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PREFACE

The SANGHA (Buddhist Monkhood) has received hitherto far less
than its due measure of importance in extant studies on Buddhism.
The Sangha originated 1n India: 1ts history in this country, where
Buddhism 1s now extinct as an institutional religion, 1s the history of
the growth, progress and organization of a great culture that is
interwoven in 1ts historic culture-complex.

A sketch of primitive Sangha life and organization was attempted
by me in my youth in the book, Early Buddhist Monachism, pub-
lished i1n Triibner’s Oriental Series, so far back as in 1924. In the
preface to its recently published Indian edition (Asia Publishing
House, Bombay, 1960), I have called attention to its inevitable
lack and limitation:

‘The book presents a picture in outline of the Buddhist Monastic
Order in its growth and development during the first three or four
centuries of Buddhism. The need remains yet for a longer dynamic
view and more extended historical perspective, for the Buddhist
Sanghas, whose early evolution is the theme of this book, continued
to function in this country, especially in the east and the south, for
many more after-centuries. The great monastic universities in the
east like Nalanda, Vikramséila, Odantapura and Jagaddala represent
the last fine efflorescence of Buddhist monachism, and they were
wiped out only towards the close of the twelfth century by the
fanatic violence of the Muslim invaders of Bengal and Bihar,’

The object of the present work is to supply this ‘longer dynamic
view and more extended historical perspective’.

The work has entailed concentrated research work over two and
a half years and could not have been undertaken but for the generous
encouragement and active support of Dr Malalasekera, renowned
Buddhist scholar of Ceylon, recently ambassador for his country in
Moscow. It was through his initiative that a Senior Research
Fellowship of the University of Delhi was awarded to me enabling
me to carry through this work and also making available to me
the ripe scholarship of Professor P. V. Bapat, then Head of the
Department of Buddhist Studies in the University. His suggestions
and corrections, supplemented by Dr V. V. Gokhale’s, were very
helpful for which I remain grateful.

My source-materials come under two main categories—literary
and archaeological.

The literary materials had to be gathered from four languages,
Sanskrit, Pali, Chinese and Tibetan. For helping me in the last two,

I am indebted to Miss Latika Lahiri of Lady Irwin School, New
A#
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Delhi, who studied Chinese for several years in Peking and provided
me with translations from Chinese, and to Dr Lokesh Chandra and
Lama Chimpa of the International Academy of Indian Culture,
New Delhi, for translations from Tibetan.

For the archaeological matenals, I had not only to investigate
the reports and memoirs of the Archaeological Survey of India, but
also to make extensive field-studies of archaeological sites where
monastic caves and remains of ancient monasteries still exist. In
describing or tracing the history of the monasteries, I have had in
several instances to draw upon my own personal knowledge
gathered on the spot. I am grateful to the officers of the Archaeo-
logical Department, especially to Mr Ghosh, Director-General, and
Dr Patil, Deputy Director-General, for providing me with liberal
facilities for my field-study as well as for a sheaf of useful photo-
graphs. Dr Moreswar Dikshit (now working in the Madhya Pradesh)
was kind and generous enough to lend me an unpublished work of
his and allow me to draw from it some materials for which acknow-
ledgement has been made in the book in due place.

I am indebted also to my talented daughter, Miss Krishna Dutt,
MSc, for the preparation of the Index, a task of great labour
willingly shouldered by her, and to Mr Indra Varma for the maps
and sketches included.

In writing this book, it was not the scholar and specialist that
I had exclusively in view. The subject is likely to interest today the
educated public in our country. Curiosity about our ancient Buddhist
past 1s now more widely diffused. Visitors by hundreds who go to
see the famous monastic caves of western India, Ajanta, Kanher,
Pandulena, Karle, etc. and the monastic remains of northern India
at Nalanda, Sarnath, Sanchi, Rajgir and other sites will derive a
new zest from some knowledge of their historical background and
some idea of the part these monasteries played in our ancient life
and culture.

A reconstruction of the history of the Buddhist Sangha in India
has, so far as I am aware, not been attempted yet. I have had to
break new ground which seemed at places nearly intractable for the
lack of reliable historical data. If those scholars to whose critical
judgement I must leave this work be in a position to say that this

humble attempt at historical reconstruction has been worthwhile,
I shall deem my labours amply repaid.

New Delh:
June 30, 1960 SUKUMAR DUTT
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NOTES ON THE TEXT

In reading the text, the following points should be taken note of:

(1) Use of Palt and Sanskrit forms of words

In the present work a number of words will be found either in Pali
or in Sanskrit form. The general principle which has been followed
in this matter is to take the form which appears in the source
drawn upon, Pali or Sanskrit. The language of Theravida Buddhism
1s Pali, while that of later Hinayanist schools (e.g. Sarvastivada)
and of Mahayana Buddhism is Sanskrit. A considerable number of
terms, relating to the religion, is common in Pali and Sanskrit
variants. ‘Buddhist Sanskrit’, however, is not exactly ‘Classical
Sanskrit’ and Franklin Edgerton’s Buddhist Hybrid Sanskrit (Yale
University Press, 1953) i1s a standard work on the subject.

Below are a few examples of variants between Pali and Sanskrit:
P. Acariya—S. Acaryva; P. Amata—S. Amyta; P. Bhikkhu—S.
Bhiksu; P. Bhatti—S. Bhakti; P. Cetiva—S. Caitya;, P. Dhamma—
S. Dharma; P. Hammiya—S., Harmya, P. Magga—S. Marga;
P. Panna—S. Prajiia;, P. Patimokkha—S. Pratimoksa; P. San-
ghakamma—S. Sanghakarma; P. Sattha—S. Sdsta; P. Thiipa—
S. Stiipa; etc.

(11) References 1n the Footnotes

The system of reference in the footnotes 1s as follows:

(a) Onginal texts in Pali and Sanskrit are referred to by chapter
and paragraph (e.g. Mahavagga, I. 11, 1; Mahaparinibbana
Suttanta, III, 8; Dipavarmsa, 5, 52; Chandogya, 2, 23; Panini
III, 2, g7; Mahabhasya, III, 1, 26).

() For published works, excepting well-known and standard ones
(like Rhys Davids’ Buddhist India, Nanjio's Catalogue of the
Chinese Tripitaka, etc.), the author’s name, the name of the
publisher and the edition or the year of publication are given
in the earlier references, but in later references only the author’s
name and an abbreviated title, as Beal’'s Buddhist Records,
(Nilkanta) Sastri’'s Comprehensive History, Ray Chaudhuri’s
Political History, Liders’ List, etc.

(¢) Cross references are given according to Part and Section of the
work (e.g. Part II, sec. 3).

(d) In order to avoid repeating myself, I have made some references
to my two earlier titles—FEarly Buddhist Monachism, published
in 1924 by Kegan Paul, Trench, Triibner and Co. in Triibner’s
Oriental Series; and The Buddha and Five After-Centuries,
published by Luzac and Co. in 1957.



'Go forth, O Bhikkhus, on your wanderings, for the
good of the Many—for the happiness of the Many,
in compassion for the world—for the good, for the
welfare, for the happiness of gods and men. Let
not two of you go the same way.

O Bhikkhus, proclaim that Dhamma which is
gracious at the beginning, at the middle and at the
end.’

Caratha bhikkhave carikarh bahujanahitaya bahu-
janasukhaya lokanukampaya atthaya hitaya suk-
hiya devamanussinam Ma ekena dve agamittha.
Desetha bhikkhave dhammarh adikalyapam maj-
jhekalyanam pariyosanakalyanar.

Mahavagga, 1, 11, 1.
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INTRODUCTION

BuppHIsM, now extinct in India as a formal and institutional
religion, has a history in this country spanning nearly seventeen
centuries (fifth Bc-twelfth AD). It 1s not the mere history of a
faith, though it has been approached too often from this viewpoint
only.

Taking Buddhism solely as an ‘-ism’, just a form of faith or system
of religion, its history has been sought to be traced through its
doctrines and philosophies, its sects and schools, 1ts affinities and
inter-connections with other Indian systems of faith or philosophy.
This, however, 1s an introvert view: what 1t fails to take in is that
aspect of the religion which related 1t most closely to the life of the
people—the aspect that is seen in the organization of its monkhood
(Sangha) and the functioning of its monasteries (Viharas). 1t 1s the
cultural aspect of the religion which 1s perhaps historically and
sociologically more significant.

Culture has been defined by scientists in various terms: over a
hundred and sixty definitions are listed in a crntical review by
Kroeber and Kluckhohn. But the simplest, broadest and pithiest
one 1s by the eminent American anthropologist, Henry S. Coon, who
identifies culture with the ‘sum-total of things people do as a result
of having been so taught’.?

India had in the past a culture that took its ‘teachings’ from
Buddhism—one extraordinarily long-lived and widespread, that
endured over a millennium and a half, spread in 1its flourishing
periods within that wide span of time from end to end of the country.
It has left its vestiges scattered all over the land 1in what are now
‘archaeological remains’.

Except for a struggling forlorn existence in a few obscure localities,
the Buddhist religion, along with its monk-organization, the
Sangha, was extinct in nearly all parts of India over eight hundred
years ago. It had been before that in a state of lingering decline
for several centunies. The causes of this decline are complex and
obscure and still await exploration. What comes, however, into
comparative clearness is that Hinduism in its various forms that
displaced Buddhism had amalgamated with itself many of its later
developments and finally accepted its divine Founder into its own
pantheon.

1 Carlton S. Coon in The History of Man (London, Jonathan Cape, 1955), p. 5.
See also Culture: A Critical Review of Concepts and Definitions, Peabody Museum,
Harvard University, Vol. xlvii, No. 1 (1952).



20 INTRODUCTION

But the culture Buddhism had ‘taught’ and the monkhood and
monasteries it propagated undoubtedly survived: 1n fact, i1t re-
mains to this day a vital functioning part of our cultural hentage.

It was 1nevitable, however, that with the extinction of Buddhism
as an organized institutional religion this Buddhist culture should
lose 1ts form and contour—no longer recognizable by its Buddhist
affibation.! Yet we are made aware in subtle ways how much of its
substance remains as ‘crypto-Buddhism’ in our cultural complex—
for a hittle delving below the surface reveals it in certain orientations
of our philosophy, valuations in our ethics, even in some of the
Institutes of indigenous law.? Less tangibly it inheres and persists 1n
our outlook on life and our attitude towards its problems.

The Buddhist culture cannot be disposed of as a mere historical
phenomenon in our culture-history: it has been borne along by the
stream of 1ts continuity and is part of its continuum. The history of
this culture i1s bound up with the history of the Sangha.

The SANGHA has a two-fold meaning in Buddhism—'an entire
monk-fraternity’ or ‘the bond of association among monks’, referring
In the former to a ‘body of persons’ and in the latter to the ‘confedera-
tion which makes them one body’. As we shall presently observe,
both concepts of the Sangha, concrete and abstract, appear in usage.
In the Creed of the Three Jewels (T7:-ratna), the panty in which the
Sangha is placed with the Buddha and the Dhamma is meaningful:
it forbids the facile half-baked notion that it represents in Buddhism
only the organized missionary agency of a proselytizing faith. The
Sangha is differently conceived in the system. In fact a comprehen-
sion of the triune concept of the creed is essential in our approach to
its history. The concept is vitally correlated not merely to the nature
of the Sangha’s functioning, but it sets the course of its evolution
and pre-conditions its history.

1 It is only by very rare flashes that the recognition occurs. A well-known instance
is the saying of Ravisena in the Padmapurana that the Maya-vada (Theory of
Illusion) of Vedanta philosophy is covert Buddhist doctrine {(Mayavadamasacchastram
pracchanna-bauddhamucyate). (Padmapurdana, uttarakhanda, ch. 263—Anandasrama
Sanskrit Series, No. 88, Poona, vol. 4, pp. 1834-5). Usually, however, the Vedantist
philosophers are anxious to hide their indebtedness to Buddhism. Thus Gaudapada,
who was Sankara’s ‘spiritual grandfather’, though in his Karika he is heavily
indebted to Buddhist Mahayanist philosophers, both in terminology and in 1llustra-
tions, protests, as says Dr Radhakrishnan, ‘rather overmuch that his view 1s not
Buddhism. Towards the end of his book, he says, ““This was not spoken by the
Buddha'' ' (see History of Philosophy, Eastern and Western, vol. i, p. 273). The words,
quoted from Gaudpiada’s Karika (see Alatasanti-prakarana, iv, 99) have, however,

lent themselves to different interpretations. See Mahadevan's Gaudapada—A Study
in Early Advaita (Madras University Philosophical Series, No. 5, 2nd Ed., 1954),
p. 214 ff.

pp2 Researches into Hindu Law have revealed various traces of Buddhism in it.
See Tagore Law Lectures—K. L. Sarkar’s The Mbtmamsa Rules of Interpretation as
applied to Hindu Law (pub. by Calcutta University, 1905), pp. 20-24, and K. P.
Jayaswal's Manu and Yajhavalkya (pub. by Ibid, 1930), p. 62. Prof. Sarkar’s
hypothesis is that both Yajiavalkya and Vijiane$vara were influenced by Buddhism.
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In the very nature of the religion and in the form 1t first appeared
in, was implicit the bond that binds the Buddha, the Dhamma and
the Sangha together in the creed.

Buddhism has been presented too often in manuals and learned
treatises as a system of thought and doctrine. The paradox of it is
that 1t was not as an ‘-ism’ that it was first given to the world: it
was concetved not as a system to be posited but as a message to be
preached !

A system has no inner necessity to be propagated, but Buddhism
had—and a pointer to this is the well-known scriptural legend that
became the nidus of the doctrine, far-reaching 1n its consequence, of
the Samma-sambuddiia and the Pacceka-sambuddha.?

The legend describes how the Founder, having received in his
Bodht (spiritual cognition) the Highest Truth and in virtue of it
become the Buddha, passed on to a higher stage of attainment as
the Samma-sambuddha (‘Teacher of all men’). Unique in this attain-
ment among all the ‘enlightened ones’ of the world, he 1s singled out
under this character by the Buddhist as the object of highest adoration.

Yet, as an Upanisad says: 'From the bliss of the highest truth
(Brahmananda) speech recedes, along with all activities of the mind.’3
One who has attained to this bliss becomes therefore a AMauni
(‘Silent One’). But the Founder of Buddhism became not a Alauni,
but a Saiétha (Teacher). This translation from a Buddha to a Sattha
1s attributed by the ancient maker of the legend to external adventi-
tious causes—the intercession of Brahma Sahampati, the vision of
the miseries of all ‘unenlightened’ creatures, and the upsurge of
compassion (Karund) in his heart. Read between the lines, it is a
symbolical way of stating that the realization dawned upon the
Buddha that the truth rece'ved by him had a dynamic quality: it
had need to be converted into a message—and that otherwise, in
the static form of Knowledge received and kept by the recipient, it

! This 1s how the paradox is presented i1n the Mahayana system in the course of
the following dialogue between the Buddha and Subhiti in the famous Mahdyana
sittra, Vajra-cchediRa:

‘The Lord Buddha addressed Subhuti saying: ““What think you—has the Lord

Buddha really attained to the supreme spiritual wisdom or has he a system of

doctrine which can be specifically formulated?”

‘Subhiiti replied saying: ‘‘As 1 understand the meaning of Lord Buddha’'s discourse,
he has no system of doctrine which can be specifically formulated; nor can the Lord
Buddha express in explicit terms a form of Knowledge which can be described as
supreme spiritual wisdom. And why? Because what the Lord Buddha adumbrated
in terms of the Law is transcendental and inexpressible. Being a spiritual concept,
it is neither consonant with the Law, nor synonymous with anything apart from the
Law. This is exemplified by the manner by which wise disciples and holy Buddhas,
regarding initiation as the law of their minds, severally attained to different planes
of spiritual wisdom’’ '—(William Gemmell’s translation of the Diamond Stira,
Kegan Paul, Trench, Triibner and Co., Ltd., London, 1912, pp. 18-25.)

2 Mahavagga, I, 5, and other versions. See The Buddha and Five After-Centuries
(London, Luzac and Co., 1957), p. 204.

3 Taittiviya, 11, 9.1.
76 56
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was Incapable of fruition or fulfilment. What this ‘truth’ itself was
cannot be known by anybody except him who cognized it: ‘only the
Buddha understood Buddhism'.! The ‘Deathless’ (Amata) was the
name he gave to it when he turned it into a message and cast it in
the form of a Dhamma to bring it within average human under-
standing. The recipient of the truth had to be a Satthad: the convic-
tion rings sharp and clear in the trumpet-call of the First Sermon:
‘Give ear! The Deathless (Amata) has been realized by me; I will
instruct—1I will teach the Dhamima.’?

Passages of the early (Theravada) scripture show that the faith
and message delivered to the disciples and the first monk-followers
was regarded by them not as a ‘system’, but as a way of life or form
of self-culture: a Dhamma whereby one could bring to cessation all
sorrows that arise from the life of the world and the flesh.? It is
described as a Way (Magga), and those to whom the Way has been
opened—the initiate, the ordained, the ‘Knowledgeable’—are en-
joined to extend it to the Bah«jana (Man in the many). This is the
apt collective term taken in the scripture to connote men in general
or mankind. The Religion must become Bahwja#i#ia (adjectival form
of Bahujana): that was one of the conditions, fulfilment whereof
was desiderated by the Buddha before he could think of passing into
the ‘Great Decease’.4

So the credal formula, in the correlated concepts of the Buddha
as the Teacher, the Dhamma as the sum and effect of his teachings
and the Sangha as the instrument by which the Dhamma, becoming
bahujasifia, fulfils 1tself, epitomizes and rounds oft the whole cycle of
the faith.

Some western scholars have expressed the view that Buddhism is
a religion ‘for the monkhood’ and that the laity was ‘on its fringes’.5
The warrant for this view is certain trends in the Theravada scripture
which represent the monk-community as the sole custodian of the
religion and draw in respect of participation in the Dhamma a
dividing line between monks and lay people.® But the sequestration
of the religion for the ordained receives scant support, as will be

! Per Christmas Humphreys: Buddhism (Pelican Ed.), p. 15.

2 Mahavagga, 1, 6, 12.

3 It is described as Dukkha-nirodha-gamini, 1.e. what tends to the cessation of
Sorrow.

¢ Mahdparinibbana Suttanta, 111, 8.

5 Kern observes that Buddhism is properly a monastic institution, and the laity
is but accessory (Manual of Indian Buddhism, p. 72). Dr Archibald Scott finds the
broadest distinction between the Christian Church and what he calls the Buddhist
Church in the fact that the work of the former lay outside the limits of the Church,
Of Buddhism, he says: ‘Its lay associates, however numerous, were but the fringes
of religious communities’ (Buddhism and Christianity, p. 272).

s If it was the viewpoint of the Theravada School, it was repudiated early in
Buddhist history by the Mahasanghikas (see The Buddha and Five Afler-Centuries,

PP 132~133 and pp. 139-140).
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pointed out later, from the Founder’s own canon-reported utterances.
Buddhism throve and made headway in India as a religton of the

people—a religion that was ‘bahujafila’—not as the cult of a sect
or a practice of monkhood.

In its progress and expansion through the long centuries, 1t con-
tinually annexed to itself the culture and art, the traditions and
folk-lore, the pieties and emotions of the people. Its history remains
incomplete and one-sided unless we bring into Integration the two
aspects that an exoteric religion must develop in course of its history.

‘So far as such religions are systems of belief merely, they constitute
what may be called theoretical or speculative systems: so far on the
other hand as they are systems of tribal, national, or voluntarily
associated life, they may be styled historic or concrete.’* The history
of the Sangha presents this ‘historic’ or ‘concrete’ aspect of the
religion. Yet the Sangha in Buddhism has also an abstract aspect in
which it is regarded as a spiritual entity.

‘The Sangha could not accept gifts, nor-sanctify nor enjoy them
and gifts made to the Sangha could bring no reward’: this was the
view of an ancient sect of Buddhists, noted in passing in the
Kathavatthu.®* Those who in after times used to make gifts to the
Sangha, expecting spiritual benefit for themselves, their families and
their relatives, recognized in the conventional formula of their
donatory inscriptions this abstract character of the Sangha.? The
gift was first dedicated to the ideal Sangha and the pecuniary
endowment was next put ‘in the hand of’ the real Sangha, the actual
beneficiary. In the Tri-ratna creed this ideal sense of the Sangha is

taken: it stands there, not for a particular society or body of persons,
but for the great confederation of the faithful.

From the historian’s point of view, however, the Sangha represents
an Institution.4

1 W. F. Warren’s The Religions of the World and World Religion, p. 2. |

2 The sect is named by the commentator ‘Mahasuiiiatavadins’. See Kathavatthu,
xvii, 6-8 (Mrs Rhys Davids’ Points of Controversy, p. 73).

3 The formula occurs in a large number of donatory inscriptions discovered all over
India and also in Ceylon, e.g. Dambulla Temple inscription (Indian Antiquary,
1872, p. 139). The dedication to the ‘Sangha of the Four Quarters’ and giving of the
endowment in the hand of the resident Sangha 1s found in several inscriptions in
the caves of Kanheri, Karle and Nasik given in Liiders’ List.

¢ ‘In anthropological language, an Institution is a group of people, It is organized
for some purpose, follows rules and has some structure—in its simplest form that of
a leader and a few followers; in its most complicated form a world federation of
nations. An individual belongs to several institutions, such as his family, his business
organization, church, club, community and nation. If we remember . . . that institu-
tion means people, not ideas, rules, practices or customs, what follows should be
understood without difficulty’ (Coon’s The History of Man, Intro., pp. 1-2). It is
in this sense that the term ‘Institution’ is taken to denote the Sangha, i.e. the
association of Buddhist monks. Hobhouse prefers the term ‘association’, as being
more distinctive to convey the sense of ‘human beings united for a specific purpose’
(see L. T. Hobhouse’s Social Development: Its Nature and Conditions, 1924, pp. 49—50).
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The story of the growth, development and functioning of this
Institution in India, of which the following pages attempt a broad
outline, has a clear beginning, a middle and an end—an integration
and unity of interest. A brief recapitulation here of some of its
principal aspects and peculiar features may help towards a clearer
grasp of the historical perspective.

The m1liew 1n which 1t was founded was the ancient community of
India’s wandering almsmen. It was this mzliew that shaped and
conditioned 1t—settled 1ts ethos and basic character, the foundation
upon which its own system of Vinaya was afterwards built. But we
shall see how the Sangha separated itself from the parent community
by its own modification and specialization of a general custom,
Vassdvdsa (Rain-retreat), observed by wandering almsmen. This was
the starting point from which, outside the wanderers’ community,
its evolution commenced, leading 1t through several stages and
‘varnieties of being’.

The wandering Sect became a settled Order; the unitary Sangha
became plural; with the spread of Buddhism, the monk-communities,
each called a Sangha, went on steadily multiplying till they were
spread wide over all parts of the country; in their life and organiza-
tion gradual changes of a transforming character came about through
the action of inner and outer forces; and 1n the final phase of this
history, we see a number of monastic establishments functioning as
seats and centres of scholarship and learning, and a few as far-famed
‘universities’. It 1s a long and chequered history: yet not the history
of a static institution, but one that shows remarkable dynamism
and capacity for progress.

The monasteries, from where this Institution functioned, have
also a long story of growth by stages. The primitive monk-settlement
is represented by the dvdsa or the drama. A typical monastery, called
at first a lema, came into existence when the primitive Sangha splhit
up into a number of monk-fraternities (Sanghas). Unlike the dvdsa
or the drdmna, a lena was not a settlement of monks from all quarters,
but accommodated a single fratermity. Originally there were five
structural types of lena, but only two types have survived—the Viiara
and the Guha. Taking the Vindhyan range as the ‘Great Divide’ of
India, the Vihdra may be said to be the typical monastery to its north
and the Guhd to its south.

Complete ruin has fallen upon the Viharas. It is only at two or
three archaeological sites that standing fragments have been found;
elsewhere the excavated foundations are their only remains. But the
Guhds, in their everlasting inset in the rocks, remain: they bear
evidence of the splendid wealth of art and architecture that used to
be lavished on monasteries in that spacious age of art and culture
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known as the ‘Gupta Age’ in ancient Indian history. To this day the
caves of Karle, Ellora, Ajanta and Bagh attract visitors as ‘show-
places’—treasure-houses of the best and finest specimens of ancient
Indian art—but they were built for and inhabited by monks and, as
such, have a human, apart from their purely aesthetic, interest.

To those who have visited the caves in their extensive peripheries
and the ruined monasteries with their layer upon layer of successive
and superimposed construction, it will be a matter for wonder how
many monasteries there were 1n India so long as Buddhism flourished.
The first record of an eye-witness is Fa-hsien’s who came to India
in the early part of the fifth century when Buddhism was already
past its hey-day. His record i1s based on what he saw in northern
India where a multitude of monasteries, great and small, were then
in ruins. If the Chinese pilgrim could have come to India a couple
of centuries earlier and extended his travels as widely as Hsiian-tsang
did after him, he would perhaps have described India as a ‘land of
monasteries’.

Wherever Buddhism spread and the monks came and settled,
monasteries were built for them, and both in the flourishing and in
the declining periods of Buddhism, the building of monasteries was
an industry, motived by piety, that never ceased. Ancient monas-
teries fell into ruins; on their sites, unrelinquished, new monasteries
arose. They were built singly or in clusters and sometimes con-
tiguous monasteries were enclosed within a circuit-wall to form a
unitary establishment.

There was an ancient pattern—perhaps going back to the beginning
of the Christian era—of monastery construction. This pattern was
never abandoned, but many monasteries of the age of the Guptas
grew into impressive edifices and some rose to an unexcelled standard
of architectural magnificence and artistic beauty. At Nalanda, Gaya
and several other sites, these profusely decorated monastic edifices,
some several storeys high, were seen by Hsiian-tsang and described
by him.

Between Buddhist monk-communities and monasteries and their
counterparts in the Christian world, there was an ideological and
hence functional difference. Isolation from society was never the cue
of Buddhist monachism. It was on the other hand the idea with
which the Christian monastic system began. In the first Antonian
monasteries in the deserts of Nitria, Celia and Scete, the eremite’s
aloofness used to be practised in its extreme form. The rule in these
establishments was for monks not to see each other except on
specified days and the desert was calculated to secure the farthest
remove from society. When cenobitism developed under Saint
Pachomius and Saint Benedict, isolation from society and the out-
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side world still remained the dominant principle of Christian mona-
chism. Here monastic life is supposed to be a life aloof and inbred;
its contacts with the outside world deliberately kept at the minimum,
1t makes a world of its own and functions within it.

But the Buddhist Sangha set out on its historic career from a
completely divergent starting point. It was towards the Bahujana
that its eyes were turned. By their very raison d’éfre, the monasteries
had to function differently, and isolation from society was no object
of monastic life.2

This monk-and-layman intercourse was a feature of Buddhist
monastic life from the start. It brought monkhood into such relation-
ship with the life of the laity that it was natural and inevitable that
1its influence should spread widely into the people’s life and culture.
It made also inevitable the reaction of lay mentality on monk-mind.

How this intercourse between monks and lay men used to be
organized to mark a major Buddhist festival, the Uposatha, has been
picturesquely described by I-tsing in a section of his ‘Record of the
Buddhist Religion as practised in India’. It is a picture late in time
to which a reference will be made in a different context. The
pageantry and ceremonial feasting described by I-tsing 1s of ‘period’
interest-—the customary form and practice of the Uposatha festival
of the time of I-tsing’s stay in India (AD 671-95). The coming
together of monks and lay men to observe and celebrate the
Uposatha was an institutionalized affair—the ancient tradition and
rule of monastic life. It is the socio-religious character of the
Uposatha festival that is brought into prominent relief in I-tsing’s
account.

We may presume that intercourse between monks and lay society
was by and large of this character—a cordial association and meeting
together on a plane that enabled the Sangha to ‘enter into the social
life of bodies of men, constitute a factor in the development of that
life, conditioning in a great measure its quality, and being in turn
conditioned by it’.2 There is no doubt that it was interactive in its
results, though how far the Sangha itself was affected by this kind
of intercourse with the laity is not easy to define.

Yet there are unmistakable traces of the trends and the elements
of lay mentality impressed in the monks’ canonical religion, besides
the outstanding example of Stipa-worship which, as we shall see,
had been but a lay ritual of Bhakti-offering to the Lord 1in

1 Vide Nagasena's defence of Monasteries (Trenckner's Msilindapafiha, p. 212)—
Vihare vijjamine sulabhadassanarh dassanakdmanam anikete duddassanam bhavis-
sati. The gist of Nigasena’s argument is that, though monks should live in the depth
of a forest, it is necessary for them to live in monasteries, for only then can they be
easily visited by those who wish to visit them. Solitude is good for them, but they
must make themselves accessible to lay people and so live in monasteries.

2 Quoted from Warren's The Religions of the World and World Religion, p. 3.
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the beginning, but was later adopted as a canonical institution.!

The geographical distribution of Buddhism over the country varied
from age to age. Yet from the first organization of the Sangha to its
end (fifth century Bc-twelfth century AD), its influence over
society at large, in smaller or wider areas, was, by the very nature
of the Sangha’s functioning, consistently sustained. It was the
achievement of monks to have slowly broadened a cult into a
popular culture, a course of doctrines into a way of life for the people.
The response on the people’s part can be measured by the industry
of monastery-building; it never ceased so long as Buddhism in India
was a living religion.

It is unhistorical to ascribe any appreciable part of it to the
munificence of kings and emperors—not even of those who are known
to have patronized Buddhism like Asoka, the Satavahanas, the
Kusanas, the Guptas and the Palas. India never had anything
analogous to ‘State religion’: it 1s a concept totally foreign to the
Indian mind. Not even in the reign of the great Buddhist emperor
Asoka did Buddhism enjoy that status. Yet the Buddhist monk-
communities were not outside the purview and jurisdiction of the
State, and kings, whether Buddhist or Brahmanical, had to do with
them in the discharge of their constitutional obligations. The Sanghas
in virtue of their possessmn of the Vinaya laws were self-governing
bodies, and the king’s primary and traditionary constitutional duty
in ancient India was to protect them in that character and keep
them from internal and external disruption.? The kings usually
respected this function, but the building of a monastery was an act
of individual inclination. It does not appear that in any period of
Sarigha history, the Sangha throve anywhere merely on royal
patronage. Few among the thousands of monasteries that existed in
different parts of India, except those of the late Pala age in Bihar
and Bengal, were of royal foundation.

The builders of monasteries were mostly wealthy lay devotees and
most of the great monasteries rose by stages from humble beginnings.
The munificence of wealthy donors made it possible for monasteries
to acquire in later ages their architectural grandeur and decorations
of plastic art. The monks themselves were maintained by occasional
land-grants or endowments of a permanent kind (sometimes made
by a king), but mostly by a continuous stream of ‘pious gifts’
(Deya-dharma) which, in money or in kind, served to alleviate
somewhat the rigours of their normal life.

' See on this point Part 111, Sec. 3, pp. 183-184.
® See on this point The Buddha and Five A fter-centuries, pp. 121~122, and Part I,
Sec. 5, pp- 81-82 in the present work.
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In the long history of the Sangha in India, there were necessarily
flourishing periods and periods of decline. These can be seen but
‘darkly, as through a glass’. No period can be chronologically
dehmited with any approach to precision as representing the ‘crest’
or the ‘trough’.

The peak period of Buddhism in India is identified in the Thera-
vada legends with the reign of Asoka (c. 26g-232 BC). In the eyes
of the makers of those legends, the era borrowed a certain lustre
from the illustrious personality of the emperor himself. In the
perspective of Buddhist history, however, it was but the seed-time:
the time when Buddhism, till then a regional faith, received the first
great impetus that made it known and respected all over Asoka’s
far-flung empire. The impetus came from a great and widespread
missionary movement Initiated and organized by Moggaliputta
Tissa in Asoka’s reign, the historicity of which is not in doubt.
But it was the commencement, not the consolidation, for in many
regions where the missionaries had introduced the religion in Asoka’s
reign, Sangha life burgeoned only two to three centuries later.

The post-Asokan developments of Buddhism in different parts of
the country were neither uniform nor centrally regulated. Buddhism
was never a ‘church’: among the monk-communities, there existed
no central authority or central control; even in a single community
of monks there was no head or chief—the principle of hegemony or
headship having been ruled out by the Founder himself.? It was like
‘the wind that bloweth where it listeth’ that monk-communities
spread over the country. In fact, historical information about the
state of Buddhism in different regions or localities happens to be so
scattered and discontinuous that a whole or integrated picture of
any given period of Buddhist history hardly evolves. Throughout,
while we see Buddhism flourishing in certain parts, in others 1t 1s
seen in decline and hence no period can be delimited as marking the
commencement of a general decline of Buddhism all over India.

But the decline manifests itself. Fa-hsien’s account shows 1t for
northern India in the fifth century; Hsiian-tsang’s for nearly the
whole of India in the seventh. Someway back in the past, the condi-
tion of things seen by them must have had its roots—the desertion
of many monasteries, their neglected and ruinous condition at
many centres once important, the loss of their character as radiating
centres of Buddhism, and the dwindling number of inmates. There
are some tell-tale statistics of this dwindling to be quoted later,
though they are scanty and casual.?

1 See Early Buddhist Monachism, pp. 141-145; The Buddha and Five After-
Centuries, 62-65.
3 See Part V, Sec. 3, p. 356 and p. 375.
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It seems that from the fifth century on, the merely conventual
character of a number of monasteries was being cast into the shade
by their growth as centres of academic learning and scholarship.
The learning was not confined to monks, but was made available to
all seekers after knowledge, Buddhist and non-Buddhist alike.

Some of these developed later into large-scale establishments for
education and academic culture and Nalanda is the first and fore-
most of them. And there were others of this type. From the early
years of the seventh century right down to the Muslim invasions and
conquests, they functioned in the east of northern India—in Bihar
and Bengal. Eye-witness accounts of them are fortunately available,
from which it appears clearly enough that, by the form and pattern
of their organization, these establishments were indisputably entitled
to the name of ‘Universities’. In mediaeval Europe in the twelfth
century, universities grew out of studia generalia—seminaries of
learning frequented by learners from all quarters.! Perhaps several
monasteries had, between the fifth and the seventh centuries,
developed in India a similar character. Two large monastic establish-
ments visited by Fa-hsien at Pataliputra seem from his description
to have resembled these studia of mediaeval Europe.

The ‘universities’ were not flowers of the springtime, but late
autumnal blooms of Sangha life and its cultural tradition. At the
time when they flourished, the Sangha had dwindled down to its
last resort in a small circumscribed area in the east. Their widespread
fame, however, within and outside the borders of India, lends a
kind of sunset glory to this troublous end-period of Buddhist
decline.

Yet in the monasteries of Nalanda, Odantapura and Vikramasila
ran the sap of the ancient tradition that associated scholarship and
learning with monastic life.

In the early ages (BC centuries) of Sangha history, learning had
been for the sake of faith; it concerned itself with the canon of the
religion, with its interpretation and proper understanding. But
monastic learning outgrew this purely inbred cloistered character.
It came to be more liberally conceived and construed as learning for
the sake of knowledge. But Buddhism, in this phase, had come face
to face with the rising strength of Brahmanism and, in order to be
able to fight and hold its ground, had to liberalize learning so as to
make it more effective in debates and disputations.

The last splendid efflorescence of monastic learning is seen in the
‘universities’. But the tradition of it had been long, centuries-old;
and the outgrowth of this tradition from century to century was a
long line of eminent monk-scholars distinguished in different fields

1 See The Shovter Cambridge Mediaeval History (1952), Vol. I, p. 622,
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of scholarship. Their names in their homeland have sunk into near-
oblivion: they have to be salvaged from the records of other Asian
countries where Buddhism prospered after its decline in India itself.

From Nagasena of Sdkala (second century BC) to Dipankara
Srijidna of Vikramaéila (eleventh century AD), we can trace a
galaxy of monk-scholars, each of whom was a shining star, some of
the first magnitude. They belong to widely separated periods of
Buddhist history: they do not fall into a school, but are individual
scholars, each conditioned by the ambience—the state of culture
he was born into, the sect or school to which he belonged and the
special intellectual interest professed by him.

