamsa (Chs.
xxxvil 50) is ascribed to a thera called Mahinama who lived at

the Dighasandasenipati-Parivena® in Anuridhapura about the
fifth century A.C. The second part (Chs. xxxvii 51-Lxxix) was
written by Dhammakitti Thera in the 13th century A.C., probably
at Polonnaruva. In the present work only the portion from the
beginning to Ch. Lii is chiefly and extensively used, although
references to the other parts of the Chronicle are frequently made.

The Mahavamsa i1s based on several sources. At the very
outset (Mhv. 1 2) Mahanima says that there was a history on the
same subject written by the ancients (poraneht) which was full of
faults such as repetitions and unnecessary details. Whether this
was our Dpv. or some other work, there should be no reasonable
doubt that the Dpv. served as a working basis for the author of
the Mhv. In addition, he made use of whatever was handed down

by tradition (sutito ca updagatam).

There were certain records kept in royal families and also in

the houses of the rich known as pudiiia-potthaka * merit-books ”

in which various important meritorious deeds were written down.?

1. Geiger and many others generally regard as the Mahdvamsa only the
portion from Ch. i. to Ch. xxxvii 50 of the Great Chronicle. The rest of the
work they choose to call the Calavamsy, as edited and translated by Geiger
in two volumes. But there does not seem to be any sound reason to make
this distinction. Geiger (Calavamsa 1, Intro. p. 1) refers to Mhv. xcix. 76
as justification for naming Parts Il and IIl1 as Calavamsa. But this
evidence is too flimsy. It refers to the kings of ‘‘ the great dynasty ™
(mahdvamsa) and ‘* the lesser dynasty *’ (c#lavamsa), in the sense of ** line-
age '’ and not chronicle. Verse 78 of the same chapter refers to the Great
Chronicle as Mahdvamsamn gantham ( Mahavamsa book ).

The authors of the Great Chronicle make no such division as Mahdvamsa
and Citlavamsa : they call the whole chronicle Mahdvamsa from the begin-
ning to the end, as evident from the formula-like sentence at the conclusion
of each chapter throughout the work. It is only later writers like the
authors of the Nikayasangrahaya and Rajavaliya who began to make this
uncalled for distinction. But it is strange that even the author of the
Nikayasangrahaya (p. 13) quotes verse 75 of Ch. xxxviii and says it i1s from
the Mahdvamsa, which is in fact from the Calavamsa, if Geiger's division
is adopted. Whether the author of the Nks, included Ch. xxxviil in the
Mhv. we do not know.

In this work the whole of the Great Chronicle is referred to as the Maka-
vamsa from Ch. i.-Ch. ci., in accordance with the practice of its authors..
The Colombo edition, too, knows the whole work as the Mahavamsa.

2. MT. p. 687.
3. See below p. 254.
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Most probably the list of viharas, cetiyas, tanks, canals, etc., and
various other pious activities of kings and ministers were based
on these records.!

It is said that Udaya I alias Dappula IT (792-797 A.C.) had
judgments written down in books and kept in safety at the royal
palace.® There were also records of government activities
chronicled on the orders of certain kings.3 FFurther there were
earlier historical writings like the Dathadhatuvamsa,* the Kesa-
dhatuvamsa,® and many such other works.®

Although the Mhv. is embellished with poetic diction and
1magery, the authors seem to have followed the avallable sources
very faithfully. Minute details found in these sources were
carefully included in their work.” Even the fact that a certain
thing was not found in the sources is also particularly mentioned.®

The 1mpartiality of the author of the first part of the Mhv. 15
remarkable. He refers to forcign Tamil rulers as just and good
if they were really so, even if he disliked them as foreigners. He
says Sena and Guttika, the two Tamil usurpers, ruled righteously
(dhammena).® Elira, the Chola prince, who captured the Sinha-
lese throne by force of arms, could not have been popular. But
Mahanama admits that he was just and impartial in admimstra-
tion, and gives a number of examples in illustration.!®

Reluctance is expressed in some quarters to regard the Mhv.
as history. If the Mhv. is not a history of Ceylon, it is decidedly
the history of Buddhism in Ceylon, and the history of Buddhism

in Ceylon covers the major part of the Island’s history. Both

. E.g. ree Mhv. xxxii 26 fT ; xxxviii 45 1Y ; Lx 48 T ; r.xxix 62 {.
Mhv. xrLix 20.

. Ibid. Lix 7 {1,

I[bid. xxxvii, 93.

Ibid. xxxix 49, 50.

See below pp. xxiv, xxvi.

E.g. see Mhv. xiv 17-21, 24, 30 ; xxxviii 59 ; xLiv 66, 67.

R, Mhv. xix 44—ganandya paricchedo pordinehi na bhasito ** no definite
number is given by the ancienva.”™

9. Ibhid. xxi l1l.
10. Toed. xxi 14 {T.

LUk W N —
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XX1v HISTORY OF BUDDHISM IN CEYLON

the Dipavamsa and the Mahavamsa are histories of Buddhism.
In them secular history is subservient to religious hiE%ory.‘
Kern? says that these Chronicles deserve special notice on account
of their being so highly important for the ecclesiastical history of
Ceylon. Geiger® thinks that these two Ceylon Chronicles should
claim our attention as sources of history.*

The Mahavamsa-1'ikd.—Although the Commentary on the
Mhv. is popularly known as the Mahavamsa-Tka, nowhere does
its author call his work by that name. His own name for it is the
Vamsatthappakasini and the descriptive title Padya- (or Pajja-)
padoruvamsa-vapnpana. The author i1s traditionally believed to
be a thera known as Mahinama (not the author of Mhv.). Malala-
sekera, who edited this work for the Pali Text Society, assigns the
MT to about the 8th or 9th century A.C.> The MT adds to our
knowledge a not inconsiderable amount of new information
borrowed from its sources like the old Sinhalese Atthakatha,
tradition (porana), Uttaravihara-Atthakatha, Vinayatthakatha,
Dipavamsatthakatha, Simakatha, Cetiyavamsatithakatha, Maha-
bodhivamsatthakatha, Sahassavatthu - Atthakatha, Ganthipadavan-
nand. The last mentioned is obviously a glossary to the Mhv.
explaining difficult words and phrases.®

V. PALI COMMENTARIES

The P3li Commentaries of Buddhaghosa written at the Maha
vihira at Anuradhapura in the 5th century form a reliable and
fertile source of material for the reconstruction of the history of
Buddhism in Ceylon from the 3rd century B.C. tothe 5th century
A.C. Buddhaghosa’s work was that of an editor-translator, but
he seems to have performed his task so efficiently and with such
discretion and authority that now he is regarded more or less as

““ the author of the Commentaries ”’. Buddhaghosa himself says

L. See below p. 161 fi.
2. MIB. p9.
3. Geiger : Mhv. tr. p. ix.

4. For details sce Geiger’s Dipavamsa and Mahdvamsa and B. C. Law’s
On the Chronicles of Ceylon.

5. MT. intro. p. cix.

6. Fora comprehensive study, see Malalasekera’s admirableintroduction
to the MT.
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three statues of his own making as gifts to the Chinese Emperor.
According to the historian of the Wel Tartar dynasty, 386-556
A.C., people from the countries of Central Asia, and the kings
of those countries, emulated each other in sending artisans to
procure copies of the statues, but none could rival the productions
of Nan-te. On standing about ten paces distant they appeared
truly brilhant, but the lineaments gradually disappeared on a
nearer approach.’

We have seen earlier that when the community of monks
began to grow numerically and their services to the country were
regarded as essentlal, large and numerous endowments were made
over to monasteries for their maintenance. These temporalities
wrought further changes in the life of the Sangha. If the monks
were to make use of the landed property of the monastery with
an easy consclence, 1t had to be *‘ religionized .

To regularize the new situation the Sangha had to agree upon
a new Vinaya convention, and had to invent a new practice known
as ‘“labhu-stma’”. Therefore, the Samantapasadika says : *° As
for labha-stmd (Income area), 1t was neither allowed by the Buddha
nor established by the theras who collated the dhamma (in
Council). But kings and ministers after building a vihara define
(boundaries within a distance of) a gavuta, half a yojana or a
yojana arvound (the place), and set up pillars inseribed with the
nanies saying ‘ this is the income-area (or limit) of our vihira’,
and fix boundaries saying ¢ whatever is produced within this, all

)

that we give to our vihara’. This is called lgbha-sTma.”’>

1. Ceylon by Tennent, Vol. I, pp. 615, 620.

Paintings at Degaldoruva and Ridivihara were done by a Sinhalese
monk named Devaragampola Silvatenne (sic. But correctly Silvat Tana)
Unnanse, ™" the most famous painter of the late 18th century’. These
paintings which have attracted theattention of many acritic of art, were
executed under the supervision of Moratota Mahaniayaka Thera of Malvatta
Vihara (Coomaraswamy : Mediaeval Sinhalese Art, pp. 47, 59, 168). The
founder of the Vidyalankara Pirivena, Ratmalané é)ri Dharméloka Maha-
thera (1828-1887) is said to have painted several viharas in Sat-Koralé
(Kotahéné Prajnakirti : Sri Dharmaloka Caritaya (1937), p. 8)-

2. Smp. 1II, (Colombo 1900, p. 260. Labhastind nama neva Sammd
sambuddhena anunnata, na dhammasangiahakalthereht thapitd : apt ca kho
rajardjamah@mnalla vihdram karetva gavulam va addhayojanam vd yojanam
v@ samantato paricchinditva ayam amhakam viharassa labhasima'ti nama-
Likhitake thambhe nikhanitva, yam etthantare uppajjati sabbam tam amhakam
vihdrassa demd’ty simain thapenti, ayam labhasima nama.
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Ancient pillar inscriptions in Ceylon granting endowments to
monasteries seem to have been established in accordance with this
practice. On the occasion of setting up such pillar inseriptions,
which in Sinhalese are called attani kanu, high officials of State
representing the king came 1n person to the spot to give authority
to the grant. It 18, however, curious that the term labha-sima 1s
not found 1n any one of the numerous ancient inscriptions which
grant lands to monasteries. But the words stma dtulu kot
" having defined the boundaries ”’ are included i1n some of these
lithic records, and perhaps they could be interpreted as conveying
the idea of labha-stma.!

Now that landed property was recognized and sanctioned by
the Vinaya conventions, monks had very good reasons to be
interested 1n the Income and expenditure of the monastery. We
find, as we have seen before, that annual statements of accounts
had to be submitted to the assembly of the Sangha for approval.®

A number of such practices which are against the spirit of the
original teachings of the Buddha began to follow 1n their train as
the inevitable result of this change in the economic life of the
Sangha. We have seen earlier how slaves, both male and female,
were admitted as monastic servants.’

A large number of practices that the new situation demanded
were agalnst the original Vinaya. Monks had not the authonty
and courage to change the Vinaya rules against the decision of
the Rajagaha Council. Nor were they able to ignore the new
situation. They were placed on the horns of a dilemma. Some
of the examples given below will show how ingeniously they got
over the difficulty without going against the letter of the law,
though in fact their solutions were quite contrary to the spirit of
the teaching.

According to the Vinaya, a bhikkhu should not dig or tell
another to dig the earth. If he does so, he commits an offence

1. See KZ. 1, pp. 167-168, fripinniyﬁ.va Pillar Inscription; p. 173,
Rambéva Pillar Inscription ; III, pp. 103-105, Mannar Kacceri Pillar
Inscription.

2. See above p. 137.
3. See above p. 147.
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called pdcittiya.*  But this was too hard to follow when there was.

regular landed property attached to the monastery. Therefore,
in the course of commenting on this rule, the Samantapasadika
gives an interesting decision as a palimuttaka-vinicchaya® It
says : ‘" This 1s a decision not found in the text : If one says,
‘dig a pond , it 1s proper ; for only a place dug out 1s called a
pond. Therefore 1t is a proper usage. This 1s the rule in other
matters such as ‘ dig a tank, a lake, a p1t °. But 1t 1s not proper
to say ° dig this place, dig a pond in this place . It 1s proper to.
say ‘ dig vams, dig roots ’ without specifying. It 1s not proper
to say * dig this creeper, dig yams or roots in this place ’.””®  This.
is nothing but a jugglery of words to get over the difficulty.

We saw that irrigation tanks formed one kind of endowments
to monasterles ylelding considerable income. But according to
the Commentary* a tank should be accepted by the Sangha only
when the donor offers 1t with the proper formula. If one simply
says : I offer a tank to the Sangha ”°, 1t should not be accepted..
A tank should be accepted when 1t 1s offered to the Sangha for the
purpose of enjoyving the four requisites (catt@ro paccaye). Certain
Inscriptions granting tanks to monasteries, in conformity with
this convention, actually contain the required words stating the
intentlon that they were granted to the Sangha for the purpose
of the four requisites.” But there are at the same time inscrip-
tions granting tanks without these ** proper” words. Some of
these grants of tanks and canals have been made without

1. Pacit. p. 37. Yo pana bhikkhu pathavim khaneyya va khandpeyya
va pacittiyam.

2. This term was explained earlier, p. 157.

3. Smp. (SHB) p. 551, Ayam Palimultakavinicchayo : pokkharanim
khanati vadati, valtati ; khatdyeva hi pokkharani nama hoti. Tasma ayam
kappiryavohiro. Eseva nayo vapim talakam dvatam khanatt adisupi.
“Imam okasam khana, vinasmim okdse pokkharanim khanati’’ vattum pana na
vattatt, *° Kandam khana, milam khanati>, aniyametva valtum vattati.
“ Imam vallin khana, imasmim okdse kandam va milam v@ khanati’ vattum
na vattat.

4. Smp. (SHB) p. 490.

5. e.y., EZ. I, p. 211, Palumikiccdva Inscription of Gajabihu I (174~
196 A.C.)—bukasagahataya catirt pacepi—; EZ. III, p. 116, Thipirima
Slab Inseription of Gajabahu I-catara paca paribujana kotu dine ; EZ. IV
p- 123, Nagarikanda Rock Inscription of Kumdaradasa (513-522 A.C.)-
bikasagahata catarapacayata dine.
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mentloning any specific purpose.! Perhaps the “proper’’ words
were used orally when the grant was made, though the inscrip-
tions do not contain them.

Once ecclesiastical property was recognized as a necessity for
the perpetuation of the religion, 1t was obviously the duty of the
Sangha to protect 1t. Therefore, the bhikkhus are advised to
entertaln even rebels and robbers and rowdies with the property
of the Sangha, if 1t was considered necessary to do so in order to
protect the wealth of the monastery. We have seen elsewhere®
how Abhaya Thera, chief monk of Mihintalé, entertained a
rebel who came to plunder the monastery. Other monks
blamed the thera for his action. But he proved to them that
by 1t he saved the wealth of the monastery from the rebels,
and that what he spent in treating them was even less than the
value of one rug spread in the cetiyaghara there. The critics were
convinced. At the end of the story, the Samantapasadika says
that an intelligent monk should act in that manner.’

We have seen that there were monks who were experts in
medicine. It was only natural that people intimate with them
should go to such monks for medical advice. But monks were
not expected to treat each and everyone. Nevertheless, they
.could not say that they did not know medicine, nor could they
refuse people and turn them out. They were obliged to arrive at
a compromise.

If a layman requests a monk to treat a patient or prepare some
medicine, the request should not be complied with. Laymen
should know the  proper” way of consulting a monk. If a
layman were to inquire from a monk as to what 1s given for a
certain ailment, then it is proper to tell him. If a man says to a
monk : “ Sir, my motherisill ; please prescribe some medicine ”,
he should not be told anything. But bhikkhus may start a
conversation among themselves about what they gave to a certain

1. e.g., EZ. III, p. 154, Inscription of Bhatika Abhaya (38-67 A.C.) ;
p- 165, Viharegala Rock Inscription (2nd century A.C.); EZ. IV p. 217,
Habissa Rock Inscription (2nd century A.C.); p. 227, Timbiriviiva Rock
Inscription (4th century A.C.).

