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INTRODUCTION

The purpose 6f this dissertation 1s to examine the
similarities and dissicilarities between early Buddhism and early
Christianity, in regﬁ}d to the authority of the founderg; the nature
of the communities; the underétanding of discipline {a the
respective communities, |

Buddhism is discussed in Part I, Christianity in
Part II. A thorough examination of the topics listed above is

’«\\undertaken within each g;oup because, as observed by Max Muller,

/ ~ ‘ 1

/ efore we codfpare, we wust thoroughly know what we compare."

o

In Parg III.;the earl} Bu&dhist and Ch;istian communities are
compared? 4
Each of the first two parts is divided into three chapters,
'_dealing respectively, with the founder's authority, the community
response to the founder and to his teachings, and the n;gufe'of
discipline in the communiﬁy. Emphasis in both parts i{s on fLe
hauthoriﬁy" of the founder in the views of the eatl} Buddhi;t.and
Christian d}lcipleu; and on how this authority and the founder's -
teachings were commemorated and followed by the members of the

community, in relation to the goal of unity among the followers.

1 _
Cited in, J. Wach, The Comparative Study of Religions,
New York, Columbia University Press, 1958, p. xi.
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To the discussion of Buddhism Is added a consideration of whether

the early cozmmunity constituted a church or an esoterical
2

comxuaity. This topic is included oanly in the discussion of Bud-
dhism because the early Buddhist coounity, unlike thap of the
early Christians, coansisted of both ; ﬁonas;;c comzunity and a
laity, and these must be cbmpared.‘ In addition, the sugject of
the essence of the discipline which developed in response to the
founder's teaching is discussed with regard to both the Buddhist

~

and Chriscian corrmmunities,

Thias comparative study appears significant for several
reasons, The two religions being considered here are both great

world religions, which Matzutani called "the two moat sublime

3
religions mankind has ever had.” A comparative atudy of these
!

religions may permit followers of each faith to learn from the

other. This may lead to a better general understanding of the

2 v -
S. Dutt, Early Buddhist‘Honachism, Bombay, India, 1960,

p. 48, "Kern observers that Buddhism 1s properly a monastic
institut{on, and the laity is but accessory (Ibid., p. 72), Dr.
Archibald Scott finds the broadest distinction between the Christian
Church and the Buddhist Church in the fact that the work of the
former lay outside the limits of the church. Of Buddhism, he says
"Its lay associates, hovever numerous, were but the fringes of
religious communities. When, therefore, deterioration in the order + *
set.in, reformation of it by the people was hopeless” (Buddhism and
Christianity, p. 272).

3
- P, Matzutani, A Comparative Study of Buddhism and
Christianity, Tokyo, The Young East Association, 1957, p, 1.
\\ . 1
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religion of other peoples, and help to avoid strife among peoples
of different religious faiths. As Parrinder wrote, "The

construction of a world-wide harmony is too great a task to be
. 4 -
undertaken except with religious faith."

But in studies of this kind attention has to be paid

to something not sufficiently paid heed to so far. As Richard

Gard has obéerved:

Most of the attempts to compare or contrast
Buddhisn and Christianity are unsatisfactory
because they tend to deal with doctrinal contexts,
without sufficient reference to their histbrical

_ and institutional contexts, and they usually do

.., ~not ewmploy an established comparative method of
analysis or common terminology.

As Gard's comments indicate, most comparﬁtive studies to date have
been inadequate in their tgeatment>of the historical and
.inntitutional aspects. To fill this wvoid has been one of the
objectives of the present gtudy. As Matzutani has noted:

Usually, when two religions are compared, the

analysis is biased in favor of the writer's

own religion. He starts with preconceived

conclusions and his aim really is to defend and
- uphold his own religion and thus disparage the

other, Such a comparison, however minutely it

may be treated, can never be called a scholarly

v

~

G. Parrinder, Comparative Religion, London, George Allen
& Unwin Ltd., 1962, p. 118.

4

5
R.A. Gard, "Buddhism'", A Reader's Guide to the Great

Religions, ed., Charles Adams, New York, The Free Press, 1965,
p. 90. :

vif -
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One of the purposes of the present study, therefore, has been

to bring a more objective approach to the comp#rison of Buddhism
and Christianity,

Parts I and II contribute some new information and
interpretations concerned with topics which themselves have been
the subjects of considerable debate, e.g., the problems of
Buddha's au&hority,~the unity of saggha, the unity of the Church,
and the nature of discipline in each comunity. In Buddhism, it is
gencrally believed that dharma, not Buddha, was the basis of
authority (see Part I, Chapter I). 1In Christianity the authority
of Christ has generally been accepted, but the ptESqEE,iEUdy
seeks to introduce soﬁe new ﬁoints into the discussion. Many
scholars have denied the existence of unity in the early Buddhist
commuaity and bave, instead, emphasized individuality, but the unity
oé sampha 1is as-much stressed in this study (see Part 1I, Chapter IT),
There is no dearth of books about thege issues in Christianity, and
theories regarding Christ as the source of both disunity and
unity ‘have been much debated among acholars. In éhesa atudies the
nature and role discipline does not appear to have been adequately
digscussed in relation either-to Buddhism or to Christianity. Hence

its emphasis ic this disaertation. -

6
Matzutani, op. cit., p. i.
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Finally, a study of the similarities and differences
of these two great religions in matters pertai;ing to auvthority,
community, and discipline may not only contribute to an under-
standing of these topics themselves, but maf also help to explain
the vitality and strengths of these religiong and provide’
partial explanation of their success as world religions, °

The three topics discussed In this dissertation -
authority, community, and discipline - are all essential
aspects of each religion, and are inseparably related to one
another. 1In both, cormunity and discipline aﬁpear to be
grounded in the authority of the founders. Discipline, for
cxample, must of necessity follow some basis of authority,
Therefore, the authority of the founder rust be considered, Because
discipline is practised by the community, the nature of the cdm-
munity must be investigated. There could be no purpose of
discipline without the community and its founder. Without the
founder, the community and its discipline would not have come into
Seing. Therefore, early Buddhism had the'thrce’jewela - Buddha,

dharma {(vinaya), and saégha - which were understood both in . a

particular and {in an i{nterrelated unitary sense, Likewise, in
early Christianity one finds an {nscparable unit& between Christ,
the Church, and the understanding of the teaching, and the discipline.
Further, Christ and the Church‘are regarded as one as the body of
Christ,

The reason that the Buddhist discipline rather than dharma

ix




.in toto is discussed in tﬁis dissertation is that doctrinal aspects
have already beén exteusively discussed by other authors.7 The
primary purpose of the present author 1Is to consider the more
practical aspects, This is in keéping with an observation made
by E. 0. James: '".., the main interest and purpose of the
discipline have been the maintenance of society, the well being
of wmankind and the continuance of the natural order as thef exist
here and now.”8 The discipline was central to the whole Buddhist

- understanding - an understanding which was focused on the

. A
objective of the attainment wisdom through moral discipline. 1In

Christianity, Matthew's Gospel and Paul's letters indicate that
moral teachings as discipline in ChrisE were a very important part
of the Chrisﬁian communal 1lfife. In the respective religionarboth
discipline and doctrine had soteriological signific;nce related to
the authority of the founder and to the mainténance of unity among
his followers. However, in the present study doctrinal matters are
glven only secondary consideration.

In order to describe and diacuas comparative patterns in
each of the early communities, the author-conaidera the‘ self-
understanding of the disciples, rather than relying on a historical-.
institutional approach, Such consideration of the self-understanding

of the members of each community provides an objective basis for the

7
Cf. Dutt, Early Buddhist Monachiam, Bombay, 1960. pp. 6-9.

8 .
E,0, James, Comparative Religion, New York, Barnes &
Noble, 1938 (reprinted 196], p, 305.
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discussion of these communities which could not be obtained by
considering them strictly from a modern Qiewpoint. %herefore,
original texts have been used as the priméry sources of
information.’.Hore recent uo}ks serve onl;:a supplementary functioﬁ.
Such topics as the influence of eitﬁer of these two religions
upon the other, or syncretism as the basis of both religions, or
the superiority of one over the other are not within the scope
of the present study,
Important sourées of information on early Buddhism

which have been used in this study are:

The Tripitakas in translation: Vinaya Pitaka (Books of
f 3

Discipline); Sutta Pitaka: DIcha-Nikava {(Dialogues of the Buddhz);

Majjhima Nikaya (Further Dialopues.of the Buddha}; Saﬁyutta-

Nikaya (Book of the Kindred Sayings); Anguttara-NfﬁEya (Book of

the Gradual Sayines); Dhammapada ( A Collection of Verses);

Sutta-Nipat (A Collection of Discourses); Theragatha (Psalms of

the Early Buddhists), and also Chinese translation of the original

texts, namely: Ssu Fen Lu; Shih Sung Lu; Mo Keh Sung Chih Li

(Mahasanghika-Vinaya); Ta Chih Tu Lun; Chung A Han Ching:

Tea A Haun Ching; Tseng-yl A Han Ching; Shan-Chien-Pi-P'o-Sha (A '

Chinese Version by Sanghabhadra of Samantapasadika).

Seéondary selective sources include S.Dutt, Early Buddhist

Monachism; E. J, Thomas, Buddha, The History of Buddhist‘Thouhht;_

H. Oldenberg, Buddha; H. Kern, Manual of Indian Buddhism, The fol-
lowing Japanese works are considered: H. Ui, Indo Tetsugaku i’“EIE:‘

xi




(A Study in Indian Philosophy], Vol. 4; Watsuji, Genshi Bukkyo no

Jissen Tetsugaku [ Practical Philosophies in Primitive Buddhism];

H.J§ato, Genshi Bukkyo Kyodan no Kenkyu [A Study of the Early

Buddhist Order in the vinya pitaka]; A, Hirakawa, Ritsu _ no Kenkyu

(A Study of the vinaya pitakq]; K. Tsukamoto Shoki Bukkjo'Kyodanshi

no Kenkyu ( A History of the Early Buddhist Order}; K. Hayajima

Shoki Bulkkyo to Shakai Seikatsu [ Early Buddhism ard Social Life];

H. Nakaoura Genshi Bukkyo no Seiritsu [The Formation of Early-

Buddhism].

-The study of Christianity has been based primarily upon

" the New Tesfiment, egpeclially on Paul's letters, the Synoptic
Gospels, Afts-important original sources, Latéf works

consulted include: R. Williams, Authority in the Apostolic Ape;

J. HcKcnzie. Authority in the Church; P. Benit, The Passion and

Reasurrection of Jesus Christ; A. Schlatter, The Church in the

New Testament Period; G. Bornkamm, Jesug of Narareth; J, Weiss,

1~ -
Earliest Christianity; R,P ,Martin, Carmen Christi; J. Jeremias,

New Testament Theology Part 1; D, L. Dungan, The Saying of Jesus

in the Churches of Paul; J. G. Davies, The Barly Christian Church.
" . Y

Comparative gtudies of religions which have been consulted

during this study include: J. Wach, The Comparative Study of

- Religlons; Edmunds and Anesaki, Buddhist and Christian Gospels;

T. Sterling Berrj, Christianity and Buddhism; Winaton L. ;ing,

Buddhism and Christianity; Nakamura, Rikaku Shisho Ron (.A Scudy

of Comparative Thought); B. D. Kretser, Man {h Buddhism and

x11
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Christianity; R. Garbe, India and Christianity; Archibald Scott,

Buddhism and Christianity; ete.
/

Most studies of early Buddhism have relied almost

exclusively on Pali texts, The use of Chinese translations of
texts no;‘available in Pali, aod the use of important Japanese
studies of early Buddhism not available im English provide a
balanced perspective of the available material on the aspects of
Bud&hism which are the concern of,this“thesis. Many previégé_'
studies have lacked such a balance. _

In conclusion I would like to make a féu remarks to
explain the form used in citing non-English references, the in-
text use of non-English terms, and, finally, wy understanding of
the scope.and significance of some difficult English tcrm; which
are central to this thesis,

E All of the translations of-Chinea; and Japanese source
material are Qy own and I wust assume full responsibility for them,
Por the coavenience of the readers I have transliterated the Chinese
and Japanese characters into Roman script throughout the gootnotes.
Fellowing the transliteration I have ?ncluded my translation of it
egglosad in square brackets, The full forn,lvith tﬁe Chine;; or-
Jipnnele characters, is given in the bibliography. /W

I have used translated versions of the Sanskrit and Pilif f
texts, In the citations as well as in the bibliography the cications

follow the form used by the translator; in all cases the Sanskfit or

xiti
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- Pali are given in Roman script followed by the translation of tﬁe
. title enclosed in round bracket?;

In the Sanskrit and Pali translatibns themselves two form
problems occur: (1) depending on the text and the translator
sowe'key terns which are not translated intoxénglish are used
variﬁusly in their Sanskrit or Pali form, or in both forms, i.,e.,

Sanskrit "dharma' and Pali~'"dhamma', 1In my citation of the

material I have noﬁ altered the translntor‘s form. In the text of

N

the thesis I have followed the S;nskfit forms, and where 1 thought it
might serve as a convenience to the rgader I have included the Pali
form 1n round brackets, (2) It is becoming increasingly common

in "popularized'" works on Indian Religion to capitalize certain

key Sanskrit or Pali terms (i.e., Dharma/Dhamma) and to overlook

the academic ﬁyle that non-English terms be italicized or under-
lined. The generai rule uhlch is use& as a guideline to capitalization -
in the English language - that the particular use of a term is
capitalized, while its general use is not - does not apply to

Sanskrit for two reasons: (1) the devanagri script does not have
capitalized forms, g0, to include them in the Romanired form of the
script {s artificial, and (ii) those terms vhich one finds

capitalired most often are the very terms which have such a fullness

of meaning that it is often superficial to attempt to designate between
the "particular" and “general," Because of this I bave used the
Sanskrit in the small case and underlined all Sanskyit and Pali

terms; proper names are the only exception to this rule.

£

xiv



3
3.
E

Two terms which occur throughout the thesis require brief
consideration: (i) the term "early" in studies such as this often
gets one ewbroiled in textual-historical questions, It was not
possible within the scope of this thesis to consider such involved
questions, ‘Hy intent is to put forward an interpretation of a
set of religious phenomena and in the attampt to faci{li{tate this
task‘I have used the term "early" in a broad but not careless
manner to refer to the period spanned by three generations after
the deaths of Buddha and Chrisdt which, even more generally, would

be about one-hundred years.

»
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EARLY BUDDHISM

-




01

CHAPTER I

THE AUTHORITY OF BUDDHA:

AN EXAMINATION OF THE VIEWS OF THE EARLY DISCIBLES

In this chapter the authority of the founder according |
to the views of the‘eérly Buddhist disciples is discussed.

In order to discuss religioys discipline in Buddhism,
it should first be asked: To what extent and in what way is \
understanding of authority related to the Buddha? It should also
be asked: What is the central authority of all of the Buddhist
schools which have very different ideas, although all of them
claim to be Buddhint?l This discussion however will be limited

2
to the first three generations after the founder.

1

Buddhism contained so many different schools that it is
difficult to find common factors., For example, Hinayina is more
individualistic, Mahlylina, more universal, Tantric Buddhism (left
wing) emphasized the sexual idea, which seems to be a rejection
of the early disciplinary prohibition .of sex for monks. Zen
Buddhism in general denied the succession of the traditional
scriptures and traditions, and had a very practical emphasis.
The Nichiren sect of Japan emphasized militancy; killing enemies
of Buddha was seen as proper actidn, and was praised, contrary to
the original prohibition of killing, Although all of these claim to
be Buddhism, Tantric Buddhism appears influenced by Hinduism, Zen
by Taolsm and Confucianiswe, and Nichiren by Shinto and Confucianilm,
although all have some Buddhist aspects. ‘ .

S
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Views vary as to whethar or not Buddha was accepted as an

authority. Sowme scholars, including Ui, Watanaba, §.Dutt,

3
Buaphreys et al., answer this question in the negative; othars,

including Keith, Matzumoto, Jayatilleks, Kitagawa, et al.,
4
answer in the affirmative.

2

From Buddha's death to the Second Council. Cf,, R,A.Card
"Buddhisa™ C.J,Adams op, cit.: "The dates of the Buddha are still
problematical: the Thevavadins in.Burme, Ceylon, and India give
624-544 B,C.; and those {n Cambodia, Laos, and Thailand one year
later, 623-543 B, C.; Whereas the Mabayanists, especially in Japan,
and most Western scholars have various opinions, such as 566-486 B,C,

_ (the preferable date), 563-483 B.C. or 558478 B.C.; in any case,
. all agree that the Buddha had a life-span of 80 years." p.109.

Cf., E.J. Thomas The Ristory of Buddhist Thought, London, 1933, .
(reprinted 1967), "The Cullavegga (Cu. 12) also gives an account of

the Second Council, We are told that a hundred years after the

death of the lord, (Buddhsa)." pp. 29-30. , .

3 o
Hegative views: H. Ui says, "Buddba bad oo special:

controlling power; Buddha was one of the members of samgha,"”
Indo Tetsugeku Kenkyu, vol, 4. (A Study in Indian Philoso » Tokyo,
1965, p.414; S.Watanabe states that the disciplins of Buddhism did
not have any authority, but autonomy as pure independent morality;
therefore, no other authority than oneself. Bukkyo (Buddhism),
Tokyo, 1967, p.91; Accordiag to S.Dutt, "In Buddhisa there existed no
central autbority or ceatral coantrol ... Buddhist Monks and Monasteriss
of Indis, Loodon, 1962; T. Humphreys states “There\ls no 'authority’
ia Buddhism." p.28. A ular Dictionary of Buddhfsm, Londoa, 1926,

PP-. 38-39 -

& . R
Positive vicut& A.B.Keith states,"Thus bappily encugh, is a

 bridge built betwesu tha final suthority of the Buddha and the demand

of the individuzl for respect to his {ntellectual {ndepeundencs,™
Juddhist Philosophy in India and Ceylom, India, 1962, P.35; B.Matzumoto
says that during Buddha's life time and also for a hundred years after
Buddha's death, it was not balieved that auyoos existed who could be
the vicar of Buddha. Their respect for Buddha could not be transferred

to any other parson: So says Bukkyoshi no Kenkyu (A Study of Buddhisg
Bistory), Kyoto, Japan, 1928, p.18; K.N.Jayatilleks states "The

/\ ) ~
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An ipportant text in Buddhisw states that Buddha
repudiated his own leadership and suggested truth (dharma) as an

authority. He said;

'"Now the Tathdgata, Ananda, thinks not that it {s he who \
should lead the brotherhood, or that the order is _ .
dependent upon him.' And he went on to say: ‘'therefore

0 Ananda, be ye lamps unto yourselves, Be ye a refuge

to yourselves, Betake yourselves to no external

refuge. Hold fast as a refuge to the Truth.'

S. Dﬁtt suggested that it is not unreasonable to to
accept this gtatement from the early Buddhist texts. Whether
or not these are the actual words of Buddha, they provide a
record of the belief held by the first Buddhist di;ciples that

6

such was, in effect, Buddha's last pronouncement.

If one accepts this statement, it can be interpreted

to mean that Buddha denied his own authority during his lifetime and

-
P \

\

Arahat ... had to accept on faith and therefore alm;it the whole
theory of Buddhism had to be accepted on the authority of Buddha
alone," Early Buddhist Theory of Knowledge, London, 1963, p, 400;
J.M.Kitagawa says, '"During his lifetime, Buddha was the final
authority in the life of the Community, deciding all matters of
doctrine and practice even though he may not have meant his:
decisions to be binding in the ysars to come. It is said that
Buddha on his death-bed urged his followers to depend solely on
the Dharma as the guiding principle of their path. But the Dharma
was not self-evident: 1t was the Dharma taught and interpreted by , A
Buddba that his followers accepted." Religions of the East,

Pbhiladelphia, 1969(’p. 171. :

5 ! : '
Digha-Nikiya (Dialogues of the Buddha), Part II, Vol.III,
by T. W. Davids, Pal{ Texts Society tr. London, 1910, reprinted 1959,
Mahl Parinibbina-Suttanta 11, 100, pp. 107-108. The term "dharma"
is discussed at length in footnote 7 of this chapter,

6 . .
S. Dutt, The Buddha and Five After-Centurieg, Ahmedabad:

Creat Britain, 1955, p. 96.




developed dharma-vinaya as the authority for the Buddhist com-

munity. The question might still be asked whether the early Bud-
dhist disciplés neglected the question of the Buddha's authority.
,  If Buddha's disciples n;glected this qu;étion, why should
Ananda have asked Buddha about leadership or authority and agout
" who would succeed the Buddha after his‘péﬁth, and not simply
have asked other arahats? The asking of the question itself
. indicates that Buddha's opinien on the matter was essential,

that is, Ananda regarded the Buddha's opinion as the

avthoritative opinion. If theyﬁaccepted dharma-vinaya as an

authority, is it not still the case that it was the Buddha's
teachings which were the basis of what was considered authoritative
however iﬁperaon&l those teachings m;y have been in the vinaya form?,ls
This would seem to indicate.that the question of authority should not
- be too closely tied to the purely historical question of the Buddha's
personality as a leader.
The author's argument in this section, therefore, 1s that
Buddha's authority was affirmative in the hl;torical sense, in that
‘the early Buddhists accepted their founder's teac£1nsl as
authoritaélve, although, ultimstely, these teachings were to be
transcended, -
Let us examine first the relationship between Buddha and
ghggég. 1o bis lifetime Bﬁﬁhhn denied any claims to authority as
the master of the Order, and slso declined to nominate a successor. On
the conirary, he suggested dharma as the prtnéiplc auth;rity for bis

disciples. After his daath, thersfore, they recognized the dharma

\ll'tbo guide of the community and thus solved the problem of
,‘_ ) ‘i'




auythority in obedience to Buddha's own mind, It seems natural that
| after Buddha's death his disciples interpreted authority in accord
with the founder's teaching. This appears to have been a primary

, 7
characteristic of early Buddhfism., dharma is the universal law,

7
Cf. S.C.Banerjee, Dharma Sutras, A Study in Their Oricin
and Developnment, Calcutta, Punthi Pustak, 1962, p. 1, But, “dharma”
one of those Sanskrit words which defy an exact rendering into
glish, While ‘religion® is rather a loose English equivalent of
“dharma®,"duty” fails to convey all the senses in which the word has
» been used in ancient Indian literature., The best definition of
+ “dharma' appears to have been given by Jaimini fn the words
“codanalaksano® “rtho dharma* that is to say “dharma™ consists in
beneficial directions. These directions, however, are manifold:
They direct us in our lives as individuals and also as members of
the soclety. They teach us how to conduct ourselves in matters both
religious and secular. Cf, Th. Stcherbatsky, The Central Conception .
of Buddhism, Susil Gupta, Calcutta, 1923, pp. 62-63. ] Stcherbatsky
notes: '"The conception of a dharma is the central pgint of the Bud-
dhist doctrine. In the light of this conception Buddhism discloses
itself as a metaphysical theory developed out of one fundamental
principle, yiz. the idea that ex$h£tﬁ€8!ia an interplay of a
plurality of subtle, ultimate, not further analysable elements of
Matter, Mind, and Forcea. These elements are technically cal
‘dharmas', a peaning which this word has in this system
dhism, accordingly, can be characterized as a system-
Pluralism (sanghiatavdda): the elemants alone are réalities, every
combination of them is & mere name-covering a _plurality of separate
elements. The moral teaching of a path towdrds Final Deliverance is
not something additional or extraneoug-to this ontological doctrine,
it i{s most intimately connected w it and, in fact, identical with ic,
The Connotation of tha"term ‘dharma“ implies that =
™ 1. Every element 1z & separate te (prthak entity or force,
2. There is inherence of one elemant in another, hence
no substance apart .£fom its qualities, no Matter beyond the separate
sense~data, a Soul beyond the separate mental data (dharma=
anatmen=niriiva). .
. Elemanta bhave no duration, every momant rtptosanta a
te element;' thought is evanescent, thera are no moving bodies,
consecutive appearances, flashings, of new alcnnntl in new. places
(ksanikatva). ~
‘ 4. The slements co-opcrate with one another (samskrta).
5. This co-operating activity is controlled by the laws of

causation (gtattgga-snmutgéga).
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which was discovered by the Buddha through his enlightenment, It was,

let it be repeated, discovered by Buddha and not created by him. As -7
the title itself indicates, he was the kno;ledge-conqueror since ha- |
attained 1it, or more strictly speaking,‘ﬁe won it by a s;ruééizja As

it ip stated in a sutra: "The world's Honored Ore,Buddha, in the

world of all the devas, demons, Brah > monks, Brakmin, only
N

Buddha wag able to attain an alize the‘brent Wisdom (mah3mati)

or omniscience by h

-

o 6. The world-process ia thus a process of co-operation
etween seventy-two kinds of subtle, evanescent elements, and such is
the nature of dharmas that they proceed from causes (hetu-prabhdva)
and steer towards extinction (nivodha),
7. Influenced (sAsrava) by the element avidxa s the
process is in full swing., Influenced by the element 'prajna‘,
has a tendency towards appeasement and final extinction. 1In the
first case streams (santdna) of combining elements are produced
which correspond to ordinary men (prthag-jana); in the second the
stream represents a saint (frya). The complete stoppage of the
process of phenomenal life corresponds to a Buddha.

. 8. Hence the elenents are broadly divided into unrest
(duhkha), cause of unrest (gghkﬂ-samudAya-lvidya), extinction (nirodha),
and cause of extinction (m¥rga=praind).

9. The fioal result of the world-process 1: its suppression,
Absolute Calm: ' all co-operation is extinct and replaced by immutability
(aunmskrta-nirvana) " Cf. Conze, Buddhist Thought in India, Ann Arbor,
1962, reprinted i967, pp. 92-94. Also, "In &n ontological sense
dharma is (la), a transcendental reality which is real ian absolute
Truth and in the ultimate sense ,.. (1b) dhlrml is 'the order of law
of the universe, immanent, eternal, uncreated.® ... As reflected in
the conduct of life, dharma weans tbc moral ltu. righteousness,
virtuve, right behaviour, duty and religious practice... The dharmic
facts of 1 and 2 as interpreted in the Buddha's teaching. The word
then means ‘doctrine', ‘scripture', 'the truth' (cognitive, and not
ontological as at la), 'sacred text' or a 'doctrinal text' (often asz
distinct from yinaya)." Daito-Shuppansha in the Japanese-English
Buddhist Dictionary says of the term: “dharme/ dhawma,” aity-ologically,
it means something that meintains & certain character alvays and be-
comes a standard of things. I, Laws, truth, righteousness. II. The
universal norma or laws which govern hunnn existence. I1I. The
Buddha's teachings; the Buddhist camon. IV, Good deeds that have
oo defilemsnts .,. VI. The whole universe as the object of
thought.™ Tokyo: 1965, p.107.




The dharma or the doctrine was taught by the Buddha. He
 gave it lips., Without dharma, there was no Buddha, but whether
there was a Buddha or not, dharma would always exist. Being the

'eternal dhayma', it wag inherent in the true nature of things, and

the Buddha rediscovered what had presumably‘bfen discovered before
but now was lost.lo Therefore, whoever could ;}nd dherma and therzﬁy{
attain kinship with Buddha's enlightenment, wo#ld be attuned to the
~ reality which the Buddha proclaimed. The Buddha said that through
respect and wholehearted study of this dharma, one would attain
lenlightenmznt.ll Thus Buddha's injunction to his disciples to go
ditéctly to the dharma was perfectly consistent with his under-

standing of himself and his relationghip to the dharma. Buddha was

an independent man who accepted no authority other than his

8 ;
H. Oldenberg, Buddha: His Life, His Doctrine, His Order,
tr., William Hoey in English, London, 1832, p,84,

9
Tsa A Han Ching, Vol, 3, P'o~1'uo-men Ching 7, 82 (53):

AWM IR o RGP, KT G

Cf., Samyutta-NikAya (Kindred Sayings), Part 1, by Mrs. R..
Davids, Pall Text Society tr. London, 1917, reprinted 1971, The
Brahmin Suttas 7, 1. '0 brahmin, I know of no one through-
out the world of gods, Maras or Brahmas, recluses or brahmins, no
one human or divios, who could so admonish that Exalted One, Arahat,
Buddha Supreme. Nevertheless, go thou, brahmin, and then thou
wilt know.'p, 200. c

10 a
Cf. .Bo\!.rbm. EEICi‘t‘!P' 175.
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experience which showed to him a truth. This truth subsequently
expressed by him in the positive form of the dharma., If dharma
was the Universal Law, whoever reached Buddha's enlightemment, would
be akin to the Buddha in the relationship to dharma.

This is all theoretically true, but the principal
question for us is, "How did his disciples react to him and to
bis authority?" Did they take bis injunction literally and actually act
according to it, or did they take the injunction and the man as the
author of the injunction in some inseparable unity which became
integral to their understanding of the dharma? The letter seems
to be the case. The disciples, moreover, depended on Buddha's
authority during his life-time itself and esggfially afterwards.
If tbey were not dependent on his authority wh} then did Ananda
ask Buddha but not others (arahats), about the succession of the
leadership and f{nstruction of the ;mnnunity?

In Majihima-Nikiya, there i{s & réport that Vassakara and

Gopakamoggallana asked Ananda about the successor of Buddha after his

death, which goes like this:

As to this, the"brahman Gopaka-Moggallana said to me:
Is there even one Monk, Ananda, who is possessed in every

11
Cf., Samyutta-Nikiya (Kindred Sayingse), Part 1, "This Norm

(dbarma) then, whereln Buddha) am supremely enlightensd - what
if 1 were to live under it, paying it honour and respect!” p. 175,
Cf., H. Matzutani Toyo Shiso no Keisei (' FormntloQ'of Eastern
Thought ] , Tokyo, 1964, p. 269. Cf., Hsiang ying pu ching Tien
Haijhima-Nikiya , 6, 2, "Rung ching" (Nan Chuan pp, 238-240)
Tsa a han ching; 44, 11 (Taisho 2, 32, 1-2),

L




way and in every part of all those things of which the
good Gautama, perfected one, fully Self-Awakened One, was
possessed? When this had been said, I braham, spoke thus
to the brahman Gopaka-Moggallana:._'There is not even one
monk ... But the disciples are now way following after
him!' "Is there, good Ananda, even one monk who was
designated by the good Gotama saying; After wy passing this
one will be your support, and to whom you might have -
recourse now?" There is not even one monk, brahman, who
vas designated by the Lord who knew and saw, perfected one
fully Self-Awakened Ome, saying: ‘After wy sassing this
one will be your support, and to whom we night have
recourse now.' But is there even one monk, Ananda, who

16 agreed upon by the order and designated by a number of
monks who are elders, saying: ‘'After the Lord's passing
this one will be our support, and to whom you have recourse
now?' "There is not even one monk, bratman, yho is agreed
upon by the order ... and to whom we might have recourse
now, " .
"But as you are thus without a support good Ananda, what
is the cause of your unity?"

We, brahoan, are not without suPpoif; we have a support,
brabhman, Dharma is the support.” *

However, Ananda said that no monk appointed by the Buddha's

-
-

successor or by the Buddha was to take his place. Then both of them
asked, ‘If this was o, without baving a leader (one to guide them),
how could the community have unity?' If the cuummniéy did not have a
head, who could control the wonks} 50 that there would be‘harmony in
the cmﬁnn_nlty? At that time, religious communities in India were

generally controlled and harmonized by their leaders. . It was

12

: Majjbhima-Nikdiya (The Middle length Sayings) Vel. III, by
I, B, HornctiPali Texts Society, London, 1959 {reprinted 1967 198

" Gopakamopgallapasutta XII, 8-10, pp. 38-60.
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accordingly assumed that Buddha controlled his comminity., But
then was there a leader after his death? Ananda's answer was

that there was no one like Buddha who possessed dasa pasidaniya

dharma, The meaning of this statement 1is (‘that. if anyone was

" equal to Buddha,-h‘;could gucceed ﬁuddha's position, but,clearly,

in Ananda'g mind there was nobody equal to him. Thersfore, there

was no question of succesalon, Buddha's authority as the head of the com-

munity was not transferrable. He was head by virtue of having dis-

/ A

covered the dharma and known :it as no other man had. So Ananda
said that we mugt depend on M »

- Buddba, however, taught that the fndividual monk should’
find his own dharma, The disciples, moreover, generally accepted
Buddha's g_h_a_r_;;_n. as authoritative, apparentljr depending on the
impersq_nnl authority of the Buddha, as contajned in the coliective
teachings of the Buddha, Also tbey' did not appoint a leader -

either because 'l:hey were obeying the Buddha's word, or because they

- could find no person who was f:l"t‘: to take his pls‘ace. ~ Here then the

- 3

13 . o

M. Sato "Genshi Bukkyo 1o Kyodan Rinen" €Ibe Community
Idea in Early Buddhisa), Ed. S. Yoshimura, Bukkyo Kyodan no Kenkyu
(A study of Buddhist Community] , Kyoto, Japan, 1968, p. 85.

1 b

[l
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-question of the unity ‘of the community also seems to have been in
the'minéa of the disciples. They did not want to jeopardize the
unity. Therefore, they accepted the impersonal authority of the

Buddha for the sake of the unity of the community.
Professor Nakamra developa an nrg;ment contrary to the
. position I have taken from the fact tbat there was no distinction
between the first five monks and the Buddba. If Sakya was super-
human, he suggests, then the Buddha's disciples could not reach
eqdal status with the Buddﬁ;. The super human atatus of the
Buddha, he thinks, is a later concépt developed by theologians,
and constitutes a distortion of the historical truth.lauakamnrn's
statement suggests the equality of the monks and the Buddha inasmuch
as the arahats reached equal status with the Buddha, This
appears‘to be historically true. Accordingly, one could assume
that Ananda asked the Buddha only about ﬁhe succession after his
death in that Ananda was not ons of the arahats, and therefore Ji&“ '
not possess knowledge of the equality between Buddha and the
arahats.

The above opinién runs counter to certain fncta:_if?éh’

arahats and the elders had equality vith Buddba why would 5;: monks
fn the First Council bave asked Ananda about Buddha's reaching on

dbarma?l iﬁrthornorn, vhen they coupiled the dharma-vinaya they

L4

14

l
B. Wakamurs, Gotama Buddha (Life of the Puddhal) ;
Tokyo, 1969, p. 238.° 3 .
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looked for its foundation in Buddha's own words. One diuciple'u

report goes like this:

'Thus have I heard from Buddha, in the first place,
brethren.’ From the mouth of the Exalted One himself

ve I heard, from his own mouth have I received 1it,
This is the truth, this the Law, this the teaching
of the Master, 'Verily, this is the word of the
Exalted One, and has been well grasped by that
brother.' This brethreTsyou should receive as the
first Great Authority,

The - Buddhist écriptural reports mention the place, the
| time, the peéple who were there, and the situation of the

y

presentation of the dharma. They state that dharma-vinaya

E wag not based on the monks' own knowledge, but on what the

Buddha had taught. Although all of the dharma which they
. : 16

~

reigpded could not actually have been Buddha's own wo;ds,
}ﬁéy put many of those words in Buddha's mouth in order that
they might gain authoriéy.

This indicates that if the early Buddhist commnity

vanted to establish or even change dharme-vinaya, then only the

Buddha had the authority to do so, Thus, although in theory uno

15

22: sit. ’ppo 125-126. !

16 :
Cf. S. Dutt, Early Buddhist Monachism, Bombay, India,

1924 (reprinted 196, p.7.

Maha-parinibbans-suttanta (The Book of the Great Decease),




one could alter the dharma-vinaya after the. Buddha's death some

modification was effected and legitimated by invoking Buddha's
17

name .-

Fa

- Io view of the above discussion, it appears that Ananda ~

asked the Buddha, not because he was not an arahat, but because .

L

! he represented the Buddhist monks who had adopted the same attitude
}

which Ananda had. ‘}n the First Council, when the first lines
of Buddha's words were presented by Ananda every elder and monk
wept and, "laid down his head under the master's words."18

Matzumoto states that during the Buddha's life-tiﬁe and for
a hundred years after his death the Buddharq—disciples were unable
\to find anyone who could replace the Buddha, Their rdspect for
the Buddha :;uld be transferred to no other person.lgﬂakamura )
himaelf qhalifigs his view;;egnrdlng the equality of Buddha and the
monks with the suggestion ;hat it was not true historically but oqiy

in the theoghtical sense,

It is essential now to try to see what the Buddha thought

17
Y. Takabashi, "Kai To Sono Kiban" {Discipline and its
foundation: problems in discipline) , Ed. Nihon Bukkyo Gakykai,

Bukkyo Ni Okeru Kai no Mondai (Problems in Buddhist Discipline],

Kyoto, Japan, 1967, p.2.

18 -
Matzutani, op,cit. ,p.318.

19
Hatzumoto, op,cit. p.18.
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of this question, He evidently did believe in equality in the ideal

20
sense, but in practice he allowed distinctions which many scholars

have overlooked probably because they were too concerned with the

, question of equality, There is no doubt that Buddha himself
believed in complete democracy concerning the possibility of
- attaining the realization of the dharmg, The samgha was a democratic

community which basically had no caste discrimination: all members

practising dharma=vinaya were equal and all giméd at the same
goal, i.e., nirvana. Oldenberg states:

No caste in this band (of Buddha): Whoever will be
Buddba's disciple renounces his caste., In one of the
speeches which the sacred writings put in Buddha's
wouth, it is said on this subject: "As the great
streams O disciples, however many they be, the Gangi,
Yamund, Aciravatl, Sarabhd, Mahl, when they reach the
great ocean, lose thair old name and their old descent,
and bear only one name, these four castes, Nobles,
Brahwans, Vaicya and Gudra, when they, in accordance
with the law and doctrine which the perfect one has
preached, forsake their home and so into home-lessness,
lose their old name and old paternity, and bear only the
one deaiguatl:gi 'Ascetics ,who follow the son of the
Sakya house.'

If the Buddha's d;iciplel sav the difference between the
Buddha and the arahats, what were the main reasons for this
distinction? “"Buddha® weans "enllghtspkd ona," During Buddha's life-.

time, the name “Buddha®™ was applied only to the Buddha himself in the

L4

20
cf. Ui, op, cit.,p.414; R, Nakamura, Genshi Bukkyo

(Primitive Buddhism?y , Tokyo, 19 , p.l46,

21
OIdcnbcrg.gg, cit.,p. 152,
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commnity; his disciples, enlightened through his teachings, were

22
called "arahats"f?holy ones, resgected ones) but not "Buddhas."

According to the Ha]jhima-Niknya Ananda declared:

There is no monk entirely and completely, endowed with those
qualities with which the Lord, the Arahat, the all-
enlightened, was endowed. For the Lord was the producer

of the unproduced path, the preacher of the path, But now

the disciples are fg}lowers of the path, being endoWed
with it afterwards, .

The arahats and thé Buddha differed in that the latter wasg the

originator of the Path, the knower of the unknown path and the

24
preacher-of the unpreached path who had discovered it. -

—

The Buddha was also omniscient (sar_ vavid) in a sense in
25 L
vhich the arahats were not. When the Buddha was. claimid to have been

omniscient and the concept of 'emancipation by intellectual knowledge )

E alone' (panfhavimutta) had developed, there would have been a wide and

unbridgenble gulf between the Buddha and thé)arahats. The arshats not

! 22 .
- cf. T. W, Rhys ‘,Pavidl. Early Buddhism, London, 1908:

"There are distinct traces in our earliest documents of a development of
thought in the views of his followers regarding the personslity of

their master, in their Buddhology.' p. 48,

23 ‘
Thouas, op,cit. p.212, Majihima-Nikiya (Middle Length Sayings),

111, 8,

24

A, Shastri, An Outlino of Early Buddhism, Varanasi, India,
1965, pp. 25-26.

25
K. COnze, Buddhist Thought in Indis, Ann Arbor, 1962
(roprint. 1967} p.169,
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having developed the j3anas, could not and did not verify the fact

of rebirth through karma, It was a truth which they accepted on
26

faith. Also, the Buddha bad ten powers (daSa-bala-maha-balasa),

27
but only three types of this knowledge were shared by the arahats.

AithOugh the arahats were also enlighteded, they could not reach the
true perfecticn which the Buddha had because the Buddha claimed the
power of remembering his previous existences in which he had
cultivated his virfue to an extraordinary degreel Tﬁe arihats, not
having this power, could not reach the perfect life style of the
Buddha; and therefére sometimes made mistakes in this life.

Furthermnre,dharma-vinaya was equated with the Buddha himself

and not with the arahats, because the ﬁonks believed that only the
Buddha's wisdom and virtue constituted the perfect nlturé; what he said
tnd what he did were nynonyn&us. One of his great disciples atates:
"The world's most venerable Buddha is this eye, this yindon, thfd
righteousness, this Law. Buddha is Dbharma-lord, and Dharma-general,
His speech explaina rightecusly the categorieu ot-ranIle; all

28
righteou:nc:: is explaiped according to him,"

-

Also, Conzs states:

1f the doctrine of the Buddha bad been just a saying of some
person or individual, it would lack in making authority, As a

26
Jayatilleke, op.cit. p.400

27 | /7
Shastri, op.cit. pp.26-27, s

e, !




matter of fact, it emerged from the spiritual principle, from
the Buddha nature, which lay hidden in that individual
ﬁakyamuni, and which as we might say 'inspirited' him to
understand and to teach the truth. His disciples cons%gercd

the Buddha the Tathagata, or speak of his dharma-body.

Even though the Buddha was a historical person and the son of

4 man, the nature attributed to his character differed from that at-
tributed to others. Through his longer cultivation of virture, he must

have attained to the ideal character. Thus, as seen by his disciples,

he had an ideal Qupernatural character which they could not reach,

Therefo;e his chief disciple, Sariputta, praised the Buddha instating:

All monks observed that Buddha had no defects in body, spee;h"»“' 
or mind (or will) .,. in three realms (rgailokya), he is the

only honoured One. There is nobody able to equal him.

Because he.is Supreme, and most honoured one ,.. Buddha had
committed no sins in his relationships with the people ... 30

This represents Buddha's character as bein} superior to that of an

ordinary human being.

28 .
Chung A Han Chiag, Vol. 128: W IRt /¢ ‘&, 2,
.’Lﬁr, !E{Q: ‘iikk') Efvjl, :gi*ﬁ.a aR-jF;ﬂ%J *ﬁgggi'
B — o1 & | , .
29 - .
Consa, op.cit,,pp. 35-136.
30 ' :
-y A Ran Ching, Vol.24, (Shan Chu P'in Vol. 32); '
PR BAOKR - 2R A, &=
4 R EF:
Cf., Suttanipata, (A Collection of Discourses) op,cit.:
"Adoration be to thee, 0 Noble man, adoration be to thee O thou best of )
men; in the world of men and gods there is no wman equal to thee." p.9%4, Cf,,
3.C. law, "Early Buddhist Brothers and Sisters™, p. 39, "The early

Buddhist brothers and sisters belonged to a distinct religious Order and
school of thought ia respect of which the position of the Buddha was that

-

. . N
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In the disciples'ﬁviéﬁs, dharma is {mpersonal, yet in the
 Puddha it harmﬁnizeg,vi;h his personality and thus appealed pers&nal-
ly to his pepplé} for example, his thirty-two marks expressed his

731
omnisci€nce. Therefore, the Buddha was not only different from and

-

vsﬁperior to wen, including the arahats, but also his teaching
regre;ented the unparalleled authority for his disciples. Thus the
Buﬁdha's personality blended with hii Ceaching.32

7 Professor Warder states that, “The doctrine ﬁot the
tcgcher (Buddha), was the ceanter of interest thrOughout."33This g

author agrees in general that the doctrine was the ceénter of interest

. but would add that the doctrine was manifest in the teacher, At

least, the historical truth seems to be that the Buddha's doctrine,
as interpreted by his discipley' un;§fstandiug, is grounded in his

authority as the great teacher.

of Sangha (founder of an Order), Gani (leader of a following), and
Gank (a band of ollowers), the epithets usually applied to the
coﬁtemporlry fouﬁgars of different Orders and leaders of different
schools of thought™l, DIgha, 1. p.48; Suttanip&ta, (A Collection of
Discourses) op.¢it. p .39, -

31 .;" -.
A. Hirakawva, Ritsuzo no Kenkyu {_A _Study of the

Vinaya-Pitaka} , Tokyo, }?70. p.5l6. :

3 |

32 ' _ .
- Cf. I.B.Horner, "Buddhism: The Thervdda", . ed. by R.C.Zachner,
Jhe Coucise Encyclopedia of Living Faiths; - "The Dharma I have
taught and the Vintya I bave laid down - that after wmy passing is to be
your teacher"”, (DIgha-Nikiya, III, 84), the body of dharma, applicable
only the Budﬁﬁn and oot even to arahats, points in this same directionm,
the Milifdapinha, & later and post-cononical work, could say: "The
Lord can b& designated by means of the dharma-body" (Milindapinha 75),
even though he himself has entered on parinirvina .., Thus vhile the
unending dharma exists the Lord exists and cannot be called extinct,
p. 282,
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Here, the author wishes to illustrate the Buddha's personal

authority as the gréat teacher more fully. If the Buddha had no

, spiritual authority of character as a great teacher how could his

doctrine have been trusted and accepted by his disciples?

Buddha proclaimed himself as.the Buddba and thus said:

Victorious over all, omniscient am I
Among all things undefiled,

‘Leaving all, through death of craving freed,
- By knowing for myself, whom should I point to?

For me there is no teacher,
One like me does not exist,
In the world with its devas
No one equals me.

For I am perfected in the world,

A teacher supremc am I,

I alone am alli-awakened,

Because cool am I, nibbana-attained,

To turn the dharma-wheel

I go to'Kasi's city,

Beating the drum of deathlenlnesga
In a world that's blind become?

In the same context he said, "I am the knower of everything,

and winner of q;erything" and consequently "come to me." Herein he

claimed and proclaimed that a pure moral character and a perfect

wisdom were united in him.

p.43.

33 -
A.X.Warder, Indian Buddhism, Dalhi, Motilal Banarsidas, 1970,

35
Msjihima-Nikiaya, (Middle Lanpth Sayings) Vol. I by I.B,

Rorner, Pali Texts Society tr. London, 1954, 26. Ariyapariyesanasutta
I, 171, pp.214-215. '
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The story of the founding of the Buddhist community \ \\
1llustrates this understanding:
Then I, monks, walking on tour, in dus course arrived at
Benares, Iaipatans, the deer-park and the group of five monks,
Monks, the group of five monks saw me coming in the distance,
and seeing me they agreed among themselves, saying, 'Your
reverances,' this recluse Gautam: is coming, he lives in
abundance, he is wavering inm his striving, he has reverted
)~ ' to & life of abundance. He should be neither greeted, nor
stood up for, nor should his bowl and robe be received; all
the s2me a szeat say be put out, he can sit down if he wants
to. But as I, monks were not able to adhere to heir owm
agreement; baving approached me, some received my bowl and
robe, some mades & seat ready, some brought water for wvashing
the feet, and they addressed me by nama and with the epithet
‘your reverence.' When this had been said, I mooks, spoke
thus to the group of five wonks: 'Do not, monks, address
a Tathdgata by his name or by the epithet ‘your reverence’.’
Monks, the Tathagata is one perfected, (172)-a fully self
avikaned Ona. Give ear, wonks, the deathless is found, I
instruct, I teach dharma.35 .t

"~ This episode tells us that though the Buddha's former
companions bad resolved to tregt him without respect,’they changed
their minds and mpcctQ him because his attitude and figure wers
lou.l;ov different from theirs: they advanced to mest him and then
washed his fest. They mpoc&d and wera attracted to the asuthority
of his persouality.” Thay respected him without baving heard his
teaching. It wes later that Buddha's teaching impressed them,

- A-nucphodc of the Mahlivagga in the Yinays Texts, further sup-
porta this fact because, before becoming a Buddhist, Sariputta met
Assaji and asked, ’

“Your countensnce, friend, is seress; your complexiom iz pure

and bright. In whose name, friends, have yow retired from the
world?!. Who is your teacher?! Whosa doctrime do you profess?!'

35 e
Ibid.. p. 21S. o




Agsaji replied, 'There is, friends, the great Samana Sakyaputﬁa,
an ascetic of the Sakya tribe; in His, the Blessed One's name
have 1 retired from the world; He, the Blessed One, is oy
teacher; and His, the Blesses One's doctrine do I profess'.36

However, vinaya always presented similar patterns of those who
led a homeless life. Moat of these.monks searched for the teacher and
then becane his dinciples; It 13 made clear that they embraced the
teacher first, and then explored his teaching.

Buddha's disciples, seized by respect for hi; personality,
formed the small c0mﬂun1ty of both monks and lay pe0p1e.37Buddha's
digciples left their ;ives, children and relatives, and gave up theix
bousehold belongings and valuables to enter the sa&gha_ Because the
Buddha exhibited genuine worth, they respected him and responded to him,
To them, the Buddha was more important than life and property, more
important than anything else in their livts.saro them the historical

Buddha was the person who grasped dharma, but he was also the living

example of the truth, the teacher of wen and of gods. Thus the -

N

N

36

Vinaya Texts, Part I, Mahayagpa, op,cit,, 23, 3-4 p. 145;
cf.,S. Dutt, Buddha and Five After-Centuries: "The questions which the
wanderers used to ask on meeting one another for mutual recognition and
acquaintance., (see supre pp.34~35) imply that, in the formation of a
sect in the wanderers’' community, there were three constitutive
principles, viz. (1) Headship or the existence of a recognized Teacher:
(Sattha),(11) A distinct system of Faith (Dharma) , and (111) Disciple-~
ship (Uddesa). The Buddhist sect must have originally had this common
organization." cf,,M. Sato, "Genshi Bukkyo no Kyodan Rinen" (Ideal
of Early Buddhist Communig{} Bukkyo Kyodan no Kenkyu, op.cit.,
Says, "In Suttanipata and Agams, Buddha is called as the person who
possassad samcha (satghin) and the person who has gana.” p,84, .

»
Nakasura, Genshi Bukkyo, op.cit. ,p.la4,

.
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~ people recoénized the absolute authority of Buddha and followed his
leadership. They believed in him as the immovable truth. The Path

(dharma) which he walked was the way of enlightenment,and they were
39

constrained to practice his teaching. )
£

Among them there were two differing attitudes. One group

sought to imitate Gautama Buddha's life, to adopt his life style, and

~ -

to become like the Buddha himself. Others sought to be enlightened

40
as he was, but falled to adopt his life style.

When they became his disciples, they coufesse?,

'T take my refuge with Buddha; I take my refuge in the
Doctrine: I take my refuge in the Order.' At the fort-

; nightly confession, the liturgy of which is among the
oldest of all the monuments of Buddhist Church life, the
monk, who leads in the confesslon, charges the brethren
who are present, not to conceal by silence any asins which
they have committed, for silence is lying, 'And intentional
lying, O brethren, brings destruction; thus hath the
Exalted One said,' And the same liturgy of confession
describes monks, who embrace heresies, by putting in thelir
mouths these words: 'Thus I understand the doctrine which-
the Exalted One hath preached etc,' Throughout, it is not
an impersonsl revelation, nor 1s it the individual's own
thought, but it is the person, the word of the Master, the
Exalted One, the Buddha, uhlih is regarded as the source
of the truth and holy life.

18 -
Matrutani, op,cit. p.l4

39 .
Watsuji, Genshi Bukkyo no Jissen Tetsugaku ( Practical
philosophiea in nrimitive Buddhiam‘] , Tokyo, 1927, p,.170.

' " J

Yosbimura, 22;£££;}s3l

41
Oldenberg, op.cit. p.75.
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The Three Jewels (t;iratna) ;eée always central to the
Buddhist community as the guiding principles for the Buddha's
disciples. They lived in obedience to.this quthority; The Buddha
was accorded the first place among ghe Three Jewels of the Buddhists.

The Buddha's disciples were influenced by his great personality,

, : 42
people took refuge in him spiritually; they trusted in the Buddha
f “43 - :

and in hiz analysis. Not only the lay people but the ar#hats alsp
had to accept him on faith, and, therefore, almost the entireitheory
of Buddhism had t; bé?accept;d on the-aﬁthority of the Buddha
alone.aan.n.narua bas written on the nature of this faith:

[
Hh

The Abhidharma definition of faith assumes a popular character
- when it is restated in terms of Buddhaghosa's commentary, '

"Faith is a trusting and taking refuge in the Buddha and other

Jewels - the Doctrine and the Order. It iz an act of believing

in the sense of plunging, breaking, entering 1nto'2galities of
the Buddha and the rest, and rejoicing over thenm,

The disciples started with a faith vhich was grounded in

- knowledge. One could not think of tﬂe doctrines of Ehe Buddha by the
independent light of re;son; they hﬁd to be taught and explained.
According to Keith,&efulth wvas the means by which one -ight‘ctoan the

depth of the river of existence to the safety of nirvdna., HRe also

bl
1
42 , ,
Mizuno, op,cit,, p.27..
43 -

Mrs. Rhys Davids, A Buddhist Manval of Psychological
Ethics, Loadon, 1923, p.14. ;
44 ' : | ;
‘Jayattilleks, op,cit., pp. 400-401.
45 o |
B.M.Barva, "Faith in Buddhism,” B.C.Lae Ed. Buddhistic .-

Studies, Calcutta, Yndia, 1931, pp. 332-33)3; cf. Atthasalini, p.’lﬁs.
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observes on thﬁ nature of faith:

The teaching of (the) Buddha saves him who has faith, but
destroys the faithlesa. Ratnaketa tells us 'Here the
Tathagata alone is my witness,.the Tath3gata knows, I do

- mot knoz but I-shall try to discover or verify this
wyself;” "boundless is the enlightenment of the Buddbas'.
Those who have mere faith and mere affection for the '
Buddba are destined to heaven. However, faith means
confidence, trust, And belief in the instruction of :he
teacher Buddha.

The Buddha emphasized that his disciples should not accept
his teachings out of mere tespea&. He enjoined on them to test his
:. personality and his teachings foru%hemselves in order to find out
whéthe£ they uere‘true or  false, and.through their own reasoﬁ and
e;perienpe to fu}i&_attaip to the truth. In addition to faith then,
'reaaon was an important aspect of Buddhism. This point is made by
Jayntilleke vhen be” says,

This attitude is well expressed in a late verse, which ap-
pears in the Tattvasamgraha (3588) and the Tibetan version of

. 46 . ' §
Keith, op.cit., pp.34-35.; cf, DIgha-Niknia Y1, op. cit.,
88-89, XVI, Hahgparinibbann Suttanta, 34; The Exalted One beheld the
paople wvho wished to cross to the opposite bank looking some of them
for boata and some of ‘them for rafts of wood, and some of them for
tafes of basketwork; and as bm beheld them. he break forth at that time
1nto this song,

*They who have crossed the ocean drear

Making a solid path across the pools

Whilst the vain world ties its basket rafts -

These aré the wise, thess are the saved indeed.’

47 .
Jbid. ,pp-35 = 36.

- ‘8 * . . -—‘..., — s ! N “’ . )
Jayatilleke, op,cit., PP: ;_“:-38. ‘ . o
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the Jodnasamuccayasira {cf. V, Bhattacharya, The Basic
conception of Buddhism, Calcutta, 1934, p.l1,.fn,9.}. It
reads as follows: ‘Just as wise men (test a claim to be

. gold) by burning, cutting, and rubbing (on a touch stone),
mwy statements, O monks, should be accepted after
exanination and not out of respect for me.' This verse
is not found in the Nikayas but it reflects the attitude
of the Buddha as often represented in the Nikayas. The
Buddha is auxious to see that his statements are not ac-
cepted out of respect for his authority as the teacher -
“the very thing that he condems in the Kilama Sutta, On one
occasion he asks, 'would you, O monks, knowing and seeing
thus say, '"our teacher is respected, we say out of respect

for our teacher” (M. I. 264).' The monks submit that it is
not so,

Indeed, the Buddha suggested to his disciples that they should -

understand his truth by anglytical reasoning. By this one can assert

that the Buddhist faith is reason-oriented. Also, his teachings (on
suffering, on 'five skandag', and on 'twelve links') were analytical

and capable of being under;tood through reason. Nevertheleas, Buddhist
dharma could not be grasped by logic alone (D,N, I p.187). Buddba

is said to have left unexplained (avyakta)the ten questions teg#rding

the eternity or non-eternity of the soul (jIva) with the body (5arira),

the difference between them, and the nature of the Tathagata after

50 ) _
death. Reason was chained to practical experience. The disciples had
to trust the Buddha and his tenchingaaand to verify them through -

practise an& experience.’ Early Buddhism empbasized the enlightenment

49 | TN
Ibfid., pp. 390-391.
50 " : ‘
Shastri, op.cit., pp. 157;423. See also, N. Dutt, op.cit.,
pp. 44-49,
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- 51 . _ _
} experience, This stemmed from an initial trust in the Buddha's

} personality and in his teachings which were accepted as authoritative
without entirely sacrificing the rational aspect of freedowm. Thus

| @ bridge was built between the authority of the Buddha and the demands
52

g

! of the followers for thefr intellectual independence,
! .

It was not possible to acquire dharma without acceptance of
; this authority, Thus, evidently it wvas believed to be impossible to
acquire dharma without accepting the authority of Buddha as an
ouniscient teacher and following thé example of his personality. Bud-
dha's disciples-regnrded the Buddha as being superior to Brahmans,
other men and even gods, because his teaching was great, and because
" his personality and moral virtue exceeded that of the others,
If we compare and analyze the storz. of “tﬁe conversion of
Sariputta and Hﬁggallana"aﬁd the story of dbcvatta“ they give some
indications about ;he Buddha's authority; the general authority of a
teacher in Buddha's time appears evident in the first episode. When
Saripputta and Moggallana wanted to move to the Buddhist, community from
Sanjaya's connunity,VSanjayn attempted to stop them. Re promiaed"tﬁem
that he would divide his community leadership into three parts and that
he would give each of them one part of the leadership, rotliﬁlns tbe

third part for himself. The threes of them would lead the community.’

Sariputta and Moggallana rejected this offer, and moved to the Buddhist

51 - _
Cf., Keith, op.cit, stresses Buddha's superhuman knowledge
and argues agsinst thi ng that his name was founded on "“dislectic

accoapanied by reasoning or expsrience, mede of individual intuition”
p. 35y ef. ,M,N, 1, 71; ef.,$,N. 411, 103). °
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community. If we‘interpre; Sanjaya's words correctly, a teacher had
absolute authority of leadership; if hg chose to give the leadership
to someone else he could do so. While,in practise, this differed

from the situation in the Buddbist community, the people of that time

generally viewed the question of leadership in Buddbist commnity in
53
this light.

Next we examine the story of Devatta:- Toward the end of the
Buddha's life, Devatta, his cousin and one of his disciples, wanted
Jto assume the role of the leading authority in the Buddhist community
and asked Buddha ahout it. Kern provides an account of Devatta's
position: "Sometime afterwards, the story goes, when the Lord,
Itaojoux:ning in the Bambu grove, was preaching the Law, Devadatta
irose from\his seat, and reverentially made the proposal that the lord,
on account of his age, should leave the leadership of the congregation
tof"yonks to him;—Devadltta."S&Thiu‘request wvas made three times but was

} refused by the Buddha: "Buddha told him that he was not going to name

naﬂ; successor of his, not even his best disciples like Sariputta and
3

152
Ibid., p.35.

53

M, Sato, Bukkyo Kyodan no Seiritsu to Tenkai ( Pormation and
 Developwent of Buddhist Cowwunity;], Tokyo, 1967, p.25.

| ' 54

f B, Kern, Manual of Indian Buddhism, Varanasi, India, 1968,

; He also says, "Already long before the epoch emmity had sprung up in -
! the breast of Devadatta against the Lord, whose growing fams and

 iafluence filled him with jealousy." p. 38,
4
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. 55
Moggallana, not to speak of an evil-minded person like him."

Uéon hia.
refusal, Devatta conspired with King Ajatasatru to kill the Buddha,

He first hired sixteen men to murder the Buddha, but instead these men
became followers of Buddha. He next attempted to kill the Buddha wifh
a large roék, but succeeded only in injuring his foot. Devatta then
sent the wild elephant, Natagrha,to %ill the Buddha, but again was
unapcccssfui.

