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FOREWORD 

There can be no doubt that a new and ample treatment of 
the Pali literature is a great scientific want felt by all the scholars 
who are working in that field. Many problems connected with 
the subject are still unsolved. Not even the question of the ori
gin and home of what we call Pali language and of its linguistic 
character is definitively settled, and the chronological order of a 
single book is very often uncertain. Professor Winternitz in his 
great work on Indian literature has described also the Pali lit
erature in an admirable manner. But the scope of his work did 
not allow him, of course, to enter into all the details and to 
discuss the many divergences of opinion. Malalasekera in his 
recent publication has confined himself to the Pali books com
posed in Ceylon. Hence the whole canonical literature was to be 
left aside. I was very much pleased, therefore, when I heard that 
Dr. Bimala Churn Law had intended to publish a comprehen
sive work on Pali literature. We all know his former publica
tions on Buddhist topics and their intrinsic value, and I repeat
edly congratulated him on the happy choice of his themes and 
on the clever manner in which he had accomplished his task. I 
was even more pleased when I had the opportunity to peruse a 
good deal of the manuscript of the present work. It will prove to 
be extremely useful to all the Pali scholars by the sober and 
impartial judgment of the author and by the clear and exhaus
tive exposition of the various problems. Above all I wish to point 
at the important discussion of the relative chronology of theca
nonical texts, which means a considerable progress beyond what 
Rhys Davids has said on the subject, and at the ample and very 
clear summaries of the Tipitaka books which will be welcome to 
those who are unable to read them in the original language but 
wish to become acquainted with their general plan and contents. 
I frankly say that I found all I could read extremely suggestive 
and I am convinced that I shall learn much from the book even 
where my opinion may perhaps differ from that of the author. 

16th February, 1932 WILHELM GEIGER 
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PREFACE 

Scholars interested in Buddhism have no doubt felt a great 
want of an exhaustive treatment ofPali literature. I have, there
fore, attempted for the first time to supply the need of detailed 
and systematic history of Pali literature in two volumes. Drs. 
M.H. Bode and G.P. Malalasekera have published their respec
tive monographs on the Pali literature of Burma and of Ceylon. 
Drs. Geiger and Winternitz have also given us a brief survey of 
Pali literature in their respective works Piili Literatur und sprache 
and Geschichte der lndischen Literature die Buddhistische literatur 
und die Heiligen texte der Jainas (1920). But my treatment of the 
subject is entirely different from those of my predecessors. The 
first volume deals with the chronology and general history of 

· the Pali Pitakas. In the Introduction to this volume I have briefly 
discussed the origin of Pali and the importance of the study of 
Pali as one of the Indian languages. A systematic and critical 

~>J treatment of the puzzling problem of the chronology of the Pali 
canon follows next, throwing a new light on this intricate and 
difficult subject. I have tried to discuss at some length the date 
and composition of each and every book included in the Pali 
canon. This volume contains a critical exposition of the Vinaya 
Pitaka. An elaborate treatment of the Sutta Pitaka consisting of 
the five nikayas, the Digha, Majjhima, Samyutta, Ailguttara, and 
Khuddaka has received the attention it deserves. I have also 
taken care to point out the peculiarities of the style and lan
guage in which each suttanta has been written. Under each 
suttanta and under each nikaya the ancient and modern litera
ture hitherto published has been noticed. In the section on the 
Abhidhamma Pitaka, I have noted the significance and impor
tance of the Abhidhamma treatises not without paying attention 
to the style and language of the Abhidhamma texts. The Pali 
counterparts of the Abhidhamma books of the Sarvastivada 
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School have been dealt with in the, last chapter of the first vol
ume. I have everywhere considered it worth while to mention 
the available printed editions, manuscripts, and different recen
sions of each sutta noting the points of textual variations wher
ever possible. An attempt has been made to collect the parallel 
passages by way of comparison from other literatures wherever 
found. 

The second volume which treats of post-canonical Pali lit
erature is devoted to the study of extra canonical works presup
posed by the Pali commentaries, the Pali chronicles, the Pali 
manuals, the Pali literary piece the Pali grammars, lexico
graphies, and works on rhetoric. In the concluding chapter, I 
have tried to give a general survey of the whole book and traced 
the development of Pali poetry. I have given two appendices 
dealing with the Historical and Geographical references in the 
Pali Pitakas and the Pali tracts in the inscriptions, which, I be
lieve, will be found useful. I have appended an index at the end 
for the convenience of readers. I have not found it necessary to 
deal with some of the unimportant books about which nothing 
much can be known, e.g., the Sarasarilgaha (containing may 
points concerning Buddhism), the Kamal)<;laki (a book on pol
ity), the Akkharasammohacheda (word book), the Sotabhamalini 
(containing edifying tales), the Takkabhasa (a book on logic), 
AmatakaravaiJIJana, Sucittalankara, Lankakatha, MuniguiJa
lankara, Sarasarilgaha, Rajadbirajavilasini, Dhammasatta
pakaral)a, DabbaguiJa (pharmacology), Saratthasarilgaha, 
Siilacaraka, Sadhucaritodaya, KosalabimbavaiJIJana, Sahassava
tthupakaraiJa, Lokappadipakasara, etc. 

The task which I have performed is, no doubt, beset with 
difficulties but I shall consider my labouramply rewarded if this 
treatise is found useful by scholars interested in Buddhist litera
ture, history and religion. 

I am grateful to Mrs. Rhys Davids and Dr. B.M. Barua for 
their valuable suggestions for the improvement of this work. Dr. 
W. Geiger has really laid me under a deep debt of gratitude by 
writing a foreword. 
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._ I have to offer my sincere thanks to Dr. D.R. Bhandarkar, 
M.A., Ph.D., and Mr. Syama 'Prasad Mookerjee, M.A. B.L., 
Barrister-at-Law, who have evinced a keen interest in the publi
cation of this work. 

Calcutta, the 22nd May, 1933 
BIMALA CHURN LAW 
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INTRODUCTION 

I. The Origin and home of Pall 

The term Palibhasa1 or Pali language is a comparatively 
modern coinage. Whether the credit of this misleading coinage 
is due to the European Orientalists or to the latter-day Buddhist 
theras ofCeylon, Burma, and Siam, is still a matter of dispute.lt 
is certain, however, that even up to the 6th or 7th century A.D., 
the term Pali does not appear to have gained currency as a no
menclature for any kind of language. Even if we look into the 
Cu1avarilsa forming a later supplement to the Mahavarilsa we 
find that the term Pali is used in it clearly in the sense of original 
Buddhist texts, the texts of the canon, as distinguished from the 
commentaries: 

'Palimattaril idhanitaril, natthi atthakatha idha' -only the 
Pali has been brought over here from Ceylon but not the com
mentaries. In the commentaries themselves there are several 

1 'Paji-Pa rakkhai.J.e ji; rakkhatiti, Paji Paliti ekaeee. Tanti, Buddha
vaeanaril, Panti, Pali. (Bhagavata vueeamanassa atthassa voharassa ea 
dlpanato saddoyeva Paji namati gatghipadesu vuttan ti Abhidhamma
nhakathiiya likhitai]1); 

Paji saddo Pajidhamme-tajakapa!iyampi ea 
Dissate pantiyam eeva-iti iieyyaril vijanata. 

A yam hi Pajisaddo, Pajiya attharil upaparikkhan ti 'ti adisu 
pariyattidhammasankhate Pajidhamme dissati; 'Mahato tajakassa Paji ti 
adisu tajakapajiyaril Pajiya nisldii]1SUti adisu pa!:ipatiya nisldii]1SUti attho, 
imasmiiJ1 panatthe dhatuya kiceaiJ1 natthi, patipatiko hi pantivaeako 
Pajisaddo; pariyattidhammavaeake pajisadde, attharp pati, rakkhatlti pajlti 
ea, antodakaril rakkhai.J.atthenamahato tajakassa thira mahatl pali viya ti 
pali ti ea, pakaghanaiJ1 ukkaghanaiJ1 sBadiatthanaiJ1 badhanato 
sabhavaniruttibhavato Buddhadlhi bhasitatta ea, pakaghanaril 
vaeanappabandhanaiJ1 a!J ti pallti ea nibbaeanani veditabbani' (Abhidha
mmappad'ipikii suet) 
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passages in which the term Pali has been employed precisely in 
the sense of the original authoritative text of the canon. In the 
Visuddhimagga, for instance, we have at p. 107 'Idaril sabbaka
rena neva Pa!iyaril, na atthakathayaril agat:am, kevala1p. acariyama
tanusarena vuttaqi tasma na sarato paccetabbaril, and also at 
page 450 of this work we read 'Imanitava pa!iyaqi: atthakathayam 
pana: afifiani pirupani aharitva'. A similar distinction between 
the Pali and the atthakatha on the one hand and between the 
atthakatha and the acariyamata on the other is brought out by 
Buddhaghosa also in his Puggala-Pafifiatti commentary in the 
use of such expressions as ( 1) Palimuttakena pan a atthakatha
nayena, p. 171; (2) aghakathanayena pana acariyanayena, p . 
173 2 • As a matter of fact, the earliest issue of the term Pali can 
be traced in the commentaries of Buddhaghosa and not in any 
earlier Buddhist writings. It is again in the commentaries that 
the term Pali came to be regarded as a synonym for Buddha
vacana, Tripitaka, tanti, and pariyatti. The transition from Pali 
the text to Pali the language came about sooner or later by a 
natural process. Although the conscious attempt on the part of 
the commentators was to keep the term Pali dissociated from its 
linguistic implication, they felt constrained to commit themselves 
to such an expression as tantibhasa in order to distinguish the 
language of the Pali or the text of the canon from Sihalabhasa 
or the Sinhalese language. The language of the Pali itself was 
characterised by them as Magadhinirutti or the Magadhi idiom. 
In tantibhasa they attained a coinage approaching Palibhasa or 
Pali language. And the other term Magadhi or Magadhinirutti 
was held out by them as a word of praise, claiming thereby as 
they actually did, that the Magadhi idiom of the Pali texts was 
the mulabha~a or the primary speech of all men.3 

" For other references see the P.T .S. Piili-EnglishDictionary, Sub voce 
Piili. 

~ Vinayavinicchaya-~ika : 'Sakalajanasadharal).aya mulabhasaya' 
(Quoted in Buddhadatta's Manuals, p. xiv, Kaccayana's Pali Grammar, 'Sa 
Magadhimulabha~a n araya adikappika'). Visuilkismagga, pp. 441-442 
Sabhavaniruttiya Magadhikaya sabbasattanarh mi:llabhasaya. 
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If it can thus be established that the use of the term Pali is 
not earlier than the writings of Buddhaghosa, and further that 
when it first came into use, it denoted texts of the canon and was 
kept dissociated from all linguistic implications, one must at once 
repudiate all modern attempts at the characterisation of the lan
guage of the canon by means of the sound similarity ofPali with 
Palll (a village) as idle ingenuity. To contemplate Pali as the 
typical Buddhavacana or the text of the canon is chiefly to deal 
with the set formulations of Buddha's doctrine and discipline, 
the Buddha's mode of expression or presentation or exposi
tion, apart from the question of language. 

· The story of Magadhinirutti is a pure invention of the theras 
of Ceylon, if not exactly that of Buddhaghosa. It is very curious 
indeed how this myth had originated and gradually gained 
ground to mislead even the modern scientific investigators. One 
will look in vain through all the canonical texts and other ear
lier writing~ of the Buddhists for any hint to imagine that Magadhi 
was the dialect used by the Buddha as a sol~ medium of expres
sion and that he had used no other dialect as the medium of 
instruction. It is no doubt claimed in some of the canonical texts 
that the Buddha was the boasted religious reformer ofMagadha, 
Ailga-Magadha constituting the Magadhan kingdom under the 
suzerainty ofBimbisara. But is it a sufficient reason to maintain 
that the Magadhika form of speech was the language of the Bud
dha and that of the Buddhist canon ? We are aware that much 
has been made of the Vinaya passage enjoining that the bhikkhus 
should promulgate the teachings of the Buddha through the 
medium of sakanirutti instead of translating them into chandasa. 
The Vinaya passage reads: 

"Na bhikkhave Buddhavacanarp chandaso aropetabba:rh. 
Yo aropeyya, apatti dukkatassa. Anujanami bhikkhave sakaya 
niruttiya Buddhavacaua:rh pariyapuniturp" ( Cullavagga, V. 33. I, 
P. 139). 

Buddhaghosa interprets the term chandasa in the sense of 
the Sanskrit language which served as a diction of the Vedas 
(Vedarp viya sakkatabhasaya vacanamaggarp) and the other term 
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sakiinirutti is explained by him as &ignifying that form of the 
Magadhaka dialect which was used by the Buddha himself ( ettha 
sakaniruttinama sammasarpbuddhena vuttappakaro Magadhako 
voharosamaniapasadika, Cullavagga commentary, Sinhalese edi
tion, p. 306). 

Thus it is clear from Buddhaghosa's comment that he has 
taken the term chandasa indiscriminately as a synonym for the 
Sanskrit language and the term sakiinirutti as a synonym for the 
Magadhi dialect used as a medium of instruction· (vacanamagga) 
by the Buddha. But we are aware that the term sanskritabhi4ii is 
of later origin, we mean later than the time of the Buddha and 
Pal)ini. In Pal)ini's A~tadhyiiji, bhf4ii (that is, Sanskrit language) 
is divided into Vedic (vaidika) and current (laukika) and by the 
term chandasa, Pal)ini meant the Vedic language as distinguished 
from the current form of Sanskrit. It is precisely in this sense 
that the term chandasa was used, if it was used at all by the Bud
dha in the 6th century B. C. With the Buddha chandasa or Vedic 
language was the prototype of languages that had become ar
chaic and obsolete, dead as distinguished from living speech. It 
is beyond our comprehension how Buddhaghosa went so far as 
to suggest that by the term sakanirutti, the Buddha meant his 
own medium of instruction and nothing but Magadhaka or the 
Magadhi dialect. Nothing would have been more distant from 
'the intention of a rational thinker like the Buddha than to com
mit himself to such an opinion 'which is irrational, erroneous, 
and dogmatic. He could not have done so without doing violence 
to his position as a sammaditthika and vibhajjavadin. To give out 
that the Magadhi is the only correct form of speech for the pro
mulgation of his teachings and every other dialect would be the 
incorrect form is a micchaditthi or erroneous opinion which the 
Buddha would ever fight shy of. Buddhaghosa has misled us all. 
To rightly interpret the injunction of the Buddha, we should first 
of all look into the context. The circumstances that led the Bud~ 
dha to lay down the injunction are stated as follows: 

"tena kho pana samayena yamelutekula nama bhikkhu dve 
bhatika honti brahmal)ajatika kalyal)avaca kalyal)a vakkaral)a. 
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Te yena bhagava ten upas~q1kamiq1su, upasaq1kamitva 
bhagavantaq1 abhivadetva ekamantaq1 nis!diq1su, ekamantaq1 
nisinna kho te bhikkhu bhagavantaq1 etad avocuq1 : etarahi 
bhante bhikkhu nananama nanagotta nanajacca nanakula 
pabbajita, te sakaya niruttiya buddhavacal).aql dusenti. Handa 
mayaq1 bhante buddhavacanaq1 chandaso aropemati. Vlgarahi 
buddho bhagava.Kathaii hi nama tumhe moghapurisa evaq1 
vakkhatha : handa mayaq1 bhante buddhavacanaq1 chandaso 
aropemati" ... This passage may be translated into English thus: 
At that time the two brothers who were bhikkhus of the yamelu
tekula were of brahmin origin and spoke and talked of good 
only. They approached the Buddha where he was and having 
approached the Blessed One saluted him and sat on one side. 
Those bhikkhus who were seated on one side spoke to the Blessed 
One thus, ''Venerable sir, these bhikkhuswho embraced pabbaja, 
possess different names and are of different lineages, births, and 
families. They are polluting the Buddha's words by preaching 
them in their own local dialects. And now Venerable sir, we 
shall render the Buddha's words into chandaso." But the Bud
dha rebuked the bhikkhus thus, "How you foolish persons speak 
thus: And now Venerable sir we shall render the Buddha's words 
into chandaso (one who knows the Vedas)". [Oldenberg, The 
Vinaya Pitakartt, Vol. II, p. 139] 

This goes to show that the Buddhist Fraternity of the time 
was composed of persons of diverse names, of diverse cultural 
groups, of diverse races. and of diverse families, who distorted 
the words of the Buddha by studying them in their own way of 
expression, instead of <;lCCepting one common mode of Vedic 
language. 

Thus read with reference to the context, the term sakanirutti 
just means a mode of expression which a member of the Holy 
Order might claim as his own, that is to say, an idiom, a diction, 
a language or a vehicle of expression with which a bhikkhu was 
conversant, which a person could use with advantage, a mode of 
expression which was not Buddha's own but which might be 
regarded as one by the Bhikkhus representing diverse names, 
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cultures, races, and families. One's m?ther tongue or vernacu
lar would also be an interpretation of sakanirvtti inconsistent 
with the conte)\t as well as with the Buddha's spirit of rational
ism. We mean that it could not have been the intention of the 
Buddha to restrict the study and elucidations of his teachings to 
any particular language or to any particular dialect, consistently 
with the general tenor of his thoughts and teachings, we may 
interpret his injunction as implying that avoiding a language 
which has become dead, archaic, and obsolete, one should use 
with advantage a vehicle of expression with which one is really 
conversant. There are several canonical passages in which the 
term nirutti occurs in the sense of a linguistic mode of a tholight 
or an idea, Niruttipatha as distinguished from the technical mode 
(adhivacanapatha) and the logical mode (pannattipatha) 
[Sarhyutta Nikaya, Vol. Ill, p. 71]. 

It is precisely in this sense ofnirutti that one is to i.nterpret 
the Buddhist technical term niruttipatisambhida: penetration into 
the linguistic technicality. As brought out in an important verse 
of the Dhammapada the grammatical combination ofwords and 
syntax (akkharanam sannipatam and pubbaparani) goes hand 
in hand with nirutti (Tanhavagga, verse 352, Dhammapada, 
D.T.S., p. 51). 

We say that in rightly interpreting the Buddha's injunction 
in the Vinaya Texts, the guidance is not to be taken so much 
from Buddhaghosa's comJillentary as from the canonical texts 
themselves. Happily Dr. Barua has drawn our attention to a 
passage in the AraQ.avibhailga Sutta of the Ma.ijhima Nikaya 
throwing an abundant light on the point at issue (Old Brahmz 
Inscriptions, pp. 168-169). The passage reads: 

'janapada-niruttiip nabhiniveseyya, samannam natidha
veyyati iti kho pan' etam wttarp. Kin c'etarp paticca wttaip ? 
Kathan ea, Bhikkhave, janapada-niruttiya ea abhiniveso hoti 
samannaya ea atisaro ? Idha, Bhikkhave, tad ev' 4 ekaccesu 
janapadesu 'Pati'ti sanjananti, 'Pattan'ti, 'Vitthan'ti, 'Saravan'ti, 

4 Buddhaghosa's Papaiica-Sudanz, Siamese edition, pt. Ill p. 471. 
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'Dharopan'ti, 'Pol).an'ti, 'Pisilan'ti safijananti. Iti yatha yatha na.rp 
tesu tesujanapadesu safijanariti, tatha tatha thamasa paramassa 
abhinivissa voharati: 'Idam eva saccarp., mogha.rp aflfian 'ti. Eva.rp 
kho, Bhikkhave,janapada-niruttiya ea abhiniveso hoti samafifiaya 
ea atisaro. Kathafi ea, Bhikkhave, janapada-niruttiya ea anabhi
niveso hoti samafifiaya ea anatisaro ? Idha, Bhikkhave, tad ev' 
ekaccesu janapadesu 'Pat'iti safijananti, 'Pol).an'ti, 'Pisilan'ti 
sanfijananti. Iti yatha yatha narp tesu tesujanapadesu safijananti 
Idam kira me ayasmanto sandhaya voharanti 'ti, tatha tatha 
voliarati aparamasarp. Evaril kho, Bhikkhave,janapada-niruttiya 
ea anabhinivesohoti samafifiaya ea anatisaro. Janapada-niruttirp. 
nabhiniveseyya, samafifiarp. natidhaveyyati-iti yarp. tarp. vuttarp. 
idarp. etarp. paticca vuttarp." 

The meaning of this passage is that the local forms should 
not merit too much attention, the local designations should not 
be stressed too much. Thus it is said . Why is it thus said? How, 
0 Bhikkhus, a man pays too much attention to the local forms, 
and lays too much stress on the local designations ? Here, 0 
Bhikkhus, it so happens that in some locality a thing is known by 
the name ofPati,·in some by the name ofPatta, in some bythe 
name ofVittha, in some by the name of Sarava, in some by the 
name ofDharops, in some by the name ofPoJ:la, and in some by 
the name ofPislla. Now the people of different localities pay too 
much attention and lay too much stress on the different names . 
of the same word and boastfully say regarding their own form 
for the word : "This is the only correct form, and the others are 
incorrect." Thus a man, 0 Bhikkhus, pays too much attention to 
the local forms, and lays too much stress on the local designa
tions. How, 0 bhikkhus, a man does not pay too much attention 
to the local forms, and does not lay too much stress on the local 
designations? Here, 0 Bhikkhus, it so happens that a thing is 
known by different designations in different localities, in some 
by the name of Pati, in some by the name of Patta, in some by 

. the name ofVittha, in some by the name of Sarava, in some by 
the name of Dharopa, in some by the name of Pol).a, and in 
some by the name of Pislla. Now a man of a particular locality, 
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when he is in other localities where different.names ofthe same 
thing are in vogue, knowing that iri different localities different 
names of the same thing are used conventionally by the gentle
men, uses different names in different localities without any at
tachment to his own local form. Thus a man does not pay too 
much attention to the local forms, and does not lay too much 
stress on the local designations. Accordingly, it is stated that the 
local forms should not merit too much attention and the local 
designations should not be stressed too much; 

That which we are now taught to call the Pali language is a 
distinct Indian vehicle of expression standardised in the 
Theravada recension of the Buddhi"st canon and its commentar
ies and other auxiliary works w,hich are current in Ceylon, 
Burma, and Siam. The history of Buddhism bears a clear testi
mony to the fact that none of the other sects adopted or ad
hered to this particular vehicle of expression. The Theravadins 
or no-changers among the followers of the Buddha sighed in 
vain over the departure made by each new sect (Dipavmhsa, 
Oldenberg, Chap. V, Verses 42-44, 48-50) from that which was 
considered by them to be tl:le standard language, or the stan
dard corpus of authentic texts or the startdard mode of inter
pretation and in this respect it is the bhikkhus of the Vajjian 
origin who led the way.5 

5 "Mahasarp.gltika bhikkhil vil~marp. akarp.su sasanarp., bhinditva 
miilassrp.gaharp. aiiiiarp. akarp.su sarp.gaharp. aiiiiattha sarp.gahitarp. suttarp. 
aiiiiattha akarirp.su te, attharp. dhammaii ea bhindirp.su ye nikayesu paiieasu. 
pariyayadesitaii eapi atho nippariyayadesitarp. nitatthaii e' eva neyyattharp. 
ajanitvana bhikkhavo aiiiiarp. sandhaya bhai.J.itarp. aiiiiattharp. !bapayirp.su 
te, byaiijanaeehayaya te bhikkhii bahu attharp. vinasayurp.. eha<;l<;letva 
ekadesaii ea suttarp. vinayaii ea gambhirarp. patiriiparp. suttavinayarp. taii ea 
aiiiiarp. karirp.su te parivaram atthuddhararp. abhidhammappakaranarp. 
patisambhidan ea niddesarp. ekadesaii ea jatakarp. ettakarp. nissajjetvana 
aiiiiani akarirp.su te. namaril lingarp. parikkhararp. akappakarai.J.ani ea 
pakatibhavarp. vijahetva taii ea aiiiiarp. akarp.su te" 

(Oldenberg, D!pava'T[tSa, Verses 32-38, p. 36). 

The above stanzas may be thus translated: 
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According to Max Walleser, Pali is contracted from Patali 
or Pa<;lali and the assumption is that it was a language of 
Pataliputra. Dr. E.]. Thomas says that Dr. Walleser has not pro
duced any evidence to show that Pali is ever used in the com
mentaries to indicate a language. What we want is at least a 
single example to show that the commentator was contrasting 
the Pali language with some other (E.]. Thomas' note on Dr. 
Walleser on the meaning of Pali, Indian Historical Quarterly, De
cember, 1928 Miscellany). 

According toR. C. Childers, the internal evidence confirms 
that Pali was a vernacular of the people. The change which PaH 
has undergone relatively to Sanskrit is almost wholly confined 
to vocabulary; its alphabet is deficient in vowels, the dual is lost, 
some verbal roots are unrepresented while many vowel forms 
have disappeared, But the gain in other direction due to the 
latitude of phonetic change and the incorporation of new nouns 
and verbal forms is not inconsiderable. There is no foreign ele-

' ·ment in Pali with the exception of a very few imported Dravidian 
nouns. It is on the whole in the same inflexional stage as San
skrit and everything in its vocabulary, grammar and syntax can 
be explained from the sister tongue ( Childers' Piili Dictionary, 

The bhikkhus of the Great Council made a compilation of the doc
trine quite opposite to the true faith. They destroyed the original redaction 
of the dhamma and made a new redaction of the same. The sutta which has 
been placed in one place originally was placed by them in another place. 
They altered the meaning (attha) and the faith ( dhamma) in the five nikayas. 
They not knowing what had been taught in long expositions nor without 
exposition, neither the natural meaning nor the suppressed meaning, gave 
a different meaning to that which had been said in connection with an 
altogether different thing. They altered a great deal of meaning under the 
shadow of letter. They discarded some portions of the sutta and of the 
profound vinaya and compiled different sutta and vinaya which had only 
the appearance of the genuine ones. They rejected the Parivara, that which 
.enables one to arrive at the meaning, the Abhidhammapakaral).a, the 
Patisarilbhida, the Niddesa and some portions of the Jataka and composed 
new ones. They did away with the original rules regarding nouns, genders, 
composition and the embellishments of style and made new ones. 
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pp. xv-xvi). In the opinion ofJamesAlwis,6 Sanskrit was no longer 
the vernacular speech of the people when Buddhism arose. Pali 
was one of the dialects in current use in India. It was the lan
guage of Magadha. Many Pali theological terms have cognate 
expression in the brahmanic literature but the significations as
signed to them are different in the two languages. Pali was re
tained more than two centuries afterwards till Asoka' s time. The 
difference between the dialects of the inscriptions and that of 
the Pali text denotes that the former as a spoken language un
derwent changes while the latter became fixed in Ceylon as the 
sacred language of the scriptures. Mr. Alwis says that Magadhi is 
undoubtedly the correct and original name for Pali. It is clear, 
therefore, that he agrees with the view of Childers. He further 
points out that at the time of Gautama there were 16 dialects 
prevalent in India. Preference was given to Magadhi. The Bud
dhist scriptures of the Hinayanists were written in that dialect. 
The existence of 35 works on Pali grammar in Ceylon shows the 
great attention paid to the language. The high antiquity ofPali, 
its refinement, its verbal and grammatical simplicity, its rela
tionship with the oldest language of the brahmins, proves it to 
be a dialect of high antiquity. The decline ofPali in Asia was co
existent with the decline of the religion taught through its me
dium. Dr. Oldenberg rejects the mission of Mahinda as 
unhistorical and points out that the introduction ofPali language 
must be looked for more to tht! south than to the north of the 
Vindhya mountains (vide Vinaya Pitaka, Intro., pp. i, foil., and 
p. liv). Sir George Grierson agrees with Windisch7 in holding 
that literary Pali is Magadhi. Winternitz supports this view. Ac
cording to him, Pali is a language of literature which has been 
exchisively employed by the Buddhists and has sprung like ev
ery literary language more or less from an admixture of several 
dialects. Such a literary tongue is ultimately derived from one 

6 Vide The Buddhist Scriptures and their language. 
7 0 ber den sprachl:ichen charakter des Piili in Actes du xiv Congres Interna

tional des Orientalistes,pt. I, pp. 252 foil. and 277 foil. 
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definite dialect. And this the Magadhl can very well be so that 
the tradition which makes Pali and Magadhi synonymous is not 
to be accepted literally but at the same time it rests on an histori
cal basis. The literary language, Pali, developed gradually and 
was probably fixed when it was reduced to writing in Ceylon 
under Vattagamani (Views ofWinternitz quoted by Mr. Nariman 
in his book Literary History of Sanskrit Buddhism, pp. 213-214). 
Literary Pali was then spoken and was used as a medium of 
literary instruction in the University of Taxila. It was the lan
guage of the educated Buddhists and in a polished form would 
naturally be used by them for literary purposes (Bhandarkar 
Commemoration Volume, 1917: The Home of Literary Piili). Otto 
Franke points out that literary Pali cannot have had its home in 
the Eastern part of Northern India. There are'points of similar
ity and dissimilarity between literary Pali and the language of 
the KharoHhl documents of the North-Western India ; literary ' 
Pali has many points of difference as compared with the lan
guage of the inscriptions of the Deccan, and the language of the 
inscriptions of the western Madhyadesa shows most points of 
agreement with literary Pali though there are points of dissimi
larity (Piili und Sanskrit, Ch. X, p. 138). According to Edward 
Muller (Piili Language, p. ix), in early times it was the north-west 
of Ceylon which was the seat of culture pointing to influence 
from Southern India and not to Aryan immigration from the 
Ganges valley. Westergaard8 and Kuhn9 connect Pali with the 
d;alect ofUjjain, relying not merely on the connection with the 
Girnar dialect of Asokan inscriptions but also on the view that 
this was the mother tongue of Mahinda. W. Geiger regards Pali 
as a keine based on Ardhamagadhl. 10 Dr. H. Liiders ( Bruchstucke 
buddhistischer Dramen, pp. 40 ff.) suggests that the oldest Bud-

· 
8 Uber den altesten zeitraum der Indischen Geschichte, p. 87 
9 Beitriige Zur Piili Grammatik, p. 9 
10 Prof. P. V. Bapat in his paper on the relation between Pali and 

Ardhamagadhi published in the Indian Historical Qy,arterly, March, 1928, has 
adequately shown that from the evidences of phonology, grammar, the 
relation of Ardhamagadhi vocabulary with that of Sanskrit, Pali and 
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dhist scriptures were composed in old Ardh~magadhi and that 
in part at least the existing Pali canon represents a translation 
from the old Ardhamagadhi. Dr. Sten Konow says that the 
Vindhya tract is the home of Pali. He finds similarity in Pali and 
Paisaci Prakrit which seems to have been spoken in the country 
to the north ofVindhya. Sylvain Levi (JournalAsiatique, Ser. XX, 
495 ff.) holds that we must recognise in Pali traces of a dialect in 
which sound changes had proceeded further than what is found 
in Pali. The Jains and Buddhists used first one of the dialects of 
Magadha in which consonant degradation had been in progress; 
when finally they came to reduce their scriptures to permanent 
form, the J ains carried out a systematic reduction of in tervocalic 
consonant to the Ya-sruti, while Buddhism acted in the opposite 
sense under the influence of Western elements which gained 
control over the church. Dr. Keith is right in pointing out that 
the argument of Levi rests on a number of peculiarities in Pali 
and Buddhist Sanskrit in which he holds we must see traces of 
the forms of words employed in the older version of the canon 
and supported by the analogous forms in inscriptions. Thus the 
Bhabru Edict contains the form 'Laghulovade' instead of 
'Rahulovada', 'Adhigicya' instead of 'Adhikritya' , but the soften
ing of 'k' is rare in Pali and the retention of 'cy' is alien to Pali. 
Besides he mentions 'Anadhapedika' instead of'AnathapiQ.<;lika', 
'Maghadeviya Jataka' instead of 'Makhadeva Jataka'., 'avayesi' 
instead of' avadesi' and so forth. According to Rhys Davids, Pali 
was a literary dialect based on the spoken language of Kosala 
(Buddhist India, pp. 153-4) . Rhys Davids further says that there 
existed a standard Kosalan speech in the 7th and 6th centuries 
B.C., which was the speech of the Buddha and the Pali scrip
tures were in the main composed within a century after the 
Buddha's death in this Kosalan country. The ASokan inscrip-

Mahratti and the works ofKatyayana and Pataiijali, it is not safe to come to 
the ·conclusion that Pali is a literary language based on Ardhamagadhl. Vide 
also A Comparative Study of a Jew fain Ardhamiigadhi Texts with the Texts of the 
Buddhist Piili Canon by Prof. P.V. Bapat in the Sir Ashutosh Mukerji MemOrial 
Volumepublished byProf.J. N. Samaddar, pt. II , pp. 91-105. 
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tions prove the existence of a standard language which is a 
younger form of the standard Kosalan. Dr. Keith ably points out 
that there is no reason whatever to accept the view that the lan
guage of Asoka's magadhan empire was Kosalan or to accept 
the suggestion that Kosala became a part of Magadha by the 
peaceful succession of the Magadhan ruler to the Kosalan throne 
with the result that the language of Kosala prevailed over the 
language of Magadha. Rhys Davids ignores the conclusive evi
dence of the Bhabru inscription which shows that Asoka did not 
follow a Pali canon even if he knew a canon and if he adapted 
his own language to give titles of canonical texts, we cannot doubt 
that his contemporaries would also hand down the text adapted 
in language to the speech of the day in accordance with the 
probable intention of the Master himself. Dr. Keith further 
criticises Rhys Davids by saying that the facts revealed a different 
aspect. The Buddha preached in dialect which we cannot define 
because we have no authentic information, it may have been 

·standard Kosalan or Magadhan dialect but we have no knowl
edge to decide or to describe their characteristics. The Asokan 
official or standard speech cannot be styled Magadhi but 
Ardhamagadhi. But this Ardhamagadhi or other Magadhan dia
lect is not reproduced in Pali. The basis of Pali is some western 
dialect and in its literary form as shown in the Pali canon, we 
have a decidedly artificial composite product doubtless largely 
affected by Sanskrit and substantially removed from a true ver
nacular. But it must be noted as against Rhys Davids that the 
forms of Pali are not historically the oldest of those known to us. 
Even in the case of the Girnar dialect of the ASokan inscriptions, 
it is impossible to establish the priority of Pali in view of such 
phenomena as the retention of long vowels before double 'Con
sonants and traces of the retention of 'r' in certain consonantal 
combinations as well as the use of '!?t' where Pali assimilates ; 
moreover that dialect appears to have maintained a distinction 
for sometime between the palatal and lingual sibilants. There 
·is, therefore, nothing whatever in the linguistic facts to throw 
doubt about the date above suggested. (Piili, the Language of the 
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Southern Buddhists, published in the Indian Historical Quarterly, 
September, 1925.) Mrs. Rhys Davids points o~t that Pali is not 
the name of any localizable tongue. Pali means 'row'. She says 
that we have it in the name of the famous courtesan convert 
AmbapaH (Mango-orchard-er lit. mangorower) whose birth tra
dition suggested her name and she also quotes the Visudhimagga 
to show that the teeth are said to be in a pali ( dan ta pali) . She 
further says that it is almost in juxtaposition to this term that we 
read, "Give him the Pali of the 32 bodily parts to learn", in 
other words, give him either a written leaf of that list of parts or 
merely the repeated "row" of terms. She is much against the 
theory that Pali is only another name for Magadhese, i.e., the 
Prakrit spoken in ASoka's day at Patna. According to her, it is 
truer to say that in Pali, here and there, we find forms ofMagadhl 
and Ardhamagadhi peeping out, than that Pali has its base in 
them and them only. When India was bookless and laboriously 
punching letters on little metal plates, she was cutting shapes in 
stones she was carving. For these two operations she appears to 
have had but the one word 'likh', 'lekh', to scratch or incise. We 
began our writing relatively earlier ; we had the two words. With 
the growing need, and the n-ew material for setting down not 
mere lists, donations, contracts in writing, but also the expanded 
masses of her mantras, there came to pass the new and impres
sive phenomenon of seeing that which had been a time-series in 
air, become a "row" of things ii\ space. And for a long ti!lle it 
remained customary to allude to the two series in juxtaposition: 
the "row" as not the 'talk on the meaning' (atthakatha) . Still 
later, when more were learning to read the row, the word 'read
ing' (pat}la) was substituted for the word 'row', e.g., "the read
ing is also thus" alluding to variant readings, "ayaril pi pat}lo". 
But not at first ; and so in Pali, in default of an alternative term 
for graphic presentation, we have emphasis thrown not on to 
the handicraft, as in lekhana, likhi, but on to the thing produced 
by handicraft, the visible, finished act. Pali is just "Text" and 
there is no reason to believe that it was ever more than that 
(Sakya or Buddhist Origins by Mrs. Rhys Davids, App. I, PP. 429-
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Pali as these occur where the doctrines of other contemporary 
teachers, e.g., Pakudha Kaccayana and· Makkhali Gosala have 
been quoted and discussed. It is important to observe that these 
forms do not occur in those places. where the doctrines of 
Pakudha Kaccayana and Makkhali Gosala have been restated in 
their own language, i.e., in Pali. The exceptional forms, e.g., 
lsigili for lsigiri (Majjhima Nikiiya, Vol. Ill, pt. i, p. 68) do not 
lend support to the argument in favour of the influence of 
Magadhism in Pali, Isigili being explained as .a Magadhi spell
ing retained for a very special reason (vide B. M. Barua's Old 
Briihmi Inscriptions in the Udayagiri and Khar.uf,agiri Caves, p. 165). 
In order to arrive at a definite conclusion regarding the origin 
of the Pali language, it will be necessary to leave aside not only 
the instances of Magadhism noted above but also some of the 
Prakrit and Vedic survivals in the gathas, e.g., va<;l<;lha for vrddha, 
netave for netu:rp, pahatave for pahaturp, these forms being al
together absent in the Pali prose portions. 

11. Importance of the Study of Pali 

The study of Pali is essential for the reconstruction of the 
history of Ancient India. Pali literature is vast and rich in mate
rials which render an invaluable aid to the systematic study of 
ancient Indian history. There are many Pali books buried in 
manuscripts which are not easily procurable. The Pali' commen
taries furnish us with a great stotehouse of valuable information 
regarding the literary, linguistic, social, economic, political, ar
chitectural, and religious history of Ancient India. The psycho
ethical analysis of dhammas, the classification of various types of 
consciousness, mental processes, causal relations and the like 
form a highly special contribution in Pali to Indian wisdom. 
The activities of one of the great religious reformers of India, 
namely Gotama Buddha, can be well understood by a careful 
study of some of the books of the Pali Pitakas. To a student of 
the ancient history of India, the study of Pali is as important as 
that of Sanskrit and the Prakrits and in a sense more important 
as furnishing reliable data of chronology. That Pali has not been 
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so well studied in the East as in the West is evident from the 
publications of the western scholars in this line. In the west, 
Trenckner, Clough, Spiegel, Westergaard, Childers,JamesAlwis, 
Fausboll, Anderson, Tumour, Bendall, Pischel, Minayeff, 
Edmund Hardy, Oldenberg, Kern, Bigandet, Richard Morris, 
H.C. Norman, T.W. Rhys Davids, C.A.F. Rhys Davids, Deith, 
Geiger, Walleser, Windisch, EJ. Carpenter, Robert Chalmers, 
La Vallee Poussin, Rouse, Warren, E. ]. Thomas, Sir George 
Grierson, Otto Schrader, Arnold Taylor, Winternitz, Warren, 
Lesny, Sten Konow, Mabel Bode, Landsberg, Jacobi, Lanman, 
Burlingame, Grimm,Jackson, Moore, Steinthal, Strong, Stede, 
Helmer Smith, Sir Charles Eliot, Leon Feer, Otto Franke, Frank
furter, James Woods, Woodward,]. Przyluski, and others have 
rendered immense services to the cause of Pali study by way of 
editing and translating many original Pali texts and publishing 
many valuable books on Buddhism. We are indeed grateful to 
T.W. Rhys Davids and C.A.F. Rhys Davids who have done really 
immense good to the world by publishing their learneo re
searches in the field of Pali. No scholars have done so much 
work as they have done. The Pali Text Society of London under 
the able guidance of Rhys Davids is bound to be remembered 
by scholars interested in Buddhism and Buddhist history from 
generation to generation. In the school of Oriental studies, Lon
don Institution, Pali is taught as one of the subjects prescribed 
for study. In the east, the study of Pali is greatly progressing 
now. Scholars like Takakusu, Anesaki, Sujuki, Nagai, Watanabe, 
Buddhadatta, Haraprasad Shastri, Dharmananda Kosambi, B. 
M. Barua, the late Satish Chandra Vidyabhu~aQ.a, the late Sarat 
Chandra Das, C.I.E., the late Rev. Suriyago<;la Sumangala, Bapat, 
the late Harinath De, Rev. Anagarika Dhammapala, Shwe Zan 
Aung, Ledi Sadaw, Gooneratna, Jayatilaka, Narada, W.A. De 
Silva, Tailang, Zoysa, P. Maung Tin, Malalasekera, Siddhartha, 
the late Thavira PuQ.Q.ananda and a band of new enthusiasts ma
terially helped and are helping the study of Pali. Our grateful 
thanks are due to His Majesty the King of Siam for removing a 
longfelt want by the publication of the whole of the Pali Tripitaka, 
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a precious work on Buddhism. We agree with Lord Chalmers 
who speaks of this edition in the following words: 

"In Pali scholarship the edition (the King of Siam's Edition 
of the Piili Tripitaka) will always remain a great landmark on the 
path of progress and an enduring monument alike in Europe 
and in Siam to the Buddhist King who conceived and executed 
so excellent an undertaking" Q.R.A.S., 1898). Further bounties 
of His Majesty's family and kinsmen have found a permanent 
expression in the publication and free distribution of a royal 
edition of fully indexed commentaries of Buddhaghosa and 
Dhammapala, the Milinda Paiiha and the Jatakas. The noble 
example of the royal family of Siam has been followed in Ceylon 
by the publication and free distribution of the Pali commentar
ies by a fund commemorating the name of the late lamented Dr. 
Hewavitaral}e, brother ofthe late Rev. Anagarika Dhammapala. 

Ceylon, Burma, Siam, Chittagong, Japan, Korea, Tibet, 
China and Mongolia are the countries largely inhabited by the 
Buddhists. The majority of the residents of Ceylon, Burma, Siam, 
and Chittagong study Pali. Besides, there are other places in 
India where Pali is studied. J:lali is one of the vernaculars pre
scribed for study in many indian Universities. 

It is gratifYing to note that our Alma Mater, the University 
of Calcutta, under the guidance of its ablest Vice-Chancellor, 
the late Sir Asutosh Mookerjee, Kt., C.S.I., M .A., D.L., Saraswati, 
Shastravachaspati, Sarilbuddhagamacakkavatti, greatly furthered 
the study of Pali language and literature and it was he who en
couraged students wholeheartedly to learn one of the great Ori
ental languages, namely Pali, in which the literature of Bud
dhism has been written. His encouragement was a source of 
inspiration to the author and to all other students in all branches 
of study, and his death is a great loss not only to our Alma Mater 
but also to the whole of India. 
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CHAPTER I 

Chronology of the pali canon 

Rhys Davids in his Buddhist India (p. 188) has given a chro
nological table of Buddhsit literature from the time of the Bud
dha to the time of ASoka which is as follows: 

1. The simple statements of Buddhist doctrine now found, in 
identical words, in paragraphs or verses recurring in all 
the books. 

2. Episodes found, in identical words, in two or more of the 
existing books. 

3. The Silas, the ParayaQa, the Octades, the Patimokkha. 

4. The Dlgha, Majjhima, Ailguttara, and Samyutta Nikayas. 

5. The Sutta Nipata, the Thera and Theri-Gathas, the Udanas, 
and the Khuddakapatha. 

6. The Suttavibhang·a and the Khandhakas. 

7. Thejatakas and the Dhammapadas. 

8. The Niddesa, the Itivuttakas, and the Patisambhida. 

9. The Peta and Vimana-Vatthus, the Apadanas, the Cariya 
Pitaka, and the Buddha Vamsa. 

10. The Abhidhamma books ; the last of which is the Kathavatthu 
and the earliest probably the Puggalapaiiiiatti. 
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This chronological table of early Buddhist literature is too 
catechetical, too cut and dried and too general to be accepted 
in spite of its suggestiveness as a sure guide to determination of 
the chronology of the Pali Canonical texts. The Octades and the 
Patimokkha are mentioned by Rhys Davids as literary compila
tions representing the third stage in the order of the chronol
ogy. The Pali title corresponding to his Octades is Atthakavagga, 
the Book of Eights. The Book of Eights, as we have it in the 
Mahaniddesa or in the fourth book of the Sutta Nipata, is com
posed of 16 poetical discourses, only four of which share the 
common title of Atthaka, namely Guhatthaka, Dutthatthaka, 
Suddhaghaka, and Paramaghaka and consist each of eight stan
zas. That is to say, the four only out of the sixteen poems fulfil 
the difinition of an Atthaka or octad, while none of the remain
ing poems consists as it ought to, of eight stanzas. The present 
Atthakavagga composed of 16 poems may be safely placed ante
rior to both the Mahaniddesa and Sutta Nipata. But before cata
loguing it as a compilation prior to the four nikayas and the 
Vinaya texts, it is necessary to ascertain whether the Atthakavagga 
presupposed by the four nikayas was a book offour poems bear
ing each the title of Atthaka and consisting each of eight stanzas 
or it was even in its original form an anthology of 16 poems. 
Similarly in placing the Patimokkha in the same category with 
the Sllas and ParayaQ.as, it would I?e important to enquire whether 
the Patimokkha as a bare code of monastic rules was then in 
existence or not, and even if it were then in existence, whether it 
contained in its original form 227 rules or less than tl1is num
ber. There are clear passages in the Ailguttara Nikaya to indi
cate that the earlier code was comppsed of one and half hun
dred rules or little more (Sadhikam diyaQ.Q.hasikkhapadasataril, 
A.N., Vol. I, p. 232). As Buddhaghosa explains the Pali expres
sion, "Sadhikam diyaQ.Q.hasikkhapadasatam", it means just 150 
rules. According to a more reasonable interpretation the num
ber implied in the expression must be taken to be more than 
150 and less than 200. If the earlier code presupposed by the 
Ailguttara passages was composed of rules near about 150 and 
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even not 200, it may be pertinent to ask if the Patimokkha, as we 
now have it, was the very code that had existed prior to the 
Aiiguttara Nikaya. Our doubt as to the antiquity of the Pati
mokkha as a bare code of rules is intensified by the tradition 
recorded by Buddhaghosa in the introduction to his Sumailga
lavilasini (pt. I, p. 1 7), that the two codes of the Patimokkha 
were to be counted among the books that were not rehearsed in 
the First Buddhist Council. 

The putting of the first four nikayas under head No. 4 with 
the implication that these were an,terior to the Sutta Nipata and 
the remaining books of the Pali Canon are no less open to dis
pute. With regard to the Dig ha Nikaya it has been directly pointed 
out by Buddhaghosa that the concluding verses of the 
Mahaparinibbana Suttanta relating to the redistribution of the 
Buddha's bodily remains were originally composed by the 
rehearsers of the Third Buddhist Council and added later on by 
the Buddhist teachers ofCeylon. A material objection to putting 
the Digha and the Aiiguttara Nikayas in the same ca(egory is 
that in the Dlgha Nikaya the story of Mahagovinda (DZgha, II, 
pp. 220 foil.) has assumed the earlier forms ofJitakas charact
erised by the concluding identification of the Buddha, thenar~ 
rator of the story, with its hero while in the Aiiguttara Nikaya 
the story is a simple chronicle of seven purohitas without the 
identification. The four nikayas are interspersed with a number 
oflegendary materials of the life of the Buddha which appear at 
once to be inventions of a later age when the Buddha came to 
be regarded and worshipped as a superhuman personality (read 
The Life of Gotama the Euddha by E. H. Brewster). Our case is 
that without discriminating the different strata of literary accre
tions it will be dangerous to relegate all the four nikayas to the 
early stage of the Pali Canon. 

The Sutta Nipata figures prominently in the fifth order of 
the chronology suggested by Rhys Davids. Without disputing that 
there are numerous instances ofarchaism in the individual suttas 
or stanzas composing this anthology, we have sufficient reasons 
to doubt that the anthology as a whole was at all anterior to the 
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Niddesa which heads the list of the Pali Canonical texts repre
senting the eighth order. By the Niddesa we are to understand 
two separate exegeti.cal works counted among the books of the 
Khuddaka Nikaya: (1) the Mahaniddesa being a philological 
commentary on the poems of the Att}:lakavagga (forming the 
fourth book of the Sutta Nipata, and (2) the Cullaniddesa being 
a similar commentary on the poems of the Paraya:r:tavagga (form
ing the fifth or hist book of the Sutta Nipata). The two ques
tions 1 calling for an answer in this connection are ( 1) was the 
Mahaniddesa composed, being intended as a commentary on 
the Anhakavagga, the fourth book of the Sutta Nipata or on the 
Atthakavagga, then known to the Buddhist community as a dis
tinct anthology? and (2) was the Cullaniddesa composed, being 
intended as a commentary on the Paraya:r:tavagga, the fifth book 
of the Sutta Nipata or on the Paraya:r:tavagga, then known to the 
Buddhist community as a distinct collection of poems ? With 
regard to the second question it may be pointed out that the 
poems of the Paraya:r:ta group, as these are found in the Sutta 
Nipata, are prologued by 56 Vatthugathas, while the Culla
niddesa is found without these introductory stanzas. The infer
ence as to the exclusion is based upon the fact that in the body 
of the Cullaniddesa, there is nowhere any gloss on any of the 
introductory stanzas. We notice, moreover, that the glosses of 
the Cullaniddesa are not confined to the 16 poems of the 
Paraya:r:tavagga, the scheme of the Canonical commentary in
cluding an additional sutta, namely the Khaggavisa:r:ta, which now 
forms the second sutta of the first book of the Sutta Nipata. From 
the place assigned to this particular sutta in the Cullaniddesa, it 
is evident that when the Cullanipdesa was composed, it passed 
as a detached sutta, not belonging to any particular group, such 
as the Uragavagga. The stray nature of the Khaggavisa:r:ta Sutta 
may be taken as conclusive also from its mixed Sanskrit version 
in the Mahiivastu (Senart's Edition, Vol. I, pp. 357-359), in which, 

1 Vide B. M, Barua's Atthakavagga and Piiriiyar,tavagga as two indepen
dent Buddhist anthologies (Proceedings and Transactions of the Fourth Oriental 
Conference, Allahabad, 1928, pp. 211-219) 
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too, it is not relegated to any group. If any legitimate hypothesis 
is to be made keeping the above facts in view it should be that 
the scheme of anthology in the Cullaniddesa rather shows the 
anthology of the Sutta Nipata yet in the making than presuppos
ing it as a fait accompli. 

Even with regard to the first question concerning the chro
nological order of the Mahaniddesa and Sutta Nipata, a similar 
hypothesis may be entertained without much fear of contradic
tion. The Mahaniddesa, according to its internal evidence, is 
an exegetical treatise which was modelled on an earlier exege
sis attempted by Mahakacdina on one of the suttas of the Aghaka
vagga, namely, the Magandiya Sutta ( Cullaniddesa, pp. 197 ff.). 
The modern exegesis of Mahaniddesa can be traced as a sepa
rate sutta of the Sarilyutta Nikaya, Vol. Ill, p. 9 where the sutta 
commented on by Mahakaccana is expressly counted as a sutta 
of the Atthakavagga (Atthakavaggike Magandiya paii.he). Once 
it is admitted that the Aghaka group of poems had existed as a 
distinct anthology even before the first redaction of the Sarilyutta 
Nikaya and Mahakaccana's model exegesis on one of its suttas 
and, moreover that the Mahaniddesa as an exegetical work was 
entirely based upon that earlier model, it is far safer to think 
that the Mahaniddesa presupposes the Atthakavagga itself as a 
distinct collection of poems rather than as the Aghakavagga of 
the Sutta Nipata. Though the scheme of anthology in the Maha
niddesa includes only the poems of the Attha group, there is a 
collateral evidence to prove that in an earlier stage of Pali Ca
nonical literature two stray poems were associated with those of 
the Aghaka group just in the same way as the stray poem, 
Khaggavisal).a sutta, has been associated in the Cullaniddesa with 
the poems of the Parayal).a group. The Divyavadana, for instance 
mentions that Pi1rl).a an associate of sthavira Mahakatyayana, 
recited the Munigatha and Sailagatha2 along with the poems of 
Arthavagga (Pali Atthakavagga) with the implication that the 
Munigatha (corresponding to Pali Munisutta) and Sailagatha 
(corresponding to Pali Selasutta), included respectively in the 

2 Cowell and Neil, p. 35. 
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Uragasutta, the first book, and in the Mahavagga, the third book 
of the Sutta Nipata, were associated with ·the poems of the 
Atthaka group. To put forward another argument the Nalaka 
Sutta in the third book of the Sutta Nipata is prologued by 20 
Vatthugathas or introductory stanzas which are absent from its 
mixed Sanskrit version in the Mahavastu (Vol. Ill, pp. 386 foil., 
Nalakaprasna). Judged by the theme and metre of the 
Vatthugathas, they stand quite apart from the sutta proper. The 
sutta proper is a moral discourse of the Buddha which is quite 
on a par with several suttas in the Sutta Nipata and other texts, 
while in the Vatthugathas, we come to hit all of a sudden on a 
highly poetical composition serving as a historical model to the 
Buddhacarita of ASvagho~a. 3 The Moneya Si1te (Moneyya Sutta) 
is one of the seven tracts recommended by King Asoka in his 
Bhabri1 Edict for the constant study of the Buddhists. This sutta 
has been rightly identified by Prof. D. Kosambi (Indian Anti
quary, 1912, Vol. XLI, pp. 37-40) with the Nalaka Sutta in the 
Sutta Ni~ata which, as pointed out above, has a counterpart in 
the Mahavastu (Mahiivastu, Senart's Edition, Vol. Il, pp. 30-43 
and Vol. Ill, pp. 382 ff.) where it does not bear any specific 
title. Judged by its thems, Moneyya Sutta is more an appropri
ate title than Nalaka. The importance of its naming as Nalaka 
arises only when the Vatthugathas of the introductory stanzas 
are prefixed to the sutta without any logical connection between 
the two. Considered in the ligpt of Asoka's title Moneya Sate 
and the counterpart in the Mahavastu as well as of the clear 
~nticipation of Aswagho~a's Buddhacarita in the Vatthugathas, 
it appears that the christening of the Moneyyasutta as Nalaka 
and the edition of the introductory stanzas took place some
time after ASoka's reign and not before. Some stanzas of the 

. Padhana Sutta have been quoted in the Kathavatthu which, ac
cording to Buddhist tradition, was a compilation of ASokan time. 

