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FOREWORD BY SERIES EDITOR

The author, John Clifford Holt, in his Preface, has various sugges-
tions for an expansion of his original work, here reprinted. It 1s to his
credit that he is personally unable to revise the first edition. This 1s
because we have the good fortune of the best effort of an intelligent,
hard-working scholar. One time he wrote this fine work on the Bud-
dhist Vinaya discipline. We can take it or leave it, but prefer to take
it.

It is a pleasure to include Holt’s work on the Vinaya Pitaka in the
Buddhist Tradition Series.

Delhi, ALEX WAYMAN
August, 1994



FOREWORD

The concerns of historians of religions and buddhologists over-
lap In a variety of important respects. Certainly no interpreta-
tion of the history or phenomenology of religion can claim real
authority apart from a serious grappling with Buddhist ex-
periences and expressions. It is equally true that no modern
scholarly interpretation of Buddhist life can be considered truly
adequate unless it takes into account the continuity and dis-
continuity between the Buddhist patterns and correlated patterns
that have been identified in the general history of religions.

But despite the mutual need for intensive interaction between
the history of religions and Buddhist studies, the two disciplines
have remained remarkably isolated. Historians of religions have
tended to shy away from a serious engagement with Buddhism—
particularly in its early and Theravada forms. They have tended
to treat these early and more conservative Buddhist traditions
either as religio-historical anomalies, or as mildly deviant forms
of Upanisadic Hinduism. From their side, buddhologists have
shown little interest in the kind of categories and interpretative
language needed to carry forward serious systematic studies of
man as homo religiosus. Some buddhologists have maintained
that early and Theravida Buddhism are essentially philosophical
or ethical systems, and not really religious at all. Others—who
have had a more adequate understanding of the religious dimen-
sions of their data—have been so preoccupied with the primary
work of translation and philological analysis that they have
failed to pursue the kind and level of understanding that can
effectively engage the work of historians of religions.

In recent years a number of younger scholars trained in the
history of religions have taken up the task of bridging the gap
between their own discipline and the field of Buddhist studies.
The goal of these scholars (see, for example, William LaFleur’s
forthcoming book on Medieval Japanese Buddhism, Daniel Over-
meyer’s study of Chinese Buddhist sectarian movements, John
Ross Carter’s recent explanation of the Theravada conception of
Dhamma, and George Bond’s forthcoming work on scriptural
hermeneutics in the Theravada tradition) is two-fold. These
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scholars use particular categories developed by phenomenologists
and historians of religions to give direction to their study of
Buddhist texts. When they pursue their philological research
they take great care to identify the distinctive character and con-
tent of the Buddhist tradition under investigation. Asthey proceed
with their work they use their buddhological insights to refine
and enrich the interpretative categories with which they began.
John Holt’s exploration of the religious dimensions of the
Vinaya portion of the Theravida Buddhist canon represents a
significant advance in this new genre of religio-historical studies
that engage Buddhist materials. Holt quite self-consciously
selects a central religio-historical category to provide a focus for
his interpretation. Taking his cue from Joachim Wach, Holt
identifies discipline as a primary type of religious expression that
cuts across the parochial boundaries of religious cultures and
confessions. He has undertaken the task of interpreting the
Vinaya text as an instance in which the phenomenon of discipline
appears in one of its truly ‘““classic’’ forms. Through his sensitive
employment of this central category, as well as his typically reli-
gio-historical emphasis on the importance of myths and stories
contained in the text, Holt is able to make both a buddhological
and a religio-historical contribution. He 1s able to pursue the
buddhological significance of the Vinaya far beyond the level
reached by previous interpreters such as Horner, Pachow, and
Prebish. At the same time he is able, through his careful and
comprehensive analysis of the Vinaya, to refine and enrich the
religio-historical category of discipline. Asa result of Holt’s
work, historians of religions will now be able to recognize disci-
pline as an interpretative category having equal status with other
primary categories such as “devotion,” ‘“meditation,” and the like.
It is our hope and expectation that more religio-historical
studies of Indian and southeast Asian Buddhism will continue to
appear (see, for example, Walter Randolph Kloetzli’s The Teach-
ing of Light : Toward a Mahayanist Cosmology and It’s Placement
in Buddhist, Indian and Eastern Indian Perspectives, soon to be
published by Motilal Banarsidass). As the interaction between
the history of religions and Buddhist studies continues, it should
become an increasing source of new life and vitality for both.

University of Chicago FRANK E. REYNOLDS
February 12, 1981



PREFACE TO THE SECOND EDITION

I am very grateful to all of those readers who responded to the first
edition of Discipline and to Motilal Banarsidass for urging me to publish
a second. I remain convinced that this very important dimension of
Buddhism needs greater emphasis in most academic courses of study and
certainly in most textbook overviews. I hope that the continued availabil-
ity of this introductory study might contribute in a modest way to raising
the profile of the Vinaya for afew interested and well-motivated students.

Over the past year and a half, I have tried to revise various sections of
this book 1n an attempt to bring my interpretations and arguments into
sharper focus and to draw out their implications. In each instance I was
frustrated with the results of attempts to revise. My efforts seemed to lead
me 1nto the direction of issues that demanded a far more thorough
treatment than this little volume could hold and yet remain essentially the
same book. In this brief preface to the second edition, then, I want to
indicate some of the directions I have wanted to pursue, directions that
might be profitably pursued as a follow up to this study in the future (if
not by me, then perhaps by other scholars or teachers).

[t seems to me that the Buddhist monastic discipline described in great
detail within the Vinaya corpus begs for comparisons with other religious
forms of monasticism, especially the Jain in the Indian historical context
as well as vanous orders of Christian monasticism in the West. Whatdoes
the Vinaya corpus share in common with other monastic traditions that
would allow us to understand discipline as a distinctive mode of being
religious in comparison to other types of religiosity? So as not to
understand discipline simply as an autonomous type of spirituality, a form
of spiritual pursuit unrelated to others, it needs to be seen how discipline,
as a mode of religiosity, complements or is congruent with other ways of
being religious. In this book,  have emphasized how itis related to ethics,
ritual and religious law, but discipline should also be understood in
relation to devotion, faith and mysticism in Buddhism as well as in other
religious traditions.

Second, the Vinaya should also be studied to better determine its great
significance in the history of Buddhism. Not only was it so formative for
determining a distinctive Buddhist 1dentity vis a vis other religious
traditions in the early phases of its Indian history, but it was also the venue
and substance for a great many internal debates about what truly
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constitutes the path of the Buddha in the history of Theravada tradition
in Sri Lanka, Burma, Thailand, Cambodia and Laos. Arguments that
eventually became indicative of schismatic sectarian pressures occurred
not only at the Second Great Buddhist Councilin ancient India (descnibed
in the third chapter of this book), but on many other occasions 1n
Anuradhapura (Sri Lanka) from the first century B.C.E. through the
seventh century c.E., as well as throughout the history of Buddhism 1n
Burma from the eleventh century right up until the twentieth. In each
instance, what was at stake was a formal understanding of what exactly
it means to live according to which prescriptions are attributed to the
Buddha. Issues of behavioral propriety and authority were hotly con-
tested.

Third, the Vinaya needs to be closely studied to analyze the various
attitudes it contains regarding the feminine, both in an abstract conceptual
sense as well as more concretely in relation to how bhikkhunis were
regarded in relation to bhikkhus. Very often, this issue 1s merely glossed
over by pointing out that the Buddha declared that, in addition to the rules
laid down for bhikkhus, eight more were to be followed by bhikkhunis,
including the provision that they pursue their spiritual paths under the
supervision of bhikkhus. In fact, there 1s a great deal of information about
bhikkhunis that remains to be studied 1n the sections of the Vinaya that
contain case histories illustrating how specific rules should be adjudi-
cated. In that rich material, 1t can be seen 1n general that gender was,
indeed, a critical 1ssue, but nonetheless a condition or state ultimately to
be transcended as one makes progress along the path. Preoccupation with
gender, by male or female about male or female, 1s taken as evidence, on
the whole, of a mind still fettered by desire and attachment.

Finally, the importance of Vinaya in the Mahayana traditions of China
and Japan has still not been fully appreciated, let alone systematically
studied, especially by Western scholars. I suspect that some of the
parallels, for instance, discerned between Theravada vipassana medita-
tion and Rinzai and Soto Zen might also be extended by studying how the
disciplined mindset cultivated through an application of the Vinaya 1s at
work in all of these monastic contexts, though refracted in differing ways.
In particular I think that studies of Dogen (for Soto Zen) and Kukai (for
Shingon) thatfocus on the foundations of their interpretations of monastic
life would also raise the neglected profile of the Vinaya’s importance.

These, then, are some of the items on an agenda for Vinaya studies that,
no doubt, would also include many others, including studies of Vinaya
commentaries written by Theravada Buddhist monks in many and varied
historical and socio-cultural contexts. [ hope that some of these issues and
matcrials will be addressed by others in the academic community, and
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others in the Buddhist tradition, who understand that what Buddhists do

1s probably more important than what Buddhists believe, or that what the
Buddha did was an affective expression of what he taught.

Bowdoin College, JorN CLIFFORD HOLT
Brunswick, Maine

July 10, 1994



PREFACE

Spiritual discipline is the sine qua non of monasticism. For
the individual Buddhist bhikkhu, spiritual discipline means the
nurturing of a mental awareness that leads to control of one’s
response to the phenomenal world of conditioned existence. As
such, discipline is an indispensable means for the bhikkhu intent
upon making progress toward the soteriological goal of nibbana.
The rules of discipline, as they have been preserved in the Pali
Vinayapitaka, also function as an expression of the Sangha’s
normative communal identity. They constitute the means by
which the early community codified and reified orthopraxy in
light of its understanding of orthodoxy. It is my essential thesis
that Buddhist monastic discipline 1s most fully understood when
considered as a purposive affective expression of the Buddha’s
dhamma.

This essay represents a rewritten version of my Ph.D. disserta-
tion (University of Chicago, 1977). In preparing the manuscript
for publication, I have added new discussions, eliminated others,
and rendered some in less complex fashion. All of these changes
were due to my own conscious effort to introduce the bases of
Buddhist discipline to an audience wider than one composed
of buddhologists and textual specialists. I am fully aware that
much work remains to be done to provide a more comprehensive
account, especially with regard tp the importance of Vinaya com-
mentaries. If this essay has tread the path of oversimplification,
I accept responsibility.

I owe debts of great magnitude to a number of people at the
University of Chicago who were of immense help to me in writing
this book. Professor Frank Reynolds continuously offered critical
suggestions. I am grateful for such a dedicated mentor. Dean
Joseph Kitagawa provided incisive comments and patient tutor-
ing during the formulative stages of the project and Professor
Mircea Eliade read through the dissertation manuscript and gave
his helpful response. I would also like to acknowledge the stimu-
lation and encouragement I received from Professor Jonathan Z.
Smith. I am fortunate to have worked with these individuals in
the field of history of religions at the University of Chicago.
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Thanks go to the American Council of Learned Societies and
Bowdoin College for financially supporting this project. Finally,
I would like to express my deepest appreciation to Barbara

Sjogren Holt who has been a part of this work since its inception.
This book is dedicated to her.

Brunswick, Maine JOHN CLIFFORD HOLT
December, 1980
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CHAPTER ONE

INTRODUCTION

Discipline is the ethos of Buddhist monasticism : the trail head
of the path of purity leading to nibbana and the fiber of the
community’s soul, a means to salvation and the nucleus of com-
munal identity.

Our knowledge of Gotama’s strategy for salvation must be
gleaned from the pages of sacred texts that are many generations
removed from his life. As 1s the case with studies of early
Christianity, scholars have sought to discover the original teach-
ings of the master through a variety of historical/critical and
textual methods of interpretation. And, as it is with the Chris-
tian Gospels, the primary sources at our disposal bear the mark-
ings of heavy-handed editors. Although some studies have proved
to be highly provocative with regard to the original teachings of
the Buddha,! in the final analysis we must reserve definitive
judgment. For the present, we must be content with the knowl-
edge that our reconstructions of the Buddha’s formula for sal-
vation are dependent upon the manner in which that formula was
understood by the early Buddhist community and then preserved
in their sacred texts. In short, the salvation blueprint provided

within the early texts must be acknowledged as an organized
revision of the founder’s message.

I. I am referring to the reconstructions offered by Mrs. C. A. F. Rhys
Davids in her Sakya or Buddhist Origins (London : Kegan Paul, .Trench,
Tribner and Co., 1931) and her Buddhist Psychology (London : George
Bell and Sons, 1914), in which she argues strong correlations between Upa-
nisadic thought and early Buddhism, and the thesis offered by I. B. Horner
in her splendid Early Buddhist Theory of Man Perfected (London : Williams
and Norgate, 1936) that ““the original dhamma, a teaching which would appeal
to every man, was transformed into a gospel in which ‘stopping’ (nirodha)
was taught as a cure for ill (dukkha). Such was the monkish contribution
to Gotama’'s doctrine” (p. 27ff). 1 also refer the reader to the thorough
treatment of ‘‘causality’”’ by David Kalupahana in his Causality : The Central
Philosophy of Buddhism (Honolulu : The University of Hawaii Press, 1975)
in which he develops a convincing argument for the original paramount
importance of paticcasamuppada in the Buddha'’s formulation of dhamma.
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In this study, our focus will be on the soteriological blueprint
ascribed to Gotama Buddha by early followers in a Buddhist
canonical text known as the Vinayapitaka. This ‘“‘basket of
discipline” comprises one of the earliest extant bodies of Buddhist
literature that is available to us. Like the Pali Nikayas, the
Vinaya reflects the religious frame of reference of Gotama’s
early monastic followers. The textis primarily concerned with
elucidating over two hundred rules of discipline that range greatly
In character : from sanctions prohibiting the taking of life,
stealing, engaging in sexual intercourse and lying about one’s
spiritual attainments to rules of seemingly minor importance which
define proper clothing apparel and diet. Of almost equal impor-
tance, the text i1s also concerned with determining how these
same disciplinary rules should be cultically celebrated within care-
fully specified ritual contexts. By internally cultivating a frame
of reference conducive to adhering to this extended disciplinary
code, the individual member of the monastic community could
hope to make necessary progress ‘“‘against the stream’ of life that
leads to incessant rebirth. The path of discipline leads on to
the Summum Bonum of Buddhism, nibbdana. |

In addition to this expressly soteriological formula, we have
already mentioned the ritual concerns of the Vinaya. These
ritual concerns betray the fact that part of our text is removed
in time and focus from other early Buddhist literature.2 Never-
theless, the Vinaya’s treatment of ritual addresses the crucial
importance of maintaining a united and spiritually pure monastic
community, a concern that no doubt antedates its canonical
expression. Thus, within the Vinaya, we find an account of the
early history of the Sangha in which the origins of the most
significant monastic rites are recounted. In this carefully orches-
trated account, an attempt is made to establish a spiritual basis
for the charismatic identity accorded to the Buddha’s monastic
followers. Briefly, these ritual transactions are occasions in

1. Throughout this study, we shall use Pali renderings of terms except
where Sanskrit terms are more appropriate.

2. For instance in Therigatha (Psalms of the Sisters) vv. 165, 166, we find
a reference to rites as being one of the five lower fetters that drag one back-
wards along the path. Horner believes “‘the taint of rites and ceremonial
performances was probably included as a safeguard against brahmanical
practices.” See Horner, Early Buddhist Theory, p. 273.
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which the Sangha declares its role as being the spiritual extension
of and successor to the master by virtue of being the authorita-
tive maintainer of dhamma and discipline.

The Vinayapitaka source, therefore, i1s bifocal : it defines a
means by which an individual monastic adherent may achieve
the soteriological goal of Buddhism and i1t determines the
manner in which the collective monastic community may
sustain its special identity. We are about to examine two
blueprints that form a related whole : a soteriological strategy
which pertains to the individual and a mythic charter that legiti-
mates and sustains the community. Ultimately, it can be effec-
tively argued that the thrust of the soteriological blueprint leads
to a transcendence of concerns for the character of the community.
But as we shall see, that argument i1s valid only from a limited
perspective. The monastic community very early came to regard
itself as a soteriological community in which its ultimate identity
transcended its own temporal existence.

The key to understanding the ethos of the Vinaya source
involves a serious reckoning with the message of the Buddha and
the importance attached to the notion of “discipline.” It will be
necessary for us to reconstruct in outline form the essential ele-
ments of the Four Noble Truths before we begin our considera-
tions of the Vinaya in detail. But first, a few words about the
nature of discipline are in order.

The term vinaya usually has been loosely translated as ‘““‘disci-
pline.” There really is no reason to call that translation into
question as discipline, in fact, is the root concept at work in our
text. However, we gain a deeper appreciation for the type of
discipline characterized within the Vinaya if we pay attention
to the literal meaning of the term. The prefix vi connotes
“difference,” “‘distinction,” “apart,”” “away from,” etc. When
combined with the verb root 4/nf which basically means ““to lead,”
we end up with vi4-4/ni meaning “to lead away from.” Vinaya,
the reified noun form of the verb vi4-4/ni thereforeleads usto the
general meaning of ‘‘that which separates,” or ‘“‘that which re-
moves.”” Some scholars understandably have taken the term to
mean that which leads away from this world.! This is not an

9% ¢¢

1. See for instance, Edward Conze, Buddhism : its Essence and Develop-
ment (New York : Harper and Row, 1959), p. 54.
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inappropriate rendering of the term when the monastic path 1s
conceived of i1n terms of ‘“‘otherworldliness.”” The Sarngha has
often been characterized as a “community not of this world.”
And, when one considers the Buddhist goal of ending the cycle of
rebirth, this understanding of vinaya seems sufficient. However,
we hope to demonstrate during the course of this study that
translating vinaya to mean ‘“that which removes” 1s a more
accurate reflection of what is involved in the Buddhist under-
standing of discipline as it is reflected in our text.

Our translation of the term vinaya begs the question : what i1s
being removed ? To answer that question in the simplest terms,
that which is being removed are wrong states of mind, the condi-
tions of grasping, desiring and ignorance which stem from the
delusion that we have a “self”’ that can be satiated. The discipline
of the Vinayapitaka represents a systematic assault on the idea of
“ego-consciousness.”” The goal of Vinaya discipline 1s to remove
such an idea, or if you will, to lead away from it. This can
only be achieved by those who have experienced a type of
conversion in the manner in which they perceive the world
or interpret the meaning of existence. The discipline of
the Vinaya is as important to cultivating this frame of refer-
ence as it i1s a product of this very mind set. The need for the
circular nature of this last description will become increasingly
apparent as we proceed through our analysis. In essence, the
discipline of the Vinaya is a means to overcoming the sense of
“I-ness” (ahamkara) as the result of a conscious effort. Yet,
once ahamkara is removed, perfected external behavioral expres-
sions need no longer be considered as the product of consciously
disciplining one’s mind; rather, these expressions are merely the
outward reflections of one’s calmed inward disposition. The best
way to describe this serenity of inward disposition is virdaga
(detachment). Thus, the path of discipline advocated by the
Vinayapitaka leads to a condition of detachment from the fetters
of existence that generate ahamkara. “Disciplined behavior” is
none other than a characterization of the behavioral expressions
of a perfected being (arahan). It is the hallmark of one in whom
all grasping has ceased.