If the Buddha did oét have the author1t§ to bestow the‘right
of leadership, why then did Devatta propose that the Buddha should
tr{nafer it? Why did the Buddha refuse? When the Buddha refused to‘ f/ﬁ\\k
give Devatta the leadership, why did Devatta attempt to kill .him, three
times, and finally start another community? There are two reasons uhy“
the Buddha.did not transfer his authority to Dexadgttl. First, the
Buddha's Autﬂority ﬁas bas;d on his own pe;lou;l attaioment, and hence
not as such transferable, - Secondly, he obviocusly did not think that
Dev;datfa was the fittest person to Qear the mantle of chief disciple,

Oa the other hand, when Sariputta and Hoggallana followed him, he said:
"This pair of dilciplen will be my chief, wy eminent pair!“sslf was on
the basis of this that the early Buddhist communities generally

recognized these two as the chief disciples.

35 -
“- m’t:. Cit.. P.107. !

56
Horner, "Buddhism: Tbe Theravada", op,cit., p.281.
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In the Sutta-nipita we read the following:

.Sela:

Wholly awake thou dost profess to be,

Rajah of Dharma and without a peer; ‘

Thou say'st; By Dharma do I roll the wheel? N
But who's thy marshal, Gotama, thy squire,

The Master's man? who keeps a roll for thee ‘
This wheel of Dharma thou hast set aroll.

The master (Buddha):

The wheel by me set rolling, said the Lozrd

The wheel of Dharma, Sela, without peer,

'Tis Sariputta who keeps, that aroll 57

He is the heir born to the Man-thus-come,

Hﬁsn some mendicants wished to move to a western province to
live, theyAéome to the Buddha to sﬁek permigsion, He aske&'them,
"Have you got leave, brethren, fromy the venerable Sariputta?" "No
master ...", they replied. "Then get leave féom +«+ Sariputta, He
is the patron of those who live the righteous life along with him."58
Purthermore, in the aﬁrly sources of the Jain l;ripturea,
- Sariputta appears as the leader of the BuAdhist comaunity and the
\ .
Buddha.ﬁimself‘iu ignored., 1t {is importlnt‘from a historical point of
view that an outside source mentions Sariputta's position 4s the lecader

. 59 :
of the Buddhist community. However, it is important to note that

57
‘\ i Sutta-nipata, (A Collection of Discourses) tr., E. M. Hare,
Vol. 111 7nd IV, London, 1947, 555-557, p.83. )
58
Samyutta-Nikiya (Kindred Sayings) Vol.III, op,cit., p.6.
59

Cf. ,Nakamuyra, Censhi Bukkyo no Seiritsu, op,cit., p.390. Cf.,
Isibhasiyam, "Ein Jaioa-Text der Fruhzeit." Von Walter Schubring.
Nachrichen von der Akademie der Wissenschaften in Géttingen, Philologische
Historische Klasse. Jahrgaag 1942, Nr. 6;1952, Nr.2. Vandenhoeck u
Ruprecht in Gottiogen. c¢h.38 (Pali: Satipucta Buddba=Sanskrit:

™
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Sariphtta was the leader of the community precisely because the

Buddha appointed him as his chief disciple and representative in the
60

| community. Sariputta's general career was highlighted by his role

61
as an interpreter of the Buddha's doctrine and as a catechizer. (lie

would appear to be the Buddhiat cpunter—part-of Simon Peter, but we shall
later see how similar and dissimilar the two are),

Sariputta ﬁf;I}Qg\the Buddha as follows:
N

Buddha had no defects in body, speech, or mind ... In three
realns, he is the only honoured one (Buddha). There ig nobody
able to equal him, because he is supreme and most hondured
one. Buddha had committed no sins in his relationships

with the people.62 ’

Unless the Buddha believed in the right to give authority to

another and unless his disciples accepted the leadership role vested

on Sariputta; how °°°1d“§§f tta possibly have been appointed his

- chief disciple? We shall notjte later hbw-thia ia still different

- sariputra Buddha.)

12
60
Cf., Majthina-Nikaya, (Middle Langth Sayings), Vol. IXI,29,
p.81) "Monks, if anyone speaking rightly could say of a man: ‘'He is the
Lord's own son, born of his wouth, born of dhamma, formed by dhamna, an
heir to dhamma, not an heir to waterial things' - speaking rightly he
could say of Sariputta: 'He is the Lord's own son, bora of his mouth,
born of dhamma, formed by dhamma, an heir to dhamma, not an' heir to
materizl-thiaogs."

61 ' .
Law, “Early Buddhist Brothers and Sisters”, Journal of the
Asiatic Society of Bengal, Vol.XI, 1945, p.68.'

-

62
See footomote 30, this chapter,

X
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from the power by which authority was transmitted by Christ to Peter

and the other disciﬁ&es).

- i - ’ '
The Maha-parinibanna Suttanta relates an episode which 1is

of interest: i

Now at that time the venerable Maha Kassapa was journeying
alone the high road from Pava to Kustnara with a great company
of the brethren, with about five hundred of the brethren ...
Now the venerable Mahd-Risyapa saw the naked ascezic coming

in the distance; and when he had seen him he said to that
naked ascetic; 'O friend! surely thou knowest our Master?'
'Yes friend! I know him, This day the Samana Gotama has

been dead a week! .,.' On that of those of the brethren who
were not yet free from the passiong, some stretched out their
arms and wept, and some fell headlong on the ground, and some
reeled to and fro in anguish at the thought ... Now at.that
time a brother named Subhadda, whe had been received into the
order in his old age was seated in that company! And Subhadda
the recruit in his old age said to those brethren; = 'Enough,
sirs! Weep not, neither lament! We are well rid of the great
Samana. We used o be annoyed by being told: - 'This beseems
you, this beseems you not! But now we shall be able to do
whatever we 1like; and what we do not like, that we shall not
have to do!' 63

The episode indicates that one of his former disciples maintained that
the strict rules given by the Buddha werc incumbent upon the disciples
during his life-time, but now, upon the Buddba's death, these rules were

no longer binding. Accordingly, the disciples called the Pirst Council

and compiled the dharma-vinaya, This confirms my point that the Buddha
was authorized by the disciples to coatrol the community. .

During thet life-time of the founder, the Buddhiat order or »
samgha vas unified under the leadership of the Buddha, One sGtra il-

lustrates this point clearly:

63

thlggrinibbiﬁa Suttanta (The_Book of the Great Deceass),

op.cit., D. 11, 162, (19-20), pp.183:l§4.
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Buddha asked a monk 'How old are you monk?' He said '}

am one year old.' At that time there were many Buddhist
monasteries in the districts, but if he belongs there he
wags a3 if he were one year old without Buddha's acceptance:
So that Buddha was always the center.® '

Many local sazghas were democratically organized, but wherever the

' Buddha was present that place became the center of the general Bud-
3 . 65

} dhist community. Buddha laid down laws for the disciples: he alone
E .

was the law-giver. Each rule which purported to be a statement of
| right was stipulated in a serious deliberation by the Buddha after a

particular situation had actually arfsen; therefore he was also the
g judée.ﬁGEarly Buddhists claimed that the scriptures were given by the
E Buddha, and not formulated by ghem. In fact, the scriptures could be
: given by the Buddha in part onl}; later additi%ns were numeroua.67The

64
M. Sato, "Genshi Bukkyo no Eyodanrenen"” [“The Coumuni ty
Idea of Primitive Buddhisd'| , S. Yoshimura, Ed. Bukkyo Kyodan no
Kenkyu, op.cit., p,.90,

65
Ibid,

66
S.Dutt, Early Buddhist Monachism, op,cit.,p.23,

.67 -

: Cf.,S.Dutt, "Vinaya Pitakam", Journal of the Department
Letters, Vol, X, Calcutta, India, 1923;: _“Rules which are incon-
sistent with each other and which:clearly belong to different stages
in the evolution of Buddhist monachism are thus placed on the same
chronological lavel by putting them into the mouth of Buddha." p,26.
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diasciples generally claimed that they formulated no dharma, but that

they accepted Buddha's dharma as authoritative,

;o

Buddha bad authority, as the leader who was both law givér
and the judge of his disciples, He craved for a democratic way oﬂ”4
1ife for .his communify, aad he chose not to exercise strong authority
over the teachers of other religious communities of his time.

We come now to conﬁlder Buddha as the "King of Dbarma'

Pali: cakkavati= Sansgrit:)cakravartin . What manner of king was
he? He was not a king in the secular sense - that was obvious,

But then, was he the son of a king? Oldenberg answers this question

:‘\1 . L
thus: K%

A wide-spread tradition represents Buddha as having been a
King's son; At the head of this aristrocratic community
there must certainly have been some one leadihg man, ap-
pointed, we know not by what rules, with the title of King,
which can scarcely in this case have indicated more ‘than

the position of primus inter pares, But the idea that Bud-.
dha's father Suddhodana enjoyéd this‘royal dignity is quite
foreign to the oldest forms in which the tradition regarding
the family are presented to us: rather, we have nothing more
or less to contemplate in Suddhodans than one of the great
and wealthy landowners of the Sakya race, whom later legends
firat transformed into the ."great Xing Suddhodana."68

The above statement appears to have been accepted by some
69

scholars. But, even though he was not & king's son if the early Buddhist

disciples understood the Buddba as the "Son of King", or as the "King of

Dhlrﬁn", there must have been some factor of kingship reflected in

L4

68
Oldenberg, op,cit., p.99.

69
Watanabe, op,cit., pp.90-91,




Buddha himself which gave bis dizciples the notion that be was the
"King of Dbarma.™ This might sound curious, but in the context of
his authority in the cowmunity the point becomes credible. An
interpretation of the "four gates" story counected with his‘cmt
Reounciation (mahatyiaga), 1n which ba sew the fm;' signs - the old
wan, the sick man, the dead man and the monk - is required to clarify
this point, for it seems highly unlikely that Sakya would not have
known about 01d age, sick men, death or asceticism ntil he was
- twenty-nine years old, There {s, then, soms special reason for the
story. |

In his time, as a young wan born to a respectabla family, he '
would have been governed by two lofty goals: Eitber to be the idesal
 king (ca\g'l'n.rfln) who would unite tha world, or to live a homeless

70
life aod become & saint in order to coatrol the spiritual world. However,

'[ the concept of being the ideal king spparsatly seemed unpracticable to
him since he wag just the son of a wealthy landownsr. This is so even

if {t is accepted that be was the sou of the elected chisf of the small
71

| Sakya clam, for, at that time, small kingdoms or tribes were fightiig
3 : ' .

10 -
: © Matsutani, op.eit.: ™In that time, Kings and mew thinkers,
appeared as great figures, so that young people wers evidently _

impressed by them." P.257. cf-.’%&eﬂerm-
vol. 26, (Chuam Lun Sheng Hang Tuu Nou ;: Maptae 8, pp. 73-96.
N )
| A mtt. m.. Po’lo
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and amalgamating ons another, and the éakya tribe, being amnll; had
little power. As the king's son,he would bave had little chance of
becoaing a cakxavarsin. In fact, his tribe was destroyed during his
own lifetime, Buddha states that one who was born in a Kshatriya
,family of little means, but who has an excessive degire to seek the
position of King of This World would bring ruin upon himself.7_zlc
could be argued that this is a judgement reflective of the ﬁikyl'l
predicament, _

There is no record Gotama attempted to expand the Sakya's
earthly kingdom which was already declining at that time. Hecsoughc
the goal of the eternal, spigiéual kingdom. He,therefore, chose a
homeless life.73The alterniqivea of bis predicament are expressed in
fhe story ofyhis birth: "Igihe chooses a worldly life, he will become

4 .

the Buddha.”™ Sato makes the following observation on this point:

“"Here is embodied the prophetic idea of Buddha agKing of Dharma, and

12

Matxutani, op.cit., p.357. cf. Hslo-pu Ching Tien, Ching Chi
6, "Pai Wang Ching", 24 Chieh (Chuan 24, p.4).

73 :
Sato, Bukkyo Kyodan no Seiritsu to Tenkai, op.cit., p.31l,

74

Oldenberg, op.cit., pp.82-83; cf. Thomes, op.cit.,p.4; cf.,
Shastri, op.cit.: He says, "They furnish the list of thirty-two major
and eight minor marks (anuvyanjana)which, according to popular belief,
indicated that the individual would either become a universal ruler
(cakravartin) or a Buddha, The attribution of these marks to the Bud-
dha {s probably due to the borrowing of the popular belief in their
efficacy.” p.24. cf.,Conze, Buddhism, Its essence and Developoent, New
York, 1959, says: "“A list of 32'warks of a superman' often supplemented
by a list of 80 'subsidiary marks', described the most salient features
of the Buddha's 'glorious body.' Tbe list of the 32 marks is common
to all schools, and it wust be fairly old." pp.36-37,




it may constitute a basis for the traditional comparison of Buddha
with a gecular king, and Buddha's teaching as the mighty "wheel of
75
dharma (which will) crush all evil in its path." According to some b

Buddhologists, the dharma-cakra represents, symbolically, the apheré .

of power of universal rule or the spiritual reign of the King of

Dharma. This may account for the claim that in the Buddba's funeral
77
proceedings the Emperor saluted him,

-

All of this indicates that the "spiritual” kingdom of the

Buddha was established as a‘better alternative to an ;arthly kingdom,
Buddha himself was referred to a royal iinenge which he renounced in:
‘order to become a different kind o( king. He said; "They are Adikkas
"by family,‘Sakiyas by birth, fromrthat f#mily 1 have ﬁandered out, not

78
longing for sensual pressures."

75 . >
Sato, Bukkyo Ky4dan no Seiritsu to Tenkal, op.cit., p.32.

76
Thomas, op,cit., pp. 221-222,

17

Sato, Bukkyo Kyotan no Seiritsu to Tenkai, op.cit., p.32.

78
Sutta-nipdta (A Collection of Discourses) tr. V. Fausboll,
Sacred Books of the East, Ed. FP,M.Muller, Vol.X, Part II, Motilal, Cf.,
Matzutani, op,cit., p.253; cf.,Watsaji, op,cit.. - "In the Vipaya
of four division, ten lines of wmystical kings were said to constitute
Buddha's lineage." p., 44.

\
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The term "“sakya" means "Sun-Family descended.™ It expresses
“the pride of his famiiy as descendants of the Sun. The Sun or heaﬁen
rsymbolized a king or emperor in ancient India, GCreece and even Japan.
Thus the Buddha has been acclaimed as the Fgun-G:gb."7?

—

Thus Buddha would have been royalty-conscious; whether a
secular king or King of Dharma the assumption of regal futhority would
have been inevitable.. Like a secular king, who is highest among the
people, he would have had the ruling function in the kingdom ogthia
community (san'w;ha). |

Futhermore, the monk:_uere called "sons of the spiritual
Sakya kingdom," and lost their narrow caste position as soon as they
entered his commnpity. The relationship of the Buddha, as the King
ﬁf Dharma, to the disciples as h;;vpe0p1e was like that of a fltbcr
to his sons and daughtar;.ao '

A fatber, like a king, has authority over his people and

protects them from their enemies. Buddha called his monks "my people"

19
ol“*rs' EE:Cit.. Ppo 72-73.

80 : .
Cf., Nakamura, "Keisel Tojo no Kyodan" ( Bukkyo Kyodan no
Kenkyu) , op.cit., pp.2-9 (a) Monks as Buddhas; Son.of Buddha (Iherag
536; 889; Therag 63;385). (b) Buddba's real son; Putto Buddhassa _
Oraso (Therag, 174; 343). (c) Nuns; Buddha's real daughter: Orasa
Dhitd Buddhassa (Therag 46) cf. 385, (d) Honfs; Buddha's ‘Successor’
or "My Son', cf. Therag 1163; 1169; 1248), ddyiduka (Therag 1142).

\




¥

38

(nimaka) ,and would addréss one as "wy son" which meant "successor"®,
just as a son is bis father's successor. All of Buddha's disciples
are frequently called Buddha's true or gennine sons, pukta orasa,

81
'sons of the breast.' The Samyuttn-Nikaya states:

The Exnlted one said "Be it revealed to thee,
Vangisa.’ Then the venerable Vangisa extolled
the Exalted One in his presence with suitable verses:
To-day oun feast-day, for full purity, o
Five hundred brethren are together come,
Such as have cut their fetters, but their boads,
Seers who are free from rebirth, and from 111,
Aod as a king who ruleth all the world,
Surrounded by his empire everywhere,
Driving throughout this earth that ends in sea,
So him, who is our victor in the war, .
The pearless Master of our caravan,
He followers attend and wait upon,
Who hold the triple lore, slayers of death,
All we are sons of the Exalted One, =
Ro sterile chaff may amongst us be found,
1 worship him who strikes down craving's dart
I greet the offspring of the sun's great li.ne.éz

81 -
Thomas, gp.cit., p.59, cf Therapg 295; 41; 348; 536; cf.,
Samy.iii 83,
’ Hho understand the Khandbas five, 1

~-. 1a the good doctriue live their life,
worthy of praisea,~righteous nmen,
These- are the Buddba's genuine sons.
So Kasyapa the Great describes himself, Sany.ii, 221, and Buddha tells
his discipleg, whea akcd who they are, co say thac they are true sons
of the Lord (DIghs, 85)

82

‘ Samyutta-Nikaya, dndred Sa ings) Part I, tr. by Mrs. R.
Davids, Pali Texts Society, London, 1! reprinted 1971, pp.243-244.
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At that time, a king was required to be a teacher through
moral example, and, similarly, Buddha was, as an cmniscient, the
éeacher of dharma. Because of Buddba's relationship to the Sakya
family tradition, he saw his disciples as his sons. The disciples
trusted him as their father; he had the auchority.of a king in @Le
prgscpting dharma and they were pleased to be called the sons of
Sakya, The Buddha waé the king of dharma, and the disciples
happily accepted the spiritual status & _sons in the commuﬁ&ty
(samgha), N

According to early Buddhist scriptures, it was essential
for the monk to leave his ho?e and give uﬁ'everything. But Bu&dba
seems to have bcen an exception to this rule when it came to his

family relations. _After an absence of twelve years, the Buddha

" visited his father at Kapilavastu, where be performed several miracles

83
and converted many Sakyas to his Path, He visited his home town several

-

™~

83 - . e
M. Muller, "Buddhl“and Buddhiam , €d. M. Hﬁller, Studics

in Buddhism, Calcutta, India, 1953, .p.6; cf.,N. butt, op,cit.:

""Suddhodana: The king with a large retinue proceeded towards the
Nyagrodha hill to welcome the prince, now & recluse. He wag then
thinking within himself what a great son he had, endowed with.all
the auspicious signs which prognoaticated his sovnreignty over the
vhole of Jambudvipa, but alas! He was now living on alms collected
from door to door. Buddha could easily read his thoughts and then in
order to convince the king that he was far greater than a sovereign
ruler, he rose up in the aky and walked; there to and fro as if he
wvas entering into the river water, The exhibition of miracles
produced the desired effect on the wmind of the king and thc Sakyans
accompanying him." p, 104.
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times. The Sakya people considered it a great honour that their
tribe bad produced the Buddha, and :hey:rcspected him very much. -
When the Sakya people were celebrating the completion of their new

assembly hall, they invited Buddha to be the‘first ;o enter the hall
and give the blessing for the eternal happiness of the castle of !
Kapilavastu., The Buddha entered first accompaniéd by his disciples,
and did what his relatives requeated.BQThis procession was sinilar to
one wherein a king, surrounded . by his pecople, entered his new
government house.

In the community, Sakya's people played a very important

role, especially when the monks edited the dharma-vinaya, and

gave it authority. At that time gharma was authorized by Rnands,
the Buddha's life-long secreca}y and cousin, and vinaya was authorized
by Upali., Both Ananda and Upali held positions of significance in '
relation to d&ctrinal-authority, and both had come from the Sakya
faﬁiiy. Devatta who rebelled against Buddha and founded his own com=
munity; which suggests that he was a persan of considerable 1mportance; ‘
‘was also his cousin, -
His son Rahula also had special status as the so# of the Bud-
dha, even though a story recounts that #e'una s0 d}lrelpectful to the

N .
great disciple Saripputta and that Buddha criticized his manner,

)

84

M. Anesaki, Kompon Bukkyo [ Primitive nuddhimj , Tokyo,
1910, p.111, ‘




- Buddha's father was also converted.85 \
As unoted previously, at first the Buddha did not allow

nons to enter the Buddhist community, but, finally, he gave permis-

sion for them to do so. Even though the Buddha did not deny that’

men and women were equally able to become enfightencd, he did not

accept this in the practical sense. He scemed to believe that women

presented a threat to the purity of the community, and he stated that

1f nuns entered the saﬁgha, the Buddhist dharna would be shortened from

a thousand years to fivé hundred years. fﬁsc religious orders of that

time did not admit women to a homeless way of life, because, except

in the larger cities, police power had not aeveloped to the extent

that it was possible for women to.lead a homeless life. A homsless

life wasg espécially hazgrdoui for womcu-in mountainous areas under

the conditions prevailing at that time, as sowe recorded cases of

injuries to nuns ahaw.86The Buddha accepted nuﬁs because his step-mother,

his own wife, and many Sakya women wanted to be nuns. Ris step-mother o

was the head of the nuns' community. These points indicate that the

Buddha subconciously viewed his ideal kingdom as Sakya-family-

oriented, This orientation was accepted by hig disciples, who became

members of the spiritual kingdom of Sakya.

8 -
Rakamura, Genshi Bukkyo Sono Shiso to Seikatsu ( The Thouche
233 Life of in Early Buddhism) , Tokyo, 1970, p.149"

86 ,
Watanabe, . Bukkyo no Ayumi ( Steps of l}!ddhim) . 'rokyo,t,/

1967, p.33.
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The Buddha's disciples regarded him as the "King oflkings,"
the highest position among men over whom he had control through )
dharma. The duty of this ruler was to teach people th; principles
of good conduct and to conquer the earth, not through use of force,
but by dharma, and to fustly build his spiritual kingdqm which was

87
oriented toward peace and unity.

Evidently, Buddha did not accept the divinely oriented
, 88
authority of the Vedas, the Brahmans, or the caste division. He

believed that only his experience of universal dharma was

authoritative. The. Buddha's dharma-vinaya was fundamentally dif-

fereat from the caste-dharma, the metaphysico-social basis of
89
Hindu holy community, which emphasirzed each person's doing his

given caste duty as the only route to liberation.

87
Warder, op.cit,, p.175,

T 88 ! :

M. Miller says: "Buddba refused to allow the Vedas any
iodependent authority whatever and this constituted the fundamental
difference between the two philosophies.” cf., Mizuno, op.cit., p.242;
"Such were the three important principles of Brahmanism since the
days of Brahamanas and which were the thoughts of (divine dispensation
of the Vedas," 'all-in-all rituvalism', and the 'absolutism of the
Brahaming.' "The Brahmins looked up to the Vedas as absolute truth and
recognized its authority; they made it that rituals and prayers could
dominate over all fates of man, and that the Brahmins were by birth the
highest and gods of the earth,Buddhism negated the autbority of all
these. Because of this, Buddhism was badly hated by Brahmanfsm and this
vas ooe of the chief reasons why Buddhism had lost its own place in
India." op.cit., p.1l, .

89
Kitagawa, op,cit., p.169.

Y
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Buddha's disciples believed the Buddha to be an omniscient
teacher who was grounded in the dharma. They believed that the
. Buddha's personality had balanced both his teachings and his actions,
and they desired to follow his teaching and example in their attempts
to attain nirvi?a. Lgy followers especially trusted Buddhats teaching
because of his personality aﬁd bhis way of life. Buddha as teacher
“occupled the dominant position in the life of the people who loved
and worshipped him. Secriptural étudy meant nothing to the lay people
who we;e only attracted by the cx;ﬂple of the teacher, Buddha. Only
through their faith in, and dependence on him would they make |
progrcss.goLong after Buddha's death, the ggﬁhi worship was
developed because of lay peOplé's deep féip;\%n and reverence for

=

Buddba himself. \
Dharma and the example of the Buddha's rsonal nature were

un&erutood to be identical as far as their nuthorisnyver the people

was_concerned, Buddha as the King of Dharma acted sarch like a

o

secular king as defined by the Hindu undeégtanding of dharma but with-
/

‘e
out any divine or metaphysical laéctisnf”‘g:king-in Hinduism should be
ruled by dharma, caste-dharma, rather than by relying on his own
judgment alone. Thus caste-dharma was primary, and the kl?guls the
guardian and executor of thc'éggggg was unique. Likewiie as Kiong of

Dharma, Buddha bad authority to rule his people through dharma.

Buddba was the transmitter of dharma-vinaya and the disciples trusted

him and followed his dharsa,

90 - ,
B. Sanghorakshita, Three Jewels, London, 1967, p.134.




The Mah3ydna concept of dharma-kiya o;er which the Buddbha .-
ruled as king may not have been there from the very ecarliest days.
But even at the earliest stages there were some similar links
between the Buddh; and dharma., As an omniscient teacher he pre-
sented a living example Of dharma in his teaching and in his
character. There was no clear separation between these two even in
his time. Without the great personal authority of the teacher’s
" person and example, his doctrine could scarcely have succeeded in
its world-mission, Irving Babbit, wvas riéht‘when he observed:

iThe fact {s that one cannot read long in the Pali records

without getting the impression of a definite doctrine and a

definite personality. For the personality of Buddha, which

geens L0 many even more impressive than the doctrine, one

needs to turn from the Dhammapada to other portions of the
canon, especially to certain Suttas of the DIgha-nikIya.gl

Buddha waz superior to men, Brahmauns, or gods, and; sherefore,
became a teacher as the dynamic supreme authority, Ia Buddhism,
‘houever, the authority exercised by thﬁ founder was different from that
in Christianity, for the authority was never absolute, nor did it bring
in the 1nstrﬁmenta11ty of any divine being like the Holy Spirit, so
central a notion in Christianity. The disciples of the Buddha under-
stood the Buddha's authority as that of the omniscient teacher and of i
the king of dharma who ruled his cowmunity by dharma, and céﬁld not
separate Buddha's Hoctriunl authority frpn the perscoal example of his
life. Buddba asked for wisdom rather than the faith of his disciples,
and the impersonal authority grounded 1u_thg dharma continued in that

same form and thlf form only,

l
The Dhasmapada, tr. 1. Babbit, Rew York, 1965, pp. viii, 1.

9
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.CHAPTER II

L)

_THE NATURE OF THE SAMGRA (The Buddhist Commmity)
Introduction

In this chapter the vature of the BL‘:ddhist community as
reflected in the understanding of early Buddhist disciﬁlgp is
discussed.

In order to discuss the subject it is presented in f$u;
parts centred around four questions as folloés:- (1) Did the
samgha become a 'church' or an esoteric community? (2) Was
there the character of religious unityrin early Buddhiat community?
(3) What was the nature of the original discipline in the samgha?
These are three'aspecca of a single related topic and seem most
important for'discuaaing the nature of the community. (4) In what .,
sense was the Buddha a source of unity?

As an introduction, the following topics are examined:

(1) Importance of the subject; (2) Definition of the commnity;

and, (3) Religious discipline.

A5
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1. Importance of the Subject

E.J. Thomas draws into focus the importance of studying the

satngha when he states:

... the Buddha-word includes also the rules of the com-
mnity which was founded for the purpose of practicing

the new life. To begin by analysing the Doctrine

without first examining the community and the circumstances
in which it originated would be likely to lead to quite
arbitrary results. The movement began not with a body

of doctrine but with formation of a society bound by
certain rules.

Buddhism did not start with religious teaching only; the

formation of the religious commnity was central from the beginning.
Hithout a knowledge of the religious community, one could not

fully comprehend the Buddhist doctrines. Early Buddhism seems to
consist of a balance betweehﬁkné;Izage of the doctrines and their
prnctlcerwithin the cmﬁﬁunicy. When one speaks of doctrines, they
are not to be separated from practical training, ascetic practices,

or life in the uumgha.

*’ Hany scholars study Buddhiasm only as & philosophy. S. Dutt

considers this an erroneous approach. He zays:

Hence it is that the ancient Buddhist Samgha, through
which Buddhism as an organized religion actually developed,
has received far less than its due share of attention,
Buf the history of Buddhism cannot ba viewed apart from the
rowth and development of the Buddhist Sadgha, and, apart
from the organization of manastic life and community,
ancient Buddhism is at best an abatraction ... The tendency
to comprehensive treatment and the adoption of the philosopher's
stand-point, that prevail among writers on Buqdhésn. ees Om

\UL
l .
E.J.Thomas, The History of Buddhist Thought, London, 1933
(reprintod 1960. p. l4. ' '
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reading, for instance, the meagre accounts of the Buddhist
Samgha, out of all proportion to the importance of the

subject, in the popular pages of Rhys Davids, Oldenberg,
Kern and other writers . '

-

This nctﬁodological clarification is necessary io order to
understand the essence of Buddhism. Theory.should be balanced with
consideral:/fon ff\the_p;nctical aspects, such as the community and

.

{ :
discipling, which seem to be much less studied than the tkilosophical
3 :

doctrines.

It seems important to study thejoriginal pattern of the

Buddhist community oot only in its relnfionship to discipline, but

algo in relation to the question as to whether the,early.Buddhist
community constituted a 'chufch‘ or an esotefic community, (I-‘use

the term Ychurch” in a very tenfative sense. In the West the tern
involves the questions of institution and authority, the very questions
which the fif;t'portloh of this work endeavorg—to explicate with
regard to Yearly® Buddhism), Different scholars express different
opinions on this matter. .
| H. Oldenberg says: "But if the order (Buddhist) be regarded

: o»
h.di the ideal unit of believing monks over the whole face of the

earth, ..‘.Ayet in actusl life the order never appears in this universal

sense, There i»s really-nof one order, but only orders, communities of

2
: S.Dutt, Early Buddhist Monachism, Boubay, 1924 (roprinted_
196Q) pp. 6-7. .

3
Ibid. pp. 6-7.
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ﬁ -
the monks sojourning in the same discese.™ With a slightly different

exphasis J.H.Kern states, "Buddhism is properly a monastic institution,
. 5 )
and the laity is but accessory.”" 1In opposition to Kern's position

S. Dutt said that there was no difference between monks and lay
6

people. H. Nakamura su'pporta Dutt, but adds a qualification, He

states that the earliest Buddhist community consisted both of mounks
and lay people, because everyone who gathered to adlmirelﬂuddha had
the same status, but when the community was developing, tﬁere wag a

7
division between monks and lay people,

The samgha, the Buddhist con;nxpity, vas cnlle_d “unity of monks
(or a'a'a:emt:uly)."8 Unity was inherent in the nature of the community.
Therefore, the Buddhist communicy, bein;f; one of the oldes\t religious
commnities, had stood a; an Mle of unity for religio-sociological
ltudiel.gk_g)yu:lm has observed that a major problem in modern tites.

is the conflict between society and the individual, for which wmodern

7 4 . .
H. Oldenberg, Buddha: His Life, His Doctrine, Ris Order,
London, 1882, p. 340. '

5

J.B.Kern, Manual of Indisn Buddhism, Strassburt, 1896,
reprint Varaoasi, India, 1968, p.72. 5

6 : .
S. Dutt, Mooasticism, op,cit., pp. 63-65.
R

, _ J] '

H. Nakamura, Cotama Buddha, Tokyo, 1969, p.251.




i 10
social services have found no fundamental solution. Study of the

Buddhist comunity as an ideal of unity could perhaps help modern
pluralistic societies, torn by selfish pursuits of individual

interests, in their search for unity and peaceful coexistence. '

2. Definition of the Community (saﬁgha)

First let us discuss the meaning of the word "samgha", which
occurs in Pali, Sanskrit, and is translated into Chinese, In Pali
the meaning is not so precise: Litérally it meéns "comprising';

hence “"multitude, the order, the priasthood; the clergy, the Buddhist
11

church, community." In Sanskrit, "saﬁ-gha"is defined as "close contact

/
| X 1

8

Vinaya Texts, rt 1@, tr. by T.W.Rhys Davids and Oldenberg,
Oxford, 1882 treprinted { Delhi 1965/, Mabdvagea, X. &. 4, p.310,
Cf., Ssu Fen Lu Hsing-Shih Chao, Taisho Tairokyo: "Samgha means,
'A community gachered together.' If some mecbers are prescnt in the
assembled community, while others absent from the community, then
it is impoasible to Achieve the great result through the Law," Vol 40,
p.b. .

? ~
A. Hirakswa states that the ways adopted by Buddha for
achieving peace, would be important for the study of religious

sociology, Kitsuzo no Kenkyu (A Study of the Vinaya-Pitaka Tokyo,
- 1970, p. 1,

10
K. Rayjima, Shoki Bukkyo to Shakaf Seikatsu [ Early Buddh13m
and Social Life 1 Tokyo, 1934, pp. 1 £f£. ]

11 \
T.W.Rhys Davids,—and William, Pali-English ‘Dictionary, London,
1921, reprint 1959, p. Q§7 N

\.
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or combipation, and collection or.assemblage cae mufbitude; apy member
of people living together for a certain purpose; society, association,
company, community, church, the whole community or collective body

12

of wonks." 1In Chinese, it is translated as "multitude" ( 3% ) and
13 :

"unity" (@, p¢). It also means "assembly, society or church or
14
nonastic order,"

Now, let us examine some Buddhist texts, The Mahavagga
states: "In this way, Lord, -do we live in unity and concord, without
quarrels, like milk and water (mixed together)'and-looking at each

other with friendly eygs." The Dhammapada also states: '"Happy is the

arising of the awa d, happy is the teaching of the true Law,
happy 1is hafmony in the Order, hhggy is the devotion of those who

dwell is barmony." The Ta Chih Tu Lun says: "Samgha is called an

assembly (of Buddhist monks); when many bikkhus were together in one

12

M. Monier-Williams, A Sanskrit-English Dictionary, Oxford,
1889, reprinted 1960, p. 1129, ) '

13
S. Mochizuki, Mochizuki Bukkyo Daijiten, { Mochizuki Buddhist
Great Dictionary) » veol, 4, Tokyo, 1936, reprinted 1963, pp. 3017=-3013,
Cf., H. Ui, Indo Tetsupaku Kenkyu ( A _Study in Indian Philoaqghy] ’
V. 4,(reprinted 1965) p. S.

14 ' :
W.E.Soothill and L, Hodous, A Dictionary of Chinese Buddhist
Terms, Taipei, Taiwan, China, 1934: ... Samgna, an assembly, collection,
coupany, soclety. The corporate assembly of at least three (formerly,
four) monks under & chairman, empowered to hear confession, grant
absolution, and ordain. The church or monastic order, the third mecber
of the Triratna, The term (PX) used alone has cows to mean a wonk,

or monkst in gencral." p. 420.
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17
place, samgha." Also, The Ssu Fen Lu states: "United, the monks

_held firmly to the Dharma, never neglecting to follow ft. They
were in harmooy, soyful, free from disputes, learning under the
same teacher, beconing like the sum of milk and ugtef, living
within the Buddhist law. Thus th;y qﬁvanced,'living-in physical
5 ) - ¢

- 18 .
coxfort and spiritual joy."

In the light of the above statements, we see that the term -

Y

"samcha" is not oaly used .to refer to the Buddhist commmnity of S : |

monks, but also, in a broad sense, it is used to refer to the

assembly of Buddhist monks, nuns, laymen, and laywomen. Also,

) aaégh&, as a communify ofhbeople living together for a certai? purpose;
means that these peOple‘cnme together through the Buddha, joining -
together with one another for the purpose of practiiing his

teachings, attaining freedom from suffering, and the reaching of

nirvana.

In the Buddha's time, the term “samgha" was Appiied not only’

to the Buddhist community but also to the assembly of religious leaders

-

i

15
Vinaya Texts, Part II, Mahavagga, op.cit., X. &, 4.

16

: v The Dharmmapada, 194, tr. I.Babbite, New York, 1936,
reprinted 1965, p. 31,

17 S _
Ta Chih Tu Lua ( MahSprajfipiramita-sutral] , Vol, 2,

Taisho, Vol. 25, p. 80: " R (Y& v k3% . §rte fﬂ;&)&&@‘ﬂ"
l'SSsu Fen Lu, Voli. 5, Taisho, Vol, 22. p.‘595: oL i EER TR Pm

Y IT0) R~ 88 ek 3 P AT FoREA. -
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“

who gathered together with their disciples. Bdwever, within the.
| context of Buddhism, samcha primarily méant "uﬁigy of monks." The
samgha had its beginning when Buddha taught his dharma to fi{re
_monks near Benafes and they returned to the Buddha. The designation
"samgha" was applied to any Buddhist order or gathering of three or
more monks,lgand constituted one of the"three tteasuredfalong with
the Buddha an& the dharma. The Chinese character for ' samgha

- 20
incorporated the character for both "individual" and "community."

Since "sa&gha" or '"gana" means '"community", 1t cannot correctly be (/
applied to one monk. From ancient times, "samgha" has been used in

, China for one monk, but this is not the correct use of this term. .

The samgha was also called "gana," but the Buddhists more often
21
used "samgha", uhile the Jains more often used "g ." This usage

may be related to the concept of gana which refers to groups of

,

people in the context of Upanisads. The reference occurs in the

19

Vinaya Texts, Part 1I, by T.HW.Rhys Davids and H. Oldenberg,
Delhi, 1882, reprinted 1965, Hahiva a, Viit, 24, 6, Cf., Ssu Fen Lu,

Taisho Taizokyo, Vol. 22, p. 595: ;ﬁ'!ﬂ&iﬁiﬁ-f‘fﬂéﬁw "

20 :
Ui, op,cit.,, pp. 6-7. Cf., Footnote 11, this chapter.

21
H. NRakamura, Veised tojo no kyotan”, Y(The Formation of
the Community,Y Ed. S. Yoshimura, Bukkyo Kyodan no Kenkyu, ( A Stud 3
-of Buddhist CommunityJ Kyoto, Japan, 1968, p.b

&
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.

Brhad-aranyaka Upani§ad as follows: 'Yet he did not flourish. He
created the Vis (the commonalty), those classes of gods who are

designated in groups anaéa). The Vasus, Rudras, Adityas,
. 5 ?

Visvedevas and Haruts." The term "gan&éa“ was applied to
organized groups comparable-ho guilds of people in agriculture,

industry, cosmerce, etc. The word "gana" had long been used for a
: 23
system of political govermment, comparable to "republic.™

Jayaswal conjectures that, '"the Buddbist brotherhood, the

Samgha, was copied out from the political Samgha, the republic,
o 24

in its constitution.” 1In ancient India, some tribes had two kinds

of ganas; one was controlled by one king, the other, by two or wmore
- . fad
- /
rulers or a council known by the name "rajya"., There were se?eral

—

A
kinds of aristocratic unions and oligarchies. Such communities would

be called royal families, and in them the head of the comminity was the
a 25
highest in rank. Among the ancient Indians, a father, his children

22 - :
S. Radhakrishnan, Ed, tr., The Principal Upanisads (Brhad-
aranyaka Upanisad I 4. 12), London, 1953: "sa naiva vyabhavet, sa_
visam asrjata, yany etdni devajatani Gana3a 3khyayante, vasavo rudra
aditya visvedevd maruta iti." p. 169,

23
H. Nakamura, "Keisei Tchuno Kyotan,' op.cit., p. 6.

24 .
K.P, Jayawal, Hindu polity, India, 1934, p.103.

25
R;D.Bhandnkar, Lectures on the Anclent History of India,
Calcutta, 1919, p, 169, Cf,, K, Tsukamoto, Shoki Bukkyo Kyodanshi
no Keokyu (( A_History of the Early Buddhist Ordet'] » Tokyo,
1966, p.345. o :




and their husbands and wives, and their children lived together,
constituting the family. Several families made up a tribe,
eacﬁftribe having a head. A king was elected to serve as head of
a cémmunity of tribes;'éiﬁh his autpority limited by the council
of the tribes. Thus political organization had developed in
India even-in very ancient times. The politically organized com-

H

muoity under a king and council was called samsgha or gana, During

Buddha's time, there existed five monarchies - Kﬁgi, Videha,
Ko5ala, Magatha, and Mahajanpida - and eight republican nations
(Gaga-rﬁjya) - éikya, Licchavi, Videha, Malla, Koliya, Moriya,

Buli, and Bhagg. It was usual for a republican nation facing
26 '
collapse to be annexed to an absolute monarchy. S, Dutt states:

The political consgjrution of manmy tribes in the area that
first came under the influence of Buddhism and from wherein
early times Buddhist Bhikkus were largely recruited was of
a2 republican type. In these small tribal republics, the
authority vested in monzrchy in a personal ruler was
exercised by an assembly, oligarchical or democratic. The
people were quite familiar and conversant witl, free
institutions like voting, cormittee, popular tribunals, and
collective legislation. Many of them were transplanted in
the Buddhist Samgha, when after the decease of the founder,
the need arose for a constitution for the Samgha.27

The terms "gana" and "samgha" appear in Vedic literature, used

26 ‘
Ui, op.cit., p. 11: H,C.Raychaudhuri, Political History of
Ancient India, Calcutta, 1953, pp. 184-204. Cf., K.-Tsukamoto,

op.cit., p.333. . ) .

4

27 .
S. Dutt, Early Buddhist Monachism, op.cit,, pp. 119-120. )




55

to refer to a political union or organization of tribes in which the
laws of the tribes were amalgamated, and where the official

decisions were then wade by an intertribal council (sabha, sanija,
28

or samiti),

The organization of the Buddhist community was modeled after
the republican system of political organization, rather than the

wénarchic system. The republican government of tribes was the

ideal\if bikkhu saﬁzha, and its rules formed the basis of the
samphals rules for religious practice, Sociclopists generally
interpret the Buddhist safgha meetings as being modeled after the

tribal councils' lay {dharma)—preaching halls (dharma-samija

“law-mectings," samdjya, mahasamajya, "religious comuunity
29

council"),

The official application of the name “samgha” to the Buddhist
30
community occurred, according to Nakarura, in Asokas time, and prior

to that the Buddhist people were frequently called "sakyanuttiva
31 :
samanas" (sons of Sakyaputta), indicating a father-and-cons

28 :
R.S.Sharma, Aspects of Political Ideas and Institutions in
Ancient India, Motilal Banarsidass, 1955, Cf., K. Tsukamoto,

op.cit., p.344, [7

29
Cf., H, Nakamura, Indo Kotaishi,(Anclcnt History of India) ,
Vol. T;.Tokyo, 1963, pp. 234-236. CE., K. Tsukamoto, op,cit., p.344.

30
Cf., H. Nakamura, Genshi Bukkyo no Seiritzuy [ The Formation
of Early Buddhism] » Tokyo, 1969, p.241,

31 |
T.W.Rhys Davids, Buddhist India, New York, 1903, p.143. -
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32
relationship between Buddha and his disciples. Buddha called his

followers "my followers" (mimaka)33or "diseiples" (savaka).34‘The
samgha, as noted above, was modeled afier the republican form of
political organizatién, but the Buddhigé community was primarily a
rmonk community. Buddha, during his lifetime, was head of the com-
muaity, and controlled the cormunity as an ouniscient teacher znd
the community's only leader. After his death, his teaching

remiined the only authority. Therefore, the Buddhist community
cannot accurately be described as a truly dermocratic community, since,
as noted above, only the Buddha had authority as law=transmitter and
judge, and as the only source of dharma. ‘hen changes in the dharra
became necessary, the community had no authority to enact ﬁhcm. The
early Buddhist commuﬁity,‘howcﬁer, consisted of Buddha and his
teaching-centered organiiagioﬁ; it cowmbined the democratic saiirha
with the leadcrship'of Buddha, who w#s not the absolute head but.

an
13

rather the teacher of dharma.

32 S
Therasathd (Pgalms of the Earlv Buddhist Brethren) No. 536,
tr. by Mrs. Rhys Davids, London, 1909, reprinted 1964, " ... who that
which is insuperable hath o'ercome. And fatfer of my Father art

thou, Sakiyan, To me thou, Gotamid, art grandsire in the Norm." P.251.
Cf., Putto Buddhassa oraso "the very Buddha son" , Ibid., WNo. 174,
p. 135.

33

Sutta-nipata () Collection_of Discourses), tr. V. Fausbq(l,
Ed. Max Muller, O:ford, 1880, reprint 1968, Atthakavagga, Garasuttd 6,
3, No. 806, "That even of which a man thinks 'this is mine' is left
behind by death: Knowing this, let not the wise (man) turn himsclf

to worldliness (while being my) follower {(makako).' Cf,, Ibid., No. |
927, p. 176, '

34

Theragithd (Pgalms of the Early Buddbists Brethren),
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?. Religious Discipline

Religious discipline consisted of rules for the maintenance

of order through restraint of the monks' activities within the
35

sampha.  The samtha as a group feared that if there wvere no restraints

on the monks' conduct some individuals would yield to external

temptations and neglect their monastic responsibilities. Furthe:more,

) L4
since the sanm~ha had been formed for the common purpose of following
Y

the teachings of the Buddha these teachings would not have been

respected 1f the samsba bad not had control over the monks'
36 )

activities. Discipline also served to distinguish the Buddhist
comwnity from other commmunities, For example, the elegance of the
monks® three robes, required by Buddhist discipline, distinguished

37
the Buddhist monks from the Brahmins and the Jains. Moreover, if

op,cit., No. 1241: "And one of tnese, from meditation come, Full fain
his gracious Master to behold - Thy true disciple, nighty Hero, sce!
Low at they feet Vannisa worships thee.™ P. 404, Cf., B.C.law,

"Early Buddhist Brothevs and Sisters,” Journal of the Royal Asiatic
Society of Bensal Letters, Vol. XI, 1945, Calcutta, p.42,

35 ’
T.T.Kimura, Genshi:Bukkyo Shisoron® ( The Theory of the Thourht
of Primitive Buddhism}) , Tokyo, 1936, p.384,

36

G. Kyono, tr, Ritsu Bu. I. Shibunritsu Kaidai, Kokuvaku Issail
Kyo, Tokyge 1929, p.l.
37
Op.cit., Vinava Texts, Part I, op.cit., p.212. Cf,, Shih
Sung lu,Vol. 27, Taisho, Vol. 23, p.19. Cf., M, Monir-Williacs.
Buddhism, 1889 (reprinted 1964, Varanasi, India, and S. Dutt, Early
Buddhist Monachism, Bowbay, India, 1960, p.17.
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neither the sarfcha, nor the discipline ﬁhd been formed nor
promulgated, then Buddhism could not have been perpetuated, Uithout
the community, it would have been iopossible to maintain discipline,
because it was the community which collected and developed the
disciplines. This appears to be a reason vhy the notion of the

samzha was understood together with Buddha and dharma as one of
38

the Three Treasures.

Uhether the saptha became a "church" or an esoteric com-
runity is of obvious importance in relation to religious discipline.
It must be established w;cther or not the practice of religious
discipline was largely confined to the community of monks. The
u;ity of the cormunity is also closely rclated to religious
discipline in early Buddhism., Buddha established rules of religious
discipline for the sake of unity among his bonks, even though they-/
cane from‘differ{FE backgrounds and dcvciopcd separate communities,
Also, discipline served to preserve the essence of the coocrmunity as
a group gathered for a common purpose, with a congenial, common spirit,
If the monks had sought to reach purity and to rectify their mistakes
individually, wvithout discipline imposed by the community, the
community would have appeared to be disorpganized and lacking in unity.

In discussing discipline, these two topics, viz., the kind of com-

munities which practised discipline, and unity as the major contribution

38
Vinaya Texts, Part I, Mahavaeca, op.cit., 1, 12, &4, Cf.,
Nanten, Vol. 3, p.39. : ' - -
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of discipline, should be considered sidultane0usly, because "saayha”
has the inescapable weaniug of "unity of monks." For the reasons
given above, the discussion of religious diséipline and the sancha
cannot be separated. The discussion of the sameha is essential

to the discussion of discipline. Hence we turn to the question of
the sadpha, Also, it seems most impgrtipg\to discuss the nature

of the saﬁpha, or community, and the unityfof saégha, these being

two aspects of a single topic related to;discipline. We return to

the main theme of the chapter.

I. The Rature of the samcha:
three main questions

Now, in investigating the nature of the saﬁgha we must raise
the question whether thepsaﬁgha became a ¥church®* or ;n esoteric
community. The settlement of matter seems to be important in
relation to religiou$ discipline in early Buddhism. But before we
are able to enter that question it must be first established whether
or not the practice of religiOus discipline was largely coafined* to
communities of monks. Secondly, we must find out whether Buddhist
communal unity prevailed chiefly among monks or whether lay people
were also includéd. Only then can we raise the question as to
whether the early Buddhist community constituted a church or an

- . "

esoteric comunity.
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1. A monkish comunity

Accordingly, therefore, let us first consider why the
early Buddhist cormunity has been considered to be a monkish

cormunity. We find the-early use of the words "bhikkhu-sadigha"

and “bhikkhuni-samgha," indicating that sarfgha consisted of

bhikkus (monks) and bhikkunis (nuns) as regular mcmbérs, and cre

led to surmise that the early samgha was an ascetic community from

which laymen (upasaka) and lay women (updsika) were excludcd.39
Although the universal sancha is now scen as cxtending to

the three worlds, it is evident that the early "Four Quarters

samzha' was fundamentall} a monastic association, of monks and nuns.

40
The Vinava Pitaka informs ys that {t did not include lay people.

The samgha consisted primarily of bhikkus and bhikkhunis.

This was also trye of the "Four Quarters samgha," since it was
understood to be an extension of the individual samghas. There werée
four categories of folloétfs - monks, nuns, lay men, and lay women -
but this does not mean that there were four organized groups., The

lay people, who had been selected in the early days of Buddha's life,

39
S. Yoshimura, "Kodan Ken Kyu no Katei," S. Yoshimura,
Bukkyo Kodan no Ken Kyu (A Study of Buddhist Community) » Kyoto,
Japan, 1968, p. 9b.

40 :
A. Hirakawa, Genshi Bukkyo no Kenkyu { A Study of Primitive
Buddhimnj , Tokyo, 1964, p.41, Cf., S, Dutt, Early Buddhist Monachisnm,

op.cit., p.l3.
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belonged to sam-ha only as individuals, rather than as part of an

_ 41
organized group such as the monks or the nuns.
pi 42
Accordiqg to the Mahavagga, after Buddha became enlightensd,

he was undecided as to whether he éhould deliver the dharma, but,
following the advice of the god Brabhmah, he began to transmit it.
The legend of Brahmah's advice obviously is a later addition;
nevertheless it can be assumed that the Buddha underwent s50me inner
1psychological torment as to whether or not he should present the

\y

harma to the people.
Why, then, did the Buddha hésitatc to preach the dharma?
The dharma which the Buddha taught was not some kind of hidden truth,
to bé taught to special students only, following the tradition of the

43
Vedas, but it wag difffcult of comprehension unless one had superior

41 -
A, Hirakawa, op.cit., p.13,

42

Vinaya Texts, Part I, Mabavacga, op.cit.,, 1, 5, 4: "Blessed
One, thought: 'Alas! the world perishes! Alas! the world is destroyed!
If the mind of the Tathagata, of the holy, of the absolute Sambuddha
inclines itself to remain in quiet, and not to preach the doctrine.’
And Brahma Sahampati ... said to the Blessed One: Lord, may the
Blessed One preach the doctrine, may the perfect One preach the
doctrine! there are beings whqse mental cyes are darkened by scarcely
any dust; but if they do not hgir the doctrine, they cannot attain
salvation." P, 86. Cf., T. Kimura, Genshi Bukkyo Shiso Ron ( A _Theory
of Thought in Early Buddhism) ; Tokyo, 1936: 'There 1s a paradoxical
aspect in Buddha's thinking in that he employed clements of Brahmanism
in presenting Brahman, lord of the Brahman world, a cultural deity.
Because Buddha reclated to people in Brahman society, it would not have
been possible to disregard the fafth of this society. Therefore,
Brahwan was prescnted as praising and supporting Buddha and as asking
Buddha to teach the Dharma to the people, Ideally, however, to those
who accepted and understood Buddha's teaching, Buddha expressed skepticism

! | ) ‘




wisdona, Presumably the Buddha felt that it might be useless to
attempt to transmit the dharea to people who were ignorant.aAAlso,
the Buddha gained the dbharma through the utmost application of his
strength in mental and physical cultivacion.ésThose who were unable
to apply themselves, because ;f their ties to worldly dcsire§>and
pleasures, and cherkémitatioas imposed by secular conditions at

the time, would find it extremely difficult to attain dharma.

When the Buddha did decide to present the dharma he wanted

prirmarily to teach monks rather than laymen. This does not mean

about Brahman existed, instead of being an imaginmary being cowparable
to a young girl's dream lover who did not really exist." pp- 25-26.

N . SN
Buddhist Suttas, ¢tr, T.W.Rhys Davids, The Sacred Books of R

the East, Vol. XI, Oxford, 1881, reprinted New York, 1969, ‘hha-
Parinibbana-Svtia (IThe Book of Grear Decease): "I (Buddha) have
preached the truth without making my distinction between esteric

and esoteric doctrine: for in representation of the truths, Ananda,
the Tathagata has no such thing as the closed first of a teacher, who
keeps something back." = 36, Cf., Radbhakrishnan, The Princiral
Upanisads, on.cit., "The face of truth is covered with a golden
dish (biranmayena pitrena satyasvapihitam rukham),” p.577. Cf.,
CB.U. V. 15:1, '

44 :
Vinaya Texts, Mahavagea op.cit., 1, 5, 2: "I {(Buddha) have
penetrated this doctrine which is profound, difficult to perceive and
to understand which brings quictude of heart, which is exalted, which
is unattainable by reasoning, abstruse, intelligible (only) to the

vise ... Now if I proclaim the doctrine, and other men are not to ]
understand my preaching, there would result but wearness and annoyance
to ne,"

45 '
Ibid., 1, 5, 3, " ... with great pains have I (Buddha)
acquired ic." o
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46
that he was uninterested in laymen, but that he believed that laymen

wvere unprepared to receive the dharmi. He apparently believed that
monks were prepared to receive it because they had renounced their
hones for a homeless life practicing asceticism to free themsclves
from worldl; ties and were searching for a higher way of life and

cultivating this objective. For example, the Mahivacea states that

47
when the Buddha decided to teach monks, rather than teachers,

When he learned that they had passed away, he then selected five
48
of his former companions, and preached the dharma to them as they

walked the long way to Bemares. Thus Buddha preached the dharma-

cakra (the Wheel of the Léaiftg,fivcrhonks, who had already
’ ~

entered téb—ascctic life. Nhéh\pdé\dbnk understood the dharma,
and asked to become Buddha's disciple, Buddha accepted him, along

with other monks, and, thus, founded the samcha. He said, "Come,
49 )

0 Bhikkhu," and ordaincd them, but he did not say, "Come," to laymen,
50

At that time there were six monks including Buddha, i{n his community.
r

46
If he had not been interested in laymen, why would he have
sent his disciples on a mission to them? .

47
Vinaya Texts, Mah3vagga, op.eit., 1, 6, 1, 2, 3, &4,

48
Ibid., 1, 6, 5.

49
Ibid., 1, 6, 35.

F

50
Ibid,, 1, 6, 47: ™At that time there were six Arahats
(persons who had reached absolute holiness) in this world."p. 102.

N
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Previously, two merchants named Papussa and Bhallika had become
followers of the Buddha and the dharma as laymen, but there was
then no samgha. I1f two members had ;ot been enough to establish
sapgha, then the two of theg might have joined with the six ronks
and established the saﬁpha.51ﬂoueyer, when the samgha was begun,
the two laymen were excluded. Evidently it was intended tﬁat the
samgha should be a monk cocrmunity, with laymen excluded from full
membership.

dharma was given (primarily) to monks because since it
involved philosophical methods of analysis, it was they who could
use it to draw.up categories of doctrines, such as the "Four Noble
Truths" and the "Noble Eightfold Path," the "An3tman" doctrine, and
the doctrine of "Twelve Links," etqg. As already noted, some
cxceptionally well«qualified lay people were taught by the Buddha.52
Even though one understood the dharma, the dharma required a sort of
sanctity, such as<celibacy, d the restricting of one's desires so
as to lead a spiritual, disciplined Iifc.SBThis balanced the Buddha's

teachings with a practical way of life,

The Sutta-nipata states: “A houscholder's work I will also

tell you, how a Savaka {8 to act to be a good one; for that complete

51
Ibid., 1, &, 5.

52
‘Vinaya~-Pitaka (The Rook of the Discipline), Vol. V, tr.

I.B,Horner, London, 1952, reprint 1963, cullavagga 6, 15: "Then the
Lord thanked the (great) marchat or Rajagaha in these verses: ...
To these food and drink, raiment and lodgings., He shduld glve, to
the upright, with mind purified. (Then) these teach him dhamma
dispelling every il1ll; He, knowing that dhacma, here attains nibdbana,
cankerless.” p .206.
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BN
Bhikkhu-dbarma cannot be carried out by one who is taken up by

54
(vorldly) occupations."

In other words, dharma was based on tﬂé ethical grounds of
celf-denial aﬁd self-discipline. Indulgence of one's passions ‘was
regarded as a hindrance in the course of traiuingfto be an arahat in
order to attain nirvﬁpa, which is described as #-state of blis; and
frecdon from rebirth. Th#s, the necessity of discipline, secems to
constitute the primary difference be;ueen monks and laywen.

Hunabashi seems to have observed correctly that:

The principles of the path of monks and nuns were discioline,
meditation, wisdon, the theory of conditional causation and
the 'Four Noble Truths.' The path of lay people was punida,
which consisted of giving alms to the monks, the theory of
lay discipline, and the heavens where those living in this
world can be reborn.2?3

Buddha, however, gave other worldly promises than those of

s

nirvana for monks and, correspondingly, he spoke of various stages of

i,

53
E.Thomas, op.cit., pp. 12-13.

54
Sutta-nipata, 9, (A Collection of Discourses), tr. V.
Fausboll, ed. F.llax Muller, The Sacred Books of East, Oxford, 1531,
reprinted Motilal Banarsidass, 1968, p.65.

55
K.Hunabashi, "Genshi Bukkyo ni-okeru Shutsukado to Zaikado "
fwaya of monks and ways of laymen in carly Buddhism) , Indocaku
Bukkyozaku Kenkyu, { A Studv of Indian and Buddhistic Studies 1,
Vol, 3, No. 1, 1954, p.34.




heaven for lay pecople. Buddha said that nirvina wvas primarily for

56
ronks, but that a few lay ?eople would also reach it, although most

-

lay people uould go to hc ven. Because the lay people should sup-
1

port not only the monks EPQ.also the poor through their alms-giving,
he encouraged them to work hard to earn money, to conserve their
57

property by avoiding waste., For monks, in contrast, he prohibited

labour and money, and required them to give up all worldly things

for the pure life. The Sutta-nipdta states: "He who did not go

too fast forwafd, nor was left behind, having secn that all this in
- J
the world is false, tbat Bhikkhu leaves this and the fqrther shore,
' 58
as a snake (quits its) old worn-out skin." But for layman,

- Anguttara Nikaya states:

If one dwells in a fitting dwelling-place,
And friendship makes with Ariyans,

66

56

Vinqxa-ﬁztakn (The Book of the Discipline), Cullavagpa, 6,
9, 2, op.cit.: '"Then the Lord thanked the householder Anathapindada
in these verses. They ward off cold and heat and beasts of prey _
from there ... He, knoWwing that dhamma here, attains nibbana,
cankerless.” p.230. See Ibid., 6, 15, Talaka, 1, 93. cf., Eliot,

op.cit., p.249. Cf., E. Conze, Buddhism: its essence and development,

New York, 1951, reprinted:1959, "The Questions of King Milianda, it

is true, somewhat grudgingly admit ... that also a layman can win
Nirvana, but add at once that he must then either enter the order, or
die. In any case, a layman could attain Nirvana in this life only

if he had pursued a monastic life in some former existence ... ."

p. 53 54, : ’

57 - '
Hayajima, op,cit., p.585.

58

Sutta-nipata (A Collection of Discburses), No. 392, op.cit.,
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And perfectly applies the self,

And bath aforetime merit done,

There rolls upon him wealth of crops,
Fame, good report and happiness,>9

However, his encouragemenz—of\tbe layman to earn money and
secular blessings differs from 'the aséetic attitude fundamental teo
bis dharma. 1If Buddha had really believed that laymen should have
regular status in the samgha, why would he not have glven the dharma
equally to monks énd laymen, and encouraged both to strive toward
the goal of nirvi?a? Monks who belonged-to the samgha would reach
the four phalas (stages of sainthood),eobnt laymen could only advance
to the stage of the anagamin (non-returner from heaven). Even after
reaching the anagamin's stage, they would still retain some illusiouns
vhich could prevent their attaining the state of arathood.GlThus it
appears that although Buddha's Path to ﬁirvi?a was not entirely '
closed to laymen it was primarily for monks.