3 Vide Barua's Old Briihmi Inscriptions in the Udayagiri and KharJrJagiri 
Caves, p. 173, f.n. 

"Dr~tva ea tarh rajasutarh striyasta 
Jajvalyamanarh vapusa Sriya ea". (Buddhacarita, Ill, 23.) 
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The stanzas are quoted without any mention of the sutta or of 
the text on which these have been drawn. The Pali version of 
the sutta is to be bound only in the Sutta Nipata, Book Ill. The 
inference that can legitimately be drawn from the quotation is 
that the Padhana Sutta has existed in some form prior to the 
compilation of the Kathavatthu, leaving the question of the Sutta 
Nipata altogether open. 

The Khuddakapatha figures as the last book in the fifth or
der, it being supposed to be earlier than the Suttavibhailga, the 
Khandhakas, the Jatakas, the Dhammapadas, the Pets, and 
Vimanavatthus as well as the Kathavatthu. Buddhaghosa in the 
introduction to his Sumailgalavilasini, informs us that the 
Dighabhanaka list of the Pali Canonical texts precluded these 
four books, namely, the Buddhavamsa, the Cariyapitaka, the 
Apadana, and the Khuddakapatha, while the Majjhimabhanaka 
list included the first three of them. The preclusion may be ex
plained either as due to sectarian difference of opinion or due 
to the fact that when the Dighabhanaka list was drawn up, these 
four texts were nonc.existent. If a comparison be made between 
the KhuddakapaJ:ha and the Khandhakas, it will be noticed that 
the first short lesson (sarar.tattayam) of the KhuddakapaJ:ha was 
nothing but a ritualistic elaboration of an earlier refuge-formula 
that can be traced in a passage of the Khandhakas. The second 
lesson may be regarded as made up of an extract from another 
passage occurring in the Khandhakas. The same observation 
holds true also of the fourth lesson, the Kumarapaiiham. The 
sources being not mentioned, it is indecisive whether the 
Khuddakapatha has drawn upon the Khandhakas or on some 
isolated passages. But if judging by the nature of differences in 
the common passages we are to pronounce our opinion on the 
relative chronology of the two texts, the priority must be ac
corded rather to the Khandhakas· than to the Khuddakapatha. 
The Tiroku<;l<;lasutta of the Khuddakapatha is the first and most 
important sutta of the Petavatthu. Certain quotations in the 
Kathavatthu clearly testify to the currency in the 3rd century B.C. 
of most of the verses composing this sutta. Here again we are to 
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grope in the dark whether the quotatiOJ?.S were from the 
TirokuQ.Q.a as an isolated sutta or from a sutta in the Petavatthu 
or in the Khuddakapatha. If any inference m'ay be drawn from 
the high prominence that it enjoys in the Petavatthu, our opin
ion will be rather in favour of priority of the Petavatthu. 

Now coming to the Kathavatthu, we have already mentioned 
that it contains certain significant quotations from two suttas, 
the TirokuQ.Q.a and the Nidhikal).Q.a, both of which are embod
ied in the Khuddakapatha, but there is nothing to show that 
when the Kathavatthu was compiled with these quotations, the 
Khuddakapatha itself was then in actual existence, it being quite 
probable that the quotations were made from the two isolated 
suttas, we mean when these suttas had not come to be included 
in the Khuddakapatha. 

The Abhidhamma treatises figure as latest compilations in 
the chronological table of Rhys Davids: Of the seven Abhi
dhamma books, the Kathavatthu is traditionally known as a com
pilation of ASokan age. The credibility of the tradition can be 
proved by a very peculiar dialectical style of composition devel
oped in this all-important book of Buddhist Controversies and 
the traces of which can also be found to linger in some of the 
inscriptions of Asoka, namely, the Kalsi, Shahabazgarhi and 
Manserah versions of the 9th Rock Edict (vide B. M. Barua's Old 
Briihmz Inscriptions, p. 284). Another and more convincing piece 
of evidence may be brought forward to prove the credibility of 
the tradition. Prior to prove the credibility of the tradition. Prior 
to the despatch of missionaries by ASoka, Buddhism as a reli
gious movement was confined, more or less, within the territo
rial limits of what is known in Buddhist literature as the Middle 
Country (Majjhimadesa) and the Buddhist tradition in Pali is 
very definite on this point. The Sand stupas which go back to the 
date of Asoka enshrine the relics of the missionaries who were 
sent out to the Himalayan tracts as also of the "good man" 
Mogaliputa, aptly identified by Dr. Geiger with Moggaliputta 
Tissa, the traditional author of the Kathavatthu. Curiously 
enough, the Kathavatthu contains the account of a controversy 
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(I, 3) in which it has been emphatically pointed out that up till 
the time of this particular controversy, the Buddhist mode of 
holy life remained confined to the places within the middle coun
try and had not gained ground in any of the outlying tracts 
(paccantimesu janapadesu)-; the representatives of Buddhism 
whether the monks or the laity having had no access to those 
regions (B. M. Barua, Old Briihmz Inscriptions, p. 284). The ac
count clearly brings out one important historical fact, namely, 
that so far as the outlying tracts were concerned, there were 
undeniably at that time other modes of Indian holy life. It is 
interesting to find that the 13th Rock Edict of Asoka is in close 
agreement with the Kathavatthu regarding this point. For in this 
important edict issued in about the 13th or 14th regnal year of 
King Asoka, His Sacred and Gracious Majesty the King definitely 
says that there was at the time no other tract within his empire 
save and except the Yona region where the different sects of 
Indian recluses, the Sama:Q.as and Brahma:t:J.aS were not to be 
found or where the inhabitants had not adhered to the tenets of 
one or other of those sects. (Vide Inscriptions of Asoka by Bhandar
kar and Majumdar, pp. 49-50: "Nathi cha she janapade yata nathi 
ime nikaya anarhta yenesha bamhmane cha shamane cha nathi 
cha kuva pi janapadashi (ya) ta nathi manushanarh ekatalashi 
pi pasha<;lashi n'o nama pashade".) Squaring up the twofold 
evidence, it is easy to come to the conclusion that the compila
tion of the Kathavatthu could not be remote from the reign of 
ASoka. 

In the Kathavatthu, there are quotations the sources of which 
can now be traced in some of the passages in the Vinayapitaka, 
the Digha Nikaya, the Majjhima Nikaya; the Sarhyutta Nikaya, 
the Ari.guttara Nikaya, and some of the books of the Khuddaka 
Nikaya. A few of the quotations can be traced in the Dhamma
sailga:Q.i and the Vibhailga among the Abhidhamma books. As 
the passages are quoted in the Kathavatthu without any mention 
of the sources, rather as well known and authoritative words of 
the Buddha, it cannot be definitely maintained that the quota
tions were cited from the canonical texts in which the individual 
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passages are traceable. There were suttas in some definite col
lections but until other definite evidences are, forthcoming, it 
will be risky to identify them with the nikayas and the Vinaya 
texts as they are known to us. Even with regard to this point our 
position remains materially the same if we take our stand on the 
evidence of the Inscriptions of Asoka, particularly on that of the 
Bhabru Edict. The Bhabru Edict clearly points back to a well
known collection of Buddha's words, the words which came to 
be believed as at once final and authoritative (e kerhchi bharhte 
Bhagavata Budhena bhasite save se subhasite). But here again 
we are helpless as to by what name this collection was then des
ignated and what were its divisions? If such be the state of things, 
it will be difficult to regard all the Abhidhamma books in the 
lump as the latest productions among the books of the Pali 
pitakas. 

As for the chronology of the Pali Canonical texts, the safer 
course will be to fix first of all the upper and lower limits and 
then to ascertain how the time may be aportioned between them 
in conceiving their chronological order. As regards the upper 
limit certain it is that we cannot think of any text on Buddhism 
before the enlightenment of the Budd~a. Whatever be the ac
tual date of the individual texts, it is certainly posterior even to 
the subsequent incident of the first public statement or promul
gation of the fundamental truths of the new religion. The upper 
limit may be shifted on even to 'the demise of the Buddha, the 
first formal collection of the teachings of the Buddha having 
taken place, according to the unanimity of the Buddhist tradi
tion, after that memorable event. Looked at from this point of 
view, the period covered by the career of 45 years of the Buddha's 
active missionary work may be regarded just as the formative 
period which saw the fashioning of the early materials of the 
Buddhist Canon. With regard to the lower limit we need not 
bring it so far down as the time of the Pali scholiasts, Buddhadatta, 
Buddhaghosa, and Dhammapala, that is to say, to the 5th cen
tury A.D. Going by the tradition, the Buddhist Canon became 
finally closed when it was committed to writing during the reign 
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ofKingVattagamaiJi ofCeylon (Circa 29-17 B. C.) .4 The truth of 
this tradition can be substantiated by the clear internal evidence 
of the text of the Milinda Pafiha which was a compilation of 
about the first century A.D. As is well known, in several pas
sages, the author of the Milinda Pafiha has referred to the Pali 
books or to some chapters of them by name and the number of 
books mentioned by name is sufficiently large to exhaust almost 
the traditional list. Further, it is evident from references in this 
text that when it was compiled the division of the canon into 
three pit:akas and five nikayas was well established. 5 The Dhamma
sanga~Ji, the Vibhanga, the Dhatukatha and the rest were pre
cisely the seven books which composed the Abhidhammapitaka 
and the Di:gha, Majjhima, Samyutta, Ekuttara (Anguttara), and 
Khuddaka were the five nikayas which composed the Suttapitaka. 
The Sinhalese commentaries, the Maha-atthakatha, the Maha
paccariya, the Maha-kuruiJ<;liya, the Andhaka and the rest pre
supposed by the commentaries of Buddhadatta, Buddhaghosa, 
and Dhammapala point to the same fact, namely, that the canon 
became finally closed sometime before the beginning of the 
Christian era. Thus we can safely fix the last quarter of the 1st 
century B. C., as the lower limit. 

The interval of time between these two limits covers not 
less than four centuries during which there had been convened 
as many as six orthodox councils, three in India and three in 
Ceylon, the first during the reign of King 1\jatasattu, the second 
in the reign of King K.alasoka (K.akavar~Ji of the Pura~Jas), the 
third in the reign of Asoka, the fourth in the reign of King 
Devanam Piyatissa of Ceylon, the fifth in the reign of King Duttha
gama~Ji and the sixth or the last in the reign of King Vagagama.J)i. 
The Pali accounts of these councils make it clear that the pur
pose of each of them was the recital and settling of the canonical 
textS. If these councils can be regarded as certain definite land~ 
marks in the process of the development of Pali Canonical lit-

4 Dipavarhsa (Oldenberg), p. 103, Mahiivarhsa (Geiger) , p. 277. 
5 MilindaPaiiha (Trencknered.), pp. 13, 190,348,21,18 (tipi~a), 

341 and 22 (Nikaya) . 
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erature, we can say that during the first four centuries after the 
Buddha's demise, Pali literature underwent as rpany as six suc
cessive redactions. Going by the dates assigned to these coun
cils, we may divide the interval into such shorter periods ofPali 
literary history as shown below: 

First Period 
Second Period 
Third Period 
Fourth Period 
Fifth Period 

( 483-383 B. C.) 
(383-265 B.C.) 
(265-230 B. C.) 
(230-80 B.C.) 
(80-20 B.C.) 

Keeping these periods in view, we can easily dispose of some 
of the Pali books. We may take, for instance, the Parivarapatha 
which is the last treatise to be included in the Vinayapitaka. This 
treatise, as clearly stated in the colophon (nigamana) was writ
ten in Ceylon by Dipa, evidently a learned Buddhist scholar of 
Ceylon as a help to his pupils to the study of the contensts of the 
Vinaya.6 As such the Parivarapatha was composed as a digest of 
the subject-matter ofVinaya or Buddhist discipline. We say that 
this treatise was composed in Ceylon because there are refer
ences within the text itself that it had been written after the 
Vinayapitaka was promulgated by Thera' Mahinda and a num
ber of his disciples and by their disciples in Ceylon. The succes
sion of his disciples from the time ofThera Mahinda as set forth 
in the Parivarapatha (pp. 2-3) may suffice to show that the date 
of its composition could not be much earlier than the reign of 
Vattagamar:ti. Even we may go so far as to suggest that the 
Parivarapatha was the Vinaya treatise which was canonised at 
the council held during the reign ofVanagamar:ti. For it is clearly 
stated in the colophon that the author caused the treatise to be 
written (likhapesi), a mode of preserving the scriptures which 
would be inconceivable before the reign of Vattagamar:ti. The 

6 Pariviirapii!ha, Ed. Oldenberg. p. 226. 
"Pubbacariyamaggaii ea pucchitva' va tahim tahim Dlpanamo mahapaiiiio 
sutadharo vicakkhaiio imam vittharasamkhepam sajjhamaggena majjhime 
cintayitva likhapesi sissakanam sukhavaham Parivaran ti yam vuttam vatthum 
salakkhaQaril attham atthena saddhamme dhammam dhammena paiiiiatte." 
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reference to the island of TambapaQ.Q.i or Ceylon is not only in 
the verses which one might set aside as interpolation but in the 
prose portions which form the intergral parts of the text. 

Now if we fix our attention on the traditional verses em
bodied in the Parivarapatha (pp. 2-3, edited by Oldenberg) we 
have to infer therefrom that the five nikayas, the seven treatises 
of the Abhidhammapitaka and all the older texts of the Vinaya
pitaka were made known to the people of Ceylon by the wise 
Mahinda who arrived in Ceylon from Jambudipa (India) after 
the Third Buddhist Council had been over. 7 

The Mahavagga and tht:' Cullavagga are two among the 
earlier and important texts of the Vinayapitaka. Twenty-two 
Khandhakas or stock fragments are distributed into the two texts, 
ten into the Mahavagga and the remaining 12 into the Cullavagga . . 
These fragments constituting the separate divisions are arranged 
in a chronological order, and they are intended to present a 
connected account of the ecclesiastical history of the Buddhists 
from the time of the enlightenment of the Buddha down to that 
of the Second Buddhist Council which was convened, according 
to the Cullavagga account, a century after the <;lemise of the 
Buddha (Vassasataparinibbute Bhagavati), The growth of the 
two texts may be sought to be accounted for by these two hy
potheses ; (1) that the Khandhakas were being added as they 
came into existence from time to time, or (2) that they were 
arranged all at the same time according to a set plan. Whatever 
be the actual merit of these hypotheses, none of them prevents 
us from maintaining that the series of the Khandhakas was closed 
with the inclusion of the account of the Second Buddhist Coun
cil and that nothing material was added after that, nothing, we 
mean to say, except the Uddanas or mnemonics in doggerel 
verses appended to each of the Khandhakas. Had the compila-

7 Parivarapii!ha, pp. 2-3. 

·~upali Dasako c'eva Sonako Siggavo tatha Moggaliputtena paiicama ete 
Jambusirivhaye tato Mahindo Igiyo Uttiyo Sambalo tatha Bhaddanamo ea 
pat:tc;lito ete naga mahapaiiiiaJambudlpa idhagata, Vinayaril te vacayirilsu 
pi~akaril Tambapa!)I)iya nikaye paiica vacesuril satta c'eva pakara!)e." 
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tion of the Khandhakas remained open after· the Second Bud
dhist Council, it would have included an account of the later 
councils, particularly of one held during the reign of ASoka. 
This line of argument is sufficiently strong to establish that the 
date of compilation of the twenty-two Khandhakas as we find 
them embodied in the Mahavagga and Cullavagga was anterior 
to the reign of ASoka, as well as that its history is primarily asso
ciated with the tradition of the Second Buddhist Council. As
suming then that the closing of the collection of the Khandhakas 
in the shape of the Mahavagga and the Cullavagga could not be 
removed from the 1st century of the Buddha era, we may briefly 
examine what inferences can be drawn from the Cullavagga ac
counts of the first and second Buddhist councils regarding the 
development of the canonical texts. First with regard to the ear
lier Vinaya texts, the Cullavagga account of the Second Bud
dhist Council (Chap. 12) has referred to the following authori
ties by name, namely, 

(1) Savatthiya Suttavibhailga 
(2) Rajagahe Suttavibhailga 
(3) Savatthiya Suttavibhailga 
( 4) Savatthiya sutta 
( 5) Kosambiya sutta 
(6) Savatthiya sutta 
(7) Rajagahe sutta 
(8) Rajagahe uposathasam}rutte 
(9) Campeyyake Vinaya Vatthusmin 

The Suttavibhanga passages referred to in the Cullavagga 
account have been found out by Prof. Oldenberg in the 
Suttavibhailga and what is more, the identified passages have 
satisfied the context supplied (Savatthiya, Rajagahe, Kosambiya). 
Keeping this fact in view, can it be doubted that the Suttavibhail.ga 
of the Vinayapitaka was current as an authoritative text on Vinaya 
when the Cullavagga account referring to its passages was writ
ten? Now with regard to the remaining two references, namely, 
Rajagahe, Uposathasarhyutte and Campeyyake Vinayavatthusmin 
traced respectively in the Mahavagga (II, 8, 3) and Mahavagga 
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(IX, 3,5), it is curious that the first reference is to a Samyutta 
passage and the second to a Vinayavatthu. Although the Sarilyu
tta passage has found its place in the Mahavagga, so long as the 
fact remains that the reference is to a passage in the Sutta Col
lection, our inference must be that the Mahfivagga in its extant 
form was not yet in existence. The second reference is impor
tant as pointing back to the existence of certain Vinayavatthus 
serving as materials for a compilation like the Mahavagga. 

Turning at last to the Cullavagga account ofthe'First Bud
dhist Council, it will be a mistake to suppose that the account as 
we have it in the Cullavagga is as old as the time of the council 
itself. The account must have been posterior to the time when 
the scriptural authorities of the Buddhist community comprised 
( 1 )' Ubhato Vinaya -the disciplinary code of the bhikkhus, the 
disciplinary code of the bhikkhul).is, and (2) Paiicanikaya -the 
five nikayas, Dlgha, Majjhima and the rest. Some of the Bur
mese manuscripts read Ubhato Vibhanga in lieu of Ubhato 
Vinaya.8 That may be a mistake. But the contents mentioned in 
the Cullavagga account are undoubtedly the contents of the two 
Vibharigas, the Bhikkhu and the Bhikkhul).l. The list of the Sikkha
padas codified as bare rules in the two Patimokkhas is impor
tant as showing that the author of the Cullavagga account kept 
in his mind nothing but the Sutta-vibhariga with its two divisions: 
the Bhikkhu-Vibhariga and the Bhikkhul).i-Vibhariga. Further, 
when this account was written, the five nikayas were well known. 
But the contents mentioned are found to be only those of the 
first two suttas of the Digha Nikaya, Vol. I, we mean the 
Brahmajala and the Samaiiiiaphala Suttantas. In the absence of 
the remaining details arid of the names ofthe separate texts it is 
impossible to say that the Dlgha Nikaya as presupposed was com
pleted in all the three volumes as we now get or the five nikayas 
as presupposed was completed in all the three volumes as we 

8 It may be observed that in giving an account of the First Buddhist 
Council, Buddhaghosa makes mention of Ubhato Vibhmigasignifying thereby 
the whole text of the Suttavibhanga completed in 64 bhailavaras 
(Sumiigalaviliisinipt. I, p. 13). 
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now get or the five nikayas as presupposed contained all the 14 
suttanta texts as we now have them. One thing, however, is cer
tain that there is yet no' reference to the Abhidhamma treatises. 
For the reference to the Abhidhamma-pitaka we have to look 
into the uddanagathas in which there is mention of the three 
pitakas (Pitakaril til).i). But nothing should be built upon it with 
regard to the development of canonical texts in so early period 
as this on the strength of these uddanagathas which are appar
ently later additions. 

The line of investigation hitherto followed has compelled 
us to conclude that the Suttavibhariga with its two great divi
sions, e.g. the Bhikkhu and the Bhikkhul).1 Vibharigas, were ex
tant as authoritative texts on the questions ofVinaya previous to 
the compilation of the Mahavagga and the Cullavagga. The his
torical references that may be traced in the Suttavibhariga ap
pertain all to earlier times and cannot, therefore, justify us in 
assigning the text to a period far removed from the demise of 
the Buddha. But we have still to enquire whether or not the 
Suttavibhariga can be regarded as the first and the earliest land
mark of the Vinaya tracts. It may be sound to premise that the 
first landmark of the Vinayapitaka is not the' first landmark of 
the Vinaya tracts. The point at issue really is whether or not the 
text of the Suttavibhariga forming the first landmark of the 
Vinayapitaka presupposes certain earlier literary developments 
and if so, where can this be trace'd. This is to ask seriously what 
was the earlier and.more probable denotation of the term ubhato 
vinaya, the two-fold Vinaya. If we decline to interpret it in the 
sense of two-fold Vibhariga, we must be raising this important 
issue just to remove an anomaly arising from the two-fold signi
fication of the Paiicanikaya divisions of the Pali Canon. 
Buddhaghosa, the great Pali scholiast, says that in their narrower 
signification the five nikayas denoted the five divisions of the 
texts of the Suttapitaka, and that in their wider signification the 
five nikayas included also the texts of the remaining two pitakas, 
namely, the Vinaya and the Abhidhamma, the Vinaya and 
Abhidhamma treatises being supposed to be included in the 
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Khuddaka Nikaya (Sumailgalavilasini, pt. 1, p. 23, cf. Attpasalini, 
p. 26 ; Katamo Khuddakanikayo ? Sakalaril Vinayapitadaril 
Abhidhammapitakaril Khuddakapatha-dayo ea pubbe-nidassita
paficadasa-bheda (pubbe dassita-cuddasappabheda itipathanta
raril), thapetva cattaro nikaya avasesabuddhavacanaril). Buddha
ghosa also informs us that the Anumana-sutta of the Majjhima 
Nikaya was known to the ancients as bhikkhuvinaya and the 
Singalovada-sutta of the Digha Nikaya was venerated as gihi
vinaya.9 If such terms as bhikkhuvinaya and gihivinaya had been 
current among the Buddhists of olden times it is pertinent to 
enquire whether the expression "the two-fold Vinaya" was origi
nally used to denote the bhikkhuvinaya and bhikkhunzvinaya or 
the bhikkhuvinaya and gihivinaya. 

Ifwe examine the contents of the Allguttara or the Ekuttara 
Nikaya, we need not be surprised to find that Allguttara Nikaya 
abounds in the Vinaya passages. In each nipata of this nikaya we 
come across passages relating to the two-fold Vinaya, namely, 
·the Bhikkhu and the Gihi. Looked at from this point of view, the 
Allguttara Nikaya may justly be regarded as a sutta store-house 
of distinct Vinaya tracts. In this very nikaya we hit upon a Vinaya 
tract (A.N., I, pp. 98-100) which sets forth a rough sketch 
(matika) not of any particular Vinaya treatise but of the whole of 
the Vinayapitaka. The list ofVinaya topics furnished in this par
ticular tract cannot be construed as a table of contents of any 
particular text of the Vinaya-pitaka. Similar Vinaya tracts are 
scattered also in the suttas of other nikayas. The consideration 
of all these facts cannot but lead one to surmise that the treatises 
of the Vinayapitaka point to a sutta background in the Vinaya 
materials traceable in the nikayas particularly in the Allguttara. 
The sutta background of the Vinaya texts is clearly hinted at in 
the concluding words of the Patimokkha. "So much of the words 
of the Blessed One handed down in the suttas, embraced in the 
suttas, comes into recitation every half month" (Vinaya texts, 
S.B.E., Vol I, p. 69). 

9 A note on the Bhiibrat:aict,J.R.A.S., October, 1915, pp. 805-810. 
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As for the date of the composition of the two Patimokkha 
codes, one for the bhikkhus (monks) and the other for the 
bhikkhul).is (nuns), itis·important to bear in mind that according 
to an ancient Buddhist tradition cited by Buddhaghosa, the 
P~timokkha codes as they are handed down to us are two among 

· the Vinaya texts which were not rehearsed in the First Buddhist 
Council (Sumangalavilasinz, pt. I, p. 17). It may be readily granted 
that the codification of the Patimokkha rules in the extant shape 
was not accomplished immediately after the demise of the Bud
dha. It is one thing to say this and it is quite another that the rules 
themselves in a classified form had not been in existence from the 
earliest times. The Cullavagga account of the First Buddhist Council 
throws some clear light on the process of codification. It is said 
that the utterance of the dying Buddha authorising his followers 
to do away with the minor rules of conduct (khuddanukhuddakani 
sikkhapadani) if they so desired, formed a bone of contention 
among the bhikkhus who took part in the proceedings of the First 
Buddhist Council (see Milinda Panha, pp. 142-144). They were 
unable to decide which were precisely the minor rules they were 
authorised to dispense with. Some suggested all but the four 
Parajika rules ; some, all but the four Parajika and 13 Sarilghadisesa 
rules; some, all but the four Parajikas, 13 Samghadisesas and two 
Aniyata rules; some, all but the four Parajikas, 13 Sarilghadisesa, 
two Aniyata and 30 Nissaggiya; some, all but the four Parajikas, 
13 Sarilghadisesa, two Aniyata, 30 Nissaggiya and 92 Pacittiya rules; 
and some, all but four Parajika, 13 Sarilghadisesa, two Aniyata, 30 
Nissaggiya, 92 Pacittiya and four pati,desaniya rules. 10 The sugges-

10 Ekacce thera evam aharhsu : cattiiri parajikani ~hapetva avasesani 
khudc;lanukhuddakani sikkhapadaniti. Ekacce thera evam aharhsu: cattari 
parajikani ~hapetva terasa sarhghadisese ~hapetva avasesani khuddanu
khuddakani sikkhapadaniti. Ekacce thera evam aharilsu : cattari parajikani 
~hapetva terasa sarhghadisese ~hapetva dve aniyate ~hapetva avasesani 
khuddanukhuddakani sikkhapadaniti. Ekacce thera evam aharhsu: cattari 
parajikani ~apetva terasa sarhghadisese ~apetva dve aniyate ~apetva tirhsa 
nissaggive pacittiye ~hapetva avasesani khuddanukhuddakani sikkha 
padaniti. Ekacce thera evam aharhsu : caWiri parajikani ~hapetva 

46 



Chronology of !he CfJali Canon 

tion stopped with the four Patidesaniya rules and did not pro
ceed qeyond them, leaving us in the dark as to what the bhikkhus 
meant by "all but all these" (counted by names). The Patimokkha 
code in its final form included two hundred and twenty-seven 
rules, that is to say, the seven adhikara'f!asamathas and seventy
five Sekhiya rules in addition to those mentioned in the 
Cullavagga account. Omitting the 75 Sekhiya rules the total of 
the Patimokkha precepts of conduct would come up to 152. If 
the theras of the First Buddhist Council had in their view a 
Patimokkha code in which the 75 Sekhiya rules had no place, 
the total of precepts in the Code recognised by them was 152. 
Now we have to enquire if there is any definite literary evidence 
to prove that in an earlier stage of codification, the total of the 
Patimokkha precepts was fixed at 152. Happily the evidence is 
not far seek. The Aliguttara Nikaya, as we have seen above, con
tains two passages to indicate that the earlier Patimokkha code 
contained one and half hundred rules or little more (Sadhikarh 
diya<;l<;lhasikkhapadasatarh) .11 

The earlier Patimokkha code with its total of 152 rules may 
be shown to have been earlier than the Suttavibhariga on the 
ground that the Suttavibhariga scheme makes room for the 75 
Sekhiya rules, thereby recognising the Patimokkha total to be 
227 which was possible only in the second or final stage of codi
fication of the Patimokkha rules. 

In dealing with the chronology of the seven treatises of the 
Abhidhammapitaka, we can only maintain that the order in which 
these treatises are enumerated can be interpreted as the order 
of the chronology. Any attempt at establishing such an interpre-

terasa sarilghadisese \llapetva dve aniyate \llapetva tirilsa nissaggiye pacittiye 
~hapetva dvenavutiril pacittiye ~hapetva avasesani khuddanukhuddakani 
sikkhapadaniti. Ekacce thera evam aharilsu : cattari parajikani ~hapetva 
terasa sarilghadisese ~hapetva dve aniyate ~hapetva tirilsa nissaggiye pacittiye 
~hapetva dvenavutiril pacittiye ~h. cattari pa~idesaniye ~h. avasesani 
khuddanukhuddakani sikkhapadaniti ( Cullavagga, Chap. XI, pp. 287-288). 

11 Cf. Milinda Panha which refers to the same total of the Patimokkha 
rules in the expression "Diyat;lt;lhesu sikkhapada-satesu". 
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tation would be vitiated by the fact that the order of enumera
tion is not in all cases the same. The order in which these are 
mentioned in the Milinda Paiiha (p. 12) and which has since 
become classical is as follows: 

1. Dhammasangat:li (Dhammasarhgaha as Buddhaghosa 
calls it -vide Sumangalavilasini, p. 17), 2. Vibhanga, 3. 
Dhatukatha, 4. Puggalapafifiatti, 5. Kathavatthu, 6. Yamaka, and 
7. Patthana. 

A somewhat different order is evident from a gatha occur
ring in Buddhaghosa's Sumangalavilasini, pt. I, p. 15. "Dhamma
sarhgat:li-Vibhangafi ea Kathavatthufi ea Puggalarh Dhatu-Yamaka 
- Patthanarh Abhidhammo ti vuccati." 

I~· will be noticed that in the gatha order the Kathavatthu 
stands third instead of fifth and the Dhatukatha stands fifth in
stead of third.12 We have already noted that according to gen
eral interpretation of the five nikaya divisions of the Pali Canon, 
the Abhidhamma treatises come under the Khuddaka Nikaya. 
This is apparently an anomaly which cannot be removed save by 
a liberal interpretation making it signify a suttanta background 
of the Abhidhammapitaka. Thus an enquiry into the suttanta 
background becomes a desideratum and y;e may lay down a 
general canon of chronology in these terms. The closer the con
nection with the sutta materials, the earlier is the date of compo
sition. Among the seven Abhidhamma treatises, the Puggala
pafifiatti .and the Vibhanga st<,md out prominently ·as the two 
texts which bear a clear evidence of emergence from a sutta 
background. The Puggala classifications in the Digha, Sarhyutta, 
and Anguttara Nikayas are seen to constitute at once the sutta 
background and the stereotyped Vibhangas or Niddesas, mostly 
contained in the Majjhima Nikaya, may be taken to represent 
the sutta background of the Vibhanga. The exact position of the 
Puggalapafifiatti in relation to the suttanta collections may be 
brought home in the light of the following observations of Dr. 
Morris : "As to the materials made use of by the compiler of the 
Puggalapafifiatti, we can speak somewhat more positively. We 

12 This may, however, be explained simply as due to metre causa. 
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have found nearly the whole of the third, fourth, and fifth sec
tions of our text ( tayo puggala, cattaro puggala, paii.ca puggala) 
in the cbrresponding sections (tika nipata, catukka nipata, etc.) 
of the Aiiguttara Nikaya, including the long passage entitled 
Yodhiifivupamii puggalii. 

I need hardly say anything of the other sections, as they are 
mere repetitions; the cha puggala goes partly over the same 
ground as the Ekakarh. Nos. 28 and 29 of the anha puggala have 
already been noticed as occurring in the Sanglti-sutta, while the 
nava puggala is a repetition of I, 28-36, and dasa puggala refers 
to I, 37-46 of our text. 

For the sake of comparison it may be stated that IV, No. 15 
(Matika) is to be found in the Aiiguttara Nikaya, duka nipata, 
XII, 11; and IV Nos. 1, 2, 3, occur in the Sarhyutta Nikaya, while 
IV, 29 is to be found in the Sailgiti-sutta. 

Nos. 23, 24 and 25 pt. 1, of the Puggalapaii.fiatti seem to be 
curiously out of place, as we naturally expect them to be amongst 
the tayo puggala. The Sangiti-sutta names them under the tisso 
paiifia. 

Nos. 42-46, pt. 1, are mentioned without explanation in the 
Sailglti-sutta as the pan ea aniigiimino. The only terms in pt. 1 that 
I have not come across are Nos. 1-8,10-14,19-20,37,38, and 39. 

The designations in pt. 11, Nos. 21, 22, 23, 24 and 26 are in 
the Aiiguttara Nikaya, duka nipata, XI, 2, 4 and 5 ; 11-12. As to 
the remainder of the dve puggala, the terms themselves are to 
be found under a slightly different form in the Sanglti-sutta 
and Aiiguttara Nikaya" (Puggalapannatti, P.T.S., Introduction, 
pp. x-xi). 

We have just one remark to add, namely, that compared 
with the suttanta materials ut)lised in it, the Puggalapafiii.atti is 
the least original treatise of the Abhidhammapi~aka and its in
clusion in the Abhidhammapi~aka would have been utterly un
justifiable but for the Pafifiatti clas&ifications in the matika, No. 
1. Whatever be the actual date of its compilation in respect of 
subject-matter and treatment, it deserves to be considered as 
the earliest of the Abhidhamma books. 
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In the opinion of Mrs. Rhys Davids, the Vibhanga is "antici
pated" by the DhammasangaQ.i, although "it is by no means cov
ered by the latter work, either in method or in matter" ( Vibhanga, 
P.T.S., Preface, XIV). In other words, the present book (the 
Vibhanga) seems by Buddhists to have ranked second in the 
seven of its pitakas not accidentally, but as a sequel to the 
DhammasangaQ.i requiring in those who came to the study of it, 
a familiarity with the categories and formulas of the latter work 
-that is, with the first book of the Abhidhamma" (Ibid., XIII). 
Thus whether the Vibhanga is anticipated by the Dhammasanga1,1i 
or the latter is anticipated by the former is the point at issue. 

Examining most of the chapters of the Vibhanga we find 
that each of them has a Abhidhamma superstructure (Abhidha
mmabhajaniya) built upon and kept distinct from a suttanta 
exegesis (Suttantabhajaniya), the counterpart of which is to be 
found in the first four nikayas and mostly in the Majjhima, as it 
will appear from the following table: Saccavibhanga (Suttanta
bhajaniya) = Saccavibhanga Sutta (Majjhima, Vol. Ill, No. 141); 
Satipanhanavibhanga (Suttantabhajaniya) = Satipanhana Sutta 
(M.N., 1., No. 10) ; Dhatuvibhanga (Suttantabhajaniya) = Dhatu
vibhanga Sutta of the Majjhima, Vol. Ill, No-. 140. It is evident 
from the juxtaposition of the suttanta and the Abhidhamma ex
egesis in its different chapters that the Vibhanga marks that stage 
of the development of the Abhidhammapitaka when the Abhi
dhamma or Transcendental method of exegesis had not yet 
gained an independent foothold ; when, in other words, it re
mained combined with the suttanta or earlier method. The pre
dilection is as yet for attempting the exegesis of the formulations 
in the suttas. An independent treatment of pure topics of Psy
chological ethics, such as we find in the DhammasangaQ.i, is far 
beyond the scheme of the Vibhanga. In the progressive working 
out of exegetical schemes, the Niddesa or detained specification 
of meanings of terms comes second to the uddesa or miitikii. 
Now, if we compare the treatment of the Rupakkhandha in the 
Vibhaiiga (12-14) with that in the Dhammasanga1,1i (pp.124foll.), 
we cannot but observe that all that the Vibhanga has to present 
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is merely the uddesa or matikii of the Rupakkhandha section of 
the DhammasailgaJ:ti. The Niddesa of the rupamatika is to be 
found in po other Abhidhamma books than the DhammasangaJ:ti. 
Mrs. Rhys Davids admits (in a way arguing in our favour) that" 
the contents of the Vibhailga are by no means covered by the 
DhammasailgaJ:ti". The Vibhailga has, for instance, a section 
entitled Paccayakaravibhailga, an exegesis on the causal rela
tions. The paccayas13 fall outside the scope of the DhammasailgaJ:ti 
and they form the subject-matter of the great Abhidhamma trea
tise, the Panhana or the Mahapatthana, though compared with 
the Patthana, the Vibhailga treatment of the subject is crude 
and vague, which is to say earlier. Considered in this light, the 
Vibhailga seems to stand out as a common presupposition of 
both the DhammasailgaJ:ti and the Patthana. It is much easier to 
proceed from the contents of the Vibhailga to the two highly 
systematic treatises of the DhammasailgaDi and the Patthana than 
to proceed from the latter to the former. The Dhatukatha being 
nothing but a supplement to the text of the DhammasailgaJ:ti 
may be briefly disposed of as an Abhidhamma treatise depen
dent on and necessarily later than the DhammasailgaJ:ti. 

It is not only with regard to the DhammasailgaJ:ti (with its 
supplement, the Dhatukatha) and the Patthana that the Vibhailga 
represents the immediate background ; it appears equally to 
have been the background of the Yamaka. It is easy to account 
for the dialectical method of the study of the Abhidhamma mat
ters adopted in the Panhapucchakas appended to the different 
chapters of the Vibhailga. All these considerations lead us to 
conclude that, strictly speaking, the Vibhailga, making "an ex
tended application of (the) organum or vehicle for the cultiva-

13 Paccaya means a condition, cause, support, requisite stay, means, 
causal antecedent, mode of relation, etc. Here it refers to the twenty-four 
modes of relations (paccayas) between things which are so many patthanas. 
They are enumerated in the Paccayavibhangavara of the Tikapaghana, pt. 
1. The entire patthana is devoted first to an enquiry into these twenty-four 
ways in which x is paccaya to y, secondly into il.lustrating how in things 
material or mental each kind ofpaccaya and groups ofpaccayas originate. 
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tion of the moral intellect" is the first and earliest of the 
Abhidhamma books. 

1. Puggalapafui.atti 

2. Vibhariga 

3. Kathavatthu 

(a) Dhammasarigaz:ti
Dhatukatha 

(b) Yamaka 
(c) Paghana 

Although one can conceive in this manner the chronologi
cal succession of the five Abhidhamma books (leaving out the 
Puggalapafifiatti which is rather a suttanta text and the Katha
vatthu which forms a class by itself), it is difficult to determine 
the actual dates of their composition. One thing is certain that 
all the seven books of the Abhidhammapit.aka were well known 
and very carefully read especially in the Himalayan monastery 
when the Milinda Pafiha was composed in about the 1st century 
A.D. There is no reason for doubt that the Pali Canon when 
committed to writing during-the reign of King Vag;;tgamaz:ti in 
Ceylon, it included all these books in it. We have shown that 
when the uddanagathas of the Cullavagga (Chapter II) of the 
Vinayapitaka were added, the three pitakas·of the P~li Canon 
had already come into existence1 The question, however, is how 
far the date of the books of the Abhidhammapit.aka can be pushed 
back. Here the only anchor sheet is the Kathavatthu, the third "' 
or the fifth Abhidhamma book which, according to tradition, 
was a compilation of the Asokan age. We have already adduced 
certain proofs in support of this tradition and have sought to 
show that when certain controversies which find a place in the 
Kathavatthu took place, Buddhism as a religion had not over
stepped the territorial limits of the Middle Country. But accord-
ing to Buddhaghosa's commentary, the Kathavatthu contains 
discussions of doctrines held by some of the Buddhist schools, 
e.g. the Hemavata, the Uttarapathaka, the Vajiriya, the Vetullaka, 
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the Andhaka, the Pubbaseliya, and the Aparaseliya, which could 
not be possible if the Kathavatthu had been closed in the time of 
A.Soka. If it was a growing compilation, we have necessarily to 
suppose that although it commenced in A.Sokan time, it was not 
brought to a close till the rise ofthe later Buddhist schools men
tioned above. 

Tuming at last to the Suttapitaka comprising the five nikayas, 
we can definitely say that it had reached its final shape before 
the composition of the Milinda Paiiha in which authoritative pas
sages are quoted from the texts of this pitaka, in certain instances 
by mention of the name of the sources. We can go further and 
maintain that the Suttapitaka was closed along with the entire 
Pali Canon and when the canon was finally rehearsed in Ceylon 
and committed to writing during the reign of King VagagamaQ.i. 
The tradition says that previous to the reign ofVagagamaQ.i the 
texts were handed down by an oral tradition ( mukhapathavasena) 
from teacher to teacher ( acariya-paramparaya)' the process of 
transmission being compared to the carrying of earth in baskets 
from head to head. Buddhaghosa says (Summigalavilasinz, pt. I, 
pp. 12 foll.) that immediately after the demise of the Buddha 
and after the session of the First Buddhist Council, the task of 
transmitting and preserving each of the five nikayas was entrusted 
to an individual thera and his followers, which ultimately gave 
rise to some schools of bhar:wkas or chanters. The existence of 
the distinct schools of reciters of the five nikayas is clearly proved 
(as shown by Dr. B. M. Barua14) by the Milinda Paiiha where we 
have mention oftheJatakabhaQ.aka (the repeaters oftheJatakas) 
in addition to the Di:ghabhaQ.aka, the MajjhimabhaQ.aka, the 
SarnyuttabhaQ.aka, the AiiguttarabhaQ.aka and the Khuddaka
bhaQ.aka.15 The terms 'paiicanekayika' (one well versed in the 
five nikayas) and bhaQ.aka as well, occur as distinctive epithets of 
some of the Buddhist donors in the Saiici and Barhut inscrip
tions which may be dated in the lump in the middle of the sec-

14 Barhut inscriptions, pp. 9-10. 
15 Milinda Paiiha, pp. 341 foll. 
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ond century B. C. The inference from the evidence of these in-
, scriptions has already been drawn by Prof. Rhys Davids to the 

effect that before the use of Paiicanekayika (one who knows the 
five nikayas by heart), Suttanika (a man who knows a suttanta by 
heart), Suttantakini (a feminine form ofSuttanitika) and Petaki 
(one who knows the pitaka by heart) as distinctive epithets, the 
pitaka and five nikaya divisions of the Pali Canon must have 
been well known and well established. We say "of the Pali Canon" 
because substitution of nikaya for the term 'agama' is peculiar 
to the Pali tradition. The term "Paiicanikaya" occurs as we saw 
also in the Vinaya Cullavagga (Chapter II) which we have as
signed to a period which immediately preceded the A.Sokan age. 
But even presuming that the five nikaya divisions of the growing 
Buddhist Canon were current in the third century B. C., it does 
not necessarily follow from it that all the books or suttas or indi
vidual passages comprising the five nikayas were composed at 
that time. All that we can say "that the first four nikayas were, to 
all intents and purposes, then complete, while the Khuddaka 
Nikaya series remained still open". 

We have pointed out that this account in the Vinaya 
Cullavagga clearly alludes to the Dlgha as the first of the five 
nikayas as well as that the first two suttas were the Brahmajala 
and Samaiiiiaphala, while as to the number and suc;cession of 
the remaining suttas, we are kept completely in the dark. Strain
ing the information supplied in the Vinaya Cullavagga we can 
proceed so far, no doubt, that the first volume of the Dig ha Nikaya 
was mainly in the view of its compilers. Comparing the suttas 
comprised in the remaining two volumes and marking the dif
ferences in theme and tone, it seems that these two volumes were 
later additions. The second volume contains two suttas, namely, 
the Mahapadhana and Mahagovinda which have been mentioned 
in the Cullaniddesa (p. 80) as two among the notable illustra
tions of the suttan ta Jatakas, the Jatakas as found in the earliest 
forms in Pali literature. We have already drawn attention to the 
earlier chronicles of the seven purohitas in the A.ilguttara Nikaya 
where it is far from being a manipulation in ajataka form. The 
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casting of this chronicle in a Jataka mould as we find it in the 
Mahagovinda Suttanta could not have taken place in the lifetime 
of the Buddha. The second volume contains also the Payasi 
Suttanta,16 which, as shown by the previous scholars, brings the 
story ofPayasi to the death ofPayasi and his after-life in a gloomy 
heaven. This suttanta contains several anecdotes forming the his
torical basis of some of the Jataka stories. In the face of all these 
facts we cannot but agree with Prof. Rhys Davids who places the 
date of this suttan ta at least half a century after the demise of the 
Buddha. The third volume of the Dlgha includes in it the 
Atanatiya Suttanta which is otherwise described as a rakkhii or 
saving chant manipulated apparently on a certain passage in the 
then known Mahabharata.17 The development of these elements, 
the Jataka stories and the Parittas, could not have mken place 
when Buddhism remained in its pristine purity. These are later 
accretions or interpretations, the works of fable and fiction, we 

. mean of imaginative poetry that crept, according to a warning 
given in certain passages of the Anguttara Nikaya, under influ
ence from outside. But there is no reason for surprise that such 
developments had already taken place as early as the fourth cen
tury B. C., for the passages that strike the note of alarm are pre
cisely one of those seven important tracts recommended by ASoka 
in his Bhabril Edict under the caption "Anagatabhayani". The 

16 The belief in a life after death, in Heaven and Hell, consequent 
upon the commission of good or evil deeds was current long before the 
advent of the Buddha. This belief was, however, assailed by Ajita Kesa
kambali:, one of the six he,retical teachers who were rivals of the Buddha. 
According to Ajita Kesakambali: there is neither fruit nor result of good or 
evil deeds, and fools and wise alike, on the dissolution of the body, are cut 
off, annihilated, after death they are not. The further development of the 
teaching of Ajita Kesakambali: can be traced in the views of Payasi, the 
chieftain ofSetavya in Kosala, who came to the field, according to Buddhist 
evidence immediately after the Mahaparinibbana of the Buddha. It is Payasi 
(Jain Paesi) who discussed the practical issues and supplied the logical 
arguments of Ajita's philosophy (atheism). DighaNikiiya, Vol. I, p. 55; Heaven 
and Hell, Appendix by B. M. Barua, p. iii. 

17 Asvaliiyana Grihya Siltra, Ill, 4, 4. 
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growth of these foreign elements must have caused some sort of 
confusion otherwise it would not have been necessary to discusss 
in a sutta of the Sarilyutta Nikaya the reasonable way of keeping 
genuine the utterances of the Buddha distinct from others that 
crept in under the outside influence and were characterised by 
poetical fancies and embellishments (kavikata) (SarhyuttaNikiiya, 
pt. II, p. 267). We may, then, be justified in assigning the whole 
of the Digha Nikaya to a pre-Asokan age, there being no trace of 
any historical event or development which might have happened 
after King Asoka. The only exception that one has to make is in 
the case of the concluding verses of the Mahaparinibbana Suttanta 
which were interpolated, according to Buddhaghosa, in Ceylon 
by the teachers of that island. Like the first volume of the Digha 
Nikaya, the whole of the Majjhima Nikaya strikes us as the most 
authoritative and original among the collections of the Buddha's 
teachings. There is no allusion to any political event to justify us 
in relegating the date of its compilation to a time far removed 
from the demise of the Buddha. If it be argued that the story of 
Makhadeva, as we find it embodied in the Makhadeva Sutta of 
this nikaya, has already assumed the form ofaJataka, of a suttanta 
Jataka, mentioned in the Cullaniddesa, it cannot follow from it 
that the nikaya is for that very reason a much later compilation. 
For the Makhadeva story is one of those few earliestJatakas pre
supposed by the Pali Canonical collection of 500 Jatakas. The 
literary developments as may be traced in the suttas of the 
Majjhima Nikaya are not of such a kind as to require more than 
a century after the demise of the Buddha. 

Now concerning the Samyutta which is a collection of kin
dred sayings and the third of the five nikayas, we may point out 
that it has been quoted by name in the Milinda paiiha, as also in 
the Petakopadesa under the simple title of Sarilyuttaka, and that 
as such this nikaya had existed as an authoritative book of the 
T)ali Canon previous to the composition of both the Milinda Paiiha 
and the .Petakopadesa. We can go so far as to maintain that the 
Sarilyutta Nikaya had reached its final shape previous to the oc
currence of Paiicanekayika as a personal epithet in some of the 
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Barhut and Sanci inscriptions, nay, even before the closing of 
the Vinaya Cullavagga where we meet with the expression 
"Pancanikaya". In dealing with the account of the Second Bud
dhist Council in the Vinaya Cullavagga ( Ch. XIII), we have noted 
that a canonical authority has been alluded to as Rajagahe 
uposatha Sarilyutte "at Rajagaha in the Uposatha-Samyutta". The 
translators of the Vinaya texts (pt. Ill, p. 410) observe that the 
term "Sarilyutta must here be used for Khandhaka", the passage 
referred to being the Vinaya Mahavagga (11, 8, 3, the Uposatha 
Khandhaka). But looking into the Mahavagga passage, we find 
that it does not fully tally with the allusion, as the passage has 
nothing to do with Rajagaha. In the absence of Rajagaha giving 
a true clue to the tracing of the intended passage, it is difficult to 
premise that the passage which the compilers of the Cullavaga 
account kept in view was the Khandhaka passage in the Vinaya 
Mahavagga. Although we have so far failed to trace this passage 
also in the Sarilyutta Nikaya, the presumption ought to be that 
the intended passage was included in a Sarilyutta collection which 
was then known to the compilers of the Cullavagga. The suttas in 
the Sarilyuta Nikaya do not refer to any political incident justifY
ing one to place the date of its compilation far beyond the de
mise of the Buddha. As contrasted with the Ekuttara or Ailguttara 
Nikaya the Sarilyutta appears to be the result ofan attempt to 
put to gether relevant passages throwing light on the topics of 
deeper doctrinal importance while the former appears to be 
numerical groupings of relevant passages throwing light on the 
topics relating to the conduct of the monks and house-holders. 
Considered in this light, these two nikayas must be regarded as 
fruits of a critical study -of suttas in some previous collections. 

Now coming to deal with the Ekuttara or Ailguttara Nikaya, 
we have sought to show that its main bearing is on the two-fold 
Vinaya, the Gahapati Vinaya and the Bhikkhu Vinaya. This nikaya 
contains a section (MuJ:.lQarajavagga in the Pancaka Nipata) com
memorating the name of King Mul).Qa who reigned, as shown by 
Rhys Davids, in Rajagaha about half a century after the demise of 
the Buddha. The nikaya containing a clear reference to MUJ:.lQaraja 
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cannot be regarded as a compilation made within the fifty years 
from the Buddha' demise, There is, however, no other histori
cal reference to carry the date of its compilation beyond the first 
century from the Mahaparinibbana of the Buddha. The date pro
posed for the Ailguttara Nikaya will not, we think, appeat unrea
sonable if it be admitted that the suttas of this nikaya form the 
real historical background of the contents of the Vinaya texts. 