Out of the BC centunies, only one great name has survived—
Nigasena, preceptor of the Greek king Milinda (Menander). The
names multiply 1in the AD, though a good many of them are trans-
mitted to us wrapped up in legends. The line of monk-scholars of
the AD centuries stretches a long way down, beginning from the
great Acdryas of Mahayana Buddhism. In the means and methods
of scholarship and learning, however, there is a dividing line between
the BC and the AD: it represents the transition from the spoken to
the written word. The ‘Scholar-of-the-spoken-word’ and the ‘Scholar-
of-the-written-word’ are distinguished by two telling epithets in
Pali—the former named ‘Bahussuta’ (One who has heard much) and
the latter ‘Ganthadhura’ (One who bears the burden of books),—very
apt expressions no doubt, for books have always been a burden and
it is much more pleasant to learn by hearing.

But books, when they came to be written, were eagerly made use
of in all the monasteries. Paper, made from fibrous matter, had been
in use in China since the second century BcC, but became available
through the Arabs to the rest of the world long afterwards—in the
eighth AD. In India it was not used as writing material until modern
times, books (granthas) being manuscripts on dried palm-leaves or
thin slices of wood tied up in bundles. When scribes took the place
of bhanakas (reciters of texts) in the monasteries, manuscripts were
produced in them and preserved, and in the better class of monas-
teries there were manuscript collections, growing steadily in bulk.
With their utility and importance increasing as many of these
monasteries became centres of study and learning, more and more
care was given to their preservation. There were immense manuscript
collections in the ‘universities’—what fate befell them will be des-
cribed in the proper context.! The ‘library tradition’ seems to have
been inherited from these universities by Tibet where most of the
greater monasteries are store-houses brimful of manuscripts. Out of
them have been drawn from time to time stray Buddhist texts now

1 See for instance Part V, Sec. 3, pp. 357—-358.
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translated or edited by scholars, but these amount to an infinitesimal
part of the whole.

From the fifth century on, China and (later) Tibet had cultural
intercourse with the Buddhist world of India. Manuscript-collection
from India was the object of many Chinese and Tibetan scholars
who came out to this country in these centuries. Manuscripts which
found their way into China and Tibet were preserved with care; they
were collected to make up standard encyclopaedias of Buddhist
literature of those countries. The entire bulk of these encyclopaedic
Chinese and Tibetan collections is appalling in its massiveness—they
run into some thousands of texts. By far the larger number of them
represents the accumulated intellectual products of Indian monk-
scholars of successive generations, from the early Mahayana dcéryas
to late writers of Tantric texts, all of them of the AD centuries.

An interesting side-line of Sangha history is concerned with the
trans-Indian lives and activities of Indian monks.

When it is recalled that the settled-in monk, living in organized
cenobitical society, had yet his prototype in the wandering almsman,
it will hardly appear strange that some sort of wanderlust stirred in
his veins. It impelled monks to migrate from place to place and
monastery to monastery within the country. The roving was not
always for pilgrimage or for any set or specific purpose for that
matter, but perhaps simply to satisfy the urge of a wanderlust.

It caused many to wander beyond the confines of India—to Ceylon
in the south: to Burma in the east; to Indonesia, China and Korea
in the far east; to Nepal and, out of Nepal through the /a’s (moun-
tain passes) of the eastern Himalayas, to Tibet in the north;
wherever in fact they expected welcome as guests from the Buddha's
homeland.

We talk lightly nowadays of visiting a foreign country, but in the
days when travel was a long-term adventure, full of incalculable
perils, the traveller to a foreign country, specially one with no home-
ties, retained but feebly the animus revertendi. Many Indian monks
in the course of centuries settled in other Buddhist lands of Asia—
wherever in fact their wanderings took them: no memory of them
survives. Yet a considerable number of these monk émigrés found
careers for themselves and rose to fame in the countries of their
adoption. Some received great honours there; a few, by virtue of their
pre-eminent spiritual and intellectual attainments, achieved such
glory that they were worshipped or deified as Bodhidharma was in
China, Dipankara Srijfidna in Tibet and Dhyanabhadra in Korea.

To this long and varied history of the Sangha in India, there was
an end—swift and sudden, full of terror and pity, like the dénouement
of a tragic drama.
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The Sangha did not survive perhaps more than a decade the storm
and violence of Muslim i1nroads and conquests in northern India.
Lapsed into complete quiescence elsewhere in India, its last accents
were still being whispered from the monastic towers of Bihar and
Bengal, while round the north of the region, the Khiliji hordes were
gathering as for a cloudburst. They were fast sweeping down south.
These mid-Asian tribesmen had seen no edifices in their desert home-
land and knew but little about architectural styles and distinctions.
The tall towers of the monastenes, soaring above the circuit-walls,
arrested attention; they easily caused the buildings to be mistaken
for military fastnesses; so the monasteries became targets of fierce
attack. After the razing of the Odantapura monastery in AD 11Qg
by Ikhtiyar Khiliji's soldiers, 1t was discovered by the marauders
that inside were only heaps of books and no hidden arms or treasures
and that the place was merely a mddrasa (educational establishment)
and not a fort. But all the monks had been killed and there was no
one to explain to the victors what the books were about. Wholesale
massacre was the order of the day; monks and monasteries perished
together 1n a ternble holocaust.

Yet a handful of survivors was left in the trail of the general
destruction. They dispersed and fled with their cherished treasures—
a few bundles of holy texts hugged in the bosom and concealed under
the samghat: (monk’s outer robe). They wandered away to remote,
secluded monastenies, far out of the invader’s track; or to the nearest
seaports to take ship and sail away to Arakan or Burma. But most
of them wended their way northwards towards the eastern Hima-
layas. Danger dogged their footsteps until, crossing the Himalayan
foothills or stealing farther north along the high wind-swept mountain-
passes, the hunted found security at last in the more hospitable
countries of Nepal and Tibet.

Thus came about the final dispersal of the Buddhist Sangha 1n
India. The Moving Finger wrote finis to its history round the turn
of the thirteenth century and, having writ, moved on.
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PART 1

THE PRIMITIVE SANGHA

(500-300 BC)

Origin, Development and Organization



‘Wandering Almsmen’ in the Upanisads

POSTULATING 483 BC! as the year of the Buddha's ‘Great Decease’,
we arrive by a brief and simple chronological computation at some
time near the thirties of the sixth century Bc when his ministrations
commenced 1n a small eastern corner of northern India.?

Soon there was a group of disciples who had received ordination
at his hands and jomned the order to which the Master himself
belonged—an order that already existed and was even then ancient—
the Order of Wandering Almsmen.

In the legends of the Theravada Canon, we have the story set
forth of the early growth of this body of the Buddha's disciples and
followers. They formed at the beginning what is defined as a ‘cult-
group’ by anthropologists—of men who recognized the Buddha as
their Lord and Master (Bhagava and Sattha), accepted his given
system of spiritual culture (Dhamma) and were devotedly attached
to his person. They formed just a #nton of faith under a spiritual guide
and master.

Others joined the union and, when it had grown somewhat in
numerical strength, the Master charged it with a mission. It was to
‘go forth and wander about for the good of the Many (Bahwjana),
the happiness of the Many—in compassion for the world—for the
good, the welfare and the happiness of gods and men’.?

At the time when they had this message from the Master, the
group of disciples was not even a hundred strong and few among
them were equal to the given task: the Canon says that there were
only sixty-one arhants living in the world then.* To outsiders this
group was known as the ‘Ordained Followers of the Sakyaputta’
(Sakyaputtiya Samanas), but the group called itself by the simple
name, the ‘Union of Bhikkhus' (Bhtkkhu-sangha).d

1 See E. J. Thomas’s Life of the Buddha, p. xi1 (Chronology).

2 The computation is as follows: working backwards from the year 483 Bc,
accepted by western scholars as the year of his decease at the age of 8o, we get these
dates—563 BC (Birth); 534 (Renunciation at the age of 29); 528 (Buddhahood after
six years’ wandering and striving); a couple of months later, the First Sermon and
Commencement of ministration.

8 Mahavagga, 1, 11, 1.

¢ “Tena kho pana samayena ekasatthi loke arahanto honti'—Maha, 1, 10, 4.

5 It will be observed that in the legends of the {(Theravada) Canon, the name by
which outsiders designate the Bhtkkhusangha is always ‘Sakyaputtiya Samanas’.
Samana in the expression is just a respectful term for a wandering almsman.
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The Bhikkhu-sangha of the Buddha’s followers represented an
organization within a wider community that itself was a dispersed
and unorganized one—a community describable only as a horde. As
we shall see later, the Bhikkhu-sangha, in shaping its own mode of
life and form of orgamzation, drew largely upon its heritage from
the parent community—ideas and practices, manners and observ-
ances, and the ‘do’s and don’ts’ that prevailed in it. This community
also was one of Bhitkkhus, who had different class-wise denominations.

A Bhikkhn means an almsman. He 1s differentiated from an
ordinary beggar by the sacramental character of his begging. His
beggary 1s not just a means of subsistence, but an outward token
that he has renounced the world and all its goods and thrown himself
for bare living on the chances of public charity. A community of
men of this type 1s not found 1n comparable ancient civilizations, but
since remote antiquity they have been a feature of the Indian scene.
When the Buddha himself, renouncing the world, became an alms-
man, the almsmen’s community already existed in India: the
‘Legend of the Four Signs’, from which the story of his ‘Great
Renunciation’ denives, states that the prompting came to him from
one of this community.

The ‘four signs’ (Nimztte) are conceived in the legend as four
beacons guiding him to the path of Buddhahood, and the first three
are sald to have been an old man, a sick man and a dead man, seen
on three successive occasions for the first time by Prince Siddhartha
on his pleasure-drives 1n a charnot. The fourth was something
different: 1t was a wandering almsman, a ‘Bhikkhu’. The scrutiny of
modern scholarship has challenged the biographical truth of the
legend and actuality of the incidents. It has been held to be a
‘dramatization’ of what other legends report about Prince Siddhar-
tha’s adolescent preoccupation with thoughts of suftering 1n life, of
decay and death.! Yet the mention of the ‘fourth sign’ carries a
certain significance: it shows the awareness of the ancient maker of
the legend that Prince Siddhartha’s act of renouncing the world was
neither onginal nor wathout precedent, that he had before him when
he left the world (immaterial from this point of view whether a fact
or otherwise) the example of a world-forsaker and almsman.

What came to the author of the ‘Legend of the Four Signs’ by the
vague way of tradition i1s confirmed more definitely by the texts of
the upanisads. The most ancient of them ante-date by at least a
century the abhiniskramana (‘going forth’) of Prince Siddhartha, an
event assignable by chronological computation to the thirties of the
sixth century BC. In the earlier literature of the Vedas the ‘world-
forsaking almsman’ 1s a character unknown, but the wupanisads

1See E. J. Thomas's Life of the Buddha, pp. 58-59.
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describe this condition of life and stress its high ideal significance
and purpose.

In our approach to the upanisads, however, it is essential to
distinguish between their different strata. The wpanisads form a
group of literature of which the number of texts is traditionally put
at 108; they range over long centuries and their chronology 1s
uncertaln—the accepted canon being that only those on which
Sankaricirya had commented should be counted as genuinely
ancient. They are only thirteen (I$dvdsya, Kena, Katha, Prasna,
Mundaka, Tastteriya, Mandakya, Astareya, Chandogya, Brhada-
ranyaka, Kausitaki, Maitrdyaniya and Svetd$vatara), and these are
placed by scholars between 700 and 550 BC, that is, in the pre-
Buddhist period.! Taken by the orthodox as an appanage to the
Vedas, the upanisads really belong to a different world of thought,
setting up in its spiritual philosophy the supreme virtue of 7ydga
(Renunciation) over against the efficacy of Vedic rituals and sacri-
fices. The knowledge of the Supreme Reality, called Brahman or
Atman, is conceived as the highest spiritual attainment and Tydga
the key to unlock its door.?

Of the 108 upantsads, according to the traditional count, seventeen
deal with ‘world-renunciation’ (Sannydsa) and expatiate on the ideal
attributes and approved ways of those who practise it under different
names and designations—Bhiksu, Sannyasin, Parivrajaka, Avadhuta
and Paramaharhsa.? Some of these texts are undoubtedly ancient;
others by the evidence of language and style later by many centuries,
though conceived in the same cast and tradition of thought. But in
the upanisads, it is not in any human setting or historical context
that the figure of the Bhiksu appears: he is presented and glorified
as one who typifies in practice the central Tydga doctrine of
Upanisadic philosophy.

As the highest example and embodiment of this virtue, ancient
upanisads like the Chandogya and Byhadaranyaka point to a class
of men who are world-forsakers and almsmen: ‘Men, knowing
Brahman, give up the desire for sons, wealth and prosperity and
become almsmen (Bhiksacaryam caranti)’;* ‘Those who live in the
forests purified by austerities, those who know and are learned,

! As is done by the German scholar Walter Ruben in Die Phtlosophen der Upani-
shadan (Bern, 1947). See citation in History of Philosophy, Eastern and Western
(London, Allen & Unwin, 1952}, Vol. I, p. 72 (Note 10).

? As said in Kawalyopamsad 2—Na karmana na prajayad dhanema tyagenaiken
amyrtatvam anasuh (Tr.—Not by work, not by offspring, or wealth; only by
Renunciation does one reach life eternal—Dr Radhakrishnan in The Principal
Upanisads, London, Allen & Unwin, 1953, p. 927).

3 See The Sannyasa Upanisads by T. R. C. Dikshit (pub. by the Adyar Library,
Madras, 1929).

1 Brhadaranyaka, 3.5.1.
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become almsmen.’? Inset in the upanisads, such passages seem to
anticipate the aims, objectives and customary ways that we find
in a later age prevalent among the Bhikkhus, Samanas, Yatis,
Sannyasins, etc.—the wandering world-forsaking men of religion
who figure in Buddhist and Jaina legends.

They are referred to in the upanisads as ‘knowers of Brahman’.
Brahman 1s the term for the Supreme Reality, quest for which is
termed Brahmacarya. The latter expression passed into post-
Upanisadic religious terminology, but shed its integument of the
specific Brahman-doctrine of the upanisads, coming to be employed
in the more general sense of striving for the highest spiritual attain-
ment which Upanisadic philosophy had conceived as ‘Brahman-
knowledge’.

In this freer, more general signification of the term, it appears in
the Buddha’s message and exhortation to his followers: ‘Go along in
accordance with what has been enjoined, having realized . . . the
Supreme Goal of Brahmacariya, for the sake of which family men
go forth from home into homelessness.’? The concept of ‘Brahma-
quest’ is identical: the difference relates only to the definition of the
Goal—in the upanisads it is ‘ Brahman-knowledge’ and in Buddhist
concept ‘Nibbana’. Thus a linkage in tradition seems indicated
between the almsmen of the upanisads and the Bhikkhus of the
Buddhist legends.

The wholly detached and impersonal descriptions of the upanisads
hardly let us see from what social world or cultural environments
men of this persuasion, the world-forsakers and almsmen, used to
come: there are no prototypes of them in the Vedas. What perhaps
is more intriguing is that these men, to whom the earlier upanisads
in their revulsion from the Vedic cults turn as ideals and examples,
are so represented in the later upanisads as to seem alien from the
whole orbit of Vedic social and religious culture. A man in this
condition of life neither believes in nor performs the sacrifices; wears
no token of Vedic social culture like the Sacred Thread (Upavita) nor
the symbolical tuft of hair on the head (Sikkd). From his habitude
he is variously named Sannydsin (one who has ‘completely cast off’
all things from himself), Parivrdjaka (a ‘wanderer’ without home or
kindred), or Bhiksu (one without possessions who ‘lives on alms’).
But his condition of life is applauded and his way of life extolled as
the way of Brahmacarya.

Later texts go still further in idealizing the wandering almsman,
holding up his condition of life as a sort of consummation to which a

1 Mundaka, 1.2.11.
’Mahavagga 1, 11, 1 (Horner’s translation in the Book of Discipline, Vol. IV,

p. 23).
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man should progress in the course of his life by stages. This ‘progress
by stages’ (called A$ramas) was a normative concept of life that took
shape and attained to definition only gradually in the upanssads. It
is a clear departure from the Vedic norm of life and the dérama-
sequence of Upanisadic conception has no roots at all in the Vedas
which contemplate man'’s life in one stage only, that of the pious
and dutiful householder. The Vedas look to no beyond.

But the Chandogyopanisad certainly does. ‘There are three branches
of duty’, says the Chdndogya, ‘first, sacrifice with study of the Vedas
and alms-giving; second, asceticism; and the third, the condition of
the student who lives always in the house of his teacher. The
observance of these will carry one, for meed, to the divine worlds;
he, however, who abides steadfast in Brahman wins immortality.’
‘The passage names’, says Deussen, ‘only three dasramas, recognizes
their value, but contrasts with all three the “‘abiding steadfast in
Brahman’'; and this last 1s subsequently developed into a fourth
d§rama.'* Evidently they who were conceiving life in terms of
asramas knew of those who were outside the dsramas—whose advance
in life was not stage-by-stage, but who, being ‘Brahima-samstha’
(‘firmly grounded 1in Brahman’) were already in a stage transcending
all the others.

By the internal evidence of matter and style, the upanisad called
Jabdla is posterior to the Chandogya. It is in this upanisad that the
first definite enunciation of the Four A§ramas appears, but, what is
enunciated as the Fourth A§rama, called that of the wandering alms-
man (partvrdjaka), 1s curiously enough not set in the order of
succession: it is said that one may pass on to 1t from any of the three
prior stages and may do so the very day he feels the urge.® The
Parivrajaka stage is felt to be not exactly the culmination of the
‘stages’, but something apart, not exactly comprehended by the
Agrama theory, but a condition of life represented by men who may
not have gone at different stages of life through the discipline of
graded duties and responsibilities imposed by Vedic culture and its
requirements.

More than a millennium after the age of the ancient upanisads—
in what is known as the ‘Gupta age’ of Indian history—a Brahmanical
renaissance and Vedic revival manifested itself. One of its out-
growths was a branch of literature known as the Dharmasastras.
These §astras stem from a late and developed system of social values,
ethical concepts, mores and ideals of conduct, belonging to a stage
of sociological development far more advanced and of more complex

1 Chiandogya, 2, 23 (translation by Deussen).

* Duessen’s The Philosophy of the Upanisads, pp. 60-61.

3 Jabala, 3—Avrati va vratl v@ snatako va ‘snatako va utpannagnir’' anagniko va
yadahareva vivajet tadahareva pravrajel.
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structure. But the Brahmanical renaissance was traditionalist. Its
Dharmasastras hark back to the ancient Aryan tradition of life of
which the Vedas are regarded as the depository. They seek to revive
it 1n the life of society and they concern themselves with the
exposition and definition of the Aryan tradition.

To the makers of the Dharmasastras, the Vedic Aryan tradition
contemplates only the householder’s life: it sanctions and supports
only this asrama. The Parivrdjaka, the wandering almsman, is a
recusant from it in his going ‘from home into homelessness’, a custom
bereft of Vedic sanction. The Grhastha (householder) and the
Parwvrdjaka are therefore polar opposites and the householder’s
dsrama 1s judged to be the highest.!

The fundamental conceptual opposition between the two dsramas
1s plain and self-evident. In various contexts in the early Buddhist
scripture the contrast between them is brought into prominence:
‘the way of Brahma-seeking’, it is said, is not for householders, but
only for the homeless.? The standpoint of those who give the call to
a higher-than-social life is necessarily different from those to whom
the stability of society is the be-all and end-all.

Some of the latter-day authors of Dharmasastras assail the
Upanisadic asrama theory of ‘life in stages’ on the ground that it 1s
not ‘seen’ in the Vedas® in which only one stage, viz. that of the
householder, 1s contemplated.

But this antithesis between the householder and the homeless
wanderer did not, as it seems, remain in the region of mere theory
and speculation. Traces, stray but significant by themselves, occur in
Indian legend and literature of its hardening into a class-antagonism.
Expressions of it are found fitfully in various contexts and they run
through a wide range of centuries.*

In the obscurity with which the origin of the custom of world-

1 See the Dharmaéastra texts on this point quoted in Early Buddhist Monachism
(Appendix to Chapter 1I). o )

3 The typical passage in the Theravada canon on this point is in the Sama#ia-
phala Sutta of the Digha Nikdya where the way of the householder’s life 1s described
as ‘full of dust and hindrance’ and different from the way of Brahmacariya which
is pure and free. _

3 e.g. Baudhayana-smyli, Prasna 2, Adhyaya 3, 32. 1t 1s fat_)led that an asuva
named Kapila made these differentiations of asramas. But the '.x_mndful man, inspired
by the gods’, must disregard them, for they are not ‘seen’, i.e. in the Vedas.

¢ e.g. (a) The story of Aggika (Fire-worshipping) Bharadvija in the Vasala Suila
of the Sutta-nipata (see SBE, Vol. x, p. 20). The Buddha on his begging round went
to the house of Brahmana Bharadvaja who was about to commence fire-worship.
Bharadvija, seeing him from a distance, angrily bade him stay where he was, calling
him Munda (shaven-headed one) and Vasala (casteless one); (b) Citation by Pai_:at}]a_t}l
(second century BC) of the expression, Sramana-Brahmanam, to 1llust1:ate. Panini’s
rule of compound-formation with names of things ‘at perpetual enmity’; () The
story of Sankardcirya’s encounter with Mandana Miéra, told in Anandagiri’s Sankara-
vijaya (Jivinanda Vidyasagara's Ed., p. 284) which reproduces the main feature of
the story of the Buddha and Aggika Bharadvija (see Early Buddhist Monachism,

p. 62).
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forsaking and almsmanship is shrouded, one point seems somewhat
clearly indicated, viz. that the custom was not of Vedic-Aryan
provenance. The mention of the Bhiksu in some of the older
upanisads 1s proof of his pre-Upanisadic origin. Yet going back
beyond the upanisads into the Vedas, we can discover no prototype
of him. Neither the ‘wandering ([yamdna) Vratya' of the Atharva-
véda, nor the ‘wind-clad (Vata-rasana) Muni’ of the Rig-veda, in a
state of ‘madness proper to his condition’ (unmadita maunyena),
answers to the Upanisadic type.! The term, Mun:, was adopted and
used to designate the wandering almsman in Buddhist? as well as
post-Vedic Brahmanical literature, but not in the tradition of the
Rig-vedic Muni, of whom the type 1s personified in Muni Aitaseya
in the Atareya Brahmana, vi, 33.3

The interesting attempts in some of the later u#panisads at the
acculturation in the Vedic Aryan system of the wandering almsman,
by glosses and comments on the ritual of Pravrajyd, mostly in the
nature of ‘legal fiction’, are tendentious.

A group of upanisads (Brahma, Sannydsa, Aruneya, Kanthasruts,
Paramaharsa, Jabala and Asrama) of a later stratum deal specifically,
as we have noted, with the Parivrajaka condition of life. In these
works an initiatory ritual is prescribed. This 1s called Pravrajyd
(Going forth). The details of the ritual vary in different upanisads.
But its pragamatic significance is clear: it is a ceremonial rejection
not only of home-life, but of the whole system of Vedic social
practice and religious culture and all its signs and symbols. It is
therefore called Sannydsa, the ‘complete casting off’.

Household, kinship, caste and the external signs of Aryan birth
and breeding like the Stkhd (sacred tuft of hair on the head) and the
Upavita (sacred thread) are ceremonially cast off; the Vedas are
consigned by a ritual act to fire or water, and the implements of
Vedic sacrifice disposed of. ‘He is to stretch his limbs symbolically
over the sacrificial utensils, thereby signifying his renunciation of
them. He is to throw the wooden utensils into fire, the earthen into
water, and to give the metal ones to his teacher.’* It is plainly a
ritual rejection of Aryanism itself, the going out of the orbit of life
that Vedic culture and religion have drawn around him. But to
remove the anomaly of it, a gloss of peculiar significance in this
context is added—to the effect that the Sannydssn, the ‘caster-off’,

! For a detailed treatment of this point, see Early Buddhist Monachssm, pp. 52-58.

' In Dhammapada, 49, in which the Muni is a wanderer; in the Gdrhd quoted by
Milinda in Milindapafha (see Trenckner’s Ed., p. 211) in which the Muni is homeless;
in numerous references to the Muni in the Sutta-nipdta (see Index in Vol. x, SBE)
where the Muni appears in the same character.

' See Larly Buddhist Monachism, pp. 54-55.

¢ Duessen’s The Philosophy of the Upanmishads, p. 370.

n.
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avowed henceforth to lead an unsocial, resourceless and wandering
life, symbolically takes the fire he will no longer maintain into him-
self or into his body. ‘The sacrificial fire he takes up into the fire of
his belly, the Gayatri (the Vedic mantra, believed by Ragozin to
have been a mantra for conversion of non-Aryans to Aryan faith?)
into the fire of his speech.’? The gloss looks very much like a subtle
attempt to retain within the Vedic Briahmanical fold one who has
actually come out of 1t by his ceremonial renunciation—to affiliate
to Vedic Aryan culture a practice felt to be un-Aryan.

The term Sannydsin became denominational in later usage. In the
Buddhist and Jaina legends 1t is usually dropped and the wandering
almsman is designated as a Bhiksu or a Yati. Only the man who,
with a Brahmanical background, betakes himself to the wandering
almsman’s calling is called a Sannydsin.

For the Panivrajaka Community of India, a deep-rooted many-
branched banyan tree, the growth of untold centuries, would perhaps
not be an inapt symbol. The Brahmanical Sannydsins, the Buddhist
Bhiksus, and the Jaina Ya#s may be said to represent its longest
and most enduring brachiations. Each has its own history of growth
and development—its schools, sects and sub-sects and its own con-
tribution to the socio-religious culture-history of the country.?

How this unique banyan tree came to be planted in the soil
of Indian civilization i1s a baffling question to which there can be
only a theoretic, a speculative approach. A tenable hypothesis can
be arrived at by considering a certain sociological aspect of the east-
ward spread, after ‘the age of the Mantras’,* of Aryan culture to the
region where Buddhism and Jaimism first appeared—the effect of it
on people who were touched by this culture, but were imperfectly
Aryanized, not possessing yet the characteristic Aryan institutions
in their system of social life.®> Yet the wonder is how a community
born so far back in time (seventh century BC?) could survive in the
face of all the changes, transformations and revolutions in the
practice and conduct of life that had gone on in the track of more
than three millennia of history, and exist still. The wandering alms-
man seen by Prince Siddhartha in the streets of Kapilavastu 1s no
unfamiliar a figure in the streets of any modern Indian city even

today.

1 See Vedic India (Story of the Nations series).

2 Duessen’s The Philosophy of the Upanishads, p. 376.

3 For some account of the Brahmanical and the Jaina branches, see G. S. Ghurye’s
Indian Sadhus (Bombay, 1953) and S. B. Deo's The History of Jaina Monachism
(Bulletin of the Deccan College Research Institute, Poona, 1956).

4 By this is meant the age which is represented by the hymns of the Vedas—the
primitive stratum of Aryan civilization in India. | _

5 The theory is propounded and elaborated in Early Buddhist Monachism (Chapter
I1 on the ‘Primitive Parivrajakas—A Theory of their Origin’).
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There have been saints, ascetics and hermits in other countries and
civilizations who have ‘forsaken the world’ at the call of a higher life,
but each has acted on his individual urge. In Indian civilization, on
the other hand, the act became an institution with the hallmark of a
ritual—the ritual of ‘Going forth’ (Pravrajyd)—the passing, as it is
concretely phrased in Buddhist scripture, from ‘home into home-
lessness’ (agdrasma anagarvyam). What i1s peculiar to Indian
civilization is that the ‘goers-forth’ formed a community that was
recognized as such not only by the people, but also by the State.
They are so recognized by Emperor Asoka in his edicts in the third
century BC.! |

About six decades prior to Asoka’s accession to the throne, the
Greeks in the train of Alexander the Great had seen this homeless
community in India—to them a strange order of men who were
babblers of philosophy, but belonged to no academy—and the
Greeks called them by a coined Greek name, Gymnosophists (Naked
Philosophers). Since then the interest of foreigners in India in these
homeless men of religion has never quite ceased,? perhaps because a
community of this kind exists nowhere else.

The secret of such a community persisting continuously down the
centuries, over nearly the whole course of the post-Vedic history of
Indian civilization, needs must be sought in some sustaining virtue
of the civilization itself.

The term ‘spiritual’ was nearly hackneyed by the first generation
of ‘orientalists’ of the West in characterizing this civilization. The
term is neither exact in its connotation nor precise 1n 1its application.
Yet it has a significance arising from the fact that in all 1its manifold
historic development this civilization has clung to a fixed standard
of values in which moral and spiritual values ever have preference
over the material. It is because the Bhtksu or the Sannydsin embodies
this standard in his own person in the most extreme and striking
form, forsaking the world and all its goods for the spiritual quest,
Brahmacarya, that the Indian mind perceives in him a symbolic
relation to the hoary culture it is heir to. To the notion of those
who suppose that it presents a phase of ancient Indian mentality
that is now outgrown or outmoded, a corrective is supplied by the
observation of what is a well-known phenomenon of Indian life even
today. One who has need to sway the group-mind—whether a
religious preacher, a social reformer or even a political leader—finds
it to his purpose to appear in a Sannydsin’s likeness in this country,

1e.g. Rock Edict 12 in which Emperor Asoka declares his equal regard for all
sects whether among householders or among the ‘pabbajitas’.

2e.g. Prof John Campbell’s volume on The Mystics, Ascetics and Saints of India
(L.ondon, Fisher Unwin, 1903).
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for in that semblance he is able to command the highest respect and
the readiest following.?

In this great ‘community of the homeless’, already ancient in his
time, appeared Gotama Buddha in the thirties of the sixth century
BC and he founded within it the organization that styled 1itself

‘Bhikkhu-sangha’ and was known to outsiders as the ‘Samana-
followers of the Sakyaputta’.

1 If it be not invidious to name an example, we may cite Vinoba Bhave, a disciple
of Mahatma Gandhi and now leader of the Gramadana Movement in India.



THE BHIKKHU-SANGHA
as a Sect among the Wanderers

THE Bhiksu, the wandering almsman, appears in the Upanisads
against no human background and in no social relation. We see him
in the abstract as it were—an idealized and isolated figure, type and
representative of a doctrine and institution.

Paul Deussen’s theory of the origin of the almsman’s institution
in the teachings of the upanisads® is hardly borne out by the later
evidence of Buddhist and Jaina legends. The #panisads were esoteric
learning among the elect and the initiate, but the legends point to
almsmanship as something customary among the people—resorted
to by those who wanted to renounce household and all social ties. It
seems probable that the philosophy of the u#panisads idealized a
condition of life that already existed and was in practice, filling it
with a spiritual content and idealistic purpose.

As we bring down our vision from the u#panisads to the Buddhist
legends, posterior by a whole age to their more ancient texts, we see
the wandering almsman emerge as an intelligible human figure: he
descends, as it were, from the rarefied heights of Upanisadic philo-
sophy to the common earth and the human plane.

As we can see in these legends, world-forsaking does not mean for
the world-forsaker a stepping out into solitude or lapse into a social
vacuum: in its pragmatical consequence 1t is a change-over from one
condition of life to another—as it is put in the scriptural phrase,
‘going from home into homelessness’ (agarasmd anagariyam pabbajatr).
But the ‘homelessness’ does not necessarily mean a state of aloofness
or companionlessness: such a condition for the world-forsaker 1s
optional, as pointed out in Vanapattha Sutia® where it 1s said that
the almsman ‘may dwell in a forest or quit it, or dwell anywhere 1n a
village, a township or a country, according as such dwelling is
conducive to his spiritual cultivation or not’.

In the legends themselves, we sight him mostly in the company of

1 See Deussen’s The Philosophy of the Upanishads, pp. 411—412; Early Buddhist
Monachism, p. 49, fn, 3. The institutions of Yoga and Sannyasa, according to
Deussen, were the consequence of ‘the clothing of the Doctrine of Emancipation in
empirical forms . . . as though it were an event in an empirical sense, from the point
of view of causality, as an effect that might be brought about or accelerated by
appropriate means’.

2 In the Majjhima Nikaya, No. 17.
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his compeers, in the midst of the ‘community of the homeless’. He
bears the stamp of the community life; he conforms to the communal
pattern in habits and manners, in mental outlook and intellectual
interests, and though ‘spiritual quest’ (Brahmacariya) be his professed
calling, he has his full share of human weaknesses.

Men of this community are recognized by others by the token of
their Begging Bowls. The Begging Bowl (Patra= Patta in Pali) has
to them a certain sanctity as the visible symbol and token of the
almsman’s calling. People are aware of their difference in standing
from vagabonds and beggars and recognize that their wandering is
not wilful vagabondage, but a quest controlled by a purpose and
direction: it i1s Brahmacariya, a spiritual quest. Being a professed
man of religion, he is supposed to wander about in search of a
Dhamma most congenial to his own mind and spiritual aptitude.?
The object may be real or ostensible, but it is the hallmark whereby
he is distinguished and known.

When two wanderers meet casually on the wayside, the customary
questions asked of one another for mutual recognition are: ‘Who, sir,
is you Master (Satthd)? Whose Dhamma (system of spiritual culture)
do you find most agreeable to you (roces:)? What is the Dhamma
you have adopted?’? The Dhamma is the inner sign of his calling, as
the Begging Bowl the outer symbol.

The earliest realistic picture of the community is contained in
Buddhist and Jaina scriptural legends, but the picture 1s not con-
temporary; it 1s traditional and needs to be set in relation to place
and time. For the purpose, we shall draw upon the legends offered
by the scripture of the Buddhist Theravada canon, the oldest of
which, as Rhys Davids believes,® were composed out of the traditions
of the Lord and his times which the monks found surviving among
people within half a century of the ‘Great Decease’.

By the evidence of their internal references, ethnical and topo-
graphical, these legends were composed in a region in the east of
northern India, to which the name, Puratthima, is given in the
scripture.4 Here, it seems, was the largest concentration of ‘wanderers’
and they made a populous community when Buddhism first appeared
in the region. At the time of the composition of these legends, a
Buddha-cult had already arisen, centring round the Founder’s
personality, in which he was no longer regarded as an ordinary
mortal, but a Superman (Mahdpurisa). The legends, once com-

1 This is implied by the question (see infra) which Bhikkhus used to put to one
another—‘Whose Dhamma do you find most congenial to you?’

2 See The Buddha and Five After-Centuries, pp. 34-35. ‘

¢ Rhys Davids’ ‘Note on the Probable Age of the Dialogues’ in The Dialogues of
the Buddha, Pt. I, p. xix.

1 See Part II, Sec. 1, p. 101.
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menced, were carried on over nearly a couple of centuries more—their

purpose being to define and develop this cult. The texts of these
legends were afterwards edited, finalized and collected and went to
the making up of the oldest canon (Pali Theravada canon) ot
Buddhism.!

The historical value of these legends, at least those of the earliest
stratum, stems from their orientation—their studied, deliberate
harking back to the traditions of the Lord and his times. Each
legend, early or late, begins with a conventional asseverative formula:
‘Thus have I heard’ (Evawm me sutant).? The legend 1itself is supposed
to be a continuation of tradition orally transmitted; the formula at
the same time is a pointer to the actual origin of the legends.

It is highly probable that the authors of the oldest legends of the
scripture were in touch with an actual living tradition, out of the
mouths of men, of a great Teacher, a supremely holy man departed
not too long from the earth, of his missionary labours over forty-five
years, of the tribes, clans and localities of his time, of his admirers,
disciples and associates, and the community of wandering religious
men in which, after renunciation of the world, he had lived and
moved. But this living Buddha-tradition faded away in course of
time, while the industry of legend-making remained—only invention
took the place of traditions once actually known and reported.

We have no means to draw a line between the ‘tradition-reporting’
legends and the ‘invented’ ones. But tradition was the soul of this
legendary lore. Among monks of a later generation, there were efforts
to keep the dying tradition alive and to imprint it on the minds of
new monk generations. Thus in the A#nguttara Nikdya (1, 14), a
section of the canon of evidently late compilation, a legend is put
into the mouth of the Buddha just to lay down a definitive list of
persons who were ‘chiefs’ among his disciples and lay followers,
both male and female, of his own time, in different categories of
virtues and attainments. The legend was obviously meant for fre-
quent recitation ‘lest they forget’: perhaps it used to pass in the
form of a catechism between the teacher-monk (dcariya) and young
monks in the stage of learning.