Let us now consider the disciplines, the Buddbist vinaya,

which it is generally believed were made for monks. Of the ten

59 B . ‘
Anguttara Nikaya (The Book of the Gradual Sayinga), Vol. II,
vI, i, 31, tr. F.L.Woodward, London, 1933 (Feprinted 1962}, p. 35.

60 .

William Edward Soothill, A Dictionary of Chinese Buddhist
Terms, op.cit.: "gg The four phala, i.e., fruitions, or rewards:
srota-apanna-phala, sakradagmi-phala, anigimiohala,-arahat-phalab‘
1.e., four grades of saintship; See sipis, WY FIPR and i, o Rm
The four titles are also applied to four grades of sramanas: yellow -
and blue flower 4ramanas, lotus Sramanas, meek sramanas, and ultra-
wmeek ramanas." p. 177. ) )

61 ) :
Daito Shuppansha, ed. , Japanese English Dictionary, Tokyo,
1965, p. 60, ' '
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rules get out by Buddha, five applied equally to monks and laymen,
with the exception that a layman {s permitted a sexual life with
his wife‘only. If a monk did not obey these five rules, then
accordiug~to parajika rules, he would be deprived of all the rights
of a monk and be expelled from the samgha. For a monk, this would
be like a sentence of death,63for he would be forbidden to reenter the
semgha and would be deprived of the context most conducive to the
attainment of nirva?a. For a layman, however, there was generally
no punishment if be did not obey these rules. Buddha's other five
rules applied to the monks only, not to the lay people. Monks, for
example, were forbidden to eat after noon, to sleep in a comfortable

bed, and to have money, while lay people, in contrast, were permitted

to enjoy such things. These ruvles for monks were based on practical

62
E.Thomas, History of Buddhist Thought, London, 1933, reprinted
1967: "The rules for novices (samaneras) arc contained in the ten rules
of traianing.
' (1) Refraining frow killing living things,

(2) Prom taking what is not given,

{(3) From unchastity (orinconticence),

(4) From falsehood,

(5) From intoxicants,

(6) Prom eating at unseasonable times,

(7) From seeing displays dancing, singing, and music,

(8) From the use of Garlands, acents, and unguentas,

(9) From the use of a high or a big bed,

(10) From receiving gold and silver." pp . 25-26,
cf., Hsiso-Pin Pan-{o-po-lo-mi-to-ching, Taisho, vol. 6: ﬁf{ﬁj@ﬂf{}ﬂ;ﬁ

‘Rgle, RIS, FAG ) RER L FAE, F& e xRRE,
AEFE . AYCE . AAP , +FW 1atsho, Vol. 8, p.564, 2

Khuddakapatha, 2, Vioaya, 1. 83,

63
Hirakswa, Ritsuzo no Kenkyu, op.cit., p.442.

Y




69

considerations for life in the samgha. Eating in the afternocon, for
example, would interfere with meditation, for which this period was
reserved. The required three robes afforded protection from cold
winter nights, since the monks did not live iz houses. Money might
tempt them to go astray from their ascetic lives, Lay people, however:
could eat in the afternoon, so as to have more energy for more work,
through which they could”caru mere wmouey to support the monks, Since
they lived in houses, they needed no 'restrictions as to their
clothing. Such activities as taking a weal at the ‘wrong time,"
i.e., afternoon, or drinking wine, or sexusl acts (with one's wife),
although impure for monks, were innocent enough for laymcn.&uonk.a,
who gave up everything secular, put on kﬁﬁﬁxn, the three required
robes of & monk, brown in colour, while lay people, who lived a
secular life with only the five rules of upali, put on white garments,
Also, begging for food, wearing rags, sleeping at the foot of a tree,
and using only decomposed urine as medicine, applied only to monks,
aud not to laymen,

Monks obeyed the rules of discipline which led them to
liberation, to nirvien?s Monks received the samgha's ceremony of
upasampada, Accordingly, the expedient method of giving the whole

rules by stages is very important, and maksa the difference between

64 "
A.Hirakawa, Ritsuzo no Kenkyu, op.cit., p.675.

65
H.Rakaoura, Genshi Bukkyo [ Early Buddhism] ,

p- 154,
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66
wmonks and secular men, The precepts that the Buddhist monks and

ouns should follow consisted of 227 rules for monks and 311 for
67

ouns. Receiving upasampada meant the receiving of one's qualification

to be a monk (bhikkhu-bhava). The spiritual power of precept- \)
observance wvas commnicated to a monk during this ceremony. If one
vho had not received upasampada was found to ba living in the
sm:':’-t‘mh and acting as a monk, he would be called an enewy and would
lose the right to receive upasampada forever.68
Therefore, Buddhist discipline was primarily for wmonks.
They were dependent on lay paople and had to behave so that lay

people would respect them and give them alms, It seems significant

that there 1s no record in the sutras of any lay people's having-.
participated.with the monka in the compilation of Buddba‘'s dbharma-

vivaya, even though some of them might have heard Buddha's dharma.

66
Cf., Watanabe op.cit., p. 130. Cf,, Thomas op.cit., p.21.

67

M. Sato, Genshi Bukkyo Kyodan no Kenkyu CA Study of tha Early
Buddhist Order in the Vinaya Pitaka) , Tokyo, 1963, pp. 6-9. Cf.,
Hirakava, Ritsuzo no Kenkyu, ép.cit.: "Moreover, the term 'pratiroksa-
vibhanga' 18 found in the Taisho No. 143, vol. 23, p. 176
b,c, and the Mahisapghika-vinaya, Taisho No. 1425, vol. 22, pp. 412 b,
544 ¢, Refer. p. 302, while the term 1} —ag A+ # #¥  Vibhanga of the
250 Precepts appears in the x fyjif }  Mahdprajniparamita-sdstra .
p. 1l. .- O,

68
Hirakawa, Ritsuzo no Kenkyu, op.cit., p. 521,
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Furthermore, if Buddba seriocusly considered the lay people
to be part of the saégha,f;hy.did he not make rules about their
basic life-eventz such as births, marriages, funerals, and offerings
to the dead? Wby did he let them continue to foliow Brahmanism in
their religious ceremonies, which would qualify them for heaven,
after death? This total lack of provisions for the ordinary events
of 1ife in the early Buddhist samgha would show that the sangha ag
originally coﬁceived by the founder was meant only for the monks.
A community of ascetic celibacy, of monks and nuns could not have

been a community in the wider or ordinary sense.

Regarding the nation of heaven, Anguttara-Nikaya states,

"

+.. who never takes life, nor speaketh lies, Nor goes to another's
vife, takes things not given, Nor drinks strong drink, is not
addict of these Hate - breeding things - moral is he, 'tis said:

At death that wise man will arise in hetven."nghc Hindu ideas of
the dharma still controlled wuch of lay life. Ssu Fen Lu also
states: "Buddha taught that the law for layman required him to

70
preach his discipline and doctrine and the law of rebirth in heaven,"

69 , - :
Anguttara-Nikaya, V, XVIII, 174, op.cit., p.151, Cf.,
footnote 54 this chapter. Cf., Katha Upanisad, I, 1, 18: “triniciketas
trayen etad viditva ya evam vidvams cipute naciketam, mrtyu-pasan
puratah pranodya sokatipo modate svarga=-loke.'" “The wise man who has
sacrificed thrice to Naciketas and who knows this three, and so

knowing, performs meditation on fire throwlng off first the bonds of
death and overcoming sorrow,-tkjoices in the world of heaven."
Radhakrishnan, The Principal_gpnnigada, p.602,

70 ‘ _, |
Ssu Fen Lu, 18, Taisho vol. 22, p.69: F %o 7R ] ,
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Still on the question of the layman Monier Williams says:

n

.-« he (the layman) was already bound to do so by the
rules of Hindu caste and fam{ly-religion. The chief
test of his Buddhism was his readineas to serve the
monks. It was for this reason, I think, that lay-
adherents were not called, as night have been
expected, Sravakas, 'Hearers', but s:mply Upasakas,
'Servers,' and in the case of women Urasikas. They
could not be called disciples of Buddh« in the
truest sense, unless they entered his monastic order."/1

Jeini also claims that, "A Buddhist layman might worship the

Buddhas and support the mouks with food and shelter, yet he was

dependent on the Brahman priests for ceremonies at birth,

marriage, and death, and was guided by them according to the law-

72
books of Mapu,"

The Buddha prohibited monks from becoming involved with
secular matters relating to birth, commerce, death ceremonies, or
incantations. Thus he made a distinction between wonks ;nd the
lay peOp}e vho served them, since he wanted the monks to be devoted
only to the spiritual life. Therefore, since the Buddha saw funerals
ag ngulir matters only with which wonks should not concern them-
selves, he requested before his death that his own funeral be
conducted by lay people and not by moopks. o

The Maha-Parinibbana-Sutta narrates the following:

71
M.Monir Williams, Buddhism, op.cit., p.89.

72
P.S.Jaini, "SRAMARAS" their conflict with Brahmanical
Society,” Chapters in Indian Civilization, Vol, I, Classical and .
Medieval India, Joseph W, Elder, ed. A.K.Narain, p.78.
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“(Knanda asged) vhat are we to do, Lord, with the remains
of the Tathagata? Hinder not yourselves, Ananda, by
bonouring the remains of the Tathagata, Be zealous, 1
beseech you, Ananda, in your own behalf! Devore your-
selves to your oyu good.! Be earnest, be zealous, be
inteat on your own good! There are wise nen, Ananda,
among the nobles, among the Brahmans, among the heads
of houses, who are firm believers in the Tathdgata; and
they will do honour to the remains of the Tathagata."’3
This indicates further how the Buddha distinguished between
monks &nd laymen. That the Buddha did not concern himself deeply
wicth family and secular life wmay be one of the reasons that
Buddhism declined in India, It was pérhapl ignored by the lay
people who continued to follow Hinduism which comsidered these
matters. Although many early Buddhist monks lived near large
cities and contacted the royal families and rich merchants, such
contacts were not because of a positive attitude toward secular life.

Rather they maintained their negative attitude toward secular life,

and vere devoted to the ascetic monasticisa which they practiced.

2. The layman's position

What exactly, then, was the layman's position in the lgégha?
If moonks and lay people were followers of the same three treasures,

the Buddha, the dharma, and the samgha, it would bave been very dif-

73
Maba-Parinibbana-Sutta, V. 24, op.cit., p.91.
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ficult for lay people to have been completely excluded from the
ggéggg. A scriptural texc-axplains it as follows: ‘"Whoever had
learned Budgha's scriptures and his truth, all were Buddha's
disciples." Qﬂhere this acripture mﬂﬁtiona the holy disciples
(aryasavaka), it includes not only monks but also lay people in this
cacegory.75Alao lay people of exceptionmally high quality could
learn not ooly the Buddha's teachings as it applied to lay people
but they could also study the theory of causation and the Four Noble
Truths, just lixe the monks.?f

A. Nakamura alao supports the view that all of the people who
respected Buddha and gathered together, monks and lay people, had at
first the same status, but he adds that, as the community expanded,
the diastipction was made between monks and lay people. He states that

carly Buddbism consisted simply of & community of people who gathered

from different places because of their attraction to the Buddba's

74
Cf., Fo Ban Nee Huan Ching, Taisho, Vol. I. pp. 164-166,
Vinayapiraka (Book of the Discipiine), vol. I, op.cit., (Translator's

Introduction): "A common desigpnation of the monastic followers of
Gatama was samana Sakyaputtiya, recluses (lit, sons of the) Sakyans,
or Sakyan recliuses. This was also used of them by the laity (e.g.,
Vian, i1, 43, 136, 172=pp. 67, 234, 299 below), including these oc-
casions where the monks had given them cause for complaint (vin, 1ii,
44, 73, 119=pp. 70, 125, 200 below).'p . iii.

75 .
Nakanmura, Genshi Bukkyo no Seiritru, op.cit., pp. 227- 228.

76
Vinaya Texta: Mabavagga, 7, 10, 11, op.cit., pp. 24-25;
cf., Hunabashi, op.cit., p.35.
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personality. Gotama called the people who gathered "my people"
(mamaka). Those who returned and became dependent upon him we;e
called "disciples" (sivaka). The original meaning of this word may
have been "to hear the teaching" (meaning the same as the Sanskrit

term "§ravaka"), Gotama's disciples were called “"disciples of

Buddha" (buddha-savaka) or (buddhassa savaka) meaning the hearers

of Buddha (samma-sambuddha-savaka) or "Gotama's diasciples”

(gotama-savaka). The term "savaka" was applied not only to monks

but also to lay people; ‘This application of "savaka" to lay

people is found i{n wmany places in old Buddhist acriptg;es. The

term "holy disciples" (ariya savaka) was also applied to plous lay
Buddhista. The same was true in Jainism. Monks and lay people

appear to have had the same status as the people who heard his
teaching (savaka). Ia this sense, they were equal, and there was no
difference between monks and lay people. However, as the sawrha
developed and gained io importance, monks were considered to be

higher than lay people (or, lay people to be lower than monks). Some
time later, lay people were designated "serving men" (upasaka), which
weans that lay people served nonks.771n the early days, it appears that
laymen and mooks participated together in meatings of purity in the
Buddhi{st monasteries, although later these meetings were restricted to

78
monks only. Without the lay people's alms, mouks could not engage

77
Rakamura, Genshi Bukkyo no Sei Ritsu, op.cit., pp. 227-228.

78 -
S.Hatanabe, Bukkyo, Tokyo, 1967, p.129.
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fo spirituval cultivation., Mooks provided spiritual leadership and.

were respected by the laymen. The Buddha gave rules for thq-layt
people az well as for the monks, although some of the lay pe;;ie'l
rules were not the same as those for the monks. Also there were
eight punishments, applicable when wonks did vrong to layméﬁ and,
conversely, when laymen did wrong to monks.go

The goal of the lay people was the heavens vhere those

living in this world could be reborn - quite the sime thing as

popular Hindu noticn of heaved. This, however, does not-seem to

bave been their ultimate goal, In the Anguttara-Nik3ya the Lay-
‘Disciple states:

Seeing hell's fearfulosss, shun wickedness;
Wise men shun that, firm set in Ariyan Dhamma,
Not barming aught that breathes where progress s}
Lie not, not knowingly touch things ungiven;
Live gladly with thine own, leave others' wives;
NHo man should drink strong drink that dulls
the thought; ...
Who merve the good-wise men and by wvise men,
Held wise-go to the deva-realm, or here

- Are born within some clan; and as wise men
In gradual course attain Rirvina's bliss. Bt

Lay people were taught that the heaven of rebirth was not the

ounly goal open to them, and that if they sought wisdom and practised

79
Oldenberg, Buddha, op,cit., p.382,

80 L
Vivayapitaka (The Book of tha Discipline), vol, ¥V, tr.
I.B.Horner, Loondon, 1952, reprinted 1963, Cullavagga, 1, 5, pp.
18-19, Ibid., 20, 3-6.

81 ¢
Anguttara-Nikaya (The Book of the Gradual Sayings), vol,
III, V,XVIII, IX, tr. E.M.Hare, London, 1934(reprinted 1961), pp.156-157.
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liberatig; of the wind they might seek the ultimate liberation of
nirvi?a. Altbough rebirth in heaven was the primary sim of lay
people, nirvE@a vas not closed to them. Lay pecple had both possible
goals, the heaven of rebirth and also nirvina, although nirvana does
oot appear to have been their primary objective.

Through the Middle Path, Buddha rejected both extremes of
pleasure-seeking in secular 1ife and extremes of asceticism in
monastic life. He required that one, even though a layman, should
give alms to monks and to the poor so that be might restrain his own
desires. Monks wére told that, although they were leading a homeless
life, they should not accede to the adoption of extreme asceticism as
a means of reaching nirvﬁva. Thus, through the law of revision as
the Middle Path, the Buddha established a pluralistic order, with
nmonks being primary and the laity being secondary. This made it
possible for monks and lay people to coexist. -

For both monks and laymen, what was most important appears to

have been the correct and sincere following of the Buddha's teachings.

Whether one was & monk or a layman, if he practised the Buddha's

82

Hayajima, op.cit.,: "The idea of heaveuns was not taught in
carly Buddhism. The concept of heaven in early Buddhism was similar
to that in Vedic literature generally. A single heaven for lay
people (AZoka-the sorrowless), was, also mectioned 1n the context of
almsgiving, discipline, and reborn heaven. This via ons ideal realm
of heaven, not heavens, in the plural. In thias connection, it could
be supposed that Buddba\used the word "heaven" for & state preparatory
for the absolute state 'vf Nirvansa." ».701. :
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reachings correctly, he would reach nirvépa. The Buddha egtablished
eeparate rules for monks' and laymen's lives, because of the dif-
ferences in their modes of living, but the foundation of the rules
for both monks and laymen was the similar ultimate good leading to
nirvi?a, or to heaven. Rules for lay people dealt with almsgiving,
family ethics, economics, and the layman's woral code. For example,
the Kulavagga states: ™"Let him dutifully waintain his parents, and
practise an honourable trade; tge bhouseholder who observes this
strenuously goes to the gods by name Saeyawpabbna."a3Tha Ho-ho=

geng-chih-1u also stateg: =

Buddha said that a layman could provide a good well :
along a heavily traveled road, where travelers could
driok; or plant fruit trees, or a cool, refreshing
forest by the road; or build a bridge or provide a
boat where a road comeg to a river; and give alcs,
especially to a monk or a community of mopka. He
should cultivate pure discipline, aond seek to attain
wisdom so that he could give up feeliongs of petulance
and greed, The reward of such virtue would be his
advancing through rebirth ifio the heavens or the world
of men,84

Buddhist social practice is fundamentally different from ..
"gocial work" ino the secular Western sense of the term., It is

derived from the ideal of the Bodhisattva, One's real life in Buddbhist

83
Sutta-nipata, op.cit,, RKo. 403, Kulavagga 29, p.66.

84 ,
Mo-ho-sens-chih-1lu, vol, 4, 34 T, Taisho-Taizo Kyo,
vol. 22, pp. 260-261:
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cocial practice involves both the spiritual and the material; the

Rodhigattva's compassion and selflessness were the grounds for
85

eltruism. The Samyutta-Nikiya states:

A )
On a 'certain occasfon the BExalted One was staying near
Eapilavatthu in Baaoyan Park.' Now Mahinima the Sakyan went
to see the Exalted One ... and said this: ‘Pray, lord, how
far is one a disciple?’ "By going for refuge to the Buddha,
Mahanama (Samgha), to the Norm (Dharma) and to the Order,
one is a disciple.' "But lord, how far is a disciple
virtuous?' ‘'From the time when a disciple abstazins from
killing, from stealing, from wrong conduct in sensual
lusts, from falsehood and from addiction to the neglect
caused by intoxicants, - thus far, Mahaniaca, a disciple
ia virtuous.' ‘But, lord, how far 1a a disciple a
believer?' ‘Herein, Mahlnama, a disciple believes in the
wisdom of the Tathdgata, thugs: He £t is, the Exalted
One ... teacher of Devas and mankind, a Buddba, an .
Exalted One. Thus far, Mahanzma, a disciple is a ]
believer.' 'But lord, how far is a disciple given to
generogity?' ‘'Herein, Mahdnama, a disciple dwells at home
with a heart freced from the taint of stinginess. He is
opeon~handed, pure-banded, delighting in self-zurrender,
one to ask a favour of, one who rejoices in the digpensing
of charitable gifts. Thus far, Mahaname, a disciple is
glven to generosity.' 'Pray, lord, how far is a disciple
blessed with insight?' ‘'Herein, Mahdndma, a disciple is a
sage, blessed with insight into the rise and fall of things,
insight which is Ariyan, penetrating, going on to the
utter destruction of £1l, Thus far, Mahanama, a disciple
1s possessed of inaight.' 86

There were however, common rules for both laymen and monks:
to study the dharma, and to believe that the Buddba, the samgha, and ’
the dharma are one., There were different practices to be followed

but the objective of enlightenment was the szma.

85
Bayajima, op,cit., pp. 733-734. e

86
Samyutta-Nikaya, Part 5, LV. XI. IV, vii, op.cit., pp.338-339.




Historically, the samgha seems to have been primarily a
wonkish comuﬁity. Thus \it night seaem that Bud_dhn had primri}y
oo concern about secular matters, Ulti.n;tely', however, monks and
laymen alike belonged to the Buddha's reslm (sahzha), through the
dharma, even though the teachinga gived to monks and laymen w;re .o
different, and had different aims, The alms-giving of laymen, as *
a love-experience corresponded to the religioug dlscipun; and
wisdom of the monks. Both had vigion of a reality beyond dukkha,
vwhether toward in terms of heaven or nirvifm. Although the Buddha
was primarily coucerned with monks, these monks were an inner,' elita
group whose purpose was to lead the people and to' build the kingdom
of tha Buddha. The Buddha taught the dharme for all through this
foner, elite group - the monks. If the Buddha bad not been
interested in the lay paople, why would he have required his monks
to be nmissionaries, and why would he have lived his own vhole- life _
as a missionary? BHe rejected no ona who wvanted to join bis lay
disciples. He ordained them, visited tbe places where they lived, and
gave them rules. !liltodc'llly, lay people wers not full mexmbers of the
samgha, although they were included in the concept of the samgha, In
the Buddha's kingdom monks and lay people had differeat functions,
the monks belng the imner group, the laymen the cuter group, but : o
fundmnt.dly they were all sons of the Sakya kingdom through universal
However, the gsmgha was primarily s monkish cowmunity, The

laity were secondary rather than equal participsnts, but they wers

b
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not completely excluded from the samgha, The lay peopla, although
not regular members of the organized samgha, individually belonged
to the samgha in the fuller senss. Tbey remained part of the

Aindu comaunity as far as secular matters were concerned, but they

belonged to Bud : "npiq}tu&l“ kingdoma which was centered on
—

the Buddha as the King of Dharma,

II Was t;:Fe the character of religious unity
‘ 1& early Buddhist corxunity?
\

In this section, the nature of the early Buddhist commmity
as & "unity" is diléuslad."lt was pravioully\cmphnlized that \
although each of the early Buddhist communities was organized as

_a sepsrate body it was iodependent and auconomgys.- Ever. remaining
in outual dependence, the dha's teaching and the dilcipfins were
;Bsentially united in ag idexl ta1:tionship.87rharcforc, it can be
ssked: How did each comnuﬁity perpetnaie the founder's teschings and
thoughta? How did members live together obediently {n a particular
way, vith common adherence to the Buddba and the dharme as a guiding
factor? ' . (\\

This {s {llustrated in "samgha" which generally means "unity

of commmunity.” Accordin; to the Pali-English Dictionary, samagga

87 _
cf., §.Dutt, Early Buddhist Monachiem, cit., p.19, p.6h;
f., Birakswa, Censhi Bukkyo no Kenkyuw, op,cit., p.307.
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(from sam-agga) means being in unity, harmonious. Also, the

Chinese chn;;cters fo & wmean "to blend, unite, be of one miund,
barconize.” What these definitions indicate in coumon is that the
Buddha and his disciples apparently wanted to maks the 'ujgh_n_-;

reallzntion of the ideal, unified, orderly community. ‘I’bcri‘iore,

the monks seemed to bold the same belief as their teacher, i.e., that

¢harma and vinaya were not only the same but also held up the same

goal for men - to be arahats and to attain nirvana, Their ain to
be as one, however, was not easily achieved; den in early- Buddhisn,
there were seeds of disunity. Thus, before examining the major topic
{.e., religious unity of the community, it seems necessary to discuss
the factors of disunity in early Buddhism. Hence 1“'“ turn to it
below:

- 1, Factors of disunity

— : 90
(A) Cakrabheds (B : Devattata's episode

Devattata asked the Buddt. to tranafer tl\lndorship of the

>
zogha to him. As already noted wtbo Buddba refused to do so.

88

T.W.Rhys Davids, and Willism Steds (The Pali Text Socieg
Pali-English Dictionary), op,cit., Pe 681,

89 v
Soothill, op,cit., p-253. ‘
90
Hirakawa, Shoki Daijo Bukkyo no Kankyu { A_Study of Parly
Mahayana Buddhism) , Tokyo, 1968, p.678. cf., V.V. Gokhala, .
Abhidharoikosa K.nrih, p. 89; Ta-p'i-p'o-sha=lum, vol. 116,
Taisho Tairokyo, vol. 27, p.602; Chu-she-lun, vol, 18, veol. 29. \
p-93.
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Devattata also suggested fivﬂ: restrictive rules of conduct to the

Buddha, which the Buddha did not entirely accept, suggesting instead
1

that monks~ghould be free to choose whather or not they would

follow these res:rictiozﬁ. Consequently, 'with five hundred other

monks, Devattata stlrte#_f‘ncv community which the record reveals

ag baving lasted several hundred years. This new com-nit.f

separated from the Buddbist community. Devattata challenged the

Buddha's leadership and the new community chapged from 'tho sa:’ngha

»

to another aect, Encnm &3 the cakrabheds, which means "the split
circle"; that is to say, the brokan'smigha or "schismatic samgha.”
This not only disrupted the religiocus order of Buddhism, but {t
also caused a dogmatic separation from dharma, which resulted in
the destruction of Buddhist dharma. 'l.'hil iz the earliest schism,
In fact, it was not really Buddhist at all as it constituted a

challenge to Buddhism and to Buddha himself, It was a paralleled

religious commnity.

91
(B) EKarmabheda (M@(ﬁf’)

The term "karmabheda" indicated a varied 1ntcrprttltfon vithin
one l_l-_él_a}g, wherein such division was not accompanisd by tha neglect
of the Buddha's teaching and the notion of karma (duty). These sects
or groups were divided from the main stream of Buddhism but atill

claimed to be Buddhist in essencs.

Y

91 /




About one bhundred years after ;he gar‘inirvin.n ‘of Buddha, there
vas a conflict between the Sthaviravadios and Mahisaoghikins. The
elders claimed that the ten rules should be strictly obeyed, whereas
the/?l‘innovacive' monks (recoguizing certain exceptions) claimad that

soma of these rules need not be strictly adhered to.

(C) The conflict between dharma and vinaya

\
.

N,

a, 7Tvo groups, the vinaya-dharma and the dhamn-k;\:h{kn,

quarreled. Even though the two factions later became recoaciled,

, 92
this quarrel emphasized che difference between vinaya and dharoa,

b. When Buddha was living at KosasbI in Ghosfta Park,
Bhikkhu Bahiya, who lived with the elder Anuruddha, wanted to break

up the community. Thereto, the Aﬁguttnra-ﬂiki’la cites four reasons:

... imorality (& wicked nsture), impurity, a suspicious behaviour,
93
and covert deeds,

(D) Differences of persomal opinions among monka

The KosimbIya-sutta states that at Iohnbfyln mauy monks becane

so agitated in arguments that there was no barmouy or peace. A Chinese

92 .
E.Kamkurs, Indo Chusei Sei shin shi, vol. II, | A Spiritual

History of Medieval Lndhj , Tokyo, 1969, pp. 198+199,

93 , ‘
Anguttara Nikays (The Gradual Sayings), op,cit., Vol. II,IV,
XXIV, 239, p.244: Cf., Eanten Daizokyo, 18, p.418.
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translation of the same material pictures these disputes as follows: 7

'

Monks bad become deeply committed to their own opinions, and were
given to fighting and making accusations, and to committing wAny

kinds of offences. Sometimes confrontations between mooks led oot
i
only to vehement arguments in support of their respective viewa,

94
but even to attacks upon each other with sticks or swords,

In the foregoing paragraphs we bhave some of the main
factors of disunity. However, during the Buddha's lifetime, -

excluding Devadatta's revolt - the community appears genarally to
95

have been united under his leadership and teaching, After his death,
96

they appear to have undergone a crisis of disunitcy,

9% o
Majihima Hikaya, wol. 1: ™,,, If, monks, a wonk, disputatiocus,
quarrelscome, contentions, lives, wounding with the weapons of his

tongue, to this extent is his mind obsessed.” P,6323. Also, Kays,

Nanten Daizokyo, wol, 10, p.54: " 3] F IGE {143 L AL 34T

ey @A, K0y 7o »" p.626;

and E, Frauwsalloer, The Earliest Vinaya and the Beginniogs of Buddhist

Literature, Rowe 1956, pp. 3, 103£f.

95 )
Kanekura, op,cit., p.6.

96 :
Io Digha Wikiya (Dialogues of .tbe Buddha), Part III, 117, 1
(XXIX, Pasadika suttanta), tr, T.W.kbhys Davids, London, 1921, rtpriute{l
1971, we read that ".,. at his DBuddba's death tha Niganthas became
disunited and divided into two parties, in mutual strife aud counflict,
quarreling and wounding each other with wordy weapoms: - Thou dost oot
understand this doctrine and disciplioe; but I do understand lt.‘ Thou
art in the wrong; I am in the right ... ." n.1lll, Cf., S.Miyamoto,
Chudo-ahiso oyoby Somo Ratdatz { The Thought of Middle Path and Its -
Development ] , Tokyo, 1%44: 'We are loforoed that when anctber in-
novative teacher, Nigantha Matbaputta, died, his followers became
divided into two groups, who clashed with sach otbar bscause of dif-
ferent opinions about his teschings, discipline, and practices. This
{odicates what is likely to happem in new wmovemsuts generally after the

J




At the meeting of the l"'irlt'Council, 4 mock who said that
nexbers of the community were free to do whatever they wished, seexs
to have expressed the opinions of many of those present. Purthermore,
problems bad arisen and would arise in the future becszuse of dif-
ferences of opinfon about religious mtten.97mcmfm, the council
vas convened fn order to del:u;-inc the correct views and for the

purpose of promoting unity, the disciples recited in unison the

teachings left by Buddha, Also, they mada dharma-vinaya the

sutbority for the whole Buddhist community., At this point let us

SN

o
Z
o
/

raturn to the main topic,
2. Religiocus unity of the community

First lat us discuss the teaching of the Buddhn} (dharma),

the discipline of Buddha (the £fla-vinays), and the person of the

death o'{ the founder; there {s always the possibility of division, as
happened in Buddhism very much like the way it has happened in other
movements. According to the Pasadika-Suttanta the relationship between
Buddha and his disciples iavolved inherent slements of disunity as

vell as of mity."” p,.65.

97 ' .

For an example, Vinayspitaka, vol. ¥V, Cullavagga, XI, I, 1I,
States:op.cit.: "Reverent Purana, dhamms and discipline have been
chanted by Monks who are elders, submit yourself (upehi, a3 at v,

IX, 3, 3, towards the end) to this chanting.” “Your reversncas,

vell chanted by the elders are dhamma and discipline, but in that way
that I heard it in the Lord's presence, that I received it in bis
presence, in that same way will I bear it in mind." p.402, cCf,,
S.Dutt, op.cit,, pp. 18-19; and Kanskurs, op,cit., pp. 196-197.

.
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Boddha, all of which were employed for the sake of promoting the

waity of the community.
(A) The dharma-unity

One of the most important expressions of the ‘un‘ity within
the Buddhist comrunity was given by Ananda, ‘as recorded in the

Majihima Nikaya, (Gopaka-Moggallansa~Sutta), where we read: "

as you are thua without & support good Ananda, what {s the cause
youtr unity?" "We, brahman, are not without support; we have -.

support, brahman, Dharma is the lupport."gs'l'hil passags seexs to
be grounded in Buddha's remark to Ananda which was one of hﬁ last
cormands: “... the truths and the rules of the order which I bave
set forth and laid down for you all, let them, after I am gone, be

99 /
the Teacher to you."

The above passages seem to indicate that for the saka of

unity after the Buddha's death, dharma-vinaya was instituted as the

guide to the comxmunity, in the place left vacant by Buddha. Therefors,
Fa
it appears that the dharma was the principal msans of achieving this

unity. Having said this, it is now useful to exsmine the specific

98
Majihina-Rikays (Middle Length Ssvipgs), vol. IIX, by I.B,
Hornar, Pali Text Society tr. No. 31, London, 1967, 108 canmuﬂ.-
lapasutta }II, p.60.

99

T.V. Rhys Davids, tr., Buddhist Suttas, Mah&-Paginibbina-
Sotta, Chapt. V{, I, The Sacred Books of the Fast, ed. Max, Mallar,
vol, XI, 1881 (roprintad New York, 1969, p.l112,




ways, {n vhich the dharma (the Middie Path) cootributed to the cnity

of the Buddbist community,
(1) The Middle Path

The Middle Path meant svoidance of two extremes, This matter
{s exprcssed well by the following -tnteuﬁuta made, as the tradition
believes, by Buddha himself. They coocern both practical living
on the one hand and theoretical belief on the other:

a. HMonks, these two extremes should not be followed
by one who has gone forth as a wanderer. What two? -
Devoticn to the pleasures of sense, ... aod (oo the

* other) devotion to self-motivation, ... By avoiding these
twvo extremes the Tathagata bas gained knowledge of that
middle path, Cohidi giveth vision, which giveth knowledge,
wvhich causeth calm, special knowledge, enlightenment,
Nibbana, 100

b. Thus far, Kaccsya, be Has the right view. Everything
exists;: - this is one extremsa, HNothing exists: - this

is the other extrema., No approaching either extreme the
Tathagata teaches you & doctrine by the middls (way).10l

The practical formula of the Middla Path expreased in thq first
statemant recommanded avoidance of tha extremes of asceticism and

hedonism. The theoretical formuls expressed in the second likewise

counsels avoidance of the extremss of balief in bciF; and belief in

100
Ssmyutts-Nikiya (Kindred Savings), Psrt V by ?.L.Woodward,
‘Pali Text Society tr. No, 16, Loondon, 1965, Mahavagga, LVI, Sacca-
Samyutta, op,cit., pp. 356-357.

101 ‘ ,
Samyutta-Nikiye (The Book of the Kindred Ssyiegs), Part II,
tr, Mrs. Rhys Devids, XII, 2, 15, London, 1922, reprinted 1952, p. 13.




89

ron-being - both of these are inconsistent with the Middle Path,

The doctrine of the Middle Path is grounded in the theory of

102
dependent origination (pratfrya-Samutpada, or paticca-Samuppada),

Buddha cslled his teaching ‘doctrine by the middle' (dhazmmo
rajihena) as all things are "causally continuous (or collective)

103
uprising." Secondly, it leads to the positive practize of the Noble

Eight-Fold Path which leads to nir:i'm. ‘

How, then, d1d one practice the Middle P;th? It cannot be
held that Buddhigm as conceived by its founder was not really
azcetic at all, It vas somewhat ascetic in a moderate way and
hence avoided the extremes of hardship and physical self-denial
practised by some othef c0ntenporlr§'nov.nnntl such asg Jainisnm,
Jainism emphasized the principle of non;pOIlesaion, believing that
this led coe to spiritual development. Buddhism avoided this,
because it was felt that the undergoing of too great physical bard-
ship might hinder the development of wisdom.“ Likewise, it was held
that a 1ife of pleasure disturbed the holy life required of monks.

Therefore, moderate asceticism in life and noo-adherence to any view

of being, as well a3 of non-being in doctrioe were considered the only

102 - :
H, Matzutani, Bukkyo Kairon ( Introduction to BuddhinJ '
Tokyo, 1968, pp. 1l4l1-142,

103 o
Samyutta=Nikiys (The Book of the Kindred Sayings), Motes,
EEOCitl' '01- II. P v.
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safe rules. Evidently, it called for an understanding which was

essentially dialectical; as the dialectic was pursued further

104
tha Middle Path came better into view,

The B;ddha also saw the Hidaie Path as the logical principle
of unity in the comzunity. When problers of disunity arose in the
sarpha he wanted unity within the commmnity, not as a matter of
right vs. vrong but in a manner which was paradoxically trlnscend;np

10s.
of right and wrong. The following iz worth noting: The Kosambi

monk:4vere divided {nto two disputing groups. The Buddha did not

sey vhich group was right or which was wroog. Ratber, he suggested
that, for the sake of unity within ths community, it would be
justifiable to say that one faction was right even though it appeared
to be wrong, or that one was vroﬁg even though it appeared to be
right.106A1:o, in the story of Devattata menticned earlier, the

‘Buddba oeither outrightly accepted Devattata's five suggested rules

104
Opgcit., p. viii,
105

my‘ji»-. gE.Cit., P.sao

106 :
Hirskawa, cit., p.601; Ganshi Bukkyo, cit., p.133. -
cf., Vinaya-pitaka, vol. I, Samghadisesa, XII, 1, 2, cIt.,
pPP. 310-312, Cf., Vinayspitaka, vol. I,X, 2, op,cit.: "The
order, harmonious, on frisndly terms, oot quarrelsoms, dwells
comfortably under a single rule.” YA second time they should say
+e. A third t{me thbey should say ... If be gives it up, this is
good. If be does not give it up, it is an offence of wrong-doing.”
p.301,
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nor did he entirely reject them; instead, he said that the monks
should be free to choose whether or not to follow these rules.w7
This sppears to indicate his concern for peaceful coexistence in
Budde;u. The Buddba applied the principle oflthe Middle Path
to promote unity &nd coexistence among the different Buddhist
factions. He had suprems concern for the unity of the commnity;
the ethical aspects of his teachings were thus directed to
achisve unity.

He alvays took into cousideratica the time, the place, and
tha pecople inasmuch aa fhe causes were always related to problems

108
which had arisen as a result of factors of time and place. . For

%
107
Cf., Vinaya-pitaka (The Book of the Discipline), Vol. I,
op.cit., Samghadisesa, X, I-I1II, pp. 296-300.

108 . .
Digha Rikaya (Dialogues of the Buddha), Part I1II, tr.

T.W. and C.A.F, Rhys Davids, London, 1921, reprinted 1971, pasadika-
suttanta XXIX, {4, 134; ".., If the past moant what is truas,
vbat is fact, and what does redound to your good, concerning that
the Tathagata knows well the time when to reveal it." .28, Yor
example: It seems that for collectiva living and the maifitenance
of order in the samgha, they needed rules for food, clothing, and
l1ife generally, If each person had followed his own fonclinations,
communal 1life would have been impossible, Regarding the hour of
rising, the times for eating, the kind of clothing, and the use of
the common proparty of the samgha, rules were nesded which did oot
relate to concepts of good and evil, but merely enforced the
pragmatic requiremants of communal living.
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.,m;,i.,= After the Buddhist comsunity elpanded, harmony and discipline |
in the community could not bave existed if Devattata's suggestious

bad been adopted. Also nuns were prohibited fro-‘livingvin the

forest for there was the question of their ;uféty and the problem

of creating temptation for the monks. This ’enpbui.s- on minute

practical matters does not mean, however, that there was any lack of

109
universally significant laws. Also, before his death, Buddba even

110 -
suggested that minor rules wight ba abolished to avoid such

controversy.

.In considering the Middle Path, it h important to note that
the Buddha chose a balanced pragmstic standard for this community in
the interests of unity, rather thsan the 1q>ocir.tion of a tuns_ccndent

ooral judgement,

(11) The theory of the dependent origination

As it has already been said that the notion of the Middle Path

rested on the theory of dependent originstion practitya~samutpada or

109 B
E.Comze, Buddhist Thought in India, Aanm Arbor, 1567, "Dharma
{s the order of law of the universe, ... dharms means the moral law e ry’
p. 93.

110 , - _

Buddhist Suttas, op,cit. Cf., Meba-parinibbans-sutta,

op,cit.: "When I am gone, Ananda, let the Order, {f it should so
vish abolish all the letter aad minor precepts.” ,.112.
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111
paticca-samuppidda, we wust now turn to it. Briefly, it i{s expressed

as follows thus: ‘this' being, "'that' becomes; from this lrlling

of this; this oot being that becowes not; from the ceasing of this,
112
that ceasass,
i

The sutra aluo\itltes-

Conditioned by ignorance activities come to pass,
conditioned by activities consciousness; thua
conditioned (arizes) came-and shape; and sense
arises, contact, feeling, craving, grasping,
becoming, birth, decay-and-death, grief, suffering,
+«. even such is the uprising of this entire msaas N
of 111, But from the utter fading avay and ceasing - \
of ignorance (arises) ceasing of activities, and :
thus comes ceasing of this entirs mess of 111, 113.

This coucept of depandent ‘origination was not a special
feature of Buddhism, but had been sn ideal common to many othars

114
befote Buddba. What was unique in the Buddhist view was that the

111 ; : :
Majibina-Nikaya ( th Sayings), Vol.I, op,cit,,
28 Mahahatthipadopamasutta, 1, 191: "This was said by tha Lord:

Whoever sees couditiooed genesis (the dependent origination) sees
dhazma , . whoever sees dhamma seas. conditioned genasis,” p.237,

~.

112 ]
8‘&!!5:.-'12-!=| VDI.‘ II. n!. 3. 21' Po‘:st

113
_Op, cit., p.13.

114 ' :

...  Por the presence of tbe theory in Saskhy-yoga see, M, Jacodi,
Der Ursprung des ' Buddhismus sus dem Sankhy-yoga, Gottingen, 1896, pp.

1 £f, Rhys Davids, Early Buddhism, Londoa, 1908, pp. 85-86. TFor fts

presence in Jainin sea, Maksmura, Genshi Bukkyo nwo Shigo, II [m
of Early Buddhigm] , Tokyo, 1971, pp.77-84. . N

" . -\\



doctrine of production by causation, leading.to the l;u;iéle Path, m
concerned not with metaphysics but with pi‘&ctic&l cﬁmidontiom.ns
This concept of the Middle Path promotes coo;mration. among individuals
and groups. ‘Il: holds that if one takes an extreme partisan position,
one can lose trnia, sslf-control and lvich it bia sense of direction in
life. Therefore, it exhorts one to eschew any oxtra;:- position and

to follow the Middle Path, which presents the coalition betwsen op-
posing sides and a high degree of mutual coopcrition and continuous
identity as the norm aﬁd essence of 1life, Thus, by -fo_lloldng the
Middle Path, minor factions should be drawn toward middle positions.
This is the principle of unity and harmony. The doctrine of
production by causation as expressed in the Middle Path unifies all

the followars in Buddhisga.

(i11) The Eight-fold Path

-

This theory of the Middle Path must ba grounded in the
practice of the Noble Eight-fold Path. The Sacca-gamyutta ssys as°
foilm: " +.. What, monks, is that middle path which giveth vision
... Ribbanal Varily it is this Aryan eightfold way, to wit: Right
view, ftghl: aim, ~rightfp!o_;-h, right action, right living, right cffort,

116
right mindfulness, right concentrsation ..." The Noble Eight-fold Path

115

Cf., Sawyutta-Nikaya (The !gg; gg the Kindred uz_l_g‘a). Vol.
IT, XII, 5, 48, p. 53; Miysmoto, op,cit., p.56.

116
+ Ssiryotta-Nikiya (m_pok of the Kindred Ssyimp), Part ¥,

BACCA~g tta, p.357.

.
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117
oriented to the right view exaajning both sides led ultimstely to

the good (right) view, Tberefors, the Middle Path is put forth in
the following verse: "To ref.rﬂin from all evil, to achieve the good,
to purify one's own heart -- thl; is the teaching of the Awakamd.“lm
When a controversy arose in the interpretation of dbarma, it
was not to be dealt with by lr-gu-tn:l and ltrif..ngbut through open-
minded discussion, so that the truth might ba discovered in & spirit
of {nquiry, without the 10!-l of the spirit of peace. By following
the Middle Path, one should be able to develop the ability to
discriminste between good and bad, right and trong.uorolloting the
Middle Path, one would be aware of how and when one could serve ths
cause of justica. 7
Therefore, the Dhammapada says, "A men {s not just {f he
carries a matter of violence; uno, he who distinguisbes both right
and wrong, who is learned and leads others, not by violence but

justly and righteously, and who {s gurdodby ths Law and i{ntelligent,

95

117

Thomms, op,cit., p.192,
118 :

Ihe Dhammapada (A Collection of Verses), ¥o. 183, p,30. .
119

Cf., Suttanipita (A Collection of Discourses), Wo. 907, p.173.

120
Hayajims, op,cit., p.216.

P




121
be {2 called just.”™

(iv) nirvana

The aim of the Middle Path was to reach nirvana. nirvana,

/
therefore can be equated with the Middle Path which led its fol-

lowsrs to avoid the two extremes of either self-mortification or self-
122 '
indulgence,
Although nirvana is beyond nnn"n powers of dascription,

ioterpretations of nirvioa can be given as follows: FPirst, through

physical (afla), mental (citta or samidhi), and intellectual (panni)
> .

effort one would reach a state of individual liberation, snd attain

o

121

The Dbammapada (A Collection of Verses), op.cit., p.4l.
Cf., C.V.Joshi, "Life and Teacbing," P.V.Vapat, ed., 2500 Years of
Buddh{sm, Delhi, 1959, p.26. Speaking of this Hoble Eightfold Path, -
Dr. Rbhys Davids says: "If this Buddhist ideal of perfeqt life is
remarkable whan compared with the thought of India at that time, it
is equally inatructive when looked at from the comparstive pofat of
viev."” American Lecture, p.139; cf., Miyamoto, op.cit., p.49. The .
teachings of Buddha, as King of Dharma, were primarily presented as
the war-cry which would fight for justice and destroy evil, It was
sunmoned to turn the dharma-cakra, or wbheel of dharma, to build the
nev moral social order. dbarma's universal applicability and its
svailability to all mot only contributed to equality within the
Buddhist community but also led to & common goal for all its members.

122 = . .
, - Rarada, "Nibbima,™ B.C.law, Buddhistic Studies, Calcutta,
1931, p.573. ‘




97

123
Arahatship &3 Buddha had, yet still be able to retain his individual

status i{n the commumity. As one who was enlightened, the individual
wvould rencunce self-interest, and progress toward purity of mind,

The Akainkheyya sutta states: " ... attain to Arahatship,

to emancipation of heart, and emancipation of mind, let him thed
fulfill all righteousness, let him be dovoted to that quistude of
beart which springs from within ...“124

Also, there i{s the concept of nirvit_n as a perfect life {n
arabatship. (ne entered tl;\txﬂoblo‘ Path with concern for each of
ova's fellow men, and bad pity for his ignorance, sympathy with his
veaknass, equanimity, and an all-pervading f_;eung of deep and lasting
lm.us'rborefora, the 1life of such an individoal would const{tute an
{deal pattern for other monks to follow in living pescefully together.
Secondly, nlrvi:}n could be compared to the sea, to which all rivers

flow: The Anguttara~-Nikiya states: " ... All the great.rivers: the

Ganga, the Yamuna, the Airavati, :hc Sarabhu anod thc MahY, on reaching
the mighty ocean, lou their tomr names and identities and are

reckoned simply as the ocesn ... the mighty ocean has ons (uomixed

123 - '
Thonas, op,cit., pp. 190-191; S.Dutt, op,cit., p.139,
Cf., T.W.Rhys Davids, "Introduction to the Maha-Sudassans Sutts.”
Buddhist Suttas, pp. 243-244, Cf., Ssayutta-Nikaya (The Book of the
Kindred Sayings), Part II XI, 2, 16, p.14.

124
Buddbist Suttas; Akainkbeyys Sutta, 19, op.,eit., p. 218,

125 . .
Cf., T.VW.Rkys Davids, Early Boddhigm, Loudon, 1908, pp. 59-64.
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126 127
taste), the taste of salt.” Thos pirvina may appear monistic, In

this "sea,” all would be parts of nirvana, not the particularisms of
"I" and "you." There would be no necessity for struggle with gealf-
exaltation; 1d¢11‘un1cy in mutual support would be possibla.

The Ssuyutta-Nikaya states: "This, too, is & mattar hard to

~

discern, to wit, éﬁ. renunciation of all substrates of rebirth, the
destruction of natural cravings, passiounlessness, cessation, Hir&ipﬂ."lzs
This means that nirvi?a Would eliminate all actions related to hatred,
delusion, and the like. 1In tttewptn to'describe nirvana people call

it a state in which suffering and disease disappears, the purs mind

is liberatad, and the beart ia set at rclt.lzgrhtro would be no seeking
of self-interest; as in Buddba's great harmonious spirit, everybody

would be one through ethical perfectfion. nlrviya solved the problems

of old age, sickness, and death by tresting them as objective

conditions; it reached states of non4old-ag., non-sickness, and non-

126
Aoguttars-Nikaya, Vol. IV, 2, 19, pp. 136-137. Cf., Sato
Genshi Bukkyo no Kyodan Rinen), op,cit., p.83.

127 -
N.Dutt, op,cit., Vol, I, p. 292, In P‘ll_rtxtl therefore
the probless of non-duality {s not mantioned. Nibbana is described
as one and only one and that it is of one taste (ekarasa), iyvana,
sccording to the Buddhists of all times, is absolutely different from
everything which i{s worldly or is constituted causally,

128 f
Sswygtta-Wikiva (Kipdced Sayings), gp.oft., Part I, 1, 136, p.172.
129

A.T.Bahm, Philogophy of the Buddha, Mew York, 1958, pp.30-81.
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death deductively, and achieved unity through welding harwmony with
complete perfection in impermenency and non-self, Bo'nxrough the
Buddba's teaching one could experience liberation and thereby reach
nirvana through dharma, Thus, nimm consizts of &n indivisible and
eternal peace,nlvhich is communicated to the Buddhist community,

called to "unity,"” through the monks called "peace movks."

II1I. What was the nature of the original
discipline ia the samgha?
In the ideal sense, dharma was important as a source of
unity within the samgha, From a practical viewpoint, religious

discipline (alla-vinaya) was necessary &s & basis of unity‘ iao the

daily life of the monks in the samgha.

Although the samgha included arahats, most of its members |
were ordinary monks and ouns. Therefore, if the Buddhist commumity
vas to be unified with a definite purpose, rathar than being a

heterogeneous group, r:eligiotu discipline was neacessary for the unity

of the Buddhist cossmmity. .

't

130 , .
G.Watanabe, Buddha no Kyosstzu | Teachings of Buddhl[ .
Tokyo, 1935, pp. 479-430, \ T
131

Sawyutta-Rikiya M"_S‘PE)- I, 1, 2: "Let him
agpire after the finel pesce (The fimal pesce (accawta-samti) tarwmed
Nirvaoa). Ibid., I22: "Happy the mastery of them and the peace!.
("Vupau.o“ express both '-uury aond ‘peacs.’ A Synouym for

 gibbana ...)."
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Reasous fpr the necessity of discipline i;:cludcd the following:
The Buddhist comsmunity included not only thoss vﬁo had become monks
for purely religicus reasons but s2lgo many who bad joined for
secular reuona,lnsuch as dislike for the rulers of other couw-
-mnitie]. Many uneducated people and young people were present in
the comzunity. Mamy members of the community had come from other
sects, and did not know how to behave as Buddhists; for example, they
did not know how to dress acccﬁtably, or might argue voclhr;usly
ic the diniag room. When Sariputta met Asvajit be was attracted to
Buddhisa becauss of Asvajit's "respect-inspiring” sppearance. This
fllustrates & positive valoe of discipline, and also indicates that
in tha earlieat days of the Buddhist commmity thers was sa effort
mde to meintain tha purity and unity of the community through the
control of discipline. Had thers been no such aspect of purity and
respect of the public, includirng the lay people who gave alims, how
could it have attracted new followers and developed so rnp!:;ily!

Since the ssmgha rejected thieves, slaves, sick peopls, young
people, et al,, it may be ssked how the Buddha himself could have
rejected them, and why he did not accept them aad maks good monks of

133 )
them, The Buddha appears to have rejected such people for the saks

Cf., Rirakawa, Ritsuzo no Kenkyu, pp. 658-659.

133 _
Vinaya-pitaka (Book of the Disciplime), Vol. &4, Mphavergzs 1,
76, 1, p.120; cf., MNanten Daizokyo, Vol. 3, pp. 159-160; cf., Nakamura,

Iaisei tochu po Kyotsa, p.l3.
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of the vaity and purity of the samgha, becavse they constituted a
potential source of disorder and disunity which could bave led to
the destruction of the saihgha.

How then did the Buddha exercise his discipline of the first

134
ten rules for the purpose of barmony in the community?

1. The ten rules /

The ten rules for monks not ouly enabled them to pProgress

{o their cultivation of the higher 1ife but also constituted the

basis of vnity in the samgha. For example, "Do not R{11" was an
expression of compassion toward men sod anlnh.us'rhu was a very
important aspect of the unity of brotherhood as it foculcated Io;ing
reverences for ona another. The admonition “Do not tell lies™

built up trust among the members of the community, since lying would
alvays pressnt the danger of division in the 1ife of the compunity.

"Do not claim supsriority” prohibits that which would destroy the
necessary feeling of equality in other members of the community. These

rules seem to have been the ground of the harmony of the community.

1%  /
Sec footnote 62, this Chaptar.
135 iha)
highs Wikaya (Diglogyes of the Bud » Vol, 1, IX,
Samaona-phala, 62:43: “And how, O King, is his conduct goodt Im
this, O King, that tbe Bhikshu, putting away the kill{og of living
things, bolds aloof from the destruction of life. The cudgel and
the sword he has laid aside, and ashamed of roughoess, and full of
nercy, be dwells compassionmate and kind to all creaturss that have

life." 5.79. cCf., Hanten Taizokyo, Vol. 6, p.93,.
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Some of these applied ounly to mounks, rather than to the lay people,
because they were very important to wmonastic commmal l{fe, but oot
to the lives of laymen., 1If a monk violated one of these special
rules, he wvas banished from the commumity; this pensalty was the
spiritual death for & monk, This pentlty was impoged becsuse of the

fmportance of unity through purity in the comunity,

2. Seven rules governing disputes (samgha-kammas)

A

the sargha, the disciplinary court passed judgments concerning right

Whea disputes arose among the monks threatening the unity of

and wrong. Therefore, seven disciplinary laws (samgha-kacmas, or

provisions for allaying disputes), were introduced and certain .
pucishments for transgressions were imposed for the sake of

preserving unity,

In connaction with the seven proyistoms, it should be noted

that four of them arosa out of a 'formal dispute' (adhikarana) vir.

(1) vivadahikarana: a dispute on a point of dharma or vinaya (the

Second Council 'ten dispute law'); (11) souvadodhikarana, or a dispute

relating to the state of a bhikihu's opinions, worals, character,

conduct or manner of life; ({ii) apattadhikarana or a dispute bearing -

/
\7’0:; the kind or category of offence alleged against a bhikkhu, and
136
(1v) kiccadhikavana, a dispute regarding the validity of aa act.
pu ga _

f

136
§. Dutt, Buddha and Five After Centuriss, p. 89.
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We may discuss the seven rules governing disputes (sacgha-
137

ka-mas) as follows:

(A) parmukba-yinava ( JRATEA )

The court which considered offences demanded the following:
(1) the presence of the party conberncd; (11) the lawfully

constituted assembly; ({i1) cthat it should be based on knowledge of

~

D
vinaya, {.e., the rules of process proper to the case; and (iv)

the dhazxa, i.e., the doctrines. Howsver, no settlement of a dispute,

vor the application of discipiine, could be carried out in-camera:

the settlement or the trial must be open, and the law, both procedural
138

and substantive must be followed and applied. This is very ioportant

because after the Buddha's doath, dhamma~vinaya had to be the central

authority to unite the samgha. If there could be different opinions
and {nterpretations, without the founder's own authoritative standards,
there would be a serious threat of division {n the comzunity. Therefors,

sammukha-vinays was wmost essential to the solution of problems of dis-

unity,

(3) _sati-vioaya (L BEA )

137 .
Cf., S. Dutt, Ibid., pp. 113-114; Sato, Genshi Bukkyo Kyodan
0o Xenkyu, pp. 330-340; cf., Tsukamoto, op,cit., pp. 348352,

138
8.Dutt, op,cit., p. 91; cf., §ato. op.cit., pp. 343-343,
%
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When & person bad been falsely accused, and had asked to be
acquitted of charges against biw, be would be examined by the

sakcha, If he was to be found innocent, certain specified conditions

wonld have to be mat,

The Cullavagga atates:

Honks, there are thess five legally valid ‘properties \
in giving a verdict of {mmocence: If the modk 1s

pure and without offences; and if they reproach him;

and if he asks; if the Order gives him a verdict of

ionocence; if it is by rule, the agsembly being

complete. These, mounks, are the five 1eg.11{ valid

properties io giving a verdict of innocence.i39 4

(C) _patidndkaranas (£ sk )

Unless one confessed his guilt, it way assumad that any

A,

judgment against him by the -aag' ba could be {n error. The Kullavapga
(Cullavagga) states that: "No official act, O Bhikkhus 1s to be
carried out against Bhikkbhus who have not: confessed themselves

. 140
guilty whosoever does so, shall ba guiley of a dukkata offence,”

(D) amulba-vinays ( RABELE )

L

139 ) .
VinayarPitaka (The Book of the Discipline), tr, I,B. Horner,

Vol. Vv, Cuumg’ a.,’;._;r.’a. p.105,
‘o L

1

Yinays Textp, Part III, trs. T.W.Rhys Davids and H, Oldenberg,
5.“_1.32%-“- 7, 1, P» 23, :
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When one bad committed a sin when he was oot in his right

=ind, but was believed by others to have been sane at the time of
the offence, he would be acquitted 1f be could demonstrate that he
had in fact not been in full possession of his faculties at the
time. Be would do this in several ways: (i) 41f he could say, "I
do oot remember™; (11) 1if he could say, "I rcmember {t, sirs, but
as {f in a dream"; or (ii1) {f be had a dispensation to the

141
sffect from the gangha,

(E) yebhuyyasika (_$f(m 7, )

-~
~

When they were not able to settle a disputed sngstion, the

sargha would decide by majority vote. The Kullavagza states: ...
Blessed Ove, I allow you, 0 Bhikkhus, to settle such a dispute by

142
the vote of the majority ... ." Also, the following conditiouns were

required: Again the Kullavagga states:

Which are the Ten fa which the taking of votes is invalid?
When the matter i{n dispute is trivial - vhen the case bas
not run its course that is, when the necessAry pre-
liminaries of submission to arbitration bsve not been
carried out - when regarding the mstter in dispute the
Bhikkhus have not formally rsmembered, or besn formally
called upon to remember, the offence ~ when the taker of
votes knows that those whose opinions are not in sc~
cordance with the law will be in the mjority, or
probably may be in the msjority - when he knows that

the voting will result in s schism in the Samgha -

141 | _,
Op,cit., IV. 6, 1, pp. 20-21. J }
142 '

%:c‘t.. IV. 9. 1. P 150

1
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when be is in doubt whetber the voting will resvlt in a
schism io the Samgha - when the votes are irregularly
given - when all do not vote equally - and when they

do not vote in accordance with the view which they

really hold. These are the ten cases in-which voting
is {ovalid 143

(F) tassaparpiyyasika (F § *3"5\ )

When there was confusion as to a monk's guilt or {nnocence
as a result of his having coafessed to a sin and later retracted
his confession, his guiit would be determined by & majoricy voté.
Five aspects of the attitude of the monk and three questions "about
the sin of which be was accused, bad to be determined. qu_u are
given by the Kullavaga as t'ollcnﬁ: "To wit -~ he is impure he is
shaneless - a censure has been set on foot against hin - the
Samgha cnrriéa out the Xsuma - it carries it out lavfully, and in
full quorun ... three things ... is characterized, it iy against the

144
Dharma, and against the Vinsya, and difficult to settle.”

(C) tioavatthiraks (Rfseik )

143
Op,cit., IV, 10, 1, pp. 26-27,
164

Op.cit., Iv, 12, 1, p.30; cf., op.cit., IV, 11, 2: "Let
the venerable Samgha hesar me. This Bhikkhu Uvala, being exsmined in the
midst of the Samgha with an offencs, when be bas daaied it then confesses
it,wvhen be has confessed it then denies it, makes countercharges, and
‘speaks lies vhich be knows to be such., If the times seems. meat to the
Sangha, let the Sanmgha carry out the Tassaparpiyyasiki-Kamma againat
the Bhikkhu Uvala. This is the wotion." p.29.
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" When disputes among monks at court lnuu prolonged, with
much conplcx and conflicting testimony, it was tuggutcd that the
disputing factions themselves resolvs their differences peacefully,
rather than by resorting to force, or by having a judgment imposed

o

vpon them from the outsids. The Rullavagpa expreases it this way:-

+o+ Blessed Ove ... I enjoin ui»on you, O Bhikkhus, to settle &

matter of this kind by Tinsvattharaka the covering over as with
grass ... Aod this, O Bhikkhus, is it to be settled. All are to

, 145
meet together in one spot.®

« _upavasatha (general meeting of monks)

All monks were requirod to attend any ggv__a_utha or general
weeting of monks, which tbey could rouh within one day's jmn'my.m6
If aoy monk was prevented from attending due to illoess, be was to
send & report on the purity of his deeds and agTes to lbidn'by any
decisions made by the Council, Decisions made at tbase meetings were -
by unanimous vote, or if a unenimous vota did not -pqrultn. by tha

decision of t_h.a majority. These doclotoz‘ were to ba followed by all,

145
Op,cit., IV., 13, 12, pp. 31-32.
146

Cf., Vinaya-Pitaka, hrt I, Saoghadisesa, X. 2: “Earmonious
msans: aa order bclongtn; to thesams community is established within

' tba same boundary.” 300. Cf., Sstp, op,cit., pp. 198-199,
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according to prior agreement. This principle was establighed to
svoid disunity. When disagreements developed, public institutions

such as samgha-karma existed to mediate the disputes. 1If a number

of monks laft one samgha and started a new ssfigha, because of dif-

ferences of opinion, the two communities were permitted to coexist
147
ia the same district, with neither being expelled. The upavasatha,

which broughE:“ together monks of different individual sanghas within
a district, wvas established to promote the ideal of unity in the

Buddhist commmity as a whols. -

4. The monk teachers

According to the Mahavagga, the Buddba said:

-~ Monks, I allow & teacher. The teacher, monks, should
arouse in his pupil the attitude of a son; the pupil
should arouse in his teacher the attitude of father.
Thus these, livi.ns with reverence, with deference, with
courtegy towsrds oos another, will coma to growth, in-
crease, maturity in this dhsmwa and discipline .., 148

Junior mounks would bave & monk-teacher who instructed them in
the dharua and trained them fn the vinsya, so that they would properly

performn the duties of monastic lifs. A qu-_tgachut m*.guuul‘ly\:n;/ -

147
Ses Chuksmoto, op,cit., p. 147; see also Sato, op,cit.,
p. 199. .

-

148 .
Yinaya-Pitaka (Book of the Duciglim) tr. 1.B.Boroer,

Part 4§, Mahavapga, 1 2, 1, p.79.
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' 149
who had followed the monastic 1ife at least ten years, The relation=-

ship between the monk-teacher and his students was 1{ke that between
a father and his sons, The junior monks were required to obey the
instructions of tha mnk-tuﬁ\c‘gar. Sarip;tta and other great
discip;él of the Buddha came from the ranka of these monk-teachers.
They became leaders of the community and advanced the cause of

unity among its wembers,

Theoretically, there were no class ainfimtiom in the
Buddhist ;omunity. In practice, however, it was found that the-
samgha, befng a socisl community, required the recognition of
classes among its members for the purpose of maintaining order.