When we examine the teachings of the Buddha, we see that the
discipline advocated by the Vinaya represents a very significant
application of the Buddha’s Dhamma. Indeed, throughout the
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Pali Nikayas, we often find the phrase “this dhamma and this
discipline” referring to the fact that the discipline advocated by
the Buddha is part and parcel of his teachings. The two cannot
be successfully separated if we are to gain an adequate understand-
ing of the Buddha’s soteriological message. And that is why it
1S so disturbing that the Vinayapitaka has been relatively neglected
in academic circles. Because the Vinaya constitutes one of three
main sections of the Pali canon, it has always been highly revered
throughout the history of Buddhist tradition by Buddhist adherents.
Perhaps the Vinaya has been ignored by scholars because of the
rather formidable format in which it is presented, or perhaps
because pioneer buddhologists and historians of religions were
more intrinsically interested in the more philosophically oriented
Abhidhammapitaka and the more doctrinally and cosmologically
oriented Suttapitaka. The importance of attaining proper knowl-
edge or mystical insight has been rightly emphasized in studies
of these collections. However, the Vinaya’'s emphasis upon

proper action has been eclipsed in this process.
Early Buddhist texts present the teachings of the Buddha with-

in the context of his Four Noble Truths. These cardinal precepts,
which form the cornerstone of Buddhist doctrine, are given to
us in the same manner that a doctor diagnoses a problem and
prescribes a cure. However, we must keep in mind that the
Four Noble Truths are not the consequence of objective abstract
reflection or the product of serious rational study. Rather, they
represent a description of the knowledge gained by the Buddha
in - his enlightenment experience. Though the teachings are
explained within a discursive frame of reference, they are ulti-
mately rooted in an existential realization. In fact within the
Suttavibhanga® portion of Vinaya, the Four Noble Truths are
mentioned only in passing after a thorough-going description
of the Buddha’s enlightenment experience. They represent a
summary of the understanding that resulted from enlightenment,
a fact which underscores the Vinaya’s emphasis on experience
over abstraction. Thus to begin by analyzing the Four Noble
Truths without first paying heed to the experience which produced
them would not only violate the spirit of our text, but would also

1. The first of two major divisions comprising the Vinayapitaka. We
shall discuss the structure of the Vinaya at length in a following chapter.
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ignore the very experience that was to become paradigmatic for
Gotama’s followers.

Leaving aside the prehistory of the enlightenment experience
that is so elaborately developed in other sources,! the Vinaya
account begins straightforwardly in its description of Gotama’s
mounting of the four jhanic? trances :

Brahmin, I had steadily put forth energy, clear mindfulness

had arisen, my body was quieted and calm, my mind was

composed and one-pointed. I, brahmin, aloof from pleasures
of the senses, aloof from wrong states of mind, having gained
the first musing with its reflection and investigation that is
born of solitude, zestful and easeful, abided therein. By the
mastery of reflection and investigation, having inner faith, the
mind concentrated, without reflection, without investigation,
having attained the second musing that is born of contempla-
tion, zestful and easeful, I abided therein. By the fading out
of zest, I dwelt poised, mindful and attentive, and I experienced
welfare as to the body, attaining the third musing which the
noble ones describe in these terms : ‘“he who is poised and
mindful dwells happily,” I abided therein. By the rejection
of ease and by the rejection of discomfort, by annihilation of
the rejoicing and sorrowing I had before, having attained to
that state which is neither pleasant nor painful, that utter
purity of mindfulness which is poised, which is the fourth mus-
ing, I abided therein.3
As our source relates, the first trance is produced by becoming
detached from sense objects and detaching oneself from passions.
This characterization, as we shall see, lies at the heart of disci-
pline. Unlike the first trance, the second is non-discursive re-
quiring total concentration or ‘‘one-pointedness.”” The third
trance 1s dispassionate rather than zestful, described more as a
calmful bliss. Finally, the fourth trance represents the ultimate

1. For traditional biographies of the Buddha, see the Mahavastu of
the Mahasarhghikas, the Lalitavistara of the Sarvastivadins, and the Buddha-
carita attributed to the first century A.n. poet Asvaghosa. See also the
Pali Jarakas.

2. Sanskrit dhyana (trance, meditation).

3. 1. B. Horner, ed. and trans., The Book of Discipline (The Vinayapitaka),
5 vols. (Sacred Books of the Buddhists, Vols. 10, 11, 13, 14, and 20; London :
Oxford University Press, 1938-52), 1 : 7.
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stage wherein the mind is completely free from opposites, untaint-
ed, purely aware, even-minded. All the stages of meditation are
characterized by concentration and accurate cognition. The
insight they facilitate does not lead to theoretical knowledge, but
to direct perception.! Or, to put it another way, the trances
lead to a perceptual frame of reference wherein pure cognition
can be experienced.

The Vinaya account then proceeds to describe three cognitions
that the Buddha experienced during the three watches of the
night. In the first instance, Gotama became aware of his own
previous existences :

Then with the mind collected, clarified, purified, void of taints,

grown soft and pliable, fixed and come to utter peace, I directed

the mind towards the knowledge of the memory of former
becomings . . . such a one was I by name, having such and such

a clan, having such and such a color, so was I nourished, such

and such easeful and painful experiences were mine, so did the

span of life end.?
During the second watch of the night, Gotama acquired para-
normal vision in which he surveyed the qualitative births and
rebirths of beings everywhere :

. . . I directed the mind towards the knowledge of the arising

and passing hence of beings; so that with the purified deva-

vision surpassing that of men, I behold beings, I know beings
as they pass away or come to be—mean, excellent, fair, foul,

in a good birth, in a bad birth according to their actions . . .3
Finally during the third watch of the night, we are told that
Gotama arrived at the knowledge for the need to destroy the
“cankers” :

... I directed my mind toward the knowledge of the destruction

of the cankers. I knew as it really is : This is ill, this is the

arising of ill, this is the stopping of ill, this 1s the course leading
to the stopping of ill. I knew as it really is : These are the
cankers, this 1s the arising of ¢ankers, this is the stopping of
cankers, this i1s the course that leads to the stoppings of cankers.

1. Richard H. Robinson, The Buddhist Religion (Belmont, CA : Dicken-
son Publishing Co., 1970), p. 18.

2. Book of Discipline, 1 : 7-8.
3. Ibd., p. 8.
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In me thus knowing, thus seeing, my mind was freed from the
canker of sensual pleasure, my mind was freed from the canker
of becoming, my mind was freed from the canker of false
views, my mind was freed from the canker of ignorance. Freed,
to me came knowledge through the freedom : I knew : Des-
troyed 1s rebirth, lived is the Brahma-life, done what is to be
done, there is no beyond for this state of things.

Although the Vinaya’s account of the enlightenment experience
In no way provides us with a detailed explanation of the Four
Noble Truths, the central message of the Buddha’s teaching is
readily apparent. There is an overwhelming emphasis placed
upon the need to gain control over the mind rather than allowing
the mind to control the individual. The mind must be aloof,
detached, calmed before the knowledges ‘‘seen” during the
watches of the night can be experienced. Once this state of
detachment has been attained, the ascension of the four jhdnic
states 1s understood to be one of clarification or purification.
Only when one’s frame of reference is unconditioned can one hope
to perceive the true nature of existence and destroy the mental
sores that ulcerate the mind.

And what is the true nature of existence that the Buddha dis-
covered on his night of enlightenment ? He first came to the
knowledge of his former becomings and then the arising and
passing away of all beings according to their actions. This
knowledge forms the basis for the course of action that the
Buddha was subsequently to prescribe throughout his missionary
career. His analysis of the nature of existence has been often
referred to as the ‘“‘chain of causation.” The term used to desig-
nate this process is paticcasamuppada. Since the Sutta-
vibharniga account does not give us a detailed explication of paticca-
samuppada, we must look elsewhere within the Vinaya for further
information as to what is involved.

The Mahavagga portion of the Vinaya, a portion of the second
of the two main divisions of literature comprising our text, begins
with an alternative account of the Buddha’s enlightenment ex-
perience in which paticcasamuppada is explicated in outline :

Then the Lord during the first watch of the night paid attention

to causal uprising in direct and reverse order : conditioned by

1. Book of Discipline, p. 8.
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ignorance are the habitual tendencies (sankhara); conditioned
by the habitual tendencies is consciousness (viiiiiana), condi-
tioned by consciousness is the psycho-physicality (nimartpa—
name and form); conditioned by psycho-physicality are the
s1X sense spheres; conditioned by the six sense spheres is aware-
ness (phassa); conditioned by awareness is feeling; conditioned
by feeling is craving; conditioned by craving is grasping; con-
ditioned by grasping is becoming; conditioned by becoming
1s birth; conditioned by birth is old age, dying, grief, sorrow
and lamentation, suffering, dejection and despair come into
being. Such is the arising of this entire mass of ill. But from
the utter, fading away and stopping of this very ignorance

comes the stopping of the habitual tendencies . . .1
This ““chain of causation” is never ending for those who remain in
ignorance. The unending cyclical nature of existence for those
wallowing in ignorance has been graphically portrayed in Buddhist
art as the Wheel of Life. But ignorance can be overcome through
the experience of enlightenment. Through knowing the origins
of suffering (dukkha), one can hope to break the ‘chain of
conditioned existence and attain to a state of freedom. We
find this hope expressed time and again throughout the early
Buddhist scriptures : ‘“‘whatever is of the nature to uprise, all
that is of the nature to stop.”? That is to say, if the perception
of the mind is conditioned in such a way as to generate actions
on behalf of a “self,” it is also subject to a prescribed path of
discipline in which such a selfish concern can be ehminated. It
is precisely this concern for the self that causes the types of
actions which perpetuate incessant rebirth.

In early Buddhism, the most significant component in 1its
anatomical view of action is volition. Actions motivated by
qualitatively good intentions lead to beneficial consequences in
this world and favorable consequences for one’s future rebirths.
Actions motivated by evil intentions have the reverse efiect.
However, Buddhist discipline is aimed at cultivating neither of
these two types of actions with their corresponding consequences.
Rather, the goal is_to act in a totally detached manner without
regard to the fruits of one’s actions. This means that no kammic

1. Book of Discipline, 3 : 1-2.
2. Ibid., p. 11.
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consequences result from unintentional deeds. Herein lies the
manner in which the Wheel of Life can be transcended by the
disciplined follower : a disciplined detached mind, unaffected
by such dispositions as passion, hatred, greed, or ignorance, will
not produce a “‘caused,” conditioned action. And once causa-
tion has been overcome, so the samsaric wheel of existence is
broken, freedom is attained, “done what is to be done,” etc.
Adhering to the disciplinary rules of the Vinayapitaka constitutes
a means by which the process of endless becoming can be arrested.

This brief portrayal of the Buddha’s enlightenment experience
and our few comments about the role of discipline in relation to
cultivating a detached, unfettered mind give us the needed pers-
pective to better understand what is at stake in the Four Noble
Truths, Suffering in this world is caused by excessive concern for
one’s own self. Buddhism is often criticized for being a theory of
annihilationism. This is because those making such a charge
believe that the Buddha sought to annihilate the self. This is
not the case; rather, the Buddha sought to eliminate the idea of
a permanent self and set out to expldain why such a concept is
untenable on the one hand, and leads to suffering on the other.

Buddhism stands unique in the history of religions by denying
the existence of a permanent self. To understand this argument,
we must again return to the notion of paticcasamuppada, that all
beings are conditioned. Being conditioned, each entity that makes
up the conditioned world 1s therefore impermanent : it 1is
continually subject to changing conditions. Moreover, every
“thing”’ in the world is made up of constituents each in turn
irreducible to its “‘self” or essence. All “things” or ‘“beings”
are compounded. For example, when we refer to an object as a
“chair,” what we are really referring to is an entity composed of
wood, metal, or other apparent substances that have been molded
into parts (legs, seat, back and arm rests) to form the whole. Is
there any one ‘“‘essence’ to the chair ? The Buddha answers
that there is not, that what makes up the chair 1s the combination
of apparent substances (which in turn can be broken down)
molded into parts which, when fitted together, form the chair.
There is no one particular substance or no one particular part that
can be identified as the essence of the chair. And given time,
even the form that we identify as the chair will disintegrate
naturally or be taken apart with its materials used for some other
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purpose. So it is with the self : it 1s impermanent (anicca)
and nonsubstantial (anatta).

Now, suffering is the consequence of striving to satisfy the
desires of something that is impermanent and nonsubstantial.
Here, we understand suffering in terms of the frustration that
attends the individual who constantly seeks to satiate himself.
As soon as one believes that he has satisfied himself or fulfilled
his desires, conditions change so that a new set of desires drive
him onward in his incessant quest to quench his thirst. Such a
person 1s a slave to his passions and wallows in his ignorance.
He suffers (dukkha), and will continue to suffer in continual
rebirths as long as he volitionally generates actions that call for
kammic retribution. To stop this cycle, the Buddha prescribed
his course of training known as the Noble Eightfold Path
(ariya atthangika-magga), a calculated effort to end the cause of
suffering.

The well-known Noble Eightfold Path formula! rests upon
three elemental notions : (1) ethical conduct (sila), (2) mental
discipline (samadhi), and (3) wisdom (pariria). It should be em-
phasized that one aspect of the path is not to be taken up first
or not to be practised to the exclusion of the others. It 1s an
Integrated path. In a dialogue between a deva and the Buddha in
Samyutta Nikaya 1, 13, we find the Buddha insisting upon the
integrated nature of his path :

The inner tangle and the outer tangle—

This generation is entangled in a tangle.

"And so I ask of Gotama this question :

Who succeeds in disentangling this tangle ?

The Buddha’s response :

When a wise man, well established in sila

Developes samadhi and paiina,

Then as a bhikkhu ardent and sagacious,

He succeeds in disentangling the tangle.

A good case can be made for the fact that the Buddhist dis-
ciplinary code found in the Vinayapitaka represents an elaboration
of what the early Buddhists understood as sila (morality). Right

1. Right understanding (samma ditthi), right thought (samma sarkappa),
right speech (samma vaca), right action (samma kammanta), right livelihood
(samma ajiva), right effort (samma vayama), right mindfulness (samma sati),
right concentration (samma samadhi).
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speech (not lying, gossiping, etc.), right action (not killing, not
stealing, and not engaging in sexual intercourse) and right
livelihood (not taking employment that results in harm to living
creatures) are said to be constitutive of sila. Similarly, these
concerns comprise the first four and most important rules that
make up the disciplinary code as they are presented in the Sutta-
vibhanga and the liturgical Patimokkha Suttal Violation of
these rules entails expulsion from the monastic community.
Moreover, the invocation of the Mahasamghika recension of the
Patimokkha declares that the collective recitation of the disci-
plinary code is a proclamation of the bhikkhusargha’s “‘pure’
sila.®?  Here, we would apparently have good evidence for arguing
that the disciplinary code represents a detailed complement to the
notion of ethical conduct. As such, the code of discipline might
be considered as one of the three essential components of the
Noble Eightfold Path.

But during the course of this study, we want to show that what
1s involved in the Buddhist notion of discipline is really much
more comprehensive in scope. One cannot perfect discipline
by virtue of sila alone; but one must also possess knowledge
(parifia) of the real nature of the world (paticcasamuppada) and one
must achieve clarity of mind (samadhi) before one can cause the
fires of ego-oriented actions to wane utterly. The three aspects
of the path must go hand-in-hand before the soteriological goal
of nibbana can be won.

Although the early texts speak of many individuals converted
by the Buddha who quickly achieved the goal of arahgnship,
other passages reveal that nibbana was only gradually attained.
Perhaps these varying accounts presage later Buddhist controver-
sies that centered on the issue of whether enlightenment was to
be experienced suddenly or only after considerable training. In
any case, we often find passages in the Nikayas referring to stages
of attainment, references that reflect that at least a portion of the
early Buddhist community understood the path of deliverance

1. The Patimokkha plays an extremely important role in the develop-
ment of the disciplinary code. See pp. 35-40. As a text in its own right, it
is recited every two weeks at the Uposatha celebration. Ses pp. 39-40.

2. Charles Prebish, Buddhist Monastic Discipline : The Sanskrit Prati-
moksa Sitras of the Mahasamghikas and the Milasarvastivadins (University
Park, PA : Pennsylvania State University Press, 1975), p. 42.
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as being graded. This simply indicates that some bhikkhus were
thought to have progressed further along the path to nibbdana
than others, or that every member of the community was not
accorded the same spiritual status. It alsoindicates the general
belief that all could not hope to achieve the goal within the span
of a single lifetime. In the Majjhima Nikaya, we find a descend-
ing scale measuring levels of achievement for members of the
community :
Because dhamma has been well taught by me thus, made
manifest and opened up, made known stripped of its swathings,
those monks who are perfected ones, the cankers destroyed,
who have lived the life, done what was to be done, laid down
the burden, attained their goal, the fetter of becoming utterly
destroyed, and who are freed by perfect profound knowledge—
the track of these cannot be discerned.
.. . those monks in whom the five fetters binding the lower
(shore) are got rid of—all these are of spontaneous uprising,
they are attainers of utter nibbana, not liable to return to this
world.
. . . those monks 1n whom the three fetters are got rid of, in
whom attachment, aversion and confusion are reduced, all
these are once-returners who, having come back to this world
once, will make an end of anguish.
.. . those monks in whom the three fetters are got rid of, all
these are stream-attainers who, not liable to the downfall,
are assured, bound for awakening.

.. ..those monks who are striving for dhamma, striving for
faith are bound for awakening.

. .. all those who have enough faith in me, enough affection

are bound as though for heaven.!
This passage found in the Majjhima Nikaya’s “‘Parable of the
Water” is recorded right after the Buddha has advised his followers
to “put away’’ or remove themselves from paticcasamuppada. It
represents an early attempt to delineate between grades of achieve-
ment along the path. It should be noted that the goal of those
who have achieved the highest state ‘“‘cannot be discerned.”