Transmitted through the medium of these legends, the picture of
the wanderers’ community when the Bhikkhu-sangha was founded
within it, is not a contemporaneous one but it achieves a time-
relation by its frame and fixture in a tradition. It is a picture little
touched up or idealized: in fact some of its realistic details are hardly
pleasant to contemplate. In broad outline, it is as follows:

The community had recruits from all ranks of society and from

1 See Part 1V, Sec. 2, pp. 249—250.
2 See The Buddha and Five After-Centuries, pp. 15-16.
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widely different cultural and social backgrounds. Of those who
passed into its fellowship, it was only perhaps the more serious and
more cultured who had a realization or even awareness of the purpose
and dignity of the calling. With a good number, the spiritual quest
(Brahmacarya) must have been just a colourable motive. Among
them were those who had left home, not of their own choice, but
under compulsion of circumstances—fugitives from justice, bankrupt
debtors, vagabonds and idlers, loath to shoulder the responsibilities
of a householder’s life, disgruntled or frustrated men who had left
the world in disgust. All of them were aware, however, that to justify
their existence in the community, they had to profess some dhamma.
Hence the community abounded with men who were mere babblers
of doctrines and doxies, often flimsy and of little import—and, as it
appears from the picture, unpleasantly quarrelsome and contentious
about them.

When some man of wealth in a city wished to earn spiritual merit
by organizing a ceremony of alms-distribution to religious mendicants,
such men would seize the occasion with greedy eagerness. A cere-
mony of this kind, held in the city of Savatthi, is incidentally des-
cribed in a legend. Through the city-gates the alms-seekers pour in
a swelling crowd—'numerous mendicants, of various denominations,
of various views, opinions, inclinations, doctrines and doxies’, and
quarrels ensue in which they ‘wound one another with mouth-
javelins (mukha-satteht)’, 1.e. with sharp words.! The vignette is a
sketch of the rank and file of the almsmen’s community, including
also asceties of different orders—hermits with matted hair, self-
torturers, fire-worshippers, men who practised in the name of Tapas
extreme physical mortifications.2

In the front rank of the community, however, were those, deemed
to be of greater worth and of higher standing, who were designated
Samanas (literally, ‘labourers in spiritual life’). The name had within
the community itself,® as well as outside, an honorific nuance.
Among the Samanas, there were men of superior intellectual attain-
ments who had distinguished themselves as teachers of religion, and,
as a class, they seem to have been looked upon with the same honour
and reverence as the Brihmanas used to enjoy in society. But the
Brahmanas represented a caste and their position was exclusive; on
the other hand any one in the casteless wanderers’ community could,

! Jaccandhavagga of the Udana, 4, 5, 6, and also elsewhere. Specimens of their

doctrines and doxies are set forth in the Brahmajala Suttanta of the Digha Nikaya.
2 The purpose of Tapas is mortification of the flesh with the object of developing
extraordinary psychic powers. | _
3In the Mahivagga there is a reference to the honour paid to a Samana 1n the
Bhikkhu community: he is accompanied by an attendant before and an attendant
behind. See Mahivagga, v, 3, I (Pure-samana and Pacca-samana). Also Cullavagga,

11, 1, 2.
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as 1t seems, rise by virtue of his qualities and accomplishments to
the status of a Samana, one of equality with a Brahmana.

The recognized equality of status between a Brahmana in Brah-
manical society and a Samana from the community of almsmen is
indicated by the compound designation used in the legends to denote
the élite in religious hife: 1t 1s ‘Samana-Brahmana’. The origin of the
expression 1s unknown, but we can trace its long currency in usage
down to the time of the grammarian Patafijali (second century Bc).}
It appears in the edicts of Asoka, but with the component words
reversed. While in both Buddhist and Jaina legends, it is Samana-
Brahmana, in Asoka’s edicts it appears as Brahmana-samana, a
plausible explanation of which is that the legends were composed by
those who themselves belonged to the Samana class and wished to
give it precedence, while the Brdhmana is put first in the edicts
because the Brahmanical society was perhaps demographically more
extensive in Asoka’s empire. The accomplishments of this é€lite, the
Samana-Brahmana, are described from the Buddhist point of view
in the scripture.?

The name Samana conveyed honour, and the appellative Mahd-
samana (the Great Samana)? 1s often applied to the Buddha himself,
and his followers in the wanderers’ community have from lay people
the respectful designation, Sakyapuitrya Samanas. Besides the
Buddha, the Mahd-samana, there were in his time six samanas in
the Puratthima of outstanding position in the community: their
names are well-known from the legends—Piirana Kassapa, Mokkhali
Gosala, Pakudha Kaccana, Nigantha Nataputta, Ajita Kesakambali
and Safijaya Belatthiputta. Each of them was the propounder of a
dhamma, and the Sdmanisiaphala Suttanta of the canon gives seriatim
an exposé of the dhammas of these six great samana leaders.

Each of these leading samamnas (and perhaps others whose names
do not appear) had his own batch of followers in the community,
adherents of the dhamma propounded by him. The followers formed
sects, but these were more or less fluctuant groups, for it was not
uncommon for members of one sect to merge into another, if the
latter’s dhamma found preference in their eyes. The leader tried to
prevent disruption, for it meant loss of prestige for him;* he also
tried to gain strength for his own sect by proselytizing, so that sects
waxed and waned, divided or coalesced and remained constantly in
a fluctuating state in the community.

A conventional compound name given to the leader of a sect 1s

1 See Part I, Sec. 1, footnote 4 on p. 40.

2 See Anguttara Nikaya, I, 173 et seq. Also PTS. Pali Dictionary under Samana.
3 See PTS. Palr Dictionary. |

¢ See the story of Safijaya and the desertion of him by his sect in Mahavagga, I, 23.
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Sanghi-gani-gandcariyo which literally means the instructor (dcariya)
of a Sazgha or a Gana. Both the terms, Sasgha and Gana, are of very
ancient lineage: they occur in Vedic literature.! Originally signifying
a ‘Collective’ or ‘Aggregate’, the terms take colour from the contexts
in which they are used. Gana appears in several passages of the Rig
and Atharva vedas in the sense of a tribal or clannish group. Panini
equates Gana with Sa#ngha, and Patafijali in his comment on Panini,
Vv, I, 59, says that a Sangha was so called because it was one body.
But while Sangha or Gana meant in a socio-political sense a type of
group life, in the community of ‘wanderers’ it meant just a Sect.

The name Gana was appropriated by the followers of Nigantha
Nataputta and survives in the names Gawnadhara and Gaccha in
ancient Jaina canon.? The name Sasngha was appropriated by the
Buddhist monks,® who called themselves collectively Bhikkhu-
sangha.

Some light 1s thrown on the organization of a sect by the story
of Sariputta’s conversion told in Mahdvagga I, 23. On meeting a
fellow-wanderer Assajl on his begging round, Sariputta was struck
by the spiritual radiance of his countenance and enquired of him:
‘Under whose guidance have you accepted religious mendicancy?
Who is your Master (Satthd)? Whose Dhamma is agreeable to you?’
The same set of questions was put by Upaka to the Buddha himself
when the latter, after the ‘enlightenment’, had just left his seat
under Bodhi Tree.4 The questions are pointed, and their drift shows
that it was customary in the wanderers’ community for one, specially
if he were a neophyte, to attach oneself to a Master (Sa¢tha), adopt
the dhamma propounded by him, and, accepting his leadership, to
enlist in the sect, sangha or gana, founded by him. It brings into
relief the character of a sect in the community: it 1s no more than a
cult-group delimited by the dhamma given to it by the leader and
held together by its allegiance to the Sattha.

Significantly, however, it is not as a sect-leader that the Buddha
figures in the legends: he is always differentiated from other sect-
leaders in the community. For this, most probably there was basis
in his teachings.

It is re-iteratively stressed in the Brahmajala Swuttanta that the
Buddha is not the propounder, like the other sect-leaders, of a
speculative system: his dhamma is something he had, before pro-
pounding, ‘realized and experienced himself’ (Yam Tathdgato sayam

1 See Macdonell and Keith's Index to the Vedas. . .

2See J. C. Jain's Life in Ancient India as depicted in the Jaina Canons. (New
Book Company, Bombay, 1947), p. 25. ‘ .

3 Thus Sangha is distinguished from Gana in Cullavagga, VI, 15 2—'Sanghena
va ganena va puggalena va’.

¢ Mahavagga, 1, 6, 7.
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abinnd sacchikRatva pavadetr).! It was not given to a sect, but was
meant for mankind. Several statements in different contexts and
called forth by different occasions are put into his mouth in the
legends in which the universality of his character as teacher of
religion is emphasized. He is set up not only as Saéthd to his sect,
but as the Sammad-sambuddha (Universal Teacher). His message,
instinct with living truth, self-experienced and self-realized, has
come down to us 1nevitably transformed as a system, as a Dhamma.

But in delivering his message, we are told it was not just to a
doctrinal system that he pointed. A standing phrase by which the
purposiveness of his utterances and their effects on the audience are
described 1s: that he ‘gives direction’ (sandesetr), ‘makes them
receive’ (samadapetr), ‘excites’ (samuitejetr) and ‘gives satisfaction’
(sampahamsetr),? and 1t was to the Bahujana (‘Many-men’) that the
message was addressed. If his followers formed a sect, the sect was
not to be regarded as an end in itself, but as a means for promotion
of the ‘welfare and happiness of the Many’. This, as we have seen,
was the gist of his exhortation to his monk-followers when they had
grown into a body fit to take up his mission.

The universal non-sectarian character of his teachings appears
from the legends to have been cherished by the Founder from first
to last.

Between the time when the Sangha came into existence as a
unitary body of disciples and the Buddha’s last missionary tour, the
Bhikkhu-sanigha must have grown in strength and cohesion. Yet the
Founder refused to the last to recognize it as a circumscribed body
or himself as its head or to limit it to sectarian bondage by a system
of rules. This is the unmistakable significance of what he declared to
Ananda at Beluva on the last missionary tour. Ananda had anxiously
requested him to ‘say something with regard to the Bhikkhu-sangha
before his decease’. He had obviously meant by the Sangha the
Master’s sect in the wanderers’ community. But the Buddha was
not concerned about the ‘sect’: it was the truth he had seen himself
and presented in the Dhamma that he was anxious to see his followers
adopt as their sole refuge.3 His declaration to Ananda connects itself
with an earlier canon-reported statement of his to Nigrodha: ‘Maybe,
Nigrodha, you will think: the Samana Gotama said this (i.e.
preached his dhamma) from a desire to get disciples. But you are
not to explain my words thus. Let him who is your teacher (Sattha),
be your teacher still’.4

1 The asseveration occurs at the end of each recitative section.

2 See Mahaparinibbana Suttanta, I, 25 and passim.

3 See Ibid, 11, 31-32.
¢ Udambarika Sihanada Suttanta in Digha Nikdya (see Dialogues of the Buddha,

pt. 1ii, p. 51).
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In the canon, while the Bhtkkhu-sangha is the name for the body
of his followers, it is as the Cdtuddisa Bhikkhu-sangha (Bhikkhu-
sangha of the Four Quarters) that the Founder himself calls it. As
we have pointed out in the Introduction, the phrase became canonical
and 1n its later use in the formula of donation to a monastery, the
Bhikkhu-sangha was understood in an ideal sense—as a spiritual
entity that transcended the idea of a sect or a body of persons.

The Bhikkhu-sangha actually took shape, not conformably to the
1ideal cherished by the Founder, but to the normal type and con-
figuration of a sect in the wanderers’ community. It looked up to the
Buddha as the Satthd; its bond was the Dhamma given to it by the
Founder, and the cement of its cohesion common allegiance to the
Satthd. From the other sects, it was distinguished by its Dhamma:
the sect rested on the basis of its cult, and there were, as usual,
defections from as well as accretions to it.

The real character of the primitive Bhikkhu-sanigha—as it existed
in the Founder’s own time—is perhaps well portrayed by the story
of Sarabha told in a late legend.! Sarabha, who was a wandering
almsman (Paribbdjaka) had joined the Sakyaputtiya sect, but had
lost faith in ‘the Dhamma of the Sakyaputtiyas’. It is said that, on
the intercession of his followers, the Buddha himself appeared before
him in person and tried to restore his lost faith. His efforts were
unavailing, and the Master, having ‘thrice uttered his hon’s roar
(sthandda)’ in the “Wanderers’ Park (Paribbajakarama) by the Snake
River at Rijagaha’, vanished from the spot. The recusant Sarabha
was then assailed with a torrent of abuse by the Sakyaputtiyas
present there who made great fun of and horse-play with him.

The Sarabha legend is of course not to be taken as historical: it 1s
more likely to be an ‘invented’ one, just a story with no basis in
tradition. But the maker of the legend was evidently trying, with a
rude power of realism, to envisage and call up the Sangha in the
exact ‘form and pressure’ of the Founder’s own time.

This primitive Sangha of the Founder’s own time—the small body
of Sakyaputtiya Samanas existing as a sect in the wanderers’ com-
munity—ceased to be a mere Sect, united, like the others, only by a
bond of faith and of allegiance to a Master. It emerged out of the
parent community in a different character, transforming itself from
a wandering sect to a settled Order.

! Anguttara Nikiya, II1, 7.64.3 (see Woodward’s Gradual Sayings, vol. 1, pp.
167 fi.).



From Wandering to Settled Life

'‘BEHOLD ye, how the clouds congregate in the sky and torrents of
rain oppress the earth with their fury’: thus a Seer (Rsz) of the
Vedic age describes what is a familiar climatic phenomenon of India,
the annual cloud-burst of monsoon.?

It ushers in the rainy season over the country. ‘The random
breezes die, at great altitude a haze covers the sky, and upon tensely
expectant people and dessicated plants, the monsoon breaks.’2

The countryside gets flooded; the rivers swell and pulsate to the
beat of the rain; shrunk streams become unfordable; cross-country
tracks are washed away and effaced. This seasonal rainfall occurs
round the middle of June, but in some years it is nearly a month late
in starting. The season lasts roughly for a period of three months.

Those who were wanderers by their calling had to reckon with the
monsoon conditions which made inevitable an annual break in their
wanderings. So it became customary for all sects of the wanderers’
community to suspend wandering and seek shelter for the season,
and the custom was already very old—it had even gained from
antiquity the character of a ceremonial observance in the com-
munity—when Prince Gotama forsook the world and joined it.

The rule that a wanderer must suspend wandering and remain in
retreat during the season of rains occurs among the canonical
regulations of different sects: the Buddhists call 1t Vassa, the Jainas
Pajjusana, and the Brahmanical Sannyasins are enjoined to be ‘of
fixed residence’ (Dhruvasila) during the time.® This ‘rain-retreat’
seems to have been a universal customary observance among
wanderers of all sects.

The first step in the individuation of the Bhikkhu-sangha,
differentiating it in character from other sects in the community, was
taken when the general custom was specialized by the Buddhists.
The Jaina and Brahmanical wanderers had no regulations prescribing
‘living together’ during rain-retreat. In the Brahmanical texts, it is

1 Atharva-veda, IV, 153. '

2 Taken from Hart's New India’s Rivers (Bombay, Orient Longmans, 1956), p. 8.

3 The texts are: Aruneyopanisad, 3—Varsasu dhruvasilo’ astou masanekaki yatis-
carel dvaveva va cavet (see The Samnyasa Upanishads, p. 13); Katharudvopanisad, 1
(commentary)—Caturo masan varsikan grame va nagare vapt vaset (see Ibid, p. 18);

Narada-parivrajakopanisad 3—-Ekavasa avaso va . . . ekady,?tir" alolupah: eka eva
carennityam varsasyekatra sarvaset (see Ibid, p. 66) and passim.
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living at one place’ (ekatra) or ‘at a fixed residence’ (dhruvasila)
that 1s contemplated. In the Jaina rules, no ‘specially made’ lodgings
(ike the dvadsas of the Buddhists) are allowed and only the teacher
(acaryopadhyaya) and his group of pupils (ganavacchedaka) can law-
fully live together.! But the Buddhist Vassa became an occasion for
Bhikkhus to live together in congregation. Thus it is told that when
the Buddha on his last missionary tour reached Vesali, the monsoon
had set in and he called upon his followers to spend the vassa-period
at the willage of Beluva, ‘each according to the place where his
friends, acquaintances and intimate ones might live’.2

The Buddhist idea of rain-retreat seems to have been not to live
anywhere or alone and companionless or in promiscuous company,
but to settle in a congregation of fellow-monks. For that purpose,
the settlement needed sequestration within its own boundaries. The
demarcation and fixing of boundanes (szmd), therefore, became a
matter of some importance in order to allow a body of Bhikkhus to
live together by themselves.

This was the character of the Buddhist vassdvdsa (rain-retreat)
and it seems to have been the practice of no other sect. The story
occurs in the Ceylonese chronicle, Dipavamsa (XIV, 22), that the
first Buddhist Ceylonese king who was making a sa#nghdrama
(monastic settlement) for the newly-arrived Buddhist monks from
India asked Mahinda whether 1t had been properly established and
was told by the latter that it would not be till the boundaries (sima)
were fixed.?

Being professed almsmen, the Bhikkhus would naturally make
their vassa settlements in localities where alms were available,
though a class among them preferred to live in forest-clearings for
which they earned the name of Arafifiakas (Forest-dwellers). Norm-
ally these settlements were located in both towns and villages where
the Bhikkhus could live in congregations of their own and subsist
on alms. The problem of accommodation for the rain-retreat, how-
ever, would not be the same in the city as in the countryside.

In the latter, the boundary settlement would be the first task for
the monks and the shelters would have to be built by them; in a
town or city, on the other hand, there might be found a wealthy
lay devotee inclined to donate to the monks as an act of piety,
permanently or for use during the wassa period, his own private
park or pleasure garden. Thus two kinds of settlement for rain-
retreat came into existence—(1) the Avdsa in the countryside, staked
out, built and maintained by the monks themselves, and (2) the

1 See Deo’s The History of Jaina Monachism, pp. 159, 249.
2 Mahiparinibbana Suttanta, ii, 22.
3 See Rahula’s History of Buddhism in Ceylon (Gunasena & Co., 1956), p. 56,

footnote 2.
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Ardma, in or near a town or city, situated within its own private
enclosure and looked after by the donor.

It was the rule (still observed by Buddhist monks in all Asian
Buddhist countries) to take up vassa residence on the day after the
full moon of Asdlha (Asidha, i.e. mid-June) or a month later and
continue it for the three following months.?

The monks during this period were allowed to go out of the settle-
ment only under certain specified conditions when their presence
elsewhere was required for good reasons and the absence did not
exceed a week.? When first instituted, the Avdsa and the Ardama
were in the nature of encampments strictly temporary in character:
residence in them being limited strictly to the three rainy months.3
If any residential house was temporarily left by the monks for
repairs, it could be reserved for re-occupation, but never beyond the
limit of the Vassa period.

Even this three months’ living together had its effects on the
chance-met residents: they developed a collective life which found
active expression in institutions, customs and practices of a congrega-
tional character. The recital of the Pdtimokkha became a congrega-
tional service; ceremonies like Pavadrana (‘Invitation’) and Kathina
(Distribution of Robes) for the new year commencing after the vassa
were instituted, and in fact, with donations coming in a liberal
measure for the monks’ maintenance, the rule of wandering alms-
manship lost 1ts urgency and much of its mandatory character. These
circumstances formed a background for the transformation that
slowly came about of vassa-settlements into domiciles. The dvdsas
and dramas were nominally for three months’ sojourn, but as we
shall presently observe, they tended more and more to become
establishments at least of a semi-permanent character.

The ancient ideal of a free wandering life, however, was never
given up by the Bhikkhus. But they ceased to be wanderers like
almsmen of other sects. There are indications of the growth of a
custom among them of returning to and occupying the same dvdsas
and dramas, on the termination of the wandering period, that they
had left after the last rain-retreat—so that those who habitually
lived together for the vassa in one dvdsa (Samadna-samvdsaka) were
distinguished from those who habitually lived together in another
(Nandg-samvdsaka). The ‘co-dwellers’ were distinguished from others
in the matter of allotment of accommodation (sendsana) and 1n the
exercise of the rights of Sangha life.

1 Mahavagga I1I, 2, 2.

¥ Ibid, 111, 9, 1—4 and 11 (vassaccheda).

3 Cullavagga, VI, 11, 3—Anujanami Bhikkhave vassGnam lemasam paprbahitum
ulukalam na patibahitun 't1.
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As this custom of resorting to the same dvdsa for rain-retreat
became more and more the use and wont among the Buddhists, the
Bhikkhus came to be distinguished from ‘wanderers’ and they them-
selves seem to have recognized and accepted the distinction.? The
1dea of a continuing congregation, in spite of its annual regulation
break-up after the vassa, was responsible for the development of
those features of collective life we have mentioned, viz. the Pdfi-
mokkha recital, the Pavdrand and the Kathina.

The Founder’s 1dea, as we have seen, had been that the Sangha
should be one entire body, a unitary organization of monks hailing
from all quarters irrespective of regional provenance—a Cdtuddisa
(Four-Quarters) Bhikkhu-sangha. But regional and local distinctions
appear in casual references in the Vinayapitaka, such as to the
‘Sangha of Savatthi’, the ‘Sangha of Jetavana’, etc. Evidently the
Sangha of the Four Quarters was splitting up in actual practice and
dgvasas and d@ramas were becoming units of Sangha life. Yet the old
idea of the Sangha of the Four Quarters persisted and an dvdsa or an
drama could not therefore be reserved for any particular company of
monks. Each vassa period a company, made up of old residents and
newcomers would turn up to occupy one of these abodes, but the
‘bed-and-sitting accommodation’ (sendsana) to be supplied to each
incoming monk was necessarily limited. Preference then went to the
old ‘co-dwellers’ (samdna-samvdsaka), and for the delicate task of
allotting seats to the incoming company, a monk was appointed ad
hoc as Chamberlain (Sendsana-gahapaka).

The rules for the allotment of sendsanas throw much light on the
growth of dvdsas and dramas from mere rain-retreat shelters to
residential units. The rules read thus: ‘There are three (times for the
assignment of lodgings): the Earlier, the Later and the Intervening.
The earlzer on which they are to be assigned, is the day following
the full moon of Asdlha; the later on which they are to be assigned,
is the month following the full moon of Asdlha; the intervening on
which they are to be assigned, is the day following the Invitation
(Pavarana) with reference to the next rains-residence’.?

The third assignment is called Antard-muttaka, meaning, that
which involves giving up claim to a sendsana during the non-vassa
period. But the dvdsa was not supposed to be occupied at all during
the non-vassa period; so a fresh allotment of sendsanas on the eve of
this period on the closing Pavdrand day would be meaningless; the

1 ‘Nayyo ete Bhikkhi, Paribbajaka 'ti’ (They are not Bhikkhus, but Paribbajakas)—
Cullavagga V, 23, 2. Compare also the Patimokkha rule—Yo pana Bhikkhu gcelpkassa
v@ paribbajakaya va sahattha hhadaniyar va bhojaniyam va dadeyya pacittiyam (The
Bhikkhu who with his own hand gives food or edibles to an acelaka (naked ascetic)
or to a paribbajaka (wanderer) is guilty of a Pacittiya offence).

2 Cullavagga, VI, 11, 4 (see Horner’s Book of Discipline, vol. V, p. 235.)
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explanation offered is that it has ‘reference to the next rains-
residence’, but for that there is already provision for allotment on
the day following the full moon of Asd}ha. The true explanation is
that a fresh allotment of sendsanas, when the wassa-period had
ended with the Pavdrand, was necessitated by the fact that many
monks would choose to remain in the dvdsa—that the rule of resi-
dence in the dvasa only during the three months of the vassa was
falling into desuetude. Thus a new unit came to be recognized—‘a
company of monks belonging to an 4vdsa (dvdsika)’.l It is not a
fortuitous group of monks out of the Brotherhood of Four Quarters,
but a body limited by its habitual occupation of the same dvdsa.
Hence rose the distinction made in respect both of accommodation
and of participation in the affairs of the Sangha between the ‘co-
dwellers’ (samana-samvasaka) and the ‘separate dwellers’ (ndna-
samvasaka). The avdsikas, dwellers at an dvasa, constituting a unit,
called themselves collectively a Sa#gha: it was not ‘The Sangha of
the Four Quarters’ but a single monk-fraternity.

An dvasa was by no means an organized monastery, but only a
colony of monks which constituted the seat of a sangha. It was so
circumscribed by its stma (limits) as to be completely independent
and unitary. The rules for the settlement of sima are that the limits
should generally coincide with natural boundaries such as a moun-
tain, a rock, a wood, a tree, a path, an ant-hill, a river or a sheet of
water,? but they must not extend beyond three yojanas, nor to the
opposite bank of a river unless facilities existed for crossing over.3
Where no such limits could be fixed, the boundaries of the village
or of the market-town (gdamd-sima or nigama-sima) could serve the
purpose.? In a forest, the community of residence would extend to
a distance of seven abbkantaras (a measure of distance). It is further
laid down that the boundaries of two dvdsas must not overlap: an
interstice must be left between.®

This process of transition from wandering to settled life was a
slow and gradual one, but undoubtedly accomplished early in Sangha
history—perhaps as early as the fourth century BcC. Its consequence
was twofold—first, the Sangha became an organization independent
of the wanderers’ community: the Buddhist Bhikkhus were by
themselves as well as by others distinguished from ‘wanderers’;
secondly, it marked the beginning of cenoebium among them. In the
Vinayapitaka, the Bhikkhu-sangha appears not as a body of
wanderers, but as a settled cenobitical society.

1 The expression ‘dvasika’ occurs several times in the Vinayapitfaka (vide
Mahavagga, 11, 28 et seq; Cullavagga 1, 18, 1; VI, 15, 1; VII, 1, 2, etc.) meaning ‘a
company of Bhikkhus living at an dvdsa’. Their ‘togetherness’ is recognized by the

term.
? Mahavagga, 1I, 6. 3 Ibid, 11, 7, 1-2. 4 Ibid, 11, 12.7. $ Ihd, 11, 13, 1-2.
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AVASAS AND ARAMAS:
Early Monk-settlements

THE legends describe two main types of early monk settlement—
Avdsa and Arama. There is, however, no full-length description of
either, but the lack is filled by the abundance of scattered descriptive
details. The former was a monks’ colony staked out by the monks
themselves, while the latter was an enclosed site, usually a donation
to monks by a wealthy lay man, in or near a town, looked after by
the donor himself.

Within 1ts boundaries an dvdsa or an arama had huts for the
monks’ dwelling, and vthdra was the name originally given to such
a hutment,! although the term in its later usage came to mean some-
thing different. A viidra might be occupied by a single monk or by
a small group of monks and, in the latter case, the allotted portion
for each monk was called a Partvena.2 The accommodation com-
prised only what 1s termed a sendsana (bed-and-sitting) and furniture
of a simple kind such as a ‘board to recline on’ (apassena-phalaka),
a ‘spittoon’ (Rhelamallaka) and a ‘seat’ (pitha) with perhaps jointed
legs, which seems suggested by the expression, ‘lowering the seat’
(pitham nicam Ratvd). It is difficult to say how the parivenas were
fitted up in a wvthdra. In the earliest cave-monasteries (second
century AD) of Western India, the arrangement is to have in each
cave a living-room comparatively large, entered through a narrow
porch in front, and dormitory cells round the living-room, opening
into it. But in the vthdras of the north which were originally of wood
and thatch, the parivenas were probably just partitioned apartments.
A common storage room for such articles as were allowable to monks
called Kapprya-kuti was a necessary adjunct.

A whole long section of the Mahavagga (111 on Vassa) is given to
Avdsas, probably because they represented the unaided enterprise of
the monks themselves involving the setting up of an entire monks’
colony from scratch. It deals with the demarcation of an dvdsa, its
construction, its maintenance, regulations for communal living

1e.g. Mahiavagga, VIII, 15, 4—where the monks of a Sangharama, having gone
35;:121:0 the rain and wetted their bodies, come back and enter each 1into his own

3e.g. Mahiavagga, VI, 23, 1—where Suppiya, entering a Sangharama goes in
search of monks ‘from vikara to vikara and from parivena to parivena'.
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within 1t, and also manners and points of etiquette to be observed.
The monk-built dvdsa was after all a temporary set-up, liable to be
deserted, robbed and dismantled after its evacuation by monks at
the end of the vassa period. An drdma was more durable and worth-
while. It stood within an enclosure, obviating the laborious necessity
of simad-fixation. Perhaps there were also some ready-made structures
within. Besides, the charge of looking after and preserving it was the
voluntary responsibility of the donor. Even a more important con-
sideration perhaps was that an drdma, by its permanent situation,
favoured the continuance from one vassa-period to another of those
features of collective life that had already emerged in the Sangha.
While in the legends we find many references by name to those
ardmas which became famous Sangha centres, none of the dvdsas
bears a name. The drdama to all seeming was the superior kind of
habitat for vassdvdsa.

The name, drdma, denotes a pleasure-ground, usually the property
within a town or city or in the suburb of a well-to-do citizen laid out
as an orchard or flower-garden.!? When it was given to the monks by
the owner, not for temporary use but permanently, it was named a
Sanghdardma. The term, meaning originally an drdma owned by the
Sangha, came later to shed its implication of a donated pleasure-
ground and meant simply a campus, and later still a large monastery
occupied by a company of monks. The donor of an dréma would not
lose inteiest in it even when it had been converted from private
property 1nto Sangha property. It seems that he would of his own
accord continue to look after the property—raise fresh buildings
upon it according to the monks’ needs and keep it trim and in
habitable condition. He might for this purpose employ a special
staff of servants (@ramika) and superintendents (@ramika-pesaka)
over them, and we are told that when King Bimbisara obtained the
Buddha’s permission to employ them on a sanghdrdma, there were
so many servants employed that they filled an entire village which
came to be known as ‘Pilinda-gama’.? The kappiya-kuti of such a
sanghdrama would no doubt be always amply stocked with pro-
visions.

Among the structural needs that arose from the institution of
congregational rites and activities was the need for a permanent
meeting hall. The want of it was keenly felt in connection specially
with the Uposatha observance. At first the service used to be held
in the monks’ cells (parivenas) in succession.® But the recital had to

1 The first donation of an @rama to the Sangha is said in Mahavagga, I, 22, 18, to
have been of a garden (uyyana) in Rajagaha, named Veluvana, given to the Buddha
and his Sangha by King Bimbisara.

® Mahavagga, VI, 15, 4.
8 Mahavagga, II, 15, 1—2.
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be abbreviated and the exigency of space also made impossible the
presence of all the resident monks. The next device tried was to use
for the purpose an entire vikdra instead of a parivena, but even then
the assembly overflowed; so an artificial limit, called wposatha-
pamukha, was set, making the service valid up to a certain distance—
to so far as the assembly within the vihdra, together with the over-
flow audience outside, could hear the Pdtimokkha-recital. The
mhdra temporarily arranged for the service was called Uposathd-
gara and it was swept and cleansed, appointed and provided with
lights for the occasion. A common meeting hall (Upatthana-sala) of
a suitably large size was a need very much indicated.

The story is told of a Brahmana, named Ghotamukha, who came
(some time after the Lord’s passing away) to call on a learned monk,
Udena by name.? Impressed by Udena’s sermon, he desired to make
an offering of piety to him, setting apart for the monk’s personal
use a daily allowance out of a grant he enjoyed from the king of the
Anga country. Udena refused the offer of money. Ghotamukha next
offered to build a wvzhdra for the monk. This also was refused, but
Ghotamukha was insistent on making a donation. On this, Udena
said to him: ‘Well, if your wish is to build, then build a Upatthaina-
sala for the Sangha at Pataliputta.” The legend notes that the hall
still exists and is called ‘even now’ by the donor’s name (sa etarahi
Ghotamukhi "t vuccati’tz).

To build a meeting hall of suitable dimensions with proper interior
decor was a task too difficult for the monks to shoulder by themselves.
Help was expected from wealthy lay devotees, like Ghotamukha of
the legend, who would deem it an act of especial merit to build in a
sanghdrama a meeting hall for congregational functions. It would be
kept up by the donor for permanent use. So the custom presumably
grew up among the monks to return from their wanderings to the
same sanghdrama for rain-retreat year by year.

In the legends several sanghdramas (i.e. @ramas donated by their
owners to the Sangha) are mentioned by name. Most of these
sanghdramas must have been in existence when legends about them
were composed, some already old and famous, and the legends make
them contemporaneous with the Lord and describe them as having
been sanctified by his visits or temporary residence, viz.:

I. Veluvanarama at Rajagaha
(said to be the first gift of an drdma to the Buddha and the
Sangha. It was made by King Bimbisara).

1 Mahavagga, 11, 9.
¢ See Ghotamukha Sutta in the Majjhima Nikaya, No. 26 (Further Dialogues of the
Buddha, vol. 11, pp. 92—93.)
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2. Jivakarama at R3jagaha
(Donated by the renowned physician Jivaka, contemporary with
the Buddha.)
3. Ambapali-vana at Vesali
(Donated by Ambapall, city-courtesan of Vesali and devotee of
the Buddha.)
4. Udambarikarama near Rijagaha
(This was not a special Buddhist sanghdrama, but for the general
use of paribbajakas, situated on the bank of a stream named
Sappini, i.e. the serpentine stream so named from its meandering
course. It 1s also called by the general name Paribbajakardima,
i.e. Arama for ‘wanderers’.
Kukkutarama, Ghositarama and Pavarikambavana at Kosambi.
Jetavanarama near Savatthi.
Badarikarama at some distance from Ghositarama.
Nigrodharama at Kapilavatthu—ZE¢ cetera.

e 4

Only three of these aramas have been traced by archaeologists,
viz. (1) Jivakarama, (i1} Jetavanarama and (iii) Ghositdrama. The
sites of these aramas (except for the first) were occupied by monks
for many centuries and monasteries were built on them from age to
age. Some of their foundations are still traceable.

JIVAKARAMA was a great orchard of mango-trees (ambavana)
on the outskirts of Rajagaha, at a short distance from the foot of the
Grdhrakita mountain which was the Buddha’s favourite resort
when he sojourned at Rajagaha. In recent years a flight of steps has
been cut in the mountain-side by the Government of Bihar for the
ascent of pilgrims to the top where the Buddha used to take his seat.

The wealthiest and most sincerely devoted to the Buddha among
his lay followers at Rajagaha was Jivaka, the leading physician and
surgeon of the city. Legends cluster round his name, which, agreeing
in the main points, do not tally in details. We have one set of legends
about him in Pali in the Theravada scripture and another in Sanskrit
in the Sarvastivada. They are legends of a romantic flavour.

According to the Theravada version,! he was a thrown-away child

1 Mahavagga, VIII, 1, 3—4. But see Gilgit Manuscripis (ed. by N. Dutt), vol. 11,
pp. 23 (1) ff. and Vol. 111 (2), pp. 23 (18)-24 (13), where the Sarvastivada version of
the Jivaka story will be found. It is somewhat different and more circumstantial.
In this version, Jivaka's mother is not Salavati, but the wife of a certain merchant
of R3ijagaha with whom King Bimbisara had illicit relations. As a baby, Jivaka was
sent to the king by the merchant’s wife in a closed basket which was passed on by
the king to his other illegitimate son by Amrapili (Ambapili of Vesili) named
Abhaya. The basket on being opened revealed the child inside it and the king noticed
that it was living and said ‘Jivati (he lives)’, whence Jivaka got his name. Abhaya
brought up the child who was called Jivaka Kumarabhrta (Pali-Kumaravacca), i.e.
one brought up by a prince. Both the Pali and the Sanskrit legends, however, agree
in saying that his medical knowledge was acquired at Takkasila, that he became a
famous physician and surgeon and that he came later in life under the influence of
the Buddha.
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of Salavati, the city-courtesan of Rijagaha, picked up from a dust-
bin by a scion of the royal family, brought up by him and educated
in the science of medicine at Takkasila in Gandhara, a great centre
of learning at the time. His name, Jivaka (Living One), was given to
him by Prince Abhaya who found him still alive when he picked him
up from the dustbin. After his medical training at Takkasila, Jivaka
returned to Rajagaha and legends report stories of his marvellous
skill in surgery. He earned great wealth by the practice of his pro-
fession and came at some point in his career under the spell of the
Buddha’s personality. He treated the Buddha himself on a few
occasions and gave professional aid to his Bhikkhu-followers free
of charge. His crowning act of liberality to the Sangha was the gift
of his great mango-orchard.

Archaeologists have recently discovered and partially exposed the
buried foundations of the drdama.! The ground-plan indicates an
extensive area, where excavation is still proceeding, and within it
have been discovered the foundations of two long elliptical structures
parallel to one another, with an extensive open space in between,
and of two large halls. Only some iron nails, terracotta balls, animal
figurines and pottery of crude red ware have come to light. The
walls, it is supposed, were constructed of rubble and mud and the
roof was of thatch.

JETAVANARAMA is connected with the name of Anathapin-
dada—clarum et venerabile nomen in the legends. Perhaps it was the
largest and most famous of all dramas of antiquity and the legends
say that the Buddha spent as many as nineteen wassa-periods here.

