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INTRODUCTICH

Puddhispr arcse as a rmoral religicn. Its main concern

)

was with the roral perfection of mankind. Buddhism teaches
that a rman ought to be moral before beccring religicus or
mvstical: "Do not do evil, cultivate good, and purify cne's

1

mind" is the basis of the moral teachings c¢f Buddhism. The
svster of Budchist rerality is indicated in the lcble Eightfcld
Path cutlined by the Buddha, and in the errphasis given to mental
discipline.

In the Ncble Eichtfold Path rroposed by the Budcdha, which
leads to the cessaticn of dukkha (suffering), the Buddéha doesn't
talk about God, nor mention anything about the efficacy of
rituals or sacrifices by which men could overccre suffering.
Since human life is a form of suffering there is nc way cf
salvation unless ran renocunces the world. To cet ricd of the
risery cf the world one has to work cut one's own salvation. "One
1is cne's cwn méster; who else will be the raster? With self
contrclled one 'cets a raster difficult to gain." said the
Buddha.2 Thus Buddhisr had its basis in individual sacrifice
and self—perfeétion leading ur to the final goal of arahant-
ship or nibbana. Tc get rid of the risery cf the world
(cycle cof rebifth ané cdeath) 1is the prirmary condition of a
helv life.

2n irpeortant questicn is whether the roral disciplin

advocated by the Budcdhe was a possible way for the average



lavran +o attain final salvaticn. Rccording tc manv schclars

the ansuer to that cuesticon is negative. Fcr one thing, tihe

rental disciyline and the icfeal prorosed by the Buddha are

_-J

in

o2

eycond the understan cf the average lavran, who leads the

s

life of a househclder. Final Salvaticn could bhe achieved only

by virtue (s 1la), mental discipline (sarachi) and wisdor (palila).

This gcal recguired deer rental discirline = ual <raining
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and could not be accorplished bv the average lavran. It was

to be achieved only by the monks who had directed their life
tovards the hogeless state. &s Dr. Tarbiah savs, "It is

clear frcm the teachina of the Buddha, salvation is best attain-

-

able by these of tiie homeless onikkhu (ronk) state, and that

4

there is & gar between the wayv cof the life cf the ronits and

the 1life of the laity, whc can rractice a leower forrm of richt-
4

vay of life and the way of
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it seems a
the vorld had‘gone in opposite cdirections. It follews that
there were rajcr differences between the laity and the ronks
in religicus ratters. Their relicicus werks differ in level

and degree. To give an exanrle, the ronks were reguired to

follow the +f;ct rules of celibacy (brahracariva) througnout

their life. The hreach of this vow was consicered the reost
serious offencde (rnaraiika) 4n the life of the ronk. Dut
celibacy was ﬁot okbligators for the laity excert whaen they

sbserve the eicht precepts (atthanca sIila) on the Upcsatha

Javs which come two or three tires a month. Thus Duddhism



did nct recorrend claborate practices for the laity whe leéd
the life o f the hcusehcléer. 2lthough there were a nurmber of
|

laymen who were able to attain the final c¢cal of Arahantsiip cr
nibpana in their life, it was granted that thev could attair
that final coal, provided they die cn the day c¢f their attain-—
ment of arahantj:ship.6 2As we have said earlier, the goal was
norrmally achieved by fcllowing the rath of the monl:. Tor this
reascn Max Veber savs that "Early Buddhism was a religious
technology c¢f wandering and intellectually schcoled mendicant
ronks."7

In the course of tire, hewever, Budcdhism tcok on a
transformaticn. &8s we shall see socn, the eremitical life
was the lifestvle cranted for the ronks in early Buddhism.
But the terts @f the samre pericd alsc relate that hcuseholders
gave alms to the fangha (the crder of mcnks) andéd that monasteries

and dwelling hduses for monks had heen established. By the
> Y

tire The Questions of King Milinda was written in the Second

century B. C., ;a dual systér had emerged with the erermitical
ideal still upheld but with monastic life also taken for
granted.. In ﬂis study cf Larlv Budchism, Dr. S. LCutt has

|
examined this transformation cof the wandering mendicant life

of the ronks td a settled ronastic life. Max Weber alsc sug-

gestaed that eaﬁly Buddhismrm was transformed from a religicus

technology cf the wandering mendicant life to that of a werld

. oy . 9
religion cormending allegiance among large rasses cf layren.



This process cf transformation brought abcut the rituals and

ractices ¢of the settled monastic life and cf the religious

life of the laitv. »2s Dr. 2. M. Shastri savs,

3

Buddhism cffers the unigque exarrle of

a rel$gion starting as a rigid ruritanisr
and ending as an elaborate and pricus
orthodoxy. It arose initially as a

simple moral reaction acgainst Brahranisrm,
but in the course of centuries of its life
it develorped its own mytheology, rituals and
rantheéon.

Hcewever, it should be born in mind that such rituals, beliefs
or rractices did not have aprroval in the doctrinal teachings
of the Buddha. To scre extent tne rituals were borrowed from

sracti
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ces 2f the day, and modified to
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suit the neecs.cf thne Buddhists. It is clear frem the Pali
Canon that by accormodating them Buddhism did not change its
original character. They were synthesised without jeopardising
the basic Buddhist resition.

The purpese of this study is to rale an atterpt to
examine the rlt&uajw apé cereronies of thie settled renastic
life of the SaAqha and the relicicus life of the laity. There

|
has been verv little study of the Pali Canon ritual and cere-
rony. In this thesis we will attempt to ccllect the available
materials from‘the Rali Canon. We will use twc categcries,
these used in the corrorate life of the Sangha and thcese

associated with the porular teachings directed teowards the

laity in early EZuddhisr.



Sancha is impertant. The irrertant rosition which the Sancha

cccuries in *LdCTlSF is evident from its inclusion in the

well-knowun Thrée Jewels (t;iratana):of th
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Buddha, the Dharma and the fancgha. The nature of Buddhism
macde the forrmation of the Sancha a necessity. lowever, even
after the initial forraticn of the Sangha, the Buddha dié not

intend to settle the monks in ronasteries, In the Mahavagga

o

of the Vinava Pitaka we find tha t the Buddha adronished tne

ronks that two,of ther shcould not go in the same direction (ra

12 . . -
ekena dve acgamittha). s we will see in cur Seccond Chepter

the orcanization of the Sangha gracdually came into existence

7ith the introduction cf the Vassd@vasa c¢r the rainy season re-

treats. During the rericé of the Vessavasa the monks were ex-—

rected to live'in dvEsas or araras provided by the layrmen. §&o

|._x.

with the intrcduction c¢f ronastic life they formed a corporate
cormunity life| and new rules and reculations becare necessary
in order tc maintain the corpcrate life. It was alsc necessary

to introduce certain monastic practices in order to meet tae

! .
various needs of the corporate life. 1In this way, ceremcnial
practices suchl as the ceremeny cf the fortnichtly assembly of
the ESancha on“ﬁpbsatha“daYS;”and the distrikution of robes to

the gfancha care intoc existence. We shall apprcach the early

ronastic cmrcrcni as an expressiocn of the corporate life of

1X



the Sancha.

The cther cerermonial asrtect ¢of early Buddhisr invclved
the way in whi#h the ropular teachincs of the Buddha werse
cirected towards the laity. The rorular interpretations for

the laity rerresent a simplified version cf Buddhist doctrine.

Thelr purrpose was to raise the level cof understanding of the

1

Y]

laitvy as well as to promote rorality. This metihcd cof teaching

e

is often mentioned in the Pali Cenon as a four stace arrangerent

n

of discourses consisting of danakatha (discourses cn offering),

sTlakaths (Jdiscourses on virtue), saggakathz (discourses on

13

heaven) and nelkhamme aniseorsar (discourses cn renunciaticn).
In these discourses the Buddha used ropular terminology using
many sympols which were in vogue, in order to help laymen who
aprrecached hirt to understand. If a person was ready to listen
to his Dhamma; the BRuddha did not talk to hirm in terrs of
doctrinal poi#ts. First he tried tc talk to hir in the simple
terms of dana lor offering, sila or virtue of life, ané sacga
or happv birth in the heaven. Cnly later when the person's
nind was softéned b? such sirrle serrcns did he trv tc teach
him the doctrine. Then only did the rerson gain insicht inte
the Dharma, the teaching that "Whatscever is an originating
thino is alsc a ceasing thing.
In this teaching method one finds two gcals within
Buddhisr: theée coal of a happy rebirth in ocne cf the heavens

and the coal 6f final relesse. It was bhelieved that by the



tire the lavren had acoquired sufficient rerit tc ke in one cf

o]

the deva heevens, they would nc loncer be interested in seeking

that infericr gecal and would be ahle to raise their aspiration
= 15 .
to release or nibbana. In order to uncerstand the lav oussr-

vances, e rust see ther in terrs c¢f this porular teaching

method.

The Pali Canon is divided into three
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groups namely, the Sutta Pitaka, the Vinava Pitala and the

.

Abhicdharra Pitaka. Cf these, the Sutta Pitake and the Vinava

Pitaka are the maln sources of our study.

The Pal% Cancn is a collecticn cof the rihilescriical
and noral tecaciaings of the Tuddhc and scre of 1is3 discirles.
Thev were ccllected hv ancient bhanalkas ¢r reciters whe rcamed

around India irn the prericd after the prerinibbana of the Buddha.

|
The akove renticned Sutta Pitaka containg five Milkavas

viz. DNigha MNikzva, Maijhira MNMikdva, Samvutta

oy

Nikava and Khuddaka MNikava. Prong ther, the Licha Hikava which

is regarded as'cone of the earliest cof the !Tikavas contains

thirtv four Suttas under three Vacgcas called SIlakkhanda Vagaa,

laha Vagga and Pathika Vacga. Some Suttas of this 1iik
especially irpertant for our studv. Tc cgive an exanmple, the
Tativa bhanavara of this Wikava cecntains a list cf Cetivas

which were poplular in Vesali at that tire. This Sutta also

recommends rilerimace (carika) to four rlaces: where the

X1



2uddha was horn, attained enlightenment, preached nis firs

serren, and died. Cther irportant Suttas are Suttas like the

Mah@sarava and Ftan ativa which are helpful in exrlaining the

mythological elements in early Buddhism.

The Pncouttara Nikava which deals with the roral conduct

of the laity and the Sancha in the earlv davs provides rich
sources for studving the reritoriocus deeds of the laity. 2

section called Lana Vacgga in the Duke MNinata of this Mikava,

and the Lana Vagoa in the 2Attihaka MNirata of the sare Nl‘au

are irportant to study the concert of dina in Buddhism. These

Vaggas describe varicus forms of deva-vim@nas or abodes cf gods,

and give examples cf dana which result in heavenly births. The

.

regults of alrsgiving te the fancha is explained in petter ways

in the Ancuttara MNikava than in the other texts in the Canon.

Similarly, the. Urosgtaa Vagaga in the Atthaka Nipata of this

Nikaya gives a list of various uposathas held in those davs.

The Samvutta Nikava, cne of the cldest texts of the FPali
Canon also provides useful scurces for this studv. Levata
‘ =rarae

Samvutta of the Samvutta MNikava provides a record of visits

paid to the Buddha by a nurher cf cgods and the conversations

on Dhamrma whic? they held. The Samvutta MNikaya gives a number

of steries of devas who as a result of their lives of giving

alms to the Samgha had been reborn in the heavens. This text
|

is helpful in examining the cconcert of the meritcricus deed

cf the laity and the mythoclogical origins cof early Buddhism.

The Jatakas and the Aradanas of the ¥huddaka Nikava provide

xii



exarples of Cetiva and Bcdhi worship., The Sutta Pitaka
lies the rost useful infcrraticon for our study.

The Vinava Pitaka provides a vast arcunt of evidence

ai>cut the npurrdses and crganization of the eerly Budcdhist Sancna.

The Vinava Pitalka deals with

ules and various custers. It alsoc gives a

H

monastary and its

detailed record of the settled renastic life and the cerernconial

practices involved with 1t, It also prrovicdes an examrle of
beliefs and practices which erpear tc e borrowsad fror the

rrevailine beliefs and rituals of the day. 7The Vinava Pitaka

contains five texts, narely, lahavagaga, Cullavagca, PEarajika,

Pacittiyva and Parivara. Amcng ther, the }

lavaagga are develorecd under the name cf XKhencdakas, while the

Pariikz and Pacittiyas are under the nare of guttavibhanca.
|

The !flahavagga gives.a .detalled record of the running of the

1
i

1at arcse

Fohastic life. It alsc discusses the

in the settled;monastic life and the scluticns offered to tiiern

(T

v the RPuddha. This text is esrecially helpful tc exarine the

Lt

cerercnial rract’ esin the corrcorate reonastic corrunity. The
Cullavagga alsé tells us ruch of the rules of conduct of the

<

early Buddhistzmonastic life.

The pericd of early Duddhisr is norrally cefined with
the beginning of its foundation by the Buddha and ending
shortly before;the rise of lMahavana to pararcunt position i.e.,

B, . C. 500--p, L. 300, It was the forrmative age of the

Vinava and cother irpcortant parts cf the Buddhist Canonical

xiii



literature, an age of great enthusiasr and zeel on the rart of
Puddhists who mropacated their relicicn in varicus parts of

India and cutside. It was alsc the reriod of the division of
the Duddhist C#cer intc several schocls and sects.
En examinaticn cf the chronolcqgy cf earlv Duddhism needs

er

a loncer discussion. Ve cannot atterpt tc study this ratte

I

urther. It is not possikle to say to what extent the Canon-
cal literature was corriled in this pericd. It is probhable

that the Sutta Pitalka and the Vinava Pitake are carlier than

the 2bhicdhamma Pitaka. In general, it has been sucgested that

vas compiled and composed in between €00 3.C.
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T™e thesis is divided into three Charters and the
suhject matters arc in brief as follows.

The first Chapter discusses the pcsition of the
Bréhna@ical relicion at the time of the Buddha and the
attitude of thé Buddha towards its rituals ancd sacrifices.

This Chapter shows that the Buddhe's attitude was crpesed to
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the viclence of the sacrifices and the corplex ritu

cerercnies which incurred heavyv econoric exrenditures. The

Budcdhists accefted meaningful sacrifices like dana which

could he dcne in gocd faith (dhammena). In additicn, the

Chapter alsc contains a discussion of four stages cof porular

discourses of ﬁhe Budéha which was directed towards the laity.
‘

In this context the recoonition of the popular gods in early

Budcdhisr is alsc discussed.

xXiv



The Second Charter deals with the transforration of

accorranving that transformaticn. Then the twe forms of
Buddhist initiation cereronies are Zdiscussed. Here we have

macde the clear distincticn bhetween Pabbajja and the Upasampada,

indicating that the Pakbajja was the initial departure from

the household life into the hcuseless state, and the Upasarnrpada

\l)

was the recoenition of initially cordained ronks to full menber-

ship in the Sancha. Thereafter, the observances of Vassavasa

or the rainy retreat, the cereronvy of the fortnichtly assembly

h

o+

cf e Sancha, the ceremony cof the invitation for ronks for

cenfession of faults and the cererony of the Kathina or the

ritual distribution cf rches are discussed.
The Third Chapter atterrts to examine the positicn of
the laity and their relicicus chbservances. This Charter dis-

|
cusses the sirrle forms of religicus chservances like sila

Gifference arong the
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which ware introduced for the laity.

3ila (v a sil dasa sila, atthanca sila)

focrms ©

th
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three
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and the difference of the lay Urcsatha and the Sancgha Upcsatiaa

4

have been discussed. In addition, the rcle cof dana has been

discussed as a, rrirarv condition for the laity to get rid of

O

the attachrents (e.c. lobha, dosa, mcha) and to get a place

in heaven. This Chepter also contains a discussicn of two

forms cf = orsnlrrwpo places called Cetiva and Boedhi.

XV



Finallv, we would like to sav a wcrd about the Pali

terrs which we have used in this thesis. These terms can

b

e divided into twro, viz. the ronastic terms, and the Duddhist
cencertual terms. Everv rcnastic terr has a srecial meaning.
Throuahicut the Vinava texts the legal style is arrarent. Ileny

terrs used therein are highly technical and "~ ear rarticular

P o

ecclesiastical cennotaticns. e have renticned ther as thevy

aprear in the texts, and nhave atterrted to cive pcssible

have been used as they apreer in tae Cancn, and have not heen

xvi



istence and was a religicn of wandering

b

a rurely eremitic e
rendicant monks. As we have seen earlier, it has been argued

that there were no rites or cerercnlies at that time. IMental

.
ne

1]

discipline was the central teachincg in this rericd.

Buddha advccated a life of purity attained by correct mental

A

attitude and hich rorality, rracticed by individuals without

the rediation ¢f rriests. Thus, huddhism tock a view of the

rlace of rites and cerercnies different from those elsewvihere

in the religious world of its day. It is therefcre impcritant
to ask at this, juncture how ritual was integrated intc the

-

fe and the life of the laity, and on what grounds

-

rcnastic 1

it

was justified. In crder to uncerstand the recognition of
ritual rractices in early Buddhism, it mav be wise to examine
he position of Brahmanical religicn, its ritual practices, and

the Budéha's reaction towards them. Ve shall begin with a

brief review of the ritual sys%tem cf Vecdic religion.
I RITUALS IN VEDIC RELIGIOHN

Ritual was cne of the main characteristics cf Vedic
religion. In the Vedic age, the bhelief irn the pcower of cods
tc determine human destiny was directly asscciated with

rituals and cereronies. 2cgni, the rerscnificaticon of the

l,.....l



ro

sacrificial fire; Indra, the gcd cf thunder; Brahaspati, the

god cf rraver; Zpas, the cods cf water; Varuna, the cod cf

roral order; Surva, the cod of rroaeny
;

the acd of rain, were the prcrinent cods in the Vedic tires.
They were regarded as the rerpresentatives ¢f natural prhnencm-
ena and honoured as gcod gods to mankind. Lore sicgnificantly,
thev were wvorshirred on account of their close asscciaticn

with creaticn and life., The object and rurpese of ritual

cffering was to aratify these ceds in corder to cobtain boons

In the heginninag of Vedic relicicon, such rituals were

"
. . L
a sirrle affair. They «

-

istec of inveking a ccd by a

{1
1
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rraver and raking an offering of food. The ccds thus invoiis
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vere exrected tc ara

rraver. lowever, with the inventicn cf many rituals and cere-

ronies, the nature of ritual aradually chanced, lhecoring rore
- . . 3 . . L . s

ané rore corplicated. It was in this ccontext that Vedic rel-

icion made the Brahranas into & rriesthiced. Tne rituals which

vere inveolved with thie varicus sacrifices ere described in tihie

fataratha Draharana.

The Braharanic nriests of this ace cccuried a very ir-
rortant rlace in the relicicus life of the recrle. TIuring

o
3

these tires, thev vere rerforring their duties as priests as

o

todav. The rain duty of the Brahamanas was tc perforr rituals

-

ané sacrifices for the welfare cf the reonle. Thev claired

T

[}

fcr the conduct

O

to have the srecial kncwledoe necessary



of rituals and sacrifices. Thev raid ther for thelir rater-
ial an¢ sriritual welfare., The Zrauranasz claired thev were

. 4 Ve
sunprere cver the ccds. The rerforrance of sacrifice was sup-
rosec tc lead to a gocd life after death. The sacrificiel
fire (agni)was consicered as the rost impcertant part of the
sacrifice. t was the medium to contact &ivine power. Fire

was a nessender between gods and ren, bearing oblaticons from

men to the cods. Thus fire was surrosed to carry men to the
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deavens,

vorld of gods; the sacrificer fellows hy catching hold cof the

"

fee given to the nriests. It is to be ncted, roreover, that
sacrificing for a fee is recoonized as a professicn. Tiae work
(sacrifice is wrork, wcrk is sacrifice, it is scmewhere said

in the Braharans) is recarded as a matter of business. There

are three reans cf livelihood occasicnally referred to:
tellinag stories, singing songs, and reciting the Veda at a
sacrifice.” In this way Brahranical priests worhed out elao-
crate sacrifices and kep .ther secret, savincg that thcose wiao
knew -ther were npcwerful., It is clear fror the above facts
that the simpﬂe primitive Vedic ritual and sacrifice nad
grown to be elaborated and complicated.