2. See above p. 135.
3. Smp. (SHB) pp. 338-339.
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monk when he was suffering from the 1dentical illness. If the
man listens to the conversation and treats his mother accordingly
there is nothing wrong.

An interesting story given in the Samantapasadika® as an
illustration may be cited. When the queen of Vasabha (127-171
A.C.) was ill, a woman went to Mahd-Paduma Thera and asked
him to prescribe some medicine for her. But the thera who was
an expertin the Vinaya, did not say that he did not know medicine,
but began to converse with other bhikkhus in the manner
described above. The woman learnt the prescription from their
conversation, and the medicine was administered to the patient.
When the queen was cured, they brought three robes with 300
kahapanas, and placing them at the feet of the thera, said : *‘ Sir,
use these for offering flowers” (puppha-pwya). Maha-Paduma,
thinking it was ‘‘ the teacher’s share ”’ (acartya-bhago)® had the
money taken charge of and made use of 1t for offering flowers.*

Such examples as those given above illustrate how monastic
life developed on new lines as a result of economic and social
change. These instances can be multiplied many times. We
have seen 1n earlier chapters how bhikkhus had to be interested
in social and political affairs as a result of Buddhism becoming the
State religion in Ceylon.

With regard to the administration, there was neither a chief
monk nor a central organization controlling the Sangha of the

1. See Ibid. pp. 336-337.
2. Ibid. p. 337.

3. Adcariya-bhaga can be regarded as a token of gratitude for advice
iven.
c Once an old brahmana, acting on the advice of the Buddha, succeeded
in a personal matter, and offered a pair of garments to the Buddha as
dcariya-hhaga for his advice, and the Buddha accepted the gift. It is
significant that the term used in this connection in the Samyutta-nikaya is
acariya-bhdaga. (S. p. 110).

4. Maha-Paduma’s acceptance of this money violates the Vinaya rule
Rapiya-sikkhapada. It lays dowrn that a bhikkhu should neither accept,.
nor cause another to accept, nor allow to deposit for him any money (gold
or silver) : Yo pana bmikkhu jataruparajatam ugganheyya va ugganhapeyya
v@ upantkkhittam va sadiyeyya missaggiyam pdacittiyam (Pardjika, p. 277).
This apparent violation is curiousin view of the fact that Maha-Paduma
once refused as improper (na kappatiti) to accept a golden casket (suvanna-
celiya) sent to him by Uttara-Réaja-putta. (Smp. (SHB) p. 388). The
thera was celebrated as an expert in the Vinaya.
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whole Island. After the Buddha there was no supreme authority
t0 1ssue orders or instructions to the Sangha. To have a head of
the Sangha or a Leader (Nayaka) 1s against the spirit of the
original teaching of the Buddha. We have seen earher that the
Sangha was organized as a democratic body. The Buddha,
1mmediately before his death, told his constant attendant :

Ananda, you might think like this : The teaching is without the
Master, and we have no Master ; but Ananda, you should not
think so ; whatever dhamma and vinaya is taught and declared
by me, that will be your master after my death . Thus the
Sangha, after the death of the Buddha, regarded the teaching as
their *“ Leader >, and not an individual.

A few months after the passing away of the Buddha, we find
an enlightening conversation between Ananda and Vassakara,
the Prime Minister of Magadha, which elucidates the authoritative
Buddhist attitude to the organization and administration of the
Sangha.

Vassakira inquires from Ananda whether the Buddha had
appointed any bhikkhu to be their “‘ refuge” (patisaranam),
whom they should now fall back upon (etarah: patidhaveyyatha)
after the death of the Master. Ananda says “no”’. Then
Vassakira asks Ananda whether the Sangha had appointed any
bhikkhu to be their refuge whom they should now fall back upon
after the Buddha’s death. Ananda’s answer is again in the
negative.

Then the Prime Minister remarks: *“ Venerable Ananda,
when there 1s no refuge (appatisarane) what 1s the bhasis for unity
{ko hetu samaggrya)?”’

Ananda rejoins: “Brihmana, we are not helpless(not without.
refuge) ; we have a refuge, we have the refuge of the dhamma
{dhammapaiisarand).”’

When the statesman expressed his inability to appreciate this
novel character in an organization, Ananda offered an explanation:

1. Siya kho pan’ Ananda, tumhakam evam assa : atitasalthukam pavaca-
nam, naltht no satthati. Na kho pan’etam Ananda, evam dalthabham. Yo
kho Ananda, maya dhammo ca vinayo ca desito pasifiatto,so vo mamaccayena
sattha. (Mahaparinibbana-sutta, D. 11, p. 94).

2. Cf. above p. 170.
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There are the rules for bhikkhus laid down, and the code 18 recited
(patimokkham wuddittham) by the Master. Monks who live 1n a
certaln geographical area assemble together on uposatha days and
request one of the monks, on whom the turn falls, to recite 1t.
If a transgression on the part of any bhikkhu is announced at this
recitation, the other monks deal with him according to the
dhamma (law). No one compels them to do this, only the
dhamma causes them to do this.

Then the Chief Minister poses another question : “ Venerable
Ananda, is there now any bhikkhu whom you respect, honour,
revere and esteem, and on whom you depend 2” ,

When Ananda answers this question in the aflirmative,
Vassakira was confounded. He exclaims : © When I asked you
whether the Buddha or the Order of Monks had appointed a
leader whom they should follow after the death of the Master,
vou said ““no’’. Now when I ask yvou whether there is any
monk whom you respect and on whom you depend, yousay ‘ yes’.
How am I to understand this ?”’

Ananda explains that the Buddha had praised ten qualities
that inspire confidence (dasa pasadaniya dhamma),! and if they
found those ten qualities in a monk, him they would respect,
honour, revere, esteem and on him they would depend. '

Vassakara expresses his satisfaction at the position explained
by Ananda.>

Ananda’s answers to Vassakara’s questions form an authentic
exposition of the constitution and administration of the Sangha.
First, there 1s no leader or head of the Sangha. But the members
of the community would always respect and follow any member-
who 1s virtuous, wise and learned. Secondly, there is no centra-
lization of authority and power. They maintained their unity
and disaapline as groups in different areas. The Sangha denoted
the community of bhikkhus, and if a group was composed at least

1. Ten  qualities : (1) virtuous (stlava), (2) learned (bahussulo),
(3) satisfied (sanfuftho), (4) possessed of four jhanas, (5) possessed of
tddhr (miraculous) powers, (6) possessed of divine ear (dibbasotadhalu).
(7) power to see others’ thoughts, (8) power to remember past lives (pubbe.
nwdsam anussaratt), (9) power to see deaths and births of beings (dibba-
cakkhu. and (10) freedom from all asavas (arahantship).

2. See Gopaka-Moggallina-sutta, M. 111, p. 49 ff.
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of four monks, that group had the authority to represent the
Sangha and could perform certain Vinaya acts independently of
.other groups.t

- But these groups had no identity of their own. Wherever
they. lived, they followed the same constitution and rules which
~were ‘common to all. Different groups in different areas heard
their cases and settled their disputes in the same manner according
to the Vinaya. An elder who was learned, virtuous and wise was
-accepted as the president or head of the group or assembly for
the occasion. If two or more groups from different areas got
together, they all formed automatically one assembly under one
president for the occasion. There was no compulsion and every-
thing was voluntary. If a disagreement arose among the Sangha
with regard to the theory or practice of the teaching of the
Buddha, then the unity (samaggi) of the Sangha which was so
highly valued was disturbed, and then occasion was given for the
rise of different sects and nikayas.

Bhikkhusin Ceylon during the Anuradhapura period evidently
followed the same old practice without any vital changs.

In ancient Ceylon, there were two great Convocations held
twice a year before and after the wassa (rainy) season i1n two
central places. One was the Mahavihara at Anuriadhapura and
the other was the Tissamahavihiara in Rohana. The monks to
the north of the Mahavili-gatiga assembled at the Mahavihara
and those to the south of the river at the Tissamahavihara. The
purpose of these Convocations was manifold. They assembled
before the vassa season to clean and whitewash the cefiya, and also
to meet celebrated maha-theras to obtain topics of meditation
from them. After the vassa season they met again to announce
their spiritual attainments during the *‘retreat” and also to
recite and revise their learning of the dhamma. On these
occasions they had the opportunity to clear their doubts by
discussing difficult points with experts. The practice of holding
a great Convocation twice a year was evidently started in the
time of the Buddha himself.*

1. Sabbantimena paricchedena cattaro bhikkhupakatatta. (Pmk. p. 2
also PmkA. p. 4.)

2. DA. p. 406.



CHAPTER XI
THE MONASTIC LIFE II : ITS ACTIVITIES

With the help of casual references scattered in various places

‘we can get a fair picture of the life monks led in ancient Ceylon.

Tae DaiLy RouTINE!

Bhikkhus were generally expected to awake early in the
morning before sunrise. Then they should reflect on the four
topics of meditation known as caturarakkha (Sinhalese, styu arak
““four protections ’’), namely, meditation on the Buddha, metta
(loving kindness), asubha (impurity of the body) and death. At
least we know that this practice was followed in the 10th century
at Mihmitale. There 1s no reason to think that it was not so in
other places, both before and after the 10th century, for it has
come down as a tradition among the Sangha up to the present day.

After this cursory meditation, monks should clean their teeth
and attend to their ablutions. According to certain Commen-
taral accounts, they should attend early in the morning to their
duties such as sweeping and cleaning the compounds and other
places and worshipping at the cetiya and the Bodhi. But the
Mihintalé Inscription of Mahinda IV does not mention this. Its
iﬁjunction is that after ablutions monks should dress and drape
their robes carefully according to the instructions given in the
Sikha-karant (Rules of Sekhiyd), go to the Ration Room (Lahdg)

1. See Mihintale Tablets of Mahinda 1V, EZ. I, p. 85; AA. p. 351;
MA. p. 100.

173
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and recite the Melta-sutta (Met-Pirit)." Then they should get
down to the refectory and receive their breakfast or morning meal.
If any monks are unable to go to the Ration Room through
1llness, their share should be sent up i1f so recommended by the
physicians.?

In one account in the Anguttara Commentary® no morning meal
138 mentioned at all. But that evidently refers to monks devoted
to meditation. They are instructed to go on with their meditation
(samapatte) t1ll they get up to go for the alms-round ; then again
after their meal they should sit up meditating till they have in the
evenling to attend to their other duties at the cetiya and towards
the elders ; after this they should spend the first watch of the
night again in meditation.

Importantitems of the time-table, ike going out for pindapata,
were announced by beating a drum (bkert) or gong (yama-gandz).
Thus, at the Kalyani Mahavihara the time was announced by
beating a drum, but at the Vajagaragiri-vihara by striking a gong..
There was a kalatthambha ‘‘ time-pole ’ (most probably a pole with
a sun-dial fixed on 1t) to measure the time during the day. But
there was another contrivance called yama-yanta °° watch-
machine ”’ announcing the time even during the night, when
properly set. It seems to have struck hours like a clock (yama-
yantam patalr). Either the attendants (aramika) or some monks
were entrusted with the duty of announcing the various items of
the time-table. At Kalyani, attendants seem to have done 1t,
whereas at Vajagaragirl a thera called Kaladeva was in charge of
beating the gong, particularly during the vas season. Kaladeva
was so clever at sensing the correct time, it 1s sald, that unlike
other monks he always used to beat the gong without the help of’
the ‘‘ watch-machine >, When he stood with the club (muggara)

1. Wickramasinghe’s translation of the words met ptrif kot as ** exercising
a spirit of benevolence and reciting paritta formulas” (EZ. I, p. 99) 1s
evidently due to a want of familiarity with Buddhist terminology. Met-
Pirit is only another name for the Melta-sutta in the Suttanipata. 1t is
included in the Parittas as well, and the term Met- Pirit is used when this
sutta is treated as a parilla.

2. No second or mid-day meal is mentioned in this inscription.
3. AA. p. 351.
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to strike the gong or before he had struck one or two strokes,

invariably the ‘ watch-machine’ also began to strike. Thae

three watches of the night were thus announced by the thera.
Foop

A considerable portion of the forenoon of a monk had to be
spent 1n connection with his food, which he could obtain in
several ways. There were common refectories attached to large
monasteries like the Mahavihara, the Abhayagiri and Mihintale.
Thousands of bhikkhus went to these places for food.

Fa Hien givesaneye-witness’s account : *“ They get their food
from their common stores. The king, besides, prepares elsewhere
In the city a common supply of food for five or six thousand more.
When any want, they take their great bowls, and go (to the place
of distribution), and take as much as the vessels will hold, all
returning with them full.””

About two centuries later, Hiuen Tsiang gives us an account
.on hearsay : ‘‘ By the side of the king’s palace there is built a
large kitchen, in which dailly 1s measured out food for eight-
thousand priests. The meal-time having come, the priests arrive
with their patras to receive their allowance. Having received
and eaten 1t, they return, all of them, to their several abodes.
Ever since the teaching of the Buddha reached this country,
the king has established this charnty and his successors have
continued it down to our times.””®

The Rusavahint corroborates the accounts of these Chinese
pllgrims when 1t says that from five great monasteries (paiica-
mahavasa) monks and nuns assembled at Maha-pili for almns.*

The time they had to spend in walking to and from the
refectory and 1n waiting for their turn at the place of distribution
must have been fairly long. But they were not 1n a hurry.

There were monks who did not go to the common refectory
but went round from house to house for alms. That probably
took even a longer time than going to a refectory. Some monks

1. MA. p. 100.

2. Fa Hien, p. 105.

3. Hiuen Tsiang Bk. A1, p. 250.
4. Rsv. 11, p. 51.
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used to walk from Mihintalé to Anuradhapura for pindapata.”
When a bhikkhu goes on pindapata, he is advised not to walk fast.?
Certain bhikkhus, perhaps many of them, went on pindapdta
twice a day—early in the morning and once again before noon.®
It 1s common knowledge that often monks were invited by pious
laymen for meals at their houses too. Sometimes a bhikkhu
went on pindapate particularly for ghee or oil, and on such
occaslons, they carried a thalak (a small bowl) and not the usual
alms-bowl.*

Between the two meals, sometimes, there was light refreshment
with some snacks called antora-khajjaka.’ This consisted of such
things as honey (madhu) and jaggery (sahhhara). Sometimes
even preparations of meat were included. A story in the Rasa-
vahint relates how a sefth: entertained monks three times in the
forenoon with deliclous preparations including hare (sasa-mamsa).
A special preparation of hare was included 1n the antara-khajjaka
as well as in the other two meals.® We learn from the Ténigala
Inscription that the diet of monks in Ceylon in the 4th century
A.C. mmcluded among other things, curd (d7), honey (miyavata),
treacle (pem), sesame (lila), butter or ghee (bu (ja)natela), salt
(lona) and green herbs (palahavata).”

We know that originally the monks were expected to have
only one meal a day. Hence a bhikkhu was called eka-bhattika

‘one-mealer”’. But the Commentarial interpretation of the
term eka-bhattika 1s loose and very generous. According to that,
there are two meals—breakfast (patarasa-bhatta) and supper
(sayamasa-bhatta). Breakfast 1s confined to the forenoon. The
other meal is confined to the period between the noon and the

1. Vsm. p. 16. A thera called Maha-Tissa used to go from Cetiya-
pabbata (Mihintalé) to Anurddhapura for pindapdta. The city of Anu-
ridhapura could not have been too far away from Mihintalé. Or did the
capital extend near Mihintalé ?