We have at last to discuss the chronology of the fifteen books 
of the Khuddaka Nikaya, which are generally mentioned in the 
following order : 

1. Khuddakapatha 
2. Dhammapada 
3. Udana 
4. Itivuttaka 
5. Sutta Nipata 
6. Vimanavatthu 
7. Petavatthu 
8. Theragatha 

9. Therigatha 
10.Jitaka, 
11. Niddesa ( Culla and Maha) 
12. Patisambhidamagga 
13. Apadana 
14. Buddhavamsa 
15. Cariyapitaka 

This mode of enumeration of the fifteen books of the 
Khuddaka Nikaya (paQ.Q.aras-abheda Khuddakanikaya) can be 
traced back to the days ofBuddhaghosa (Sumangalavitasin'i, pt. 
I, p. 17). It is obvious that in this list the Cullaniddesa and the 
Mahaniddesa are counted as one book; while countin_g them as 
two books, the total number bec;omes sixteen. There is no justi
fication for regarding the order of enumeration as being the 
order of chronology. In connection with the Khuddaka Nikaya, 
Buddhaghosa mentions the following fact of great historical 
importance. He says that the DlghabhaQ.akas classified the books 
of the Khuddaka Nikaya under the Abhidhammapitaka enumer
ating them in the following order : 

1. Jitaka 
2. Mahaniddesa 
3. Cullaniddesa 
4. Patisambhidamagga 
5. Sutta Nipata 
6. Dhammapada 
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and leaving out of consideration the four books, namely, the 
Cariyapitaka, the Apadana, the Buddhavarilsa and the Khu
ddakapatha. Buddhaghosa informs us that the Majjhimabhat)aka 
list contained the names of 15 books, counting the Cariyapitaka, 
the Apadana and the Buddhavarilsa as the three books in addi
tion to those recognised by the Dig ha bhat:J.akas ( Sumangala
viliisini, pt. I, p. 15). It is important to note that the Majjhima
bhat:J.aka list has taken no cognisance of the Khuddakapatha men
tioned as the first book in Buddhaghosa's own list. It is not diffi
cult to surmise that when the Dighabhat:J.aka list was drawn up, 
the Khuddaka Nikaya comprised just 12 books and when the 
Majjhima Nikaya list was made, it came to comprise altogether 
15 books, the Mahaniddesa and the Cullaniddesa having been 
counted as two books instead of as one. It is also easy to under
stand that from that time onward the traditional total of the 
books of the Khuddaka Nikaya became known as fifteen, and so 
strong was this tradition that to harmonise with it the sixteen 

· books had to be somehow counted as fifteen, the Mahaniddesa 
and the Cullaniddesa being treated as a single book. From this 
we may proceed to show that the Khuddakapatha appearing as 
the flrst book of the Khuddaka Nikaya in Buddhaghosa's list is 
really the last book taken into the Khuddaka Nikaya sometime 
after the Majjhimabhat:J.aka list recognising fifteen books in all 
had been closed. We need not be surprised ifthe Khuddakapatha 
was a compilation made in Ceylon and was given a place among 
the books of the Khuddaka Nikaya either immediately before 
the commitment of the Pali Canon to writing during the reign 
of King Vattagamat:J.i or even after that, although before the time 
of Buddhaghosa. The commentaries of Buddhaghosa are our 
oldest authorities that mention the Khuddakapatha as a canoni
cal book. It does not find mention in the Milinda Pafiha nor in 
ariy other work, canonical or ex-canonical, which was extant be
fore the time of Buddhaghosa. The text is made up of nine les
sons or short reading all culled from certain earlier canonical 
sources, the arrangement of these lessons being such as to make 
it serve as a very useful handbook for the beginners and for the 
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clergy ministering to the needs of the laity. The consideration of 
two points may suffice to bear out our contention: the first point 
is that the first lesson called the SaraQ.attaya presents a devel
oped mode of refuge formula of the Buddhists which is not to 
be found precisely in this form anywhere in other portions of 
the P~ili Canon. As for the second point we may note that the 
third lesson called the Dvattirilsakara (the thirty-two parts ofthe 
body) enumerates matthake matthaluilgarhwhich is not to be found 
in the list furnished in the Mahasatipatthana Suttanta of the Dlgha 
Nikaya, the Satipatthana Sutta of the Majjhima Nikaya, and nu
merous other discourses. 

We have seen that the Buddhavarilsa, the Cariyapitaka, and 
the Apadaila are the three books which found recognition in 
the list of the MajjhimabhaQ.akas and were taken no notice of in 
the DighabhaQ.aka list. Apart from other arguments, one has to 
presume that these three books were compiled and received 
into the canon after the list was once known to have been com
plete with twelve books. These three books, so far as the subject
matters go, are interconnected, the Buddhavarilsa enumerating 
the doctrine of prar:tidhiina as an essential ,condition of the 
Bodhisatta life, the Cariyapitaka enumerating the doctrine of 
cariyii or pr-actices of a Bodhisatta and the Apadana, the doc
trine of adhikara or competence for the attainment of higher 
life. These three books presuppose a legend of24 previous Bud
dhas which is far in excess of the legend of six Buddhas con
tained in other portions of the canon. The Buddhavarhsa and 
the Cariyapitaka present a systematic form of the Bodhisatta 
idea that was shaping itself through the earlier Jatakas and the 
Apadana furnishing the previous pirth-stories of the theras as 
the theiis cannot but be regarded as a later supplement to the 
Thera-Theri-gatha. 

Besides the Thera-Theri-gatha, the Vimanavatthu or the 
book of stories of heaven is just another canonical work which is 
presupposed by the Apadana. It is important to note that the 
Vimanavatthu contains one story, namely, the story of serissaka, 
the incident of which, according to the story itself, took place a 
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hundred years, calculated by human computation, from the 
death of the chieftain Payasi. · 

"Manussakam vassasataril atitaril 
Yadagge kayamhi idhilpappanno." 

( Vimiinavatthu, P.T.S., p. 81) 

The Payasi Suttanta of the Digha Nikaya clearly shows that 
the death of Payasi could not have been taken place until a few 
years after the Buddha's demise. Thus going by the consider
ation of this point, we are compelled to assign the date of its 
composition to an age ahead of a century and a half from the 
demise of the Buddha. So the canonisation of this book could 
not have taken place earlier than the time of the Third Buddhist 
Council, we mean the time of King ASoka. Our suggestion for the 
date of the Vimanavatthu will be significant as we consider the 
contents of the Petavatthu, the book of stories of hell. We have 
noticed above that in all the three lists bf the books of the Khuddaka 
Nikaya, the name of the Petavatthu stands after that of the 
Vimanavatthu. From the occurrence of certain common stories a 
suggestion has already been made. that it was somehow an off
shoot of the Vimanavatthu. Now in one of the stories (Petavatthu, 
IV. 3, 1), 18 we have allusions to the Moriya (Maurya) king, who is 
identified in the commentary with King ASoka. 19 If this construc
tion of the word Moriya is correct, it leaves no room for doubt 
that the Petavatthu, as we now have it, was a post-Moriyan or post
ASokan compilation. Again in the Mahavarilsa the Petavatthu is 
also mentioned by name. Mahinda in his second discourse to the 
women of Devanarilpiyatissa's household, preached the 
Petavatthu, the Vimanavatthu and the Sacca-Samyutta, and the 
women attained to the first stage of sanctification.20 

18 "Raja Pii'Igalako nama Suranhanam adhipati ahu Moriyanam 
upaghanam gantva Suranhum pure agama ". 

19 "Moriyanan'ti Moriyarajunam Dhammasokam samdhaya vadati"- _ 
Petavatthu, P.T.S., p. 98. 

20 "Petavatthum Vimanam ea saeeasamyuttam eva ea desesi thero, ta 
itthi Par.hamam phalam ajjhagum". (Mahiivamsa, p. 108) (P.T.S.). 
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The Cullaniddesa is a canonical commentary on the 
Khaggavisal).a Sutta and the Parayal).a group of sixteen poems, 
all of which find place in the anthology called the Sutta Nipata. 
We have sought to show that the Cullaniddesa indicates a stage 
of development of the Pali Canon when the Khaggavisal).a Sutta 
hangs on the Parayal).avaga as an isolated poem, without yet 
being included in a distinct group such as the Uragavagga of 
the Sutta Nipata. Though from this line of argument it follows 
that the Cullaniddesa is earlier than the Sutta Nipata, it can
not at the same time be denied that it is posterior not only to 
such suttanta Jatakas as the Mahapadaniya, Mahagovinda, 
Mahasudassaniya and the Maghadeva Suttanta contained in 
the Digha and Majjhima Nikc'iyas but also to a collection of 
500 Jatakas (Paiicajatakasatani) ( Cullaniddesa, p. 80). As such 
the Cullaniddesa cannot be dated much earlier than the reign 
of Asoka. 

The Mahaniddesa, too, is a canonical commentary on the 
Aghaka group of sixteen poems forming the fourth book of the 
Sutta Nipata. As shown before, the exegeses attempted in this 
book were all modelled on an earlier exegesis of Mahakaccana 
in the Samyutta Nikaya. If this canonical commentary came into 
existence when the Aghakavagga was yet current as an isolated 
group, the date of its composition cannot but be anteri-or to that 
of the Sutta Nipata. A clear idea of the date of this wor-k can be 
formed from its list of places visited by the Indian sea-going mer
chants. The Mahaniddesa list is clearly points to a time when the 
Indian merchants carried on a sea-borne trade with such distant 
places as Java in the east and Paramayona in the west and it 
alludes as well to a sea route from Tamali to Java via Tambapai).I).i 
or Ceylon which was followed in the fifth century A.D., by the 
Chinese pilgrim, Fa-Hien. We can expect to come across such a 
list only in the Milinda Paiiha which may be dated in the first 
and second centuries A.D. Such a wide expansion of India's 
maritime trade as indicated in the Mahaniddesa list would seem 
impossible if the book was a composition much earlier than the 
second century B. C. 
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Now turning to the Sutta Nipata we have been inclined to 
place it later than the two books of the Niddesa on the ground 
that when it was compiled, the Atthakavagga and the Parayana
vagga came to represent two distinct books of a comprehensive 
anthology and the Khaggavisal).a Sutta ceased to be a stray poem 
hanging for its existence on the Parayal).a group. But our main 
reason for dating it posterior to the Cullaniddesa is that the 
Parayal).avagga in the Sutta Nipata is prefaced by a prologue 
which is absent from the Cullaniddesa scheme. Similarly the 
Nalaka Sutta perhaps known originally as Moneyya Sutta as evi
denced by the titles suggested in Asoka's Bhabru Edict as a pro
logue clearly anticipating the poetical style of Asvagho~a's 
Buddhacarita. In spite of the fact that the suttas embodied in it 
were gleaned from earlier collections, the Sutta Nipata scheme 
of anthology does not seem to have 'been carried into effect be
fore the second century B. C. 

With regard to the Jatakas as a book of the Khuddaka Nikaya, 
we have just seen above that the Cullaniddesa points to a ca
nonical collection of 500 Jatakas. That five hundred was the origi
nal total of the Jatakas is proved on the one hand by the 500 
Jataka representations witnessed by Fa-Hi en round the Abhayagiri 
monastery of Ceylon and on the other hand by the mechanical 
multiplication of the stories in order to raise the total from 500 
to 550 from the days of Buddhaghosa. The Milinda Pafiha al
ludes to the existence of the repeaters of the Jatakas apart from 
the repeaters of the five nikayas. We are unable to decide whether 
the Milinda reference is to the canonical books of the Jatakas or 
to a commentary collection which was then in existence. The 
numerous illustrations of the Jatakas on the ancient Buddhist 
railings, such as those at Barhut and Bodhgaya, unmistakably 
presuppose the existence of the legendary stories of the Buddha's 
life, past and present. But the canonical collection of 500 Jatakas 
referred to in the Cullaniddesa appear to be earlier than the 
scriptural basis of the Buddhist sculptures, and whatever the 
actual date of composition might be, it was certainly later than 
that of the suttanta Jatakas scattered throughout the first four 
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nikayas. We may say indeed that the canonical collection took a 
definite shape near about the early Maurya period. 

The Thera-Theri-gatha are two companion anthologies of 
the stanzas that are supposed to have been uttered by the thereas 
and therls surrounding the Buddha during the lifetime of the 
Master, or at least shortly after his death ( Theragiithii, Olden
berg's preface, xi). 

'The separate uddanas or indices which occur regularly at 
the end of each nipata and at the end also of the whole work, 
and give the names and numbers of the theras (and the therls) 

. and the number of verses in each chapter and in the whole work 
respectively, seem to be based on a recension or condition of 
the text different from that which now lies before us" (Ibid., p. 
xiv). In the opinion of Dhammapala, the commentator, the 
Theragatha anthology had reached the final shape not earlier 
than the time of ASoka. He points out that the Thera Tekicchakari 
whose gathas are embodied in the Theragatha lived under King 
Bimbisara, the father ofDhammasoka. He further adds that the 
verses uttered by this there were received into the canon by the 
fathers who assembled in the Third Buddhist Council. Dhamma
pala attributes some of the gathas to Vltasoka, the younger 
brother ofDhammasoka and certain other verses to Tissakumara, 
the Youngest brother of King ASoka. If we can at all depend for 
chronology on the information supplied by Dhammapala, the 
anthologies ofThera-Therl-gatha must be taken as compilations 
that had received their final shape at the Third Buddhist Coun
cil and not before. 

The Pali Dhammapada is undoubtedly the earliest of the 
six copies of the anthologies of the Dhammapada class. The ear
liest mention of the Pali Dhammapada by name is to be found 
in the Milinda Paiiha which is a composition of the first or sec
ond century A.D. From the mere fact that there were certain 
quotations in the Kathavatthu and Mahaniddesa of stanzas now 
traceable in the Dhammapada, ho definite conclusion can be 
drawn as to the actual date of its composition. The Dhammapada 
hardly includes any stanzas that might be supposed to have been 
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drawn upon the canonical collection ofJitakas. But as shown by 
the editors of the Prakrit Dhamni.apada21 there are a few gathas 
which were evidently manipulated on the basis of the gathas in 
the Jatakas. Similarly it cannot be maintained that the 
Dhammapada contains any stanzas that were directly derived 
from the Sutta Nipata, for the suttas which might be singled out 
as the source of some of the gathas of the Dhammapada are to 
be found also in such earlier collections as the Digha or the 
Majjhima or the Sarilyutta or the Ailguttara. The Thera and Theri 
gathas are the two anthologies of the Khuddaka Nikaya which 
appear to have been presupposed by the Dhammapad;I. As re
gards external evidence, there is only one tradition, namely, 
that a powerful discourse based on the Appamadavagga of the 
Dhammapada served to attract the attention of King Asoka to 
Buddhism, dearly pointing to the existence of the Dhammapada 
as a distinct anthology as early as the third century B.C. 

The Itivuttaka, the Udana, and the Patisambhidamaggaare 
the remaining three books of the Khuddaka Nikaya of which the 
date of composition must depend upon mere conjecture till ac
cidentally we obtain any reliable date. The Itivuttaka is a book 
of quotations of sayings of the Buddha alleged as genuine, mak
ing no reference to any canonical work or to any historical event 
ascertaining its date, though it seems that it was the result of an 
after-thought, of a critical study of the authentic teachings of the 
Buddha in a certain light and for a specific purpose. The Udana 
is a curious medley oflegends and historical records, presented 
in a particular setting with a view to emphasising some pro
nounced opinions of the Buddha on certain controversial top
ics. The Patisambhidamagga presents a systematic exposition of 
certain important topics of Buddhism, and as such it deserves to 
be classed rather with the books of the Abhidhammapitaka than 
with those of the sutta. It is quite possible that before the devel
opment of the extant Abhidhammapitaka, it passed as one of 
the Abhidhamma treatises. Concerning these three books the 

21 Dr. Barua and Mr. Mitra, Priikrit Dhammapada, published by the 
University of Calcutta. 
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utmost that we can say is that they are mentioned even in the list 
of the DighabhaQ.akas, being counted there as three among the 
twelve books of the Khuddaka Nikaya, and that if the tradition 
about this list is at all credible, these three books must have ex
isted when the list was drawn up, say, in the second century B. C. 

The results arrived at concerning the chronology of the 
Pali Canonical literature are presented in the subjoined table: 

1. The simple statements of Buddhist doctrine now found 
in identical works in paragraphs or verses recurring in all the 
books. 

2. Episodes found in identical works in two or more of the 
existing books. 

3. The Silas, the ParayaQ.a group of sixteen poems without 
the prologue, the Atthaka group of four or sixteen poems, the 
Sikkhapadas. 

4. Dlgha, Vol. I, the Majjhima, the Samyutta, the Ailguttara, 
and earlier Patirpokkha code of 152 rules. 

5. The Dlgha, Vols. II and Ill, the Thera-Theri-gatha, the 
collection of 500 Jatakas, Suttavibhanga, Patisambhidamagga, 
Puggalapafifiatti and Vibhanga. 

6. The Mahavagga. and the Cullavagga, the Patimokkha 
code completing 227 rules, the Vimanavatthu and Petavatthu, 
the Dhammapada and the Kathavatthu. 

7. The Cullaniddesa, the Mahaniddesa, the Udana, the 
Itivuttaka, the Sutta Nipata, the Dhatukatha, the Yamaka, and 
the Patthana. 

8. The Buddhavarhsa, the Cariyapitaka, and the Apadana. 

9. The Parivarapatha. 

10. The Khuddakapatha. 
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Canonical Pali Literature 

Section I. The Vinaya Pitaka 

The Pali Canonical literature consists of the three pitakas 
or Tripitakas or Tipitakas. The word Pitakas means a basket 
.containing manuscripts. According to Mahamahopadhyaya Dr. 
Haraprasad Shastri, it is an oval shaped cane basket with a pyra
midal lid, the whole covered with leather (Buddhistic Studies 
edited by Dr. B. C. Law, p. 846). The secondary meaning of 
Pitaka is "traditional handing on". Mrs. Rhys Davids in her re
cently published book, Sakya or Buddhist origins (Appendix I, p. 
431) says that in this secondary meaning it was no far cry to 
accept th~ word for that which by the time the third or the Abhi
dhamma Pitaka was finished, considerably laterthan the date 
ofthe Patna Congress, was an accomplished fact. The Tripitaka 
consists of the three pitakas, the Vinaya, the Sutta and the Abhi
dhamma. 

The Vinaya Pitaka1 really means a basket containing manu-

1 Read the Vinaya Texts, S.B.E., Vols. XII, XVII, and XX, translations 
from the Pali Vinaya Pi!:akam by Rhys Davids and Oldenberg. There is a book 
called Vinaya Smhgaha which is a summary of the Vinaya Pi?aka divided into 
various sections giving concise explanations of Vinaya rules. Read in this 
connection a Pali work on Vinaya known as the Vinayiilankiira{ikii especially 
adapted for the observance of the rules of priesthood by the Buddhist monks 
compiled by Tipitakalankara Thera of Burma at the request of the King of 
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scripts ofVinaya or the rules of discipline. It contains rules and 
regulations for the management of the Buddhist Sarilgha, and 
for the conduct of the daily life of monks and nuns. Rules for 
reception into the Order, for the periodical confession of sins, 
for life during the rainy season, for housing, clothing, medici-

Burma named Sirisudhammaraja of the sixteenth century A.D. 
Louis Finot, Fragments du Vinaya Sanskrit (Journal Asiatique, Paris, 1911). 
R. 0. Franke, Dia Giithiis des Vinayapitaka und ihre Parallellen (Wiener 

Zeitschrift fiir die kunde des morgenlandes, Wien, 191 0). 
Sukumar Dutt, Early Buddhist Monachism, 600 B.C.-100 B. C. (Trubner's 

Oriental Series, 1924). In this book the author treats of the following topics: 
(a) The Laws of the Vinaya Pitaka and their interpretation. 
(b) The primitive Paribrajakas. -A theory of their origin. 
(c) The Sarilgha and tqe Patimokkha: Development of the latter. 

The author has done some justice to the Pacittiya rules. 
(d) The Patimokkha as a ritual. 
(e) The growth of the Buddhist Coenobium. In this chapter the 

author discusses about the uposatha di.tudissa sarilgha, vassa, avasas, etc. 
(f) The Internal polity of a Buddhist Sarilgha -i.e. the sarilgha

kammas are treated of in it. 
(g) Communal life at an av.isa; 

All these chapters make up the chief contents of the Vinaya Pitaka. The 
book is interesting and may be useful in studying the Vinaya rules. Vide also 
The Vinayapitakam and Early Buddhist Monasticism in its Growth and Development 
by Sukumar Dutt (Journal of the Department of Letters, Vol: X,' 1923. Cal. 
Univ.). The VinayagU{hatthadipani is an explanation of difficult passages in 
the Vinaya Pitaka (Mabel Bode, The Piili Literature of Burma, p. 18). 

JanJaworski, La section des remedes dans la Vinaya des Mahisiisaka et dans 
le Vinaya Piili. 

J. Przyluski, Fables in the Vinaya Pitaka of the Sarviistiviida Schoo~ I.H.Q., 
Vol. V, March 1929. 

M. Nagai's paper on Buddhist Vinaya Discipline or Buddhist Command
ments (published in the Buddhistic Studies, edited by Dr. B. C. Law, pp. 365-
382) is an admirable contribution. In this paper Nagai has discussed the 
following points: (a) the position of the Vinaya Pitaka in the Buddhist 
Texts, (b) fundamentals of the Vinaya Pitaka, (c) varieties of the Vinaya 
Pitaka, (d) four Parajika, (e) thirteen Sangha-va8e~as, (f) thirty ni}:tsargika
patayantikas, (g) ninety Patayantikas, (h) one hundred saik~a, (i) meat and 
garlic, G) motive underlying inhibitions, (k) commandments to Bodhisattva, 
and (l) five and ten commandments. 
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nal remedies, and legal procedure in case of schism, are also 
included in it. These rules are supposed to have been laid down 
by the Buddha himself as occasion necessitated their promulga
tion. Stories have also found a place in it, some of them give us 
fragments of the Buddha legend while others throw a flood of 
light on the daily life of ancient India. These stories are illustra
tive of the occasion when the Buddha was constrained to have 
recourse to folklore with a view to teach morality to his pupils. 
The greater portion of the Vinaya Pitaka appears to be dry and 
the technicalities therein have rendered the work an unpleasant 
reading in spite of the narrative of events in the life of Buddha. 
The Vinaya Pitaka is, in one word, an account of the Buddhist 
Church or Order (Sarilgha). 

The Vinaya, as known in Burma, is the monastic code handed 
down by the Tlieravadin sect in Ceylon. The influence of Ceylon 
on Burma has been paramount in questions of monastic disci
pline and the code drawn up by the ancient Sinhalese theras has 
been carefully preserved by the Burmese fraternity in the letter 
and the spirit ever since its arrival in Burma in the 11th century. 
A great deal of the Vinaya literature, mostly explanatory and some
times controversial, has grown up round the code from the time 
of the early commentators to the present day. The important 
works by Sinhalese authors on Vinaya formed the base of Bur
mese studies (Mabel Bode, Piili Literature of Burma, p. 5). 

The Vinaya Pitaka consists of the following books: (1) 
Suttavibhariga, (2) Khandhakas, (3) Parivara, and ( 4) Patimokkha. 

The first is subdivided into (a) Parajika, and (b) Pacittiya. 
The second comprises (i) Mahavagga,and (ii) Cullavagga. 

1. The Suttavibhanga means the explanations or exposi
tions of the suttas. The word 'Sutta' corresponds to the Sanskrit 
'SUtra' and literally means 'thread'. "It is applied to a kind of 
book, the contents of which are, as it were, a thread, giving the 
gist or substance of more than is expressed in them in words. 
This sort of book was the latest development in Vedic literature 
just before and after the rise of Buddhism" (Rhys Davids, Ameri
can· Lectures, Buddhism, its history and literature, pp. 53-54) . The 
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Buddhists used this word to mean a discourse, or a chapter. In 
the language of Rhys Davids, a savant of hallowed memory, the 
Suttavibhail.ga "tells us 'firstly how and when and why the par
ticular rule in question came to be laid down. This historical 
introduction always doses with the words of the rule in full. Then 
follows a very ancient word for word commentary so old that it 
was already about B.C. 400 (the probably approximate date of 
the Suttavibhailga) considered so sacred that it was included in 
the canon. And the old commentary is succeeded, where neces
sary, by further explanations and discussions of doubtful points. 
These are sometimes of very great historical value. The discus
sions, for instance (in the rules as to murder and theft), of what 
constitutes murder, and what constitutes theft, anticipate in a 
very remarkable degree the kind of fine-drawn distinctions found 
in modern law books. The passages when made accessible, in 
translation, to Western scholars, must be oflaw, as they are quite 
the oldest documents of that particular kind in the world." 

The Suttavibhail.ga lays down and explains all the rules which 
are contained in the Patimokkha. It is divided into two books : 
(a) Parajika (Chinese Po-lo-i), and (b)Pacittiya (Po-yeh-to) af
ter the two main heads into which offences are divided, viz. (i) 
Parajikas the punishment for which was expulsion from the Or
der, and (ii) Pacittiyas for which some expiation was laid down. 
Both the Parajika2 and the Pacittiya3 deal with two hundred and 
twenty-seven rules for the guidance of the bhikkhus in determin
ing the offences arid the disputes of the bhikkhus and formu
lating punishment. The two hundred and twenty-seven rules are 
divided into eight sections, viz. Parajika dhamma (rules concern
ing those acts which bring about defeat)\ Sailghadisesa5 (Chi-

2 This section consists of four only according t~ the Chinese. 
3 It includes 90 rules but the Pali book gives 92 rules. 
4 Defeat in a bhikkhu's endeavour to achieve the end for which he 

entered the Order in order to reach the supreme goal of Arahatship. 
5 It includes 13 rules requiring a distinct confession before an assem

bly of not less than fiveBrethren and the infliction of penance according to 
their decision. 
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nese Seng-kia-po-sha) dhamma (rules which require formal 
meetings of the Order), Aniyata dhamma (rules regarding un
determined matters), Nissaggiya paciyyiya dhamma (Pacittiya 
rules involving forfeiture), Pacittiya dhamma (rules requiring 
repentance), Patidesaniya dhamma (rules regarding matters 
which ought to be confessed), Sekhiya dhamma6 (Chinese 
Chung-hioh, rules of etiquette), and Adhikaraila-Samatha 
dhamma (rules regarding the settlement of cases) which form 
what is known as the Patimokkha code of the Vinaya Pitaka. We 
hold with Rhys Davids and Oldenberg that the Patimokkha7 seems 
to have owed its existence to the ancient Indian custom of hold
ing sacred two periods in each month, the times of the Full Moon 
( Vinaya Texts, I, S.B.E., p. x). 

The Brothers and Sisters used to convene meetings8 twice 
in each month (on the fourteenth or fifteenth day) to confess to 
the assembly the sins and faults which they had committed. The 
object of the confession was to take upon themselves the phnish- . 
ment which, they believed, would atone for their sin. "The 
completion of the recitation is, therefore, the evidence that all 
who have taken part in it are pure in respect of the specified 
offences. And this is the origin of that second name, the Patimo-

6 Sekhiya dhamma means dhammas to be studied byway ofpersonal 
discipline consisting of 100 rules but the Pali list gives only 75 rules. 

7 Read (i) Minayeffs Edition of the Priitimo~a siltra, St. Petersburg, 
Akad, 1869. 

(ii) The Pali Text with a translation and Notes by]. F. Dickson M.A., 
Q.RA.S., New Series, 1876). 

(iii) A valuable transiation of the Piitimokkhafrom Pali was published 
in 1839 by Rev. D.J. Gogerly in the Ceylon Friend, Vol. Ill, and was repub
lished in 1862, together with a translation from Chinese by Rev. S. Beal 
Q.R.A.S., Second Series, Vol. XIX), and 

(iv) Pandit Vidhusekhar Shastri's Devanagari Ed. with a Bengali trans
lation of the Bhikkhu and Bhikkhurfi Piitimokkha published in 1323 B.S. may 
be consulted. Noted wherever necessary are given therin. 

8 The second book of the Mahiivagga contains proceedings of these 
gatherings. 
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kkha, which means the Acquittal, or Deliverance or Discharge." 
The Patimokkha9 was composed to be used at such peniten

tial assemblies. It contains a list of offences which require con
fession and expiation. The Patimokkha consists of the following 
sections: (I) Pucchavissajjanarh: interrogatories relating to the 
requisites for forming a chapter, (11) Nidanarh: introductory 
portion, (Ill) Parajika: four deadly sins, (IV)Sarhghadisesa: the 
thirteen faults involving temporary separation from the priest
hood, (V) Aniyata dhamma: two undetermined offences, (VI) 
Nissaggiya pacittiya dhamma: the thirty faults requiring confes
sion and absolution and involving forfeiture of the article in 

9 So-sor-thar-pa or a code of Buddhist monastic laws: Being the Ti
betan version of Priitimok$a of the Mula Sarvastivada School. Edited and 
translated by Mahamahopadhyaya Dr. Satis Chandra Vidyabhil~at:ta, M.A., 
Ph.D., F.A.S.B. The Tibetan text with an English translation corresponds to 
Po-lo-ti-mo-ca in Chinese or Piitimokkha in Pali which signifies literally 
"disburdenment of each individual's sins" but includes in fact a complete 
code of monastic Jaws. A short summary of the So-sor-thaFpa is well re
ceived in Tibet. In every respectable monastery it is recited with reverence 
by the senior Lama on the full-moon and new-moon days. It contains a set ~ 

of rules to be observed by monks. This book contains 258 rules while the 
Pali Patimokkha, 227 rules. The Pali Piitimokkha passed through the three 
Buddhist councils was reduced to writing in Ceylon in the reign of 
Vagagamat:ti (104-76 B. C.). Dr. Vidyabhii~at:ta has given a table to show the 
correspondence between the rules of the Tibetan So-sor-that-pa and those 
of the Pali Patimokkha. The Tibetan l'atimokkha contains four rules re
garding defeat, 13 rules regarding suspension from monkhood, two rules 
regarding undetermined matters, 30 rules regarding sins which involve for
feiture, 90 rules regarding sins which require expiation, four rules regard
ing matter to be confessed, seven rules for the settlement of disputes, etc. 

An interesting article on Piitimokkha by T. W. Rhys Davids is published 
in B asting's Ency. of Religion and Ethics, Vol. IX, pp. 675-677. Cf. also E. 
Burnouf, Introduction a l 'histoire du Bouddhisme indien, Paris, 1844. 

Vide Kern's Manual of Indian Buddhism, pp. 85-88. 

There is a glossary on this work called Patimokkhagat:t~hi which inter
prets the laws of the Buddhist priesthood. 

Read comparative arrangement of two translations of the Buddhist 
ritual for the priesthood known as the Priitimoksha or Piitimokkharh by S. 
Beal from the Chinese and DJ. Gogerly from the Pali (J.R.A.S., 1862) . 

72 



Canonica!Cf>a!i J]i!emfure 

reference to which the offence has been committed, (VII) 
Pacittiyadhamma: 92 faults requiring confession and absolution, 
(VIII) PaJ:idesaniya dhamma: four offences requiring confession, 
(IX) Sekhiya dhamma: 72 rules of conduct, (X) Adhikarai:Ia
samatha dhamma: seven rules for settling cases. A brief sum
mary of these chapters is given below. The Patimokkha is rather 
a register of sins containing 227 articles. The number of the 
Patimokkha rules varies in different countries : in Tibet they 
amount to 253 and in China 250. These articles were read out in 
the meetings referred to above and the assembled Brothers and 
Sisters were asked to confess the offences referred to if commit
ted by them. The various offences have been grouped under 
two main heads -one for the Brothers and the other for the 
Sisters. The former is called Bhikkhupatimokkha 10 while the lat
ter is named Bhikkhui:Iipatimokkha. In each of these two parts, 
the offences have been divided into different classes in an unsat
isfactory manner. 

In the introduction (nidana) to the Patimokkha wt; read 
that on the fifteenth day of the half month, the members of the 
Sarhgha assembled after performing the Uposatha ceremony, 
should recite the Patimokkha which contains various rules of 
conduct of the Bhikkhus of the Order. The procedure is that 
each and every set of rules is recited before the Bhikkhus; and 
immediately after the recitation, each and every one of them is 
thrice asked if he is guilty of any of these rules. If any Bhikkhu 
is guilty he should confess his fault before the assembly. If he 
has not incurred any such fault, he should remain silent, and 
his silence will give hint to the presiding Bhikkhu that he is 
pure. 

PARAJIKA DHAMMA 

First of all, the four rules, concerning those acts which 
bring about defeat should be recited in a meeting of the Sarhgha. 

10 Vzde M. Nagai: Cmnparaison du BhikMu-piitirrwkkha en chinois et en piili. 
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The four n1les, in short, relate to four conditions of defeat in 
the effort to accomplish the object for which a Bhikkhu has 
entered the Order. If a Bhikkhu acquires the carnal knowledge 
of any one, down even to an animal, or takes a thing which is 
not given him, or deprives or helps to deprive a human being 
of his life or utters praises of death and self-destruction, or 
utters a fruitless falsehood with respect to his knowledge and 
insight, that Bhikkhu falls irt defeat, and he is no longer in 
communion. 

SAMGHADISESA DHAMMA 

Next, the thirteen matters, which in their earlier as well as 
in their later stages, require formal meetings of the Order, are 
recited. If a Bhikkhu emi'ts semen by design, or comes into 
contact with a woman in touch, words or thought, or acts as a 
go-between between a man and a woman, he violates a Samgha
disesa rule. If a Bhikkhu builds for himself or for others as 
well without the approval of the fellow Bhikkhus a hut or resi
dence on a dangerous site not having any open space around 
it and exceeding the due measurements, he violates a Samgha
disesa rule. If a Bhikkhu in harshness, malice or anger ha
rasses another Bhikkhu by a groundless or unimportant charge 
of having committed a Pariijika offence, he commits a·Sarhgha
disesa offence. If a Bhikkhu or Bhikkhus causes or cause or 
even helps or help to cause a division in a community even 
after repeated warnings and requests to the contrary, that 
Bhikkhu or those Bhikkhus trangresses or trahgress a Sarilgha.
disesa rule. If a Bhikkhu refuses to listen to what is spoken to 
him, or himself speaks to others according to the Dhamma, 
and insists on such conduct even after repeated requests, the 
Bhikkhu commits a Samghadisesa offence. If a Bhikkhu leads a 
life hurtful and of bad -effect to the faith, and he insists on it 
even after warnings, he too is guilty of transgressing a 
Sarilghadisesa rule. If any Bhikkhu is guilty of transgressing 
any of these rules, he should be on probation for as many days 

74 



Canonical cpafi ./]i!erafure 

as he has knowingly concealed his sin. Next, for six further 
days, he should undergo the Manatta discipline11 and after that 
he should be reinstated in a congregation of at least twenty 
Bhikkhus. 

ANIYATA DHAMMA12 

The two rules regarding undetermined matters are next 
recited. If a Bhikkhu takes a seat with a woman in secret suitable 
for sexual intercourse, and if a trustworthy wo:nan seeing it 
charges him under one or other of the three rules -the Parajika, 
the Sarhghadisesa, or the Pacittiya- that Bhikkhu, if he acknowl
edges his offence, should be dealt with accordingly. Even if his 
seat be such as convenient for addressing wicked and alluring 
words, and if he is charged under the Sarhghadisesa or Pacittiya 
rules, he should be dealt with accordingly, in case he acknowl
edges his offence. 

NISSAGGIYA PACITTIYA DHAMMA 

The thirty Pacittiya Rules involving forfeiture are next re
cited. If a Bhikkhu keeps a robe even beyond the time limit of 
ten days after the settlement of the robes and the performance 
of the Kathina ceremony by the Bhikkhu, or, if he, in similar 
circumstances, be without his three robes, even for a single 
night, unless with the permission of the other Bhikkhus, in each 

11 Vide Cullavagga, Il, 6-8. This is the name of some sort of penance or 
punishment attached to fhe commission of a Sarhghadisesa offence, 
manattam deti or samadiyati means to undergo penance. Manatta may.be 
either apa~icchanna, that is, penance for an offence which has been con
fessed or paticchanna, that is, penance for an offence which has been 
concealed ; in the latter case it is combined with parivasa (Childers' Piili 
Dictionary, p. 235 and P. T.S. Dictionary, p. 152). 

12 Aniyato literally means uncertain, doubtful. Aniyata dhamma means 
"undetermined offences" because it depends upon circumstances whether 
they are to be treated as Parajika, Sarhghadisesa, or Pacittiya (vide Childers' 
PiiliDictionary, p. 35). 
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case he commits a Pacittiya offence involving forfeiture. When 
the robes have been settled and the Kathina ceremony per
formed by the Bhikkhu, if then a set of insufficient robes is 
offered to him, he may keep it till the end of a month in comse 
of which he may hope to be supplied with the deficiency. But if 
he keeps it beyond one month, he commits a Pacittiya offence 
requiring forfeiture. If a Bhikkhu accepts a robe except in ex
change, or has it washed or dyed or beaten by a Bhikkhm;ti not 
related to him, he commits a similar offence. If a Bhikkhu asks 
a householder or his wife, not related to him, for a robe, ex
cept at the right season, he commits a similar offence. If his 
asking is granted, he should accept only the just required por
tion of inner and outer robes ; if he takes more, he commits a 
similar offence. If a Bhikkhu desirous of a fine robe, makes 
suggestions to the par:,ty or parties concerned for a particular 
kind of robe according to his wish, he commits a similar of
fence. If any agent of a Bhikkhu accepts robe-fund (i.e., money) 
from any lay-devotee to provide his chief (i.e., the Bhikkhu) 
with robes, then the Bhikkhu concerned may remind his agent, 
up to the sixth time, that he is in need of a set of robes. If he 
does not get his robes even then, he should not make any fur
ther request; if he does, he commits a Pacittiya offence involv
ing forfeiture. 

If a Bhikkhu possesses a rug or mat made of silk13 .or made 
of pure black wool of goat's hair,,he commits a Pacittiya offence 
involving forfeiture. If a Bhikkhu makes a new rug without taking 
two parts of pure black wool, the third of white, and the fourth of 
tawny and if he makes another new rug within a period of six 
years unless with the permission of the Bhikkhus, in each case, he 
commits a Pacittiya offence involving forfeiture. If a Bhikkhu 
makes a new seat-rug without taking two parts of pure blackwool, 
the third of white, and the fourth of tawny and if he makes an
other new rug within a period of six years unless with the permis
sion of the Bhikkhus, in each case, he commits a Pacittiya offence 

13 Kosiyamissakaril santhataril. The correct spelling is santata meaning 
a rug or maL 
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involving forfeiture. If a Bhikkhu makes a new seat-rug without 
taking the breadth of the accepted span from all round the old 
one, if he accepts and then carries himself or with the help of a 
porter some goat's wool beyond a distance of three leagues, if he 
gets goat's wool washed, dyed or combed out by a BhikkhuQ.I not 
related to him, if he receives, directly or indirectly gold or silver 
or engages himself in any one of the various transactions in which 
silver is used or in any one of the various kinds of buying and 
selling then in each case, he commits a Pacittiya offence involving 
forfeiture. 

If a Bhikkhu keeps a spare bowl beyond the limit of ten 
days, or gets another bowl in exchange for an old one broken 
in less than five places or stores up medicine-ghee, butter, oil, 
honey, and molasses-beyond the limit of seven days, he com
mits in each case, a Pacittiya offence involving forfeitu're. If a 
Bhikkhu provides himself with materials for robes for the rainy 
season when more than a month of the hot days has yet to run, 
or makes and wears them when more than half a month of the 
summer has yet to run, he commits a similar offence. If a 
Bhikkhu takes back a set of robes given by him to another 
Bhikkhu or himself asks for yarn and has it woven by weavers 
into cloth for a set of robes, he is guilty of the same offence. If a 
Bhikkhu gives suggestion to a weaver to whom a lay-devotee has 
given orders for a set of robes to be woven for that particular 
Bhikkhu, then in that case also he commits a Pacittiya offence 
involving forfeiture for his having given directions to the weaver 
even before the offer was made. If a Bhikkhu keeps a robe that 
has fallen to his lot as a special gift, ten days before the full
moon night in the month of Kartic beyond the time when the 
robes are settled, he commits a similar offence with similar re
sults. If a Bhikkhus separates himself from any one of his three 
robes beyond the sixth night except by permission from the 
Bhikkhus; or causes to be diverted to himself any benefit al
ready dedicated to the Samgha, in each case he commits a 
Pacittiya offence involving forfeiture. 
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PACITIIYA DHAMMA14 

If a Bhikkhu tells a deliberate lie or uses abusive language 
or speaks ill of another Bhikkhu or causes one not received into . 
the higher grade of the Order to recite the Dhamma, clause by 
clause or lies down to sleep for more than three nights in the 
same place with one not received into the higher grade of the 
Order, or lies down in the same place with a woman or preaches 
the Dhamma in more than five or six words to a woman without 
a man arrived at years of discretion, or tells one not received into 
the higher grade of the Order that he or any other Bhikkhu has 
extraordinary spiritual gifts, or that any other Bhikkhu has fallen 
into any grave offence or digs the ground or has it dug, then that. 
Bhikkhu commits, in each of these cases, a Pacittiya offence. 

If a Bhikkhu exhorts the Bhikkhu.Q.is without being deputed 
thereto or even when deputed does so after sun-set or goes to 
the dwelling place of the Bhikkhu.Q.Is to exhort them there ex
cept on the right occasion or exhorts them for the sake of gain 
or gives a robe to a Bhikkhu.Q.I who is not related to him except 
in exchange or makes up a robe or has it made up for a Bhikkhu.Q.i 
who is not related to him or travels by appointment, along a 
high road in company with a Bhikkhu.Q.I except on the right oc
casion or in similar circumstances goes on board the same boat 
except for the purpose of crossing over to the other sid~or know
ingly eats food procured by the intervention of a Bhikkhu.Q.I or 
takes seat in a secret place with a Bhikkhu.Q.I -then, in each of 
these cases, that Bhikkhu commits a Pacittiya offence. 

If a Bhikkhu (who is not sick) takes more than one meal at 
a public rest house or goes in a body to receive a meal except 
on the right occasion or takes food in turn except on the right 
occasion or accepts more than two or three bowls full of sweet
meats and cakes when invited to a house to take as much as he 
likes, or partakes of food that has not been left over, even after 
he has once finished his meal or after he has finished his meal 

14 Pacittiya means expiatory. There are 92 Pacittiya Dhamma or priestly 
offences requiring confession and absolution. 
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again eats food offered by a Bhikkhu desirous of deliberately 
stirring up longing in him or takes food at the wrong time or 
eats food that has been put by or takes when he is not sick, ghee, 
butter, oil, honey, molasses, flesh, fish, milk, and curd or places, 
as food, within the door of his mouth, anything not given to 
him, save only water and a toothcleaner, then in each of these 
cases, he commits a Pacittiya offence. 

If a Bhikkhu gives with his own hand food to an Acelaka, or 
a Paribbajaka, or a Paribbajika ; or takes in company a Bhikkhu 
for a meal to the neighbouring village or town, but abruptly 
sends him away and gets rid of him in order to gain a purpose of 
his own or forces his way into a house where a meal is going on, 
or takes a seat in secret with a woman in a concealed place then 
in each of these cases, he commits a Pacittiya offence. If a Bhikkhu 
who has already been provided with a meal, goes out without 
having previously spoken about it to a Bhikkhu, (if there is any 
one there), goes out a begging either before or after meal-time, 
·except on the right occasion, or accepts a standing invitation 
with regard to the requisites for more than four months (unless 
there be a second or perpetual invitation) or goes out to see an 
army drawn up in battle-array, or to the numbering or drawing 
up of forces, or to a review while remaining with the army, then 
in each of these cases, he transgresses a Pacittiya Dhamma. 

If a Bhikkhu drinks fermented liquor or strong drinks, or 
pokes another person with the finger, or sports in the water, or 
shows disrespectl5 towards a Bhikkhui).I or frightens a Bhikkhui).I, 
or in order to warm himself, kindles a fire without sufficient 
cause, or takes bath at intervals ofless than half-a-month except 
on the proper occasion, or makes use of a new robe without 
choosing one or other of the three modes of disfigurement, or 
continues to make use of a robe, whi~h he has already given 
over to another Bhikkhu, Bhikkhui;If Sikkhamana, Samai;Iera, 
or Samai;Ieri, as a thing not formally given, or hides or causes 

.another to hide a Bhikkhu'sabsolute belongings, then in each 
of these cases, he commits a Pacittiya offence. 

15 The Pali word is anacariya. 
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If a Bhikkhu deliberately deprives any living thing oflife or 
knowingly drinks water with living things in it, or stirs up for 
decision a matter which has already been settled according to 
the Dhamma, or conceals a serious offence committed by an
other Bhikkhu or admits a person under twenty years of age to 
the higher grade of the Order, or travels, by appointment, with 
a caravan of robbers, or does so by appointment, with a woman, 
or brings false accusations against the Blessed One even after 
repeated warnings and admonitions or eats, dwells, or sleeps 
with a Bhikkhu who similarly brings false witness against the 
Blessed One or acts similarly with a novice who has been ex
pelled for bringing in false witness against the Blessed One, then 
in each of these cases, he commits a Pacittiya offence. 

If aBhikkhu refuses to submit to the admonitions offellow 
Bhikkhus in respect of some precepts in accordance with the 
Dhamma, or disregards precepts of the Patimokkha, or fails to 
take the Patimokkha to heart when it is being recited, and fails 
to attend to it with care, or being angry or displeased gives a 
blow, or makes a threatening gesture to another Bhikkhu, or 
harasses a Bhikkhu with a Sarilghadisesa charge without ground, 
or intentionally suggests difficulties of conscience to a Bhikkhu 
with the idea of giving him trouble or overhears other Bhikkhus 
engaged in disputes or quarrels. Or grumbles about proceed
ings though he has already declared his consent to formal pro~ 
ceedings according to the Dhainma or rises from his seat and 
goes away without declaring his consent, when the Sarilgha is 
conducting a formal enquiry, or grumbles about a robe which 
he has already given away in a regularly constituted Sarilgha, or 
knowingly diverts to the use of any individual a property dedi
cated to the Sarilgha, then in each of these cases, he commits a 
Pacittiya offence. 

If a Bhikkhu crosses without having announced the thresh
old of an anointed Khattiya King, when the King and the Queen 
have not gone forth, or picks up or causes another to pick up, 
except in a grove or in a dwelling place, a jewel or the like, or 
enters in unearthly hours, a village without having informed a 
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Bhikkhu (if one is present) except on business, or uses a needle 
case made of ivory, bone or horn, or makes a new bedstead that 
exceeds the due measurement, or uses a chair or bedstead stuffed 
with cotton, or uses a rug or mat-seat not made of the right 
measurement or a garment for the rainy season not made of the 
right measurement or an itch-cloth that exceeds the due mea
surement, or uses a robe that is equal to or larger than the 
measurement of the robe of the Master, then, in each of these 
cases, there is a Pacittiya offence. 

PATIDESANIYA DHAMMA16 

The four rules regarding matters which ought to be con
fessed are next recited. If a Bhikkhu accepts and eats food given 
by a Bhikkhul).i not related to him, that is an offence which he 
should confe~s. If a Bhikkhul).i stands and gives direction as to 
serving the dishes to a number of Bhikkhus who are taking a 
meal, and the Bhikkhus fail to rebuke her, then that is an of
fence which the Bhikkhus should confess. If a Bhikkhu accepts, 
without having been previously invited, food with his own hand 
in a household under discipline, then that is also an offence 
which ought to be confessed. If a Bhikkhu living in an insecure 
and dangerous forest-dwelling accepts food with his own hand 
at his place without having previously given notice of the danger 
to those who enter the forest, then that too is an offence which 
ought to be confessed. 

SEKHIYA DHAMMA17 

The rules regarding matters connected with discipline 
should be next recited. 

A Bhikkhu should put on his undergarment and robe all 
around him. He should go and take his seat properly clad amidst 

16 Pa~desaniya means that which ought to be confessed. 
17 Minor precepts regulating the conduct of the priest and applying 

to his mode of dress. deportment, eating, etc. They are also known as 
Sekhiyavattaril (Childers' PiiliDictionary, p. 472) . 

81 



9I 9/isfory ofcpafi .(]i!emfure 

the houses, with his body under proper control, his eyes down
cast, and his robes not pulled up. 

He should not laugh loudly, should make but little sound, 
and he should not sway his body, arms or head,while going and 
taking his seat amidst the houses. 

He should not put the hands on the hips (i.e., to keep arms 
not akimbo), or keep his head covered, or walk on his heels or 
toes, or loll (i.e., make rest with his hands or with a cloth) while 
going and taking his seat amidst the houses. He.should keep his 
mind alert and receive alms with attention to his bowl and with 
equal curry and equally full. 

He should eat the alms with mind alert and with attention 
to his bowl. He should beg straight on from house to house and 
eat the alms placed in his bowl with equal curry, but without 
pressing down from the top. He should not cover the curry or 
condiment with the rice in order to make it nice. He should 
neither ask curry nor rice fqr his own particular use (unless he 
is sick), nor should he with envious thoughts look at others' 
bowls. He should make his food into round mouthfulls and not 
into too large balls. 

He should not open his mouth till the foodball is brought 
close, nor should he put his whole hand into the mouth. He 
should not talk while the food is in his mouth, nor should he 
toss the food into his mouth. He should eat without nibbling at 
the balls of food, without stuffing his cheeks, without shaking his 
hands about, without scattering the lumps of boiled rice, with
out putting out his tong-ue, and finally without smacking his lips. 

He should eat further without making a hissing sound and 
without licking his fingers or his bowl or his lips. He should not 
take hold of the water jar with a hand soiled with food, nor throw 
into the inner court the rinsings of the bowl mixed with lumps 
of boiled rice. He should not preach the Dhamma to a person 
with a sunshade or a stuff, or a sword, or a weapon in his hand 
(unless he is sick). 

He should not preach the Dhamma also to a person wear
ing slippers or sandals, or seated in a cart, or lying on a couch, 
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or lolling, or with a turban on his head, or with his head other
wise covered unless he is sick. He should not preach the Dhamma 
himself seated on the earth, or on a low seat, or standing, to a 
person who is respectively seated on a seat, or on a high seat, or 
sitting (unless he is sick). 

He who is walking behind or by the side of the path, should 
not preach the Dhamma to a person who is walking respectively 
in front of him or walking on a path unless he is sick. 

He should not ease himself standing on growing grass or 
into water. 

All these are rules of discipline which ought to be observed. 

THEADHI~A-SAMATHA DHAMMA 

The seven rules regarding the settlement of cases are next 
recited. 

They are: 
( 1) Proceeding in presence (Sammukhavinaya). 
(2) Proceeding for the consciously innocent (Sati vinaya) 
(3) Proceeding in the case of those who are no longer 

out of their mind (Amntha vinaya). 
( 4) Proceeding on confession of guilt (Patinnaya). 
(5 ProceedingbymajorityoftheChapter (Yebhuyyasika). 
(6) Proceeding for the obstinate (Tissapapiyyasika) . 
(7) Proceeding by covering over as with grass 

(Til).avattharaka). 

These are the words of the Blessed One handed down in 
the suttas, and they should be recited every half-month. All 
Bhikkhus are fully expected to train themselves accordingly in 
concord, in pleasantness and without dispute. 

(2) The Khandhakas' or Treatises in set fragments com
prise two divisions: 

(i) The Mahavagga and (ii) The Cullavagga. 
The Mahavagga18 is the greater division. It gives in the first 

18 Read C. Bendall, Notes and Queries on passages in the Mahiivagga. 
J.P.T.S., 1883. 
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chapter in a dignified archaic language an account ofGautama's 
attainment of enlightenment, determination of preaching the 
law and his winning the first disciples. 'The first sermon of the 
Buddha at Benares, the well-known Fire Sermon and the ordi
nation of Rahula are also related herein. This book lays down 
rules for admission into the order, the observance of the 
U posatha ceremony and the Patimokkha, the place of residence 
during the rainy season, the observance of the Pavara.J:la cer
emony, 19 foot-clothing, seats, conveyances, dress, ~tc. It prescribes 
rul~s for the determination of the validity and invalidity of the 
formal acts of the Sarilgha, and for the restoration of order in 
the Sarilgha. Certain medicines for certain specified diseases are 
also prescribed heroin for the bhikkhus. ''We obtain quite inci
dentally", says Rhys Davids, "a very fair insight into a good deal 
of the medical lore current at that early period, that is about 
400 B. C., in the valley of the Ganges. It is a pity that the current 
authorities on the history of law and medicine have entirely ig
nored the details obtainable from these ancient books of Bud
dhist Canon Law. "2° 

It is worth mentioning here that in the Mahavagga we find 
evidence of the existence of ari "ancient commentary" on which 
has been based the Suttavibhanga. The "ancient commentary" 
was a word for word commentary on the Patimokkh~ rules with
out relating why, when, where and concerning whom_ the said 
rules were formulated by the Master. These have been Iciter on 
included in the Suttavibhal).ga. Hence the Suttavibhanga is an 
improvement on the ancient commentary which is found verba
tim in the above work. The Mahavagga refers to Buddha's stay 
at Uruvela on the banks of the river Neraiijarajust after he had 
become Sambuddha and it relates the account of the events which 
happened under the Bodhi tree. Then it describes what passed 
under the Ajapala tree, the Mucalinda tree and the Rajayatana 
tree. It gives us the account of the conversion of Tapussa and 

19 It is the name of the festival held at the end of the Buddhist vassa or lent 
20 Rhys Davids, American Lectures on the history of Religions, Bud

dhism, its history and literature, pp. 57-58. 
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Bhallika into Buddhism by the Buddha. This account has to say 
nothing about the three weeks immediately following the pe
riod spent under the great Bo-tree. The omission may however 
be due to incompleteness of the text itself. From the conversion 
ofTapussa and Bhallika, the thread of narrative runs to give an 
account of the meeting of the Buddha with Upaka, the Ajivaka, 
on his way to Be nares via the city of Gaya, and of the preaching 
of the first sermon in the well-renowned Deer Park near Benares 
and the conversion of the first five disciples Afuiakondafu1a, 
Bhaddiya, Vappa, Assaji, and Mahanama. It records the history 
of the conversion ofYasa. Mara21 approached the Buddha and 
had a conversation with him. Hearing the utterances of the Bud
dha, he vanished. Buddha converted three Jatila brothers, 
Uruvela Kassapa, Nadi Kassapa, and Gaya Kassapa. An account 
of the ordination of Sariputta and Moggallana is given in it. 
Duties towards an upajjhaya (preceptor) and a saddhiviharika 
(fellow priest) are detailed in it. In the account ofJivaka Komara-

. bhacca given in the Mahavagga, we read that five diseases pre
vailed among the Magadhans, leprosy, boils, dry leprosy, con
sumption, and fits. The people affected with these five diseases 
went to Jivaka who used to treat King Bimbisara of Magadha 
and the members of the royal family. The Mahavagga furnishes 
us with an interesting account of Upali. Besides, there are vari
ous other topics discussed in it, e.g. ten precepts for novices, 
regulations for the Upasampada or ordination, Uposatha cer
emonies, and the recital of the Patimokkha by the bhikkhus, the 
residence during the rainy season (vassa). 