1. I.B. Hormner, trs. and ed., The Middle Length Sayings (Majjhima
Nikdya), 3 vols., (Pali Text Society Translation Series Nos. 29-31; London :
Luzac and Company, 1954-59), 1 : 181-182.
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1. B. Horner has taken this to mean that the ultimate achievement
cannot be conceived of in conventional terms. It represents a
“going beyond” (parangata).! But to get to that stage, one
must destroy the cankers of existence, the dsavas and the less
attending fetters. Clearly, the path is here perceived as one of
purification. In a later discussion of the Surtavibhanga, we shall
show 1n detail how the disciplinary code of the Vinaya is essen-
tially a means for overcoming these obstacles that block the way
to arahanship.

Theoretically, 1t was possible for a layman to gain the highest
goal if he could fulfil all of the requirements of discipline.?
However, the life of a householder made this extremely difficuit.3
The path of the layman was predominantly characterized as a
path of meritorious actions and veneration for the Buddha.
Thus, as the last passage from the AMajjhima text indicates (and
it is important to note that here ‘“monks” has been replaced by
“those’ so that this first grade of achievement refers to all mem-
bers of the Buddhist community), those who espouse a faith and
devotion to the Buddha will attain rebirth in heaven.* Far

1. Horner, Early Buddhist Theory, pp. 282-312.

2. This view is most emphatically related in Milindapariha 1V, 6, 16,
where we find Nagasena telling Milinda : “Whether he be a layman, O
brethren, or a recluse, the man who has reached Supreme Attainment shall
overcome all difficulties inherent therein, shall win his way even to the excelient
condition of Arahatship.” Further elaboration on this point can be found
in T. W. Rhys Davids, trans., The Questions of King Milinda, 2 vols. (Sacréd
Books of the East, Vols. 35-36; London : Oxford University Press, 1894),
2:56-59. But there was still considerable concern about laymen becoming
“‘backsliders,”” members of the order who wished to rcturn to conventional
society. Further, if a layman did attain to arahanship, it was held that he
should immediately join the bhikkhusangha. See ibid., 2 : 63-75.

3. Although this was the predominant view held by the bhikkhusaﬁgha
as reflected, for instance in the Samarnriaphala Sutta of the Digha Nikaya,
later Buddhist tradition, espescially the view put forward in the Vimilakirti

Nirdesa Sitra, did not necessarily believe that the life of the layman prevented -

an individual from living a life commensurate with the requirements of the
path. In this sirra, the central protagonist, a layman nama2d Vimilakirti,
clearly demaonstrates his superiority in terms of wisdom over the most
prominent disciples of the Buddha and the foremost bodhisartvas.

4. Fcr a discussion on the importance of faith as a prerequisite to
attaining the goal, see Jan T. Ergardt, Faith and Knowledge in Early Buddhism
(Leiden : E. J. Brill, 1977).
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from being a consolation prize for the laity, this last state-
ment underscores a crucial difference between lay and monastic
piety. The monastic spiritual quest was based upon the des-
truction of the ‘““‘cankers,” a process involving the purification of
one’s mind through discipline so as to ultimately eliminate kammic
consequences. On the other hand, the path of the laity involved
a continued participation in the Wheel of Life on the basis of
kammic consequences accruing from actions. We might say that
the laity remained “‘merit conscious.” This crucial aspect of lay
piety had prodigious consequences for the nature of monastic-lay
relationships.

Bhikkhus, in the development of early Buddhism and through-
out the development of later tradition, represent one of the two
most auspicious fields of merit for the laity. Along with the
Buddha, they provide opportune occasions for improving one’s
spiritual status. Any action performed with good intent that
takes the Buddha or his Sangha as its object will necessarily
afford positive kammic consequences. Because the Sargha is
thus specified as an auspicious field for potential merit-making,
1ts collective status was of the utmost importance not only to the
monastic community, but to its lay supporters as well. It 1is
here that the previously mentioned public proclamations of
collective purity gain added importance. And, as we shall see
in our discussion of the primary monastic rituals outlined in the
Vinaya text, collective purity is what enables the Sarigha to make
good its claim to be the Buddha’s successor on spiritual matters.

In return for providing the laity with a “field of merit,” the
monks received basic material support from the laity, a feature
of monastic-lay relationships that enabled the Sangha to remain
not overly concerned with the mundane requirements of every-
day existence. If a monk need not worry about where he could
procure food, clothing and a place to sleep, he was less likely to
be tempted by the allurements of the world. He was free to
concentrate upon the requirements of discipline. Thus, the
relationship between the monastic community and the laity was
symbiotic. In effect, it fostered the belief that the Sarngha was
a perfected community, set apart from the orientations of this
world that require grasping and material success.

These are the major issues that fit together into a paradigm for
salvation and a blueprint for community as they pertain to the
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notion of discipline in the Vinayapitaka. Clearly, the texts bear
the unmistakable stamp of monastic scholastic formulations and
are beyond a doubt a remake of the Buddha’s original message.
They reflect a blueprint for transcendence of this world and a
strategy for order within this world. There should be no mistak-
ing the fact that they represent ideals as conceived by the early
Buddhist community, the organized hopes of organized men.
They contain the aspiration to ultimately transcend it all, to go
beyond (parangata) to a state which cannot be discerned. But
few men possess the drive to complete the ideal and we would be
naive to believe that the ideal represents what in fact was the real
practice. The Vinayapitaka, replete with its own modifications,
restructurings and enlargements, reveals that the ideal was not
easily won. And even if the ideal were to be won, we find passages
in the early texts that recommend that once one has succeeded in
crossing over the stream, the raft that has aided one should be
discarded.! Thus, discipline itself is not to be retained ulti-
mately. It is only a means to an undisclosed end, nibbana.

In the following pages of our study, we shall attempt to provide
a detailed analysis of the issues we have raised in this brief intro-
duction. We shall begin our probe with a discussion of the
Buddhism’s predecessors and contemporaries before proceeding
to a description of the Vinaya. In following chapters, our focus
will be more narrowly centered. We shall attempt to under-
stand the fundamental ethos of Buddhist discipline on the basis
of an analysis of the Surtavibhanga. In so doing, we shall deter-
mine the great importance of discipline in the bhikkhu’s quest
for nibbana. By seeing how discipline was cultically celebrated
according to the prescriptions of the Mahavagga. we will show
how adherence to discipline became central to the corporate
1dentity of the monastic community. And finally, our conclu-
sion will address the general buddhalogical import of discipline

and the originality of discipline as a means to achieving salvation
in the history of man’s religions.

1. Middle Length Sayings, 1 : 173-74.



CHAPTER TWO

PREDECESSORS AND CONTEMPORARIES

The path of discipline, as it 1s depicted in the Vinayapitaka,
leads to the attainment of the soteriological goal as the conse-
quence of a spiritual life governed by disciplined action. 1t is an
individual quest completely dependent upon one’s own ability
to sustain a detached disposition. The individual 1s totally res-
ponsible for his own spiritual fate. This type of emphasis upon
the individual’s soteriological quest 1s indicative of the sramanic
challenges to dominant brahmanical modes of. religious piety.
The rise of Buddhism did not occur within an historical vacuum,
but must be seen within the context of 1ts historical predecessors
and contemporaries.l |

Brahmanical religious tradition was essentially rooted in the
believed efficacy of the sacrificial act. Before the appearance of
Gotama and other sramana teachers such as Mahavira of the
Jainas and Gosala Maskariputra of the Ajivakas, and before
the beginnings of wpanisadic speculations, brahmanical religion
possessed a theory of action which provided a systematic theodicy
for its religious adherents. The Buddhism that we shall explore
in this study represents a rejection of that theory which in turn
led to a novel reconceptualization of dominant religious 1deas in
the history of Indian religious thought.

The ritual sacrifice of vedic religion was inextricably tied to the
belief in personal deities who were thought to be responsible for
many events of this world beyond the control of human beings.
These personal gods could be placated and influenced through
offerings of food and displays of reverence within the ritual
sacrifice context. As the gods benefited from the sacrificial
actions of their worshippers, so it was believed that the propitia-
tors would receive a fair return for their displays of piety. The

1. Perhaps the most accessible and best summary of the S$ramanic
challenge to brahmanical orthodoxy can befound in P. S. Jaini, ‘““Sramanas :
Their Conflict with Bralhmanical Society,” in Joseph W. Elder, ed., Chapters
in Indian Civilization, 2 vols. (Dubuque, lowa : Kendall/Hunt Publishers,
1970) 1:39-81.
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sacrifice was an appeal to the gods to be gracious in granting
boons and in maintaining the world.

At a crucial point 1n the history of vedic religion, a subtle, yet
fundamental change occurred in the understanding of vedic
sacrificial actions. We find the emerging belief that if the sacrifice
were performed in precise manner according to carefully specified
prescriptions, a predictable consequence would necessarily follow.
This understanding signals the introduction of a mechanistic
theory of cause and effect. Types of actions could be counted
on as generating desired eftects. The favor of the gods was no
longer needed ! Sacrificial action alone produced the desired
result. This understanding appears as the prevailing notion in
later vedic religion reflected by the ritual texts known as the
Brahmanas. The implementation of this theory of cause and
effect i1s none other than the application of magical knowledge.
That is to say, with proper knowledge of the dynamics of the
universe, the sacrificer may hope to seize control of the forces
of nature. The actor/protagonist of the ritual sacrifice becomes
the manipulator of the environment. -Thus, man’s role in the
cosmos becomes centered upon his duly performed sacrificial
action. The primary consequence of his sacrificial action was
the maintenance of the world. In this conserving schema, man
functions as the decisive factor in the ongoing process of the
universe. In other words, man has taken over the role formerly
ascribed to the gods. J. A. B. van Buitenen has described this
important development in the following way :

Although the Yagjamana, the Sacrificer, is a specific individual,

when he is involved in his rite, he 1s the epitome of all men.

As the ritualistic speculations develop, we see that side by side

with the two princival terms, the cosmos and the sacrifice, a

third term begins to be introduced, that of the sacrificer him-

self. Itis not only the sacrifice that is in the closest communion
with the cosmos, that generates the power which keeps the
cosmos going (‘“‘if one does not perform the agnihotra at dawn,
the sun will not come up”’), now it is also man himself. Man
constitutes himself a microcosm that mirrors the macrocosm.1!

1. J. A. B. van Buitenen, *‘Vedic and Upanisadic Bases of Indian Civiliza-
tion,” in Elder, Chapters in Indian Civilization, p. 17. )
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He goes on to say that

The parallelism between macrocosm and microcosm, between

universe and man is so complete that not only can the world

at large be viewed in the image of man, but also the creation

of the world can be viewed as the creation of man.!
In the Satapatha Brahmana, we are told that this elevated import-
ance of man as the creator and maintainer of the universe is
dependent upon man’s knowledge of how to perform the specific
actions (karma) of the sacrifice. This knowledge, previously
utilized solely by the gods and believed to account for their
~1mmortality, is now within man’s province. Thus, it presents man
with one possibility of achieving his own immortality. As the
cosmos can be eternally maintained, so man, a miiror of the
cosmos, can maintain his own eternal being.

In the following passage from the Satapatha Brahmana, Mara
(Death) complains that this special knowledge acquired by man
has robbed him of his role. The gods’ response to Mara consti-
tutes a formal statement about the crucial importance of possess-
ing sacrificial knowledge :

Death spoke to the gods : surely thus all men will become

immortal. Now what will be my share ? They said : hence-

forth no other shall be immortal with his body, but only when
thou shalt have taken the body as thy share. Thus having
parted with the body he shall be immortal who 1s to be immortal
through knowledge or karma. Now in that they said this :
through knowledge or karma, it is the fire-altar that is the
knowledge, and this fire-altar that is karma. So that they
who know this, or they who do this karma, having died are
born again, thus being born again they are born again tc
immortality. They who do not know or they who do not
know this karma, on dying again, they become the food of
Death again and again.?
Within this passage, we find an early statement regarding the doc-
trines of action and retribution as well as transmigration and re-
birth. Karma is here referred to as the dynamic of sacrificial
action. Knowledge of this karma is what divides those who

1. van Buitenen, “ Vedic and Upanisadic Bases,” p. 18.
2. Satapatha Brahmana X.3. 4-10;E. J. Thomas, The History of Buddhist
Thought (London : Kegan Paul, Trench, Tribner and Co., 1933), p. 108.
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‘“know” from those who do not “know’’ and as such, those who
attain immortality and those who do not.

This important distinction made in the Satapatha Brahmana
indicates what separated the brahmanical class from the rest of
society. That is to say, by being born into a special class, an
individual inherited the special knowledge of his fathers : a cleri-
cal elitism was enforced by the institution of inheritance. In one
sense, a biological model of community is at work here. Knowl-
edge of karma, that special quality needed to attain immortality,
was the exclusive province of a segment of the community that
was passed on from generation to generation. Within this context,
karma had yet to be linked to moral and ethical concepts. How-
ever, the principle of cause and effect had been established and
the notion of retributions which span over more than one life-
time had been predicated.

Reincarnation was heavily contemplated as brahmanical ortho-
doxy moved into the period of wpanisadic speculation. The
doctrine of rebirth or reincarnation was extended in two ways.
Cosmologically, it was believed that 'a human being could be
reborn as an animal, as a god, or into some other form of life as
the consequence of his actions. Good actions would result in
favorable rebirths, bad actions in a less desired state. Quality of
one’s actions became the new theodicy explaining various grades
of life. Here, morality and ethics did assume great importance in
connection with karmic retribution. Philosophically, the notion
of karma was abstracted from its specific ritual context and gener-
alized to apply to all actions of the individual. Although the
importance of sacrificial action was not totally eclipsed in this
reformulation, 1t was no longer held to be the only arena in
which consequences of the soteriological or cosmological type
could be affected. Rather, all man’s actions were considered
to have efficacy in determining the quality of one’s future exist-
ence. One effect of this reformulation was that access to the
Summum Bonum of religion was opened up. The priestly
brahmanical class no longer could, in effect, monopolize the
business of immortality. And thus, we find the emergence of
another type of holy man who was not dependent upon knowledge
of sacrificial action for his salvation. This holy man is the wan-

dering bhiksu, one who has renounced the world in search of
eternal salvation.
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We must remember that the idea of microcosm-macrocosm was
still exercising full force in the minds of India’s holy men during
the period of the Upanisads. In fact, it reached the zenith ‘of its
expression while at the same time generated a new theory of how
salvation could be achieved : knowledge of the true nature of
the “self.” The man without this knowledge .*‘is composed of
desire, in proportion to desire is his will, in proportion to his will
he performs acts, and according to his acts does it happen to
him.”! And so a man is reborn according to the nature of his
deeds. But generally, the goal of the aspirant in wupanisadic
sources is not heavenly reward for good deeds. Rather, the goal
is the realization of one’s own self (arman) with the universal
“self” of existence (Brahman). Emancipation from rebirth is
achieved when one attains the knowledge of the unity of the self
with the absolute. He who knows “I am Brahman” in effect
becomes the universe. He who knows the supreme Brahman,
the ontological essence of the universe, becomes Brahman.2 In
this schema, knowledge constitutes deliverance. Man ceases to be
affected by desires of any kind and so his deeds no longer have
any effect upon him.? “Like the reed stalk in the fire, his works
consume themselves away.””4 This knowledge, that one’s own
essential being 1s identical with the essence of the cosmos, is that
which leads to the eternal experience of unity within an existence
that appears to be diverse in form. All apparent multiplicity is
but illusion. And, it is this saving knowledge which redeems the
individual from the constant stream of births. The expression
“Thou are that” enunciates the fundamental belief that all
existence is an indivisible unity.® And it is this very “self”
which particinates in and constitutes this unity.

Several motifs that we have discussed in connection with the
Upanisads also find expression within early Buddhism. For
instance, Buddhism fully accepted the theory of cause and
effect as well as the notion that the quality of one’s actions bear
qualitatively upon one’s future spiritual or cosmological status.

1. A. B. Keith, Religion and Philosophy of the Veda and Upanisads, 2 vols.
(Cambridge : Harvard lfniversity Press, 1925), 2 : §574.
Mundaka Upanisad 111. 2. 9,
Brhadaranyaka Upanisad IV. 4. 22.
Chandogya Upanisad V. 24. 3.
Ibid., VI. 8. 7.

Al ol 0
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We also find in early Buddhism a stress upon the need to transcend
the efficacy of one’s deeds if one is to achieve the final goal. But
as we shall see, the means by which karmic retribution is overcome
within the Buddhist context is quite different. In addition, the
earliest followers of the Buddha were of the bhiksu! type men-
tioned in the Upanisads.

As compelling as some of the comparisons appear to be, we
cannot lose sight of the fact that Buddhism arose as one of several
small sects that challenged the very basis of brahmanical ortho-
doxy. Whereas the Upanisads constitute a brilliant reformation
of brahmanical orthodoxy, Buddhism and other sramana sects
amount to a vigorous rejection of brahmapism.

In the period from the eighth through the fifth centuries B.C.,
the Aryanized brahmanical traditions, which had been firmly
established in northwestern and north India, were gradually
making their way eastward into the Gangetic River Valley, the
areca in which Buddhism was to originate.2

Such brahmanical 1deas as dharma, karma, and arman were
given new evaluations and significance upon their importation.
Types of religious practices including yoga and asceticism were
Incorporated in this new context by semi-bralimanical or non-
brahmanical systems. With regard to types of holy men, groups
of wandering mendicants, mentioned previously in connection
with Upanisadic sources of the vedic-brahmanical tradition, became
ever more numerous and influential.?

These religious developments were accompanied by a rapid
disintegration of traditional tribal patterns and political authority.
The introduction of iron, the emergence of intense agricultural
cultivation, and urban centers serving expanding trade and
commerce, all contributed to a reorganization and re-evaluation
of traditional understandings of religion and society. Charles
Drekmeier has suggested that this breakdown of long established

1. Pali ; bhikkhu.

2. For an excellent scenario of this development, see D. D. K osambi,
An Introduction to the Study of Indian History (Bombay : Popular Book
Depot, 1956).

3. For a still commanding treatment of the ethos of these mendicants,
see Sukumar Dutt, Early Buddhist Monachism (London: Kegan Paul, Trench,
Tribner and Co., 1924).
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patterns represented a “‘tribal trauma.”? Smaller kingdoms were
absorbed into larger political units and witn the establishment of
these greater geographical areas of political hegemony, travel
became more easily facilitated. In short, this period of Indian
history in northeast India was one of great change and instability.
More than one scholar has suggested that a sense of despair must
have accompanied these sweeping changes as the impermanence
of life became heavily contemplated.2 Significantly, it was within
this milieu that the radically new sramanic religious orientations
made their appearance proclaiming new hopes for overcoming
suffering.