2. DA. p. 133 ; MA. p. 210.-

. Vsm. p. 67.

W= oo

. Sahassavatthu : Sanghdmaccussa vatthu ; Rsv. 11, p. 176.
. Tonigala Inscription calls it atarakaja, EZ. 111, p. 178.

. Rsv. II, p. 128 ; MT. 11, p. 519 ;. Prmj. II, (PTS) p. 104.
. EZ. 111, p. 178.

g S Ot
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sunrise. Therefore, says the Commentary, 1f a monk eats even
ten times during the forenoon, he is regarded as an eka-bhattika,
eating only one meal a day.! Although there seem to have been
some monks who strictly followed the principle of one meal a day
even 1n later times, the vast majority of them seem to have had
more than one meal during the forenoon. Inthe evening the monks
usually had some drink, or even ghee or treacle as refreshment.?

VARIOUS DUTIES

In their routine of work, bhikkhus were expected to attend to
various activities. They had to make their robes, wash and dye
them ; attend to duties at the cetiya, Bodhi and Uposatha
houses ; even make brushes (koccha) and ladders (nissenz) and
white-wash (sudhd-kamma) the cetiya.® But they were not
expected to devote their whole time to these activities for they
would then be guilty of LAammaramata *“ addiction to activities .
Therefore, they are advised to distribute their time properly in
studies, recitation, meditation and duties at the cetiya and other
activities.*

Cleanliness, both internal and external, is a virtue highly
praised In Buddhist literature. Commenting on bojjharigas
(Factors of Realization) the Sumangalavilasint says that vatthu-
vesadakiriya (cleanliness of things) 1s one of the seven conditions
necessary for the fulfilment of dhammavicaya-bojjhanga (search
after the dhamma).> According to this description, a bhikkhu
should not allow his hair or nails to grow too long.® He should
not neglect his body and allow it to be soiled with sweat and dirt,
but should bathe regularly and keep it clean. He should have
his robes always clean—well stitched, washed and dyed. His

1. DA. p. 57.

2. Vsm. p. 67.

3. AA. p. 820 ; MA. p. 548.

4..AA. p. 709. For educational activities see Ch. XVII on Education.

5. DA. p. 568.

6. According to the Vinaya, a bhikkhu must shave his head before his
hair is two inches long or betore two months elapse. (Smp. II1 (Colombo, .
1900) p. 299).
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lodgings should be kept clean and tidy.! He should also look
after the cleanliness of his system by taking laxatives and othe
medicines when necessary.

From a passing reference in the Visuddhimagga® we learn that
the living quarters of some monks, at least about the 5th century
A.C., were sometimes very dirty. Carpets were full of dust and
fouled by the droppings of hzards (gharagolika) ; the rooms smelt
of bats and rats ; the floor was dirty with the excreta of pigeons ;
there were dry leaves and grass on the compound scattered by
the wind ; sometimes the compound was soiled with the excreta,
urine and spittle of young simaneras who were ill and unable to
go to the lavatory; on rainy days the compound was muddy and
full of puddles.

The emphasis laid by ancient Buddhist writers on the virtue
of sweeping and cleaning the viharas and parivenas (sammajjana-
anisamsa) was perhaps due to such unsatisfactory condition of
some monasteries. The Buddha himself has described five
benefits accruing from sweeping, and the Samantapasadika gives
a series of storles in support. Some monks are sald to have even
attained the realization of Nibbana through the joy they derived
by looking at the courtyard they had just swept neatly.

Nothing could have been pleasanter than the well-laid out
courtyard of a cetiya, strewn with white sand and swept in a neat
pattern. The Buddhist monastery 1s generally the cleanest place
in the village, and the centre of all good and beautiful things.
Therefore, monks themselves tried to make thelr monasteries
models of refinement and sources of inspiration to the people. A
beautifully kept courtyard acts like a foll to the inner peace and

-calm of the monastery.

1. Accordingly we find even great theras, like Malayavasi Maha-
‘Sangharakkhita who used to give topics of meditation, engaged in cleaning
their own rooms. When a monk went to Maha-Sangharakkhita to get a
topic of meditation, the great Elder was found busy plastering and cleaning
«(paribhanda) his residence (AA. p. 23).

2. Vsm. p. 254.
3. Smp. III, (Colombo, 1900), pp. 376-377.
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EvENING Duty

It was a custom among monks to sweep the courtyard of the
cetiya daily and, after worship, sit together there enjoying the
serenity of the moment and recite swttas (sajjhaya) with their
hearts wrapt in devotion to the Buddha. Nuns and others also
sat there, listening to the melody of the devotional recitation on
these occasions.! At the end of this recitation, a religious sermon
was given by the Elders to the younger monks, followed by a free
discussion on various questions of the dhamma.? This routine
generally took place in the evening.

Apart from this communal recitation (gana-sa)jhayana)
individual monks used to recite suttas 1n their residences in the
night. A melodious volce reciting a sutla 1n the calmness of the
night in some sylvan solitude could captivate the hearts of its
hearers. It was so enchanting that 1t is said that even two
deities (devata), who listened to the recitations of the Makasamaya
and Mahadhammasamadana Sultas by two young monks (dahara)
in two different places—one at Nagalena 1n Kota-pabbata-vihiara
and the other at Pangura-vihara in the south—were so highlv
pleased that they praised the monks for their recitals.’

PREACHING

Monks who could preach were expected to deliver sermons
when their turn came. Not only on full moon and new moon
days, but also on quarter moon days (afthamiyan) sermons were
delivered In monasteries. A fan (vZjan?) was used by preachers,
as 1s done today. When the time for preaching was announced
(dhanunasavane ghutthe) bhikkhus themselves assembled to hear
the sermon. Not to attend the sermon when 1t was announced
was considered disregard and disrespect for the dhamma.*
Sometimes certain monks travelled long distances to hear sermons
by famous preachers.?

1. MA. pp. 150, 214, 354, 698,

. AA. p. $22.

. DA. p. 495 ft. ; MA. p. 530.

f. MA. p. 187 ; DA. pp. 535, 7568 ; AA. p- 23.
3. AA. pp. 385-386.

Ha o Y



180 HISTORY OF BUDDHISM IN CEYLON

CommMuNAL Duty

The community of bhikkhus was a large spiritual family.
Its members had duties and obligations towards one another.
The relation between the teacher and the pupil was that of father
and son. The Buddha says that the teacher (@cariya) considers
his pupll (antevasika) as his son, and the pupil considers his
teacher as his father. So 1s the relation between the preceptor
.(upajjhayae) and co-resident (saddhiviharika).! The pupil has to
look after his teacher, and the teacher has to look after his pupil,
both spiritually and materially. Normally the pupil attends on
his teacher, but if the pupil falls ill, then the teacher has to attend
on him, prepare his bed, and supply him with warm water and
other necessitles. The details of their duties to each other as
given 1n the Vinaya show that they led a smooth communal life,
loyal and devoted.® Samaneras used to attend to the needs of
upasampanna monks obediently.’

Bhikkhus are expected to know the proper behaviour and
etiquette to be followed in the presence of elderly monks. They
should not move about or sit down knocking the elderly monks ;
should not sit on higher seats when the elders are seated on lower
ones ; should not wear sandals when the elders are without them ;
should not gesticulate with their hands while talking to elders ;
should not even deliver a sermon or answer a question without
permission when the elders are present. The detalls of proper
behaviour at the monastery, at the bathing place, and at public
places are given at length. When a monk goes to obtain a topic
of meditation (kammatthana) from a teacher, he should go there

1. deariyo bhikkhave antevasikamhi puttacittam wupatthapessati, ante-
vasiko dcariyamhi pitucitlam upatthapessati. (Mhvg. p. 60). Upajjhayo
- bhikkhave saddhivikdrtkamhi pultacittam wupatthapessalt, saddlhivihariko
upajjhayamhi pituciltam upatthapessati. (Ird. p. 44).

2. See Mhvg. pp. 42 1.

3. A young bhikkhu goes with a simanera to pick tooth-sticks (danta-
kaftha). The samanera, who went a little further away from the road,
gets into a meditation on an object of impurity (asubka), and realizes three
stages. When he is about to direct his mind to the fourth stage, i.e.,
arahantship, the bhikkhu calls him. The simanera thinks: “ From the
day I entered the Order, I have never given occasion for a bhikkhu to call
me twice. I will attend to the fourth stage some other day.” And so he
~answered at once saying : ‘ Yes, sir.”” (DA. p. 129 ; VbhA. p. 244).



THE MONASTIC LIFE 1I: ITS ACTIVITIES 181

In the most humble manner. He should not take an attendant
or a pupil with him, nor should he wear a pair of sandals or even
carry an umbrella (chatta).! Heshould not use the water brought
by the elder. Even when he has to wash his feet he should do so
In a place that cannot be seen by the teacher. He should act as
a most humble attendant to the elder before he receives the topic
of meditation.”

When a monk goes to a vihira as a guest, the resident monks
should go forward and receive him kindly, take his alms-bowl,
robe and fan, prepare a seat for him and attend to his needs.
When the guest expresses his desire to leave the place, the resident
monks should ask him to stay on. If the residents do not attend
on their guests kindly, 1t will be bad for them, for they will be
known as 1ll-mannered and unfaithful, unpleasant and morose,
and other bhikkhus would not like to visit such a place, even if
they pass that way. That would be a loss to the vihara and the
residents, for they would be deprived of the opportunity of
associating with learned and holy monks.?

Sometimes younger monks were too jovial and light-hearted.
There is an Interesting story of certain young monks at a
monastery called Bherapasiana-vihara in Rohana, who played a
practical joke on an 1diot named Uttara, who lived with them 1n
the same monastery. The young monks told the 1diot that the
agqisala (fire-hall) was leaking, and went with him into the jungle
to bring some grass to thatch the roof. When the grass was cut
and tied into bundles, the monks inquired from Uttara whether
he could carry 50 bundles of grass. He sald no. Then they
asked whether he would not carry even 80. Uttara refused that
too. ‘‘ But then, can’t you take one hundred bundles?”’ the
monks inquired. ‘‘ That I can ”’, said the idiot, and carried the
heap of one hundred bundles to the monastery with great diffi-
culty. Other monks at the monastery remarked that Uttara
looked tired. ** Yes, sir ”’, he said, “‘ these young monks try to

1. Sandals and umbrellas seem to have been considered articles of
luxury.

2. Vsm. pp. 14, 74.
3. AA. pp. T08-709.
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decelve me. When I can’t raise even this one hundred, they
wanted me to raise 50 bundles of grass. ” ‘‘ Yes, Uttara, they
have decelved you’’ was the sympathetic remark of the monks.t

SPIRITUAL STANDARD

The spiritual standard of some monks in ancient Ceylon does.
not seem to have been high. We have seen that as early as the
3rd century A.C., King Voharika-Tissa bhad to pay 300,000 pieces
of money to free some monks from debt.® From accounts found
in the Pali Commentaries, we are justified in thinking that the
life of some monks 1 the 5th century was full of jealousy, hypo-
crisy and pettiness. A statement found in the Visuddhimagga®
throws some light on the life of these monks. When a monk
goes te geb kammatthana from a famous teacher, heisadvised to go-
direct tn the teacber himself, and not to go to others’ quarters.
even to take rest before seeing the teacher. Why ? Because if he
happens to go to the quarters of some monks 1ll-disposed towards
this particular teacher, they might talk ill of him, and the
new-comer s mind might be prejudiced against him.

Digha-bhanaka Abhaya Thera of Rohana wasa great preacher
and once when he gave a sermon on the Ariyavamsasutia the
whole of Mauhdgama came to listen to him. Many offerings were
made to the teacher. A certain maha-thera who was jealous of’
Abhaya Thera’s fame and popularity, remarked : “ Well, the
Digha-bhinaka on the pretext of preaching the Ariyavamsa
creates a great disturbance throughout the whole night.”

Both of them set out for their respective vihiras, and for a
distance of about one gavuta they had to go together along the
same road. All the way the maha-thera made insulting remarks.
about the Digha-bhanaka, but the latter bore 1t all patiently, and
did not speak a word in retort. His thoughts were given to
meditation. At the junction where the two had to separate for

1. AA. p. 442, There is another story of some young sdmaneras fooling
a man coming after his work. See MA. p. 701 ff., and VbhA. p. 207.

2. See above p. 90,
3. Vsm. . 74.
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their destinations, the Digha-bhanaka saluted the maha-theraand
said : ““ That’s your road, Sir.”” But the maha-thera went away
as if he did not hear it.!

Certain accounts found in the Commentaries, though not
referring to any individuals in particular, indicate that there were
some who did not like other bhikkhus coming to their vihiras as
guests ; they were jealous of their guests’ getting 1n touch with
their supporters (dayaka) ; they did not like to divide among
other monks even things belonging to the Sanghu ; there were
some who were even jealous of others” education.”

Hypocrisy was a common weakness. On festival days when
people come to the vihira, a monk may sweep the courtyard of
the cetiya, clean the place, wash the flower altars, and water the
Bo-tree so that the people may think that he 1s a devout and good
monk. In the presence of laymen a bhikkhu may ask an elderly
monk such questions as * Sir, when I was sweeping the vard some
blades of grass were broken. What happens to me ?"® The
-elder says that there 1s no transgression, because there 1s no
mtention. ‘‘But, Sir”’, remarks the hypoerite, *“ it appears to
me a grave offence. Please inquire about 1t carefully.”

Ignorant laymen who histen to this kind of conversation are
-expected to think : © Well, if this monk 1s so worried about such
.a minor matter, how conscientious he must be with regard to more
important matters.”’

A monk may pretend to he meditating when people are seen
approaching the monastery. Another who 1s not learned may
pose as a great scholar in the presence of others. Long and
interesting accounts of how hypocritical monks try to mmpress
others with virtues which they do not possess are given in the

4

Commentaries.* These accounts convince us how very anxious

the heads of the Sangha were to direct the monks to lead an
honest and holy life.

1. MA. pp. 65-66.

2. DA. p. 752.

3. Destruction of plant-life is a pacittiya transgression according to the
Vinaya. See Pacit. p. 39.

4. VbhA. pp. 335 ff., 342 {1



184 HISTORY OF BUDDHISM IN CEYLON

There were some monks who were too fond of their pupils and
their belongings (satta-sankhara-kelayana-puggalid). They would
not allow their pupils to do anything for others, nor would they
allow others to use their things.!

According to the Jetavanarama Sanskrit Inscription and the
Mihintalé Tablets of Mahinda IV, the spiritual standard of some
monks In the 9th and 10th centuries seems to have been poor.
There were some monks who had agricultural and commerecial
Interests, who had landed property, who committed offences
against religion and soclety, whose speech was coarse and who
did not speak the truth. Such monks were not allowed to remain
in those monasteries or to receive food or raiment there.-

Dissensions and petty quarrels 1n monasteries were not
unheard of. Perhaps, in some places they were so common that
an Inscription of the 9th century, making some grants to a
monastery,lays down a condition that ““ if there be any dissension
in the monastery, the food should be thrown to crows and dogs.””

BUuiLDINGS AND REPAIRS

The Cullavagga says that the Buddha had allowed monks
to effect repalrs on monastic buildings 1n dilapidated condition
as well as to build new ones.* When the bhikkhus assembled
at Rajagaha after the Buddha’s death 1n order to collate his
teachings, they decided to spend the first month in repairing
dilapidated buildings as advised by the Master.”® Thus the

monks from the earliest time regarded 1t their duty to look after
their monasteries.