Anithapindada, donor of this drama, was a wealthy banker (sefthz)
of the city of Savatthi and had come to Rajagaha on business during
the first year of the Buddha's ministrations. The Lord at that time
was staying at Rajagaha with another seff#: millionaire who was the
husband of Anathapindada’s sister. When Anithapindada came to
his relative’s house, he found it agog with preparations for a grand
feast to the Buddha and his followers. He was naturally curious to
see the man in whose honour preparations on so grand a scale were
being made. He slept badly at night and in the small hours when
the streets were still dark, he started for the place where the Buddha
had been put up for the night. Arrived there, he saw for the first
time the great and holy man, already up at that hour, walking
meditatively up and down a promenade in the cool of early dawn.
He approached him and introduced himself and invited him and his
followers to a meal on the next day as his guests. The invitation was
accepted, and next day after the Buddha with his party had partaken

1 See Indian Arvchaeology, 1954—55, pp- 16~17. See also sketch given of ground-
plan of Jivaka's ‘mango-orchard’ arama.
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of his hospitality, Anathpindada begged him to spend along with
his followers the next vassa at Savatthi. This prayer also was accepted
and Anathapindada was in high spirits.

On his return journey to Savatthi, to all people he met on the way
he kept shouting: ‘Sirs, prepare drdmas, build vihdras, be ready with
your gifts. A Buddha has arisen in the world: I have invited him
and he will be coming this way.’?

Arrived at Savatthi, he looked for a place where he could accom-
modate the Buddha most comfortably, and he thought that Prince

! Cullavagga VI, 4, 8.
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Jeta’s pleasure-garden would be ideal. He offered at once to purchase
it from the owner who, unwilling to part with the property, play-
fully quoted a fantastic price. Anathapindada, however, agreed at
once to the price, but the prince tried to back out. The matter went
up to the law-officers who declared that an enforceable legal contract
had been made. Anathapindada then brought out his store of gold
coins—wagon-loads of them—and overspread the whole area with a
hundred thousand gold coins, demanded as price. Having made this
extraordinarily expensive purchase, he converted the pleasance into
a sangharama, providing it with all the amenities a monk-settlement
required!—'with viharas, parivenas, kotthakas (chambers), upatthana-
salas (meeting halls), kitchens, store-houses, privies, promenades,
open wells, covered wells, bathing places, bath-rooms, ponds,
mandapas (pillared halls or awnings), etc’. Jetavana became a grand
and perfectly planned sangharama. The legendary story of Anatha-
pindada’s purchase of Jetavana is an oft-reproduced motive in
Buddhist sculpture—one of the earliest reproductions being a
medallion of Barhut.?

Near Jetavana was a storeyed dwelling house (pasada) belonging
to one of the Buddha’s lady-followers, Migaramata. It is said that
during his sojourns at Savatthi the Buddha would dwell alternately
here and in Jetavanarama, often spending the day in one and the
night in the other.

The ancient Jetavana site was continuously occupied till the last
days of Buddhism. Fa-hsien visited Jetavanarama in the early part
of the fifth century AD: there was a v1hdra standing here at the time
of his visit.3 But it did not exist when Hsiian-tsang wvisited it 1n
AD 636. ‘There was a sanghdrama here formerly’, he says, ‘but now
all is in ruins. . . . The residences are wholly destroyed; the founda-
tions only remain, with the exception of one solitary brick building,
which stands alone in the midst-of the ruins and contains an 1mage
of the Buddha.’4 Yet the site does not seem to have been abandoned.
Another vthara, not on too modest a scale, was built here at some
time unknown after Hsiian-tsang’s visit and as late as in AD 1130
it received a charter sent from Varanasi (Banaras), under the seal
of King Govindachandra of Kanouj who had made his capital in that
city, recording the gift of six villages to the Sangha, ‘of whom
Buddhabhattaraka is the chief’ residing in ‘the great convent of
Jetavana’. The charter was unearthed at Saheth-Maheth (in Uttar
Pradesh) and some of the six villages named in the record are still

1 They are listed in Mahavagga, 111, 5, 6.
2 See Barua’'s Barhut, Book 111, Plate KLV. | |
3 See Beal’s Buddhist Records of the Western World (Popular Ed.), I, p. xhv.

¢ I'td, 11, p. 4.
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known by their ancient names. The date of the charter is known—
June 23, 1130—a time of alarm, when the Muslim invaders were
almost at the door of Govindachandra’s kingdom.! Saheth-Maheth
1s the ancient city of Savatthi, and Jetavanarama, it appears, was in
the ‘Maheth’ part of the village.

GHOSITARAMA of Kosambi was founded by a sefthi, named
Ghosita, who had two colleagues or partners in the city named
Kukkuta and Pavariya, and all three of them were interested in
entertaining ascetics and wanderers. They had tidings one day that
the Buddha was on a visit to Savatthi with his company of followers
and the sefthis, accompanied by the ascetics, went there and listened
to a sermon by the Buddha. They became thereafter his followers
and invited him and his party to Kosambi where they started
building drémas for the accommodation of the Buddha and his large
following. All the three sefthis built dramas of which the one built by
Ghosita was probably the largest. On his visits to Kosambi, the
Buddha usually stayed at Ghositarama and numerous incidents are
mentioned in the legends in connection with this place—of import-
ant religious meetings held here and of sermons delivered by the
Buddha and his principal disciples.

The site of this drdma has been definitely located: some inscrip-
tions discovered on the site mention it by the same ancient name,
Ghositarama. There is no doubt about the site being of great anti-
quity and about its continuous occupation down to the sixth century
AD when it seems to have been laid waste by Huna invaders
under Toramana.2 When Hsiian-tsang visited it in AD 636, 1t was, as he
describes it, ‘an old habitation, the ruins only of which exist—the
house (i.e. monastery) of Ghosita, the noble man’.3

1 See Archaeological Survey Report for 1907-8 (VII in the series), p. 120. For more
about Govindachandra and his queen Kumaradevi, see Part 111, Sec. s.

2 Excavations at Kosambi (Allahabad District) were conducted in 1955-56 by the
Allahabad University under G. R. Sharma, of which a report has been published.
See Indian Archaeology (1955—56) with sketch of the site at p. 21 and plates X X1X-
X XXI.

3 Beal’s Buddhist Records, i, p. 236.



Sangha Life and its Organization in Early Settlements

THE legend of Sarabha cited above! has perhaps no importance save
that it hits off, as though by an unwonted stroke of imagination, the
character of the Bhikkhu-sangha as we may suppose it to have
onginally been-—that is, when it was no more than a sect in the
wanderers’ community. The ‘Dhamma of the Sakyaputtiyas’ is the
name taken to distinguish it from other sects: not ‘ Dhamma-vinaya’ as
the legends usually name and specify it. The faith of the Sakyaputtiyas
In this dhamma was firm and, if the legend is any indication, almost
fanatical. The strength of their union in the faith seems to have
become an urge to devise for themselves an outward token for the
inner bond, to which the name Patimokkha was given. One must be
careful, however, not to equiparate it with the present signification
of the term: it did not stand originally for the congregational rite to
which the name was later applied.

This original Patimokkha of the Bhikkhus 1s described in the
Mahdpadana Suttanta (Digha Nikaya, 13). It is not the recital of a
code of offences against the rule and regimen of monastic life, but a
congregational chanting by assembled Bhikkhus of a confession of
faith; it is not a regularized fortnightly function, but a rite held only
once in six years. The confession of faith itself 1s a summing-up of
the fundamental Sasana (Injunctions) of the religion. In this formu-
lated form it must have been current among the Bhikkhus since the
early days of the Sangha, for it occurs among the verses of the

Dhammapada

Khanti paramam tapo titrkhha

Nibbanam paramam vadantt Buddha,

Na hi pabbajito pardpaghdtr,

No samano hott param vihethyanio (v. 184).
Sabba-papassa akaranam, kusalassa upasampada
Sacitta-pariyodapanam—etam Buddhana sasanam (v. 183).

(Tr.—Forbearance or Patience is the highest kind of penance—and
Nibbiana is declared to be the highest (object) by the Buddhas—for

1 In Part I, Sec. 2, p. 52. _ . o _ |
2 The accompanying translation is mine. For Maxmiiller’s translation, see SBE,

Vol. X, p. 51.
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he is never a mendicant who hurts others and he is not a Samana
who molests others.

Abstinence from all evils, accumulation of all that is good, and
purification of one’s own mind—this is the injunction of the Buddhas.)

If the Bhikkhus used to declare their bond of brotherhood by
chanting together this confession of faith, it must have been at a
stage when the Bhikkhu-sangha was a mere cult-group whose
cohesion lay solely in the ‘Dhamma of the Sakyaputtiyas’. It was in
fact the archaic Pdtimokkha of the Buddhists.

In the entire corpus of the Theravada canon, it is described only
once—in the Mahapadana Suttanta® where its antiquity is emphasised
in a somewhat curious fashion—by lengthening, as it were, the
telescope of time. This Patimokkha is said to have been inaugurated,
not by Gotama Buddha, but by Vipassi, the first of his mythical
predecessors, who lived many aeons before Gotama Buddha in the
city of Bandhumati. He 1s said to have sent his disciples in batches
on preaching missions, enjoining them to return to and reassemble
at Bandhumati every six years to hold a ‘patimokkha’.

The object of the injunction seems plain: it is to afford an occasion
to the Bhikkhus, after a long period of dispersal, to realize and renew
their fellowship and unity as a body, and #4¢s is called Pdatimokkha—
which directs enquiry to the original meaning of the term.

As Maxmiiller observes: “The etymological meaning of a word is
always extremely important both psychologically and historically
because it indicates the point from which certain ideas started’.
From this point of view the etymology of Pdsimokkha becomes
worthwhile. Though unfortunately we can go by conjecture only,
one of its plausible etymological meanings may be ‘bond’.3 The term,
however, has undergone semantic developments: it meant one thing
when the Buddhists were mere wanderers and another when they
were settled in dvdsas and drdmas. The rite described in the Maha-
padana symbolizes the ‘bond’ of the Bhikkhu-sangha at the earlier
stage; the Uposatha service by recital of the Patimokkha described
in Mahdvagga 11 is of a much later stage when the Bhikkhu-sangha
was split up into a number of sanghas, each of which arranged for
its own Uposatha service. This Patumokkha also was a bond—a
symbolical expression of the unity (samaggatd) of the sasngha. But
its character was fundamentally changed. The ‘Pdatimokkha’ was no
longer a mere affirmation and asseveration of the essential Dhamma
of a sect, but a list of transgressions against the collective sangha
life, then in process of development in these monk-settlements. With

1 Mah3apadana Suttanta (Digha Nikaya), 3,28.
¢ The Origin of Religion, p. 10. |
3 See on this point Early Buddhist Monachism, pp. 88—go.
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the emergence of this collective life, the Dhamma expanded into
Dhamma-vinaya which is the conventional canonial term for the
system of the religion. The recognition of Vinaya as collateral with
Dhamma 1n the system marks the first step in the transition of the
Buddhists from Sect to Order.

a. THE PATIMOKKHA

We have touched previously on the insistence in the canon on the
universal character of the Buddha’s teachings.! But, scattered in the
body of the canonical legends, are passages in which the Founder
speaks exclusively to his monk-followers, giving them in terms of
injunction and prohibition directions to the right way of life for
them. Thus he speaks of Four Things ‘not to be done’ (cattdr:
akaraniydni) by one who has been ordained;® lays down rules about
the settlement of disputes among monks,® or discriminates the
proprieties of conduct for a monk.*

In the general movement among his monk-followers after the
Master’s decease to define and develop the Dhamma-vinaya out of
his dispersed teachings and discourses, his “Thou shalt nots’ were
enacted as laws for the Sangha with penalties attached for their
breach. Thus we find the ‘Four things not to be done’ enacted as
Pardjtka Dhamma (Acts involving defeat in monastic life); the
procedure for the settlement of disputes among monks formulated
as the seven Adhtkarana-samathas; and the broad and general
regulations for the monks’ conduct of life made into a body of
monastic regula, classified in different categories, each involving a
penalty or act of atonement for its transgression.

The canon assumes that the Pdtimokkha rules were derived from
the Master’s teachings.® Some of the major ones among them (e.g.
Parajika) were in all likelihood from that source, though the same
cannot be claimed for the minor or lesser ones. Many of the Master’s
discourses, however, must have been retained in the memory of
disciples when the drawing up of the Pdimokkha code commenced.
This fact is curiously betrayed by the form of address, Bhtkkhave
(O Bhikkhus), which occurs twice,® presumably through the com-
piler’s inadvertence, in the Patimokkha of the Theravada school,

! In Part I, Sec. 2, pp. 50-5I.

2 Mahavagga, I, 78. _ .

3 Kinti Sutta (No. 103) and Samagama Sutta (No. 104) in the Majjhima Nikaya.

& Dhammika Sutta in the Sutta-nipdita (see SBE, vol. x, pp. 61 f1.).

6§ Mahavagga 11, 3, 1. _

¢ Pacittiya 71 and Nissaggiya Pacittiya 10. The occurrence of this form of address
is noticed by Rhys Davids and Oldenberg in SBE, Vinaya Texts, pt. 1, p. 23, foot-
note. But the learned translators, except for raising some pertinent questions, do
not attempt any explanation of the anomaly (see Early Buddhist Monachism, p. 96,

footnote 1).
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which represents undoubtedly an early, if not the earliest redaction
of the original Patimokkha. The expression is just a ‘survival’ in the
text and we find 1t expunged in versions which are obviously later
than the Theravada.l

If the suggestion be acceptable that Pdtimokkha etymologically
means ‘bond’ and that it was first applied to the chanting of the
confession of faith described in the Mahapadana (see supra), the
name Patimokkha given later to a code of monastic regula is highly
significant. It marks a stage in the evolution of the Sangha: the
older Pdatimokkha had been an affirmation of the Dhamma of a Sect:
the new Patimokkha was the disciplinary code of an Order.

This new Pdtimokkha code formulates and defines offences against
the regimen of monastic life, beginning with the gravest of them.
These, named Pardjika, involve ‘defeat’, that is, the wrecking of the
very fundamentals of monastic life. Next follow offences in several
categories, of varying degrees of gravity, till we come to those which
are no more serious than mere breaches of etiquette.

The penal consequences of these transgressions are mostly indicated
by the category names under which they are arranged-—such as,
expulsion from the Sangha, penance of sequestration from the com-
pany of fellow-monks, reproof and warning, solicitation of pardon
for the act in the presence of the assembly followed by an appeal for
restitution, ending up with minor offences to be atoned for by mere
confession. Exomologesis or formal confession is the basic operative
principle of the code, but in those cases, where confession on the
part of the transgressor is not forthcoming, the Sangha as a body
corporate has to exercise its disciplinary jurisdiction. It is obvious
that the form in which the Pdtimokkha has come down to us reflects
different stages in the growth of monastic life: an elastic code in the
beginning susceptible of later additions and alterations. The action
by the Sangha contemplated in several cases of transgression not
atoneable by mere confession could not for example have been taken
before the Sangha had sufficiently advanced in corporate organization
with the Sanghakamma as its functioning organ.

It is not known how the code was compiled, who its compilers
were or when it was accepted as the basis of the Buddhist Vinaya.
But a Patimokkha code must have come into existence not long after
the development of cenobitical life in the dvdsas and dramas—per-
haps within a century of the Founder’s decease. _

The rules contained in the Pdtimokkha are called Stkkhapadas
(‘clauses to be learnt’), and a Pdtimokkha text that contained only

1 Thus in the Milasarviastivida and Sarvastivada versions (see infm), there is
nothing corresponding to the ‘Bhikkhave’ of the Theravada version in any of the
rules contained in them.
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one hundred and fifty sikkhdapadas is often spoken of in the canon.
But 1t 1s suggested in the canon itself that even this is an enlarged
text and that the sikkhdpadas accreted gradually, as the Sangha
grew larger and larger, increasing the need for guarding against a
larger number of transgressions.?

The original text of the Pdatimokkha code is untraceable. Three ver-
sions of the Patimokkha are available up to date in two languages
respectively, Pali and Sanskrit, besides translations and redactions
in Chinese and Tibetan. These versions belong to four different
schools of Buddhism, viz. Theravada (in Pali), Miila-sarvastivida
(In Sanskrit), Mahasanghika (in Sanskrit) and Sarvastivida (in
Sanskrit), containing 227, 258, 218 and 263 rules respectively. The
rules agree substantially, though differing here and there in wording,
arrangement and classification of the listed offences.

The Pratimoksa (Pali—Patimokkha) Sutra of the Miula-sarvasti-
vada school was discovered among the Gilgit Manuscripts and seems
to have been current in Kashmir and, outside Indian borders, in
China and Tibet since the beginning of the Christian era.? It was
translated by I-tsing into Chinese in AD 710 (No. 1,110 in Nanjio's
Catalogue) and perhaps in the same century into Tibetan; it is
included in the Tibetan Vinaya works (Dwulva) under the title So-sor-
thar-pa (done into English by S. C. Vidyabhusana?). The Mahasaii-
ghika Pratimoksa has been edited and published by Dr W. Pachow
and Ram Kanta Shastri in the Journal of the Gangéindth Jhd Research
Institute (Allahabad).® The Sarvastivada version was discovered 1n
China among the Turfan manuscripts by Finot, but is an incomplete
text.® Only the Pali Patimokkha of the Theravada School is still
current and in use among the monastic orders of Ceylon, Burma,
Siam and Cambodia where the Buddhism of that school prevails.

From the viewpoint of the antiquity of the Pdatimokkha code 1n
Buddhist history and from the evidence of its elasticity, the texts
now available, whether in Pali or in Sanskrit, must be held to be
developed versions of a lost original—an orally existent text going
back perhaps to within a century of the ‘Great Decease’. The extant
texts combine and consolidate earlier elements with later—elements
that passed into it from different stages in the growth of the Sangha.
The later elements are even capable of being recognized.

Thus one class of transgressions, viz. the Sanghadisesas, are
offences that entail suspension from the Sangha. They call for a

1 See Bhaddali Sutta, No. 65, in Majjhima Nikaya. _

* See Pratimoksa Siutram, edited by Anukul Chandra Banerjee and published by
the Calcutta University, 1954. _

3 In Journal and Proceedings of the Asiatic Society of Bengal, vol. X1. Also in Tohoku
Imperial University Catalogue, No. 4107.

4+ See Vol. IX (1951), pp. 239 ff. for Introduction and Vol. X for the Text.

5 JTournal Asiatique, 1913 (Nov.—Dec.), pp. 465-567.
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form of procedure by the Sangha acting as a corporate body and
presuppose a certain development of Sangha life which must have
come about gradually. Again, the seven Adhtkarana-samathas which
are merely enumerated at the end of the text are incapable of being
resorted to until the Sangha has developed its corporate functioning
organ, the Sanghakamma, and its rules of procedure.! Besides, the
word, Yathakammam (According to the procedural rule), which
occurs here and there in the text of the Pdtimokkha, contemplates
the pre-existence of these rules. Procedural rules of this character in
dealing with transgressions presuppose a stage of development which
must have been reached by the Sangha much later in time than the
compilation of the original Pdtimokkha code.

The main intent and purpose of the code when it was first taken
in hand is abundantly clear. It was to unite the Sangha on a new
basis—not as of old on Diamma alone and by affirmation and con-
fession of faith in the injunctions (sd@sana) of the Dhamma, but on a
recognized and accepted rule and standard of living for monks. This
purpose is apparent in the introductory story of the Gopaka-
Moggallana Sutta.®

It relates an occasion, ‘shortly after the Master’s decease’, when
Ananda was loitering at dawn near the ramparts of Rajagaha, then
under repairs. The king’s men posted there, on seeing and recognizing
Ananda, were curious to know from him how the Sangha was faring
now that the leader was no more. The king’s minister Vassakara
asked whether the Buddha had nominated anyone as his successor
or whether the Bhikkhus had elected a new leader in his place. Being
answered for both questions in the negative, Vassakara asked: ‘What
was the basis then for unity among them (Ko hetw samaggryd):’
Ananda explained to him that it existed in the laws of the Order—
in the Patimokkha drawn up by the Lord. It was the custom of
Bhikkhus who lived in different rural areas to assemble on the sacred
days of the Uposatha and to have the Pdtimokkha recited in the
assembly. If there had been a transgression on the part of any one
of them, it would be confessed and the offender dealt with according
to law. It was out of regard for the Dhamma, as Ananda explained,
that this was done and the Sangha therefore had its refuge in the

1 Adhikarana does not mean any kind of dispute, but one that has been formally
brought up before the Sangha for adjudication. The meaning of the term in the
Mimamsa rules of interpretation of Hindu law is similar—Adhikarana is a formal
adjudication of a dispute, formally presented, involving five constituents: the subject-
matter of the dispute, the issue, the first party’s version, the second party’s version
and the decision:—

‘Visayo visayascaiva prirvapaksa ’stathottaram: Nirnaya' Sceti pancangam sasive
‘dhtkaranam smytam’'—(Kumarila Bhatta cited in Sarkar’s 1'/e Mimamsa Rules
of Interpretation, Tagore Law Lecture, 1905, Calcutta University, 1909, p. 62).

? In Majjhima Nikdya, No. 3.
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Dhamma (Dhamma-patisarana). The Gopaka-Moggallina Sutta repre-
sents a stage when the Pdtimokkha recital had not yet reached the
completely regularized form in which we find it set out in Mahdvagga,
ITI. The idea underlying it, as explained by Ananda, was that the
cohesion (Samaggatd) of the Sangha, snapped by the lapsing of
common spiritual allegiance to a Master, was now supplied by the
Patimokkha: 1t was the new bond for the old.

No other sect in the wanderers’ community, it seems, developed
such a bond of cohesion: nothing analogous to the Patimokkha code
evolved in the sect of Nigantha Nataputta. Its principle of exomolo-
gesis obtains among the Jainas too, but transgressions of customary
rules for the monks are confessed in private to the spiritual guide
(guru): it is called Alocand (Exposure). The confession may be
followed by atonement or penance (prdyascitta) of which there are
nine kinds. But the confessions are made in private and have no
relation to a collective act of discipline.?

The Pdtimokkha was the first clear charter of the Order, the fons
et ergo of the regimen of monastic life: hence it was regarded as the
‘Root of Vinaya’ (Vinaya-miila). From this grew the elaborate system
of monastic regula of which the Vinayapitaka (of the Theravada
canon) and the Vinayavastu (of the Miula-sarvastivada and Sarvasti-
vada canons) are depositories. After the Vinaya system had developed
to maturity and commanded acceptance as the main source of Sangha
law and procedure, the original disciplinary application of the
Patimokkha, as set forth in the Gopaka-Moggalldna Sutta, was
completely outgrown. The Pdatimokkha was thereafter preserved by
the Sangha only as a holy text; it was treated as liturgical and 1ts
recital formed the content of the congregational Uposatha service at
each monk-settlement. The service itself was given the form of a
‘confessional service’ to make it accord with the original disciplinary
purpose of the Patimokkha. But reality had vanished from it. It was
a Vinaya rule that only the ‘pure’ were entitled to attend the service
and any monk who had been actually guilty of any of the offences
in the code must ‘purify’ himself by a preliminary confession in
private—the rite being called Parisuddhi?*—before he was eligible to
join the service.

This confessional Uposatha service, as admitted in the canon?, was
introduced long after the currency among the Bhikkhus of the
Patimokkha code. But the incorporation of the Pdtimokkha with the

1 See Deo’s The History of Jaina Monachism (Bulletin of the Deccan College
Research Institute, 1956), pp. 152 ff (on Monastic Jurisprudence).

: Mahdvagga II, 27; Cullavagga IX, 2, 1 and IX, 1, 1.

3 See Mahavagga I, 1—2. It gives the original injunction of the Buddha which was
for ‘ Dhamma-vehearsal’, not ‘ Patsmokkha-rehearsal’ asin Ibid, 111, 1, viz. (‘{)}:aﬁnmaiif
bhasiturr’). The latter injunction (in Ibid, 111, 1) was for ‘Pdtimokkha-recital’.
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Uposatha was the final reaffirmation of the character of the Sangha
as an Order. The Uposatha service of the Buddhist, however, had a
strangely composite origin, with successive developments behind it,
curiously illustrative of Humbolt’s dictum, now the postulate of all
soclological studies, that ‘man ever connects on from what lies at
hand’. The Buddhist #posatha evolved in the following sequence.

Among the ritual sacrifices prescribed for householders in the Vedic
Age, long before Buddhism was born, were two lunar sacrifices—to
the New Moon (Darsa) and the Full Moon (Pournamadsa) respectively.
The day preceding a sacrifice was preparatory, observed as a sancti-
fied day with purificatory observances called Vrafa (meaning literally
‘Initiation’), such as fasting, rest from labour, abstinence from sexual
pleasure, and retirement at night into the room where the sacrificial
fire was kept up all night. It was a ‘holy’ day on which the auxiliary
gods were supposed to dwell with the intending sacrificer. Hence the
Vrata day was named #pavasatha day (‘upa’ near and ‘vas’ to dwell).
These preparatory Vrvata or Upavasatha-day observances, as well as
the lunar sacrifices, were meant for householders. But the Upavasa-
tha-day got rubricated as it were—it became a ‘holy day’, a ‘Sunday’:
it was observed even i1n the wanderers’ community who had no
concern with sacrifices and ex Aypothest with these observances. At
least one sect of wanderers, the Niganthas, observed the Vratas of
the Upavasatha-day under the name of Posadha (Prakrit form of
Pali Uposatha).*

The Vrata-rites had been prescribed for householders; they
might be ‘purificatory’ in the context of a householder’s life, but
were by and large meaningless in relation to the wanderer's. In-
stead of these observances, the wanderers’ #pavasatha took a form
adapted to the ethos of the community: they substituted in place of
Vratas ‘Dhamma-rehearsal’. The wupavasatha days were given by
them to the study and rehearsal and public discussion by each sect
of its own sacred texts orally preserved. Thus we find the rehearsal
of the texts of the Aranyakas and the Upanisads prescribed for the
Brahmanical sannydsins.? The texts for Dhiamma-rehearsal in the
case of Buddhists would consist of the Buddha-legends, gdtids, the
Lord’s sayings, etc., and perhaps their recital existed by custom and
convention among the Bhikkhus from the beginning, though the
canonical legend speaks of the introduction of ‘Dhamma-rehearsal’
among them by the Founder at the instance of King Bimbisara
(anujanami—dhammam bhdsitum).® The hymn-chanting at Band-

1 On the posadha observances, see Heornle’s Uvdsagadasd@o (Bibliotheca Indica),
note 87.

* Aruneyopanisad, 2—Sarvesu Vedesu dranyakamavartayet’ upanisadam avartyaet
(see Dikshit’s The Sammnyasa Upanishads, p. 10). Avartyayet means ‘should be
rehearsed’.

8 Mahavagga, 11, 1—2.
c '
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humati by the Bhikkhus in the time of Vipassi when they were in
their primitive wandering stage seems in line with this custom of
‘Dhamma-rehearsal’ on the upavasatha (Pali-Uposatha) days.

The legends record that, though the Buddha’s original injunction
to the Bhikkhus had been to observe the uposatha days by ‘rehearsing
the dhamma’ (' Dhammam bhdsitum’), it was later that he prescribed
a specific text—the Patimokkha—for recital and turned the occasion
into a confessional service.! It is undoubtedly the legendary version
of the fact that, following the change in the character of the Sangha
from a Sect to an Order, the code of monastic discipline became for
the Sangha its special Dhamma-text—the Dhamma-refuge (Dhamma-
patisarana) as Ananda characterized it in the Gopaka-Moggallana Sutta.

A recurrent descriptive epithet in the canon for a good Bhikkhu is
‘controlled by the restraints imposed by the Pdatimokkha’ (Pati-
mokkha-samvara-samvuia). It is a pointer to the original purpose of
the Patimokkha—the regulation of the life and conduct of the
individual Bhikkhu: the code did not in its original purpose and
intent contemplate the collective cenobitical life that developed later
in the settlements of monks. At this later stage the Bhikkhu's
individual life was taken up and involved in the collective Sangha
life and the need arose for a more comprehensive and constructive
system of discipline than the Pdtimokkha offered. The Patimokkha
was corrective and restrictive—a set of “Thou shalt nots’: the Vinaya
on the other hand was constructive and regulative.

The Patimokkha formula is: ‘If a Bhikkhu did such-and-such an
act, he was guilty of (a named offence)’; the Vinaya formula, positing
the Buddha as the law-giver (Saftha), is: ‘I allow you, Bhikkhus, to
do or refrain from doing such-and-such an act.’

b. THE VINAYA

Vinaya is the name given to the system of Sangha life that
developed in the early monk-settlements. Only a few compendiums
of Vinaya are available. They are of different schools of Buddhism
and in different languages, but, on the whole, not different in
substance. Of them, the Vinayapitaka of the Theravada canon,
which will be drawn upon in the present section, is the most complete

and systematic.
The Vinayapitaka is not, as the Patimokkha is, in the form of a

code nor is it in the form of a body of monastic regula. It 1s a
collection of legends, each containing a precept of the Lord that
pertains either to the individual life and conduct of the Bhikkhu or
to some institution of the collective Sangha life. Each gives a rule,

1 Mahavagga, 11, 3, 1.
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either positive or negative in character, e.g. ‘I allow you, Bhikkhus,
to do this or to refrain from doing that’.

From internal evidence it is clear that these rules do not belong
to the same stratum: they accreted gradually, in the process of
organization of Sangha life in the primitive dvdsas and drdmas. Their
aim and purpose were evidently organizational. Thus an earlier rule
and a later one, altering or modifying it, may be distinguished in
many instances; there are also inconsistencies and contradictions; to
many of the rules as originally propounded, exceptions and provisos
are admitted, and these exceptions and provisos are said to have
been necessitated by subsequent experience. There is little doubt
about these rules having come into existence piecemeal as the
monk-community slowly gravitated from its wandering state to
settled cenobitical society and new needs arose for corresponding
changes in the conditions of monk-life.

An 1nitial problem posed by the Vinayaprtaka is—why the rules of
monastic life of which it consists were not drawn up as a code like
the Patvmokkha or gathered in a manual like, say, the Regula
Benedict1? For a key to the problem we have to turn to the intent
and purpose of these rules—to their fundamental organizational
value. To serve this purpose and realize this value, the rules had to
be mandatory—in other words, to be recognized and accepted as the
laws of collective Sangha-life, binding on all members of the Sangha.
But a rule to become a law needs the backing of authority: sanction
and formal promulgation.

Under the constitution the Sangha had adopted for itself since the
decease of the Saltha, no locus of authority competent to be a source
of law could exist in the Sangha: all its members stood in relation to
the collective body on a footing of perfect equality. The elders could
advise and instruct, but not direct or compel; each member was a
‘refuge’ unto himself (atfa-sarvana). A sangha acting as a body could
by agreement make a law for itself, but there was otherwise no
source of authority within it from which a law could emanate. The
whole process, therefore, of converting the rules which existed on a
basis of agreement and acquiescence into laws binding on the Sangha
was inspired by what is known in jurisprudence as ‘legal fiction’.
The authority that did not actually exist was sought and invoked
from the tradition, real or imaginary, of promulgation of these rules
by the Saéthd himself in his lifetime. On the basis of this tradition
the industry of framing laws for the Sangha must have started fairly
early in the development of its collective life. The Patimokkha was
still earlier.

It is suggestive and significant that a rule of Vinaya does not stand
by itself—it is laid down in a way reminiscent of the mode of law-
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making that prevailed, according to the theory of Sir Henry Maine,
in all primitive society. A Vinaya rule does not answer to our modern
concept of a law—as prescription by authority of some regular course
of conduct. It almost invariably takes the form of a reported
adjudication made by the Buddha as to what is right and what is
wrong in a given ‘state of facts’.

We may take at haphazard as an example of it the fourteen rules
about a Bhikkhu's proper footwear.! Each rule is said to have arisen
ex post facto—each separately promulgated by the Buddha in the
form of a pronouncement on certain facts as they arose on some
particular occasion. Yet all of them could have been gathered up as
in a modern rule of law into one comprehensive formula, laying
down the kinds of footwear allowable and the occasions for their use,
prescribing a general course of conduct. But this is not done. To
each injunction, prohibition or permission, an individual occasion is
attributed and a separate story prefixed, describing the occasion.?

Yet this equating of a rule of law, not with a command, but with
an adjudication as to what was right and what was wrong in a given
state of facts used to be the mode of law-making in all primitive
society before the idea evolved in history of laws made by State or
Church authonty. Sir Henry Maine in his classic work on A#ncient
Law illustrates this primitive practice by the Homeric concepts of
Themis and of Themastes ‘which were simply adjudications or
insulated states of facts’.3

Almost all the Vinaya rules, which are meant to be operative as
‘laws’, are cast 1n this mould—certain facts come or are brought to
the Buddha'’s notice on a particular occasion and his judgement is
given ex post facto, and the ‘state of facts’ on which it is based is
presented in the form of a legend. If the ‘Themistes’ analogy be
acceptable, it serves to explain why every Vinaya law has the
encasing of a legend, though the legends in many instances are too
far-fetched and in others so thin and slight and so loosely adjusted
to the rule that their invented character becomes transparent. But

! Mahavagga, V, 1, 29 el seq.

* See Early Buddhist Monachism, pp. 31-32.

3 Ancient Law (ed. by Pollock, 190g), p. 5. Maine’s theory, however, is not uni-
versally accepted, but it serves nonetheless to explain the form and character of a
Vinaya Law. Maine’s theory is thus summarized by an American writer who himself
does not subscribe to it: ‘Maine’s basic assumption was the direct opposite of the
fundamental principle of regularity in norms that has emerged from the investigations
of modern social science. So, when Maine theorized on the nature of law i1n societies
that have gone beyond family atomism into kingship, he saw the early king giving
“‘separate, isolated judgements’’, not ‘“‘connected by any thread of principle”. The
source of these judgements was said to be divine inspiration. The king has a trouble
case; the gods gave him the answers. They simply came out of the blue. Such judge-
ments in Homeric Greece were themistes, emanating as they did from Themis, the
assessor of Zeus'—The Law of Primitive Man by E. Adamson Hoebel (Harvard

University Press, 1954), p. 259.
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the legendary setting was a necessity: it was essential to the process
of converting rules existing by convention or general agreement into
‘laws’ promulgated by authority.

The many provisos, exceptions and modifications, with which we
find several rules of the Vinayapitaka hedged in, leave no doubt of
the fact that these rules must have come into existence pragmatically,
in a ‘trial-and-error’ process—that is, as a result of the growing
practical experience of the first organizers of the Sangha in its
primitive establishments.

It is not in the legendary stories that we have the true record of
their origin. It would seem, on the other hand, that when a sufficient
body of rules, based on agreement and convention, had grown up
in the Sangha, the task was taken up by the organizers of editing and
classifying them and making them up, not as a mere manual of
regulations, but as a corpus of laws, taking the Safthd as the formal
source of each law and setting it forth as an ‘adjudication’ made by
him. All this was in the tradition of primitive law-making on an
‘insulated state of facts’. The legends prefacing the rules were, most
of them, pre-existing ones: the making of Buddha-legends, as Rhys
Davids suggests, commenced in the monk-community within about
half a century of the Founder’s decease. The doctrines and tenets of
the Dhamma would naturally seek for authority in the legends; and
the Vinaya also had to seek this authority at a stage when the
concept emerged of the Sangha as an Order, regulated and governed
by its own system. The rules had then to be raised to the status of
laws.

When we come to the question, when a complete body of Vinaya
laws in this legendary setting came into existence, all the answer that
can be given is that it must have been before the rise of any sectarian
movement in the Sangha, before even the ‘Great Schism’ (Mahdbheda)
between the Theravada and the Mahasanghika had taken place. The
Mahabheda was an early event in Buddhist history, perhaps assign-
able to some period early or late in the fourth century Bc. A complete
body of Vinaya laws must have pre-existed the event, for the
Mahasanghikas are said to have made many alterations in it.!? We
shall perhaps not be far wrong in holding that round the middle of
that century the Sangha had a complete corpus of Vinaya laws.

The sects of early (Hinayana) Buddhism are traditionally eighteen
in number. We are told in the Dipavamsa account of the rise of
Buddhist sects that each had its own canonical collection, though to
what degree of completeness is unknown. The Vinaya works of six
sects are available, complete or in fragments, as listed below:

1 According to the account of the Mahabheda in the Ceylonese chronicle Dipavamsa,
V, 32—38.
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I. Theravada Vinaya .. 1n Pali Vinayapitaka.