Although each sramana sect proclaimed a specific doctrine,
they all shared a common rejection of traditional brahmanical
modes of authority. The vedic sources of inspiration were
rejected. The caste system was disregarded and membership in
Sramana groups was open to anyone regardless of caste position.
Unlike the emphasis placed upon knowledge 1n upanisadic specu-
lations, sramana teachers advised that one must act in prescribed
manners by means of disciplined self-effort in order to gain
salvation. In other words, emphasis was placed upon what a
man must do or not do rather than upon what he must know.

Three of these groups, the Buddhist, the Jainas and the Ajivakas
represent the most successful sramanic challenges to the dominant
brahmanic religious ethos. Both the Ajivakas and the Jainas are
mentioned in the early Buddhist texts. An understanding of
both of these positions will help to clarify the Buddhist argument
within the context of the sramanic challenge.

The theory of Maskariputra Go$ala, founder of the Ajivakas
and a former disciple of Mahavira of the Jainas, is recorded
briefly in the Digha Nikaya in the Samaiifia-phala Suttanta :

When one day I had asked Makkhali of the cow-pen, he said :

“There is, O king, no cause, either ultimate or remote, for the

1. Charles Drekmeier, Kingship and Community in Early India (Stanford,
CA : Stanford University Press, 1962), p. 63.

2. Frank Reynolds, *“The Two Wheels of Dhamma : A Study of Early
Buddhism,” in Bardwell Smith, ed., The Two Wheels of Dhamma : Essays on
the Theravada Tradition in India and Ceylon (Chambersburg, PA : The
American Academy of Religion, 1972; American Academy of Religion
Studies in Religion, Number 3) : 9-10; Thomas Hopkins, The Hindu Religious
Tradition (Belmcnt, CA : Dickenson Publishing Co., Inc., 1970) : 52-3.
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depravity of beings; they become depraved without reason
and without cause. There 1s no cause, either proximate or
remote, for the rectitude of beings; they become pure without
reason and without cause. The attainment of any given
condition, of any character, does not depend either on one’s
acts, or the acts of another, or on human effort. There is no
such thing as power or energy, or human strength or human
vigor. All animals, all creatures (with one, two, or more
sense), all beings (produced from eggs or in a womb), all
souls (in plants) are without force and power and energy of
their own. They are bent this way or that by their fate, by
the necessary conditions of the class to which they belong,
by their individual nature : and it is according to their position
in one or another of the six classes that they experience ease or
pain.l
This theory of “fatalism” or natural determinism was considered
from the Buddhist point of view as constituting one of the worst
forms of sophism. The Buddhists charged that if everything
that occurs in existence is the consequence of fate, species and
natural laws, no room is left for human determination or moral
responsibility for one’s actions. “Fatalism” also dismisses the
theory of karmic retribution. As such, the Ajivaka position,
which advocated extreme forms of asceticism as a means of
“blocking out suffering,” constitutes a theory of external causation
of suffering. Suffering is not the consequence of one’s own
spiritual condition. The Buddhists traditionally regarded the
Ajivaka position as a form of nihilism. This criticism is stated
in the early Buddhist texts in the following way :
One acts, another experiences the result—this, Kassapa,
which to one smitten by feeling occurs as ‘‘suffering caused
by another,” amounts to the Annihilationist [uccheda] theory.?
In this context, uccheda refers to the annihilation of the belief

1. Dialogues of the Buddha (Digha Nikaya), T. W. and C. A. F. Rhys
Davids, trans. and eds., 3 vols. (London : Luzac and Co., 1899-1921; Sacred
Books of the Buddhist, Vols. 2-4) 1:71; for a fine elucidation of this passage,
see Kalupahana, Causality, pp. 32-40.

2. The Book of Kindred Sayings (Samyutta Nikaya), C. A. F. Rhys
Davids and F. L. Woodward, trans. and eds., 5 vols. (London : Oxford
University Press, 1917-30; Pali Text Society Translation Series, Nos. 7, 10, 13,
14 and 16) : 2 : 16.
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that actions have consequences for the actor. Although this
may appear to be a similar doctrine to the one advocated in the
Vinaya, it does not, in fact, take into account the importance of
the individual’s own efforts. It 1s, rather, an argument that
denies the role played by discipline. Everything that is caused is
the consequence of forces that lay outside of the individual. This
position annthilates the importance of disciplined actions. It is
quite a different doctrine from the one posited in the Vinaya
where that which is annihilated are the “manifold evil and wrong-
ful states,”” passion (rdga), hatred (dosa) and ignorance (moha).t

The Buddhists regularly depicted their own position as being a
“middle way.”” Usually, thisis taken to mean the middle position
of moderation between hedonism on the one hand and rigorous
asceticism on the other. But, it may be more accurate to under-
stand the Buddhist argument as the middle position between
eternalism (as advocated in the Upanisads) and annihilationism
(as advocated by the Ajivakas).2 The depiction of existence as
impermanent, conditioned, and generated according to the paticca-
samuppdda tormula prevented the Buddhists from accepting
the metaphysical idea of a permanent, eternal self. The doctrine
of anatta runs contrary to the uwpanisadic belief 1n ultimate
self-realization. On the other hand, the Ajivaka position denies
the efficacy of causal determination, control of which lies at the
heart of Buddhist discipline.

It might be argued that the Jaina theory of action is closest
to the understanding of the Buddhists. Indeed, a passage from
the Vinaya indicates that the Buddhists were more tolerant of
the Jaina and Jatila positions. If a bhikkhu had left the Sangha
to join another sramana group.and returned desiring to be re-
admitted, he wasusually requiredto spend four months of pro-
bation.3 However, if the bhikkhu had defected to the Jainas or
Jatilas, the four months of probation was waved.

And for what reason 2 These, O Bhikkhus, hold that actions

receive their reward, they affirm what ought to be done.*

1. Book of Discipline 1 : 3-5 and 4 : 321.

2. Kalupahana, Causality, p. 142.

3. This probationary status is the mdanatta discipline. See Book of
Discipline 4 : 85-88.

4. Ibid., p. 89.
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If the Buddhist theory of causation can be understood as a middle
way between the two extremes of annihilationism and eternalism,
then the Jaina argument might be seen as an attempt to combine
the notions of self-causation and external causation. It was
Mahavira’s contention that the nature of existence is neither
completely caused by the self, nor is it totally the result of destiny
or fatalism. Rather, he says :

Those who proclaim these views [eternalism and annthilation-

ism] are fools who fancy themselves learned; they have no

knowledge and do not understand that things are partly deter-

mined and partly undetermined.l
By this, the Jainas meant to say that internal causes such as human
exertion as well as external factors such as time, God, nature
and karma may Interact relative to the total context. By karma,
the Jainas were referring to the past efficacy of actions that bear
fruition in the present. And although the Jainas admitted the
factor of indeterminism, they managed to insist that past actions
do result in determinism. This may appear to be contradictory,
but indeterminism was understood as one of those factors that
condition karmic consequences relative to a specific context in
which they gain fruition.

That is to say, one’s past actions may function as a cause for
consequent developments, but these developments are also
tempered by the relativity of the occasion textured by time,
space, etc. Thus both self-causation and external causation
produce the present. Or to put it another way, once a man
commits an action, the determinism resulting from that action
becomes external to him, beyond his control. Thus, he both
causes his future by past actions and then is determined by them.
The Buddhists depicted the Jaina theory thus :

Whatever this individual experiences, whether pleasant or

painful or neither pleasant nor painful, all is due to what was

previously done. Thus by burning up, by making an end of
ancient deeds, by the non-doing of new deeds, there i1s no
overflowing into the future. From there being no overflow-
ing into the future comes the destruction of deeds; from the
destruction of deeds comes the destruction of anguish; from
the destruction of anguish comes the destruction of feeling;

1. Cited in Kalupahana, Causality, p. 46.
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from the destruction of feeling all anguish will become worn

away. Jainas speak thus. ..l
Again, we have encountered a theory that appears to be very
similar to the Buddhist understanding. But there are crucial
differences between the two positions. In the first place, karma
is understood in Buddhist texts not as an external factor of
causation. Rather, it 1s understood as volition.2 Secondly,
the Buddhists did not advocate non-action to eliminate further
accumulation of karma; they advocated detached, disciplined
actions. Thirdly, there is the ‘“devastating’ criticism aimed at
the Jainas in a continuation of the passage cited above in the
Majjhima Nikaya :

If, monks, pleasure and pain which creatures undergo are due

to what was previously done, certainly, monks, the Jainas were

formerly doers of deeds that were badly done in that they now

experience such severe, sharp feelings.3
What follows from this passage is the accusation thatif the Jainas
are so intent upon eradicating evil, they must have committed
manifold evil deeds in the past. The pain that Jainas now ex-
perience in their austerities might be seen as due reward for past
actions. Finally, the Jainas understood karma to be a substance
that adheres to one’s soul, discoloring its natural purity. This
substance is the product or result of actions. In effect, the Jainas
argued that action produces substance. Unlike the Jainas who
sought to eradicate this karmic substance through asceticism
and non-action, the Buddhists understood karma to be a mental
cause that results in outward expressions of behavior. As such,
the Jaina understanding of karma may be taken as a materialistic
perspective as opposed to the processive understanding inherent
in the Buddhist notion of paticcasamuppada.

Our survey of pre-Buddhist religious thought reveals that the
Indian religious mind was continually and creatively engaged in
organizing soteriological aspirations. Buddhism accepted as many
ideas from its predecessors and contemporaries asit rejected.

1. Middle Length Sayings 3 : 3.

2. The Book of Gradual Sayings (Anguttara Nikaya), F. L. Woodward
and E. M. Hare, trans. and eds., 5 vols. (London : Oxford University
Press, 1930-36; Pali Text Society Translation Series Nos. 22, 24-27):

291-295.
3, Middle Length Sayings 3 : 10.
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While rejecting the vedic orthodoxy of brdhmanism, it accepted
the belief emanating out of the ritual sacrifice context that actions
produce consequences, and that man, rather than the divine,
plays the most important role in the forging of personal destinies.
It assumed that actions of all types, and not just actions perform-
ed within the arena of sacrifice, require retribution—a debt owed
to upanisadic speculations. And, in accordance with Yajfiavalkya,
Buddhism agreed that karmic retribution must be transcended
if the ultimate goal is to be achieved. However, as part of
indigenous reactions to brahmanic culture in a period of social
and political instability, Buddhism joined with other Sramana
groups in challenging the authority of the Vedas. Consequently,
it disregarded brahmanical theories of the ‘“‘self”” and society.
Along with other contemporary sramanic orientations, Buddhism
stressed a course of action, or an ethic of discipline rather than
placing ultimate confidence in the attainment of knowledge as
the chief means of achieving the soteriological goal. Unlike the
“‘eternalism’ of self-causation promoted by the Ajivakas, Buddh-
ism assumed a middle course by positing its doctrines of anatta,
anicca, and paticcasamuppada. But instead of attempting to
forge a synthesis of “eternalism’ and ‘“‘annthilationism,” an
endeavor that led to the Jaina path of penitential austerities and
a doctrine of non-action, the Buddhists argued for an ethic of
detachment and discipline in the performance of actions, the
training of the mind and the acquisition of wisdom.

It 1s precisely this ethic of discipline that played such a decisive
role in the early history of the Buddhist community. Thus far,
our discussion has been focused upon a comparative history of
Indian religious ideas germane to the central concepts of import-
ance 1in the early Buddhist texts. But it 1s essential that we now
turn to a discussion of the evolution of the Vinaya source and the
significance accorded to it in the early epochs of Buddhist history.



CHAPTER THREE
THE VINAYAPITAKA : HISTORY AND STRUCTURE

I. B. Horner, who has translated the Vinaya in its entirety so
that 1t 1s now available to us in a six volume critical edition, tells
us that ““the two essential points to grasp in connection with
original Buddhism are that, in the first place, the ‘texts’ do not
date from Gotama’s time, but are about two centuries later;
and that in the second place, they are very largely the fruits of
monkish labor.” Horner and others have marshalled evidence
to suggest that between the time of the Buddha’s death and the
period in which the canon was formed, the teachings of the
Buddha were modified from an ethic aimed at a continual self-
perfection of ‘““becoming” to a syndrome in which “Monastic
Buddhism craved a wholesale making to cease.”? According
to Sukumar Dutt, monastic modifications were not limited to the
understanding of the goal to be achieved, but also involved a
reconsideration of the significance of the master. While trying
to delineate between the ““folk memory” of the historical Gotama
and the later evolving notion of the ‘““Buddha-concept,”” he asserts
that “in the transference of materials from popular tradition to
monkish legends, there was a transmutation as thorough as there
could be. The legends broke with the tradition, not only in
linguistic medium, but also in form and spirit.”’3

It is difficult to share the anxiety expressed by Horner and
Dutt. There is no reason to bemoan the fact that Buddhism
underwent transformations in its early history. Rather, these
changes only represent religious man’s continual effort to re-
shape, remold, or enlarge upon the visions of his predecessors.
It does not necessarily follow that these endeavors must be
considered antithetical to the ethos of earlier tradition or
constitute a “‘counterfeit Buddhism” camouflaging the untainted

1. Horner, Early Buddhist Theory, p. 32.
2. Ibid., p. 283.
3. Dutt, The Buddha and Five-After Centuries (London : Luval and Co.,

1957), p. 10.
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original truth. The fact of the matter 1s that the texts now at
our disposal are inspired by the manner in which the Buddhist
community understood the nature of the Buddha’s message and
its applicability to their own individual and corporate spiritual
quests. Such an understanding was conditioned by space and
time dating to a period when the religious community that
claimed Gotama as its founder was settling down to the business
of becoming an organized community.

The Vinaya is the product of one highly regarded attempt to
define membership in that community, a serious reckoning with
the central concern of ‘““what it means to be Buddhist.” The
reformulation of ideas into a new structure of understanding is
but a natural reaction of emerging communities in a time when
the founder has perished and the generation of his immediate
disciples is no longer present to clarify ambiguities that inevitably
arise. Needs for clarification or systematizing appear whenever
new communities become geographically and socially diffused.
If a community is successfully expanding, the original brotherhood
that formed around the master is soon transcended in time and
space. In this process, Joachim Wach writes that ‘“‘charisma
and seniority [of the founder and his disciples respectively] have
now become insufficient for authority. A reorganization sets in,
discipline is established, and the brotherhood is ended, to be
succeeded by a new type of organization, the ecclesiastical body.”’!
It is at this point of development that we find the significant
role played by the Vinayapitaka in the early history of Buddhism.
The text consists of a systematic endeavor to specify the means
by which nibbana might be won and a definition of the community
that supports such a goal. If we agree that our text reflects
religious aspirations of the soteriological kind, then it should
not be overly difficult for us to consider the expressions of mon-
astic Buddhism as authentic aspirations no more or no less “‘reli-
gious’ than the original message of the Buddha, whatever it may
have been. |

That the earliest Buddhists were a wandering lot is amply testi-
fied to 1n the early Buddhist sources. The emphasis upon wander-

ing surfaces in many passages. In the Dhammapada, for instance,
we read :

1. Joachim Wach, Sociology of Religion (Chicago : The University of
Chicago Press, 1944), p. 141.



The Vinayapitaka : History and Structure 31

Who 1s a Brahmin ? He is a Brahmin

who stays away from the well-housed and the houseless,

who does not live in houses, and has few wants.2
In our own text, the Vinayapitaka, the master exhorts his disciples
to wander individually for the welfare of all beings :

Walk, monks, on tour for the blessing of the manyfolk, for the

happiness of the manyfolk out of compassion for the world,

for the welfare, the blessing, the happiness of devas and men.

Let not two of you go by one way.2
The only apparent break in the bhikkhu life-style came during the
period of vassa, the rainy monsoon season. But, as Charles
Prebish has observed, ‘“‘this custom was certainly not distinct to
the Buddhists, but rather was observed by many sects within the
parivrd@jaka community, two examples being the Jainas and the
Brahmanical Sannyasins.”’® The reasons for the temporary halt
in wandering are well-known. The onslaught of continuously
heavy rain made travel very difficult and “by this time too the
Jaina notion of ahimsa or noninjury compounded the problem,
for many small forms of life would fall prey, even inadvertently,
to man’s crude efforts at rainy season travel.”*

It is highly probably that the practice of suspending wandering
for three months gradually led to the suspension of wandering
in general. Several factors were probably responsible for this
transition from an eremitic to a cenobital life-style. Nomadic
people return each year to known safety and sustenance. And,
it is not difficult to imagine that once a bhikkhu had found a
convenient place to spend the rains, he would return to the same
place year after year. References in the Vinaya indicate that
very early on, monks joined together to build temporary buildings
of a rather crude nature in order to secure shelter during vassa.
Such cooperation marks the beginnings of the monastic ex-
perience. By living together for three months at a time, no doubt
there were many opportunities to share spiritual insights, cultivate
formal relationships with the laity, and establish daily routines
that in time became reified. The building of an avasa, the term

|. The Dhammapada, P. Lal, trans. (New York : Farrar, Strau_ss and

Giroux, 1967), p. 174.
2. Book of Discipline 4 . 28.
3. Prebish, Buddhist Monastic Discipline, p. 4.

4. lbid.
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denoting these crude shelters, 1s specifically outlined in the
Vinaya! indicating that communal regulations soon followed the
establishment of these communities. Another type of monastic
buildings, daramas, seems to have been of a more permanent
nature. These structures were built by the laity -and donated to
bhikkhus for their own uses. Gradually, aramas begin to be
called viharas (connoting a greater sense of permanence) and
other buildings forming campuses of monastic complexes are
also mentioned in Vinaya literature.?

In addition to references to these types of buildings, the
Vinaya also hints at an increasing structure of organization
within the confines of these buildings. Prebish shrewdly notes
that the Vinaya mentions the assignment of beds within these
buildings three times : the first time at the beginning of the mon-
soon season, thesecond time for one month after the rains had
begun, and a third time at the conclusion of the rainy season.

The Cullavagga . . . describes this third assignment as antara-

muttaka or intervening, with reference to ‘“‘the next rainy

season.” Since. assignments for the next rainy season could
easily be accommodated at that time, this third assignment
is superfluous. The third assignment simply exists because
monks did not wander randomly, settling down with their
friends and companions with the onset of the rains, wherever

1. The third chapter of the Mahavagga (Book of Discipline 4 : 183-207)
1s dedicated to “‘its [avasas] construction, maintenance, regulations for living
within it, and also manners and points of etiquette to be observed.” Sukumar
Dutt, Buddhist Monks and Monasteries of India (London : George Allen and
Unwin, Ltd., 1962), pp. 58-59. Emphasis upon the details for constructing
avasas 1S demonstrated in the particular care required for the establishment
of simas (boundaries) so that no two avasas overlap territorially or infringe
upon the private property of householders. S. J. Tambiah has suggested that
the establishment of these boundaries ‘“‘separates out and encloses a sacred
space of ‘limited’ extent vis-a-vis the vast secular space of the village and town.”
Buddhism and the Spirit Cults of North-East Thailand (Cambridge : Cambridge
University Press, 1970), p. 71. Cf. Jacque Maquet, “Expressive Space and
Theravada Values : A Meditation Monastery in Sri Lanka,” Ethos 3 (Spring,

1975) : 1-21.