Accordingly the Jetavanarama Sanskrit Inscription lays
down that whatever place the monks may be attached to, they

1. DA. p. 575 ; MA. p. 241 ; VbhA. p. 200.

2. EZ. 1, pp. 4-5, 86.

3. V'eherd viyagurak édta me bat kavudu ballanat ond isi—Kaludiya-
pokuna (‘ave Inscription, EZ. 111, p. 258.

4. Anujanami bhikkhave navakammam datum. Navaka mmiko bhikkhave
bhikkhw ussukkam apajjissati kinti nu kho vikaro khippamm pariyosanamn
gaccheyyiati khandaphullam patisankharissati—Clvg. p. 256.

5. Bhagavata kho dvuso khandaphullapatisankharanam vannitam. Handa

mayam avuso pathamam masam khandaphullam patisankharoma. (Ibid.
p. 406). |
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should not allow it to become dilapidated.! If a bhikkhu living
in a monastery did not attend to the work on new buildings or
on repairs to old ones, he was blamed by others for neglecting
his duty.? Therefore, every monk living in a monastery had
“usually to attend to some kind of work 1n connection with the
improvement of the place. But there were instances when a
monk was sometimes exempted from this kind of work 1n order
to0 allow him to devote his full time for meditation and study.*

Generally speaking, all monks were connected with building
.or repairing monasteries. There was a practice of sounding a
.drum (bkert) or gong (gandt) to call monks occasionally for the
purpose of effecting repairs on the cetiya or thatching the Bodhi-
ghara or Uposatha-house.* Bhikkhus have acted even as archi-
tects from very early days. The Mahavamsa says that the plan
of the nine-storeyed Lohapasada was drawn by eight arahants at
the request of King Duttha-Gimani.®> The construction of the
relic chamber of Ruvanvali-saya was done under the supervision
of an arahant named Indagutta.® Bhikkhus are reported to have
done even manual labour by such ways as bringing bricks for
the building of the Mahacetiya.” The Majjhima-nikaya Commen-
tary records the story of a monk, most probably a sotdpanna
according to the description, whitewashing the Mahicetiva.®

A slab inscription at Kataragama (1st or 2nd century A.C.)
says that a thera named Nanda enlarged the cetiya there (Nuda
tera ceta vadita), and laid the steps at the four entrances (catara-
dorahi patagada atadr), having made the chief monksacquiesce
therein.” The restoration of religious buildings was regarded

1. Yatra ye niyaktas tatravindsas taireva deyah. (EZ.1, p. 4).

2. Navarvthare bahum navakammam hott ; akarontamn ujjhayanti. (Vsm.
p. 88). Jinnavihdre pana bahum patijaggitabbam hoti. Antamaso aftano
senasanamaltampr apatyjaggantam wjjhayanti. (Ibid. p. 89).

3. Ibud. p. 88. 4. AA. p. 707.

5. Mhv. xxvii 9-20.

6. Ibwd. xxx 98.

7. Ibid. xxx 19-41. 8. MA. p. 549.

9. EZ. 111, p. 215. Nanda Thera might have done this, Just as Sara-
nankara Sangharaja’s pupils rebuilt dilapidated viharas in the 18th century,

or as Naranvita Sumanasara Thera undertook the restoration of
Ruvanvili-siya at the end of the last (19th) century.
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as being so meritorious that an inscription on the stone canoe:
at the Mahapilh Refectory says that bhikkhus sacrificed their
ration of food at the Mahapal: for the restoration of the Jetavana
Dagaba.! Restoration work was so highly appreciated that the
Mahavamsa has carefully recorded even a small thing like put-
ting three stone steps by a simanera to climb the Akasa-cetiya

and pralses the work as meritorious.?

To be busy with the construction of monastic buildings was.
regarded as a method of subdulng and coutrolling the senses.
The Commentaries mention that when a bhikkhu is engaged in
buillding an uposatha-house or a refectory, he has to be busy
thinking about things necessary for the job, and so his kilesas
(evil thoughts) will have no opportunity to stir.> The Anguttara
Commentary goes further and says that sometimes a bhikkhu may
even become an arahant by not allowing his kilesas thus suppressed
for the time being to rise again, and a story is related in illus-
tration :

A monk named Tissa of Cittala-pabbata, being disappointed
with his monastic hfe, decided to leave the Order and
informed his teacher accordingly. The maha-thera was a man
of resource. ‘* Now I am old, Tissa ’, sald the teacher to the

27

young monk, ‘* please build me a living place.” The pupil at
once agreed to doit. Then the maha-thera said further : *° While
you are engaged in that work, please do not forget your topic of
meditation ; practise some Fkasina meditation occasionally.”
Tissa agreed. He cleaned a cave, built the walls, fixed the doors
and windows, prepared everything necessary and reported to the
teacher. ‘ Tissa, you have bullt 1t with great difficulty °, said
the thera, *“ why don’t you yourself live there for one night ?”

The pupil obeyed. He washed his feet, entered the cave, sat

1. Me Ma{hapeli) bat (ga)nna tak demamo a(pa) lada bat (ko)las bat’
Denavehe(rd) dagdabi karana (kam) navimata dunmo. EZ. 111, p. 132.
How did the bhikkhus live after giving their share to this work ? Most
probably they might have lived by pindapata.

2. Mhv. xxii 25-28.

3. Ekacco pana navakammiko holi, uposathagara-bhojanasaladini karott,.
tassa tesam upakarandni cintentassa kilesa okasam na labkanit. VDbhA
p- 209 ; AA. pp. 18-19.
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down cross-legged and began to meditate. He thought of his
own life and work, directed his mind to the meditation of vipassand
(1nsight) and he became an arahant. Thus, to be busy with the
construction of a building was regarded as helpful 1n getting rid of
kilesas permanently.

This kind of work as a means of getting rid of kilesas 1s pre-
scribed only for those who are spiritually backward. For a person
genuinely 1nterested in his spirttual attainments, this 1s regarded
as a great hindrance (palibodha) to be avoided.”

AFFAIRS OF THE HEART

The hfe of bhikkhus, however strictly controlled, was not free
from occasional interludes, such as affairs of the heart. Maha-
‘theras who looked after the young monks tried their best to
protect their puplls from falling victiins to temptations and
dangers.?

The principal of Kaladighavapidvara-vihara agreed to teach
a young student monk only on condition that the latter would
not go about 1n the village. The teacher feared that the pupil
would succumb to some temptation in the village. Perhaps this
particular village had a bad reputation.

Naturally the young monk developed a curiosity to find out
for himself why his teacher prohibited him from going into the
village. Therefore, after his studies, on his way back home, he
passed through this village. A young girl, wearing a yellow cloth,
came out from a house and put some gruel into his alms-bowl.
She fell in love with him at first sight, and went in and lay on
her bed.

When her parents inquired of her why she did so, she told
them that her life would not last if she could not win the love of
the young monk.

1. AA. pp. 26-2T7.
2. Vsm. p. 70.

3. Even during the great famine, Bdminitiya saya, a maha-thera was
about to punish a samanera for creating a suspicion in his mind. The
samanera, who later became a great monk known as Vattabbaka-Nigrodha
versed in the Tripitaka, had gone to the jungle before dawn to fulfil his vow
of araniiikanga. (For arainikanga see Vsm. p. 54). But his teacher did
not know what happened to the simanera. (VhbA. p. 318).
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Her parents ran after the young monk, worshipped him and
invited him to take his meal at their house. But the monk
refused to go back. Then they divulged the secret to him :
“Sir”’, they sald, * we have enough wealth, and we have only
one daughter. You become our eldest son, and you can live
happily.”

But the young monk thought at once of his teacher’s advice,
saw that this would be a great trouble, and went off.

The girl refused to take food and died of grief.

After her funeral, her parents offered her yellow cloth to the.
Sangha of the neighbouring vihara. One of the monks who got a
plece of this cloth as his share went on a pilgrimage to Kalaniya,
and casually related the whole story to the young monk who
happened to be there. Full of remorse that he had missed his
chance of getting a sincere and devoted wife, the young monk
died of grief.!

Sometimes monks turned their attention not only to village
belles but also to beauties of the Royal Court. A young monk
of Lohapasada and a lady of King Saddha-Tissa’s retinue are
reported to have died of love for each other.* Another monk
called Citta of Cetiyagiri who had entered the Order when he was
advanced in age (buddha-pabbajita) was mad with love for the
beautiful young Tamil queen (Damila-devi) of King Mahadathika-
Mahanaga (67-79 A.C.), and 1s sald to have become a butt for the
clumsy ridicule of the younger monks at Mihintalé.?

There are also instances of monks falling in love with nuns..
Once young monks were reciting suttas (sajshayam) at the Maha-
cetiya (Ruvanvili-siya), probably in the evening. = Some young
nuns were seated lmmediately behind them listening to the
recital.® One of the young monks, stretching his hand backward,

1. MA. pp. 353-354; AA. p. 13. There is another story of a young
samanera falling in love with a weavinggirl and marrying her. See MA.
pp- 698 ff.

2. AA.p. 13.

3. Adikaram thinks this was a class. (EHBC. p. 127). But this was
only a recitation (sajjhdya) of sutlas in the evening by bhikkhus after their
worship at the cetiya. This practice is followed by Buddhist monks up to-
this day. Sometimes men and women, too, sit down and listen to this.
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touched the body of a young nun. She took his hand and placed
it on her breast. They developed a love for each other and later
left the Order.!

There is a charming story in the Majjhima Commentary.> At
the consecration ceremony of the Maricavatti-vihara (1st century
B.C.) great multitudes of both monks and nuns were assembled
at Anuradhapura. A little simanera was carrying a bowl of hot
gruel. It wasso hot that he had to put the bowl now 1n the folds
of his robe and now on the ground. A httle nun saw his plight
and gave him a plate (thalaka), saying : * Take 1t on this.”

Years passed, and there was a famine in Ceylon.> Many
monks and nuns, including the two referred to above, were obliged
to go to a ‘‘ country beyond the seas” (parasamuddam), most
probably to India, as was usual on such occasions. The nun had
gone there with an earlier group of nuns. When she heard that
a, new Sinhalese monk had arrived, she went to see him and sat
there chatting. ‘‘Sir”’, she inquired, ““ how old were you at the
time of the consecration ceremony of Maricavatti ¢’ ““1 was
only a seven-year-old samanera. How old were you ¢’ I too
was only a seven-year-old samaneri 7, sald the nun, and re-called
the old incident : *“ There 1 gave a plate to a little samanera,
who was carrying some hot gruel, to put his bowl on . *‘ That’s
me !’ exclaimed the thera, and taking out the plate showed it to
the nun. The old memories were refreshed, and they developed
a love for each other and left the Order. According to the story
they were sixty years at this time (satthivassika-kale).*

But for such exceptional cases as these, seldom do we come
across Instances of moral lapse among bhikkhus while they were
in robes. Mention is made in the Dharmapradipika® of a solitary
example of “a man and a woman wearing robes ’® having

MA. pp. 354-355, 214 ; DA. p. 137 ; VbhA. p. 252 ; AA. p. 16.

. MA. p. 354.

Most probably the famous Baminitiya-saya.

. See above p. 89, n. 3.

. Dharmapradiprka, p. 322.

. Sivuru pereve stri-purusa kenekun. Note that Gurulugoml does not

like to call them monk and nun, but refers to them as ** a man and a woman
wearing robes.”

c:cw»c-:u:wg-ﬁ
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physical relations n a park at Anuradhapura in the 2nd century
B.C. If a bbikkhu happened to fall in love with a woman and
was not able to overcome the temptation, the normal course was
for him to leave the Order honourably and marry her, which was
perfectly justifiable and allowed.

PILGRIMAGES

Pilgrimages to celebrated places of worship were a common
feature of the life of bhikkhus. This was encouraged by the
Buddha himself. The Buddha, during his life-time, used to
spend three or four months during the rainy season n one place,
and to spend the rest of the year going from village to village,
from province to province, from country to country, teaching
the people how to lead a good life. This was known as carika,
-and hundreds of bhikkhus joined the Buddha in this ‘ pilgrimage™.

In the Mahaparinibbana-sutta the Buddha 1s reported to have
told Ananda that devout disciples should visit the sites of the
Buddha’s birth, his enlightenment, his first sermon and his final
passing away, and that if any died during a pilgrimage to holy
places (cetiya-carika), they would be born in a heavenly world.!

Buddhaghosa, commenting on this passage, says that no
mention 18 necessary of those who go round sweeping the court-
yards of cetiyas, washing the flower altars and watering the Bodhi
trees, because even those who die with a clean consclence on the
way to a place of worship will immediately be reborn in a heavenly
world.”

Following these ideas and traditions, Buddhist monks m
Ceylon used to go on pilgrimage to places of worship not only n
the Island, but also in India. On these trips monks went usually
in groups, which was pleasanter and safer. When great teachers
like Dhammadinna of Tissamaha vihara near Talangara-pabbata
and Tipitaka Cilabhaya went on pilgrimage, they had large
numbers of bhikkhus, as many as 500, to go with them.® Small

1. D. 11, p. 86.
2. DA. p. 407.

3. Rsv. II, p. 128 ; VbhA. p. 323. Numbers should not be taken
Qiterally.
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groups of 7, 12, 30, 50 or 60 bhikkhus were very common."

Usually these groups were composed of teachers and students or
co-celibates from neighbouring viharas. But monks of austere-
practices, like Pamsukiilikas and Pindapitikas, usually went
alone.”

A pilgrimage to the Bodhi at Buddhagaya i India which was
perilous and difficult was normally undertaken by groups of
pilgrims, sometimes including laymen and lay women. The
whole journey from Anuradhapura to Buddhagaya took about.
ten or eleven months.”

There were several well-known places of pilgrimage in Ceylon.
The Mahibodhi and the Mahicetiva (Ruvanvilisiya) at Anu-
ridhapura were very popular.* Nigadipa (in modern Jaffna
Peninsula) was equally popular.® Tissamaha-vihira in the south®
and Kalyani-cetiya in the west’ were two other well-known
places. Sometimes Samantakita (Sri-Pada) is also mentioned.?
On their way to these famous places, pilgrims did not fail to
worship at other religious places they happened to pass.

The benefits of a pilgrimage at that time were manifold. It
was primarily a cetiya-cartka@ in the anclent tradition, accord-
ing to the advice of the Buddha himself. Travelling through
the country, seeing new things and meeting new people, was a
healthy change from the monotonous life of the monastery. Tra-
velling with a learned teacher was always profitable, for the
bhikkhus could discuss important points with him all along the
way. It was like a peripatetic school. A pilgrimage also
helped monks to get rid of their attachment to their own monas-
teries.

1. Rev. I, pp. 150, II, 17 ; VbhA. p. 207 ; AA. p. 653 ; MA. p. 545;
DA. p. 368.

2, AA. pp. 489, 277.

3. Rsv. II, pp. 124-125. From Anuradhapura to Kottapattana
(Saddharmdlankdra calls it Mavatu-patungama) 4 months ; from Kotta-
pattana to the other shore (paratira) by sea 3 months ; from there to the
Bodhi at Buddhagaya 4 months.

4. VbhA. p. 204 ; Vsm. p. 106.

5. DA. p. 368 ; MA. p. 545 ; AA. p. 653.

6. AA. p. 227.

7. Rsv. II, p. 17 ; VbhA. p. 207. 8. Rsv. I, p. 17



192 HISTORY OF BUDDHISM IN CEYLON

More than all this, a great service to the people was rendered
by bhikkhus on pilgrimage. Just like the Buddha and his
disciples on cartkd, these pilgrim monks advised the people in
the villages through which they passed to lead good lives. Monks
were not in & hurry. They could tarry for a while when it was
necessary. Therefore they stopped and delivered sermons at
places where 1t was necessary to do so.