SoQ.a Ko!ivisa was ordained by the Buddha who instructed 
him to use shoes having one lining. He had eighty cart-loads of 
gold and a retinue of seven elephants. The bhikkhus were in
structed by the Buddha not to wear shoes having edges of a 
blue, yellow, red, brown, black, orange or yellowish colour. 

21 Vide Dr. B.C. Law's Buddhist Conception of Miira published in the 
Proceedings and Transactions of the Third Oriental Conference held at 
Madras. Vide also]. uski, La place de Miira dans la mythologie bouddhique, 
pp. 483-493,J.A., Vol. ccx uary-March, pp. 115-123. 
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Shoes with heel-coverings are not to be worn by the bhikkhus. 
The bhikkhus are not to wear shoes in the open arama. Wooden 
shoes22 are not to be worn by them. Foot coverings made of 
talipat leaves are not to be worn. Shoes rriade of tina-grass; muiija
grass, etc. are not to be used. The bhikkhus are allowed to use 
three kinds of clogs fixed to the ground, e.g. privy-clogs, urinal
clogs, and rinsing clogs. Calves should not be killed by them. 
The bhikkhus are allowed to use a sedan chair. Lofty and large 
things to recline upon are not to be used by them. Some skins, 
e.g. lion, tiger, panther, for skins are not to be used. The 
bhikkhus ~re allowed to sit down on seats arranged by laymen 
but not to lie down on them. They are allowed to have bath 
constantly in all the border countries which are situated beyond 
Mahasala, beyond the river Salalavati, beyond Thuna23 and be
yond Us1radhaja.24 Shoes with thick linings are allowed for the 
bhikkhus to use in all these border countries. The Mahavagga 
prescribes the five medicaments, e.g. ghee, butter, oil, honey, 
and molasses. The bhikkhus are permitted to use them at the 
right time and at other times. The bhikkhus are allowed to use 
the fat of bears, fish, alligators, swine, and asses if received at 
the right time, cooked at the right time, mixed at the right time, 
to be partaken of with oil. The use of certain roots as medicines 
are allowed for the bhikkhus-turmeric, ginger, orris root, white 
orris root, ativisa, black hellebore, usira root, bhaddamuttaka. 
The use of astringent decoctions as medicine is allowed-nimba, 
pakkava,25 nattamala, kutaja,26 etc. The use of leaves and fruits 
as medicines is allowed, e.g. leaves of nimba, tulasi, kappasika, 
etc., pippala, haritaka, amalaka, etc. The use of gums and salts 
is allowed as medicines, hingu, sipatika, etc., sea-salt, black salt, 
rock salt, red-salt, etc. The use of raw flesh and blood is permis
sible in case of disease. The use of eye ointments is permissible. 

22 Ka~~apaduka-Vinaya Pitaka, Vol. I, p. 189. 
23 A brahmin village in the Majjhimadesa (Jataka, Vol. VI, pp. 62, 65) . 
2" A pabbata in the Majjhimadesa. 
25 A kind of creeper. 
26 An antidote to dysentery. 
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The bhikkhus are allowed the use of a little oil on the head, use 
of a double bag, a decoction of oil. The practice of taking medi
cine through the nose is permissible. The bhikkhus are allowed 
the use of three kinds of pots, e.g. bronze pots, wooden pots, 
and pots made of the shells of fruits. They are allowed the use of 
hot baths in water in which the medicinal herbs have been 
steeped. The use of artificial and natural juice is allowed. The 
bhikkhus can cook in-doors. No surgical operation is to be per
formed within a distance of two inches round the anus and a 
clyster is not to be used. The.bhikkhus are not to eat elephants' 
flesh, dogs' flesh, serpents' flesh, lions' flesh, and hyenas' flesh. 
They are to take rice-milk and honey-lumps. The Mahavagga gives 
us an idea of the dress of the bhikkhus and it describes the Kathina 
ceremonies. The bhikkhus are allowed the use of a mantle, silk 
mantle, and woollen garments. They are also allowed the use of 
a dye-ladle or a scoop with a long handle and they can have the 
use of a trough for dyeing cloth in. The bhikkhus can use an 
·under-robe of torn pieces, an upper-robe of torn pieces, and a 
waist cloth of torn pieces. They are allowed the use of garments 
for the rainy season, the use of mat, the use of an itch-cloth when 
the bhikkhus have the itch and the use of a cloth to wipe the faces 
with. There is a chapter dealing with validity and invalidity of 
formal acts of the Sarhgha. If an act is unlawful and performed 
by an incomplete congregation, such an act is objectionable and 
invalid on account of its unlawfulness and of incompleteness of 
the congregation. An official act which requires the presence of 
four persons if performed by a congregation in which a bhikkhul)i 
is the fourth is no real act and ought not to be performed. An 
account of the schisms of the Sarhgha is given in the Mahavagga. 

It will be interesting to note that the Mahavagga in present
ing a systematic history of the developments of the Buddhist 
Order only records a few episodes in the life of the Buddha. It 
leaves the life ofSiddhartha out of account and starts the history 
just from the Buddhahood of Gautama. The justification for the 
inclusion of such a life history of the Buddha seems to be this 
that with the Buddhists, the whole set oflaws regulating their life 
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and conduct derived their authority from the Buddhahood and 
personality of the Master. 

(ii) The Cullavagga is the smaller division. In it is found a 
number of edifying anecdotes, all connected with the life of the 
Buddha and history or constitution of the Order. It contains 
twelve khandhas. The first nine chapters deal with disciplinary 
proceedings, different offences and expiations, settlement of 
disputes among the fraternity, the daily life of the bhikkhus, resi
dence, furniture, duties ofbhikkhus towards one another, and 
the exclusion from the Patimokkha ceremony. The tenth chap
ter describes the duties of the nuns. The last two chapters, elev
enth and twelfth, furnish us with an account of the first two coun
cils of Rajagaha27 and Vesall and are regarded as later supple
ments. The rules are generally_preceded by a history of the oc
casion on which the Buddha was supposed to have made them. 

, The Cullavagga deals with the 12 cases of a proceeding 
(Kamma) which is against the law and 12 cases of a proceeding 
which is according to law. There are six permissible cases of 
Tajjaniya kamma (act of rebuke). A bhikkhu against whom the 
Tajjaniya kamma has been carried out, ought to conduct him
self aright. He ought to confer upasampada or ordination; he 
ought not to provide himself with a samai.J.era or a novice, he 

. ought not to accept the office of giving exhortation to the nuns 
and if he has accepted the office, he ought not to exhort the 
nuns. There are eighteen duties which follow on a Tajjaniya 
kamma and there are 18 cases in which there ought to be no 
revocation of the Tajjaniya kamma and there are 18 cases in 
which there ought to be a revocation. 

Pabbajaniya kamma (act of excommunication) has been 
carried out by the Sarilgha against those bhikkhus who are fol
lowers of Assaji and Punabbasu to the effect that those bhikkhus 
who are followers of Assaji and Punabbasu are not to dwell on 
the Kita Hill. The Samgha approves of it. 

27 Vide Przyluski's Le Concile de Riijagaha, 1928. It is an interesting and 
instructive treatise on the subject. Mrs. Rhys Davids in the 19th section ofher 
Siikya or Buddhist Origins has ably discussed Buddhist councils, pp. 348 foil. 
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There are three kinds ofbhikkhus against whom the Sarilgha, 
if it likes, should carry out the Pabbajaniya kamma, that is to 
say, one who is frivolous in action, in speech, and both in action 
and speech. 

There are acts of reconciliation (patisiiraQ.iya kamma). "The 
patisaraQ.iya kamma has been carried out against the bhikkhu 
Sudhamma with the words, 'You are to ask and obtain pardon 
of Citta, the householder'. The Sarilgha approves the motion. 
There are five kinds ofbhikkhus against whom the Sarhgha, if it 
likes, should carry out the patisaraQ.iya kamma, that is to say, 
c;me who goes about to bring loss on the laity, etc." 

There are acts of suspension for not acknowledging, and 
for not atoning for an offence. Channa, the bhikkhu, has been 
subjected by the Sarilgha to the UkkhepaQ.iya kamma (act of 
suspension) for not acknowledging a fault. 

There are 18 cases in which a revocation of the Ukkhepa
Q.iya kamma on not renouncing a sinful doctrine should be 
·carried out. 

If a meeting of four bhikkhus, of whom one is a proba
tioner, should place a bhikkhu on probation or throw him back 
to the beginning of his probationary course, or subject him to 
the manatta discipline or if a meeting of20 bhikkhus, ofwhom 
one is a probationer, should rehabilitate a bhikkhu, that is an 
invalid act and need not be obeyed. 

There are three ways of interruption of the probationary 
period of a bhikkhu who has been placed under probation. The 
bhikkhu who has been placed under probation is to go up to a 
single bhikkhu and arranging his robe on one shoulder and 
squatting down on his heels and stretching forth his hands with 
the palms together, he is to say"' take my probation again upon 
myself'. Then the probation is resumed or he is to say "I take 
the duties of a probationer upon myself again". Then also is the 
probation resumed. 

The bhikkhus are to follow three kammavacas, one for the 
throwing back, one for the inclusive probation, and one for the 
new manatta. 
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There are proceedings on the breach of the first Sarilgha
disesa. Let the Sarilgha impose upon the bhikkhu a probation 
for a further month for those two Sarilghadisesa offences con
cealed for two months. If a bhikkhu while he is undergoing pro
bation, becomes a Samal).era, there can happen no probation 
to him so long as he is a Samal).era. 

There are 36 cases offresh offences being committed whilst 
under probation. 

If a bhikkhu who is undergoing probation is guilty mean
while of a number of Sarilghadisesa offences and concealing them 
throws off the robes and he, when he has again received the 
upasampada, does not conceal those offences -the bhikkhu 
ought to be thrown back to the commencement of his term of 
probation and an inclusive probation ought to be imposed upon 
him corresponding to the period which has elapsed since the 
first offence among those offences which he has concealed. 

There are nine principal cases in which a bhikkhu is not 
purified by undergoing a term of probation. 

The bhikkhus assembled in the Sarilgha were unable to settle 
the disputed question (that was brought before them) since they 
became violent, quarrelsome and disputatious and kept on 
wounding one another with sharp words. They were allowed to 
settle such a dispute by the vote of the majority. 

There are four kinds of legal questions requiring formal 
settlement by the Sarilgha, that ~s to say, legal questions arising 
out of ( 1) disputes, (2) censure, (3) offences, and ( 4) business. 

The bhikkhus are allowed to appoint on the jury a bhikkhu 
possessed of ten qualities. There are three ways of taking votes
the secret method, the whispering method, and the open method. 
A bhikkhu who is the teller of the votes is to make the voting · 
tickets of different colours and as each bhikkhu comes up to 
him he is to say to him thus, "This is the ticket for the man of 
such an opinion ; this is the ticket for the man of such an opin
ion. Take whichever you like." When he has chosen (he is to 
add) "Don't show it to anybody". If he ascertains that those whose 
opinion is against the dhamma are in the majority, he is to re-
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ject the votes as wrongly taken. If he ascertains that those whose 
opinion is in accordance with the dhamma are in the majority, 
he is to report the votes as well taken . This is the secret method 
of taking the votes. 

A bhikkhu who is the teller of the votes is to whisper in each 
bhikkhu's ear, "This is the ticket of those of such an opinion ; 
this is the ticket of those of such an opinion. Take whichever you 
like." When he has chosen (he is to add) "Don't tell anybody 
(which way you have voted) ". If he ascertains that those whose 
opinion is against the dhamma are in the majority, he is to re
ject the votes as wrongly taken. If he ascertains that those whose 
opinion is in accordance with the dhamma are in the majority, 
he is to report the votes as well taken. This is the whispering 
method of taking the votes. 

If a bhikkhu ascertains (beforehand) that those whose opin
ion is in accordance with the dhamma are in the majority, the 
vote is to be taken undisguisedly, openly. This is the open method 
of taking the votes. 

The bhikkhus are not to wear long hair. They are not to 
smooth the hair with a comb. They are allowed the ordinary 
mode of shampooing with the hand. They are not to look at the 
image of their faces in a looking-glass or a bowl of water ; but 
they are allowed to do so only when they are ill. They are not to 
anoint their faces nor to rub ointment, etc. into their faces. They 
are not to go to see dancing, or singing, or music. They are not 
to wear woollen cloth with long fleece to it. They are not to put 
away their bowls with water in them. They are allowed to dry 
their bowls for a short time in a warm place and then to put 
them away. They are allowed the use of a mat made of grass, the 
use of a small cloth, the use of bags to carry their bowls in. They 
are not to put their bowls on the bed or on a chair. They are not 
to keep their bowls on their laps. They are not to put them 
down on a sunshade. They are not to open the door with their 
bowls in their hands. They are allowed the use of a blade and of 
a sheath (for the blade) made offelt. They can use needles and 
needlecase made of bamboo. They are allowed the use of a 
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grass-mat, false threads, a box or drawer in the workshop. The 
bhikkhus are allowed to line the basement of a hall or a shed 
with facing of three kinds-brick facing, stone facing, and wooden 
facing ; the use of stairs of three kinds~brick stairs, stone stairs, 
and wooden stairs and the use of a balustrade. They are allowed 
to provide a railing for the cloister. They are allowed to face 
round the lower half of the wall with bricks. The use of a chim
ney is allowed. They are allowed the use of clay to spread over 
their faces, if their faces are scorched. A trough can be used by 
the bhikkhus to moisten the clay in. They are allowed to lay the 
floor with flooring of 3 kinds-brick flooring, stone flooring, and 
wooden flooring. The use of a drain to carry off the water is 
allowed. The use of stools for the bathroom is allowed. They 
are allowed to enclose the bathroom with three kinds of enclo
sures-brick walls, stone walls, and wooden fences. The bhikkhus 
can have an antechamber in the bathroom. Outlet in the ante
chamber of the bathroom is also allowed. The hall to the bath
room is allowed. Water vessels of three kinds can be used-brass 
pots, wooden pots, and skins. The bhikkhus are allowed to make 
use of a towel and to wipe the water off with a cloth . They are 
allowed a tank. A stand for the bowl can be used. The bhikkhus 
are allowed the use of small jars and brooms, the use of fans 
and flower-stands, and the use of mosquito-fans. They are al
lowed to cut their nails according to the length of the fl-esh. They 
are allowed the use of razors, of a stone to sharpen the razors 
on, of powder prepared with sipatika-gum to prevent them rust
ing, of a sheath to hold them in, and of all the apparatus of a 
barber. They are not to have their beards cut by barbers, not to 
let them grow long nor to wear them long on the chin like a 
goat's beard. They are allowed the use of an instrument to re
move the wax from the ear. They are allowed the use of a loom 
and of shuttles, strings, tickets, and all the aparatus belonging to 
a loom. They are not to wear their under-garments arranged as 
laymen do, nor to wear upper-garments as the laymen do. Tooth
sticks four finger-breadths long at the least are allowed. They 
are allowed to eat onions when diseased. They are not to follow 
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manifold evil practices. Abodes of five kinds are allowed for the 
bhikkhus, e.g. viharas, ad<;lhayogas,28 storied dwellings, attics, 
and caves. Bedsteads made oflaths of split bamboo are allowed. 
A rectangular chair, an arm-chair, a sofa, a sofa with arms to it, 
a state chair, a cushioned chair, a chair raised on a pedestal, a 
chair with many legs, a board (to recline on), a cane-bottomed 
chair, a straw-bottomed chair are also allowed. Supports to bed
steads are allowed to the bhikkhus. Pillows half the size of a 
man's head and bolsters of five kinds are allowed ; use in the 
viharas of whitewash, black colouring, and red colouring is al
lowed. Curtains can be used. Chambers in shape like a palan
keen, chambers in shape like a quart measure, chambers on an 
upper storey, pins in the wall and bone hooks are allowed ; 
verandahs, covered terraces, inner verandahs, and overhang
ing eaves are allowed. A service hall, a water-room, and a water
shed are allowed. The bhikkhus are enjoined upon that paying 
of reverence, rising up in reverence, salutation, proper respect, 
and apportionment of the best seat, and water and food, shall 
be according to seniority. But property belonging to the Sarhgha 
shall not be exclusively appropriated according to seniority. The 
bhikkhus are to sit down on seats arranged by laymen excepting 
three, namely, large cushions, divans, and mattresses but not to 
lie down upon them. The bhikkhus are allowed to appoint a 
bhikkhu possessed of five qualifications as an apportioner of 
lodging places. They are allowed the use of stuffed couches after 
having broken off the legs. There are rules authorising the fra
ternity to place a vihara in charge of an individual monk tempo
rarily ~hile it is under construction. The bhikkhus are allowed 
to barter either of these -things in order to increase the stock of 
legally permissible furniture. They are allowed to appoint a 
bhikkhu as distributor of lodging places. 

There are regulations as to the duties of the qhikkhus to
wards one another. If the resident bhikkhu be senior, he ought 
to be saluted ; if junior he ought to be made to salute (the 

28 Name of a sort of house which is said to be a house shaped like a 
garu<;la bird. 
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incomer). If a vihara be unoccupied, he ·ought to knock at the 
door, then to wait a J?inute, then to undo the bolt, and open the 
door and then still standing outside, to lo.ok within. If the vihara 
is covered with cobwebs,· they should ·first be removed with a 
cloth. If the cell or the storeroom or the refectory, or the room 
where the fire is kept, or the privy, is covered with dust, it sh.ould 
be swept out. If there is no drinking water, or water for washing, 
they should be provided. If there is no water in the rinsing-pot, 
water should be poured in. The bhikkhus are· allowed to leave 
the hall, if necessary, after informing the bhikkhu sitting imme
diately nex~. The bhikkhus are allowed to recite the Patimokkha 
to the bhikkhus. Th~y are allowed to tell bhikkhut:Iis how to 
recite the Patimokkha. They must tell bhikkhul)is how they 
should confess their faults. They are allowed to receive the con
fession of a fault from bhikkhunis. A bhikkhuni is not to wear 

• • 

robes that are all of a blue, light yellow, crimson, black, brown
ish-yellow or dark yellow colour . 

• 

A bhikkhuni is not to assault a bhikkhu . • 

The bhikkh~s are to take seats according to seniority. 
The bhikkhus are allowed the use of a carriage which is · 

given to a sick bhikkhuQ.i. A bhikkhul)I is not to adopt the forest 
• 

life. The bhikkhus are allowed the use of a stable. A sepa~ate' 

residence for bhikkhui)is is allowed. The building operations 
are to be carried on for the benefit of the bhikkhunis. Certain 

• • . 

places are assigned to live in to individual members of the Or-
der. Bhikkhunis are not to bathe in a steam bath. A bhikkhuni is 

• • 

not to bathe at a place which is not a common bathing place. 
She is not to bathe a~ a bathing place used by men. She is not to 
bathe against the stream. 

BhikkhuQ.Is and theris were exempted from all sorts ·of pun ... 
ishment for any offence committed before entering the Order. 
Once a Licchavi wife committed adultery. Her husband resolved 
to kill her, so she went to Savatthi and succeeded in. getting her
self ordained by a bhikkhul)i. Her husband came to Savatthi, 
saw her ordained, and complained to King Pasenadi of Kosala. 
He also informed the King that his wife had become a bhikkhul}i. 
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The King said that as she had become a bhikkhury1, no punish
ment could be inflicted on her (Bhikkuryivibha.Iiga, Sarhghiidisesa; 
Il, Vinaya Pi(aka, Vol. IV, p. 225). 

Conditions for entering the Order 

There were eight conditions on which a woman could en
ter the Order. The conditions are as follo"\"s: 

( 1) A bhikkhury1 even if she is of a hundred years standing 
shall pay respects to a new bhikkhu. 

(2) A bhikkhury1 must not spend the lent in· a district in 
which there is no bhikkhu. 

(3) Every half month a bhikkhury1 must ask the bhikkhu
sarilgha as to the date of the Uposatha ceremony, and the time 
when the bhikkhu will come to give the exhortation. 

( 4) Mter the expiry of the lent, a bhikkhun1 is to hold 
Pavararya (to enquire whether any fault can be laid to her charge) 
before both the bhikkhu and the bhikkhury1sarilghas in respect 
of what she has seen, heard, or thought of. 

(5) A bhikkhuryi is to undergo the manatta discipline to
wards both the Sarilghas if any serious offence is committed. 

(6) A bhikkhuryi shall ask for upasampada from both the 
Sarilghas after she has learnt six precepts for two years. 

(7) A bhikkhuryi must not abuse or speak ill of any bhikkhu. 
(8) A bhikkhuryi must not talk with a bhikkhu but a bhikkhu 

can give instructions to a bhikkhury1 ( Vinaya Pi(aka, Vol. Il, p. 255). 

The rules for the guidance of a bhikkhw_lisariJ.gha 

The bhikkhuryisarilgha has several rules which the bhikkhuryis 
are required to abide by. The rules, as will be evident from 
their character, are very strict. They are as follows: 

( 1) A bhikkhuryi must not collect more than one alms bowl 
in a vihara. 

(2) A thing asked for by a bhikkhuryi from any upasaka or 
upasika cannot be taken in exchange for another thing. 

(3) The thing given to a bhikkhuryi for a purpose must be 
used by her for that purpose only. 
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( 4) A bhikkhul).:i cannot ask for anything, the value of which 
is more than 16 kahapaQ.as from any person although she is 
requested by the person to ask for something from him. 

(5) She must not take any white onion. 
(6) She must not accept paddy. 
(7) She should not throw impurities on the road through 

the window and also in the field. 
(8) She should not attend to dancing, singing, and instru

mental music. 
(9) She should not talk with any person alone in the dark. 
(10) She should not sit and talk with any man in a covered 

place. 
(11) She should not do so even in moonlight by sitting on 

the meadow when there are no other persons. 
(12) She should not talk with any man alone in the public 

street or cross roads where there are crows. 
(13) She should not go away from the house where she gets 

her food daily without taking permission from the head of the house. 
(14) She should not sit or lie down in a house where she 

enters in the afternoon without taking permission from the head 
of the house. -

(15) She cannot curse anybody. 
(16) She cannot take her bath being naked. 
(17) Two bhikkhuQ.:is cannot lie on the same b~d and can

not cover their bodies with the same covering. 
(18) If a bhikkhuQ.I fall ill, the companion bhikkhuQ.:i should 

nurse her or cause her to be nursed by others. 
( 19) A bhikkhul).i should not drive out or cause to be driven 

out another bhikkhul).l to whom she has given shelter. 
(20) She should not associate herself with a householder or 

householder's son. 
(21) She should walk around with weapons within her own 

country in times of fear of robbers, dacoits, and other wicked 
persons. 

(22) During the lent she must not travel from place to place. 
(23) Mter lent she must not stay in the vihara. 
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(24) A bhikkhul).i must not go to see a palace, royal-garden, 
picture-gallery, pleasure-garden, garden-tank having beautiful 
flowers, etc. 

(25) She must not enjoy a valuable couch or a beautiful 
bedstead. 

(26) She must not serve a householder. 
(27) She must not give food with her own hands to a house

holder, a paribbajaka or a paribbajika. 
(28) She must not leave her dwelling place without placing 

it in charge of any other bhikkhui).L 
(29) She must not learn any art for her livelihood. 
(30) She must not teach any art to anybody. 
(31) She must not enter any hermitage where a bhikkhu 

dwells not having taken the necessary permission. 
(32) She must not abuse a bhikkhu. 
(33) she must not take food beforehand when invited to 

take food in another's place. 
(34) She must not be attached to any particular family. 
(35) She must not spend the lent in a hermitage having no 

bhikkhu. 
(36) She must go to take instructions from a bhikkhu. 
(37) She must not make any female her disciple who has 

not received her parents' consent to give up household life. 
(38) She must not go in a conveyance when fit. 
(39) She must not put on ornaments and take her bath in 

perfumed water. 
( 40) She must not take her seat in the presence of a bhikkhu 

without his permission. 
(41) She must not put any question without taking the 

bhikkhu's permission. 
( 42) She is prohibited from going out alone at night. 
( 43) The bhikkhul).is should learn the precepts common to 

the bhikkhus and bhikkhul).is, and the. precepts specially meant 
for the bhikkhul).is, and the precepts specially meant for the 
bhikkhul).is should be learnt by the bhikkhui).Is ( Vinaya Pitaka, 

. II, p. 258). 
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( 44) The bhikkhm;is should not wilfully touch the bodies of 
laymen. They are also prohibited to touch the bodie11 of the 
bhikkhus with lustful thoughts ( Vinaya Pitaka, IV, pp. 220-221). 

( 45) In all assemblies where there is a samal).eri or a 
bhikkhul).i, the Patimokka should not be recited and also in the 
Pavaral).a ceremony (V.P., I, p. 167). 

The Vinaya Pitaka informs us that a robe once given to a 
bhikkhul).i should not be taken back (Vol. IV, p. 247). 

The bhikkhul).is should not be saluted by the bhikkhus ( V.P., 
II, pp. 257-258). 

The bhikkhul).is should not help a bhikkhul).i who is excom
municated by the Sarilgha. 

Violation of Order 

A bhikkhul).i who knowingly hides any parajika offence of 
any other bhikkhul).i, is also guilty of parajika. 

If a bhikkhul).i follows a bhikkhu excommunicated by the 
bhikkhusa:rilgha, she will be guilty of parajika. 

A bhikkhul).i cannot bring any suit against any householder; 
or householder's son, slave, employee, even samal).a or pari
bbajaka. If she does so, she will be guilty of Sarilghadisesa of
fence. 

If a person with evil motive sends presents to any bhikkhul).i 
and if she knowingly accepts them, the bhikkhul).i will be guilty 
ofSarilghadisesa offence. 

Buddha's prediction on the effect of 
the admittance of women into Order 

"If, Ananda, women had not received permission to go out 
from the household life and enter the homeless state, under the 
doctrine and discipline proclaimed by the Tathagata,29 then 
would the pure religion, Ananda, have lasted long, the good 

29 It means one who has trodden the right path. Vide Lord Chalmers, 
Tathagata,J.R.A.S., 1898, 391 foil. It is indeed an useful article. See also Prof. 
Walleser's learned article on the origin of the Tathagata published in the 
Journal, Taisho Univ., 1930. 
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law would have stood fast for a thousand years. But since, Ananda, 
women have now received that permission, the pure religion, 
Ananda, will not now last long, the good law will now stand fast 
for only five hundred years. Just, Ananda, as houses in which 
there are many women and but few men are easily violated by 
robbers or burglars, just so, Ananda, under whatever doctrine 
and discipline women are allowed to go out from the house
hold life into the homeless state, that religion will not l<1st long. 
And just, Ananda, as when the disease c.tlled mildew falls upon 
a field of rice in fine conditioq., that field of rice does not con
tinue long ; just so, Ananda, under whatsoever doctrine and 
discipline women are allowed to go forth from the household 
life into the homeless state, that religion will not last long. And 
just, Ananda, as when the disease called blight falls upon a field 
of sugar-cane does not continue long ; just so, Ananda, under 
whatsoever doctrine and discipline women are allowed to go 
forth from the household life into the homeless state, that reli
gion does not last long. And just, Ananda, as a man would in 
anticipation build an embankment to a great reservoir, beyond 
which the water should not overpass ;just even so, Ananda, have 
I in anticipation laid down eight chief rules for the bhikkhuQ.Is, 
their life long not to be overpassed ( Vinaya Texts, S.B.E., pt. Ill, 
pp. 325-326). 

Buddha's prediction was fulfilled when many troubles arose 
on account of the frequent meetings between the bhikkhus and 
the bhikkhuQ.Is, and the bhikkhuQ.IS and the lay people as we 
find in the case of Thullananda and Dabba the Mallian, and 
also Abhirupananda and Salho, grandson ofMigara, the banker 
of Savatthl ( Vinaya Pitaka, IV, p. 211). 

(3) The Parivarapatha is a digest of the other parts of the 
Vinaya and consists of nineteen chapters. It appears to be of 
later origin, being probably the work of a Ceylonese monk. It is 
a manual\ of instruction in the Vinaya Pitaka. In some stanzas 
which are found at the end of the Parivarapatha, it is stated to 
have been composed by "the highly wise, learned, and skilful 
Dlpa, after he had inquired here and there into the methods 
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(literally the way) followed by former teachers. "30 "It is a very 
interesting bit of evidence," says Rhys Davids, "on early methods 
of education." Readers are referred to the introduction to the 
Vinaya Texts translated from the Pali by Rhys Davids and 
Oldenberg. The introduction ~sa learned review of the whole of 
the Vinaya Texts. 

( 4) The Patimokkha (vide ante in the section on the Sutta
vibhailga). 

In the Colombo Museum the following manuscripts are 
available: 

1. Parajika (Burmese and Sinhalese characters). 
2. Pacittiya (Burmese and Sinhalese characters). 
3. Mahavagga (Burmese and Sinhalese characters). 
4. Cullavagga (Bu,rmese and Sinhalese characters). 
5. Parivarapatha (Burmese and Sinhalese characters). 

Khuddakasikkha and Mnlasikkha which are the mediaeval 
compendiums of the Vinaya have been edited by E. Muller in 
theJ.P.T.S., 1883. They are mostly in verse, a few passages being 
given in prose. It is difficult to say anything about the date of 
these works. The language is more modetm than that of the 
Mahavamsa. It deals with the four parajikas, monk's garments, 
pavaral).a festival, alms-bowl, pacitti, kamma, kayabandhana, req
uisites of a monk, instructions, uposatha ceremony, suddhi, etc. 

30 Pubbacariyamaggaii ea pucchitva va tahirh tahim Dipa nama mahapafu'io 
sutadharo vicakkhano imarh vittharasarhkheparh sajjhamaggena majjhime 
cintayitva likhapesi sissakanarh sukhavaharh ( Vinaya Pitaka, Vol. V, p. 226). 
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Section 11. Sutta Pitaka 

As the Vinaya Pitaka is the best source of information relat
ing to the ancient Buddhist Order and the monk-life, so also is 
the Sutta Pitaka or "the Basket of Discourses", the main source 
for the Doctrine of the Buddha as expounded in argument and 
dialogues and also for that of his earliest disciples. The Sutta 
Pitaka contains prose dialogues, legends, pithy sayings, and 
verses. It contains, in prose and verse, the most important prod
ucts of Buddhist literature grouped in five collections named 
.nikayas. The first four of these consists of suttas or discourses 
which are either speeches of the Buddha or dialogues in prose 
occasionally diversified by verses. These four are cognate and 
homogeneous in character. A number of suttas reappear in two 
or more of them.· There is little difference in the doctrines they 
contain. The same mode of discussion prevails in these nikayas. 

The Sutta Pitaka is divided into five nikayas, 1. Digha, 2. 
Majjhima, 3. Samyutta, 4. Ail.guttara, and 5. Khuddaka. 

A. DIGHA NIKAYA 

The Dlgha Nikaya:1 or Dighagama or Dlgha Sarhgaha is the 
first book of the Sutta Pitaka and is a collection oflong discourses. 
It is divided into three parts, (i) Silakkhandha, (ii) Mahavagga, 

1 The P.T.S. editions,Vols. I and II by T. W. Rhys Davids and]. E. 
·Carpenter and Vol. III by]. E. Carpenter; Digha Nikiiya published by W. A. 
Samarasekars, Colombo, 1904. 

The Chinese Dlrghagama Siitra is to be compared with the Pali text of 
the Digha Nikiiya, collection oflong Suttas, 34 in number. 
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and (iii) Patheya or Patikavagga. It contains thirty-four suttas, 
each of which deals fully with one or several points of Buddhist 
doctrine. The first of these suttas is called the Brahmajala Sutta 
which may be translated as the 'excellent net'. Prof. Rhys Davids 
explains it as the 'perfect net' or the net whose meshes are so 
fine that no folly of superstition, however subtle, can slip through.2 

Be it noted that in the .~::utta itself the Buddha is represented as 
suggesting other alternative titles such as atthajala, dhammajala, 

The following six sUtras included in the Dirghagama SUtra (the sUtra: 
on the four castes, on the Edottara ( dharma), on the Trirasi ( -dharma), on 
(the city) 0-tho-i (?),on the pureness of practice, and on the record of 
the world] seem not to be given in the Pali text, or at least with different 
titles. At the same time, the following ten suttas seem to be left out in the 
Dighagama SUtra: Mahali Suttanta,Jiliya Suttanta, Subha Sutta, Mahasu
dassana Sutta (this is, however, found in the Chinese Madhyamagama Siltra) , 
Mahasatipanhana Sutta, Pa~ika Sutta, Aggaiiiia Suttanta, Pasadika Sutta, 
Lakkha~a Suttanta, and A~na~ya Sutta (see Bunyiu Nanjio 's Catalogue of 
the Chinese Translation of the Buddhist Tripitaka, pp. 135-138) . 

Read The Relation of the Chinese Agamas to the Piili Nikiiyas ( correspon
dence,J.R.A.S., 1901) by Dr. Anesaki-The materials of both are much the 
same but the arrangement is diffe_rent. The author has cited the following 
comparisons, e.g. Kosalasarhyutta, Marasarhyutta, Bhikkhu~isarhyutta, 
Vangisasarhyutta. The Mahaparinibbana, which is the 16th suttanta in the 
Pali Digha, is the 2nd in the Chinese. The names mentioned in the Chinese 
remind us of some of the scripturres mentioned in the Asokan inscriptions. 
Vide also The Chinese Nikiiyas by A. J. Edmonds, published in tlie Buddhist 
Manual ofCeylon, 1931. 

Read R. 0. Franke, Die giithiis des DZghanikiiya neit ihren parallelen; K. E. 
Neumann, Reden Gotamo Buddha's aus der langeren sammlung D'igha Nikiiya 
des Piili-Kanons iibers, Bd. I, II. Miinchen, 1907, 1912; Buddhist Suttas, S.B.E., 
XI. This work has been translated into English by T.W. and C. A. F. Rhys 
Davids under the title of The Dialogues of the Buddha (Sacred Books of the 
Buddhists) . Vide Ch. Akan uma, Kanyaku agon to Piilinikiiya no taisho ( compari
son entre les Agamas chinois et les Nikiiyas piili). This book contains a compara
tive catalogue of Chinese Agamas and Pali Nikayas. It is no doubt a labori
ous production and should be often consulted. Vide my paper on A Study of 
the DZgha Nikiiya of the Sutta Pitaka published in the Young East, Volume IV, 
No. 4, September, 1928. 

2 Rhys Davids, Buddhism, its History and Literature (American Lectures 
on the history of religions). 
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ditthijala, anuttarasamgamavijaya. The incidents to which this 
sutta owes its origin, are interesting from the standpoint of phi
losophy and may be narrated here. Suppiya was a disciple of 
Saiijaya, the paribbajaka. He followed the Buddha with his pu
pil, Brahmadatta. On the way Suppiya was speaking ill of the 
Buddha while his pupil, Brahmadatta, was praising him. The 
conversation held between Suppiya and his pupil gave rise to 
the occasion for the entire discourse. 

The Brahmajiila Suttd" ( DZgha Nikiiya, Vol. I, pp. 1-46) is very 
important in the history of Buddhism. It explains the silas or 
moral precepts in three successive sections: Cula (the concise), 
majjhima (the medium length), and maha (elaborate).4 It fur
ther deals with the various types of current philosophical views, 
e.g. Sassatavada5 (eternalism of the world and the soul main
tained on four grounds), Ekaccasassata and Ekaccasassatavada 
( semi-eternalism-eternalism of something and non-eternalism of 
something maintained on four grounds), antananta (exten
tionism), amara-vikkhepa (eel-wrigglers), adhicca-samuppada 
(fortuitous origination), uddhamaghatana (condition of soul 
after death), ucchedavada (annihilationism), and ditthadhamma
nibbana-vada (the doctrine of happiness in the present life). 6 

3 In Pali sutta and suttanta are the same (Suttam eva suttanto). It 
means a thread, string, a dialogue, a discourse, a rule, or an aphorism. 
Certain portions or chapters of the Buddhist scriptures are called suttas. 
They may be either in verse or in prose and vary in length. A sutta is com
plete in itself consisting of a connected narrative or a collection of verses 
on one subject. Some of them are didactic and consist mainly or wholly of 
a discourse of Buddha in ~rose or verse. 

4 These terms have been explained by Rhys Davids as (1) short para
graphs on conduct, (2) the longer paragraphs on conduct, and (3) long 
paragraphs on conduct.-Dialogues of the Buddha. 

5 Vide my Historical Gleanings, p. 33. 
6 Among the Jains, there are similar schools of thought, e.g. 

Atma~as~havadins, Tajjivatacchariravadins, Nastikavadins, Sunyavadins, 
Satavadins and J\jivikas, besides the Kiriyavadins, the Akriyavadins, the 
Ajii.anavadins, and the Vinayavadins. Vide Dr. Barua's Pre-Buddhistic Indian 
Philosophy, pp, 282 foil., 295, 303, 306, 318 foil., 332 foil. 

103 



9! 9itslory ofcpaff .8fleralure 

The sections dealing with the sllas throw much light on the vari
ous conditions of life, arts, handicrafts, sports, pastimes, differ
ent kinds of sacrifices,'differentoccupations of the people, de
velopment of astronomy and astrology, arithmetic, accountancy, 
royal polity, medicine, surgery, architecture, palmistry (angam), 
divining by means of omens and signs (nimittam), fortune
telling from marks of the body (lakkhal)am), counting on the 
figures (mudda), counting without using the figures (gal).ana), 
summing up large totals (sankhanam), sophistry (lokayata), prac
tising as an occultist (salakiyam), practising as a surgeon 
(sallakattikam), fixing a lucky day for marriage or giving in mar
riage ( avahanaril vivahanam), fixing a lucky time for the conclu
sion of treaties and for the outbreak of hostilities (samvadanam 
vivadanam), auguries drawn from thunderbolts and other celes
tial portents (uppadaril), prognostication by interprJting dreams 
(supinam), sacrificing to Agni (aggi-homam), looking at the 
knuckles (angavijja), etc., and after muttering a charm to divine 
whether a man is well born or lucky or not, determining a pro
posed site for a house which would be lucky or not (vatthu-vijja), 
advising on customary law (khatta vijja), laying ghosts (bhi.ita 
vijja), knowledge of the charm to be used when lodging in an 
earth house (bhuri vijja), foretelling the number of years that a 
man has yet to live (pakkhajjhanam), using charms to procure 
abortion (viruddha-gabbha karanam), incantations to bring on 
dumbness Uivha-nittaddanam), ,keeping a man's jaws fixed by 
charms (hanusamhananam), and fixing on lucky sites for dwell
ings and consecrating sites (vatthu kammaril vatthu parikiranam). 
This sutta tells us of two classes of gods, the Khi<;l<;lapadosika and 
the Manopadosika. Both these classes are of a rather low order. 
Thus the Buddha says that the Khi<;l<;lapadosika gods spend their 
time in laughing, playing, and enjoying sensual pleasures. For 
this reason they lose control over their mind, as a result of which 
they fall down from their position and are reborn in the human 
world. Of the second class, the Buddha says that they think much 
of one another. In consequence of excessive thinking their mind 
becomes polluted and on account of pollution of their mind they 
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fall down from that situation and are reborn in the human world. 
The world of radiance (abhassaraloka) described in this 

suttanta is one of the higher brahmalokas. 
This suttanta tells us that at the beginning of a new world 

system a being falls from the abhassaraloka on account ofloss of 
life or merit and he is reborn in the brahmavimana which is 
then empty, and there he dwells with his mental body, living in 
joy, having a lustrous body and moving in the sky. The Buddha 
relates later on in the same suttanta that this God who is first 
reborn in the brahmavimana is the Great Brahma ; he consid
ers himself superior to the other abhassaradevas. 

Rhys Davids rightly points out that this suttanta sets out in 
sixty-two divisions various speculations or theories in which 
theorisers, going out always from various forms of the ancient 
view of a 'soul' -a sort of subtle manikin inside the body but 
separate from it and continuing, after it leaves the body as a 
separate entity-attempt to reconstruct the past or to arrange the 

·future. All such speculation is condemned. It is certain from the 
details given in this suttanta that there were then current in 
Northern India many other philosophic and theosophic specu
lations besides those the priests found it expedient to adopt and 
have preserved for us in the Upanishads. (Dialogues of the Bud
dha, Sacred Books of the Buddhists, Introduction to the Brahmajala 
Sutta) This sutta really deals with the most fundamental concep
ti~ns that lay at the root of the Buddha's doctrine, his Dharma, 
his ethical and philosophical views of life. 

The second is the Siimannaphala Sutta (Dzgha, I, pp. 47-86) 
or 'Discourse on the reward of Buddhist mode of holy life'. This 
sutta discusses the following topics :joy and seclusion, freedom 
and safety, miracle, the divine ear, memory of one's own former 
births, knowledge of the other people's former births, etc. This 
suttanta says that Mahavira, the celebrated founder ofjainism, 
is said to have laid great stress on the four-fold self-restraints 
( catuyamasamvara). A short and malicious fragment in this sutta 
tells us that Gosala divides actions into act, word, and thought: 
thought being regarded as half karma. 
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The Buddha was staying at Rajagaha in the mango grove of 
Jlvaka with many bhikkhus. On a full-moon night Ajatasattu of 
Magadha asked his ministers as to which SramaQ.a or BrahmaQ.a 
should be approached or worshipped to pacify the troubled 
mind. Followers of five heretical teachers who were present there 
advised the king to visit their preceptors butjlvaka advised him 
to see the Buddha. Ajatasatru (Ajatasattu) acted according to 
the advice of Jlvaka. The Magadhan monarch was converted to 
the Buddhist faith and made considerable progress in his spiri
tual insight but on account of his great sin of killing his father he 
could not attain even the first stage of sanctification. So, like the 
Brahmajala, the Samaiiiiaphala Sutta creates a psychological situ
ation in the garb of a historical narrative which is guilty of an 
anachronism in so far as it represents all of the six teachers as 
persons who could be interviewed by King Ajatasattu. It should 
be further noted that the literary art of this sutta was plagiarized 
later on in the MilindaPaiiha. Rhys Davids in his introduction 
to the Samaiiiiaphala Sutta7 says that this suttanta puts forth 
:Buddha's justification for the foundation of the Order, for the 
enunciation of the Vinaya, the practical rules of the canon law 
by which life in the Order is regulated. The list of ordinary occu
pations given in this suttanta is interesting evidence of social 
conditions in the Ganges valley at the time of the composition of 
the Dlgha Nikaya. The list is briefly as follows: elephant riders 
(hattharoha), cavalry (assaroha), charioteers (rathika), archers 
(dhanuggaha), slaves (dasaka putta), cooks (a~arika), barbers 
(kappaka), bath-attendants (nahapaka), confectioners (suda), 
garland-makers (malakara), washermen (rajaka), weavers (pesa
kara), basket-makers (nalakara), and potters (kumbhakara). And 
the introductory story in which the king explains how he had 
put a similar question to the founders of six other orders and 
gives the six replies he received, is interesting evidence of views 
held by the authors of the Dialogue as to the beliefs current at 
the time. The answer which the Buddha is represented to have 

7 T. W. Rhys Davids, Dialogues of the Buddha, S.B.B., Vol. II. 
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given to the question raised by the king takes the form of a 
counter-question. The king co·nfesses that he would treat a per
son who has joined the Order as one worthy of honour and 
respect. The Buddha shows the advantages of the life of a re
cluse not necessarily of a follower of his own. And most of what 
he says would apply as much to his strongest opponents as to the 
members of his Order. This suttanta only purports to set fourth 
the advantages the early Buddhists held to be the likely results 
of joining, fron whatever motive, such an order as their own. 
This suttanta also states Gosala's main thesis rather narrowly 
when it says that fools and wise alike wandering in transmigra
tion make an end of pain (sandhavitvasarilsaritva dukkhassantaril 
karissanti). 

The third is the Ambattha Sutta (Dzgha, I, pp. 87-110) which 
deals mainly with the subject of caste. This sutta cannot, how
ever, be safely utilized as a source for the study of castes in An
cient India. It appears from the manner of interrogation and 
-rejoinder (between the Buddha and Ambattha, a brahmin youth) 
that the compilers ·of this sutta have made a fool of Ambattha. 
Ambattha is versed in the three Vedas and the Buddha is an 
'Incomparable Religious Teacher'. But Ambattha's replies to 
the Buddha's questions and the Buddha's clenching the argu
ments are not at all convincing. This is fortwo reasons. Either 
the followers of the Buddha purposely made a fool of Ambattha 
so that the Master would shine by contrast or that some inter
vening portions in this sutta have been omitted carelessly. More
over we do not know the other side of the question, that is to 
say, what the Brahmal).aS have got to say on the point. It is to be 
borne in mind, however, that the Brahmanical books give pref
erence to the Brahmal).as over the Kl?atriyas and in the Buddhist 
and Jain records Khattiyas are given precedence over the Brah
maQ.as. So the relative position of both is a point of controversy. 
There are also discussions on the pride of birth, asceticism, and 
luxury of brahmins. We learn from this sutta that a young 
brahmin named Ambattha who went to Kapilavastu on business 
had an opportunity of visiting the mote halls of the Sakyas where 
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he saw the young and the old seated on grand seats. 
It is sufficiently evident, as Prof. Rhys Davids points out in 

his introduction to the Ambattha Sutta, 8 from the comparative 
frequency of the discussions on the matter of Brahman preten
sions that the subject of caste was a burning question at the time 
of the composition of the nikayas. No other social problem is 
referred to so often ; and the Brahmal).as would not be so often 
represented as expressing astonishment or indignation at the 
position taken up regarding it by the early Buddhists unless there 
had really been a serious difference on the subject between the 
two schools. But the difference, though real, has been gravely 
misunderstood. Rhys Davids further remarks that the disastrous 
effects from the ethical, social, and political points of view of 
these restrictions and of caste as a whole have been often grossly 
exaggerated and the benefits of the system ignored. We are en
tirely unwarranted in supposing the system, as it now exists, to 
have been in existence also at the time when Buddhism arose in 
the valley of the Ganges. Our knowledge of the actual facts of 
caste even as it now exists, is still confused and inaccurate. The 
theories put forward to explain the facts are loose and irrecon
cilable. There was a common phrase current among the people 
which divided all the world into four val).l).a (colours or com
plexions): Khattiya, Brahmal).a, Vessa, and Sudda. The priests 
put themselves first and had a theological legend in support of 
thier contention. But it is clear from the pitakas that this was not 
admitted by the nobles. And it is also clear that no one of these 
divisions was a caste. There was neither connubium nor com
mensality between all the members of one var:wa nor was there 
a governing council for each. The fourth was distinguished from 
the other by social position. And though in a general rough way 
the classification corresponded to the actual facts of life, there 
were insensible gradations within the four classes, and the bound
ary between them was both variable and undefined (cf. Vasenha 
Sutta of the Sutta Nipata, Madhura Sutta of the Majjhima Nikaya 

8 Dialogues of the Buddha, S.B.B. , VoL IL 
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dealing with the subject of caste. Dr. Fick has collected the evi
dence found in the J ataka book in his work Die Sociale Gliederung 
im Nordostlichen Indien zu Buddhas zeit). The theory of caste or 
jati easily breaks down when we see that a Brahmin and a Ca~<;lala 
do not differ in their physical constitution and can procreate 
children. In the Vasettha Sutta of the Sutta Nipata the Buddha 
opposes the caste system on grounds drawn from biology. The 
theory of caste is untenable as it introduces species within spe
cies. Buddha gives a list of species of various animals, insects, 
and plants and holds that such a variety of species is not to be 
found among men (cf. Sutta Nipiita, Verse 14). 

The fourth is the Sonada1J4a Sutta (·D'igha, I, pp. III-126) 
which deals with the question of what constitutes the essential 
quality which makes a man a Brahma~a. This sutta informs us 
that a brahmin is he who is well born on both sides, of pure 
descent, through the father and through the mother, back 
through seven generations, with no slur put upon him, and no 

· reproach in respect of birth -a repeater of the sacred words, 
knowing the mystic verses by heart, one who has mastered the 
three Vedas (ti~~arh vedanarh paragu) with the indices (sa 
nigha~-<;lu-ketubhanam), the ritual, the phonology, and the ex
egesis, and with the legends as a fifth, one who is learned in the 
etymologies of the words and in the grammar, versed in lokayata 
(nature-lore or sophistry), and in the theory of the signs on the 
body of a great man ( mahapurisalakkha~esu anavayo) . 

The man who knows, says Prof. Rhys Davids, wisdom and 
conduct (wisdom in the sense of that which is contrary of avijja 
or ignorance of the action of Karma, of the Four Noble Truths, 
and of the doctrine of the asavas or intoxications)' who finally 
and permanently out of the jungle and in the open, quite be
yond the stage of wasting his wonder on the fabulous soul, has 
attained to, and remains in this state of Nirva~a in Arahatship, 
is not only in Buddhist terminology called a Brahma~a but is, in 
fact, declared to be the only true brahmin. Rhys Davids is right 
in pointing out that the doctrine ofbrahmin supremacy was in
tellectually indefensible. It was really quite inconsistent with the 

109 



9J 9/islory ojCfJali ..(J!!emfure 

ethical standard of the time, which the brahmins in common 
with the rest ofthe people fully acknowledged (see introduction 
to the Sonadai:H;la Sutta in the Dialogues of the Buddha by Rhys 
Davids, S.B.B., Vol. Il). As to the characteristics of a true brahmin 
we can refer to the BrahmaQ.avagga of the Dhammapada, the 
Vasegha Sutta of the Sutta Nipata, the Brahmayu Sutta of the 
Majjhima Nikaya, the Brahmal).a Sarhyutta of the Sarhyutta 
Nikaya, the Janussoni Sutta of the Ailguttara Nikaya, the 99th 
sutta of the Itivuttaka, and so forth. "It is clear", says Rhys Davids, 
"that the word 'Brahmin' in the opinion of the earlyBuddhists 
conveyed to the minds of the people an exalted meaning, a con
notation of real veneration and respect". He further says that if 
the contention of the Buddhists had been universally accepted, 
that is to say, if the word 'brahmin' had come to mean not only 
a man of certain descent, but exclusively a man of certain char
acter and insight, then the present caste system of India could 
never have grown up. There is much grain of truth in what Rhys 
Davids says that the caste system was gradually built up into a 
completely organized system. The social supremacy of the 
brahmins by birth became accepted as an incontrovertible fact. 
And the inflood of the popular superstition which overwhelmed 
the Buddhist movement, overwhelmed also the whole pantheon 
of the Vedic gods. Buddhism and Brahmanism alike passed prac
tically away and modern Hinduism arose on the ruin-s of both 
(Dialogues of the Buddha, S.B.B., Vol. 11, p. 142). 