In this context we would like to menticn a word about
the kinds of sacrifices held in the Vedic age. The practice
of sacrifice was a common feature amena the peorle of this
ace. Arong the various sacrifices, aniral sacrifice was

irmrertant. In aniral sacrifice a nurmber cf anirals such as



horses,

ground.

ia}

oxen, sheer and gcats we

=

Some of these sacrifices tocock a courle cf mcnths

e offered in the sacrificial

to

conplete. Tc give an exarrle, the asvamedha or licrse Sacri-

fice tock

of the

a whele vear tc corplete. The asvaredha was cne

significant rituals in the early Vedic age and was

believed to have unlirited saving power. The Ritareya Brahmana

of

about a human sacrifice. The story is teold

armong the

also required the LFWO1athﬂ of human beings at the

o]
he asvarecha.

time

as fcllcws:

o1

A Xing called Harischandra, vwecrships Varuna, in
order to chbtain a scn, prorisinag to sacritfice

to him his first-born baky. 2 scn is horn,

named Rchita; but the king delavs the sacrifice
until PRohita cgrcws up, when his father corruni-
cates to him his intended fate. FRchita refuses
submissiocn and syenﬁg several vears ﬁn thc forest
avvay from hore, There, at last, ae ets with
Ajigarata, a a* in creat distress, and rersuades
him to part with his second son Sunah sera later
to be offered as a substitute to Varuna. Sunahscpa
is aDOUt te be sacrificed, when cn the advice of
Visvamitra one of the cfficiating prlestg, he
arpeals te the Geds, and is likerated.

alsc were held.

fices

focne

each
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Again, aronc the rranranlcal sacrifices, the sacri-

of Soma are rerarkable. I's recards the sacrifices cf

vear. The Vajareva or strengthening beverage, the

ancient Indians and on scre coccasicns human sacrifi

Thus we see that the sacrifices cf anirals were popular

the rule is to elaborate at least one in the ccurse cf

There i5 an interestinc story in tne Aitareva Brahamana

ces



vens, thus turns out to be excerticnal because of all

these offerinas it 1s the rost exrensive. Scretires the pre-

lirinary and final cereronies last cnly a day, but ordinarily
it takes several davs. When it takes mcre than twelve, it is

satra or session., There are satras which last several rentas,
a whcle vear, and even several vears; in taecry tilere are scone
which last 1,0%C vears. But whether short cr lcno, these
ceramonies require elaborate rpreraraticns and entail encrmous
mvrenkw.e

As we have secen earlier, in the heginnince, ritual

was just a simple affair. But in.the course of.time

u)

Hh

COF“lVthV set in. In fact, in the ags of the Bréhamaqas it

took the fecrm c¢f a mechanical cult. Ivervthing was for the
correct performance of Ehe ritual anc¢ sacrifice, and every
instrument used in a sachflce wvas thcught to have sore ny-
stical moanind, 7ZIrrarently the ceremcony was thought to be

evervthing. The rituals and cerercnies werc thus elalbcratec

in the Brzhamrmanas.

e ——
.

-

These scrts of rituals and sacrifices were cffered in
order to propitiate the cods and ask ther tc cgrant health,
+his

wealth and hapriness to human beincgs. The recrle of

age believed thet ritual and sacrifice was the only way tc

o

)]

rprcach the c¢ods. The Buddha protested against the syster
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of Vedic ritualisr, particularly the blocd sacrificiel svster.

+

In this connecticn we rav see the attitude of the Buddha towards

the ritualism of the Veda.

IT TPE 2TTITUDE OF THF DUDDHZ TOW2ARDS VELIC RITUALISH

Having uncdertaken a brief survey of Vedic ritualism
it is now necessary tc see the attitude of the Buddha towards
Vedic ritualism and esreciallv the svster of sacrifice. In

order to have a prerer knowledge cf this matter, it is useful

to see what is said in the P2lY Canon about the role of Br3in-

)

manas and their ritualistic practices during the time of the
Buddha.

The Bréhmagii cf this age werc a proud class and put
themselves forward as ideal priests and teachers who led a

life dedicated to the pursuit of Vedic study and the perfcrmance

rituals and sacrifices. In the Pali Cancn we find a list

h

C

of prrominent Bréhmaqas such as Chanki, Tarukkha, Pokkharasati,

Janussoni, XGtadanta, SOGnadanca, Todeyva and Fmba;;ha, etc,
. . . — 9
who were encaged in perfeorming rituals and sacrifices, Cther

Dranmanas were' pictured as engaged with adrinistraticns; sore

‘ . 10 .
were landlerds and scme were priests. The rain duty cf the
Brahmanas was the rerforrance of Vedic sacrifices. The status
of the Brahmanas can be seen in the fact that rany ¢f them wvere
teachers of the Xings. The Jatakas rrovide rmany references
which help us understand the power of the Braamanas. We find

some Ksastriya princes who were educated under the Branhmanas
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at Takkasila, a farous Srahmanical educational centre cf tne

tire, Takkasila is cften rentioned in the Jatakas as a contre
+~ Fop 4 l‘l M 1= ™ _'-, 3T I
of education. Cnly Brahranas and Fsastrivas arrear tc na e

L) . -

-

heen elicible feor adrissicn to Takkasila. Pasenadi, Xing of
¥csala, »ahali, chief cof the ILicchavis, an
of the Mallas were classmates in Takkasila. There viere

sore other Bréhmangg whe helred those prorinent Eréhmaggi to
rerforr the sacrifices. Thev are often renticned in the Canon
as the discirles of Eréhra@gi. er examrle, the voung
VEsettha, in the "Vasettha futta" of the Dirha 1]

l"\

. . - ) ; <
to e a puril of Pokkharasati. It seers that the role cf the

. LR - -~ - . g = Iy T eeln - K 3. - Ty
Lrehranas durince this rericd was as higih as it nhad Leen in the

The sacrifices were alsc well kncwn amcnge tie pecple

e -t -
of this age. In the Pzali texts we find a picture cof sacrifices

held in this reriod. In the "Kutadanta Sutta" cf the Righa

Nikava we come across a oreat sacrifice arranced on behalf of
¥Yutadanta, the Brahmana. According tc the Sutta, hundreds of

bulls, steers heifers, goats and rars had been brougnt tc the

)
14

sacrificial cgreound for the rurrcse cf sacrifice. Sirilarly,

in the "vaBffa Sutta" of the Samvutta MNikava we find an animal

sacrifice which was rrorcsed to be held hy the Fing Pasenadi

of Xosala, on the advice of Brahmanas in crder to avert the

15

effects cf his evil drears. The "Tevijja Sutta’cf the

Nigha Nikava alsc provides irrcrtant evidence as to the

Brahranical religicus practices of this age. In this Sutta




ve find elaborate invecaticons te agcds like lara, Yarma, Brahma
and Padariti, etc.l® Pccordine to this Sutta it would seer that

Therefore it is reascnable to assume that the form of Bréhmagical
religion known in the davs of the Buddha was rainly a sacrificial
ritualistic one.

Reepinc the above in mind we shall attempt to examine
the Buddha's attitude towards the Vedic ritualisr, particul-

arlv to the sacrificial system of the Drahranas., Let us start

with what he has said about the authcrity cof the Vedas.
The Buddha disregardad the authcrity cf the Vecdas. In

the "Tevijia futta" cf the Dicha Nikaya the Buddha shcwed the

futility cof the belief that a kncocwledge of the Three Vedas
leads to the attainrent of reunicn with Erahra.l7 In the
,kaléma Sutta we find sore reference in refutation of traditions
and authoritv. 1In this Sutta the Buddha stated that whatever
ne has taught should not bé accerted as autnority.l8 Similarly,
in the "Sandaka Sutta" we find the Buddha's criticisr of rel-

C

. . . 19 . . -
igion based on the autherity. Once the Buddha sald, "I cdc

not talk on the hasis of hearing from cther Samanas or Brah-

B e

manas but I talk cnly that which I have known and seen bv my

20 . . 5
" It seers that the Buddhe refused tc accert

cwn knowledge.
the authority as a safe scurce of knowledge until he had seen
it on the basis of his own knowledge. On this basis he re-

fused to accept the authority of the Vedas as a source of

true knowlecdae,



"Scholars have atterpted to examine the Budéhist crit-
icism tcwards Vedic authcority. 2According to Cldenberg, the

Buddéha éid not make a downricht condernaticn of the Vedic

21

traditicn. Eccording to K. M. Javatilleke, the criticism
of the Ruddha tecwards the Vedas differed from the criticism

cf the materialists. The materialist condemnaticn of the

Vedic traditicon was absolute. 2According to ther the authors

cf the Vecdas were both utterlv igncrant as well as vicicus

they are called "buffoons, knaves and dercns) but the Buddhists
held that the criginial seers whc were the autheors cf the

Vedas merelv lacked a special insight (abhififa) but did not
cdoubt their honesty or virtue.22 2lthcuch the RBuddhea criticized
the Vedic authors, né never cid cffer a whelesale rejecticn of
their views. He recognized their moral life (LM I. 242). In
fact, he was tolerant cf heretics. OCne cdav he visited a sac-—
rificial place of the "Kassap brotﬁers" of CGaya who used to
rerform fire sacrifices, and even staved one night in a réom
wnere the fire was kept (fV I. 24), This exarrle shcws the

of cthers

4]

liheral attitude cof the Buddha teowards the religicn

s andé other

l»-h

zlthough he blared Brahranas for thelr ceremcnial
vices, he alwavs praised Brahranas in the true sense cf the

word, genuine or icdeal Brahranas. He was not that sort c¢f man

whe takes amiss anvthino geod or bad, kecause of its connecticn
. 373 ., .o .

with others.?3 Even with regard tc the sacrifices, he was very

critical and veherentlyv corposed only to blood sacrifice and .the

¥
o<

corrlicated rituals involving wasteful expenditure of human
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enercy and economic resources. He condemned ther since they
were considered to be harmful to the develcrment of human
heinas.

Tet us now see the Buddhist criticism towards the in-
stituticn cf the sacrifice. The Buddhists care to Le critical
of Bréhmagic sacrifice in twec ways. They were, firstly, crit-

ical of the rcre formal, elabcrate sacrifice centred urcn the

sacrificial fire due tc thelr hcrror at what seemed

senseless, unnecessarv and totally futile slauachter cf num-
. 24 351t :
ercus anirals. The nature of the 3udéha's attitude towards

® in the Teli Conon. His attitude

(]

aniral sacrifice i3 derict

on animal sacrifice is well explained in the "VeR¥a Sutta" of

-~

the Samyutta Vlkayaé? According tc this futta ar animal sac-

rifice was proprocsed tc be held by FPasenadi, King of Hecsala, on

rh

the advice of the Drahm raras in orcer to avert the effects of

the Xing's evil dreams. Hearing of this sacrifice, the Buddha

feclared that such sacrifices would nct yield ccod results.

On this occasion the Buddhé rrorecsed a new syster of "sacrifices"
1

which does no harm to anyone. In order to clarify, we shall

give the fcllowing cguctation fror the Saruutta Mikayvaz:

The sacrifices called "The Herse" "The Man"

"The peg—thrown site” "The Drink cf Victorv"
"The Bolts ¥Withdrawn", in spite cof all the
michty fuss,

These are not rites that brinc a rich result
There diverse cnats and sheep and kine are slain
Never to such a ite as that repair

The noble seer who walk the perfect wav.

But rites where is no bustle nor fuss,



Whose offerings reet, becuests perretual,

There never goats and sheerns and kine are slain,
Tc such a sacrifice as this repair

The noble seers who walk the perfect wav.
These are theose entailing great results
These to the celebrant are bhlest, not cursed

26
Then the cklation runneth c'er the gcds are pleased.

(&)}

Thus it seems that the Buddha's veherent oprositicn was
mainly to the wviclent sacrifices. He was not orposed to the
sirple sacrificial offerings which cculd be dene in coed mind.

It was prcbably a sacrifice of dana where there was no slaughter

In order to malie this rcint clear, let us see the meaning
of the term "Yafifia". Etymologically the terr "Yalda" (sanskrit

wh

Yajina) means 1, a branmanic sacrifice, 2, alrsciving, charity

U]
9]

th

rf_

to the Sangha or a bhikkhu. The Brahranic ritual of

vedic times has been chanced ard given a deeper meaning. Buddhism

has discarded the outward and cruel forr and has widened its

syrhers by changing its prarticirant, its chiect, as well as the

=~ _n

reans and wavs of "cfferince", sc that the "Yanfa" nov consists
< ’ fedhalafaltabiond

entirely of a worthy arrlicaticn cf a werthy cift to a werthy

aprlicant. The second conncotaticn of the term "Yanfa" denctes
the custor of making cofferines of a gift (devvadharma) to the

Sangha. Therefore, it is possible that the word "¥ahfa" in

-

Buddhism has been used as a rarallel.vierd to the Jranranlc

-

'3’
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)
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terr "Ya®na". The preveilinc meaninc c

: 27
Cancon is that of "gift, chlaticns to the khikkhu, almsgiving”
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Thus, evidentlv, the concert of dana in Pudchisr is reflected

in the Brahranic "Yajna" or sacrifice. The refercences are found

in the Vikzvas to the arahants attending such sirple sacrifices

s dene to living

}a-
[®]

where no cattle are slain, and no injury
beings (SM I 76). ZAccordina to licrpkins, the Budcdha never
28

actually tauvaht that sacrifice was a >ad thing.

There is an interesting account in the Xutadanta

Sutta of the Dicha Nikayva about a great sacrifice. Rfccording

™

to the Sutta, the Bréhmagé Kutadanta consulted the Buddha on
the best way of makinag a sacrifice efficacious, and the Buddha
explained to him a sacrifice held in cdays of vore by King Maha
Vijitavi, under the cuidance cof Brahranas. The sacrifice is

£

undertalen with the cc-operation of the four divisicns of the

)

subjects. There are no killings cof anirals or any cther beings.

No trees are cut for the -vagatthemba“. The sacrifice is offered
29

with simrle food like butter, cghee, cil, milk, sugar and nhcney.
It is ro doubt, pcssible that the Buddhists attempted to give
a new meaning fo the sacrifice. Frem the Buddha's peint of
view, the sacrifice -involving the cffering of anirals cor any
cther beincs would not bring results, and should not be per-
formed. Sacrifices which do not involve killing animals

would on the other hand bring great results and should ke
rerformed bv a wise ran. Thus the Budchist attitude towards
the animal sacrifice is very critical.

The reasocn for this criticism is obvicus. Early

i

Buddhism paid great attention to the teachings of ahims



or non-viclence., This teaching invelved the rrotection of
anirals as a consecuence of an awakened sense cf sympathy and
understancding of all beings living arcund one. The Budcha
was a man full of deep corrassicn., He also loved all living

neings with metta and karund. The role of -anirm sa 1is toc ward

off sorrow from other keincs. Buddhisw is free fror any

kind of bhlcodshed. It seems that the doctrine of ahirsa:
has led the Buddha tco condern animal sacrifices. Thus we may
conclude that the attitude of the Rudcdha on anirals cor any

other blocd secrifice rrcceeds frem his compassicn to all living

creatures.

ITI AN ACCOMMOPRATION OF RITUALS PND PRACTICEL IIITC

EARLY BULDLIISH

In the rrevious secticon we have seen the attitude cf the

il
I}'\_,)

crifice. Plthouch +the Buddh

0]
)}

Buddha tovards the Brahranic
criticized the Brahmanic sacrifice and rejected ranv of the

heliefs and nractices of his day, nis attitude towards the

[t

Frat

=
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rrevailing thoucht of his tire “ras not entirely necative,
though he ¢éid not hesitate tc point ocut the "false vieus" and
reaningless practices he did not make wholesale rejecticn of

conterncrary thought. He was ready *tc accept custom, instit-

,..l

uticn or anvthinc else which he thought helrful to his new

relicious svstem. s Bhikshu Sanghrakkhita savs, "le was as
readv to accept as to reject. He did not condemn the practice

ist that

b)

of cereronial abluticn, for instance, sC much as to ins



urification

ecrle thoucht but in
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+he Prahrmanas

not a
which so rany ancient
were bcund un, but to
and that it feeds not

- . . 30
fuel cof reditation.

cere
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Ha

Tmx

s bv bathing, not in the Gances as
the cleansing waters of Tharrma. He did

to give up tending the sacred fire, with

traditions and so much relicicus ercticn

rererber that the true fire bhurns within,

any material object but sclely on the

Tt seers that the Buddha had maintained

a bhalancecd attitude towards contempcorary thought, and had

attempted teo give new shape to it. We alreadyv have seen tnhe

Ruddha interpreting the Prairanical "Yanufa" as the "best”

sacrafice. So in common with other Indian custors he also

formulated the rite of upocsatha, the rite cf Pavarana, and the

cfferinc cf robes to the mrembers cof his Orcer. buddiism also

formulated many elaborate rules to ccovern the corporate life of

the Sancha, reculating the rcbes, fcod and ceremcnial activities.

It alsc developed ecclesiastical rank, grades cf the ccrrorate

community. In Vinava Pitaka one may fincd the folleowinc grad-

ations: 1, Samanera (novice), 2, Bhikkhu (fully crdained mronk),

3, Acariva (instructor), 4, Uprajihazva (preceptor). The Buddha

rermitted them, since thev were deranded by the corporate

body of the Sancha. As we have said elsewhcre, they were

accommedated into early Buddhism with the transformation of

. . . . . . 1
wandering mendicant life into the settled mecnastic llfe.3

It is obvicus that every religion must provide a system

of religious practices for the smccth functicning of the rel-

igious community. The members of the Budcdhist Crder can be no
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exception to this mratter. Therefore, the crowth of the Sangha
deranded scme form cf monastic cereronial practice according to
their needs.

It rerains for us tc see what scrt of relicicus practices
were formed for the laity in early Buddhismr., During that time
the svstem of Budchist monasticism was welcomed by the lay
cormmunity., It rendered a great service tc the lavmen. The

laity in supperting the Sangha accumulated the rerit which in-

=

sured ther a harpy rebirth. However, Buddhisr prrovicded the
laity on an individual kasis with a syster of simple rzligicus
chservances, In order to know this new syster, cffered for the
lev community one should consider this matter frorm a Buddhist
roint cf view. MNibbana cor arahantshipr wvas considered to be the
final gcal of Budchism, In orxrder to achieve this ¢oal an

individual was eyrectsd to follcw the four stages of the path:

s8taratti, sakadagami, anagarmi and arahant in crder. In the

verv becginning, the Buddha alsc had realised that a few of

20
his layren would atterpt to folleow this path.”” Thus it was
felt that nibhana or arahantshir wvas a distant goal for the

laity, who led the househcld life. Since niblana or arahantsnip
was such a distant ceal, i1t was necessary for Buddhisr tc forrm
a special cecal for the laity. This new goal vas tc achieve

rebirth as a ced in cne of the deva heavens. This goal has been

often mentioned in the Fali Canon and has heen described through
the rmedium of poprular terrinclogy in ordér to rake easier

understanding for the laitv. In order to achieve this ccal one
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had to follow the religious practices such as dana, sila and

bhavana.

It was perhaps after the introduction of this new goal
that the Buddhists attempted to make a system of Buddhist gods
and the devalokas (worlds of gods) connected with them. 1In
the Dhammacakkappavattana Sutta of Samyutta Nikaya we find

33
- six kinds of such deva worlds, Although Buddhism turned away

from the Vedic gods in some ways it also accommodated many of
the gods from Vedic mythology. 1In this connection we find a
number of popular gods who played a significant role in early

Buddhism. For example, gods like Inda (Indra), Brahma, Varuna,

Pajgpati (Prajgpati), Pajjuggg.(Parjani), Soma, Venhu (Visnu),

Agni, Chanda (Chandra), Suriya, Yama and Mara, etc., are still

found in the Nikayas.

The Atanatiya Sutta of the Digha Nikaya contains a

vivid description of gods and spirits. This Sutta was narrated

to the Buddha by Vessavana, who is often mentioned as King of

the Yakkhas or demons. Vessavana told the Buddha that the

Yakkhas did not believe in the Buddha, they were averse to the
teachings of the Buddha, they disagreed with the Dhamma and they
were irritated by the dogmas of the five precepts. Vessavana told
the Buddha to learn the EKtanatiya word "rune" (rakkha) and to

tell his disciplés to learn and repeat it in their retreat in

the forest, so that they might take protection from the gods,

who had no faith in the Buddha.34 In this Sutta names of forty-

on gods are mentioned. Among them, the Four Regent Gods are



descrihed as custcdians of the fcur cuarters cf +the world,
viz. Ef%tara??ii (Ehritar5§tra) in the East, Virudha in tae
fcuth, Virupakkha (Virﬁhékgg) in the VWest, Vessavana (Vaisi-
ravana) in the lcrth.