Besides three robes, alms-bowl and water-strainer (to strain
water for drinking), a monk on a journey generally carried with
him an oil-can (for such personal use as applying oil on the
feet), a pair of sandals and a case to put them in when not in
use, a fan and sometimes an umbrella and a walking-stick.! He
had also a knapsack (thavikd) containing the apparatus for
generating fire (aranisahitading), sipatrka (a case ?), arakaptaka,
(pins?), pipphalaka (pair of scissors?), nakhacchedana (nail-
clipper) and sict (needle). There was also in it a note-book
(mutthi-potthaka) wherein the virtues of the Buddha and the
Dhamma were written for occasional reference.’

SOCIAL SERVICE

We get very little information regarding the interest of
bhikkhus in social work, apart from their educational and cul-
tural activities.?> It appears that opinion was divided as to
whether bhikkhus should be interested in social service and
humanitarian activities. A little story in the Majphima Com-
mentary will throw some light on this matter.*

A certain wupastkd (female devotee) in a village was attend-
ing on Cullapindapatiya Tissa Thera for many years. One day
there was a fire in the village, and many houses, including the
updasikd’s were burnt down. Some bhikkhus who visited the
village on this occasion inquired sympathetically from the
updsikd whether she could save anything. But Culla-

pindapatiya Tissa Thera did not visit her in her misfortune.

. Vsm. pp. 68, 74 ; AA. pp. 708-709.
. MA. p. 312.
For their educational and cultural activities see Chapter on Education.

. MA. p. 355.
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The villagers remarked that he would come there only at the
meal time. And the thera, too, went there next day for alms
exactly at the meal time as usual. The wupastka prepared
some food under the shadow of a wall, and offered 1t to the
monk.

When the thera had gone away after his meal, the villagers
scoffed at the attitude of the monk saying that her friend the
thera came exactly at the meal time. The Innocent woman
simply rejoined: ‘ Your intimate theras (kulipaka) are good
for you and my thera 1s good for me.”

This story throws light on several points. There were two
classes of monks : One class of monks devoted themselves only
to meditation, with the sole purpose of saving themselves,
without taking any interest in the welfare of the people.! The
-other class of monks seems to have taken an interest in the
welfare of the people—both spiritual and material—in addition
to their own salvation. This attitude seems to be healthier
than the first one, and is in keeping with the spirit of the
Master. The Buddha himself is reported to have visited and
consoled a brahmin friend in distress when all his corn was
washed away by floods on one occasion.?

Public opinion also seems to have been divided on this
question. Some people, like the old upasika, agreed with the
attitude of Cullapindapitiya Tissa in the story above. The
Commentary 1tself seems to have appreciated that attitude, for
1t pralses Cullapindapatiya Tissa as most independent and
.accepting gifts without any obligation (mutta-muttaka). The
majority, it seems, however, did not agree with Cullapindapa-
tiya Tissa, but appreciated the attitude of monks who took an
anterest In the welfare of the people.

The traditional and popular attitude of the Sangha to the
daity 1s clearly and briefly set in the advice given to them In
the following verse :

1. See Chapter on The Monastic Life III : Its Ascetic Ideal.
2. SnA. p. 413 fI.
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gihinam wpakarontanam niccam amisadanato
karotha dhammadanena tesam paccupakarakam®

“ Render help in return by spiritual gifts to lay people who-
always support you with material gifts.”

The same 1dea is expressed more elaborately in the Sigala-
sutta of the Digha-nikaya.”

In the verse quoted above, in the term dhamma-dana can
rightly be included all spiritual, educational and cultural services.
Theretore the bhikkhus felt 1t was their bounden duty to serve
with spiritual, cultural and educational gifts the lay people who
looked after their material comforts.

We learn from certain stories® that the general opinion of
monks was that they could serve the people best by leading a holy
hfe themselves. Their way of life was an inspiration and example
for the people to follow a righteous life. Monks earnestly felt
that they should be worthy of gifts which the laity provided for
them even at the expense of their own comforts. But bhikkhus
are advised to assist and look after their parents when they are in.
need of material help.?

SeEcTS OR NIKAYAS

We have seen earlier how dissensions in the Sangha took place,
and how netkayas or sects began to develop in Ceylon. Three
nikiyas (nikdayattaya) are referred to often in the Chronicles.®
King Mahanaga (556-568 A.C.) is reported to have repaired the
three great cetiyas (mahacetiyattaya) and made gifts of cloth to
the three nikayas.® The three great cetiyas referred to here are
undoubtedly the Suvannamali (Ruvanvili-sdya), the Abhayagiri
and the Jetavana dagibas at Anuradhapura, and these three
respectively represented the three chief monastic establishments.

1. Saddharmalankaraya, p. 523.
2. D. I1L, p. 117.

3. DA. p. 750 ; MA. p. 237 ; AA. pp. 276, 278 ; VbhA. p. 196 ; Rsv..
11, p. 143.

4. Smp. (SHB) p. 335.

5. Mhv. xli 97 ; xliv 131 ; xlv 16; xlvi 16 ; xlviii 73 ; i 14, 64, 113 &
1 10, 12, 35, 80.

6. Ibid. xli 95, 97.
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Generally a nikdya was known by the name of a great vihara.
There 18 no reason, therefore, to doubt that the three nikayas

referred to in the Chronicles were the Mahawhara, the Abhayagiri
and the Jetavana.

There were two other sects known as Dhammaruci and
Sagaliya ; but they were 1ncluded in the Abhayagiri and the
Jetavana sects respectively, as we have seen earlier, though some-
times they are referred to by their former names.?

There are two other nikayas referred to side by side with the
three nikayas. The Mahavamsa says that Aggabodhi IV (658-
674 A.C.) granted many maintenance villages to the viharas of
the two nikayas and in short 1,000 villages to the three mka,ya,s
It 1s not clear whether these two nikidyas were included in the
three great nikayas or whether they were Dhammaruct and
Sagaliya or some other two nikayas. Geiger thinks that, perhaps,
the Thiipirama and the Mirisaviti-vihara are meant here.® But
they are not known to be referred to as two separate nikayas.*

Before we hear of the different sects as such, we come across,
in records of about the latter part of the first century B.C., two
groups known as Dhammakathika and Pamsukilika.® They
were not two different nikayas, but only two groups of the same
community leading two ways of life. Dhammakathika literally
means a ‘- preacher’’. Evidently the learned monks who were
teachers also were included in this group. Pamsukihkas were
those who used only rag-robes. There were three grades of them :
the first grade used only robes made out of rags picked up in

1. Ibid. v 13 ; xxxix 41 ; xlii 43 ; xlvii 1-2 ; lii 17.

2. Ibid. xlvi 15-16 : tatha dvinmm nikdyanam vihare mandapaccaye
d13va va’ pi ca sutvd va bhogagame baki ada ;
bahuna kintu vuttena nikayesu’ pi tisu’pt
ada gaimasahassam 30 bahuppadam nirakulam.

3. Clv. tr. I, p. 99, n. 2

4. If the two verses, th. xlvi 15-16 quoted above, are read together,
and the line bahund kintu vultena *‘ what is the use of muck talk 1" is taken
into consideration, it seems, that the two nikdyas mentioned in v. 15 are
included in the three nikdyas mentioned in v. 16.

Smp. (SHB) p. 220 mentions some ‘ five great monasteries ’ (pafica-
mahavihara). Rsv. II, p. 51 also refers to paficamahavasa, * five great
xesidences ’’. What these are ‘'we canriot say definitely. But certainly
zhey are not sects or nikayas.

5. AA. pp. 52-33.
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cemeteries ; the second grade picked up all kinds of rags left in,
various places by the laity for the use of monks ; the third grade
accepted even robes left by the laity at the feet of those monks.
But none of them could, at their will and pleasure, accept robes
offered by the laity.! The Pamsukiilikas to whom robes were-
offered by kings in the 8th and 10th centuries, according to some-
Mahavamsa accounts, seem to have belonged to the third grade.”
But when different sects came 1nto being, they had their own
Pamsukiilikas. Thus there were Pamsukilikas belonging to the
Mahiavihira as well as to the Abhayagiri.®> But it is reported
that the Pamsukiilikas belonging to the Abhayagirl separated
and formed themselves into a speclal group (gana’hesum) in the-
20th year of Sena II (851-885 A.C.).* We cannot say definitely
whether this group continued as a separate sect. Pamsukilikas
lived in urban monasteries like the Thiipirima as well as in
forest-dwellings like the Tapovana, and mountain caves like
Ritigala.’ '
There was another group of monks known as dranyavasi or
Vanavasi dwelling in jungle areas, as opposed to Gramavas?
residing 1n towns and villages. From about the 6th century A.C.,
they are referred to as a distinctive group, though not as a
separate nikiya.® Asin the case of Pamsukilikas, most probably
all the nikayas had their Aranyakas. There is particular mention
of Aranyaka bhikkhus belonging to the Mahivihira.” From
about the 6th century, the forest-dwelling monks were sometimes
referred to as tapassi * hermit ” or °‘ ascetic ”’, which 1s not a
term usually applied to bhikkhus.® In the 10th century reference

1. See Vsm. pp. 47-48.

2. Mhv. xlviii 16 ; Li 27 ; liii 48 ; liv 25.
Geiger reads the second line of Ch. lii, v. 27 as pamsukalikamalanam..
The Colombo ed. prefers pamsukiulikabhikkhinam. There is no reason why

it should be read—matiinam and not bhikkhinam.

3. AA. p. 489 ; Mhv, xlvii 66 ; i 52.
. Mhv. i 52.
AA. p. 489 ; Mhv. xlvii 66 ; xlviii 4 ; xlix 81 ; 163 ; liii 25.
Mhv. xli 99 ; lii 22 ; liii 14 ff. ; liv 20.
Mahavihare bhikkhinam vane nivasatam ada—Mhv. lii 22.
Ibd. x1i 99 ; lLiv 20.

® ST
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1s made to a monastery called Tapovana * Ascetic-Grove °’ near
Anuradhapura which was the residence for forest-dwelling monks.
There were also Pamsukiilikas living in this monastery.!
Pamsukiilika and Aranyaka are only two of the 13 dhutaigas.*
There were monks who observed other dhutargas hike pindapatika.
But they were not regarded as separate groups. It s curlous that
only the Pamsukiilikas and Aranyakas were regarded as separate

groups, and for this we are at a loss to find a satisfactory expla-
nation.

Nuns

Little 1s known of the activities of nuns. The Kukuruma-
handamana Pillar Inscription of the 10th century says that there
was a hospital (ved-kal) in front of the nunnery known as Mahinda-
rama on the High Street (mahaveya) of the Inner City (of

Anuridhapura).> One is tempted to ask whether the bhikkhunis
could have served as nurses in these hospitals. Various references

show that richly endowed nunneries were established by kings

1. Ibd. liii 14 ff. This may be the group of so-called Western Monas-
teries lying in the forest area to the west of Anuradhapura. For details

of these ruins see Memoirs of the Archaeological Survey of Ceylon, Vol. 1
p- 18 fi.

The Aranyaviasins used to live in quiet, forest areas, devoted chiefly
to meditation, while the Gramavasins lived in towns and villages, engaged
in activities directed towards cultural and educational development. In
later times, the Aranyakas, too, like the Gramavasins, took greater interest
in intellectual pursuits, and were even engaged in writing non-religious
works. The Balavabodhana, a Sanskrit Grammar, written by Aranyavasi
Dimbulagala Maha-Kasyapa is a good example. By that time the difterence
between the Aranyavasins and Gramavasins seems to have been only in the
name, and not in practice. The Aranyavasins also appear to have been
attracted by the way of life of the Gramavasins. These two classes were
in later times known as Ubhaya-visa ‘ two residences ”’, i.e., grama (village)
and aranye (forest). (See Nks. pp. 20, 22, 24). Modern Malvatta and
Asgiriya, the two chief vihdras in Kandy seem to be the descendants of the

old Ubhaya-vdsa, the tormer being the gramavasa and the latter the aranya-
vasa.

Another group of monks known as Labkavas: is referred to in the 10th

century and later. (Mhv. liv 27, 1x 68, 72). But little ts known about
them.

2. The thirteen dhutangas are : pamsukilika, tecivarika, pindapatika,
sapadanacarika, ekasanika, pattapindika, khalupacchabhattika, araniika,
~ukkhamalika, abbhokasika, sosantka, yathasanthatika, nesajjika. For details
3ee Vsm. p. 45 fl.

3. EZ. II, p. 22.
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! The Dipavamsa

and queens for the maintenance of bhikkhunis.
gives a list of prominent nuns,? but about their activities nothing
1s known, except that they taught the Vinaya. We have no

reason to doubt that they, too, led a life similar to that of monks.

1. Mhv. xxxix 43 ; xlvi 27 ; xlix 25 ; EZ. 1, p. 44.
2. Dpv. xviii 20-23, 27-35.



CHAPTER XII
THE MONASTIC LIFE III: ITS ASCETIC IDEAL

We have seen In the two previous chapters how the' monks
were constrained to change their ways of life gradually because
of various circumstances beyond their control. This change was
noticed by the Sangha of old, but was not recognized as an
inevitable development, natural and normal. They viewed 1t
with great anxiety and concern, as a mark of deterioration.
Evidently they felt that in spite of their earnest and repeated
attempts at “‘ purifying the sdsana ’, they were helpless against
this overwhelming tide of change and development. Dis-
appointed with the contemporary state of affairs, therefore, they
looked back for their guidance and consolation upon the past
which they regarded as perfect and ideal.

It 1s both a curious fact and a universal tendency that
humanity always believes that the past was the best state of all,
the present 1s bad and the future will be worse. All good and holy
men, regarded as salnts and arahants, lived in the past ; contem-
porary men and affairs are corrupt and degenerate; after us, the
future will be 1ncreasingly worse. Thisideal past, which in reality
never existed, drifts further and further away like a mirage as
one draws near1t. If one dives deep into that “‘ideal past’’ and
‘investigates the experiences of those who lived then, it will be
found that they were equally dissatisfied with the contemporary
state of affairs, and that they themselves had their eyes fixed on
an ever-retreating ““ 1deal past”’.

199
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So we find the Pali Commentaries praising the theras who
lived in the past, and indirectly remarking on the unsatisfactory

nature of the contemporary soclety of monks, at least in the 5th
century A.C.!

For example, in the course of relating the story of Tipitaka
Cullasumma Thera, who attended a sermon of his pupil Tipitaka
Cullanaga Thera, the Commentaries say that the ancient theras
were fond of histening to the dhamma, and vied with one another
in assembling immediately they heard the announcement.” This
may be taken as an insinuation that the monks at the time this

statement was made did not care verv much for hearing the
dhamma.

There was a difference of opinion between the same teacher
and pupil with regard to a subtle doctrinal point, and ultimately
the teacher is reported to have accepted openly the opinion of his
pupil. Here again the Commentaries praise Cullasumma Thera’s
magnanimity, saying : “‘ And the ancient theras are not jealous ;
they do not go about carrying only what they prefer, ike a bundle
of sugar-cane. They accept only the reasonable and reject the
unreasonable ’.® This suggests that, generally, the contemporary
monks were not amenable to reason, but obstinately held fast to
their own views, whether right or wrong.*

Speaking about attending on the Elders, the Commentaries

state : ‘“ Now, the ancient bhikkhus do not show respect looking
at the face, thinking ¢ this is our preceptor or this is our teacher ’.

1. We should remember here that the statements found in the present
Commentaries were translated into Pali from the original Sinhalese Com-
mentaries written earlier, most probably several centuries earlier. There-

fore these statements refer to a society that existed even earlier than the
5th century A.C.