The fifth is the Ku!adanta Sutta (Digha, I, pp. 127-149) in 
which the Buddha in discussing right and wrong modes of sacri
fices suggests a gradation of them according to the superiorand 
inferior spiritual values. Kutadanta spoke to the brahmins about 
the qualities ofthe Buddha. He went to the Master, listened to 
his religious instructions, and became a devoted lay supporter 
of the Buddha. It is interesting to note what Rhys Davids says on 
this suttanta. Whoever puts this sutta together must have been 
deeply imbued with the spirit of subtle irony that plays no lesser 
part in the suttas than it does in so many of the Jatakas. Rhys 
Davids attaches great importance to the right understanding of 
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early Buddhist teaching, of a constant appreciation of this sort 
of subtle humour. He says it is a kind of fun quite unknown to 
the West. The humour is not at all intended to raise a laugh 
scarcely even a smile. In this suttanta the brahmin Kutadanta is 
very likely meant to be rather the hero of a tale than an histori
cal character. Buddha was approached for advice about the 
modes of the ritual to be performed at the sacrifice and about 
the requisite utensils, the altar-furniture to be used in making it. 
The brahmin of this suttanta wants to know the three modes in 
which the ritual is to be performed. The three modes are de
clared in the legend to be simply three conditions of mind or 
rather one condition of mind at three different times, the 
harbouring of no regret either before or during or after the 
sacrifice at the expenditure involved. It is the hearty co-opera
tion with the king offour divisions of his people, the nobles, the 
officials, the brahmins, and the householders. That makes four 
articles of furniture. And eight personal qualifications of the 

. king himself. That makes other eight. And four personal qualifi
cations of his advising brahmins make up the total of the sixteen 
articles required. No living thing, either animal or vegetable, is 
injured. All the labour is voluntary. And all the world co-oper
ates in adding its share to the largesse of food, on strict vegetar
ian principles, in which, alone, the sacrifice consists. It is offered 
on behalf, not only of the king himself, but of all the good. In 
the opinion ofRhys Davids, this sutta is merely the oldest extant 
expression, in so thorough and uncompromising a way, of an 
ancient and widely held trend of opinion. On this occasion as 
on the question of caste or social privileges, the early Buddhists 
took up, and pushed to its logical conclusions, a rational view 
held also by others. For a detailed discussion of lokayata or 
casuistry, readers are referred to Rhys Davids' introduction to 
the Kiitadanta Sutta (Dialogues of the Buddha, S.B.B., Vol. Il. pp. 
166 ff.). 

It is to be noted that the view involved in this suttanta is in 
some respects similar to the idea which we find in the Vedas and 
Upanishads, especially the Chandogya. 
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The sixth is the Mahiili Sutta (Dzgha, I, pp. 150-158) which 
deals with the means of the-attainment of divine eye and ear. It 
contains discussions· whether body and soul are same or differ
ent. While the Buddha appreciates the mode of thinking which 
leads one to endorse one or the other opinion, he on his own 
part does not follow this mode of thinking at all. This sutta 
further narrates that Mahali, a Licchavi, listened to the Buddha's 
discourse and rejoiced over it. Rhys Davids remarks in his in
troduction to the Mahali Sutta that the form of this sutta is re
markable. We have two distinct subjects discussed. First, the 
question of the ability to see heavenly sights and hear heavenly 
sounds being raised, the Buddha says that it is not for the sake 
of acquiring such powers that people join the Order under 
him. And being asked what their object then is, he gradually 
leads the questioner on to saintship (arhatship) as the aim, 
along the Eightfold Path. There the sutta might appropriately 
have ended. But the Buddha himself then raises a totally differ
ent question, whether the soul and the body are the same. And 
though he gives no answer, he leads the discourse again up to 
Arhatship, along the series of mental states set out in the 
Samaiiiiaphala Sutta. This sutta contains only the sllas in the 
second part. Rhys Davids gives us a list of eight different modes 
of speaking of or to a person : (1) a nickname arising out of 
some personal peculiarity, (2) a personal name-this has got 
nothing to do with personal peculiarity, (3) the name (\)f the 
gotra or a surname or family name, ( 4) name of the clan or the 
kulanama, (5) name ofthe mother, (6) name of the position in 
society or the occupation of the person addressed, (7) a mere 
general term of courtesy or respect, and (8) local name. It is 
interesting to note that the name of the father is never used in 
this way. 

The seventh is the]iiliya Sutta (Dlgha, I, pp. 159-160). This 
sutta like the preceding one contains a discussion on soul and 
body. Is the soul distinct from the body ? This is no doubt the 
most important problem involved in this sutta. Rhys Davids is 
right in pointing out that the Mahali Sutta must have already 
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included the Jiliya episode. For there would otherwise be no 
reason for the Mahali Sutta being put into the Sllakkhandha
vagga, the sllas being contained only in that episode (S.B.B., · 
Vol. 11, Dialogues of the Buddha). 

The eighth is the Kassapaszhaniida Sutta (DZgha, I, pp. 161-
177) which contains Buddha's discussion with a naked ascetic 
regarding asceticism. The sutta alludes to certain peculiar prac
tices of the naked ascetics which characterised the life of the 
ajivikas and a general account of them is also found in this 
sutta. The same account is incorporated in the Ailguttara Nikaya 
and other texts without any variation, which is a medley oflaws 
and customs that obtained amongst the various religious or
ders of the time, most of which were weavers of garments. We 
are further informed that Kassapa went to the Buddha and ex
changed friendly greetings with him. He afterwards became an 
Arahat. Regarding this suttanta, Rhys Davids remarks that there 
is both courtesy and dignity in the method employed. It is clear 
that at the time when this suttanta was put together, the practice 
of self mortification had already been carried out to a consid
erable extent in India. No doubt in most cases the ascetics laid 
claim to special virtue. In the suttas dealing with the practices 
of ascetics, Gotama in laying stress on the more moderate view, 
takes occasion also to dispute this claim. He maintains in this 
suttanta that the insight and self control and self-mastery of the 
path or of the system of intellectual and moral self-training laid 
down for the bhikkhu are really harder than the merely physi
cal practices so much more evident to the eye of the vulgar. 

The episode ofNigrodha mentioned in section 23 of this 
suttanta is described in full in the Udumbarika-SZhaniida Sutta of 
the Digha Nikaya. 

The ninth is the Potthapiida Sutta (Dzgha, I, pp. 178-203) 
which contains a discussion on the mystery of trance and inci
dentally deals with the question of soul. It further discusses about 
the infinity and eternalism of the world. When the Blessed One 
was atjetavana in the arama of Anathapir:u;lika, a paribbajaka 
named Potthapada went to the arama of Mallika with a large 
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retinue of paribbajakas. The Master came to him and Pottha~ 
pada received him with due respect. 

This sutta contains a list of topics . discussed by the pari
bbajakas or wandering teachers, which is of great historical im
portance as indicating the manner in which they gradually paved 
the way for a science of polity in India (vide my Historical Glean
ings, pp. 13 foiL). 

Rhys Davids remarks that when the 'soul' was away the body 
lay still, without moving, apparently without life, in trance, or 
disease or sleep. When the 'soul' came back, motion began again, 
and life. Endless were the corollaries of a theory which, how
ever, devoid of the essential marks of a sound scientific hypoth
esis, underlies every variety of early speculation in India, as else
where. In this suttanta it is, in the first place, the gradual change 
of mental conditions, of states of consciousness : and then, sec
ondly, the point that personality, individuality is oniy a conve
nient expression in common use in the world ancl therefore 
made use of also by the Tathagata but only in such a manner 
that he is not led astray by its ambiguity, and by its apparent 
implication of some permanent entiry (S.B.B., Vol. II, pp. 241 
and 243). 

The tenth is the Subha Sutta (Dzgha, I, pp. 204-210) which is 
a short one and is almost identical with the Samaiiiiaphala Sutta 
differing from it only in dividing the states of mind under three 
heads of sila (conduct), samadhi (concentration), and paiiiia 
(wisdom). The chief reason for this suttanta being treated as 
separate one is that samadhi includes the jhanas, 9 but also other 
and very different things. These are the habit of guarding the 
doors of one's senses; constant mindfulness and self-possession 
and the faculty of being content with little. From the negative 
point of view it is said to include emancipation from ill-temper, 
inertness of mind and body, worry and perplexity; from the 
positive point of view it is said to include a constant state ofjoy 
and peace (S.B.B., II, 265). · 

9 Mrs. Rhys Davids has ably discussed this topic in her recently published 
work Sakya or Buddhist Origins, pp. 171 foil. . 
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The eleventh is the Keva4tjha Sutta (Dlgha, I, pp. 211-223) 
which deals v;i.th the practice of wonders or miracles, 'and traces 
the means whereby the manifestation of gods gradually becomes 
clear to a self-concentrated man. Some of the heavens are re
ferred to in this sutta, e.g. Oitummaharajika, Nimmanarati, Para
nimmitavasavatt1, and Brahmaloka. 10 

The twelfth is the Lohicca Sutta (DZgha, I, pp. 224-234) which 
discusses some points on the ethics of teaching and enumerates 
three blameworthy teachers and the blameless teachers. It also 
lays stress on the duty of spreading the truth. This sutta further 
informs us that everyone should be allowed to learn ; that every
one having certain abilities should be allowed to teach ; and 
that, if he does teach he should teach all and to all, keeping 
nothing back, shutting no one out. But no man should take upon 
himself to teach others unless and untill he has first taught him
self, and has also acquired the faculty of imparting to others the 
truth he has learnt. 

The thirteenth is the Tevijja Sutta11 (Dlgha, I, pp.235"253) 
in which the Buddha criticises the position of the Brahmal)as who 
based their religious life on the system of the three Vedas. This 
sutta speaks of the ten representative sages who were authors of 
the Vedic mantras, viz. Anhaka, Vamaka, Vamadeva, Vessamitta, 
Angirasa, Bharadvaja, Vasettha, Kassapa, Yamataggi, and Bhagu. 
The Buddha discusses the three vijjas of the Brahmai:laS and ex
plains the three vijjas of his own. In this sutta the Tathagata12 is 
highly praised. He is the most exalted, the Excellent, the Chari
oteer of mankind, the Charioteer of gods, the Buddha, and the 

10 Vide B. C. Law's Heaven and Hell in Buddhist Perspective, pp. 1-2. 
11 Translated into English by T. W. Rhys Davids in the S.B.E., Vol. XI. 
12 Mrs. Rhys Davids says that Tathagata was a worthy name for one 

who had worked to help men as other men had done before him. It is like 
the word Messias. She further points out "it was not a name of my day. The 

. name always comes up when men are honouring me for something I did 
not merit. It is the name given me by those 'Poral).as' (men of old) who were 
a hundred years and more after my time. They honoured the man they 
knew had once been leader". ( Gotama the man, p. 44.) 
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Blessed One. A bhikkhu becomes pious by giving up life-slaugh
ter and is restrained in killing animals. 13 The law has been well 
explained by Gotama' in various ways. Buddhaghosa adds that 
because Manasakara was a pleasant place, the brahmins built huts 
there on the bank of the river and fenced them in, and used to go 
and stay there from time to time to repeat their mantras (S.B.B., 
Vol. II, p. 300 f.n.). This sutta speaks of the union of men with 
Brahma, but there Brahma appears to stand more for Brahma of 
the Brahmanical system than Brahma, the creator-god. With this 
sutta ends the first volume of the D'igha Nikiiya. 

The fourteenth is the Mahiipadiina Suttanta(DZgha, If, pp. I-
54). The word 'Apadana' used in the title signifies legend or life
story of a Buddha. 14 It is also used as the title of the thirteenth 
book of the Khuddaka Nikayaof the Sutta Pitaka and it means 
the legend or life-story of an Arahat. In later books, Apadana is 
never used to mean the legend of a Buddha. The Mahapadana 
may mean the story of the Great Ones (Seven Buddhas). It is 
rendered into English by Rhys Davids as the sublime story. In 
laying down the general conditions of the advent of the Buddha, 
this suttanta introduces an a<;count of the seven Buddhas by way 
of illustrations. But it is only the life ofVipassi, first of the seven 
previous Buddhas, which finds an elaborate treatment in it. It 
should be noted that the Cullaniddesa (p. 80) cites this suttanta 
as a typical instance of the earlier Jatakas. This sublime story in 
Pali may be held in a way to . be the historical basis of the 
Mahavastu, the Book ofl the Great Story. Further, it may be 
seen that this suttanta interprets the term Patimokkha not in the 
vigorous sense of a penal code of the monks but in a higher 
sense of ethical discipline attainable by the imitation of the lives 
of the Great Masters. 

It is interesting to note what Prof. Rhys Davids says regard
ing this sutta. "We find in this tract the root of that Bira:r:m weed 

13 bhikkhu panatipatam pahaya panatipata pa~ivirato hoti- Tevijja 
Sutta, D"igha, Vol I, p. 250. 

14 See Dr. B. C. Law's A Study oftheMahavastu (supplement), pp. 4-8-
Jataka and Avadana or Apadana contrasted. · 

116 



Canonical cpali £ilerafure 

which, growing up along with the rest of Buddhism, went on spread
ing so luxuriandy that it gradually covered up much that was of 
virtue in the earlier teaching, and finally led to the downfall, in its 
home in India, of the ancient faith. The doctrine of the Bodhisatta, 
of the Wisdom-Being, drove out the doc.trine of the Aryan Path. A 
gorgeous hierarchy of mythological wonder-workers filled men's 
minds, and the older system of self-training and self-control be
came forgotten." He further points out that even at its first ap
pearance here the weed is not attractive. The craving for edifica
tion is more manifest in it than the desire for truth (Dialogues of 
the Buddha, pt. S.B.B., Vol. III, p. 1). 

The fifteenth is the Mahiinidiina Suttanta15 (Dlgha, I!, pp. 55-
71) which explains fully the doctrine of paticcasa1puppada (de
pendent origination), and discusses soul, seven kinds of beings, 
and eight kinds ofvirilokkhas.16 Besides, it treats of the cause of 
jati (birth) ,jara (old age), and maral).a (death). In this suttanta 
we also read that Ananda said to the Buddha, "It is strange that 
·the Dharma which is deep and profound appears to me to be 
very easy." Buddha told Ananda not to say so and said that on 
account of ignorance and non-realisation of his Dharma, people 
were entangled in this world and could not overcome hell. 

Prof. Rhys Davids is right in pointing out that the doctrine 
of paticcasamuppada or dependent origination finds in this 
suttanta the fullest exposition accorded to it throughout the 
pitakas. The Dighabhal).akas (reciters oflong discourse) excluded 
the first two of the twelve nidanas (chapters), viz., avijja (igno
rance) and sarilkhara (confections) and that in the Paccayakara
vibhanga of the Abhidhamma Pitaka the formula is reiterated 

15 Cf. Nidiina Sarhyutta of the Sarhyutta Nikiiya, pt. II, P.T.S. Ed. 
16 The eight vimokkhas or stages of emancipation are the following: 

the condition of rilpa, arilpa, saiiiii (rilpi is nearly always combined and 
contrasted with arilpi formless, incorporeal) recognition of sub ha, realisation 
of akasanaiicayatana (infinity of space), ofviiiiiananaiicayatana (infinitude 
oflife-force or mind. matter), of akiiicaiiiiayatana (realm or sphere of noth
ingness), ofneva-saiiiianasaiiiiayatana (neither perception nor non-percep
tion), of saiiiiavedayitanirodha (cessation of consciousness and sensation). 
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and analysed with greater variety of presentation. But in this 
sutta the doctrinal contents are more fully worked out. Although 
the formula as expounded in this sutta ends in the usual way
'such is the uprising of the whole body ofiii' the burden of the 
dialogue is in no way directly concerned with Ill, pain or sor
row. In certain other passages where the nidana chain occurs, 
dukkha occupies the foreground (Dialogues of the Buddha, pt. II, 
p. 42, S.B.B., Vol. Ill). 

The sixteenth is the Mahiiparinibbiina Suttanta17 (Dzgha, If, 
pp. 72-168) which is one of the most important suttas as it fur
nishes us with a highly interesting historical. narrative of the 
peregrenation of the Buddha during the last year of his mortal 
existence. The several sets ofthe conditions of welfare of a com
munity taught by the Buddha to the mendicants bespeak the 
developed ipeas of perfect organisations, in the history of social, 
political or religious thought at the time of Gautama Buddha. 18 

The Pali passages, clothing as they do, the Buddha's teachings, 
contain reiteration of certain words ; but the symphony of these 
repetitions does not make them an unpleasant reading. In the 
third chapter of the Mahaparinibbana Sutta:nta, Buddha gives us 
a description of his visit to Vaisali. The figurative expressions as 
used by the Buddha, according to Rhys Davids, have become a 
fruitful soil for the outgrowth of superstitions and misunderstand
ings. The train of early Buddhist speculation in this field has yet to 
be elucidated (Dialogues of the Buddha, pt. II, p. 115, f.n. 2). 

17 An English translation of this sutta by Childers has been published 
inJ.R.A.S., 1876, New Series, Vols. 7 and 8. See also Tripitaka,J. Takakusu et 
K Watanabe Ed. Taisho en Vol. 55. ]aponaise du Tripitaka chinois en 100 vol
umes. M. Finot has contributed a paper on Mahiiparinibbiina Sutta and 
Cullavagga to the Indian Historical Quarterly Uune, 1932) in which he has 
collected several data which entitle us to suppose that the account of the 
councils of Rajagaha and Vesali once formed the latter part of a larger 
historical work, which, at the time of the compilation of the Tripitaka, was 
severed into two sections, the former being converted into the Mahapari
nibbana Sutta and the latter annexed as Capitula extravagantia to the tenth 
Khandhaka of the Cullavagga. 
18 D'ighaNikiiya, Vol. II, pp. 73-81. 
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The sixth chapter of the Mahaparinibbana Suttanta records 
the most important of all events affecting the fate of Buddhism. 
In it we find the passing away of the Founder of the Faith. The 
wailings, described in Chapter V, of men and women of coun
tries far and near on hearing thatthe Exalted One would pass 
away too soon, and the honour with which the relics of the Bud
dha were received and cairns made over them, as found in chapter 
VI, go to show how deeply were the people moved by the 
preachings and personality of the Buddha. The last word of the 
Tathagata, viz. "Decay is inherent in all component things. Work 
out your salvation with diligence" (vayad aroma samkhara, 
appamadenasampadethati,DZghaNikaya, P.T.S., Vol. Il, p.l56), 
strikes the key-note of the Buddha's philosophy and mission. 

This suttanta further deals with Vassakara BrahmaJ;ta's visit 
to the Buddha, seven conditions of welfare of the Bhikkhu
samgha, lineage offaith, eight causes of earthquake, eight causes 
of subduing others, Buddha's visit to Cunda, four places of pil-

. grimage of any faithful householder, efficiency of erecting 
dhatucaityas, former greatness of Kusinara, visit of Subhadni to 
Buddha and his conversation with the Lord, passing away of the 
Lord, homage of the Mallas, cremation of the Buddha's dead 
body, quarrel over the relics, the amicable distribution of relics 
by DoJ;ta and erecting the stUpas over them. It further narrates 
the fact that when the blessed One heard that Ajatasattu of 
Magadha determined to approach the Vajjians, he remarked 
that so long as the Vajjians fulfilled the seven conditions of wel
fare, there would not be any danger for' them. The Buddha then 
went to Ambalatthika. Here there were talks about sila, samadhi, 
etc. The Master then went to Nalanda where he stayed as long as 
he liked. Sariputta met him here. 

The upasakas (lay disciples) of Pataligama received the 
Buddha cordially. The Buddha mentioned the five disadvantages 
for not observing the precepts by householders and also five 
advantages for observing precepts by householders. The Blessed 
One accepted the invitation of two ministers ofMagadha, Sunidha 
and Vassakara, who fed him together with the assembly of monks. 
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He then went to KoJ:igama and addressed the monks on the four 
Noble Truths. Further he proceeded to Nadika where he dwelt 
at the Ginjaka abode; He then came to Vesali where he accepted 
the invitation of the famous courtesan, Ambapall. While the 
Buddha was passing through Vesall on his way back from the 
alms-seeking, he gazed at Vesall with an elephant look and then 
addressed the venerable Ananda and said, "This will be the last . 
time that the Tathagata will behold Vesali". Buddha then visited 
Veluva and the following Caityas, Udena, Gotama, Sattambaka, 
Bahuputtaka, Sarandada, and Capala. At Bhai:H;lagama the Bud
dha delivered a discourse on meditation, emancipation, pre
cepts, wisdom, etc. He spoke ofDhamma and Vinaya. The Mas
ter dwelt at Bhoganagara and then at Pava. Here at Pava the 
Master took shelter in the mango-grove of Cunda, the son of a 
blacksmith. Buddha accepted the invitation of Cunda and after 
having taken food at Cunda's place, he got an attack of dysen
tery. He then went to Kusinara, a township of the Mallas where 
the Buddha passed away between the twin sala trees. As nar
rated before, as soon as the Mallas heard of the news of the 
death of the Tathagata, they, both males and females, began to 
cry and paid homage to the departed. Kassapa saluted the feet 
of the Buddha whose relics were distributed amongst the Moriyas 
of Pipphalivana, Ajatasattu of Magadha, Licchavis of Vaisali, 
Sakyas of Kapilavastu, Bulis of Allakappa, Koliyas of Ramagama, 
a brahmin ofVethadips, 19 Mallas of Pava and Kusinara who built 
stiipas over them. 

In this suttanta we are introduced to a renowned religious 
teacher named Alada Kalama20 who had as his disciple a cara
van merchant named Pukkusa, a young Mallian. Pukkusa used 

19 In Beal's Si-Yu-Ki, Ve~hadipa has been stated to be situated on the 
way from Masar in the Shahabad district to Vaisali. It may be assumed that 
Allakappa belonging to the Bulis lay not very far from Ve~hadipa. 

20 Mrs. Rhys Davids in her learned and interesting work on Gotama the 
man ably points out that the Buddha esteemed the man but not his method. 
The Buddha admits that A!ara disappointed him (p. 26). She further says, 
"He is by some to-day in accordance with certain records reckoned to have 
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to speak highly of the spiritual attainments of his preceptor whose 
ecstatic trance, as declared by Pukkusa, was so very deep and 
profound that a long train of heavily laden carts passed by un
perceived by him. The sutta also records that the it:lhabitants of 
Ramagama belonged to.the serpent race. It further informs us 
that the Buddha mentions that the gods had their parisa or as
semblies which are as follows : assembly of the Catummaharajika 
gods, the assembly of the Tavatirilsa gods, the assembly of Mara, 
and the assembly of Brahma. 

The seventeenth is the Mahiisudassana Suttanta (D'igha, 11, 
pp. 169-199). There is ajataka known as MahasudassanaJataka 
(No. 95) in Fausboll's edition oftheJatakas, but it differs from 
the suttanta in some important particulars. The Sudassana story 
in a suttanta form finds mention in the Cullaniddesa (p. 80) as a 
typical example oftheJatakas then knowp. to the Buddhists. "The 
suttanta commences with a long description of the riches and 
glory of Mahasudassana and reveals in its details", says Rhys 
Davids, "the instructive fact that the legend is nothing more or 
less than a spiritualised sun-myth" (Dialogues of the Buddha, pt. 
11, p. 196). The Mahasudassana Suttanta "seems to afford a use
ful example both of the extent to which the theory may be accpted, 
and of the limitations under which it should always be applied. 
It must at once be admitted that whether the whole story is based 
on a sun-story, or whether certain parts or details of it are de
rived from things first spoken about the sun or not, it is still 
essentially Buddhistic" (Dialogues of the Buddha, pt. II, p. 197). 
The Mahasudassana Suttanta is like a fairy tale which describes 
the greatest glory and majesty of the greatest king, the royal city 
and its palace of Righteousness. It describes the extent of his 
kingdom and his enjoyment. The object of this suttanta is per
haps to show that all is vanity except righteousness. This sutta 
also teaches us that everything is impermanent, that which has 

been of the Sankhyan school. He knew of its teachings but he did not teach 
them. He was a devotee of the very opposite practice to the clear, system
atic thinking taught in that school-the practice of rapt musing called in 
the books,jhana" ( Gotama the man, p. 25). 
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come into being must pass away. To attain this object the author 
had recourse to rhetorical phrases and other figurative expres
sions, the use whereof was not peculiar to Buddhist literature. 
M. Senart in his valuable work, La Ugende du Bouddha, has traced 
the rhetorical phrases used in the description of the seven trea
sures mentioned in this suttanta to their earliest appearance in 
the Vedic hymns. But this does not exhaust the interesting bear-. 
ing of Buddhist literature on the history of philosophy so far as 
Buddhist forms of speech are concerned. 

The eloquent description in the Mahasudassana Suttanta of 
the magnificence and lost glory of the ancient city Kusavati, the 
capital of King Sudassana, was a literary development in Pali in 
the edification of the Buddha's explanations offered in the 
Mahaparinibbana Suttanta, for his choosing as the place for his 
passing away in a daub town like Kusinara of his day. 

The eighteenth is the Janavasabha Suttanta (Digha, !I, pp. 
200-219) in which important topics, such as re births of the faith
ful upasakas of Gautama, effect of name, great ways of iddhi 
(miracle), the three ways of bliss, and the seven requisites of 
samadhi or concentration, _ have been mentioned. Prof. Rhys 
Davids says that after the prologue the story turns into a fairy 
tale, quite well ~old and very edifying and full of subtle humour. 
This sutta further refers to the Tavatirilsa gods, the gods of 
Paranimmita Vasavatti, Nimmanarati, Yama, Catummaharajika 
heavens, and the assembly of King Vessavana Kuvera. This suttanta 
further informs us that 24,00,000 upasakas ofMagadha obtained 
Sotapattiphalaril (fruition of the first stage of sanctification) by 
following Buddha's instructions. 

The nineteenth is the Maha-Govinda Suttanta (Digha, !I, pp. 
220-252) which is of great importance from the standpoint of an
cient Indian history and geography. For a Buddhist conception of 
the shape of India, we have to turn to this suttanta which states 
that India is broad on the north whereas in the south it is 
sakatamukharil, i.e. has the form of the front portion of a cart 
and is divided into seven equal parts. The description of the shape 
as given in this suttanta agrees wonderfully with that given by the 
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Chinese author Fah-kai-lih-to. It is really very important in the 
history of Pali literature. It is ·no less important as one of the 
earliest examples cited in the Cullaniddesa (p. 80) of the Jatakas 
that in a way served as a model for the birth stories in the later 
commentaries. It introduces us to the Sudhamma or Mote Hall of 
the gods of Tavatirhsa Heaven, where all the gods with Sakka, 
king of gods, as President, are found to have assembled and re
joiced at the increase in their numbers "through the appearance 
in their midst, of new gods produced by the good karma of the 
followers of the new view of life put forward by Gotama". Sakka 
(lord of the gods) uttered eight paragraphs in eulogy ofthe Bud
dha. Next we find Maha-Brahma's views of an ideal brahmin. The 
facts of the Maha-Govinda Suttanta are found in different phrase
ology and order in the Mahavastu21 (Govindiya Sutra). In the ab
sence of sufficient materials it is still a difficult task for historians 
to ascertain with exactitude the relation between·the Digha Nikaya 
and the Mahavastu.22 The possible explanation of the most as-

. tounding fact yet known about the Maha~tu is given by Rhys 
Davids in his Dialogues of the Buddha wherein4t istated, "Now we 
do not know exactly when and where Buddhists began to write in 
Sanskrit, though it was probably in Kashmir some time before the 
beginning of our era. They did not then translate into Sanskrit 
any Pali book. They wrote new books. And the. reason for this was 
two-fold. It the first place, they had already come to believe things 
very different from those contained in the canon .: they were no 
longer in full sympathy with it. In the second place, though Pali 
was never the vernacular of Kashmir, it was widely known there 
and even very probably still used for literary work; translations 
were therefore not required" (pt. II, p. 256). 

The Maha-Govinda Suttanta also deals with Nirval)a, the path 
leading to it, practice of piety, danger of delay, the lower and 
higher ways. It also gives us an account ofMaha-Govinda's renounc
ing the world with a large number of followers and his seven wives. 

21 Vide B. C. Law's A Study of the Mahiivastupp. 145-149, or Senart's Ed. 
of the Mahavastu, Vol. III, p. 197. 

22 See Buddhistic Studies edited by Dr. B. C. Law, p. 837. 
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The twentieth is theMahii-Samaya Suttanta (Dzgha, II, pp. 253-
262) which is of special importance to the historians of religion in 
so far as it bears testimony to the continual change in animistic 
belief prevalent in India at the time. In this connection Rhys Davids 
says, 'The poem is almost unreadable now. The long list of strange 
names awakes no interest. And it is somewhat pathetic to notice 
the hopeless struggle of the author to enliven his unmanageable 
material with a little poetry. It remains save here and there, only 
doggrel still. There are three parts to the poem. The first is the 
list of gods, the second, the framework, put into the Buddha's 
mouth, at the beginning (after the prologue) and at the end, the 
third the prologue, with the verses of the four gods of the Pure 
Abode. The prologue has been preserved as a separate episode 
in the Samyutta, I, 27. The way in which the list is fitted into the 
framework in our sections 4, 5, and 6 is very confused, and awk
ward; and the grammar of the framework is inconsistent with the 
grammar of the list. It is highly probable therefore that the list 
itself and also the epilogue, had been handed down as Indepen
dent works in the community before our suttanta was composed. 
The framework may be the work of the editor. The legends here 
told were intended to counteract the animistic delusions about 
them (names contained in the suttantas) then so prevalent in the 
Ganges valley. They are almost the only evidence we have as yet 
outside the priestly books" (Dialogues of the Buddha, pt. 11, pp. 282-
283). This sutta mentions some gods who are found in this earth 
and also in the regions above. It gives us a long list of gods and we 
get a similar list with the addition of Siva in the Mahavastu (Senart, 
Vol. I, p. 245, Vol. Ill, pp. 68, 77). 

The twenty-first is the Sakkapanha Suttanta (D'igha, II, pp. 
263-289) which is, in some respects, the most interesting of all 
mythological dialogues. It is quoted by name at Samyutta, Ill, 
13 ; Mahavastu, I, 350; Milinda, 350 ; Sumali.galavilasini, I, 24 
(where it is called vedalla). The last passage is repeated in the 
Gandhavamsa, 57. 

Sakka, king of the Thirty-three, finding it difficult to ap
proach the Buddha who was then in deep meditation, sought 
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the aid of a Gandhabba named Paficasikha who by the. sweet 
play of his lyre sang in praise of the Awakened One, the Truth, 
the Arahant, and the love. The verses sung by the Gandhabba 
were addressed to a lady by one who received no return for his 
love for her as she was then in love with another. The song put 
into the mouth of the heavenly musician is clothed in words 
conveying a double meaning, one applicable to the Buddha and 
the other to the lady. The Buddha being moved by the music 
conversed with the Gandhabba who in the course of conversa
tion informed Buddha of the advent of Sakka. Then Sakka came 
forward and paid homage to the Exalted One. He put to the 
Buddha several questions mostly dealing with ethics and psy
chology. Buddha answered the questions to the great satisfac
tion of Sakka who was thereafter converted to the Buddhist fci.ith. 
The conversion of the king of the Thirty-three appears, a~ first 
sight, to be preposterous, but the analysis of the meaning in 
which the word 'Sakka' is used, leads us to hold that the king of 
gods is not free from the three deadly evils, lust, ill-will, and 
stupidity (cf. A.N., I, 144; S.N., I, 219), nor from anxiety (S.N.I. 
219). He is still subject to death and rebirth (A.N., I, 144; cf. 
A.N., IV, 105), and as such, he desires to be reborn in some 
higher planes23 of celestial beings. 

Some other topics are discussed in the suttanta: 
( 1) causes of malice and avarice, 
(2) causes of favour or disfavour, 
( 3) path leading to papafica (any of the evil conditions), 

safifia (consciousness), and sarilkharanirodha (cessation of con
fections), and 

( 4) how a bhikkhu can be said to follow the rules of the 
Patimokkha. 

The Sakkapanha Suttanta refers to the Buddha dwelling in 
the Magadhan kingdom, and to a Sakya princess named Gopika. 
She was pleased with the Buddha, Dhamma, and Sarilgha. She 
'!1Sed to observe precepts fully, became disgusted with woman 
life, and meditated to become a man. 

23 There are twenty-six planes of celestial beings. 
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The twenty-second is the Mahii-Satipatthiina Sutta (Dzgha, II, 
pp. 290-315). In it the Buddha urges his disciples to set up mind
fulness (sati). The doctrine expounded in this suttanta may be 
said to be very important in early Buddhism. The Aryan Path is 
obtained by practising mindfulness only. Rhys Davids says, "Sati 
does not occur in any ethical sense in pre-Buddhistic literature, 
it is possible that the Buddhist conception was, in one way, influ
enced by previous thought. Stress is laid on the Upanishad ideal 
on intuition, especially as regards the relation between the soul, 
supposed to exist inside each human body, and the Great Soul. 
In the Buddhist protest against this, the doctrine of Sati, depen
dent not on intuition but on grasp of actual fact, plays an impor
tant part. This opposition may have been intentional. On the 
other hand, the ethical value of Mindfulness (in its technical 
sense) would be sufficient, without any such intention, to ex
plain the great stress laid upon it" (Dialogues of the Buddha, II, 
323). In brief, the four kinds of meditation on impurities and 
impermanency of body and impermanency of vedana (sensation), 
citta (thought), and dhamma (condition) are enumerated. 

This suttanta speaks of the five hindrances, seven parts of 
wisdom, four truths, five khandhas or aggregates, and the vari
ous stages of inhalations and exhalations. This suttanta breaks 
up in the Majjhima Nikaya into two portions each representing 
a separate discourse such as satipatthana (chapter -on sati or 
recollection) and saccavibhariga (exposition of truth). 

The twenty-third is the Piiyiisi Suttanta (Dlgha, If, pp. 316-
358). Payasi was a chieftain of Setavya, a city of the Kosalans. He 
entertained doubt as to the existence of another world, of be
ings reborn otherwise than from parents, and of results of good 
or bad deeds. Touching these questions, Payasi had a long dis
cussion with Kumara Kassapa while the latter was staying at 
Setavya with a large retinue of bhikkhus. Kumara Kassapa had 
recourse to similies and advanced childish arguments to estab
lish his doubt depending on analogy, the most dangerous of all 
snares, put forward counterarguments to prove the futility of 
Payasi's arguments and at length succeeded in dispelling his 
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doubt altogether. Payasi became Kassapa's disciple. The second 
part of the dialogue which is a sequel to the first is similarly a 
dialogue between Payasi and his disciple, Uttara, in which the 
latter succeeds in persuading the former to set up gifts in faith. 
The dialogue closes with a reference to the heaven where the 
teacher and the pupil were reborn after death. The third part 
which is a sequel to the second is also a dialogue between the 
Venerable Gavampati and the god Payasi in the lonely Serissaka 
Mansion. "The story ofPayasi's conversion and pious gifts with 
their heavenly reward, seems to have been invented in order 
just to allay the fear caused in theological circles by atheistical 
propaganda of the powerful chieftain and philosopher, Payasi" 
(Heaven and Hell in Buddhist Perspective, Appendix, p. XVI). It is 
interesting to note that Payasi who thought on the line of Ajita 
Kesakambali stated his predecessor's thesis in clear and unequivo
cal terms. In the language of the Sthananga such a doctrine is 
aptly designated "na santi poralokavada". Mahavira and Bud
dha were right to suppose Ajita's doctrine of non-action because 
Ajita destroyed the ultimate ground of moral distinctions by 
denying the possibility of personal continuity and thus deprived 
life of its zest. The Payasi Suttanta deals with moon god and sun 
god, message from the dead, escape of the soul, search for the 
soul, and right and wrong sacrifices. 

This suttanta has a Jaina counterpart in the Raya Paser:ti 
which is but a somewhat later and magnified legend of the chief
tain Payasi. Comparing the two versions of the legend it appears 
that Kumara Kassapa of the Buddhist tradition was the same 
personality as Kesi,'the Jaina and that Paesi (Pradeshi), and not 
Payasi, was the designation of the chieftain. With this suttanta 
closes the second volume of the Dzgha Nikiiya. 

The twenty~fourth is the Piitika Suttanta24 (Dlgha, Ill, pp. 1-
35). This sutta testifies to the fact that Nigar;ttha Nathaputta pre
deceased Buddha by a few years. Prof. Rhys Davids gives a fair 
and uncontroverted comment on the style and contents of this 

24 Vide F. Weller, Ueber deu Aufbaudes Piitikasuttanta If Uebersetzang des 
chinesischen Texts. 
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suttanta. In his introduction to this suttanta, he writes that it is 
concerned really with only two topics, firstly that of mystic won
ders and secondly that of the origin of things. The former has 
been dealt with much better and more fully in the Keva<;l<;lha 
Suttanta, the latter, here treated quite curtly and by way of ap
pendix only, is fully discussed below in the Aggaiiiia Suttanta 
(Dialogues ofthe Buddha, pt. Ill, S.B.B., Vol. IV, p. 2). 

The treatment here is clumsy. It is no doubt intended to 
be both humorous and edifying. But the humour is far re
moved from the delicate irony of the Keva<;l<;lha and the 
Aggaiiiia. The fun is of the pantomime variety, loud, and rather 
stupid. It is funny perhaps to hear how a corpse gets slapped 
on the back, wakes up just long enough to let the cat out of the 
bag, and then falls back dead again ; or how an incompetent 
medicine-man gets stuck fast to his seat, and wriggles about in 
his vain endeavours to rise. But this sort of fun would appeal 
more strongly to a music-hall audience, or to school boys out 
for a holiday, than to those who are likely to read it in this 
volume. And the supposed edification is of the same order. As 
an argumentum ad hominem, as propounded for the enlighten
ment of the very foolish Sunakkhatta (and this just, after all, 
what it purports to be), it may pass muster. Whether it can 
have appealed to (or was even meant to appeal to) wiser folk 
is very questionable. One gets rather bored with the unwea
ried patience with which the Tathagata is here represented as 
suffering fools gladly. And it is difficult to bear with an author 
who tells stories so foolish merely to prove that the Tathagata 
is as good a magician as the best, and who has the bad taste to 
put them into the mouth of the Tathagata himself. Not only in 
style and taste does this suttanta differ from the others. In doc
trine also it is opposed to them (Dialogues of the Buddha, pt. 
Ill, p. 1). The subject-matter is that Sunakkhatta, a Licchavi, 
was at first a pupil of the Buddha. Thereafter he left Buddha's 
Order and misinterpreted the doctrine of the Buddha. The 
Master refuted his arguments and himself explained his own 
doctrine. 
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The twenty-fifth is the Udumbarika-Sihaniida Suttanta (Dzgha, 
Ill, pp. 36-57) which deals with different kinds of asceticism. The 
Buddha·explains the evil effect of them. He explains the life of a 
real brahmacari. 

The twenty-sixth is the Cakkavatti-Sihanada Suttanta (Dzgha, 
Ill, pp. 58-79) which describes that the Buddha instructed his 
disciples to practise four satipatthanas, and it deals with the life 
of Dalhanemi, a universal monarch. It is rather like a fairy tale, 
the moral whereof is the use and influence of the Norm. The 
moral has been proclaimed in a thorough-going and uncom
promising manner, but not in so argumentative a way as is found 
in modern treatises on ethics or philosophy. The authors have 
stated their views merely leaving the gospel to be accepted or 
rejected by the hearers. "The Buddha is represented in this 
suttanta as setting out his own idea of conquest (not without 
ironical reference to the current ideas) and then as inculcating 
the observance of the Dhamma -the Norm- as the most im
portant force for the material and moral progress of man king" 
(Dialogues of the Buddha, pt. Ill, p. 53). 

The Cakkavatti-Sihaniida Suttanta teaches us that corruption 
leads to the decline of life. It further points out that if morals 
improve, life lengthens. The suttanta closes by saying much about 
the condition of prosperity. It states that the Buddha predicted 
that when the lease of life of human beings would be 80,000 
years, Barai:lasi would be known as Ketumati which would be 
the capital of Jambudipa and the king would be Sankha who 
would be the universal monarch possessing seven gems . 

The twenty-seventh is the Aggmiiia Suttanta (Digha, Ill, pp. 
80-98). In dealing with the claims of the Brahmal).a, this suttanta 
establishes that good conduct is higher than caste. The evolu
tion of the world, man, and society has been treated of herein25 

but the treatment does not appear to be satisfactory in the face 
of the scientifically developed modern ideas on the subject. This 
suttanta also deals with the origin of the four castes, ~atriyas, 

25 Cf. Mahiivastu (Senart's Ed.), Vol. I, p. 338 and B.C. Law's Study of 
the Mahavastu (supplement), pp. 37-39. 
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Brahmal).as, Vaisyas, and Sudras, and concludes by preaching 
that righteousness is above lineage. 

The Aggaiiiia Suttanta mentions that the Blessed one was at 
Pubbarama in the palace ofMigaramata and that King Pasenadi 
ofKosala was aware of the Blessed One's renouncing the world 
from the Sakya family. Though Pasenadi was of the same age as 
Buddha, yet he used to show respect to the Buddha out of con
sideration for his eminence as a great teacher. 

The twenty-eighth is the Sampasiidanzya Suttanta (Dzgha, Ill, 
pp. 99-116) which, speaks of the excellence of the Buddha in a 
manner both edifying and comprehensive. It mentions that the 
Blessed One was at Pavarika's mango-grove where Sariputta went 
and saluted the Buddha. 

The twenty-ninth is the Piisiidika Suttanta (Dzgha, Ill, pp. 117-
141). The notable feature that is of some importance to a stu
dent of religion, is the condition of a,perfect religion. Interest
ing reading is the mention of the characteristics of the Tathagata. 
The treatment of wrong views about the past and the future ap
pears to be common place and has no special importance from 
a literary point of view. 

We learn from this sutl:anta that it was Cunda, the novice of 
Pava, who conveyed the news of the discussion to Ananda, which 
led to the breaking up of the Jaina Order and the latter at once 
saw the importance of the events and communicated the same 
to the Buddha who delivered .a long discourse. 

The thirtieth is the Lakkhar;a Suttanta (Dzgha, III, pp. 142-
179) which mentions in detail thirty-two signs, the possessor 
whereof is marked as a great man or superman as termed by 
Rhys Davids in his Dialogues of the Buddha, pt. Ill, p. 134. 

This suttanta contains in a framework of prose a series of 
didactic stanzas, elegant in composition and restrained in tone. 
The enumeration of some of the moral principles bears a close 
resemblance to that in ASoka's dhamma, "sacce ea dhamme ea 
dame ea sarilyame soceyya silalayuposathesu ea, Dane ahirilsaya 
asahase rato da~haril samadaya samattaril acari" (Dlgha, Ill, p. 
147). Prof. Rhys Davids aptly says that this suttanta seems gravely 
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ironical in the contrast it makes between the absurdity of the 
marks and th.e beauty of the ethical qualities they are supposed 
in the suttanta to. mean. It mentions the fact that the Blessed 
One dwelt at Savatthi in the Jetavana-arama of Anathapil}qika . 

• 

The thirty-first is the Singiiloviida Suttanta (Dzgha, Ill, pp. 
180-193) which deals with the duties of a householder. It has 
been translated into .English by Grimblot in Sept Suttas Palis 
(Paris, 1876), by·Gogerly inJ.R.A.S., Ceylon Branch, 1847, and 
by R. C. Childers in the Contemporary Review, London, 1876. 

We agree with Rhys Davids when he says that anyway the 
Buddha's doctrine of love and good will between man and man 
is here set forth in a domestic and social ethics with more com
prehensive detail than els~where. In a canon compiled by mem
bers of a religious order and largely concerned with the mental 
experien~es and ideals of recluses, and with their outlook on 
the world, it is of great interest to find in it a sutta entirely de
voted to the outlook and relations of the layx:nan on and to his 
surroundings. Rhys Davids further points out tha.t the discourse 
was felt to_ possess this interest in the long past by Buddhaghosa, 
or by the tradition he handed on, or by both (Dialogues of the 

• 
Buddha, pt. Ill, pp. 168-169). Concerning this sutta, Buddhaghosa 

' says "Nothing in the duties of a householders is left unmentioned" 
and so it passed current as a gihivinaya (Dr. Barua, Note on the 
Bhabra Edict,].R.A.S., 1915). The real interest of this sutta cen
tres round a scheme of the law of persons interpreted as a code 
of moral duties. Mrs. Rhys Davids rightly points out that the 
sigala saying is much valued now because the others are nearly 
all of them lost ( Gotama the man, pp. 205-206). 

-
The thirty-second is the Atanatiya Suttanta (Dzgha~ Ill, pp.l94-

206) which mentions gods, gandhabbas, and yakkhas who are 
not pleased with the Buddha, It treats of driving them away if 
they attack Buddha's upasakas and upasikas. It is a saving chant 
(rakkha-manta) to get rid of evil spirits. In this suttanta mention 
~s made of the Kumbhai).Qa petas who had a lord named Virutha 
in the quarter of the south and he had many sons. We are fur
ther told by this suttanta that the petas were backbiters and 
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murderers, brigands, craftyminded rogues, thieves, and cheats. 
The thirty-third is the Sangtti Suttanta26 (Digha, Ill, pp. 207-

271) which deals with Sariputta's explanation of the Dhamma. 
The importance of this suttanta lies in the numerical groupings 
of the dhammas obviously on the method followed in the 
Ekuttara or the Ailguttara Nikaya. This suttanta corresponds, as 
pointed out by Prof. Takakusu, to the Sarilg1tiparayaya Sutra 
forming one of the six Abhidhamma treatises of the Sarvastivada 
school. 

The subject-matter of the Puggalapaiifiatti ·is puggala or 
person. In the treatment of the subject, the author gives a table 
of contents of the whole work, and then follows the method of 
the Ailguttara Nikaya. He first gives the grouping of human types 
under one term, then under two, and so on, up to the grouping 
under ten terms. Again, in its form the Puggalapafiiiatti is in
debted to the Sailgiti Suttanta of the Dig ha Nikaya. This Dig ha 
Nikaya suttanta treats of the dasadhamma or ten conditions 
(single doctrine, double doctrines, triple doctrines, fourfold 
doctrines, etc.) much in the same way as the Puggalapaiifiatti 
deals with the _dasa puggala or ten individuals (i.e., the varieties 
of those walking in the Four Paths). 

Occasionally we find the two subjects overlapping, that is to 
say, puggalas are mentioned in the Sailgiti Suttanta, and 
dhammas are referred to in tbe Puggalapaiifiatti. Amo:Q.gst the 
cattaro dhamma of the Sangiti Suttanta, immediately following 
the cattaro ariya vohara, mention is made of cattaro puggala 
(Dzgha, Vol. Ill, p. 232) exactly in the same words as in the Matika 
of the Puggalapafiiiatti (Puggalapaiiiiatti, p. 7). Amongst the satta 
dhamma of the Sailgiti Suttanta we find satta puggala dakkhi:Q.eyya 
(Dtgha, Vol. Ill, p. 253), corresponding to the Matika of the 
Puggalapafifiatti, P.T.S., pp. 30-36. 

The thirty-fourth and the last is the Dasuttara Suttanta (Digha, 

26 Vide F. Weller : Ueber die &hmener ziihlung des Sarhg'iti-Suttanta im Piilz 
Kanon, Asia Major, V, fasc. I, 1928~ This sutta has been translated into 
English from Pali by Suriyagoda Sumarigala Swami and published in a book 
form by the M.B.S., Colombo, 1904. 
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Ill, pp. 272-293) which provides us with a sort of compendium of 
the dhamma in ten numericai settings and as shown by Dr. 
Takakusu corresponds to one of the sixAbhidharma treatises of 
the Sarvastivada school. With this sutta the third or the last volume 
of the Digha Nikaya comes to an end. 

B. MAJJHIMA NIKAYA 

The Majjhima Nikaya1 is .the second book of the Sutta Pitaka. 
It is known as the 'Middle Collection' or the collection of dis
courses of medium length. It is divided into three books each 
qmsisting of fifty suttas (pannasas). But the text in the P.T.S. 
edition contains 152 suttas, the third book containing two suttas 
in excess of fifty. The Chinese Madhyamagama Sutra is to be 
comparedwith the Pali text of the M~tihima Nikaya, collection 
of middle suttas, 152 in number (see Bunyiu Nanjio's Catalogue 
of the Chinese Translation of the Buddhist Tripitaka, p. 127). This 
nikaya deals with almost all the points of Buddhist religion. The 
suttas of this nikaya throw light not only on the life of Buddhist 
monks but also on such subjects as BrahmaQ.a sacrifices, various 
forms of asceticism, the relation of the Buddha to the Jainas, 
and the social and political conditions prevailing at the time. 
The four noble truths of the Buddhist religion, the doctrine of 
form or action, refutation ofthe soul theories, different modes 

1 Majjhima Nikaya, P.T.S. Ed., Vol. I, by V. Trenckner; Vol. II pt. I, by 
R. Chalmers (Now Lord); and Vol. Ill, byR. Chalmers. Indices to theMajjhima 
Nikaya by Mabel Bode ; Majjhima Nikaya, Colombo, 1895. The first fifty 
discourses from the collection of the medium length discourses of Gotama 
the Buddha, freely rendered and abridged from the Pali by the bhikkhu 
S!lacara, V. I. Breslau: W. Markgraf, 1912 (Deutche Pali-Gesellschaft) Die 
&den Gotamo Buddhos : aus der mittleren Sammlung Majjhimanikayo des Piili
Kanons Zum ersten Mal uebersetzt von K E. Neumann, Leipzig; W. Friedrich, 
1896-1902; Discorsi di Gotamo Buddho del majjhimo Nikiiyo. Per la prima volta 
tradotti dal testo pali da. K E. Neumann, e.g. de Lorenzo. 3 vols. 

For English translations of the suttas vide Further Dialogues of the Buddha 
by Lord Chalmers, vols. I and II. 
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of meditation, etc., are discussed in this nikaya. 
The Majjhima Nikaya begins with the Malapariyaya Sutta2 

(Mayjhima, P. T.S., I, pp. 1-6) which lays the scene of the dis
course at the pleasure grove of Ukkattha. The teaching is pro
claimed to be one that strikes the keynote of the ,entire doctrine 
of Buddhism (Sabbadhamma mulapariyaya). The popular as
pect of this most important discourse is to be found in the narra
tive of the MulapariyayaJataka (Fausboll,]ataka, 11, 259 foll.). 
In this particular discourse the Buddha has ~ritically surveyed 
the real position of the contemporary systems of philosophy, 
pointing out the difference that exists between the standpoint of 
these systems of philosophy and his own. It is apparent from this 
sutta that there were then current in India good many philo
sophical and theological beliefs, the most of which can be found 
in the philosophical and metaphysical works of the Hindus and 
in the books oftheJains. This sutta touches on the soul theory. 
A fair idea of Nirval).a3 can be gathered from this sutta. This 
suttafurther informs us that the disciples of the Buddha who are 
greatly learned and ariyasavakas (noble disciples) know Pajapati, 
Brahma, Abhassara gods, Subhakil).l).a gods, Vehapphala, 
Abhibhu, Akasanaiicayatana, Viiiiial).aiicayatana, Akiiicaiiiia
yatana, Nevasaiiiianasaiiiiayatana gods (vide my Heaven and Hell 
in Buddhist Perspective, pp. 8 foll.). 

The object of the Sabbasava Sutta (M.N, Vol. I, pp. 6-12) is 
to show how the banes (asavas) can be overcome. The Buddha 
says that relief from all banes ~omes to those who only can see 
and comprehend all things. Banes may be destroyed by a man 
who is wisely attentive. Banes may also be destroyed by discern
ment, restraint, carefulness, endurance, suppression, and men-

2 This sutta which has been translated as a Discourse on the ariginal cause of 
all phenomena has been translated into English from Pali by Suriyagoqa 
Sumailgala There and published in a book form by the Maha Bodhi Society, 
Colombo, 1908. Dr. Neumann has translated thissuttainto German. 

3 Mrs. Rhys Davids is perfectly right when she gives an idea ofNirval).a 
by saying that it is merely the ending of the bad ( Gotama the man, p. 46), and 
we should add, beginning of the good. 
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tal exercise. Those whose actions bring to sensual lust, craving 
for existence, thought for the past existence are blameworthy. 
They fall victims to the following views: 

I have a self4 
I have not a self. 
By self I apprehend self ... eternity and identity of 

the self; 
and then fall into the net of diverse views. Those who pay atten
tion to the worthy things get rid of these. If attention is paid only 
to the worthy things then no bane can come in. 

Heirs oftruth, Solitude, and the Middle Path are the topics 
of discussion in the Dhammadiiyiida Sutta (M.N., I, pp. 12-16). 
Here the Lord distinguishes between the two classes of monks, 
one that clings to the Dhamma and the other that clings to the 
food to enable him to practise Dhamma.5 The Lord praises the 
former, the keeper of the real truth. For contentment and qui
etness of mind will enable him to purge off the impurities. 