2. Mahasanghika Vinaya .. in Fa-hsien’s Chinese translation: also
in Sanskrit in the Mahdvastu, which
describes itself as the ‘initial section’
(Adi) of Vinaya of a sect named
Supra-mundanists (Lokottaravadins) of
the Mahasanghika school, though it
contains no regula, but the legends
only.

3. Miila-sarvastivida .. translated into Chinese and into
Tibetan most probably from Chinese;
also in part in original Sanskrit in
Gilgit Manuscripts (see #nfra).

4. Mahisasaka-sarvastivida in Chinese version.
5. Dharmaguptaka-
sarvastivada .. .. 1n Chinese version.
6. Sarvastivada .. .. 1n Chinese version; also in Tibetan

renderings included in the Tibetan

collection of Vinaya works known as
the Dulva.

Note—[From the above account, it will appear that, of the Vinaya
texts of different schools, the original texts of only two schools are
available, viz. the Theravdda and the Mila-sarvastivdda. The former
constitute the Vinayapitaka section (published in Roman script in
five volumes by Oldenberg in 1879-83) of the Pali T7pitaka. The latter
(in Sanskrit) has been found among the Gilgit manuscripts in four
complete chapters (Civara-vastu, Kathina-vastu, Kosambaka-vastu
and Karma-vastu), five fragmentary chapters (Bhaisajya-vastu,
Pravrajyd-vastu, Pogsadha-vastu, Varsa-vastu and Carma-vasitu) and
seven miscellaneous chapters (Gilgit Mss., vol. IV, pt. 1). These
Miila-sarvastivada texts have been edited by Dr N. Dutt and
published under the caption Gilgit Manuscripts by the Government
of Kashmir. They were discovered round 1930 in the Gilgit pass of
Kashmir in a bundle of palm-leaves inscribed in characters of the
fifth-seventh centuries—‘of the same type’, as the editor N. Dutt
remarks (Gilgit Mss., vol. I, Intro.), ‘as are most of the mss. dis-
covered by Sir Aurel Stein and other explorers in Eastern Turkistan
and Central Asia’. The discovery of these mss. was first announced
by Sylvain Levi in Journal Astatigue (vol. CCXX) in 1932. Besides
those in the Gilgit Manuscripts, some stray Vinaya works of the
Mila-sarvastivida School have also been recovered by Rahula
Sankrityayana from Tibet round 1952, written in Sanskrit in old
Maithili script, viz. Upasampada-jiidapti, Bhiksu-prakirnaka and
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Bhiksuni-prakirnaka. These works are not yet edited and published.]

On the similarities and divergences of the Vinayas of the six
schools, we may cite the authority of Frauwallner who has made
a special study of them:

‘. .. We can see at once that the agreement of the texts reaches
deep into the particulars. It is strikingly close with four schools above
all: Sarvastivadin, Dharmaguptaka, Mahiéasaka and the Pali school.
Of course, we have to disregard the formal subdivisions appearing in
the extant texts. The subdivisions are in contradiction with the inner
structure and are probably late, as in the case with the Mahdavagga
and the Cullavagga of the Pali school and the Saptadharmaka and the
Astadharmaka of the Sarvastivadin. Nor must we allow ourselves to
be led astray by the fact that the sequence of the several sections
appear under different titles in the various schools and that occa-
sionally in this or that school, several sections are joined into one. If
we consider the contents only, disregarding all the external features,
the result is a complete agreement. . . . The materials are the same,
the inserted legends are the same, discrepancies are merely such as
are bound to occur when several narrators tell the same story freely
from memory.’?

This fact of ‘complete agreement’ among the Vinaya texts of six
different schools proves ‘the existence of a basic text from which
Vinayas of the Sarvastivadin, Dharmaguptaka, Mahisasaka and of
the Pali (Theravada) school were derived’.? If the text existed before
the rise of the schools—in the fourth century B.C. when sectarianism
had not made its appearance yet—it indicates that the Buddhist
monk-community even from that early age had its own body of
laws by which it governed itself.

It is important to consider the consequences of this fact. With the

1 The Earliest Vinaya and the Beginnings of Buddhist Literature by E. Frauwallner
(Serie Orientale Roma, VIII, IsMEQO, 1956), pp. 2—4. The monograph propounds a
novel theory of the beginnings of Buddhist literature, with which, however, I cannot
agree.

The conclusion arrived at by Frauwallner is corroborated by Dr Wieger, the
distinguished French sinologist, who says as follows about the Chinese Vinaya
versions: ‘At the end of the fourth and at the beginning of the fifth century, at the
same time as the translations of the dgamas, those of the disciplinary sommes
governing monachism were also made. The sommes only differed among themselves
In insignificant details, the foundation being approximately the same. They multiplied
because each school wished to have its own, through esprit de corps, in order not to
appear to be tributary to the neighbouring school. All are based on Indian manners
and customs, without so much as an attempt at adaptation to Chinese manners and
customs (—which shows their Indian original). The somme, which had in China the
greatest influence was that of the school of Dharmagupta, translated in AD 405.’
(The italicised words are mine)—A History of the Religious Beliefs and Philosophical
Opinions in China (translated from French by Edward Chalmers Werner and
publIished by Hsien-hsien Press, Peking, 1927) by Dr Leo Wieger, p. 487.

* Ibid, p. 53.
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development of Vinaya, the monk-community became a self-govern-
ing organization and each unit (sazsgha) of the community became a
body corporate. It resulted in the first place in bringing the com-
munity into a certain recognized relation with the State, and, in the
second, in giving it a status that guaranteed its right to exist and
continue in its own way of life.

The concept of society in the political philosophy of ancient India
was that of an aggregate composed of units of diverse kinds—
learned bodies, village communities, religious corporations, etc. Each
was regarded as subject to its own conventional system of law, called
Samaya (Conventional Law) in ancient Indian jurisprudence. With
regard to these units of society, it was the king’s constitutional duty
to see that none of them suffered from internal or external disruption
and that the established system of conventional law of each was not
transgressed.! Among these societal units, the Buddhist Sangha
became one, an ‘association group’ functioning under a system of
law of its own. As such, we find it mentioned by Medhatithi, the
ancient commentator on Manu.? The duty of the ruler with regard
to these unitary bodies was to prevent disruption (Bkeda) in the
group and to uphold its own traditionary laws.? Emperor Asoka,
implementing this constitutional principle, issued edicts for the
‘unfrocking’ of schism-mongers in the Buddhist Sanigha* on the basis
of the old Vinaya rule—‘A schism-monger, if he has not been
ordained, should not be ordained; if ordained, is to be expelled’
[(Sanghabhedako bhikkhave anupasampanno na upasampddetabbo
upasampanno nasetabbo).

If these political theories of immemorial tradition, which Brah-
manical legists of ancient India like Yajfiavalkya, Manu, Narada and
others enunciate, stemmed from the actual practice of kingship, there
can be no doubt that in ancient India a king (unless he were pre-
pared to give the go-by to all recognized traditional principles of
constitutional government) would feel bound to extend protection
to the Buddhist Sangha and prevent infringement of its Vinaya. It
would be regarded as a constitutional obligation rather than as
service to the faith.

1 See The Buddha and Five After-Centuries, pp. 121-122, where the relevant texts
are quoted in the footnotes.

2 Medhatithi’s comment on Manu, VIII, 219: ‘Ekadharmanugatanarm nanddesava-
sinam manajatiyanamapi samihah: yatha Bhiksanam sangho vanijam sanghascatuy-
vidyananm sangha iti.’ (Sangha is explained by Medhitithi as ‘a collection of men
who subscribe to the same Dharma, of different places and even of d1ﬂ§:rent. stocks,
such as the Sangha of the Bhiksus, the Sangha of merchants, the Sangha of men
learned in the four Vedas.) Dkarma means in this context ‘norm of life’.

5 ‘ Bhedart tes@m nypo rakset purvavyttiica palayet’—Yajiiavalkya, i1, 186-192.

¢ There are three pillar edicts on Schism—Allahabad, Saifichi and Sarnath. See
A. C. Sen’s Asoka’s Edicts (1956), pp. 126-129 (on Schism Pillar Edicts).

5 Mahavagga 1, 67.
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Historical illustrations abound to confirm it—they come from the
numerous lithic and copperplate records from all parts of India of
benefactions made by kings and emperors, not Buddhists themselves,
for the maintenance of monks and the upkeep of monasteries. In
these dealings, the ruler’s personal approval or disapproval of
Buddhism was of small account—it was virtually irrelevant: he was
bound out of respect for his own constitutional position to say ‘let
live’ to the Sangha and its institutions.

The Sangha, by virtue of possession of its own system of Vinaya
laws, had become a unit in the composition of society with claim to
be protected and not disturbed. In fact the only story of persecution
of Buddhist monks by an Indian ruler (Mihirakula and the Hiinas
were unaware of the Indian tradition) is that of Pusyamitra (2nd
century BC). We hardly know anything about his real motive.
Perhaps it was a very special one dictated by reasons of State—to
put down monkish opposition to his institution of Vedic sacrifices
with animal slaughter.

Yet through all the after-centuries of ancient Indian history, we
find kings of different dynasties in different parts of India—the
Satavahanas, the Iksvakus, the Guptas, the Maitrakas, the Rastra-
kiitas and others, professing different forms of Brahmanical faith—
making donations to Buddhist sanghas and monastic establishments.
They made donations to adherents of other religions and other
institutions too. This was prompted, not so much by ‘religious
toleration’ as by an awareness of constitutional duty towards
organizations which had their places in the overall composition of
society. The amount of donation of course varied with the degree of
personal inclination. The donations by kings of a Brahmanical faith
to non-Brahmanical institutions had undoubtedly popular support,
for to the Indian mind, so conditioned by its ancient culture,
whatever serves the cause of religion, irrespective of its form or
denomination, is worthy of support. We find proofs of this in the
donatory inscriptions in the cave-monasteries of western and
southern India and in the ruins of vikdras and stipas in northern
India, in which the names of numerous donors, demonstrably not
Buddhist by faith, occur.

Thus, apart from its organizational effect in moulding Sangha life,
the Vinaya, the great charter of the Order, was also its constitutional
guarantee for corporate existence—its claim for protection by
powers-that-be from violent hands. A monk-settlement, once estab-
lished, would continue to exist for many a century unless
deserted by monks, decayed to dilapidation or demolished by foreign
Invaders.

A typical example of the amazing stability and longevity of a
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monk-settlement 1s Ghositarama. Excavations, carried out here in
1955-56, disclosed continuous occupation of the site by Buddhist
monks for nearly a thousand years.! In course of time, the religion
itself had passed from the Hinayana to the Mahayana stage and the
excavated ruins showed structural renovations over centuries carried
out to meet the requirements of Mahayanist worship. Similarly,
several lenas of western and southern India hold evidence of long
centuries of occupation by monks, of which the Krishnagiri cave-
settlement described later? is a conspicuous example.

We have so far considered Vinaya in its purely external aspect—
vis-a-ves State and society at large. In this aspect, the Vinaya is a
body of conventional laws (Samaya) of a sangha or ‘association-
group'. In 1ts internal aspect, it is law regulating Buddhist monastic
life. When we consider the Vinaya in this aspect, it presents not only
a picture of primitive sangha life, but betrays also the lines on which
sangha organization proceeded.

We have already referred to the rules about the settlement of
simd of a monks’ colony (Avdsa).® The effect of the rules is to stake
out a self-contained colony-—one that must not be a promiscuous
settlement, but a site for three months’ residence in congrega-
tion of a company of Bhikkhus. The rule in particular that the
boundaries of two @vdsas must not overlap shows that it was intended
that each dvdsa should be independent and self-contained—a unit
by itself. Those who would settle on the site for wvassdvdsa were
expected to form a complete fraternity. They are designated samdna-
samvdsakas (co-residents) and are regarded collectively as a unit of
the Order. It is laid down that a Bhikkhu having gone into residence
for the vassa-period at an dvdsa must not stay outside its boundaries
unless it were for compelling reasons and the period of absence did
not exceed a week. Each fraternity, limited thus by common
residence at the 4vdsa, was regarded as a unit of the Order or a
section of the Cdtuddisa Bhikkhu-sangha, and called a Sangha in a
representative sense.

The time-limit of residence seems afterwards to have been regarded
as flexible, and though the limit is insisted on in the Vinaya rules,
the dgvdsa shed gradually its original character of a mere rain-retreat
shelter. Theoretically it was so, but practice departed from it. It was
usual at this stage to identify the dvdsa with its habitual body of
co-residents—to call a Sangha by a local name. This process of
making up a sangha on residential basis seems to have been complete
in effect when the law was made that, on the eve of the Vassa, no

1 On Ghositarima, see Part I, Sec. 4, and on excavations and finds, Indian

Archaeology, 1955-56.
2 In Part II, Sec. 5, pp. 152 ff.. 3 In Part I, Sec. 3, p. 54.
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Bhikkhu ‘resident outside the boundary of an 4vdsa’ should be
allowed lodging (sendsana) in it.}

At this stage the fortnightly #posatha service by the recital of the
Patimokkha had become a regular established institution in the
monk-community. It was taken as the symbol and expression of the
unitary character (Samaggata) of a sangha. For this function a
complete gathering of all the co-residents at an dvdsa was required—
if the gathering did not include the entire number, the function was
not deemed to be valid. It was possible, however, that on a day of
Uposatha, Bhikkhus from some other dvasa might be present on the
spot. The rule was that they were not to be excluded from the
assembly, but 1f they outnumbered the co-residents, the function
had to be held afresh.? Not only in the rules of the Uposatha
service, but in several other particulars too, a clear distinc-
tion is drawn between the co-residents of one dvdsa and those of
another.

A Bhikkhu, for instance, who is on Parivdsa, i.e. serving the
penalty of sequestration for a particular transgression, is not to
betake himself to another dvdsa (unless the journey there and back
takes no more than a day), where there may be Bhikkhus ‘not
belonging to his own body of co-residents’ (n@ndsamvdasaka); but the
injunction is relaxed in the case of removal to an dvdsa ‘occupied by
co-residents’ (samdnasamvasaka).®

It is plain from such rules that a Bhikkhu, wherever for the time
being he chose to stay, was recognized as a monk of that particular
avasa where he actually had to spend the vassa (a sendsana would
not be provided for him elsewhere) and as a member of the collective
body resident there. A sangha thus became a locally limited brother-
hood; membership of a sangha was bound up with a domicile and
mention is made in the canon of such bodies as ‘Savatthiya Sangha’,*
the ‘Vesilika Vijjiputtaka Bhikkhus’,® etc. When sects arose in
Buddhism in a later age, several of them came to be known by
place-names, e.g. Jetavaniya, Abhayagirivasin (Ceylonese), Pubba-
seliya and Aparaseliya (of Amaravati), etc.

In its later development as a body corporate, it was the unitary
character (Samaggatd) of each sangha that was taken as the basic
principle of its constitution. A sangha could function only as an
entire undivided body. As it was circumscribed by its domicile, two
conditions were set down among the twenty-four disqualifications
disentitling a Bhikkhu to be regarded as a member of a sangha
proceeding to perform a sanghakamma. These two conditions are:

' Cullavagga, VI, 11, 3—Na Bhikkhave nissime thitassa sendsanarh gahetabbarn.
* Mahavagga, 11, 28, 4. 8 Cullavagga, 11, 1, 3.
‘ Mahavagga, 111, 13, 1. 5 Cullavagga, XII, 1.
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(1) ‘belonging to a different dvdsa’ (ndndsarwdsaka) and (ii) ‘staying
outside the dvdsa boundary (ndndsimdya-thita).t

The Vinaya law of ‘Schism’ (Sanghabheda) also brings into sharp
relief the principle of a sangha’s unitary character (samaggata).

A schism was an act recognized as constitutional in the Vinaya.
A whole section of the Vinayapitaka (Mahdvagga, X) is concerned
with schisms. Buddhism from its beginning had been anti-authori-
tarian: there was neither in theory nor in actual functioning any
permanent seat of authority within a sangha, the result of which
was the total absence of any constitutional check on dissent. So a
‘division of the sangha’ (sasighabheda) had to be allowed provided it
was grounded on honest differences.

Let us follow what would happen if a schism did actually take
place. The law in this respect had been that the schismatic party
was to function within the boundary of the dvdsa (anto stmdya) as a
separate sangha, performing by itself all its congregational functions,
such as giving ordination, holding the #posatha service and carrying
out the post-vassa ceremony called P4varana.? But as a sangha was
understood in the sense of a co-resident body of common domicile,
the living together of two sanghas at the same dvdsa, which seems to
have been allowed at first, became a debatable matter. It is said to
have been one of the moot-points (viz. dvdsa-kappa) at the ‘council
of Vesali’ (held, according to canonical tradition, a century after the
Founder’s decease). Here the old law was rescinded and it was
decided that a schismatic party must leave its old avasa and settle
in a new one.?

In this way the evolution of sangha life and its progressive
organization is gradually unfolded to us in the Vinaya laws.
Though the inside story is revealed by glimpses, its main outline
integrates.

It was to implement a time-honoured custom of the wanderers’
community that the dvdsas had been instituted by the Buddhists.
But they converted the general communal custom to a special form.
The avasa developed from a purely temporary shelter to a quasi-
permanent abode, and with this transformation the beginning was
made of cenoebium in Buddhist monkhood. In course of time the
co-residents of an dvasa came to be recognized as forming a sangha,
a unit of the ‘Sangha of the Four Quarters’. From this stage, a
further stage was reached, when each sangha attained to the status
of a body corporate functioning through the institution of Sazngha-
kamma—each an independent centre of monastic life, with its unitary
character (samaggatd) as the basic principle of its functioning.

1 Mahavagga, 1X, 4, 2. 2 Mahavagga, X, 1. Q.
3 Cullavagga, XI1I, 2, 8.
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c. SANGHAKAMMA

The Vinayapitaka insists on the samaggatta of a Sangha.! The term
in its literal sense means simply ‘unity’ or ‘wholeness’.2 What the
first organizers of the Sangha meant by this ‘unity’ or ‘wholeness’—
whether it connoted to their minds the mere negative virtue of
avoidance of schism and faction or referred to a positive and active
principle of its collective functioning®—remains a queéstion. It is
raised by certain passages of the canon, especially by the Buddha’s
great sermon on Aparihaniya Dhammda delivered to monks on the
eve of his departure from Rajagaha on the last missionary tour.

In this sermon, the Buddha recommends for emulation by them the
customary ways of life followed by the Vajjis. To his mind, these ways
constitute conditions for ‘insurance against adversity’, not merely
for the Vajjis but for the monk-community (Sazgha) as well, and the
condition placed first and foremost among them is the Vajji custom
of holding ‘full and frequent assemblies’.*

The Vajjis who are held up for emulation were a tribal or clannish
group in northern India. Society in that era was in process of evolu-
tion to the political stage—to a monarchical pattern—but more
primitive societal organizations, referred to as Gawnas or Sa#ghas in
the literature of the Vedas,5 surrounded the emergent monarchies.
They survived long, and are referred to casually in later (Sanskrit)
literature on Arthasdstra (Political Philosophy) which contemplates
kingship as the ruling institution of society. The emergent kingship
was trying to swallow up the primitive organizations of tribe and
gens. When Buddhism first arose, Magadha was already a kingdom
of old standing and the Magadhan king Ajatasatru was trying to
‘root out, destroy and bring to utter ruin’® the great Vajji-led tribal
confederacy on the borders of his kingdom. It was shortly after his

1 Mahavagga, 1X, 2, 1—4. | _ |

2 Samagga is used as correlative of vagga which means ‘factional’. See PTS Pali-
Ewnglish Dictionary under Samagga. For example, the expression, samagga-karanim
vacam bhasitd, means ‘Speaker of words which serve to unite people’.

3 In the verse quoted at the beginning of Part IV, Sintideva speaks of ‘Sangha-
samagrl’, along with other aspects of Sangha life. It hints at this meaning—not
merely harmony, but the principle of the Sangha’s collectively functional life.

¢t Mahaparinibbana Suttanta, 1, 6 et seq (Yavakivaii ca bhikkhave bhikkha
abhinham-sannipati sannipita-bahula bhavissanti vuddhi yeva bhikkhtnam
patikankhi, no parihani. Yavakivaii ca bhikkhave bhikkh{i samagga sannipatissanti
samaggid vutthahissanti samaggid sangha-karaniyani karissanti vuddhi yeva
bhikkhave bhikkhiinarh patikankha, no parihani—Ibid). _

8 Panini (in iii, 3, 36) makes Sangha something inclusive in the concept of Gana.
Both terms mean a ‘collective’ but there is a controversy among scholars over the
kind of ‘collective’ denoted by these terms in their Vedic usage. See Deviprasad
Chattopadhya’s Lokayata (People’s Publishing House, Delhi, 1959}, pp. 152 ff.
Professor Chattopadhya’s opinion is that Gana or Sangha means a ‘tribal collective’,
the societal organisation in the Vedic age in India being tribal.

¢ Ucchecchami Vajji vinasessami vajji anayavyasanam dpddessami Vajgji U
(Mahaparinibbana Suttanta, I, 1.)
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declaration of war upon the Vajjis that the Buddha’s sermon was
preached in the Magadhan capital. His own sympathies were all with
the Vajjis—and he set up their tribal life as the model for the
Bhikkhu-sangha’s own group-life.

The Ganas and Sasghas, in the far later age of the Arthaddstras
when the rule of kings was established in society, were still die-hard
survivals. The secret of their endurance is exposed by Kautilya’s
recommendation to kings of Machiavellian tactics to subvert their
group-unity. ‘Sanghas are invincible by others’, says Kautilya,
‘because of their Sasmhatatva i.e. unity or organization.’* This seems
to have been a current belief, for Ajitasatru’s minister Vassakara,
on being told by the Buddha that the king’s chances in an armed
fight against the Vajjis were in his view slim indeed, agreed with
him and left with the remark that there were only two practical
alternatives before the king—either to come to terms with the
Vajjis or to try to bring about discord among them.2

The Bhikkhu-sangha represented a form of group-life different
from these societal organizations—the Ganas or the Sasnghas—in both
aim and purpose, but it aspired to be a firm and united body, and,
in pursuance of this objective, the first organizers of the Bhikkhu-
sangha tried to plant in the Order some of the characteristic institu-
tions in which the wital strength of these group-organizations lay.

The Ganas and Sanghas knew nothing of personal rule; they
deliberated and acted together, were ‘communistic’ in their property-
relationships, republican in the conduct of their affairs and had the
tribal council as their organ of Government.

‘The Council’, says Morgan,® ‘was the great feature of ancient
society—Asiatic, European and American—from the institution of
gens (clan) in savagery to civilization. It was the instrument of
government as well as the supreme authority over the gens, the
tribe and the confederacy. Ordinary affairs were adjusted by the
chiefs; but those of general interest were submitted to the deter-
mination of a Council.’

The Pali canon contains several references to the existence of the
‘tribal council’ among the Sakyas, the Mallas, the Licchavis and the
Vajjis.t It served as exemplar for the Bhikkhu-sangha where its
republican note was reproduced.

1 Aythaddstra Adhikarana xi, Adhyaya 1—SatGgha h1 samhatatvaddhysyah
paresam. | |

2 Mahaparinibbana Suttanta, 1, 5. |

3 Ancient Society (Calcutta Ed.), pp. 84-85. '

i See Rhys Davids' Buddhist India (published by Susil Gupta, Calcutta), pp. 13-14;
Rhvs Davids’s Dialogues of the Buddha, i. p. 113, Note; Malalasakera’s Dictionary of
Pali Proper Names, Vol. 11, p. 970.
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But the actual constitution of these primitive ‘tribal councils’ and
the forms of procedure of their joint deliberations are unknown. The
‘tribal’ analogy, however, has been pressed further to interpret the
institution of Upasampada as ‘tribal adoption’ and the Pdtimokkha
rules about the common use of property in a sangha as ‘tribal
communism’,! What impact tribal constitution had on the organiza-
tion of the Buddhist Bhikkhu-sangha is a matter largely of specula-
tion and theory which, however, has been pressed to two formulated
propositions, viz.:

(1) That ‘the Buddhist Sangha was copied from the ‘“‘political”
sangha’,? and

() That in an age when tribal life was becoming obsolete through
social evolution, the organizers of the Bhikkhu-sangha were trying
to perpetuate its features in Sangha life and its institutions.3

Whatever may be the final evaluation of such theories, the Sangha,
as we have seen, advanced gradually from its primitive parivrajaka
(wandering) condition to a stage when each unitary sangha could
function as a corporate body. It needed at that stage an organ for
its functioning. The institution of Saznghakamma became this organ.

Several features of ‘democracy’, ancient and modern, characterize
this institution. The system of joint deliberation, the postulation of
equality of all members in decision-making on matters of common
concern, the rule of majority, the rejection of personal dictation are
its outstanding features. But democracy 1s a political concept that
did not emerge till society had developed a political organization.
Sanghakamma does not embody a notion of democracy: it only
reproduces into sangha life and polity the leading features of the
‘tribal council’ which in pre-political tribal society was the instrument
of government.

The term means literally ‘transactions of a Sangha’. But it is used
in a specialized sense and with a constitutional import: the act of an
entire corporate body performed in accordance with set rules and
forms of procedure. It is compliance with and accordance to them
that confer validity on the act.® Even if the basic idea of Sangha-
kamma had been the adapted ‘tribal council’, 1t was so implanted
and naturalized in the Bhikkhu-sangha that its growth within i1t was
organic. Its scope and jurisdiction expanded within the Sangha till
it gradually came to embrace in its purview all matters of common
concern. Thus we find the rite of ordination, which had originally

1 By Debi Prasad Chattopadhyaya, a Bengali scholar who belongs to the Com-
munist School of thought, in his work on Lokdyatla referred to in footnote 5 on p. 85.

® See Jayaswal’s Hindu Polity (3rd Ed., 1955), p. 86.

3 See Debi Prasad Chattopadhyaya’s Lokayata, p. 483.

¢ See Mahavagga, 1x.
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been a personal act, made later on a regular sanghakamma; certain
oftences under the Patimokkha code being brought under its jurisdic-
tion and listed as Sasghadisesas;! the fortnightly confessional service
taking on the character of a formal sanghakamma.? In its mature
development, the Sanighakamma became the normal mode of trans-
action of all acts to be done by the sangha—from the settlement of
sitnd (the boundary of an dvdsa) to the imposing of due penalty
under the Pdfimokkha code on a delinquent Bhikkhu.

The Samaggatia (Entirety) of a Sangha proceeding to transact a
sanghakamma 1s jealously guarded, strictly insisted on. One of the
safeguards against the degeneration of the Sangha is said to be the
transaction of all Sanghakammas in a wvalztd manner, that is, in
concord and in full assembly.? The entire body of qualified inmates
of an dvdsa or arama must be assembled—those disqualified being a
nun, a novice male or female, and those labouring under any one
of the twenty-four disabilities listed in d/akdvagga, 1X, 4, 2. But, if for
any reason one was unable to join, he must remain for the time being
outside the szmad or send a proxy to convey his consent (Chanda). In
order to make a sanghakamma valid, a certain minimum number
was required:*

(i) Four for all acts except Upasampada, Pavdrand, and Abbhdna;
(ii) Five for all acts in the ‘Middle Country’ except Abbhdna and
Upasampadd (‘In Border Countries,® I allow, O Bhikkhus, the
Upasampada to be held in a meeting of only four Bhikkhus besides
the Chairman who must be a Vinayadhara'.—Mahdvagga, V, 13, 12);

(iii) Ten for all acts except Abbhana; and
(iv) Twenty and upwards for all acts.

The minimum number was not to be made up by calling in a
person under any one of the twenty-four disabilities.

Once a decision was reached with regard to a matter by way of a
sanghakamma, the decision became res judicata and an attempt to
raise the matter over again would be an offence under the Patimokkha
code.® The validity of the sanghakamma itself, however, could be
impugned; the impugnment would be treated as a ‘formal dispute
about the validity of an act’ (kiccadhikarana) dealt with as per rules
for a ‘disputatious sanghakamma’ (vide nfra).

Sanghakammas, as described in the Vinayapitaka, are of different
kinds which can be brought under two categories: (1) Non-disputatious
and (ii) Disputatious, as follows:

1 See Part I, Sec. 5, pp. 70-71. ¢ See Mahdvagega, 11,

3 Mahaparinibbana Suttanta, 1, 0.

+ Mahavagga, 1X, 4, 1. |
5 That is, countries beyond the Puratthima. See Part 11, Sec. 1.

¢ It was Pacittiya, No. 63.
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(1) Acts pertaining to the normal community life and ordinary
business of a Sangha, for which the consent of all members could be
presumed, e.g. settlement of the boundaries of an dvdsa; assignment
of any part of the monastic establishment to some special utility,
such as storage, refectory, kitchen, etc.; appointment of different
functionaries to run the establishment; ordination of a monk: settle-
ment of succession to a deceased monk’s personal belongings; the
holding of the fortnightly uposatha service; rehabilitation of a monk
who has atoned for an offence committed (Abbidna); arrangement of
the pavarand ceremony after the vassa (rain-retreat); distribution of
robes (Kathina) to the monks after the vassa period, etc.

(1) Other acts, involving the settlement of a dispute, in which no
concensus could be presumed. Under this category would come (a) all
matters of discipline arising out of breaches of regula and amounting
to transgression of the Patimokkha code, and (b) matters of four
kinds arising out of a ‘formal dispute’ (adhikarana), viz. (a) a dispute
on a point of Dhamma or Vinaya or on the nature of an offence
(Vivadadhikarana); (b) a dispute regarding the state of a Bhikkhu’s
opinions, morals, character, conduct or manner of life (4Anuvadadhi-
karana); (c) a dispute regarding the kind or category of offence
alleged against a Bhikkhu (Apattadhikarana); and (d) a dispute
regarding the validity of an Act (Kiccadhikarana).l

In a sanghakamma of the first category—one that involved no
matter of discipline and no dispute—the procedure was simple enough.

The matter for decision was placed before the Sangha by a Bhikkhu
in the form of an Intimation (Naff:) thus: ‘Let this (the matter
communicated) be done’. Then the proposition on which the sanigha’s
decision was sought would be formally placed and declared to the
assembly (Anussavand). Those who were against it were called upon
to speak and those in favour to remain silent.

When, in certain cases, this formal declaration (anussévand) was
made once only, it was called Natti-dutiya-kamma (i.e. an act which
required only two stages—one Na#ti and one Anussdvand); in other
cases it was Natti-catuttha-kamma (i.e. an act which required four
stages—one Natts and three Anussdvands). The distinction between
the two kinds of acts is not found specified in the Vinayapitaka
itself, only in the commentary. Perhaps the real criterion was the
degree of gravity or importance of the matter proposed.

When the matter was not disputatious, the assembly remained
silent which was the token that the proposition was passed as a
Resolution of the Sangha. But the intimation to the assembly of the
proposal (Naiti) and its formal declaration, once or three times as

1 See The Buddha and Five After-Centuries, pp. 113—-114.
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required, must follow in order and any violation of this order
rendered the Resolution invalid ab initfo.! In the three-Anussdvand
act (Natti-catuttha-kamma), the assembly had more time to deliberate
and perhaps to consult each other and arrive at a joint and unanimous
decision.

Certain conditions hedged in the validity of the act:?

(1) that the assembly must contain the minimum number deemed
competent to perform the act. This was a condition precedent. In
other words, ratification (anumatf) by a member, who was not
actually present at the sanghakamma, given after the sanghakamma
had been performed, was not valid. (This is said to have been decided
at the Council of Vesali);?

(1) that consent by proxy of all absentee members residing in the
avasa at the time had been obtained;

(1) that the Proposal and its Declaration (once or three times)
were 1n due order:

(1v) that there was no dissentient voice.

In a sanghakamma of the second category—one that involved
disciplinary action or the settlement of a dispute (adhtkarana)—the
whole procedure, beginning with the Naiti, was subject to certain
preliminary proceedings. The usual procedure could be started only
after the preliminaries had been gone through. Evidently the object
of these was to clarify the issue and arrive at a definitive form in
which the proposal for taking action was placed before the assembly.

The rules governing these proceedings in disputatious sangha-
kammas are captioned in the concluding section of the Patimokkha
under seven heads: (i) Sammukha-vinaya, (11) Sati-vinaya, (ii1) Patin-
nata-karana, (iv) Amilha-vinaya, (v) Yebhuyyasika, (vi) Tassa-
papiyyasika, and (vii) Tina-vittharaka. This section of the Pdais-
mokkha is entitled Adhikarana-samatha (Settlement of Disputes).
The term Adhikarana seems to be used here in the formal and legal
sense of an issue between two contending parties.4 The rules applic-
able to the settlement of such an issue are summed up under the
above technical names

Sammukhd-vinaya is a common denominator to them. It signifies
the presence at the Sanghakamma of (@) the party concerned, (b) the
lawfully constituted assembly, (c) the Vinaya which means in this
context the due observance of rules of procedure proper to the case,

1 This is based on Mahavagga, ix, 3, 9—Nattidutiye ca bhikkhave kamme
pathamarn fiattirh thapeti, paccha ekaya kammavﬁcﬁya kamma_m karotl,‘ yavatika
bhikkh®t kammappatta te dgatd honti, chandarahianam chando ahato hoti, sammu-
khibhta na patikkosanti. The same mutatis mutandis for a Natticatuttha-kamma.

2 Compare Early Buddhist Monachism, p. 151.

3 See Part 111, Sec. 2, p. 172 (Anumati-kappo). | |

4 For the legalistic meaning of Adhikarana, see Part I, Sec. 5 (c), footnote 1 at p. 71.
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and (d) the Dhamma which means right application of the law. No
settlement of a dispute, including an act of discipline, could be
performed #n camera: the settlement or the trial must be open and
the law in respect of it, both procedural and substantive, must be
meticulously followed and applied.

With Sammukhd-vinaya, other forms of proceeding are combined
under different sets of circumstances. It is difficult for one, not an
expert in Vinaya, to grasp their distinctions and differences. The
interested reader is referred to my book Early Buddhist Monachism,
pp. 15672, for detailed treatment.

In fact, Formalism is the most striking feature of a sanghakamma,
as appears clearly enough from the ninth section of the Mahdvagga
on the ‘Validity and Invalidity of a Sanghakamma’. The meticulous
observance of the forms and punctilios of procedure is of the essence
of its validity. Disregard, omission or dislocation of even an 1ota
lays the act open to impugnment by any member of the Sangha and
necessitates fresh proceedings ab initro0. It is well-known to students
of jurisprudence that formalism is a feature of all archaic law. As we
have pointed out before, the lawfully made decisions of a Sangha
were recognized by the State and held to be binding on 1ts members
as Samaya (Conventional Law).! The Vinaya in its operation and
effect was the positive law of the monk-communities and its
administration through Sanghakamma partakes necessarily of the
formalistic character of all archaic law.

! See Part I, Sec. 5, p. 8o.



LENAS
The Rise of Monasteries

A WANDERING body of monks whose sole bond of cohesion was
ordainment in a common faith—of persons exempt from all social
ties, recruited from different regions and unrooted to any local
habitation—this was the primitive ‘Bhikkhu-safigha of the Four
Quarters’. It had been a real entity in the prime of Buddhism. But
this body, developing and growing in number, did not retain this
primitive character. The one body split up into many groups, each
with its own group-life, locally delimited and functioning on its
own—each of them known as a Sangha. At this stage the concept of
the ‘Sangha of the Four Quarters’ became only an ideal, but it was,
as we have seen, never given up theoretically.

Sangha life in the monk-settlements developed in a way that no
longer permitted a dispersed mode of living. First, a system of
training had been inaugurated among monks and a probationary
period instituted between calling and full ordination during which a
monk had to go through a period of training called N7ssaya (Depend-
ence on a Teacher), the period being normally ten years.! Secondly,
the custom had grown up among monks of holding symposia and
debates among themselves called Abhtdhamma-kathd, out of which
evolved the monkish exegetic philosophy, the Abktdhamma. Thirdly,
collective rites and ceremonies had come into existence hke Uposatha,
Pavarana and Kathina, regular maintenance of which called for a
settled condition of life. These developments took place in the primi-
tive dvdsas and drdmas. The Upatthana-sala (meeting hall) was the
symbol of the collective, congregational life. General dispersal after
vassdvasa was hardly favourable for its growth and the custom
assumed by degrees a mere token character, no general dispersal
actually following the termination of the period.