2. Poranakattheré kira piyadhammasavand honti. Saddam sulva’va

aham pathamam aham pathamanti ekappahdreneva osaranti. DA. p. 535;
MA. p. 187.

3. Poranakattherd hi anusuyyakd honti. Na altano rucim eva ucchu-
bharam viya ukkhipitv@ vicaranti ; kdaranam eva ganhanti, akaranam
vissajjenti. DA. p. 535 ; MA. p. 187,

4. But ancient monks were no better either : we know how the qua,rre!-
come bhikkhus of Kosambi obstinately and unreasonably held fast to their
own factious views on a minor matter in spite of the Buddha’s admonition,
compelling the Master to leave the monastery and retire to the forest.
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bundle at the palace-gate, and found that there was no powdered
lime (cunna, Sinh. hupu) which was an ingredient necessary for a
cud of betel.! Perhaps it was etiquette to chew a cud of betel
before going to see an eminent person, or may be the General took
the betel to offer to the king. Offering betel to persons of high
position is a polite national custom even today 1n Ceylon.

Betel-chewing was so popular that at the Iiopit,iganm market
place there was a special stall for the sale of betel and arecanut
(bulat-puvak).-

The ancient Sinhalese evinced a well-developed sense of
humour and an aptitude for giving nick-names.®> Even'the kings
of the land could not escape being the objects of this practice.
For example, the son of King Vasabha is called Vankanasika-
Tissa (Sinh. Vaknidhi-Tis 171-174 A.C.) which means ** Hook-
nosed Tissa . In fact his name was Tissa, and the inscriptions
established by his son Gajabihu I call him Tissa,* but thev do
not speak of his =~ hook-nose 7. The author of the Makavamsa.
however. in the 5th century called him Vankanasika-Tissa.
because that was how he was popularly known at the time. There
were so many Tissas, and ordinary people could not distinguish
between them ; so he was called *° Hook-nosed Tissa ™ just to
distinguish him from the others, and the Mahavamsa followed suit.
Kutakanna-Tissa ° Tigsa-with-the-protruding-ears ” (16-38 A.C.)
Thullathana  “ Big  Breast 7 (59 B. (.), Khallata-Naga
“ Bald-headed Naga ” (5043 B.C.), Mahadathika Mahanaga
“ Big-moustached Mahdnaga = (67-79 A.C.), Mittasena Vihicora
(Karalsora) ** Mittasena the Paddy-Thief 7 (432 A.C.) were some
of the nick-names of kings.

Ministers and Generals were also known by such names. One
of Vatta-Gamani's ministers was known as Kapi-sisa *“ Monkey-

Head >’.° His real name 1s not known to us. The Raszavdhini

1. Ibid. xxxv 61-63.
2. EZ. 1IL p. 77.

3. This tendency 1s to be observed among the Sinhalese villagers even
today.

3. See E.Z. 1, p. 211 ; I1L, p. 116.

5. Mhv. xxxi 70, 71.
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tells us that a man n a village in Rohana was called Gola “ Ball”
by the villagers because he was a bit dwarfish (7sakam panassa
vamanatta).”

Even the monks were no exception. During the time of
Duttha-Gimani a thera was called Godhagatta-Tissa,” because
he * was afflicted with a cutaneous complaint which made his skin
scaly like that of the godha’ (iguana).® During the time of
Vatta-Gamani a thera was known as Bahalamassu-Tissa ¢ Thick-
Bearded Tissa.””*

The stone carvings and sculptures at Anuridhapura and the
paintings at Sigiriya clearly prove that the ancient Sinhalese had
a cultured sense of beauty and refinement. The gigantic dagibas
and the vast irrigation tanks built during this period are an index
of the indefatigable perseverance and invincible determination of
the nation. The drip-ledges at such inconceivably dizzy heights
at Sigiriya which make the modern visitor giddy just by gazing
at them, indicate what tremendously strong and healthy nerves
the ancient Sinhalese must have had.

1. Rsv. II, p. 170.

2. Mhv. xxiv 49.

3. Geiger’s Mhv. tr. p. 168, n. 2.
4. Mhv. xxxi1ii 96.



CHAPTER XV

THE LAY LIFE II . RELIGIOUS

Two 1nportant statements might be regarded as an'index to
the orthodox Buddhist attitude towards the religion of the laity
1n general.

When Anathapindika, the Buddha’s great supporter, was on
his death-bed, Sariputta, accompanied by Ananda, visited the
patient, and gave him a homily, the subject-matter of which was
highly spiritual and metaphysical. The great banker shed tears
and said that he had never before heard such a sermon, though
he had associated with the Master and the monks for a long time.
Sariputta remarked that lay people could not understand such
religious talks, and only the monks could understand them.'
Commenting on this statement, the Commentary remarks that
lay people have a strong craving and attachment to their lands
and fields, gold and wealth, wives and children and servants, and
that they neither understand norlike to hear a talk that advocates
the renunciation of their possessions.?

The second statement is found in the Sigala-sutta of the Digha-
nik@ya. In it the Buddha lays down that one of the six duties
of a monk towards the laity is to show them * the way to heaven™
(sagga).® 1t is of great significance that it is *‘ the way to heaven™

1. M. IIL. p. 264—na kho gahapati, gihinam oddtavasandnam evarapt
dhammi kath@ patibhati ; pabbajitanam kho gahapati, evaripi dhamm?i katha
patibhatz,

2. MA p. 1011.

3. D IIL, p. L17—saggassa maggam dcikkhati. The word sagga may
also be translated as  a state of happiness .

251



252 HISTORY OF BUDDHISM IN CEYLON

(saggassa maggam) and not *‘ the way to emancipation ” (mok-
khassa maggam) that the monks are expected to show to the laity.
Obviously, the way to Nibbiana was too difficult for the general
masses to traverse.

The religion of the laity in ancient Ceylon was, as a rule, based
on this fundamental conception of the limits of their capacity to
grasp and follow higher spiritual and intellectual truths. Natu-
rally there are exceptions to every rule.

Certain sermons preached to the laity in ancient Ceylon
indicate what kind of ideas appealed to them. The Dakkhina
vibhanga-sutta was one of the popular sermons.! It deals with
the varlous degrees of merits acquired by giving alms and gifts
to fourteen different 1ndividual recipients ranging from the
Buddha down to the animals (patipuggalika dakkhina), and also
the greater merits of seven kinds of alms given to the Sangha as
community (sanghagatc dakkhina). It deals also with the
question of how charity becomes pure or impure.> These ideas
were very interesting and stimulating to the people who were
very anxious to acquire some merits for the next world, as they
could by giving alms according to their means, in keeping with
this classification. The Vessantara Jataka (No. 547) which 1s
regarded as the example of the 1deal of charity was a popular
sermon too ; it notably aroused humane sentiments.?

The Devadita-sutta® is another sermon mentioned.®> It gives
a vivid description of the tortures and pains which evil-doers
have to undzrgo in hell. This sermon must have been very useful
in frightening away ignorant and wicked people from evil deeds
like killing, stealing and drinking, when they could not appreciate
any other moral or social obligations to abstain from evil and

to be good.

Rsv. 11, pp. 163, 189.
M. 111, p. 256 fi.

. AA p. 386.

. M. HI, p. 191 f.

5. Rsv. 11, pp. 133, 135. A hunter named Vidhola heard this sermon
twice at the Tissamahavihara at Mahagama.

w b
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Some of the sermons were intended to arouse in the listeners
an interest 1n socilal service. For instance, the Gilana-sutia,?
preached by Deva Thera, inspired King Vohiara-Tissa (269-
291 A.C.) to provide medical facilities at the five residences
(paicavasa).” llanaga (93-102 A.C.) who was inspired by the
1deal of seltless service to one’s fellow beings, even at the risk of
one’s own life, embodied in the Kapi-Jataka (No. 407)3 preached
by Mahia-Paduma Thera, the Jataka-bhianaka of Tuladbara,
restored the two tanks Tissa-vapi and Diira-vapi and some monas-

. . ]
teries in Rohana.?

Side by side with this kind of popular moral lesson, more
dificult suttas like the Dhammacakka and the Satipatthana were
also preached to the public.®> But how many people intelligently
understood the meaning of these suttas is very doubtful.® The
Satipatthana was held In such high esteem that it was popularly
believed that even a ratsnake and some 500 bats were reborn in
better states as the result of merely listeming to the sound of a
recitation of that Sutta.” Accordingly, we may assume that just
n order to gain merits for the next world, the great majority ot
the people listened to it even if they could not understand it at

all.® The Ariyavamsa. which was usually ceremoniously preached

was another popular sutta which the devotees were eager to hear.”

. See s. v. DPPN.

2. Dpv. xxii 41 ; Mhv. xxxvi 29.

3. See s. v. DPPN.

4. Dpv. xx1 42 ; Mhv. xxxv 30-32.

5. Rsv. II, pp. 136, 191 ; DhpA 11, p. 600.

6. But a beautiful girl named Hema in a village to the west of Anuradha-

pura is sald to have studied the Dhammacakka with its commentary
(Rsv. 11, pp. 136-137).

7. Rsv. 1I, pp- 132, 190. It was the famous Dhammarakkhita of
Talangara who recited the Salipatthana-sutta to the ratsnake.

8 Even today most of the lay devotees in Ceylon who observe althanga
sila (ata-sil) on poya days recite the Satipafthana-sutta from the beginning
to the end, usually followed by a Sinhalese paraphrase. Some of them
know most of it by heart. But they do not usually understand its signi-
ficance. Yet they read it and listen to it becanse they hold it in high esteem
and believe they acquire merit by so doing.

9. See below p. 268 ff.
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There are other suttas like Andhakavinda,® Asivisopama,! and
Maha- Buddhasthanada® mentioned as famous sermons.3

Acquiring merit of various kinds, as security for the next
world, was the motive underlying the religion of the laity, from
the king down to the poor peasant. Wealth, health, beauty,
longevity, intelligence, power, high-caste and the like, which the
people desired, were the results of good karma. People tried.
therefore, to do good and to be good 1n order to obtain these happy
conditions. It was easier for the ordinary man to do deeds which
were considered meritorious than to develop a good and pure
spiritual character. We have seen in Chapter XII how hard
certain monks strove to attain the higher spiritual states. But
with regard to the laity, the spiritual side 1s seldom mentioned,
either in the Pahh commentaries or 1n the Chronicles, and all their
religion seems to be limited to external = meritorious ” deeds.

Sonme laymen seem to have had a note book called Puiiia-
potthaka “ Merit-Book ™ in which their mentorious deeds were
recorded. This was usually intended to be read at the death-bed,
so that the dying man might gladden his heart and purify his last
thoughts to ensure a good birth. There 138 no reference to suggest
that any bhikkhu had a *“ Merit-Book '.# Monks were interested
in their spiritual development, and there was no wayv of recording
this in a book. The ““ Merit-Book ”’, therefore, served no useful
purpose for monks while it was a valuable treasure for laymen.
Hence, King Duttha-Gamani had a ** Merit-Book ”’, and 1t was
read by his secretary (lekhuka) at his death-bed.® ‘ Merits ™
recorded in it were deeds like building cetivas, giving alius to the
Sangha and holding festivals.®

All meritorious deeds were not equal in value : different deeds
produced different results. So the devotees, particularly kings.

1. s. v. DPPN.
2. Probably same as Mahdasihanada-sutta. M. 1, p. 72 ff.
3. Rsv. I, p. 63 ; Dpv. xxii 50 ; DhpA II, p. 600.

4. It appears that bhikkhus had a note-book called multhi-potthaka
But in it were written the virtues of the Buddha and the Dhamma, and not
one’s meritorious deeds. MA p. 312.

5. AA p. 366 ; Mhv. xxxi 25.
6. See Mhv. xxxii 26 ff.
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were desirous of acquiring as much merit of different kinds as
possible. King Duttha-Gamani had heard that the gift of the
dhamma was greater than material gifts, and so he tried to preach
the Mangala-sutta at the Lohapasada before the Sangha, though
he failed in his effort * from reverence for the Sangha,”! The
king wanted to preach not because he could preach or because
there was any real necessity for 1t, but because he wanted to gain
that particular ** brand of merit ” which could be acquired only
by preaching. Since he failed in 1t, he did the next best thing,
which was more useful than his own preaching : he made arrange-
ments for preaching the dhamma throughout the Island, giving
rewards and gifts to the preachers.”

King Mahaculi Mahatissa (17-3 B.C.) who had heard that alms
given out of things earned by the sweat of one’s brow was highly
meritorious, worked 1n disguise in a paddy field, and with the
rice he earned as his wages gave alms to Maha-Summa Thera.
Agam he worked disguised as a labourer in a sugar-mill, and the
lumps of sugar he earned as his wages he offered to the monks.®
It was no doubt an interesting and instructive experience for the
supreme ruler of a country to work as a wage-earner with peasants
and workers, though that was not the prime motive of Mahacih
Mahatissa. Nevertheless he must have got a good deal of useful
first-hand knowledge about the lot of the poor.

Sangha-Tissa I (303-307 A.C.) heard in a sermon by Mahadeva
Thera of Damagallaka (or Damahalaka) of the particular merits
of rice-gruel, and he made suitable arrangements at the four gates
of the city to distribute gruel to the monks.*

Particular kinds of merit were sought to be acquired not only
to obtain the desired result in the next life, but also to ensure
safety in this, We have a graphic example of this in the story of
Vasabha (127-171 A.C.). He was told in confidence by an
astrologer (‘koré-p&_tbu.ka) whom he consulted that his life would
last only for 12 years. Guarding the secret strictly, he inquired
from the Sa,ngha, whether there was a wayv to lengthen hfe. They

l. Mhv. xxxii 42-43 ; Rsv. I, p. 77.
2, Ibid. xxxi1 44.

3. Ibid. xxxiv 2-5.

4. 1brd. xxxvi 68-69.
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said ‘“ yes ”’ and described the way : give water-strainers,! offer
dwellings, look after the sick, repair ruined buildings, practise the
five precepts,® and observe the eight precepts® on uposatha (psya)
days. These would lengthen life. Vasabha did all this and more.
And, we are told, he ruled for 44 years !4

We have seen earlier how several kings and commoners offered
themselves and their children and relatives as ‘““slaves” to
monasteries and redeemed them again. All this was done to
acquire double-fold merit in one act : first by offering them as
‘““slaves,”” and then by donating money to monasteries to liberate
them from °‘ slavery.” The * offering of the kingdom ” by
several kings to the Sasana, as shown above, was in the same
category. The monks were wise, and they always returned the
‘““ offer ”’ back to the king himself with advice to administer the
government justly and righteously.?

Religion was often no deterrent to kings when their political
power was endangered. They forgot religion and killed one
another, even plundered monasteries, as long as they were intent
on seizing the throne. But immediately after thev ascended the
throne they become devoted and religious, and begin to perform
“ meritorious ' activities, mainly to evade the evil consequences
of their past. There are many examples of this tendencv n
history.

1. Parissdvana °* water-strainer ~’ is one of the 8 requisites of monks
(attha-parikkhara). It is used for straining water before drinking to save
the lives of little creatures that may perhaps be in the water.

2. (1) Not to kill; (2) Not to steal; (3) Not to commit adultery ;
(4) not to tell lies ; and (5) not to take intoxicating drinks.

3. (1) not to kill ; (2) not to steal ; (3) to abstain from sexual life :
(4) Not to tell lies ; (5) Not to take intoxicating drinks ; (6) Not to take
solid food after noon ; (7) Not to decorate the body with garlands. perfumes
and ointments ; and (8) Not to use highly comfortable and luxurious beds
and seats.