Sariputta is now introduced in the second part of the sutta 
and is delivering sermons on solitude. He says that there are 
three ways in which the disciples of the lonely master fail to 
practise solitude. He then explains the Middle Path which leads 
to the destruction of avarice, hatred, delusion, etc., and conse
quently to the attainment of Nibbal).a. Note that this sutta falls 
into two parts. The first part is merely an introduction in which 
the Buddha relates the story of the two bhikkhus, Amisadayada 
and Dhammadayada. The Buddha then departs and Sariputta 
takes up the thread of the discourse and explains the doctrinal 
points involved in this sutta. 

4 Mrs. Rhys Davids has ably dealt with the subject of aWi in Buddhism, 
vide Mrs. Rhys Davids, Sakya or Buddhist origins, pp. 186 foil. 

5 Mrs. Rhys Davids has written a very interesting and illuminating 
chapter on Dharma (Dhamma) in Sakya -See Sakya or Buddhist Origins, pp. 
66-74. She in her Gotama the man says that it is better not to translate it. 
Dhamma, 'a thing as it may be' means a possibility. Sylvain U~vi's rendering 
of Dhamma by ideal is somewhat better but is only inadequate in that it 
words not the thing but only the idea of it (p. 56). 
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The subject-matter of the Bhayabherava Sutta (M.N., I. pp. 
16-24; fear and Terror) is how terror may arise in mind. The 
Lord says to Janussol)i the brahmin that fear only comes to him 
who comes into the depth afforests with heart filled with longings 
and desires or restless or witless and drivelling. This sutta ex
plains why terror arises to some and not to others. The real 
value of this sutta consists in its being reminiscent of the fearless 
endeavours of the Buddha previous to his enlighteriment. This 
portion occurs in the Digha and Majjhima many times. In this 
discourse the subject ofjhana6 or 'raft musing' or 'abstraction' 
has been dealt with in glowing language. 

The Ananga?JaSutta (M.N., I, pp. 24-32; Freedom from de
pravity) points out that a man undepraved cannot be free unless 
and until he himself sees that he is really far from depravation, 
that is, unless he knows the pitfalls he may fall into. 

Then Sariputta says that there are some monks who seek 
position' and who like pleasure. These monks are bad. 

A reference to a naked ascetic Par:t<;luputta as cited by 
MahamoggalHina in the course of the discourse shows that the 
naked ascetics as a sect were in existence and they were not free 
from corruption. 

This sutta does not claim to have come from the mouth of 
the Lord and is a mere discourse among the disciples while the 
Lord was still alive. Its inclusion within the nikaya shows first 
that the suttas were collected not only because they emanated 
from the Lord himself but also because of the seal of approval 
attached to them by the Master. 

The Akankheyya Sutta (M.N., I, pp. 33-36) teaches us that the 
Lord advises his disciples to observe the strict rules of the sila 
(precepts) and Patimokkha (Patimokkha sar:iwara sarilbhuta). 
Longing for fame and reputation and power to know others' 
minds may be in their hearts. But this should not be. The monks 
will only observe the rule, be subdued and restrained, and prac
tise the precepts of conduct faithfully. 

6 See Mrs. Rhys Davids, Sakya or Buddhist Origins, pp. 171 foiL 
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In the Vatthupama Sutta (M.N., pp. 3~0 ; parable of the 
cloth) the Lord exhorts the monks to be pure in mind and to 
wipe off all impurities. Let not impurities of mind remain. Let 
the monks know what impurities are and fully knowing they will 
abandon them. When they have abandoned them, they will have 
generated faith in the Buddha and in the rules that will guide 
him and the Sarilgha. 

The Brahmin Bharadvaja of Sundarika asks the Lord if he 
goes to the Bahuka river. The Lord questions him the reason 
and when Bharadvaja says that the river possesses the power of 
purifYing, the Lord explains that to purify the mind one need 
not go there. Bharadvaja is afterwards ordained. 

Of the two parts of this sutta the second is relevant only if we 
take yet the faint connection of purifying power of the Bahuka 
river with the purifYing power of mind. Otherwise the episode of 
Bharadvaja is out of place, There are two points worthy of no
tice : ( 1) that the parable of cloth may be interpreted as an illus

·tration of the popular Buddhist conception of mind in tabula 
rasa or clean sheet of cloth, contaminated by impurities which 
being foreign to its nature (agantukadosa) can be ultimately got 
rid of (B.M. Barua, Pre-Buddhistic Indian Philosophy, p . 399), and 
(2) that it preserves a very ancient Pali couplet mentioning seven 
important rivers, e.g. Bahuka, Adhikakka, Gaya, and the rest as 
holy waters in which the people bathed to wash away their sins 
and impurities, Gaya being represented the chief of all. 

In the Sallekha Sutta (M.N., I, pp. 40-46) the Blessed One in 
reply to Maha-Cunda's question says that in order to get rid of 
the various false views current about self and the universe, an 
almsman should see with right comprehension that there is no 
'mine', no 'this is 1' , no 'this is myself'. Each of the planes (the 
four ecstasies, infinity of space, of mind, ofNaught-ofneither 
perception nor imperception, etc.) is called by the Buddha not 
an expunging but an excellent state. According to the Buddha 
this is the way to expunge though others may be harmful, an 
almsman should be harmless ; others may kill and lie, but an 
almsman should not do so. 
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In the Sammiiditthi Sutta (M.N. , I, pp. 46-55) (Right Belief) 
we find that Sariputta wants to know what right belief means. At 
this the monks themselves become anxious to know from him 
the meaning of it. Then Sariputta says that right belief means 
the disciples' knowledge of good and evil with all their roots. 

In the fold of evil are included: 
(1) to kill, (2) to steal, (3) to be guilty of sex indulgences, 

( 4) to speak falsely, (5) to spread scandal, (6) to speak harshly, 
(7) to speak roughly, (8) to speak frivolously, (9) to covet, (10) 
to cherish ill-will, ( 11) to entertain erroneous views; 

within the fold of rest of evil are included : 
(1) Desire, (2) Hatred, (3) Delusion ; 

within fold of good are included : 
(1) to abstain from (as above in evil) ; 

within the root of good are included: 
(1)Absence of attachment to passion, (2) Love, (3) Wisdom. 

At the suggestion of the fellow monks, Sariputta acknowl-
edges the various ways leading to right belief, namely: 

1. by knowing aharo (nutriment) its origin, its cessation 
and the cause leading 
to its cessation 

2. Do. Suffering Do. 
3. Do. Decay and d~ath Do. 
4. Do. birth Do. 
5. Do. existence Do. 
6. Do. attachment Do. 
7. Do. sensation Do. 
8. Do. contact Do. 
9. Do. activity Do. 

10. Do. ignorance Do. 
11. Do. canker Do. 

In the Satipatthana Sutta (M. N. ., I, pp. 55-63) the Lord says 
to the monks that there is but one way that leads to the purifica-
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tion of mortals and that is the four Sat1patthanas, 7 e.g. to keep 
watch over (1) body (kaya), (2) sensation (vedana), (3) mind 
( citta), and ( 4) phenomenon ( dhamma). 

The tone of this long sutta, Rnown as the Satipatthana Sutta, 
is always harmonious. The Buddha advises the monks to prac
tise mindfulness. It is by the fourfold mastering of mindfulness 
and ills of body and of mind and obtain the right path and realise 
nirval).a. 

The teachings in this sutta may be judged as the corner
stone of the whole of the Buddhist system of self-culture. 

The Cufasihanada Sutta (M.N., I, 63-68) informs us that the 
Blessed One asks his disciples to tell the votaries of other paths 
that they excel them in the following: 

1. Sattharipasada (faith in teacher), 
2. Dhammepasada (faith in the law), 
3. Silesu paripnrakarita (strict observance of silas), 
4. Sahadhammika piyamanapagahagha c' eve pabbajita ea 

-agreeableness in the company of the dear fellow believers 
whether they are laymen or monks. 

He explains to them that all ideas about self, eternity, non
eternity arise from the clinging to the self, i.e. non-comprehen
sion of the law. 

We find here that there are some philosophers who hold 
the existence of things to be eternal while others belief in the 
non-existence of things. 

In the Mahaszhanada Sutta (M. N., I, 68-83 ; great lion's roar) 
we read that Sariputta informed the Blessed One that Suna
kkhatta, a Licchavi prince, who had left the Order, spoke ill of 
him. At this the lion-like Lord began to roar that his teachings 
were such that if one pondered over them one would surely 

7 It is interesting to note here the valuable remarks of Mrs. Rhys 
Davids in her Gotama the man (p. 222), "the same way of values in the other 
formula of ordered thinking called the four satipaghanas has, as two of its 
stages 'ideas' and 'mind', brought in the same two ideas here, where the 
training has a somewhat, but not wholly, different emphasis. And it will not 
be a true picture of my teaching, if the training in iddhi is passed over". 
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leave the world. Sariputta further informed the Buddha that he 
was so powerful because he possessed the ten powers which in
cluded his capacity for knowing facts. He further declared that 
he possessed the fourVesarajjas (four kinds of confidence). He 
also knew the various classifications of beings, the birth of be
ings, the Nibbana, the mind of men, and the five different desti
nies of men. This long sutta only glorifies the Buddha. 

Reference is also made to the existence of certain kinds of 
religious men (1) who believe in purification by food, (2) who 
believe in purification by offering, and (3) who believe in puri
fication by the fire rituals. The Lomadharilsapariyaya is an alter
native title suggested in this discourse. A popular version of this 
discourse is to be found in the LomaharilsaJataka.8 

The Mahadukkhakkhandtfa Sutta (M.N, I, 83-90) tells us that 
the monks were thinking as to the distinction between their school 
of thought and those of the other sects, particularly when both 
taught subjects of desire. They approached the Lo'rd and the 
Lord asked them if they could put the question before the ascet
ics of the other sects as to the pleasures of senses, and escape 
from sensual pleasures, etc. Surely the ascetics' of the other sects 
would be puzzled. This sutta informs us that it is the sensual plea
sure that brings lots of troubles when kings fight, private persons 
engage in feuds, etc. So the end of sensual pleasure is happiness. 

In this sutta we find a long enumeration of the offences that 
were punishable by the penal laws of ancient India, e.g. bur
glary, robbery, highway, adultery, etc. The kind of punishment 
for each offence is mentioned as follows : by flogging, by basti
nado, by bludgeoning, by cutting off hands or feet, hands and 
feet, ears or nose, ears and nose or they are subjected to the 
tortures of the saucepan,9 the chank-shave or the lanthorn, 10 the 

8 Fausboll,]ataka, Vol. I, pp. 389 foil. 
9 The skull was first trepanned and then a red-hot ball of iron was 

dropped in so that the brains boiled over like porridge. 
10 The mouth was fixed open with a skewer and a lighted lamp put 

inside. This torture was called the mouth ofRahu because Rahu, the asura, 
was supposed at an eclipse to swallow the sun. 
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wreath of fire,n the fiery hand, the hay-band,12 the barkrobe, 
the black hart, 13 the meat-hooks,14 the pennies,I5 the pickle16, 

bolting the door17 or the pallhtsse18 or they are sprayed with 
boiling oil, or are given to starved dogs to devour, or are im
paled alive. or have their heads chopped off. 

There is a reference here to sects other than the order of 
Buddhist monks, for whom too sensual pleasure was the main 
point of attack and their identification will be of great interest. 

There is also a mention of the kinds of profession that suited 
the householder, e.g.: 

1. Mudda conveyancing 
2. Ga:r:mna accountancy 
3. Sa:ri.kha appraising 
4. Kasi agriculture 
5. Vanijja trade and commerce 
6. Gorakkha cattle breeding 
7. Issattha soldiery 
8. Rajaporisa royal service 

and other arts and occupations, e.g. clerk of the signet, 
clerk of accompt, computer, estate-agent, purveyor, herd-man
ager, archer, member of the royal household. 

11 The whole body was oiled before ignition but mad suggests a 
coronal of flames just as the next torture is localized to the hands. 

12 From the neck downwards the skin was flayed into strips not sev
ered at the ankles but there plaited like a hay-band to suspend him till he 
fell by his own weight. In the next torture the strips formed a kilt. 

13 The victim was sk~wered to the ground through elbows and knees 
with a fire lighted all round him so as to char his flesh. 

14 The victims were slung up by double hooks through flesh and 
tendons. 

15 With a razor little discs of flesh were shaved off all over the body. 
16 Into gashes salt or alkali was rubbed with combs. 
17 The head was nailed to the ground by a skewer through both ear-holes. 
18 The skin being left intact, the bones and inwards were pounded till 

the whole frame was as soft as a straw mattress (Lord Chalmers, Further 
Dialogues of the Buddha, Pt. I, pp. 61-62 f.n.). 
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The Cu{adukkhakkhandha Sutta (M.N., I, 91-95) informs us 
that Mahanama the Sakya approached the Lord and asked him, 
"How is it that thoughts for craVing, hatred, and delusion are 
the defilements of mind?" The Lord explained to him thus "some
thing has not been cast out and for this such trouble comes to 
him again". In this sutta is found a description of the naked 
ascetics whom the Buddha is said to have met. Some of the na
ked ascetics lived in large numbers at the Black rock in Rajagaha. 
Their teacher was Nathaputta who believed in 'bad works done 
by them in their past life for which they were to suffer. They 
believed that by suffering, happiness may be attained. 

The object of Anumana Sutta (M.N., I, 95-100) is to warn 
the monks in concrete cases to be careful. 

Mahamoggallana advises the monks that if any of them goes 
astray and does not listen to the warnings of the fellow monks 
then the best way lies with them is to punish him by not mixing 
with him and not speaking to him. 

Like the Mahavagga and Patimokkha this sutta enumerates 
offences and their punishments. Nowhere there is any mention 
of a citation of a standard book on these rules. And the princi
pal figure here is not the Lord but Mahamoggallana. Buddha
ghosa informs us that this discourse was known to the ancients 
as Bhikkhuvinaya or treatises on discipline. 

The Cetokhila Sutta (M.N., I, 101-104) lays down that there 
are five bolts of the heart, e.g. the doubt about the teacher, the 
doubtabout the doctrine or confraternity or the course of train
ingwith the lack ofbent towards ardour, zeal, perseverance and 
exertion and anger and displeasure towards fellows in higher 
life. The Buddha says that there are five cetaso vinibandha (five 
men tal enslavements or five bondages of the mind) 19 from which 

19 Attachment to sensual pleasures, attachment to the body, attach
ment to the visible forms, if after eating as much as his belly will hold, a 
bhikkhu is fond of his chair or bed or of slumber, then his heart's bent is 
not towards ardour, zeal, perseverance, and exertions. If a bhikkhu aspir
ing to belong to one of the deva communities practises morality saying unto 
l;J.imself that by practising this precept, vow, asceticism or austerity he would 
become a particular god, then his heart's bent is not towards ardour, etc. 
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every monk has to free himself in <;>rder to achieve the highest 
goal. 

The sutta also lays down some Vinaya rules and illustrates 
the cases. It may be pointed out that the Buddhist term cetokhila 
corresponds to J aina dukkhasejja (the thorny bed). 

In the Vanapattha Sutta (M.N., I, 104-108; Woodland Soli
tude) the Blessed One lays before his disciples a way of wood
land solitude. The Master quotes instances of monks living in 
forests with an unbalanced mind and an unsteady recollection. 
Such monks could not achieve anything noble because they were 
not accustomed to live without neccessities. 

This sutta also exemplifies the Vinaya rules, as for example, 
a monk's needs in the matter of clothing, food, bed, and medi
caments. 

The Madhupi't}rf,ika Sutta (M.N., I, 108-114; the Daily mor
sel) points out that Dai:l<;lapani, the Sakya, met the Blessed One 
and asked him what doctrine the latter held. At this the Blessed 

·One explained to him that he held such a doctrine that both 
Brahma and Mara were unable to hold. At this Dai:l<;lapani re
tired. The Buddha then narrated the events to the disciples who 
also wanted to know what doctrine the Blessed One held. He 
then retired after telling them his doctrine in a nut-shell that 
there is an end of all inclinations to passion, pride, doubts, ig
norance, and speculative ideas for a man if he does not adhere 
to obsessions, whatever be the origin. Then Mahakaccana was 
sought after by the monk to explain the meaning of what the 
Blessed One had spoken so briefly. Thereupon Mahakaccana 
explained to the fellow monks the psychological meaning of the 
sayings of the Buddha. Then the Lord also corroborated the 
same statement ofMahakaccana. 

The Dvedhavitakka Sutta (M.N., I, 114-118) is very impor
tant so far as the history of Pali literature is concerned. 
Mahakaccana' s exposition of what the Buddha had spoken shortly 
furnishes us at least with important data as to the way in which 
the system of exposition began, and that the system of Abhi
dhamma exposition based on philosophical thought and expla-
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nation of what the Buddha had spoken may be found here. Here 
we may find the genesis of Abhidhamma and the author was the 
same Mahakacdina. Mahakaccana's duty was ever the same. No 
text is referred to as there was no text and the succeeding num
bers of texts are nothing but embodiments of all philosophical 
expositions and Buddha's short teachings which are sought to 
have passed through the mouth of Buddha's disciples, e.g. 
Mahakaccana. 

The Blessed One explained to his disciple's that he failed to 
achieve the highest object so long as he practised the habit of 
dividing things which gave rise in his heart to craving, consider
ations of ill-will and cruelty. But when he thought and pondered 
more on renunciation, then the thoughts of craving passed away. 
He gave them a number of parables and finally exhorted them 
to devote themselves to meditation so that they might not have 
to repent later on. 

In the Vitakkasanthana Sutta (M.N., I, pp. 118-122) we find 
that there are discussions which bring about merit and there 
are discussions which bring about demerit, suffering, etc. A 
bhikkhu should be called one who is well restrained in discus
sions when he discusses with one who wants discussion and re
fuses discussion with one who does not want it. 

The Kakacapama Sutta (M.N., I, pp. 122-129; parable of the 
saw) points out that the Blessed One spoke in very reproaching 
terms to Moliya-Phagguna and asked him to avoid the society of 
bhikkhuJ.lis and to do as the senior bhikkhus instructed him to 
do. He should drive away all anger from his mind and should 
not give way to anger even if villainous bandits were to carve 
him limb from limb with a two-handled saw (ubhatodaJ.lqakena 
kakacena). 

In the Alagaddapama Sutta (M.N., I, pp. 130-142; parable of 
the snake) Arigha says that what Buddha had laid down, so far 
as hindrance was concerned, was not yet sufficient. The monks 
tried to correct him and failing in this they approached the Bud
dha. Buddha sent for Arittha and when the latter arrived before 
him he approached him saying that the teachings were quite 
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sufficient but that Arittha had not well comprehended them and 
that he had been misguided.20 

The Vamm'ika Sutta (M.N., I, pp. 142-145; the parable ofthe 
ant-hill) deserves only a passing notice. 

In the Rathavin'ita .Sutta (M.N., I, pp. 145-151) Pul).I).a 
Mantaniputta21 dwells upon the various stages in the path of the 
attainment of nibbana.22 One cannot have nibbana at once. 
Nibbana is the goal and to attain that one is to pass through 
various states of mind, one leading to the other. First, purity of 
life will take one as far as purity of heart and no further, and 
purity of heart takes one only up to purity of views. In the same 
way one will have gradually the purity by dispelling doubts, the 
purity by the fullest insight into the way by which to walk, and 
the purity which insight gives. The question of Upatissa in this 
sutta is identified by Dr. Neumann with the passage, entitled 
Upatissapasine in Asoka's Bhiibru Edict. We agree with Dr. B. M. 
Barua in thinking that Buddhaghosa's encyclopaedic Visuddhi
magga or even Buddhadatta's earlier Abhidhamma Manual, 
Abhidhammavatara, is nothing but an elaborate treatment of 
the topics suggested in the questions ofUpatissa. 

In the Niviipa Sutta (M.N., I, pp. 151-160) we find that the 
Buddha instructs the bhikkhus how to avoid the five pleasures of 
senses and thus become free from the clutches ofMara and his 
train. According to the Master such a bhikkhu is said to have 
passed the range of vision ofthe Evil One, who divested of plea
sures and wrong states of mind abides in the First Ecstacy, the 
Second Ecstacy, the Third Ecstacy, the Fourth Ecstacy, the plane 
of infinity of space, the plane of infinity of consciousness, the 
plane of naught, the pl;me of neither perception nor non-per
ception, the plane where feeling and perception cease. 

2° Cf. Vinaya Texts, II, S.B.E., p. 377, VinayaPi!aka, Vol. Il, Cullavagga, 
pp. 25foll. 

21 Vide Mrs. Rhys Davids, Gotama the man, pp. 111-113. 
22 For an interesting discussion on Nibbana, see Buddhistic Studies 

edited by B. C. Law, pp. 564foll. It is true to say that nibbanais not for many 
but for the very ripe few ( Gotama the man, p. I 74). 
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The AriyapariyesanaSutta (M.N., I, pp. 160-175) furnishes us 
with one of the earliest examples of legends of the early days of 
Buddhahood, and as such it forms the historical basis of later 
legendary accounts in the Jatakas and Avadanas. 

In the Cu{ahatthipadopama Sutta (M.N., I, pp. 175-184) the 
Buddha narrates to the brahminjanussoni the achievements of 
a Truth-finder. A Truth-finder preaches his doctrine which is 
conducive to good of all. He propounds a higher life that is 
wholly complete and pure. This doctrine is heard by the head of 
a house or his son or by one of any other birth, who hearing it 
forsakes the worldly life and becomes a bhikkhu. He keeps the 
silas (precepts), cula (small), majjhima (middle size), and maha 
(large). He becomes a master of this noble code of virtue and of 
control of his faculties of sense. He becomes a master of noble 
mindfulness and purpose in all he does. He resorts to a lonely 
lodging. His heart is set on mindfulness. His life is purged of all 
evils. He abides in the Four Ecstacies. This is the Truth-finder's 
footprint. The disciple of the Noble concludes that the Lord is 
Enlightened and he has truly revealed his Doctrine and his Or
der walks aright. 

The Mahiihatthipadopama Sutta (M.N., I, pp. 184-191) is at
tributed to Sariputta. Sariputta says that just as the foot of every 
creature that walks the earth will go into the elephant's f(')ot
p:r:int, which is pre-eminent for size, even so are all rig~t states of 
mind comprised within the Four Noble Truths -ill, the origin 
of ill, the cessation of ill, and the way leading to the cessation of 
ill. Sariputta then explains the Noble Truth of ill and says that 
the Five Attachments to existence (visible shapes, feeling, per
ception, plastic forces, and consciousness) are ill. He next dwells 
upon the constituents of the attachment of visible shapes, viz. 
earth, water, fire and air, and concludes by saying that what is 
true of visible objects, is equally true of sound, smell, taste, touch, 
and mind. 

In the Mahiisiiropama Sutta (M.N., I, pp. 192-197) the Bud
dha refers to Devadatta' s secession from the Order23 and says 

23 Cf. Vinaya Texts, III, S.B.E., pp. 238 foil. 
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that there are certain youths who outwardly being allured by 
the life of monks leave the household life. As monks, they re
ceive presents, esteem, and repute. But these things so please 
them and so satisfy their aspirations that thereby they become 
puffed up and disparage others. Thus they grow remiss, and 
having become remiss, live a prey to ill. But there are also cer
tain youths who do not fall a prey to ill. 

In the Ca{asiiropama Sutta (M. N., I, pp.l98-205) the Blessed 
One says to the brahmin Piiigala-Koccha that the reward of the 
higher life is not to be found in presents, esteem, and repute, 
nor in a life of virtue, nor in rapt concentration, nor in Mystic 
Insight. It is immutable Deliverance which is the prize and the 
goal of the higher life. This is the Buddha's reply to the question 
of the brahmin Piilgala-Koccha. The question is this: whether by 
reason of their own professed creed that all of the religious teach
ers, such as Puraila Kassapa, Makkhali Gosala, Ajita Kesa-Kam
bali:, Pakudha Kaccayana, Saiijaya Belatt:hiputta, and NigaJ.ltha 
Nathaputta24 have, or have not, discerned truth, or that some of 
them have discerned it, while others have not. In this sutta Bud
dha simply reproduces verbatim what we get about these six 
teachers at Sumaiigala-vilasinl, I, pp. 142-4. 

In the Cu{agosiitga Sutta (M.N., I, pp. 205~211) the Lord 
praises Anuruddha, Nandiya, and Kimbila25 who by putting an 
end to evil desires have risen beyond the ordinary mortals. 

In the Mahiigosiitga Sutta (M.N., i, pp. 212-219) we find that 
in reply to the question what type of bhikkhu would illumine 
gosiilga wood, Ananda speaks of one who treasures and hoards 
what he has been taught and learns by heart the ideas which 
declare the higher life iJ.l all its perfection and purity; Revata, of 
one who delights in meditation ; Anuruddha, of one who is 
blessed with the celestial eye ; Mahakassapa, of one who living 
in the forest recommends forest life and lives in solitude; Maha
moggallana, of one who holds discourse on the Abhidhamma 

24 Vide Bwldhistic Studies (edited by B. C. Law), pp. 73-88, chap. Ill, on 
Six heretical teachers by B. C. Law. 

25 Cf. the Vinaya account, S.B.E., XX, 228. 
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with another bhikkhu for gaining edification on it; Sariputta, of 
one who is master of his heart ; and the Buddha, of one whose 
heart is delivered frofil all evil desires. 

In the Mahagopalaka Sutta (M.N., I, pp. 220-224) the Bud
dha says that there are eleven good or bad qualities, in the case 
of a bhikkhu, which either enable him to show or disable him 
from showing progress in the doctrine and rites. A bhikkhu who 
knows the four elements, comprehends what marks the doings 
of the fool and the doings of the wise, develops control over his 
faculty of sight, goes from time to time to learned bhikkhus to 
ask and enquire of the difficult points of doctrine, has a perfect 
knowledge of the Noble Eightfold Path ( ariyo atthangiko maggo) 
and tends with special attention the experienced and senior El
ders, can really show growth, increase, and progress in the doc
trine. But a bhikkhu who has not these qualities cannot show 
progress in the doctrine. 

In the Cu!agopalaka Sutta (M.N., I, pp. 225-227) the Buddha 
says that those who will listen to and trust in the recluses and 
brahmins who are wrong about this world and hereafter, wrong 
about what is and what is not the realm ofMara,26 wrong about 
what is and what is not the realm of Death, will long suffer and 
smart for it. They who follow the recluses and brahmins who 
rightly comprehend this world and the next, the realm ofMara 
and Death, will long e~oy weal and welfare. 

In the Cu!asaccaka Sutta (M.N., I, pp. 227-237) ~e have an 
account of a conversation betWeen Saccaka and the .Buddha. 
This Saccaka was the son of a Jain (woman), and was a great 

26 Mrs. Rhys Davids' interpretation of Mara is worth noticing. She 
says, "when we used the term 'mara' it was to speak of this or that man as a 
very type of will-worsen er, either as a sceptic, or as an encourager of low 
desires ... Mara is never a very devil or demon but just a man who wills evil. 
The name means death and evil leads ever to some sort of destroying. The 
many stories on Mara mean only that. Mara is never described save as some 
man or creature. Never as woman! The daughters of Mara come nearest 
to that. Woman was reckoned as in herselfMara without the name" ( Gotama 
the man, pp. 126-127). Read in this connection my paper on the Buddhist 
conception of Mara ( Buddhistic Studies, pp. 257 foll.). 
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controversialist who gave himself out as learned and was held in 
high popular repute. 

The Mahiisaccaka Sutta (M.N., I, pp. 237-251) narrates the 
Lord's triumph over Saccaka whose aim was to discredit the 
Buddha and the Doctrine and the Confraternity. It appears from 
this sutta that Mahavira (Nigai:ltha Nathaputta) is said to have 
laid equal stress on manokamma and kayakamma on the ground 
of the interaction of the body and mind (cittailvayo kayo hoti, 
kayailvayaril cittaril hoti). 

In the CufatarJhasankhaya Sutta (M.N., I, pp. 251-256) the 
Lord explains briefly how a bhikkhu wins deliverance by the 
extirpation of cravings, so as to become consummate in perfec
tion, in his union with peace, and in the higher life, and fore
most among gods and men. 

In the MahiitarJhasankhaya Sutta (M.N., I, pp. 256-271) we 
find the Buddha expounding his doctrine to Sati, a fisherman's 
son, who misunderstanding the Lord's teaching of the doctrine, 
holds that consciousness runs on and continues without break 
of identity. 

In the Mahii-Assapura Sutta (M.N., I, pp. 271-280) the Bud
dha enumerates the qualities which are essential for an ideal 
recluse. An ideal recluse should be conscientious and scrupu
lous and pure in deed, word, and thought. He should train him
self to guard the portals of the senses and to moderation in 
food. He should be mindful and self-possessed and should live 
in solitude and sit in a charnel ground with his mind set on 
mindfulness. He should put away the five hindrances and abide 
in the four Ecstacies U~ana is rapt musing or abstraction, ac
cording to Mrs. Rhys Davids). Such a bhikkhu is styled brahmin, 
noble; and saintly. 

In the Cu!a-Assapura Sutta (M.N., I, pp. 281-284) the Lord 
also speaks of the recluse's regimen. A bhikkhu should not tread 
the recluse's path of duty. He should put away greed, malice, 
wrath, revenge, hypocrisy, fraud, and evil desires from him. It is 
not the robe which makes the recluse, nor living under a tree, 
nor intoning texts, nor having matted hair. It is by putting away 
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all the evil qualities that one becomes a true bhikkhu. Thus put
ting away the five hindrances and desu·oying the cankers a bhikkhu 
abides in the Four Ecstacies. 

The Saleyyaka Sutta (M.N., I, pp. 285-290) narrates how the 
Buddha exhorted the brahmin householders ofSala, a brahmin 
village of the Kosalans, convincing them of the truth of what he 
said. This sutta gives a list of all the gods of the Kamaloka, 
Rupaloka, and Arupaloka in the proper order though without 
the details which, however, must have been known to the author 
of these suttas. 

In the Veraiijaka Sutta (M.N., I, pp. 290-291) the Master in
structed the brahmins who came to Savatthi from Veraiija on some 
business or other, convincing them of the truth of his doctrine. 

The Mahavedalla Sutta27 (M.N., I, pp. 292-298) is a catechism 
of questions and answers of certain psychological topics, e.g. 
understanding consciousness, feeling, perception, pure mental 
consciousness isolated from the five faculties of bodily sense, 
eye of understanding, right outlook, types of rebirth, and first 
jhana ('rapt musing or abstraction') 

In the Ca{avedalla Sutta (M.N., I, pp. 299-305) the bhikkhul).i, 
Dhammadinna, replies to the lay disciple Visakha's questions 
on personality, the Noble Eightfold Path (ariya atthangika
magga), and the plastic forces (sarhkhara). 

In the Cafadhammasama~ana Sutta and the M~hadhamma
samadiina Sutta (M.N., I, pp. 305-317) the Master says that there 
are four ways to profess a doctrine. The first is pleasant for the 
time being but ripens to pain thereafter ; the second is unpleas
ant for the time being and ripens to pain thereafter; the third is 
unpleasant for the time being but ripens to be pleasant thereaf
ter; and the fourth is not only pleasant for the time being but 
also ripens to be pleasant thereafter. 

27 Read The Vedalla Sutta as illustrating the psychological basis by C. A. 
Foley, M.A. In' this paper questions on matters mainly psychological are 
answered and some miscellaneous philosophical problems, psychological, 
ethical, logical, and metaphysical are raised and discussed,J.R.A.S., 1894. 

Read also Mrs. Rhys Davids' Buddhist Psychology. 
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In the Vimarhsaka Sutta (M.N., I, pp. 317-320) the Buddha 
says that the enquiring bhikkhu who searches the heart of oth
ers, ought to study the Truth-finder. He ought to study the Truth
finder in respect of the two states of consciousness which come 
through eye and ear. He should see whether the revered man is 
resu·ained in fearlessness or through fear or whether it is solely 
by reason of passionlessness that he eschews pleasures of senses, 
having eradicated all passion. If any man's faith in the Truth
finder is planted by the foregoing researches, then such faith is 
based on insight and reason. 

In the Kosambiya Sutta (M.N., !, pp. 320-325) we are told 
that once disputes were ripe in Kosambi among the bhikkhus 
regarding certain Vinaya rules. The Master spoke on amity and 
its root in order to bring about a conciliation. 

In the Brahmanimanta'(tika Sutta?-8 (M.N. , I, pp. 326-331) we 
are told that the Buddha held conversation with Baka the Brahma 
who conceived the pernicious view that this world was perma
nent with no rebirth thence. The Master explained what was 
true. Mara tried to conquer both the Buddha and Brahma, but 
he failed to do so. 

The Miirata)janiya Sutta (M.N., I, pp. 332-338) is one of those 
early dialogues which presents an episode of the Buddha and 
Mara, the tempter. The verses forming the epilogue of the sutta 
bear a favourable comparison with the Padhana Sutta in the 
Sutta Nipata. With this sutta closes the first series of 50 suttas. 

In the Kandaraka Sutta (M.N., !, pp. 339-349) Buddha speaks 
against asceticism. He denounces one who torments himself and 
is given to self-mortification; one who torments others and is 
given to tormenting others ; and one who torments himself and 
others, and is given to tormenting both. He praises one who 
tormenting neither himself nor others dwells beyond appetites 
and in bliss and in holiness. 

In the Atthakaniigara Sutta?-9 (M.N., I, 349-353) Ananda speaks 

2R Cf. Smhyutta, I, 142. No mention ofMara in the Bakobrahma Sutta. 
Many Brahmakayikadevas are mentioned in this sutta. 

29 Cf. Anguttara, V. 342-7. 
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of the steps to Nirva1,1a. A bhikkhu divested of pleasures of senses 
and divested of wrong. states of consciousness, enters on and 
dwells in the first, the second, the third; and the fourth rapt 
musings or jhanas. With radiant good will, pity and sympathy 
and poised equanimity, he pervades the four quarters of the 
world. By passing beyond perception of material objects, per
ception of sense-reactions, and perception of differences, he 
abides in the plane of infinity of space, the plane of infinity of 
consciousness, and the plane of naught. 

In the Sekha Sutta (M.N., I, pp. 353-359) Ananda says how a 
disciple of the Noble is virtuous, keeps watch and ward over the 
portals of sense, is temperate in eating, vigilant, established in 
the seven virtuous qualities, and is able at will to induce the four 
rapt musings30 which transcend thought and confer well-being 
here and now. 

'In the Potaliya Sutta (M.N., I, pp. 359-368) the Buddha deals 
with what is true-giving under the law of the Noble. This in
cludes abstention from killing, theft, lying, calumny, covetous
ness, taunts, anger and arrogance. 

In thejivaka Sutta (M.N.; L pp. 368-371) the Buddha speaks 
ofwhat is meant by lawful and unlawful meats. A bhikkhus should 
not take meat if there is the evidence either of his eyes or of his 
ears of if there are grounds of suspicion that the animal is slain 
expressly for him. They shoul<;l take the same in other cases 
except these three. 

In the Upali Sutta (M.N., L pp. 371-387) the Buddha had a 
conversation with Upali,31 aJain, a follower ofNathaputta, the 

30 See Mrs. Rhys Davids' Sakya or Buddhist Origins, pp. 171 foil. 
31 Mrs. Rhys Davids says "in his own way he was worldly enough ; the 

laity looked upon him as the mainstay of a dignified and self-respecting 
standard in the monk-world. He attached great importance to discipline" 
( Gotama the man, p. 215. Vide also my Historical Gleanings, p. 92). Mrs. Rhys 
Davids draws our attention to the fact that the three verses in the collection 
were not by this Upali. He was not a poet. Nor are they by Upali called the 
barber. They are by an Upali of whom no memory remains ; the commen
tary is in double error here ( Gotama the man, pp. 215-216). 
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Nigar:ttha. According to the Nigar:tthas, there are three kinds of 
inflictions which effect and start demerit -those of deed, word, 
and mind. They hold that those of deed are the most criminal in 
effecting and starting demerit, the other two being less criminal. 
The gathas uttered by Upali in praise of the qualities of the 
Buddha are pieces of a remarkable composition characterised 
by majestic and dignified tone (cf. SUtrakritanga, Jaina Sutras, 
pt. II, pp. 414-417). 

In the Kukkuravatika-Sutta (M.N., I, pp. 387-392) we are told 
that to Pur:tr:ta Koliyaputta who was a man of bovine vow and 
Seniya, a naked ascetic who was a man of canine vow, Buddha 
says that the future state of both is either purgatory or rebirth as 
an animal. The Buddha says that there are four kinds of action 
( 1) actions which are dark, with dark outcome, (2) actions which 
are bright, with bright outcome, (3) actions which are both dark 
and bright, with dark and bright outcome, and ( 4) actions which 
are neither dark nor bright, with an outcome neither dark nor 
bright, conducive to the destruction of Karma. Both Pur:tr:ta and 
Seniya took refuge in the Buddha. 

In the Abhayarajakumara Sutta (M.N., I, pp. 392-396) we find 
thatAbhaya-Raja-Kumara, a disciple ofNathaputta the Nigar:ttha, 
tried to discredit the Buddha. But the Buddha triumphed over 
him and the latter took refuge in the Buddhist Triad. It follows 
from the evidence available in this sutta that Nigar:ttha Nathaputta 
was aware of the dissension between the Buddha and Devadatta 
(vide my Historical Gleanings, p. 93). 

In the Bahuvedaniya Suttdl2 (M.N., I, pp. 396-400) the Lord 
speaks on the various classes offeelings. Five in number are the 
pleasures of senses, namely, material shapes apparent to the 
eye, sound, smell taste, and touch. Every pleasant gratification 
which arises from these five pleasures of senses is called sensual 
pleasure. But this is not the highest pleasure. Beyond this, there 
is a pleasure more excellent. This is enjoyed by a bhikkhu who 
abides by the Four Ecstacies or rapt musings, plane of infinity of 
consciousness and plane of naught. 

32 Cf. Sarhyutta Nikiiya, IV, pp. 223-8. 
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In the Apa'l'}'l'}aka Sutta (M.N., I, pp. 400-413) the Master ex
pounds the sound doctrine to recluses and brahmins who held 
views which were diametrically opposed. He discards both and 
points out the doctrine which is sound, namely, the Master's 
own doctrine. 

In the Ambalatthikii Riihuloviida Sutta (M.N., I, pp. 414-420) 
the Buddha discourses about lying. He condemns it and advises 
the bhikkhus to win purity in deed, word and thought by con
stant reflection. This sutta supplies the Pali counterpart of the 
tract referred to in the Bhabru Edict under a descriptive title, 
Laghulavada Sutta, embodying the Buddha's discourse on the 
subject of falsehood. 

In the Mahii Riihuloviida Sutta (M.N., I pp. 420-426) Sariputta 
admonishes Rahula to develop mindfulness which comes from 
inhaling and exhaling (breathing exercises). 

In the Cufa-MiilunkyaSutta (M.N., I, pp. 426-432) we are told 
that Malunkya-Putta was dissatisfied with the life of a recluse as 
the Buddha did not expound to him the various speculations about 
the past and present. The Buddha said that he did not expound 
them as they were irrelevant and not conducive to the higher life. 

In the Mahii-Miilunkya Sutta (M.N., I, pp. 432-437) the Bud
dha deals with the five bonds33 which chain men to the lower 
life. He also suggests the means to put an end to the five bonds. 

In the Bhaddiili Sutta (M.N., I, pp. 437-447) the B'uddha ad
monishes Bhaddali to be obedient and to conduct himself ac
cording to the Master's teachings. 

In the Lafukikopama Sutta (M. N., I, pp. 44 7-456) the Buddha 
says that there are foolish people who when told to give up some
thing, think that it is a matter of no moment. They do not give it 
up. But this insignificant thing grows into a bond strong enough 
to hold them fast. The Latukikajataka34 is nothing but a popu-

33 The five Orambhagiyani samyojanani are the following : 
Sakkayadighi (false view of individuality), Vicikiccha (doubt), SHabbata
paramasa, (affectation of rites), Kamacchanda (desire for sensual plea
sures), and Byapada (malevolence). 

34 Fausboll,]ataka, Vol. Ill. 

154 



i 

1 ,... 
Canonical cpaf{.[]i!erature 

lar illustration of the teaching of this sutta. 
In the Ciituma Sutta (M.N., I, pp. 456-462) the Lord men

tions the four terrors (temper, gluttony, the five pleasures of 
senses and women) which await those who, in this doctrine and 
rule (Dhammavinaya), go forth from home to homelessness as 
monks. 

In the Na!akapiina Sutta (M.N., I, pp. 462-468; the stimulus 
of example) the Truth-finder's object in saying that such and 
such a bhikkhu by tearing five bonds, has been translated to a 
heaven never to come back thence to earth, by tearing the three 
bonds he is safe from future states of punishment, is not to de
lude folk, nor to get for himself gains of fame, nor to advertise 
himself as revealing the respective states hereafter of his dis
ciples, dead and gone. It is because there are young men who 
believe and are filled with enthusiasm and gladness, who, on 
hearing this revelation, concentrate their whole hearts on be
coming like these, for their own abiding good and welfare. For 

·a popular illustration of this teaching, one must turn to 
Nalakapana Jataka. 

In the Gulissiini Sutta (M.N., I, pp. 469-473) Sariputta dis
cusses the duties of a bhikkhu who comes in from the wilds to 
the confraternity and lives with the bhikkhus. Such a bhikkhu 
should show respect and consideration to his fellows in the higher 
life. He should be correct in the matter of seats, punctilious 
neither to displace seniors nor to oust juniors. He should not 
visit the village at too early an hour. He ought to keep watch 
over his faculties. He should be moderate in his eating and stead
fast in good will. 

In the Kitiigiri Suita (M.N., I, pp. 473-481) the Buddha ad
monishes two bhikkhus to put implicit faith in his teachings. He 
says that he has the knowledge of what is to be eschewed and 
that they should give it up. 

In the Tevijja-Vacchagotta Sutta (M.N., I, pp. 481-483) we are 
told that Vaccha-gotta,35 a wanderer, had a wrong idea of the 
lore possessed by the Buddha. J'he recluse Gotama tells the 

35 See Dr. B. C. Law's Historical Gleanings, p. 19. 
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wanderer that the threefold lore possessed by him is as follows: 
he can call to mind his past existences, with eye celestial he can 
see creatures in act to pass hence and reappear elsewhere, and 
by destroying evil desires he has won deliverance. In this sutta, 
Gotama points out that there is none among the Ajivakas who 
after death has attained arahatship. He further says that he knows 
only one among them who has gone to heaven. 

In the Aggi-Vacchagotta Sutta (M.N, I, pp. 483-489) we are 
told that the Master got Aggivacchagotta as his disciple who put 
to him questions on the speculations about the past and the 
future. 

In the Mahiivacchagotta Sutta (M.N, I, pp. 489-497) we find 
that the Lord requested by Vaccha, explains to him what is right 
and what is wrong. Vaccha is impressed. By his discourses he 
acts up to the teachings of the Master. He is in a short time 
numbered among the Arahats. 

In the DZghanakha Sutta (M.N, I, pp. 497-501) Buddha in 
reply to Dighanakha's question says thatthose who are satisfied 
with all, hold a view which is allied to passion and pleasure. 
Those who are dissatisfied with all, hold a view which is allied to 
passionlessness and freedom. Others again partly take the former 
and partly the latter view. The Master then expounds the doc
trine leading to deliverance. This sutta is referred to as 
vedanapariggahaSuttantain the Dhammapadatthakatha (P.T.S.), 
I, 96. 

In the Miigandiya Sutta (M.N, I, pp. 501-513) we are told 
that Magandiya, a wanderer, described the Buddha in an op
probrious term as a repressionist (Bhiinahu) .36 Buddha said that 
he was not so. The truth-finder subjugated the ear, the nose, the 
tongue, the body, consciousness and their respective functions. 
He preached the doctrine for the subjugation of these. The at
tainment of the highest gain can be obtained by destroying all 
these. 

36 In Sanskrit it is Brunahan, cf. ISopanisad in which the Vajasaneyas 
speak of some unknown opponents who were perhaps unmarried recluses 

. as atmahanojana (vide my Historical Gleanings, p. 19). 
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In the Sandaka Sutta (M.N., I, pp. 513-524) Ananda refers to 
the four antitheses to the higher life. First, there is the teacher 
who holds that it does not matter whether actions are good or 
bad. Secondly, there is a teacher who holds that no evil is done 
by him who either acts himself or causes another to act, who 
mutilates or causes another to mutilate. Thirdly, there is a teacher 
who holds that there is no cause or reason for either depravity 
or purity. Lastly, there is the teacher who holds the SaWikaya 
doctrine. 

Ananda also speaks of four comfortless vocations. First, there 
is the teacher who is all-knowing and all-seeing. Secondly, there 
is the teacher who preaches a doctrine which is both traditional 
and scriptural. Thirdly, there is the teacher who is a rationalist 
of pure reason and criticism. Lastly, there is the teacher who is 
stupid and deficient. All these are false guides to the higher life. 
The first volume of the Majjhima Nikiiya ends with this sutta. 

In the Mahiisakuludiiyi Sutta (M.N., If, pp. 1-22) the Master 
deals with the key to pupil's esteem -how a teacher can com
mand the respect of his disciples. In this sutta we read that 
Sakuludayi informed the Buddha that in the past Ailga and 
Magadha were seething with sophistic activities. Lord Chalmers 
in his introduction to the Further Dialogues of the Buddha, pt. I, p. 
xix, points out that it is apparent from this sutta that each indi
vidual was left free, within generous limits, to choose the mode 
of living which suited his own particular needs, even if it in
cluded austerities which Gotama neither recommended to oth
ers nor practised in his own person. 

In the Sama1Jamarpjikii Sutta (M.N., If, pp. 22-29) we are 
told that according to uggahamana, a wanderer,37 four qualities 
characterise a triumphant recluse who has won all that is to be 
won. He does nothing evil, he thinks nothing evil, and he gets 
his living in no evil way. According to the Buddha, however, 
there are ten qualities which make a bhikkhu a triumphant re
cluse who is imbued with the right, excels in the right, and has 
won all that is to be won. 

37 Vide my Historical Gleanings, p. 18. 
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In the Cu{asakuludiiyi Sutta (M.N, !I, pp. 29-39) The Blessed 
One pointed out the emptiness of the tenets of the wanderer 
Sakuludayi, who had a vague idea of what is perfection, and 
spoke on the Four Ecstacies or rapt musings or abstractions and 
other states of consciousness while explaining the world of abso
lute bliss and the sure way to realise it. Sakuludayi was converted. 
This sutta further informs us that according to Mahavira the 
four precepts and self-privation are the recognised roads to the 
blissful state of the soul. 

In the Vekhanassa Sutta (M.N, II, pp. 40-44) the Lord proves 
the emptiness of the tenets of the wanderer Vekhanassa who 
had a very queer idea of what perfection is. Vekhanassa became 
a lay disciple of the Buddha. It may be noticed here that Buddha
ghosa says that Vekhanassa was the teacher of Sakuludayi.38 

In the Ghatikiira Sutta (M.N, II, pp. 45-54) the Blessed One 
spoke to Ananda on Ghatikara's (a potter by profession) devo
tion. Ghatikara39 had a friend named Jotipala. Once they went 
together to Kassapa the Lord. Hearing the doctrine preached by 
the Lord himselfjotipala decided to go from home to homelessness 
as a monk. Ghatikara could not forsake the worldly life as he had 
to support his aged blind parents. But he in his devotion to the 
Lord Kassapa surpassed all others and he fulfilled the layman's 
duties as sanctioned by Buddhism. Once the Lord Kassapa was 
invited by K.iki, King ofK.asi. Kassapa accepted the invitation and 
went to K.iki. The King entreated the Lord to spend the vassavasa 
in his kingdom. But Kassapa told the king that he had already 
promised to Ghatikara to stay at Vehaliriga under his care. Kassapa 
then spoke very highly ofGhatikara's devotion. 

In the concluding lines Buddha identifies himself with Jotipala. 
In the Ratthapiila Sutta40 (M.N, If, pp. 54-74) we find that a 

"' Lord Chalmers, Further Dialogues of the Buddha, pt. II, p. 21 f.n. 

! 9 Cf. Dr. B. C. Law's A Study of the Mahiivastu, pp. 45 foil. 
40 There is a paper on the &tthapiila Sutta by Waiter Lupton, I.C.S. 

The Pali text together with a translation is given there. The writer has made 
use of the commentary wherever necessary,J.R.A.S., 1894. The same story is 
told in practically the same words about SudiQQa in Vinaya, Ill, 11-15. 
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true bhikkhu goes from home to homelessness as a monk, when 
he knows, sees, and hears the following four pFopositions enu
merated by the Master, e.g., the world is no protector or pre
server ; the world owns nothing ; the world lacks and hankers 
being enslaved to craving, That cannot be called a true renun
ciation when one goes forth from home to homelessness as a 
monk, for old age, failing health, impoverishment, and death of 
kinsfolk. The gathas uttered by Ratthapala giving out his reli
gious experience are highly interesting as being the prototype 
of the poems in the Theragatha (verses 769-788). 

In the Makhadeva Sutta (M.N., If, pp. 74-83) we find that 
Makhadeva, King ofMithila, in order to seek pleasures celestial, 
renounced the world. His son also when he enjoyed fully worldly 
pleasures, left the worldly life. The last of three kings to do so 
was Nimi. Nimi's son Janaka broke this tradition. This sutta is 
mentioned in the Cullaniddesa (p. 80, Maghadeva) as one of 
the four earliest examples of ]atakas (cf. Makhadeva Jataka, 
F~taka, vol. I, No. 9). 

In the Madhura Sutta41 (M.N., If, pp. 83-90) Mahakaccana 
speaks against the Brahmanical claims that they are superior to 
all other castes. 

In the Bodhirajakumara Sutta (M.N., If, pp. 91-97) we find 
that in reply to Bodhi' s question how long it would take a bhikkhu 
with the Truth-finder as his guide to win the prize of prizes, 
Buddha says that there must be aptness, in a bhikkhu, to learn. 

The Angulimala Sutta (M.N., If, pp. 97-105) gives a vivid 
account of taming and conversion of the bandit, Ailgulimala by 
the Buddha. The gathas uttered by Ailgulimala are precisely 
tho~e attributed to him iH the Theragatha (verses 867-891). 

In the Piyajatika Sutta (M.N., If, pp. 106-112) the Lord by 
references to actual facts points out that dear ones do bring 
sorrow and lamentation, pain, suffering and tribulation. 

41 Read a paper on the Madhura Sutta concerning caste by Robert 
Chalmers. The Pali text and commentary together with a translation are 
given here. This paper reveals the Buddhist views of caste,J.R.A.S., 1894; cf. 
Ambanha Sutta, Dzgha, I, which also deals with the same topic. 
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In the Biihitika Sutta (M. N., II, pp. 112-11 7) King Pasenadi 
conversed with Ananda on the subject of right and wrong 
behaviour. This sutta teaches us that behaviour whether. of act 
or of word or of thought is wrong which is blame-worthy, ma
levolent and which ripens into ill and which conduces to the 
harm either of one's self or of others or of both together ; and 
that behaviour is right which is divested of all these evils. 

In the Dhammacetiya Sutta (M.N., II, pp. 118-125) King 
Pasenadi commends the doctrine in monumental words. He says 
that there is always strife going on between kings, nobles, 
brahmins, and householders, but the bhikkhus live in peace and 
concord. There are samal)as and brahmins who are lean miser
able creatures, but the almsmen are joyous and joyful beings 
free from care and worry. 

In the Kar;,r;,akatthala Sutta (M.N., 11, pp. 125-133) Pasenadi 
asked the Lord about omniscience, about the purity of the four 
classes of nobles, brahmins, middle-class people and peasants 
and about the supreme Brahma. The Buddha explained these 
in a manner which gladdened the king. According to him at one 
and the same time, no brahmin could know and see everything. 
He further said, "a malign Brahma does return to life on earth, 
while a benign Brahma does not". 

In the Brahmiiya Sutta (M.N., II, pp. 133-146) the Buddha 
convinces both the brahmin Brahmayu and his pupiLUttara that 
he possesses the thirty-two marks of a superman, viz., "(1) His 
tread is firmly planted ; (2) on his soles are the wheels, complete 
with a thousand spokes and with felloes and hubs; (3) his heels 
project ; ( 4) his digits are long ; ( 5) he has soft hands and feet; 
(6) his fingers and toes spring clean, without webbing betw.een 
them ; (7) his ankles are over the exact middle of his tread ; (8) 
his legs are like an antelope's; (9) while standing bolt upright, he 
can, without bending, touch and rub his knees with both hands at 
once; (10) his privities are within a sheath; (11) golden of hue is 
he; (12) so fine is his skin's texture that no dust or dirt can lodge 
on it ; (13) each several hair on his body grows separate and 
distinct, each from its own individual pore; (14) each hair starts 
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straight, is blue-black like collyrium, and curls to the right at the 
tip; (15) he is as straight as a die; (16) his body shows the same 
convexities ; (17) his chest is like a lion's ; (18) his back is flat 
between the shoulders ; (19) his proportions are those of the 
banyan tree, his stretch being the same as his height; (20) his 
sense of taste is consummate ; (22) he has the jaw of a lion ; (23) 
he has forty teeth ; (24) his teeth are all the same length ; (25) 
there are no interstices between his teeth; (26) his teeth are spar
kling white; (27) his tongue is big; (28) his voice is melodious as 
the cuckoo's note; (29) the pupils of his eyes are intensely dark; 
(30) his eyelashes are like a cow's ; (31) between his eyebrows 
grow soft white hairs like cotton-down; and (32) his head is shapad 
like a turban" (Lord Chalmers, Further Dialog;ues of the Buddha, 
Vol.II, pp. 72-73; cf. Majjhima Nikiiya, Vol. II, pp. 137 foil.). 