There arose also the need for ridding the cenobitical society of the
violent disturbances and dislocations resulting from the flux of
incoming and outgoing Bhikkhus, of which a pretty full picture can
be gathered from the regulations in Cullavagga, V111, bearing on

1 Mahiavagga, i, 32, 1. But see Mahavagga i, 53, 4, where it is said that an able
(patibala) Bhikkhu may remain in nissaya for five years only, but one not so all his

life.
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proper conduct and mutual relations between old residents (dvdsskas)
and newcomers. To ensure continuity and progress of Sangha life
and maintenance of its corporate activities, residence had to be
somewhat differently planned. A settled residence for a unitary body
was indicated, not a makeshift shelter for Bhikkhus from all quarters.
The transition was from the old-type settlement in an dvdsa or
drama to a lena. A lena was not a monks’ colony open to all comers;
it was a compact unitary establishment for a settled body of monks,
enabling it to function without disturbance as a corporate body—as
a Sangha by 1tself.

Etymologically ‘lena’ means ‘private abode’ (from Sanskrit form,
layana, derived from the verb /7, to hide). The etymology is indicative
of the nature of a lena. While the old monk-settlement had the
character of a rendezvous, a sort of monks’ caravan-serai, a place
of temporary shelter and rest from wandering during the rains,
a lena was a ‘private dwelling’, 1.e. the abode of a limited and specific
body of monks. Without barring outsiders, it was meant specially
for a single resident sangha. Thus a lexa was a Monastery proper, not a
shifting and seasonal settlement of monks. Fa-hsien’s description of
the Hinayanist monasteries he visited in Udyana on India’s north-
western border serves to illustrate the distinction: ‘If a strange
Bhiksu arrives here, they give him full entertainment for three days;
the three days being over, they bid him seek for himself a place to
rest permanently’.!

A canonical legend lists five kinds of leras as fit for monks’
dwelling under the names: Vihdra, Addhayoga, Pasida, Hammiya
and Guha.?

The same legend goes on to narrate the story of the construction
for the Bhikkhus of the first set of Viharas, sixty in number, in the
course of a day by a Sefthi (merchant) of Rajagaha. The Vihara was
one kind of lena, private dwelling-house, the use and utility of which
are thus described in the gdthds (verses) conveying the Lord’s
benediction to the donor:

‘They (Viharas) ward off heat and cold, and ward off beasts of prey
from there:

Creeping things and gnats and the rainy season’s dampness.

When the dreadful heat and wind arise, they are warded off.

For the purpose of residence, for ease, for meditation and gaining
insight, the gift of a vikdra is the chief gift to the Sangha—it is so
declared by the Buddha.’s

1 Beal’s Buddhist Records, p. xxxi.
32 Cullavagga, VI, 1, 2.
3 Ibid, 5. The translation is mine.
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The original purpose of a vithdra was apparently to provide shelter
from inclemencies of weather and noxious things—they were no
more than shelters for monks to dwell in for vassdvdsa.

The conversion of a vihdra from a dwelling house of private
occupation 1nto a communal establishment is traceable from the
semantic developments of the word. As Childers says, the word ‘in
later times almost always was used to designate the whole of a
building where many Bhikkhus resided; in older literature the
dwelling place, the private apartments, of a single Bhikkhu’.! It is
In the older sense that ‘vzhdra’ stands in the canonical legend.
When it was developed later into a communal dwelling of more
generous proportions, private apartments were constructed within
it and they were called Pariveras. Semantic changes like this in
terms relating to monk-settlements and monasteries are found even
in their modern usage. Thus in Ceylon the term Pirivena (from Pali
Partvena) 1s now used ‘to denote only a monastic college where
Buddhism and oriental languages are taught as principal subjects of
study; vihara 1s used only for an image-house; dvdsa denotes only a
small residence of a few monks without other features of a
monastery’.?

Vihara, listed in the legend as lera of one kind, 1s a communal
(sanghika) dwelling: the wiharas built by the Sefths of Rajagaha, on
the other hand, were just huts for a Bhikkhu’s shelter during rains,
cach so small and flimsy that sixty could be put up in a day. But
from a rain-shelter, the viidra developed into a dwelling-house for a
company of monks. The reason why the communal (sanghika)
vihdra is styled a lepa (a private dwelling) 1s to distinguish it from
an dvdsa or drama. It 1s ‘private’ in the sense that it is built to house
a single monk-fraternity, with reservations and discriminations madc
in respect of sendsana, and is not intended for the reception of
Bhikkhus from all quarters. _

It is illuminating to compare the schematic plan of a vthara (which
makes one of the five kinds of lenas) with that of an dardma. The
comparison is possible only by reference to the foundations of them
unearthed by archaeologists. Let us study an example of each.
Jivaka’s ‘mango-orchard’ was an drdma and the Pippala monastery
at Taxila a vihdra. The foundations of both have been exposed by
archaeologists, and the constructional difference indicated by the

ground plan is striking. Jivakamravana, p. 63 and Pippala, p. 212.

The two sketches given will help the reader to appreciate the

constructional difterence.
It will appear from a comparison that, while the developed (lena)

1 See Childers’ Pali Dictionary under 1'ihara.
2 Rahula’s History of Buddhism in Ceylon (1956), p. 132, fn. 5.
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vihara (1.e. Sanghika vihdra) was a compact and unitary building
for the accommodation of a single company, a unitary body of
monks, meeting the needs of their communal living, the dvdsa or
arama occupied a larger area, having the look of an outspread colony,
more suitable for seasonal gatherings of monks hailing from all
quarters.

The institution of /epas marks the shift of the monk-community
from ‘monk-settlements’ to ‘monasteries’. The break-up in the course
of time of the ‘Sangha of the Four Quarters’ into unitary groups
necessitated a new kind of abode, a lena, for a single monk-fraternity,
which was thus a monastery proper, different in layout and con-
struction from the old-style monk-settlement. Hence in specifying
the five kinds of /enas, the canon names each according to its structural
structural peculiarsty. No description of them, however, 1s given in the
canon and we are thus thrown back on the commentator Buddha-
ghosa’s explanations. But in Buddhaghosa’s time (fourth-fifth
century AD), only two kinds of /enas were in existence, viz. the Vihara
and the Guiad, the other three having been long obsolete. Hence
his descriptive explanations are mostly conjectural, though perhaps
they are backed by tradition.

Buddhaghosa explains Vihara as a dwelling-house with a chamber
in it, well-protected and containing private lodgings;* Addhayoga as
a ‘gold-coloured Bengal House’; a Pdsdda as a ‘long-storeyed
mansion’, i.e. with an upper storey completely covering the lower;
a Hammiya as a pdsada with an attic on top; a Guid as a "hutment
made of bricks or scooped out of rock or made of wood or laterite
(pamsu)’. Other commentators make equally conjectural variations
as does Buddhaghosa, specially in respect of his explanation of
Addhayoga. 1t is interpreted by them as a ‘Bengali-type house
with turned-up eaves looking like the wings of a suparna (Garuda
bird)’.2

Of the storeyed monasteries called Pdsdda, there is mention in the
legends of a famous one, owned by a wealthy lady called M1garamaia
(Mother of Mrgara) at Jetavana and it is said that here the Buddha
used to stay off and on during his visits to Kosambi. Whether it had
ever been dedicated to the Sangha or was retained by the owner is

! Vihdaro ti antogabbho va anifiam va sabbaparicchannam gutta-senasanam. See
Samantapasadika (Simon Hewavitarne Bequest Series, Colombo), pp. 568-569.

eIt is likely that Buddhaghosa and the other commentators borrowed the
explanation from some Ceylonese afthakatha. But one letter was perhaps ambiguous
in the script. In suvanna, was the letter ‘v’ as Buddhaghosa takes it, or :p'. as the
others take? The commentators take it as ‘supanna-vanka-geha' (see PTS Dictionary),
but Buddhaghosa as ‘suvanna-vanga-geha’ (see SBE Vinaya Texts, pt. 1, p. 173,
Note 1). It is explained also as ‘Garula-samthana-pasada’ (see Helmer's Critical Palt
Dictionary). When these commentaries were written, this type of lena had become so
obsolete that its structure was unknown.
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uncertain. It seems that the name Pdsdda (Skt. Prdsdda) for a
monastery of more than one storey was always in use. So late as in
the eighth century AD, we find the name applied to Baladitya’s
temple-cum-monastery at Nalanda.!

Of Hammiya, which, according to Buddhaghosa, is a pdsdada
topped by a single chamber, the only description in the legends is of
one in the clearing of a forest called Mahavana where the Buddha
used to stay from time to time on his visits to Vesali. Buddhaghosa
describes, out of his own imagination, the architectonics of this
building.? Part of it, he says, consisted of a storeyed building with a
hall below, surrounded by pillars only. The pillars supported a
gabled roof. On this roof was a chamber which was the Buddha’s
private retiring room and known as Gandhakuti. The whole pdsdda
took 1ts name from this sacred top-chamber and was called Kutdagara-
sald@ (the Chamber-topped Mansion). The word Hammiya, however,
is found on a votive stone to indicate this type of monastic building:
1t was discovered in January, 1942, on the facade of a cave at
Kondane in Western India with an inscription which records: ‘This
is the Hamma of (i.e. donated by) Paraka’. The inscription is dated
round 50 BC by the archaeologist Dr Dikshit who discovered it.3

Of the Paiicalenani (Five Lenas) named in the legend, three
structural types seem to have become obsolete; only the Vihdra and
the Guha survived. The former became the typical monastic building
of the north, the latter of the south.

The division of India between the North and the South along the
Vindhyan range has been a geographical datum, recognized in the
country since immemorial antiquity. The Vindhyan range is a great
complex comprising the Satpuras, the Vindhyas, Mahadeo-hills,
Gawaligarh, Maikal range, Hazaribagh range, the Chota-Nagpur,
the Singbhum and the Manbhum plateaux.? The belt runs across
India horizontally for about 700 miles touching Sourashtra in the
west and Bihar in the east. It is mentioned in the Mahadbharata as
marking off the Daksindpatha, the southern regions of India, from
the north. India of the north is plains; of the south it is plateau
bounded on two sides by the Eastern Ghats and the Western Ghats.
In the plains of northern India and spreading beyond its northern
borders, the Vihdra became the normal type of monastery; on the
western side of the plateau, the Guid. The northernmost Guhds are

1]t is mentioned by Hsiian-tsang (see Watters’ On Yuan Chawng, vol. 2, pp.
164—165), and described as a Prdasada in Malada’s pradasti discovered at Nalanda in
Igs%zze%umaﬂgala-vil&sim (PTS ED), p. 310. _ .

s Dr Dikshit has described this inscription at p. 461 of his (unpublished) work on

Buddhist Settlements of Western India (1942) which by his courtesy I was allowed

to consult in typescript. ‘ _ ‘
1 See Subbarao’s Personality of India (University of Baroda, 1958), p. 14.
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6. View of the dais with the three sockets of Tri-Ratna pillars in fron.
Photo: Department of Archaeology, N.E. Project, Guntur

Nagarjunakonda sculpture. (Mithuna figures.) (Photo: Department of
Archaeology, N.E. Project, Guntur




THE RISE OF MONASTERIES (LENAS) 97

represented by the Bagh Caves of Gwalior situated on the southern
face of the Vindhyan range.!

For the plains of the north, the {ree-standing, brick-or-stone
vihara was perhaps more suitable, while the orographic conditions
of the south favoured the construction of Guhads.

The ancient generic name, Lena, for a monastic abode, however,
became restricted in meaning in later usage. Dropping its ancient
generic connotation, it came to denote a Guhd-monastery. The
guhds were structural caves, not natural caverns, but from the use
of caves and caverns by hermits for solitary meditation since pre-
Buddhistic times, the guwid gained a certain association of sanctity.
A legend relates the story of an old and venerable Buddhist monk
named Pilindavacca trying to make a Jlexa with his own hands
digging in a mountain-side at Rajagaha. It was no easy job for him.
King Bimbisara, who was standing by and watching his unavailing
efforts, offered him a helpmate, an dréma servant.? Emperor Asoka
and Dasaratha, his successor to the throne, dedicated later some
caves in the Barabara and the Nagarjuni hills in Bihar to some
Ajivaka hermits. Whether they were lived in or used only for the
purpose of secluded meditation is by no means certain. These caves,
with elaborate architectural frontage, were artificial caves scooped
out of the rocks.

We shall deal later with these two types of monasteries, the
Vihdra and the Guhd, and the story of their development through the

ages.

1 See Part II, Sec. 6.
® Mahavagga, VI, 15, 1, ¢t seq.



PART 11

THE ASOKA-SATAVAHANA AGE

(250 BC—AD 100)

AND ITS LEGACY



Monks of the ‘Eastern Tract

THE Puratthima (Eastern Tract) is a geographical expression that
occurs only in the legends of the Pali canon. It does not correspond
to any known and delimited political or territorial division of ancient
India. It is just possible, however, that it was a variant name for the
region indicated by Panini as ‘Pracya (Eastern) Bharatavarsa’.?

Those who made these legends were Buddhist monks of an early
generation; they belonged to a north-eastern corner of the country,
and their geographical ken hardly extended beyond the bounds of
what to us is known as Northern India. The great peninsular India
of the south, known but vaguely yet, was still known by the more
ancient name Daksindapatha (Way South), a sort of terra incognita.

All the places associated in these early legends with the Founder’s
career and his missionary tours are traceable along a northwest-
slanting tongue of land from Rajagaha (in Bihar) in the south to
Kushinagara in the north-west (in the northern extreme of the Uttara
Pradesh). This portion of northern India would measure hardly
two hundred square miles, an extremely small slice of India—yet,
hallowed by the tread of the Holy Feet, supremely holy land to the
Buddhist. First appearing here, Buddhism spread beyond the limits
of this area, probably within only a few decades of the Founder’s
decease. The entire region where Buddhism was practised by monks
and had influence over the people at the time when the legends were
composed—those included in the Mahdvagga and the Cullavagga—
was looked upon by the monks as ‘Buddhist land” and named by
them Puratthima.

Magadha was the heartland of the Puratthima. It was to Magadha
that the Lord had migrated after his ‘Great Renunciation’, joined
the wanderers’ community there, and after the ‘enlightenment’ pro-
ceeded from here on his mission. Here the Sangha was first planted
and here it grew up, spread and burgeoned during the first two
centuries of Buddhist history. Emperor Asoka, seeking contact with
the monk-community, came to the ‘Magadha Sangha’ to pay his
respects and avow his faith (prasdda) in the Buddha, Dhamma and
Sangha.? Magadha had always been under the rule of kings, two of

1 Panint, 8, 3, 75.

2 The Calcutta-Bairat Rock Edict-—Vidite ve bharirte dvatake hama Budhasi
dhammasi samghasi ti galave cam prasdde ca (Tr.—It is known to you, Sirs, how great
are my reverence for and my faith in the Buddha, the Dhamma and the Sangha).
See A. C. Sen’s Asoka’s Edicts, p. 135.
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whom, Bimbisara and Ajatasatru, figure in the legends as having
been the Buddha’s contemporaries, admirers and supporters.

The history of Buddhism during the first two centuries (from the
Founder’s decease in ¢. 483 BC to Asoka’s accession in ¢. 269 BC or
even to the middle of his reign) is confined to the Puratthima. To
this region we must bring our vision to see sangha life in its first
burgeoning. Here were the dvdsas and drdmas of the monks; here
perhaps the largest incidence of lay Buddhists in the population.
For the after-career of Buddhism, the rise of Magadha as the seat
of Maurya imperial power was a factor of signal importance.

Asoka was the third emperor on the Magadhan throne. He became
a convert to Buddhism at a time when it was perhaps little more
than a regional faith. His conversion was a matter of inner urge and
personal faith, and Rhys Davids’ comparison of it with the Roman
emperor Constantine’s adoption of Christianity is perhaps far-
fetched. The position of Buddhism in Asoka’s empire at the time of
his conversion was by no. means analogous to that of Christianity
in the Roman empire when Emperor Constantine became a convert.?
At the time when Asoka embraced the faith, it was a faith current,
and perhaps popular, only in the Puratthima. Some scholars hold
the opinion that the Buddhist Sangha itself was then known as the
‘Magadha Sangha’, having only a regional standing. The boundary
landmarks (see infra) of the Puratthima are mentioned in a
legend from which it will appear that it covered an area extend-
ing only from the east of Hardwar to the eastern boundary of
Bihar.

In this area the Buddhist monk-communities, now settled in their
avasas and drdmas, had built up, within a century of the Founder’s
decease, a prestige of which we have evidence in the account of the
‘Council of Vesali’ (supposed to have been held a hundred years
after the ‘Great Decease’) described in the canonical record (Cwila-
vagga XII). This ‘council’ was an assembly of 700 monks from all
parts of northern India, met for the purpose ot deciding on ten
points of Vinaya over which a prolonged dispute had existed among
monks. Contention raged between two parties, one of the west and
the other, consisting of Vajji monks, of the east. A monk named
Revata was playing a leading role in the settlement of the dispute.
Revata was urged by Uttara to lay this before the tribunal chosen
to give the verdict: ‘Honoured Sirs, it is in the eastern tracts
(puratthimesu janapadesu) that the Buddhas are born (perhaps he was

1 ‘Asoka, as in the parallel case of Constantine, embraced a cause so far successful
that it seemed on the verge of victory. And it is not at all unlikely that reasons of
State may have had their share in influencing Asoka, just as they certainly did in
the case of Constantine’— Buddhist India, Ch. XV,
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quoting a curvent proverd); therefore the Bhikkhus of the east are the
true spokesmen of the Dhamma’.2

On the confines of the Puratthima Janapada, deemed, as it were
‘the well of Buddhism undefiled’, were the Border countries (paccan-
tima janapada). Monks were scarce there and monk-settlements few
and far between. The bounds of these ‘Border Countries’ are indicated
in a legend by six names of township, village, river and hill*—
Kajangala (a nigama, market town), Mahasala (also-a nigama),
Sallavati (a river), Setakannika (a #igama), Thina (a Brahmana
village) and Usiraddhaja (a2 mountain). Only two of these boundary
marks can be identified—Thiina and Usiraddhaja.?

In these Border countries, the paucity of Bhikkhus made difficult
the due observance of Vinaya laws. The law of Ordination had been
that the number competent to confer ordination on a Bhikkhu
should be ten, but this minimum number had to be reduced to five
in the Border countries,* and the relaxation, it is said, was granted
by the Lord because a devout Bhikkhu named Sona Kotikanna had
represented to him his own difficulty in getting together ten monks
to ordain him. Sona Kotikanna hailed from Avanti; it was in the
south, Daksinapatha, across the Vindhya range. Avanti seems to
have been ‘out of bounds’ to Buddhist monks of that age.

The state of pre-Asokan Buddhism (of the fifth and fourth cen-
turies BC) may be summed up in a brief apergue. It was a regional
faith current within the limits of the pwratthima; 1t was chiefly a
cult of the monks, still under development in monastic cloisters
as ‘Dhamma-vinaya’, a system of doctrine and practice. But mona-
stic life had developed a feature calculated to bring it out of the
cloisters to the people. Monks were dwellers mainly in dvdsas and
aramas, but lepas (monasteries), each of which was a communal
dwelling for a particular sangha, were also cropping up. Though the
monk-communities had not outgrown their wandering stage com-
pletely yet and many were still wanderers or habitues of forest-
clearings (dra#ifiaka), cenobitical life had already started and 1its
rules (Vinaya) been put into complete shape. ‘Forest-dwellers’, when
they arrived at the monks’ abodes, were required to learn these.®
The life lived by the monks in these abodes was a life of their own
with no ties with the social life outside; yet it could not have been
wholly inbred and exclusive—for had not the Founder himself
bound up monastic life with the life of the laity by insisting that

1 Cullavagga, XII, 2, 3.

? Mahavagga, V, 13, 12.

3 See Cunningham’s Ancient Geography of India (revised by Majumdar, 1924),
Intro., p. X1, iii.

Y Mahavagga, v, 13, 12.

b See Gulissant Sutta in the Majjhima Nikdya (No. 69).
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‘the good of the Many, the happiness of the Many’ must be the aim
of a monk’s life?

The monk-community therefore kept up not a casual, but a regular
intercourse with lay society: the good that they could do to it was
by being helpful in its moral uplift and by ministering to its spiritual
needs.

On the relations that existed in this early age between monk-
community and lay society, before the missionary movement of
Asoka’s reign brought Buddhism to the doors of the common people,
some light is thrown by the legends. They reveal the dawn-time of
Buddhism. We hear in these legends of the patronage and benefac-
tions Buddhism attracted from the top ranks of society—from
aristocrats and merchant-princes and at times from kings and
ministers. But the bulk of those who supported the monks was
represented by the middle and lower social ranks—small land-
owners, ordinary householders, petty traders, artists and artisans,
handicraftsmen and peasantry. Many of them are mentioned in the
legends by name. In those ranks of lay society, the monks were
looked upon as teachers of morality (S7/a) and instructors of religion
(Dhamma). They were held in especial veneration and were
approached for instruction by those interested in the tenets of the
faith. Apart from casual and individual occasions, when a learned
monk was invited by lay men to give a discourse or the monk did
so of his own accord, there was a special ceremonial occasion for the
coming together of monks and lay men. It was the Uposatha. In
this overall picture the legends of the canon assemble, two features
come into relief—the laity’s support for Buddhism and the monks’
ministrations to the laity.

The fortnightly Uposatha day was for the monks a sacred one for
the recital of the Patimokkha in an assembly held in the Uposathagara
of an dvdsa or in the more commodious Upatthana-sala of an ardma;
it fell on the fourteenth or the fifteenth of every (lunar) month.?
Asoka by an edict placed these two days in his list of ‘auspicious
days’ (Sudivasa) on which a ban was placed by him on the killing
or castration of animals.?

Lay Buddhists observed the Uposatha days as ‘holy days’, but
their observance was different from the monks’, for the Pdtimokkha
was the monks’ liturgy in which the laity could not participate. The
lay observance of the Uposatha consisted in the acceptance of Eight
Precepts of Morality: hence it was called the ‘Uposatha of the Eight
Parts’ (Atthangika Uposatha) and its aim and purpose is stated to be

1 Mahivagga, 11, 14, 1i—Dve me Bhikkave uposatha cdtuddasiko ca pannarasiko

ca.
2 Pillar Edict, No. 5 (see A. C. Sen’s Asoka’'s Edicts, pp. 154-157).
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‘purification of a soiled mind by a proper process’.! The process was
the taking of the vow of abstinence from eight specified disapproved
acts. This kind of Uposatha observance by the laity still obtains in
countries of Theravada Buddhism, e.g. Ceylon where the Uposatha
day 1s known as ‘Poya’. On the Poya day a Buddhist lay man rests
from normal labour, repairs to a monastery, takes the Eight-
Abstinence Vow (Afthasila) and spends the day in the company of
monks listening to readings given by them out of the scripture.?

One of the six specific duties prescribed for a monk in the
Sigalovdada Sutta (in the Digha Nikdya) is to show the laity ‘the way
to heaven'.

In the Suita-pitaka of the canon are several sections headed
‘Groups of Swuttas for Householders’ (Gahapativagga). They embody
such canonical legends as the monks were expected to impart to
householders. The separate inclusion of them in the canon was
necessary, because of the doctrine that prevailed among the earlier
monks that those who remain in the world are incapable of the
higher reaches of spiritual attainment. On this account the monks
were enjoined not to attempt to expound to the unordained n
extenso all the doctrines of the religion (Dhamma).? The legends
rubricated for householders are those that turn on ethical ideals and
practice of morality (s?/a)—which is the way to the ‘goal of heaven’,
not the ‘goal of Arhatship’” which is for monks alone. These
Gahapativaggas of the canon were no doubt delivered on the Uposatha
occasion by monks to householders when the latter went to the
monastery for the ‘purification of a soiled mind’ through contact
with holy men.

This custom of monks and lay people coming together on the
Uposatha day—a custom established since the Sangha’s early days—
helped to popularize the religion and propagate it in the initial stage
of its history.

The custom ripened into an institutional observance in the
monasteries. Its later history is interesting: the Uposatha became a
colourful festival, when the Mahayana development introduced the
ceremony of image-worship. It lost its ancient simplicity and went
back on the original purpose of monk-and-layman intercourse.
I-tsing’s account in the latter part of the seventh century AD of the
ceremonies with which the Uposatha was attended in his time* shows

1 See Woodward’'s The Book of Gradual Sayings, Vol. I, p. 187.
2 See Rahula’s History of Buddhism in Ceylon, p. 258, In. 3 and passim (ch. XV on

The Lay Life). |
3 Patimokkha, pdcittiya 4—Yo pana bhikkhu anupasampannam padaso dhamman
vdceyya pacittiyan:. ‘' Padaso’ means ‘word by word’ and the sense is that of detailed

exposition, |
4 See Takakusu, Ch. IX (Rules about the Reception at the Uposatha Day), pp.

35-53.
D*
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that they centred mostly on the ritual worship of the Buddha and
other deities. The monks were invited by lay men and came to
officiate as priests, winding up the worship with offerings of flowers,
chanting of hymns and recital of holy legends. ‘An offering of music’,
says I-tsing, ‘such as of drum and stringed instruments, accom-
panied by songs, is made if the host likes it.’* This was followed by a
sumptuous feast given by the host to the invited monks. I-tsing
remarks: ‘The ceremony (of feasting monks by a householder) is
observed on a scale so grand that all the trays and plates are full of
the cakes and rice remaining over; and melted butter and cream
can be partaken of to any extent.’? The good Chinese pilgrim des-
cribes with much gusto the overflowing quantity and excellent
quality of food provided and comments on the ‘table manners’
observed by hosts and guests on the occasion.

 Ibid, p. 42.
2 Ibid, p. 40.



Asoka and Moggaliputta Tissa

Ad. ASOKA IN BUDDHIST LEGENDS

WiTH the concept of a Buddhist India, Rhys Davids’ well-known
monograph, first published in 1903, but still a vade mecum for
students of early Buddhism, has made us familiar. But, if the
expression, ‘Buddhist India’, connotes an India with Buddhism as a
widespread or prevailing faith in it, its application to the country
before Asoka’s time would perhaps be unhistorical.

From the region called Puraithima, the spread of Buddhism
was due mainly to two events of history—first, the rise of Magadha
from a petty kingdom to the seat of Maurya imperial power, and
secondly, the adoption of the Buddhist faith by a great Maurya
emperor.

The Maurya capital at Pataliputra in Magadha rose at a time
when Buddhism was a Magadhan religion, scarcely two centuries old
and known but little outside the Puratthima. It i1s said that the
Buddha had already prophesied its rise from a petty village to a
‘Chief Town’ (Agga-nagara). Ruling from here, the Maurya dynasts
acquired a far-flung empire in three generations, stretching north-to-
south from Gandbara (now merged in Afganistan) to Mysore, and
east-to-west from Bihar to Sourdshtra. It was the largest empire
ever established in India, including the British.

Candragupta, the founder of the dynasty, had seen India’s north-
west shaken to fragments by Alexander’s abortive invasion in 325
BC. Integrating small territories under one rule, sometimes by
conquest, but mainly by diplomacy, he built upon the wreckage a
sizable and integrated empire. It was added to by turther conquests
by his son Bindusira whose suggestive nickname, ‘Slayer of Foes’,
has been handed down to us by Greek historians and the Sanskrit
grammarian, Pusyamitra’s priest (second century BcC), Patafijali.?
'Asoka, the next heir to the throne, made only a single conquest by
force of arms—of the Kalinga country on the eastern seaboard—
extending thereby the empire from sea to sea.

The terrible massacre, the ruthless displacement of population and
the widespread suffering of survivors, involved in this war, drove him

! Mahaparinibbana Suttanta, I, 28. | |
2 See Hultzseh’'s Inscriptions of Asoka (Corpus Inscriptionum Indicarum, Vol. 1),
p. xxxiv, and Pataiijali on Panini, 111, 2, 97.
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Into a poignant psychological crisis.! He could pull himself out of it
only by embracing the faith then flourishing in Magadha—the
religion of humanity and of peace and goodwill to men that the
Buddha had preached and the Sangha was diligently propagating.
No more in his empire throbbed the ‘sound of Drum’ (Bherighosa)
for the following thirty-seven years of his reign, but a sound of a
different evocation—what the emperor calls Dhammaghosa (The
Sound of Religion).

Asoka was the first Indian emperor to become a convert to
Buddhism and his reign saw the religion spread far and wide by the
missionarles of Moggaliputta Tissa.? Naturally those, who in the
atter-ages when Buddhism was a good many centuries old in India,
looked back on its early growth and development, were struck
by the towering imperial figure in the far background. They were
monk-historians 1nterested only in recalling the great story of
Buddhism. Tradition was perhaps not completely silent yet about
the first Buddhist emperor; and monks made legends about him on
the basis of stray traditional tales, completely ignorant that con-
temporary evidence of him lay scattered in the country in indelible
epigraphs on pillars and rocks. The script and language of these
epigraphs had long passed into oblivion: the pillars and rocks were
at deserted inaccessible spots.

Into their retrospect the figure of Asoka came in the light of a
great Buddhist emperor of India of the far past in whose 1llustrious
reign Buddhism flourished and spread wide over the vast country.
It was natural for them to attribute the spread and prosperity of the
religion 1n his reign to his personal initiative, leadership and pat-
ronage—to give him credit for acts and measures that were hardly
open to him as the constitutional ruler of a country of diverse and
often contending faiths. They looked upon Asoka in one aspect
only—as a Buddhist emperor.

In the eyes of the modern historian, however, the figure of Asoka
stands cross-lit from two sources—the Buddhist legends on one
hand and his edicts and rescripts on the other. But the cross-lighting,
curiously enough, does not reveal the same picture. .

‘Dhammika Dhammaraja’ (The Pious King who rules according to
Dhamma) is the conventional expression in Buddhist literature to
describe an ideal ruler. It is said that the memory of such a ruler
should be enshrined by erecting a sti#pa to his memory.? Asoka was
taken by the chroniclers and makers of legends as the beau idéal of

1 Rock Edict 13. See Sen’s Asoka’ I'dicts, p. 98.

2 See infra, Sec. (b). . o o

3 Among those specified in the Mahaparinibbana Suttania as ‘thuparaha), 1e.
worthy of commemoration by a Thapa, is an emperor (Cakkavatti raja) who is
remembered as a ‘dhammika dhammaraja’ (see V. 31).
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such a ruler and at the same time his ‘piety’ was interpreted as
single-minded devotion to Buddhism and its cause.

The Buddha himself, it is said, had prophesied his advent.! Asoka,
according to this prophecy, would be ruler from sea to sea, ruling
‘without oppression, without enforcing penalties, without the force
of arms, but according to Dhamma and customary law’; his piety
would reach its consummation when late in life, ‘giving up his empire,
he would shear off his hair and beard, don the yellow robe, go from
home into homelessness, and ultimately attain to the status of a
Pratyeka Buddha’. Other legends supply fringes to this idealized
picture—Ilegends about his zeal in propagating Buddhism within his
empire and outside, occurring chiefly in the Ceylonese chronicles, and
specially his feat of covering the whole of India (Jambudvipa) with
stupas, stambhas (Pillars) and vihdras, for which, it is fabled, he had
supernatural agencies in his employ. Hsilian-tsang, who heard the
legend in India, speaks of almost every st#pa he saw in this country
and on its western borders as having been built by ‘Asoka-raja’ and
refers also to the supernatural agents engaged by him. Later on we
find this legend of elfin architecture recorded with fantastic embellish-
ments in the Masjusri-Mulakalpa (c. AD 800).2 And, lastly, the
legend of Asoka’s having held a great council in order to purify the
Sangha by purging heretics in it under Moggaliputta Tissa’s guidance
is current in Theravada literature. The result of the work of this
Council was, it is said, the expulsion of 80,000 heretics who were
recognized by their failure to subscribe to the Analytic Method of
Scriptural Exegesis (Vibhajjavdda) favoured by the Theravada
school.3

The legends are mostly of the Theravada School, and in them,
specially in the story of the ‘Council’, the emperor is represented as
an earnest adherent and active patron of that school. But in the
picture framed in these legends the bias of those who painted it in
these colours is all too apparent. Much of the picture melts away as
soon as we turn upon it searchlight from the edicts

The edicts issued by the emperor are described by himself in his
thirteenth regnal year (c. 256 BC) in the following terms:4

‘(These rescripts) are (written) in brief, (or) in medium (length or)
elaborately.
‘Not all occur everywhere—(for) large indeed is (my) dominion and

1 See Asokavarnavadana (XI) of the Divyavadana. Cowell and Neil's Edition,
PP. 140-141I.

2 See Jayaswal's Imperial History of India, p. 12, and Text, p. 24 (vv. 369 f1.).

3 The tradition of this ‘council’ is of Theravada provenance. It occurs in Buddha-
ghosa’s Samantapasadika, the Ceylonese chronicles, Dipavamsa and Mahavamsa, and
the Kathgvatthu commentary. |

¢ This is the Girnir version of Rock Edict 14. See Sen’s Asoka’s FEdicts, p. 100.
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much has been written, and I shall cause yet more to be written.
'And there are here some (matters which have been) spoken of again
and again—because of the interest of their respective subjects, in
order that the people may act accordingly.

'If some thereof are written incompletely—it is so because of the

locality, or in consideration of the object or by the fault of the
engraver.’

The edicts of Asoka are not a closed chapter yet; discoveries are
still being made—the latest being one, not in Prikrit, but in bi-
hngual Greek-Aramaic,® discovered in Kandahar (Gandhara in
Asoka’s time, now in southern Afghanistan) by an Italian archaeo-
logical mission early in 1958.2

But from all these edicts discovered so far the figure of Emperor
Asoka as an enthusiast and propagandist for Buddhism scarcely
emerges. All that appears is—that the emperor was a Buddhist
himself; that he had some personal contacts with the monk-
community and visited at least one of its centres (in Magadha); and
that, in his capacity as a ruler whose constitutional duty obliged him
to see that corporate bodies like the Buddhist sasghas did not come
to shipwreck through internal dissensions, he revived and proclaimed
the Vinaya rule of ‘unfrocking’ and expelling schism-mongers.

Perhaps 1n his private life, apart from his imperial office, he was
a pious Buddhist himself; meaningless rites and ceremonies as well
as animal slaughter were repugnant to him; he held faith (prasdda)
in the creed of the Three-fold Refuge and was to some extent
conversant with the scripture; went on pilgrimage to Buddhist holy
places, and had in fact so imbibed the inner spirit of Buddhism-—its
charity and human-heartedness, its sensitiveness to suffering,
whether of men or of animals, its message of peace and goodwill to
all—that it breathes ineffably through the phraseology of his multi-
purpose edicts. Only they do not confirm what the legends say about
his actual service to the cause of Buddhism, unless one were to
identify thoughtlessly the term ‘Dhamma occurring in nearly all
the important edicts with the Buddhist religion. From reasons pro
and con discussed threadbare by scholars, this identification is far
from established except in the one edict (Calcutta-Bairat), addressed
to monks, where the word Dhamma stands in its scriptural connota-
tion as Buddhavacana (the sayings of the Buddha).

The question has been often debated what this Dkamma, so

! Aramaic is a dead language which belonged to the northern branch—Hebrew
being its modern representative—of the Semitic linguistic group.

2 Reported in the East and West (organ of the IsMeo of Rome) in 1ts March—June,
1958, number. See also Un editto bilingue greco-aramico di Asoka by G. Tucci and
others (Serie Orientale Roma, xxi, 1958).
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untiringly repeated in the edicts, is. It undoubtedly stands for some
ideal cherished by the emperor in his own mind, but it is nowhere
associlated with the specific values given to it in the scripture, nor
is it anywhere defined or put into positive terms. Asoka professes to
follow Dhamma himself; he wishes to teach it to his subjects; he
exhorts them to understand it and act up to it; all his acts and
measures, he declares, are in pursuance of Dhamma and have the
object of promoting it. But judging by the emperor’s own elucida-
tion, it means not the promoting of the Buddhist religion as
formulated in the scripture or any of the specific values inculcated
by it, but the culture of fundamental social and ethical virtues. Yet
there 1s no doubt that the ideal of Dhamma he holds up to his people
is tinged by the Buddhist faith personally held by him. The emperor
says in one of the edicts: ‘(The practice of Dhamma) is commend-
able—but what constitutes the Dhamma? (These constitute the
Dhamma, viz.)—little sin, many good deeds, mercifulness, charity,
truthfulness and purity. The gift of the eye too, of many kinds
(meaning perhaps practical demonstrations so that people can see what
such deeds and virtues are) has been bestowed by me. On bipeds and
quadrupeds, on birds and aquatic animals, various benefits have
been conferred by me, (even) as far as the grant of life. And many
other good deeds too have been performed by me. For this purpose
has this Dhamma-rescript (Dkhamma-lip1) been caused to be written
by me, (viz.) that (the people) may follow (it) as instructed and that
(it) may be of long duration. And who will thus follow it properly
will perform a good deed’.!