An "ioper group" of five classes was utablhhed‘ in the ;_aég]g,
consisting of the bhikkhus (mouks), bhikkhun{s (muns), and three

classes of candidates - the samanera, samanerl, and sikkhamana,

These latter groups were bhikkhu and bhikkhuni centered, and were of

primary importance in the samgha. In addition, two lay classes
constituting an "outer group,” were established - the upisaks and the
upasika. 15011':. bhikkhun{s had five more strict rules to obey than did

the bhikkhus, Thn-, although the nuns were part of the ionut:lc com= \

munity, the order was -mik-c.ntored.

A

149
Op,cit., Mahavigga, 1, 35, 1.
150 -

H. U1, Indo Tetsugaku Xeukyu, Vol. 4, (A Stedy in Indtan
Philosephy] , Tokyo, 1965, p-43.

&
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5. The 'Four~quarters samgha' (catuddesa samgha)

Let us now discuss the individual samgha and the 'Poure
quarters sacgha' in relation to unity. Thess two levels of the
sanpha were organized by the Buddha, in order to create an organic
unity of the part and the whole, 151'1110 individual samgha consisted A
of those members gathered within a specific, limited district. Each '
of these individual samghas developed independently, under the com-
mou infloance of the Buddha's teaching, Because the monks were
spread over a large ares and means of travel were slow, it was ot
possible for all of the monks to meet together. In the universal
'Four-quarters gamgha', there could ezsily bave been 0o unity among
the Individull samghas,

Therefore, the "Four-quarters samgha® includad all of che

monks and constituted the ideal foundation for all of the district

sanghas, It did not, however, exist as a central political
152

‘organization. dJdharma-vinaya belonged to the 'FPour-quarters sahgha',
and, therefore, no individual saigha could change it. Thus, ideally,

every samgha practised the same dbarme-vinaya. Also, it was intended

that the 'Four~quartars samgha' should possess all the proparty of the

samgha as a principle of universal ownarship of property,

151 -
Birakaws, op,cit., p. 684,

152
Sato, op,cit., pp. 89-91.




111

b

Therefore, according to the Mahavagga, the Buddha gaid:
" ... whatever many gdods, many fequiaitu are there, these are for

the Order of the four quarters (catuddesa sangha) - those who bave

come in, those who have not coma in = t'.hcy.;rt not to be divided
153 _

up.

Such property as buildings and furniture were decreed to be-
long to the 'Four-quarters samgha', with m;:-; wonk having an equal
right to use any part of it. Therafore, no monk or individual com-

wunity would be dominated by possessions. Because the dharma-vinaya

belonged to it, and because it held all proparty, the 'Four~quarters
samgha' was vary-i.nporun:t for l’or.h ideal and practical unltf among

the {ndividual sacghas.

IV. In what sense was the Buddha a sourca of uonity?

The Buddha should now ba discussed as a source of unity,
because the unity of the Buddhist community seems to bave been based
154
fundamentally on the Buddha's parsonal suthority. Having been the
- b3 .

founder of the commnity, th: Buddha was its l‘udcr, and his duéipln

’ R
153 ' a
Vinaya-Pitaka (Book of the Discipline), tr., I,B,Hornar, Vol.
1V, Mabavagga, VIII, 27, 5, pp. 435-436,

154 ' .
This ia discussed in Chapter I; cf., M. Anesaki, Kompon
Bukkyo [ Primitive Buddhism ] , Tokyo, 1910, p. 377.

k)
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wvere dependent upon him ag the basgis of the dhaoma-vinsyx. The

Buddba said: "Hush, Vakkali' Whu:,{s there in seeing this vile
body of mine? He who seeth the Morm (dharme), Vakkali, he seeth
ma: bhe who seeth me, Vakkali, he seeth the Norm (dlurma).~ Verily,

i

sceing the Horm (dharma), Vakkali, one sees we: seeing ma, one
‘ 155
sees the Norm (dbarma),”

The Buddba bad desired that, after his death thers would be

vaity in the commnity through the dharma-vinaya. The Buddha's

teachings became the center of the comunity,' becsuse his disciples
longed to tontioue to belong to the field of axcellence exemplified

by the Buddha, Tb; Buddha's pcrlo;:ality was the foundation of the

———

samgha, not ouly during his lifetime but also after his death, bacavse -
|

the dharms=-vinaya was not claimed by the disciples to ht'n been made
. 156
by them but to have given by the Buddha. Instead they viewed the

_ !
dharma-vinsya as being the collected words of the ‘Buddha, which they

155

Su'uxutu-ﬂlkijt(xitgnd-s.lﬂng_l_l, Part III (XXII, 87),
tr. F.L, Woodward, London, 1954 (first published 1925), p. 103;
ses also Hayajimm, op,cit., p.454.

156
See, footnote 98 this Chapter. Cf,, S. Dutt, Bpddhist Honks
and Monanteries of India; Dutt relates that the patimokkha formula is:
"If & Bhikkhu did such-andesuch &n act, he was guilty of (a named
offence); the Vinaya formula, posting the Buddhs as the Law-giver
(Ssttba), 1s: 'I allow you, Bhikkhus, to do or refrain from doing
such-and-such an act'."p., 74,
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157
bad no authority to change. Since they believed that no one could

change the dharma-vinaya but the Buddba bhimself, no council was
established to enact changes in the law, even though there might
have been different {nterpretations and understandings of his
teachings, 'f'd even though it becane very dif'ﬁcult to follow all
of the laws as the social cooditions changed after tha Bouddha's

158
death.

Although the uﬁ:& bad developed as a universal community,

different interpretations of the Buddba's teachings arose, and

159
communities in different digtricts daveloped indepandently, The

160
Buddha's disciples respected the Buddha's personality and bad faith

in the dbarma as right teaching; they practiced his discipline in

157 .
Y.. Takahaghi, "Kai to sooo kiban," ﬂéih and it's
foundation] , ed. Nibon Bukkyo Gakukafi, Bukkyo ni okeru kai no
Kenkyu [ A Study of Sila im Buddhit-), Kyoto, 1967, p. 2.

158
Ibid, , p. 2.
159 L .
See the previous Chapter on, "Sectiom of wmity,” pp. 108-109,
Cf., Oldenberg, op,cit., PP- 340-343,
160

Iberagitha, op,cit., Wo. 510:
"When first I siw the blessed Master, Him

Yor whoa no fear can anywhers arise,
A wave of deep emotion filled my soul

At sight of Him, the peerless man of Men.” pe243.
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scearch of truth., However, the Buddha was the origin of the dharma-

vinaya, vhich was the bas{s of Buddhism. The dbarme~vinava was

mderstood to be the practical expression of the Buddha's vision
vhich seemed to ba the ouly possible basis for the existence of

the samgha,

-

Although the Buddha's dharma-vinaya becime thy foundation

of ideal unity in the saiipha, without the Buddha himself, the

dharma-vinaya wvas inadequate as the basis for unity. The dharea

itself and the 1life of the ssmghs bad been grounded in tha Buddha's .
personality because it could be said that the dbaros was the Bud-
dha's wisdom and the samgha was the Buddba's compassion, the
expression of Buddha's lo'u.m1

It is important to note that dharme-vinzya bhad arisen from

the historical Buddha, whose personality had always been at the

center of the commmity, It should also be moted that bis people
gathered bacause they were attracted to him porson;lly, and that they
wanted to obey the dharma which he taught ‘tnd to becoms his disciples
vith the objective of attaining to nirvioa. Like mesbers of other
ascetic groups, they returned to their teacher, the Buddhs and his
teaching, and aurtd & community, This origingl community, which was
centered on the teacher, ltln Buddha and his dhciplu, was the wodel

after vhich other Buddhist communities were patterned.
~

161
N, Ui, op,cit., p. 57.

W
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In sumnary, the Buddha's leadership, as bead of the com-
munity, was the primary basis of vaity in the early Boddhist com=
mait-y. A balance developed bom;n the dharme and the vinaya
as the spiritual successors of the Buddha's personal suthority.

The Buddba, as noted above, used tSe dharml-vin_axa 48 4 means of
developing unity {n the samgha. First, dharms, as the formula of
the Middle Path, appears toc have constituted the ideal basis of N
unity i the samgha, From & practical viewpoint, the Middle Path,
{nstead of imposing decisfons as to right and vrong upon the dif-
ferent opinions in the community, traanscecdsd these differing
opinions and balanced them for the sake of peaceful c«xﬁtonce.
Thus the Buddha'as ethics wars. exercised relatively, rather than
sbsolutely, The concept of the Middla PACh gave rise to the
"doctrine of dependent origin," which held that everything is related
to everything elsas.

Also, the doctrine of anatman ('no soul' or 'soulessness')
seems to provide tht.\cthiul basias for.ulf-dcnhl. for the saka of
cooparation among tha\ﬁnnabcrc of the commgnity. However, in tha ideal
seunse, the Middle Path was right-view oriented, evea though on th.
practical level good and bad were transcended and allowed to coexist
for the sake of unity, Ultimately, right should be the goal of the
co-_:mil:y,' because the Buddba was the"King of dharm” and be would
destroy evil through good in order to bu:lld_ the moral order. Purtber-
more, nirvans provided a monsstic all-embracing ideal of unity in the

. '

ux‘ngth. The ud&cuuiu of nirvins, as the essence of pesce, was the
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ground for the monks being calleﬁ "peace monks," It ig note-worthy
that the voluntary practices followed by these monks wers orlented
not only toward indiviciual perfection but also toward a unified
cocmunity.

Yor the sake of unity in the m, the Boddba also used
religious discipline to maintain order in the community., This
discipline, which as vinaya, included rules enforced by punishments,
vas balancad with 'flii, vwhich, as spiritual cultivation, was alaoc
designed to promote unity within the comemmity,

'rhre vaity of the coumunity was also promoted by the following
aspects of Buddhist comeminity organization: the “Four-quarters
samgha' as the ideal foundation of the universal sampha; the
upavasatha (“general meetings of monks®), at which all the mounks
in attendance wade decisions democratically; and tbe lsadership in

dharma-vinaya pr&vid'ed by the monk-teachers for their disciples.

However, the samgha respacted the disciplines which it
claimed had been made by the Buddha. This was so because the com-
munity itself duir;d unity. Disciplioe not oaly led to unity through
ethical cultivation, {.e,, the obeying of discipline for persoual
perfection, but it was also held to- be the means of attaining nh'vit.u.
Furthermore, it should be noted that the Buddha's disciplines also

162
seem Lo have been based primerily on the concept of the Middle Path,

162 _
Cf., Drelmeier, Kingehip and Commmity in EZarly Indisa: "The
Buddha is the most famous of these who questioned the cld_wnyl, and the
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In the first place, the Buddha's disciplines seem to be
comprised of a collection of the Buddha's judgments, which had been
nade 23 problems arose from specific, actual situations. Tharefore,
the Buddhist community did not c¢laim to have a divioely origin?:ed,
absolute, monistic model of athics such as is claimed by ths Judaeo-
Christian tradition in, for example, ths Ten Coonandrents, which had
to be obeyed becausae they ver.‘ given by God. The Buddha van:ed’ a
a transcendent concept of right and wrong in the spirit of the
Middle Path. He used a pluralistic model of ethics for the sake of
the unity of the comxmity.

Similarly, a community decision that a monk was guilty of a
sin vas not mede in an absolute sense. For example, if a monk
beliwe-d that he had comitted an offence, he was supposed to expiate

it voluntarily; the rules were not primarily enforced by others, If

[ Y
L]

ansver be proposed was in essence psychological, It involved a
disciplive that aimed at no less than the transcendence of the
dichotomy of subject and object." .283. Yor exaaple, see B.G.
Gokhale, "Buddhist Social Ideal,” ed. M. N. Law, Cautsma Buddha, 25th
Century Volume, 1956: "The five cosmandments for the layman, namely,
abstinence from violance, stealing, falsehood, imaorality and drinking
intoxicating liquors, were a simple formmlization of the four pillars
of society and became the basis of Buddhist social ethics, Wheo to these
vere added Faith in 'the Buddha, Dhamme and Samgha, respect for elders
and women (Cf., the seven conditions of stability as preached to the
Vajjis by the Buddha, Mdhaparinibbinga Sutta, pIgha Rikiya, S,B.E.,

XI, pp. 3-5), disciplining of the mind {in the way of rightecusness, the
formulation of the Buddhist social ethics was completed. These ideals
vere postulated as a middle way between the two axtremes of aggressive-
oess resulting in constant preoccupation with acquisitivensss to the
exclusica of all other considerations and indulgence leading to dis-
sipation and degradation, Reason, moderatiou, barmony, a counstant sware-
ness of the primscy of rightecusness, the ennobling nature of charity
4s & vay of life, compassion and wisdom were the norms which wers now
constantly put befors society. This socisty was comceived of as
"universal." pp. 38-39,

|
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a mopk found it difffcult to decide whethar hig actions had constituted

! :
an foence or not, he was required to trust the decision of others,

v

and ff others said that he had sinned, he &ccepted their judgment
and confeszed, as required ‘l:y vinaya., This was required for peace
fn the comrunity, lest dissention arise witbin the community when
sooe monks claimed they had not sioned aod otbers claimed-that they

163 '
bad.

The unity of the samghs was primarily based on tha Buddha's

personal authority, with the dharma-vinaya befing the means of unity.

The Buddba, uot only during his lifetime but after his death, led

the sacgha towards unity through dharma-vinaya. Without tbe unffying

force of the Buddha's persooality, dharma-vinaya could not have

constituted the basis for unity after the Buddha's death, and the
samgha would have become a disorganized community.

The cormmmity was the place {n which to learn the Buddha's
teaching, and to -prnctiu his discipline; to purge oneself of impurity,
and to strive for liberation in nirvdna., It was ceatered on the

Buddba as the externoal origin of dharnl-v}myl, and- {t was dependent

on bim as head of the community.

Objectively, the samgha wanted to unify itself through dharma-
yioaya. Actually, howsver, the life in the wocastic community was
focused on the Buddba's personslity and his teaching. Thexefore, a

Buddha-ceatered religious community was desired ot cnly for monks but

163
See, Hirakswa, op,cit., p. 133.
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for &1l human beings everywhere. Tbe Buddba's personality and teaching
vere the foundation of his kingdom, although the unity of the
comxmity discipline, and coﬁ::d.ty organiration were the means of
sctaining this kingdom. The Buddha's ethics were the means by which
the commnity was unified. It appears significant that, although thae
Boddha's teaching consisted fundamentally of moral diszcipline fé:.
individual perfection, its true orientation iqn. towards a unified
community fn which moral asthority would be respected. |

It was not oaly in the early Buddhist coomunity bx/n_: for all
generations that the Buddha would be head of the comxnl:’y, and that

his personality, through the influence of his exanple would ba a

uaifying force along with dharma~vinaya. Thus the Buddha's great
personality gnd influence in the early Buddhist commmmity became the

universal basis of unity for Buddhism.




- CHAPTER 1III

DISCIPLINE IN THE EARLY BUDDHIST COMMUNITY

IRTRODUCTION

We now turn to discipline in the early Bucidhist community.
As a prelude, we introduce an important opinion which argues against
the view that we were developing in the previous chapter, according
to vhich dharma and _vi_nax_g along with the Buddha were sources of
unity in the commmnity. We argued that the vinaya had its source
in the Buddha's teaching, aod that the Buddha himself, after his
death, lived through the dharms and the vinaya io the samgha. The
opinious of Watsuji are different. He particularly disputes the

view that the vinaya originated from the Buddha himself. Thus he

writes:

The cmity does not actually appear to have received its
laws directly from so gresat a& parsonality as Buddha during
bhis 1lifetima. Instead, the law appears to have been produced
by tbe community itself, at a time vhen its leaders who were
comparatively imcompatent and lacked the power to influence
many people significantly. Evidence for this view exists

in the emphasis iz the law on the excluaion of persons

from the community. It is oot conceivable that & great
religious lesder would have rejected sinners, cripples,
pudblic servants, or youag people. Bacause of Buddha's
staturs as & great and honorable lsader, I csunot sccept
this attitude as representing his own beliefs. To the best
of my knowledge there is no oce {n the Sytya-Vinays
that the lew cams from Buddha,

1
Vatsujf, Censhi Bukkyo uo Jisgem Tetsugaky ( Practical
Philosophies in Primitive Buddhism I ; Tokyo, 1927, p.65 .
120

|
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In this argument, it seems to be suggested that diacipline,
especirlly in its vinaya aspect, was not important «first because
it bad not coms from the Buddha, a.ccondly._ because the 1n£1_uancc'lof
the Buddha's great pernomlify over the community would have eliminated
any peed for forﬁl rules, and, thirdly, because the rules were
mostly of later origin, and had been devised by relatively fosignifi-
cant leaders. Watauji, however, would not eutirely deny that the
Buddba's leadership had contained some disciplinary elements; for
example, he notes that "h; (Buddha) would preach t/o the 1:»&&5";:1'&&\1 that
they-should overcome lust," |

Watsuji bases his argumeat on two grounds, namely: that tt{a
Buddha's personality vas so érut that be could not bave -do_tuch
rules; and,that there is no evidence that the disciplinary rules
were given by the Buddha -' instesd, Watsuji lu;guti that his fol-
lclflrl'lppClt to have attributed thi.mlu to him,

m agthor is not primarily concerned with the historical
question of whether the rules of discipline were entirely the Buddha's

3 .
Watsuji appears to

or vhatber they were the creation of his disciples.
bave bean correct, to a degres, in -thtinj that Buddha's perscaality
wvas go great r.h;t the sarly Bnddhht comiunity would not have needed
such rigid and dol:ulmfc rules as those given in the vinaya. The making

of so many t.'\llll appsars to be inconsistent with the Buddha's esphasis

T

2
id. o P" 690

“-. sl m:. nrl! 'mht m » m’ lm' ’. z,.




on noble attitudes, practised ia ulf—cnltintim_:x, whiich would

cause hlls monks to be well-disciplined. A stutra, in fact, states that
during the first fifteen years of the Buddha's mission there were oo
disciplinary rules, so well did his disciples behtvo.‘ This does not
mean, however, that one can accept Watsuji's conclusions that the
rules were not attributable to Buddha and were, therefors, unimportant,
rt;eragith: appears to be correct when ha rritu: ™What the
training doth prescriba (was) reveazled to us by glorious Gotm."sne
dincipl:l_m is important primarily because it was based on th. Buddha's
personal authority. Tradition claims that all of the dhcipli‘nar_
originated with tha Buddba, who not only gave 1t6bﬁt also practised
sod exemplified it, Without the Buddba's uthoril:y', the discipline
would not have been cbeyed by the monks of the samgha; they respected
it becsause it had been given by the Buddha rather than being mere

7
moral laws. Furthermors, the Buddba's teachings wers not marsly

s ‘
Cf., H. Ui, Indo Tetyugaku Kenkyu [ A Study in Indisn Philosophy) ,
Tokyo, 1965, p.34. h

3
Theragatha (Baalzs of the Early Buddhist Brethrea), tr. Mrs.
Rbys Davids, London, 1909 (reprint 1964), p. 236.

6

Dighs Rikiya (Dialogues of the Buddha), Part II, trs. T.W, and
C.A.¥. Rhys Davids, 154, London, 1910 (reprinted 1959): "Buddba says
«+s Ananda, ... The Truths, and the Rules of the Order, (vhich) I bave
set forth and laid down for you all.” p. 171. Vinaya-Pitaka(The Book of
the Discipline) Vol. V by I.B.Horner, The Sacred Book of the Buddhist,
Yol, 1I, London, 1952 (reprimted 1963). Cullsvaggs XI, 1, 9, bas this
to say: "Then the venarable Avanda spoke thus to me at the time of
bis attaining nibbama: 'If the Orders Ansada, after my dsath is
willing, the leader and minor rules of tralning way be abolished'.™p.398.
Cf., B.C.Law, "Early Buddhist Brothers and Sisters,™ p. 42.
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philosophical; practice of the moral discipline was required. They
together f;rmed the basis of all Buddhist ly-tc-.a Also, the
discipline was the great guide for the cultivation of the sscetic
11£e.9 Therefors, physical and moral discipline as a means of
rectifying mistakes and as a means of making pure monks was of the
essence of the Buddhist Hay.lOTo becoms an arahat and thereby to at-
tain nirvi?a required an individual effort in lpifitual awvaksning and
called for the practice of the diaciﬁlinn as the cultivation of the
dharma preached by the Buddha, Without the spirituil authority of
the Buddba, there would have been no basis £or ob;ying his disciplina,
-Iha Buddha's mission lasted for -ﬁro than forty years, during
vhich time his fpllau-r- lived in monastic communities. Had these
communities beeh so long without rulas, diaorﬁcr would likely bave

arisen, and the survival of the communities would have been jeopardized,

7 . '

) Cf., T. Kimura, Genshi Bukkyo Shiso Ron ([ A Study of the Thourht
io Early Buddhism) , Tokyo, 1936, p. 13; cf., Kitagawa, Religions of the

East, Philadelphia, 1960, -p. 175.

8 -
Cf., H. Back, Buddhismus: Buddha und seine Lehre 1, Berlin,
laipzig, 1916, p. 125; cf., M. Wallesar, Die Philosophische Crundlage des
altern Buddhismus, 1904; cf., H. Oldenberg, Buddha, pp. 230 £, Tha
scholars named above apparently did not consider Buddha's teaching to
bave been philosophical, The Buddha seems to bave been umwilling to
discuss such philosophical problems as self, soul, and life after death.
This doss not mesn, however, that the Buddba's thought was unot philoso~
phical. His concepts of no-self, the five skbandbag, dependent origi-
nation, the Four Hoble Truths, etc., wers certainly pbilosopbical al-
though the Buddha does not seem to bave bean interested in a system of
philosophy. Bis not providing answers to questioas ou philosophical
matters indicates a deeper philosophical approach to these questions.

9 : )
8. Watapabe, Bukkyo Buddhism , Tokyo, 1967, p. 88,
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Therefore, for the communities to endure as “united” and "purely moral-
oriented" communities, discipline was not only 1npoi'tan: but uuntial.n-
Although the Buddha's spiritcal authority was indeed great, how could
he have controlled so many people who were spread over go large a
territory, without formal discipline? In the Buddha's time, with
transportation being primitive, be could not bring his personal in-
fluence to bear on all of the communities at all times.

Watsuji, therefore, not only appears to have failed to realire
the importance of the discipline but also seems to have been in error
in atating that l:hcrq\ is no ground for believing that the discipline

originated with the Buddba., Certainly the major elements of the

discipline came from the Buddba himself. The author however, does

-

10
Kimura, op,cit., p. 384,

11

Discipline, combined with the Buddha's teachings, vas very
{mportant for the unity of the Buddba's early cowminity. Krestser,
bowever, does not-seem to be entirely in agreemsnt with this view,
in the following statements from his book (Man in Buddhism and
Christianity) Calcutta, 1954: "The problem of the neighbour there-
fore, even within the Samghs itself, is not takin seriously, The
Samgha is not a community, which is bound together by bonds of interior
neceuity. it is & collection of indiv:lduals, who help each otber to
sttain Nibbana. The structure of the Samgha is stomistic. 1In any
case, the anatta doctrine, which is the fundamental postulate of
Buddhism, makes community life impossible.”p . 106. Although baving
correctly perceived the individualistic aspect of the Buddhist
commnity, Krestsar seems to have missed the aspect of wnity; the
Buddha's desire to establish an ideal society is expressad not only
in bis discipline but also through his compassion. It is not true
that the anitman doctrine made the formstion of a trus community
inpossible, as Krestser has maintained. On the contrary, anatman,
non-desire and the self sacrificial aspects seem to be conducive to
vnity. Also the Buddha's spiritual authority, on which his teaching
and discipline were based, constituted & basis for unity in the
commmgaity,
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12
oot deny that some of the rules ware of later origin,

The above discussion not only demonstrates the importance
of the subject of discipline but also indicates, indirectly, why
religious discipline should be discussed in comnection with “the

authority of the founder™ and “the uanity of the community, "

Definjtion of the discipline

In the early writings of the Buddhist tradition, the disciplina
vas usually referred to as both "ffla" and "vinays." "sikkipada,"
"upasampada," and f‘gnttmolua" were also used.

In the Pali language, the word "illa" means "natyre,”
"character,” "moral practice," "Buddhist ethics,” ctc.“‘W_i:g_nn“nunl
"driviang out" or "rule"™ (*... judging*). 1In Sanskrit, "vinsya" means

15
"removing"” or "training," "discipline," “education.” In Chinese,

12

13 .
A, nirak.nm "Fairitsu yori mitaru Bukkyo no Shinrikan™
(A Buddhist view of truth in the light of discipline”™ . ed. S.

HMiyamoto, Bukkyo no Kompon Shinri (A A Poundational Truth of Buddhisn] ,

Tokyo, 1957, p. 261,

14

T. W. Rbys Devids, and M, P, William, Piali-English
Dictionary, London, 1921 (reprint 1959), p. 623.

15
A. A, Macdonall, A Practical Sanskrit Dictionmary, Oxford,
1929 (reprint 1969), p. 284,
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-

discipline is called "ﬁli-wimu " _thi two terms being used togsther,

_ 16
but this combined word canmot ound in the Tripitaka, "gila" could

be translated by A or'/;‘i’_ meaning "precept,” “command," "prohibitiom,"

“rule,"” "discipline,” or "morality," "vinaya" could be translated to
’ 17
] » to "discipline under control." Because the rules
L, B} 18
ware supposed to extinguish all evil they were called vinaya,

The term '‘vinaya" has also five meanings as Pyi~li-Mo-Ching

states: 1. confession, 2, obedience, following, 3. extinguishing,
destruction, 4§, rasolntiouja_judpenl:, and S5, lblndomont.lgbecnuse
of this combination of aeveral elemants, the term therefore appears
sizilar in meaning to the Fali undersfanding of term.

The term "sila" as expressed by Dhlmagg'él also means the
foner spiritual aspect of moral nature in relation to autonomous
practice: "To refrain, from all evil, to achieve the good, -to purify
one's cam heart ..."20"_‘_!._l_a_," however,is nﬁtod primarily to spiritual -

attitudes and self-discipline rather thaa to rigid rules and prescribed

punishoents; 'vinaya", in contrast, as "rulas" or "judge," regulated the

16
c‘.. A. mr‘m. g‘cit.. po 262.

17 .
W, E, Soothill and L. Hodous, A Dictionary of Chiness Buddhist

Terms, Taipei Taiwvan, China, 1934, p. &4,

18
Pyi-ni-Mo-Ching, Taisho, Vol. 24, p. 801,
19 .
Op, cit., Vol. 7, Tsisho, Vol. 24, p. 8A2.
20 - , |
The Dbammspada, No. 183, tr. I, Babbitt, Wew York, 1936 Jf(
(reprinted 1965), p. 30, L

N\
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21
external aspects of the lives of monks and uuns. It was heteronomous

in nature and required specific punishments in cartain cases.

It does not seem correct, therefore, to equate “§fla" with
“vinaya", because the former dsals with moral nature, auton.o-t;us
self-discipline, and inner spiritual development, whereas the latter
is obligatory in nature and pertains more:to legalistic mattars af-
fecting the community. Also, v_in_a_n,gg_i{gimted as a resgult of
m{sconduct by monks in the samgha. The sri\_g“igxof $1la s related to
the general disciplinary rules for monks samong other sects of the ,
cim.zz - ' ¢

The £11a and the vinays did, however, have many rules in com-
won. Taking & broader view, {t can be said that, primarily, 2ila, and,
secondarily, vinaya, -lgpplemnt each t;bthor in fulfilling the spirit of
the Buddha, Without th;“ﬂ__.m% 1t would bave been difficult for
_‘_g_l_! alone to bring about mr\a\ order and unity in the c_nityﬁ the
saogha needed the law and correspondent punishments in order to main-
-c:: order., Without j_l_l_a_, the individual sffort of the moral mind

could not by itself have developed to achieve the truve spirit of

21 '

Vioaya-Pitaka (Book of tha discipline) Vol., IX: "..(gonrnin;
and regulating the outward life of mouks and oune f{a monastic orders
founded by Buddha.™ P, vii, Cf,, Dighs-Nikaya part 1, 2. (p. 63). 42:
"Wheu he has thus becoams a recluse be lives sslf-restrained by that
restraint that should be binding on & recluse.” p. 79. Cf., S. Dutt,
op.cit,: "We have so far considersd Vinsya it its purely external aspect -
vis-a-vis state and society at large. In this aspect, the Vinaya 1s

a body of convantional laws (Samays) of a Samgha or ‘association-groump'.”
p. 82.

2 % |
- L. Masunagai, Kompon Bukkyo no Kankyw { A §twdy of Primitiye
Buddhism] , Chita, Japanm, 1948, p. 370. -

N\




discipline. Both sile and vinaya were, however, claimed to bave been g
given by the Buddhl;\fnd were to b§ evenly balanced {n order to provide

adequate direction to\\\the example of the Buddha's enlighterment and to

follow his way of 11f;dl. - But 31la was of necessity primary, because

if ther; were no ltr#ng spiritual attitude of self-discipline, it

would be very diffiéult to practice vinaya. Tharefore, the Buddha

seems to have emphasized the inner moral attitude, and to have

considered rules to be & secondary necessity for the purposes of

communal life,

Contents of the disciplines

a. fXla (individual discipline)
i
The Brahma-Cala Sutta in the Digha-Nikiya describes the

moral discipline (3Ila) as consisting of three aspects: kola (minor),
wajfhima (middle), and maha (major). The thres are enlarged upon as
follows:
23 :

1. The kula-sXla enjoins that one must refrain from the
following:
(1) tbe killiag of living things;
(2) the taking of what has not been given;

(3) unchastity;

(4) lying words;

kel

23
DIgha-Nikaya (Dialogues of the Puddhs) Part I, Vol. II, tr.,
T. W, Rhys Davids, Pali Texts Society, london, 1899 (reprintsd 1969),

Brahmaegala Sutta Mo, 1, 1, 7-10, pp. 3<6.




(5)
(6)
(7
(8)
(9)

(10)

(11)
(12)
(13)
(14)
(15)
(16)
17}
(18)

(19)

(20)

(21)
(22)
(23)
(24)

(25)

slander;

rudeness of speech;

frivolous talk;

causing injory tco seeds or plants;

129

taking more than one meal per day, attending shows and fairs;

adorning, or ornamenting oneself with garlands, scents, and

unguents ;
accepting
siiver or
accepting
accepting
accepting
accepting
sccepting
lccc;tins
accepting
accepting

acting as

large and lofty beds;

gold; /'

uncookod\;rain;

TaW meat;

women or girls;

bondment or bondwomen;

sheep or goats;

fowls or swine;

elephants, cattle, horses, and marss;

cultivated fields or waste;

a 3o-ﬂet!tcn OT WEssanger;

buying and selling;

cheating with scales or bronses or msasures;

crooksd ways of bribery, cheating, and fraud; and,

maiming, surder, putting in bonds, highway robbery,

and violence.

dacoity,




1)
(2)
3
(8)
(5)
(6)
(M
(8)
(9)

(10)

And,

(1)
(2)
3
(4)
(3)
(6)
v))

25
2. The cajihima-3Yla requires ooe to avoid the following:

fnjury to seedlings and growing plants;

use of things stored up; T

visiting shows;

gimes and recreations;

use of high and large couches; N

adorning and bcautifying the parson;

low conver;ltion; ‘

wrangling phrases;

acting ag go-betweans; and

deception and pagstr.
3. The mlhi-iffizsntipuiat-::
Whereas some recluses and Brabmans, while living on food
provided by the faithful, earn their living by wrong

means of livelihood, by low arts, ... recluse holds aloof
from such low arts."

in the same context, it asks one to avoid the following:
palmistry, suguries, Lrognolttcation, thirst; |
knowledge of the signs of good and bad qualities;
soothsaying of the victory or the defeat of chiafs;
foratelling through the woon, the suh, or & star, etc.;
foretelling good harvest, of tramquillity, of disturbances;
foretelling arrapnging a lucky day for marriages; and,

offering gifts to a god {f a certain benefit is to be granted,

4

24
glcit.. 'o. 5: 11'20. ‘ppo 6-16.

a5
&'c!.Co. b. s: 21.270 PP- 16.2‘0
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Altbough the first five prohibitions, in kila $Yla which
consisted of general rules for moral living, were applicable to
both laymen aod monks, the kila 3fla was othervise a discipline
specifically meant for mouks. The probibition of more than one
meal per day, and of recreational sctivities and worldly possessions
wero rules by which monks led their ascetic lives.

The mmijhima §1la are similar, and repeated some of the

provisions of the kula s{la, such as the prohibitions of recreation,
{zprudent acts and speech, etc. HMHore emphasis is placed on
achieving material possessions.

Primerily, the mahd §1la prohibited such activities as
palaistry and foretelling the future. At that time, these practices
were being eugaged in by Brahmenic pffutn, :pociﬂclily ia the
Atharva-vedic rituals in vhich magical charms and incantations were
used, and astronomical and astrological prognostications were uda.26

In essence, these three aspects of alla concerned individual
moral disciplines for the self-cultivations of mouks. All emphasixed
"giving up" and "leaving behind” those things and acts {hich were
against the rules. These rules were not externally hpocid, but were
provided so that they might be voluntarily accepted by the wonks who
would thereby be able to imitate tbe ideal life and persomality of the

Buddba. The three sets of rules supplemented onoe ano:l.nr as msanms for

achieving the {desl mouastic life.

26
. Dutt, Early Mommstic Buddhism, Calcutta, 1960, p. 149,




The discipline presented in the Samamna-phals Sutta 1is the

seme {n content. In this scripture, the collections of disciplinary

rules are called ariya-‘!ll-—khxndha. Bere it is saild that 1f one

practised these rules, be would acquire: "The confidence of bheart,

27
absencea of fear, resulting from the consciousness of right doing."

The Dhammapada also states: "To refrain from all evil, to

o

achieve the good, to purify one's own heart - this is the teaching
28
of the Awakened,™

-

In all of these vriting;, 8%fla {s presented as "right moral
discipline,” consisting of avoiding all evils, doing good, purifying
oneself, and ;.chiaving confldcnc.‘ of heart., The first four rules
of the kila-s{la are universal moral principles; the remainder were
adopted by the Buddha from other religions, such as Erahmanism and
Jainism, and ‘reorganized to provide lndividuli\splritull and moral
discipline for his disciples. For example, t:;; first four rules of

the kula-slla are similar to rules {n Jainisma and in the Chandorya
3o

Upanishad. The sila, therefore, seems £o reprasent common aspects of

27 ,
DYgha-Nikaya (Dislogues of the Buddba), Part II, Vol, 1,
tr., F. Max Muller 63, London, 1899 (reprinted 1969), p. 58.

28 .
The Dhanmapada, op,cit., p. 30.

29
Cf., Makamura, op,cit., pp. 123-124. Cf., pIgha-NikEys
Part 3, 48, p. 43.

30
Cf., The Principal nisads, ed., 5. Radbakrishnan, London,

1953, III, 17.4: "And austerity (Lapas), almsgiving (dXna), uvprightness

(arjays), non-violence (ahiiss), truthfuloass (gatyavacans), these
are the gifts for the priasts.” p 396,

|
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the disciplines of the monks of the time., What appears to be a unigue
aspect of Boddhism is that the §ila was grounded i{n the Buddba‘s
enlightenment experience. "For wisdom, oh Gotama, is purified by
uprightness, (8Ila) and uprightness is purified by ﬂ.ldon."al

Visdom, the goal of the diseipline, was not just knowledge
acquired through exparience or ressoning but a tranacendent

experience of enlightenment. It was achieved through woral dfsci-

pline, and proper meditation, Tberefore, the Simatna-Phala Sutts

states:

With his heart thus serens, made purs, translucent,
cultured, devoid of evil, supple, ready to act, firm
and imperturbable, he applies and bends dowm his mind
to the modes of the wondrous Gift,32

The Samyutta-Nikiya also states:

i

Whose doth wrong the man that hath no guile: -
The pure in heart and from all error free =

Ou him, poor fool, his wicked act recoils,
Like fine dust that is thrown against the wind,

The man discrett, on virtue planted firm, -
In intellect and intuition trained,
The broth ardent and discriminant,
'Tis be may from this tangle disembroil, 33

3l )
DIgha-NHikiya (Dislogues of tbe Buddha), Part II, Vol. 1,
p. 156.
32 .
DIgha-Mikiya (Dislogues of the Buddha), Part II, Vol. 1,
p. 88,

33

Samyutta=Rikays (Ihe Book of the Kindred Sayiogs), Part I,
tr. Mrs. Rhys Davids, London, 1917 (reprinted 1971), p. 20.

s




Meditation, in Buddhigm &s in other sSects, was not a
sleep like state but a process of mental concentration. 1In Buddhisn,
bowvever, meditation was oriented toward developing a pure mind and
« boly life. This relatioaship between udiution\;nd ethical

discipline was very important in Buddhism, but such a relationship

4id not exist in all othar sects.
3 4
Thus the Buddha's great example was both tha foundation and

the exemplification of the discipline. Although iu outward appearance
the rules were similar to those of other sects of the time, the
spiritual aspect of the discipline is differemt. Because Buddhism
sav visdom as the "Middle Path™, {t accepted neither the severe
ascaticism of Jainism nor the metaphysical pursuits of Brabmacism -

such as were centered around the Brahman-Atman debates, A balance

of "right speech”,"right action,” and "right livelihood” - all
determined in the light of the "Middle Path" were central to the
concept of the Eight-Fold Path as the Buddha's way. ‘

The teachings of Buddhism and those of Ta-Chu=Chy~Lo-Ching scem

to bave certain striking similarities in this respect. As for the
latter, wisdom involves the realizatfon of the weariness of axistenca;

‘ 34
the realization of mon-desire; and the realization of seeing the truth.

Ve can ses how Buddhism's emphasis on the disciplinary value of moral

u .
Chung-AcRen-Ching (Ja-Chu-Chy-Lo-Ching), Vol. 58, Tatsho

VOI. 1: " ’ ... r. 7wo c!-'
N‘llhi-"uhl!l. Vol. 1. 43, 293. PP. 350-351,
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behavior, and the motive of un action rather than the rasult, etc.,
appear very similar. o

The Wu Fen Lu states: "If one bas no intention of
atc;ling, be vill not offcpd the law against stulin;; if ons has
no iotention of killing, be will oot offend the law against killing, "35
It should be moted that the Buddhist. imoer moral discipline, as
;ienomt:rnted by the i!nddha'l enlightemment experience, led, through

meditatior, to the truth (dhasma) of the Buddba.

The vimza_

. Let us next -dhcun the vinaya aspect of discipline, vhich
vas oriented toward life "!.n the m rupher‘ than beiﬁg concerned
strictly with the individual, The Eilmk'kha consisted of 227
rules for monks and 311 for ﬁnp-.“mla" rules, in contrast to those
of flla, provici‘d specific punishments for infractions. In gensral,
these rul;l_mphuiud prohibitions.r having been designed to prevent
‘nil acts in the community, The encouragement of good behaviour, r

however, was a secondary component of these rules; 'rocoivln; disciplinae,

35

Wu Fan Lu, Taisho, Vol. 22: “.&¥--#ic a2y p, 184,
ct. » Shan-Chien-Pi-Pu=Sha A Chinesa version by Sanghabbhacira , tr.,
P. V., Bapat, A, Hirakswa, Poona, 1970; "The Vinaya-master said: ‘If
you have not taken {t with the intention of stealing it, you should
bave besn guilty of no offence'.™ p. 236,

\ 36
f., H, Biraksva, A Study of the Vinaya-Pitaka, Tokyo, 1970,
PP, 15- 18; PP. 434-478,
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_ 37
upasatha, and varsika, for example, were specifically recommended.

The patimokkha consisted of efght parts. The first,

: 38 .
par&jike ( ;ﬁ\ﬁ X k), was related to the following kinds of

sins: 1. carnal sins, with women or with animels; 2. theft,
i.e., the taking of anything not given; 3. despising of apy form
of life, ranging from deliberate killing to the vary thought of
killing; and 4, ;h; c_laining of extraordinary qualities or
povers. If any of these sins were comnitted by a mook, he was
never again sllowed to reside among the bhikkhus., Thase sins were
not forgivable, even if cdnfessed to, and so this banishment was

a capital sentence for a mouk, Ihmfom;thua rules determined
vhether or not ont could be & bhikkhu and thus implied the deeper

significance of sin.

: 39 ‘
The second, safghididesa ( A% 7’54 ), dealt with sins of

37

H. Ui, Bukkyo Kyoten shi JA History of Buddhist Scriptures ),
Tokyo, 1957: ™Upasathka was observed avery fifteen days, the monks then
repasting the Patimoka, confessing their sins, expounding doctrine and
precepts, thus purifying their lives. Also during the rainy season from
April 15th to July 15th, the monks curtailed their usual activities,
such a3 vandering about and collecting alms, and remained f{n the

Samgha for a pariod of mental training, iuvolving weditation, attendance
at lectures, and study of tbe Buddhist Sutras, etc., At this time they
also confessed their ains.” p, 75. Cf., Hu Fen Lu, (S nB 2B

Anh A A28 ) Taisho Vol. 22: ";E?JL&M#Q& nd_ ¢
AR Bk 3¢ WG Z IR P AR g sies_ <" P 122

38

Cf., Vinaya-Pitaka (Tbe Book of the Discipline), Part 1, _ /
Vol. III. 11-109, pp. 21-191. Cf,, Sso-Fen-Li Vol, 1. Jaisho
Vol. 25, pp. 571 £f,

\
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sexual thoughts and touching girls, verbal expression, greed, falge
accusations, disaentioﬁ, blaiming others, leading a dissolute life,
hindering the unity of the ggéggg, etc. If a monk wanted to

attain purity, he should confess to the semgha any sins he com-
nitted, ev;u if they were not detected by others. If one con=
fessed later, the prescribed perfod of banishment would ba
equivalent to the length of time he had concealed the sin. When

one of the rules of the samghidisesa was violated, the sargha had

the pover to decide whether or not the monk should be forgiven,

These sins ware less serious than those covered by the pArdiika,
and one who violated these rules could ba permitted to remsin in
the samgha, or, if banished, could be readmitted by & vote of at

least twenty monks. Therefore, these rules were called samghidisesa.

40 ;
The third, aniyata ( F2 X ),dealt with allegations by
& lay voman that a mook had committed a sexual sin, but vhich were
not supported by adequate evidence, or when it was difficult to

determine whether a sexual sin violated the pari{iki or samghadisesa.

In such & situation, it was decreed, that, if a monk did not confess,

be should accept the judgment of the community,

N~
39
Op.cit., Vol. III. 110-186, pp. 192-329. Cf., Chi-Jiau<Ta
Ranten, Vol. 4, pp. 62-63, s

40
gEgc.ito’ VOI. nI, 187-193. pp. 330.339.
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The fourth, nissaggiya-picittiya (.#87f ;X ), probibited

possesaion of materfial goods other than such basic necessities as
the cassock and the alms bowl. Gold, silver, and money, and the
buying and exchange of material po;lelaions vere forbidden. Any
monk who bad &cquired such possessions was to offer these goods to
the sahgha, thereby divesting himself of all such possessiouns, and
confess his guilt to at least four monks. If he gave the prohibited
possessions to the santgha, be might then be permitted by the sanicha
to continue using these articles. Money, however, was strictly
prohibited for monks and could oot be returned by the samgha.

The fifth, RicittixiAZCﬁqigg;g), forbade careless actions,
lies, duplicity, abusive language, drinking, staying with women,
etc. Such sins should be confessed to four or mors monks in one's

_ A3
Tha sixth, pa?ideslnlyt (5Q512ﬂﬂﬂﬁa¢ prohibited monks from

receiving any food from nuns either which the cuns bad been given as
alms or which they had baen given at the homs of lay people. Monks
who might face dangers in their travels in ths gatbering of alms could

not attempt to avoid the dangers by asking laymen to bring the alms

41
Cf., Vinaya-Pitaka (The Book of the Discipline), Part II, tr.

I. B, Hornar, London, 1940 (reprinted 1969), Vol. III, pp. 195-266;
pp. 1-163.

frd

42 | v
Op. cit., Vol. IV, 1-74, pp. 164-314.

43 ' J:

Op,cit., Vol. IV 75-184, pp. 3I15-416; cf., Vinaya-Pitaks =~

(The Book of the Disciplins), Part IIX, tr. I.B,Borner, Louodon, 1542
(repriuted 1969), pp. 1-102,
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to the monastery. Violations of these sins were to be confessed to one

monk.
_ﬁ#
The seventh, sekhiya (ﬁgz’i ), cousiated of rules for the

wearing of clothes, table manners, receiving laymen, and entering
cities and towns. If he so wished ona who had violated these rules
could confess to bhis elders and ask forgiveness. 0th?rvhe, bhea could
repent privately, bectuse no object punishment was prescribed for these
offences, '

- 45
The eighth, adhikarana-gamatha-dharma (%' % K ), provided

for the quelling and settlement of disputes which arose in the
In svmmary, the Bgf’timokkha seex to reflect other Buddhist
rules. The predominance of sexual prohibitions is evidently due

o ——

to the importance of the monks renou'nclns the world, Budc%hi':t h
prohibitions seem to have developed as a result of the Buddha's own
ocbservations of unfortunate incidents among his followers., | The rules
vere designed to be practised in the light of the Bﬁdh'a exazple,
to enable his followers to mhfa his wmoral MIO. The individual

-'.v:;:;echionl of tha monks to follow these rules for self-cultivation

nade their miunds pure and thus receptive to enlightenment, A balance

&b
Cf., Vinaya-Yitaka, (The Book of the Discipline) Part IlI,
Vol. IV, 185-206, pp. 120-152. .

45
See Chapter II. Cf., Vinaya-Pitaka (The Book of tha
Discipline) Part V. Cullavagga VII, 5.4: “Having splir sn barwounious
order, (Samgha.) be boils for an aeon in hell."p. 288. Cf., Ranten
Vol, 4, p.313. '
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between s8ila and vinaya was the objective; with this balance one might
be led to experience enlightenment. The positive a'apectn of
establishing goodness of character in the monks is important. Lika-
wise, the banning of thievery and the prohibition against contempt
for life,rnnd the prohibition against self-exaltation, reflected
nores of conduct followed throughout civilized society. The Buddba
imposed these rules not only to promotes good behavior within the
comzmunity of his followers, but, also, in order that his monks

might be respected by persons of other sects. Adherence to thesa
rules by all of the monks would result in the development of a
unified, pure community, The patimokkha was also designed to
prevent luxuries, carelessness, etc., and to snsure thar the monks'
spiritual discipline was not hindered. Last, but not least, the
rules vere meant to enable the wonks to better relate themselves to
laymen as well as to promote harmonious life within the samgha. The
pervading interest was the maintenance of unity ian the samgha,

The basic difference betwsen vinays and §i{la {s that punish-

—

u-mts, ranging from light to severs, nr% imposed by vinaya. Thase
punishments were required priniiily\bccml\p. th sangha as & community,
desiring unity in moral purity, required lrnlu for tha control of mis-
bebaving monks. Secood, these rules of discipline guided the monks
toward moral perfection, ﬁird, {f the commmity did not have punish- '
ments as a means of enforcing its rules, its authority could be lost,
leading {n turn to a loss in the support of the commmity by l:ho'hy

public., Punishments were therefors imposed by the vinaya although
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punishoents were not its main concern. Sins, except for those in the
first category, were forgivable {f the wonk's intentions were not
found to be grossly evil, and if coufession was mada. Moreover, these
rules were oot absolute; minor rules could be given up {f they were.
found to be unnnceaury} under conditions other than those which
prevailed in India vheﬁ the Buddha gave thea,

"Oldenberg sces the patimokkha as the basis of the whole body
of Buddhist church law.QBTbil opinion seems to be correct in part
because the patimokkha {s indeed cburch (samgba) law, but the role
of 8ila in balance with gg;tlmkkha as the basis of Buddhist ethics
scems to have been missed by Oldenberg. The law fs important as the
result, but morals are important as the motivation. Tha objective
of the law was control for the sake of social order. Morals, however,
wvere concerned vith‘l higher order, without vhich the ll"ca;ld oot
be perfect. Therefore, patimokkhs ptavidedéfor the confession of sins
of a type which differed from worldly sins. ’ The development of the
ideal soclety euvisioned by the Buddha was not depsndent upon external-
ly enforced law, but vpon self-motivation which resulted from self-

discipline.

46
Oldenberg, op,cit., p. 33l.

&7
Cf.,, Hirakawa, op,cit., p. 209. Cf., Vinaya-Pitaks Part I,

Vol. III, 19: ™,,, Can it be that you, reverend Sudinna, lead the
Brahma (monk)-life dissatisfied?”™ "I do mot, your reverances, lesd
the Brahma-1ife dissatisfied. I bave dons an evil deed. I bave
{ndulged in sexnal intercourse with my former wife, That is why,
your revereaces, 1 am remorseful ... to lead the Brabms-life,
complete and purified.” p. M. _ '




The monks imitated the Buddha's great personal example through
the balanced dilci:plim of 81la-vinaya. Self-cultivation was
combined with communal discipline, both positive and negative, to
develop moral petfectiop, and thus to establish an ideal moral

society in the samgha, with the aim of nirvans,

Alxs

In the early Buddhism, the term "bbikkhu" means "an
48

almsman,” one who was dependant on alms for waintaining his 1ife.
The monks, however, differed from ordinary beggars seeking material
needs in that their begging bowls wers of ™sacramental ch.u‘u:l:u:."(‘9
The begging bowl was, -oroov.r; the Buddha's badge of -wenignty.
representing his freadom f;:o- the secular world and his rejection of
the position as an earthly rulet.so'l'hia distinction is made clmlyr

in several texts. The Majihima-Nikaya states:

Having heard that dhamma, bhe gains faith in the

Tathagata, and leaves home endowed wich this faith

that he has scquired, be reflects in this way:

Tbe bousehold life is coufined and dusty, going .
forth is in the open; it 1s not easy for one who

48
Sir Charles Eliot, Hinduism and Buddhism, Vol. 1, London,
1921 (reprinted 1962): “SK. Bhikshu, beggar or maandicaant, bacause they
live on alms." p. 237, n. 1. The term "bhikshacaryanw” (living by
alms, occurs in Brihad-Ar, Up. III 5, 1.

49
S. Dutt observes that like the muni the bhikkhu {3 bomsless
for the sake of "the higher spiritual life" and that his is a sacranental
renunciation of homs and kin, Attention is also called to Rgveda X,
136 in support his concept; op,cit., p.36. -




143

lives in a house to fare the Brahma-faring wholly ful-
filled, wholly pure, ... After a time, getting rid of

his wealth, ... getting rid of his circle of telations,

... having cut off his hair and beard, having put on
saffron robes, he goes forth from home into homelessness.>}

The Sutta-<nipata explicitly'comptrns the householder with

the Buddha's understanding of a virtvous man:

Two whose mode of life and occupation are quite different,

are not equal: a householder maintaining 2 wife, and an
unselfish virtuous man, A householder (is inteant) upon

the destruction of other living creatures, being unrestrained;
but & Muni always protects living creatures, being restrained.JZ

A householder's work I (Buddha) will alao tell you, how &
Savaka {s to act to be & good one; for that cowplete
Bhikkhu~dhamma cannot be carried out by one who i3 taken
up by (worldly) occupltions.53

Let bim not kill, nor cause to be killed any living being,
nor let him approve of other killing, after having refrained
from hurting all creatures, both those that are strong and
those that tremble in the world.>%

Because thou sawest wy longing, and carriadst me across my
doubt, adoration be to thee, O Muni, who hast attained tha
(highest) gain in the ways of wisdoa; O thou who art a true
Kinsman of the Adikkas, thou art compalsionlte.ss

50

_ E. Conre, Buddhism: Its Essence and Development, ¥New York,

1951 (reprinted 1959), p. 55. ‘<\

51

Maiihima-Nikaya (The Middle Length Sayings), Vol. 1, 170, tr.

H\{: B. Horuer, Londoa, 1954 (reprinted 1967), p. 224.
o

" 52

Suttn-nipiti (A _Collection of Discoursss), tr. V. Fausboll, ed.
P.M.Miller The Sacred Books of the East, Vol, X, Part II, Motilal
Banarsidass, 1881 (reprinted 1968), No. 219, p.33.

53 ' T
M.‘ uoﬂ 392. P. 65.

54
Ibid., Mo. 392, p. 65.
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Let his mind be free from attachment, let him not thinok
much (about wvorldly affairs), let him be without

defilggeut, independent, and devoted to a religious
life, .

The Ambattha Sutta also states:

For whogsoever Ambattha, are in bondage to the notions of
birth or of lineage, or to the pride of social position,
or 80 counection by marriage, they are far from the best
wisdom and rightecusness. It is only by baving got rid
ef all such'bondage that one can realize for nimsalf
; (100) that supreme perfection in wisdom and in conduct, 57

These p#&uages seem to indicate that in leaving home for a homeless ™
life, and in depending on alms, the monk expressed his belief that

the Buddha's personality, as expressed in his teachingg (dharema-

vinaya), led to enlightemnment. Tﬁo Buddba's teachings stressed that

unleas one renounced selfish desires and worldly competition it would

be very difficult to achieve parsonal liberation or the ideal society

of "true peace.” The nﬁnks, therefore, were required to leave their

families, give up personal property, cut theis hair, don cheap

clothing, and beg for all their genuine needs. A mouk should mot

58
seek worldly power or plsasures. For their aims of 1{beration, peazca

55
Ibid., Ro. 540, p. 93.

56
Ibid., No. 717, p. 130,

57

Digha-Nikiya (Rialogves of the Buddba) Part II, Vol. 1, 3, 2,

p. 123,

58
Cf., The Dhammapada, op,cit,,(No. 186, 187): "There is oo
satisfying lusts even by & showar of gold-pisces; be who knows that
lusts have a short taste and bring suffering in their train is wise,
Even in heavenly pleasures he finds no delight; the follower of the
Supremely Eulightensd One (Buddba) delights ounly in the destruction
of every craving." pp. 30-31. .

\
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of mind, and virtue, monks were enjoined to practice moral discipline

{n order to reach enlightenment - either individually, or within

a monastic commonity. Mancal labour was considered to be unworthy

for monks, and it was prohibitedsgso that they could concentrate

on spiritual matters, Therefore, in early Buddhism, mouks were 4
economically unproductive, and were dependent on the lay people for
their li{veltihood,

Alps-seeking did not originate with the Buddha; begging monks
had existed before the Buddha's time, as the Four Gates episoda
indicates. In the Vedas, the "world-fornaking‘llm:mnn“ is unknavn;60
1n:the Uggnifnd-, however, it is significant that pention is nndé
of "vorld-renuucintion," in the use of such terms as *EE!!%E-"

61
“"gagnydsin,"™ Cparivrljaka " "gvadhuta,” and "paramahanisa.” The

°°“°1ﬁff3” of scholars such as E. J. Thomas that the origin of

almsmen is not of the vedic tradition appears to be lcc.ptlhlo.62
‘Although it 1s not the author's primary inteant to discuss

the origin of alms-seeking, which seems to be a development related

" to the sociological conditions of the time as well as to "spiritual

59
cf., Sato, op,cit., p. 119.

60
S. Dutt, op.cit,, p. 36.

61
Op. cic,, p. 37.

62
See, E. J. Thomas, The History of Buddhist Thought, Londoa,
1933 (reprinted 1967), p. 11,
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factors," let us dbriefly consider the historical background., Unlike -
tbe Chan monks of China and Japan, -onka-in India never engaged in
wanual labour to earn their livelihood. The Chinesa appear to have
disapproved of begging, anod therefore called the monks "alms-
teachers” in order to maks them more worthy of respect. I; India,

{n coantrast, alms-seeking by monks was both traditional and
respected.

Perbaps the inatitution of alms-seeking monks will become
sooewhat more understandable if they are put in the proper socio-
economic conditions of India in that age. puring the Buddha's ticme,
India was a vast, fertile land with a good climate: two cr0pl‘l
_yenr wore barvested. In most ye&?s, tﬁare was no shortage of food,
and conditions were chu’ good for monks to seek 1111.63P00910 whose
material needs were ve,l/1 satisfied might come to ask whether
materfial concerns 11_J vers sufficlient, and therefors leave their
oaterial quests in order to find spiritual peace. Such peopls,
therefore, were receptive to the teachings of a leader such as Buddba,

Horcovor;’agricultu:ll production at that tims was lhittins’
from the nomadic herding of animals to the rainfhs of field crops. )
Under thase conditions, the animal sacrifice required in Brabmanisms
became less ‘fmiblo and less u:uptal_:lo- to many peopla. As the

coocepts of private ownsrship, an anti-war sentiment, and the morality

P

AN

63 R :
Cf., Bakamura, op, cit., p. 215. L

‘
A
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of vot killing or stealing were developing, social justice was
increasingly required.“

Also, Brabranism was in a state of disiotegration. The
Brakmans claimed to be like gods in matters of religious mthorit:y,65
end, moreover, appeared to have become corrupt through their pursuit
of worldly desires. Therefore, it was necessary to return to the
original spirit that the Brahmans had possessed as moral and
eapiritual teschers. These tendencies could lead to the development
of the ascetic movements. HMany Brahmanic teachers, most prominently
some of those mentioned in the Ugnigads wn themselves turning
to & life of renunciation,

The Buddha appears to have lefz his home for a monastic
life because of the influence of these Brahmanic teachers. The
Chandogya Upanig 4d relates as follows: "There are three branches

66
of duty, sacrifice, study and almsgiving-austerity, ..." RBrhad-

aranyaks Upanis ad also extolls the life of religious renunciation

as follows:

It {s that which transcends hunger s&nd thirst, sorrow and

delusion, old age and death. Tha Brahmanss, know that self,

baving overcoms the desire for -oT, the desire for wealth,
\

\\

N

b

“ |
Cf., Y. Takahaghi, "Kai to sono nb/an" "Discipline and

its foundatfon" , pp. 3~4.( Problems in Discipline,) ed. Hihon Bukkyo
Cakukai, Bukkyo niokeru Kai no Mondai { Problems in Buddhist Discipline] .
Kyoto, Japan, 1967, pp., 3-4.