4. Mhv. xxxv 71-100.

5. E.g., Saddha-Tissa offered the kingdom to Kala-Buddharakkhita.
The thera said : tumhehi mahardaja, attano pasanndkdro kato ; amhe pana
amhikam dinnam rajjam tumhakam yeva dema ; dhammena samena rajjam
kirehi maharaja—‘ O great king, you have expressed your sense of devotion.
We, on our part, return to you the kingdom given to us. Rule righteously
and justly.” MA. p.470. Moggallina offered the umbrella of the dominion
to the Sangha, but they returned it to him : chattena sangham pijesi, sangho
asseva nam ada—{Mhv. xxxix 31.
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After relating the various religious activities of Kassapa, the
patricide, the Mahavamsa says that he was “ afraid of the other
world.””?  Dathopatissa I seized the valuable objects in the
three fraternities and in the relic chambers, carried away the
golden 1mages, and broke the umbrella of the cetiya at the
Thiparama and took away the golden ornaments and precious
jewels. Later he repented (mppatisari) and to atone for his evils
(desetum papam attano) he built the Sakavatthu-vihara, endowing

it with revenue.?

In order to maintain his army Kassapa 11, as yuvarija, broke
open the dagibas at the Thiparama and the Dhakkina-vihara
in addition to several other holy places, and seized valuable
treasures offered by former kings. But when he became king,
with the idea of ** destroying his evil kamma > (nasam papassa
kammassa karissamitr) he spent liberally and performed many
religious deeds, like building and repairing monasteries, granting
endowments, and holding festivals and ceremonies.?

Buddhism was a refuge and a protection not only in the next
world, but also in this. In time of political danger many princes
entered the Order of the Sangha to save their hves. For instance,
Kanittha-Tissa (16-38 A.C.) who was afrald of Queen Anulj,
became a monk, returned at the opportune moment, killed Anula
and became king.* So Silakala (524-537 A.C.) fled to India and
entered the Order for fear of Kassapa I. He returned home as a
Jayman after Kassapa’s death.®

But among the rulers of Ceylon there were some who were
really pious and religious, lhke Aggabodhi IV (658-674 A.C.).
He was so pious and just and so much loved by the people that,
it 18 sald, after his death his ashes were used by the people as
medicine.*

. Mhv. xxxix 19—bhito so paralokamli.
. Itid. xliv 131-135.

. Ibid. xliv 137-151.

. 1bid. xxx1v 29.

Ibid. xxxix 45-55.

6. Ibid. xlvi 37. In what manner his ashes were used as medicine we
have no information.

by e
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Whatever great differences and distances there might have
been between the various strata of society in matters mundane,
Buddhism brought them all close together on almost an equal
level at the place of worship.? Though the king was regarded as
supreme and above all other men, on oceasions of religious obser-
vances he moved freely with the commoners as a devotee. Some
of the rulers used to spend the whole day at the monastery
observing religious precepts. King Saddha-Tissa, for example,
1s sald to have spent an uposatha (paya) day (uposatha-kammam
karonto) at Raja-lena at Cetiya-pabbata.> The name Rija-lena
“ King’s Cave ” suggests that the king usually spent his poya
days meditating in this cave. It i1s quite likely that the other
‘devotees who observed afasil (atthargasila) on poya days spent
the day at the monastery as well.? On one of these occasions,
Saddha-Tissa 18 reported to have listened during the whole night,
standing unrecognized (afifiatakavesena),* to the Kalakarama-sutta
preached by Kila-Buddharakkhita under the Kalatimbaru (kalu-
ttmbhiri) tree (near Kalu-diya pokuna) at Mihintalé.?

Dathopatissa II (650-668 A.C.) was in the habit of observing
uposatha and listening to the dhamma.® But Aggabodhi V
(711-717 A.C.) was more democratic than all these. It is said
that he observed ata-sil on poya days ** with the people of the
Island ”” and * preached the doctrine to them in order to give
them supra-mundane happiness.”? | -

On such occasions the king was the spiritual teacher of his
subjects, and was almost like one of them. Nevertheless, the

1. But we have seen (above p. 237 n. 2) that Vijayabihu I had con-
structed a lower terrace at Samanola (Adam’s Peak) for low caste people
‘This was not usual.

2. There is at present at Mihintalé a cave popularly known as Rajagiri-
lena. Could this be the old Raja-lena ?

3. Those who observe afu-sil on poya days usually spend the day at the
monastery even today.

4. Probably not to disturb the audience.

5. MA. pp. 469-470.

6. Mhv xlv 25.

7. Ibid. xlviii 10—uposatham upavasali suddhim dipajanelr so, dhamman
ca tesam desels dalum lokuttaram sulkham.
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respect due to the ruler of the land was no doubt paid undimi-
nished by his subjects even at the monastery We can imagine.
what influence Buddhism had on the Sinhalese people and their
kings when we think of a king like Mahiciili Mahatissa who worked
like a labourer on account of religious devotion.

The most obvious and outstanding feature of the religion of
the laity was their tremendous devotion to the Sangha. This was
due to two reasons : first, the monk was the most trusted teacher
and guide and friend of the people. He intervened at all critical
moments and settled their disputes—even in State affairs. In all
matters, great and small, people went to him for advice, guidance
and consolation with the greatest trustfulness. Secondly, the
monk was even more helpful to them in the next world. Gene-
rally, men and women were more anxious about the security and
welfare of their next world than this one. 1t was the monk, and
no one else, who could help them there.

“Merit  was the investment that ensured security in the.
next world. The Sangha is called puiiiak-khetta * merit-field,”
where one could sow seeds of merit and reap a good harvest i the
next world. 1If the field was not fertile, the crop would be poor,
and the farmer must naturally be unhappy about it. If the
Sangha was 1impure, the charity bestowed on them would bring
poor results, and the donors must naturally be unhappy about it.
That was one reason why the kings and the people were so anxious
about the unblemished purity of the Sangha. There was,
of course, another obvious reason for this anxiety : the monks
were the teachers and guides of the nation, and if they were
corrupt, the whole nation would go astray. If the monks were

bad, 1t would be harmful not only to the monks themselves:
personally, but also to the whole nation—not only in this world,
but in the world to come as well.

The vast majority of people had veither the earnestness nor
the peace of mind necessary for practising the higher teaching of
the Buddha. Nor did they have the intelligence to understand
its significance. But they had the greatest respect and attach-
ment to the religion. They would give their life in its name, even
if they did not know what it really meant. So they expected
monks, who were the guardians of their life and conscience, here
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and hereafter, to practise the religion for them. They would take
part in that noble work and acquire some mernt vicariously by
supporting and protecting a devout Sangha, just as King Duttha-
Gamani supported and honoured the preachers in order to acquire
some merit of the dhammadana (gift of the doctrine), because he
himself was not able to preach.

To the ordinary layman, the monastery was the place where
Buddhism was preserved, and no monastery could exist without
the monk. Thus, ultimately the monk became the object through
which the laity could give expression to all their religious feelings
and devotions.

Accordingly, we find a display of devotion and attachment of
the laity to the Sangha which 1s touching and even surprising.
We learnt earlier that in the 2nd century B.C., the Chief Secretary
of the kingdom, Mahalé Viduriidunavs, happened to see *“ a man
and a woman in robes ’’ cohabiting in a park at Anuradhapura.
He was so miserable and unhappy about having seen such an act
committed by two members of the Sangha who were the ¢ guar-
dian deities of our race ’ (apa kula-deviyan), that he is reported
to have blamed his own eyes and blinded them by putting sand
into them, so that he might never again see a fault of the Sangha.
He was very careful that no one else should know about it. But
a raksasa (a super-human being) who watched over his interests
spoke to the Chief Secretary about the incident, and Viduriidu-
nivdé was very angry and remonstrated with the raksasa. The
story goes on to say that ultimately the minister's eyes were
miraculously restored.?

The whole story cannot be taken as literally true. Even if
such a thing never happened, the very fact that such sentiments
were recorded in the Dharmapradipikd indicates in unequivocal
terms how greatly some of the laity were devoted to the Sangha
and concerned about their purity, and further how careful they
were not to allow the faults of the Sangha to be canvassed 1n
public.

The maintenance of the Sangha was the bounden duty of
the laity. Therefore, Prince Duttha-Gamani once declared to

1. Dharmapradipika, p. 322.
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one of his aides-de-camp (cullupatthika) that he could not remem-
ber having eaten anything without giving some of it to the
Sangha.! But later he had once eaten a preparation of pepper
(maricavattikam) forgetting the monks, and he is said to have
built the Maricavatti-cetiya as punishment for this laxity.?

Upatissa I, Buddhadasa’s son (dth century A.C.), an extreme-
ly religious man who used to observe ata-sil (eight precepts)
four days a month regularly, expressed his devotion to the Sangha
in a novel manner——just the opposite of Duttha-Gamani: as
long as he lived he ate from the Mahapali, the public refectory
of the Sangha.® This was to show that he was the servant of
the Sangha. He must have eaten after the monks had been
served.

The devotion of the ordinary poor people was more genuine
and touching than even that of kings and ministers. The rich

had no difficulty in entertaining the Sangha, and there was no
need for them to sacrifice anything on that account.

But sometimes poor people fed bhikkhus while they them-
selves were actually starving. Some of them treated monks as
their own children. A poor old updsikd looked after Mahamitta
Thera of Kassaka-lena just like her own son. Her daughter
treated him as her brother. She fed the monk with the best
possible dishes within their means while she and her daughter
fed poorly. Mahamitta was greatly moved one morning when
he discovered this overhearing a conversation between the mother
and the daughter, and it is said that he became an arahant the
same morning out of compassion for the poor old woman.*

Some poor people mortgaged even their children to get money
in order to maintain the Sangha. Mundagutta, for Instance
mortgaged his son for eight kahapanas to buy a cow so that
he might entertain monks.® Diarubhandaka Mahatissa of Maha-
gama mortgaged his daughter for twelve kahapanas and bought

. AA. p. 365.

. Mhv. xxv1 16--17.

Yavajivan ca so bhunji mahapilvmhr bhojanam—Mhv. xxxvii 202-203.
DA. p. 570 ; MA. p. 237 ; AA. p. 276 ; VbhA. p. 196.

Rsv. 11, p. 32.

e
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a cow for the same purpose.!

He did even a more surprising
thing : he bought a meal for a monk who was in danger of inissing
his mid-day meal, with all the twelve Lahaparas he had saved
after working in a sugar-mill for six months with the hope of
liberating his daughter.®  The Rasavahini relates the story of
two women, Kincisanghia and Saddha-Sumana, who offered to
two monks the clothes they were wearing.®

In addition to their devotion to the Sangha m general, some
had their mtimate and favourite monks, to whom they were
personally more attached than to others. King Kutakanna-
Tissa (16-38 A.("), for example, had two such monks. One was
Cila-Sudhamma Thera of Girgimakanna. The king learnt from
the thera's mother what kinds of food he liked, and specially
prepared them for him. It 1s said, however, that the king was
not able to look straight at the thera’s face. 1t was perhaps due
both to the thera’s personality as well as the king's respect for
him. The king's attachment to Tipitaka Cullaniga was even
more intense.  Once the thera had a boil on his finger, and the
king out of great love for him put it into his mouth, and the boil
burst inside his mouth. The king's love for this thera was so
blind, it is said, that he swallowed the pus, thinking that it would
be disrespectful if he spat it out. Later on. when the thera was
fatally ill, the king attended on him, erying and sobbing.*

A certain wupasiha in Mahakhiragima was attached to Tissa
of Lonagiri.  She had prepared milk-rice (khirabhatta) tfor mm;
although many monks went to her house on pindapata, she would
not give it to them. Ultimately she offered it to Tissa when he
went there.® When Sanghadatta and her brothers went to a safe
place during the Brahmana-Tissa famine, they took with them
Cilaniga thera who was a friend of the family and looked after
him. ¢

1. AA. p. 277,

. Abid, pp. 277278,

Rev. 11, pp. 47, HO.

VbhA. p. 319,

5. MA. p. 5455 AA. pp. 653-054.
6. Rsv. 11, p. 178,

t-
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Attending grand festivals and going on pilgrimages were two
features that combined entertainment with religion. It i1s said
that people travelled long distances to attend some festivals,
beautifully dressed according to their means.! Some of them
visited places of worship not only in Ceyvlon but also in India.%
Sometimes pilgrims received even roval patronage.® 1In the
12th century there was a free alms-hall (danasalavak) established
by Queen Lilavati to give alms (dan denu sasiidaha) to the poor
who came to Anuradhapura from various directions.* To open a
permanent establishment to give alms to poor people was not
wsual. It 1s quite possible that this was established to entertain
the poor pilgrims who visited the holy city.

We have seen earlier® that in pre-Buddhist Ceylon spirit-
worship was one of the popular cults. The arrival of Buddhism
did not interfere too much with that belief. 1f fact, there are
manyv references in early Buddhist texts to spirits or deities

residing in parks, forests and various trees.®

There was no clash
therefore between Buddhism and the pre-Buddhist cult of spirit
worship. The only difference was that in Buddhist Ceylon ali

those deities were *‘ converted ’ to Buddhism. They were very
popular with the masses and Buddhists located them almost

everywhere.

There were rich and poor among them, just as among human
heings.” Some of them were so poor that a devata accepted some
food from a thera during the Brahmana-Tissa famine !8 h

Buddhists believed that there were some deities who were

very helpful to pious and religious people.®  Inthe same manner

I

. DAL p. 128 5 MA. p. 205.
. Rsv. 11, p. 30.

. Ibud. 11, p. 38.

. E.Z. 1, p. 179.

. See above p. 34 .

) I &

. Pacit. pp. 38-39; M. I, p. 307 —daramaderata, vanadevata, ?u“sha-
demfu, osadhitinavanappatisu adhivattha deval@ ; MA. p. 526.

. Rsv. 11, p. 11.
8. Ibid. 11, p. 151,
9. For popular belief in devatds sece Rsv. 11, p. 11, 14, 24, 51, 151. 165

c‘:‘;
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they believed in evil spirits, and mention is made of those who
could control and employ spirits (bhita-vejja) by the power of
incantations (manta).l

It 1s only natural that a Buddhist nation should adopt Bud-
dhist names as their own names. Accordingly, we hear of names
like Buddhadasa, Sangha-Tissa, Sanghadatta,? Moggallana,
Kassapa and Mahinda. King Buddhadasa is said to have given
to his sons the names of the great disciples of the Buddha. The
adoption of Buddhist names seems to have become a vogue
somewhat later, for no Buddhist names appear among the early
Buddhist kings. It isinteresting in this connection to observe
the influence exercised by different Buddhist relics on personal
names. The branch of the Bodhi-tree at Anuradhapura and
the Buddha’s Tooth, both brought from India, were the two
most 1mportant Buddhist relics. The Tooth relic was of greater
importance, and was always in the royal possession. Many
were the kings who compounded the word datha (tooth) with
their names, like Datha-pabhuti, Dathopatissa and Hattha-datha.
The name of the daughter of Aggabodhi I was simply Datha.3

In the same manner, the word Bodh: also was added to
personal names, like Sangha-Bodhi and Agga-Bodhi. There was
a thera called Bodhi-matu-Mahiatissa.4 Perhaps the thera’s
mother was called Bodhi-mata, the ‘ Mother of the Bodhi.”
One of the two daughters of Kassapa I was simply called Bodhi.®
In the 11th century there was a general named Kesadhatu-
Kassapa (Hair-Relic-Kassapa).® Some added to their name the
word dhatu ‘‘ relic’’ without any specification, as in the case of
Dhatu-sena. It may be that there was a belief that the name of
a relic added on to a personal name brought blessings and happi-
ness to the person who bore it.

1. Rsv. II, p. 142.

2. 1bid. 11, p. 181.