2. See Book of Discipline 4 : 187-88 and 5§ : 96-140. Dutt has described
in general terms the nature and function of these auxiliary buildings in his

Early Buddhist Monachism, pp. 184-92.
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they might be, but rather returned to the dwelling place of

the previous year(s).!
Reference to permanent communities in the Vinaya indicate that
much time could not have elapsed before the eremitic life-style
had been completely abandoned in favor of established and
settled sanghas which then became the norm. Prebish believes
that this shift in life-style took place within one hundred years
after the death of Gotama.? Sukumar Dutt is of the opinion
that settled communities were established within fifty years of
the founder’s decease.? Thus, it would seem credible that the
disciplinary code embodied within the Vinaya source probably
began to make its appearance in one form or another as settled
communities began to ponder rules for the regulation of life
within. A discussion of the structure of the Vinaya will lead us

closer to assigning an approximate time during which the disci-
plinary code was formulated.

The Vinayapitaka of the Pali school of Buddhism has been
completely preserved. Modern scholarship has recovered frag-
ments or portions of five other Vinayas representing the texts
of the Sarvastivadins, Dharmaguptakas, Mahisasakas, Maha-
samghikas, and Mulasarvastivadins. All Vinayas are somewhat
similar in structure. Typically, these extant versions are divided
into two distinct sections : rendered in the Pali text as the Sutta-
vibhanga (division of suttas) and the Khandhaka (chapters).4

The materials of the Sutravibhanga are organized around each
of the disciplinary precepts that make up the collective disciplin-
ary code. These precepts comprise the monastic regulations
which govern proper social behavior, attire, food, medicine and
etiquette. Before each rule is explicitly stated in the text, a brief
story has been included to provide the context in which the
rule was initially laid down. These stories make up the most

1. Prebish, Buddhist Monastic Discipline, pp. 8-9.
2. Ibid., p. 23.
3. S. Dutt, The Buddha, p. 10.

4. Hirakawa argues that the Sutravibhanga of the Pali Vinaya represents
the oldest version of the first part of Vinayapitaka that has survived. He
bases his assertion on the fact that the Pali recension contains the least amount
of apaddna material when compared to other texts. Hirakawa considers
apadanas to be a genre of literature from a later period. See Hirakawa, A4
Study of the Vinaya (Tokyo : Sankibo-Busshorin, 1960), pp. 12-15.
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entertaining literature in the Suttavibhanga. In everycase, an errant
bhikkhu behaves in some mischievous manner that requires the
establishment of a rule to prohibit such occurrences from taking
place in the future. It 1s within these stories that we shall be
able to gain a clear understanding of the ethos of our source.!
Following the declaration of the rule which comes at the end of
each story, a detailed commentary i1s appended which carefully
defines the exact wording of the rule’s declaration so as to pre-
cisely clarify the intent and applicability of the rule in question.
After the commentary, we usually find a series of stories which
illustrate how the factors of intent, conspiracy, actual completion
of the act, and types of participants (men, women, ghosts, animals,
etc.) all serve to require modification of the rule or strict applica-
tion. These last materials reflect the monastic understanding of
jurisprudence. All of the rules with their “embroidering’ mate-
rials have been organized into seven sections according to the
severity of the penalty for transgressing each of the rules. Thus,
the most heinous offences, together with their stories and commen-
taries, are listed first in the text’s sequence. An eighth section
constitutes a brief account of ways to settle disputes. Since we
shall be referring to these rules frequently in later discussions, it
would be helpful to characterize them in cursory fashion.

The first section of rules presented in the Suttavibhanga
includes the four pardjikas, violation of which involves permanent
expulsion from the monastic community. These are the most
serious offences that a bhikkhu could commit : (1) sexual inter-
course of any kind, (2) “taking what is not given,” (3) taking
of human life or conspiring to do so, and (4) falsely claiming to
have achieved a superior spiritual status. The second section is
- comprised of thirteen sanghddisesa rules that refer to offences that
require the offender to spend a period of penance before he can
be reinstated by a formal act of the bhikkhu order. Five rules
deal with minor sexual offences, two with properly constructing
bhikkhu dwellings, two with bringing false accusations against

1. Rhys Davids and Oldenberg believe that these introductory stories
may have provided later biographers with the materials they needed to
formulate their biographies of the Buddha. Vinaya Texts, T. W. Rhys
Davids and Hermann Oldenberg, trans. and eds., 3 vols. (London : Oxford
University Press, 1881; Sacred Books of the East, Vols. 13, 17 and 20)
1 : xvili-xxi.
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fellow bhikkhus, two with causing dissension within the order,
and two with insubordination. The third section contains two
“undetermined” (aniyata) cases in which an offender might be
charged with the breaking of one or another of the rules in the
disciplinary code, depending on the nature of the offence. Speci-
fically, they refer to types of transgressions that can occur if a
bhikkhu were to sit in a secluded or non-secluded place with a
woman. The thirty nissaggiya pacittiya rules make up the fourth
section and require ‘“‘expiation and forfeiture” if transgressed.
Although bhikkhus were not permitted to have any personal
possessions, four requisites (a set of robes, a bowl, a bed, and
medicine) were considered indispensable. These particular rules
prevent the bhikkhu from obtaining outright possession of these
requisites or any other article and serve as reminders that every-
thing ultimately belongs to the collective order. The ninety-two
pdcittiya rules are included in the fifth section. They represent a
miscellany of concerns intended to promote harmony among
bhikkhus and to help the individual avoid leading a life of luxury
that might distract him from progressing along the path. The
sixth set of rules, the patidesaniyas, are four precepts governing
ctiquette while making almsrounds. If one of them is broken,
the offender need only confess his wrong-doing. And finally,
the seventh section of rules referred to as the sekhiyas are the
most minor in nature; although, as we shall see, they sparked a
grand controversy in early Buddhist history. For the most part,
they deal with the daily routine of the bhikkhu, his behavior
while making almsrounds, his behavior while preaching Dhamma
to the laity, while eating, etc.

This same list of rules with the exclusion of the appended
stories and commentaries, is also contained in the Patimokkhat

I. The Pali term “‘parimokkha’ (Sanskrit ‘‘pratimoksa’’) has caused
considerable confusion in the attempt to render a standard definition. The
Monier-Williams dictionary of Sanskrit gives the meaning of prati--mokgsa
(from moks, the desiderative form of 4/muc) as “‘deliverance, liberation.”
Rhys Davids and Oldenberg agree to render the word to mean *‘to free oneself,
to get rid of,” Vinaya Texts, 1 : xxvii-xxviii. E.J. Thomas also favors a
meaning derived from +/muc but translates it as **that which binds, obligatory,”
The History of Buddhist Thought, 2nd ed. (London : Routledge and Kegan
Paul, Ltd., 1963), p. 15, note 1. Winternitz associates the word with *‘redemp-
tion,” Maurice Winternitz, A History of Indian Literature, 2 vols., (Calcutta :
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Sutta, a liturgical formula recited every two weeks at the Uposatha
ceremony. Hermann Oldenberg was of the opinion that the
Patimokkha ‘is the earliest specimen of Buddhist Vinaya literature
that we possess.”” The very close relationship between the
Patimokkha and the Suttavibhanga becomes apparent when we
notice that all of the rules, word for word, appear in both texts.
This fact led Oldenberg to conclude that the “whole Vibhanga i1s
nothing more than an extended reading of the Patimokkha.”’?
But an important question is then begged : is the Patimokkha an
abstracted summary of the disciplinary code or is the Patimokkha
the more ancient of the two texts having generated the Sutta-
vibhanga as an explanatory excurses ? Oldenberg argues that the
second of the two possibilities 1s the most likely because the
Patimokkha, without an appended commentary and illustrations,
reads as an uninterrupted whole, that the commentary and illus-
trations of the Suttavibhanga point to a later origin because they
represent a further extension in the applicability of the rules, and
that the Mahavagga and Cullavagga portions of the Khandhaka
division presuppose the existence of the Patimokkha and account
for the origins of its recital.® If we agree with Oldenberg, and
we can find no other evidence that would contradict his specu-
lation, then we can assume that the Patimokkha not only 1s the
root of the Suttavibhanga, but it i1s also older than the second
part of the Vinaya, the Khandhaka.

While the Surtavibhanga stands in closest relation to the ancient
Patimokkha, there was a new and wider circle of Vinaya discipline
added to the rules we have just described, the Khandhaka, put
together probably about the same time that the Surtavibhanga
was framed. In that effort, redactors endeavored to go beyond
the scope of the Patimokkha rules in order. to provide the monastic
community with a coherent picture of ideal sangha life. They

University of Calcutta, 1927, 1932), 2 :22, note 2. W. Pachow offers “each,
every”’ for prati and “liberation, deliverance” for moksa, A Comparative
Study of the Pratimoksa, Sino-Indian Studies 1V and V (1951 and 1955) : 20.
Finally Sukumar Dutt offers his unique definition by rendering pratimoksa
as ‘“bond.” He arrives at this meaning by rendering prari as ‘‘against’’ and
moksa as ‘‘scattering’’, Early Buddhist Monachism, pp. 88-90.

1. Hermann Oldenberg, ed. with introduction, The Vinaya Pitakam,
5 vols. (London : Williams and Norgate, 1874), 1 : xv-xvi.

2. Ibid., p. xvi.
3. Ibid,, pp. xvii-xx.
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provided a history of the founding of the order by the Buddha,
a detailed account of the Upasampada ordination procedure,
specified prescriptions for properly conducting the annual
rituals held at the end of the vassa season,! an account of the
origins and procedures for the Patimokkha ritual, and a descrip-
tion of the first two Great Buddhist Councils. The titles given to the
two sections which make up the Khandhaka are Mahavagga and
Cullavagga. As 1n the Suttavibhanga literature, the structure of the
text s arranged so that every declaratory statement is enshrinedin
a brief story. Oldenberg regarded these stories as ‘‘pure inven-
tion.””2 According to Oldenberg, both portions of the Vinaya,
the Suttavibhanga and the Khandhaka, were likely composed at
roughly the same time and the only significant difference between
each part of the text is that the Sutravibharnga elaborations were
added to a pre-existent disciplinary code (the Patimokkha), while
the Khandhaka was composed completely at one time.3
It is not necessary that we completely agree with Oldenberg’s
assessments, especially with regard to his suggestion that the
Khandhaka was transcribed in one setting. But it is 1mportant
that we address ourselves to the origins of the disciplinary rules
as they appear in the Patimokkha Sutta before we make any
assessment about when the Vinaya reached its own root form.
Although it is impossible to determine an exact date for the
origins of the Patimokkha Sutta and thus the first existence of
a fully codified disciplinary code, we can point to some develop-
ments noted by other scholars that suggest an approximate
period when this process was taking place.
In Sukumar Dutt’s seminal study of Early Buddhist Monachism,
the then young Indian scholar proposed that
The Buddhist Sangha existed originally as a sect of the Pari-
vrajaka community of the sixth century B.C. and it rested on
the basis of a common Dhamma and had at first no special
Vinaya of its own. It is impossible to say at what point in
time, but certainly very early in its history, the sect of the
Buddha. . .devised an external bond of union: it was called
Patimokkha.?

1. The Pavarana and Kathina rituals.

2. Oldenberg, The Vinaya Pitakam, p. xxiil.
3. 1bid., pp. xxii-xxiii.

4, Dutt, Early Buddhist Monachism, pp. 86-87.
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Dutt contends that Patimokkha originally did not refer to a disci-
plinary code per se, but rather to a syndrome referred to in
other early Buddhist texts, specifically the Dhammapada (verses
184-186) and the Mahapadana Sutta-(3, 28) of the Digha Nikaya.
His translation of the passage is presented here :

The Buddhas call patience the highest penance,

Long-suffering the highest Nirvana;

For he is not a mendicant who strikes others,

He 1s not a Samana who insults others.

This 1s the rule of the Buddhas :

Abstinence from all sins, the institution of virtue, the induce-

ment of a good heart.?

As Dutt has noted, this passage suggests that the Parimokkha,
as 1t was understood by the mythical Buddha Vipassi in the
Mahapadana Sutta, was regarded as a confession of faith.® The
Mahavagga also seems to understand the Patimokkha in the
same light. In Mahavagga 11, 1-5 (Book of Discipline 4:130-
137), we find that King Bimbisara would like to see the Buddha
and his bhikkhus preach their dhamma on the day of Uposatha
like the rest of the paribbajjakas. The Buddha obliged, preached
a discourse and declared that his bhikkhus should meet fort-
nightly on the Uposatha occasion. But when the bhikkhus gather-
ed again, they only sat in stlence while other groups promulgated
their teachings. The Buddha’s bhikkhus were chastised by the
laity for being “like the dumb, or like hogs.”” Thereupon Gotama
decreed that on every Uposatha occasion henceforth, his bhikkhus
would recite the Patimokkha. Though the text regards the
Patimokkha as a liturgical formula to be recited, 1t also retlects
what might have been the earlier equation of Patimokkha with
Dhamma as Dutt has suggested. In short, the history of the
Patimokkha begins with a confession of faith and then proceeds
to become an elaboration of what constitutes the practical
application of that faith in terms of discipline. Only when
discipline became reified did it begin to be cultically celebrated as
liturgy.

Dutt seems to think that the Patimokkha, functioning as a
bond or confession of faith 1n a particular dhamma, was trans-
formed into a disciplinary code shortly following the Buddha's

1. Ibid., p. 87.
2. lbid., pp. 87-88.
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death. He bases his contention upon his interpretation of what

transpired at the alleged First Council at Rajagaha according to

the Cullavagga : ‘
The canonical account of this ‘“‘council,” as I have already
suggested, cannot be relied upon. It i1s based on a vague
tradition of what happened in the long, long past. But we
may read it between the lines. In the reported proceedings,
the term, Patimokkha, is nowhere mentioned, but all the heads
of misdemeanour on the part of a bhikkhu are listed except
the Sekhiyas and the procedural rules of Adhikarana-samatha.
The reason for the studied omission of the word Patimokkha is
not far to seek if we assume that at the time when-the proceed-
ings were put into shape, the Bhikkhus understood by Pati-
mokkha something quite different from a code of Vinaya
rules. .. The code, whatever its original contents, became after
the First Council the bond of association of the Buddhist
bhikkhus, and was called Patimokkha (Bond). Thus the old
name for a confession of faith came to be foisted on something

new, a code of Prohibitions for a Bhikkhu.!
But some scholars hold that this code of prohibitions was not
necessarily the invention of the early Buddhists. Pachow has
noted the similar nature of the fundamental moral laws of the
early Jaina community as compared with the four parajikas
(which form the first section of both the Patimokkha and Sutra-
vibhanga).? On this point, Pachow notes that

Gautama Buddha, of course, was a reformer in some respects

“but as the conventional conception of morality had been so

well-established before his time, he simply had to accept their

principles and cast niew rules in order to suit the requirements

of his disciples. . .3

1. Cited in Prebish, ‘‘The Pratimoksa Puzzle : Fact versus Fantasy,”
Journal of the American Oriental Society 94 (1974) : 170.

2. Hermann Jacobi and Hermann Oldenberg are probably responsible
for Pachow bringing this point to light. See Jacobt, ed. and tr., Jaina Sutras
(Sacred Books of the East, Vol. 25) (reprinted, Delhi : Motilal Banarsidass,
1968), pp. xii-xiv and Oldenberg, Buddha : His Life, His Doctrine, His Order,
trans. by William Hoey (London : Williams and Norgate, 1882), p. 332.

3. Pachow, A Comparative Study of the Pratimoksa (Santiniketan :
Sino-Indian Cultural Society, 1955), p. 81.
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Having read these accounts, Prebish asserts that after the
Buddha’s death and probably during any kind of “first council,”
the bhikkhus gathered together to make these precepts into a
code. Prebish refers to other early texts including the Majjhima
Nikaya which contain the phrase “‘constrained by the restraints
of the Patimokkha.” These references reflect the existence of
a very early code known as Patimokkha.! Finally, when we com-
pare the number and content of the disciplinary rules as they
have survived in various recensions of the Patimokkha Sutta, we
notice a striking absence of dissimilarity. Table 1 below 1llus-
trates how very few alterations in the disciplinary code were
allowed by various schools of Buddhism despite the fact that
schism came early in the history of the tradition.

Table 1

THE DISCIPLINARY CODE ACCORDING TO EXTANT VERSIONS
OF THE PATIMOKKHA SUTTA

Rules Classified by the 8 Categories of

Offences

School

I II III IV V VI VII VII Total
Sarvastivada 4 13 2 30 9 4 113 7 263
Milasarvastivada 4 13 2 30 9 4 o8 7 248
Dharmaguptaka 4 13 2 30 9% 4 100 7 250
Mahisasaka 4 13 2 30 91 4 100 7 251
Pali 4 13 2 30 92 4 75 7 227
Mahasamghika 4 13 2 30 92 4 66 7 218

Our table reflects a remarkable similarity in terms of the structure
and content of these various versions of the Patimokkha, and as
such, allows us to make the observation that almost all of the
disciplinary code had been universally accepted in Buddhism
before the beginnings of Buddhist sectarianism.