65 -
Cf., H. Matzutani, Toyo Shiso no Keisei ( rormation o
Easterm ThouggtJ » Tokyo, 1964, pp. 98-107; p. 200.
<

66
Radbakrishnsn, op,cit., (Chindogys Up. 11, 23, 1.) P. 374,

\
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67
the desire for worlds, live tbe life of mendicant.

The fourth ai -ame of Brahmanism bas been often connected

vith this passage, 1In the Brahmsn's wnderstanding of dharma, artha,

zod kam {t was considered more important to remain at home so &3 to
produce descendents for relig;fsus .crvico.Gsnn fourth stage, that.
of the samnyasa (the mendicant) was to come after the otber three
bad been fuléilled. The Buddha, however, felt that the period of
leaving home for a mtic 1i{fe (mendicacy, "“samnyasa") was the
zore important, and therefors to be undertaksn without delay. BEe
thus deviated from the wvedic trndition.sgm_nng both Brahman and non-

Brahmen monks, however, worldly desires appear to have been tramccbdcd_

by their desire to achlgg liberatiocan @k:_a or nirvifm) through’

an ascetic 1life: their iéiritul aims appear to have exceedad their
concern vith material things, Tbe Upanisads appear to have been
primarily concerned with mataphysical questioas swch as the brahman-
atman equation wbersss the Buddhist tradition was more concerned with
woral and disciplinary -:uu.wvuic Brabmanisam snd the ggnu_@d.

do, hww-f, place soms esphasis ou moral aspects as well, and the

-

67
cf., Ibid., p. 678 (undaka Up. 1, 2, 11).

63
nm‘.hi. ggcit‘. w- 3-‘.

69
Dutt, op, cit., p. 4l.

70
, Cf., S. Kanekurs, Indo Kotai Seishinshi { A Spiritual History
of Ancient India} , Tokyo, 1939 (reprinted 1948), pp. 408-409. Cf.,
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Buddha appears to have derived wany of his moral disciplines from
71 '

these sources. The main difference seems to be in the religious

or metaphysical emphasis of Brahmanism, Brahmanist writings, liks

those of Buddhism, require that one should not kill, but there is

the exception that in the case of ritualistic sacrificing to God,

1

N 12 S
killing is justified as being proper amd meritorious, The ascetic '

life was permissible only for me;berl of the twice-born castes,
whereas io Buddhism there were no such restrictions based on caste.
In Brahmanism, the Kshatriya caste (soldiers) were required by -
dbarma to kill other people in wars, buf in Buddhism no killing
permitted under any circumstances.

Buddhism placed wore emphasis on univcronl/;thicc. Asceticism
in both the Buddhist and Jain traditions cmphasix;d worality, but
differed in that Jain asceticism was extrems, while Buddhism always

chose moderate asceticism in the light of the truth of Middle Path.

-

The Thirteen Principal Upanishads, tr., R.E, Bume, Oxford, 1921 (reprinted
1965), (Bribad-Aranyaka Upanishad 4, 5, 6): "... Lo, verily, it is
the Soul (Atman) that should be seen, that should ba pondered be
- tened to, that should be thought on, ... that should be pondered

on, @ Maitreyl." P. 145. Also, ibid., 4, 3, 22: "... a wendicant
is not a mendicant; an ascetic {s not an ascetic. He is not followed

. by good, he is not followed by evil, for then he has passed beyond

~ all sorrows of the heart.™ pp. 136-137,

S

71 %
 H. Kern, Manoal of Indfan Buddhism, Delhi,India (reprinted
1968), p. 68.

72

cf., H, N. law, ed., Gaotama Buddha; 25th Cengenary Volume,
1956, p. 3. \ -

K}
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Konks were restricted to collecting alms in the worning, so
that alms-seeking might not hinder theirbmeditntion in the after-
noon, Laymen were to give the monks not only food but also clothing,
wedicine and lodging. As the samgha developed, laymen contributed
clothing and food to the district zgéggg, vhich divided these gifts
equitably among its members. The lay people also donated monastery
buildings, aod other common articles which were held by the

13
univergal samgha.

The monks could accept alms not ounly from Buddhist laymen
74
but also from non-believers of any class. The good intentions of the

almegiver were considered more significant than the amount of the gife.

When S1ka, a Licchavi general who had been a supporter of the Jaiuns,

was converted, the Buddha told him to continue to give support to the
75
Jain community.

73

Cf., Anguttara-Nikaya (Q;gdggl_ﬁgx;ggg), Vol. II, tr., P.L.
Woodward, Loudon, 1933 (reprinted 1962), pp. 63-64.

74
Sato, op.cit,, p. 124,

75

Cf., Anputtara=-Nikaya (Gradusl Sayings), Vol. 4: ™... Lat
the Exalted One accept me as a lay~disciple, ... 'Your family STha,
for miny a day has been as a well spring to the Higantha:, ubetofore
deem it right to give alms to those who approach you.' Monks, there
aro these four floods of merit, floods of things profitable, bring
happiness, giving the best things, whose fruit is bappiness, leading
to the heaven world, leading to what is dear, delighcful and
pleasant, to profit and happiness. What are the four? .., giver
of the robe, ... giver of almsfood, ... giver of lodging, ... giver
of requisites and medicines for use in sickness ..." p. 127.




151

Mornks were not required to thank layman for alms, because,
by giving to monks, laymen curtailed their own desire for possessions
and thus accumulated yirtnous deeds. ihus laynen increased their
chsnces of going to heaven, and fiunally of attaining nirvana i{tgelf.

According to the karma Ebeory, werit was related to individual
good or bad, and by giving alms to monks, laymen could aspire to a
comfortable future life in a heavanly world. Therefore, if a layman
vas gullty of "the turning down of the bowl,™ his punishment would
not be light, as Rys Davids rightly observas.76ﬁa would be barred
from the framework for the salvation of laymen, and thus he would
bave a "gpiritual death -eutegcc."

Let us consider vhetﬁat the ascetic life (monastic) lived
io self-motivation as Obdcnberg has argued.771hn Mahavagga atates:

"The recluse Gautama g‘tﬁ along by making (us) widows, the recluse
Gautama gets along by breaking up fanilies."781he Buddha, in taking
busbands from wives and sons from parents to lead them to the monastic
life, it was argued, took them sway from such voriZIy responsibilitics as
" supporting their fanilicu and society. Therefore, their'world-
nsgating”attitude might be interspreted as egoistic and self-

centered, In Indian and even wmore in the China;c traditions, the

76
Cf., Rhys Davids (“Discipline"), Encyclopaedia of Religion
and Ethics, ed., J. Bastings, 1912, IV, p. 7l4.

77
H. Oldenberg, Buddha, tr., W, Hoey, London, 1882, p. 67. )
Op.eie., p. 175; p.355.
78

Vinaya-Pitaka (Book of the Discipline), Vol. IV, 24, 5, tr.,
I. B. Borner, London, 1951 (reprinted 1962), p. 56.
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family was a central concern, and one who evaded his family
responsibilities would be condemned as being selfish, It must be
noted, however, that the Buddha did got entirely rule ocut guch
secular responsibilities ag swpporting one's family. He probibited
people in the service of the king, as well as children without

their parents' permission, from entering the monastic life, precisely
because he did consider the gecular upects.798v1dent1y be did not
vant to bring persons who were necessary to the functioning of
society into his monastic community.

Kern has also commented on the Buddha's inconsistencies,
noting that at one time he said that)"rhoae vho sre wise abandon their
children, or & man llenves his poor wife to become a mounk,” but at
apother time he said that "One's wife is the best friend, and a
vife is the most excellent of gooda."aphlthough from an objective
viewpoint these appear to be inconsistencies the Buddha did actually
give different ethics to monks and to lay people. His ethics for
monks emphasized renouncing worldly interests, while those for lay
people emphasired living in society and family, butA both ethics had
the common factor that they wers designed for the. pﬁtpoa. diseipline,
Because of the Buddha's vision of _tirﬁl_x;_a_, it does sesa true that the

vorldly life received less emphasis, but by the vision the worldly

life vas not denied, The Buddha's monks left home not jultlxyor the

79
Sato, op.cit., p. 100,

BO
Kera, op.cit., p. 69.
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eske of iodividual liberatiom, but, also, so0 that they could becooe

educated in self-discipline in the ggéggg. The ggéghg served as a
echool in moral training which qualified them to becoms teacherl.al

By following the ﬁuddhl'sxgxnmple and teachings, they
developed the ability to remove the this-worldly suffering of others as
wvell as their own.azuoukz did oot by any means live i{n idleness; in
fact, they led a strenuocus life, in restraining thair desires,
weditating, and developing moral discipline. Through their humble
life of begging they developed dignity of character and provided an
example for the laymen. They provided laymen with spiritual and
woral fostructicn, and helped lay people not only to face temporary

earthly problems, but also to develop individual peace, which in

turn contributed to a peaceful society. The practice of good moral

81 ‘

Hayashima, op.cit., pp. 733-734. Cf., DIgha-Nikays (Dialogues
of the Byddha) Vol. II, 28: 'That is what they call & Wanderer, because,
oy lord, he 1s one who has gone forth." "What is that, to have gone
forth?" "To have gone forth, my lord, weans being thorough in the
religious life, thorough in the peaceful life, thorough in good actions,
thorough in meritorious conduct, thorough in barmlessness, thorough {n
kindness to all creatures." p. 22, See also,the Majihima-Nikaya (}iddlae
Leogth Savings) Vol. II, 27: "He, being thus one who has gone forth
and who is endowed with the training and the way of living of monks
abandoning onslaught on crestures, ... ?a lives kindly, acrupulous,
friendly, and compassionate towards all'breathing things and creatures,”
p- 224,

82
Cf., Anguttara-Nikiya (The Cradual Sayings),Vol. II: "He,
possessed of this Ariyan mass of mworals and this Ariyan restragnt af
the faculties and this Ariyan mindfulness and composure .., th¢n
abandoning the hankering after the world, be abides with heart! frae
therefrom: having regard for the welfare of everything that lives h
purges his heart of the taint of 1ll-will." p. 225.
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life would be reflected in the elimination of evil in the individual
mind and in thL world in geperal; the world would be changed through
the elimination of the suffering of both the individual aond society,
and the Sringiug of juatice and cémpaz-ion.83 j
In summary, dependence on alms was fundamentally related to

moral discipline. In the fullest sense, monks did not merely escape
from the world. Although their primary concerns uef; not this- .
vorldly, their way of 1ife also constituted a means of serving |

society through ethical leadership, compassion, and 1nte11ec€ha1

power. By following the Buddha's great example wmonks were able to

lead the pecple as teachers.

Economics

In early Buddhism, the Buddha's disciplinary rules in the
area of economics were significantly different for monks from-those
for lay people., The economic rules for monks were negative whereas
those for the laity were positive. Let us first consider the rules
of economica f;r monks, The Hissaggiya Pacittiya Dpammt states that,

Whatsoever Bhikkhu shall receive gold or silver, or get

come one to receive it for him, or allow it to be kept

in depoait for him - that is & Pacittiya offence in-
volving forfeiture. '

83 .
Cf., Ta-Shih-Ching vol.2,6.28Taisho Vol. 17, p. 670. Ccf.,
".tluji' EE‘Cit" P 255; Cf., H. Ui. EEOCit.' P “10
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Ve also read,

Whatsoever Bhikkhu shall éngage in anyone of the various
transactions in which s{lver is used - that {s a
Patittiya offence involving forfeiture.

Aind, in the same context:

Whataoever Bhikkbu shall engage in anyone of the various
kinds of buying and selling - that i3z a Pakittiya offence
involving forfeiture.84

The Buddha prohibited the monks from the possession of money and from

"buying and selling." FPor about one hundred years after parinirvina

(parinibbana), {.e., until the Second Council, the monks appear to
have generally adhered to these rules and possessed no modcy.asuhy
did the Buddba prohibit the possession of woney by his monks, and
counsel them to learn to live without it? First, poverty and the
renunciation of material possessions were seen as being necessary in
order to free the monks from material desires. Second, these rules
¢liminated the possibility of competition {n material aspects between
the monast \community and secular society. Moreover, the ideal of
unjversal brotherhood in the samgha required that all prop;rty be

shared equally by all the members. With the necessities of life divided:

equally there would be no strife for material goods to jeopardire the

84 ,
Vinaya Texts, Part I, trs. T.W,Rbys Davids sad BE. Oldenberg,
Delbi, India, 1881 (reprinted 1965), pp. 26-27. Cf., Ssu~Fen-Lu .

Taisho, Vol, 22: " k| £ F PE #Ac 4 AF 5% Kﬂ.—km?
T WE HFR . ARER MALLE Eebn” po 619,

85
Cf., Vionaya-Pitaka (Book of the Discipline), Part 5, XTI,

p. 407.
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rhe peace of the society.

Because of the Boddba's concept of the "Middle Path,” it
was recognized that certain private possessions, such as clothes,
bowls, and wedicine, were needed by tga monks, This moderately
ascetic approach was intended to prevent discouragement smong the
less disciplined monks, Also, it was believed that extreme
asceticism could actually becémnlf\?indranca in the quest for
liberation. ‘ )

Some monks in early Bnddhi;n,~however, evidently did possess
money, despite this prohibition., Upananda, for example, fs recorded
a3 having accepted gold and silver. Algo the Wu Fen Lu tells of monks
buying and sclling.86sir John Marshall obaserves:

We must remember, however, that wonks and nups could at any

time give up the monastic life and return to the world, if

they wished, and, though on entering the order they nominally

relinquiahed all rights over their property, which was regarded

as "given away'"; in practice thair families might look after
it during their sbsence and restore it oan their return.8?

86
Cf., Vinaya-Pitaks, Vol, II, pp. 100-104; cf., Ibid., Mabavagga
VI, 12, 1: "Now at that time the Khabbaggiya Bhikkhus used to carry
about varicus kinds of boxes for ointments - gold one, and silver ones.
People were annoyed, murmured,and became angry, saying, 'liks those who
still live in the world'."” p. 51. Cf., Wu Pen Lu Vol, V

REELo8 Fivy 2.3 na A br
wx - &= MM’I&L&X&W:’TL‘&% %%}é}qﬁui?m‘iwﬁlw
Tt g odt SatBrgs P 312

87 :

Quoted from M. Shastri, An Outline of Farly Buddhism, Varanasi,
India, 1985, p. 138; cf., Marshall, Honuocnts of Sanchi: "Now at that
time, a century after the Lord bad attained nibbana, monks who were ,
Jajjis of Vesali promulgated ten points at Vesali saying - The practice
concerning a horn for salt is allowable; The practice as to five finger~
breaths is allowable; the practice coancerning 'among the villages' is
allovable; The practice concerning residences is allowable; the practice
concerning assent is allowable; the practice conceruing wvbat is,
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Marshall also noted that archeologists have found many kinds of coins
beneath the floors of monastic cells and in various convenlent hiding-
places in ancient Buddhist monasteries in Indin.aaone scripture
states that when the Buddha returned to his home towa, Rahula asgked
bim to give bim his “heritage" as his mother had luggested.sgrhis
fodicates the possibility that even though the Buddha hed embarked
upou & hooeless life, property still may have belonged to hi;.

Also, there is evidence that many of the early Buddhist
wonestic comzunities became rich, held extensive tracts of land,
and received ample financial support from kings, werchants, and

90
other wealthy lay people, although in theory, all property, including

customary is allowable; the practice conceraing unchurned butter-milk

is allowable; it is nllounbla to drink unfermented toddy; a piece of
cloth to sit upon that h2s no border is allowable; gold and aflver are
allowable."™ Cf., Ssu-Fen-Lu ws 4T Vol. 54 Taisho Vol. 22, p. 970;
cf., Wu-Fen-Lu 2603 7 Vol, 30 Taisho. Vol. 22 p. 194; Mo-Re-Seng-
Chi-lu 2oacsvy®, /T Vol. 33 Tafsho Vol. 22, p. 693 Shih-Sung-Lu 1»!5{
Vol. 60 Taisho Vol, 23, p. 452. Cf., B, Hakamurl (Genshi Bukkyo no
Sefritsu), p. 325,

88
Shastri, Idbid., p. 138.

89
E. ?rluwtllner, The Earliest Vinaya and the Beginnings of
Buddhist Literature, Roms, 1956: "During a visit in Kapilavastu, the
former wife of the Buddha sends him his little son Rahula to claim fronm
him his heritage, whereupon the Buddha charges S&riputt- with adoitting
Rabula in the order." p. 76.

90
Cf., Vinaya-Pitaka (The Book of the Discipline), Vol, V,
tr., I.B. Horner, London, 1952 (reprinted 1963) Cullavagza, VI, 4,
110, pp. 217-223; cf., Nanten Tairokyo ( qu:\;(ﬁag_ ), Vol. &,
PP. 237-244
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money, belonged to the "Four-quarters Samgha “ and not to a particular
sangha. The kings received no taxes from monks or mounasteries, which,
in effect, were extraterritorial of the secular oations, Buddhist
monasteries came to be criticized as being lorur{cus, and, in fact,
many people may have entered tha.laﬁghas because of the prospect of
liviag in luxury. Although some monks did possess ooney or live in
luxurious surroundings, most monks continued to respect the rules and
1tved & afmple 1ife in poverty, without money.

Let us next discuss the economic rules for laymen, Although
the monks were prohibited from possessing money,'tho laymen, in
contrast, appear to have been encouraged by’ the Buddha to earn poney.
For then, money was seen as a blessing by meaus of which they could
coutribute to the livelihood of the monks and thereby acquire werit
toward getting to heaven,

Allo; some of the Buddha's teachings, such as his five moral
disciplines for laymen, seem to have an ascetic fntended to procote
the earning of money by lay people. As a further example, is the
fact that Buddha spoke against dissipation of wealth by lay people.

The Sigalovada Suttanta states:

And which are the six channels for dissipating wealth?
The being addicted to intoxicating liquors,frequenting
the streets at unseemly hours, baunting fairs, the being
infatuated by gambling, associating with evil companions,
the habit of idleness. ... Too cold! too hot! too late!
such is the cry. And so past men who shake aoff work that
waits the opportunities for good pass by.91

91 - _
Digha~Nikaya (Dialogues of the Buddha), Part III, 184-185, trs.
T.W. and C.A.F. Rhys Davids, London, 1921 (reprinted 1971), pp. 176-177.
Cf., Cbang-Shih-I-Sheng-Ching, Taishe Vol, 1, p. 70,
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Tt i algo stated in Mahaparinibbina Suttanta that, "... the wrong-

92
i~er devaid of rectitude, falls f{nto great poverty throungh sloth,”

The Buddha's encouragement of laymen to control their
desires did not mean that they -hOuld\desplse woney. On the contrary
the Buddha regarded money as being of great imporgancu, and wanted
the laymen to use it seosibly, instead of squandering it on tbeir

—n personal desires. A}iw,the Sigalovada Suttanta states:

Who {s virtuvous and fntelligent, Shines like a fire
that blazes (on the hill)

To him amassing wealth, like roving bee
Its honey gathering (and huring naught)
Riches mount up as ant-heap growing higb.93

Also, 1t {ig vrittﬁn in Anguttara Nikaya that,

If one dwells in a fitting dwelling-place
And friendship makes with Ariyans

And perfectly apply the self

And bhath aforetime wmerit -done

There rolls upon him wealth of crops
Fame, good report and h.lppineu.g4

.

The text emphasizes that merchants should work hard and earn moncy, by

szying: "... (one) possessed of threa characteristics of a shop-
keeper is incapable of acquiring wealth he had not before, of holding
vbat he gets, or increasing what he holds, What three? Herein, monks,

the shopkeeper at early dawn attends not closely to his work,nor yet

92
DIgha-Nikiya (Rislogues of the Buddha), Part II, 84, 23, p. 90,

93 :
DIgha-Nikaya (Dislogues of the Buddhs), Part III, 189, p. 180,

“~

94 .
Anputtara~Nikaya (Gradual Sayings), Vol. II, 31, Tr. F.L,
Woodward, London, 1933 (repriuted 1962), p. 35.

W
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95
-+ widday_ nor again at eventide."

In the Eiggt-Fold-Path, "right living” has also the weaning
~f right economic living, as a moralization of livelihood. The
Sutta-Nipata exhorts onme to “practise an honorable trsde.“96A11 of
these teachings indicate that early Buddhists understood that laymen
showld combine capital-earning practices with woral discipline =
that making money while practising the discipline of self-denial
ronstituted the iawful and virtuous way of life. It is important
to note that the Buddha's approval of capitale-earning practice was
condit{onal upon the layman's valuing woney nefther for its own
sake nor as & means of gratifying one's own selfish deaires.
Specific rules forﬁih;nan required them to serve others, including
fomily members, other ;Eiltivﬁs, guests, recluses, Brahmans, etc.

Therefore, the Sigalovida Suttanta states:

When the good layman wealth has 50 ammssed
Able is he to benefit his clan. .

In portions four let him divide that wealth.

So binda he to himself life's friendly things.
Ona portion let him spead and taste the fruit,
His business to conduct let him takea two,

And portion four let him reserve and hoard;

So there'll be where withal in times of need.97

95
Ibid., p. 188; cf,, Chai~-Ssu, Taisho, p. 23; p. 353.

96 P
Sutta-nipaca (A Collection of Discoyrges), 403, p. 66; cf.,
Anguttara-Nikaya Vol. II: "So, housefather, the same Ariyan disciple,
vith the wealth acquire by energetic striving ... lewfully gottea, ..."
P. 97.

97 -
Digha-tikAya (Qislogues of the Buddha), Vol, III, 189, p.180,
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- Anguttara-Nikaya also declares:

Now, bousefather, that same Ariyan disciple, with the

wealth acquired by energetic striving, amagsed by

strength of arm, won by sweat, lawful and lawfully .
gotten, i3 the doer of four deeda.

<.+ the Ariyan disciple makes himself happy and

cheerful, he is a coatriver of perfect happiness, and

makes his mother and father, his children and wife his
servants and workman his friends and coorades cheerful

and happy, be is a contriver of perfect happiness.

... maker of the fivefold offering, namely: to relatives,

to guests, to departed petas, to the rajah and to the devata.
Gift to all such recluses and brahmins as abstain from sloth
and negligence, who are beant on kindneas and forebearange
vho tame the one seli, calm the one self, cool the one
self ... to such he offers a gift which has bighest results,
glft heavenly, resulting fn happiness and leading to
beaven. 98

The Buddha's greatest concern, however, appears to have
{ovolved the material assistance given by laymen to monks. He
appears to have considered it to be significant that if one had no
money, he could not contrib?to to the wonks, and, thus, he would lose
opportunities to acquire merit for going to heaven.

The Vinaya Pitaka states that,

If. a ook (not being 111 and not invited) accept food from
a believing family which is too poor to give alms, he
must confess his fault.g? I3

The Buddha presusably established this rule because of his

compassion for the poor, and his concern that they should not be

98
Anguttara Nikaya (Gradusl Sayings), Vol. III, pp. 75-76.

99 .
Vinaya-Pitika (Book of the Discipline), Vol, III, IV, 180,

P- 112c
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exploited. But, it is apparent that supporting the monks economically
=+ otill a religiously meritorious act for the laicy,

The essence of the Buddha's economic rules for laymen is that
tbey should acquire money oot for {ts buﬁ saks, but as a means of
¢cervice. They should follow the Middle Path, avoiding the extremes
either of luxury or poverty, and imitate the Buddha's compassionate
life. He called upon them to support monks and monasteries, as well
es their families and relatives, and to contribute to sociaty through
such works as buillding bridges. Material assistance and social works
were gcen as an exteroal exprc:aion-of spiritusl enlightennent,
Spiritual discipline and material service were to be balanced for
acquiring merit,

Buddhism was not greatly concerned with economic systems, or
plans for secular society. Rulers were advised to prevent poverty,
vhich could be the root of so many evila, by such means as grants to
the poor, economic assistance to farmers, and capital grants to
nerchants, as well as through the gensral encouragement of commerce.

A pragmatic view for the sake of spiritual discipline 1£ recoomended s
kind of monastic commmism for the samgha and prohibited the possession
of money by the mouks. Its prescription of capital-esruing for the lay
people, being for the sakse of service, was also aimed at spiritual .
discipline for other-worldly merit - in terms of eitber heavea or

nirvansa.
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Laynen

Rhys Davids observea: "“Of any formal. discipline of laymen
: 100
in knowledge or,faith we near nothing." If Bhys Davida understands

"discipline” as}k_ngﬁl'hning community rules enforced punishments,
comparable “to the vinaya for the samgha, then, cept in the matter
of "the turning down of the bowl,“lOIthare does indeed aeex to be
no formal discipliine for laymcn.‘ Layéén'b;d no such organization
as the samgha. Therefofe, commnal rules providing fﬁrmal
discipline and punishment ware not p;aslbld. It may also be that
formal discipline fo% laymen ia Aoc provided }br in the early _

Buddbist scripture because the dharma-vinays was compiled by monks, ~

and no reference {3 made to lay participatioa.
However, Rhys Davids also says in his "Introduction to

the Sigidlovada Suttapta® that,

In this Sutta, he (Buddhaghosa) writes, nothing in the .
duties of housemen is left ummentioned. This Suttanta is
called_tho Vinaya of the Housemen, further And truly we

may say even now of this Vinaya, or code of dinclgl%nn, go
fundamental are the human interests involved, ...

100 :
Rkys Davids, "Discipline (Buddhist)™, ed., Basting,
Encyclopaedia of Religion and Ethics, Vol. &, p. 714,

101 . . )

. Cf., Vinaya Pitiks (Book of the Discipline), Vol. Vv,
Cullivigsn V, 20, 3: "Then the Lord addressed the monks, saying:
Because of thls monks, let the Order turn the Licchavi vaddha's bowl
upside dowm, let ic 1mpo|c non-eating with the Order. Monks, if a
lay-follower is possessed of eight qualities his bowl may be turned
upside down: 4if he tries to non-receiving (of gains) by wonks, if

be tries for non~profiting by monks, if he tries for non-residence for
monks, if he reviles and abuses wonks, if he causes monk to break with
monk, if he speaks dispraise of the Awakened One, if he speaks dis-
prline of dharma, if he speaks dispraise of the Ordor. I allow ?ou.




Rhys Davids seems not to deny the existence of discipline for laymen
even comparablé to vinaya, although he did not actually equate &he
discipline for laymen with the formal discipline of vinaya for the

safigha.  That the Buddha did in fact estabMsh religious discipline -

_ 103 |
for laymen appears unquestionable not only from the Sigalovada
104
Suttaata but from other scriptures as well. This discipline was

designed not only for individual cultivation, but also to provide
the necessary wisdom for life {n society,

Let us discuss the laym;n's ethics. As we fndicated previously,
the five ethical principles for laymen were not developed in minor
details like the wonastic rules., Instead, they were general guide-
lines for rightecus life vithlp the community. Special emphasis is

placed on sexual purity for laymen. The Buddha says that ooe should

wonks, to turn a layfollower's bowl upside down if he is possessed of
these eight qualities.”™ . 173

102
Digha Nikaya (Dialogues of the Buddha), Vol. IV, p. 169.
e

103
Eliot, op,cit., p. 250.

104

Cf., DIgha Nikaya (Dialogues of the Buddhs), Vol, II, 86:
"Fivefold, O householders, is the gain of the well-doer through his
practice of rectitude. In the first place the well~doer, strong in
rectitude, acquires great wealth through his industry; in the next
place, good reports of bim are spread sbroad; thirdly, whatever
society he enters - whether of nobles, brahmins, heads of houses,
or mexbers of a religicus order ~ he enters confident and self-
possessed; fourthly, he dies without anxiety, and lastly, on the
dissolution of the body, after death, he is reborm into some bappy
state {n heaven.”" p. 91 ;
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haye sexual relations only with one's wife, and that, ... he who 1is
not content with his wife, and plays with other girls, will be

105 .
destroyed,” and that, ".,. one vho is rich, but does not support

his parents, will be rnined."lostheae passages indicate the

Buddha's respect for family life, and the importance ke attached

to mutual trust among fanily members. The Eight-Fold Hoble Path
seems to apply not only to monks but also to laymen, because it deals

vith right liviog in both moral and material aspects,

How, let us examine the Sigalovada Suttanta., This sutra

vas given by the Buddha to young Sigala, an upasaka's son, who
practised daily worship of the devas of earth and sky - to the

east, south, west, and north, to the nadir and the zenith - and in so
doing, he honoring his father's word before his death. The Buddha
taught his lay disciples better vays to vorship. First, he asked them
to give up four practises: '"destruction of life, the taking what 1s
not given, licentiousness, and lying lpe.ch."107Be added: "And how,
0 young householder, does the Ariyao disciple protect the six
quartera: Parents as the east, teachers as the south, wifa and
children as the west, friends and companions as the north, servants
and work people as the nadir, religious teschers and brahmins as

108
zenith,"

105
Cf,, The Sutta-nipata (A Collaction of Discourses), Wo. 107, T
tr., V. Pausboll. The Sacred Books of the East, Vol.X, Oxford, 1881 -
(reprinted 1908), p. 19.

106
id., Bo. 97, p. 18.

Atp——

107

Digha Nikfya (Dialogues of the Buddhs), Vol. III, 181, p.174.

-
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109

A more detailed explanation is given as follows: 1) cChildren
ehould support their parents and keep the family traditions; 2) parents
ehould show their léve to their cﬁildran, exhort children to follow
the ways of virtue, train them for a profession, and guide and
protect them; 3) pupils should serve their teachers and be receptive
to their instruction, and, reciprocally, teachers should love their
pupils and teach them well; 4) a wife should be miniatered to by
ber busband; he should show his respect for her through courtesy and
fatchfulness, and by entrusting her with respousibility; a wife should
love her hunband be faithful to him, and fulfill her duties of
bospitality; 5) a man should treat his friends as well as he
treats himselr, sﬁs;ing them generosity, courtesy, and benevolence;
he should love and protect a friend, guard bis property, and take
care of his family in the time of trouble; 6) a master should only
require reasonable labour of his servants and employees; he should
agsist thes in their work, provide them with food anq vages, tend them
in Bickngli, share unusual delicacies with them, and grant them leave
at iotervals; 7) servants and q;p!oyaca should love their employer;
they should rise before he does, and retire later than he; they should
be content with what he gives, do their work well, and speak well of
bim amoug others; 8) one should show sffection for recluses and

Brabmans io actions, speech and thoughts, and welcome them into one's

108
1d., 188-189, p, 180
109
Ibid., 189-192, pp. 180-183,

rp—
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bome and supply their needs of the woment; 9) recluses and Brahmans
should show their love for the clansman, lead exemplary lives,
=vhort the clansman to good, and teach him to do s0,

All of these disciplines are for laymen. They contaived
vaiversal moral aspects, and presumably many came from Brahmanism.llo
Howvever, there is a different emphasis in Buddhism from that in
Brahmanism, in that the latter says that one shouvld sacrifice and
vorship in order that God might beatéw material rewards. Buddhist
ethics replace this orfientation with the requirement of loving
service to one's family and follow man, not in hope of material
blessings from God, bpt in order to acquire merit for the fut#ra.

The Saoyutta-nikiaya says: "Love and compassion doth the Enlightened
feel towards another when be teacheth bin."lllthe Buddgzxu.ema to

: 112
have replaced the man-God transactionm of vorship with & man to man

relationship of loving service and reverence for one another - as 1£f

110
Kern, op,cit., Ang. H. II: "In spite of the forementioned
dogma, Buddhism has wisaly adopted many articles of wmorality aund pious
customs flowing from the sources of the Brabmanist code. Whan the ~
Master command that the pious Buddhist householder, gahapati ariyasavaka,
ought to perform the five Balis: to the family, the guests, the
Pitaras, the king, and the gods." p. 68,

111
Saoyutta Rikiaya (Kindred Sayings), Vol. 1, p. 139,?

112
- Opyeit., IV, &, 39, p.50.

/




168

\/7

s11 men are like gods in some way. Thia discipline for laymen may
therefore be vieved as being related to the principle of.the Middle
Path, with harmony within th; family and love for one's fellow man
combining to build the ideal family and social relationship through
=oral discipline,

If the Buddba was primarily concernad with the monks in
the ggéggg, with his discipline being chiefly intended for them,and
if his teaching emphasirzed “other-worldly"vvision, it may be aak;d
vhether Buddhism contains any social ethics at all, The answer
appears to be afffrmative, as the foregoing discussions of laymen's
ethics in economics, family life, and interpersonal relationships
iodicate. He gave general instructions, not systematic rules, for
princes, and for society as a whole. The Buddha had good relations
with rylers and economic leaders during his lifetime, and enjolined
such men from becoming monks because they vurg/nggdﬁd in IOC£ety.113Tha
"Four-Gates™ episodes, although literally duuug\;}ih {ndividual

114
misery, can be seen as symbolizing the social miseries of the time.

113
Cf., Frauwalloer, op.cit., p. 75.

114
Cf., B.G.Gokhale, "Buddhist Social Ideal," ed., N.N.Law,

Gautama Buddha, 25th Centenary Volume, 1956: "These are significantly
described as an old man, an ailing man, & dead body and & recluse. It is
possible to interpret these as symbols not only of the different phases
of an individual's life but also as those of the changing social scena.
The first three may be taken as portents of the sense of anxiety from
vhich the old society now on the verge of a transformation, was suffering
vhile the figure of the Recluse was the traditiounsl answer to the chal-
lenge of the times., Siddhartba himself became a Recluse aod practised
severe susterities.” pp, 31-32. Cf., Maiihira Nikaya, 1, pp. 162-163,
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The Buddba did not spend his whole li{fe in secluded, ascetic,
meditation, but, inst;:d, Was an active migsionary and righteous
leader of the peopla, STbis appears to indicate his social concerns.
Whether the Buddha can be considered a social rcvolutfﬁnary however,
may be questioned. Although this 1g not the topic of this chapter,
it way be said that the Buddha appeiz; to bave been concerned with
liberating people from enslavement to material things, and that he
vanted to provide moral and spirftual gulde-lines for society.

The Buddha also provided directions for political leaders.
Five disciplines relate to kings.and their ruling over their people,

They were called upon to set a moral example for their subjects and

to establish pesce - not by law but by justice. For example, the

115
Ibid., p. 39; cf., Ui, op.cit, pp. 54-58;

IIT, 6, 59: "Now, master Gotama, he who goes forth as a Wanderer
froo this or that family, from the home to the homeless 1ifa, tames
only the single self, calms only the single self, leads to Nibbana
only the singie self. So what I say is, thus be is proficient in
a practice of merit that affects only one person, as a result of his
going forth (as a Wanderer)., 'Well, brahmin, as to that I will
question you. “Do you answer as you think fit. Now what think you,
Brahmin?' 1In this connexion a tathagata ariser in the world, an
Arabant who 13 a Fully Enlightened One, perfect in knowledge and
practice, Wellfares, World-knower, in comparable Charioteer of men
to be tamed, Teacher of devas and mankind, & Bgr@ha, an Exalted One,
He says thus: 'Coms! this {s the way, this the“practice, proficient
io which I make known that incomparable bliss which is steecped in the
boly life, by my own powers of couprebension realfizing it., Come ye
also. practice so tbat ye too may be proficient therein, so that ye
too by your own powers of comprehension may realise it and abide
therein,' Thus this teacher teaches dharma and others to practise
to attain that end. MHoreover there are many hundreds,many thousand,
=20y hundreds of thousands of sudi., Wow what think you, brahmin?
Since this is mo, is it a practice of merit affecting only ons person
or many persons; that is, the result of going forth as a Wanderer?
'No, Master Gotama. It affects many persons, this golug forth’,"
P. 151-152, :
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rules of non~-possession and non-stealing, as applied to kings, can
ke interpreted as indicating that by giving up their desires for
possessions they could devote their epergles to sarving the

S

tntaraegtg of }:he people.

The”Buddha's ideal and prnct}ge of moral equality among the
four castes in the aaégba scems not only to bave constituted a
challenge to the Brabmans' claim of superiority by birth, but, also,
t~ Have presented an ideal of equality in lociety.116

The Buddha seems to have emphasized a republican form of
government in the laﬁgha,ll711though his own position of authority
seems to have retained monarchical chnr#cterintics of the traditions
vhich preceded him, His lpplicat-ion of republican goverment to che
religious commnity, which appears to be a reflection of his concepts
of equalityllein both spiritual and material matters, could be

interpreted as providing a model for the ideal political system,

116
Cf., Hayajima, op.cit., p. 693; cf., K, Mizuno, Primitive
Buddhi{sm, tr., K. Yamamoto, Ube, Japan, 1969, pp. 10-11. :

117 ]
A. K, Warder, Indian Buddhism, Delhi, 1970, pp. 164-165.

118
Cf., Dhammapadsa, op,cit.: "A man does not become a Brahmana

by his platted hair, by his family, or by birth; i{n whom there is truth
and righteousness, he is blessed, he is a Brahmana.” P, 90. Cf.,
Majjhima-Nikaya, (Middle Length Sayinga) Vol, II, 199: "Therefore I
do not speak of ‘better' because of birth in a high-class family. But
a5 to thia, Brahman, someone from a high class fanily may refrain frow
slanderous speech, from harsh speech, from gossiping, and be not
covetous, not malevolent in mind,of right.” p. 368,
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The introduction of moral disciplines into the satgha may
he a Buddhist innovation without precedent in Indian religions, The
Ruddha's monastic rules for the samgha were designed to make uoraily
nev men of the members, and to create an ideally disciplined society
which could serve as a model of dharma and an inspiration for
secular sociaty.
As we discussed previously, the Buddha's efforts to attain
reace in the samgha also had their applicability to society,
Buddba gave a 1ist of ten virtues for a king:119
1. A king should possess integrity and tolerance.
2. He should accept criticism given by his able ministers.
3. He should give gladly to hil people aud should be happy when they
are happy.
4. He should impose taxes strictly according to law;-
5. He should open and close the palace gates at the proper times.
6. He ghould not gecloud his wmind with wine,
7. He should avoid laughing with delight or pleasure, and maintain his
dignity at &1l times.
8. He should administer justice sccording to law and not.;écordiug to
his personal feelings.
9. He should promote harmony among his pininter- and discourage
rivalry,

10. He should alvays be careful about his health,

119
Tseng-{-a-han-Ching (Ekottaragama), Taisko, Vol, II,
pp. 7177-778.
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The Buddha's special discipline for kings provided for
rereonal moral virtue which would be reflected in the community
through their righteous admjunistracion, taxncion; Judgment, etc.

By following these rules, a king would set & moral example for his
people. Also when the Buddha was in Rajagrha, the Maghadha king
Ajatasattu, vho wvanted to conquer Vajji, seot his miniater

Vesali to the Buddha to inquire about the possibility of tbis

venture. The Buddha told Vesali about the bighly developed discipline
~f the Vajjians, {n which lay their strength.

. 120
The Maba-Parinibbana-Suttanta states:

1. As the Vajjians forefather thus often, and frequeat
the public meetings of their clan; so long may they
be expected not to declina, but to prosper.

2. As the Vajjians meet together in concord, and rige
in concord, and carry out their undertakings in
concord,

3. So long as they eoact nothing not already enacted, and
in accordance with the ancient {nstructions of the
Vajjians, as established in former days.

4. So long as they honour and estecm and revere and support
the Vajjian elders, and hold it a point of duty to
hearken to their words.

5. 50 long as no women or girls belonging to their claps
are detained among them by force or abduction.

6. So long as they honour and esteem and revere and support
the Vajjian shrines in town or country, and allow not
the proper offerings and rites, as formerly given and
performed to fall into desuetude,l2l

120
DIgba Ntkaya (Dislogues of the Buddha), Part II, p.78;
cf., Hanten, Vol, 7, pp. 29-35.
121 |
Ibid., pp. 29-35. S
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This indicates that the Buddha considered thres things to

“e essenrial for political strength, namely: that a society ahould
=sintain the tradition and bave barmony in order ép,é;éaerve

12
pesce 2lnd lawful life within f{t, and that proper laws should be
=ade and strictly adhered to; that ipndividunlsg should be of good
=oral cbaracter, and that the integrity of the family should be
reapected; and, that religiou:‘vorahip should be practised, and
shrines aond arahata should be reupectad‘lnd supported. Thus the
Buddha taught that the strength of a mation &epcudad oot on its
arms but on ethicaf discipline as a means toward righteous living
vith a balance of political familial, and religicus aspects. He
taught that the woral and spiritual values of dil;1piiua could be . /
the basis of an ideal society. It was because the Buddhba's
spiritual authority and wmoral example so greatiy influanced the
lay people that he was able to provide a spiritual and ethical

foundation for society.

122
Kigora, op,cit., p. 350.




PART I

EARLY CHRISTIANITY




CHAPTER 1V

THE AUTHORITY OF JESUS IN THE
COMMUNITARIAN SELF~-UNDERSTANDING

OF THE EARLY CHRISTIANS

In this chapter we will consider the authority of Jesus
as an aspect of the pomwunitarian sclf—undcrstanding of the early
Chricrians. CQur approach to the theme of authority is historical;
but, as wve limit our consideration of this theme to early Christian
self-understanding, thg\history in question is not the history of
Teeus but the history oé‘early Christian faith.

It 1s clear that, on the testimony of the primitive
Chruch {tself, the authority.of Jesus was the very mandate of the
Church's existence. 1In the Church's consciousness it had irself
heen called into existence by the authoritative voice of Jesus. But,
the most fundamental and important observation is that Jesus spoke
with plenary and decisive authority in token of his resurrection from 3
the dead. It was '"the paschal experience” of the earliest Christians
which accounts, as sine qua non condition, for the Church's conviction
of belng the comrunity of eschatological salvatfon. In the self-
avarencss of the Church, Easter is the ground apd explanation of

Christian existence. Adolf Schlatter put the matter this way:

174
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First of all the Church did not regard herself as the

creation of the Christians, ‘uot even as the creaticn

of the apostles. Neither Peter nor Paul claimed to

bave cade her. Since the Event of Easter gave her

existeace, she knew herself to be the creation of

Jesus. That the Christ showed himself to the disciples

wag his act, vouchsafed to the disciples, not brought

sbout by them. In her own view of herself, the church

belonged to Christ because she was fashioned by him, !

But once this fundamental point bas been clearly made, we
st agk. whether the preepaschal Jesus had authority for early
Chrietianity. The answer must be yes. By Eagter the pre-Easter
Jeaws is invested with authority. The Easter cvent is taksn as
the walidation of the Jesus who proclaimed, argued and taught, and
vho wasg rejected and crucified, The "what" of Jesus' authority 1is
his every word and act; the "why" of his autbhority io the divine
vindication of his resurrection from the dead. We ﬁight add here
that the "how" of the exercise of that authority which the Church
itself derived from the risen Christ was glven in Jegus' fulfillment of
the role of Servant, a matter of basic importance for the Church's
sclf-underatanding. The resurrection, for early Christianicy, did oot
introduce a cleavage between the Jesus of history and the risen Christ.
Oo the contrary, it eatablished the controlling coutinyity between them
by iovesting the history of Jesus with the power of divine approval,

The structure of our inquiry can, therefore, be described this

way: We do not here assumse the faith stance of primitive Christianity,

1
A. Schlatter, The Church in the New Testament Period, tr,
Paul P. Lavertoff, London, 1961, p. 4. -
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We are concerned to investigate precisely this faith, and, in terms of

it, to consider the Jesus of history as suprexbely authoritative for th.e
Church in virtue of his resurrection frow the dead. We are dealing
historically with the faith-comciousness 'of primitive Chri:tianit:y:
To pass over the si,gnifi;cant tole which ;he public career of Jesus
played in the connciouaﬁ£8l bf‘tbé Chﬁrch woﬁld be to neglact data of
fundamental significcﬁce.- | | .

Early Christians did not distinguish between Jesus and Christ.z
Accepting Jesus' vision of thinglr as supremely authoritative, they
put their trust in Jesus' tuchings-(hit_l 8:13-14; Rom, 10:17) and
wera loyal to him as Lord of life ang.l death, King of his kingdom (Rev.
19:16). Christ was accepted in and through faith. Christians did oot
attempt to explain the resurrection, but they left oo doubt that th’cy
vicwed it realigtically, as event, as fact, Yet, its fact-character was
only a base for wore probing rtfltét!.on. 'rbui priorities, together with
their significance for the authority thems, can be studied in the -

developed Lukan form of a narrative bearing on the risen Christ: The

Disciples en route to Exmaus,

1.  The Authority of the Risen One

1. Emmaus (Lk. 24:13-35): A Case Study -

2
J. M. Robinson, A Nev Quest of the Historical Jesus, Loundon,

1966, p, 78; cf., C.F.D,Moule, The Phenomenon of the New Testament,

London, 1967, p. 46.

=
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Through Luke's story of the two disciples who met the risen
Christ on the road to Ermaus we may study the roie of the resurrection
of Jesus in the early Christians' self-uudcratauding?\ We will make
four points: (1) The resurrection of Jesus shows that in the early
Christian consciousness his authority vas divine and divinely revealed,
and tberefore??fg/;:;\Eb‘be/iccepted {n faith rather thaa by reason.:
'(2) The rasurrecg}on validates as authoriﬁativt the whoie past
teachiug and total ;}Taér (including the suffering) of Jesus. (3)
Read in thie l1ight of faith, the écriptures of Israsl testify to, the
Hesgiahlhib and Hessfipic authority of Jﬁsus. %) VPinllly,‘H‘ will
show that the Eﬁnmux narrative is oot isolated, but rather is Eypicai
of the early Chri:tian'conscioﬁaniil. |

Befor; discussing these points, it appears in order to provide‘;

) - \
an cutline of this narrative: 1Iwo disciples were walkiog to Ewmaus,

I
leaving Jeresalem, It is §g:ﬂ::\4ctoéioul picture. They v‘rc'dcpr-slcd
and without hope. Thelir allﬁginucc to Jesus of Razateth seecmad to have
been a uiltak..érbnir hopes that he was the one to redesm Israel had led
only to disappointment. They were evidently aware of reports of the
resurrection of Christ (Lk, 24:22-24), but their having left Jerusalem
io a state of depressipn indicates that they vtro.not coavinced of the

accuracy of these reports.

On the way they encouatered an unknown strangsr who walked and

N
¥
'
1
I
|

3 o
H. Zahrnt, The Ristorical Jasus, tr. J.5.Bownden, London,
1963, pp. 123-124. '

e
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spoke with thexm, He calked'nbout the meaning of “suffering” and about
the "glory™ of the Mesaiah, They 1mr1ta'd him to join them at the
supper-table, When be broke the bread, they recognized him and he
disappeared. Then they believed in his resurrection, saying, “fbe
Lord has risen” and returned to Jerusalem to rejoin the other
disciples,

This narrative shows that the resurrection of Jesus, in early
Ch?iatiau consciousness, was accepted in faith, as divine revelation,
rather than through reason. First, this story shows that the risen
Christ revealed himself to the disciples as a man who could speak and
eat with them, rather than as a god or tngcl.hlt i; significant, however,
that he appeared to thesa disciples as a stranger, vhom Ehey could not
recognize with their natural eyss. His body, fn this narrative, waa
differeant from that b;foro-Elltcr. A similar lack of recognition 'ap-
pears in other nc;ountl of the resurrettion, Since, lccoraing to this
account, "he took the bread and blessed it,'" and, then, “"their eyes vere
opened, and they recognixzed him,” CRrist's body seczi\po be related to
another dimension, as sn appesarance of glory. ‘

Because the sarly Christians’ belief in the rtlurrecti;n was
based not on resson but on faith, it required comviction that J;:us was
the risen Christ with the authority of Lord. Their eyewitnass of the
risen Christ wvas not rational but trenscendent of resson; without faith,

the resurrection could not be accepted. This point is illustrated in

&
P. Banoit, The Passion and Resurrection of Jesus Christ, tr.
B. Weatherhead, Rew York, 1969, p. 277.

p

\

;
i
i
;




179

this story, since these disciples doubted the resurrection even though -
they had heard about it from the ;omen and other disciplea. Even when
the risen Christ wvalked with them they could not recognire him. kore-
over, there inﬁﬁo record that the risen Christ appeared to his enenies,
rather than only to his diaciples. It is important that, in this
story, the risen Christ was revealed as the Messfah, who told of the
redexptive wmeaning of his suffering and glory, and that his disciples
accepted this io faith.
-
The risen Christ took the initiative in appearing befora his
\"ﬁlsciplea, using both "catechetical” preplrafion such as explaining

Scripture, and the liturgical approach of the Eucﬁarist, to reveal him-
self. It was the risen Chrilf who "opened their eyes of faith," so
that the disciples recognized him. |

"Did not our hearts burn within us," they exclaimed ; "while He
talked to us on the road, while He opened to us the scriptures?” This
is bow these disciples on the road to Exmaus arrived at the formula for
their confession of faith - "The Lord is riser." In the Lukan redaction
this faith correlated perfectly with the story of the empty tomb (Lk,
24:1-7).

Next, the question may be asked whether the resurrection validates
az authoritative ﬁhc whole past teaching and total career, fincluding tha
suffering, of Jesus. If this question is answered in the affirmative, it

oay then be asked hov,cind also whether or not, the pre-resurrection Jesus

al3o bad messianic authority {n Christian understanding.

-

«




180

The passage in Luke, "we had hoped that he was the one to redeex
Israel” (Lk, 24:21a) seems to indicate that the disciples understood that
Jesus had messianilc authority not only after the resurrection, but also
during his earthly life. It should be noted that, according to the

Hew Testament, Jesus refused to accept his messiahship during his life

time, but 1n spite of «this fact his disciples and the crowds witnesged
his wessianic authority. It should be notedAthat, although Jesus
never said, "I am the Messiah," he did not deny it, éither,\hﬂ Lor
exazple, when Peter sald to him, "you are the Christ" éﬁg. 8:29-30),

As understood by early Christians, Jesus was the prophet like
¥oses who taught the Torah to the people. By feeding the multitudes
with bread fn the wilderness, he syébolically acted, again, as the new
toses and eschatological redeemer of his people. The early Christians
found evidence of Jesus’ measinﬁlc conscioLsneqs in his assuming the
authority of judgment (in tﬁe forgiving of sins), in hil mirnclcs
(cf., esp. Jn. 7:31), and perhaps wost clearly in his clcanain3 of the
Temple (cf., Zech, 9:9). Indeed, in all his efforts to free the world
of lgrael from therdcmonic realm, be appeared to them to accomplish a
méssianic role,

The disciples’ concept of Jesus as the "Savior of Israel," how-
ever, seems beforq Faster to have besn based on Jawish "theocracy
politics." 1In this tradition, the Messiah was seen as one who would
have worldly luthority. and would destroy the senemies 6f his Jewish
kingdom. The Messiah, in éhls concept, would employ pras;ura ino order
to exercise authoritarian control. When Jesus died at tbe hands of his
eaemies, on the cross, this naturally led to disappointment and a

feeling that the expectations of his followers bad not been fulfilled,
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In relation tq the traditionpal Jewish concept of the Megsiah as the

' (
victorious worldly king, Jesus' suffering on the cross was grossly

1:1<:ongr:1.:oun.5 Thus the death of Jesus brought an end to bopes 'I:lut
‘he was the Messiah. It was the risen Christ who explained the
redezptive significance of his death, and ppeved the ﬂnds‘ of the
disciples to faith, by saying:

0 foolish men and slow of heart to b;-.licve all that

the propheta have spoken! Was it not necessary

that the Chriast should suffer these things and:

enter into his glory? And beginning with Moses and

all the prophets, he interprated to.them in all the

scriptures the things concerning himself, (Lk. 24:25-27)
It was the risen Christ who explained that his suffering and glory
constituted the fulfilloent of the prophecy of the scriptures.

Through the eyes of their faith, the disciples saw Jesus’
death irn a new~light after the resurrection. ‘Tban bis death vas
seen as having redemptive power, and as being a continuation of his
teachiog and his self-sicrificial wvay of life ai a servant of manking.
Through the resurrection, in their understanding, Christ began his
nev r.ule as Lord, not with worldly power but with the suthority of lm;

Read in the light of_ the disciples' faith, the scriptures of
Israel testified to Christ's Messiahship., luke 24:25-27 is hxtrcrpr-ted
by H, C, Fee a3 follows: - -

- ... the main f&cc of ... Luke is to affirm the real

presence of Christ among His people in tha interpretation
‘of the Scripture and ia the Eucharist., The Threafold

s .
R. Bultmanon,Theology of the New Testament, tr. K. Grobel,
New York, 1955, p. &47.
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H;brcw Canon (Law, Prophets and Psalms) bas its fulf{llcent

in Jesus, attesting that he is the One through whom the

redﬁ?ptive purpose of God is being conswummated.6
In these pagsages, _Lt_xit_:_ 24:19-21; 25-27, Cleopas indicates that he had
.bOped that Jesus would exercise political authority, and bring about
the release of Israel from oppression. He learns through faicth that
the glory into which the Hnslilhxentered ﬁtl other-worldly. Also,
Christ's glory is here related to the concept of a king who would be
an universal ruler with spiritual authority, as told of in Danie] 7:14,
which says that to the "Son of Man" was given "dominion, glory and
kingdom," nnd-that “"all people, nations, and languages should serve
him, "

Jesus' suffering on the cross here acquires new meaning, when
related to Isaiah 53, Qhe;e'thc m;rtyt'i death ia presented as being
the fulfillment of Cod's purpose, although thers.is no suffering-MHeasiah
concept in the lem;;;. In all of these ways, the Emmaus story
presents the concept of Jesus as the King, as the Suffering Servant, and
as glorioﬁs spiritual ruler.

The Ecmaus narrative is not an isolated story. First, it is
evident that the account itself is not an iavention of Lukae, 'rho tenor
of passages such as "Hofhovcr, some women of our company amaged us, they
wvere at the tozb early in the ;orning and did not find his body" (Lk..

24:22-23), or, “The Lord has risen indeed, and has appeared to Simon."

(Lk, 24:34), fodicate a pre-lukan traditioan,

6
K. C., Kae, Jesus in Histo An Approach to the St of the

Gospels, New York, 1970, p. 185.
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Secoad, the Ezmaus story has substantial parallels which

icrive from the early days of the Christian‘cozmunity; We will

consider three of themnm.

2., First Parallel: Cor, '15:3=8

Bornkamm states:

And so he fans anew the dying flame in their hearts, and
they experiecce his presence at the evening weal. Of
course, cven the disciples at Emmaus cannot hold hiom as they
night an eartuly travel companlon, The risen Christ is

not like one of them. He vanishes froi them again but in
the words that he speaks to theo and i the supper he eats

with themn, they have the pledges of his resurrection and
presence,’ '

This text deals Uith Paul's witness to the resurrection of
Jesus., 1 Corinthians 15:1-8 1s perbaps the oldest extant faith
formulation testifylng to the risen Jesus;a It is contained in a
letter written about A.D. 56 or 57, about 25 year@ aftar the death of
Jesus, Paul's conversion had taken place about three ye#rs after
Jesus' death betwean A.D. 33 and 35.9

Two points ghould be mads, namely th{? Paul claimed both
to have f{nherited tbc.tradition or resurrection faith and to be an

independent witness to the risen Christ (Gal. 1:11-16; 1 Cor, 9:1;

2 Cor., 5:14~17; 4:6), 1In saying "I delivered to you as of firast

7

G. Borokamm, Jesus of Narareth, tr. J. M. Robinson, London,
1969, p. 185,

g . .
‘Cf,, J. Welss, Barliest Christianity; A Ristory of the Period

,.D, 30-150, Vol. I, tr. F. C. Grant, ¥New York, 1937 (reprinted 1959),

pp. 23-24; cf., Bultmann, op.cit., p, 82.

9
Weiss, op,cit., Vol. I, p. 13; ef., Zabrut, op,cit., p. 126.

“y
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icportance what I also recieved" (1 Cor. 15:3), Paul indicated that

10 :
he had hirmself inherited this tradition. Apparently he adopted the

1
eariifest creed and further developed it, as O, Cullmann has argued,

It must also be noted, however, that Paul sgated that his
apostleship and his géspel bad been géceived directly from Christ, rather
than having been taught or transmitted to him by man (Gal, 1:11-12).
lis apostleship and gospel, though coherent with Jerusalem, cannot
therefore, be fegardcé Eimply a3 part of the Jerusalem tradition or as
an extension of the teachings of the Apostles; rather, they rcfrescnc
an independent witness to the risen Christ. .

From where or whom could this faith-formula have coze? There

are several possibilitiéa. He could have received {t when he went to

Jerusalen and wet Cephas and James (Galatians 1:18-19) or, it could have come

*

9
Welss, op.cit., Vol. I, p. 15; cf., Zahrnt, op.cit,, p. 126,

10
J. Jeremias, The Eucharistic Words of Jesus, p. 10l: ... that

the account of the institution of the Lord's Supper did actually
clrculate as an independent pilece of tradition, as we have just
suggested in our analysis of the Markan and Lukan accounts of the
Supper, 18 confirmed by 1 Corinthians 11:23-25. Paul here quotes
the words: 'For I received of the Lord what I also delivered to you'
(1 Cor, 11 23). There should never have been any douht that 'to
receive' .Ldpa)\a/qemlcw and 'to deliver'( TagadidévVaL )
represent the rabbinical tecli. ical terms kibbel min and masar le
(p. Ab. I, I ff., etc.), so thit 1 Corinthians 11:23 says nothing
other than that the chain of tradition goes back unbroken to Jeasus N
himself., Immediate proof of this is provided.by 1 Corinthians 15:
l'ff.. where Paul simiarly reminds the Corinthians of an old-
established tradition, the kerygme, &ad in so doing uses the same
terms 'to deliver' and ‘to receive’ (v. 3, 'For I delivered ...
what I also received'). For it can be established on linguistic
grounds that the kerygma here quoted (which rums from 1 Cor. 15:3b
"Christ' to v. 5 and 6) was not formulated by Paul.”

10 —
0. Cullmann, The Earliest Chrigtian Confession, 1949, pp.23,45,53.
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11
from a Greek-speaking mixed community such as Antioch. Paul in anoy

case was evidently not ‘the originator of this account, This supports
our contention that faith in the resurrection was central to early

Christianity,

Paul's order of witnesses in verses 5-8 is chronological,

Welse writes:

The fact that Peter was the first to see the risen Lord
is the wost certain historical fact in this whole obscure
history, It is at the same tire a fact of the first
importance, historically, for upon it rests the new
development, and through it we are to understand the
historical position of Peter. Pater is without question
the first man in the primitive community,l2

As Peter bad been the first of the twelve disciples to con-
fess, "You are the Chriut, the Son of the living God™ (Mt, 16:16),
s0 he is presented in Acts (1:15; 2:14 ff,, etc.) as being the C—
leader of the earliest comuunity; this not only agrees with but
- explicitly correlates with the Emmaus story: '''The Lord has risen
indeed, and has appeared to Simon!' (LE; 24:34):f

_2235:20~21: Resurrection and the position of Peter's
restoration to the position of leadership is clear in Jesus' farewell
charge to Peter: "Feed my sheep” (Jn, 21:15-19).- Thuxﬂit vas ac-
ceptable that Pe;ot should become the first leader of the earliest com~

munity, which was Easter-orisnted. HRad Peter not besn the first to see
{.

11
E. Kagsemann, Essays on New Testament Thewes, tr. W. J.
Montague, London, S.C.M, Press, 1964, p. 49.

12
/n“fﬁaizxAckar. Apostolic Age, pp. 11 ff; cited in Weiss,
op.cit~,- Vol. I, pp. 24-25, ‘

€
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the risen Jesus, he could not have beccme the first leader. Also,
if this were not Frue, how could Paul have so written, at-a time when
many of the first generation of diséiples and believers were still
living? This, therefore, seems to ha;: been a widely accepted belief
T

rather than merely Paul's opinion. Why, then, {s this not recorded
in the other gospel records - with "the empty tomd" stosiss, for
example?

Again, the conve;sion of Janes, and bis becoming a leader

Fl

of the Jerusalem Church, was probably the result of his having
experienced the risen Chriu;.13

Paul witnessed to an experience of the risen Christ on
the road to Damascus. "Have I not seen Jesus our Lord?" he
vrote, and "He [fod) was pleaged to reveal his Son (Fhris@) to
re in order that I wmight preach him among the gentiles; I did not
confer with flesh and blood ...," (Gal. 1:16-17),

All of these testimonies of witnessing (faith formulas) _
the risca Chriat were accepted as eyewitness accounts of hlitorical
eveats in the self-understanding of tbe early church.