3. Mhv. xlii 10. Itisinteresting to note here that in India the Buddha's
Tooth was called danta. Cf. Dantapura (the city where the Tooth was kept)
and Danta-Kumara (the prince who brought it to Ceylon). But in Ceylon

it was called datha (Sinh. dala).

4. AA. p. 366.
5. Mhv. xxxix 11.
"hid. lvii 65, 67, 69, 74, 75.
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In ancient Buddhist Ceylon the uposatha (péya) day was a
public holiday. We have seen earlier, in the Badulla Pillar
Inscription, that all business stopped on péya days. Agga-
bodhi VIII (801-812 A.C.) had prohibited fish, meat and liquor
from being brought into the city on poya days.! The péya day
was meant for observances like ata-sil (attharnga-sila) and religious
activities. There were four such days in a month : full-moon and
new-moon and two quarter-moon days. All these four days were
public holidays.

We learn also from Fa Hien that, in the 5th century A.C. the
eighth, fourteenth and fifteenth days were treated as holy days.
He says : “ At the heads of the four principal streets there have
been built preaching halls, where, on the eighth, fourteenth and
fifteenth days of the month, they spread carpets, and set forth a
pulpit, while the monks and the commonalty from all quarters
came together to hear the law.””® It is quite possible that among
those who came to listen to the dhamma there were many who
observed the uposatha, 1.e., the eight precepts.

The fame of the Sinhalese as a religious nation had spread
beyond the Island’s shores, and Hiuen Tsiang, who heard about
it, wrote : < Theyv love learming and esteem virtue. They greatly
honour religious excellence, and labour in the acquisition of
religious merit.”?

1. Mhv. xlix 48.
2. Fa Hien, p. 104.
3. Hiuen Tsiang : Bk. XI, p. 235.



CHAPTER XVI
CEREMONIES AND FESTIVALS

We have seen 1 the previous chapter that the vast majority
of the lay people were not 1n a position to understand or practise
the essential teachings of the Buddha. But they had the highest
regard and deepest devotion to their faith, and they too required
a way of giving expression to their religious sentiments. The
development of spiritual character was too subtle for them and
far beyond their grasp. They needed something more tangible
and visible, that appealed to their senses, and rituals, ceremonies
and festivals supplied this urgently felt need, in addition to the
practices discussed in the previous chapter. What is religion to
one may be sacrilege to. another. It depends on the degree of
spiritual and intellectual evolution of each individual. Although
rituals, ceremonies and festivals were not in keeping with the
spirit of Buddhism, they were natural and inevitable develop-
ments, bound to come when the teaching of the Buddha bhecame
a popular state religion.

These festivals, though religious, were not dull or dreary.
There were in them liveliness and colour and variety. All reli-
gious ceremonies and festivals were accompanied by music,
dancing and singing. Kings are reported to have provided dancers
and musicians for religious services.! These festivals were so
attractive that people from long distances assembled to see

them.?

1. E.g., Bhitiya 1 (38-66 A.C.). Dpv. xxi 26, 27; xxii 3; Mhv.
xxxiv 60.
2. DA. p. 128 ; MA. p. 205 ; VbhA. p. 244 ; Smp (SHB), p. 219.
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Almost all public activities were connected with religion.,
Even secular undertakings were accompanied by some kind of
religious ritual.’

Unlike today, in ancient times opportunities for public enter-
tainment were few. Religious festivals provided both entertain-
ment and satisfaction of religious sentiment. Therefore, it is not
surprising that such ceremonies grew in number and were spread
throughout the year. In the following pages some of the principal
and 1mportant rituals, ceremonies and festivals will be discussed
in brief

PREACHING

Although preaching was primarily an exposition of the
dhamma for the edification of the listeners, in later times it
assumed the form of a festival. Sometimes people built a great
pavilion or hall (maha-mandapa) n a village, and organized whole-
night sermons (sabbarattym dkammasavanam). On such occasions
men and women and children assembled in great numbers from
long distances, and as it was difficult for them to get back to their
distant homes in wild, rural areas during the night, they usually
had to spend the night at the preaching-place, and the sermon,
too, had to be prolonged throughout the night.® The pulpit was
decorated with such ornaments as golden festoons.?®

Generally, at monasteries preaching started after sunset, and
it was announced by beating a gong.* The preacher used a fan
(vijani), as today.®

~In a full-dress preaching ceremony, which probably was spread
over both day and night, three monks took part as preachers at
different stages.® The first was called Diva-kathika, the *“ day-
preacher 7. As the term suggests, he performed his duty during

1. Thus, Hiuen Tsiang says that the king himself went to perform

rellglous rites on the occasion of pearl- ﬁshmg in 2 bay. Hiuen Tsiang
Bk. X1, p. 251.

2. DA. p. 128 ; MA. p. 205 ; VbhA. p- 244 ; AA. pp. 385-336.
3. Smp (SHB) p. 388.
4. MA. p. 1025 ; Rsv. I, p. 1.
5. DA. p. 535 ; MA. p. 187.
6. AA. pp. 23, 386.
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the day time. Most probably, his part was only to recite the
text. For, next came the Pada-bhanaka, the ““ word-reciter .
Evidently, s part was to paraphrase the sutta word for word in
Sinhalese, without details and explanations. The first did not
require much learning, but the second had to be fairly educated.
The third, who came Jast, was the most learned and most import-
ant of the three.  He it was who in fact preached the sermon with
detalls and expositions during the greater part of the night.  This
process must have proved efficacious enabling people to spend the
day and mght without monotony and weariness. !

We have seen in the previous chapter that at Anuradhapura
there were preaching halls built at the heads of the four principal
streets, and sermons were delivered there four times a month.

ARIYAVAMSA

Numecrous references i Pah commentaries and earlv inscrip-
tions show that 1 ancient Ceylon a very popular and great festival
was held to celebrate the preaching of the Ariyavamsa-sutta.?
It would appear that during several centuries before and after
the fifth century A.C. the Ariyavamsa was not onlv a popular
sermnon, but also an 1mportant institution held i high esteem for
the perpetuation of which grants were made by kings and
ministers and rich people at the time.

The Mahavamsa says that King Vohara-Tissa (269-291 A.C.)
had established all over the Island a regular giving of alis at
every place where the Ariyavamsa was preached.®

From the Tonigala Inscription of the 4th century A.C., we
learn that a handsome grant in paddy, widu and beans was made

1. Day and night preaching for several days was in practice In some parts
of Ceylon till recently. This form of preaching was known as Sarigi-bana
‘“ the preaching of the Sangiti or Nikdyas ™.

2. For a comprehensive discussion of the Ariyavamsa festival see my
article on The Significance of ** Ariyavamsa ” in the UCR. Vol. I, No. 1,
p. b9 fi.

3. Mhv. xxxvi 38. Geiger, in translating this verse, was not certain
what the term Ariyavamsa actually meant, and offered a suggestion :
‘“ Lit. book of the holy ones, probably the life-stories of men eminent in the
Buddhist church, which were read aloud probably for the edification of the
people.” (Mhv. tr. p. 268, n. 6). But now we have no doubt that it was
the Ariyavamsa-sutla.
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by a person named Deva(ya), the son of Siva(ya), a member of
the Council of Ministers, with the stipulation that the capital
should remain unspent, and the interest should be utilized for
providing meals to the monks at the Yahisapavata monastery
(situated most probably at the site of the present ToOnigala near
Vavuniya) for the purpose of conducting the Ariyavamsa.l

Two rock inscriptions from Labuitabindigala® (about the
bth century A.C.) in the North-Central Province record that a
certain man called Sirinaka deposited 100 kahavanas and another
person called Natalavitiya Siva gave 20 kahavanpas to a great

monastery known as Devagirl for the purpose of conducting the

Ariyavamsa.®

The popularity of this festival can be understood by the many
references to it in literature. The Anguttara Commentary* gives
an example of & woman who went five yojanas suckling her babe
to listen to & sermon on the Ariyavamsa by Dighabhinaka Maha-
Abhaya Thera. In the same Commentary® we read that thirty
bhikkhus who were 1n retreat for the rainy season (vas) at Gavara-
vala-angana preached the Maha-Ariyavamsa fortnightly on poya
days.

The Rasavahini® records three stories in which the Ariyavamsa
is referred to : the first is of a thera from the Kudda-rajja Province
going to the Mahavapi-vihara in Mahagama® to listen to the

1. KB.Z. 11, p. 177.
2. Ibid. 111, pp. 250, 251.

3. In all these inscriptions the word used 1s Ariyavasa. Paranavitana
translates it as * holy vassa ”’ which is a mistake. See my article on The
Significance of ** Ariyavainsa >’ referred to above.

4. AA. p. 386.
5. Ibid. p. 385.

6. Rsv. 11, pp. 4, 183, 190.

7. The so-called Naga-mahavihara on the bund of the Yoda-vava
(Giant’s Tank) on the Tissamaharima-Kirinda road. The Ven. Ganégama
Indasira Nayaka Thera, the present incumbent of Tissamaharima, informs
me that the present Niga-Mahavihira is a misnomer, and that it is the old
Mahavapi-vihira of the Rasavahini. H. E. Amarasekara, late Mudaliyar
of the Magam Pattu, it would appear, had given the present name to the
vihara, under the wrong impression that it was the old Niga-Mahavihara.
The word ydda (P.yodkha) as used in Sinhalese has two meanings: (1)
*“ warrior,” (2) ‘‘ big.”” Where it means * big,”’ the word ydda is inter-
changeable with maha (P. mahd). So the present ydda-viava might have
been the Mahavapi or Maba-viava of old after which this vihara was

named,
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preaching of the Ariyavansa, which was an annual occurrence of
the place at the time.  Further, the story tells us that multitudes
assembled there even from distances to listen to this sermorn.
The second is that during the reign of Dubbitthi Mahirajal the
Arigacamsa was preached once every six months at Udumbara-
mahavihira (Dimbuligala). and people assembled there from
withun four gojanas, and elaborate preparations were made for
the festival (mahantan pigacidhanam). The third instance is
that of the preaching of Ariyaramsa as a festival (Ariyacamsa-
desand-mahe vattamane) at a mouasterv called Arivikara-vihira
near Kumbala-Tissapabbata.

Though the Adriyavamsais a “* sevinon 7 to bhe preached, it was
so famous that Buddhaghosa mentions it 1in s Vesuddhimagga
as a proper name, merely calling 1t Ariyaecainsa. bemg evidently
quite confident that the reader would understand that it was the
sermon that was meant. The context m which 1t occurs seems
to indicate also that when an example of a sermon was needed,
it was the A riyaramsa sermon which came to Buddhaghosa’s mind
most readily.®  This is further borne out by the fact that there
were certain theras known as Arigacanisa-bhanakas distinguished
for preaching the driyacansa-suita, and that they are sometimes
quoted as authorities in the dhamma.*

What was this Ariyevamsa-sutta, so important and so popular
10 anecilent Cevion /

Numerous comnientarial references® which are analvtical and
descriptive of the contents of the driyavanisa lead us to fix as the
text of this celebrated sermon a sutta found in Urweela-vagga ot
the Catukka-nipata in the dngattara-nikaya® 1t deals with the
four Ariyarvamsd, and seems to have been known by several names:

Ariyavamsa, Maha-Ariyavamsa and also Vamsa-sutta.

1. i.e., Mahidathika Mahiniga (67-79 A.(L).  For identification sec
my note on Dubbitthi Makiardja in the UCR, Vol. I, No. 2, p. 82.

2. Even today, at Dimbuligala during vas season the Ariyaramsa
preached, which is significant of the persistence of the old tradition.

3. Vsm. p. 50.

4. SA. I11, p. 151.

5. For these refercnees and details see UCR. Vol. I, No. 1, pp. 63-61.
6. A. p. 204.
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The four sections of the sutta are as follows :

I. A bhikkhu is satisfied with whatever robes he gets,
praises the value of contentment in whatever robes
he obtains, does not commit any impropriety in order
to secure robes, nor does he exalt himself or look down
upon others on account of his possession of this quality
of contentment. So 1s he with regard to :

II. Whatever food he gets, and
III. Whatever lodgings he is provided with.!

1V. The bhikkhu takes delight in meditation and abandon-
ment (bhavandaramo hote bhavanarato, pakanaramo hoty
pahanarato). But on account of this quality he does
not exalt himself, nor does he look down upon others.

This, in brief, 1s the driyevamsa-sutta, and it contains the
essence of the life of a bhikkhu on whom the perpetuation of the
Sasana depends. No wonder then that it 1s so highly commended
in Commentaries and held in esteem hoth by the Sangha and the
laaty.

Buddhaghosa’s Commentary on the sutta says that by the
first three ariyavamsa the whole of the Vinaya Pitaka would be
described, and by the fourth the other two Pifakas. Thus the
preacher of this sutta could bring all three Pitakas to bear on his
sermon. The Commentary gives further instructions to the
preacher as to how the bhavanarama-ariyavamsa, the fourth and
most important one, should be elaborated. It should be described,
says the Commentator, according to the Nekkhamma Palev in the
Patisambhidamagga, the Dasuttara-sutta of the Digha, the Sati-
patthana-sutta of the Majjhima and the Niddesa in the
Abkidhamma.* These detailed instructions to preachers are
further indication of its popularity and importance.

Its preaching was accompanied by a festival, as already
mentioned, but it 1s not quite clear whether there was a particular
period of the year for its celebration, and if so, what that period
was. The Rasavahin? says that at the Mahavapi-vihara at

-~ 1. According to the Commentary, gilanapaccaya (medical requirements)
18 included in-the pipdapata {food) itself. AA. p. 493.

2. AA. p. 494.
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Mabhagima the dAdriyavamsa was preached annually and at
Dimibuliagala ouce in every six months.! At the Devagiri-vihira,
too, 1t was once a year though we are not told when.? But the
Tonigala Inseription specifically lays down that it had to be done
on “ the twelfth day of the bright half of the month of Nikinm
during every rainy season .3 Some thirty bhikkhus who under-
took the eas during the rainy season at Gavaravila-angana used
to preach the Ariyavamsa once a fortmght on poya days.

When we consider the fact that even today. during the was
season, according to the traditional practice, bhikkhus become
more religious-minded, perform the wposatha ceremony more
regularly, and preach to the lay devotees more frequently, it may
not be wrong to conclude that the driyavamsa was celebrated
regularly during the vas season.  This is not to deny that it might
have been preached during the other seasons of the vear according
to the wishes of those who performed the celebration.

The fact that kings and muntsters and other well-to-do persons
contributed generously towards the ** performance of the Adriya-
vamsa ' proves that it was a festival which required a considerable
amount of expense. Perhaps, meals and quarters had to be
provided for the bhikkhus who came from distances and stayed
at the spot for a few davs, and temporary sheds perhaps had also
to be put up for the multitudes that came to hear the sermon.

There 1s some reason to suppose that the Cevlon tradition was
a continuation ot an Iudian tradition which was prevalent during
Asoka's time. In this connection the mention of Aliyavasine in
Asoka’s Bhabru Edict 1s of interest.  In this inseription. addressed
to the Sangha, Asoka recommends the monks and nuns of the
Order, and the lay disciples of either sex, frequently to hear and
to meditate upon seven selected texts from the Pali Canon. among
which Aliyavasani ts meluded.  Opinions differ as to what this

1. Rsv. 1l, pp. 4, 153.
2. B.Z. 111, pp. 250-251—anahavajarana.

3. K.Z. 111, p. 178—vanaya vanaya atovasaht Nikamaniyacada punamasa
dolasa-paka-divasa.

4. AA. p. 385. 1t is signiticant that even the Sikyan Upananda, that
notorious imposter, went about preaching the Ariyavamsa. during the vas.
seagons. (JA. Ll p.310; 111, p. 233).
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