The l.ahasamava Sutta of the CIgha kikiZva, which con-
tains a list of the names of seventy gods, is also especially

interesting to see the cricin of mythclegical :

l:

Buddhism,  “rccording to this Sutta, when the
at Mahavana irn Karilavatthu with five hundred

gods c¢f the ten thousand world syster (dasasu

eings in

Buddha was

aranants,

=

ca lckadhatusu

¢évata) had come tc see *the Buddha and arahants and toc ray
homage to ther. According o Lr. lMalalasekara, "Meost of these
gods were probably lccel deities, the perscnification cof nat-
ural rhencrena, guardian spirits, fairies, lharries, naiads,
drvads, and many others, whc are here rerresented as adherents
. <1 . 36 . .
of the Buddha, come to do nir honour.” This Sutta is a geod
exarr:le of Buddha's recogniticn of a subordinate rcle cf tne
gods. The role of these qbds was to venerate the Rudcdha and
arahants.

Pccording to the Budéhist doctrine, the cods are helrpless
in changing the destinv of man. The Budcdha exrlcocded the theory
of a (God creating the universe. In the ~"Rrahrajzla Sutta of
the NDicha Mikava, the Buddha showed that it is a fallacy to
state that a Ced created this world (IM.l. 1-46), Thus
puddhisr, which deces not helieve in a creator Cod states that
even Lranra is subject tc transricraticn and irrermanence.
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Thouch the CTuddha denied the creator God c¢id not

directly deny tihe existence of irrermanent gods in the world.
Cnce a rPnrana nared Bh3radvaja incuired fror the Luddha

ted cor neot. In this cecnnecticn the Duddha

(I)

whathery cods exi

\J

saicd there ray or mayv nct be acods, and that th. belief in gods
ig a cecnception acdopted by the recorle in the world. Rccording

to this discussion it is clear that the icdea cf the Drahrana

Bharadvija was to elicit information fror the Buddha as to the
eristence of ccd. T s 's reply was that it is a porular

idea in the world. Yet he dié not directlv discard the exis-

tence cof the irperranent acds (SW. 1. 1£0). iiis ckiject wvas to
irprove the gced character of ren while thev still believed in
a aod in theilr heart of hearts. “re sare cuasticn and the
sare ansuyar is found ir +the Gancarava Sutta of the Majjnira

4
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of the ¢cds or their ability to helr huran heincs, the Budcha
showed that ran, by leading a virtucus life, cormes to e re-
garcded with adrmireticn and resrtect by the cods. #nd further

by developing his rind he can rise to still creater neiqghts,

Q
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wherein he cores to be regarded wvith awe anc resre

the highest cf .the cods. In this way, in Buddhisr we find
a heost of gods who are influenced by the Buddhist culture.
Those cods who came into Buddhisr, chanced their original

character in keering with the Ruddhist atrosrhere. Ruddhisr

teaches us that even deities have to undergo several bhirths

accoréding to cne's own geood or »ad karca. For exanple, Inda

II. 2092). Thus without directly cenving the sxistence
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(Indra) whc is the possesscr of a varring terperarent hecores

a deveotee in Buddhisr. Zccordince tc the Pg Veda, Incdra is

~

-

krnown as Vritra nan since he killed Vritras, the Asuras.JB
Indra is described in ranyv texts of the Canon as cone who
helped Buddha and his disciples. This is an atterpt by the
Buddhists to make him a devoted disciple.

I'rorm the Cancnical roint of view, hewever powerful a
god may be, he has to be suhservient to the Buddha when he

enters the Ruddhist dispensaticn because the Buddha is said

to he the teacher of ren ané qods (sattha d8varanussznar). In

the Nikavas we find a number ¢f instances of the prominent gods

visiting the Buddlia for instructicons of score doubkts abeout the

Nhamma. The Sakkapattha Sutta of the DNicha Mikava is a good

exarrle of thig (DN, II, 263). The Brahmrma Sahkarpati is the
ced who came to the Buddha and asked hir to teoach the Tharma
(rM. II. 37).

Larly Buddhism did not consicder the gods as cobjects of
worship., Buddhism taught Ehat, instead of raking cofferings to

he gifts shcould be givern to tihe Sancha for this

o+

the gods,
would bring the best benefits and a harry birth after death.
Cespite this, we f£ind scre references in the MNikavas to the
offerincs made to the agods. In scome of the Suttas we see that
Buddhists used to ask the gods for helpr. For exarple, a fev

Gathas of the PRatana Sutta of the Sutta Nirpdta contain a re-

n

quest to the cods tc receive offerings and horage, and to protect
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the worshirrer fror dancer (SUM. 39). The -‘Earaniva retta

futta savs that ronks should npractice goodwill towards tae

ceds (SCMN. 25). The Chandira Sutta penticns an incident of

the Buddna's reguest to ‘'PEhu~Asurinda to free its victir (SH.

j 5

i

. 50). The 'Mcra Jataka refers to the worship of the Sun

39

god.
’rart from these, there areé incdicaticns that on sore

cccasicns ren and wveren usad to pray te the tree gods for progenv.

fujata, a daughter of Senani once rade a promise to the god of

the Migrocha tree: If I ar married to a man of the sare status

and beget a first horn male child, then I will syend every

year a thousand coins as an offering.40 Sirilarly, a banker

called Surana rade an offering to tie tree-gcd and rade a

premise to make a further offerinag, if his aspiration was

Buddhis+ts used tc rake cfferincs to the tree-acds in connecticn

with the birth of a child. The tree cods vere tihus retitiocned

b

to grant the birth of a child.

There are sore exarnles in the !MNikavas vith recgard t

of offerings rade to the cods. The 'l'anararin-—

o

the irrortanc

ikb3na Sutta  of the DIcha Nikave savs that the Vajjin will

increase andé not decrease as lcong as thev revere the rlaces

(cetiva) of the cods. The same Sutta tells, "Wherever a wise

man lives he makes offerincs tc the gods and reverences them
: : 7 ) o l|42 N 35 3
and in turn he 1s respected bhv the gods. Rigarding the

worshipring cf gods, H. Vaen CGlassenappr 3avs,
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Though the Buddha abhorred the Brahmanical bloocd
sacrifices and denied the value of thé complicated
rituals that accompanied these ceremonies, yet
there is no doubt that from the very beginning
Buddhist laymen brought flowers and food to the
gods, as indeed is still the Eustom today in
Ceylon, Burma, Thailand, etc. 3

It seems that the followers of the Buddha and the adherents
of other religions lived in the same community, and followed
the rites of a number of religious traditions simultaneously
with no exclusive walls between them.

Scholars have attempted to examine the origin and the
position of the gods in early Buddhism.44 Dr. M. M. Marasinghe
Observes,

The Buddhist re-evaluation of the gods as well as

the cosmological conceptions of the time were
achievements of considerable importance in the field
of religious symbolism, Instead of an outright
denial of the gods, Buddhism accepted and transformed
them to such an extent that what remained at the

end of this process of transformation were no longer
the original gods but merely the outer "shells" of
the original gods. The gods who were once recipients
of sacrifice and prayer were made to serve as ele-
ments of Ege symbolism of an ethico-philosocophical
teaching.

Whatever the origin of the gods, they had been
accommodated into early Buddhism in a new way. In the Vedic rel-
igion, the gods took the highest place, but in Buddhism they
took a subordinate place. Buddhism accepted and modified their
character according to the Buddhist atmosphere. In Buddhism,
the gods were considered inferior to the Buddha and the arahants.
(DN, II. 254), Since rebirth as a god to live in heaven was an

ideal goal provided for the laity, it was necessary to develop a

Buddhist mythology.
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CLR2FTEFR THOC
RITUALS AND CERENGUIDS IN THE MONASTIC LIFL

Q" THE E2ARLY BUDLHIST SANGH2

In this Chapter we rrorcse tc studv the rituals and
cerercnies in the ronastic life cf the early Buddaist Sancha.
We shall begin with a brief examinaticn of the nature cof the
early Budcdhist Sangha and its development inté the monastic
life.

Nuring the tire of the Budcdha, there were grouprs cf

[\]

ascetics (tZ@rasas), herrits (jatilas), mendicants (raribbajakas

and manv cther religicus sects (aBfla-titthivas) who were

scretires wandering around and soretires residing in fixed
herritacges. Ncrrally thev used toc shave their heads ancd to
live on alms. In the early Nikavas we find rany references
to such grcups cf ascetics and tihe religicus rractices to
which they resorted.l The Eudcha hirself also startecd his
career as a religicus mendicant.

In the beaginning, the followers of tne Duddha alsoc
followed the abeve rfactices and were exrectecd to live in

rukkhartulas (dwelling under tree). The ideal life set up

for the earlyv Buddhist sancha was tc be a free, unsccial

and erermitical cone. In the early lMNikavas we find several

evicdences of this. In the ‘Mahaparinibbana Sutta cf the

Dicha Mikava, wé find the Buddha declaring, "Sc long as tihe

Ih

brethern shall live in the forests seats, sc¢ long they ray
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he exrected not te cdecline but te nrcsrer.

idea is found in the Xhacoavisana futta of the Sutta lipZta:

"Let hir wancder alcne like a rhinccercs" (eko care khaggavisana
2

issavas, acccrding to whicilt the Lhilklthus had to (1) suwsist

on food they could obtain by alrs (rindivalopabhcjanar), (2)

rut on the robes rmade cf racs thrown awav bv the lavren

-

(rensukula civarar), (3) dwell under the trees (rukkharula

seéndsanar), (4) use urine as a medicine (rutirutta bhé&sajjam).

erermitical ideal is rereatedlv rentioned.

In this ereri’ical stace thers werse nu rites cr cere-

mcnies cheracterizing the life of the Sencha. Ffs G. ¥F. Rllen
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chservances such &s worship.b There was no ecclesiastical
ocrganizaticn of the fanghe. The ereritical lifestvle was
houcht to enable ther to'follow the reth cf the Zuddha. It
was perhars for this reascn that the Suddha did net set w any
rarticular tvpe of crganizaticon for his fcllowers. In the

Mahaparinibbana Sutta, the Buddha saicd to his

that after his death the TNharrma weuld be the sattha cr teacher

(vd vo raya dharro ca vinave ca desitc s6 mamaccavena sattha).

The Dharmra had nothing to do w7ith rituals and ceremonies.lowever,

n the course of tire, scme feorr cf croanization was necessary

-

in order tc get hold cof the scattered rerbers of the Orde

R



eed eventuallyv led to the introducticon of the "Vassavasa

-
5
{a-
o]
3

or railn retreat.
To accormodate tile Sancnha during the rainy seascon and

reriars during their regular meetinc as well, the avasas

or resicdence in the countrvsicde coriginated. To tne Buddha
and his disciples such avasas haé been donated and maintained
by devoted laity.7 The idea of the institution of Vassavasa
vas that the rmonks were not to live alone during the annual
rainv season but should get tocether in crours. The institu-
tion cf Vassavasa cracduallv changed the ereritical lifestvle
of the Sancha and it eventually oecere a unified settled

grour. In this eremitical stacge the Sancha was cften called

"catuddisa bhikkhu sancha" (the order of ronks of the four

8 . ; . . . == . ,
cquarters)., PBut with the intrccducticn c¢f the Vassevasa in the
rainy season there arcse many particular Sanghas belonging to
the different avasas. Thcse who aabitually lived in the par-

ticular avasas (sarana-samvasika) were distincuished from

&

those who lived in cther rlaces (nand-samvasika).” lana-

sarmvasika bhiklihus were not allowed toc take part in the

o . . == 10
cfficial Sangha business (Sancha Xarma)cf another avasa.

AN

The original cenception of the Sancha as & unitary &

0

b dy
comprised of all bhikkhus was in practice replaced by grecups
of bhikkhus who were identified with rarticular retreats.
Dr. &. Dutt has sericusly examined this transfecrmation of

wandering mencdicant monks intc settled meonastic life.
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Pccordinag te hir, the transiticn from groups cof randerers

to rany well settled communities was rrobably accorprlished

I

by the heginnince cof the fourth century B. C. I« further
cbserves "Mt the tire when avasas began tc develop, the
vhikkhus hac already corme into a rich heritage cf eccles-
iastical laws, legal commentaries, hvrns, fables and philc-
scrhic speculaticns which rrovided ther a none téc inconsicd-

erable intellectual pabulur. This clecistral learninc went

on, rcdified, develcred, and svsteratized at the avasas by
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Suttantikas, Vinavadharas

2ss0rs. The Pitaras vere not vet clesed, and there was
still amrle sceope fcr the play of cricginal thouahit and spec-—
1 EE 1'2 =~ = 1o g 1. o 1
ul=ticn, This new settlerment ratterrn strenctlhened the corpor-

ate life of the Sancha and broucht the rules, practices anc

rituals to the settled rcnastic life., 7Thus, we find in tne
Vinava T'itaka cerercnies ¢f Pabbajjd and Urasamrada, the

cbhservance of Vassavasa in the annual rainy season, the rite

of Urosatha, of which the recital of Patimokkiha tock an

1

essential place, the rite of Pavarana vaich held at the end

of the Vassavasa and tine cerercony cf Kathina which rarked tne
annual rainy seascn. These rites and cerercnies must now
be discussed. e shall becin ther startinea with twe BDuddhist

initiaticn cerercnies.
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called
rly stacge

inasanrada

ceremcnies.

the househcld life and from

course cf tire, however,

=
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forrs and acqgulred

the corxrcrate life of the Zancha.

Ce 1

e

-

ti7o cereronies, a crirtion wi

an

i

analvsis

Sancha.

THE PABBRJJE CEPEMONY

The literal meaning of the

forth from househocld life into the

anagarivar nabbajito). In other w

adeopticon of the mencdicant life

life ané putting on the vellow

is the technical word used in

=
G

were nct ccns

of their rcles

terr Dabbajja

by abandoning the

[Ne]

cersrcnies

(michex

Cricinally they indicated a ccrmon derarture

33

ctivity

1th and sccial

tcok

kS

.
ies
iy N

tviec cereron

cerercnial value in

ocrder to understand these

™
L

resented

in the

is "going

houseless state" (scarasrma-

crés, it dencotes the

household

the rendicant. This

V)

va Pitaka for the initial

departure cof the recluse.

In the earlv stage cf Buddhi

¥

cf a rerson intco the Sancha wes

v

fcllowina phrase:

gained

—

st initiation an admissi

by uttering the

"lapheyyamahar bhante bhagavatc santike
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rabkajjar labhevyarahar upasampadar" (lleay I receilve

the

nabbajid and upasampadza in the presence of the Zlessed Qne).

Then the Buddha resnconded by saving "Cere C monl (€hi
bhiklhu) , the Dhamma has been well taucht, lead the hcly
life feor the sake cf the corplete extinction of suffering”

-

(svakkhatd charmd, cara brahra carivam sanmma dukkhassa antak-

C o= 4 nios . . : . -
irivav a).l* With this response the ordination was corpleted.

rccoréina tc the earliest vrocedure, menks citained

their pabbkajja and Upa asarradd sirultanecusly. 725 an example,

the five former corranicns of the Buddha (pancha vacgiva

bhikk nL) obtained their Pabbajja and Upasarpada simultanecusly.

In this earliest prccedure, the Pabbajja consisted of a

simple declaration of intent to leave the househcld life and

enter the houseless state and the Uge oaT“aua censisted cf

1

the Buddha's sayinc "Cerme O monk" (ehi khikkhu). 2rlthough
the forrula appears as a twofold recuest, in reality it is
ARgHR A L4 L

cne and the sare. 2t this stage there were neither rites
nor cerercnies and the forﬁula vas onlvy a sirrle declaraticn
of the departure from the house tc hcuseless state,

llcwever, in tire, with the increase in the number

of followers applications for admissicn into the Sangh

hecare nurerous. Aprlicants alsc came from many parts cof tae
countrv. It is menticned in the Mahavagga that the Buddna

1 = 3 3 1 1 -1 + vy nirself
had difficulty aprearing before eacn rlicant by hirself.

-

this the Puddha finallv cave rerrissicn to the

]
®
Q
)
o
0
0]
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elder bhikkhus, who were living in different regicns, tco
rerform the crdination cerercnies, by using the "three ref-

uges" (tisaranacarana) fornula.

Rccordina tc the "three refuges" formula the rersen

vhe was admitted into the Sancha was first called a faranera

or novice. In order to be a Sfmanera cne had to e adritted

ny an elderlv rmeonk. The candicdete had teo bhe uncder fifteen
17
vears cld. If the candidate was a child, he had to have

b : 1 - . ,
rermissicn from his parents, The candidate alsc had to be

; . . < . . . . 19
physically f£it and provide hirself with suitable robes.

The Pabbajia cereronv cf a person was toc be nerformed

., -

o

as follows: The candidate hevirg his hair and beard cut cff,

[\

gets scmecone to offer hir a vellow rcke, arrangec hils urper
robe so as to cover one shcoulder, sits down on his haunches,
and salutes th: c¢sserkly of the Sfangha with jcoined hands.

He is then asked to rereat the forrula

ke the Buddna as rny re

I ta g fuce
I take the Cherma as nv refugeoo
I take the Sancha as ny refuge®”

Thus the candidate was ordained as a Saranera by
recitina the "three refuges" forrula. Z2fter this he was
instructed to abide kv the Ten Frecerts (dasa-sila).

There were certain perscns tc whor admissicon into the
Sa

anchea was forhidden at that tire. These were: Cne who

had not obtallerperm1551on fror his parents, one suffering
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(coro) , one whoe had escared from the jail, and one who

-

belonced to the non-huran world (tiracchana vconi), and one

vho had entered into the Sangha without proper crdination.

et

Tt is stated in the Mahavacaa that anvbedv who cordains such
. ~ ; 23
nersons, commits the cffence of dukkata.

Thus the rite cof admission inte the Sangha vas dcone
by Pabbajja, denoting "leavine the heousencld life for the

house less state or mendicant life.”

YPADA CERENCNY

o

THE UPZSZ

Urasamracda means the hicher ordination of the admitted

candidate (p apbajga) into the dulyv cualified merbership of
the Sangha. This is cne cf the most irportant cerermonies
cf the Buddhist Sancha. 2 number of regquirerents for the
fcandicdacy into the full membership are laid down in the

Vinava Pitaka.

In order to hold an Urasampada ceremeony an assemoly

of at least ten fully ordained bhikkhus was required, and
24 = .
an Upajjhava was present. The Upajjhaya plays an important
E I ] I
role in this cererony for he acts as the rrecertor cduring

the Urasarrada of a bhikkhu. Therefore a person uhc wishes

to cobtain Up sarpada rust find a corpetent and able bhikkhu

Cur
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as his Upajjhdava. It was reqguired tiaat the candidate had

g =

. 25 . .
toc be at least twenty vears cld. It was alsc required that

1 A

the candidate be a famanera and that he had undergone in-

structicns uncder an dcariva (teacher) fcr scre pericd of

time. Iny candidate, cther than the f@ranéra cculd be con-

sidered for the Dra ar”ada cnly if he shaved his head and

beard and then scught cut an Urajjhava who would rresent

hir before the fangha. HNe was precvided with rendicant robes

ané alms-bcewl and instructed eon how to hehave when he was
rrasented before the Sancha for his Urasarpada. When the

instructicns are finished the candidate cores forward and
adjustis his robes s¢ as to cover his left shcoculder and bows

n the

l,_l.

down before the sangha. Then he sits cn his legs

-“4

erbershiy into

I.J

ulzkutika reosture ané becs adrissicn for full
the Sancha by uttering the following formula three tirmes:
"I wish to enter intc the full membership of the Sangha. 5o

riease have corpassicn on me and urrcct me (ullurratuman)

from the world. Then the Sancha asks certain cquesticns

wvhich he is expected to answer. e is aslkec the follcowing:

e

Are vcu free of all dekts? (manusscsi). Zre vou a man?
(ruriscsi). Have vou corpleted twenty yvears cf age? (rari-

runnavisati vasscsi). Have vou an alrs-beyl?  (raripun nar
—_— . r—r——— y

te patta civarar). Whaet is vour nare? (kinramcsi). Uhc is

vour Upesijjhava? (k@ narc te urijhave). These guesticns are put

with a view to find ocut whether he is an eligible person
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for the hicher ordinaticon. If the ansters are satisfac—
tery, an acle and ceorretent bhilikhu rroclairs the follewing
natti (announcerent of a rescluticn) Lefore the asserilsy

= L0 . “ T
cf tae Sanchna:

Jet the fanche, reverend Sirs, hear nr
This perscn M. M. desires to receive

urasarrada crdination from the vaenerabl
Moo (fve. with the venerable . il. as
nis uraijhava). If the ”n‘wqc i3 reaody

L. |

[
")l__l

4
1

let the Sancohe confer on
crdination with 7. a

is the natti... 7nc¢
speaking to veu: Let
befcre). M d for the
tC _‘_,*C'-u: Tet the S‘J(:Ll"q}.'.—’. (
M. Y. has received the ure i
from the fancha writh M. h. as uyajﬁhuya.
Sanche is in favour cf it, thcr fore it 1
silent., Thus I uncerstand
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Scen after the Urasarpada, the nev renk is admonisaed

to put hils trust in the four liissavas as the rescurces co

which he shcould depenc. ile is also instructed avcut tae

four Forhidden (parajikd)viz. abstention fror sex, fror

lline, frem stealing and frer sayina that ae rossesses
) 27

miraculcus pcwver.