In the Sela Sutta (M.N.,II, p. 146) the brahmin Sela, seeing 
the thirty-two marks42 in the body of the Buddha, took refuge in 
the Buddhist Triad. 

In the Assaliiyana Sutta (M.N., If, pp. 147-157) the Buddha 
speaks against the brahmanical pretensions that the brahmins 
are superior to all other castes. The Madhura Sutta (Majjhima) 
and the Ambattha (Digha) deal with the same subject. The im
portance of this sutta lies in its allusions to Yonakamboja region 
where the caste-system of the brahmins did not prevail. 

In the Ghotamukha Sutta (M.N., II, pp. 157-163) Udena, a 
revered Buddhist monk, convinces Ghotamukha43 of the ineffi
ciency of self-torture. The Kandaraka Sutta of the Majjhima 
Nikaya also deals with the same subject. 

In the Canki Sutta (M.N., II, pp. 164-177) the Buddha con
demns the brahmanical pretensions that the brahmins are supe
rior to all other castes. 

42 Cf. Vzsuddhimagga (P.T.S.), I, pp. 249-265; pp. 353-363; Paramatthajotikii 
on the Khuddakapiit}Ja, I, pp. 41-68; Sammohavinodani (Sinhalese Ed.), pp. 49-
63. 

43 Such a name as Ghotamukha occurs in the .Kamasiitra by Vatsyayana. 
We are entitled on the authority of the Buddhist texts to maintain that 
Ghotamukha was one of the contemporaries of Gotama. 
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In the Esukiiri Sutta (M.N., 11, pp. 177-184) the brahmin 
Esukari considers birth as the criterion of division of people. 
But Buddha does not support it. 

In the Dhiinaiijiini Sutta (M.N., II; pp. 184-196) we are told 
that the brahmin Dhanafijani lacks in zeal for pious acts. This 
sutta furnishes us with an account ofthe various grades of gods, 
e .g., Oitummaharajika, Tavatirilsa, Yama, Tusita, Nimmanarati, 
and Paranimmitavasavatti.44 Mter these there is the Brahmaloka. 

In the Viisetfha Sutta (M.N., 11, p. 196) the Lord expounds 
to the young brahmins, Vasegha and Bharadvaja, as to who is a 
real brahmin. This sutta recurs in the Sutta Nipata45 and forms 
the canonical source from which half the number of the verses 
of the BrahmaQavagga in the Dhammapada has been derived. 

In the Subha Sutta (M.N., 11, pp. 196-209) the Lord explains 
to the brahmin Subha the real union with Brahma. 

In the Sangiirava Sutta (M.N., 11, pp. 209-213) we are told 
that the young brahmin Sail.garava hearing the exclamation of 
the brahmin lady Dhanafijani in praise of the Buddha scolded 
her for paying respect to a shaveling of a recluse. Later on the 
young brahmin met the Buddha who, when aske<l by the brahmin, 
said that He discerned a Doctrine and so had by insight won the 
goal and achieved Perfection, recognising the foundations on 
which the higher life was based. It is interesting to notice that 
the Buddha in reply to Sail.garava's question admitted that there 
were gods. 

With this sutta closes the middle series of fifty suttas. 
In the Devadaha Sutta (M.N., 1/, pp. 214-228) the Buddha 

characterises the doctrine of the Niga.Qthas as fatuous. The 
Niga.Qthas hold that whatever the individual experiences might 
be, all come from former actions. Hence, by expiation of former 
misdeeds and by not committing fresh misdeeds, nothing ac
crues for the future. 

In the Paiicattaya Sutta (M.N., 11, pp. 228-238) 46 the Buddha 

44 Vute Dr. B. C. Law's Heaven arul HeU in Buddhist Perspective, pp. 6-7. 
45 Sutta No. 9, P.T.S., p. 115. 
46 Cf. Brahmajala Sutta, Dlgha, I; Sarhyutta Nikiiya, Ill, pp. 213 foil. 
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refers to the various schools of thought. The various schools of 
thought make various assertions about futurity. Some assert that 
the self is conscious after death while others deny this. Some 
hold the theory of annihilation of the existing creature while the 
others do not ; Buddha does not support these speculations. 

In the Kinti Sutta (M.N., II, pp. 238-243) the Buddha ad
monishes the bhikkhus to school themselves in the higher lore, 
namely, satipaghana (mindfulness), bala (five forces or potenti
alities), indriya (fivefold sphere of sense) and in unity and har
mony without strife. If there be any quarrel between a bhikkhu 
and another on the Abhidhamma, if a bhikkhu be guilty of of
fence, everything should be settled amicably. 

In the Siimagiima Sutta (M.N., II, pp. 243-251) the Buddha 
speaks on unity and concord. Mter the death of the NigaQ.tha 
Nathaputta there arose quarrels among the disciples. Ananda 
knowing this fact referred the matter to the Master. The Master 
expounded six conciliatory things which when embraced and 
practised would lead to no strife among the disciples. This sutta 
throws some light on the ways in which the wandering teachers 
spent their time.47 This sutta is regarded as a Vinaya tract on 
AdhikaraQ.asamatha. It testifies to the fact that mahavira48 (Niga
Q.tha Nathaputta) predeceased Buddha by a few years. 

In the Sunakkhatta Sutta (M.N., II, pp. 252-261) we are told 
that Sunakkhatta enquired of the Buddha whether the bhikkhus 
professed all they had really won or extravagant in their profes
sions. The Buddha said, "If a bhikkhu is in full control of his six 
sense-organs to see in attachments the root of ill, and therefore 
to detach himself and to find deliverance in removing attach
ments, such a bhikkhu c·annot possibly either surrender his body 
or devote his thought to attachments". 

In the ArJanjasappiiya Sutta (M.N., II, pp. 261-266) the Bud
dha speaks of what is real permanence. He also explains the 

47 Dlgha, I, "Brahmaj~ila Sutta, paragraph 18. 
48 See my paper on Mahiivzra the last Tirthankara ofthejains (Osvala 

Navayuvaka, MahaviraNo., 1932). 
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several paths that lead to permanence, e.g., the subjugation of 
the pleasures of sense~ by developing the heart. 

With this sutta ends the second volume of the Majjhima Nikaya. 
In the Gary,akamoggallana Sutta (M.N., Ill, pp. 1-7) we have 

an important discussion between the Buddha and the brahmin 
mathematician MoggalHina. The discussion brings home the fact 
that the brahmanical training was a thoroughly graduated sys
tem (anupubbasikkha, anupubbakiriya). Although the Buddha 
claimed that the system as propounded by him also admitted of 
the idea of graduation, the sutta makes it clear that graduation 
in the case of Buddhism was suggested duly by expediency. 

In the Gopakamoggallana Sutta (M.N, Ill, pp. 7-15) it is said 
that there is not a single bhikkhu who in every respect and in 
every particular has acquired all the qualities possessed by the 
Buddha. The Lord has traced out a path and his disciples follow 
him in the path which has come down to them from him. 

In the Mahapury,ry,ama Sutta (M.N, Ill pp. 15-20) the ques
tion asked is how does the view of personality (sakkaya-ditthi) 
arise ? The answer is that an uninstructed ordinary man who 
has no vision of the Noble Ones and is unversed and untrained 
in the doctrine of the Noble Ones, who has no vision of the 
Exalted Ones and is unversed and untrained in the doctrine of 
the Exalted Ones views form as self or self as possessing form or 
form in self or self in form. He does the same with feeling and 
perception, with the constituents and with consciousness. This 
view is not supported by the Buddha. 

In the Catapury,ry,ama Sutta (M.N., Ill, pp. 20-24) we read 
that the Buddha says that a bad man is bad in his nature, nur
tured on bad, bad in his thoughts, speech, doings, views, re
solves and in distribution of alms. He further says that a good 
man is good in his nature, nurtured on good, good in his 
thoughts, aims, speech, doings, views and in the distribution of 
alms. The bhikkhus rejoiced in what the Buddha had said. 

In the Anupada Sutta (M.N, Ill, pp. 25-29) the Buddha 
praises Sariputta whose learning and understanding are vast. 
He has gone through the complete course of training as laid 
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down by the Master. He is consummate in rolling onwards the 
peerless wheel of the doctrine which the Truthfinder first set a
rolling. 

In the Cha,bbisodhana Sutta (M.N., Ill, pp. 29-37) the Blessed 
One speaks of the sixfold· scrutiny by which a bhikkhu is to know 
whether one is justified in saying that rebirth is no more ; that 
he has lived the highest life. A bhikkhu should see by what man
ner of ken and vision one's heart has been absolutely delivered 
from the cankers with regard to the domain of vision, of hear
ing, of taste, of smell, of touch, and of apprehension. 

In the Sappurisa Sutta (M.N., Ill, pp. 37-45) the Lord in
forms a bhikkhu about the attitude of the good man and ofthe 
bad man. 

In the Sevitabba-Asevitabba Sutta (M.N., Ill, pp. 45-61) the 
Lord expounds what should be cultivated and what should not 
be cultivated. Behaviour in act, speech, and thought is not to be 
cultivated if thereby wrong dispositions wax apace while right 
dispositions wane, but to be cultivated if thereby wrong disposi
tions wane while right dispositions wax apace. 

In the Bahudhiituka Sutta (M.N., Ill, pp. 61-67) the Lord 
admonishes the bhikkhus to train themselves up to become in
formed . by study in diverse approaches. 

In the Isigili Sutta (M.N., Ill, pp. 68-71) the Buddha relates 
the names of those Pacceka-Buddhas49 who had long been resi
dents on the Mount Isigili, one of the five hills surrounding 
Rajagaha, the capital of Magadha. 

In the Mahiicatta:fisaka Sutta (M.N., Ill, pp. 71-78) the Lord 
expounds to the bhikkhus right concentration (sammasamadhi). 
Right views rank first. 

In the Anapanasati Sutta (M.N., Ill, pp. 78-88) the Lord 
speaks on breathing exercises. 

In the Kiiyagatiisati Sutta (M.N., Ill, pp. 88-99) the Master 
deals with meditation on the body how is mindfulness of the 

49 Individual Buddha. He is inferior to the Sammasambuddha. He is 
not omniscient. He has acquired the knowledge necessary to attain Nirvii.t:ta 
but he does not preach it to men. 
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body cultivated and developed so as to abound in fruit and bless
ings ? In reality like the Anapana, the Kayagatasati Sutta is only 
a sectional presentation of the Satipatthana Sutta. 

In the Sarhkharuppatti Sutta (M.N., Ill, pp. 99-103) the Bud
dha expou:1ds to the bhikkhus how plastic forces (sarilkharas) 
arise. 

In the Cufasuiiiiata Sutta (M.N., Ill, pp. 104-109) the Lord 
deals with true solitude. 

In the Mahasuiiiiata Sutta (M.N., Ill, pp. 109-118) true soli
tude has been explained by the Master to the bhikkhus. 

In the Acchariyabbhutadhamma Suttd'0 (M.N., Ill, pp. 118-124) 
Ananda expounds fully the wonders and marvels ofTruth-finder's 
nature. 

Tlie Bakkula Sutta (M.N., Ill, pp. 124-128) deals with a saint's 
record. Bakkula said to Acela-Kassapa that during his 80 years 
of bhikkhuhood he did not commit any sin. He led a life of 
purity. 

In the Dantabhumi Sutta (M.N., Ill, pp. 128-137) the Buddha 
speaks of discipline. He says it is impossible for one who lives in 
the lap of enjoyment and pkasure to know or see or realise 
what is to be known by renouncing worldliness. He should be 
under training if he likes to see what is to be attained by giving 
up worldliness. 

In the Bhumija Sutta (M.N., Ill, pp. 138-144) the-Buddha 
says that right outlook is essential in order to win the fruits of 
the higher life. 

In the Anuruddha Sutta (M.N., Ill, pp. 144-152) the vener
able Anuruddha explains to the carpenter Paiicakanga what is 
boundless deliverance, and what is vast deliverance of the heart. 
If a bhikkhu dwells with radiant thoughts of love pervading all 
the quarters of the world, the whole length and breadth of the 
world, above, below, around, everywhere this is termed the 
heart's deliverance that is boundless. If the bhikkhu pervades 

50 See The Nativity of the Buddha by Chalmers dealing with the marvels 
and mysteries of the Buddha's nativity. This paper contains this sutta with 
Buddhaghosa's Commentary on it,J.R.A.S., 1895. 
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and imbues a single tree with the idea of vastness, that is termed 
vast deliverance of the heart. Anuruddha then speaks on the 
fotJ.r states of rebirth, among the Parittabha gods, the Appa
manabha gods, the Sankilighabha gods, and the Parisuddhabha 
gods. 

In the Upakkilesa Sutta (M.N., Ill, pp. 152-162) we are told 
that once there was a strife among the Kosamhi monks. The 
Buddha tried to settle the dispute, but he failed. He then retired 
elsewhere. He admonished Anuruddha, Nandiya, and Kimbila 
to do away with the blemishes which make the mental reflex 
(nimitta) fade away. 

In the Biila-Par;,rjita Sutta (M.N., Ill, pp. 163-178) the Bud
dha speaks of men, wise and fool. The sutta forms a prose back
ground of the Balavagga and the Pal).<;litavagga of the Dhamma
pada. 

In the DevadUta Sutta (M.N., Ill, pp. 178~187) the Lord speaks 
of Heaven's warning messengers. King Yam a punishes those that 
are reported to do evil in the world. 

In the Bhaddekaratta Sutta, Ananda-Bhaddeka ratta Sutta 
Mahiikacciina-Bhaddekaratta Sutta, and Lomasakangiya-Bhadde
karatta Sutta (M.N., Ill, pp. 187-202) the Lord lays the whole 
emphasis on not having much to do with the past and the future 
but on that which concerns oneself mainly with what is immedi
ately present. 

In the Cu!a and Mahiikammavibhanga Sutta (M.N., Ill, pp. 
202-215) we find the young brahmin Subha Todeyyaputta ask
ing the Buddha why is it that among human beings there are 
high and low. The Lord says that their deeds are their posses
sions and heritage, their parents, their kindred, and their ref
uge, and that it is their deeds which divide the beings into high 
and low. 

In the Sa{ayatanavibhanga Sutta (M.N., III, pp. 215-222) we 
have an exposition of the six spheres of sense more or less of 
the Abhidhamma type. Indeed this sutta is the sutta counter
part of the Abhidhamma exposition of ayatanas in the 
Vibhailga. 
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In the Uddesavibhanga Sutta (M.N., Ill, pp. 223-229) Mahaka
ccana says that an almsman' s thinking should always be so con
ducted that, as he thinks, his mind may not either be externally 
diffused and dissipated or be internally set, and that through 
non-dependence he may be imperturbed, so that, with his mind 
thus secure, birth, old age and death and the arising of all ill do 
not happen. 

In the Arar.tavibhanga Sutta (M.N., Ill, pp. 230-237) the Lord 
explains to the bhikkhus the detailed exposition of calm. A man 
should neither give himself over to pleasures of senses nor give 
himself over to self-mortification. He should follow the Noble 
Eightfold Path for complete deliverance. This sutta is essentially 
a philosophical discourse as to the judicious use of the local 
terms signifying distinct objects. 

In the Dhiituvibhanga Sutta (M.N., Ill, pp. 237-247) the Bud
dha expounds to the revered Pakkusati the six elements, earth, 
water, fire, air, space, and consciousness. This forms the suttanta 
counterpart of the Abhidhamma exposition of dhatus in the 
Vibhailga. 

The Saccavibhanga Suttd'1 (M.N., Ill, pp. 248-252) corre
sponding to the Saccaniddesa in the Mahasatipatthana Sutta of 
the Di:gha Nikaya expounds fully the four Noble Truths52 and 
the Noble Eightfold Path. 

51 The Mahasatipanhana Suttal'l ta of the D'igha Nikiiya consists of two 
parts. The first part deals with the four satipaghanas while the second part 
deals with the four Aryan Truths and the Noble Eightfold Path. In the 
Majjhima Nikiiya the Satipagana Sutta and the Saccavibhanga Sutta to
gether contain what has been set forth in the Mahasatipaghana Suttanta. 
In the Satipanhana Sutta only the four satipanhana have been explained 
while the Saccavibhanga Sutta explains only the four Aryan Truths and the 
Noble Eightfold Path. 

52 Cattari ariyasaccani, e.g. dukkha, dukkhasamudaya, dukkhanirodha 
and dukkhanirodhagaminipa~pada ; ariya aq:hai:tgikamagga, e.g. samma
dighi, sammasarilkappo, sammavaca, sammakammanto, samma-ajlva, 
sammavayama, samma sati, and samma samadhi, that is, right views, right 
thoughts, right speech, right action, right living, right exertion, right recol
lection and right meditation. 

168 



Canonical 'Pai!J]f!erafure 

In the DakkhiJJavibhanga Sutta (M.N., Ill, pp. 253-257) the 
Lord gives an analysis of almsgiving. Donations to individuals 
are ranked in fourteen grades, e.g. a Truth-finder, Arahat, All
Enlightened, Pacceka-Buddha, Truth-finder's arahat disciples, 
one on the way to become a perfected arahat, one who will 
never be reborn on earth, and so on. 

In the AniithapiJJrfikovada Sutta (M.N., Ill, pp. 258-263) we 
are told that when Anathapir;u;Iika became seriously ill, he sent a 
man to go in his name to the Lord and the venerable Sariputta, 
and bowing at their feet, to say how ill he was and how he bowed 
his head at the feet of the Lord and the venerable Sariputta. 
Sariputta accompanied by Ananda came to Anathapil).<;lika's 
house. Sariputta exhorted the householder not to be a creature 
of sight, hearing, smell, taste, touch, and mind. He should not 
also be a creature of the elements such as earth, water, fire, 
wind, space, and consciousness. He should not be a creature of 
the plastic forces, of the Realm oflnfinity of space, of the Realm 
of Naught, and of the realm of neither perception nor non
perception. The exhortation was over, Sariputta53 and Ananda 
rose up and departed ; nor had they gone long when the house
holder Anathapil).<;lika, at his body's dissolution after, passed away 
to the Tusita heaven. 

The Channovado Sutta (M.N., Ill, pp. 263-266) deals with 
Channa's suicide. Channa became seriously ill and was bent on 
committing suicide. Sariputta exhorted him not to do so. But 
Channa did not listen to Sariputta's exhortation and used the 
knife on himself. 

In the PuJJJJOvada Sutta (M. N., Ill, pp. 267-270) Pm;u).a asked 
the Buddha how having listened to the Lord's doctrine, he should 
live alone and aloof, strenuous and purged of self. The Lord 
gave counsel to pm:u::ta. 54 

53 A leading and eloquent pupil of the school ofSaiijaya, the dialecti
cian. Among debaters Sariputta was eminent and could get the better in 
any argument ( Gotama the man, p. 109). 

54 He was a man of iron will, but, wilful, he willed to go his own way. He 
understood the real object of the Jhiina-musing. More than most men he 
dwelt 'lokuttara' beyond this world (Gotama the man, p. 113). 
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The Nandakoviida Sutta (M.N, Ill, pp. 270-277) deals with 
Nandaka's homily to bhikkhul).is. Nandaka preaches to bhikkhul).is 
on the impermanency ofsight, fomis, and six groups of perception. 

In the Cu{ariihuloviida Sutta (M.N, Ill, pp. 277-280) the Lord 
admonishes Rahula, who is ripe in the qualities which mature 
into deliverance, in order to school him in the eradication .of 
the cankers. He speaks of transitoriness of things material. 

In the Chachakka Sutta (M.N, Ill, pp. 280-287) the Lord · 
explains to the bhikkhus the six sixes -six internal senses (senses 
of hearing, sight, smell, taste, touch, and mind), six external 
sense-objects (forms, sounds, odours, savours, touch, mental 
objects), six groups of perceptions (sight and forms, hearing 
and sounds, smell and odours, taste and savours, touch and tan
gible objects, mind and mental objects), and six groups of 
cravings. With this sutta ought to have closed thi third or the last 
group of fifty suttas. 

In the Mahiisafiiyatanika Sutta (M.N, Ill, pp. 287-290) the 
Blessed One instructs the bhikkhus in the import of the six great 
domains of sense (the sense of sight, the sense of hearing, the 
·sense of smelling, the sense oftaste, the sense of touch. and the 
sense of comprehending). 

In the Nagaravindeyya Sutta (M.N., Ill, pp. 290-293) we are 
told that once the Lord went to the brahmin village ofNagara
vinda in Kosala. The brahmins ofNagaravinda went to the Lord 
who spoke on the types of recluses and brahmins who should or 
should not receive honour, reverence, and devotion. The Lord 
said that those recluses and brahmins should get honour who. 
had shed all lust in connection with the six domains of sense. 

In the Pir:uJapiitapiirisuddhi Sutta (M.N, Ill, pp. 293-297) the 
Master speaks of the perils of the daily round. 

In the lndriyadhiivanii Sutta (M.N, Ill, pp. 298-302) the Lord 
speaks on the culture of faculties. The brahmanical culture of 
the faculties was according to him faulty. It is when a man nei
ther sees forms with his eyes nor hears sounds with his ears. But 
according to the rule of the Noble it is when a bhikkhu is indif
ferent to something agreeable or disagreeable which results ei-
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ther from his seeing forms with the eyes or from his hearing 
sounds with the ears. With this sutta ends the third or the last vol
ume of the Majjhima Nikiiya. 

C. THE SAMYuTTA NIKAYA 

The Samyutta Nikaya is the third nikaya of the Sutta Pi !:aka. 
Mrs. Rhys Davids translates it by 'grouped suttas' or 'the Book of 
the Kindred Sayings'. This book has been edited for the P.T.S., 
in five volumes by Leon Feer. The sixth volume1 containing in
dexes has been prepared by Mrs. Rhys Davids. The Sarilyutta 
Nikaya has been translated into English by Mrs. Rhys Davids 
assisted by Suriyagoda Sumangala Thera in pt. I, and assisted by 
F. L. Woodward i_n pt. II, and in pts. Ill, IV, and V, F. L. Wood
ward has done the entire translation work. There is a German 
translation of this text by W Geiger, Munchen, 1925.2 The Sinha
lese3 and Burmese editions of this work are available. The 
Samyutta Nikaya consists of the following sarilyuttas or groups: 
Part I. Sagathavagga: 

1. Devata Sarilyutta consisting of 8 chapters. 
2. Devaputta " 3 
3. Kosala 3 
4. Mara 3 
5. BhikkhuQi " 
6. Brahma 
7. BnihmaQa " 
8. Vangisa 
9. Vana 
10. Yakkha 

., 

11. Sakka 

2 
2 

3 

1 In this volume Mrs. Rhys Davids acknowledges her indebtedness to 
her deceased husband in quoting references given to words, parallel pas
sages, etc. from her husband's annotations and dictionary collectanea. 

2 Vols. I and 11 have been published (11 first and then I), Sagathavagga 
and Nidiinavagga. 

3 Sarhyutta Nikiiya, Ed. B. Arnar Sinha, Welitara, 1898. 
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Part II. Nidanavagga: 
l. Nidana Sarilyutta consisting of9 chapters. 
2. Abhisamaya " 
3. Dhatu 4 
4. Anamatagga " 2 
5. Kassapa 
6. Ui,bhasakkara 4 
7. Rahula 2 
8. Lakkhal).a " 2 
9. Opamma 
10. Bhikkhu 

Part Ill. Khandhavagga: 
. 1. Khandha Sarilyutta divided into three sections of 

5 chapters each. 
2. Radha Sarilyutta consisting of 4 chapters. 
3. Di~thi 2 
4. Okkantika " 
5. Uppada 
6. Kilesa 
7. Sariputta " - · 
8. Naga 
9. Supal).l).a 
10. Gandhabbakaya " 
11. Valaha 
12. Vacchagotta" 
13. jhana (or Samadhi) Sarilyutta. 

Part IV. Salayatanavagga: 
l. Salayatana Sarilyutta divided into 4 sections of 

which the first three 5 chapters each and the 
last 4 chapters only. 

2. Vedana Sarilyutta consisting of 3 chapters. 
3. Matugama " 3 
4. Jambukhadaka " 
5. Samal).qaka" 
6. Moggalana " 
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7. Citta 
8. Gamani 
9. Asailkhata " 2 
10. Avyakata 

Part V. Mahavagga 
1. Magga Sarhyutta consisting of 8 chapters. 
2. Bojjhailga " 18 
3. Satipanhana 10 
4. Indriya 17 
5. Sammappadhana 5 
6. Bala 10 
7. Iddhipada " 8 
8. Anuruddha" 2 
9. Jhana 5 
10. AnapaQ.a 2 
11. Sotapatti 7 
12. Sacca 11 

The Sarhyutta Nikaya is a compilation of suttas with their 
main bearings on psycho-ethical and philosophical problems. 
In the preface to the Book of the Kindred Sayings, part I (pp. V
VIII), Mrs. Rhys Davids says that these are concise prose dis
courses contained for the most part in the volumes numbered 
II, Ill, and IV, of the Pali Text Society's edition. She further 
observes that the mass of these little suttas, slight and concise 
sketches, with the Verses which sum them up, or which they, the 
suttas, explain -many of them very poor poetry as such- deal
ing with legends of fairies, gods, and devils, with royal and priestly 
interviewers of the sublime teacher, may seem a tantalising jungle 
to the traveller bound for the hills of thought more austere. But 
let him t;nter with open mind and sympathetic imagination awake. 
So will he wander not unrewarded. He will find himself for the 
most part in a woodland offaerie, opening out here on a settle
ment of religious brethren, there on scennes of life in rural 
communities such as might well be met in the India of to-day, or 
indeed in other countries. Mythical and folk-lore drapery are 
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wrapped about many of the sayings here ascribed to the Bud
dha. Nevertheless, th~ matter of them is of the stamp of the 
oldest doctrine known to us, and from them a fairly complete 
synopsis of the ancient dhamma might be compiled. And short 
and terse as are the presentations of both saying and episode, 
they contribute not a little to body out our somewhat vague out
line of India's greatest son, so that we receive sucessive impres-_ 
sions of his great good sense, his willingness to adapt. his sayings 
to the individual inquirer, his keen intuition, his humour and 
smiling irony, his courage and dignity, his catholic and tender 
compassion for all creatures. 

It may be interesting to give below a gist of ail the samyuttas. 
In the Devatii Sarhyuttct (S.N., I, pp. 1-45) certain devatas or 

gods put some questions to the Blessed One and the latter ex-

4 Cf. Sarhyutta Nikiiya, I, p. 3: 
"Accenti kala tasayanti rattiyo, 
vayogul).a anupubbamjahanti, 
etam bhavam marane pekkhamano 
punnani kayiratha sukhavahaniti." 

The repetition of the first two lines with varying conclusion in Jataka, IV, p. 487. 
Sarhyutta Nikiiya, I, 7 : 
"Nidda tandi vijambhika, arati bhattasammado, 
etena nappakasati, ariyamaggo idha pal).inan-ti," 

The first two lines occur in]iitaka, VI, 57. 
Cf. also Vibhanga, 352, cited by Buddhaghosa and Sarhyutta Nikiiya, V, 64 ; 
AnguttaraNikiiya, I, 3. 

Cf. Sarhyutta Nikiiya, I, pp. 8-9 : 
"Abhutva bhikkhasi bhikkhu, na hi bhutvana bhikkhasi, bhutvana 

bhikkhu bhikkhassu, ma tarn kalo upaccagati kalarn vo-ham na janami, 
channo kalo na dissati, tasma abhutva bhikkhami, ma marn kalo upaccagati." 

These verses are verbatim those in the Samiddhi Jiitaka (Vol. 11, pp. 57-
58). The story is the same, the diction a litde different. The devata in the 
Nikaya is shown in the Jataka to be a deva-dhita or goddess. 

Sarhyutta Nikiiya, I, p. 11 : 
"Akkheyyasaiiiiino satta, akkheyyasmirn patin:hita, 
akkheyyam apariiiiiaya, yogam ayanti maccuno 
akkheyyaii ea parinnaya, akkhataram na maiiiiati 
tarn hi tassa na hotiti, yena narn vajja na tassa atthi." 

The verses occur in the Itivuttaka 63, the last two lines are quite different. 
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plains the same clearly. He gives an enigmatic reply to the ques
tion how he has put an end to .the fourfold wave of craving for 
sensual joys, rebirth, erroneous opinions, and ignorance-begot
ten desires. He also explains how one can attain deliverance 
fron sin and detachment from misery and sorrow by doing away 
with lust and the five khandhas or aggregates. 

In the Devaputta Smiryutta (S.N., pt. I, pp. 46-67) we find that 
certain devaputtas or sons of the gods put some questions to the 

Sarhyutta Nikiiya, Vol. I, p. 13: 
"Yo appadunhassa narassa dussati, 
suddhassa posassa anail.gal).assa, 
tarn eva balam pacceti papam, 
sukhumo rajo pativatarh va khitto-ti." 

These lines occur in the Dhammapada, verse 125. 
SarhyuttaNikiiya, Vol. I, p . 19: 
"Duddadam dadamananam, dukkararh kamma kubbatam 
asanto nanukubbanti, satam dhammo durannayo 
tasma sataiica asataiica, nana hoti ito gati 
asanto nirayam yanti, santo saggaparayana ti. ". 

This gatha is that of the Duddada (hard to give),jiitaka No. 180. All the 
verses occur in the Bi/iirikosiya]iitaka, No. 450. 

Sarhyutta Nikiiya, I, 20-21 : 
"Sadhu kho marisa danarh, 
Appasmim pi sadhu danarh, 
Saddhaya pi sadhu danarh 
Dhammaladdhassa pi sadhu danarh 
Api ea viceyyadanam pi sadhu, 
Yo pal).abhiitesu ahe\hayarh cararh 
pariipavada na koroti papam, 
bhirurh pasarhsanti na hi tattha siirarh, 
bhaya hi santo na karonti papan-ti." 
"Sadhu kho marisa danam 
Appasmim pi sadhu danam 
Api ea saddhaya pi sadhu danam, 
Danaiica yuddhaiica samanam ahu. 
Appapi santa bahuke jinanti 
Appam pi ce saddahano dadati, 
ten-eva so hoti sukhi parattha ti," 

The fresh matter in the two gathas occurs in the Aditta]iitaka, (Ill, 472). 
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Great Buddha and the latter explains these to their full satisfac
tion. Thus the Buddha says that one should give up wrath ifone 
wishes to be happy in life, and should keep company with good 
men. 

The whole of the Kosala Sarhyuttd' (S.N., I, pp. 68-102) is 
devoted to Pasenadi, King ofKosala. Some twenty-five anecdotes 
are told of him. He was at first a Hindu and the Brahmin Bavarl 
was his preceptor. This is evident from the fact that a great sacri
fice was arranged to be held for the king. But later on he be
came an ardent supporter of the Buddha. We are told that there 
broke out a war between Ajatasattu, King of Magadha, and 
Pasenadi, King ofKosala, nephew and uncle, for the possession 
of the township ofKasl. At first victory inclined to 1\jatasattu. But 
later on he was defeated and taken prisoner. Pasenadi, how
ever, married his daughter, Vajira, to Ajatasattu and made over 
the township of Kasi to his son-in-law as a pin money. 

The Miira Sarhyutta (S.N., pt. I, 103-127) deals with the 
Buddha's encounter with Mara, the Evil One. When the Bud
dha obtained Enligktenment, Mara tried every means so that 
the Master might give up the holy life. Desirous of making the 
Exalted One feel dread and horror, he turned himself into the 

Sarhyutta Nikiiya, I, 22 : 
"Na te kama yani citrani loke, 
Sankapparago purisassa kamo, 
tinhanti citrani tath-eva loke, 
ath-ettha dhira vinayanti chandam." 
This gatha in the Anguttara Nikiiya, Ill, 411, is ascribed to the Buddha 

and is quoted in the Kathiivatthu. It is also quoted with variations in our 
commentary with refe~ence to the Pasiira sutta in the Sutta Nipata. 

Sarhyutta Nikiiya, I, 23. 
"Kodham jahe vippajaheyya manam." 
This line occurs in Dhammapada. 221 
Sarhyutta Nikiiya, I, 25. 
The Samayo sutta is verbatim the opening part of the Mahiisamaya (or the 

great conGourse) suttanta of the Dtgha Nikiiya, 11, 253 f. (Dialogues, 11, 282 f.). 

5 Read Sage and King in Kosala Sarhyutta by Mrs. Rhys Davids (R.G. 
BhandarkarCommemorationVol., pp. 133-138). 
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likeness of a king-elephant, assumed the mighty appearance of a 
king of the snakes, and drew near to the Blessed One. Standing 
on the crest of the hill, he hurled huge rocks which fell inces
santly, crushing against each other. He urged the householders 
of Paiicasala not to give· alms to Gotama the recluse. But his 
attempts were all in vain. These could not prevent the Blessed 
One and his followers from leading a pious life. 

In the Bhikkhu'l}-i Sarhyutta (S.N., pt. I, pp~ 128-135) we find 
that Mara, the Evil One, tried to desist Gotami, Uppalaval).l).a, 
Vajira, and certain other Bhikkhul).is from following the path 
laid down by the Blessed One. But those sisters recognised Mara, 
and the latter went away sorrowful. 

In the Brahma Sarhyutta (S.N., pt. I, pp. 136-159) Brahma 
persuaded the Buddha to preach the doctrine. Mter reaching 
perfect Enlightenment the Buddha did not wish to preach the 
Norm, for others might not acknowledge him. Out of compas
sion for the worldly beings Brahma Sahampati entreated the 
Blessed One to preach the Doctrine by following which people 
might not suffer from the sorrows of the world. Mter much de
liberation the Lord acceded to the request of Brahma. 

In the Briihma'l}-a Sarhyutta (S.N., I, pp. 160-184) we find the 
conversions of Bharadvaja brahmin and some other brahmal).as 
of Bharadvaja gotta. The wife of the Bharadvaja brahmin, a 
Dhanaiijani brahmal).i, was a follower of the Buddha. Tired of 
the proclamation ofhedaith in the Buddhist Triad, Bharadvaja 
once went to see the Buddha. He was so much impressed by the 
discourses of the Buddha that he forthwith left the world and 
took refuge in the Buddha. Following him other brahmins of 
the Bharadvaja gotta alst> became followers of the Buddha. 

The Vmigisa Sarhyutta (S.N., I, pp. 185-196) deals with how 
the thera Vangisa quelled his passion. Once, while a novice, he 
was staying near ~avi at the chief temple of that place, together 
with his tutor, the venerable Nigrodha-kappa. Then a number of 
w:omen, gaily adorned, came to see the vihara. At the first sight 
of the women, discontent arose in him and lust harassed his heart. 
But he saw the evils and himself got rid of his disaffection. 
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The Vana Sarhyutta (S.N. , I, pp. 197-205) deals with how 
certain forest deities put some bhikkhus, who transgressed the 
law, on the right path. A certain bhikkhu was once staying among 
the Kosalans in a certain forest tract. But he indulged in wrong 
and evil thoughts connected with worldly matters. Then a deva 
who haunted the forest, out of compassion for the brother, ad
monished him to give up the wrong path. The sutta also speaks 
of other bhikkhus who were also set on the right path by the 
forest deities. 

In the Yakkha Samyutta (S.N., I, pp. 206-215) we read that 
the Blessed One dwelt in the house of Yakkha Indaka in the 
Indakuta mountain. He spoke to the Buddha thus, "Form is not 
living principle in the opinion of the Buddhas. How does the 
soul possess this body ? Whence to soul does come the lump of 
bones and liver? How does this soul hide within the belly?" The 
Buddha answered thus, "At first the Kalala takes birth and thence 
the abbuda and so forth." 

A yakkha named Sakka approached the Buddha while he 
was dwelling in the Gijjhakuta mountain and addressed him thus, 
"A monk is free from all ties, is one who instructs others in the 
dhamma. He who instructs others in the dhamma with a com
passionate mind is in no way bound, compassion moves him 
and sympathy." 

Ayakkha named Suciloma spoke to the Blessed One, "Don't 
be afraid, oh SamaQ.a" The Lord answered, "I am not afraid, 
contact with you is sinful". The Yakkha put the following ques
tions to him, "Say, wherefore passion and hatred are caused, 
discontentment, delight, and terror whence have they come, 
wherefrom spring thoughts into the mind." The Blessed One 
answered, 'They who know self and wherefrom it rises, they 
crush it down, listen to me, 0 yakkha, they cross this flood which 
is difficult to be crossed; so they may never come back again to 
rebirth." 

A yakkha named MaQ.ibhadda addressed the Blessed One 
thus while he was dwelling in his house, "Luck always comes to 
him whose mind is alert, he propers with increasing happiness. 
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To-morrow is a better day for him and he is free from enmity." 
The Exalted One answered him by repeating the first three lines 
and pointed out to him, "For him whose mind ever by night and 
day is given up to hatred, is not released from all hate ; he who 
takes delight in harmlessness and kindness, bearing his share in 
love for all that lives, in him no hate is found." 

The Exalted One was once staying at Savatthi in the Jetavana 
grove of Anathapi1,1Q.aka. A child named Sanu of a certain lay 
female devotee was possessed by a yakkha. Mother uttered some 
verses in lamentation saying that she has kept the fast, firm in 
the eight precepts, the extra fast and so forth. The demon in 
possession of Sanu said thus, "On the 14th and 15th day and on 
the 8th of either half of the month who keep the fast, firm in the 
eight precepts, the extra fast and so forth, with such the demons 
make no cruel sport." The child Sanu6 said thus, "Mother, they 
weep for the dead or the living whom they cannot see, but 0 
mother! why are you mourning for him, who is here and alive." 
The mother answered, "They mourn for the dead son or the 
living son whom they cannot see. They also mourn for him who 
has renounced the world." The mother requested her son to 
come back again. 

A yakkhini known as Piyarikara's mother satisfied her son 
by saying "Make no noise, 0 Piyarikara! The monk is uttering 
holy words. If we can hear and learn those holy words and prac
tise them, it will be for our good. If we can knowingly utter no 
lies, train ourselves to do the things we ought to do, we may be 
spared from this demon world." 

A yakkhini named Punabbasu's mother satisfied her little 
children thus, "Oh silen~e little Uttara! Be still Punabbasu that 
I may hear the Norm taught by the master. Nibbana is the deliv
erance from every tie and for that truth my love is passing great. 
One's own son is dear in this world and dear is also one's own 
husband ; clearer still than these is the path of Dhamma. Nei
ther child nor husband can save us from suffering as by hearing 

6 Cf. Psalms of the Brethren pp. 48-49; Dhammapada Commentary, IV, pp. 
18 foil. 
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the true law living beings are saved from suffering" Punabbasu 
remained silent and so also Uttara. 

A yakkha named Sivaka himself in visible caused a sound to 
be heard, "A hundred elephants and horses and a hundred chari
ots drawn by mules, a hundred thousand maidens adorned with 
rings in their ears all are not worth the 16th fraction of a single 
stride. Advance, 0 householder, go forward ! (abhikkama 
gahapati), advance for you is better than retreat." As soon as 
this sound was heard darkness vanished to Anathapil).Qika, all 
this happened a second and a third time, then Anathapil).Qika 
approached the Lord who said thus, "A Brahmal).a after having 
reached parinibbal).a always takes rest in happiness, who does 
not cleave to sensual pleasure, calm and devoid of substance. 
After cutting out all roots of attachment and subduing the paih 
of the heart, calm and serene, he takes rest happily for in his 
mind he has attained peace" 

A yakkhaenthusiastic about a bhikkul).l named Sukka went 
to R;ijagaha going from chariot road to chariot road, from cross 
ways to cross ways and spoke about the path leading to nibbal).a.7 

The Buddha was once staying at Rajagaha in the Bamboo grove 
at Veluvana. A certain lay follower then gave food to another 
bhikkhul).l of the same name Sukka. A yakkha enthusiastic about 
her went to Rajagaha and spoke that the lay man had accumu
lated much merit by supplying the wants of Sukka who was free 
from all bonds. 

A lay follower gave food to a bhikkhul).i named Vira or 
Cira. A yakkha enthusiastic about her said that a lay follower 
had accumulated much merit by supplying her wants. The Blessed 
One was once staying in the house of a yakkha, named .Navaka. 
The yakkha said to him, "Get out, 0 Monk ! " The Exalted One 
obeyed his command. The yakkha again asked him to come in 
and the Exalted One came in. Thus the yakkha ordered the 
Exalted One a second and a third time and each time the Mas
ter complied. 

7 See my paper on Nirviir_ta and Buddhist laymen (Annals of the 
Bhandarkar Oriental Research Institute, vol. xiv, pts. 1-11, pp. 80-86). 
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The yakkha again said to him, "Come out". This time the 
Master refused to do so. The yakkha said thus, "I will ask you, 
0 Monk ! a question. If you will not answer I will either de
range your mind or split your heart or take you by the feet and 
throw you over the Ganges." The Buddha told him thus, "I find 
no one in the whole world who is able to do any one of these 
things to me. Ask according to your desire." The Blessed One 
in answer to the yakkha said, "Faith is the best wealth that a 
man can have ; right deeds well-performed bring happiness. 
Life lived by wisdom is the best." The Blessed One further an
swered the questions put to him thus, "By faith you can easily 
pass over the flood ; by zeal you can pass over the watery waste; 
by energy you can overcome ill and woe; by wisdom you can 
win utter purity." The Exalted One further said, "He who be
lieves in the Dhamma of the Arahants, leading to Nibbana, 
being ardent and skilful, acquires wisdom. A fit person who 
bears the burden obtains riches with vigour, he wins fame by 
speaking ti'\Jth, he binds friends by gift. Thus he will not suffer 
in this world and in the next. He who seeks the life of a believer 
and who has these four : truth, self-co11trol, patience, and self
sacrifice, will not suffer in this world and in the next." The 
yakkha became very much pleased with the Buddha and said, 
"I will now travel from village to village, and from town to town, 
paying reverence to the Exalted One and to the seemly Order 
of the Norm (Dhammassa Sudhammatarh) preached by the 
Buddha." 

In the Sakka Sarhyutta (S.N., I, pp. 216-240) we find that the 
Blessed One told the bhikkhus how Sakka became king of the 
world of the thirty-three ·gods by meritorious acts. Once there 
broke out a war between the gods and the asuras. The asuras 
were defeated and their ruler Vepacitti was taken prisoner. 
Vepacitti, when brought before Sakka, reviled the latter and 
withdrew with coarse words. But Sakka knowing the ruler of the 
asuras to be a fool did not do any harm to him and patiently 
fore bore the insult. In this way various other qualities of Sakka 
are narrated in this Sarhyutta. 
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In the Nidiina Sarhyutta (S.N., pt. If, pp. 1-133) we find that 
the Blessed One explained to the bhikkhus the chain of causa
tion which begins with avijja or ignorance and ends with birth, 
old age, and death leading to grief, lamentation, suffering, sor
row, and despair; the four sustenances (material food, contact, 
volition, and consciousness) and the bases of knowledge (knowl
edge that decay-and-death is conditioned by birth, knowledge 
that where birth is not there is no decay-and-death, etc.; knowl
edge in the nature of decay-and-death, in its uprising, its ceas
ing, and in the way leading to its ceasing, knoledge in the nature 
of birth, becoming, grasping, craving, feeling, contact, sense, 
etc.; knowledge in the uprising and ceasing of each, and knowl
edge in the way leading to their ceasing). 

In the Abhisamaya Sarhyutta8 (S.N., If, pp. 133-139) the Blessed 
One says that for the Ariyan disciple it is the greater ill to think 
that little is the ill that remains when measured with the former 
ill which for him is wholly perished. So he should not cease to 
strive to put an end to little ill that still remains, otherwise he 
cannot be said to have a perfect vision. 

In the Dhiitu Sarhyutta (S.N., If, pp. 140-177) the Lord speaks 
on the dhatus or elements. In explaining the diversity in ele
ments he speaks of the elements of eye, of visible object, of 
eyeawareness; the elements of ear, of sound, of ear-awareness; 
the elements of nose, of odour, of nose-awareness; the elements 
of tongue, of taste, oftongue-awareness; the elements ofbody, 
of tangibles, ofbody-awareness; the elements of mind, of ideas, 
of mind-awareness; the radiant-element (revealed through dark
ness) ; the beauty-element (revealed through ugliness) ; the space
infinity-element (revealed through visible object), etc. He fur
ther says that because of the diversity in elements, arises diver
sity of contact from which arises diversity of feeling. 

In the Anamatagga Sarhyutta (S.N., JJ, pp. 178-193), Buddha 
says that the beginning of one who is fairing on, cloaked in igno-

8 Cf. Smhyutta, Il, 134: 'Sattakkhatturh paramata.' cf. Points of Contro
versy, 77,268; Sarhyutta, V, 458: Anguttara. I, 233 f. The commentary explains 
as a measure of seven lives (bhava) or re births.' 
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ranee and tied to craving, cannot be known. 
In the Kasssapa Sarhyutta · (S.N. , If, pp. 194-225) the vener

able Kassapa is praised for his contentment. He is content with 
no matter what robe, with no matter what alms, with no matter 
what lodging, with no matter what store of medicines. He is com
parable to the moon when he goes among the families, drawing 
back in both heart and demeanour, even as a new-comer he is 
unobtrusive among the families. The Blessed One then exhorts 
the bhikkhus to be like Kassapa. 

In the Liibhasakkiira Sarhyutta (S.N., If, pp. 225-244) Buddha 
says that just as a fish swallowing the fisherman's hook falls into 
misfortune so also the bhikkhus are liable to misfortune if they 
seek after gain and favour. 

In the Riihula Sarhyutta (S.N., If, pp. 244-253) the Blessed 
One speaks to Rahula.on the subject of discipline. Sight, hear
ing, smelling, taste, touch, and mind all these are fleeting and 
so unhappy. So that which is fleeting, unhappy and changeable, 

· it i§ not fit to consider that as This is mine', 'This I am', 'This is 
my spirit'. One should not have notions of an 'I', nor of 'mine', 
nor an insidious tendency to vain conceits in the matter of this 
body with its mind. He who fully understands all these, is really 
at peace. 

In the Lakkha?J.a Sarhyutta (S.N., If, pp. 254-262) we read 
tha.t the venerable LakkhaQa enquired ofMaha-Moggallana why 
he laughed while LakkhaQa and Moggallana were vandering 
about seeking alms and Moggallana explained these to LakkhaQa 
and the other bhikkhus assembled in the presence of the Blessed 
One. 

In the Opamma Sarhyutta (S.N., If, pp. 262-272) the Lord 
says that all sinful acts may be traced to a vijja or ignorance . 
According to him all wrong states have their origin in ignorance. 
The Blessed One also exhorts the bhikkhus to be strenuous and 
zealous in energy, otherwise to them, Mara, the Evil One, will 

. gain access, just as Ajatasattu will get occasion to overthrow the 
Licchavis when they will not be strenuous and zealous in their 
service. 
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In the Bhikkhu Sarhyutta9 (S.N, /I, pp. 273-286) we find Maha
Moggallana explaining to the bhikkhus that which is called 'Aryan 
silence' which is enjoyed·by one who resides in the secondjhana. 
Among other things we also find the Buddha addressing Nanda 
and Tissa and other monks to follow the bhikkhu life strictly as 
laid down by him. 

The Khandha Sarhyutta (S.N., Ill, pp. 1-188) deals with the 
five Khandhas or constituent elements. Those who are unskilled 
in the Aryan doctrine are possessed of the ideas 'body is mine', 
'feeling is mine', 'perception is mine,' 'consciousness is mine', 
and regard activities as the self and the self as having activities, 
etc. When these five Khandhas or constituent elements change 
owing to their unstable and changeful nature, then sorrow and 
despair arise in them. But to him who is well trained in the 
Aryan doctrine, such a state of thing does not happen. The 
Blessed One also deals with the seven points. A brother who is 
skilled in thise points is called 'accomplished in this Norm and 
Discipline.' The seven points are: a brother fully knows his body, 
the arising of the body, the ceasing of the body, and the way 
leading to the ceasing of the body ; he fully knows the satisfac
tion there is in the body, the misery that is in the body, and the 
escape from the body. He fully knows feeling in like manner, 
and perception, the confections, and consciousness. The Lord 
further says that he who clings to the five Khandhas is a Mara's 
bondsman ; but he who does not, is released from the evil one. 
The perceiving of impermanence, if practised and enlarged, 

9 Cf. Sarhyutta Nikiiya, II, 278 
'Mararh savahananti' 
Cf. Dhammapada, verse 175; 

Sarhyutta Nikiiya, II, 284 
'Diva tapati adicco rattirh abhati candima 
Sannaddho khattiyo tapati jhayi tapati brahmaiJ.o 
Atha sabbamahorattirh Buddho tapati tejasati' 

cf. Dhammapada, verse 387 
'Khattiyo segho jane tasmirh ye gottapa!isarino 
vijjacaral).a sampanno so segho devamanuse' 

cf. D'igha Nikiiya, III, p. 98, Aggaiiiia Suttanta. 
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wears out all sensual lust, all lust of rebirth, all ignorance wears 
out, and tears out an conceit of 'I am'. But in what way does it so 
wear them out? By seeing, 'such is body; such is the arising of 
the body; such is the ceasing of the body, such is feeling, such is 
perception, and such are the confections.' 

In the Riidha Sarhyutta (S.N., Ill, pp. 188-201) the Buddha 
replies to the questions asked by the venerable Radha on some 
parts of the teachings of the Lord. He explains (1) Mara by say
ing that where a body is, there would be Mara or things of the 
nature of Mara, or at any rate what is perishing ; (2) a being by 
saying that craving which is concerned with body, with feeling, 
with perception, with confections, and with consciousness is en
tangled thereby, therefore is one called a being; and (3) imper
manence by saying that body is impermanent, feeling is imper
manent, and so are perception, confections, and consciousness. 

The Ditthi Sarhyutta (S.N., Ill, pp. 202-224) explains the ori
gin of certain views. Buddha says that by clinging to body, feel
ing, perception, confections, and consciousness (that is to say, 
the five Khandhas) arise such views as these; "All are stable or 
permanent; this is mine; this am I; this is the self of me; there 
is no fruit of good or evil deeds ; this world is not, the world 
beyond is not, and the heretical views the world is limited or 
unlimited, the identity or non-identity of the life and the body.10 

But the five Khandhas are impermanent and woeful. When an 
Aryan disciple fully knows this and also when for him doubt as 
to suffering is put away, doubt as to the arising of suffering, 
cessation of suffering, and the way leading to the cessation of 
suffering is put away -this is how an Aryan disciple is saved 
from disaster, and bound for enlightenment. 

In the Okkantika Sarhyutta (S.N., Ill, pp. 225-228) the Ex
alted One says that such a person is called "walker in faith" who 
has faith and confidence in the doctrine that the eye, the ear, 
the nose, the tongue, the body, and the mind are impermanent 
and changeable. 

1° Cf. MajjhimaNikiiya, I, pp. 157,426. 
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In the Uppada Sarhyutta (S.N., Ill, pp. 228-231) the Buddha 
says that the arising of eye, ear, nose, tongue, body, and mind, 
is the arising of sufferfng, diseases, decay, and death. 

The Kilesa Sarhyutta (S.N., Ill, pp. 232-234) deals with the 
kilesas or sins. The desire that is in the eye and in material ob
ject in the ear and in the sounds, in the nose and in scents, in the 
tongue and in savours, in the body and in the tangibles, and in 
the mind and in things, is a corruption of the heart. The desire 
that is in eye-consciousness and in consciousness that comes by 
ear, nose, tongue, body, and mind, in eye-contact with the other 
sense-organs and mind, and in consciousness of visible shape, 
sound, scent, savour, tangibles, and things, is a corruption of 
the heart. 

In the Sii:riputta Sarhyutta (S.N., Ill, pp. 235-240) the vener
able Sariputta in reply to Ananda's question says that his senses 
have been calmed because he has dwelt aloof from passions, 
with his thought applied and sustained in firstjhana, which is 
born of solitude and full of zest and happiness and that he has 
also given up the vain idea of 'I' and 'mine'. 