Perhaps it is possible to account for the deliberate stressing and
endless iteration of Dhamma in the edicts. The emperor took his cue
from the scripture. The edicts show that Asoka knew something of
its contents as they existed in his time. In the phraseology of the
edicts there are echoes from the Dhammapada,® quotation of a
saying from the Anguttara Nikdya, and citation also of a number of
Suttas, some identifiable in the Pali Theravada canon, recommended
by him in an edict (Calcutta-Bairat) addressed to monks, though
the selection seems to be at haphazard. One part of the scripture, he
seems to have been well acquainted with, was the Asigutfara. In the
opinion of some scholars, one of Asoka’s recommended texts, Alyya-
vasdnt, corresponds to the fourth nipata (section) of the Anguttara.’
In that edict occurs also a saying taken from the same text.4

1 Pillar Edict 2. See Sen’s Asoka's Edicts, p. 140. o

2 See Hultzsch's Inscriptions of Asoka (Corpus Indicarum Inscriptioum), Intro.,
pp. li-liv.

3 It is so held by Kosambi and Lanman. See Indian Antiquary, Feb. 1912, pp. 37-40.

4 ‘Whatever, sirs, has been spoken by the Blessed Buddha, all that is well-spoken’—
Woodwards’ The Book of Gradual Sayings, Vol. IV, p. 112 and A#nguttara Nikaya,
PTS, Vol. 1V, p. 164.
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It 1s intriguing to find in the Anguttara Nikdya a sutta which

describes what the relation of a pious emperor (Cakkavatti rdjd) to
Dhamma should be:!

‘Herein a rdjd who is a cakkavatti and Dhammika Dhammardjd is in
dependence on Dhamma, honouring Dhamma, respectful and
deferential to Dhamma, with Dhamma as his banner, with Dhamma

as his standard, with Dhamma as his overlord, keeps watch and
ward among his folk.

‘Then again, a rdj@ (who is, etc. etc.) keeps constant watch and
ward among the warriors who follow in his host, among Brahmanas
and householders and dwellers in outlying parts, among Sramanas
and Brihmanas, beasts and birds alike.

‘(Such a one) rolls the wheel of sovereignty not to be upset by
any human being whatever, by any foe that lives.’

It was perhaps Asoka’s aspiration to fill the role of the Dhammika
Dhammardja as described in this swu#ta. It is not too far-fetched to
assume that the passage suggested to him the place he assigns to
Dhamma in the edicts. It rationalizes the remarkably frequent
iteration of Dhamma in the edicts as being the objective of his
imperial acts and measures.

Whatever may have been Asoka’s actual service to the cause of
Buddhism, his reign of thirty-seven years came to be regarded in
later ages as the ‘first glad confident morning’ of Buddhism in India.

Says the author of the Dipavamsa (early years of the fourth
century AD):?

‘Two hundred and eighty years after the Great Decease, Piyadassi
was crowned. After his coronation in Jambudvipa (India), the Holy
Flame (Punnateja) glowed and waxed and prevailed high and low,
and for leagues (Yojana) around in the great empire under his
dominion.’

If it points to Asoka as the feeder and sustainer of that Holy
Flame, his edicts hardly bear out that credit. They show decidedly
greater concern on the emperor’s part with the Dhamma of his own
conception than with the Dhamma founded by the Buddha and
postulated by monks in scripture. The one was by no means co-
extensive or conterminous with the other.

For example, in one edict, the emperor, after disparaging mangala
(auspicious) ceremonies, current in India even today among the

! Apguttara Nikaya, 111, 2, 4; The Book of Gradual Sayings, Vol. 1, pp. 94-95.
2 Dipavanisa, 0, 1-2.
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populace during illness or at a wedding or the birth of a child or the
commencement of a journey, goes on to comment:?

‘Now, auspicious ceremontes should certainly be performed, but of
little fruit indeed are auspicious ceremonies such as these. But of
great fruit is this auspicious ceremony, viz. the auspicious ceremony
of Dhamma. In it, these (are comprised)—proper behaviour towards
slaves and servants; commendable deference towards elders: com-
mendable gentleness towards animals; commendable gifts to Brah-

manas and Samanas—these and similar other (acts) are called the
auspicious ceremonies of Dhamma.’

If the spread of Buddhism had been any object in the emperor’s
mind, 1t 1s reasonable to suppose that among these items of ‘Dhamma-
mangala’, he would have included paying reverence to the St#pa and
taking the eight vows of morality (Afthanga-uposatha). Dhamma
evidently was to his mind a concept of culture, of the cultivation of
social and ethical virtues, rather than of religious faith or observ-
ances.

It was the propagation of this Dhamma that was nearest to the
emperor’s heart and, as we are told in another edict, he took a keen
personal interest in it. When he went out of the capital on a pil-
grimage, he used to invite personal contact with different classes of
people among his subjects and it was his practice to give them
informal and friendly talks on Dhamma:®

‘(On a pilgrimage) these things take place—meeting and making
gifts to Brahmanas and Samanas, seeing aged people and bestowing
on them money for their maintenance, visiting different regions and
seeing the people there, giving instruction to them on Dhamma,
catechising them on Dhamma such as is suitable for them. This is
another kind of revenue gathered by Piyadassi (Emperor Asoka),
because it brings much pleasure to the Devanarhpiya (i.e. His
Majesty).’

In the edicts, there is nowhere the remotest allusion to the
‘Council’; the object of veneration by people 1s always named
‘Brahmana-samana’; the ‘Dhamma-mahamatas’ are enjoined to see
that sects do not foment quarrels among themselves, and, as regards
the stipa-building legends, it is suggestive that, except for the find
of a pillar outside the outer railing of the ‘Great Tope’ at Sanchi

1 Rock Edict, No. IX. See Sen’s Asoka’s Edicts, p. 87.

2 Rock Edict, No. 8. See Sen’s Asoka's Edicts, p. 85. The translation is slightly
altered.
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inscribed with the ‘Sangha-bhedaka’ edict, but containing no reference
to locality, there is no archaeological find connecting Asoka with any
stupa, except that of Konagamana which he renovated at Nigili-
sagara. The Sangha-bhedaka edict was in discharge of his constitu-
tional duty as a ruler to prevent disruption of a recognized
‘association’, i.e. the Sangha of Buddhist monks (vide Medhatithi’s
comment on Manu cited on p. 80 supra).

b. MOGGALIPUTTA TISSA’S MISSIONARIES

Whatever the part played by Asoka in the propagation of
Buddhism, his own conversion to the religion would by itself be
likely to give an impetus to the spread and progress of the religion—
giving it a certain prestige and place of honour among the diverse
contending faiths that, as we know from his edicts, prevailed in his
own time among the people.! His conversion actually opened the
door for a movement to carry the ‘Holy Flame’ beyond the limits
of the ‘Eastern Region’ far and wide over his vast empire. But this
movement, as all the legends indicate, was initiated and organized
not by the emperor, but by a great and powerful religious leader,
his contemporary and perhaps his friend, Moggaliputta Tissa.

In the Buddhist world of Asoka’s time he was perhaps the most
outstanding figure: the pre-eminent leader of the Theravada school
of Buddhism. Naturally in the traditions of that school, Tissa’s
name is associated with the emperor’s and what was accomplished
by him is supposed to have had the latter’s consent, support and
active patronage. The Theravada legends relating to him leave no
doubt about his intellectual greatness and pre-eminent position. The
mantle of Upali—the disciple who is said to have rehearsed to the
‘Council’, held at Rijagaha after the Great Decease, the Vinaya
propounded by the Master—fell, the legends say, upon Moggaliputta
Tissa; he is said to have presided over the ‘Council’ held by Asoka
at his capital, and expelled 80,000 heretics from the Sangha; after
this, he composed the great work, Kathdvatthu, incorporated in the
Abhidhamma section of the Theravada canon, refuting current
heresies from the Theravada standpoint.

Most of these legends about him may be apocryphal. But in
support of one, there is historical confirmation, namely, that he
organized a widespread missionary movement for propagation of
Buddhism within Asoka’s empire,

In the Ceylonese chronicles, as well as in Buddhaghosa’s Samanta-
pasddikd, the credit for sending out the missionaries 1s given to

1 See Rupnath, Maski, Gujarra and other minor rock edicts, in which the divergent
creeds and sects are referred to.
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Moggaliputta Tissa himself. The Dipavamsa (Chapter VIII) mentions
the missionaries by their names and records somewhat briefly their
achievements, and the whole of chapter XII of the Mahdvamsa,
headed the ‘Conversion of Different Countries’, describes in verses
I1-52 how the missionaries named in the earlier chronicle converted
people to Buddhism by thousands, and in verses 29—38 specifies
what suifas they preached in Mahisamandala (Mysore), Vanavasi
(North Kanara), Aparantaka (Western border province of the
empire), and Maharattha (Maharashtra), and adds that they be-
stowed ordination on thousands. Buddhaghosa bases his account in
the Samanta-pdasidiké on the Dipavamsa chronicle. From these
Ceylonese sources, we get the names of the missionaries and the
countries to which they were deputed:

I. Majjhantika .. . .. to Kashmir and Gandhara,
2. Yona Dhammarakkhlta .. to Aparantaka.
(2 monk of Greek origin)
3. Majjhima .. . .. to Himalayan Region.
4. Maharakkhita .. . .. to the country of the Yonas

(perhaps to the Bactrian
kingdom to the north-west).

5. Mahi-dhammarakkhita .. to Maharashtra.

6. Rakkhita .. . .. to Vanavasi (North Kanara).
7. Mahiadeva .o .o .. to Mahisamandala (Mysore).
8. Sona and Uttara to Suvarnabhiimi (Burma?).
9. Mahinda and, Moggahputta S

own disciples, Itthiya, Uttiya,
Sarnbala and Bhaddasala .. to Ceylon.

Archaeology has confirmed the historicity of Tissa’s missions. In
a stipa (No. 2) at Sanchi were found two relic-caskets, probably
deposited there in the second or first century BC, on which some of
the names of the missionaries are inscribed—Majjhima (the mis-
sionary to the Himalayan region) and two of his associates, Kassa-
pagota and Dundubhissara, out of the four mentioned in the
Samanta-pasdadika as having been associated with him on the mission,
viz. Kassapagota, Alakadeva, Dundubhissara and Sahadeva.

We have no further trace of these missionaries and no subsequent
record of their achievements save in respect of those who worked 1in
Ceylon. There is no doubt that these missions met with a measure
of success. We may set no store by the legendary report in the
Dipavamsa of their resounding success—of thousands of men con-
verted and monks ordained. But what is strongly plausible 1s that
the propagation of Buddhism in Asoka’s reign in those areas which
later fell largely within the Sitavahana empire prepared the ground
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for the rise, south of the Vindhyas, of Sangha life and the Jenas in
the following century. The lenas, a good many of which had started
In the second century BcC, proliferated in hundreds -along the hills
of the Western Ghats from Sourashtra to Mysore.

In spreading among the people, Buddhism developed to some
extent a popular aspect: its impress is indelibly left on the stipa-
sculpture of Sanchi, Bhilsa and Barhut. It is striking in its difference
from the religion of the canon as monks understood and interpreted it.2
Folk-elements abound. The Jdtaka stories were popular and abundant
use 1s made of them in the sculpture; Yaksas and Yaksinis, minor
gods, and semi-celestial beings of folk-cults are freely introduced—it
was not from Buddhism that they came; rites of piety and devotion,
quite alien from monastic practice, are shown—and what is most
significant is that this sculpture, in its overall impression, is suffused
with the spirit of Bhaktz, with an emotive feeling that transcended
the mere ‘taking of Refuge’. It shows a faith visibly merging into
worship in its delineations of the symbolical forms of the faith. We
shall deal later? with the evolution of St#pa-worship, of which a
chief determinant seems to have been the impact and stress of the
Buddhist lay mind. From the lay mind the Bhiak#: movement spread
into the monk mind. Its ferment is seen in the growing concept of
the Lord as Saviour rather than as instructor (sa#thd) or pathfinder
on which emphasis waxes from earlier to later passages of the
scripture, while his Superman (Mahadpurisa) aspect advances more
and more to a docetic one, also in S##pa-worship becoming a rite of
monastic life, and monks like Upagupta of Mathura of the Divya-
vaddna legend becoming apostles of Bhakti.® The Bhakti-movement
in Buddhism first manifests it<elf round the stiipas of Sanchi, Bhilsa
and Barhut.

The impetus Buddhism had received in Asoka’s glorious reign was
not spent with the downfall of the Mauryas. It started an age in
Buddhist history, the integrity of which 1s betokened by several
features. Political history does not record it as an age, but only a
long period, much distracted and broken up, of changing dynasties,
foreign inroads and conquests and repeated reshufflings of territories
in northern India. Yet the Buddhist culture that had spread among
the people of the north was steadily expanding—spreading uninter-
rupted through the reigns of the Sungas, the Kinvas and the
Kusanas into the midland Satavahana empire. It received no setback
from the disturbed political conditions, except that it lost much of

1 See Part 11, Sec. 3 2 See Part 111, Sec. 3 (a).

3 See the Mara-Upagupta legend (No. XXVI) in Cowell and Neil’s Divyavadana,
pp. 348 ff. Cf. Upagupta’s advice to Mara: ‘In this matter a little Bhakti leads to the

fruit of Nirvana’ (Svalpa hi atra bhaktir’ bhavati matimatarh nirvanaphalada). See
Ibid, p. 360.
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its hold under the Sunga king Pusyamitra in Magadha. How well
integrated this expanding culture was 1s evident from many signs—
the palaeography of all inscriptions of this age is in the Brahmi
script of Asoka’s edicts; the architectural modes and decorative
motifs are all interlinked with northern (Maurya) traditions,! and
the aspect of Buddhism that prevailed both north and south of the
Vindhyas is one and undifferentiable. The age coheres.

In the history of Buddhism we may not inappropriately call it an
age—the ‘Asoka-Satavahana Age’'—though for lack of political unity
and integration, 1t may not be counted as such in political history.

1 See Part 11, Sec. 5, pp. 140-141.



Early Buddhist Culture and its Trans- Vindhyan

Expansion

THE introduction of Buddhism by Tissa’s missionaries into various
regions of India in Asoka’s reign is known to us from legends as also
from historical evidence. But how the religion fared thereafter in
these far-flung parts of the empire is not so evident. In northern
India, it may be presumed, Buddhism during the remainder of
Maurya rule made headway and the monk-settlements spread
gradually from the ancient Puratthima in the east as far westwards
as Ujjayini.

The Maurya dynasty came to an end round 184 BcC. The wreckage
of its northern empire was divided among three ruling powers—the
Sungas in the east ruling from Pataliputra, the old Maurya capital,
the Yavanas (Bactrian Greeks) in the north, and the Sitavahanas in
the west and south, with their old capital at Amarivati shifted
north to Pratisthana.

Till the extinction of Maurya power, Magadha had been the head-
quarters of Buddhism and ancient stronghold of the Sangha. It does
not seem to have flourished as such afterwards. Only after the lapse
of four to five centuries when the Guptas ruled once again from the
ancient imperial seat of the Mauryas, did Buddhism reassert its
influence in this region. Its setback here followed close on the set-up
of the successor dynasty.

The Sungas were Braihmanas of the Sama-Veda school, wedded to
Vedic rites which required animal sacrifice.! A long way back in the
past Emperor Asoka had forbidden by an edict animal-sacrifice at
Pataliputra.? Perhaps during the remainder of Maurya rule, the
ancient edict was more or less respected. But, with inauguration of
Vedic rites since the first Sunga king Pusyamitra seized the throne,
the blood of sacrifice began to flow in the capital and the Buddhist
monks must have resented and opposed the innovation. Whether
the opposition had taken any active form is not known from history
or legend, but bitter enmity sprang up between Pusyamitra and the

1 See Hara Prasad Sastri’s article, Chips from a Buddhist Workshop, in Buddhistic

Studies, ed. by B. C. Law (Thacker Spmk Calcutta, 1931).
2 Rock Edict No. I—‘Here no living things whatever are to be killed and offered

in sacrifice’ (Idha ma kimci jlvam arabhitpa prajuhitavyanr). ‘ldha’ means at
Pataliputra. Sen’s Asoka’s Edicts, p. 65.
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monks, and the king’s relentless persecution of them is a gruesome
theme of Buddhist legends.?

But over against the story of the Sunga king’s persecution of
monks, we have the legend of the patronage of Buddhism by the
contemporary Yavana king Menander who ruled an extensive empire
from his capital Sakala (Sialkot in the West Punjab).2 The Yavana
kings appear to have been generally friendly and favourable to
Buddhism; so were the Satavahanas. | |

But it is idle to follow these legends of persecution or patronage
of the religion by local or regional kings and dynasts. They become
increasingly unimportant in Buddhist history as Buddhism, diffused
among the people in Asoka’s reign, gives birth to a popular culture
from its teachings. It was bound in the nature of things to grow of
itself and strengthen its roots in the mass-mind, quite apart from
acts of persecution or patronage by rulers. It is exemplified by the
flourishing of St#pa-worship in that age in localities over which the
Sungas then held sway.

We have referred already in a different context to the decorative
art of the sti#pas of Sanchi, Bhilsa (modern Vidisa) and Barhut.
Perhaps the beginnings of these sti#pas were in the late Maurya
period, but the decorative slabs on them were the work of later
times when this part of northern India was under Sunga rule.
Worship at these sti#pas was undoubtedly held on a grand cere-
monial scale and it was the lay Buddhists who were most zealous in
stupa-worship and sti#pa-decoration. Their sculpture has been
studied minutely by competent scholars in its immensely varied
themes and breath-taking profusion.

This stizpa-art has also an interest and significance from a different
viewpoint—as the first tangible expression of Buddhist culture that
had grown up since Asoka’s reign among common people in Northern
India. Its accents are different from the culture of the monasteries;
it is to all appearance neither monk-moulded nor monk-directed;
it is just a reflection of the popular mind under the impact and
influence of Buddhist faith.

This first efflorescence of a Buddhist culture among the people is
in stone, not in texts. Monks only had the ability to compose texts;
lay men could write their faith only in pictures and symbols on stone.
This lithic expression of lay Buddhist culture in northern India
during the closing decades of the BC centuries is revelatory of its
free and spontaneous folk-character.

1 See Divyavadana (ed. by Cowell and Neil), pp. 429-434; MaAjusri-Milakalpa
(ed. by K. P. Jayaswal) 1934, under the title An Imperial -History of India), V. 532.

® The fame of Menander, Pusyamitra’s contemporary, and his keen interest in
Buddhist scripture are perpetuated in the Milindapa#ha.
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The stipa-decorators evidently knew the main legends of the
Lord, a number of Jataka stories, the sacred symbols and their
significance. But their work 1s untouched by the influence of monkish
learning; it gives no hint of the special interpretations and doctrinal
matters developed in the monks’ Abhidhamma philosophy. Evidently
their faith was intimate with life, forming one complex—the sacred
unsifted from the profane, and the ideal elements of Buddhism
promiscuously blent with folk-cults, folk-superstitions and concepts
alien from canonical teachings. It was a faith that had stirred their
hearts, activized their imagination and evoked the emotion of
Bhakti—an emotion that lies near the surface of untutored folk-mind.
Their concept of Him who gave this faith to the world was not the
canonical concept of a Teacher (Safthd) or even of a Superman
(Mahapurisa), but of one who transcended all earthly relations and
could not therefore be represented in art by a human figure, however
idealized.! To the sti#pa which since the days of Asoka had become
the grand visible emblem of the faith, they flocked to avow and
articulate their faith in the Three Refuges (7i-sarana), and the
stipa stood to them not, as the canon contemplated it, as a memorial
monument to the Lord, but as a symbol of Divine Presence.

This popular Buddhist culture of the north migrated south of the
Vindhyas into the empire of the Satavahanas. It was in the wonted
way of all culture-migrations in ancient history—that 1s, by the
existing routes of travel and communication. With the tramp of
merchants and men on business went in softer tempo along these
routes the unhurried tread of migratory parties of Buddhist monks.

Pataliputra, ancient Maurya capital in the east, and Ujjayini,
headquarters of Maurya imperial government in the west, were
connected by a long trunk-route, the main artery of traffic in
northern India. It had branch-routes to several cities in between its
termini, some of which are still dots on the map of the Uttar Pradesh
and Bihar. When the old empire was falling to pieces in the north
and the empire of the Sitavahanas rising in the west, with its capital
shifted to Pratisthana, Ujjayini lapsed into Satavahana territories.
The ancient trunk-route of northern India was extended to the new
Satavahana capital and this link-road is still faintly wisible in
patches of crumbled masonry. From Pratisthana the route con-
tinued southwards, bifurcating in both eastern and western direc-
tions.

Thus was established a continuous communication between
northern India and southern (ancient Daksinapatha), the spread and

I The absence of the Buddha-figure from the stipa-art of Sanchi, Bhilsa and
Barhut is related to this supramundane concept as 1 have tried to explain in 7The
Buddha and Five After-Centuries, pp. 184—1388.
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Jeta’s pleasure-garden would be ideal. He offered at once to purchase
it from the owner who, unwilling to part with the property, play-
fully quoted a fantastic price. Anathapindada, however, agreed at
once to the price, but the prince tried to back out. The matter went
up to the law-officers who declared that an enforceable legal contract
had been made. Anathapindada then brought out his store of gold
coins—wagon-loads of them—and overspread the whole area with a
hundred thousand gold coins, demanded as price. Having made this
extraordinarily expensive purchase, he converted the pleasance into
a sangharama, providing it with all the amenities a monk-settlement
required'—'with vihdras, parwvenas, kotthakas (chambers), upatthina-
salas (meeting halls), kitchens, store-houses, privies, promenades,
open wells, covered wells, bathing places, bath-rooms, ponds,
mandapas (pillared halls or awnings), etc’. Jetavana became a grand
and perfectly planned sanghdrama. The legendary story of Anitha-
pindada’s purchase of Jetavana is an oft-reproduced motive in
Buddhist sculpture—one of the earliest reproductions being a
medallion of Barhut.?

Near Jetavana was a storeyed dwelling house (pdsada) belonging
to one of the Buddha's lady-followers, Migaramata. It is said that
during his sojourns at Savatthi the Buddha would dwell alternately
here and in Jetavanarama, often spending the day in one and the
night in the other.

The ancient Jetavana site was continuously occupied till the last
days of Buddhism. Fa-hsien visited Jetavanarama in the early part
of the fifth century AD: there was a vthdra standing here at the time
of his visit.® But it did not exist when Hsiian-tsang visited it in
AD 636. ‘There was a sanghdrama here formerly’, he says, ‘but now
all is in ruins. . . . The residences are wholly destroyed; the founda-
tions only remain, with the exception of one solitary brick building,
which stands alone in the midst of the ruins and contains an image
of the Buddha.’® Yet the site does not seem to have been abandoned.
Another vihdra, not on too modest a scale, was built here at some
time unknown after Hsiian-tsang’s visit and as late as in AD 1130
it received a charter sent from Varanasi (Banaras), under the seal
of King Govindachandra of Kanouj who had made his capital in that
city, recording the gift of six villages to the Sangha, ‘of whom
Buddhabhattaraka is the chief’ residing in ‘the great convent of
Jetavana’. The charter was unearthed at Saheth-Maheth (in Uttar
Pradesh) and some of the six villages named in the record are still

' They are listed in Mahavagga, 111, s, 6.
2 See Barua's Barhut, Book 111, Plate KLV,
3 See Beal's Buddhist Records of the Western World (Popular Ed.), 1, p. xhiv,

¢Ibid, 11, p. 4.
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known by their ancient names. The date of the charter is known—
June 23, 1130—a time of alarm, when the Muslim invaders were
almost at the door of Govindachandra’s kingdom.! Saheth-Maheth
1s the ancient city of Savatthi, and Jetavanarama, it appears, was in
the ‘Maheth’ part of the village.

GHOSITARAMA of Kosambi was founded by a sefths, named
Ghosita, who had two colleagues or partners in the city named
Kukkuta and Pavariya, and all three of them were interested in
entertaining ascetics and wanderers. They had tidings one day that
the Buddha was on a visit to Savatthi with his company of followers
and the sefthis, accompanied by the ascetics, went there and listened
to a sermon by the Buddha. They became thereafter his followers
and invited him and his party to Kosambi where they started
building d@ré@mas for the accommodation of the Buddha and his large
following. All the three sefthzs built @ramas of which the one built by
Ghosita was probably the largest. On his wvisits to Kosambi, the
Buddha usually stayed at Ghositairama and numerous incidents are
mentioned in the legends in connection with this place—of import-
ant religious meetings held here and of sermons delivered by the
Buddha and his principal disciples.

The site of this drama has been definitely located: some inscrip-
tions discovered on the site mention it by the same ancient name,
Ghositarama. There is no doubt about the site being of great anti-
quity and about its continuous occupation down to the sixth century
AD when it seems to have been laid waste by Hiina invaders
under Toramana.2 When Hsiian-tsang visited it in AD 630, it was, as he
describes it, ‘an old habitation, the ruins only of which exist—the
house (i.e. monastery) of Ghosita, the noble man’.3

1 See Archaeological Survey Report for 1907-8 (VII in the series), p. 120. For more
about Govindachandra and his queen Kumaradevi, see Part 11I, Sec. 5.

2 Excavations at Kosambi (Allahabad District) were conducted in 1955—-56 by the
Allahabad University under G. R. Sharma, of which a report has been published.
See Indian Archaeology (1955-56) with sketch of the site at p. 21 and plates XX1X-
XXXI,

3 Beal’'s Buddhist Records, 1, p. 2360.



Sangha Life and its Organization in Early Settlements

THE legend of Sarabha cited above?! has perhaps no importance save
that it hits off, as though by an unwonted stroke of imagination, the
character of the Bhikkhu-sangha as we may suppose it to have
originally been—that is, when it was no more than a sect in the
wanderers’ community. The ‘Dhamma of the Sakyaputtiyas’ is the
name taken to distinguish it from other sects: not ‘ Dhamma-vinaya’ as
the legends usually name and specify it. The faith of the Sakyaputtiyas
in this dhamma was firm and, if the legend is any indication, almost
fanatical. The strength of their union in the faith seems to have
become an urge to devise for themselves an outward token for the
inner bond, to which the name Pdtimokkha was given. One must be
careful, however, not to equiparate it with the present signification
of the term: it did not stand originally for the congregational rite to
which the name was later applied.

This original Patimokkha of the Bhikkhus is described in the
Mahdpadina Suttanta (Digha Nikaya, 13). It is not the recital of a
code of offences against the rule and regimen of monastic life, but a
congregational chanting by assembled Bhikkhus of a confession of
faith; it is not a regularized fortnightly function, but a rite held only
once in six years. The confession of faith itself is a summing-up of
the fundamental Sdsana (Injunctions) of the religion. In this formu-
lated form it must have been current among the Bhikkhus since the
early days of the Sangha, for it occurs among the verses of the

Dhammapada:*

Khanti paramam tapo titskhha

Nibbanam paramam vadants Buddha,

Na hi pabbajito paripaghdtr,

No samano hoty param vihethyanio (v. 184).
Sabba-papassa akaranam, kusalassa upasampada
Sacitta-pariyodapanam—etam Buddhana sdsanam (v. 183).

(Tr.—Forbearance or Patience is the highest kind of penance—and
Nibbana is declared to be the highest (object) by the Buddhas—for

! Tn Part I, Sec. 2, p. 52. .
* The accompanying translation is mine. For Maxmiiller’s translation, see SBE,

Vol. X, p. 51.
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he is never a mendicant who hurts others and he is not a Samana
who molests others.

Abstinence from all evils, accumulation of all that is good, and
purification of one’s own mind—this is the injunction of the Buddhas.)

If the Bhikkhus used to declare their bond of brotherhood by
chanting together this confession of faith, it must have been at a
stage when the Bhikkhu-sangha was a mere cult-group whose
cohesion lay solely in the ‘Dhiamma of the Sakyaputtiyas’. It was in
fact the archaic Patimokkha of the Buddhists.

In the entire corpus of the Theravada canon, it is described only
once—in the Mahapadina Suttanta® where its antiquity is emphasised
iIn a somewhat curious fashion—by lengthening, as it were, the
telescope of time. This Patimokkha 1s said to have been inaugurated,
not by Gotama Buddha, but by Vipassi, the first of his mythical
predecessors, who lived many aeons before Gotama Buddha 1n the
city of Bandhumati. He is said to have sent his disciples in batches
on preaching missions, enjoining them to return to and reassemble
at Bandhumati every six years to hold a ‘pattmokkha’.

The object of the injunction seems plain: it is to afford an occasion
to the Bhikkhus, after a long period of dispersal, to realize and renew
their fellowship and unity as a body, and ¢4ss 1s called Patimokkha—
which directs enquiry to the original meaning of the term.

As Maxmiiller observes: ‘The etymological meaning of a word 1s
always extremely important both psychologically and historically
because it indicates the point from which certain ideas started’.?
From this point of view the etymology of Pdtimokkha becomes
worthwhile. Though unfortunately we can go by conjecture only,
one of its plausible etymological meanings may be "bond’.? The term,
however, has undergone semantic developments: it meant one thing
when the Buddhists were mere wanderers and another when they
were settled in dvdsas and dramas. The rite described 1n the Maha-
paddna symbolizes the ‘bond’ of the Bhikkhu-sangha at the earlier
stage; the Uposatha service by recital of the Pattmokkha described
in Mahdvagga 11 is of a much later stage when the Bhikkhu-sangha
was split up into a number of sanghas, each of which arranged for
its own Uposatha service. This Patimokkha also was a bond—a
symbolical expression of the unity (samaggata) of the sangha. But
its character was fundamentally changed. The ‘Pdéimokkha’ was no
longer a mere affirmation and asseveration of the essential Dhamma
of a sect, but a list of transgressions against the collective sangha
life, then in process of development in these monk-settlements. With

! Mahapadana Suttanta (Digha Nikaya), 3,23.
2 The Origin of Religion, p. 10. '
¥ See on this point Early Buddhist Monachism, pp. 38—9o0.
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the emergence of this collective life, the Dhamma expanded into
Dhamma-vinaya which 1s the conventional canonial term for the
system of the religion. The recognition of Vinaya as collateral with
Dhamma 1n the system marks the first step in the transition of the
Buddhists from Sect to Order.

a. THE PATIMOKKHA

We have touched previously on the insistence in the canon on the
universal character of the Buddha’s teachings.! But, scattered in the
body of the canonical legends, are passages in which the Founder
speaks exclusively to his monk-followers, giving them in terms of
injunction and prohibition directions to the right way of life for
them. Thus he speaks of Four Things ‘not to be done’ (cattdri
akaraniydni) by one who has been ordained;? lays down rules about
the settlement of disputes among monks,® or discriminates the
proprieties of conduct for a monk.*

In the general movement among his monk-followers after the
Master’s decease to define and develop the Dhamma-vinaya out of
his dispersed teachings and discourses, his “Thou shalt nots’ were
enacted as laws for the Sangha with penalties attached for their
breach. Thus we find the ‘Four things not to be done’ enacted as
Pardapka Dhamma (Acts involving defeat in monastic life); the
procedure for the settlement of disputes among monks formulated
as the seven Adhikarana-samathas; and the broad and general
regulations for the monks’ conduct of life made into a body of
monastic regula, classified in different categomnes, each involving a
penalty or act of atonement for its transgression.

The canon assumes that the Patimokkha rules were derived from
the Master’s teachings.® Some of the major ones among them (e.g.
Pardjika) were in all likelihood from that source, though the same
cannot be claimed for the minor or lesser ones. Many of the Master’s
discourses, however, must have been retained in the memory of
disciples when the drawing up of the Patimokkha code commenced.
This fact is curiously betrayed by the form of address, Bhikkhave
(O Bhikkhus), which occurs twice,® presumably through the com-
piler’s inadvertence, in the Pdtimokkha of the Theravada school,

I In Part I, Sec. 2, pp. 50-5I.

2 Mahavagga, 1, 78.

3 Kinti Sutta (No. 103) and Samagama Sutta (No. 104) in the Majjhima Nikaya.
¢ Dhammika Suita in the Sutta-nipata (see SBE, vol. x, pp. 61 f1.).

6 Mahavagga I1, 3, 1.
¢ Pacittiya 71 and Nissaggiya Pacittiya 10. The occurrence of this form of address

is noticed by Rhys Davids and Oldenberg in SBE, Vinaya Texts, pt. 1, p. 23, foot-
note. But the learned translators, except for raising some pertinent questions, do
not attempt any explanation of the anomaly (see Early Buddhist Monachism, p. 96,

footnote 1).
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which represents undoubtedly an early, if not the earliest redaction
of the original Patimokkha. The expression is just a ‘survival’ in the
text and we find it expunged in versions which are obviously later
than the Theravada.l

If the suggestion be acceptable that Pdatimokkha etymologically
means ‘bond’ and that it was first applied to the chanting of the
confession of faith described in the Mahdpadana (see supra), the
name Patimokkha given later to a code of monastic regula is highly
significant. It marks a stage in the evolution of the Sangha: the
older Patimokkha had been an affirmation of the Dhamma of a Sect;
the new Patimokkha was the disciplinary code of an Order.

This new Patimokkha code formulates and defines offences against
the regimen of monastic life, beginning with the gravest of them.
These, named Pdrdjika, involve ‘defeat’, that is, the wrecking of the
very fundamentals of monastic life. Next follow offences in several
categories, of varying degrees of gravity, till we come to those which
are no more serious than mere breaches of etiquette.

The penal consequences of these transgressions are mostly indicated
by the category names under which they are arranged—such as,
expulsion from the Sangha, penance of sequestration from the com-
pany of fellow-monks, reproof and warning, solicitation of pardon
for the act in the presence of the assembly followed by an appeal for
restitution, ending up with minor offences to be atoned for by mere
confession. Exomologesis or formal confession is the basic operative
principle of the code, but in those cases, where confession on the
part of the transgressor is not forthcoming, the Sangha as a body
corporate has to exercise its disciplinary jurisdiction. It is obvious
that the form in which the Pdtimokkha has come down to us reflects
different stages in the growth of monastic life: an elastic code 1n the
beginning susceptible of later additions and alterations. The action
by the Sangha contemplated in several cases of transgression not
atoneable by mere confession could not for example have been taken
before the Sangha had sufficiently advanced in corporate organization
with the Sanghakamma as its functioning organ. _

It is not known how the code was compiled, who its compilers
were or when it was accepted as the basis of the Buddhist Vinaya.
But a Patimokkha code must have come into existence not long after
the development of cenobitical life in the @vdsas and drdamas—per-
haps within a century of the Founder’s decease.

The rules contained in the Pdtimokkha are called Sikkhapadas
(‘clauses to be learnt’), and a Patimokkha text that contained only

I Thus in the Mulasarvastivida and Sarvastivida versions (see infm), there 1s
nothing corresponding to the ‘Bhikkhave’ of the Theravada version in any of the
rules contained in them.
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one hundred and fifty sskkhapadas is often spoken of in the canon.
But it is suggested in the canon itself that even this is an enlarged
text and that the sikkhdpadas accreted gradually, as the Sangha
grew larger and larger, increasing the need for guarding against a
larger number of transgressions.}

The original text of the Pdatimokkha code is untraceable. Three ver-
sions of the Patimokkha are available up to date in two languages
respectively, Pali and Sanskrit, besides translations and redactions
In Chinese and Tibetan. These versions belong to four different
schools of Buddhism, viz. Theraviada (in Pali), Mala-sarvastivada
(in Sanskrit), Mahasanghika (in Sanskrit) and Sarvastivida (in
Sanskrit), containing 227, 258, 218 and 263 rules respectively. The
rules agree substantially, though differing here and there in wording,
arrangement and classification of the listed offences.

The Pratymoksa (Pali—Patimokkha) Sutra of the Mila-sarvasti-
vada school was discovered among the Gilgit Manuscripts and seems
to have been current in Kashmir and, outside Indian borders, 1n
China and Tibet since the beginning of the Christian era.? It was
translated by I-tsing into Chinese in AD 710 (No. 1,110 in Nanjio’s
Catalogue) and perhaps in the same century into Tibetan; it is
included 1n the Tibetan Vinaya works (Dulva) under the title So-sor-
thar-pa (done into English by S. C. Vidyabhusana3). The Mahasan-
ghika Pratimoksa has been edited and published by Dr W. Pachow
and Ram Kanta Shastri in the Journal of the Ganganath Jha Research
Institute (Allahabad).® The Sarvastivada version was discovered in
China among the Turfan manuscripts by Finot, but is an incomplete
text.® Only the Pali Pdatimokkha of the Theravada School is still
current and in use among the monastic orders of Ceylon, Burma,
Siam and Cambodia where the Buddhism of that school prevails.