Ve have so far discussed the procecdure of entry into

the Buddhist Sancha, as expounded in the Vinaya texts.

Cf these, the rite of Pabbajja (coing forth from hore)
consisted of a declaraticn of intenticn to leave the acuse-
3

held life and seems tc have been an inforral affair. In

an individual merelv utters the formula cf
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the three refuces (tisaranacamana). The Urasarradl, the hicher

bhe

ordinaticn ceremony,

for adrissicn into the Sancha

= to think

was introduced

cererony
adémit new

28

Sancha could

&

The rite of

to the Rudcdh

with all the rrivileges

arnle, Unas

an samra

monastic rules formulate
axpected to attend teo all

"The terms Pabhaiia

-
b

used in the Pali texts to den

recluse. Schclars have attemp

terms in manv wavs. Frcf. I.

rabbhajja is the going out fro

life or from a monastic sect h

the

Accordineg tc Dr. 8. Dutt,
and the latter formulas is

formula is uttered bv the rers

ha in the other c

Budd hirself

One is an invitaticn; the cthe

invitaticn could be meade on

Kern says, "The broad disti

admissicn, Pravrajva, and the

clear enouch, but 1f we descen

ginning

that this form of
so that

candidates without referrinc

with

was a mcre forral

phikkhus already in the

them

Pr“samrada rrovides a Lhikkau

belonging to the

<

Sangha., Feor

e¢ to ckserve all the

e

the bhikkhus. le
Sancgha kamma.

ada are technical words

nter

initial deprarture cf the

ted to interrret these two

Cldenkerg savs tiiat "the

frorm the lay-

-

r a prior state,

clding another faith."

distincticn betvieen tue earlier

esting. In one cage the

son who ordains which is always

ase by the person who is crdained.

r is a confession of faith.
. . . 30
ly by the leader of the Sancha.

nction between the first

ils

[UN]

Ordination Upa acda

ary ’

¢ into details, the ratter
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hecomes zrixarrassino, llovvever, Cldéenberg seens tc be

]

correct when he describes the former i.e. Pabbajja as
"Lover initiaticon" and the latter, i.e. Urasarrpada as

In surmary, the rite of Pabbhaija was the first

n

rrecedure on entering the RBuddhist Crder, and the Uprasam-

rada was the second rrccedure in crder teo obtain full

0]

rerbershir in the fancha. It seems that the Pabhaijja

pe

came to be recarded as the initial ster tc the higher

ordinaticn (urasarrada). It should ke rointed

full rerbershiy in the Sanche, with all the rrivileges

-

hReloncing to the monkncod. Thus the Uresarraca can he

distincuished from the initial rite of Pabbajja as a
state. The custom of Buddhist initiation began £from the

simple utterance cf "€hiblikkhu urasarrada" (bv uttering
I3 ! 35t A <

only "Come O ronk") and gradually developed in the envir-

cnrent of the cornorate life cf the Sangha.



THE OBSERVEANCES OF THE V2SSAVASP (FAIM RIETREAT) AND THE

CEREI'CNIES ASCECCIATELD WITH IT

The ~ustcm of chserving rain-retreat (vassavasa)

was criginally a necessity, enforced by the tropical rainy

seascn in Indla when travel hecarme physically impcessible.
However, in the course of tire its oricinal meaning gave
wavy to a religilous cereronial sicnificance.

The religious wanderers cof ancient India were
accustemed to seek shelter and retreat in the pericd cf
the rainy seascn. During the tirme of the Ruddha this
custer had acquired a certain sanctity and cereronial
value. It was not limited to any particular religiocus

Buddhist

[oR}

sect and was observed by non-Buddhist sects an

monks., Dr., S. Dutt points cut the fcllowing:

In the ancient texts which prescribe the
rules and recgulations of the Sanvasins,

it is laid down tihat the Sanvasin shcould have
a fixed residence-(Dhruvasila) during

the rains, for the Yati (the wanderers of

the Miganthas sect) the same observance,
callecd (Pajjunna), is enjoined, and its
venerable antiquitv is insisted on, for

the Buddhist Bhikkhus, it was called

Vassa, 33

This custeom was introduced by tnhe Buddha, fcllowing the
nractice prevailing amcng the non-Buddhist religious
sects. In the Mahavagga (I. 137-156), however, where

a full chapter is Jdevoted tc the Vassavas, a specif-

ically Budcdhist explanaticn is given by stating that

34
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the retreat was instituted because of the laymen's apprchen-

=ason lnsects.

0]

sicn of injuryv to the rainv s

In Budciiisr there were twe nossible reriods fer

taking up the Vassavase called "the earlier tire (purimikid)"

, . 34 . .
and "the later tirme (pacchirika)”. The earlier tire was

3

the day after the full moon cf aghadha (June and July) and
the later tire was a menth later. If it was nct pessible
tc take ur the earlier cne, the later one vas tc be taken
ur. These two pericds for entering the Vassavasa seer to
corresrend to a srecial period of the ritual vear cbhbserved
throuchout ancient India. Prof. Fhys Tavids and Cldenberg

roint out:

Verv probably this double periccd stands for

the double period rrescribed in tae Drahranas

and the Sutras for rost c¢cf the Vedic festivals.
. .

Thus the sacrifice of the Verunaprachasas,
vhich the Brahranas began the rainy seascn
to be held either on the full meon dav cf

PI0a St

he -—-..—..

or on the full moon day of the following month,
Qravana, cuite in accordance with the Buddhistical

-
rules cf the VussursnaV1ka.3J

5vasa. TLDuring the rericd cf Vassavasa, the ronks were ex—

~rected to lie permanentlyv in dvEsas donated for thils purrese
hv the laity. There is no direct indicaticn in the Vinava

Pitaka about the wav cf entering uron the Vassavasa. lLowever,

at the end of the Vassuranavilkalklkhandhaka <¢f the VMahzZvaagga,

we find the followinga:
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The nconk who intends to take the vassavasea
shculd core tc the dwallinc nlace, con the
dav after the Upcsatha dav, & rrerare a

lcdging place, set cut drinking r .
water for washing, and sweepr the cell. Thus
he starts his Vao%avaqn.“b

il
3

cariva Buddhachosa savs that the cobservance cf +he Vassavasa

< - -

0

hould bhe done hy this forrmal resclution of the monks, "I

17111 cbserve the vassZviEsa for three meonths in this Vihara."

(irasmir vih&rg irama tE@rasar vassam ureri icha vassar uperi).

’D
s

This shculd be rerpeated three tires. There were special types

cf 2viasas donated te the RBuddhe and his disciples by the lay-
8

(_A)

men for the above purpcse,
2ccordinge to the Vineva rules, the ronks had to re-
s5icde in the avasas. If thev did not do so, thev cormitted

the offence of Dukkata. Duringe the rericd of Vassa@vasa monks

were not allowed to cgo cut even for one night. If anvbody
went cut, according to the rules he committed the cffence

o]
of Dukkata.3’

Throuchout the rericd of Vassavasa ronks
raid a great deal of attenticn tec the interests of tae laity.
The monks were allowed to leave their residence i1if their

parents were sick or if they were invited for an offering

cof dana or listening to the Dhamma of a lavman. But they

must return tc their avasas within a week. IHowever, 1f their

abbsence from the avasas was extended due to unavoidable cir-
cumstances, then the Vassavasa was regarded as "broken”

(Vassacchéda).4o&1n such a case he was not allowed to rartic-

irate in the closing Kathina cererony.
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Marine the rericd of Vassavasa, the ronks were ey-—

o]

ected to live in harmenyv. FRecardina the irpcrtance of the

Vassavasa Dr. £. Dutt savs, "The Buddhist Vassa became an
. e . L)
ccecasion for bhikkus te live tegether in concrecation.
The period cf Vassavasa ended with twe irportant cereronies

called "Pavarana" and "Kathina". We shall now discuss these

ceremonies,
THE PAVRRANI CEREMCNY

The Pavarana was the cerercnv held during the term-
inaticn periocd cf the VassEvéig. The word "Pavarana" (s.
Pravarana), means "invitation" (Pavareti). =~ The crigin of
the Pavarana is menticned in the Mahavagga thus: 2 group of
nenks of Xosala country entered upon the rain-retreat andg,

in order to spend th ericd in harmeny, thev decidedé to ob-

!’.fj

serve tctal silence., The Buddha is szid to have instituted

the "Pavarana" as a wayv of spending the rainv season on

) 2
friendly terms because he disapprroved of such 51lence.4“

Pccordine to the Mahavacca the cererony was held on
the full rmoon day of the month of Isvin. BRut in scme cases

- — . . 44
it was rostpcned te the Keorudil cdtiUmasini. In an

0}

case 1T

A
129

must ke prerformed within a week after the expiry of the term

- = 45 . .
of the Vassavasa. In this ceremcny every nonk was exrected

tc "invite'" (Pavareti) his fellew members cf the Sangha

to peint out his "faults", if any, seen (dittha), heard (suta)
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or suspected (parisankita). This cerxemecny had develcencd

amcng the early Buddhist Sangha and was consicdered as a
sacred cerercny. The details of the cereronv are described

in the "Pavaranakkhandaka" of the lNahavagga (I. 157-178).

In order tc rerform this cererony all tie menks who
had completed their Vassévﬁqi assenmbled at one rlace, and
the cerercny was declared by a "Natti" (announcerent of a
resoluticn). This declaraticn was rade bv a srecific form-
ula in the followine ray. In able meonlt rreclaims thus: "Tcday
is the Pava@rana day. If the Sancgha is rcecady let the Sangha
held the Pavarana." Then each ronk, béginning frem the eldest
te the voungest adjusts his uprer rcbe sc¢ as tc cover one
shoulder, rresents himself before the Sanche and saluting the
Sancha sits down in the "sguatting posture" (ukiutikam

- " n )
nigiditva) and invites his fellcw members by uttering the
following words three tirmes: "Venerable sirs, I invite the
Sangha in respect of what has been seen, neard, or suspected.
Iet the Venerable ones speék to re cut of compassion, and

a7 . .
" This was rereated three timres.

seeing I will atone for it.

Accordina to the Mahévaqqa 2all the ronlks living in cne
limit (sima) must get together at one place where the cere-
meny should be held. Wo Eiyarana could be held in separate
agroups (vagga) cof monks and no monk was allowed to absent
himself from this ceremonv.

The expression cof purity (parisuddhi) of the ronks

seems to be the main function of the Pavarana. The idea of



)

the expression of rurity was an irrortant facter in the
life ¢f the ronks enabling ther to live in the ccrrunity
in peace. lo community cculd deo it withcut a svster cf
correcticn for well defined cases, and the raintenance
of rurity was a most irportant aspect of the life of the

ronks. Therefcre in the dav of the Pavarana ronks used to

recquest the assembly to call ther to indicate if they had
seen, heard or susrected ther to be cuilty cf anv cffence

durineg the pericd o©

The expressicn of purity cculd e done in twe ways.

If anvene had cormitted rinor coffences (Cukkataratti), this

could 2e dene in a sirple way. In order to rake it ersily
intelligible we will cive an exarrle. Venarable 2. for
examprle, was aware that YVen. 3. had cormitted scre cffence.
Ven. 2. would ask Ven. B. to leave the assembly in order
to reprove him ficr the cffence. If Ven. B. leaves, Ven. 2.

has him rerroved accordingly, and Ven. B. 1is entitled to

s 48 . .
rejoin the Pavarana. In the case of rajocr cffences this

rere friendlv rerrcof was, hovever, not encugh. The rule

laicd down in the Vinava Pitaka is that if a ronlt has com-

in the Pavarana

L.
0

mitted a rajor offence he is not eligible to
ceremonv unless he has already purified himself by prelirinarvy
confession in private. He could confess 1t te a fcllow

renk in private and cculd cgain his purity. If he repeats

the offance he is not allowed to join the Pavarana until he

is purified and sco the Pavarana hacd to be rcstponed until




interesting to see the dfelaving of the Pavarana con the

Pavarana day. Scme ronks who had corrmitted coffences used

te delay the PavErana. In the Na“avacca references arc

made to six monks called "chabbaggiva" who were constantly

raking qguarrels and delaving the Pavarana of others on the

Pavarana davs. Strict rules were laid fown with regard te

the delavinag of the Pavarana.

Thus the Pavarana was one of the rost irrortant
rites in the corpcrate life of the Sancha. It was a common
cathering of all ronks who had completed their Vassavasa

together and was a pubklic erpressicn cof their purity before

'3

the Efancha.

THE KATHINZ2 CEPELMNONY

The end of the Vassavasa was marked } hy tihe ceremony

of Pavarana, and imrediately after it care the
cerermony or the ritual distributicn cof robes. The details

of the ceremconv are exrounded in the - Kathineakkhandak

cf the Mahavagga (I. 253-265). The details cf the ceremony
are somewhat difficult to understand, however the ceneral
meaning is clear.

The uddn1st desianated the "Vathlne as "Vatnlracan“"
which indicatosg that it was understcod as a meritoricus

v

giving of oifts to the fancha. In crder to understand the



role of the Kathina cereronv in the corrorate life of the

Sangha, we must interpret the relicicus value ¢f the

"rr

The term "Xathina" literally means "hard" and refers

to a bundle cf cotton clother to be rade into robes.

Y
S

This
bundle was provided by the laitv for the use cf the Sangha
during the ensuing year and vas held as a common property

until distributed tc individuals. The clothes had tc be cut,

t3

sewn and shared intc robes in one day. Thls gift is cuite
different frcem the cthers such as the dana cr cofferina of fcod
to the Sancha which could be given tc the Sangha at any tire
anc¢ place threcuchout the year. The Kathina dana could not
e given in such a way and could »e civen to the fangha only
ocnce in a year.

In order to see these unusual features of the Kathina
- few words akout the rcbes prescribed for the

ve sheould sav

-“

a)

Buddhist monks. The rcke was ciie of the most irpcrtant
requisites cf the ronks. The Buddhist monks were therefore

meticulous about its use. In the Vinava Pitaka we £find a

large number of rules with regard tc the use of the robes.
The Buddha used to advise the rmonks tc make usc of

their robes prorerly. In the very beginning, they were

advised to dress therselves in robes rade cof rags taken

fror the dust heaps.” This state cf thinas continued for
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cr the IZuddina to sancticon the

use of rches aiven hy lavren or lav-rcbes (gaharati civara)

- ol X . . .
to the wonks.” "Thus ronks had an orticn either to use the
rac-roses or lay-rches. The use of lav-rckes rade the ronks

lavish in the use of dress. Tie nurber of rches to be used

at any tirme was fixed. Then thev were allcwed a set of robes,
a deuble wailst=cleth (sanchzti), & single urrer carrent (uttar-
Esangha), and sincle under-carrant (anataravaseka) as taeir

8 57 \ _
>rdinarv reohes. In the ccurse cf tire ranv c¢f tine rules cf

the rooses were chanced., The ronits werce allowed to have rany

special privileces connected with the rcbes after the intrc-

cuction of t a thina cerercny. In this cererony the laity na
an orrortunity to offer srecial cifts callecd Datiiina fcr indé-
ivicdual meonks. Ff the end of the Vassavasa the monks and tne

laitv locked forvard to the &‘t na. Tae ronin teck thils

orrcxrtunitsr to shor corrassicn teo tiie laity L7 receivinag their

cenerosity, and the laity tock this colden corrortunity tc bes-

! , she
tovr their racnanirity cn the ronks. It was a rare orrortunity
which care once a vear for the ronks and the laity. Thus the
Eathina robe aéhieved a fferent focrr fror the other cifts.
The IMe 5vaﬁﬁa explains scre of the characteristics of

a niecce of cloth boucght fror the rerket. But it 1s nct a clota

terrorary rurreses. It 1s a cleth which cannct be xept £cr
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rore than one dayv after beoincg received., It 1s a cloth whici

ceg and then stitched,

M

could be cut intc five cor mere trie
It is irrortant to note here that the cuttine and
the rost irror*ant features cf rmakinc rokes. According to

the "inava rules it is against tue rules tc use uncut clcth,

s¢ the ronks made their robes cut of srall rieces of cloth

’)

awvn together and then dved tnem. 7Fccordinelv, any scrt of
cloth cffered to the meonks was chanced by cutting and dveing
irresyective of their value and quality.

In order to rerforrm the ceremcnv the meonks used to meet

o

ha

¢t

together and anncunce thev vere coing to perfcrm the

Kathina cerermony. The lavren whe wished to offer a Xathina-

rehe o the ronks presented the cleth in the rerning to the

L=

ronks, 211 thé ronks who had kert their Vassavase vithin the

e}

sirma and vhe had taken part in thce Tavarana ‘rere entitled to

attend the Kathina cereronv.

The ritual distributicn of the Hathine rooe was tne

the main function of the ceremony.
the ronks, thev selected a meonk te rake cne ¢ the three rokes

(sancghati, uttarasancha, antaravasake) frerm the cloth received

ot

her., The role of this ronk was to cut, sew and dve the

by

XKathina cloth and to make cne cf the rcbes. This was to be

——

g

. v )
finished on the same dav.

a recirient ronk was selzcted by the fancgna. Ilormally the

Yathina rohe was offered +to a ronk vhe if found to e the

1

roccrest in respect of his robes and whc had lived harrcniously



with the cthers during the rainvy season. Then the recipient

renk perforred a syrbolical act called "atthara" (srreading

cut) in which he puts aside his old rches and srreads cut the

neswy

1 te utter the
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followina: "Imava senghativa kathinar attharari" (bv this

a0
: [oRV} e .
Sanghati I spread it as XKathina). Thils seems to be a sort

L1 ]

of acceptance by the mconk and te indicate that he had received

the Kathina rcke cerercniallv. Finrnallyvy the ronk inforred other

monks *hat he had "spread" the Xaethina ritually. 2fter the

Kathlna ceremonv the pericd cof Vassavasa was cver and the monks

were free to oo round the country.
The Xathina cererony was an important ceremony in the
ccrrerate life cof the Sancha. This cererony rrovided & means

of ensuring that there wvas an ecuality cf treatrent within

o allowed the laity an orrortunity

0]

the EBuddhist Sangha. It als

{1

tec visit the rain-retreat and +o galn rerit by its annual

surpcrt of the needs of the ronks.



POSATHR CZFPEIFONY RUD TFF PECITIL OF TEL PATINORKHA

shall atterrt to examine the oriqin andé the earl

the Uprcsatia rite and its introducticn inte Ruddhisr.

The Urcosatha was cne of the cldest customs in ancient
Indian relicious life. The earliest reference tc the Urcsatha

is rade in the Sataratha Brahrana. PIccerdine to this text,

in the Vedic ade, the Full Mceon and tae Mew Foeon davs were
regarced as auspicicus dayvs and chserved as the sacred davs

for the rerformance of certain V2cic sacrifices. Cn thes

davs, two sacrificial rites called "Darsza" and Paurnarasa”
, Bl , L
were ohfaered. In rreverxesticn for these cecrifices, the

) N = | . - N . -
sacriricer ahstained from food and contact with vweren and

retired tc a special house where the cereronies vvere held.

Satapatiha Brahrana, it is said thet on these davs cods ccre
. ‘o S s ‘e G2 2
to live with the intending secrificer. These Vrata cavs ct

rurificatory okservance used to ke called "Uravasatiha"days.

Thus the Urcsatha davs had acquired an irrortant religicus

sicnificance ceven in the Vedic age. The Jainas alsc used to
|

ohserve the Upgsatha davs in ways wiich ere surprisingly

(e

‘ . . . L. . 3
similar to the "Vrata" cerermcnies, found in the Vedic literature.