It also appears to be significant that individuals - Peter,

James, and himself - weare namad as witnesses to the risen Christ. Becaudse

13
"~ H. Campenbausen, Ecclesiastical Authority and Spiritual
Power in the Church of the First Three Centuries, tr. J. A. Baker,
Staanford, A & C Blade, 1969, p. 20.
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they were leaders of the early Church, this might emphasize that their
\
charismatic authority for the leadership of the community had been

given by the risen Christ for the sake of unity and discipline within

the community.

3. Second and Third Parallels: A Pre-Pauline Hymn (Pbil, 2:6-11)
and the Speeches In Acts

Philippians 2:6-11, is a Christological bymn emphasizing the
universal authority which belongs to Jesus Christ through God's
exalting him as Lord, 'Ibq_qucstion remains as to whether cﬁe hyon

\
is Pauline or Pre=-Pauline,

It would appear from the hymn's refereace to "death® and
‘exaltation®, that its kerygma 1is non-Pauline rather than Pauline.
Paul's usual terminology iu speakirg of the above events is "cross”
and "resurrection”. Although Paul does refer to the 'cross'(in the
passage under discussion, bis reférance seems to be an laditlon of his
own, explaining the kind of "death™ Christ experisnced., Also, althouph
"*exaltation™ presupposes tha rssurrection, the hymn does not actually
employ the term *resurrection®. A further ariunnn: supporting the
viev that Philippians 2:6-11 was not original with Paul, can be made

‘ 14
from a linguistic study of the passages in quastion. Indeed,

14 :

R. P, Martin, Carmen (hristi, Cambridge, 1967: "Tha evidence
of the unusual language may bs~e be asssmbled. The firat writer
thoroughly to examine the vocabularly and draw attention to the

hapax legomena and rare expressions vas Lobmeysr, on the Continent, while

\
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E. Lohzeyer may be right in -thinking that the Philippians bymn was

15
written first in a semitit tongue and later translated into Greek,.

P

AM, Hunter and W.K.L.Clarke did the same thing for English readers.
Supplementary studies have followed by L. Cerfaux, P,’EHenry, J.
Jeremnias and E, Schweitzer,

(a) Many of the key~terms are hanax lerorena in the entire Hew
Testanent: GKFTf(]Y/“:S is absent from the LXX and qufite rare in sccular
_ Greek. UT:/pye0v  oppears in an Old Testament cituiion in I Clesent
xiv. 5, which 18 the only other reference intended in Bauer-Arndt-
Gilngrich, Lexicon, P. 849, The threefold enumeration of the universe
in verse 10: &wev pAy WY KAr $TIvEe WY R KA t<vuds unique in the
lew Tes tament, while. Kata x¢ vas_ia 2 New Testament hapax and is
unknown in the LXX,

(b) -Some words and expressions are used in an unusual way,

McoGy 1is found only once elesevhere in the New Testament, Thia is in
the Markan appendix at Mk. xvi. 12, The verb 'he emptied himself?,
translating 3\ TCV SKZVWJILEY presents an interesting problem. The
verb RiviuV' i used in four other places in Paul (Rom. iv. l4; 1
Cor. 1, 17; ix. 15; 2 Cor, ix. 3), but never with the precise menning
it has in Phil, i1, 7. There it {s used absolutely in contrast to the
other Pauline ugages which are in the passive voice, except 1 Cor. ix,
15 which has the verb in the active voice. But as Lohmeyer acutoly
observed the other references conatrue tha melnlng of the verb sensu
milo, in contrast to Phil, 14, 7. The phrase iV TW éVOftﬁTl [qaes 18
something of a unique specimen in the Pauline writings. His customary
term ig 'in the name of the Lord Jesus' (1 Cor., 4, 2, 10 v. 4, vi, 11;
Col. 411, 17; 2 Thess. %. 12, {11, 6). Zx4y 4 occurs again.in Paul
only in 1 Corinthians vii. 31 in reference to 'the appearance' of the
world; while VX/kec§ 'obedient' has & spacial meaning in tha context of
Phil., i{i, B8, which is not found alsevhare, In classical Greek it usuvally
connotes political obedience (cf., LiddellxScott-Jones, Greek-English
Lexicon (1940), s.v.). In the two other New Téstament examples, it is
obedience to men (to Moses, Acts vii. 39; to Paul himself, 2 Cor. 1i, 9)
vhich is in view. 1In the sense of religious obedience: to Cod its usage
in Phil, 11, 8 is unique in canonical literature, wvhile the masculine
singular form is only rarely attested (no examples in Liddell-Scott-

Jones ut supra),." .p. &4,

15
Ibid., "“Traits of styla which are 'imposasible’ in Greek;
phrases which appear to be simply 'translation equivalents' from a
Semitic language into Greek; and the use of words and expressiouns which
are drawn directly from the Old Testament", he writes, " ... all these
facts {indicate the Semitic provenancé of the hymn in its putative
original form." p ., 27.

LI
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Again, thgre are theological reasons for taking the hymn to be noa-
Plullne.l |

Turniné now to a discussion of the Philiﬁgian hyon's emphasis
on the universal authority of the risen Chriat, we find that this
empbasis seems to reflect Isaiah 45:23, where it is written, “To me
every koee shall bow, every tongue sball swear." The passage in
Philippians makes it clear, hovaver,.thlt univtrs;l authority has been
givén to Christ nét simply because of his pre-existence with God but
precisely because of his obedience to God. This is why "God exalted

him.” Ion spite of Paul's use of the hyun to emphasize the ethical

&

requirements of Chriltianity. i.e.,,itl need for & Christ-like

humility, the bymn's own main emphasis i{s oo the exaltation of Christ
: 17

as Lord of all things. Therefore the hymn is primarily a confession

16

equality with God" (cf., L _Cot. 15:28) spe against Paul's baving
formulated Philippilans 2:6-11., Moreover, as R,H.Fuller reparks coa~
cerning the hymn's reference to Christ.taking the form of 4 sexvant:

"Paul never makes use of any of thes servant language, except vhere he

fs quoting tradition which be has received from Pre-Paulina Christianity.”
R, H, Fuller, The Mission and Achievement of Jesus, 1954, p. 57.

It 13 to be noted also that the Ezfzi;ullnn concepts of Jesus,

17 o v
1 Peter 3:21 £, states: " ,.. tha resurrection of Jesus
Christ, who has gone into heaven and is at the right babd of God,
with angels, suthorities, and powers subject to him,"
Both 1 Peter and Philippian hymn are saying that Christ's
authority is a cosmic ons and He is to be confessed as Lord and His
function is redemptive.
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of faith fn the lordship ;f the risen Christ and'a guperlative parailel
to the Lukan accent on this thems,

The misgionary speeches of Acts testify clearly enough to the
resurrection of Jesus as the context for and key to his authority. But
do they represent an early, pre-Lukan, testimony to the Easter-character
of Christian faith and thought? ‘

On this subject there has been considerable debate. Let us
examine Acts 2:14-40, 8:32-35, to determine whethér or not these
passages represent pre-~Lukan testimony. The principal argument of those
who contend that these passages were freely composed by Luke, rather
than being derived by him from earlier testimony is that the objectives
of the earliest Church did not'tequire or foster the compilation of
kerypgmatic dilcouraél.la

Evans found it difficult to eavision a Sitz im Leben for the

preservation of the speeches of the apostles, and concluded thareby that
their words and deeds were not regarded by the early Church as being
comparable to the material of the Gospels, He believed that the speeches
of tha apostles wers not regarded as requiring compilation until o
considerably later, Omly after the apostles were no longer living and
preaching, in his view, did writers resort to prtlcntin& their lpccchcs--
as models for the preaching of the Gospel.

Contrary opinions are presented in such works as C. H. Dodd's

The Apestolic Preachinz and its Develdprnnts.lg in which {t is contended

18 - y
Cf., Evans, "The Karygma", JI3 7, 1956, 25-4l.

r

o g

T Crwreme—

L L Y a d




191

lthat the séeeches recorde& in Acts derived from pre=-Lukan tfiditions )

or sources, and do indeed represent first generation Christian preaching.
Let us first examine the passage fr;m one of these speeches,

"You crucified (Jesus)... but God raised him up" (Acts 2:23-24). The

question is whetyfr-this passage rapresents theologicaliirch&ism or Lukan

theology, or whether yeat auother'explanation wust be found, This

treatment of Chri;t's death and resuzfection differs in any case from

that in the Pauline letters, e.g., in Rom., 8:1:«4, 2 Cor. 5:21, 1In

the public speeches of Acts Chfist's*deﬁth does not appear as soteriological,

The death 1s the work of men: "You crucified (him)"; God's act is to

undo this: "But God raised him up."
Paul, in contrast, attributed a deeper theological slgnificance

to the cross when he wrote: "I live by faith in the Son of God, who

loved me and gave himself for me" (Gal. 2:20), or when he said chat

(by the crucifixion) God had "condemmad sin in the fieah" (Rom. 8:13):
Writers like M, D. Goulder bave rightly observed that the

. L]
spceches are stylistically Lucnn.lg

But is it likely that Luke should
have accepted the theme of expiatory death in Lk. 22:19c 19" 4nd have
consciously omitted it, because he did not really accept it, in the

speeches of Acts? This seems unlikely. Perhaps, then,the explanation

-

19

Cf., C. H. Dodd, Apostolic Preaching and Its Developments,
London, 1936, P.36, P.46.

19

M. D. Goulder, Type and History in Acts, Lomndon, 1964, p.82.
19"

Cf., J. Jarenmias, ‘rhe Euchariqg Hordg of Jesus, 2, ic.,

pp. 169, 234-238, 251-255.
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of the missing notif in the gpeeches of Acts is that, though the
early Christians expressed fhis theme in catechesis for believers
(didache)(cf., the formilas such as 1 Cor. 15:3-5 and Rom. 4:25),
they omitted it from public proclamation to unbelievers (kerygma),
These two passages from Acts, therefore, are interpreted here
as being indicative of pre-Lukan contributions. The developing
kerygma of the‘resur}ection of Jesus provided the basis of his

authority {n the earliest understanding of his disciplea,

II. The Authority of Jesus as the Founder of a Community
»
1. The Authority of Teacher and Exorcist

Jesus, in early Cﬁristlluity? was rightly called a teacher
("rabbi': Me. 17:24; 26:18, Mk. 5:35, Jn. 11:28; 2D:16c: “rabboni"
vhich means "Teacher") because, like the rabbis, he §:g,"dilcipleu“,
and, algo, because he was sought out by a wider circle of’people
who wanted to hear his teachings.

According to the account in Mark, the people questionad
themselves in a way vhich correlated the power to cure with the
authority to teach: "What is this? A bew teaching! With Authority
he commands even the unclean spi.titl, and fboy obey him (¥k. 1:27).
Again, in Matthew, Jesus taught them &s ons who had authority, and not.
as their scribes (Mr. 7:29)."

His teaching was inseparably related to his person (cf., Mk.

5:30; 14:62, Lk, 5:17; 6:19, Jn. 10:19; 19:10) inasmxch as it was




%%\ 193

nrophetic in character rather than philosophical, It imlied the
powcrzc to carry out a distinctive, God-given, mission.

Historically, Jesus' teaching had been centered on the
Kingdom of God Qut. 3:23 4:23; 6:33; 10:7; 18:3; 19:14; 25:34: 26:29,
¥k, 4:43) and this specific prophetic self-underatanding was pre- «
supposed in the Christian consclousness, Christians saw him (in
nenory as well as in their own experience) as a divine teacher sent
by God. This bad two aspects, He was one whose words and deeds were
truly his oun,z1 and, aiso, ﬁq\;ran;mitted the Word of God. He was
Truth {tself, as the Johannine testimony put it. He did not merely
say: "Thus says tha Lord." He also sai&: "It was said to you of
old ... but I'say to you" (Mr. 5:21 f.; 27 £.; 31 f.; 33 f.; 38 f.;
43 £.).

To the Christian coummunity he was the Christ of the beavenly
Kingdon; in the wo;dn of Peter, "the Christ, the Son of the living
God™ (Mt. 16:1@). As it was God who had pade Peter avare of this
(tt. 16:17), so it was God who made the Cﬂiiatian fellowship aware

of this. And, as Jesus shared the authority of his Kingdom with his

20 - _
P.C.Grant, An_Introduction to New Testament Thought, pp. 211-.

213,

21
H. Caupenhaulon Beclesiastical Authority and Spiricual Power
in the Chutch of the Pirst Three Ceuturies, p. 4; M. Kahler, The So-
Called Historical Jesus and the Historic Biblicnl Christ, tr. ~¢. E.
Braaten, Philadelphia, 1966: “The Counsellor has guided the evangelists
into all the truth, which is Jesus Christ himself (Jun. 16:13; 14:6;
16)." pp. 93-94. ' '




disciples (Mark 6:12-13), so the Church had no authority whatever
apart from him and were therefore dependent on him. In the Lukan
form of the promise to the disciples, Jesus says:

As my Father appointed a Kingdom for me, so do I

appolnt for you that you may eat and dripk at my

table in =y Kingdom, and sit on throaes judging
the twelve tribes of Israel (Lk. 22:29-30).

K Jesys‘ authority, in fulfillment of the wessiunic promige,
was exercised in both teaching and action. Moreover, the scope of
his poser extended to the realm of devils.zz In the last aznalysis,
the cures and the casting out of devils were, in Christian inter-
pretation, the exercise of a power superior to that of "teacher”
or even "prophet': It was "royal power," that of the King in his
Kingdom. For the cxousia or power of Christ was that reserved
for the Son of Man (cf., Lk. 12, 32 or Mt. 28:18 with Dn. 7:14).
The exerclse of t;in power, however, was in loving service, modeled
on the Servant of Yahweh in the Book of Isafah (42:1-9; 49:1-13; 50:4-9;
52:13; 53:12)

Passages {llustrating Jesus' view of how the disciples' share
in his (royal) exousia was to be oxercised are found in Mk. 10:45 par.
and perphaps beat of all io the Johannine account ?f his vllﬁlng the

feet of his disciples (Jn. 13:2-17).

The source of its authority wss the risen Lord, but the model

22
Campenhausen, op,cit., p. 3.
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of the exercise of authority was the servant.
Thus,

the Son of man came not to be served but to serve, and
to give his life as & ransom for many (k. 10:45).

As ve saw, also, in Paul's citation and expansion of the
bymn in Philippians 2:6~11, death on the cross was the final
symbol of this sacrificial service. When his disciples argued over
who would be the greatest of them he said:

You know that the rulers of the GCentiles 'lord it over

them, aod their great men exercise authority over

them. It shall not be so among you; but whoever

would be great among you must be your servant, and

whoever would be first among you must be your slave

(Mr. 20:25-27).
The samé ideal is enshrined in tha statemsnt, "Whoever humbles him-
self like this child, he is the greatsst in ths Kingdom of heaven"
(Mt. 18:4, Mk. 9:33-37, lk., 9:46-48). Thus,Jesus wes taken to
embody kingship and service, authority and humility, power and

23 '

kindness.

Now, we may consider the Christian views of Jesus' sutbhority
ic relation to the Law of Mosas, These views are various, but they
“tend to belong to two quite ditfogtnt types. We will call tyc- the
Matthean and the Paulina, In the Matthean view, Jesus cams, mot to

snnul the Law but to perfect it (3:17).

Y. C. Grsnt interprets this as follows:

23 ‘

Mckensie, Authority in the Church, New York, 1966, p. 3l.

//\
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According to Matthew (5:17-20) Jesus had not the
slightest intention of abrogating the law, but oeant
to deepen and widen its epplication, thus "fulfilling™
or completing it, Ee then preceded to reinforce this
deeper interpretation and wider application both with

the authority of the original Law giver (God) and with
his own messianic authority as well 24

J. Jeremias 2180 observes that:

Jesus, then, is countering the insinuation (H'}w’mb’frc)
that he is an antinomian: his task is not the dissolution
of the Torah but its fulfilment, The rendering of ’Tsojv
('add) by TA1Pwe AL {in Greek aptly expresses the fact
that the purpose of the 'fulfilling' is the reaching

of the complete measure. We have here the idea of the-
eschatological measure, which Jesus also uses else-

where; xA\/r«wd AL {s thus an eschatological technical
term. In other words, in Matt. 5:17, Jesus is claiming

to be the eschatological messenger of God, the promised
prophet like toses (Deut. 18:15; 18), who brings the

final revelation and therefore demands absolute obedience.
In fact, this claim of Jesus that he brings the comcluding
revelation is to be found throughout his sayings ...

Jesus proclaims that the divine will in the bagileia
stands above the divine will as expressed io the time of
the 01d Testament (Mk, 10:1-12)., ... The presence of

the spirit is a sign of the dawvn of the time of

salvaticn, 1Its return means the end of judgment and

the beginning of the time of grace. Cod is turning tpvards
his people. As bearsr of the spirit, Jesus iz not only one
man amon3 the ranks of the prophets, but God's last and
final messenger. His proclamation is an eschbatological
event, The dawn of the consummation of the world is maoi-
fested in {t. Cod is speakicg bis fiaoal word,23

24

Graat, op,cit., p. 76; cf,, Bultmann, op,cit.: "According to
rabbinic ideas the Hessiah, when he comes, will also act as a Teacher of
Torah, (cf., Seidelin ZN4 35 (1930), 1% ff.; Volx, Die Eschalolozie
der {ud, GCemeinde (1934), p. 218 == the Church already possesses Jesus'
exegesis of the law and in his "But I say unto you!' bears him spsak as
Hessiah, JIao his words they alresdy have tbe wisdom and knowledge which
according to the belief of the apocalyptic writers the Messiah will sooe-
day bestow. Mt, 5:17(I. 18-19, Lk. 12:32, Mt, 10:16, "Bebold, I have given
you authority to tread upon serpeats and scorpions; ... and nothing sball
burt you" (Lk. 10:19). p. 47. :

25

J. Jeremias, New Testameunt Theol Part One Pmlmtit‘m
of Jegug, tr. J. Bowden, Loundon, 1971, pp. &-B.
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The firat great presupposition is that Jesus brings the final
revelation which coupletes the Law,

The second point is that the Matthean Jesus' radicalization
of the Law expresses a code of messianic discipleship. It is not
futelligible apart from the "realized eschatology” of messianic
salvation already achieved in principle,.

The Pauline view of Jeszus and the Ln_\}? wvorks on very differeant
and much more personal presuppositions. Paul saw history as charged
with and under the control of sin and death, But 4f the trespass of
Adam is the key to the misery of hhl:oi'y, obedience to Christ is the
key to the bappy resolution of history. The Law had only been’ a tool
of sin and death. With Christ's victory over these powers, a new
era has come, stamped by freedom =« not only f_ro- sin and death, but
from the Law, |

Here, the authority of Christ ssems to be presented in a wvay
contrary to the Matthean vision of things. But there are important
points of contact between the two views. In both instances the cue
for ‘the Christian presant is the messianic misaion of Jesus. And
underneath the conceptual opposition betwean Matthew and Paul lies &
cocmon :;ndicnlintion of Cod's demand from men. The concopml
schemats diftu", lAn: the moral idsalism and life style proposed by
both meet at almost every point. In part, no doubt, this u due to

Paul's assimilation, into his own schems of things, of "the commnds

b4
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26
of.the Lord."

When Jesus cast out devils, the scribes said, "Be is possessed
'by Beelzebul, and by the Prince of Demons he casts out the demons."
(Mk. 2:22). Thus, even enemies are pictured as acknowledging Jesus'
authority over the realm of the evil spirits.
Therefore, Campenhausen rightly sdys:
The impact of Jesus' nﬁthority is shown most directly

precisely in the non-human, 'dermonic' realm. Jesus
possesses 'authority' over the demons,27

Jesv.‘-‘, the evangelists conceived of devils u rulers with power
over those earthly things, including sickness (Mt. 10:25; 12:14;
17; Mk. 3:22, Lk, 11:15; 18:7) and death (fleb. 2:14), which
mitigated agaipat the rule of God.zBIf one was sick, this was taken
as being an indication of Satan's power, The devils were presented

as comoanders of military forces (Lk. 10:19) or even as rulers over

a kingdom, as indicated by the reference to, "Satan as master of the

NP —atie el

26

D. L, Dunganr, The Sayings of Jesus in the Churches of Paul,
Philadelphia, 1971: ‘'Paul was 'sheltering himself' bohind the
authority of the Lord bacause his readers would generally have recognized
vho was speaking in Paul's words. ... The warning that wamy of the parak
lels (where Paul does not say he is depending upon a word of the Lord)
sre to be accounted for as common Jewish tradition must still be
rigorously heeded. But at least this wmuch may be agresd upon: Tha
alleged contrast betwean Pauline Christianity and that branch of the
ear)y Church which preserved the Palestinian Jesus=-tradition that
fidally ended up in the Synoptic gospels is a figment of the imaginatioa.
In fact, they were ons and the same braoch -« for precisely in Paul's
careful preservation of, snd yet sslective and discriminating obedience
to, the Lord's commands, do we ses prefigured the charactaristic traits
of the Hellenistic Christian gospel editors." p, 150,

27
Campenhausen, op,cit., p. 3; cf., Kee, op,cit., p. 136.

28
Jesa cit.
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house" (Mt. 10:25), 29

The ainm of Jesus' miracles, such as exorcism, healing, and
raising from the dead (Lk. 21;12 £f£.; 10:16, Mk. 1:21-28; 9:25) was
to fight the devils whose evils made men slaves, nné through God's
authority, to gather a people fregd from sickness and fear for the
coning of ng's Kingdom?o However, tSe curing of the sick and tbe
casting out.of devils were also the basis of a dramatic christology
1 » ;

(k. 6:5, Lk. 5:17).°

Jesus argued:

-

But if it is by the finger of God that I cast out
demons, then the kingdom of God has come upon you
(Lk. 11:20), ’

Thus he presented hi‘:xself to the Christian consciousneas as one
A

whose Megsianic authority32 transcended nature and history. The devils

29
Jeremias, New Testament Theology, op.cit., pp. 88-89.

30 :
Kee, op,cit., p. 136.

31
Campenhausen, op,cit., p. 6,

32
Williams, op.cit., p. 83; cf,, Gogel, op,cit., Vol. 1:

"Jesus did heal the sick, or, according to the interpretation which was
given of sickness in the setting in which he lived, that he did cast out
demons, Thare is no nced to distinguish between the healing of the
gick and the casting out of demons, for according to the ideas of the
time sickness was caused by the action of demons ... Jesus, it is
impossible, to distinguish quite clearly between the activity of the
healer and the activity of the prophet or the Hessiah.” pp. 220-221.
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he cast out were tools of the Reign of Satan, and their broken pover
signified the transfer of the world fron that reign to the reign of

God.

2. The 0ld Temple and the Kew

The Gospels present several versious of tke layﬁng about the ) {
destruction of the Temple (cf,, Mr. 26:61, Mk, 14:50; 15%29, Jn.
. 2:19). In the Johannina form Jesus says: '"Destroy this temple, and
\“1; three days I will raise it wp" (Jn. 2:19). Bere the phraae}
"raise it up" relates to the body of Jesus who was risen. Thus ﬁa
‘himself becowmes the new texple of the eschaton. Jesus, according to
Bertil Gartncr,33seems to have believed that his authority replaced
the authority of the temple which was now obl;ihte. In the
Christian congsciousoness Jesus' death and resurrection was seen as a
sacrifice and the acceptance of the sacrifice by God. He tharefore
became head of the new assenbly of believers which replaced th;-
temple,
At this point we may consider the exchange between Simon and
Josus at Caesarea Pirilippi as reflected in the consciousness of the
Matthean Church, 1In response to a quastion posed by Jesus himself,

+

Simon confessed him as, "the Christ, the Son of the living God”

3N
B. Gartner, The Temple and the Community in Qumran and The
Lew Testament, Cambridge, 1965, p. 120.
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(Mc. 16:16). Jesus' response included the following words: "And I
tell you, you are Peter, and on this rock, I will build my church"
(Mt. 16:19). FHere, the name "Peter" and "thiz rock" are in. the
linguistic root (Kp' or Petra), indentical. Alsgo according to John
1:42, "'So you are Simon the son of John? You shall be cailed
Cephas' (which means Peter).' Képhas Cransliterates Aramaic Eéﬂéi
whereas Petros (Greek for "Peter") translatesg it. The word weans

"vassive rock or bcd-rock."3A

KEpE'orwxéphas is more than merely a personal name. Neither
;(Clj in Ar#maic nor Kephas in Greek was used az a namé prior to
the Christian period. Purely personal cames were not translated froom
one language to another, BucystD {wa3 not only transliterated
(Kephas), it was also translated (Petros, from petra "but with a

35
chanpe from the feminine ending 'a' to the masculine ending ‘os').

34

Cf., J. Ringger, "Pectrua der Fels. Das Felsenwort. Zur
Sinndeutung von Mt, 16, 18, vor allem in Lichte der Symbolsprache",
271-346, eds. M., Roesle, 0. Cullmann, Begegnunz der Christen, O,
Karrer Festschrift, Stuttgart, Frankfurt, 19: "1, Peter refers to
Peter personally; 2. Behind the Greek words lie the Arameic )\fj’)
cquivalents, in which the word-play 1: even core pronounced; 3. One
of the translactions for the Aramaic !.pn is "rock." But may not
Aramajic KPpd mean also, or primarily, "stone" in the Matthew text?
No. The context supports (ne does not build on a "stone™, but rather
on & "rock" foundation." p. 273,

—

35
ct., Ringger, op,cit., p. 276,
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Kepa or Kephas, or Petros is a completely new name. It appears no-

. 36
where outside the liew Testament in Greek literature as & name. When

applied to Simon, then, what is the precise meaning of 'massive

—_—
~

rock"” or "bed-rock''?

All of the Gospels indicate that Jesus conferred a special

status on Peter by calling him the "rock.” In the 0'd Testament:

(gg. 17:5; 32:29,‘13. 62:3; 65:15) acd in rabbinic usage, names were
bestowed by God for special purposes, such as to attest to a promise
or to impose a gpecific task.37Tha symbol of the "rock™ has several
possible meanings. Firat, it possesses a symbolism as the "Cos?ic
rock" or "rock of the world,"” That is, it is the Earth's exact
centre, or navel, It evokes the divine act of creation, and the

tbeme of the top of the mountain as the point of entry to the heavens,
Under the rock is “the netherworld." And, on aarth,'the rosk
designates tha appropriate site of the central cultic lnhc;;a:y or
templc.385econd, the relation of the "cosmic-rock” lywboiism to the

petra-lopion designates Simon as the "rock-ground" upon which the

36
Loc, cit.
37

Kittle, ed,, Theological Dictionary of the Few Testament,
Vol, 1, Michigan, 1964, p. 19.

" 38 - _
Jeremiss, Colgotha, Leipsig, 1926, pp. 68 ff,
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pessianic commnity is established.?® Third, the image of the
rock. foundation 15 exactly paralleded in rabbinic literature, where
Abrahnm and the twelve patriarchs are equivalently referred to as

' the "rock of the world" Q. 11:7—9, 25-39). The text on Abr&ham

is especially interesting: He is the rock that br;ves the nﬁbtefrancan
o ‘ -

floods and bears the House of God."

In the designation of Abraham as tha'"rock" we discover a
Jewish preparation for the view that Jesus; and later the Apostles,
became the rock-foundation, $So, here, Peter is declared to be the
“"foundation rock" of the new temple, the mesgianic people. When we
consider other atcribuCes of the cosmic or 'holy" rock, the -

-actlptural portion in Matthew 16:18 becomes 1ntelligible 4as & unit:

A

39 ‘ ; ‘
Ringger, op.cit., p. 282; cf., Ringger's 'Das Felsemwort"
(section ITI-IV): This is primarily a detailed analysis of the rock-
syrbolisnm in Jewish- sources which Jeremias had worked out. In Scction IV
Ringger adds some extra material: Qumran: 1, The juxtaposition of
'""eates of Hades" and the "Power of the underworld" as in Mt. 2. God
provides for the devotees a rock of comfort, safety, etc., which caant

be shaken by the powar of the underworld. 3. We have here the same
rock=-foundation upon which the eschatological community is based as in
Matthew. 4, The Qumran literature (especially the Thanksgiving Psalms)
makes it clear that Jesus could sasily have spoken of "his EKKLESIA"
which he would build on the cosmic rock. However, in the Qumran community,
' the rock which could build & comxmunity is not interpreted in terms of an
individual (like Peter). pp. 282-287,

40
- J. Jeremiaa, Angelos, pp. 107 ff., and especislly A. Oepks,
op.cit., pp. 150 f. Also note thé Rabbinical explanation of Izaish
(chapter 53) in Strack Billerbeck, Kommentar Zum N, T, sua Talcud und
Midrasch, Vol. 1, p. 733; Jeremias “Golgotha", p. 73.
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the rock, the ekklesia whieh will be built on the rock, the importance

of the nether-world, and the reference to the keys to the Kingdom of

Heaven are all related,

Although all of the Evangelists use the name Peter, only the

Gospel of Matthew contains the account of the meaning of this name
as it was related by Jesus. It should be noted, however, that before
Jesus gave Peter this pame, Peter had confessed: 'You are the Christ,
the Son gf the Liviag God" (Mt. 16:16); thus the faith of Peter41 accounts
for hia having been given this name, The authority to participate in
Christ's mission to Israel was given not only to Peter but to all of
the disciples.
- These commissions indicate tbat their preaching was to be the
proclamition of the coming Kingdom. The authority to cast out
demons resided in the fact that the apostles were united with Jesus
in his fight against the powers of evil (tk. 3:13-13). Jesus also
promised that the Tuelyq‘uould be with bhin in the coming Kingdom, and
would judge with him, as he said:

As my Father appointed a Kingdom for me, so do I appoint

for you; that you may eat and drink at my table {n my

Kingdom and sit on thrones judging the twelve tribes
of Israel (Lk., 22:29-30).

This indficates that Peter and the other disciples were co-

-

workers with Jesus in the building of his iingdan. Through iclr-

T

41 - ‘
Jeremiss, New Testamsnt Theology, op cit., p. 238,

!

-

S
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faith, they shared in his messianic function, and would participate in
the Last Judgment and salvation, HNet only did they share the powver

of judging, but they also exercised disciplinary pdwer within the
Church for the sake of unity, |

The true "rock" was Christ () Cor, 10:14) as the head of the
Church., The meaning of Peter as the "rock! is that ke would
participate in t#e messianic function of Jesus as his messenger,
Thercefore, only Jesus was the ;ource of tha aﬁthoflty; the others
shared in this autho‘rity as co-workers,

Both Peter and the others have, then, & derived authority, and
no authority othgr than vhat is derived from the luthority of Christ,
It {s because Christ was ewmpowered by God to bring the Church ioto
_ being that the churchmen -« Peter, Jobn, James, Paul -- could them-
| }élvep claim a;d exercise suthority. Hence the rock theme 1n‘y55£hgg
is merely @-r?preuntaﬂv‘ tcxt', richly paralleled (in teras of;t;a
theme of éhurch authority deriving from Christ's own authority) elsc-

where f{n the New Testament, Jesus founded the Church, says the New

Testament. Indeed, in early Christian counsciousness, svery aspect of
its life derived from him, We will study only the most significaant

parailel: the Pauline view of authority.

1
)

3. Pauline Apostleship

How Paul could dafend his claim to apostleship is an important

problem, Apostleship bad hitherto been claimed only by those who had
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received it from the historical Jesus, and there was no provisfon for
apostolic succession.42 Paul bad had no association with the
historical Jesus like Peter, who had been the first of the Twelve, and
wvho had been told by Jesus that he would build his Church on him (with
his faith), Nor did he bhave a blood relationship to Jesus, as had \
Jaoes, whose having been the firat brother of Jesus bad doubtless ’
been important in his hav;;g become a leader of the Church at
Jerusalem. |

Under these circumstances, what then was Paul's gelf-
understanding of the basis of his apostleship? Paul claimed that ﬁia
apostleship had beecn given to him directly by Jesus after he had
risen through his experience (Gal. 1:15-16; cf., 1 Cor. 9:1-2).

Because Jesus bad called him directly, Paul's apostleship was

independent of his were human lut&grity.

42

Walter Schmithals, op,cit.: '"Certainly the apostolate of
Paul cannot be brought into agreement with the self-interpretation
the Twelve." pp. 58-59. And, on the basis of this awareness K. H.
Rengstof's article, in Theological Dictionary of the New Testament,
1. G. Kittle, ed., tr. by Geoffrey J. Bromiley discusses,” ... the
special nature of Paul's position among the other apostles of Jesus,
'wherein by the other apostles' are meant the twelve disciples of
Jesus. But unfortunately we do not learn on which side all the rest
of the apostles stand." pp. 441-442.
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%

He believed, tierofore, that he could belong to the circle
of apostlea and have thé aame antho-:ity as the other apostles. He
refers to his authority as, "™ ... the authoritcy whieh the Lord bhas
given mwe for building up and not for tearing down" (2‘ Cor. 13:10;
11:8). He also said, " ,,, for he who .worked thfcugh Peter for the
nl;sion to the circumcised worked through me also for the Gentiles"
(cal. 2:8). -

However, from having been a leader of the opposition to the
Cbristian wovenent, Paul had becowe & missionary preaching of the
Christ. Without his encounter with the risea Christ, this could

not have been possible.

- Then I went iato the regions of Syria and Cilfc{a. And
I wasg atill not known b& sight to the Churches of Christ
in Judea. They only heard it said 'Re vho once persecuted
us is now preaching the faith he once tried to destroy'
and they glorified God because of me (Gal, 1:21-24),

The Apoatle; and the Jerusalem Council recognized Paul a3 an

apostle to the Gentiles and accepted his experience as a commission
44
from Jesus. Therefore, they sent Paul to the Gentile churches as a

niseionary even though some of his“theclogical views differed from

those of the Jewish Christians on some important points, such as the
45 '
status of the Law of Moses, f

~
.

&4
Campenhsusen, op,cit.: "The fundameutal event, which -
brought his apostolate, his gospel, and his success, was the encounter
with Christ on the Damsscus road; it was because of this even the
great apostles at Jcnﬁqll- could mot do otherwise than recognize
bis autbority,."™ p. 35

45
Bultmann, op,cit., pp. 34-37.
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46
Paul's position as "the thirteenth witnessg" forced him to

argue the basia of hia authority in a way which would set him on a

- ./’ﬁ" .
par with Cepbas and the Mlve. He opened his _argument in the firat

chapter of Galatians and brought it to a conclusfon in the aecond
chapter, Paul's Gospol vas pot "from man", nor "atcording to man,"
Yet, he laid before the Jerusalem suthorities "“the gospel which I

preach among the Gentiles, lest somehow I'!hould bs running or had

run in vain" (Gal. 2:2), A sltiaf!ctory resolution of this seeming
47
coatradiction was offered by J, G. Lightfoot:

The yords ... must be taken to express his fear lest

the Judaic Christians, by insisting on the Hozsic
ritual, might thwart hu past and present endeavors

to establish & Church on a liberal basis, By conferring
vith them ... he might not" only quiet such lurking
anxiety (mepos) as he felt, but also, 1{f there vere amy

lack of unanimity, win tbu over to his views,
The way in which Paul here deals’with the fssue of authority is il-
luminating., His own authority, like that of the Jerusalem suthorities,
derived directly aod sntirely from the risen Lord, But the exercise
of authority, once dgain, was condfitionsd by _in-:llity, practicality, and *
concern for harmony with the otheys. Psul delibarately evoked the image
of the Isaian Servant as his own spostolic model, and offered himself as

: . 48
the model for the life of tbe Churches he begot in the name of Chrisc,

46 ,
- C. Burchard, Der dreizehnte Zeugs, Cottinges, Vandcnboeck und
Ruprecht, 1970,pp. 174-183.

'y - - |
J. B. Lightfoot, The E te of 3t, Papl to the Calatians, 18465
(reprinted ina 1962, Grand upme. p. 103, .
48

D. M. Stanley, old reh t ament,
Maryland, 1967, pp. 371=372.




CHAPTER V
RESPONSE TO THE FOUNDER: ECCLESIAL COMMUNITY

In this chapter ecclesial communion in ‘faith and practice
will be cousidered in relation to Jesus as the "author of salvation”
(Heb. 10‘:1-18) and the founder of the Church (e, 16:17-19).

Jesus' central proclamation bore on the Kingdom of God.

The Church was related to the Kingdom, in the early Chruti:nn
consciousness, as its harbioger aud organ. The Church appeared as
the eschatological community, mediating God's act of final
salvation. Since Jesus' "holy remnant", destined to be saved, was
an open rather than a closed group, the life of the Church was
marked by disciples called to help i{n the mission of Christ, to be
his successors in proclaiming the Xingdom. Tbe Church was not, then,
the Kingdom itself but the community preparicg for the Kingdom in the
last days.

- .

Our understaonding of the scclesial life of early Christianicy
{s through tha liew Testament writiogs, uc‘i: of which represents a
certain “field of meaning.” These fislds of weanings are diverse and
variously related to ona snother. 1f we are to wnderstand the life
of early Christisnity, we mmst taks account of this diversity of texts
and of the many-sided diversity tﬂ“ld by the texts, ‘-8-: various

groups of different background, dl!!md: historical and aochl

209
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sitvations, and diverse responses to Christ,

The most far-reaching diversity in early Christianity was
that between "Jew and Greek,™ or, more exactly, between Christian-
Jew and Christian-Greek, But, as we learn from Acts, the tensions
arising from this division were preceded by similar tensions in the
all-Jewish Chril:I:d Church - tensions ariaing from ¢ivision between

Hebraiol and Hellenistai (Ac¢tg 6); that is, Arapajic-speaking Christian

Jews and Greek-speaking Christian Jews.

No doubt, the whole of primitive Chriathnity?:éomldcred it-
self, its style of life, its faith and hope, its prayer and its
nission, its values, aspirations and ambitions, to be nothing other
than resbome t:c‘: Christ. But, the coocrete form and thrust of the
response differed from language-zone to language-zone, from group
to group, and from generstion to generation. Our‘prutnl: purpose is
to consider the basic impulses toward unity and diversity, to survey
the wost fundamental diversity, its character and roots, snd to try
to discern the mesaning of the variety of proposals aimed at effecting
& deep and lasting Christian vnity.

'Th.c éti;t: test of early Christian ecclesial 1life lay rooted, as
ve have 1ndicntod, in the cleavage between Jew and Greek, The Christian’
response to Christ rightly -- indeed, necessarily -- took ecclesisl
form, and the breach between Jew and Creek threatensd pr_ocluly the
efklesia. This situation defines and 1limits tbe following survey of
Christian ecclesial life as revealed by the various New Tegtament

vriters.
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1. The Basic Impulse Toward Unity

. Every voice in early Christianity vas raised i{n favour of
Christian unity and against divisions in the Church, Paul insisted
on the accord between the pillars of the Jeruszlem community and hino-

self (Gal. 2:1-10). The Markan redaction makes the peint (as we

£

shall see) that in and by the Eucharistic, Christ, Jew, and Greek

~

vere one Qﬁ 8:13-21). For Hatthew the Church was founded on tha
single "rock of Peter" (Mt. 16:18-19). Luke/Acts recounted and
celebrated the resolution of Church cooflicts (Acts 6:1-6; 11:1-18;
15:‘1-29).' Just as the Johaunine Jesus was about to embark on the
Journey to his death, he prayed solemanly for the unity of the

Church (Jn. 17:1-26). The main theme of the deutero-Pauline master-

piece, the Epistle to the Ephesians; is pr'oduly unity in the naoe

of, " ... ona body and one spirit ....ono hope ... one Lord, oms

. faith, one baptism, one God and Father of us all" (Eph. 4:4-6). To
Ignatius of Antioch the faithful were to be ",.. attuned to the
bishop as the strings f\o a barp,” so that "Jesus Christ is sung" -
Christians taking th.ir’\"hy" from God and singing"with one voice"
(Eph. 4).

Hh.y this profound impulse to unity? Was tbere a single
thrust, behind the particularity of circumstances and motivations?
Behind the \}nrinty of persons and diversity of times, vas thers a
rndicni oneness in the quul;o toward unity? . This question is not,

perbaps, complately answerable; yst the mass of early Church reflections

.
J




212

on unity does seem to exhibit a cert.:ain contimiity,

Our point i{s not to demonstrate this coutinuity. It is,
rather, to try to capture‘the most substantisl and permanent {ssue
supposed by all the above writers, .

All of these writers understood their faith, thefr worship,
and their corporate life to be a rup:)ma te God, or. more precisely,
a response to God's saving act in Christ., The Cimrch wvas called into
being by one God and was united by one common faith in Christ Jesus
ag Lord and Messiah (cf., Gal. 3:26 f.; 1 Cor. 1:2), The Church
established a continuity between Israel and the new people of God i
(Rom. 9:1 f£.). Thus, as Israel, the chosen people of God, had had
religious unity based on their covenant with one God, so the members

of the Church, as the new people of God, had unity through the Kew

l
b
1
!

Covenant with Christ and thci}' belief in "him alone™ (Phil. 2:10).

It should be noted that the New Covenant, being with the people of

God as a whole, was oriented to community rather than to individualistic
life. The unity of the Church, then, was basically grounded in response
to a unified divine q;:t. It wvas not, in any case, a merely social
arrangement,

From this vievpoint, we may allude briefly to the Pauline
struggle over whether the Law was necessary fqr salvation, The con-
flicting attitudes may be summed up, for our purposes, as "Psul v,
the Judairers." And hers the {ssue was defined by Paul's question,

'"What did God do in Christ?”
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So far as we know, the Judairzers' stand was sattled, not by
answering this question, but simply by reference to'thn revelaticonal
and traditional status. of the Mossic Covenant. Paul's vieva, to the
contrary, turced on the lotariologécal ali-sufficiency of the
paschal mysteries of Christ: If Christ was all-sufficient, the
torah was oot necessary, So Paul argued the conversa: If the
torah”was necessary for allvatioﬁ, Christ's paschal wysteries were
lacking! But this contradicted tﬁ; faith formulas of the Jerusalen
Church itself, and, worse, it downgraded the crosa.

Here, then, we have a dramatic instance of the {imperative of
unity in the sphere of faith. Such internal realities, moreover,
ineﬁit;bly found external expreasiom, which, in the Chriastian context,
primarily conasisted in baptism and the Eucbarist. Baptism and the
Eucharist provided a degree of unity in rituval and substance vhich
counteracted the centrifugal forces of geographic expansion and
cultural diversity. When Paul 'roéc to the Church in unn in the
fifties of the first century, there was, of course, no official
formulary creed as yst. The Romans were simply adwounighed to be
obedient from the heart to "the pattern of teaching" (the baptismal
confession) (Rom. 6:17). Paul was concerned that diversity among
iﬁdiyidulla and group; shocld not lead to chaos, but, rather, should
contribute to unity. This is indicated in the statement thaf all
things should be done for edification (1 Cor. 14:26), for “Cod is not
& God of confusion but of pesce” (1 Cor. 14:33). Thess lives may

indicate an intent on Paul's part to establish fixsd liturgical forms
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1 B
(e.g., benedictions, doxologies, and bymms). The "sacraments" have

their pense ;nd context in the "People of God" - a single, corporate
personality. Ancient Oriental peoples were predoainantly concerned
vith corporate life, in contrast to the wodern Westerners' euphasis
on individualism., Por en-plo‘, God said, "I am the Loxd ... . I

will take you for my peopln, and I will be your God;" (Exod; 6:6 £.).

0ld Testament attitudes were reflected in the sarly Church, to which
the concept of being the Mew Iarnol nu;lt to be & nation with

religious unity. The Church was seen as an orgaunism. In the Hew
Testament understanding, it vas the Church which was a social reality;
there vas no individuvalism vithin it, All of the metaphors relating
to the Church are corporate in chrlctor, e.g., tha Israel of God,

the wlect, tfm Body of Christ, the -ca:-union of Saints, the fellow-
ship of the Boly Spirit, and the messianic banquet,

Secondary elements in the impulse toward unity include Church
regimen, The Apostles appear to have had sows sort of authority over
the management of the churches, the teaching of the Cospsl, and the
answering of questions from the paopls. !a)\c:uqh, ‘the Apostles and

missionaries visited different comsunities, end were undarstood to be

1

J. G. Davies, The Barly Christian Church, Loundon, 1965,
pp. 63-64, .

2

A. Schlatter, The Church in the Rew Tustament Period, tr.

P.P. Lavertoff, London, SPCK, 1961, p. 10.




the leaders of all the churches. Therefore, when Peter visited the
Gentile churches, they welcomed him. Also, when Panl visited
Jerusalem, he was accepted as a Gentile missionary, even though
elenents of the Jerusalem community di?lgre.d with his view of the
Law. Paul did oot build the Rmnchur;";bnt sent a letter to this
church through his apostolic authority. Through the teachings of the
Apostles and missionaries, and through their h\éterl which wvere sent

from one congregation to another, spiritual unj.ty was developed,

2. The Major Diversity in Earliest Christiantty 7

A

-

N
Paul's letter to the Galatians indicates a bitter division

among Christians, The controversy was between Paul's Law=-frees
gospel and the Judaizers' insistence on the torah as necessary for
salvation. The controversy involved an attack on Paul, and Paul'a
defence and counterattack. Here we are not coocerned with "who was
right" in this debate, dbut exclusively with what wvas at fssuve. At
f{ssue was the problem of "Jew and Creek." Thc‘Ju'th&nk.d God that
“Thou host not made me a (:cu:ﬂ.o."3 In one sense he shared the world
of Gentile culture, in anotber be deliberately cut himself off from it.
Indeed, the prescriptions of the torah divided him from the Gentilse
world and gave him an identity - now admired, now m.ntu.l - by
c‘:ntil.u. Did Christianity make any difference to the division and

L
¢ J

IpNT, Vol, X, p. 777.
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actipathy epitomized in the phrase "Jew and Creek?" Paul oaintained
that it did: "There is neither Jew nor Greek ... for you are all
ooe in Christ Jesus" (Gal, 3:28). But, coucrstely, did this not
perely mean that the Jew bhad culﬁ to b°. & Jew with the result that,

1
io pragmatic effect, all had become Gentiles (though by pure

theologoumenon all might be titled "Israal™)? So it rust have neemed
toGany a Jewish Christian, who preferred tbat, {o the Christian
fellowship, Gentiles, in fact as well as in nawme, should becom Jews,
The sheer power of ths division between "Jew and Greek' was
felt in various wvays within Judaism, e.g., in the form of a division l
between those who cultivated Greek cultural idealism and those who ]
repudiated it. The single difference of wother-tongue {(Somitic or
Greek) involved vumerous satsllite differences even in Jewish.
religious culture and constituted a division among Jews. When
Jews and Gentiles alike became Christians, the old division of Jew
and GCreek was imported into the inner arena of Christian ecclesial
life. This was at the root not only of the bitter conflict reflected
in Galatians, but of the .n:l.n tensions recorded in Acts, We will

begin our account of the responses of the various Jiew Testament

writers to the problems rooted in "diversity" by simply fastening
on the major diversity 1_5 up in the pbrase “Jew and Greek."

3. New Testament Responses: The Book of Acts on the Earliest
Christian Rasponse to the Major Diversity

Acts 6:1-6 revsals tlu"u.httuc. of tension between Christian

"Bebrews" and "Helleuista”, 1.e., Arsmsic-spesking and Creek-spesking
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Jews. Tensions h‘etwcen tha ﬁb‘grcnp. developed as the membership
of the Church increased. 'rha Hebrews' neglect of the B.llanilta
vidows in the daily distribution of alms led to criticism and
protest. To avoid dishamony, the particular problem was resolved
by the selection of -aeven Bellenists to administer this type of
service. .

The problem of disunity, however, had a more fundamental
basis than that of any specific issue, The Bebrews were conservative
and the Hellenists were lit;eral.l’ Tbeir concepts of .éhr:lst,
‘consequently, differed in en:f»hplh. The Hebrews appear to bave
emphasized the rel‘tiomhip of Christ to the Jawhh.'re;plo and
the Law, They viewed Jesus u. the flowering of Israel and never
8o much as imagined an existence outli.dc of and apart from Judaism.
To the Hellenists, in" contrut, "Jum of Razareth" replaced the
Texmple and .the torah, &s Stephen's sermon Matu. In sum, the
Ecbrevs viewed Christ as the crown of Judaisa wbcra_aIs the Hellenists
seemingly took him to be its successor.

Acts 8:1 Tecounts:

On that day a great persscutiow arose against the

church in Jerusalem: and they were all scattered

throughout the reign ol Jndu and Bl-rh excspt

the apostles,

'rhia‘paulgc records that, afur‘ tlu daath of Suphen. pu_'ucution by .
the Jews forced many nclhnutn who bad been members of Stephen's

eircle to leave Jerusalem. Although these Helleaists left to pruch

2

YO | |

Cf., L. Goppelt, Apostolic and Post-Apostolic Times, tr. R.A.
Guelich, London, Adam & Charles Black, 1970i p. 55; ef., F.C.Grant,

An Introduceion to Jestament Thoyght, p- 2
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the Gospel in various parts of Judea and Samaria, the Apostles remained
in Jerusalem. This appears to indicate a different enpblli; on the
part of the Apostles from that of the Hallenists, one which was
sufficiently acceptable to the Jews that the Apostles were permitted
to remain in Jeruaaleuus The Apostles evidently sided with the

Jewish Christians in balancing the Temple and Law with faith in
Christ, whereas Stepyen bad rejected the importance of Temple and
Law, and had emphnli;ed faitb in Christ only. This interpretation ia
supported by Stephen's own sermon, and in the accusation of Stephen
by those who condemned him to death, that, "This man never ceases to
speak words against this holy place and the law" (Acts 6:13). Jewish
persecution, however, népeara to have been selective rather than
general, being directed npccitically lglinnt Stephen's circlc and
other progre-live elemants. The Hebraioi seem to bave achisved
peaceful coexistence with officialdom by observing the Law and at-
tending the Temple.

It appears very significant, that the Hellenists took a
positive atg1Cude toward the Gentile unission, aa indicated in Acts
11:19-10, vhere it is recorded that:

Those who were scattered ... travelled ... speaking

the word to none except Jews. But there were some

of them, men of Cyprus and Cyrene, who coming to

Antioch spoke to the Greeks also, preaching the

Lord Jesus.

—
With the presching of Jesus to the Greeks and the founding of

5
Cf.. 5. Yematani, Krigtokys no Gigen, [n:mm.cmusz]

Vol, 1, pp. 216~219. N
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the Church at Antioch, Gentiles ware adwitted to membership in the
Christian community for the first time without the requirement that
6 .
they be circumcised as Jews. Thus it was accepted that one could
believe in Christ without subjection to Jewish Law. It should also
be noted that the Chuﬁch at Antioch, which was "legitimized" under
Barnabas, with the help of Saul, was the firat to includs Jews and
Gentiles together (vv, 22-26), Schlatter has observed tﬁat Jews
and Greeks had equal rights within the church at Antioch:

Sioce the time of Seleucid Kings, the Jews at

Antioch had enjoyed '{sopolicity', i.e,, equal

political right with the Greeks, a privilege of

which they were very jealous (Josephus, Bell,

Jud. VII, 43-5). 1In the same way now the

Christian church gave Jews and Greeka equal

rights in their fellows,’

Because of the departurs of the community at Antioch from
the Lav-and~Temple~-orientation of Judseo=Christianity, it was here
that the disciples were first called "Christians," and the worship
of Christ replaced Texple-worship, thus reflecting the movement
toward universalism,

It should ba noted that the Cornelius affair, recorded in
Luke (10:1-11:18), indicates that the Gentile mission had not been
unquestioningly accepted by the earliest Palestinian church. Such‘
passages as Mr, 28:18 f.; Mk, 16:16; Lk, 24:45; Acts 1:8, which

indicate that the Church had received a universal mission frg- Christ,

6

Schlatter, op.cit., p. 108,
7

Loc, cit,




220

appear not to be historical, as Lodicated by the views widely held
in the early Churck. Instead, the early community seems to have
assuned that the Gentiles might be saved by divine intervention in
the last hour of the world., Peter, however, claimed that he had
baptized and eaten with the uncircumcised Gantile Cornelius because
of a divine revelation to him through a vision at Joppa., With the
acceptance of Peter's comsunitarian change of heart by the Church,
a nevw departure was launched i{n the mission of the Church to the
Gentiles, |

The first jouroey of Paul and Barnabas in their world mis-
sion was preceded by the gathering of a group of prophets and
tencﬁera at Antioch, who said that, "The Holy Spirit said, 'Sat
apart for me Barnabas and Saufnfor the work to which I bave called
then'™ (Acts 13:2), The "ptopgttl and teachers” then laid their
hands upon Paul and Barpabas, and sent them on their way, but
significantly, Paul ;nd Barnaba; sav themselves a:'havins been
~ divinely appointed by the Holy Spirit, with the "prophets and
teachers" having acted only as the Holy Spirit's agents. Paul, the
real leader, acting as God's initilt;, sstablished the new mission
of Hcssinnié salvation for the world. The Church thus accepted its
vorld mission as con:titut1;: s continuation of God's previous
ectivity in history, and as being & responss to divine inspiration

8
tracsmitted by the Holy Spirit,

8 .
Cf., J. Weiss, Rarliest Chrigtisnity, vol. 1, Wew York,

Harper & Row, p. 174,
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Significantly, however, the Church's acceptance of its
unission to the Gentiles was to lead to problems of diusrumnc
between Gentiles and Jews on such {ssues as the importance of the

Lzw and the Temple. These problems are discussed more fully in

the following paragraphs, -

In Acts 15:1-2, the problem of diversity within the Church,
vwhich bad developed as a consequence of the Gentile mission, ap-

. pears more serious, There appear to have been two basic reasons

-

for the existence of this problem. One is indicated by Acts 15:1:

Some men came down from Judea, and were teaching
the brethren, ‘unless you are circuncised ac-

cording to the custom of Moses, you cannot be
saved.' :

Whether these men had come with the right of supervision or not, it
seems probable that their attitude toward the Law reflected that
vhich prevailed in Jerusalem. The second cause of problems was the
matter of ritual purity. Dupout couments:

Of all the laws of purity James wished (Gentile
. Christians) to rstain only those whose religious
significance seemed universal; the eating of
meat offered to idols involved a certain parti-
cipation in sacrilegious cult (cf., 1 Cor.8-10).
Blood in concreto is life-and this belongs to
God alone, Hence the Law's prohibition concerning
it (cf., Gen, 9:4; Lev, 17:10-14) was of such
character as to explsin the repugnance of the
Jew toward dispensing the Gentiles from it. Tbe
meat of strangled animals is an analogous case.
Irrvegular marriage unions figure in the present
context {n virtus not of morals but of legal

purity.? - a

9 .
J. Dupont, lLes Actes des Apotres, Paris, 1958, p. 140,
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The basic disagreement, bowvever, was between Paul's position
of "“freedom from the Law by faith {n Christ," and the opposite posi-
tion vhich célled for a balance between Christ and the Mosailc Law
of God as a condition for sslvation which the GCentile Christians
should have to obey, The Church was faced with a choice batween
formal unification or accepting different conditions for Jewish
and Gentile members. Paul did not deny that the Lew expressed what
God willed in the moral 1ife of man, BHs vrefused, bowever, to accept
the Lav as hei;:g a condition required for salvation through Christ.
Therefore, hae did not accept circumcision as being a pacessary condi-
tion for a Gentile to become a ChrinCﬁ% Following considerable
discussion and debate, Paul aod Barnabas and someothers went to
Jerusalem to discuss this question with the Apostles and eldars there.
The basic division within the Church at this time was really whether
Christ or the Law and Christ was the ground of salvation,

The' Hebrews understood tbe Gospel to ba presenting them with
a unique privileg.,‘ and therefore continued to attend th, Texple and
to keep the Law. Jabaes, for example, was called a "righ.tooua man'" in
the Jewish lm:'ma,' because of his adharence to the Law, 1 The
conservative Habrews were opposed to Paul's idea of a Lew-free life

transcending the bounds of race and waking salvation available to all,

They believed that it wes through fulfilling the Law tbat ooe would

10
Yamatani, op.,cit., p. 196.




share in messisnic salvation through the grace of God, They coutended
that to';harc in this mesaianic salvation, ome must becoms one of
e "chosen people' of God, Israel, which meant that one must be

circuncised, Therefore they argued for circumcision as a pre=
requisite to entering the Church. Paul, in contrast, believed that
only Christ was central, and that such matters as succession from
the Church at Jemale:n, and the keeping of the Law by the Gentiles,
were secondary, The A&ifergncu between Paul's understanding of
Christ and that of the consmativc Hebrews (the party of the
Pharisees) who tried to suppress Paul's teaching (15:4) led to <
the threat of a serious disruption within the early Church.

The diversity within the esrliest Christianity signified
by the phrase "Jew and Greek" was at bottom a diversity in the
vaderstanding of Chril; .l\mLHh le. It probably vever occurred
to the most conservative sleme f the esrliest Palestinian Church
that the coming of the Messiah could signify anything other thau the
final validation of the Mosaic economy of xeligiom, H.'u ve sav
above, faith io Christ was the ultimate ground of Christian unity,
differenqu in the theological cxpliutlon of that faith were a
source of tensions, |

'I'hose who, according to Acts, rupondod to the tensions {!n .
the leaders of the Jerusalem community = the Twelve and, later, James
"the brother of the Lord.™ 'mm: did their responses consist of! First,
the Tvelve, when faced with complsint over insquities in "the daily

distribution,” responded with the introductioa of a structural re-

<




organization of the commmity, giv:lng the Hellenistai their owm com-
wunity officers. Second, the community followed the interprstation

\
of Peter in approving, \‘p already divinely vilidated, the entry of
GCentiles within the Chr/ij':chn fellowship without reference to cir-
cucision or torah obsgémncu. 1f we correct in understanding Acts 15
as an account telcscop'ing tvo distioct issves ~ that of circumcision
(15:4~12) and, tbat of observance of the ritual Law (15:13 ff,) - the
Jerusa‘lem cormmnity decided, under Peter, that, as a general principle
and not merely by way of exception, the circumcision of Gentile
converts was uonecessary, and they again decided, under James, that
Gentile Christians need observe only the most fuodanental and
universal of the prescriptions of the ritual of the torah, These
responses to the practical problems raised by the underlying issue
of "Jew and Greek' were dbnruJ in character (structural reorgani-
zation, conversion policy, prescriptions oan life-style) but one in
1mpi;acion. They were all aimed at securing and preserving ec-

clesiastical unity, The basic impulse toward unity overrode the

divisions of "Jew and Greek.,”

4. The Response of Paul

Accordisg to Paul, the mesbers of the Galatian churches were
"turniog to a different gospel" (Cal. 1:16; cf., Gal. 1:2; 1 Cor. 16:1),~

and straying.from the Cospsl of Christ, The Jewish Christians were
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legalistically oriented, and followed the "Law." Paul, therefore,

told then that they would have to choose between "law" and “faith"
(Gal. 3:2). Evidently, a split developad between Paul, who
presented the Gospel of salvation through faith in Chrint; without
the Law, and the "Judaizers" who insisted that adherence to the Law
vas essential to salvation. Because of Paul's desire for unity
anmong the chﬁrches, he viewed this division as a sericus crisis and
emphasized that there was only one Gospel. Anyone preaching another
gospel should be cursed (Gal. 1:7-9).

Those who challenged Paul's claim to apostleship seemed to
consider his wmission to be dependent on its recognition by the
leaders at Jerusalem, Paul, then, should bave to obey the dictates
of Jerusalem on all matters of iuporttnca.lz Tbcy’;ly also have
argued that, since Paul Had not lived with Jesus liks tha other
Apostles, how could he know the true Gospel?! How could be reject the
traditions which the Apostles bad received directly from Jesusl - His

antilegalism was seen as a rejection of traditiom in favor of his own

11
Grant, op.cit,: "The normal Jewish respouss, and likevwise
the Christian Jewish, is the still later ome of the Epistle of Janes
(2:18-26), ‘Show me your faith apart from your works, and I by my
vorks will show you my faith ... A msn is justified by works and
not by faith alons ... For as the body apart from the spirit is
dead, so faith apart from works is dead'." p. 310:

12
Schlatter,op,cit., p. 170.
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sclf-atyled gospel. The question vas also posed: If the people
rejected righteousneas according to thel aw, how could Christianity
endure by faith nlom?n Therefore, they insisted that the Jeru-
calen leaders be followed and both Gospel and Law be lived., The
challenge to Paul presented by these legalists had an iﬁport A «
throughout the Galatian churches. Many i:ejected Paul’s teaching
and adopted torah observances, just like the Jerusalem Chu;:ch.

Insofar as "Gospel without Law" versus "Gospel plus Jaw"
was the basis of the division within the Galatisn churches, Paul's
opponents did not demy the Gospel as :uc‘h.m Kerygma wag of im-
portance to them, because the original apostles believed in Jesus as
Lord, in bis atoning du&, and in his future coming.