The extreme importance of the disciplinary code in the early
epochs of Indian Buddhism is evident not only when we determine
the apparent unwillingness to alter the content and number of
rules, but also when we consider the fact that the first schism in

1. Prebish, “The Pratimoksa Puzzle,” p. 170.
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Buddhism 1s reported to have been the result of a disagreement
over specific disciplinary rules. A glance at Table 1 reveals
that the greatest discrepancy between extant recensions of the
Patimokkha lies in the number of sekhiya (Sanskrit : Saiksa)
rules constitutive of the seventh category of rules of training.
Prebish and Nattier have convincingly argued that this discrepancy
In sekhiya rules lies at the heart of reasons for schism between
the Sthavira faction of monks and the Mahasamghikas at the
Second Great Buddhist Council held around one hundred years
after the decease of the Buddha.l
Another study by Erich Frauwallner which seeks to establish
the nature of the earliest Vinaya literature places the framing
in the first Vinaya source around the time of the Second Great
Buddhist Council. By means of an exhaustive comparison of
surviving fragments of Vinaya literature, Frauwallner made an
extended effort to reconstruct the original content of a root
Vinaya source. He finds three constants within the various
texts : disciplinary rules accompanied by explanations and
definitions (the Suttavibhanga materials), biographical materials
referring to the birth and career of Gotama, and accounts of the
first two Buddhist councils. After a series of comparative com-
ments with regard to these materials found in the various recen-
sions, he offers this lengthy conclusion about the framing of the
Khandhaka and hence the original Vinayapitaka :
At the time of the compilation of the old Skandhaka work about
100 years after the Buddha’s Nirvana the Buddhist tradition had
- already reached anadvanced stage of development. A collection
of sacred scriptures, includingthe Dharma and the Vinaya, was
already in existence. The Vinaya included the Pratimoksa,
narratives of the type of the Vibhanga and much material on
the monastic rules, which the Buddha was said to have com-
municated to his disciples. The collection of the Suitras, which
existed on its side, was handed down by a regular machinery of

1. See Prebish and Janice J. Nattier, ‘‘Mahasamghika Origins : The
Beginnings of Buddhist Sectarianism,” History of Religions 16 (February,
1977) : 237-272. Essentially, these two scholars believe that the schism at the
second council resulted from unwarranted expansion of the disciplinary code
on the part of the Sthaviras. This is a novel reconceptualization of what
happened at this council as Theravada tradition has it that the Mahasamghikas

were at fault for being lax in discipline.
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transmission, and we can ascertain a number of texts which

belonged to it already in that period.

On this basis the author of the Skandhaka created his work.

In doing so hewas inspired by the model of the Vedic collections,
which he wished to confront withsomething of equal standing.
He gathered the whole material on the Buddhist monastic rules
Into a great well-planned unity. Above all, he gave it a solid
cohesion, by fitting it into the frame of a biography of the Bud-
dha. He began with the life of the Buddha till his illumination
and the gaining of the first disciples. Then he told step by step
how the Buddha was induced to give to the monks the precepts
which form the monastic rules. The bulkiness of the material
limited him in many long passages to dry enumerations. In the
intervals he tried again and again to subdivide and to enliven the
whole through lengthy tales and inserted legends. At the end
he narrated the death of the Buddha and the compilation of the
sacred texts on a first council. A list of teachers was intended
to witness the validity of the tradition and credibility of the text.
In his work he utilized everything out of the ancient tradition
that appeared to him serviceable. He employed stories from
the commentaries to the Pratimoksa and included some Sutra
texts, which he modified according to his needs. Above every-
thing there stands his own accomplishment and his great, almost
artistic power of formation. And thus he created a work
which looks imposing, if we imagine it in its original shape,
and which hardly found a match in his times : the first great
literary work of Buddhism.!

Scholarly reaction to Frauwallner’s hypothesis has been
mixed. The proposal that the redactor of the original Vinaya
Khandhaka actually framed the text within a biography of the
Buddha had been based upon the fact that extensive biographical
material (including material from the Malaparinibbana Sutta) 1s
strategically positioned in all but one of the preserved recensions.
Etienne Lamotte has argued that although all but one of the
recensions contains extensive biographical materials, the antiquity
of those materials cannot be firmly established, especially in the

1. Erich Frauwallner, The Earliest Vinaya and the Beginnings of Buddhist
Literature (Rome : Institute Italiano per il Medio ed Estremo Oriente, 1956,

Serie Orientale No. 8), pp. 153-54.
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case of the Vinaya of Milasarvastivadins.l A number of Indian
scholars, particularly G. De, reacted adversely to Frauwallner’s
contention that the traditions of the First Great Buddhist Council
were ‘“‘invented.”2 However, Frauwallner’s proposition that the

1. Etienne Lamotte, Histoire du bouddhisme indien (Louvain : Publica-
tions Universitaires, 1958), pp. 195-197.

2. For Frauwallner’s explicit statement with regard to the First Great
Buddhist Counclil, see Frauwallner, Earliest Vinaya, p. 65. De’s acceptance
of the historicity of the First Council is found in his Democracy in the Early
Buddhist Samgha (Calcutta: University of Calcutta, 1955), p. 4. But André
Bareau seems to agree with Frauwallner when he says that ‘“‘sometimes one
even has the impression that the recitation of the council at Rajagaha has
been inspired by the history of the second council and that its author wished to
justify the authenticity of the canon...in order to support the condemnation
of the monks of Vaisali, sanction of which was founded precisely on the
canonical texts...in order to prevent all future dissidence in giving the
community a body of scriptures which held authority.” André Bareau,
Les premiers conciles bouddhiques (Paris : Presses Universitaires, 1955), p. 28.
The translation of Bareau’s passage belongs to Prebish who also provides a
very handy summary of scholarly comments on the Buddhist councils in his
“A Review of Scholarship on the Buddhist Councils,” Journal of Asian
Studies 33 (February, 1974): 239-254. Other scholars have approached the
problem of the First Great Buddhist Council by examining the content of its
account in the Pali Vinaya. As far back as 1908, R. O. Franke was following
the 30 year old lead of Oldenberg that the account of the First Great Buddhist
Council could not be taken seriously as historical. He claimed that it was
“irrational” to believe that the accounts of both the 1st and 2nd councils
could have been written with any degree of accuracy in such a brief time
(immediately after the convening of each council). See his “The Buddhist
Councils at Rajagaha and Vesali as Alleged in Cullavagga XI, X11,” Journal
of the Pali Text Society 8 (1908) : 68. In the same year, Louis de la Vallée
Poussin suggested that the account of the First council could not be really
considered “‘historical,”” but that the episodes within the account pertaining
to Ananda, Purana, and Channa seem to be of high antiquity. He conceded
that it was entirely possible that some type of council or meeting was convened
to settle matters left unattended by the Buddha. See his ‘“The Buddhist
Councils,” Indian Antiguary 37 (1908) : 17-18. Finally, thirty years later,
Jean Przyluski offered a unique and new interpretation of the First council
in his Le concile de Rajagrha (Paris : Paul Geunther, 1926-28). He proposed
that the real meaning of the councii did not rest upon the question of its
historicity, but instead in its cultic symbolism. By that, Przyluski was refer-
ring to the estatlishment of two very important rituals designed to maintain
the social and cosmic order of the universe. The story of Ananda’s dismissal
is connected with the first of these rituals which takes place at the end of the
rainy season. By forgiving Ananda his faults at the end of convocation
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redactor of the Vinaya had used the device of tracing back precepts
through the authority of eminent disciples of the Buddha (so as
to confirm authority to the text) seems to be well-founded. As
far back as 1915, Sylvain Levi collected materials from the various
Vinaya texts in an attempt to show the vedic influence upon early
Buddhist texts. Levi demonstrated the nature of that influence
by comparing the structure of the early Buddhist texts to the
Upanisads. In the case of both Buddhist and upanisadic texts,
Levi discovered that each type always provided “contextual
occasions’’ for each specific precept and that by placingthe precept
into the mouth of a venerated figure, great authority could be
confirmed.! Finally, with reference to Frauwallner’s assertion
that the Skandhaka, and thusthe completed version of the original
Vinaya, was composed around 100 years after the Buddha’s death,
we again become embroiled in a rather complex discussion.
Frauwallner believes that the second Great Buddhist Council,
unlike the First Great Buddhist Council, was indeed a bona fide
historical event that resulted in a schism between the Sthaviras
and the Mahasamghikas because of a dfspute over the disciplinary
code. Thus, he finds in this historical event a perfect occasion
for the framing of an authoritative text to settle future disagree-
ments. He is therefore led to conclude that :
This enables us to reach an even closer approximation in the
datation of the old Skandhaka text. It must have been com-
posed shortly before or after the second council. And since
the tradition places this event in the year 100 or 110 after
the Nirvana, the composition must go back to about 100 years |

after the Nirvana, that is in the first half of the 4th century
B.C.2

and by celebrating the community’s purity at the same time, the community is
cleansed (for Przyluski, the rainy season represents a ‘‘purifying process™).
The second story which relates the death of Gavampati signifies the death of
the God of aridity and the beginning of the fertile season when the Dhamma .
can be effectively preached. Thus, Przyluski’s understanding of the first
council is based upon his speculation that the stories of Ananda and Gavampati
represent mythological explanations of the two important Buddhist rites
which take place at the end of the rainy season (signifying communal purity)
and the beginning of the rainy season (signifying fertility).

1. Sylvain Levi, “Sur la recitation des primitive textes bouddhiques,”
Journal Asiatique (1915) : pp. 401-447.

2. Frauwallner, Earliest Vinaya, p. 67.
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One can agree with Frauwallner that the framing of the Vinaya-
pitaka took place during this approximate period. That part
of Frauwallner’s conclusion has not been seriously disputed by
reputable scholars. However, the manner in which he arrives at
his conclusion can now be considered a rather gross simplification.
The date of the Second Great Buddhist Council is, in fact, a
matter of serious dispute. Moreover, as we shall soon see, we
cannot simply refer to the Second Great Buddhist Council as a
singular event; but rather, there is evidence to suggest that more
than one important inter-bhikkhu dispute occurred during this
period. As early as the late 19th century, H. Kern suspected
that the origins of the Mahasamghika community were not
necessarily connected to that event in total.! As it has turned
out, several other scholars have noted that Mahayana sources
contain references to ‘““Mahadeva’s five theses’” (which represents
a doctrinal dispute over the spiritual status of an arhat or per-
fected being) in connection with the schism that allegedly occurred
at the Second Great Buddhist Council. Theravada accounts of
the council mention only a dispute over ““10 points of controversy’’
resulting from laxity in discipline. In that Theravada account,
those monks accused of being lax in discipline are labelled as the
predecessors of the Mahasamghikas. It is here that Prebish and
Nattier clarify matters by a detailed examination of the sources
at hand. Their conclusion confirms the fact that schism in the
early history of Buddhism first resulted from disagreements over
what rules should be included in the Patimokkha code and
Vinaya rules.?

The role of discipline in the early history of Buddhism is
therefore of the most extreme importance. Buddhist discipline
accompanied the rise of settled monastic communities in a period
of time no more than one hundred years following the death of
Gotama. So highly regarded was this newly evolved system of
discipline that few alterations were tolerated, and those few
minor rules under discussion sparked such a heated exchange
that an irreversible schism resulted. These two observations
point to the elevated position of discipline in early Buddhist

1. H. Kern, Manual of Indian Buddhism (Varanasi : Indological Book

House, 1968), pp. 103-109.
2. Prebish and Nattier, ‘‘Mahasamghika Origins,” pp. 238-239,
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monasticism. In short, 1t was this ethic of discipline that repre-
sented the transformation of the original message of the Buddha.

With these historical considerations in mind, we can proceed
to a study of the content of this ethic as it has been preserved
in the most complete recension of the Vinaya available to us :
the Pali Vinayapitaka. Our first task i1s to examine the content
of the Suttavibhanga in detail in order that we can reconstruct
the soteriological hope that it implicitly expresses. We can then
begin a study of principal rituals outlined in the Khandhaka
that express the cultic dimension of salvation by discipline. In
so doing, we can understand the religious impulses at work In

this material produced so painstakingly as “‘the fruits of monkish
labor.”



CHAPTER FOUR

MORALITY AND LEGALITY IN THE
SUTTAVIBHANGA

With the major issues of our study now introduced and his-
torical contexts provided in which to view the early Buddhist
monastic movement in general and Vinaya literature specifically,
we can now proceed to a more thorough-going analysis of our
text. In the next two chapters, we shall attempt to discern the
conceptual basis of discipline and determine the manner in which
1t relates to the soteriological path of early monastic Buddhism.

As we took stock of the types of rules encountered in the
Suttavibhanga, we noted how these rules vary greatly in content
and scope. The Suttavibhanga and its companion, the Patimok-
kha Sutta, contain rules ranging from the highly ethical concerns
of the parajikas to the seemingly minor rules of comportment and
etiquette found in the sekhiyas. With such a vast scope, there
can be no easy solution to the problem of what holds the dis-
ciplinary code together. As a matter of fact, one of the brightest
and most creative scholars in Buddhist studies has recently
remarked that “Buddhist law 1s casuistic : it enunciates no broad
principles from which individual rules are derived, but rather
seeks to make an exhaustive listing of individual cases, each
traditionally decided by the Buddha himself, to cover every
single contingency of conduct.”® The author of this statement
is wise encugh to know that any attempt to discern the funda-
mental basis of Buddhist discipline may lead to negative results.
And indeed, this very chapter ends on a negative note. Before
we present our own attempt to locate the importance of discipline
for Buddhist soteriology and the collective image of the bhikkhu-
samgha, two alternative ways of viewing the basis of discipline
will be examined. In the first instance, we shall examine the
hypothesis that Buddhist law can be understood correctly as a
type of positive law : laws commanded by an unimpeachable
source that are valid precisely because their source cannot be

1. Stephen Beyer, The Buddhist Experience : Sources and Interpretations
imont, CA : Dickenson Publishing Co., 1974), p. 69.
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called into question. In the second instance, we shall review the
adequacy of considering the disciplinary rules as being rooted
in moral concerns; or to put it another way, of viewing the disci-
plinary rules as being elaborations of sila. There is considerable
merit in both of these approaches. However, both approaches
fail to seriously reckon with the understanding of discipline
intrinsic to the Vinaya source. In looking ahead to the next
chapter, we shall see that it is necessary to understand the nature
of action as it i1s depicted within the Sutrravibhanga before any
claims as to the centrality of Buddhist discipline can be made,
The significance of legality for our study lies in our answer
to the basic questions : If Buddhist law is traditionally under-
stood to be the result of the Buddha’s casuistry, on what basis
did he render judgments as to rights and wrongs of bhikkhu
behavior ? And, on what basis did the bhikkhu community
accept these judgments ? |
Taking up the latter question first, there can be no discounting
the fact that Buddhist adherents throughout the history of the
tradition have venerated the Vinaya because most of it is consi-
dered to be Buddhavacana (sayings of the Buddha). Yet, anyone
familiar with Buddhist literature knows that the same claim is
made for almost every other piece of Buddhist canonicalliterature.
The principle operating with regard to Buddhavdcana is this :
if a teaching can be ascribed to the Buddha, it 1s therefore auth-
oritative. This particular concern for legitimacy surfaces through-
out the histories of both Hinayana and Mahayana traditions.
We have already mentioned Sylvain Levi’s assessment 1n this
regard. To this day, Theravadins hold that their canon, of which
our text is a significant part, constitutes the “way of the ancients™
—an unaltered preservation of the original teachings of the his-
torical Gotama. As we remember, their claim iIn connection
with the Second Great Buddhist Council was that the Maha-
samghikas had deviated from the accepted norm of discipline
previously established by the Buddha. In Mahayana tradition,
concern for an authentic basis of the teachings contained in their
siitras resulted in the introduction of the idea of upaya (the
“skilful means” employed by the Buddha to preach levels of
truth corresponding to the abilities of his listeners to understand;
thus, the dharma made known to Hinayanists was a lower truth
in comparison to the truths revealed in later Mahayana sources).
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The Mahayanists also divided the teaching career of the Buddha
into stages that reflect the various degrees of insight expressed 1n
the variety of texts that have been preserved.

Legitimating a teaching by appealing to supreme authority 1s
by no means a facet of religion limited to Buddhist tradition. In
the Christian and Islamic traditions, the legitimacy of the Bible
and the Koran is reinforced by belief that these texts are the
veritable “word of God.” Yet, the Buddhist scriptures are not
considered to be revelations from on high. If we seek more
precise parallels in Christianity and Islam, we are better off to
mention the tradition of hadith in orthodox Islam whereby auth-
oritative teachings are traced back through a line of eminent
teachers to the Prophet Muhammad or to one of his immediate
disciples. In Roman Christianity, the 1dea of teachings passed
down through apostolic succession represents a similar kind of
appeal to accepted authority. No doubt, the motivation for
generations of bhikkhu Vinayadharas and bhanakas, whose charge
it was to orally recite and transmit the teachings of the Vinaya,
1s to be found in their belief that their text was considered
Buddhavacana and therefore authoritative beyond question.l
From this perspective, Buddhist law is legitimate because of the
status accorded to its source.

To students of Western law, the idea that a law is legitimate
because it is derived from an unquestioned authority sounds a
familiar note. The intellectual grandfathers of legal positivism
argued from this very position. In 1832, John Austin published
his The Province of Jurisprudence Determined, a classic work that
has been considered as providing leading opposition to propo-
nents of natural law. As opposed to natural law, Austin argued
that positive law 1s composed of commands requiring specified
conduct that are issued from a sovereign to members of an
“independent political society’ over which the sovereign governs.
Commands issued by the sovereign are obeyed and legitimate
precisely because their source cannot be called into question.2

Historically, we must remember that Austin’s arguments are’

1. E. W. Adhikaram, Early History of Buddhism in Ceylon (Colombo :
D. S. Puswella, 1946), pp. 24-32.

2. See John Austin, **A Positivist Conception of Law,” In Joel Feinberg
and Hyman Gross, eds., Philosophy of Law (Belmont, CA : Dickenson
Publishing Company, 1975), pp. 16-28.
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concerned with reinforcing the rule of monarchy. And, ration-
alizations of this sort really do not begin with John Austin, but
can be found historically wherever imperial power employed a
network of bureaucrats and scribes to administer and reinforce
their rule. Indeed, a good deal of mythology hasbeen generated
so as to reinforce the unquestioned authority of imperial offices, or
to provide what Max Weber has called ““charisma of the office.”?

We have raised this issue of authority because it provides
us with one possible answer to our queries about the basis of
Buddhist law and the disciplinary code. If the Vinaya rules of
discipline are considered valid because they have been issued
from an unquestioned authority (i.e., the Buddha), then a case
can be made that Buddhist law 1s positive law. If this 1s true,
then the Buddha’s rules of discipline can be understood in the
same vein as laws declared by a ruling sovereign : valid because
they have been commanded.

To test the viability of this perspective, we need to consider
the issue of kingship and authority as it is depicted in early
Buddhist literature. Our findings will be compelling, but some-
what problematic.