The Paribhajakas cor wandering teachers also observed these
4

devs and used to preach their Dharmas to the layren. This
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custom was carried cover into Duddhism and took an imrportant
nlace in the cerrerate life of the Sanghe.

The “havacaa savs that the rractice c¢f gathering tcget

1

cn Jrosatha davs and expoundina of Dhamma were
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the Buddha at the reguest of Birbisara, the King of Magadha.

It is said in the Mahavagga that when the Buddha was staving

at Pajagaha, the Par*Mhdjt ras or wandering teachers achieved
strenagth and increased the number cf adherents by teaching

heir Nharmas (sarnipeti tva dharmam bh3senti)to the laity cn

the davs of the Tew Moon, the Eighth, the Fourteenth and the

. 6 . .
Fifteenth. T+ z3eems that the Buddha estabklished this instit-—

uticn with a view to corrlying with the prevailing reliciocus

custom cof his dav. The Buddhists used these holy dayvs nct only

te preach the Dharma to the laity but also to engage therselves

in other related activities,.

B

It is important to note here a rajor change in the davs
on which the céreﬁony was held, Criginallwv the rcnks used to
perform the Upesatha ceremony cn the eigiitii, the fourteenth
and the fifteenth days ¢f the fortnight. However, in the
course cf time these davs were reduced tc twe and the eighth
66

dav function was dropped.

APfter the inifial intrcduction of Iresatha, the cere-

mony care to he divided into a number of catecories. In the

N

Vinava Pitaka we find several kinds cf Upcsathas. One of them

-

was called "“araccl Urosatha" which was held on anyv day in

order to give a seal of reconciliation to a quarrel which
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cne iich could he azld " anwv Gzna of roris.  Then Lrosatha

vias neld hv one ronk, it was called "Puccala Urcsatha”. The

vurity) cf the Sancha was called "Parisuddhil Urcsatha". Then

the Upcsatha was held by four or rore than four monks it was

&7
called a "Sancha Urcsatha". ' The fancha Urcsatha arrears to

be th

)

rest irrcertant Uncsatna  and the one in which the

the Patirchkkha tcok an irrcrtant rlace.
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Originally, the Buddhe introduced the rrevailing
stom of U oqatha to the monks only for the rehearsal of the

Dharmma. (Dharmar bhhasitum). It was a little later +that he

introduced the recitaticn of the Patirckxha orn Upcsastha days.

e custom of the rehearsal of the Ther

na seems tc
have existed from the becinning of Buddaisr. In the early

dars, trhe texts for the rehearszal of the Charma were the

Buddh legends, the Gathés and the Buddha's sarings. For

exarrle, the Pabbajja Sutta and the Kesibhardvaja Sutta of
o . 89 _, : - .

the Sutta Nipa ta are rrchbably such sayinas., Vhen the Pati-

mokkha was accepted as a code of ronastic life, it Lecare

the text for the rehearsal of the Dharma on Uposatha days.
It seerms that in the early davs the Buddhist Sangha used
Urosatha davs nct onlyv for the rehearsal of the Cherma but

also to encage themselves in cther religicus activities.

The Fatimocklkha as it care toc be accerted as a ccde of

monastic rules consisting cof 227 rules is one cf the earliest



bocks of the Buddhist texts. The name "Tatirckkha" is agiven

te the rules tb ke observed by the Buddhist Cr

the Patirckkha contained rules of conduct prescribed feor the

Buddhist Crder that existed in the earlier tradition., Zccording
to Tr. 8. Dutt, "The Buddhist Sancgha rested oricinally cn a
cormunity of faith and belief, but an external bond cf uniocon,

a Patimoklkha, was afterwvards devised which served tc convert

.

his Sect intc a relicicus Crder, and this Patircklkna orig-

inally consistecd in periodical reetinces for the purrose of
heolding a ceorrunal confession cof faith by means of avmn-
singinc." He further savs, "The present ritual forr cf the

Patimokkha was not its criginal form—-the oricinal was a mere

code. It was 'only subseguently that it becare the grouné of

; L - oy . 71
a Buddhist ritual and was re-edited for that purrose."

The oricinal rurpose of thie Patirokkha was to regulate

the lifé and the conduct cf individual ronks. In settled
monastic life, the ritual hecarme a recitation of the list cof
transgressions against the collective Sancha life.lr. Trebish
says that rany of its characteristics indicate that it was
rrepared particularly for the purpecse cf ritual recitaticn.

‘

He further ohserves that the introductorv section cf the
I

text (Midzna)  fescribes the richt attitude for the ceonfession

cf sin. This'ritual form of the Patircklha was intirately
‘ 72
Lound with the Buddhist observance of the Urosatha. Thus the

N

recitation of the Patimcokkha becare the rain functicn of the

Urcsatha ceremony.



The recitaticon of the Patimckkha was core of the rost

irportant iters of the Uroszatha cerercny. MNerrally it was

. ; » - 1.. - - - — - - - .
recited in its full extent hy aAn elderlv ronk (theradhiliar
.

ratirckkhan). If the cldest monk could nct dec it ancther senior

'Mid&na" of the Fatirckkha, there were

certain necessarv rrerarations (rubbhakarana)hefores !

reqan. First ¢f all the "Upcsathacara" (Urosatia aall)was to
be cleaned and furnished with necessery articles. Newly ordained

ronks were charged with sweeping the "Urcsathacara", keering

the seats for the Sangha, kKeerpiny the water and leering the
L 14 .
larmn 1it. Theése preparations show us how carefully the

function ¢f Upcsathe vas orcanized.

211 the: thikkhus-Sanchas who lived within the sira

(lirmit) were required to attend the cererony. MNo gne was
alloved to be absent from the cerercnv unless he was seriocusly

ill. If he was unable to rove, he had tc be carried cut cn

The renk who carried the P3risudcéhi of a sicii ronk was called

N —

the "Parisuddhiharaka"., The rcle of the Parisuddhiharaka was

teo inform the Parisuddhi to the asserblv without delav. Only

the pure monks were allowed tc Jcin the Urcsatha services.

I

If anvone was qulltv cf an offence, he had to be purified
3 e Y ’ 3
[~

~J

hefore Jjoinina the Urcsatha. IIis purificaticn had to be

done during Parivasa, a pericd cf livinc apart on probation



for five cr ten davs. If screone repeated the offernce he had
. s 76 ] .
to begin @ nev term of prokaticn. ITe vas not allowed to join

the Urcsatha until he was purified, and sco the recitaticn of
Pztirmckkha had to be postroned until there was & purification

cf the cffence.77*ne nostrpconerent of the recitaticn cf the

Patirokkha was called "Patimokkha-tharana". According to the

Vinava, the Fatimckkha should be recited in the rresence of

"rure meonks"

When the necessarv nreparation had been racde and all

1

the monks had esseriled, a senicr renk proclaired the fcllowing

Matti cr apnouncem@nt cf a regulaticn:

Venerable meonks, anncunce vour Darisuddhi
{entire puritv). I will recite the Patirckkha.
These who have cormitted cffences should
declare them. If there are nc cffances

veu should be silent. By yvecur silence T

7111 thus undersgand that the Veneralkle

monks are pure,

[

-+

In the Ur csatha, extrere care was taken to ascertain
I

the Pérlouddnl of the ronks. The nature of the Urocsatha function

seems to be a ponFe ssicn of sin. In the abcocve declaration we
find that the seniocr monk asks the assemblyv, "Thcose who have
committed offences sheould declare ther. If there are no
offences there should be silence." It seers that the Upocsatha

functicn was an evidence of purificaticn. This is further

evidenced by the stery cof Mah3kappina, a senicr arahant, who

wasg hesitating to attend the Upcsatha. Once he thought, "Shculd

I gc to the Upecsatha cr should I not ¢e? Sheuld I go to the



Urosatha or should I nct gc? I, neverthelessz, ar rurified with
the hichest purificaticon.” Then t!
tc necglect tc go to . .the Urcscotha

avout the Uncsétha shows that the Urosathe was to be consid-

erac as &2 cereﬁony te e¥rose the crissicns and cormissicons of
quiltv monks. It alsc seems that confession was exrected cnly
fror these who hacd fallen into sin. Va. akappina did nct intend
to attend the ﬁposatha cererony since he helieved that he was
an extrerely rure ronk. Therefore it i1is clear that the Trosatha

cercrony was a confessicnal rite held on Urcsatiia days, Tr. F.

Qlivelle chgserwves, ~ . .

That puhlic and ritunal confassicn of guilt
absclves 2 nerscn of sin, i1s a rpopular con-
victicn coxur ack to Vedic tires. In the
Varunaprachasa sacrifice harlev is rcested on
the acuthe rn sacrificial fire (the one connected
vith ma agical rites), and rorridce rade of it,
one plate for each merber of the farmily. Then

Ead

they make a puhlic cenfession of their sins with-
out which thers could he nc abscluticn or rurification.
It is believed that the sins rass on to the dished

which are later hurnt. The cererony is concluded
with a ceneral confession of all sins, even of
thesea comrmitted unceonscicusly: "Thatever sin ve

have cormitted in the village, in the Lorcst,
arong men ané in curselves, that by sacrifice
i@ rermove here." Sirmilarlv the introductory
-xhortaticn of the PEtimokkha says: "Cffences
erembered should be confegsed, for once they

- U

| - .
are confessed he is free,"*

<t

M

In the licht of the above fact, it can he seen that the

Uposatha was & cererony in which zll the ronks asserbled

in order to confess their failure in the ciservance cf any

of +he Vinava rules. Thus, the Buddhist rite of Upcsatha
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CHARPTER~--ITI
RITES AND CERENMONIES FCR THE LAITV

IM EARLY BUDDHISM

In this chapter an attempt is being made to investigate
|
the rites and cereronies develored for the laity in earlv Bud-

dhism. In order to have clear sight of the subject it is im-
portant to first understand the role of the laity during the
time of the Buddha.

|
The meqdicant life was well regarded in ancient India.

1

The peocple paid gratitude tc the mendicants by providing them
with their daily meal and shelters, because they had renounced
all their possessions. 2s Dr. &. Tutt writes, in those days
the Samanas anﬁ the Bréhmangg enjoyed intellectual pre—-eminence
over the people and they were reqgarded as chosen exponents of
rhilosophic ideas and s;peculaticms.:L The monks depended on the
cocd will of t@e laity and the laity depended on the blessings
cf the monks, §Thus, in the early days there was a mutual rel-
aticonship between ther. This situation existed during the time
cf the Budﬂha.;

In thejbeginninq of Tuddhism, twc classes of followers
cf the Buddha existed. They were known as the bhikkhus or
mendicants and the upisakas or lavmen. Lcariva Buddhagiicsa in

the fifth century A. D. defined an upasaka as "yo koci saranagato

gahathc upasake", a lavman who has taken refuge in the Buddha,

the Dhamma and the Sancha. Buddhachosa further describes the
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upasaka when he says "ratanattaya saranagato" (The one who

worships three gems is a layman).? ZAcariya Dhammapala also gives
a similar definition of the term uggsaka. He says an uEEsaka
is the one who ﬁulfils the characteristics of taking refuge.3
Thus it was esséntial for a layman to accept the refuge in the
Buddha, the Dhaﬁma and the Sangha before entering into Buddhism.
An upasaka was ﬂot an ordained person (anuEasagggggg) and hence
was not a member of the Sangha. In Buddhist terminology, the
general member of the faith was called an uggsaka or layman.

The formai procedure to beccme a lay-disciple consisted
in saying the formula of three refuges. To begin with, there
were only two "refuges" -- the refuge in the Buddha and the refuge
in the Dhamma. th was only a little later that the third refuge
was added. According to the Mahavagga, the first men who became
lay-disciples bj the two=-fold formula (refuge in the Buddha
and the Dhamma) 'were Tapassu and Bhalluka, famous traders of
the time. This 'tock place long before the preaching of the
first sermon of the Buddha.4

Yasa's father was the first among men, and his mother
and his wife weﬁe amoﬁg the first women who became lay-disciples
of the Buddha, ﬁy the three-fold formula. This was soon after
the first sermod of the.Buddha.5 According to this three-fold
formula, faith was considered the most important element, with
faith in the Buidha as the emancipator, in the Dhamma as the
truth, and in tﬂe Sangha as the symbol of the doctrine.

After theflay-disciples were admitted into the religion,
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it was necessary to provide a specific coal for ther, for it
was felt that nibkana was tco distant a ccal for them. It
was probably iﬁ this context that the idea of merit developed,

|
in early Buddhism. The lavman's attainment of nibbana could
be only after many rebirths which were determined more or
less according!to his acquisition of merit by which all his
evil kamma wouid be made incperative and his good kamma rewarded.
The specific g@al that the Buddha introduced for the lavmen was
to be rehorn a$ a deity in one of the deva heavens. In order to
achieve this goal the laity had to do certain religious practices.
2 number of ways of acguiring merit thus care to be established.

It was believed that after the layvman had acquired adequate

merit tc be reborn in cne of the deva heavens, nc longer would

ne kre interestéd in seeking such an inferior worldly goal and
would then be akle to raise his aspirations to nibba—ma.6 Ye
ccre across many examples in the Pali Canon which make this
point. Once Méhénéma, the Sakya asked the Buddha about the kind
cf adroniticn ﬁhat should Qe agiven to the lay-disciple when he
was on his deaﬁh—bed; According tc the Buddha, the admenition
should help hik to make up his mind to be reborn in hetter con-

ditions in the human world, then through the enjoyments in the

7 . . \ - : ) ey
heavens. Similarly, in the 'Saleyvaka sutta of the Majjhima

Nikava it is ekplained in detail about the conditions of rebirth
in heaven and hell. In this Sutta it is also said that good
actions will lead to rebirth in heaven and bad actions will lead

to rebirth in hell.8 According to the Makhadeva sutta of the
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same Mikava ¥King Mekhadeva having practiced four Brahma Viharas

(subklire cor di?iﬁe state of mind) was reborn in the world of
Brahmé.9 Thus, in the early Nikavas, there are many references
to the rebirthias a deity in one of the deva heavens. Therefore
it can be seenithat the concept of rebirth as a deity in the
heaven was perhaps an ideal ccal held up by early Buddhism for
the faithful léymen. In fact, such a goal was guite useful to
‘
the needs of the laity. This dual syster of goal with both
rebirth in oneiof the deva heavens and the final goal of nibbana
was impcortant since it enabled the laymen to find a place in
Buddhism.

ey ethic was directed towards merit making. 2All good

deeds were called "kusala kamma" (acts of merit). They were

ways of earning merit and ensuring a happy rebirth. In this

! - » o
charter we shall attempt to examine three meritorious deeds:

Dana or offering of food to the Sangha, Sila or virtue, and the

| - : . .
worship of a Cetiva and Bocdhi tree. This chapter will be diviced
into three parts. The first part will examine the religiocus

practice of DZha. The second part will deal with the lay-observ-

ance on the Up&satha day. The third part will investigate
\
rlaces of ritugl worship.
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PART ONE

I DANA OR OFFERING OF FOQCD TO THE SANGHA

In the early days, the laity was expected to offer four
kinds of things to the Sancha, namely, Dana (alrs), Civara

(robes), Senasana (beddinas), and Bhesajja (medicine).

Here we shall be concerned only with the offering of foed to

the Sangha.

Cana played a very important role in the relicicus

teachings of the Buddha. In the NikFvas we find three cate-

11

gories of meritoricus deeds: Dana, Sila and Bhavana. out

of these, the most imrortant place was given to Dana. The
merit that a pérson could acquire and the particular rlace
where he could be born by the practice of Dana are described

in the Nikayas. Before we progress into a detailed discussion
|
of the rules of Dana, it is perhaps useful to investigate the

early history and the religious significance of the ccncept.

Dana, which is frequently mentioned in the Canon, was
| , : . . . L
a commen practice in ancient India. Evidence is found in the
i
ancient Brahmanical literature with regard toc alms-giving in

ancient India.! Giving of alms to religicus mendicants was con-
. P ) . . - + . .
sidered a highly wvaluable practice in Brahranical religiocus
‘ g

thinking. Acc?rding to the Satapatha Brahmana, giving of alms
12

to the religious recluse was one of the four duties of man.

It is said in the Apastarbaka Tharma Sitra that the Brahmanical

student shouldfbeg his daily food from the nouseholder and eat



with nis teacher. This text further savs thet he should beg

from evervbody' except apapatas or low caste pecple and abhisastas
13

| . A .
cr accused pecple. According to these religicus texts, alms-—

.. S : . . . 14
giving to religicus students was regarded as a meritoricus deed.

As we have menﬁioned in the beginning of our discussion, it
was a duty of Ehe laymen to provide them with their daily needs
during their rleligious life. The Budchists alsc seered to have
seen the prevalence cf this custom and adorted it to the Bucd-

‘

hist atmosphere. Ecwever, it should be rentioned here that
|

. oy = , . ., . .
the Budchist LCana has 1ts own character which we snall describe
==

in the next section.
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II THE SIGNIFICANCE OF DANA

Dana is a particular form of virtue shewn in practical

action. According tc the Buddha, his lay-disciples had to fol-

| . 3 1 . : 1
lew a very noble life. For this purpose, the icdeal which he put

|
hefore them was "One should live in the house with a mind free

from irpurities such as avarice" (vigatamala macchera cetasa

15

agararajihavasatha) . Dana was a rractical action to be cult-

ivated as a virtue. It was alsc cf fundamental importance to

B . I . - .o .
the laymen in that it helpred them to get rid cof impurities

such as avaricke (macchéra) and impediments such as worldly
rossessicns. [This seers tc be the underlving philesophy of
the Buddhist DBna. TIrom this roint cf view, [ana can ke de -
ined as a way bf freecom from attachment. In the Anguttara

Nikava, we fin@ three kinds of attachrents: c¢reed (l1lTkha),

hatred (d5sa),;and delusiocn (moha). The freedom from these
attachments an@ the establishment of non-greecd, non-hatred and
non-delusion is a fundamentally important conditicn té enable the
laity to attaib the final gcal of nibbana. Many examples of this

@ in the "Thirteenth chapter" cof the Anguttara

point are cite
Nikﬁya.l6 Cncel, in a sermon the Buddha said, "One who acguires

wealth by his Eweat striving for it in a rightful manner can

!
make himself happy, his parents happy, his wife, children, ser-
vants and friemds happv. Then only will he be abkle to achieve

a perfect lifel. He also will then be in a positicn to offer

- . . . Lo 17
Dana to religious recluses and also to cultivate his mind.
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taat on rany occasicns e arrears Lo Le proracating

|
of Pena arconost thé laitv., Once he said thet bv the ogiving

cf rana cre can accurulate rerit and can cet a rlace in heaven.

| . P . B . .
In a sermen given tc Znatharindika, he said "he vic gives alms

tc religicus recluses, cains a long life wherever ae is born."

Thus, in several rlaces in the Mikaves, Lana i1s cescribed as a

-

vav tc get rid o

th

creed and attachrent as well as & vay to get

\
rebhirth in ono[of the ceva neavens. In ranv Jataka stories we

o - - . ; . .
learn of the irportance of TLeona in crxrder tco have a noble life,

. ! - — . .
In the Vessentara Jataka, the Bediiisatta cave two of hiis ciall-

20

dren in charity to a Braharana called Jujaka.“’Sirilarlyy

Manarararita was one of the Ten perfections (dasa-rararita) in

many lives of the 3&8cdhisatta. Thus the sicnificance of Dana
can be seen in|ranv wavs. The lay-disciples whc seek a noble

life sheould he' free fror excessive attacnment and the practice

of Iana was a most successful wav tc echieve such a nobls life.

, the Duddhist Iana was recarded as a means to secure a
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IIT TEE WAY dF OFFERING OF DANZ

We alﬁeady have seen that Dana is freguently menticned
in the Canon ds a way of accurmulating merit and a way of get~-
ting a place ﬂn heaven. The value of merit acguiring actiocn
consists not Anly in the kind of things given but alsc in the
quality and i@tention cf the mind and the kind of person to
whom they arejgiven. These appear to be scrme of the important

aspects of the cffering Dana.

| - . .
Accor@1nq tc the Anguttara ikava, in order to acguire

good merit, the offering should be made in six wavs. For ex-
- . - -, - - e N -
ample, once VE@lukanthaki-Nandamata cffered a Dana to the Sangha
‘ =

with Sdriputtd and l'coggallana at its head. TPegarding her offering
|

the Buddha sajs "Her offering is complete in six ways——-three
on the part of the civer ancd three cn that of the recipients.
The giver is élad at heert bhefore raking the ¢gift, is satisfied
while giving, and rejoices after the gift. The recipients are

|
either free fqom lust, hatred and delusicn, or are on the way
to such freed&m. The merit that can be cobtained from such a

21 . . . P
" It is alsec said in the P3vasi

gift is infinite in nature.

sutta of the Dicha Nikava that the Dana which is practiced with
. ) . . L. 22

a good intention will give a heavenly birth after death.