Paul, therefore, had to decide batween his desire for unity
within and among the churches, and his pocj.tlon on 'b&ml‘mly."
Be stood for "Gospel only" and said that there was none o%hr. In
support of this stand, Paul argued that his apostleship was independent
of tradition, and that both his apostleship and the word had been
received from Christ (Gal, 1:1; 1:12), not through traditiomn.

Rejecting the adequacy of the Lnf for salvation, .Panl said,

1
"Ho man is justified before God by the Law" (Gal. 3:11) and "Lav was

13
Grant, ﬂ:‘Ctﬁ., pp. 310-311, .

3 -
14
Schlatter, op,cit., p. 170.
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our custodian until Christ came ... wa are no longer under a

custodian" (Gal. 3:24-25). By arguing against the necessity of the
law, Paul also argued against the universal supremacy of tha
Jerusalem Church. He criticized Cephas because the latter had.
eaten with Centiles, before men came from James, but then drew

back and ceazsed to eat with the Gentiles (cf., Gal. 2:11 f£f,), This

appears to indicate that Paul wanted complete acceptance of the
: 15

truth of the Goapel (Gal, 11:14), ummodified by the Law
. Because the Gospel was independeant of the Law on some points,
such az eating with Gentiles, Paul in this-episode appears to ba
demonstrating in his own sphere, that he was no less a0 authority
than the great Ap;)ltll Petar, Peter's dining with Cornmalius
(Acts 10: 11:3) indicates that Peter did not differ with Paul on
the_propriet_y of eating with Centiles, but that Pater respected the
authority of James, whereas Paul did not., Luke wrote that "Paul
and Barnabas (were) appointed to go up to Jerusalem" (Acts 15:2),
but Paul said that he went to Jarusalem "by revelation", {.e.,
because Christ had told him to do so (Gal. 2:1-2), and oot becsuse

the leaders at Jerusalem had so ordered him, Although Paul

L.r,Cf., H. Listzmaun, A History of the Parly Church, Vol, I,
tr. B, L. Woolf, Rew York, The World Publishing Companmy, 1903:
"Paul ,,. began to avoid table~fellowship with the ‘unclesn.' The
logical result wvas, plainly, that the Lord's Supper could not be
observed in common, and two sections of the church becams distinct
and separate cormunities.” p. 108.
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erphasized his independence from Jerusalem, he did not entirely rule
out a relationship with the Jerusalem Church.

Why, then, did Paul openly reject the "Gospel plus I aw”
position of the Jerusalem leaders, rather than accept its being
taught for the sake of an extarnal appearance of unity?! Paul appears
to bave believed that without the spiritual “pnity cf the Gospsel,”
which meant salvatfon through faith only, Christianity could oot have
stood on its own. 1If tbe Gospel vas balanced with the Law, and
Christ's £;dcmpcive power thrOugh.the cross and resurrection were not
seen aa the only route of salvation, then Christianfty would remain
just & sect within Judaism, Also, through the Law, the Jews claimed
their superiority as the ealect by birth, This balief would have m.;dn
{mpossible any rulﬁ_e_qultty and undty through faith im Christ, fiml-
ly, if ona could be saved thranP cbedience to the Law, human pride
would predominate over th._g’riéo ofdd‘;h:.

Paul, therefore, l.pp-ill‘l to ‘htn believed that, in the Calatian
situation, spiritual uaity by faith in Christ without the Law was
essential (cf., Gal, 3:14; 6:29). He strove for this spiritual uvnity
through emphasis on his apostolic suthority and on Christ's teachings.
Ythical qualities wers presented as being the gift of the Holy Spiric
(cf., Gal, 5:1-6:10).

Paul's emphasis on the "Gospel aloue™ in the Calatian situation
freed Chrlatla.nity from being & sect of Judaism and established

Christian unity as being based oo “Christ alome™:
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There is neither Jew nor Greek,

There is neither slave nor free,

There is neither male wor fecale;

for you are all one in Christ Jesus (Gal. 3:28),

Although this attitude was essential for spiritual unity, Paul wvas
not entirely successful in his relationship with the Jerusalem
Church. Therefore, evnn-;hough Paul did not entittly‘rtject tradi-
tion, the seeds of distmity among the earliest churcheg were soam,
In Corinth unity was endangered by the degcndnnce of the
people upén their favourite leaders. Theological differences
had developed. 1In this situation, Paul emphasized that Christ was
the source of unity becauss the Church was the "body of Christ.”
Therefore, ;n speaking to the divided Corinthians, Paul
asked, "Is Christ divided?!™ Groups had arisen within the Church
which said, respectively, "I belong to Plui" (those emphasizing the
Gospel of pure faith?) "I belong to Apollos” (Christianity as wisdom?),
"I belong to Csphas” (chilh Christianity?) or, simply, "I belong to
Christ.” This diversity related to cnl;ural factors, but” it also
related to theological factors: the reference of religious sllegisnces
to particular teachers, Thersfore, Paul explicitly disengaged himself
from “the Pauline party,” asking, "Was Paul .crucified for you! or were
you baptized in the name of Pault" (1 Cor. 1:13). Paul's point: Tbe
centre of unity fs Christ and no otber; his suthority as crucified and
risen was unique and mrt@fo@lc; oo one but Christ could be the
head of tﬁo Church, ,
Paul's axplanation of the dmrcﬁ as "ths Body of Christ™

represents Christ as the center of the Church snd Church unity as
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comparable to that of_i'llving organisms kl Cor. 10:16~17),

Paul's scurce for the conception of the Church as "body"
16 .
need not datain us.

The important question is, nthef, vhat his use of the theme
tells us qf his response to the crises of unit';. Pu!\l- drew on the
“body-of-Christ" theme in a variety of contexts, all of them parepetic.
We will consider thres cases, Firat, -he ltg&l: ""Because “there ia
one t.arend, we wvho are many are one body, for we alll partak.e‘of the
one bread" (1 Cor. 10:17). Here, as the unity of the Church il‘who'l.-
ly derived from unity with Christ, unity may have a “noctoldgic_nl“
aspect, but it is e_auntinlly [ theol.ogical category. It does. not
belong under the rubric "response to Christ™; rather, it creates the -
new rubric "Extension of Christ,” and the extemionxh effected by- //
participation in the Eucharist. Sczénd, what Paul says of the Eucﬁfli/inc
has 1its parallel in what he says of baptism: "For by one Spiig;/‘ic
vere all baptized into one body - Jews or Cresks, slaves Ei-/ft.ee{‘- and
all were made to dtink of one Sp.irit" (1 Cor. 12:13). Once again, )
unity is conceived theologically, for it {s effected sacrementally.

The achisvement of unity, thereforse, is an instance of "become what you

are." Concretely, the impsrative is an imperative to bridgs ;qj.fl. to

mw.l..tnot, St, Paul and the Church of the Gentiles, Caxbridge,
1939: "The church as a body, of which the individuals wers membare, -
vas derived from the stoic cosmou-place of the state as a dody in
vhich each member had his part to play ... L p. 161,
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trangcend differences, to Iive in peace and to work together without
jealousy or self-seeking; and this imperative is rooted {a sacramental
fact. Out of the fact of baptism and the eucharist must arise a

ghared life: .

'rhere are many parts, yet one body, The oyc cannot

say to -the hand, "I have no need of you," nor again
- the head to the feet, "I have mo need of you,"

(1 Cor. 12:20-21)

Chfiatia)n vocations, such as lpoatlénhip, #dministration,
and preaching of the Word, are seen here as gifts of the Holy Spirit,
There were "varieties‘ of gifts,” Paul wrote, "but the same tpirit_;"
(1 Cor. 12:4). Since the diverse vocations ;ere all seen as gifta
of the Spirit, differeﬁt classes of commnity leaders should respect
one ano:tb.t and work together for :Be comunity, Moch of what Paul
says of leadership roles within the Church correlates very well wii:;h
his body-of-Christ thems, Thus:

... God has appointed in the church first apostles,

secord prophets, third teschers, then workers of

miracles, then healers, helpers, adainistrators,
speakers in various kinds of tongues (1 Cor. 12:28-29),

The vocations of all th‘uo p;room were seen as gifts of the Spirit
(1 Cor. 12:4), and th:i;/functlbnt were 3u1d.d by the Spirit. Paul
‘believed that all of thess vocations \nro procholy for the saks of
ordgr in the Church, . .

We have bean ducuuin; Paul's response to the problem of sc-
clesial divisions, and we have bean ducuuln; it in the lsrger context
of ecclesial unity as a response to Christ. The thems "the Body of
Christ" stands somewhat outside the limits of the rubric “responss to

Christ,” but it does s0, &s it wars, by excess. The thems is mot

\
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only relevant to our larger concerns, it also {llustrates the use-

fulness of distinguishing between particular responses within the
community to its founder. The response of Paul is that of a theologian.
As such, it 1is & responze whose significance abides as a resource

for the post-Pauline Church (as the Epistle to-the Ephesians richly

teatifies).

We have already made reference to the cowmon impulse of the

New Testament uriter; v?th respect to Chu{EP unity, N;w we will
take up in somcwha_t greater detail the responses of writers other
than Paul to the difficultig} for unity nprigging from the division
between Jew and Greek, These writers are tha Synoptic evangelists

!
and the unknown author of the Epistle to the Ephesians,

5.. .The. Synoptics' Responses

Without pretending to break new sro;md; we may recall that
for\‘Hark it was in the _gh_urc_h and np.cifiull} by common participation
in the one loaf that is Cbrist (cf., 1 Cor. 10:17) that the antipithy
of Jew and Greek was resolved and healed. In ch. 6-8 Mark offers a
sequence of narratives bound to;ethor by the catchword "bread” or
"loaf", The sequance, which prominently includes the two mlt;ipl_i-

cations of bread, ends with the story of the disciples' crossing

Now they bad forgotten to bring bread; and they bad

only one loaf with them in the boat. And he cautiooed
them, saying, “Take heed, bewars of the leaven of the
Pharisees and the leaven of Herod," And they discus-
sed it with one snother, saying, "™We have no bread.” 4
And being aware of it, Jeaus said tc them, "Why do you -

the Lake with Jesus: ) , /
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discuss the fact that you have no bread? Do you not
yet perceive or understand? Are your hearts hardened?

Having eyes, do you not see, and having ears, do you

not hear? And do you not remember? When I broke the

five loaves for the five thousand, how many baskets

full of broken pileces did you take upl" They said to .

bim, "Twelve,” “And the seven for the four thousand,

how many baskets full of broken pileces did you take

up?" And they said to bim, "Seven." And he said

to them, "Do you not yet understand?” ik, 8:14-21),
The text is enigmatic in certain details. Why ia Ecnnu represanted
as cautioning the disciples against the leaven of the Pharisees
and the leaven of Herod? There would seem to be some conscious play
of ideas linking the 'leaven" of Jesus' question with the "bread"
the disciples had forgotten to bring. And why the detail that there
was (after all) one loaf in the boat? Finally, wvhat is the sense
of the last questions put by Jesus.

All comes clear with the recognition that the key to the
text is & gset of related symbols.

That the disciples "have no bread" is refuted, in Jesus'
view, by the memory of bread aplenty. But this sets us already on
the plahg of symbols and practically excludes a non-symbolic reading
of the passage. A further observation confirms this: The final

"questions of Jesus irmply that the riddle of bread galors vs. "no bread”
is somehow resolved and illuminated not only by remsmbering the

AN '
multiplications of bread but also by suswering the question of how

ntny baskets full of broknn”piocol ware gathered aftar sach occasion.

Theae numbers are, as the text states, "evelve® aod "'seven.” gov, ve

know that “twelve" has .quWWn the rest of
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the New Testament, to Israel (M, 3:13-19; Mr, 19:28 par.;_Acts 26:7
etc.}; but it should be mte& tbat "seven" has special reference to
the Gentiles (cf., the seven nations God destroyed in the land of
Cavaan, Acts 13:19, and the seven nations of Sﬁa Gentiles which the
Essenes thought God would destroy througb(éul in the last great
War, IQM 11:8-9). These two symbolic :m-gon correlate with the
observation that the second multiplication of bread took place in
Gentile lands ("the region of the Decapo'lia," Mk, 8:31). The multi-
plicatidns, then, relate respectively to Jew and Greek. Jesus hin-
self i{g their provider. Indao;:l, it is be that the "one loaf™ gigni-
fies. "No bread?" Ou the contrary, Jesus fa bread sufficient,

bread of life for the whole world! Concretely, it hl the Eucharistic
Christ who represents this for thae Chutch,. and 1t.h in the Church
that the division of Jew and Greek is thereby broken down. The
Eucharistic motifs in 6:41 and 8:6 (blesaing, breaking, giving:

cf., 14:22) support this reading., The "lesven" of Herod and of the
Pharisees is, accordingly, to be interpreted in all pr&bab!.lity along

lines of political and racial separatism or natiooalise, reinforcing

the old division of Ju.nnd Creek.

We look in .vlin for a comparabla thems in tha Gospel of Matthew.
Rather than the patterm of reconciliation, in the Church, of Jew and
Creek, we find the substitution of C:j_cck for Jew:

I tell you, many wil) come from east and west aod
sit at table with Abraham, Isasc, and Jacob iu,the
kingdom of heaven, while the sons of the kingdom
will be thrown into the ocuter darkness; thére msn
will weep and gnash their testh (M. 8:11-12),
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The sequence of missions is also remarkable: first, Jesus (15:24)
and his disciples (10:5) are divinely sect to Israel along. Then,
once risen from the dead, Jesus sends bis disciples to the world

of the Greek:

All authority in heaven and on earth has been given

to me. Go therefore and wmake disciples of all

nations, baptizing them in the name of the Father

and of the Son and of the Holy Spirit, teaching

them to observe all that I have commanded you ...

(Mt. 28:18-20a), ‘
Ro provision is made here for a second try with the Israel which had !
rejected and crucified Jesus. Though some lcholarsnuo an {mplicit
reference to Israel in the cxprcuion "non-believen’' Matthew at
any rate does not maks the reference clear. Nevertheless, the
Church which fasues from the work of Jesus is in fact created around
the nucleus of the Twelvejtrse eschatological function was to judge
"the twelve tribes of Israsl” (M. 19:28), and wvho themselves ware
Jews. The Church is the rightf;;l prolongation of the life of Israel.
Its charter is a code of discipleship in which the torah comes to full
flower. Its life ia modslled on that t;f the Lord, so fulfilling the
word of promise and prophecy which vu Israel's heritage, What Matthew
offers, th;n, is the visioa of a universal Church, 'In'ul is not
excluded from it by design. But the vision reflects the barsh fact
that Israsl did oot coms into this Church.

The Lukan schems of things similarly features the passage of
salvation from the Jewish to the Greek world, It is, bowsver, note-

vorthy that in the Acts of the Apostles the tensions between Jewish and

17 ,
Cf., Gutbrod [ \6P4ANT 1DNT, Vol. 3, p. 380.
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Greek Christians are explicitly narrated and their resolution emphasired.
Here the response to what we hsv; called "the major diversity" in
early Christianity was unambiguously grounded in a common response to

Christ; even more fundawentally, {t was grounded in God's saving action
in Christ, Thus, it was not the Law that had saved the Jewish
Christian, and, as tine'lhoued, the Law was not so much as a pre-
requisite condition of this saving action., Peter speaks to the
Jerusalem community about the baptism of Cornelius and his entourage:

.+« the Holy Spirit fell on them just as on us at the

“beginning. And I remenmbered the word of the Lord,

how he said, 'John baptized with water, but you shall

be baptized with the Holy Spirit,' If then God gave

the same gift to them 2s to us when we believed in the

Lord Jesus Christ, who was I that I could withstand

God (Acts 11:15-17),
The entry of the Greek into the community of messianic salvation is
represented by Luke as legitimized in advance by the divinely granted
vision of Peter at Joppa, from which he concluded that "God shows no
partiality.” Thus, the op§n1n3 to the vorld of the Greeks throws a
powerful light on the economy by which the Jew was saved as well. That

T

is, God's action and’man's r.nponac/cit cllk}fied {n terms of "faith
alone" (Acts 15:11). Perbaps this was \coneo}nd, by the first Jewish
Christians who acknowledged it, as grounding'l church of two "peoples”
(Jew and Greek). It may be, in short, that Loke has preserved a frag-
ment of Jerusalemite trldltloh-in the worda he sttributes to James

in Acts 15:14:

Symeon has related how God first visited tha Gentiles,
to taks out of them a people for his nams ...
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L.

&;hat: 1s clear, in any case, is the Synoptics' common coo-
viction that the problems relating to unity in the Church are not

grounded in the will of God but are obstacles to God's will and are
to be dealt with as such; that the division of Je':w and Greek in Ithc
Church is just such an obstacle; that the victory of unity over

division is comprehended jin the action of God saving and sustaining
the Church; that the Church's own effort to heal divistons and find

solutions 15 no mere social {nstinct but precisely response to the

saving action of God.

L

6. The Response of the Epistle to the Ephesians

Al

The situation to which the Epistle to the Fpbesians is ad-

dressed seems to be an atmosphere of Gentile Christian indiffevence
to Jewish Christianity. This is the reverse of the problem which

Paul faced, and yet Paul himself glimpsed it in the Epistle to the

Romans, where he warned GCentile believers oot “to boast™, and told
them "do not become proud, but stand in awe™ (11:20).

Ephesians seeks to recover the moment of wonder that even the
Greek had been saved, Ouce the problem bad been to win a place fin the
Church for the Greek. Now it was to ksep & place for the Jew. The
tack taken by the writer is to reull- the course of the Creek from his
origins in the darkness of idolatry to his eatry into the light of
Israel's heritage: | | |

~And you he mede alive, when you were dead through the

trespasses and sins in which you once walked, following
the course of this world, following the prince of the
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power of the air, the spirit that is now at work in the sons
of disobedience ... Therefore remember that at ope time you
Gentiles in the flesh, called the uncircumcision by what is
called the circumcision, which {z made in the flesh by hands -
renenber that you were at that time separated froa Christ,
alienated from the commonwealth of Israel, and strangers to

the covenants of promise, having no hope and without God in
the world (2:1-2; 11-12).

God's solution to the division of Jew and Creek had been the Secret
kept through the agés until the fnllneas of time., But now the Sccret
13 cried out from the housetops: Christ had died for all men "and

you who once were far off have bean brought vesr in the bdlood of
Christ" (2:13). Therefore Christ "is our peace, who has made us

both one and has broken down the dividing wall of hostility" (2:14).
The econowy of '"the Secret that is Christ" is one of unity ia
salvation. Jew and Greek aliks live in and by the body of Chriat

and as co-sharers of the promised Spirit (3:6).

The significant point is that, though the roles are changed,

Jew and Greek are once again summoned to unity in Christ as response

to Christ., The theme of unity is therefore seen in a theological
perspective. . Our éontcntion that, in the self-understanding of early
Christianity, the very being of the commmity relates to its founder
‘a3 a response to a call, is verified in all the relevant sources from the
" earliest to the latest. (Ephesisans probably dates from the 80's of the
first century, and thus belongs to the lster letters of the spistolary
corpus attributed to Paul,) In thé most generic seunss of ngtructure”,
the structure of Christisnity is, by its own testimony and in its own

self-understanding, the result of a response to its founder.




CHAPYER VI

THE AUTHORITY OF DISCIPLINARY DECISIONS

IN EARLY CHRISTTANITY

The treatment of this chapter has been so conceived as Lo
provide materials from early Christianity for comparative study with.
carly Buddhism, since it 1s with respect to this issue that
similarities and dissgimilarities become readily cpp;rent, vhile in the
previous oues, although quite as important, they lie somewhat beneath
the surface. Hence the choice of the topic "the community's disci-
plipe"; here we find material for ready comparison, But, we are
also concerned to settle onéyﬁ?nha materials susceptible of
treatment {n terms of our basic inquiry: the relatiou of the cocmumity
to its founder as conceived by the community ftself (or, &s expressed
in the commumity's own self-understanding). Bence the precise question
éetemining how wve will deal with this material: "What is the suthority
of carly Christian discipline?" Insofar a{a,\l\n the early Christian
self-understanding, the authority for disciplinary arrangements is
Christ him,alf the whole question of discipline is situated in the
cout f the "response to the !ounder.

Now, we will deal with “dhciplim" in two ways: (a) as a total
set of arrangements which define a 1life style and (b) as a set of

particular decisiouns -ndo to mest ad hoc problems. As p»an concorncd

239
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with "the authority" which stands behind disciplinary arrangements,
particular disciplinary decisions should prove to be especially
helpful: Decision-makers imposing some disciplinary decres are
vauvally cglled on to offctn: a justification for it.,” Thus, we learn
what "warraots' are held in honour by the co-nnnity.

To dic,cuau digcipline 1n the first sense, we shall examine
HE. 5; _H_t:; 18 Acta\hs/‘& I\Cor. 5=6. In the gecond sense, special

and important disciplinary cases appear in Acta 15: 12-29; 1 Cor.
7:10-16,

1. life Stjle

Matthew 5 preseats a- code of dicclpl&hip. Is this the

equivalent of an eccluh_l discipline characterizing the life style

of the Matthean Church?! First of all, it would seem that there are
here no specific 'rules for dinclpliﬁe", such a3 excoumunication, We
do find, however, a variety of rcfcn;:ces to concrate particulars
(monogamous marriage, prohibition of oaths, etc.) as well as t\hc
geoeral principle that "mot an iota, not a dot, will pass froa the
lav" and the proclamation that Jesus l‘xinnlf bas coms "t:;t to abolish"
but "to fulfill" (plerossi) the law and the prophats (5:17-18), Thare
is a genmuine "discipline” Aboing lp._lhd out in Mr.5, evidently because
the Church is tba rsal suvdisnce of the Sermon, and the Church is
considersd to ba, vot a couglomeration of i{ndividuals, but s comsunity

of saints, Thus, the "discipline” of the Matthean Churc_h enbraces
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every topic occuring in the Sermon, and the whole of this discipline
is presented as charged with the authority of Christ,

Lat us pause to counsider some aspects of thls_life-atyle. It
iz a life oriented toward interior and secret plety as condit{oning
entry into the Kingdom. For achieving self-discipline, Matthew
evidently believed thnl:. the torah was compatible wirb the Christian
faith. Jesus said that he had come "not to abolish ... but to fulfill"
the law and the prophets (M.5:17), and: "Unless your righteounncas
exceeds that of the scribes and Pharisees, you will never e-nl:er the
Kingdom of Heaven" (Mt. 5:20). This appears to present the torah as
basic to the direction taken by the Church, and Jesus as the true
interpreter of the torah. But more than interpreter, he is also the
proclaimer of the torah brought to its ;onpletion. |

Christ ?c the “fulfiller” of the Law defines a oew righteous-
neas as ého condition ofiinpry fnto the kingdom; for "fulfillaer® here
meaos "filler full.” It {s Christ who brings the torah to its divinaly
sppointed fullness or messure of pcrfcction.l The Matthean Christ, then,
asked that Christians should not oanly obey the prescriptions fordidding
lying, murder, and adultery, but also transcend them by not even thinking

about such acts, Yor example, he said:

1 .

J. Jeremias, New Testameant Theolony, The Pr tio: of
Jesus, New York: Scribners, 1971, "The concluding revelation,
pp. B2-85,
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You have heard .., 'You shall not kill'; ... But

I say to you that every oue who {s angry with his
brothar shall ba liable to Judgment. You have
heard ... 'You shall not commit adultery.' But
I say to you that every one who looks at a woman
lustfully has already committed adultery with her
in this heart. (Mt. 5:21-28)

Positively, Christ promoted the development of individual
moral perfection, to bae sought through a uiﬁtly life style model-
led after God's perfection, Be strongly emphasized such virtues
as "purity in heart," holiness, buwility, honesty, sincerity, love
of one's neighbour, and love even of one's enemies. He called upon
his followers to "Let your light so shina before men,that they may *
see your good works .lnd give glory to your !atinr who {s in heaven"
(Mt.5:16). |

Thess passages may be intarpreted as iodicating first, that
religious discipline was based ocu belisving discipleship by which
the dinciple accepted the completed torah, and ucc;nd,' that sancti-
fication through inner discipline was wore dependent on moral purity
rather than on ritual practices (e.g., Mt.5:23-26). They indicate,
moreover, that disc{plim vas fowardly directed, nr.hcr}_ than consisting
of conformity to legalistic rules imposed and enforfed by tbe comaunity.
Righteousness was seen as darived, not from the Law, but from the
response of faith in Christ, This faith wes directed toward the seeking
of God;a kingdom, It required ropcnttnc.c, recreation, divine orientation,

2

and God's forgivensss.

N
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\ \‘.\ .
J. C. Davies, Ibe Early Christian Church, London, 1965, p. 22.
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The life style required by Christian discipline, as presented
by Matthew, was divinely oriented and characterized by a piety that

concealed its asceticism (Mr, 6:1-6, 16-18). It was a rigorous life

atyle, requiring renuncistion, in which individual acts were set in

the social context of the believing commmity. Discipline was Church

discipline, as both the Gospela and Hew Testament latters testify,

Its rigour was intended to bring about an orderly and pure comsunity

wvith high standards, one made up of persons responding to an eschatologi-

cal call,

The discipline implied in the Gospel of Matthew does not seem to
have remained suffici¢nt for the needs of the growing commnity. As its

membership increas

» specific disciplinary regulations came into being,
motivated by a certain communitarian self-understanding. It was npeces-
sary for the sanctity of the community that the incorrigible sinner be
excluded, Matthew presents Jesus &s baving asserted that the divine
authority of “binding and loosing," belonged to th.-Apoatlcn.:’ Historical
critique (the question of to whom Jesus gave this authority) {s not the
issue here. For our purposes we may note simply that the origin of this
disciplinary authority was attribgted to Jasus by the early disciples,
for the sake of a sanctified and united commumity.

Perbaps we should discuss, at this point, two repeatedly
observable phenomena relevant to early Christian disciplime, which

require explanation: "unhistorical attribution™ and "chain of command.™

3
- Ch, 18 is directed to cormunity leaders, not to the coomunity s

such, ‘cf., J. Jeremiss, op. cit., p. 238.

|
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"
By "unhistorical attribution" we refer to the readiness of the

Christian community to attribute to Jesus disciplinary dispositfons
which hiastorical critique assigns to early Palestinian Jewish

Christian communities, Chapter 18 ig an example:

In the first place it {s improbable that Jesus should
bave given detailed instructions for church disciplirpe
to be obgerved in the post-Easter commmmity, and v. 17¢,
"let ‘him be to you as a Gentile and a tax collectar"
seems strange on the lips of one who sought out precisely
the company of tax collectors and sinners; secondly, from
the standpoint of literary criticisa, the cooparison with
Lk. 17:3 f. shows that the logion preserved there in its
origimal form -- which merely gave point to the duty of
forgiventss in personal relationships -- has been recast
in Mt. 10:15-17 to becowme, in secondary fashion, an
instruction on the disciplinary treatment of sinful
members of the community.?

It is evident that the discipline of the cunwuﬁity has been
conceived as charged with the authority of Christ, What does this
tell us of the self-understanding of those unknown Christians who
made this kind of conbnection? It tells us that Jesus was taken to
be the all-:ufficient and exclusive source of Christian life. For
Jesus was not only the Cod-given model of the Church and t§0 lpoktfunn
divinely authorired to define God's will for Christians, but he was
uniquely those things. Everything vﬁich, for whatever reason or from
vhatever source, lecnﬁd to point out ;ﬁi right way to the Church was
therefore spontansously considered to derive somehow from hin: "for

there is no other name under heaven given among men by which we must

o :

# ) .
C. H. Runziger, Judisches Erbe in der_ urchristlichen

Kircheazucht (gnpublilhod, Habilitatfonsschrift} Gdttingen, 1955,
Part III, pp. 3-5. .

h




245

be saved" (&ggg 4:12), "Unhinﬁoricnl attribution” is accordingly
a precious index to the self-understanding of the earlfieat Churcﬁ
as enshrined io its disciplinary code,

Thé “"chain of command" indicates a second important facet of
this'self-ﬁndergtanding. More praximate sources of suthority were
either reduced’to the authority of Jesus, as we have jﬁq{ seen, or they
vere grounded in that adthority on the ptinciéle that,

He who hears you hears me

and he who rejects you rejects me,

and he vho rejects me :

rejects him who sent me (Lk. 10:16). _
Th;s three points emerge Hithrclarlty: il) the authority of those uhj//
functioned as leaders in the Church was an autbority de;ivea from
Christ; (2) the authority of Christ was, however, ndt absolute or
ultimate, but was itself derived from God the Father; (3) these
derivationa were such that, in the case of Christ as in the case of those
wvhom he commissioned, no less an authority th;n that of God himself vas
operative, This correlates uelllwith the total “economy" of salvation
presupposed iﬁ‘enrl} Chri;tian 1ifa., Prayer, for example, was directed
to God the Father, In'christian.thought.the call to salvation ériginatod
with the Father; the schems of‘histofy vas defined by bis '"sending”
Moses and the'prﬁphetn and, clingctiﬁally, the Son; and numerous titles
(such as "saviour") fgndsmnntally belonging to the Father were bestowed
on Christ érecilely {nsofar. as he was conceived to be the Father's
chosen inatrument. In this way the "chain of command” situates the
discipline of early Christisn comsunities in an explicitly "theological”

or "God-the-Father-centersd” context.
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Now we may considgr the style of life and thought fwplied by

5
the discipline of "binding and loosing.".

The authority of "binding and loosing,” as axproased.in the
Semitic languages, was authority to prohibit and to allow, to reject
and to accept, to condemn and to acquit. The rabbis claimed the
pover to bind and to doose, especially in the sense of making decisions

. on how the Law was binding and on what it permitted, In the New

Testament "binding and loosing" is Christ-centered. It takes its

meaning from the New Testament conception of the mission of Christ.

The autbority which the Gospel of Matthew represents as given to the

Apostles includes, it would seem, all the senses of 'binding and
loosing": the power to declare what is probhibited and what is allowed,
to admit into the community and to exclude from it, and (in clgle
accord with the latter function) to mediate thé forgiveness of sins
(cf,, éégg on baptism) in the now of the Church's life. It 1s 31£‘.
ficult, at any rate, to find the point at which 'binding ln& loosing"

in Matthew is limited. Thus, in some sense the reign of God enteFed the
world tﬁroush Christ's grace and power. As expresssd in John 20:22-23,
the Apostles are armed with the Holy Spirit: "Receive the Holy Spiric.
If you forgive the sins qf any, they are forgiven; if you retain the
sips of amy, they are fe:linad." The authority of the disciples, then,
vas expressed in terms of the gift of Chriat.lnnnnly, the Holy Spirit.
The words of Christ, as recorded in Matthew 18:20("Where two or three are

gathered in wy name, therse am I in the widst of then") indicate that the

5
J. Jersamias, op.cit., p. 238.
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authority of .judgment. of forgiveness, and of excommunication was
exercised in the name of Christ, and was based upon Jesus' authority
to forgive sins (Mk. 2:5-10). This maximalist reading of the text
we. propose as probable, .

Acts 5:i-11 1s the story of Ananias and his wife Sapphira,
menbers of the Jerusalem community who pretended to give the total
proceeds from & property sale to the community, whila actually
holding back oﬁ parﬁ of the money. They were condemned by Peter,
and they dled as punighment, What does thin ﬁpisode tell us of
early Christian discipline and of the self-understanding implied
by 1t?

| The Ansnias and Sapphira affair offers us privileged accesns
to the idealism of early Christian disciplive, In the restored com=
munity of Israel, no onepwas to be poor (Deut, 15:4), for his
brother would open his hand to him (cf., Deut. 15:8) {n a practic:l

living out of the precept of love of the neighbour a3 of oneseclf,

This idecal is reflected particularly in the atory of ‘*the rieh young

man, the Matthean form of which betrays a specific Sitx im leben,

namely the test of those petitioning eantry into & PalcntfnLl; (gxru:ian
7

Community. "Community of goods" (in somes lesa than absolute form, cf.,

Acts 5:4) 1is thus made to derive from Jasus himself as guide to the

6

J. Schmitt, "L'organisation de l'eglise primitive et Quran”
La secte de Aumran et les oripines du chrigtianisme (Bruges: Desclee
de Brouwer, 1959) 217-231; p. 222.

?
cf., Schmitt, art, cit, 228-230, Cp. I0S L.
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"way" variously described as the way to “life" (M. 19:16 f.) and as
the"perfect” way (Mt. 1‘3:21)-8 Once again we meet the early Christian
trait of tracing communitarian idealism and practice back to the
authoritative sord of Christ,

Let us next discuss the life style in the Pauline Church and
its relationship to the authority of Christ. Generally, Paul seens
to have emphasired that divine discipline consisted of two aspects,
namely, baptismal and external discipline. The aim of both aspects
was to develop the Church as the body.of Christ, {.e., as a coomunity
of the purified, with an eschatological outlook. This discipline
included an element of nsceticisu,‘ but did not call for reanunciation
of life in the wrld; Thus the discipline -.appw:a to have reflected
the spirit of Jesus (cf., 2 Cor. 6:14). Loyalty to the authority
of Christ as the head of the comsunity was of paramount importance.

Baptismal discipline!was inner discipline. It consisted of
living in a new spirit as part of Christ's body, to bear "the fruit
of the spiric" (Gal, 5:22-23), and to practice moral behavior (cf.,

1 Thess. 4:1-12). This means that the Holy Spirit dwelt within the
Cbhurch through the discipline of the members, who rq;antod and vere
sanctified by faith, Their lo_yalt.y to Christ through the Holy Spirit
required them to live according to a high moral standard, and to main-
tain their purity of 1ife. Baptismal discipline, thersfore, h«
Christological and ciivim'ly-or;on:cd rather than being a purely human

discipline,

8
Qp, cit. p. 228.
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—!.ult.hough this 1@1', baptismal discipline was of fundamental
importance io the Pauline Church, outer, or communal, discipline
became necessary as increasing membership brought vith. it increasing
problems of digunity and unc;:hiul copduct,

Evidently, Pavl imposed an outer discipline, conaisting of
prohibitory rules, and enforced them through the peualty of excom-
munication,as did the synagogue (1 Cor. 16:22; Gal, 1:8).9 Paul used
the primary laws from Jewish tradition as the basic framework of his
discipline, He dm;elo;:ed modifications, however, in the light of
Chriat's teachings. Numerous prlgnatic. congiderations, moreover, are
evident in his instructions.

We might conaider the Pauline style of commmitarian
discipline in two examples provided by 1 Corinthians.

In 1 Cor, 5:1-15, we find Paul urging that gross sinners such
as the man "living with hia. father's vife" be excommunicated for the
sake of the purity of the fellowship. If‘a member was judged to have
sicned, the Church could decide, ‘th‘rough the divipa power of the Holy

Spirit, vhether to excommunicate him or whether to accept his confes-
sfon and repentence before the uunbly.m Paul's words, "Shall I come
to you with a rod ..," (1 Cor. 4:21), are indicative of Apostolic

agthority. This authority vas based fundamsntally oo the Spirit, and

vas practiced as the sacred Lav of God by charismatic individuals such

as Paul, . / L

‘ LM';
9
A. Schiatter, The Church in the New Testament Period, tr.
P. Levertoff, London, 1961, pp. 179-180.

10 '
Bultmann, Theology of the New Testament

{reprinted 1959, p. 233.

Vol, I, Hew York, 1951
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The excommmication of sinners (1 Cor. 16:22; cal, 1:.8) fol-
lowed the practice of the synogogue, which was based on the command-
pent in Deuteronomy 17:7, "So shall you purge the evil from the midst
of you.” Of the man living with his fathe wife (1 223. 5:1 ££.)
Paul said that the coomunity should "d311Vef/£1m to Satan" that, at
the laast day, his spirit might be saved.

Paul specifically told the Corinthian Christisnd to refrain
from disputes before secular tribunals (1 Cor. 6:18) because he knew
that traditionally *'Greeks love to go to lxw."ll This injunction ap-
pears to be related to the practice among the cormunities of the
Jewish Diaspora of deciding‘disputes among their members before their
own forum. Paul bei;;ved that the response of the Church, as a com
ounity of saints, to Chriat, should lead its ﬁembera into a higher
order of ethical practices than that of the secular community.
Consequently, he felt that it would bring shame upon the Christian
community 1if its members were judged by outsiders. Horeover, the
Christian commnity, befng instructed by the words of Christ through
the Spirie, should be qualif#ed to judge not only its owmn, but also
non-Christians, and even sangels (1 Cor. 7:25, 40; 14:37). By
Christian stnnﬁards, the judgments reached by non-chrifcinns might
be unjust.

Paul himself does not here make explicit the grounds on which

he inatructs his comsunity. He seems to expect that the community

11
A. Schlatter, op.cit., P- 180,
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be writes to ﬁll itself perceive the incoherence vith Christ{an
life and ideals of the stand OppOlitC‘:: his own, The situation,
that is, speaks of itself against the incestuous man and against
public litigation, At the same time it is clear that Paul speaks
with authority. 1In 1 Cor.2:1-16 this is "pneumatic® authority, -a.nd
in 1 Cor. 7:40 he says: “And I thiok I have the Spirit of God."
Such charismatic gifts should not, hoarever_, be artificially
separated .from Paul's authority precisely as an "apostle” (9:1-7),
as one divinely sent to bring men to the obedience of faith, 1In
the eond, this 1s Paul's final word .nboqt bimself as it is the first

: ~
word in his letters (Rom, 1:1; 1 Cor. 1:1; 2 Cor. 1:1; Gal., 1:1; ete.).

2, Test Cases of Discipline

It is clear that the authority of the Apostolic Decree
recorded in Acts 15 (cf., Acts 21:25) is divine, True, it represented
the consensus(cjf the community. But this must be balanced by the
extraordinary word of James: "It seemed good to the Holy Spiz:it and
to us" (Acts 15:28), The authority of the glecrea pay correctly be
regarded as "communitarian" and “Apontolic" and "pneumatic,” Indeed,
these are concretely one, '

As presented in Acts 15:29, the Apostolic Decree required
Christians "to abstain from what has been sacrificed to idols, and

from blood and from what 1is strangled, and from unchastity.” These

rules vere derived primarily from the 0ld Testament Holiness Code,
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recorded in Leviticus 17:18-13: 18:1; 26 and in Genesis 9:4-6.

The prohibition agaivst eating food which had been offered
to pagan idols did not, then, originate with Jesus, The disciples
vho followed Jesus during his earthly life were Jews, who had not
been faced with this deciagon. This problem arose later after
Gentiles joined the Christi;n cdmmnnity. J. Dupont compents:

... of all the laws of purity James wished (Gentile
Christians) to retain oaly thigse whose religious
significance seemed universal:| the eating of meat
offered to idols involved a gertain participation in
sacrilegious cult (Cf., 1 Cor, 8-10). Concretely,
blood is life and this belongs to God alone, Hence
the Law's prohibition concerning it (Cf., Gen. 9:4;
Lev., 17:10-14) was of asuch a character as to explain
the repugnance of the Jew toward dispersing Gentiles
from it. The meat of strangled animals is an
analogous case., Irregular marriage unions figure
in the present context in virtue not of morals but
of legal purity.12

It is significant that the Apostolic Decree pre;ented by
James maintained the tradition of "binding and loosing" precisely
in terms of the Holy Spirit, Jemes,in presenting these decrees,
attributed them to the judgment of "the Holy Spirit and [of) us."
It ig clear that the decision was authorized, in the Christian view,
by divine discernment and authority. Im short, the words, "It seemed "
good to the Holy Spirit and to us™ sppear to say that the Spirit
transcends individuals and rules, and that the dectlions'of the
Council expressed this, Uitimately, it was Christ who rules as Lord
and head and who was the chiaf author of the decisions, for ultimately

it was he Jho sent -- or rather "poured out™ -- the Spirit on the coum-

mmity (Acts 2:33).

12800 Chapter III, footnote 3, this work.
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In 1 Corinthians 7:10, Paul gave the Corinthian Church
disciplinary instructions concerned with marriage, saying "I give
charge, oot I but the Lord." There followed a prohibition of divorce
and remarriage. Now,this is presented, not as Pnulﬁ'a own idea, but
no doubt on the basis of Christ's commandment: "What ...lpod has
joined together, let not man put asunder™ (k. 10:9), and his state-
ment that “every one who divorces his wife and marries another '
commits adultery" (1k. 16:18; Mr. 19:9). Paul‘s instruction indicates
that the words of Christ were remembered aa authoritative. In form
the words "not I but the Lord" recall the Septuagint and the‘ggggh.
Jesus' prohibition of divorce (Mk. 10;11 ff.; Mr. 5:32; 19:9; Luke
16:18) completed and perfected the torah, but in a way wbhich practical-
ly repealed it, for sccording to the torah & husband could divorce his
wife on his own volition (Deut. 24:1).13T§u3 the authority of Christ
as the basis of the discipline is bere explicit in Paul.lane t;idently
established the basis of the prohibition to prevent anyons from con-
testing it in a coumjni.:y where sexual immorality and a devalued at-
titude toward mrri;g:had led to problems concerned with divorce.

In diacﬁsning aixed marriages, on the other hand, Psul wrote,
"To the rest Y ;Iy, pot the Lord ... " (1 Cor. ?:12). Here it appears

that Paul imposed rules through his own authority, as well as transmit-

ting those proclaimed by Jesus. This distinctiom, and the fact that

—r

13 .
Jeremias, op.cit., Pp. 10.

14

cf., D. L. Duncan, The Sayings of Jesus in the Churches of
Paul, Philadelpbia, pp. 81-93.. A
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Paul himself made thig distinction, are important, The question arises
as to whether the authority by which Paul wade such rules was "apostolic"

and "theological" or merely human and "sociological." The answer must

be thg former alternative, For, what did Paul do in making this rule

but extend the spirit of Jesus' teachings to a situation not speci-
fically covered by the words of Jesus himself?  The rule was imposed

by Paul in the context of divine authority, through carefully distinguish-
ing the words of Jesus from the word by which the Holy Spirit guided the
Church: "I have no command of the Lord, but I give my opinion as one

who by the Lord's mercy ia trustworthyf (1 Cor. 7:25).

An example of Paui'l pragmatic attitude is seen in his position
on mixed marriages and divorce. Ideally, in the 113#: of Jesus'
‘teaching, there should be no divorce. However, Paul said that if the
non-Christian member of i mixed marriage wanted a divorce, tha couple
could separate.” Otherwise, the ensuing strifa and 111-will could
adversely affect family 1ife and the faith of the Christian partner, and
might spread to becoms a disruptive influence in the congregation. .Paul
vanted to apply the basic principles of Jesus' teaching in relation to
the exigencie--of the actoal situation, in order to foster peace and
unity within the Church..

In conclusion, it will hardiy be saiss to summarize and to offer
complementary reflections on the authority of early Christian discipline.

"Unhistorical attribution" to Jesus himself of particulars in

the early Christian life style shows that what counted for the firat

Christians was not so much the Rev Testament Church's memory of Jesus
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as its present possession of the Spirice,

The "chain of command” motif situates early Christian disci-

pline in an explicitly theological contexi. At the same time it is
clear from Paul that there was some point in distinguishing & Word of

the Lord himself and & word of Church leaders,

It should now be clear that the purposes of early Christimn )
discipligﬁbwere unequivocally religious, A first purpose was the
unity and purity of the Church comrunity as it came under challenge
and strain, first in the transition from the pre-paschal disciple~
ship of Jesus to the Easter Church, and then in the transition from
torah culture to the Gentile culture of the Mediterranean basin. It T T
should further be borne in mind that the discipliﬁe of the early j
Church was a part of"the obedience of faith" and thus retainad its ”\ii)
prophetic character even as it came to terms with new particular _
problems.

Lastly, we should remark that the New Testament Church's con=:

ception of the moral life of man {s ultimately irreducible to matters

of Church discipline, Thus, Matthew's Gospel teaches that the

eschatological destiny of mankind finally hinges on the service of
one's neighbour in such wise that the saved and the dammed will be
equally altonisbed on the day of judgment that all their lives they
had dealt with an anonymous lLord. "Lord, when did we see thee bungry
or thiraty or a stranger of nnkid or sick or in prison ...1" The
final answer is: "As you did it to ooe of the least of thepe my

brethren, you did it to me™ (Mate. 25:31-46),
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CHAPTER VII

CONCLUSION

In tbe foregofng png?s we have been studying the very early
bezinnings of Buddhism and C_hristhnity, up to about a hundred yoars
in each case, in terms of three specific and distipet l:lpectl of
both religions, viz,, the authority of the founder, the community,™
and the discipline, 'In each cagse we have beeﬁ aided by thé respective
~scriptures which record tt.: within the bounds of uncertainties which,
due to the imperfections of historical and literary critical study,
still peraist, a situation which i{s even more true of the Buddhist
texts than the Christian., Such a special fovestigation seems to be
warranted because of both ltri‘king similarities and dissimilarities.
It nced not be demonstrated that Buddhism and Christianity are two of
the greatest of the world religions and the first two to claim globsal
and universal allegianco\nnd that a cowparison of the twvo at this
basic level 13 aombc;v in order.

So far we have been noting both the points in common and the
points of difi"erence. What we have noted leads us to poiant out an
important religious pbcn.o‘-non. namely that there are two great mis- '
slonary world-religions, takh:.ng their origin from two of the greatest
spiritual figures in world history, vith many parallsl ideas of ethics,

comunitariaﬁ structure and llfi-stylo. vhich manifest striking

ki
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sizilarities in secondary characteristics &lthough the primary source

would appear to be vastly different. That such a significant

pbenomenon lies here is the thesis vhich s being worked cut in

these pages. Not a few simflar traits appearing in two widely dif-

ferent religions which arose in two different areas of the world,
in tipe removed from each other by about five hundred years, are
encugh to make a research worker stop and‘look closer. But a; one
looks closer, one also sees that the headwaters of each stream are
v
very different from the other, revealing very different spiritual
wvorlds. The results of the 1uves£igltion have been appropriately
distributed, according to a acheme, in the foregoing pages. We rmay

now do no more than summarize and focus the important issues already

dealt with,

-

1. The Authority of the Two Founders

-

In comparing early Buddhiém and early Chriitlanity Qn must
first concentrate on the queastion of guthority, which naturally calls .
~for a comparison of the authdrisy of the respective founders.

As understood by thclfirlt Cﬂrintiann th.'bllll of Jasus'
authority was the fact of the Resurrection. Jesus' suthority was |
heteronomously oriented, being above the Law and equivalent to that of -
God himself. His disciples accepted his authority through faith. The
authority of 'the Buddha, in contrast, was based on doctrins (dharma)
and on his own position as a llw-glvtr.’ His authority was sutonomously
oriented, with no claim to be divios. It was accepted by his quciplu

through wisdom,
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Let us now compare the divine-heteronomous, faith-oriented
authority of Christ with the human—autonomoﬁa, wisdom~oriented

authority of thngPddha. Jesus' authority was based on the belief

entertained by th?:715CiPlea that as Christ he was the Son of God who

had risen from t ead and who vas Lord of all things. The authority

of the founder aslﬂhe”riaen one had to be accepted b§ faith rather
thaa by reason, The disciples':e&peridnce of the risen Christ {s
transcendent of reason in natu;dd Ehe Christian scriptural documents
say that it was initiated bylchrist and-nccepted by his foliowers,
Christ's divine authority asa expredded chrougs such acte as his
healing the sick and raising the dead had to be :Ecepted by fditb.
Jesus' earthly life was held to be consistent with his divine
ndture,'ap indicated by his tdaching, hislperformahce of nmiracles,
his caatiné out of demons. Therefore, the kerygma - his life, death,
and resurrection - had to be accepted primarily through faith rather
than through analytical knowledge; they did not belong, essentially,to
the realm of reason., Because such events as the miracles aod the
resurrection could bexaccepted only through faith, not through reason,
the establishmeft of Christianity depended upon divinely revealed
authority. The deve10piug Eggzggg of the reuurrectlon of Jesus pro-
vided the basis for his authority im the earliest understanding of
the disciples, - It was necessary for Christ's disciples to receive
him khfoﬁgh the "confessional forpula," Christ's messianic authority
vas not 1ike that of the Buddha who taught dharma. His authority

-differed.in that he was above the laws and teaching, having equal
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authority with God himself, Briefly speaking, the authority of Jesus

had, in the understanding of the disciples, the following conatitutive
parts: The belief that‘Jeaua'rose from the dead was obviously the
most fundamental, as already observed, and it was based not on any
rational analysis but on faith. There was the belief that Jesus

was the saviour of Iqraél which was based on Jewish theocratic
politics, involving the kingship of the Messiah - this waﬁ a very

basic notion. There was the acceptance of the authority of Jesus as

the teacher - Rabbi. The Church combined the authority of Christ,

vith the Old Testament model for it, viz., the Servant of Yahweh;
it also combined it with the laws of Moses = not to anmul but to
fulfill. Further the Church looked upon Jesus as the one sent by
God to found the Kingdom; accordihgly his authority was exercised
in both teaching and action, and hence nuperiof to that of the téachers
and prophets, and carrying with it che."royal power," the power to
cast out demons, |
The Buddha's authority, by contrast, was fundamentally dependent

: 1
on the dharma-vinaya, which consisted of universal principles which he

had discovered through his experience of enlightemnment (wisdom); divinity
wﬁs not a factor at all, One led by "knowingeyes' attained n;rvﬁna

through wisdom, with no one¢ c¢lse's help. By following this pattern, the

1 ' . .

Samyutta-Nikaya, (Kindred Sayings) op,cit,, Part I: "This
Norm (dharma) then, wherein I (Buddha) am supremely en11§2tcned -~ what
if T were to live under it, paying it honour and respect!" p. 175,

I
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:/‘
Buddha's disciples attained the power to live according to dharma

strictly through their own efforts. The Buddha's personal authority

was secondary to that of dharma, although his disciples wetiz

dépendent upon his teaching (dharma-vinava) in order to reach their
ultimate goal. Their feith differed from that:qf Christ's disciples
in that it was based on understanding (initially faith and later

wisdom). The sGtra thus requires "entering by faith and attaining
2 T

by wisdom."

The existence of dharra was independent of the Buddha., The
Buddha was respected because he was fully enlightened; that is, the
Buddha's followers respected him be;ause they respected dharma, and
he had attained dharma and exemplified it. A sutra says, "Por us,
Lord, these things have the Exalted One as their guide, their resort."3
This passage implies the feeling among the Buddha's disciples that if
there were no Buddha, the dharma could not be present, Also, they

4
were dependent upon the Buddba in order to understand dharma, and

2 V g
Ta-chih-tu-lun | Mahaprajnsparamita~-sastra) , Taisho, vol. 25,

p. 63.

3

Samyutta-Nikaya, (Kindred Sayings) op.cit., Part II, p. 19.

4 ‘
Ma{jhima-Nikaya, (Middle Length Sayings) op.cit., Vol. 1, 317:
"For us, Lord, things (dharma) arec rooted in the Lord for their conduit,
the Lord for their arbiter.” p. 379.

-

.
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5
therefore bad faith in the person of the Buddha. This faith in the

Buddha, however, differed from faith {n Christ in that the Buddha
was mnot himsclf the end but only the means fo dharma, whereas Christ
was understood by the first Christians to be the end itself,

During the Buddha's lifetime, his disciples were d;bendeut on
his personality for the development of the community, After his

death, the dharma-vinaya was emphasized as the ultimate authority of

the commmnity. The Buddha's teachings were accepted not through
divine faith but through rational analysis, They could be experienced
through wisdom.

The Buddha said that the truth was not hidden from the diligent
seeker. Each disciple could learn the dharma through his own efforts.
Therefore, the earliest disciples did not lay primary emphasis on
faith in the Buddha himself, but stressed ingtead the understanding of
bis teachings (law and discipline) and the practice of these teachings
for the purpose of attaining nirviva through one's own efforts,

Why did the Buddha's disciples obey the discipline? Their

position was not like that of the Christians, who were dependent on the

5

Suttanipata, (A Collection of Discourses) op.cit.: "Thou
hast passed to the end of and beyond pain, thou art a saiot, perfectly
enlightened,I consider thee one that has destroyed his passions, thou
art glorious, thoughtful, of great understanding, O thou who put: an
end to.pain, thou has carried me across." P. 93. Cf., Keith: “he
(Buddha) 1s the finder of the way, who taught the saving texts, and
founded the order within whose bosom alone is sainthood.co be won.™
p. 133, Kitagawa, op.cit.; "Not only was be tha discoverer of thﬁ
centural doctrine, the one who has lived it and reached the goal.

p. 175. :
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divine authoritj of Jesus and had absolute faith in him. The Buddhists'
obedience was not a heteronomous response to the duty imposed by God,
but, instead, was practised p;imargly for the liberation of each
individual. Autonowy was emphasired - the Buddha and communal faith
were secondary. The heteronomous, "other-power" oriented authoritfr

of Christianity, and the autonomous, "self-power" oriented authority

of Buddhism, led tb soteriological differences. A complrisonrof the
following episodes provides coatrasting plctures of the soteriological
authority of the Buddha and Chrl;t.

According to the "mustard seed storf,"~cautamd, a woman,
brought her dead boy to the Buddha and begge& hia for help., The
Buddha did not use a miracle to raise the boy from the dead but s7id:

You did well, Gautami, in coming hither for medicine,

Go enter the city, make the rounda of the entire city,

begioning at the beginning and in wvhatever house no one

has ever died, from that house fetch tiny grains of.

mustard sced.d |

Gautami had faith in the Buddha, and visited evéry house in
the city, but she could find no house in which no one had ever died.
So she realired that death had not come only to her family but every-
body was subject to it. Thus her sorrow was felievad and she laid

her sop away in the burial ground, She sought to become a disciple

of the Buddha and was accepted by him.

i

6 ; , .
E. A. Burtt, The Teaching of the Compassionate Buddha, New York,

1965, p. 115.

)
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When Jesus heard that a Auler's daughter had died he said,

Do not fear,/only believe, and she shall be well.” He came to the

]

! '
ruler's home ‘and said, "Do not weep, for she 1s not dead but sleeping,"
They laughed at him, knowing that she was dead. But, taking her by

the hand he called, saying “child arise", and her spirit returned

7
and her parents were amared.

The "mugtard seed story” tells us that Buddha as the great
teacher did not use miracles to give life back.-to the dead child or
to solve the problem of the woman's heavy heart. Inatead, he made
her solve the problem of death through her reason and her psychological
experience of imperanency of human 1life, and thereby freed her from
anxiety over death and converted her to be his disciple. That me;ns
that he was regarded as a teacher whose wisdom was superior to that of
others, but he was not looked upon as God, Therefore, he did not use‘
miracles. It was a rational trust, neither absolute faith in hiy nor
trust in divine autbority,‘thﬁﬁ he asked of bis disciples.

The story of Jesus differs from that of the Buddha. Jesus was
the Son of God and also had absolute divine authority, Thus he invited
belief in himself, and raised the dead child through a miracle. He
demonstrated his power to win even over death. Christ's authority was
diviﬁe, as creator aﬁd redeemer, because of his miracles, and the

regurrection, and his authoritative teaching. The New Testament

7
Luke 8:49,
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presents Jesus' Messianic authority as being his own, in his God-
appointed capacity accepted through faith by his disciples. The
Buddha's authority was not considered divine by his disciples,

' - !
although it was regarded above that of gods or other men. Hence

the authority is abstract {n charaé%ér - that of the Truth (dbarma)
itself. He rejected the concept of the creation of the world or
the immortal soul. He was a redeemer through his aoteriologic;l
doctrine, but this does not imply that people were cxpécted to be
saved through him, 1Instead, they saved themselves by following his

soteriological doctrine (dharma) and his examples through wisdom,

The Buddha's teachings (law and disciplines) were also akin
: ) 8

to basically universal moral principles, “stopping evil, doing good,”

although-they did not form the core of the teaching. They provided

a moral foundation for the requisite discipline for the goal of

liberation in nirvana, The Buddha and his diaciples did not seek

nirvana through the help of any extraneous power., Rather, through wis-

dom, meditation, and the practice\of poral discipline they mought their
own liberation,
Christisnity depended on the authority of Christ, which was the

foundation of itg faith. Without faith in the crucifixion and the

ATy

resurrection of Christ, thex# could be no salvation - so the early

Christians held, Faith in Christ was primary; moral perfection was

dependent on 1it.

8 .
Dhammapada: “An evil deed is better left uvodone, ... &

good deed is better done, ..." 314, p. 48.
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In Buddhism, in cdncfast, faith in the Buddha himself was not
primary, the emphasis was on\&nderstauding bis teaching and on the
practices of meditation and moral disciplige. Hbral perfection was
of primary importance for the liberation which the Buddha exemplified,
Thus the source;’of Buddhist wisdom and Christian belief are very
differeat. In early Buddhism prayer was never addressed to the
Buddha, nor for that matter to aﬁy god who controls human destiny.
Buddhists do not ask gods for grace, but instead, seek inner self-
enlightenment through meditation and moral discipline. Christiﬁnity
has an essential orientation towards God so that ﬁan ;s a sinner nceds
God's forgiveness thfough his faith for salvation. Buddhism, to the
extent that it does not consider any idea Qr ériginal condition of
human existence, takeé no account oéithe conception of sin, It pro-
ceeds from the framework of the actuality of human life alone and
seeks a path of liberation entireiy within its boﬁndariel. It implies
no notion of restoration; nirvana is not restoration but\beyond it.

Liberation i{s dependent on introspection, in which one destroys and

frees himself from ignoraa:é (avidya), (avijia) and desire (Egggé),
(tanha). One's mina:and/consclousnnaa permit ons §o reach the final
solution. The Buddhist, therefore, is not dependent on a god or gods.
The dualism.of good and e§11 is basic to Chrilﬁilnicy and not
basic to Buddhism. This difference has érelt consequences for the
fidea of the founders' nuthoéity in early Christianity and {o early

Buddhism respectively. The demons spoken of in_Chris;ianlty may be

-
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contrasted with Mara of Buddhiswm, The demon of Christianity can be

described as an evil power in the universe, opposed to God and control-
line the world. It 1is destroyed by Christ. The early Christians

recognized Christ's authority even over the demons, Mara, in contrast,
is seen a3 a psychological temptaﬁion which arises within the
individual as an expression of his inner psyche, interfering with

bis practice of moral discipline,

The Buddha;; authority is related to enlightennent; the unde;-
standing of dharma is of primary 1ﬁportanca. Christ's authority, in
contrast, 1s related to faith, Christ, therefore, was hailed as the
God-man, whereas therﬁuddha was the dharma-man, As the above discus-
slons have indicated, there were indeed certain similarities between
early Buddhism and Chri;cianity. The disciples {in both communities
regarded the founders aa‘grent persons in relation to soteriology.

The teachings Qf both founders,-and the communities they gathered,

beca;E the power of their respective wmovements. Therefore, it would

be very difficult to discuss discipline in these communities without
¥

considering the authority of their respective founders.

The authority of both foundars was soteriologically oriented.
The basic difference is that Christ's authority was his own, and his
followers believed in him, whereas the Buddha used dharma and taught
that one could save himself through enlightenment by following the
Buddha's own example.

The Buddha's soteriological objective was nirvana, "the ultimate

peace"; Christ's was "the Kingdom of Heaven" or "the everlasting life."
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The orientation of Christian discipline ig largely historical in
context, whereas Buddhist discipline is universally oriented.

These two religions are similar in that both founders had
authority as soteriological, bistorical personalities. In both,
the disciples were dependent upon the personality of the founder,

Both developed as universal religions. The Buddha and Christ vere
independent teachers, although they were spiritual Kings; Their
leaderships were unique in history. Christ differed from other
prophets in the Judaic tradition, in that wvhereas his predecessors

had presented themselves as servants of God who transmitted God's

own words, Christ claimed to be the Son of God and the Messiah, and

to have divine nature like that of God himself through bis resur-
rection. Unlike the prophets, he proclaimed laws on his own authority
as the creator of Law, No prophet or priest had claimed, like

Christ, to be equal to God.

The Buddha had a powerful personality which was not rcgardcd
as divine in the carl& tradition. In the Hindu tradition, teachers,
priesfs, and gods had not been sharply distinguished, Some humans bad
been in part priests but had also been, themselves, the objects of
prayer and divine w;rship. Other gods had not been historical person-
alities; rather, they were powers of cosmlc existence, The sages of
Brahmanism had taught the secrets of Reality as hidden truth, but,
unlike the Buddha, they had not taught with personal authority, and
none had become the founder or leader of a religion.