From the viewpoint of the antiquity of the Patimokkha code in
Buddhist history and from the evidence of its elasticity, the texts
now available, whether in Pali or in Sanskrit, must be held to be
developed versions of a lost original—an orally existent text going
back perhaps to within a century of the ‘Great Decease’. The extant
texts combine and consolidate earlier elements with later—elements
that passed into it from different stages in the growth of the Sangha.
The later elements are even capable of being recognized.

Thus one class of transgressions, viz. the Sanghddisesas, are
offences that entail suspension from the Sangha. They call for a

! See Bhaddalt Sutta, No. 65, in Majjhima Nikaya. o

® See Pratimoksa Siutram, edited by Anukul Chandra Banerjee and published by
the Calcutta University, 1954. .

® In Journal and Proceedings of the Asiatic Society of Bengal, vol. X1. Also in Tohoku
Imperial University Catalogue, No. 4107. |

4 See Vol. IX (1951), pp. 239 ff. for Introduction and Vol. X for the Text.

¢ Journal Asiatique, 1913 (Nov.—Dec.), pp. 465—-567.
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form of procedure by the Sangha acting as a corporate body and
presuppose a certain development of Sangha life which must have
come about gradually. Again, the seven Adhtkarana-samathas which
are merely enumerated at the end of the text are incapable of being
resorted to until the Sangha has developed its corporate functioning
organ, the Sanghakamma, and its rules of procedure.! Besides, the
word, Yathakammam (According to the procedural rule), which
occurs here and there in the text of the Pdtimokkha, contemplates
the pre-existence of these rules. Procedural rules of this character in
dealing with transgressions presuppose a stage of development which
must have been reached by the Sangha much later in time than the
compilation of the original Pdtimokkha code.

The main intent and purpose of the code when it was first taken
in hand i1s abundantly clear. It was to unite the Sangha on a new
basis—not as of old on Dhamma alone and by affirmation and con-
fession of faith in the injunctions (sd@sana) of the Dhamma, but on a
recognized and accepted rule and standard of living for monks. This
purpose 1s apparent in the introductory story of the Gopaka-
Moggallana Sutta.®

It relates an occasion, ‘shortly after the Master’s decease’, when
Ananda was loitering at dawn near the ramparts of Rajagaha, then
under repairs. The king’'s men posted there, on seeing and recognizing
Ananda, were curious to know from him how the Sangha was faring
now that the leader was no more. The king’s minister Vassakara
asked whether the Buddha had nominated anyone as his successor
or whether the Bhikkhus had elected a new leader in his place. Being
answered for both questions in the negative, Vassakara asked: ‘What
was the basis then for unity among them (Ko hetu samaggiyd)?’
Ananda explained to him that it existed in the laws of the Order—
in the Patimokkha drawn up by the Lord. It was the custom of
Bhikkhus who lived in different rural areas to assemble on the sacred
days of the Uposatha and to have the Patimokkha recited in the
assembly. If there had been a transgression on the part of any one
of them, it would be confessed and the offender dealt with according
to law. It was out of regard for the Dhamma, as Ananda explained,
that this was done and the Sangha therefore had its refuge in the

1 Adhikarana does not mean any kind of dispute, but one that has been formally
brought up before the Sangha for adjudication. The meaning of the term in the
Mimamsa rules of interpretation of Hindu law is similar—Adhikarana is a formal
adjudication of a dispute, formally presented, involving five constituents: the subject-
matter of the dispute, the issue, the first party’s version, the second party’s version
and the decision:—

‘Visayo visayascaiva prirvapaksa ’stathottaram: Nirnaya' Sceli pancangai sastve
‘"dhikaranam smriam’—(Kumarila Bhatta cited in Sarkar’s 1/ie Mimamsa Rules
of Interpretation, Tagore LLaw Lecture, 1905, Calcutta University, 1909, p. 62).

2 In Majjhima Nikaya, No. 3.
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Dhamma ( Dhamma-patisarana). The Gopaka-Moggallana Sutta repre-
sents a stage when the Pdfimokkha recital had not yet reached the
completely regularized form in which we find it set out in Mahdvagga,
ITI. The idea underlying it, as explained by Ananda, was that the
cohesion (Samaggata) of the Sangha, snapped by the lapsing of
common spiritual allegiance to a Master, was now supplied by the
Patimokkha: it was the new bond for the old.

No other sect in the wanderers’ community, it seems, developed
such a bond of cohesion: nothing analogous to the Patimokkha code
evolved in the sect of Nigantha Nataputta. Its principle of exomolo-
gesis obtains among the Jainas too, but transgressions of customary
rules for the monks are confessed in private to the spiritual guide
(guru): it is called Alocand (Exposure). The confession may be
followed by atonement or penance (prayascitta) of which there are
nine kinds. But the confessions are made in private and have no
relation to a collective act of discipline.!

The Patvmokkha was the first clear charter of the Order, the fons
et ergo of the regimen of monastic life: hence it was regarded as the
‘Root of Vinaya’ (Vinaya-miila). From this grew the elaborate system
of monastic regula ot which the Vinayapitaka (of the Theravada
canon) and the Vinayavastu (of the Miila-sarvastivada and Sarvasti-
vada canons) are depositories. After the Vinaya system had developed
to maturity and commanded acceptance as the main source of Sangha
law and procedure, the original disciplinary application of the
Patimokkha, as set forth in the Gopaka-Moggallana Sutta, was
completely outgrown. The Padtimokkha was thereafter preserved by
the Sangha only as a holy text; it was treated as liturgical and 1ts
recital formed the content of the congregational Uposatha service at
each monk-settlement. The service itself was given the form of a
‘confessional service’ to make it accord with the original disciplinary
purpose of the Patimokkha. But reality had vanished from it. It was
a Vinaya rule that only the ‘pure’ were entitled to attend the service
and any monk who had been actually guilty of any of the offences
in the code must ‘purify’ himself by a preliminary confession in
private—the rite being called Parisuddhi*—before he was eligible to
join the service.

This confessional Uposatha service, as admitted in the canon?, was
introduced long after the currency among the Bhikkhus of the
Patimokkha code. But the incorporation of the Pdtimokkha with the

1 See Deo’s The History of Jaina Monachism (Bulletin of the Deccan College
Research Institute, 1956), pp. 152 ff (on Monastic Jurisprudence).

* Mahavagga II, 27; Cullavagga I1X, 2, 1 and IX, 1, 1.

3 See Mahdvagga II, 1—-2. It gives the original injunction of the Buddha which was
for ‘Dhamma-rehearsal’, not ‘ Patimokkha-rehearsal’ asin Ibid, 111, 1, viz. (' Dhamman
bhasitusi’). The latter injunction (in Ibid, 111, 1) was for ‘Patimokkha-recital’,
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Uposatha was the final reathirmation of the character of the Sangha
as an Order. The Uposatha service of the Buddhist, however, had a
strangely composite origin, with successive developments behind it,
curiously illustrative of Humbolt's dictum, now the postulate of all
soclological studies, that ‘man ever connects on from what lies at
hand’. The Buddhist #posatha evolved in the following sequence.

Among the ntual sacrifices prescribed for householders in the Vedic
Age, long before Buddhism was born, were two lunar sacrifices—to
the New Moon (Dars$a) and the Full Moon (Pournamasa) respectively.
The day preceding a sacrifice was preparatory, observed as a sancti-
fied day with purificatory observances called Vrata (meaning literally
‘Initiation’), such as fasting, rest from labour, abstinence from sexual
pleasure, and retirement at night into the room where the sacrificial
fire was kept up all night. It was a ‘holy’ day on which the auxiliary
gods were supposed to dwell with the intending sacrificer. Hence the
Vrata day was named upavasatha day (‘upa’ near and ‘vas’ to dwell).
These preparatory Vrata or Upavasatha-day observances, as well as
the lunar sacrifices, were meant for householders. But the Upavasa-
tha-day got rubricated as 1t were—it became a ‘holy day’, a ‘Sunday’:
it was observed even in the wanderers’ community who had no
concern with sacrifices and ex Aypothes: with these observances. At
least one sect of wanderers, the Niganthas, observed the Vratas of
the Upavasatha-day under the name of Posadha (Prakrit form of
Pali Uposatha).t

The Vrata-rites had been prescribed for householders; they
might be ‘purificatory’ in the context of a householder’s life, but
were by and large meaningless 1n relation to the wanderer’s. In-
stead of these observances, the wanderers’ #pavasatha took a form
adapted to the ethos of the community: they substituted in place of
Vratas ‘Dhamma-rehearsal’. The wupavasatha days were given by
them to the study and rehearsal and public discussion by each sect
of its own sacred texts orally preserved. Thus we find the rehearsal
of the texts of the Aranyakas and the Upanisads prescribed for the
Brahmanical sannyasins.? The texts for Dhiamma-rehearsal in the
case of Buddhists would consist of the Buddha-legends, gatias, the
Lord’s sayings, etc., and perhaps their recital existed by custom and
convention among the Bhikkhus from the beginning, though the
canonical legend speaks of the introduction of ‘Dhamma-rehearsal’
among them by the Founder at the instance of King Bimbisara
(anujanami—dahammam bhasitum).® The hymn-chanting at Band-

1 On the posadha observances, see Heornle's Uvadsagadasdo (Bibliotheca Indica),
note 87.

* Aruneyopanisad, 2—Sarvesu Vedesu dranyakamavartayet’ upanisadam avartyaet

(see Dikshit’s The Sammnyasa Upanishads, p. 10). Avartyayet means ‘should be
rehearsed’,

3 Mahavagga, [1, 1-2.
0.
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humati by the Bhikkhus in the time of Vipassi when they were in
their primitive wandering stage seems in line with this custom of
‘Dhamma-rehearsal’ on the upavasatha (Pali-Uposatha) days.

The legends record that, though the Buddha’s original injunction
to the Bhikkhus had been to observe the uposatha days by ‘rehearsing
the dhamma’ (' Dhammam bhdsitum’), it was later that he prescribed
a specific text—the Pdftmokkha—for recital and turned the occasion
into a confessional service.! It is undoubtedly the legendary version
of the fact that, following the change in the character of the Sangha
from a Sect to an Order, the code of monastic discipline became for
the Sangha its special Dhamma-text—the Dhamma-refuge (Dhamma-
patisarana) as Ananda characterized it in the Gopaka-Moggallina Sutta.

A recurrent descriptive epithet in the canon for a good Bhikkhu is
‘controlled by the restraints imposed by the Pdtimokkha’ (Pati-
mokkha-samvara-samvuta). It is a pointer to the original purpose of
the Pdatimokkha—the regulation of the life and conduct of the
individual Bhikkhu: the code did not in its original purpose and
intent contemplate the collective cenobitical life that developed later
in the settlements of monks. At this later stage the Bhikkhu's
individual life was taken up and involved in the collective Sangha
life and the need arose for a more comprehensive and constructive
system of discipline than the Pdtirmokkha offered. The Pdtimokkha
was corrective and restrictive—a set of “Thou shalt nots’: the Vinaya
on the other hand was constructive and regulative.

The Patimokkha formula is: ‘If a Bhikkhu did such-and-such an
act, he was guilty of (a named offence)’; the Vinaya formula, positing
the Buddha as the law-giver (Saitha), is: ‘I allow you, Bhikkhus, to
do or refrain from doing such-and-such an act.’

b. THE VINAYA

Vinaya is the name given to the system of Sangha life that
developed in the early monk-settlements. Only a few compendiums
of Vinaya are available. They are of different schools of Buddhism
and in different languages, but, on the whole, not different 1n
substance. Of them, the Vinayapitaka of the Theravada canon,
which will be drawn upon in the present section, is the most complete
and systematic.

The Vinayapitaka is not, as the Pdtimokkha is, in the form of a
code nor is it in the form of a body of monastic regula. It is a
collection of legends, each containing a precept of the Lord that
pertains either to the individual life and conduct of the Bhikkhu or
to some institution of the collective Sangha life. Each gives a rule,

1 Mahavagga, II, 3, 1.
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either positive or negative in character, e.g. ‘I allow you, Bhikkhus,
to do this or to refrain from doing that’.

From internal evidence it is clear that these rules do not belong
to the same stratum: they accreted gradually, in the process of
organization of Sangha life in the primitive dvdsas and dardmas. Their
aim and purpose were evidently organizational. Thus an earlier rule
and a later one, altering or modifying it, may be distinguished in
many instances; there are also inconsistencies and contradictions; to
many of the rules as originally propounded, exceptions and provisos
are admitted, and these exceptions and provisos are said to have
been necessitated by subsequent experience. There 1s little doubt
about these rules having come into existence piecemeal as the
monk-community slowly gravitated from its wandering state to
settled cenobitical society and new needs arose for corresponding
changes in the conditions of monk-life.

An initial problem posed by the Vinayapitaka is—why the rules of
monastic life of which it consists were not drawn up as a code like
the Patimokkha or gathered in a manual like, say, the Regula
Benedicti? For a key to the problem we have to turn to the intent
and purpose of these rules—to their fundamental organizational
value. To serve this purpose and realize this value, the rules had to
be mandatory—in other words, to be recognized and accepted as the
laws of collective Sangha-life, binding on all members of the Sangha.
But a rule to become a law needs the backing of authority: sanction
and formal promulgation.

Under the constitution the Sangha had adopted for itself since the
decease of the Sa#thd, no locus of authority competent to be a source
of law could exist in the Sangha: all its members stood in relation to
the collective body on a footing of perfect equality. The elders could
advise and instruct, but not direct or compel; each member was a
‘refuge’ unto himself (atfa-sarana). A sangha acting as a body could
by agreement make a law for itself, but there was otherwise no
source of authority within it from which a law could emanate. The
whole process, therefore, of converting the rules which existed on a
basis of agreement and acquiescence into laws binding on the Sangha
was inspired by what is known in jurisprudence as ‘legal fiction’.
The authority that did not actually exist was sought and invoked
from the tradition, real or imaginary, of promulgation of these rules
by the Saitha himself in his lifetime. On the basis of this tradition
the industry of framing laws for the Sangha must have started fairly
early in the development of its collective life. The Patimokkha was
still earlier.

It is suggestive and significant that a rule of Vinaya does not stand
by itself—it is laid down in a way reminiscent of the mode of law-
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making that prevailed, according to the theory of Sir Henry Maine,
in all primitive society. A Vinaya rule does not answer to our modern
concept of a law—as prescription by authority of some regular course
of conduct. It almost invariably takes the form of a reported
adjudication made by the Buddha as to what is right and what is
wrong in a given ‘state of facts’.

We may take at haphazard as an example of it the fourteen rules
about a Bhikkhu's proper footwear.! Each rule is said to have arisen
ex post facto—each separately promulgated by the Buddha in the
form of a pronouncement on certain facts as they arose on some
particular occasion. Yet all of them could have been gathered up as
in a modern rule of law into one comprehensive formula, laying
down the kinds of footwear allowable and the occasions for their use,
prescribing a general course of conduct. But this is not done. To
each injunction, prohibition or permission, an individual occasion is
attributed and a separate story prefixed, describing the occasion.?

Yet this equating of a rule of law, not with a command, but with
an adjudication as to what was right and what was wrong in a given
state of facts used to be the mode of law-making in all primitive
society before the idea evolved in history of laws made by State or
Church authority. Sir Henry Maine in his classic work on Ancient
Law illustrates this primitive practice by the Homeric concepts of
Themis and of Themastes ‘which were simply adjudications or
insulated states of facts’.®

Almost all the Vinaya rules, which are meant to be operative as
‘laws’, are cast in this mould—certain facts come or are brought to
the Buddha’s notice on a particular occasion and his judgement is
given ex post facto, and the ‘state of facts’ on which it is based is
presented in the form of a legend. If the ‘Themistes’ analogy be
acceptable, it serves to explain why every Vinaya law has the
encasing of a legend, though the legends in many instances are too
far-fetched and in others so thin and shght and so loosely adjusted
to the rule that their invented character becomes transparent. But

I Mahavagga, V, 1, 29 &/ seq.

2 See Early Buddhist Monachism, pp. 31-32.

3 Ancien! Law (ed. by Pollock, 1909), p. 5. Maine’s theory, however, 1s not uni-
versally accepted, but it serves nonetheless to explain the form and character of a
Vinaya Law. Maine’s theory is thus summarized by an American writer who himself
does not subscribe to it: ‘Maine’s basic assumption was the direct opposite of the
fundamental principle of regularity in norms that has emerged from the investigations
of modern social science. So, when Maine theorized on the nature of law in societies
that have gone beyond family atomism into kingship, he saw the early king giving
“‘separate, isolated judgements’’, not ‘‘connected by any thread of principle”. The
source of these judgements was said to be divine inspiration. The king has a trouble
case; the gods gave him the answers. They simply came out of the blue. Such judge-
ments in Homeric Greece were themistes, emanating as they did from Themis, the
assessor of Zeus'—The Law of Primitive Man by E. Adamson Hoebel (Harvard

University Press, 1954), p. 259.
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the legendary setting was a necessity: it was essential to the process
of converting rules existing by convention or general agreement into
‘laws’ promulgated by authority.

The many provisos, exceptions and modifications, with which we
find several rules of the Vinayapitaka hedged in, leave no doubt of
the fact that these rules must have come into existence pragmatically,
In a ‘trial-and-error’ process—that is, as a result of the growing
practical experience of the first organizers of the Sangha in its
primitive establishments.

It is not in the legendary stories that we have the true record of
their origin. It would seem, on the other hand, that when a sufficient
body of rules, based on agreement and convention, had grown up
in the Sangha, the task was taken up by the organizers of editing and
classifying them and making them up, not as a mere manual of
regulations, but as a corpus of laws, taking the Sa#thd as the formal
source of each law and setting it forth as an ‘adjudication’ made by
him. All this was in the tradition of primitive law-making on an
‘insulated state of facts’. The legends prefacing the rules were, most
of them, pre-existing ones: the making of Buddha-legends, as Rhys
Davids suggests, commenced in the monk-community within about
half a century of the Founder’s decease. The doctrines and tenets of
the Dhamma would naturally seek for authority in the legends; and
the Vinaya also had to seek this authority at a stage when the
concept emerged of the Sangha as an Order, regulated and governed
by its own system. The rules had then to be raised to the status of
laws.

When we come to the question, when a complete body of Vinaya
laws in this legendary setting came into existence, all the answer that
can be given is that it must have been before the rise of any sectarian
movement in the Sangha, before even the ‘Great Schism’ (Mahdbheda)
between the Theravada and the Mahasanghika had taken place. The
Mahdabheda was an early event in Buddhist history, perhaps assign-
able to some period early or late in the fourth century Bc. A complete
body of Vinaya laws must have pre-existed the event, for the
Mahasanghikas are said to have made many alterations in i1t.! We
shall perhaps not be far wrong in holding that round the middle ot
that century the Sangha had a complete corpus of Vinaya laws.

The sects of early (Hinayana) Buddhism are traditionally eighteen
in number. We are told in the Dipavamsa account of the rise of
Buddhist sects that each had its own canonical collection, though to
what degree of completeness is unknown. The Vinaya works of six
sects are available, complete or in fragments, as listed below:

! According to the account of the Mahabheda in the Ceylonese chronicle Dipavarisa,
V, 32-38.
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I. Theravada Vinaya .. 1n Pal Vinayapitaka.

2. Mahasanghika Vinaya .. in Fa-hsien’s Chinese translation: also
in Sanskrit in the Mahdvastu, which
describes itself as the ‘initial section’
(Adi) of Vinaya of a sect named
Supra-mundanists (Lokottaravadins) of
the Mahasanghika school, though it
contains no regula, but the legends
only.

3. Miila-sarvastivada .. translated into Chinese and into
Tibetan most probably from Chinese;
also in part in original Sanskrit in
Gilgit Manuscripts (see infra).

4. Mahisasaka-sarvastivida in Chinese version.
5. Dharmaguptaka-
sarvastivada .. .. 1n Chinese version.
6. Sarvastivada .. .. In Chinese version; also in Tibetan

renderings included in the Tibetan

collection of Vinaya works known as
the Dulva.

Note—[From the above account, it will appear that, of the Vinaya
texts of different schools, the original texts of only two schools are
avallable, viz. the Theravdda and the Mula-sarvdstivada. The former
constitute the Vinayapitaka section (published in Roman script in
five volumes by Oldenberg in 1879-83) of the Pali Tipstaka. The latter
(in Sanskrit) has been found among the Gilgit manuscripts in four
complete chapters (Civara-vastu, Kathina-vastu, KoSambaka-vastu
and Karma-vastu), five fragmentary chapters (Bhaisajya-vastu,
Pravrajyd-vastu, Posadha-vastu, Varsd-vastu and Carma-vastu) and
seven miscellaneous chapters (Gilgit Mss., vol. IV, pt. 1). These
Miila-sarvastivida texts have been edited by Dr N. Dutt and
published under the caption Gilgit Manuscripts by the Government
of Kashmir. They were discovered round 1930 in the Gilgit pass of
Kashmir in a bundle of palm-leaves inscribed in characters of the
fifth-seventh centuries—‘of the same type’, as the editor N. Dutt
remarks (Gtlgit Mss., vol. I, Intro.), ‘as are most of the mss. dis-
covered by Sir Aurel Stein and other explorers in Eastern Turkistan
and Central Asia’. The discovery of these mss. was first announced
by Sylvain Levi in Journal Asiatiqgue (vol. CCXX) in 1932. Besides
those in the Gilgit Manuscripts, some stray Vinaya works of the
Miila-sarvastivida School have also been recovered by Rahula
Sankrityayana from Tibet round 1952, written in Sanskrit in old
Maithili script, viz. Upasampadd-jiapti, Bhiksu-prakirnaka and
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Bhiksuni-prakirnaka. These works are not yet edited and published.]

On the similarities and divergences of the Vinayas of the six
schools, we may cite the authority of Frauwallner who has made
a special study of them:

. . We can see at once that the agreement of the texts reaches
deep into the particulars. It is strikingly close with four schools above
all: Sarvastivadin, Dharmaguptaka, Mahi$asaka and the Pali school.
Of course, we have to disregard the formal subdivisions appearing in
the extant texts. The subdivisions are in contradiction with the inner
structure and are probably late, as in the case with the Mahdvagga
and the Cullavagga of the Pali school and the Saptadharmaka and the
Astadharmaka of the Sarvastivadin. Nor must we allow ourselves to
be led astray by the fact that the sequence of the several sections
appear under different titles in the various schools and that occa-
sionally in this or that school, several sections are joined into one. If
we consider the contents only, disregarding all the external features,
the result is a complete agreement. . . . The materials are the same,
the inserted legends are the same, discrepancies are merely such as
are bound to occur when several narrators tell the same story freely
from memory.’?

This fact of ‘complete agreement’ among the Vinaya texts of six
different schools proves ‘the existence of a basic text from which
Vinayas of the Sarvastividin, Dharmaguptaka, Mahiéasaka and of
the Pali (Theravada) school were derived’.? If the text existed before
the rise of the schools—in the fourth century B.c. when sectarianism
had not made its appearance yet—it indicates that the Buddhist
monk-community even from that early age had its own body of
laws by which it governed 1itself.

It 1s important to consider the consequences of this fact. With the

1 The Earliest Vinaya and the Beginnings of Buddhist Literature by E. Frauwallner
(Serie Orientale Roma, VIII, IsMEO, 1956), pp. 2—4. The monograph propounds a
novel theory of the begmmngs of Buddhlst literature, with which, however, I cannot
agree.

The conclusion arrived at by Frauwallner is corroborated by Dr Wieger, the
distinguished French sinologist, who says as follows about the Chinese Vinaya
versions: ‘At the end of the fourth and at the beginning of the fifth century, at the
same time as the translations of the dgamas, those of the disciplinary sommes
governing monachism were also made. The sommes only differed among themselves
in insignificant details, the foundation being approximately the same. They multiplied
because each school wished to have its own, through esprit de corps, in order not to
appear to be tributary to the neighbouring school All are based on Indian manners
and customs, without so much as an attempt at adaptation to Chinese manners and
customs (—uwhich shows their Indian original). The somme, which had in China the
greatest influence was that of the school of Dharmagupta translated in AD 4o05.°
(The italicised words are mine)—A History of the Religious Beliefs and Philosophical
Opinions in China (translated from French by Edward Chalmers Werner and
publ;shed by Hsien-hsien Press, Peking, 1927) by Dr Leo Wieger, p. 487.

®Ibid, p. 53.
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development of Vinaya, the monk-community became a self-govern-
Ing organization and each unit (sasgha) of the community became a
body corporate. It resulted in the first place in bringing the com-
munity into a certain recognized relation with the State, and, in the
second, 1n giving it a status that guaranteed its right to exist and
continue in its own way of life.

The concept of society in the political philosophy of ancient India
was that of an aggregate composed of units of diverse kinds—
learned bodies, village communities, religious corporations, etc. Each
was regarded as subject to its own conventional system of law, called
Samaya (Conventional Law) in ancient Indian jurisprudence. With
regard to these units of society, it was the king’s constitutional duty
to see that none of them suffered from internal or external disruption
and that the established system of conventional law of each was not
transgressed.! Among these societal units, the Buddhist Sangha
became one, an ‘association group’ functioning under a system of
law of its own. As such, we find it mentioned by Medhatithi, the
ancient commentator on Manu.2 The duty of the ruler with regard
to these unitary bodies was to prevent disruption (Bheda) in the
group and to uphold its own traditionary laws.? Emperor Asoka,
implementing this constitutional principle, issued edicts for the
‘unfrocking’ of schism-mongers in the Buddhist Sarigha on the basis
of the old Vinaya rule—‘A schism-monger, if he has not been
ordained, should not be ordained; if ordained, is to be expelled’
[Sarnghabhedako bhikkhave anupasampanno na upasampadetabbo
upasampanno nasetabbol.

If these political theories of immemorial tradition, which Brah-
manical legists of ancient India like Yajfiavalkya, Manu, Narada and
others enunciate, stemmed from the actual practice of kingship, there
can be no doubt that in ancient India a king (unless he were pre-
pared to give the go-by to all recognized traditional principles of
constitutional government) would feel bound to extend protection
to the Buddhist Sangha and prevent infringement of its Vinaya. It

would be regarded as a constitutional obligation rather than as
service to the faith.

1 See The Buddha and Five After-Cenluries, pp. 121-122, where the relevant texts
are quoted in the footnotes. . -

® Medhitithi's comment on Manu, VIII, 219: ‘Ekadharm&nugatﬁna'.m nfmdde.{ava-
sinam nandajatiyanamapi samihah: yatha Bhiksandm savgho vanijam sanghascatur-
vidyanam sangha iti.’ (Sangha is explained by Medhitithi as ‘a collection of men
who subscribe to the same Dkarma, of different places and even of d1ﬂ§rent stocks,
such as the Sangha of the Bhiksus, the Sangha of merchants, the Sangha of men
learned in the four Vedas.) Dharma means in this context ‘norm of life’. |

3 ‘Bhedam tesam nypo rakset piarvavrttiica palayet’—Yajiavalkya, 1, 1_86:192-

{ There are three pillar edicts on Schism—Allahabad, Sifichi and Sarnath. See
A. C. Sen's Asoka’s Fdicts (1956), pp. 126-129 (on Schism Pillar Edicts).

$ Mahdvagga I, 07.
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Historical 1llustrations abound to confirm it—they come from the
numerous lithic and copperplate records from all parts of India of
benefactions made by kings and emperors, not Buddhists themselves,
for the maintenance of monks and the upkeep of monasteries. In
these dealings, the ruler’s personal approval or disapproval of
Buddhism was of small account—it was virtually irrelevant: he was
bound out of respect for his own constitutional position to say ‘let
live’ to the Sangha and its institutions.

The Sangha, by virtue of possession of its own system of Vinaya
laws, had become a unit in the composition of society with claim to
be protected and not disturbed. In fact the only story of persecution
of Buddhist monks by an Indian ruler (Mihirakula and the Hiinas
were unaware of the Indian tradition) is that of Pusyamitra (2nd
century BC). We hardly know anything about his real motive.
Perhaps it was a very special one dictated by reasons of State—to
put down monkish opposition to his institution of Vedic sacrifices
with animal slaughter.

Yet through all the after-centuries of ancient Indian history, we
find kings of different dynasties in different parts of India—the
Satavahanas, the Iksvakus, the Guptas, the Maitrakas, the Rastra-
kiitas and others, professing different forms of Brahmanical faith—
making donations to Buddhist sanghas and monastic establishments.
They made donations to adherents of other religions and other
institutions too. This was prompted, not so much by ‘religious
toleration’ as by an awareness of constitutional duty towards
organizations which had their places in the overall composition of
society. The amount of donation of course varied with the degree of
personal inclination. The donations by kings of a Brahmanical faith
to non-Brahmanical institutions had undoubtedly popular support,
for to the Indian mind, so conditioned by its ancient culture,
whatever serves the cause of religion, irrespective of i1ts form or
denomination, is worthy of support. We find proofs of this in the
donatory inscriptions in the cave-monasteries of western and
southern India and in the ruins of vikdras and stipas in northern
India, in which the names of numerous donors, demonstrably not
Buddhist by faith, occur.

Thus, apart from its organizational effect in moulding Sangha life,
the Vinaya, the great charter of the Order, was also its constitutional
guarantee for corporate existence—its claim for protection by
powers-that-be from violent hands. A monk-settlement, once estab-
lished, would continue to exist for many a century unless
deserted by monks, decayed to dilapidation or demolished by foreign
invaders.

A typical example of the amazing stability and longevity of a
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monk-settlement 1s Ghositarama. Excavations, carried out here in
1955-56, disclosed continuous occupation of the site by Buddhist
monks for nearly a thousand years.! In course of time, the religion
itself had passed from the Hinayana to the Mahiyana stage and the
excavated ruins showed structural renovations over centuries carried
out to meet the requirements of Mahayanist worship. Similarly,
several lepas of western and southern India hold evidence of long
centuries of occupation by monks, of which the Krishnagiri cave-
settlement described later? is a conspicuous example.

We have so far considered Vinaya in its purely external aspect—
vis-a-vis State and society at large. In this aspect, the Vinaya is a
body of conventional laws (Samaya) of a sangha or ‘association-
group’. In its internal aspect, it is law regulating Buddhist monastic
life. When we consider the Vinaya in this aspect, it presents not only
a picture of primitive sangha life, but betrays also the lines on which
sangha organization proceeded.

We have already referred to the rules about the settlement of
sima of a monks’ colony (Avdsa).? The effect of the rules is to stake
out a self-contained colony—one that must not be a promiscuous
settlement, but a site for three months’ residence in congrega-
tion of a company of Bhikkhus. The rule in particular that the
boundaries of two dvdsas must not overlap shows that it was intended
that each dvdsa should be independent and self-contained—a unit
by itself. Those who would settle on the site for vassqvdsa were
expected to form a complete fraternity. They are designated samdna-
samvasakas (co-residents) and are regarded collectively as a unit of
the Order. It is laid down that a Bhikkhu having gone into residence
for the vassa-period at an dvdsa must not stay outside 1ts boundaries
unless it were for compelling reasons and the period of absence did
not exceed a week. Each fraternity, limited thus by common
residence at the dvdsa, was regarded as a unit of the Order or a
section of the Cdtuddisa Bhikkhu-sangha, and called a Sasngha in a
representative sense.

The time-limit of residence seems afterwards to have been regarded
as flexible, and though the limit is insisted on in the Vinaya rules,
the dvdsa shed gradually its original character of a mere rain-retreat
shelter. Theoretically it was so, but practice departed from it. 1t was
usual at this stage to identify the dvdsa with its habitual body of
co-residents—to call a Sangha by a local name. This process of
making up a sangha on residential basis seems to have been complete
in effect when the law was made that, on the eve of the Vassa, no

! On Ghositirama, see Part 1, Sec. 4. and on excavations and finds, Indian

Archaeology, 1955-56.
2 In Part II, Sec. 5, pp. 152 fi.. 3 In Part I, Sec. 3, p. 54.
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Bhikkhu ‘resident outside the boundary of an 4wvdsa’ should be
allowed lodging (sendsana) in it.}

At this stage the fortnightly wposatha service by the recital of the
Patimokkha had become a regular established institution in the
monk-community. It was taken as the symbol and expression of the
unitary character (Samaggata) of a sangha. For this function a
complete gathering of all the co-residents at an dvdsa was required—
1f the gathering did not include the entire number, the function was
not deemed to be valid. It was possible, however, that on a day of
Uposatha, Bhkkhus from some other gvdsa might be present on the
spot. The rule was that they were not to be excluded from the
assembly, but if they outnumbered the co-residents, the function
had to be held afresh.? Not only in the rules of the Uposatha
service, but in several other particulars too, a clear distinc-
tion is drawn between the co-residents of one 4vdsa and those of
another.

A Bhikkhu, for instance, who is on Parivdsa, i.e. serving the
penalty of sequestration for a particular transgression, 1s not to
betake himself to another dvdsa (unless the journey there and back
takes no more than a day), where there may be Bhikkhus ‘not
belonging to his own body of co-residents’ (n@ndsamvdsaka); but the
injunction is relaxed in the case of removal to an dvdsa ‘occupied by
co-residents’ (samdanasamvasaka).?

It is plain from such rules that a Bhikkhu, wherever for the time
being he chose to stay, was recognized as a monk of that particular
avdsa where he actually had to spend the vassa (a sendsana would
not be provided for him elsewhere) and as a member of the collective
body resident there. A sangha thus became a locally limited brother-
hood; membership of a sangha was bound up with a domicile and
mention is made in the canon of such bodies as ‘Savatthiya Sangha’,4
the ‘Vesalika Vijjiputtaka Bhikkhus’,® etc. When sects arose in
Buddhism in a later age, several of them came to be known by
place-names, e.g. Jetavaniya, Abhayagirivasin (Ceylonese), Pubba-
seliya and Aparaseliya (of Amaravati), etc.

In its later development as a body corporate, it was the unitary
character (Samaggata) of each sangha that was taken as the basic
principle of its constitution. A sangha could function only as an
entire undivided body. As it was circumscribed by its domicile, two
conditions were set down among the twenty-four disqualifications
disentitling a Bhikkhu to be regarded as a member of a sangha
proceeding to perform a sanghakamma. These two conditions are:

! Cullavagga, VI, 11, 3—Na Bhikkhave nissime thitassa sendsanam gahetabbarn.
® Mahivagga, 11, 28, 4. 3 Cullavagga, 11, 1, 3.
$ Mahavagga, III, 13, 1. 8 Cullavagga, XI1I, 1.
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(1) ‘belonging to a different dvdsa’ (n@ndsarwdsaka) and (ii) ‘staying
outside the dvdsa boundary (ndndsimdya-thita).2

The Vinaya law of ‘Schism’ (Sasghabheda) also brings into sharp
relief the principle of a sangha’s unitary character (samaggatd).

A schism was an act recognized as constitutional in the Vinaya.
A whole section of the Vinayapitaka (Mahdvagga, X) is concerned
with schisms. Buddhism from its beginning had been anti-authori-
tarian: there was neither in theory nor in actual functioning any
permanent seat of authority within a sangha, the result of which
was the total absence of any constitutional check on dissent. So a
‘division of the sangha’ (sanighabheda) had to be allowed provided it
was grounded on honest differences.

Let us follow what would happen if a schism did actually take
place. The law in this respect had been that the schismatic party
was to function within the boundary of the dvdsa (anto simdya) as a
separate sangha, performing by itself all its congregational functions,
such as giving ordination, holding the #posatha service and carrying
out the post-vassa ceremony called Pdvdrana.? But as a sangha was
understood in the sense of a co-resident body of common domicile,
the living together of two sanghas at the same dvdsa, which seems to
have been allowed at first, became a debatable matter. It 1s said to
have been one of the moot-points (viz. avdsa-kappa) at the ‘council
of Vesali’ (held, according to canonical tradition, a century after the
Founder’s decease). Here the old law was rescinded and it was
decided that a schismatic party must leave its old avasa and settle
In a new one.?

In this way the evolution of sangha life and its progressive
organization is gradually unfolded to us in the Vinaya laws.
Though the inside story is reveale