. s - L .
According to this Sutta the results of Dana are conditioned by
the degree ofipurity of intention in the performrance of the act.

What we learn from this evidence is that the giver had to be
established in a rure rental attitude while performing this
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meritcrious adt.

The ngxt guesticn is the preoper recipients. The role
of recipient ﬂs alse impertant in the performance of ana. The
giver has to Qnow where to give awav his gift and also has tc

identify whec are the proper receivers of his cift. 1In the

Nikayas, the recipients are generally called lNakkhineyva-Sangha

cr those wortHy of receiving an offering of Dana. They are

xal!

) .
capable cf receiving the gifts of laymen. Therefore, they are

. i1 a . - 2
regarded as a "field of merit" (runnakkhettar). 3 1n a sermon

the Buddha saild, "If cne gives Dana to a person of right views

. . . 24 . .
it would bring great fruit”. In ancther sermon he said, "If

one gives cifts tc merbers of the fancha who are on their way

to arahantshig they will bring gocd results."“> TIn the Sala

sutta: of the ISutta Nipata , it is said that the Sangha is a
field of merit which provides an opportunity for laymen to ac-—

quire merit.zq Thus the fact that the Sancha was to be the

recivient of Qifts is well established in the Nikgyas. They
were considered spiritually advanced, and therefore they were
regarded as eﬁcellent recirients of offerings. 2s we have
pointed out in the beginning of our discussion, in the Brahman-
ical religiona the Brahmacari student was regarded as the proper
receiver of alms. In Buddhism, the Buddha and his ariva sangha

or the noble disciples were regarded as the proper recipients

of alms.

When Ddna becare an action in the life of the laymen,

the act of giving naturally acquired some form of ritual and



cereronial value. It became a religious ritual when food
was offered to ther.
As we have pointed out in our previous chapter, a

rerson who becomes a monk 1is taught the rules of the four

Missavas just lafter his conversion. The pindiyalopa bhojana

or the use of food collected from begging tours was one of

them. Accerding to this rule, the monks were exrected to be

satisfied with whatever was left cver of the househcléer's
I

meal. Thus the ronks were expected to heg their daily food

from various houses and had tc come to the monastery for eating.
|

Invitaticns fdr a whole meal, however, were accepted by the

Buddha and the rionks were also allowed to accert such invitaticns

from the faithful laity. Such invitaticns were called "Niran-

tana bhatta"™ or direct invitations to the monks for a meal from

27 . . .
the lavmen. , This can be seen in the life cf the Buddéha him-

o : 2 .
self, who ofteén accepted layman's invitations. Zccording to

the ¢&onadanda sutta of the Dicha Nikava, SGnadanda the

- v . . .
Brahmana satisfied the 2uddha and the Sangha, from his ow
. | : . - .
hand with sweet food, both hard ancd scft, until they refused

any more.

When Dana tock the form of an invitation to the monks,

it alsc took the shape of a ceremony. In the follcowing account
we shall desc#ibe the proper way of offering food tc the ronks

| o . . . .
and the way of receivinc the food by the monks. Thilis discussion

is mainlv based on the acccunts of the Cullavagca of the Vinava

Pitaka.
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The proper way of accepting & Dana is described in the

Cullavagga. irst of all, it is impcrtant tc note that the ronks

were allowecd to take only cne meal a day. They alsc were expected

to have their meal before rid-day.
When ﬂhe monks were invited for a meal in the house
of a layman, they had to proceed to the house in the way pre-

scribed for tHer. They had tc prroceed to the house with their

alms=-bowls, slowly and carefully with downcast eyes. They also

had to avoid dt all cost pushing their way in front of the

| . o 1 . . -
elders, or proceeding to fthe house with discordered rchbes, or
|

loud laughter, or with swaying limbs, or puttinc their hands
cn the hirps, &r with covered liead, or with urusnal gait, or with
a fickly minﬁflooking here and there, 2MAlso they were nct
suppcesed to encroach on the elders or to debar a junior from a
seat or to sp%ead their robes as a mat when taking a seat in
the house forfa meal.Bl

Wwhen they were seated properly, the laity nad tc offer
the meal withjboth hands.’ By civing the food in both hands,

! 5 . g M
theyv showed respect to the monks. The ronks received the mweal
b ST

in their alms-bowls, and before they recelved ther theyv wvere

suppcsed to have washed their alms-beowls with the water which
. ! 32 . .

was given to Fhem. When the monks started eatincg the real,

they were expected to follow certain customs. EIven an elcer

monk was not allowed to start eating until the foocd had been
|

Hh

ood from the top,

|
offered to all. Besides these, pressing the

gazing at cthers' bowls with greed and eagerness, naking a very
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of the mwcuth in advance, putting the whole hand

in the mcuth, talking while the fcod is in the mouth, tossing

the food in tHe mouth, biting the focd playfully, and the like
|
s la . ; 33
were pronlalt§a for the ronks.
| —— -—
At the end of the alms=giving there was an "anumcodana"
or act of thadksgiving to the donor. It was a custom of the
monks to thank the donor when they had a meal at the house cf a
lavman. Accoﬁdinq to the Buddha, this "anumcdana"should be
i
cone by the s#nior monk among the monks who took the meal in

. 34 1, - - . .. .
the house. ‘The anumcdang consisted of a religicus discourse

given to the donor wy the invited ronks. iccording te the

| . - .
Cullavagga, on many occasicns the Venerable Sariputta gave
!

-/ =135 - - .
such an anunodana.3 The monk who gave anumodana used to explain

\
the kinds of results which the donor could get by the performance

of Cana.
Oour aﬁtention is next brought to Eégg as a meritorious
act. It is impecrtant to note here that the roment of the
cffering of fﬁod is an imﬁortant cne in the performance of Qégg.
First of all,;the denor should be established in a pure mental

attitude. He also should give alms with a faithful mind

(cittappasadaﬂ. When he presents the gifts, he rust think both

|
before and after the gift is presented, that he gives to one

who is posseséed of virtue. It is reguisite that the thing
|

given, the inﬁention of the giver, and the receiver of the
! 36

gift all ke pure.
|
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The way cf giving is also an important aspect of the

Leos - .
layman's alms-giving. The recommended mode and attitude of

dana is stated thus, in the ‘P3vasi Sutta of the Dicha Mikavas

"Give vour qiffs with thorouchness, with yvcur own hands, with
‘ .
due thought, and give nct as if you were discarding somewhat."37

! . , - . . .
In a sermen that the Buddha gave to Sigala, which is often said

!
to be his most! comprehensive discourse on the duties of a layman,

he is reportedi to have said, "In five wavs should the clansman

minister to recluses and Brahmanas as the zenith: by attention
|

: . L - . \ : e s 2

1n act ancd speech and rind, ty Xeering house with them, and

by supplving t#@ir terporal needs.“38

The la?man hv giving material c¢ifts, expected to ac-
curnulate meritfin the form of ethical energv. The ronk in

|

turn, in accep&ing the gifts confers merit on the donor. This
conceptualizatﬁon of giving and receiving is seen as an 1rpor=
tant dimension?of offering dana. The thing given brings returns
in his life anh in the cther. It mayv autcmatically bring the
donor an equiv%lent returﬁ. It is nct lost to himrm bhut becores
reproductive. iThe donor finds the thing itself acain, but with
increases., Thb icdea of focd given away reans that food will
return to the Eonor in his lifetime; it also reans food for -
him in the oth&r world and in his many reincarnations.39

The following lexamples will illustrate this viev. In the

Anguttara Nikava it is stated that the giver cf food gives

the recipient}five things; wviz., avu, (long life), vanna

——  § w——

(beauty) , sukha (ease), bala {(strength), and pafifia (intelligence),



|
having given which he in turn receives these when he is reborn
. . 40 . . -
either among the devas or among men. The householder Ugga of
VesZli, offered a dana tc the Buddha and after death was reborn

i 41
in a deva worﬂd and visited the Buddha. From the a.ove facts

“hat by agiving Dana one mav accumulate rerit and
|

get a place in heaven.

it is clear

e el . ) = \
e have shown elsewhere that the icdea of lana has

ey

been adcpted in Budchisr as a parallel concert tc the BrZhrmanic
i -

idea of sacrifice (vajnal. In Brahmanical religicn, sacrifices

! M . 1 1
were held to proritiate tiie gods and tc ask them fcr health,

| N . . . .
wealth and happriness. Duddhism taught that instead of cffering

gifts tc the ds, the gifts given to the "Dakkhinevva=-sangha

d
will rring t! d penefits and happy birth in heaven. According
to the Buddha4 this sort of sirple ritual could he cdone by
anycne with o#dinary food like ghee, butter, o0il, etc. and
could be doneiwithout involving blcodshed. It seers that the

Budcha set an ethical and spiritual value in the place cof

Bréhwa@ical yéjna. s Professcr X, MN. Jayatillehe says,

"Tk% Buddhists while condemning the elaborate
Branranlcal sacrifices of the tire as wasteful

and irmoral in that they invclved a waste of effort
and 'valuable resources as well as the killing

of anlrala (. I. 141), was not averse to the
51rrle sacrificial offerings of the earliest
Brahwapaz whe killeéd no animals (SN. 245) and

made their offerings in good faith (dhamména).

It %aq probably to such sacrifices where there

was Ino slaughter of animals that the Arahants

er@ allowed to go (nirZrambhar vafibanam upas-—
ankamantiarahantﬁ), i.e., the Arahants attend
sacrifices in which there is no slaughter (2.II. 43).
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Iin tn? light of the above, it can be seen that th

Buddhists formulated the idea of Tana in the rlace cf the

sacrifice of %rahmapical religion. TIurine the Buddha's day
ethical teaching played an impcrtant role in the iife of the
pecrle. The ﬁeople of this age were attracted to the religious
teachings whe&her Buddhist or non-Buddhist. It was a pericd

. L . S 43 .
which was lnv?lvea with higher ethical icdeals. Thus 1t is
pessible that%the Buddha's new approach tc the Bréhmagical
vaina, emphasizinc its ethical and spiritual value, seems to
have been dir%cted to the felt relicious needs of the people

at that time,i

In suﬁmary, the aim of the laymen was to offer DRana
in order to be born in the heavenly worlds. Nibbana was the
main goal of éuddhism, but was only a distant goal for laymen.
Since the laymen were unable to understand the philcscphical
concert of niﬁbéna, early Budchism cdevelored the icdea of a

\ _

proximate qoal for a happry rebirth in heaven. It was ruch
easier for la?men to uncderstand and accept the idea that
good deeds woﬁld be rewarded in the happy deva heaven while
the bad deedsfwould lead to suffering in hell. Achieving
rebirth as a %od in heaven was an ideal goal used in early
Buddhism to e#courage the laity tcwards the practice of ethics.

The offering of L[ana was a practical action by which one could
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|
achieve such an aim. Thus i1t can be seen that the role of
MPana was tc instruct the laity to have a happy rebirth in cne
|

| . . e =
cf the deva h§avens, and finally tc attain nibbana.




PART TUVC

THE LAY éBSERVANCB OF £ILzp ON THE UPQS2THA DAY

In cur first part we have shown how [Dana came to te
reagarded as a'useful merit raking ritual in gaining a reward

in one of the, deva heavens., Likewise, there was another
| o=va

rractice called Sila cr the following of precepts which was

- \ . . B .
cbservec hy the laity in order to achieve such a reward.
Since the con?ept of Sila in Budchism is a vast subject we

shall consideg only cne practical expressicn of it. This lay

) | 3

coservance should not he ccnfused
%

ceremony desc#ibed in the first chapter. This Part will deal

- | . . . .
with the valu% of the Urcsatha in the relicious life cf the

with the ronastic Upousatha

Scholars have shecwn that the Budéhist lnosatha was

44
adopted from don Buddhist religious sects.

]
)]

we have said

earlier, the Uposatha was introduced for the Sancha following
Te—

the practice cf the non-Budchist religious sects, but it was

introduced fo% the laity on a different basis.

T ulderstand the adeprtion of the Upcsatha for tiae

laity, ve find an interestinc eriscde in the Devadiita sutta

the Ancuttarai”i?éva I+t has been said in this Sutta that on

the tblrteenth day cf the lunar month, the ministers of the

focur Great Klfga come down tc the world to see whether the men
\

are cdutiful bvarﬁs their parents and to observe the Uposathas

and do goed deeds In the same way it is said that on the
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fourteenth day of the lunar month, thelr sons come down to the
\
world for the! same purrose. 2nd finally, on the fifteenth day,

they themselves core down to the world. pfter making an in-
|

. . ‘ - ] - — .
vestication they go kack and report tc the gods of Tavatimsa

Peva word wnile they assemble in the Sudharma sabha. The gods
\
were happy ifia great number of pecple cn the earth cbhserved

the Uposathask45 The idea found here in the 'L&vaduta Sutta

is scmewheat similar to that fcundé in the Satapatha Brahmana

where we saw that on the Uposatha days the gods used to come

o live with the intending sacrificer. This pcint is further

evidenced by a Sutta of the Anguttara Mikaya, where.it has

been saicd tha% Sakka, the King of the gods admonished the

|
gods to keep the eight Uposatha vews. Thus we could suggest
|

that the adop&ion of the Urosathe for the laity was based on
the Bréhmaqic%l‘idea of a close association of the gods with
human beings during the Upcsatha davs.

In th% early davs, the Upcsatha plaved an important
rcle in the réligious life of the laity. It was perhaps mcre
important for}the laity than for the monks. Ve have seen in
our Second ch%pter that the custom of gathering together con
Uposatha days‘was introduced for the monks in order that they

might recite the Patimckkha and preach the Dhamma. But for the

laity it was the day to observe religicus vows.

Uposakha (sk. upavasatha) is an old institution in

India. The tkrm "Upavasatha" stood for the cday of fasting. In
|

i . . .
the early davs, fasting was recarded as a religicus practice.
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It was sometﬂmes practiced as the penance of a sinful action

but in general for the purrpose of attaining hcoliness.

P~ |

Lo X . - . .
‘ccording to the Satapatha Brahmana, the fasting

i
was to be cbserved by the sacrificer, and it was the duty of
the householder to abstain from certain kinds of food, espec-
. o

ially eating of meat, and other casual pleasures. He had to

cut off his Hair, except the crest-lecck; sleep con the ground
i

in one of the chief fire-houses and observe silence during the
&5
ceremonies, ' The idea found in the Satapatha Branmana 1is
|

similar to tde "Unosatha-sila" formulated for the laity in

-

Buddhism. O@ days in which the Upcsatha-sila is obsexrved, the

guddhist laity talke the main meal at midday and do nct eat

again durinq!that day. Theyv are alsc exrected to avoid sitting
1

on comfortable seats and enjoying the pleasures of the senses

Al

bv watching &ancing, singing and the like. These ideas seem

|

I - . . .
to have heen taken over from the Brahmanical religious custors
in those days.

| . - _
Defore we discuss further the Uposatha-sila, a word

bs}

T

i : v = - .
shculd be rentioned about the Upocosathas held in early days.
To VisEkhE—M%qaramétE, the Buddha spoke of three types of

Upcsathas held in his day. They are Gop3lupcsatha, Nigan-

thuposatha, #nd Privuposatha.?? In the Anguttara Nik3va, the

puddha describes these Uposathas in the following way. Ie
|
savs Gopalurdsatha is like a cowherd who in the evening while

!
coming back home thinl.s, "Temorrow I will talic these cows to
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such and such a place for grazing." Likewise, a person wh

oy

. | . .
thinks befor@ the day cf fasting, "Tormorrcw I will eat suc

; i X ) . .
and such a focd" and srends the whole day indulging in such

. . . . . s = .
a craving, 1s not following a real Upcsatha. The MNiganthupOsatha
. y . . . . .
is the fasting of naked ascetics (niganthas). Accerding to the

Budcha, suchian Upocsatha also will not result in great fruit.

I
] | 0 . — . . v
The third Upc¢satha is called Arivuposatha which is cbserved
|

by the Buddhist laity themselves. This is regarded as the
48

best among those Uposathas.
|
ILet ¢s return to the stucdy of the Buddhist SIlas
(precepts). iThere is a gracdation from the 150 precepts which

erply to the bhi

~

khus, to the ten (dasa-sIla),eight (atthanga-
————————————————— -—..—-———'-—-—-
- . | . o . . = -
sila) which apply with subtle distincticns to novices (s@ranera)
and lavmen (upasaka).
I

| - . . .
Pancha-slla was the fundamental principle of the
|

Buddhist lav ethic. ILayren were expected to observe Pancha-

u

|

ila throughout their life. They are: abstain frem killing
I .

living beings (panatipata veramani), abstain from taking that
1

which is not given (adinnddana veramani), abstain from miscon-

duct in sexual action (kamesumicchacara veramani), abstain
|

{ - == = : : :
from false smpeech (musavada veramani), and abstain from in-
!

. - = . - - - - ., 49
toxicating ligquor (suramerava majjapamadayghana veramanil).

(s1ladhana) .. Those who observed the Pancha-sila lived as

|
+
!
| - - o
The Pancha-sila was regarded as "the treasure ¢f virtue
i
1

i
householders!with self-possessions (visarada). On particular
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cccasions, h@wever, Panche-sila is éxtenced to eight pre-

certs (atthanﬂa-ollu). By adding three precepts to the

Pancha—sila,ﬁthe atthanga~sila is formed. Then these are

ohserved on Uprcsatha days, and thev too are scretimes called
\

the Uposatha%sila. These additional precepts are: abstain
|

from eating at improper times (vikala bhojana veramani), ab-

stain fr %ﬁclﬁﬁ, singing, music and plavs (naccagitavadita

visuka da%sana veramani) , and abstain from occasicn for

i

dorning one%elf with garlands, rerfures and uncuents (rala-

gandha v1lerﬂna ¢harana rmandana Eluaanattnana veramrani ).3U

This atthanga-sIiIla can Le observed bv a layman, voluntarily

upcon Urosatha davs. The [Dasa=-sila was laid down for novices

(sﬁmané'ras).1 Bv adding tyjo rore precerts tc the €ight pre-

| -
epts, the Dasa-sila is formed, The two precerts are: abstain
1

from the use/cf hidh and large bheds (uccasavana rahasavana

verarani), ahd abstain from accepting gocld and silver (jatarupa

. . - - ., ol -
rajata pathﬁahana verarani). The Dasa-gila alsc can be vol-

untarily obsgrved by the layman. 2mong the above-mentioned

< \ - . . .. R .
ilas, Atthanga-sila is often mentioned in the Cancn.l good

65}

number of exbmples of the Atthanga=-sila are found in the

2. \ . ; .-
MPnguttara le VaF In the - Thammika Sutta' of the Sutta Nipata

the Buddha trld this Apphanga—sila tc Dhammika Upésaka and also

» . 53.
recommended tnat it be obhserved on Urocsatha days. In a ser-

meon  the Bud@ha explained the Atthanca-sila vows pertaining

to Uposathaa§4 It is stated in the Anguttara Wik ava that

those who observed the Atthanca-sila or Upcsatha-sila would
| ——e »
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|
go to the heaven after death.23
i
The Atthanga-sila is a more highly advanced discipline

|
than the Pancha-sIla. It airs to lead the lavran to a more

religicus life than the observing of Pancha- ila only.Recarding

the signific%nce of this Sila, Dr. Ven. H. Saddhatissa savs,
|
C _ -sila
censists in the practice of celibacy. While
the dally cbservance of the five precepts
rreserves the status of family life and
cnly prevents the laymen fror indulging in
un%awful sensual acts, the laymen observing
the eight precepts rust practice corplete
ibacv. 2 layman strictly ocbserving the
Unisath“—~lla is confined to meditaticon and
other relicious rerformances in Viharas cor
woods, or separate apartments. For the per-
icd of observance he is dressed in the simrlest
garments. But essentially while observing
Pttanaa sila he rust not live attached tc his
faﬁllv since the cbservance cgonstitutes a form
o;\terrorarv renunciation."56

In ot er to understand the deepest religiocus signif-

icance of Up@satha-sila, we must lock inte the above-mentioned

Dasa-sila prescribed for. the Samaneras. The Saranera nad to

| - . e e . .

observe the Dasa-sila at his initiation ceremony. Iie was
.
| — —-—

expected to ¢bserve therm as long as he remalned a Samanera.
| —

- ! 1 -
This Dasa-sila must be cbserved even by the arahants.