In the Mahavagga portion of the Vinaya, there is a story
recounted in which King Bimbisara requests that the Buddha’s
bhikkhus postpone their observance of the vassa rain retreat for
one month. The Buddha then addresses his followers with the
prescription : “I prescribe, O bhikkhus, that you obey Kings.”’2
Now, this prescription can be easily misinterpreted. As a matter
of fact, kings did not exercise absolute authority over communities
like the Buddhist Sarngha. Rather, as Sukumar Dutt has pointed
out,

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 corpora-

tions, etc. Each was regarded as subject to its own conven-
tional 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

1. Max Weber, Sociology of Religion, ed. Talcott Parsons, trans. Ephraim

Fischoff (Boston ; Beacon Press, 1963), pp. 2-3, passim.
2. Book of Discipline 4 . 184-18S.
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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.l!
Thus, the king’s role is understood to be that of an enforcer who
intervenes only for the purpose of preserving order. In the
Agganrna Suttanta of the Digha Nikaya, a text that we will return
to in our discussion of morality, we find that the first king,
Maha Sammata, was elected to enforce Dhamma among the
various levels of society.? But law as such does not derive from
him; the king’s role is only to uphold the law. Thus, groups
like the Buddhist Sangha governing themselves as “‘independent
polities’ were free from intervention unless they caused a dis-
ruption of order in society-at-large by failing to keep their own
houses in order. For the Buddhist Sangha, Vinaya discipline
provided a means by which the community could be self-regulated.
As the king was charged with maintaining righteousness and
justice in the secular world, so did the authoritative prescriptions
of the Buddha regulate the sacred world of Buddhist monasticism.
The parallelism between king and Buddha is evident in a wide
variety of early Buddhist texts where the authority of the Buddha
1s expressed through the medium of royal images. Keeping In
mind the issue of sovereign law in relation to the Sangha as an
“independent polity,” we need to briefly address this connection
between royalty and the Buddha.

In the Mahapadana Suttanta of the Digha Nikaya,® the career
of Vipassi, the first of all the Buddhas, is represented as arche-
typal for all Buddhas who are to follow, including Gotama. The
description relates how a Buddha descends from Tusita heaven
to be born in miraculous fashion. Each Buddha is endowed
with thirty-two distinctive bodily markings characteristic of
a Mahapurisa, a “‘great man’ who is destined to become either
a Buddha or a universal king (cakkavatti). The account then
narrates the events of the Buddha’s enlightenment and the
preaching of his first sermon. In preaching the first sermon,

1. Dutt, Buddhist Monks and Monasteries, pp. 80-82.
2. Dialogues of the Buddha 3 : 88-89.
3. 1bid.,»2 : 4-41.
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the Buddha sets into motion the Wheel of Dhamma, an act
which is the “prerogative par excellence of a universal monarch.”’?
We also find material in the Mahaparinibbana Suttanta of the
Digha Nikaya where the Buddha is explicitly related to royal
imagery. When Ananda inquires of the Buddha as to how the
Buddha will be buried, the Buddha replies by telling Ananda
that bhikkhus ought not to be concerned with this question since
the Buddha will leave his Dhamma and Vinaya as a memoriam;
but also, that the laity will provide funeral rites for him in the
style of those accorded to a universal monarch.?

Clearly there i1s some justification for viewing the Buddha’s.
authority in terms of royal sovereignty. The Buddha rules over
the religious life according to the norms of his Dhamma and
Vinaya.®? And, the role of a sovereign seems aptly illustrated
in Suttavibhanga literature. In case history after case history,
we are presented with stories which illustrate how some wayward
bhikkhu commits an action that does not conform to the norm.
“The matter is brought before the Buddha who chastises the
bhikkhu in question and establishes ‘a precept consistent with
furthering the religious life. We may understand the Buddha’s.
judgments as intervening actions designed to correct the situ-
ation at hand : to maintain order within the Sarngha while at the
same time promoting the private religious quests of individuals.
Yet, if we are to understand the Buddha’s authoritative judg-
ments in this manner, we must also realize that the Buddha per
se is not the source of law, but rathe only a figure who makes
judgments and thereby maintains order according to an appeal
to the norm he has recognized as valid. We must understand
that the real protagonist of Virnaya literature is not the Buddha,
but the disciplined life he advocates. The Buddha’s judgments
represent interpretative applications of this norm upon which disci-
pline is built. Therefore, the Vinaya rules are legitimate not

1. Reynolds, ‘“The Two Wheels of Dhamma,” p. 14.

2. Dialogues of the Buddha 2 : 78-191.
3. The best extensive explications of the relationship of royal sovereignty

and Buddhahood are Frank Reynolds’ 1970 Ph.D. dissertation for the Uni-
versity of Chicago, Buddhism and Sacral Kingship; S.J. Tambiah, World
Conqueror, World Renouncer (Cambridge : Cambridge University Press,
1976); E. Sarkisyanz, Buddhist Backgrounds of the Burmese Revolution
(The Hague : Martinus Nijhoff, 1965); and B. G. Gokhale, “Early Buddhist
Kingship,” Journal of Asian Studies 26 (November, 1966): 15-22,
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because the Buddha sits on the seat of judgment, but because
they are applicable to realizing the Summum Bonum of the religion.

Now, if we turn to the literature of the Suttavibhanga with an
eye towards determining a pattern in which these judgments are
made, we can begin to catch a glimpse of the principles at work
in applying discipline. We will see that these judgments were
made on the basis of determining whether or not a bhikkhu’s
actions were properly or improperly motivated. Or In other
words, judgments were based upon a consideration of a bhikkhu’s
inward disposition in relation to the “spirit” of the norm. We
can see this pre-eminent concern at work in the following rep-
resentative case history drawn from the Sanghadisesa section of

the Suttavibhanga.

At one time the enlightened one, the lord, was staying at
Savatthi in the Jeta Grove in Anathapindika’s park. Now at
that time the venerable Seyyasaka led the Brahma-life, dis-
satisfied. Because of this he was thin, wretched, his color
bad, yellowish, the veins showing all over his body. The
venerable Udayin saw the venerable Seyyasaka thin, wretched,
his color bad, yellowish, his veins showing all over his body.
Seeing him thus, he said to the venerable Seyyasaka : “Reverend
Seyyasaka, why are you thin, wretched. .. the veins showing
all over your body ? Perhaps it is that you, reverend Seyya-
saka, lead the Brahma-life, dissatisfied ?”’

“It 1s so, your reverence,”’ he said.

‘“Now then, you reverend Seyyasaka, eat as much as you like,

" sleep as much as you like, bathe as much as you like : eating
as much as you like, sleeping as much as you like, bathing as
much as you like, if dissatisfaction arises in you and passion
assails your heart, then emit semen using your hand.”

“But, your reverence, are you sure thatit is suitable to act
like this 77

“Yes, your reverence, I do this.”

Then the venerable Seyyasaka ate as much as he liked, slept
as much as he liked, bathed as much as he liked; but having
eaten as much as he liked, slept as much as he liked, bathed
as much as he liked, dissatisfaction arose, and passion assailed
his heart, so he emitted semen using his hand. Then in a
short time the venerable Seyyasaka was nice looking with
rounded features, of a bright complexion and a clear skin.
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So the monks who were the friends of the venerable Seyyasaka
spoke thus to the venerable Seyyasaka :

“Formerly, reverend Seyyasaka, you were thin, wretched, of a
bad color, yellowish, with the veins showing all over your
body. But now, at present, you are nice looking with rounded
features, of a bright complexion and a clear skin. Why now,
do you take medicine, reverend Seyyasaka 7’

“I do not take medicine, your reverences, but I am eating as
much as I like, I am sleeping as much as I like, I am bathing
as much as I like; then eating as much as I like, sleeping as
much as I lhke, bathing as much as I like, if dissatisfaction
arises in me and passion assails the heart, I emit semen using
my hand.” |

“But do you, reverend Seyyasaka, eat the gifts of faith with
the very same hand as that which you use to emit semen ?”’
“Yes, your reverences,”’” he said.

Those who were modest monks became annoyed, vexed and
angry saying : |

“How can the venerable Seyyasaka emit semen in this way 7”’

Then these monks, having rebuked the venerable Seyyasaka
in various ways, told this matter to the lord. Then the lord
on this occasion, in this connection, having had the order of
monks convened, asked the venerable Seyyasaka :

“Is it true, as is said, that you, Seyyasaka, using your hand,
emit semen ?”’

“It 1s true, lord,” he said. -

The enlightened one, the lord, rebuked him, saying :

“It is not fit, foolish man, it is not becoming, it is not suitable,
it 1s not worthy of a recluse, it is not right, it is not to be done.
How can you, foolish man, emit semen using your hand ?
Foolish man, have I not uttered dhamma in many ways for
the stilling of passion, and not for the sake of passion, taught
dhamma for the sake of being devoid of the fetters, and not
for the sake of being bound, taught dhamma for the sake of
being without grasping, and not for the sake of grasping ?
How can you, foolish man, while dhamma is taught by me for
the sake of passionlessness, strive after passion ? How can
you, while dhamma is taught for the sake of being devoid of
the fetters, strive after being bound ? How can you, while
dhamma is taught for the sake of being without grasping
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strive after grasping ? Foolish man, Lkave I not taught
dhamma in various ways for the stilling of passion, taught
dhamma for the subduing of conceit, for the restraint of thirst,
for the 'elimination of -attachment, for the cutting through the
round of becomings, for the destruction of craving, for passion-
lessness, for stopping, for waning ? Foolish man, have I
not declared in various ways the destruction of the pleasures
of the senses, declared the full understanding of ideas of the
pleasures of the senses, déclared the restraint of the thirst for
pleasures of the senses, declared the elimination of thoughts
of pleasures of the senses, declared the allaying of the fever
of pleasures of the senses ? Foolish man, it 1s not for the
benefit of unbelievers, nor for increase in the number of
believers, but it is, foolish man, to the detriment of unbelievers
as well as of believers, and it causes wavering 1in some.”’

Then the lord having rebuked the venerable Seyyasaka in
various ways on account of his difficulty in maintaining his
state. .. said :

‘““. .. Thus, monks, this course of training should be set forth:

Intentional emission of semen is a matter entailing a formal

meeting of the Order.”
Thus this course of training for monks was made known to

the lord.

Now at that time, monks, having eaten abundant food, went
to sleep, thoughtless and careless. While they were sleeping,
thoughtless and careless, one of them emitted semen as the
result of a dream. These were remorseful and said : “The
course of training made known by the lord says that intentional
emission of semen is a matter requiring a formal meeting of the
Order: and because of a dream one of us (did this). Now is
this intent'on permitted ? What now if we have fallen into
an offence requiring a formal meeting of the Order 7 They
told this matter to the lord. He said :

“Monks, this was the intention, but it does not apply. Monks,
this course of training should be set forth :

Intentional emission of semen except during a dream is an
offence requiring a formal meeting of the Order.”?!
Sanghadisesa T contains many of the issues that will provide

us with grist for further discussion in the next chapter. But for

1. Book of Discipline 1 ¢ 193-196,
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now, we will confine our remarks to the key factor involved in
the making of legal decisions in Buddhist law.

We want to call attention to the fact that the Buddha’s
initial promulgation had to be amended in light of the ambiguous
circumstances related in the second story. Though the text
attributes the reformulation of the rule to the Buddha, it is highly
likely that it is a specimen of “monkish labor” at work. Or if
you will, a matter arose within the bhikkhu community requiring
a refinement of the Buddha’s initial proclamation. The imme-
diate task at hand was to determine the applicability of the rule,
to be consistent with the understood intention of the law. If
bhikkhus emit semen when they do not intend to, they are not
held to be guilty of transgressing the rule. Thus, while two
different bhikkhus may discharge semen, the same action can be
judged as either an infraction against the rules of discipline or
merely as an unintentional accident that bears no blame. The
issue at stake is not emitting semen, but the condition of one’s
volition that can give rise to such a bodily expression. This same
principle 1s operative consistently throughout Surravibharnga lite-
rature. For example, in one story that occurs in connection with
the parajika injunction concerned with not taking human life,
a bhikkhu 1s judged not guilty if he accidentally drops an object
from above killing someone down below.! There are many
stories involving the Chabbaggiyas, six monks who continually
seek ways to confound the law, in which judgments according
to intention are specifically applied. A particularly graphic exam-
ple of the importance of intention is evident in a tale about
a bhikkhu who engages a female monkey in sexual intercourse
and proceeds to argue his innocence on the basis that the rule
against sexual intercourse applies only to intercourse with human
beings. As a result, the rule is amended so that all types
of intercourse are prohibited.2 And, more importantly, the
bhikkhu in question is found guilty because he has not stilled his
passions. Here, again, emphasis is placed upon the disposition
that gave rise to the act in question. And, it is upon the evalu-
ation of that disposition that the appropriate judgment is rendered.
(In a later discussion concerned with the Pavarapa ritual, we
shall see exactly how this determination was worked out in formal

1. Book of Discipline 1: 138.
2. Ibid., 1 : 38-40.
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fashion.) But the important point to be made here is that
Buddhist law 1s more concerned with fulfilling the intent or
“spirit”’ of the law than it is concerned with abiding by the literal
letter of the law. Consequently, emphasis is placed not so much
upon the fact that the Buddha laid down such and such a precept
to be followed uncritically, but rather upon the fact that the
disciplinary rules facilitate a mind-set conducive to the norms of
Dhamma. Transgressing the rules is understood to be evidence
of an undisciplined disposition. Although the letter of the law
may be fulfilled, e.g., the bhikkhu in question in the last example
had not committed sexual intercourse with a human being, the
spirit of the law had been violated.}

Therefore, even though the Buddha can be understood as
functioning in the same manner as a sovereign authority, his role
in that ¢apacity does not provide us grounds to argue that Buddhist
law represents the type of positive law that Austin argues for.
The validity of Buddhist law does not abide ultimately in the fact
that the law i1s commanded by sovereignty. Rather, its validity
and applicability rest upon consistency with a higher norm con-
ducive to realizing the soteriological goal.

The question that we must now answer is this : what consti-
tutes this norm upon which the disciplinary rules are based and
interpreted ? And, what is the ethos of the norm ? |

In pondering these questions, we are led to consider the

1. The very same type of argument has been used against Austin’s claims
that law is legitimate because of the fact that it has been laid down by
unquestioned authority. Ronald Dworkin cites an 1889 case settled by the
New York Court of Appeals in which the court had to decide whether an
heir named in his grandfather’s will could inherit under that will, even though
he had murdered his grandfather. The court began its reasoning in this way :
“It is quite true that statutes regulating the making, proof, and effect of wills,
and the devolution of property, if literally construed, and if their force and
effect can in no way and under no circumstances be controlled or modified,
give property to this murderer.”” But continuing, ‘‘all laws as well as all
contracts may be controlled in their operation and effect by general, funda-
mental maxims of common law. No one shall be permitted to profit by his
own fraud, or to take advantage of his own wrong, or to found any claim upon
his own iniquity, or o acquire property by his owncrime.” The murderer did
not receive what he had thought was his due inheritance. The spirit of the
law had been violated. Conforming to the law rests upon the nature of one’s
intent. Ronald Dworkin, “The Model of Rules,” in Feinberg, ed. Philosophy
of Law, pp. 74-92.
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fundamental relationship that exists between morality and legality.
From one perspective, law may be seen as an instrument to
administer morality. In this view, morality is constitutive of the
norm that we have referred to. And, by again returning to the
Vinaya and by appealing to other early Buddhist canonical
texts, we find some justification for arguing that morality is the
1ssue which is at the heart of the Buddhist disciplinary code.

The Buddhist notion of morality is an exceedingly rich concept
that has enjoyed widespread discussion in early Buddhist texts.
Generally, the term sila designates virtuous behavior, ethical
conduct, or the living of a moral life. As we noted In our
introduction, the Buddha’s solution to man’s problematic exist-
ence lies in his Noble Eightfold Path formula, a formula that
rests upon the three elemental conceptions of sila, samadhi (con-
centration, meditation) and panfia (wisdom). Sila 1s the aspect
of the religious life to be cultivated in terms of right conduct,
right speech and right livelihood. Sila is often understood to
be the first necessary step that a bhikkhu must realize in his path
to attaining nibbana. Suttas such as the Samarifiaphala Suttanta
of the Digha Nikaya list sila as the 1nitial point of departure.
However, we must also keep in mind that the spiritual pursuit
of the bhikkhu is fundamentally an integration of sila, samadhi
and parifia. H. Saddhatissa, in his fine treatment of Buddhist
ethics, writes that

Clearly the components of the Noble Eightfold path are not

to be counted as consecutive steps, but even though one takes

Right Speech, Right Action and Right- Livelihood compo-

nents of the Sila group first, in accordance with the order

of the three sections Sila, Samadhi and Pa#nfia, one remarks
immediately that neither Right Speech nor Right Action, much
less Right Livelihood, is possible without Right Understanding.

The interrelation of the components 1s inevitable, and recog-

nizing this one comes again to the strength of the Buddhist

teaching, namely that Moralities are never an end in themselves;

they are inextricably bound up with all the other components

which form the path to final release from suffering.!
Saddhatissa’s remarks underscore the fact that the integrated

1. H. Saddhatissa, Buddhist Ethics (London : George Allen and Unwin,
[.td., 1970), p. 74.
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position of sila is evident throughout the Pali Canon. The four
cardinal precepts of morality that make up the parajika section
of the disciplinary rules appear in no less than sixteen sutzas of the
Digha and Majjhima Nikayas. Observance of the pardjikas is
said to be relevant to every type of spiritual attainment ranging
from the acquisition of mystical and magical powers (iddhi) to
becoming the best of teachers.! Before we attempt to discern
the relationship between morality and the many rules constitutive
of the disciplinary code, we need to review the importance attached
to sila in several of these suttas. Therein, we can see how the
pardjikas, which form the heart of sila concerns, can be viewed
from one perspective as constitutive of a moral norm upon which
many of the disciplinary rules are based.

We have already mentioned the Aggardiria Sutta in connection
with our discussion of viewing the figure of the Buddha in rela-
tion to royal imagery. But the heart of that sutta is reflected in a
phrase that occurs no less than eight times :

For the norm [dhamma] is the best among this folk,

Both 1n this world and the next.2
Essentially, the significance of this refrain is found within the
context of the central argument of the text : that the various
stratifications of society are due to the realization of Dhamma or
adhering to the norm, rather than being the consequence of here-
dity or bloodlines. The Buddhist argument is that an individual’s
place in society is determined by conformity to the moral law of
the cosmos. As the sutta progresses, decay of moral standards
leads to the necessity of contracting a king to enforce order.
Moral decline begins with the introductién of greedy disposition?
and the recognition of individuality which feeds upon craving.
Lust, stealing and lying result and adherence to the norm 1s
forsaken. With the innovation of kingship, we are given the
origins of the khattiya class. The origins of the brahmins, vessas,
and suddas are then recounted according to the well-known
societal functions they perform. But in each case, their des-
tinies at death are said to be determined on the basis of how
they lived their lives as expressed through deeds of thought,

1. T.W. Rhys Davids, Introduction to ‘‘Samaiifia-phala Sutta,” Dia-
logues of the Buddha 1 : 57-59.

2. Dialogues of the Buddha, 3 : 80-94.

3. 1Ibid., pp. 82-83.
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word and bodily expression. Thus, it is the moral law of kammic
retribution that determines rebirth status. Over against the
four classes of society, another figure is introduced who has put
away all evils by destroying the cankers. And this new figure
who has perfected the norm is the arahan, “chief among them,
in virtue of the norm, not in absence of the norm.”! The
apology concludes. Succinctly put, the argument contained in
this sutta amounts to an appeal that men be evaluated not accord-
ing to the bloodlines of birth, but according to the worthiness of
their actions measured against the norm of Dhamma.