Ju&aism differed from Brahmanism fn that none of its hiatorieal

personalities had been considered divine. Both traditions were alike,
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N\
however, 1n that their historical personalities had spoken &z téachers_

No personality in either case bad had the unique authority~like that
of the Buddha, or had claimed to be equal to qne‘cod;aﬁcyg/:ll gods,
like Christ. Both the Buddha and Christ transfornmed Eré;i;ional,
cerezonial religion into personal religion;

Raving discussed the soteriological differen;es between the
two founders' authorities, let us now discuss the soteriological
similarities. Both the Buddha and Christ were the founders of their
comrunities, and powerful personalities oﬁgfﬁikgrity. Both present
soteriological patterns aﬁlsaviours, as teachers‘of righteousness, and
as spiritual kings of'their communities (or kingdoms).

Both the Buddha and Christ were teachers of disciples, and
both bclievéd tﬁaé their mission was to esthblish'righteousness.
Therefore, each community was formed in a pattern of teacher-and-
disciples, and was soteriologically oriented. Both the Buddha and
Christ asked their disciples to "Come and see,' although Cgrist called
them to himself, whereas Buddha called them to his dharma, |

The authority of the Buddha, as teacher of dharma, was pricarily

grounded in his dharma. However, sinceé his teaching authority was

higher than that of the gods, it was claimed that the Buddha, as the

9E. 0. James, Comparative Religion, New York, 1938, reprinted
1961: "“Founder Buddha ... did say 'Come unto wme.' Gautama was

content to give his disciplea dharma and leave them to work out their own
salvation not as redeemed sons of God but as creatures bound to earth

by the law of Karma till they could secure release by tbeir oun gnaided
efforts, and thus enter-the passionless peace of Nirvana,” p. 313.

wA
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liberated man, was praised by the highest god. The Buddha's authority,
therefore, was human authority as teacher of wen and of gods. He had
developed his authority as a human teacher through long spiritual
cultivation. The development of his authority culminated in his i
enlightement experience and in hie becoming the teacher of the Law.
From 8 soteriological standpoint, salvation was not reached through
Buddha himself but through dharma. Thus dharma was supreme, and the
Buddha was subordinmate to it. dharma existed as a universal princi-
ple independent of the existence of the dedha. It should be noted,
however, that Buddhist dharma becare manifest and was taught only

as a result of the Buddha's enlightemment. From a practical view-
polint, therefore, dharma was established by the Buddha. Prior to the
experience of the Buddha, dharma already existed, according to Bud-
dhist belief, but mankind knew nothing of it. The Buddba's disciples,
thercfore, claimed that their dharma was originated by the Buddha, and
were dependent on him. Without the Buddha, dharma had no meaning for
them. Even though they might develop an understanding of dharma through
analytical and intuitive knowledge, their reasoning was grounded in .
trust in the Buddha's personality and patterned after his personal
example, The disciples received the teacher as a father, and desired
liberation through following his Law. Liberated arahats who had
received the Law from the Buddba's mouth and had become enlightened
wanted to become equals of their teacher. The Buddba, however, wﬁf
uniquely omniscient and perfect in vifSuc and visdom as a result of‘

spiritual cultivation {in former lives which his disciples bad not

. .
EaS
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practised. An arahat might attain equality with the Buddha in a

spiritual sense but pot historically.

It should also be noted that, after the Buddha's death, and

dharma-vinaya was proclaimed to be the final authority, whether dharma
was right or wrong depended on whether or not it was really the word
of the Buddha. Without the backing of the Buddha's authority, dharma
was not accepted as being true dharma,

The divine authority of the risen Christ had to be accepted
by faith in thc-light of the divine life of Jesus, reflected in his
teaching, miracles, and the casting out of devils, Jesus, like the
Buddha and others, was called a teacher, but, Jesus exercised divine
power, His authority as a teacher was derived from his baving been

sent by God. He taught new laws. His prophetic aut ity was not

merely that of a human teacher. He taught with divine ersonal

authority; his words and deeds were his own. He was the fulfillment
of Law and prophecy. As the sign of his being the Geod-t cher, he
performed miracles, in uhicﬁ he cured the sick, raised th%\dcad, and
drove out demouns. E\_

Jesus wanted to fulfill the Law, not to destroy ft. Lavs were

dominant in the Old-Testawent tradition, and they were exceeded gq}y by

God's own authority, No one could'change the Law. Jesus, howevcr: did

change the Law, He forgave sins against the Lawv. He gave new ¢ nd-

meats. His interpretation of the Law was different. f the

01d Testament emphagized outward obedience to specific ru Jesus
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enphasis was that inner motivation was more important. Jesus'
interpretation of the laws focused on the spirit of the laws in the
light of God and wan; the teachers of his time, in contrast, con-

centrated on minor details,

*

He was the teacher of rigﬁteousness and the fulfiller and the
correct interpreter of the laws, and the creator of a new Law with
divine authority. He.accepted the value of the Law, but transcended
it. As the risen Christ and the Messiah, messianic salvation was
achieved through him. He was the saviour-teacher of his people.

The divine authority of Christ was faith-oriented, {n contrast
to that of the Buddha, which was philosophical and wisdom-oriented.
The Buddha, however, did have authority, When he asked his disciples
to come, they obeyed because of his omniscience and his etbicfl purity,
The Buddﬁa, therefore, was the matrix of the community; He ;cferred
to the members of the community as his people or his son:.lOHia
disciples left thefr homes to follow him because they respected the
historical person of the Buddha, his teachings, and bis living exacple.
as teacher of men and gods. Because he exemplified the dharma through
his persoﬁal authority his disciples followed him and his teachings
in order to keep the dharma.

When it is said that the disciples followed the Buddha, what is

meant, more precisely, is that they followed the soteriological perscnali-

10
Ma{jhica-Nikava, Vol. III, 29: ‘“Monks, if anyone speaking
rightly could say of a man: 'He is the Lord's own son, born of his
mouth, born of dhamma, formed by dhamma, an heir to dharma, not an -
heir to material things' - specaking rightly he could say of Sariputta:
'He 15 the Lord's own son, bora of his mouth, born of dhamma, formed

by dhamma, an heir to dhammz, oot &n heir to material things'."p . 8l.
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ty of the Buddha. The Buddhist ideal of éirv?na is sought through thér

Four Hoble Truths and analysi; of self, These approaches are.nbt 80 ' .

much relatea to wisdom and aualytical#peason.aa they are to the fol-

lowing of the Buddha's personal exampie. it was because of thé\ oo

disciples’ faith in the Buddﬁa and‘tﬁeir dependence upon him that they

developed soteriological couvictibns.and'decided to follow bim and to ™ '

practice bis teéchings;' ' . | *
The Buddha and Christ were both teachers of their disciples,

and both appear to have viewed their missions as being the fulfi}lmanc

of what lay bebind them in their respective religious herita;es.‘ Al- -

though Christ gave "new" commandments and the guddha-preseuted'hew"

universal principles, the messages were gimilar %n some respects, Both 3

placéd ultimate demands upoa their followers in the form of self-

abnegation, non-viclence, sexu;l purity, m4niﬁizacion of human needs,

preference of the higher to the lower, fearlessness, etc. The Buddha

preached the dharma as its transmitter and as judg;, presenting such E !

principles as the Four Noble Truths, purity of mind, and moral pgf—

‘fection, He emphasirzed ;istn, meditation, and moral purity so that

the arahat might be free from.suffering. He preached righteousness for

the spiritual kingdbm and gave his followers .the vision of 9153525;

Likcwis;, Christ desired not to abolish the law but to deepen it snd

extend {ts spplication. Christ presented & radically new kind 01:‘ .

righteousuein as the means by vhich aag would become perfect and free

from sin, and would enter the Kingdom of God. It should be noted that
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Matthew and Paul express different ethical emphases; the former i
laid more stress on human, moral perfecticon, the latter on the
fruits of the spirit, but both present Christ's moral cotmandments

as being absolute,.

Both were soteriological personalities, Thelr "word;and

acts" prfjiggg,thsxifif?les.OE how to live up to the Law which they

gave to their disciplea., The Buddba was a teacher who aredched the
dharma; the dharma lived {n him and through him, although this |
relationship was\c;nsidered only accidental and of no esséntial
- [ : . . .

-vnlue: except fo%'fatilita;iug wmeditations., Thoae who followed his
"~ example would aehieve lib;ration (nirvi?g). Likewise, Christ's
disciples followed the Law of Christ, which‘they accepted as a code,
for messianic dinéiplcs.{ Bu{‘the code of morality, as far ls.carly
Christianity was coocerned, was in no way aegfrable frnm\Fhrist. The

. \
code 1lived in him and through him. But he himself was ite spirit and -

essence, and the reladi/;;;}h'of the code to him was essential and not

\

accidental, It not only facilitated meditation but called for belief.
Both the Buddﬁa and Christ wére bglieved by their disciples to be
gmniscient teachers. The Buddh;'s,virtuea nnd-vildom were held to be
--perfect, and he Qin seen as being of supranatural character, with fore-.
knowledge of avents such as his death. Christ, also, aﬂplurl a-.being
perfect and having fore-knowledge of his death (5555 Q:ﬁl; John i:65-51;.
2:24225). Both had great disciples, such as Sariputta and Peter. ;nri‘
putta confessed the ﬁuddhn as the greatest of nnn;j}ctcr confessed N
Jesus as the Chtl‘t. Both were regarded the greatest of teachers and -

religious examples; Christ however vas wvorshipped as thc'"pod-nln“,

(
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4

the Buddha as the "dharma-man." Both said, "Come unto me,”" Gotama

taught his foliowera that their salvation vas up to them, and that
through their own efforts they could reach nirvE?a; Jesus, as the
divine man, asked his followera to believe in him; égd stated that

He would free them from sin for salvation in his Kingé;Eh\‘Jesus-used
miracles for the sake of salvation. The Buddba forsadc the\performancc
of miracles by his disciples. In summary, both the Buddha and Christ

had soteriolegical authority as saviour teachers who preached
righteousness in order to establish a spiritp;l kingdom. The vision
of both was primarily‘not this-worldly.

Both the Buddha and Christ appear tolhave held similar imazes
of themselves as rulers of their respective kingdoms, This similarity
in self-conception is reflected in the similarity of the kingdoms which
each sought to establish. Neither tbe Buddha nor Christ were born to

royal status. fha Buddha was born ipto a noble family and associated

with people of the upper classes, but was not actually a king, Christ
was born in a lower-class family ;nd drev his 3&{;1p1e| generally from
the lower classes as well. B;s;;developed a kingly consciousness on
their own, and this self-understanding was reflected in the ICtitudel;
of their disciples to;trd them, N
.There is also a similarity ip Lht;lifc stories told of }be
Buddha and of Christ, if the question of the historical accupdE¥ of,
these stories 1is diategl;ded, thc'tccauntl of {¥th of the Buddba

.and Christ are similar, and each {s said to have beaan exceptionally /

l 4
" - precocious dyring his early yeats. Esch renounced worldly wcqlth and
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power for soteriological reasons., Each was tempted - Buddha by Mara,

Christ by Satan. The Buddha~cxpcr1énced the dharma, Christ

experlenced God's will,
t

ﬁ%ﬁb 3uddha, as the King of Dharma, saw it to be his duty
to teach his people the principles of good'co;duct. He strove to
guide the world thréugﬁ righteousness rakber than by force, and to
save and protect his people through his morai_examﬁle. Also, 1n
referring to his disciples as his people or as hisusons, the Buddha

esgaplished a relationship comparable to that of a fﬂ;hcr and his

.

sons. Hé-called Sariputta his generai for the presentation of his
dharma,  The Buddha's status as ghe King of Dharma was in effect
that of a saviour. | |

As the Messiah, Christ not on%y—ccugﬁiﬁhls people but also
judged them and forgave Fheir sins. Through his cleansing of the
temple and his casting out of demons, he égtnblishgd God's rule and
his Kiﬁgdom. Chris;, 1ike the Buddha, did not become a secular ruler
or leader. Christ'a.discipiel were disappointed in this because, in
thé view of the Jewish “theocracy politics,” tﬁe "Saviour of Israel"
was to be a secular ruler who would defeat the enemies of the Jews and
establish a secular Jewish kingdom. ‘

In iummary, both the Buddhs and Christ had lplritd;i authority
derived from their soteriological power as rulers of their respective
kiﬁgdomn. The Buddha's persensl authority as the founder of his
comrunity was similar to Christ's authority as Tesacher and King. An

-

7
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izportant differeuée, however, is that the authority of the Buddha
was strietly anthropocentric; he did not claim divine authority like
that of Christ. The Buddba adhered to the Hindu pattern in that he
recognized dharma as being highgr than himself, but he did oot accept

th@\theology and ontology of Hinduism.

2. Unity of the Community

. - I‘\
In both the early Christian and the early.ﬁuddhigt cormunitics,

o

unity was primarily a response to the authority and the teaeging of the
-fdunders, even though these communities différed in their theological
and human understanding of their respective fpunde;u, and'in-thcir 
relative emphasis on the person of the founder rather than on his
teaching. In both communities, the founde; was accepted as the head
of the conmunity, as teachér, and. as Eﬁe only-truh lawgiver ané Judge.
 Unity was based on tbe-unchallenged agtbority of Christ in the

Christian community, and oo the dharma-vinaya personified by the Buddha
' :

in the Buddhist community.
Each éf these communities cr;erhed a spiritual family of those

who had responded to the call of the founder. The followers of the

risen Christ,\or the dharma-vinaya as parsonified by the Buddha, had
a common 'loanCy which served as a unifying factor in thl; community.

In doctrinal, ethical, and disciplinary matters, the commandments-of’ '

Christ, and of the Buddha as the persouification of dharma-vinaya, wvere

accepted as binding by all the mecbers of the community. This resulted

in 8 commson practice of the founder's teaching, and 8 common adhearence

to the founder's gosls, thes¢ baing guiding factors toward a cosmon

11

\ .
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purpose, ?ursued with a congenial spirit in coﬁnon purity.
Both Christianity and Buddhism emphasized dlacipliue,lin -
response to the founder, as a source of unity. Ethics, cotmunal
laws, and punishment were accepted as the founder's éirections for
the holding topether of the community. In cases when 'diunlity
), )

presented problems, final judgmeat waz always based on obedience to

the Buddha's teaching of the dharma-vinaya, in the Buddhist com=

nunity, and on obedience to the c0mﬁandments of Christ, in the /
Christian communit}. At least, decisions were always expressed in
terms of adherence to the founders commandmenta, although the
Liatoricity‘of the words attributed to the founders may in some
cages be quastionnble. This common loyalty to the relpactive
founders' teachings vas essentiai to the wnity of the coumunt:ies,
otherwise, diversity could arise and persist unchlllenged

In both communities, un1§§ was promoted by the exphasis on
the "new race," in which all were equal. in Christianity, all were
-made équil through faith; in Buddbisam, through virtue. This new
equality transcended the old in.qualitinl‘bllld on natiomality or
caste, 7

Inner and outer discipline, as & reflection of the founder's
teachings, was essential to the dovolopnnnt of each coununity as a
community orlthe alect, with inner discipline being of greater
lﬁportancc in both. The wmembars of sach community, in their drive
toward sainthood, modelled their life style after that of the founder.

Although Buddhism had oo ootion of divinely isstituted legis-
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jation, and although éhrist;anity‘developed no 1engthy list of

specific rules éomparable to those of Buddhism, Soth commnities

imposed punishments upon violators for Fhe sake of preserving the

community; The ultimate punishment was axcommunicatioﬁ. !
Anpthe; similarity between the two commmnities is that both

included leaders who transmitted Fhe-ﬁu;hority of the founders and

who lead and taught the peogle. The Christian Apostlca, however,

differed from the Buddhist monk-teachera in that the Apostles were

charismatic, divinely oriented leaders, whercas the monk teachers

humanly oriented., The role of the Apostl;s {n perpetuating and

spreading the words of Christ, and that of Ananda and Upali in

transmitting the dharma—vinnyg,;re comparable in their contributions
‘go the unity of their respective commnities. The role of James and
the Apostolic Council in re;toring unity when dissension arose between
the Jewish and Geutile Chrlntigna has 1t; céﬁaterpari in Sariputtatf
reuniting the separatist followers of Devadatta with the Buddhist
community. v

As well as being similar with respect to their unifying in- -
fluences, the two commnities vere similar in the nature of the e ‘
dlver;ity vhiqh arose within them. In both communities, differences
were primarily betweesn liberal and conntrvntiﬁn rolbonatl to the
founder, with social and cultural fnctor; having besn og secondary
impotrtance, | In the Christian com-lunity, differences developed betwesn
'Ch-a liberal Greeks .\rho followed Paul, and the conservative, lavs
observing Jews. There was 0o comparable situstion in early Buddbism.

There was, in both Buddhism and Christianity, a tremandous

anxiety to preserve the existence of the community. This was ac= -
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complished only t@rough resisting any tendency toward division or
disobedience., Alsa, there was a sense of the vulnerability and pre-
rcariousness of the community, which made tolerance of schisms withig
the community almost impossible. This means that there was always
a sense of persecution, The response to pérsecution teflected the
model of the founder in each commnity. fhé’Christggns felt it was
their supreue privilege to court ma;tjrdcm; vhile the Buddhists
reacted more rationalistically.

,/In_Cbristianipy the authority of Christ was expressed onto-
logically - in logos, doctrine, etc. In Buddhism, there éés.no
such ontology. In Christianity, the.fpunder's role i{n relation to
the law is essentiall(gggng), whereas in Buddhism, the founder's role
is instrumental (maitfi). The question may be asked: Did discipline
develop in each case through gradual response to situation, which were
not anticipated from the very beginning, rather than throﬁgh apprecia- -
tion of a pre-existent body of knowledge? |

In Christianity, the ultimate norm wWas held to be gbove any .

law. But all discipline was in some lcﬂi? engendered by the community
weasuring itlelf by ice tramscendent noég, Christ, Law and discipline,
although important, were not 19tngral to the truth ftaelf, but the
community, as the bearer of the truth, enforced the Law and discipline
{a order to survive as a community. In early Buddhism, discipline was

more integral to the teaching; {t was in fact part of the teaching, and

vas credited to the founder hinmself.
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In Christianity, the ground of unity was C£rist hirself, who
was head of the Church, with tbhe members being cousidered parts of his
body. The cormunity was.theologically and oatologlically oriented,
regarding its faith, sacraments, liturgical formd, and communal life
as a response.to God's saving acts Fhrough Christ., The doctrine of
the Holy Spirit gave the members of the community a sense of unity
in,tha; they saw thenselves as being le& by one‘SpirLt, who called

them into one body as the people of God in the New Covenant. -

In Buddhism, the ground of unity was the dharma-vinaya,

personified by the Buddha, who was regarded as an omniscient teacher
of dharma. The Buddhist community was a plurniiatic, humaniy oriented
group of 1ﬁﬁividgalu who had gathered to learn and practise dharma as
exemplified by the Buddha. Loyalty to dharma was of paramount
importance, and apart from it the‘re was no independent notien of
loyalty to the Buddha as such, dharma was personified b)f the Buddha,
and the Buddha himself was what he vas becsuse of it, not the other
\;ay round, l
A_fundamental difference between Buddhism and chrinthnity is
that, while Christianity vas ontologically and divinnly oriented,
Buddhism taught dharma as being *gg;alanted by the "Middle Path," and
adhered to the principh of "dependent origimtion. ' It sought unity
through avoiding extremes, by rejecting & clear-cut dhtincti.on between .

"‘rigbl:" and "“wrong" {deas, a&nd through denial of the self fn order :o'

coexist with other parsons aod groups within the community,
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The Christian community, as comprised of the "people of God,!
represented deductive unity, The Buddhist community, which emphasized
individual sélf-di;cipline, was {n contrast, characterized by inductive
unity. This was the basis for the lpteriological differences between
the two commnities. The Church was comrunally oriented toward the
Kingdom of God, whereas in samgha it wvas the‘individualg vho sought

nirvana.
hrryvan.

The concept of the Church in the New Testament commwunity of

Christians would be hardly comprehensible without the idea of the
Kingdom of God. As the Gospel according to Luke puts it supposedly
in the words of Jesus: "As my Fatber #ppointed a Kingdom for me, so
do I appoint for you that you may eat &nd drink at my table in my
Kingdom, and sit on thrones judging the twelve tribes of Israel,"
(Lk. 22:29-30). Further, Christ uan’émpovered by God to brfﬁﬁdfgh

Church into being. Jesus founded the Church, says the New Testament

explicitly; every aspect of its 1{fe in early Christian consciousness

“

derived from Him,

The ideal of the Kingdom, as the telos, determined the character

of the Church, In Buddhism, the ideal end of ltrlyﬁng vas nirviqn, and

/ , _
that datoruihcd in turn the character of the samgha, nirva?n was in

no vay ?clnted to’thc Buddha as the founder of the samgha; the founder
has no role as founder in relpoét of,nirvi?s. In Christianity as

the New Tontnm;nc understands it, Cbrist the founder of the Church bhad

also a special relation to the Kingdom because his work vas primarily

to found the Kingdom. The whole Church itself was a response to the

-~

P
AR
T el

L
t



282

founder, The saﬁgha, on the other hand was only a functional com-
) munity and the response there was mérely to the himan autboritf of
the founder, to his wisdom, ’
The Church was clearly depicted aa reapoﬁse‘to a divine act.
The Church established a historic ;:;tinuity vith Israel - a historic
community - as in this worldly replica of & transcendent community, and
was far from being a merely buman arrangement.
The Church invalued the conceéﬁ of "the people of God'", made
real by the Sacramen;s, which in turn received in it their sense and
. a
_context, The Church waa clearly conceived as an organism. All the
metaphors of the Church, such as the Israel of God, the body of
Christ, the elect, the Communion of Saints, the fellowship of Christ,
etc., were corporate in character. |
In Christiahity; where Ch;lat is primary nnd‘Lau ia secondary,
loyalty to Christ is emphasired (more than is loyaity to the Buddha 1n‘
Buddhism). This is expressed not only io Christ's command to "follow
me," but also in the symbolism which-portrays Christ as a hus?and and
head of the commnity and the Church as a bride. 1In Buddhism, the

Buddha 1s regarded as a father who tesches his socs qyu ethical disci-

pline which they wust practise if they are to know dhaﬁg& and experience

-
-

' -~
the enlightenment necessary {n. order to lttlin_ni;ga?n.

The intimate relationship between Christ and the Church was one
of .the ellentlai ideas in the New Te;tament. This intimate relation
invented a wholly new character upon the corporate community, It
alvays sav its foundation elsevhere, in the person of Jesus Christ.

Here we notice a radical difference in Buddhism. This may be also
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because Buddhism came out of a religion (Brahmaniam) without a
conception of a visible (and transcendent) centre of corporate \
identity as a people, &s was present in Judaisnm in the form of tgé
Temple and Yahweh. 1In Brahmanism the centre of ideatity was a
metaphysical one, which co-existed with a heterogeneous and plural-
istic ritual structure, both of which the Buddha totally rejected.
The great lssues that divided Buddhism from Brahmanism were ritusl
and metaphysical,

But when we turn Eg early Christianity we note that the very
fact that there was a controversy between Paul and the Judaizers on
the question of Law or Faith centered around the Jerusalem Christians
and their practice has no parallel within early Buddhism. Whether
the Buddhist samcha retained Hindu ritual laws was not an issue;

rather it was an indifferent and fundamentally irrelevant matter.

For one thing, there waa no issue of absorbing the commnity back to

Brahmanism until about the early wedieval period of the Puranas. Thete

wag not lage-comer like Paul. (Later,in the\Pufanas {t was the Buddha
who was absorbed into Hinduism as an avatdr.)

"peace" in the Christian community was due to God's saving
action through Christ's desth and the respouse of the members to it.
It was, therefore, divinely bestowed., In Buddhisa, however, the

~

members sought th establish a common purpose with a congenial jpi;it

{n common purity, through thefr following the dharma-vinaya and the

example of the Buddba. Uoity, thcrefarc,_uns achieved through thg

mecbers' own fnitiative.



284

.

The first Christian leaders were depicted as charismatic.
They were sald to have been led by the Holy Spirit by whom they
were given all authority. The idea :f -thta community as the extension
of Christ i{s uniquely Christian, with no parallel in early Buddhis=.
Althoughr the accounts of decision-making io the J";rusalem Church
indicate the existence of an element of democracy, the leadership
of the Holy Spirit made this element unnecessary. The Buddhist
commanity, in contrast, adopted gana - "political union on a
republican model."” It promoted unity through democratic decisions
rade in the light of teachings decided on questions of disciplime.
The m'nk-tehchers bad leadership functions, but their leadership
was not regarded as being charin_mcic, nor as essential.

The major rules regarding conduct, e.g., Dot to kill, commit
adultery, or lie, vere sgimilar in the Boddhist and Christian com~
munities., The many strict rules of Buddhism, e.g., the 250 rules of
patimokkha, along with its judges and courts of law, and its general
meeting of monks (upavasatha) ;arovided Buddhism with additional bui/
of unity which were luuné in early Christiaunity.

by

3. Discipline in the Cowsmnity

Discipline constituted a response to the fou_ndcr'n autt:ority
fn both the Buddhist and Christian coumnltiel/. The nature of the

discipline in the respective comihitiu, mr. vas intriasically

p .
different. First of all, it must be mentioned that the difference
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between the human autonomous Crientatilons, and divine, heteronomous
orientations holds good in the case of discipline as in the case of
the cuthority of the founder and the community. In Christi‘a‘nity,
discipline was related to a c;.hai.n of command, from God, to (;hrist,
"hc'f:\’t\"cragh the Hoiy Spirit. Disciplipe, therefore, was achieved through
help-of the Holy Spirit rather than strictly throovgh human effort,
the latter being secondary in importance. In Buddhism, the coumands
were essentially rational precepts, almost self-explanmatory, and the
origin of it vas the Buddha's own historic (or rather “cosmic™)
discovery, and there is no power to back it up other than thg'pwet’
of the individual in coocert with r.hel community as such.

Early Buddbist discipline, unlike that of Christianity, was
based on "self-pover”. Io practisiog this disciplise, the mezbers
of ttfe_‘ community followed the Buddha's exaxple and his _‘flhclpli.mry
directives in order to achieve enlightenment and attain gﬁv_i_n’_a_
Discipl‘ine was bn-lanced with wisdom and meditatfion. Early Christian
discipline, in contrast, was based on "power." Accordlnﬁ to its
tradition, .proth.tI had been chosen and sent-by Cod, and thcnby{_l
represented thé theological, Cod-centersd nll:unc‘rof this disciplipe,

Christian discipline required faith ia Christ. The life-style which

it required was modelled after the perfection of God ("Ba ye perfect

even as my hedvenly Father is perfect” Mr. 5:48), and was to be
] - . ‘;\ . -
practised through the Holy Spirit, the gift of God for this purposs.

—At_patimokkha, the Buddhist mooks confulod'thclr sins,

repented before tbhe assesbly, and were forgiven by the uu-?lly. In

=
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the early Christian commnity, in coantrast, one @de confessions of
sins in the community and wvas forgiven ulti‘mtely by the Holy
Spirit., Therefore, Christianity practised th;.exterml discipline
of bapt‘ism, to purify the .mmberl of the commnity as members of the
body of'Christ.

Both B\.;ddhisg and Christianity uvsed expulsion from the
community as a last resort of punishment for sing such as murder,
adultery, and Iyinlg. In both communities, expulaionrcomtituted a
spiritual deat.h sentence. In Buddhism, punisbment was imposed by the
assembly of members. In Christianity, punishment wu impoufd by the
charismatic Apostles or by the community through the guidance of
the Holy Spirit, as the expression of the will of the Spirit.

Discipline in both cocmunities had ucc.;ti.c elemants. In the
Buddhist community, the monks were required to re-nounce the vorldly
life. The laymen, of whom this vas not required, were of secondary
1mpori#n;e in the community, and therefore ﬁuddhin vas little con-
cerned with family life. mrrilge, and divorce. Chriltiamlty did not |
require reounciation of the worldly life, and matters pertaining to
family life, therefore, figured more prominently ia its discipline.

The difference in the disciplines of the early Buddhist eod
Christian communities have becoms more evident as we cousider them 1“
the light of the difference batween the respective religious com~ | /}
munities, a task which we bave ulfﬁdf undertaken. The Christisn com=

, |
munity included all meabers of the Church, It was an opén co—mity,i\_
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and all who joined followed the same disciplinary practices, and aimed
for the same kingdom, There"werc, to be sure, inner groups, such as
the Twelve Apostles, but their importam’:_e was secondary, the exiatence
and functions of these inner groups being oriented fouard the good
of the community as a whole, The Buddhist cormunity, while
theoretically open to all, was primarily a monastic community. This
monastic coﬁunity was a clo;zed .one, comprising of elected mecbers.
The aim of. the monks was nirv'a'né:‘— The place of the laity in early
Buddh‘ism was definitrely secondary, their primary-function belng to
provide material assistance to the monka and nuns. Since the
achievements of the monks and muns would be difficult for the laity
to emylate in their secular euvironment, their irmediate aim was to
attain to a heaven, rather than nirvir}a. This basic difference in
the nature and composition of the two communities was responsible for
a basic difference in their disciplinary practices. In Christianity,
the same discipline applied to all members, vhereas in Buddhism,
discipline was primarily concerned with the monks and nuns, rather than
with the laity. Although the discipiine of the u-rly Buddhist aod
Christian commnit:ies‘ differed in their fundamental aspects, there were
significant similarities in their secondary aspects, These similarities
will be cousidered in the follgvlng paragraphs. ' -
Disciplinary authority-in both communities wes derived from
the founder, without whom there would have been no reason for disci~

plinary practice. HNo disciples in either community replaced the

founder in baving authority as the fioal wource of discipline. Im both



communities, the purpose of discipline was to achieve unity and
puri\ty, to establish a community of saints as '"new men", who would
be purified through doing good and @j.ding evil, Therefore; in
both ritualistic practices were rejected and lpiritt:.[nl and moral
discipline was’ en'xphaai:ed. Buddhism did make use of lawa taken
‘from Brahmanism and Jainism, these laws being adapted in the light
of the Buddha's example, Likewise, Christiznity’adapzed the laws
of Mogses, which were reinterpreted in the spirit of Cﬁrisc.

In both\comunities, discipline was more inwardly dirccted.
than 1(: had been in previous sociel:in. In their earliest years,
neither cbmmunity had many strict or well-defined rules, depending
instead upon the righteousness of the members. This lit'uation

changed in both, however, as megbership increased, The Buddhist

comzunity became troubled by the entry of incorrigible sinners and

other unqualified perscons into its ranks, and consequently developed

the rules of vioaya. The Christian community gradually changed from

a torsh-oriented one, with its wembers being wostly Jewish, into o
Centile one. As its vembership came to coasist largely of people
who bad no background of followlng the rules of the torsh, the

Chri-tivtn commnity found it necessary to establish its own rules,

288

Under the influence of Paul, t;oth moral and orgsanizatfonal disciplines

were increasingly u;’huiud aod specific rules were established and

enforced.

In both, the objective of an extraordinarily purs commmnity

with high moral standards was sought through an ascetic life style,

/
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wvith material intereats renounced. The Christian community, however,

in doing so did not accept a two-level system as did the Buddhists.

Economic discipline also followed .the two-level system in
Buddhism, while it retained the one-level approach in Christianity,
The Buddhist monastic system was similar to the Christian in that
both emphasized common possessions of all property. But at th;
lay level in Buddhism there was room for capitalistic accumulation
and individual ownership of wealth, The practices in these com-
munities differed from purely materialistic cowmnism in that the
purpose of the comounitariin practices was spiritual and moral,
rather than physical, well being of the members. In both the sargha
and in the Church, material goods were sbared for the sake of brother-
hood, so 'thnc peace could be established without quarrels arising
over pou'euions, and so that the members could devote themselves
to the spiritual life without worrying about material things.

In the Christisn community, emphasis was on the use of
material things to serve otbers. In tha Buddbist cmnity, the
laymen were encouraged to acquire materisl possessions through their
work, In this comun\ity, also, material goods were not. valued out of
self-interest but for the use in the service of others, so that the
person so using them might acquire merit.

Ia both communities, the purposes of discipline were primarily
.non-vorldly in thcir. orlontn:ion; It should be noted, however, that
in neither cuumj.ty wvers ﬂtlrill nseds and persons outside the com

munity ignored. m withdraval from the vorld as practised Iry the

T
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Buddhist monks wmay appear self-centered, but the wonks acted as
teachers, 1.e., as morally qualified:leader% who could lead others
out of social suffering. Laymen in the Buddhist coemunity used their

money in social service in expression of their "compassion of life."

The role of deacons in "New Testament” Christianity in "serving

tables™ 1is egmparablc, in th;t by providing for the material needs
of the pEOpl? they freed them from slavery to material gooé;.

Finally, a few sentences may be devoted to pointing ocut
in summary what we have.gained by the present research, We have
considered an aspect of history of two of the world's leading mis-
glonary religions in thelir original formative periods, Needless to
say, Buddhism and Christianity wvare both founded and developed as
universal religions. Each sought to replace great, earlier tradi-
tions, which_go back to great antiquity, through the authori:yjof
a great figure who became the founder, leader and ultimate source of
all that is essential in each. Tﬁa followers of each founder elected.
to join together as & community fn order to practise and propagate the
founder's mesaage.. They bave spread through history, covering the
major part of ch;'globe in each case - iwo world-religions, offering
different routes to the solution of wnnkind's(ultimlte 11ls. A close
look it.tbeir early early histories, at the time of their seminal
formlt1063 and immediately after that, has been found to bu_both .
instrﬁétive and revealing. \ ' \

Their dissimilarities are as striking as ghelr ginillrittel.

The ground upon vhich the dissimilarities are to be placed contributes

e
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to the ultimate difference in their spiritual outlook: In Buddhisn it
is gqostic, in Ch;'istianity it is eschatological. This great difference
cannot be overcome, This then seems to account ultimately for the dif-
ferences in the conceptions of the authority of the founders, com-
munitarian structures, disciplines, and life-styles. It ia indeced
fascinating, however, that from two widely different outlooks,
strikingly similar moral teachings, human organizations, disciplinas,
life-styles, and personalities could\emérge, a3 indeed has seemed
to be the case with Buddhism and Christianity.

Further, there is one other fruit that this study has yieided.
It has seldom been reali;ed‘that such things &8 authority and com=
munity have had a very important place in earlyrnuddhtsm; they have
been held to be primarily aspects of Christianity, and Buddhism was
commonly thouzht to be a fairly rationalistic and individualistic
religion, Ths study has shown that such a notion as that, i.e.,
that early Buddhism was merely individualistic, and analytically
rational and ethical without a proper Yreligious' authority and com~
munity is too one-sided to be correcs. Budéhlsn = in having & founda-
tion of authority, as vell as a pattern of dilciplimd life of common
responsibility in a community and & community structure yh}ch hacrked back
to that foundnt{on - qualifies to be call,d a froligton“. }athor than an
ethical or philosophical system. Ia that this vas rather like esrly

Christianity itself, one can see how they became two of the greatest and

=

A

™~ .
most tofluential of the world religions. ™~ ‘/j : .



m
g

SELECTED B1BLIOGRAPHY

!

—




PART 1
ON BUDDHISM

A. PRIMARY SOURCES .-
\ o
Pali Texts:
Anputtara-Nikava. 6 vols, Edited by R.M.Morris, E. Hardy,

and C.A.F,Rhys Davids. Pali Text Society. London:
Oxford University Press, 1883, 1955, 1958, 1960, .

The Book of the Gradual Savings, 5 vols. Translated by 1

F.L.Woodward and E.M.Hare, Pali Text Society. London:
Luzac and Co., 1951, 1952, 1955.

DIgha-Nikiya. 3 vols. Edited by T.W.Rhys Davids and J1.E.
Carpeater. Pali Text Soclety. London: Oxford
University Press, 1890, 1947, 1960.

Dialogues of the Buddha, 3 vols. Translated by T.W.Rhys
Davids and C.A.F,Rhys Davids. The Sacred Books of the
Buddhists. -Vols., II to IV, London: Luzac and Co,,

1956, 1957, 1959. s

Majihima-Nikdya. & vols. Edited by V.Trenckner. Pali Text
Society. London: Oxford University Press, 1948, 1960,

The Middle Length Sayings. 3 vols. Translated by I.B.Horner,
fllj Text Society. London: luzac and Co., 1954, 1957, 1959.

Sasyutta-Nikiya. 6 vols, Edited by M. laon Fesr. Pall Text
Society. London: Luzac and Co., 1960.

The Book of the Kindred Saylogs. 5 vols. Translated by Mrs.
Rhys Davids and F.L.Woodvard., Pali Text Society. London:
Luzac and Co., 1950, 1952, 1934, 1956.

292



293

Vinaya Text, 3 vols. Tr, by T.W.Rhys Davids and H. Oldenberg.

Sacred Books of the East, XIII, XVII, XX, Oxford, 1881,
reprinted 1965,

The Book of the Discipline. 5 vols. Tr. by I.B.Horner,

Sacred Books of the Buddhists., X, XI, XIII, XVI, XX,
1938 etc.

The Dhammapada. Tr. by.I. Babblit, New York, 1936, 1965.

Chinese Textsg:

Cheng-shih-ih-san-sen-ching. ( L+ - & E A )
Talsho Daizokyo. Vol., 1, (referred as Taisho).

Chﬁ-‘z- -lun. ¢ (& 4 3 ) Talsho, 29.

Fu-ban=-nieh-Jyan-ching. (,{:F.ﬂ?_’éb'ﬂ_;s_é_). Taisho, 1.

Kokuyaku Issaikyo, ( LA ey &%, Japanese Translations of the
Buddhist Canons). Vinaya Parts l-4. Tokyo, 1929, etc.

Mo-ho-3seng-chih-1lu, (}?\ﬁ}u @/ﬁ" Mahasanghika-Vinaya)
Taisho, 22.

Nanten Dafizokyo. ( ﬁ“’g _}Q_-Gr- 4% ) Vols. 3,4.

Pi-ni-mu-china. ( &,fo&@,_ ) Taisho, 26,

Shan-Chien-Pi-Po-sha. ( +F & & Vr/_ﬂ: A Chinese Version by
Sanghabhadra of Smntapasédika). Tr. by P.V. Bapat and A,
Hirakawa, Poona, 1970.

shih-fan-14. ( 1T # A¥ ) Taishd, 22.
shi-sung-18. ( + 3 4 ) Taisho, 23.
spu-fén-1i, ( w 4 4§ ) Iaisho, 40.

Ta-chib-tu-lun. ( X % A # ) Iaisho, 25. -

ga-shih-ching. ( A § €& ) Iaimnd, 17. ,
Tl-p'i-p'o-ahah'—lun. { ﬂ&%glﬂ .) Taisho, 27,
Tsa-a-han-ching, ( #$ F4 €L ). Taisho, 2.




Chung-a-han-ching., ( ¥ #] € #% ) Taishs, 1.
Tseng-i-a-han-ching, (- M4®L) Taish3, 2.

Wu-fen-13, ( £ 2 /¥ ) Iaishs, 22.

B. LEXICA AND ENCYCLOPEDIAS

The Concise Encyclopedia of Living Faith. R.C.Zaehner, ed.

Bulkyo Sajun. (A Dictionary of Buddhism) ® Unhu. Seoul, 1968,

A Dictionary of the Chinese Buddhist Terns. (Q%W@nﬂl{- ).
Ed. W.E.Soothill and L. Hodous. Taipel, Taiwan, 1934.

-

Encyclopaedia of Religion and Ethics. Ed. J. Hastings, IV (1912),

Japancse-English Buddhist Dictionary. Tokyo, 1965.

N\ . .

Mochizuki Bukkyo Daijiten (Mochizuki Buddhist Great Dictionary).
8 vols. Tokyo, 1936, reprint 1963,

Pali-English Dictionatx Ed. T.W.Rhys Davids and W.Stede,
London, 1921, reprint 1959.

A Practical Sanskrit Dictionary. Hacdonnell Oxford, 1929,
reprint 1909,

A Sanskrit-Enzlish Dictiomary. M. Monler-Williams, Oxford,
1899, reprint 1960, .

" Shin Bukkyo Jiten (Heu Buddhist Dictionary) S. Ishida et al.
Tokyo, 1962.

C. SECONDARY SOURCES

) | |
Anasaki, M. (—ﬁ»‘* X & ). Kompon Bukkyo ( m#(}&
A Primitive Buddhism). Tokyo, 1910,

Bahm, A.T. Philosophy of the Buddpa. New York 1958.



295

Bapat, P.V. 2500 Years of Buddhism. Delhi, 1959,

Banerjee, S.C. Dharmﬁ(Sutras = A Study in Their Origin and
Development, Calcucta, 1962,

Baruva, B.M, "Faith in Buddhism", B.C.law, ed., Buddhistic
Studies. Calcutta, India, 1931,

Beck, H. Buddhismus: Buddha und seine Lehre, 1, Berlin,
Leipzig, 1916. )

Bhandarkar, R.D. Lectures on the Ancient History of India.
Calcutta, Indla, 1919, .

~
A

!
Conze, E. Buddhism: 1Its Essence and Developmént., New York,
1951, reprint 1959.

. Buddhist Thought in India. Ann Arbor, 1962,
reprint 1967.

Dutt, S. The Buddha and Five Aftecr-Centuries. Ahwmedabad; 1955.

. Buddhist Monks asnd Monasteries of India. Ahmedabad, 1955,

. Early Buddhist Monachiswm, Bombay, India, 1960.

N
. "Vipaya Pitakam." Journal of the Department letters.
Vol. X, Calcutta, India, 1923.

Eliot, C. BRinduism and Buddhism. vol. 1. London, 1921, reprint 1962.

Frauwallner, E. The Earliest Vinaya and Beginnings of Buddhist
Literature, Rome, 1956. ’

Gard, R.A. '"Buddhism." A Reader's Guide to the Great Religions.
Ed. Charles Adams. Pp. 83-160. : :

Haysjima, K. ( -V'gr ﬁ x )‘.Shoki Bukkyo to Sahkai Seikatzu
(K PARE L Jei Early Buddhism and Social Life). Tokyo, 1934,

Hirakawa, A. ( 24 8 ). Genshi Bukkyo No Kenkyu _
( ¥ #3%% .ks:udy of Primitive Buddhism). Tokyo, 1964.

. Ritsuzo no Kenkyu (A Study of the Vinaya-Pitaka).
Tokyo, 1970.

" shoki Tacho Bukkyo no Kenkyu ( F# % K8k 260 A

Study of Early Mahayana Buddhism). Tokyo, 1968,




296

. '"Kairitsu mitaru Bukkyo no shinrikawn" (A Buddhist
view of truth ia the light of discipline). S. Miyamodo,
ed. Bukkyo no Kombon Shinri ( {F3X 9 AHLL The
Fundamental Truth of Buddhism). Tokyo, 1957.

Hume, R,E, The Thirteen Principal Upanisads. Oxford, 1921,
reprint 1955,

Humphreys, C. A Popular Dictionary of Buddhism, London, 1926.

Hunabashi, K. ( A mﬁ"'( Y. '"Geunshi Bukkyo no Okeru
Shukkedo to Zaikado," ( f245 4’*[’&"‘ B ARl AL{Ways of
Monks and Ways of Laymen in Eariy Buddhism). Indocaku Bukkyo
paku Kenkyu, ( &/ \% 4’4]'.'«5(.-’1;@11\ Study of Indian and
Buddhistic Seiences). Veol, 3, No. 1, Tokyo, 1954.

Jaini, P.S. “Srmanas", Chapters in Indian Civilization. Vol. 1.
Classical and Medieval India, Joseph W. Elder, Ed. A.K,Narain,
P. 78.

Jayatilleke, K.N. Early Buddhist Theory of Knowledse. Londoa, 1903.

Jayawal, K.P, Hindu Polity. India, 1934, ed. N

Keith, A.B. Buddhist Philosophy in India and Ceylon. India, 1962,

Kern, J.H, lanual of Indian Buddhism. Strassburt, 1896, reprint
Varanasi, India, 1968.

T

]
Kimura, T. ( £2T 8% ). Genshi Bukkyo Shisorom. ( R O
. f.% The Theory of the Thougkt of Primitive Buddhisz).
Tokyo, 1936. A

Kitagawa, J.M., Religions of the East. Philadelphis, 1960.

Kyono,' G. ( }f, - A }. Tr. Ritsu Bu. I. (ﬂ‘%—' )
"Shibunrits?&aidai" ( o4 A) PRl ), Xokuyaku Issaikvo

( I — m & ), Tokyo, 1929.

Law, B,C. Buddhistic Studies. Calcutta, 1931.

. "Early Buddhist Brothers and Sisters.” Journal of the
Asiatic Society of Bengal. Vol. XI, 1945,

Law, N. N, Gautama Buddha 25th Centenary Volume. 1956.

Masunagai, L. ( ,{ E ) Fouwpon Bukkyo no Kenkyn (ﬁh’f}’&ta.@
A ‘:‘:udg of Pridﬁn luddh&). Chita, Japan, 1948,




297

Matzumoto, B. (#%X =@y ). Bukkvoshi no Kenkyu (A&FEL L UL
A Study of History). Kyoto, Japan, 1928.

Matzutani, H. (S5 16E), Bukkyo Kairon ( (f# & 1L ;ﬁ
Introduction to Buddhism). Tokyo, 1963.

. Tovo Shiso no Keisei ( §ivf Pufla A4 Formation of
Eastern Thought). Tokyo, 1964.

Miyamoto, S. (ed. g#i,ﬁ'— . ) Bukkvo no Kompoan Shinri.
( # £ o $ 2L A Fundamental Truth of Buddhism).
Tokyo, 1957.

. Chudo Shiso oyobi Somo Hattatsu (¢ zeS The
Thought of Middle Path and Its Deveclopment). Tokyo, 1944,

Mizuno, K. Prinitive Buddhism., Tr. K. Yamamoto, Ube, Japan,
1969,

Monir-Williams, M. Buddhism K 1889, reprint Varanasi, India,
1964 . *

Miller, M. "Buddha and Buddhism™. Ed. Muller, M. Studies in
Buddhism, Calcutta, India, 1953.

Murti, T.R.V. The Central Philosoohy of Buddhism. London, 1955,
1968. ' ,

Nakamura, H. (¥ &f # ). Bukkvo Kyodan no Kok ( 42K RUE 9 zﬁ.ﬂi
A Study of Buddhist Comemunity). Kyoto, Japan, 1968.

. GCotama Buddha ( = F< 77,9 ). Tokyo, 1969.

. Genshi Bukkyo ( 'mfs 4 P_ Early Buddbise). Tokyo, 1970.

. Genshi Bukkvo no Sei-Ritsu. ( BB (®ZK3XX The
Formation of Early Buddhisa). Tokyo, 1969.

. Genshi Bukkyo no shiso, II ( 3o ¥ . 5.9 EL Thought
of Early Buddhism). Tokyo, 1971.

' Genshi Bukkyo Sono Shiso to Seikatsu. (ﬁdha“a WD .s‘d.v
The Thought and Life in Early Budchism). Tokyo, 1970.

. Indo Kotaishi. ( Wk_,ﬁ,{’( U—L Ancient History of
India). Vol. I. Tokyo, 1963.




298

: . '"Keisei tojo no kyotan" (-ﬁﬁfﬁkq K H The
Formation of the Community). Ed. S. Yoshimura (¥ A f§ X ),

Bukkyo Kvodan no Kenkyu ( an'h M9 H¥E A Study of
Buddhist Community). Kyoto, Japan, 1968.

Oldenberg, H. Buddha: Ris Life, His Doctrine, His Order. Tr.
W. Hoey. London, 1882.

Parrinder, G. Comparative Religion. London,. 1962.

Radhakrishnan, S. The Principal Upanisads, London, 1953.

Raychaudhuri, H.C.: Political History of Ancient India.
. Calcutta, 1953,

Rhys Davids, T.W. Buddhist India. New York, 1903.

. Theragatha. (Psalms of the Early Buddhists Brethren).
Loadon, 1909 reprint 1964. ‘

. The Sacred Books of the East, vol. XI, Oxford, 1881,
reprint New York, 1969. ' ‘

.. Early Buddhism, London, 1908.

. A Buddhist Manual of Psychological Ethics. London, 1923,

=

Sato, M. Bukkyo Kyodan no- Seiritsu to Tenkai, ( (F&§* Ha KLt J& N
Formation and Dgyelopment of Buddhist Community). Tokyo, 1967.

- | . "Censhi Bukkyo no Kyodan Rinen". (43 N BE M~ A
The Ccmmni.tildea fn Early Buddhism). Ed. S. Yoshimura

SEE -] y, Bukkyo Kyodan no Keakyu. (85X « B FLR
A Study of guddhist Community). Xyoto, Japan, 1968.

. Genshi Bukkyo Kyodan No Kenkyu. (A & =H Xy
A Study of the Early Buddhist Order in the Vinays Pitaka). -

Tokyo, 1963.

Sharma, R.5. Aspects of Political Ideas and Institutions In
Ancient India. ¥otilal Banarsidass,. 1955.

Shastri, A.M. An Outline of Early Buddhism. Varanasi, India,
1965. : B

Stcherbatsky, Th. 'nlel'Cenl:ral Conception of Buddhism. London, 1923.




239
#

Takahashi, Y. ( & 4% 3% 285 ), "Kal To Sono Kiban" (#r ¥ %%
Discipline and Its Foundation: Problems in Discipline).
Ed. Nihon Bukkyo Gakukai ( ##& #3C ¥ & ). Bukkyo Ni

Okeru Kai no Mondai ({if*#.= 3 Ko M43 Problems in
Buddhist Discipline). Kyoto, Japan, 1967.

Thomas, E.J. The History of Buddhist Thought. London, 1933,
reprint 1967. j

-

. The Life of Buddha as Legend and History. London,
1927, reprint 1969,

L

Tsukamoto, K, ( z%k & /& #¥ ). Shoki Bukkyo Kyodanshi No

. Kenkyu. (#42Kx0%3 302 A History of the Early Buddhist
Order). Tokyo, 1966.

-
-l

Ui, H. Bukkyo. ( 4% #X Buddhism). Tokyo, 1967.

. Bukkyo Kyoten Shi (ApAX 2 B 2. A History of
Buddhist Scriptures). Tokyo, 1957.

. Indo Te-Tsugaku Kenkyu ( W}i’@'&)ﬁﬂ A Study in
Indiaa Philosophy). V.4, Tokyo, reprint, 1965.

Walleser, M. Die Philosophische Grundlage des altern
Buddhismus, 1904.

Wwarder, A.K, Indian Buddbism. Delhi, 1970.

Watapabe, G, (K% $EHL ) Budda no Kyosetzu. ( (P o RIE
Teachings of Buddha). Tokyo, 1935.

atanabe, S. (4@ K& ). Bukkyo. (& ) Tokyo, 1967.

Watsuj}i, Tetsuro (fr 30 ). Genshi Bukkyo no Jissen Tetsu

gaku. (EfﬁMgM'}‘a’-hncticaI Philosophies in Primitive
Buddhism). Tokyo, 1927.

Yoshimura, S. ( ¥ ME ). Ed Bukkyo ‘Kodan no Kenkyu.
( Ao B BaMILA Study of Buddhist Community). Kyoto,
[
Japaa, 1968. -

2"




PART 11

-0 :
“ON CHRISTIANITY

A, PRIMARY SOURCE

The Holy Bible (Revised Standard Version).

| e -
-~

B. LEXICA AND ENRCYCLOPEDIAS

Dictionary of Apostolic Church. 2 Vols, Ed. J. Hastings.
Edinburgh, 1915-1918.

Dictionary of the Bible. 5 Vols. Ed, J. Hastings.
Edinburgh, 1898-1904.

Dictionary of Christ and the Gospels. 2 Vols. Ed. J. Hastings.

Edinburgh, 1906-1908.

The Interpreter's Dictionary of the Bible. & Vols. New York, 1967.

Theological Dictionary of the Rew Testament, 5 Vols. Ed. G. Kittel.

Eerdman's, 1964-1968.

The Vocabulary of the Greek Testament Ilfustrnted from the Papyri
and Other Non-Literary Sources, Ed. J.H.Moulton and G.Hilldgan.

London, 1914-1929.

300




301

C. SECONDARY SOURCES

Allmen, J.J. Vocabulary of the Bible. London, 1958.

Andrews, E. The Meanineg of Christ for Paul. New York, 1949,

Barrett, C.K, Jesus and the Gospel Tradition. London, 1967.

Benoit, P, The Passion and Resurrection of Jesus Christ.
Tr. B. Weatherhead, New York, 1969,

Bornkamm, G. Jesus of Nazareth. Tr. J.M. Robinson, London,
1569.

/ .
Bouttier, M., Christianity According to Paul. London, 19b6.

Bultmann, R, Theology of the New Testament. Tr. K. Grod cl
New York, 1955.

Burchard, C. Der dreizehnte Zeuge, Gottingen, Vanden Noech U,
Ruprecht, 1970 '

Clmp;éausen, . Ecclesiastical Authority and Spiritual Power
the Church of the First Three Centuries. Tr. J.A,Baker.?
Stanford, 1969. : )

o

Coatef, T. Authority ins/the Church. St. Louis, 1964,

ullmann, O. Early Christian Worship., Londoun, 1953. I

. The Early Church., London, 1956.

Cunliffe, J. The Authority of the Biblical Revelntlon. London, 1945,

pavies, J.G. The Early Christlln Church. London, 1965,

Dunsan, D.L. The Sayings of Jesus in the Churches of Paul.
adelphia, 1971.

Dbupont, J. Les Actes des Apotres. Paris, 1958.

Evans, C.F., "The Kerygoa", J.T.S5. 7, 1956. Resurrection and the
New Testament Studies in Biblical Theolopny. Second Saries 12

Naperville, 1970.




302

A

Freyne, S. The Twelve: Disciples and Apostles, London, 1968,

Fuller, R,H. The Formation of the Resurrection Narratives,
1963 reprinted 1971.

. The Foundations of New Testameut Christology.
New York, 1965, -

. The Mission and Achievement of Jesus, 195%.

. The Hew Testament in Cutrent Study. New York, 1962,

Giblet, J. et al, The Birth of the Egurch. New York, 1968.

Gogel, M, Jesus and the Origins of Christianity. 2 Vels.
New York, 1960.

GoodSpeed,‘E.J. A History of Early Christian Literature,
Chicago, 1966, :

Goppelt, L, Apostolic and Post-Apostolic Times. Tr. R.A.Guelich.
London, 1970, '

Grant, F.C, An Introduction to New Testament. New York.
; 2y

Greenslade, S.L. Shepherding the Flock, HNaperville, 1967,

Hanson, A.T. Jesus Christ in the 01d Testament, London:
s.P.C.K,, 1965.

Riggins, A.J.B. The Lord's Supper in the New Testament. London:
SCM Press, 1952. Reprint 1960, T

Rolbrook, “The Problem of Authority in Christian Ethics",
Catholic Biblical Quarterly 29, 1967, V.I,, XXiX,
Hlshington.ns v ®

Hunziger, C.H, Judisches Erbe in der urchristlichen Kirchenzucht,
(Unpublished Habillitationsschrift), Gottingen, 1955.

f

Hurd, J.C. The Origin of I Corinthisns. New York, 1%65.

Jeremias, J. The Eucharistic Words of Jesua. Lonadon, 1966.

. New Testament Theology. Part One The Proclamation of
Jesus. Tr. J.Bowden, London, 1971. -

. ‘solgotha. Leipzig, 1926.




<

tToo . . 303

KahleF, M. The So-Called Historical Jeﬁus and the Historic
Biblical Christ, Tr., C.E,Braaten. Philadelphia, 1966,

Kasemann, E, Essays on New Testament Themes. Tr. W.J. MHontague.
London, 19%64. TN :
- N
Kee, H.C. Jesus in Ristory: An Approach to the Study of the
Gospels. New York, 1970,

¥Xnox, J. St. Paul and the Church of the Gentiles, éambri&ge,
1939, '

LS
¥ramer, W. Christ, Lord, Son of God. Tr, B.Hardy., Haperville,
1966, -

Lightfoot, J.B. The Epistle of St. Paul to the GCalatians. 1865.
Reprint Grand Rapids, 1962, ’

5

Lietzmann, H. A History of the Early Church. Tr. B.L.Woolf.
\New York, 1963, Vol.L. . "

Maftin, R.P., Carmen Christi, Cambridge 1967.

’

=
McArthur, H.K. Understandinp the Sermon oﬁ\:he Mount, New York,
1960, R : .7

Mckenzie, J.L. Authority fn the Church. New York, 1966.

Mignard, J,E. Jewish and Christian Cultic Discipline to the
Middle of the Second Century. (Unpublighed Ph.D. Thesis).
Boston University, 1966.

Minear, P.S. Cormands of Christ. RNew York, 1972,

‘ . »
Moule, C.F,D. The Phenomenon of the New Testament. Studies io
Biblical Theology. aSecond Safiesrl. London, 1967.

Pollard, T.E. Johanaine Christolory and the Early Church, London,
1970.

Ringger, J. "Petfus des Fels Das Pelsemwort Zur Sinndeutung von
M. 16, 18, vor allem in Lichte der Symbolsprache.™
Begegnung der Christen. stuttgart, 19

Robinson, J. M. A New gpa-:Ksr the Hiastorical Jesus. fondon, 1966.

schlatter, A, The Church in/the New Testament Period. TF. Paul
P. Levertoff. London, 1961.

| N




Schoitt, J. "L'organization de 1'eglise primitive vt Qumran,"
La secte de Aumran et les origines du Christiadfsne,
Bruges, 196 ,

Schmithals, W. The Office of Apostle in the Early Church,
Tr. J.Stecly. New York, 1969.

. Paul and James, Tr, D.M.Barton, London, 1965,

Schnackenburg, R. The Church in the New Testament. Tr.
W.J.0'Hara. Montreal, 1965. )

Schweizer, E. Church Order in the New Testament. London, 1961,

Stanley, D.}. The Apostolic Church in the New Testament,
Westminster, Maryland, 1967, '

-Williams, R.R, Authority in the Apostolic Age, London, 1950.

Yamatani, S. Kristokyo no Kigen. (Origin of Christianity)},
Vol, 1.

Zatrnt, H. The Historical Jesus. Tr. J.S.Bouwden. London, 1963.

Zimmerli, W, and J. Jeremias., The Servant of God. London, 1957,

304




PART III

ON COMPARATIVE STUDIES

Berry, T.S. fhristianity and Buddhism. London, 1891,

Ebersole, M,C. Christian Faith and lMan's Religioh, -
New York, 1961.

Edwmunds and Anesakl. Buddhist and Christian Gospels.
Vol.II. Philadelphia, 1935.

Eliade, M. Patterns_in Comparative Relipion., New York, 1963.

Eliade, M, and Kitagawa, J.M. ed. The History of Religions.
Chicago, 1959.

Garbe, R. India and Christendom. La Salle, 1959,

Graham, D.,A, Conversations: Christiamn and Buddhist.
New York, 1968,

Ishizu, T. et al, Religious Studies in Japan. Tokyo, 1959.

James, E,0. Comparative Relinion. London, 1938, 1961.

Johnston, W. Christian Zen. New York, -1971.

King, W.L., Buddhism and Christianity. Philadelphia, 1962.

Krester, B.D. Man in Buddhism and Christianity, Calcutta, 1654.
Tokyo, 1937.

Matzutani, F. A _Comparative Study of Buddhism,

Nakamura, H. Rikaku Shiso Ron (A study of Comparative Thoughts).
Tokyo, 1960, 1963.

' - 1l




306

., Ways of Thinking of Eastern Peoples. Honolulu, 1964,

Neill, S. Christian Faith and Other Faiths, Oxford, 1961,

‘Niles, D.T. Buddhisnm and the Clajms of Christ. Richmond, 1967.

-

Northrop, F.S.C. The Meeting of East and West. New York,
1946, 1966,

Noss, John B, Living Religions, Philadelphia, 1957, 1962.

Parrinder, G. Comparative Religion. London, 1962,

_Radhnkrishnan, S. Eastern Relipions and Uestern Thought.
’ Oxford, 1939. ’ o

Scott, A. Buddhism and Christianity. Edinburgh, 1890,

Tillich, P. . Christianity and the Encounter of the Horld
Relipions., Hew York, 1963.

Toynbee, A, Christianity Among the Religions of the World.
New York, 1957.

Wach, J. The Comparative Studw of Religions. New York, 1958,
1963, ’

Zachner, R.C.. The Comparison of Religions, Boston, 1958,