\
2s we have hé ed above, Dasa-sila may be veluntarily pre

ticed by the}layman. The 2tthanga=-sila which was to aprly to
“ -~ -
the layman was a part of Dasa-sila. In other words, these

. 1 : - - ‘o o o~
eicht precepts are included amcno the Dasa-sila rrescribed for

|
- | P . B - -
the eraneraa. So by cbservinag the 2Atthanca-sila on Urcsatha

Lo
——e e
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days, the laity alsc had to abstain fror sexual acticns, frem
eatinag at imrroper tires, adorning their prersons with garlands,
from dancingh singing and music, from the use of high and
large bedés, ﬁrom taking meals after ncon, and fror using per-
fumes. Thusiit is rossible that the Buddhist laity used to
take up Samahéra's life cn Unpcsatha davs as the BrEhmaqical

) T N

\ ; e .
househclder usecd to prerare for the sacrificial rites on

|
Unavasathas.

-l

|
THE %Y OF OBSERVING UPCSATHI -SILA

-

The yUnosatha vagga of the Anquttara Nikava gives

an account of the way to observe the Urosatha-gila. In this

|
Vacga the Bu@dha explains hicw the Uposathe should be observed.

|
! ‘ . . \q . .
Tc make the point intelligible, let us give the following

translation fror the Boock of the Gradual Sayings:

"Herein, mcnks, an Arivan disciple reflect thus,

all their lives arahants abandon taking life
and abstain therefrom; they dwell reekly and
kincdly, compassicnatelv and mercifully with
all beings, layving aside stick and sword., I

tco, now during this day and nicht, will dwell
meeklv and kindly, cormnassicnately and mercifully
with all beings and lay aside both stick and

sword. So in this way, I sheall follow the

exvample of arahants, All their lives arahants
aﬂandon taking what is nct given and abstain
therefreom. I also during this day and night will
act like ther. So that I shall follcw the example
of the arahants and observe the Upcsatha. They
aﬂstain frem sexual acticns, I shall act like them.
They abstain from lving, I also act like them.

They abstain from lcoking at shows and fairs, I
also act like ther. They abstain from using high
and large beds, I shall act like them. So in

this wavy I shall follow the example of arahants and
observe the Unposatha.57
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| ; . . \ .
From the above passage 1t is clear that by cbserving
the Lnooatxé sila, the Buddhist laity is imitating the ad-

\
vanced religicus life the monks. Thus, it is possible to

determnine tﬂat the Pancha-sila was the basis of Buddhist lay

. ; ! ; = . 5 -
ethics, nut?the Atthancga-slla or the Upcsatha~sila was the

|
primary religious Vrata or rite practiced by the laymen in

the early davs
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TEE FLACES QL WOFPSHIP FOR TIE LAITY

n

ection, we shall exanine a few rlaces of wor-

'in the PE1i Canon. The "Mahararinibbana Sutta"

d

are: (I), The relics cf the Buddha's body

1 -
collected after his creration (saririka cetiva),(II), The
articles used ﬁy him (paribhégika cetiva). The Bodhi tree
|
under which hejattained enlightenrent was alsc included in
. L
this latter group. In éeveloring this concept twe places of

worship were fermed in the early davs. They are called res-

- -

rectively Cetiva worshir and Bcdhi tree worship. Here we shall

|
atterpt to describe the early patterns of these two forms of

worship.

I THE WOPSHIP;OF CETIYAS
\

|
L. . . ; . .
The wor%hlp of Cetivas kecare a prorinent feature in

the life of thé Buddhist lavmen. The werd Cetiva has many

meanings. It is derivedé fror the root ci, to heap up, Cph.,
. . -
citi, cinati lra., tumulus, sepuchral monument, cairn. In
|
the earlv davs, the trees also were termed Cetivas. According

to the Dharnapada, a Cetiva can be a tree, stone or garden
|

inhabited by a god or spirit. Dr. Malalasekara observes, "The
|

worship of tre#s ancd the spirits inhabiting ther is one of

the ros+t nprimitive forrs of religion. Some, at least, of the
| C

4
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i
|
1 | 1 PR . ' -
vaklkhas are called rukkha-cetiva (spirits of trees) and others
|

; - s .8y .
Qhumma—devatwd(splrlts of the earth). Macdonell says that the
trees and mountains have been regarded as cods and spirits in
R+ S . L. .
Vedic hymns. Thus, we find that a belief in tree worship may

have been due to the belief that the tree was an abode of the

gods or spiriﬁs. So, apparently, the veneration of the Cetiya

. 1. -
is c¢f pre-Budcdhist oriain.

|
In the | Tativa-bhanavara o¢f the !ahararinibbana sutta

h

ind a list cof Cetivas which were in

in the Dicha Hikava we
\

Vesali. They}are: the Makutabandcdha fetiva, of the Mallas

~1.d the Manim;laka, Udena, thamaka, Sattarbaka, Bahuruttaka,
Sarandada, ané Capala Cetiyas of the Yakkhasﬁ.2 In this Sutta,

the udéha sa%s, "¢¢ long as the Vajijins shall continue to
ncnour, esteeﬁ, revere, and surpcocrt the shrines in town cr
countrv and ailow nct the proper offerincs and rites, as formerly
given to fall;into neclect, they will not decline but prospert

It is peossible that these cculd refer to worshipping places

asscciated with certain religicus rractices.

The "Mahaparinibbana sutta" says that the Buddha visited
|

Cetiva, Sarandada Cetiya and Capala Cetiya with the elder
Ananda and de&lared ther to be beautiful Cetiyas. It can
he deronstrat%d that the Budcdha rade solemn utterances in

|
respect of manvy Cetivas he visited.

|
| e s . . . . . .
From the Buddhist point of view, the Cetiya 1s the

rlace where the relics cf the Buddha and of his disciples were
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kept. The Nﬂhéﬁarinibbéﬁa sutta of the Digha tNikava says
|

"

1 n 1‘ . 1 . oo - 3
that the Buadqa hefore his death had indicated acw after nis

) |

crematicn his relics should be treated. He instructed tae

elder Fnanda as +to how thev should treat the remains of +the

Rudcdha, "2 Ceﬂiva should be erected cver the rerains of the
————?—:—-—
] 65 \
Budcha." Thus the erection of the Cetiya had the sancticn

- S R " » X
of the Budcdha. This Sutta further says that the Cetiva should

. ! .. . . . -
he built at the feocur-cornered junction, and the cffering made
tc it to br’nﬂ health, wealth and harpiness and tec e reborn in
1 2 ‘ 3, vl T 6 6 . : ] b
onz of the de a heavens after death. This icdea led tc the
rakinag of Cetiva worship arcnc the laitv,
‘ %
|
7fter the death of the Buddha, Cetivas seer .tc have been

built enshrinﬂng the relics of the Buddha and of his disciples.

It mav be “otflr~ here that four kinds cf recople were mentiocned

fi ol &

in the Digha ﬁikava as heing worthy to be worshipped by making

Cetivas and enshrining their relics; narelv, a Budcdha, B

|
- o ooa - - .
Pacceka Budcdha, a Tathagata-savaka (disci

p4-
1

»le of the Budcdha),

~J

. 6 .
and a CamkavattL raja (a ki ina of kings). It can be seen

that the Cetiya vas .the sacred religious place where the relics
of the Buddha ‘and of his disciples were preserved. This may

bhe the reasongthat the Cetivas came to be regarded as places

of worship byjthe Buddhist laymen. It was believed that the
existence cf th relics was equivalent to the existence of

the Buddha. T&us, the Cetiva came tc ke an object of the

Buddhist worship and playved an important reole in the life of

the Budcdhist lavmen.
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It is importart te note here that wershirping at the

Cetiva was tol!be cnlv for the Xhattiya, Brahrana and Gaharatis
——— | . -

and monks were expected to reserve their energies for their

o : . .68 . .
own spiritual attainments. In this respect it can be assumed
|
that in the early days, Cetiva worship seems tc have been
|

developed only for the laitv.

Let uslnow examine a few laymen who went for worshipring
the Cetivas iﬁ the early days. We finé scme references both
in the Canon %nd the ﬁt?hakathés about worshipring Cetivas.

The <Chatikara Sutta o¢f the Majjhima Mikava tells us of a

|
Cetiva near Todeyyva which was worshipred by the pecple without
Xnowing the significance of Cetiya worship. The Budéha explained
i

oYy
v

v}

st

that it 5 the Cetiva of the former Kassapa Buddnal?’ In the

‘Pulinathupiva apaddna of the Apadana we find an interesting

story of Cetiva worshir. Iere a person called Pulinathipiva
\
|
made a Cetiya|out of sand on the kank of the river, in the name
‘ 70
In

of the Budcéha| and wcrshiprped it with creat honour. a

previcus birtﬁ, Mancala a Bocdhisatta, worshipped the Cetiva of

a Buddha by wrapping his bedy in cloth drenched with oil,
i
setting fire #o it and walking round the Cetiva throughout

the night, cakrying on his h=zad a golden bowl filled with

% . . . 71 .
scented oil apd lit with one thousand wicks. According to

the Sankha Jataka, the Bodhisatta Sankha made a Cetiya in the

name of his son, who died as a Pacceka Buddha. Sankha weeded

the grass around the Cetiva, sprinkled sand, wvatered it,

scattered wild flowers rcund the shrine, and raised alcft his
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1 72
rche as a banner over it. e are told in the Mahakari

= ‘ : ) - . -
Jataka that the relics of the Edodhisatta were honoured and

| . - . .
worshipped bvsthe entire kincdom according tc the instructions
73 .
of the Xing of Banaras. Many such examples are cited in
the Jatakas. {It seems that the making of Cetivas in the name
of holy men and making offerincas to ther was a common practice

in those davs,

In this context we must studv the Cetiva as a nlace

. . | . .
of pilogrirage. The worshirpring

a
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|
the Cetiva was regarded as a wav of making rmerit. 1In a way,
the Cetiya can be crnsidered - place of pilgrirage. In the
‘Mahaparinibbana sutta of the IIgha Nik3va, scon after the

|
instructicn regardlnq the visiting of the Cetiya, we find four

places of pilgrimage. They are: the birth place of the Buddha,

the site of his enlichtenment, the site ¢f his first preaching

—+

of the Dhamma, and the site of his parinibbana. Speaking
e |

of the merit that can bhe cained by visiting these places the

Budcdha said, J“I‘hc—: rerscn whe dies 11 the course of visiting

; . o 74
these places flll be reborn in aeaven.”
|

The cohcept of Cetiya worship is well developed in the

— | - —_ .
Pali Atthakathas. Rcariya Budcdhaghosa says that at that time,
. \

men used to go a distance of ten to twelve yojanas to worship

» ) Iy
relics in Cetivas.
How a person shculd worship a Cetiva is explained in these

. . s = .-
tevts. In interrreting the Sumancalavilasinl, the ccrmmentary

to the Digha Mikava, Lr. 2dikaram savs the following:
|
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| . . . . -.
If the Cetiva is bic, the devotee should
circtmarbulate it thrice and bow down at
four places. If it is srall he should
circumambulate in like manner and bow
down|at eicht places.’*
that such vorshin brings great merit.
» . .
In wanting tc describe the cofferincgs made at the
| . .
Cetivas we do not find enough materials to make a strong
case., However, we have come Across some evidence in the

Cancn which gives us a general icdea on the subject.

In the! Mahaparinibbana sutta we find a reference

to an offerin@ made to the Cetivas. It is stated in the

Sutta: "Whoevér shall rut £lovwers, or perfumes, or lights or
|
makes venerations there, or become in tis presence calm in

heart, that shall long he to ther, profit and a joy." (tattha
|

- - - - - P .
ve malam va gancdham va vannakam va aropessanti abhivadessanti
i L]

76 .

va cittam va paszdessanti). " It is possible that flower

B
!

offering was the usual cffering associated with Cetiya wor-
‘ —=--rsc

Offerihg cf flowers was a popular feature of Buddhist
worship. Froh the éuddhist point of view, the flower is a
symbol of the;impermanence cf life. W%When flowers are offered,
the devotee ig supprcsed to meditate on the féct that as these
flowers fade, so does mv body reach a state cf destructicn.
This seems to?be the underlying idea of flcwer offering. The
offering of fﬂowers hecarme essential in all Buddhist worshigp,
but was evidebtly associated with Cetiva worship as well as
the Bodhi tree worship. This tendency is well developed in

later Buddhish.
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IT THE WORSHI? OF THE ZOTDHI TPREDL

The wcrshipping of the trees was a commen practice in

o)

ancient India;

leng before the Budcdha's time. 25 we have

shown earlier, in the early davys trees were regarded as sacred,

because they were believed to be inhabited by gods cor spirits.

In those davs, pecple used to worship the trees with devotion

combined with| fear. One of the trees that was recarded as

sacred in the' Vedic age was the Asvattha (Ficuse religicus)

tree. According to the Xathcpanishad, the root of the Asvattha
1 - ——.—-————
C s b s 77 s . . . -
tree is identified with Brahman. A similar iceca is feound in

the "Third Muhdakxa" cf the Mundakﬁpanishad.78 Professor FEhys

. . . 3 . ‘ "
Davids writes that the 2Asvattha (the Bodhi tree of the Budcdhist)
‘ ——— ) ————————
was held in hﬁgh esteen before Buddhism even as early as the

. . 79 . . o
Vedic perlod.i‘ Thus the Asvattha tree becare an object of

veneration tefore the beginning cf Buddhism.

The Buddhists toock the ancient Asvattha as the Bodhi
‘ o
tree under which the Buddha attained enlightenernt (sarma-
- ‘ = 8¢ ,
sambuddhc assptthassa mule abhisambudcho). E. J. Themas

rerarks, "Thel tree is mentioned in the list ¢f the trees oOF

the last seven Buddhas in Mahepadana-s, Ligha, II, 4, and is
I

. \ . o _ 81
said to be an Zsvattha, the sacred fig-tree, Ficus religious\

Iet us;inquire into how the Asvattha tree care to be

venerated by 'the Buddhists. 2As we have shown elsewhere, there
were four sacred rlaces for the Buddhist pilgrimage. The

site of the ﬂuddha's enlichtenment is one cf them. It is
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rcssibkle thati the Bodhi tree hecare venerated nct because of

C s | S i o : :
any hidden power behind it but because of the fact that tne
|
Euddha attained enlichtenment under this tree. B2s Professor

Phvs Davids spvs, "the wisdom was the wiscdom of the liaster

noct of the tree cr of the tres-god, and cculd not be obtained

‘ 82
bv eating of its fruits." Thus the Asvattha tree venerated

e
by the pecple of pre-Buddhistic time came to be known as the
Rodhi tree amlong the Buddhists and camre tc be regarded as the

|
tree of enlichtenrent.

How thh Bodhi tree care to ke recarded as an object cof

-

Buddhist worship is well explained in the Xalinga Bodhi

Jataka. Pccording to the J3Ztaka, the lay-devotees came from
distant placels to Jetavanarama and broucght flowers and perfumes

to offer to the Buddha in the place wherc the Buddha was

residing at Savatthi. But since he was noct there, they became

disappeinted anéd put those flowers at a place in Jétavanarama

cuite clecse f¢ the Buddha's residence and went away. When

Pnatharindika and other Urpasakas saw what had haprened, they

. \ . - , . ;
wvere grieved land wished that thev might have a permanent

cobject of woﬁship where thev could prut their offerings when
the Buddha was on his alms tocurs. They told this to Ven.
Ananda, who ﬂn turn told the Buddha abcut it. Then the Buddha
said to Anan#a to send to get a root of the tree of Gaya, and
set it in fr#nt of the J3tavanarama. The Buddha alsc said

that he who &orships it will get the sare reward as if he

worshipped me in perscn. Since the Bodhl tree was regarded
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as an cbhiject used by the Budcha, pecrle cf Savatthi brought

. ) . _ 83
a Bocdhi seed and planted it at the entrance to the uetavanararaN
|

lccording to Lr. Malalasekara,

It wbs rlanted in a golden jar by Bnathapindila.

A sapling immediatelv sprouted forth, fifty
cubits high, and in order to consecrate it,

the Buddha spent one night under it, rapt in

meﬁltatlon. This tree, because it was planted

undet the direction of Ananda came to ue

knowp as the Ananda Bodhi8#¢-

Thus the Bodhi tree became an object cf the Budéhist worship.
Since Bucdhism came into existence as a highly intellectual

|
and rational philcsophy, it gave relatively little place to

external rituhlism. But in due ccurse, the common ran devel-

ored certain rituals as a means of gaining consolation during
troubled tires. This roint is illustrated by exarining the
religious significance of the Bodni tree and the role it

rlaved in Budéhism. In Buddhist mvthelcgy the ”“1abccnlranda

was the religious spot where the first lotus seed took root

and around which the earth gradually toock its shape. In inter-
I

preting the Cpmmentary to +the Dharmarada, Dr. Malalasekara

says,

When| the world is destroyed at the end of a
kappé, the Bodhimanda will be the last spot
to disabpear, when the world emerges into
exmstence again, it will be the first to
appear. A lotus springs there bringing it
inte! view and if during the kapra thus begun
a Bufdha will be bhorn, the lotus puts forth

flowérs, according to the number of Buddhas.ss
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The problenm cf the sacred places of relicicns is of central
significance., In Hinduismr, Mount Xalilasa was ccnsidered noct
cnly the highest place of the world, but also the dwelling

nlace cf God Shiva. In Buddaisr, Mahabodhi Manda (Ground

o
::}
4
H
M

| R -,
around the Cregat Bochi tree) of Gaya is the sacred plac
the Buddha attained enlichtenment. This was to be the rost
irportant ground for the Buddhists.

The sacredness of the centre cf the earth is recognised

by its closengss to the sky and the heaven. In Hinduism,

- |
Meount Kailasa

was clcse to heaven. This idea is scmewhat

similar to the idea found in the Kalinga Bodhi Jataka, where

-
1 }

it is said th@t the Mahabhodhimanca is the navel of the earth

(puthuvi nabhar bddhi mandam), and that even the gods cannot

do over MahZbBdhimanda {mah3bdéhi randassa uparibhagena gantum

I
naco na sakkéb.87 Although these ideas belong to popular

mythological beliefs, they are imgpcrtant in oxder to understand
the religiouﬁ significance of the BOAhi tree as a sacred
object. f

It is essential now to incguire into the ritual offering
made tc the ﬂadhi tree. We have already seen that the peornle
of Sévatthi,éled by Anathapindika, teld 2Pnanda that a place
shculd he pravided where thev might offer flowers in the name
of the Euddh%, when he was away on his alms tours. It seems
to be that it would have been flower offering which was

rade to the Bodhi tree in those days.