In the Aggaiifia Sutta, we have already been given a hint as
to what consists of the norm. As lust, lying and stealing are
generated out of greed and craving, which lead to chaos and
decline, abstaining from these actions in body, speech and
thought presumably leads to a favorable rebirth, or, in the case of
an arahan, to transcending the realm of continuous becoming.
But in the Cakkavatti-Sihanada Suttanta,? there is an even clearer
depiction of the norm. In this rich mythology, the Buddha, in
the opening lines, urges his bhikkhus to live as ““islands unto them-
selves” taking refuge in the norm (Dhamma).? He then proceeds
to tell the tale of cakkavattis and their endeavors to maintain the
law. The cakkavatti (literally : wheel-turner) conquers the four
quarters of the universe by means of righteousness rather than by
force. When rival kings ask to be taught the essential nature of
the power which enables the cakkavatti to keep the Wheel of
Law in motion, the reply is as follows :

Slay no living thing. Take not that which has not been given.

Do not act wrongly by touching bodily desires. Speak no lies.

Drink no intoxicants.?

Bringing all rivals under rule by means of righteousness, the
cakkavattis of this sutta became paradigmatic for Buddhist kings
throughout the history of the tradition. But of more importance
to our discussion is the fact that the norm of Dhamma which cons-
titutes righteousness is identical to the concerns of the brahmanical
parficasila, the significance of which is to be discerned shortly.
The rest of the sutra describes how moral decay sets in when kings

1. Dialogues of the Buddha, 3: 93.
2. 1bid., pp. 59-76.

3. Ibid., p. 59.

4. 1bid., pp. 63-64.
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neglect their duties to keep the Wheel of Law in motion. Killing,
stealing, lying and sexual misconduct emerge in the world as the
norm becomes further neglected. The life spans of human beings
become gradually shorter until the appearance of a future king
who will re-establish the norm in preparation for the coming
of the next Buddha, Metteyya. The sufta ends with a description
of the bhikkhu who realizes the norm and in so doing ultimately
achieves arahanship. Yet, the cultivation of moral (sila) conduct,
1.e., adherence to the pariicasila (essentially the same concerns
expressed in the Vinaya’s four parajikas), 1s considered to be only
a prerequisite to attaining the final goal. Nevertheless, since the
panicasila (the norm of Dhamma maintained by the cakkavatti)
corresponds to the concerns of the pardjikas of the Vinaya, we
have located a clear connection between the righteous morality
which i1s the norm of Dhamma and the most mportant disciplinary
rules.

This connection 1s reinforced when we observe how the nature
of morality is treated in the Sigalovada Suttanta of the Digha
Nikaya. 1In his commentary on this sutta, Buddhaghosa says
“nothing in the duties of the houseman is left unmentioned.
This Suttanta is called the Vinaya of the Houseman. Hence, in
one who practices what has been taught in it, growth is to be
looked for, and not decay.”! Buddhaghosa’s comment is tell-
ing : he attributes to this homily the same importance that is
indicative of the bhikkhu Vinaya; in fact, he has gone so far as
to call the moral exhortations of this sutta constitutive of Vinaya.
And when we read from the opening lines of this homily, we see
that there are good reasons for Buddhaghosa to regard this
sutta in such fashion : as the pardajikas serve as the initial concern
of the bhikkhu Vinaya, so too are they identified with great
importance in the opening lines of the Sigala homily :

Inasmuch, young householder, as the Arian disciple has put

away the four vices of conduct, inasmuch as he does no evil

actions from the four motives,? inasmuch as he does not

1. Cited in Rhys Davids, Introduction to the “Sigdlovada Suttanta,’”
Dialogues of the Buddha 3 . 169.

2. Here the motivation of ‘“‘fear” is added to *‘passion, hatred and
delusion,” the three motivations or “wrongful states of mind” identified in
the Vinaya as generating undisciplined actions. The great importance attached
to eradicating these states of mind will be addressed in the following chapter.
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pursue the six channels for dissipating wealth, he thus, in
avoiding the fourteen evil things is a coverer of the six quarters;
he has practiced so as to conquer both worlds; he tastes success
in this world and the next. At the dissolution of the body,
he 1s reborn to a happy destiny in heaven. What are the four
vices of conduct he has put away ? The destruction of life,
the taking of what is not given, licentiousness, and lying speech.

These are the four vices of conduct that he has put away.l!
Abstaining from the four vices, 1.e., the Vinaya’s parajikas, results
in harmonious relations among the laity. And on the level of
soteriology, the practice of virtue 1s held to be superior to the
worshiping of deities. Morality allows one to be a conqueror of
the ‘“‘six quarters.”’? Favorable rebirth 1s the consequence. As
the bhikkhu Vinaya needs to be cultivated for a bhikkhu to
progress along the path to nibbana, so too does adherence of the
“householder’s Vinaya’ enable the layman to achieve his goal of
favorable rebirth.

Thus, a case can be made for the concerns of sila being consti-
tutive of the norm upon which discipline is based. And this 1is
precisely the line of argument assumed by one modern academic
in his exposition on the Vinaya rules.

W. Pachow believes that the Buddhist disciplinary code is
fundamentally an elaboration of paricasila. He observes that
many of the minor rules of discipline may have been motivated
out of the concerns expressed in the parajikas about the taking of
life, stealing, lying and sexual misconduct. In order to prove his
point, he categorizes the many minor rules of discipline in such a
way as to show their relationships to one of the major precepts
that make up the pardjika section of the disciplinary code.
Having done so, he goes on to say that

It would not be unreasonable to say that the code of discipline

is but an enlarged edition of the Paficasila which have been

adopted by the Buddhists and Jainas from the Brahmanical
ascetics. And under various circumstances, they have deve-
loped subsidiary rules in order to meet various requirements on

1. Dialogues of the Buddha 3 . 174,
2. This is an allusion to the practice of worshiping the brahmanical

deities Agni, Indra, Varuna, Soma, Visnu and Brhaspati. The point here is
that the practice of sila is a more auspicious spiritual endeavor than the

worship of these vedic gods.
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various occasions [sic). This appears to te the line of development

through which the growth of these rules could be explained.?!
Pachow’s contention is well worth considering in our attempt to
find a basis for Buddhist discipline. In the first instance he has
tried to show a fundamental relationship between the major
concerns of sila, i.e., taking life, stealing, lying, and sexual mis-
conduct, and the many secondary rules making up the disciplinary
code. If these many minor rules are but extensions of the more
major, the minor rules can be viewed as forming a type of preven-
tive defense. That is, for example, since there are over fifty minor
rules that in some way restrict a bhikkhu’s behavior around
women, we can understand the motivations for such restrictions
as being rooted in the first parajika which prohibits sexual inter-
course. The same principle applies to the other three pardjikas
as well. We have attempted to demonstrate just how many of
the minor rules can be linked to major rules in charts to be found
below in Appendix I. In tabulating our results, we have been
even more liberal in our associations than Pachow was in his
effort.2 For example, when a bhikkhu 1s required to wear a
waist cloth “even all around” as he is required to do in the first
sekhiya, or generally, to keep a proper appearance (which is the
issue at stake in the first twenty-six sekhiyas) we have categorized
these rules as extensions of the first parajika which prohibits
sexual intercourse. By giving such scrutiny to the body, bodily
excitement can be prevented or carefully monitored. By using
this kind of tabular analysis, 1390 out of the 227 Pali disci-
plinary rules enumerated in the Suttavibhanga can be accounted
for. But eighty-eight rules remain outstanding. Pachow en-
countered the same problem in his analysis. The way in which he
accounted for the rules which he could not accommodate accord-
ing to his schema was to generate additional categories : (1) “rules
relating to food, drink, medicine, etc.”’; (2) “rules relating to
robes, bowls, rugs, bedding, etc.”; (3) “‘rules relating to housing,
staying, association, bathing and comfort, etc.”; and (4) “‘rules
relating to trade, digging, wandering, touching money and

treasures, etc.”’?

1. W. Pachow, A Comparative Study of the Pratimoksa (Santiniketan,
India : Sino-Indian Cultural Society, 1955), p. 37.

2. See Appendix, pp. 145-146.
3. Pachow, A Comparative Study, Appendix 1, pp. 1-2,
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Is this type of analysis of the disciplinary rules adequate ? Is
it convincing to argue that sila is the root concept lying behind
the formulation of the disciplinary code ? Is sila that which 1s
legislated in Buddhist law ?

If this hypothesis were absolutely sound, we could somehow
relate all of the disciplinary rules in some way to the four para-
jikas or to the paricasila. Unfortunately, we are not able to do
this. In fact, Pachow found it necessary to generate additional
categories to account for the remaining rules that do not seem to
be derived from sila concerns. That necessity would appear to
contradict his thesis. Perhaps part of the problem could be
solved if the sekhiyas were not considered as part of the original
disciplinary code, an issue we have referred to earlier. Yet, we
would then have to ask the question : on what basis were the
sekhiyas later found to be constitutive of discipline ? And this
is but the first of several problems we encounter if we rest content
with the hypothesis that morality i1s the comprehensive norm
upon which the Buddhist disciplinary rules are based.

The most fundamental problem with this perspective is that it in
no way accounts for the particular genius of the disciplinary rules.
As we noted in a passing reference to the Samariria-phala Suttanta,
the four parajikas are listed among the moralities which constitute
one of thirteen perfections gained by the ardent recluse. But
Rhys Davids points out that all but one of these perfections,
or “fruits of the life of a recluse,”” cannot be considered as essen-
tially Buddhistic; but rather twelve of these perfections, including
the moralities, were characteristic of many other contemporary
heterodox groups as well.! This problem 1s expanded by two
other considerations. The first has already been noted by
Pachow : the paricasila were also observed the brahmanical
ascetics. This means that sila need not be considered as even
particularly sramanic. The second observation compounding the
problem becomes apparent when we remember that the four

1. T. W. Rhys Davids, Introduction to the “Samaiifia,” p. 63. Signi-
ficantly, the one factor that Rhys Davids holds is particularly Buddhistic 1s
the realization of the Four Noble Truths, the last of the thirteen enumerated
perfections. Thus, our own endeavors in the next chapter to discern a
Buddhistic basis for the disciplinary rules must be rooted, therefore, in a
consideration of the importance of realizing the veracity of the Four Noble
Truths. That 1s, we must determine how realization of the Four Noble
Truths relates to the practice of Buddhist discipline.
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pardjikas also show up prominently in the Sigala homily which
outlines morality for the laity. Thus, if we are to argue that the
fundamental basis of Buddhist discipline consists of the primary
concerns of sila, we would have to admit that the basis of
Buddhist discipline is not exclusively Buddhistic, nor sramanic,
nor even monastic for that matter : not a very satisfying finding.

Finally, there is a crucial problem encountered when we attempt
to relate this thesis to soteriology. Since both laity and bhikkhus
observe the same morality, why is it that the soteriological con-
sequences vary : nibbana for the bhikkhu and a more favorable
rebirth for the laity ? Is it the case that performing the same
moral deeds, or abstaining from committing prohibited actions,
results in different consequences ?

In short, by considering the primary concerns of sila as they
are reflected in the parajikas, we are unable to mount a convincing
argument that i1dentifies the undergirding principle of Buddhist
discipline. This is not to deny that sila plays a very important
role. At least one school of Buddhism considered the recitation
of the disciplinary rules to be a proclamation of the community’s
“pure sila.”’t However, the disciplinary code must be under-
stood in a broader context than merely as an extension of sila,
one of the primary elements of the Noble Eightfold Path. We
must recognize discipline as a reflection of one who has come to
reallze the veracity of the Four Noble Truths in their entirety.

In our consideration of how Buddhist law was interpreted and
applied, we noted the great importance attached to the state of
a bhikkhu's disposition. Discipline 1s therefore more than adher-
ing to a general moral norm. Rather, it consists of being com-
pletely aware of the nature of one’s actions. That is to say,
mindfulness and concentration are intricately involved in the
process of discipline. A disciplined action is more than just the
avoidance of killing, lying, stealing, and sexual misconduct. It
is the effective expression of one who has been converted to a
way of looking at the world, one who has embraced the perspec-
tive and world view realized by the Buddha and expounded in
his central teachings. In the next chapter, we must view disci-

pline within that context.

1. The Mahiasimghikas.



CHAPTER FIVE
THE STRUCTURE OF DISCIPLINED ACTIONS

We have now arrived at a critical juncture in our discussion of

Buddhist discipline and can proceed to the heart of our analysis.
In this chapter, we shall develop a new model for understanding
Buddhist discipline that is not dependent upon an understanding
of the Vinaya precepts in terms of moral law enforced by sovereign
authority or as an elaboration of the concerns of sila. Rather,
we want to look at the very structure of Buddhist action as it is
understood within the context of the Sutravibhanga and other
canonical sources. In determining this structure, we shall see
that although the Surtavibhanga formulations may appear to be
complex and irregular at first sight, all of them are grounded in a
definite pattern of scholastic logic which is guided by the soterio-
logical concerns of the Four Noble Truths.

In the previous chapter, we noted the pre-eminent concern
given to the factor of intention or volition in determining the
rights and wrongs of bhikkhu behavior. The importance of
intention or volition i1s not limited to ethical questions or to
juridical hermeneutics, but lies at the basis of Buddhist discipline
and consequently, at the basis of soteriological achievement.
I. B. Horner, in the conclusion to her Early Buddhist Theory of
Man Perfected, sums up her findings by saying :

Implicit in the notion of crossing over the flood is the idea of

crossing it by means of the choosing will. The choice of the

man or woman who wills is based on right knowledge and this
is based on the desire to know aright and its fulfilment. Such
desire and realization are possible only after the mind has
been cleansed of the cloying and hankering desire for pleasure
and sensations. Thus it is that the will, in common with all
those determinations towards asceticism, rightly understood,
may be directed to choose, in preference to the lower, the
development of the higher, which is the Way of arahanship.!
Horner’s emphasis upon the importance of the will also takes
into account the significance of knowledge. Right knowledge is

1. Horner, Early Buddhist Theory, pp. 280-281.
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understood to be a prerequisite for a properly choosing will. One
does not will to act in a disciplined manner because an external
standard is being enforced. Instead, one wills to act because his
actions are in conformity with his own inward state that has been
cultured by awareness derived from right knowledge. We must
therefore raise the question: what constitutes this right knowledge?
To answer this question requires returning to the Vinaya.
Although we are primarily concerned with the nature of Buddhist
action as it can be derived in the Surtavibhanga, the first chapter
of the Mahavagga contains a pattern of events of great significance
to our discussion. The initial chapter of the Mahavagga recounts
the origins of the Buddhist community. In this account, after
the Buddha has achieved enlightenment, he embarks upon his
missionary career triumphantly converting those who are willing
to listen to his message. In these conversion stories, we can note
that two different types of interchange occur whenever the Buddha
encounters a prospective convert. The first type of interchange
1s indicative of what it means to become a lay convert while the
second is a depiction of what is entailed in becoming a bhikkhu.
In the interchanges of the first type, Gotama meets a prospec-
tive convert and preaches a sermon whereby
the Lord talked a progressive talk ... that is to say, talk on
giving, talk on moral habit, talk on heaven, he explained the
vanity, depravity of pleasures of the senses, the advantage of
renouncing them.!
Upon hearing this sermon, the listener takes refuge in the Buddha,
the Dhamma and the Sangha and becomes a lay adherent. The
elements of this sermon reflect the central aspects of religious
piety to be cultivated in the lay hfe. Emphasis 1s placed upon
the positive kammic efficacy resulting from giving (dana)? and
moral rectitude, while a warning is issued about the pitfalls in
store for those who act without reckoning with desire. In accor-
dance with a life lived in virtue, the individual can expect to
reap the fruit of good actions by being reborn in heaven,

1. This stock phrase occurs first in Book of Discipline 4 : 23 and is repeated
at least eight times in the Mahavagga account. It also appears in connection
with other conversion events recounted in the Nikayas. See Horner's note in
Book of Discipline 4 : 23, n. 1 for further textual references.

2. The reference to ‘giving” refers to providing the bhikkhusargha
with need material requisites, a fortuitous merit-making act.
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Tachibana, in his Ethics of Buddhism, has observed that the
motives which govern virtuous actions in the lay religious life
correspond on the cosmological level with the grades of heavenly
rebirth to be won by ardent lay devotees. He argues that

since there are, according to Buddhist cosmology, five spheres

of heavenly world between the Catummaharijika and the

Brahmankayika, it seems that these motives are arranged

according to the value of rewards which these seven will bring

in the next world.l

Tachibana discerns a direct causal relationship between the
quality of one’s motives and soteriological achievement. It must
be emphasized that the will, directed by one’s motives, i1s the
key factor involved that gives rise to the cosmological result. We
are beginning to understand why so much emphasis is placed
on volition or motivation in the Suttavibhanga’s interpretations
of the applicability of disciplinary precepts. Yet, we are still
confronted with the problem which was raised towards the end of
the last chapter, namely, what allows for bhikkhu actions to be
considered so much more fortuitous ?

By considering the second type of interchange that occurs in
the conversion accounts described in the Mahavagga, we can
offer a solution to this problem. The second kind of interchange
begins in the same manner as the first with the preaching of the
sermon cited above. However, if the Buddha perceives that the
prospective convert has a mind capable of understanding further,?2
if the prospect’s mind is ‘““devoid of hindrances,’” a second sermon
1s preached. This second sermon 1s the same as the Buddha’s
famous Deer Park homily containing the Four Noble Truths.
When the listener hears this sermon, he gains Dhamma-vision or
the Dhamma-Eye. Dhamma-vision refers to a grasping of the
“principal doctrine of the Buddhas” or the meaning of the
teaching :

When this is present, that comes to be;

from the arising of this, that arises.

1. S. Tachibana, The Ethics of Buddhism (London : Oxford University
Press, 1926), pp. 207-208. Cf. Book of Gradual Sayings 1:190, wherein these
motives (faith, virtue, religious knowledge, hberality and personal insight)
are discussed in relation to heavenly rebirth.

2. Here we have references to the skilful means (upaya) attributed to the
Buddha by the Mahayana traditions.
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When this is absent, that does not come to be :
of the cessation of this, that ceases.t

Having come to this realization, the prospective convert takes
refuge and joins the bhikkhusangha. He has been converted
to a new paradigm of understanding existence and embraces a
new world view that will affect his judgment, motivations and
consequently his actions. What the bhikkhu convert gains is an
awareness of co-dependent arising (p<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>