88

Rlthouch it is difficult to see the original form of
flower offering, it seems to have been al old custor among
Indians. ZAccording to 2. L. Basham, the flower cffering was

. . . 88 ; .
known durina the tire cf the Buddha. In the Anguttara
Mikava, a caste called "pukkusa" is mentioned. Lr. Malalasekara
describes them as "thcose who sweep up flowers which are offered

3,

at shrines and are not rermoved bhv the devotees who have given
them," 83 If the pukkusa's duty was tc rerove the flowers
from the shrines that seems as added proof that flower offering
was a prominent feature in Buddhist wership in the earlv days.
This is further evidenced from the storv of ¥Ila Thera who
belonced to a family of flcwer—sweepers.gO
There are references in the Apadana as well»as in the
Jatakas about the coffering of flowers to the oCdhi tree. For

example, a Théri called Panedipadavika one night sat at the

foot of a Bodhi tree and wished that the tree shculd shine

in radiance. Her wish was aranted and for seven cavs she sat
there and offered flowers *to the tree and 1lit lamps under
the tree, Similarlv, a Thera called Purphthurivye in his
previocus life, hearing of the Budcha's appearance in the
world, wished to wvisit hir hut fell ill on the way. Then he
made a thupa of flowers in the name of the Buddha and died

92 . . ; . : -
soon after. As we have seen earlier, the detailed references

about the flower offerinas are cited in the XKalinc a Bodai Jataka




From the above facts, it can bc seen that the cffering
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a cormeon rite in the early davs. These evidences sucgest

that Buddhisr althouch a rationalistic religion was nct
fully free from the prevalent religicus customs of the

!
time. ‘



CONCLUSION

The purppse of this study was to make an attempt to

examine the ritbals and ceremonies in the settled monastic
|

life of the Sanbha as well as the religious l;fe of the laity.
In understandinb these . two aspects we have used the:expressions
"corporate life}of the Sangha" and "popular teachings of the
Buddha" in orde& to see the dimensions of these new elements in

early Buddhism.?
.&

= Buddhismiinitially arose as a moral religion. As a

/.

religion and ethical philosophy its main concern was with the

problems of thel moral perfection of mankind. In this primitive

stage, there were no rites or ceremonies, no mention of a god

!
or any religious observances such as worship. However, along
|

with the evolutﬁon of Buddhism it accommodated various forms
of beliefs, rit?als and practices and modified them according
to the Buddhist?atmosphere. As we have said earlier, these
elements did not have approval in the doctrinal teachings of the
Buddha. They w%re synthesized without jeopardising the basic
Buddhist positibn. |

We have Ebserved the evolution of temporary dwelling-

places (rukkhamﬁlas) of the early Buddhist Sangha into perman-
I

ent monastic residences. According to the Pali Canon, this

process of evolbtion took place with the introduction of the
- = . , -

Vassavasa oOr rapny season retreats. The period of Vassavasa

led the Sangha ﬁo settle for three or four months in a particular
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avasa. We have shown that there developed certain ceremonial
practices in twe monastic life of the Sangha in order to meet
the needs of tﬂis life together. For example, the development
of the rite of Uposatha and the rite Pavar i

j e rite of Pavarana were important

|
aspects of setﬁled monastic life. We have suggested that the

ritual of Pitiﬁokkha as well as the ritual of Pavarana were the
instruments for achieving purity in the monastic life.

We havefdrawn our attention to the Buddha's attitude
towards the Brahmanical sacrificial system. The information
supplied by thé PEli Canon regarding this matter is especially
important. Wejhave shown that, while criticizing the Brahman-
ical sacrifice% the Buddha explained the nature of the best way
of making sacrﬂfices. To fulfil the needs of the common men,
he also formul#ted the scheme of an ethical or spiritual
system of "yahila". If anybody were to insist on the perform-

ance of sacrifﬂces, he could perform them with ordinary andg

common food and avoid the shedding of blood. We have seen
that even the érahants usea to attend such simple forms of
sacrifice in wﬂich there was no killing. The evidence of the
Canon thus helﬁs us to arrive at a new picture of the place of
‘

the sacrificial system in early Buddhism.

We have}also indicated the position of the laity in
early Buddhism., The Canon helps us to understand the dual

system with the proximate goal of rebirth and the ultimate

goal of final release for the laity. This accounts for the
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. . N
motivation for gaining merit which dominated the lay ethic.

Our evidence suggests that the aim of the laymen was to per-
form meritoriou% acts in order to be born in one of the deva
heavens. NibbEFa through meditation was a distant goal for
the ordinary la&men. In this way, the idea of giving dana
constituted oneiof the highest merits available tc the laity.
In this contextp we observed the recognition of the gods in
early Buddhism, Instead of denying the Vedic gods, Buddhism
accepted them an shaped them according to the Buddhist atmos=
phere. In Vedik religion, the gods were the recipients of
sacrifices. InﬁBuddhism, they were not the object of sacrif-
ices but were mbde to serve as elements of the symbol system
serving moral purposes. The evidence has suggested that, among
the laymen, the‘desire for a rebirth as a god in the heaven
provided the m#tivation for the development of the Buddhist
pantheon of gois. |

We have !seen that the early pattern of Buddhist worship
was mainly cendred around £he worship of Cetiya and Bodhi,
which are the important symbols around which a cult of devotion
had grown. Inithe early days, the growing Buddhist community
had drawn much lattention to a relatively new form of worship.
In the MahEpaﬁinibbEna Sutta of the Digha Nikayva we have seen

this new form Qrovided by pilgrimages to Cetiyas which vener-

ated certain m&ments in the life of the Buddha. It has been said

in the Dhammagéda:that;ﬂﬁim;fxomuwhomnyou have known the Dhamma
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as taught by thé Truly Enlightened, you should honour him, as

a Br@hmana does' the sacrificial fire." (DP, XXVI, 392) Such

teachings seem to have led the Buddhist laymen to develop

certain forms of worship systems.
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- . '
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study of Takkagild see, LLPK, vel. I, p. 982 ff.

lZFPPN’ Vcln I, P. 982-

3py, vel. 11, p. 147,

a



14rr, Vel., I, . 145, fee olsc 7. V. Thys Lavids, Dislocues
of the Ruddha, Part I, rr. 161-121.
15a:0 ek
@i, vel., I, v». 75. ©DLPU, Vel. 11, . 5679.

»]

cf these ccds arc

r
l”“”, Viel, I, v. 244, The nares

folleovws:  "Indar
ava

indicated in tle “"Teviija ?utta" as
aVDa‘ara, chaq avhavara, runar ;
ajaratir avnavara, Prubrar avhavama, Na
V”rar avhavama," See alsc T. 1. Thvs Dav
the Budcha, Part I, rr. ?9 ff,
17114

/l
S)J
p g
)
~
’,|
~

" avi avanm

i?lccue”

0O 9
tHh~

lePN, Val, ITIT, . 653, Here we find an irrcrtant rassage
about thE—refhtatLCb cf authoritv.

4} |

l”NN, vol,

20

TTsN, vel.
va sutvd vadari,
tadEva'her vadari
Farlv #uddhisr;and

2l ¢ 1862, ». 170 ££,

! . o . -
. Jazetillele, Farls Ludchist "ucors of Knowvledge,

s e
2
“-3. chhilena, p. 174,
24 | .
Peter Masefield, Transletion to the Viranavattau
Cormentarv (Unrublished rarer, 10°P1), r. Z.

20 . 4 .
“%F, "7, llepkins, p. 320.
970 ~ o - -
“7TH, vCl. I, v. 145, E=e

nizlceques of the Buddha, Part I,
=~
A=

Vel, I, . 638, 2 sirilar accoun
Sutta" cf the RIcha Nikava Vicl.




99

L h.hu Gancharakshita, » Survey cof Buddihisr, 1946,

o~ =
. 54, :
3le . 5. tampbis hes the € i " .
»+8, J. Tarbleh rakes the fclleowing corrent: I <rould
argue thercfore that when Buddiisr ecars an institutionalized
relicicn, the wuédlist ronk nad tc make & rassage that was
the reverse cfithe cne rade v the hrahman (vvhc wiilo remaining
a

rasin values).

a way cf life set arart from that
less had to heve regular ritual

th the laity. It is this same
esurnases and rakes rossible a

e distinct from and contrasted
lv distinquishes the life of
n

ol
in the caste aVnLEF arrror
The ronk, while standing for
of the ncusedolaer, novart e
and material transacticns ui
crganized re 1atlon, which pr

1i

axro

sararate renastic cormunal

with lav life, 'that alsc larce

the bhikku from that of the wa 5cr1nr indivicdualistic (and
at best locsely crganized) sannvaesin in India. Cr. cit., .
&6,

sM, Vel. V, p. 420, v, Vel., I, r. 10

37N. ¥. J. Marasinche, CGods in RBarlv Duddhisx, 1274,

““p. p. Macdenell, The Vedic I'tholoqgy, 1263, pr. 55-7,
61. See also Hopkins, pr. 42, 49.

a ; -

3%, Fausholl, The JAtaka, Vel. II, r. 33.

[N
(e

N

4]

Ihid., Vel. T, p. 69.

42 . . S e

*“These exarples are cited in H. V. Glasenarp, budchisr:
2 Non-Theistic | Pelicicn, 1954, p. Z21.

43 3

“2Ikid., 'rrp. 20 ££.

44?eqardjno the studies cof the "qgods" see . V. Glasenapp
BRuddhism: 2 Hon-Theis+tic Felicicn, pp. 15-47; . Y. J. Mara-
singne, Gods in Earlv puddhisr, 1974, prr. 653 f££.; Ciarles
Godage, The rlace cof Indéra in Darly Dudcdhiism; UCR, Vel. III, 1
rp. 41-72. I1sc see, DPPH, vol. I, r. 1118 and ETSLC, 1. 329,

entry "deva”



100

CHAPTET TWC

I,_J

In the;
arc often calla
Tel., IITZ, r. 13
M7, Vel. IIT, |
IV, p. 124, To .
Putt, Larlv Buddhic c s,
Bashar, History ctrinc cf 7iivais,
and . C. Fang in the uquLno ’
. 329 ££.

1
s
e

vel. II, p. 77. See alsc T. ¥W. Rnvs Lavids,
£ the Budcha, Fart II, r. 82
|

s Lo w

im!

-t

v
'__l
0
S}

<

6]

n
O~

o
res
A

g

A
1
8
e
—
-~
73
.
w
-

A

<

“
9]
[

-
i~

3
-
[3B]
-J
i

~

o
~]
]
~ 8
i
P
~

—
0

-
L]

2Ny 4
- — -
.»...LI r ooe 1.3 / 7 g“--o
5 ot
c., . pllen, Tre Tuddna's Philesericr 1059, p. 40,
r I
N X T - i~ —_ T ae T g Yoy
i, Yel, II, r. 154, Efee alsc O. Lutt, The Duddne
ana I'lve after Centuries, 1827, »or. €2 £Ff.
. ;
l
X7 ¥ P (o) 7. 1 i T e N T e
N, vel., I, v. 325. Ecceordina to lMehavaecea, the first
iqiln AT dr = ‘ 1 ~ 2 e
s3ucii donaticn was rade by Ririis . fee 5.
Tutt,bBuddinist "onks and ¥ 2y 1. .. 54=05,
ZTOoL0 i
-~ P )

‘v, Well. I, . 134 (anteonvr .
v. 321, Cfee alsc €. Dutt, Buddaist I
India, n. 56,
|
107 el ‘ c
My, Viel. I, vp. 315, 319,
i1 L or .. s - . -
Putt, 3u uddiist Menlks and I'cnasteries cf India, rr. 55-5
12 '!"\ ™ J1. 5 nE . Tin - 30
Dutt, Earlv hudcéuist Meonacihiisr, v. 128,
13*‘\' T ~'”~T Xy - fal e} ol 39 - -l
MV, Vel. I, p. 22; I, Yel., I, p. 60. Pegerding the
reanings of theg two terms, eoe ITER, rp. 414, 147, and
U;asaka's Cictionary cof Early Budchist Mcnastic Terrs, rr.
26, 137. See alsc iI. Cldenkberg, Budciha, r. 347 and . Hern,
Manual of In dlmn rPucdchisr, 1826, pr. 7¢ £f.,




101

=

Py, Vel., I, r. 1Z; I. B, llcrner, Tae dceok of the
Discirline, 1262, Vel. IV, r. 1%; T. "I, Phys Lavics, Lialogues
of the PBucddha Part I n. 1£9, ané C. &. T'rekish, Buddihist
Monaztic PLSClrlln;: The Senskirit Fratircksa Sutras cf the
lahdasarmonilkas and [Glasarvastivading, 1975, rr. 21 ££,

v, Vol. I, p. 82, see under e
Ibhid., v 79.  Later the age lirit for 233 35 C&NG
a Loy who could send away a crow (kZkuttherakara daraliam )
was rermitted to be ordained. MV, Vel. I, r. 7°9.
- I ] ~v -
C1bic., 'r. 8 ! nn tuhi

put#o naikba
bov witheou

cHl
,'_-
=
-
9
i
R
1
(=}
n
0
H
D
,ZS

“Ibicd., Vel. I, rn. 82.
20 ‘ "
Ihid., rr. 22, 82,

v, Vel. I, pr, %6-7; PTSC, rr. 374, 454, See elso
Farlv Buddnist|Monachism, r. 112. "anv exarples are cited in
the Pzli Can op, recardinc the feour lissavas. For detailed
discussion of the HNissavas, see N. K. Prasacd, r. 107.
28p, 7. Thoraz, The ILife cf Buddha as ILecend and Ilistory,
1927, r. 20.
29

‘0ldenherc, Budcha, . 347.

30Jutt, Farlv Buddhist Monachisr, r. 177.




102

e
- L
1.3 T s 207
Cllenngra, Tud’ha, r. 347,
-
~ - - FETa o om Tyaq S a0 - 1 g e .-
Tv o t, Too Ducdne and Iryve after Conturics, 1. LL,
:
- = - .-
m, 127, (J{ve r& Lailikheve vaisumenaviia
[AEEEN -~ o~ - T e [~ g g
~¢hirikaca.) TLELR Arc tuo Tires fCY LeCinning
e =T e 4 -2
ruririlka and weacchirila.)
-
S

T. V. Ravs Tevids and . (Cldenbercq, ods., facrec
Noecks cof the ¥aszt, Vel. ¥ITXI, 1. 300.

antxa urosatianm
varparrtl anivan

- 207
i . ~ ]
, 154,

/i‘l & i R P e s - , . - e Coo
utt, Puddiaist IMenks and lonasteries cof Incia, r. 1lE6,

ee alse I, T. Hcrner,

T:' "
ern, Yanuval of Indian Budc

*“rutt, Ferlvy Buddhist lionachisr, r. 189.




- ;

JBF@a fer the rules of rokes, "Civaravacca' cf v, Vel.
I, vr. 268-311 and the "Tﬁtbina—,hancak““ cf 'V, Vel. I, rr.
233-265. I'lsc see Ujasa.na, Licticnary cof Earl¥ suddhist lonas-
tic Terms, . 8C.

gy lcngwlivt cf the raterial sec¢ for the rches of
i S n

tta" of the 2, Vcl.
9]

MV, Vel., I, rp. 280 f£.See alsc M. XK. Prasad, . 129,

57z a
“7&01r., o. 289,
58 1 d 2 o) A < i oA
Ibhicd., Vel. I, rr. 303-4., See alsc licrner, 7. 354
and Urasaka, r. €0.

i e

e
icticnarv of Earls <u6cu_gt I‘cnastic

®C1nic., rr. 254-6. gee alsc SBE, Vel. XVIII, r. 151 £f.
sl ta i

32 e s e , . s
Inid., r. 101; E8E, Vol. XII, rr. 4 ££f, ¢Cee also
Tutt, Buddha and TFive after Centuries, 1. 74 f£f.
4 14 L

(&2
[§8]

Tutt, Earlv Duddhist Monachisrm, p. 102,

v, vel. I, r. 1nl.

GgIn thils regard, Tutt rerarks, "The legends reccrd that,
thbu,h the Buddha's crleDal lnjunct+cn tc the Rhilklihus had
bheen to cbserve the urcsatha davs by 'rehearsinc the dharnma
('Dharram ﬂna‘ltum'), it was later that rescribec a syec—
ific text--tne@ Patirokkha--for recital ané turned the cccasion
intc a confesgicnal service. It is undoubtedly the legencary
version of the fact tnat, felleowinge the change in the cnaracter

of the fancha fror a fect to an Crder, the ccde of monastic

éiscir77 e becare for the Tanagnha its srecial Lherpe-text--

e Dh?rra—rc‘uho (Tharra—ratigarana) a3 IMnanca 1cract@r*_:€
in the Crraja—IOccal'ana Sutta.” Luddhist Prun. and l'cnaste

—ld L

(J]

t
f India, p. 74.




104

<3t
-

[ S

[t
B Q@
-y )
JUIRV

1

>
.
o
. G "
o . i o
o e} = >
-~ in -ri
o — (O
h It
. iy

* “Jl\m

e O]

0 o O o
. et
- e G el
— . I7E
et A
& @] ™~ SRR S|
[ [§] 3 e 10
YU. — i [V L

4+ = @ I 5
4} =¥ ° [ ¢ (48 [

-r e [e¥

N . — -~ ! w
U (i L) )
(¢} 1 o i
= ~ L §os 3
[ o | i [ |

e Cullavacca,

Vel

o5 [ ~ -~ 4
o s H 0O
M { |88
[ 5] . (= . H
N - s
G ~ 0o ¥
- . [ . - ..wd

cft

J.4 [N o} - it
R
[ C “ Hi - r, =
— (&) a3 ¥ L O
- ~ o~ ~ ~ ™~
(o

£

T,

241

el
Ao
g

ﬂ
f

P oerdf =

[QVES By B}

A )C

1
<

r DIV
NIT (O
t Taocuc!

ol

Dradnis

-
[o%

T

Levelorre




105

. b « b . e & S r 1a o -

Tutt, Yarlv Buddhist Menachisr, 1. 42,

P 7 b } o - o —_ M . T, ~ “+ - om e

v, vel. I, 1. 234, TFcor the reaning of the term, Urasaska,
Licticnary cf Tarly Budchist !lcnasztic Taerme, 1. 50.

3

PE, Vel, I, Ve £G.

A i =

ey e

i}‘\/, Yn'c;‘l- '[, T o 3 Li e

£ff and 2T

i~
r
i
P
-
-
*
bt
(931

, Vel. I, o 212, Vel., IX, p. 58.

IS - . .
°J. Hastings, ecd., Encvcloraedia of

1268, Vel., IV, rn. 134,

<o

’ ‘JTC ‘l - V‘/-r ’ I,\ . 4
Gcds in Farly Buddhisr,

ry. 126,254, 278, £f.
o .
“ivi, vel., I, 1. 285.
i i
G

~Ypw, vel. II, v. 65. PRlsc sen "Detta sutta" of the SN,
Vel. III, . 250 and PTEL, 7. 312.

|

“pM, Vel. IV, 1. 241,

NI, Vel., II, 7. 66,
1c_ . - ) )
Thid.,'vel. I, r. 91. (Lana Vegca). See alsc fourtn
Vagga of the a@thaka irdta of the sare Iikava.

Ibi(;}' r \"“Cl. II ’ }_‘-’__‘. 63—4‘ .

‘Fauskell, The Jataka, Vol. VII, p. 495.

& £f. See for rore examprles, larasinghe



B
~J

106

cv, Vel, II, p. 175. See Upasaka, p. 120. .

Yary examples are cited heoth in the Sutta and the
See ¥, Vel. I, r. 125, M, Vel. IIT, r. 50, 4V,

n. 59,

T. . Fhys lavids, Tialcaues cf the Duddha, Fart I,

l":'*)'

.
[§)
o
[
h
H
.

Vel. II, p. 213. See alsc SBE, Vel. X,
S

o
o0
{0
.

Vel. II, p. 14, Eec alsc Sk, Vecl. ¥, .

Vel. II, r. 215 and see T. 'i. Phvs Levids, Lialogues

2
¢ha, Tart 1T, v. 374,

Vvel. ITI, 7. 180. This exarrle is cited in Tambiai,




107

9]

- -
by =1
@~
ol
e
[OF RO
54
o BN
Ot
L) 0]

]
e

2 AW
e U
g pe
192 2]
o
] e
AN K

-l

= 4
i}
ISR I
o
e (N

G

LY

-
|-
=¥
e
=

U-y
®

-4

o~

[

©

At

0]

[N

1

1t

al
£

Q)

se

exary les

+~

{
¢
e

o0
O 11 e
5o g
G, 10
ord
A
[O I
LR
e~
o
.
oLy~
(v}

U

o4
i

~

e}

rr.

@
©

e PTST,

(¥ +
i 4
[ . .
IS O3 I CSE o
< [y
[ £V (@} (M
o R
[ e S .
N I e S
42 i, Q]
- [t¥ [
s Ko . =
-1+ . [ i
[ ~ . )
L2 ~ .
@ N
A w C
- e ol
. . 1
Y-t [ . C -
cle o .
- LI
s~ N_ ~ e
Ly B2 N_ L
¢ feo . N '
C ™ ¥ g !
r _ ~ 1N wy LY i
i
-
RS
o
[ATR (e}

ra

{(Facutta

ines

. T
DN N

2

lsc

&

-

T

in Cevlcn,

AL 8T

f Buddi

(o)

Yt

[}
B

13D



108

.
G2
s o~ e I3 T ¥ - y
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75 ..
Adikaram, p, 138.
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Alsc see "The Twelve Princiral Uranishads", Vel. I, . 87.
| .
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is rmistaken for a tree god."

aQn o - .

f“rhvs Tavids, Buddhist Incdia, p. 230.

The Jataka, Vel. IV, r. 228. See alsc LFPH, Vel. I,
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