In the Niiga Sarhyutta (S.N., Ill, pp. 240-246) the Lord says 
that there are the four sorts of birth as nagas, viz. the egg
born, the womb-born, the sweat-born, and those born without 
parents. 

In the Supa1J1Ja Sarhyutta (S.N., Ill, pp. 246-249) the Buddha 
says that there are the four sot'ts of rebirth as harpies, viz. the 
egg-born, the womb-born, the sweat-born, and those born with
out parents. 

In the Gandhabbakiiya Sarhyutta (S.N., Ill, pp. 249-253) the 
Lord speaks to the bhikkhus about the devas belonging to the 
Gandhabba group. He says that they are those devas who dwell 
in the fragrance of root-wood, heart-wood, pith, bark, sap and 
in that of leaves, flowers, and scents. 

In the Valiiha Sarhyutta (S.N., Ill, pp. 254-257) the Exalted 
One speaks about devas that belong to cloud-groups (valahaka
kayika). He says that there are devas (embodied) in cool clouds, 
hot clouds, thunder clouds, wind clouds, and rain clouds. 

186 



Ctmonica/CfJtili ./]i!erafure 

In the Vacchagotta Sarhyutta (S.N., III, pp. 257-263) the Bud~ 
dha speaks to Vacchagotta, a wanderer, who holds the heretical 
views which have been condemned by the Lord in the Brahmajala 
Sutta of the Digha Nikaya, Vol. I. Vacchagotta enquires of the 
Blessed One of the cause of the origin of these diverse opinions 
which arise in the world, e.g. the world is eternal or non-identity 
of the life and the body, etc. The Buddha says that it is through 
ignorance of the five khandhas (rupa or form, vedana or feel
ing, saiiiia or perception, samkhara or confections, and viiiiiana 
or consciousness) that these diverse opinions arise in the world. 

In the jhiina (or Samadhi) Sarhyutta (S.N., Ill, pp. 263-279) 
the Bhagava says that there are these four who practise the jhanas 
or rapt musings or abstractions ; one who practises meditation 
is skilled in concentration, but is not skilled in the attainment 
thereof ; one who practises meditation is skilled in the attain
ment of concentration itself; one who practises meditation is 
neither skilled in concentration nor skilled in the attainment 

· thereof ; and one who practises meditation is skilled both in 
concentration and in the fruits thereof. Of the four, the last one 
is the best and most pre-eminent. 

In the Sa!ayatana Sarhyutta11 (S.N., IV, pp. 1-204) the Blessed 
One speaks of the six senses. The Buddha says that the eye and 
the objects of sight, the ear and the sounds, the nose and the 
scents, the tongue and the savours, the body and the things tan
gible, the mind and the mind states, are all impermanent, ill, 
and void of the self. But there is the way of escape from these. 
This is the restraint of desire and lust, the renouncing of desire 
and lust which are in the eye, etc. Where there is no desire, 
there is no ill. He further says that by seeing the six se'nses as 
impermanent, as fetters, and as asavas, ignorance is vanished 
and knowledge arises, fetters are abandoned and asavas or sins 
are uprooted. He also explains 'the world' by saying what is 
transitory by nature is called the world. In this connection the 

. Lord also characterises the eye and the objects of sight, the ear 

11 The account of Pm,J.l)a in this Sarhyutta is found almost word for 
word in the Sanskrit version ofPilrl)a in the Divyiivadiina, pp. 24 foil. 
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and the sounds, etc. as transitory. According to him passion is a 
disease and one can abide passionless by not imagining 'I have 
an eye', etc. One should ·not be enamoured of the object cognis
able by the eye, etc. If one is so, then one is called restrained. If 
one is not so, then one is said to have lack of restraint. 

The Vedanii Sarhyutta (S.N., IV; pp. 204-238) deals with the 
three vedanas or feelings: feeling that is pleasant, feeling that is 
painful, and feeling that is neithei· pleasant nor painful. The 
lurking tendency, to lust for pleasant feeling, to repugnance for 
painful feeling, and to ignorance offeeling that is neither pleas
ant nor painful, must be abandoned. Pleasant feelings should 
be regarded as ill, painful feelings as a barb, and neutral feel
ings as impermanence. So all these should be abandoned. This 
abandonment in a bhikkhu is called 'rightly seeing.' 

The Miitugiima Sarhyutta (S.N., IV; pp. 238-251) deals with 
the womankind. A woman, if she is beauteous in form, possessed 
of wealth, moral, vigorous, and gets offspring, is altogether 
charming to a man. If she does not possess these five qualities 
she is without charm for a man. There are five special woes 
which a woman has to undergo as apart from a man. They are : 
a woman at a tender age goes to her husband's family and leaves 
her relatives behind, she is subject to pregnancy, she has to bring 
forth, and she has to wait upon a man. Possessed of five things a 
woman is reborn in purgatory, if she is faithless, shameless, un
scrupulous, wrathful, and of weak wisdom. A woman is also re
born in the heavenly world, if she is faithful, modest, scrupu
lous, not wrathful, rich in wisdom, not envious, not an adulter
ess, moral, and of wide knowledge. 

In the jambukhiidaka Sarhyutta12 (S.N., IV; pp. 251-261) we 
find Sariputta explaining to Jambukhadaka Paribbajaka some 
of the fundamental teachings of the Buddha Nibbana and 
arahatship have been described as the destruction of lust, of 

12 Read Buddhist Niruiir,ta and the Noble Eightfold Path by 0. Frankfurter, 
J.R.A.S., New Series, Vol. XII, 1880. This paper is also devoted to the study of 
the contents of the Jambukhadaka Sarhyutta, Samat:tcJaka Sarhyutta and 
Asilkhata Sarhyutta. 
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hatred, and illusion, and the path leading to the attainment of 
nibbana and arahatship is the Noble Eightfold Path (right view, 
aim, speech, action, living effort, mindfulness, and concentra
tion). They who have completely given up lust, hatred, and illu
sion, are well-practised and happy ones in the world. It is for the 
comprehension of ill that the righteous life is lived under Gotama 
the recluse. There are three kinds of feelings (pleasant, painful, 
an'lt)neutral) and three kinds of asavas (sensuality, becoming, 
and ignorance). The Aryan Eightfold Path is the only way to the 
comprehension of these feelings and to the abandonment of 
these asavas. 

In the Siimar:ufaka Sarhyutta (S.N., N, pp. 261-262) the vener
able Sariputta explains to Samal)Qaka the wanderer, the term 
'nibbana.' Sariputta says that nibbana is the destruction of lust, 
hatred, and illusion, and that nib ban a can be attained by follow
ing the Noble Eightfold Path. 

In the Moggalliina Sarhyutta (S.N., N, pp. 262-281) the ven
·erable Moggallana explains to the bhikkhus who have assembleQ 
the four jhanas or rapt musings. He also explains to them 'the 
realm of infinite space', 'the realm of infinite consciousness', 
'the realm of nothingness', 'the realm of neither perceiving nor 
non-perceiving' and the unconditi'oned heart's rapture (animitta 
cetosamadhi). 

In the Citta Sarhyutta (S.N., N, pp. 281-304) the house-father 
explains to the bhikkhus that the fetter and the things that tend 
to fetter are different both in spirit and in letter. The eye is not 
a fetter of objects, nor objects a fetter to the eye. But the desire 
and lust that arise owing to the pair of them constitute the fetter. 
The same applies to ear and sound, nose and scents, tongue 
and savours, and mind and mind states. 

In the Giima?J-i Sarhyutta (S.N., N, pp. 305~359) the Blessed 
One explains why one is called 'wrathful' and one is tyled 'kindly'. 
In the first case a certain man's passion is not abandoned owing 
to the fact that others harass him. Harassed by others he shows 
vexation.. Thus he is tyled 'wrathful'. In the second case a certain 
man's passion is abandoned, owing to that others do not harass 
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him. unharassed by others he shows no vexation. Thus he is styled 
'kindly'. The Blessed One also exhorts the headman of the village 
to follow the middle path by giving up the two extremes devotion 
to the pleasures of senses and devotion to self-mortification. 

In the Asankhata Sarhyutta (S.N., IV, pp. 359-373) the Blessed 
One says about the uncreated (nibbanam) and the path leading 
to it. He interprets it by saying that nibbana is the destruction of 
lust, hatred, and delusion. According to him, mindfulness, ~lm 
and insight, the four best efforts (satipatthana), the four bases 
of effective power (iddhipada), and the Noble Eightfold Path 
are the means to the attainment ofnibbana.13 

In the Avyiikata Sarhyutta (S.N., IV, pp. 374-403) we find that 
once King Pasenadi asks Khema the following questions: Does 
the Tathagata exist after death ? Does the Tathagata both exist 
and not exist after death ? Khema in reply to these questions 
says that the Blessed One has not revealed these points to them. 
She further says that it is impossible to define the Tathagata for 
he is as boundless and unfathomable as the mighty ocean. So 
these questions do not apply. Anuruddha, Sariputta, and Mogga
llana answer in the same way the question put to them regard-
ing the Tathagata. 14 · 

The Magga Sarhyutta (S.N., V, pp. 1-62) deals with the Noble 
Eightfold path, e.g. sammaditthi (right view), sammasailkappo 
(right aim), sammavaca (right speech), sammakammanto (right 
action), samma aj!va (right living), sammavayama (right exer
tion), sammasati (right mindfulness), and sammasamadhi (right 
concentration). 

The Bojjhanga Sarhyutta (S.N., V, pp. 63-140) deals with the 
sattabojjhangas or the seven elements of supreme knowledge, 
e.g. sati ( mindfulness), dhammavicaya (investigation of the 
Norm), viriya (energy), p1ti (trahquillity), passadhi (concentra
tion), samadhi (equanimity), and upekkha (indifference). 

13 Vide Yamakami's Systems of Buddhistic thought, pp. 28-42; J.P.T.S., 
1904/5; F.O. Schrader On the problem ofNirvii1Ja. 

14 Why is the Buddha called the Tathagata, see Papaiicasiidanz, I, pp. 
45 foil. 
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The Satipatthiina Samyutta (S.N., V, pp. 141-192) deals with 
the four satipaq:hanas, the four. stations of mindfulness as re
gards body, feelings, mind, and mind states -kaye kayanupassi, 
dhammesu dhammanupassi. 

The Indriya Samyutta (S.N., V, pp. 193-243) deals with the 
five indriyas, e.g. saddha (faith), viriya (energy), sati (mindful
ness), samadhi (equanimity), and paiiiia (wisdom). 

The Samrnappadhiina Sarhyutta (S.N., V, pp. 244-248) deals 
with the four sammappadhanas or perfect exertions, e.g., to check 
the growth of sins which have not arisen, to put an end to sins 
which have arisen, to help the growth of merit which has not 
arisen, and to help the growth of merit which has arisen. 

The Bala Samyutta (S.N., V, pp. 249 foll.) deals with the five 
balas or powers, e.g. saddha (faith), viriya (energy), sati (mind
rulness), samadhi (equanimity), and paiiiia (wisdom). 

The lddhipiida Samyutta (S.N., V, pp. 254-293) deals with the 
four iddhis15 or wonderful powers, e.g., chanda (desire), viriya 
(energy), citta (thought), and vimarilsa (investigation). 
· The Anuruddha Sarhyutta (S.N., V, pp. 294-306) relates to 

the attainment of great supernatural power by the venerable 
Anuruddha by being selfpossessed and mindful with regard to 
body, feelings, mind, and mind states. 

The jhiina Sarhyutta (S.N., V, pp. 307-310) deals with the 
fourjhanas, the first trance the second the third, and the fourth. 

In the Aniipiina Samyutta (S.N., V, pp. 311-341) the Blessed 
One says that concentration on inbreathing and out-breathing if 
cultivated, leads to great profit. 

In the Sotiipatti Samyutta16 (S.N., V, pp. 342-413) the Lord says 

15 Superwill-morewill. For to use iddhi is a very high mandate within 
the power of very few (Gotama the man, p. 221). 

16 Cf. Sarhyutta Nikiiya, V, 384 
"Yassa saddha Tathagata acala supatighita 
sllafica yassa kalyal)affi ariyakantam pasamsitam 
sailghe pasado yassatthi ujubhtitaii ea dassanam 
Adaliddo ti tarn ahu amogharh tassa jivitam 
Tasma saddham ea sllafica pasadarh dhammadassanarh 
anuyuiijetha medhavi saram buddhanasasanan ti." 

The verses also occur in the Sarhyutta Nikiiya, I, 232, and the Anguttara 
Nikiiya, 11, 57 and Ill, 54. 
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that the Ariyan disciple is possessed of unwavering loyalty to the 
Buddha, the Norm and the Order, that is, to the Buddhist Triad, 
and is blessed with the Virtues dear to the Aryans (virtues untainted 
by carving or delusion), therefore he lives on gathered scraps though 
he be clothed in rags and is released from purgatory and re births. 

The· Sacca Sarhyutta (S.N., V, pp. 414-4 78) deals with the four 
Aryan truths : suffering, its origin, its destruction, and the path 
leading to its destruction. 

D. THE ANGUTTARA NIKAYA 

The Ekuttara or Anguttara Nikaya17 is the fourth book of the 
Sutta Pitaka. It is a collection characterised by numerical groupings 
of dhammas arranged serially in an ascending order. The P.T.S., 
London, has edited this book in Roman character in five volumes 
with an Index volume. The Sinhalese18 and Burmese editions of 
this work are available. This book consists ofthe following nipatas: 

1. Eka Nipata consisting of 21 chapters, A.N., I. 1-46. 
2. Duka " 16 I. 47-100. 
3. Tika 16 I. 101-304. 
4. Catukka 26 11. 1-257. 
5. Paiicaka 26 Ill. 1-278. 
6. Chakka 12 Ill. 279-452. 
7. Sattaka 9 IV. 1-149. 
8. Anhaka 9 IV. 150-350. 
9. Navaka 9 IV. 351-466. 
10.Dasaka 22 V. 1-310. 
1l.Ekadasaka" 3 V.311-361. 

17 P.T.S., editio~s pts. I and 11 by Rev. Richard Monis, LL.D., pts. III-Vby 
Prof. Dr. E. Hardy; Ph.D., D.D.; pt VI (Indexes) by Mabel Hunt revised and 
edited by C.A.F. Rhys Davids. The P.T.S. has brought out an English transla- · 
tion of this work known as the Book of the Gradual Sayings, some portions of 
this nik:lya have been translated into English by A.D.Jayasunders and edited 
by F.L. Woodward known as, the Book. of the Numerical Sayings, an English 
translation of the first three nipatas has been published by E. RJ. Gooneratne. 

A German translation of this Nikaya known as Die &den des Buddha by 
Nyanatiloka has been published. 

18 The Sinhalese edition by Devamitta, Colombo, 1893, is worth mentioning. 
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The Eka Nipata (A.N., I, pp. 1-46) deals with th(! nivaral).as 
(obstacles), the mind concentrated or unconcentrated, the mind 
trained or untrained, the mind cultivated or uncultivated, exer
tion, diligence, and the Tathagata the only person who does 
good to mankind. It further deals with the foremost disciples of 
the Buddha Sariputta, Moggallana, Mahakassapa, and other emi
nent bhikkhus, the wrong view and the right view, wrong con
centration and right concentration. 

The Duka Nipata (A.N., I, pp. 47-100) deals with the two 
kinds of sins which should be avoided sins which bear evil fruits 
even in this birth and sins which lead one to rebirth in hell, two 
kinds of balas or powers the power of seeing with close observa
tion the evil effects of sinful acts through body, speech, and mind 
and the power of cultivation of the seven elements of knowledge 
(satta sambojjharigas), the causes of the origin of the good and 
evil, different kinds of hopes or desires desire for gain and lon
gevity, two kinds of gifts gift of material objects and gift of 
dhamma, different kinds of assemblies of the bhikkhus (assem
blies of the bhikkhus who have not fully realised the four Noble 
Truths and the bhikkhus who have done so, of the bhikkhus 
who live in concord and harmony and the bhikkhus who do 
not). 

In the Tika Nipata (A.N., I, pp. 101-304) the Blessed One 
says that they are fools who commit sinful acts through body, 
speech, and mind and they are the wise who do not do so. He 
praises gifts, renunciation of the worldly life, and supporting 
one's own parents. He recommends exertion for checking the 
growth of the evils which have not arisen, for developing the 
dhammas which have not arisen, and for removing the evvs which 
have already arisen. He refutes some heretical views and gives a 
clear exposition of the fundamental teachings of the dhamma 
propounded by him. He says that there are some samal).as and 
brahmal).as who hold that the pleasant or painful and neither 
pleasant nor painful experiences are due to previous action, 
others who hold that these are providential, others again who 
hold that these are due to no cause whatsoever. The Blessed 
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One condemns these heretical views and gives a clear exposi
tion of the chain of causation and the Four Aryan Truths. He 
also speaks of the duties of a samal).a. He then speaks on the 
subject of mailgala or well-being. According to him he who com
mits sinful acts through body, speech, and mind is thrown into 
purgatory. But he who is restrained in his body, speech, and 
mind and does meritorious acts through these goes to heaven 
and enjoys heavenly joys there. 

In the Catukka Nipiita (A.N., !I, pp. 1-257) the Buddha says, 
"He who is not possessed of four things (holy conduct, holy con
centration, holy insight, and holy emancipation) is said to be 
fallen away from this Norm and Discipline (Dhamma-Vinaya). 
An ignorant man who praises one who does not deserve praise, 
blames one who is worthy of praise, rejoices wherein one should 
not rejoice, and does not rejoice wherein one should rejoice, 
stores up much demerit. A wise man who does the right thing in 
these respects stores much merit." There are to be seen existing 
in the world four beings: 

(a) he that is ill-versed and leads not a virtuous life. 
(b) he that is ill-versed but leads a virtuous life, 
(c) he that is well-versed but leads not a virtuous life, and 
(d) he that is well-versed and also leads a virtuous life. 

The Blessed One also speaks of sloth and energy as evils 
and recommends exertions. He deals with the subject of wrong 
behaviour and right behaviour. The Lord says that there are 
four trifling things which are easily procurable and also faultless. 
They are parilsukula-civara, pil).c;liyalopabhojanam, rukkhamula
senasana, and putimuttabhesajja.19 He speaks of the four ancient, 
agelong, and traditional noble lineages and says that a bhikkhu 
should rest content with whatsoever robe, alms, dwelling place, 
and medicine he gets. He deals with the four kinds of blessings 
(e.g. patirupadesavaso, dwelling in a suitable region ; sappurisu-

19 Clothes made or rags taken from a dust heap, eating a morsel of 
food, dwelling at the foot of a tree, strong-smelling urine (usually urine of 
cattle) used as medicine. 
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passayo, 'taking refuge in good men' ; attasammapa~:tidhi, right 
realisation of self; and pub be ea katapuihi.ata, good deeds done 
in former existences", the four kinds of kindly feelings, the four 
qualities which make one a great personage, the four qualities 
which guard a bhikkhu against his falling away arid qualify him 
to be close to nirvaJ:ta. Such a bhikkhu should observe the silas, 
control the portals of senses, be moderate in eating, and be ever 
watchful in the day time and at night in its three yamas (watches) 
pa!hama, majjhima, and pacchima. The Lord deals with the ques
tion as to who is a real bhikkhu. He speaks highly of oblations 
which are perfonned without cruelty. He speaks of the four ways 
of self-concentration,20 of the four persons existing in the world 
who foster hatred, hypocrisy, gains, honours and not the Norm, 
of the four hallucinations, 21 and of the four faults of recluses and 
brahmins.22 He deals with the four yields in merit23 and virtue 
which bring about happiness, the four yields in merit which bring 
about heavenly bliss, and the four ways of living together.24 He 
says that the Ariyan disciple who offers food gives to the recipient 
four things; long life, personal beauty, happiness, ,and physical 
strenght. He speaks of the duty of a layman, of blessings and 

20 They are as follows: diqhadhammasukhaviharaya (for happy con
dition in this world), iial}adassanapatilabhaya (for knowledge and insight), 
satisampajaiiiiaya (for mindfulness and self-possession), . and asavanam 
khayaya (for the destruction of sins). 

21 (a) takingwhatisaniccaasnicca, (b) takingwhatisadukkhaasdukkha, 
(c) taking what is anatta as atta, and (d) taking what is asubha as subha. 

22 (a) bhikkhus drinking fermented liquor, (b) bhikkhus addicted to 
sensual pleasures, (c) bhikkhus accepting gold and silver, and (d) bhikkhus 
earning their livelihood by falsehood. 

' 23- (a) rightly believing that the Buddha is all-knowing, etc., (b) rightly 
believing that the Dhamma has been well-propounded by the Buddha, (c) 
rightly believing that the Sailgha founded by the Buddha is well-established, 
and (d) the ariyasavaka (disciple of the Noble) is free from all impurities, etc. 

24 (a) the vile living with the vile, (b) the vile living with the good 
(goddess), (c) the good (god) living with the vile, and (d) the good (god) 
living with the good (goddess). 
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happiness, gratitude to parents, the lures to hell, the four kinds 
of sinful persons, the four kinds of snakes to whom thoughts of 
loving kindness should be sent forth, the fall of Devadatta, the 
four exertions, and of righteousness and unrighteousness. The 
Buddha says that a brother who is virtuous, well-versed, strenu
ous, and possessed of insight, follows the perfect way of conduct 
and his knowledge is directed to destroying the intoxicants. A 
brother who is endowed with thoughts of renunciation, of be
nevolence, oflo.ve, and of right views follows the perfect way and 
his knowledge is directed to destroying the intoxicants. The Lord 
also speaks of the qualities by which a wicked man is to be known, 
of the qualities by which a good man is to be known, of the four 
excellences, of the highest things, of the question of removal of 
doubts, of the four un thinkables which should not be pondered 
over, and of the four purities of gift. He speaks of heaven and 
hell, of persons in darkness and light, of persons oflow state and 
high state, of titans and gods, of peace and insight, and of the 
persons who are praiseworthy and blameworthy. He speaks of 
the four kinds of clouds, the four kinds of jars, the four kinds of 
pools of water, the four kinds of mangoes, the four kinds of mice, 
the four kinds of oxen, the four kinds of trees, and the four kinds 
of snakes. The Buddha points out how he trains men. He speaks 
offour things: a thing which is unpleasant to be done, and when 
done; it results in loss; a thing which is unpleasant to be done 
but when done, it results in gain ; a thing which is pleasant to be 
done, but when done, it results in loss; a thing which is pleasant 
to be done and when done, it results in gain. He speaks of ear
nestness and mindfulness, of the four holy places which should 
be visited by the faithful clansman the place of the Buddha's 
birth, the place of his enlightenment, the place of his setting 
rolling the supreme wheel of righteousness, and the place of his 
Mahaparinibbana. The Buddha speaks of the fetters, of under
standing, of sinful and sinless men, of morality, concentration, 
and insight. He speaks of men subdued or unsubdued in mind, 
in body, and in mind and body together. There are four lustres 
of moon, sun, fire, and wisdom. Of these the lustre of wisdom is 
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the most excellent. There are four radiances of which the radi
ance of wisdom is the most excellent. There are four lights, of 
which the light of wisdom is the most excellent. There are four 
effulgences, of which the effulgence of wisdom is the most excel
lent. There are four lamps, of which the lamp ofwisdom is the 
most excellent. There are four kinds of misconduct byword, viz. 
musavada (falsehood), pisul).avaca (backbiting), pharusavaca 
(harsh speech), and samphappaWipa (frivolous talk). There are 
four kinds of good conduct byword, viz. saccavava ( truthfulwords), 
apisul).avaca (no backbiting), sal).havaca (gentle speech), and 
mantavaca (thoughtful speech). There are four essences, viz. sila 
(conduct), samadhi (meditation), pafifia (wisdom), and vimutti 
(emancipation). There are four faculties and four powers, viz. 
saddha (faith), viriya (energy), sati (recollection), and samadhi 
(meditation). The Lord speaks of the four things which lead to 
the decay and disappearance of the Norm25 and of the four things 
which lead to the preservation of the Norm. The Lord says that 
the monks should aspire to become like unto Sariputta and 
Moggallana. He speaks of the elements and of the annihilation 
of personality. Just as a warrior possessed of four qualities be
comes worthy of the king, so a brother possessed of four quJLli
ties becomes worthy of offerings. The Exalted One speaks of con
duct, integrity, firmness, and wisdom. The Exalted One replies 
to the charge that he is a charmer and knows a trick of glamour, 
whereby he entices the followers of other sects. He also speaks cf 
the asavas or sins and says that it is not possible to cross the flood 
by self-mortifying austerities. The Lord explains to the bhikkhus 
about the wicked man an_d the good man and speaks of the sinful 
and the virtuous; the man of evil nature and the man of good 
nature. The Buddha says that there are four kinds of misconduct 
and four kinds of good conduct byword. The Blessed One says 

25 Causes of the disappearance of the Norm are the following: (a) if 
the bhikkhus learn the suttantas which are not well taught, (b) if the bhikkhus 
are wrong in speech, (c) if the learned bhikkhus do not proclaim the 
suttantas rightly, and (d) if the learned bhikkhus are not serious about 
nibbana the opposites of these causes lead to the preservation of the Norm. 
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that from relying on a good man, four blessings should be ex
pected as regards sila (conduct), samadhi (meditation), pafifia 
(wisdom), and vimutti (emancipation). The Exalted One says 
that a bhikkhu who does not observe the silas, who entertains 
wrong views, who lives on Hying, and who hankers after glory 
and fame, rejoices in the breaking of an order and that the holy 
life is lived for higher wisdom, for the sake of realisation of 
emancipation and for the mastery of mindfulness. The Buddha 
says that there are four persons worthy of monuments, 
Tathagata,26 Paccekabuddha,27 Tathagatasavaka28 , and Raja
cakkavatti29. He speaks of the four balas or potentialities : en
ergy, mindfulness, concentration, and wisdom and says that the 
bhikkhu who is given to lust, malice, and envy and who is a fool 
and has no common sense at all, should not take to forest life. 
According to him, he who kills living beings, incites others to 
kill, is expert in killing, and praises the killing oflives, is sure to 
go to hell and suffer there. 

The Paiicaka Nipiita (A.N., Ill, pp. 1-278) deals with the five 
sekhabalas or the strength of the learner of disciple (saddha or 
faith, hiri or bashfulness, ottappo or shrinking back from com
mitting sin, viriya or energy and pafifia or wisdom), the five 
balas of the Tathagata (saddha, viriya, hiri, ottappo, and pafifia), 
the five upakkilesas or sins of the body (ayo or iron, loham or 
copper, tipu or tin, sisaril or lead, and sajjharil or silver), the 
five nivaraQ.as or obstacles (karhacchando or desire for sensual 
pleasures, vyapado or ill-will, thinamiddharil or sloth and topor, 
uddhaccakakkuccarh or haughtiness and restlessness, and 
vicikiccha or doubt), and the five objects of meditation ( asubha 

26 An epithet of the Buddha, lit., meaning one who has trodden the 
right path. 

27 Individual Buddha, one enlightened by oneself, i.e. one who has 
attained to the supreme and perfect insight but dies without proclaiming 
the truth to the world. 

28 A disciple of the Tathagata. 
29 Universal monarch. Read a paper on Cakkavatt'ibyT.W. Rhys Davids 

(R.G. Bhandarkar commemoration vol., pp. 125-131). 
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or disagreeable, anatta or without,individuality, maral).a or death, 
ahare patikkula or disagreeableness in food, and sabbaloke 
anabhirati or not finding delight in the whole world). This nipata 
also points out that a bhikkhu endowed with five evil qualities, 
viz., avitaraga or not free from passion, avitadosa or not free 
from hatred, avitamoha or not free from delusion, makkho or 
hypocrisy, and palasa or malice, is not dear to his fellow monks; 
but when endowed with five good qualities, he is dear to his 
fellow monks. It also deals with the five phasuviharas, viz., mettam 
(friendliness), kayakammarh (action by speech), manokammarh 
(action by thought), observance of the silas, and holding right 
views which lead to the extinction of suffering. The idea of aghata 
or harm should be replaced by metta feeling. It deals with the 
degradation of the brahmal).as, the evils which befall a bhikkhu 
who becomes angry, and the evils of wrong behaviour. 

In the Chakka Nipiita (A.N., Ill, pp. 279-452) the Blessed 
One says that a bhikkhu endowed with six qualities becomes 
worthy of veneration and worship. Such a bhikkhu should be 
indifferent to the objects of sight, sound, savoury, taste, tangible 
things, and phenomena. There are six dhammas which should 
be remembered by a bhikkhu. As regards his body, speech, and 
mind he should cultivate the metta feeling. He should also ob
serve the silas and hold right views which lead one to the de
struction of suffering. The Exalted One speaks of the six dhammas 
which are essential for a bhikkhu to cultivate. They are as fol
lows: na kammaramata. (no delight in deeds), na bhassaramata 
(no delight in disputations), na niddaramata (no delight in 
sleep), na sanganikaramata (no delight in company), sovacassata 
(gentleness), and kaly~amittata (association with the virtuous). 
According to the Buddha the highest of hearing is the hearing 
of the preaching of doctrines by the Tathagata, the highest of 
gain is gaining faith in the Tathagata, the highest of learning is 
learning the doctrine preached by the Tathagata, the highest of 
service is serving the Tathagata and his disciples, and the high
est of anussati (recollection) is the anussati (recollection) of the 
Tathagata and his disciples. 
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The Sattaka Nipata (A.N., IV, pp. 1-149) deals with the seven 
dhanas or riches (e.g., saddha or faith, sila or conduct, hiri or 
bashfulness, ottappa or shrinking from committing sins, suta or 
learning, caga or sacrifice, and paiiiia at wisdom, and the seven 
samyojanas or bonds: anunaya or friendliness, patigha or re
pugnance, ditthi or false belief, vicikiccha or doubt, manaor 
pride, bhava or existence, and avijja or ignorance). The Ex
alted One condemns the sacrifices in which slaughter of living 
creatures occurs. He says that a true and noble disciple does not 
trouble himself with the thought whether the Tathagata exists or 
does not exist after death. He further says how a bhikkhu be
comes an upholder of the Vinaya (Vinayadharo). 

The AtthaNipata (A.N., IV, pp. 150-350) deals with the teach
ings of the Buddha elaborately, the various kinds of alms-giving, 
the uposatha ceremony, the eight causes of earthquake and mind
fulness. 

The Navaka Nipata (A.N., IV, pp. 351-466) deals with the 
nine kinds ofpersbns: araha (saint), arahattayapatipanno (one 
who has reached the stage of an arahat), anagami (one who has 
reached the third stage of sanctification), anagamiphal
asacchikiriyayapatipanno (one who has attained the fruition of 
the third stage of sanctification), sakadagami (one who has 
reached the second stage of sanctification), sotapanno (one who 
has reached the first stage of sanctification), sotapattiphalasa
cchikiriyaya-patipanno (one who has attained the fruition of the 
first stage of sanctification), puthujjano (ordinary man), and 
nine kinds of saiiiias or objects of thought : asubha (impurity), 
maral).a (death), ahare patikkula (disagreeableness in food), 
sabbaloke anabhirati (not finding delight in the whole world), 
anicca (impermanence), anicce dukkha (suffering in imperma
nence), dukkhe anatta (not a self in suffering), pahana (aban
donment), and viraga (absence of passion). It further says that 
one can attain arahatship by putting away raga (passion), dosa 
(hatred), moha (delusion), kodha (anger), upanaha (enmity), 
makkha (ill feeling), and palasa (spite). It also mentions the five 
constituent elements: raga (passion), vedana (sensation), saiiiia 
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(perception), sailkhara (constituent elements) , and viii.ii.ana (con
sciousness) and the five destinies of beings: niraya (hell), 
tiracchanayoni (region of animals), pettivisayo (realm of the 
departed spirits), manussa (human beings), and deva (gods). 

In the Dasaka Nipiita (A.N., V, pp. 1-310) we are told of the 
attainments of the Buddha. We find Upali asking questions on 
doctrinal points and the Buddha giving the replies. The Blessed 
One explains what is meant by the term' sanghabheda'. He says 
that when the bhikkhus preach dhamma as adhamma and vice 
versa, vinaya as avinaya and vice versa and attribute to the 
Tathagata that which has not been spoken by him, preached by 
him, practised by him, and laid down by him, then sanghabheda 
occurs. There is mention of the ten saii.ii.as, the cultivation of 
which leads to great advantages. The dasa saii.ii.as are: anicca 
(impermanence), anatta (non-self), marar,ta (death), ahare 
patikkula (disagreeableness in food), sabbaloke anabhirati) dis
satisfaction towards the whole world), atthika (bone), pulavaka 
(one of the asubha kammatthanas which is called pulavaka, i.e. 
the contemplation of the worm-infested corpse), vinilaka (one 
of the asubha kammatthanas obtained by the contemplation of 
a corpse black with decay), vicchidaka (one of the asubha kamma
ghanas obtained by the contemplation of a corpse fissured from 
decay), and uddhumataka (idea of a bloated corpse). There is 
also mention of the seven elements of knowledge, viz: sati (rec
ollection), dhammavicaya .(investigation of doctrine), viriya (en
ergy), piti (delight), passaddhi (calmness), samadhi (medita
tion) , and upekkha (indifference). The seven bojjhangas make 
one to attain the three kinds of knowledge knowledge of previ
ous existence to another, and knowledge of the extinction of the 
asavas (sins). 

The ten parisuddhis (purifications) are also enumerated 
here. They are sammadighi (right view), sammasailkappo (right 
determination)' sammavaca (right speech)' sammakammanto 
(right action), samma ajivo (right living), sammavayamo (right 
knowledge), and sammavirriutti (right emancipation). The 
Blessed One explains to the bhikkhus what is sadhu and what is 
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asadhu, what is ariyamagga and what is anariyamagga. A person 
possessed of the bad qualities should not be served whereas a 
person possessed . of the good qualities should be served. The 
former is reborn into hell and the latter goes to heaven. 

In the EkiidasakaNipiita (A.N., V, pp. 311-361) we are told of 
the qualities which are essentially necessary for the attainment 
-of Nibbana and which will help one to become the highest and 
best among gods and men. It is stated that through Vijja and 
Caral).a30 one can attain Nibbana. This nipata also deals with the 
eleven blessings which are to be expected from the exercise of 
benevolence, with the eleven gates leading to Nibbana, by each 
of which one may save oneself. One should also develop eleven 
conditions for acquiring the knowledge of human passion. 

Importance of the Ailguttara Nikaya 

As regards the importance of the Ailguttara Nikaya, we may 
point out that it applies on a comprehensive scale to the nu
merical scheme of mnemonics as enunciated in the Kumara 
Paiiha, the Novice's Questions.' The same scheme has been fol
lowed also in the Sailg!ti and-Dasuttara Suttantas of the Digha 
Nikaya, as well as in the Thera and the Therigathas. The art has 
been tried, though not very systematically, in the Atharva
vedasarhhita. Thus at the first sight this nikaya is far from pre
senting a connected exposition of the doctrine. But on a closer 
examination it may be found tha't it works out a definite scheme 
of its own, all the suttas grouped in the successive numerical 
sections have bearings on a twofold Vinaya, namely, the 
Bhikkhuvinaya and the Gahapativinaya. Although the groupings 
or enumerations of doctrines or principles are in many instances 
similar to those in the Sarilyutta Nikaya, the distinction of the 
Ailguttara lies in the fact that its bearing is, on the whole, practi
cal, we mean on the aspect of discipline and the time may come 
when it will be stisfactorily proved that the origin of She materi-

30 In the Ambattha Sutta we read: Vijjacaral).a-sampanno so se~~o deva
manuse. The terms vijja and caral).a are explained in this sutta (pp. 99-1 00). 
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als of the Vinaya Suttavibha:ri.ga were derived mainly from this 
nikaya. Its importance lies also in the fact that the contents of 
the Puggalapaiiiiatti which is one of the earliest of the Abhi
dhamma books are nothing but excerpts from it. 

Comparing the individual passages it becomes increasingly 
clear that the lengthy discourses in the Digha and Majjhima 
Nikayas have been broken up in the A:ri.guttara and the points 
dealt with in them have been emphasised separately in smaller 
groupings. Thus it may be shown that the purpose of this nikaya 
is to sufficiently emphasise certain doctrinal points by repeat
edly dinning them into the ears of the hearers. 

But we are not to suppose that the A:ri.guttara has not an 
originality of its own as regards its contents. There are indeed 
many suttas or passages which are peculiarly its own and these 
passages shed much lustre on the development of Buddhism 
and its history.31 

Attention may be drawn, for instance, to the Etadaggavagga 
· in the Ekanipata. It furnishes us with a list of prominent Bud

dhist personalities among the bhikkhus, the bhikkhul).is, the 
upasakas, and upasikas who are declared by the Buddha to be 
the foremost in ranks in certain attainments or qualities. For 
instance, the Thera Mahakaccana was declared to be the fore
most amongst those immediate disciples of the Buddha who had 
the capacity to set forth in detail the meaning of a truth briefly 
enunciated by the Master ; the Thera Va:ri.glsa amongst those 
who excelled in the art of improvisation. All this goes to prove 
that the Buddhist Order as organised by the Buddha left suffi
cient scope for the development of individualism and initiative. 
The Appamattakavagga in the same nipata is highly significant 
as emphasising the need of philanthropic works and having as 
such a direct bearing on Asoka's Dhamma. 

In the Dukanipata we may draw attention to the Kamma
karal).avagga throwing a flood oflight on the brutal methods of 
punishment and criminal justice, the rigour of which was sought 
to be modified by King Asoka. 

31 e.g. Anr;uttaraNikiiya, I, pp.ll, 33, 55, etc. 
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In the same nipata we have a Vinaya tract, Attavasavagga, 
which may even be identified with the passage, 'Vinaya-samukase', 
recommended by Asoka in his Bhabrii Edict. Its interest centres 
round a scheme which it lays down, presenting a plan for the 
whole of the Vinaya Pitaka. Attention may be drawn to the 
Parisavagga in the Dukanipata, the tract on Ariyavarhsa in the 
Catukkanipata and the tract on Anagatabhayani, future dangers 
of the faith , as well as the Rajavagga in the Paiicakanipata, all of 
which has a close bearing on the edicts and teachings of Asoka. 

Sanity and perspecuity characterise the style of this Nikaya. 
In a purely prosaic and mechanical scheme there are to be seen 
matters that bristle with interest. The variety of contents assigns 
a very important place to this Nikaya in regard to the subse
quent development of Buddhist texts belonging to all the three 
pitakas. 

E. THE KHUDDAKA NIKAYA 

The Khuddaka Nikaya is the fifth and the last division of the 
Sutta Pitaka. Strictly speaking it is composed of sixteen indepen
dent treatises which are enumerated by Buddhaghosa as fifteen. 
Its contents are of different times. Some of its parts belong to 
the em,:liest period while others to the latest stratum of the Pali 
Canon. It is composed for the most part in verse, and ~ontains 
all the most important works of Buddhist poetry. The sixteen 
books are as follows: 

(1) Khuddakapatha, (2) Dhammapada, (3) Udana, (4) 
Itivuttaka, (5) Sutta Nipata, (6) Vimanavatthu, (7) Petavatthu, 
(8) Theragatha, (9) Therlgatha, (10) Jatakas, (11 & 12) 
Mahaniddesa and Cullaniddesa (counted as one treatise by 
Buddhaghosa), (13) Patisambhidamagga, (14) Apadana, (15) 
BuddhavariJ.sa, and ( 16) Cariyapitaka. 

According to the Burmese tradition, there are fo).lr other 
works besides the above-mentioned texts, namely, the Milinda
paiiha, the SuttasariJ.gaha, the Petakopadesa, and the Netti of 
NettipakaraQa. 
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Khuddakapatha: The Khuddakapatha or "short lessons" is 
the first book. It is also knowri as "Lesser readings". Mrs. Rhys 
Ddavids calls it the text of the minor sayings. It is a selection 
made out of an original collection of the canon. It possesses a 
high authority in Ceyloh. It takes its name from its first four 
texts which are very brief and are termed pathas. The first four 
pathas and the Marigala, Ratana, and Metta Suttas are trans
lated by Gogerly in his version ofPirit in the CeylonFriend Qune, 
July, and August, 1839). Besides there are two suttas, Tirokm;l<;la
sutta and Nidhikai:l<;iasutta. 

The Khuddakapatha consists of nine texts. According to the 
commentary, the book derives its name from the first four pas
sages which are shorter in comparison with the remaining five 
passages or suttas. The first is the Buddhist creed ; the second 
gives the ten commandments prescribed for the novices; and the 
ninth is the Karai:liyamettasutta in which kindness towards all crea
tures is esteemed as the true Buddhist cult. The work is a booklet 
·of only a few pages, starting with the so-called Buddhist creed : 

"I take my refuge in the Buddha (Buddharil sarai:laril 
gacchami). 

I take refuge in the Dhamma (religion) (Dhammaril 
sarai:laril gacchami). 

I take refuge in the Sarilgha (Order) (Sarilgharil sarai:lam 
gacchami). "1 

Then the following other topics are discussed in the Khudda
kapatha: 

1 This is known as the· refuge formula, better known as Sarai.J.attayarh 
or Tisarai.J.am. From the Mahavagga it appears that the two merchants, 
Tapussa and Bhallika, were the first in the world to become lay disciples (of 
the Buddha) by the formula which contained (only) the dyad. Because 
there was no Sarhgha at that time, their declaration of taking refuge, by 
which they became upasakas, could refer only to the dyad (the Buddha 
and the Dhamma), instead of the triad of the Buddha, the Dhamma, and 
the Sarhgha. Yasa, the son of a senhi ofBenares, was the first person in the 
world who became a lay disciple by the formula of the holy triad (cf. Sacred 
Books of the East, Vol. XIII, p. 106). 
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(A) The ten precepts,2 e .g. 

(i) Avoidance o0ife-slaughter, 
(ii) Avoidance of theft, 
(iii) Avoidance ofleading irreligious life, 
(iv) Avoidance of falsehood, 
(v) Avoidance of drinking spirituous liquor, 
(vi) Avoidance of dancing, singing, and music, 
(vii) Avoidance of using garlands, scents ointments and 

avoidance of ornamentations, . 
(viii) Avoidance of using luxurious and magnificent house 

hold furniture, 
(ix) Avoidance of using gold and silver, 
(x) Avoidance of taking food at improper time. 

(B) The 32 parts of the body, e.g. hairs of the head, nails, 
teeth, heart, liver, skin, flesh, spleen, abdomen, bile, phlegm, 
lungs, mucus, pus, blood, kidney, marrow, etc. (cf. Visuddhimagga, 
I, pp; 249-265, Sammohavinodan'i, Sinhalese Ed., pp. 49-63) .3 

(C) Novice's questions or as Mrs. Rhys Davids puts it "ques-
tions for young gentlemen": 

What is meant by one? all beings live on food. 
What are meant by two ? name and form. 
What are meant by three ? the three sensations. 
What are meant by four? t~e four truths. 
What are meant by five? the five constituent elements of beings. 
What are meant by six ? the six sense-organs. 
What are meant by seven ? seven supernatural knowledges. 

2 The first five commandments are meant for the laymen and all the 
ten commandments are meant for the monks. Mrs. Rhys Davids translates it 
as "the tenfold course". 

3 The thirty-one parts of the body excepting Matthake Matthaluilgaril 
are also mentioned in the Maha-satipanhana Suttanta of the Dtgha Nikiiya, 
Vol. II, p. 293, and in the Satipa~J:hanasuttarh of the Majjhima Nikiiya, Vol. I, 
p . 57. Mrs. Rhys Davids translates "Dvattirhsakararil" as the thirty-twofold for
mation (vide the Minor Anthologies of the Piili Canon, Pt. I, S:B.B., 1931). 
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What are meant by eight? the noble eightfold path. 
What are meant by nine? the nine abodes of human beings. 
What are meant by ten ? the ten attributes which go to make 

a being a saint. 

There are five sutt<is in the Khuddakapatha, a brief sum
mary of which is given below. 

Mangala Sutta (Khuddakapiitha, P. T.S., PP. 2-3): This sutta4 is 
like the Svastyayana gatha. The chief blessings are the following: 

Not to serve the unwise but to attend to the learned and to 
offer offerings to those worthy of homage, to live in a suitable 
place, to have done meritorious deeds in past existences and 
right self-application, to serve parents, to provide for wife and 
children and to follow a peaceful vocation, to give alms, to lead 
a religious life,· to help relatives and to do good deeds, to ab
stain from sin, to refrain from the use of intoxicants and to pre
serve in virtue, reverence, humility, contentment, and gratitude 
and to attend to religious sermons at proper time, to be patient 
and gentle in speech, to visit the order of monks, to hold reli
gious discourse at proper season, asceticism and celibacy, dis
cernment of the four noble truths and realisation of NibbaQa, 
to have a mind unshaken by ups and downs of life, free from 
sorrow, impurity, and tranquil. The Mahama:rigala Jataka in 
Fausboll's Jiitaka, Vol. IV, may be taken to represent the Hindu 
background of the Buddhist Ma:rigala Sutta. 

Ratana Sutta (Khuddakapiitha, pp. 3-6): This sutta5 is one of 
the finest lyrics in early Pali poetry, a charming hymn of praise 
of the Buddhist holy Triad, recited to ward off dangers and se
cure prosperity. The poem, as we now have it, consists of two 
separate groups of stanzas, the one of the five stanzas (first two 
and the last three) being traditionally known as the original struc
ture (aditopaficagatha). The remaining stanzas appear to have 
been inserted into the original scheme of five. 

4 There is a commentary on this sutta known as the Mangalatthadipan'i. 
This sutta also occurs in the Sutta Nipata. But the title of the sutta in the 
Sutta Nipata is Mahamangala Suttarh (SuttaNipiita, P.T.S.,pp. 46-47). 

5 Cf. Sutta Nipiita, p. 39. 
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Whatever treasure there is in the world or in the next and 
whatever excellent jewels there are in heaven there is none 
equal to the Buddha. There is nothing equal to the unceasing 
meditation extolled by the Buddha. Those who being free from 
desire with a steadfast mind are firmly established in the reli
gion of Gautama, obtain arahatship. As the pillar of a city-gate 
standing on the earth is immovable by the wind from the four 
directions, so I call him a righteous man who realises four 
nqble truths. They that clearly meditate on the four noble truths 
laid down by the wise one, however much they may be led 
astray, cannot obtain the eighth birth in the Niraya hell. He 
who is blessed with the knowledge of Nibbal)a, these three 
things are cast off by him vanity of self, doubt, and false belief 
in vain ceremonies or any other thing that exists. Such a per
son is delivered from the four states of punishment and if is 
impossible for him to commit six deadly sins. The Buddha 
preached his excellent doctrine for the good of men. The wise 
whose old karma is destroyed and no new karma is produced, 
whose heart no longer cleaves to future existence, whose seeds 
of existence are destroyed and desires quenched extinguish 
like a lamp. 

Tirokurf4a Suttc!' (Khuddakapiitha, p. 6): The departed spQ:its 
stand outside our dwelling houses, at corners, at cross roads, 
they stand at our doors coming back to their old homes. Those 
of the kinsmen who are compassionate, bestow on them in 
due time food and drink, pure, sweet, and excellent, thinking 
let these be for our departed relatives, let them be happy. In 
the land of the departed there exist no husbandry, no tending 
of cattle, no commerce and no trade in gold. The departed 
live in that world on what they receive from this world. Weep
ing, sorrow, and other manners oflamentation, none of these 
benefit the departed. The gift offered by mankind to an well
established order of monkhood will be for their good for a 
long time and will surely benefit the dead. This sutta repre-

6 Cf. Petavatthu (P.T.S.), pp. 4-5 Tiroku<;l<;lapetavatthu. Mrs. Rhys Davids 
calls this sutta as "The saying on over the walls" 
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sents the earliest known Buddhist formula of offering obla
tions to the departed spirits, a custom evidently taken from the 
general custom of the Hindus. 

Nidhika~tfasutta (Khuddakapatha, p. 7): A man buries his 
treasure in a pit near water thinking thus within himself, "if 
occasion arises this treasure will be of use to me, when I am 
accused by the king or plundered by thieves, or for release 
from debt or in times of famine and calamity". For these pur
poses a man conceals his treasure in this world. A wise man 
should practise virtue, a treasure which will follow him after 
death. Fine complexion, sweet voice, good feature, and beauty 
of person, pomp and power over his family all that is obtained 
by this treasure. All worldly prosperity, every pleasure in ce
lestial abode, the bliss of Nirva1,1a all that is obtained by this 
treasure. A man obtaining good friends by his wisdom can 
obtain knowledge, emancipation and self-control by means of 
this treasure. Analytical knowledge, emancipation, all the per
fections of a disciple, the knowledge of all individual Buddhas 
and the state of the Buddha all that is obtained by this trea
sure. The wise and the learned should praise meritorious 
deeds. 

Karan'iyamettasutta (Khuddakapatha, pp. 8-9) .7: A person 
should be diligent, straightforward, upright, obedient, gentle, 
and not vainglorious. He should not do any mean acts for which 
the wise might abuse him. Let all creatures be happy and pros
perous, let them be contented. A person should not deceive 
another, nowhere and in no way should show disrespect to any 
one. Let none ou,t of anger or sense of resentment wish misery 
to another. A person should cherish boundless goodwill to
wards all the beings. Without embracing false views and false 
doctrines, the virtuous man possessed of insight subduing his 
desire for sensual pleasures, will never be born in the womb. 

7 Cf. Sutta Nipiita, p: 25, but the title of the sutta is Mettasutta or 
"saying on amity." 
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Idea of Nibb~a in the Khuddakapat}la 

The Khuddakapatha does not contain much about Nibbai:ta. 
In the Ratana Sutta the word amatarh has been used for Nibbai:taril 
(cf. te pattipatta amataril vigayha). In the Mettasuttam Santa m 
Padam has been used for Nibbai:ta (cf. karai:tlyarh atthakusalena 
yam tarh santarh padarh abhisamecca, etc.). 

Concluding remarks 

The Novice's questions appear to have been taken from 
the Vinaya. The Mangala Sutta, Ratana Sutta, and Karai:tlya
mettasutta occur also in the Sutta Nipata of the Khuddaka Nikaya 
and the Tirokuc;lc;lasutta also occurs in the Petavatthu. As regards 
the date of the work, it appears to have been compiled even 
after the first commitment of the canon to writing in the 1st 
century B. C. It has been edited by Helmer Smith for the P.T.S., 
London, with its commentary. The commentary appears to have 
been written by Buddhaghosa. The commentaries on the 
Khuddakapatha and the Sutta Nipata are known as the Parama
tthajotika. Buddhaghosa wrote them of his own accord in the 
fifth century A.D. There is an edition of this book by RC. Childers 
published in the'J.R.A.S., 1870, N.S. with English translation 
and notes. A German edition by Karl Seidenstucker is also avail·
able published in Breslau in 1910. There is another e_dition with 
English translation by M. K. Qhosh and published by Messrs. 
Chakravartty Chatterjee and Co., Calcutta. There are Sinhalese, 
Burmese, and Siamese editions of this text. The text of the 
Khuddakapatha has been re-edited and translated by Mrs. Rhys 
Davids in the Sacred Books of the Buddhists series under the 
name of the Minor Anthologies of the Pali Canon. 

Dhammapada 

The Dhammapada is the second book. It contains the sub
lime teachings of the Buddha. The text contains 423 verses di
vided into 26 vaggas or chapters which are as follows : ( 1) Yamaka, 
(2) Appamada, (3) Citta, (4) Puppha, (5) Bala, (6) Pai:tc;lita, (7) 
Arahanta, (8) Sahassa, (9) Papa, (10) Dai:tc;la, (11) Jara, (12) 
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Atta, (13) Loka, (14) Buddha, (15)Sukha, (16) Piya, (17) Kodha, 
(18) Mula, (19) Dhammattha, (20) Magga, (21) Pakil).l).aka, (22) 
Niraya, (23) Naga, (24) Tal).hii, (25) Bhikkhu, and (26) 
Brahmal).a, a brief summary of which is given below : 

Chapter I Yamakavaggrf (Dhammapada, P.T.S., pp. 1-3): Ha
tred does nor cease by hatred. It ceases by love. Those who know 
that we all must come to an end in this world, their quarrels cease 
at once. He who lives looking for pleasures only, his senses uncon
trolled, immoderate in his food, idle and weak, will be overcome 
by Miira. He who disregards temperance and truth and who puts 
on yellow robe without having cleansed himself from sin is unwor
thy of the yellow robe. He who knows truth in truth, untruth in 
untruth arrives at truth and follows true desires. An evil-doer 
mourns in this world and in the next ; he mourns in both. He 
mourns and suffers when he sees the evil result of his own work. A 
virtuous man delights in this world, in the next and in both. He 
delights and rejoices when he sees the purity of his own work. A 
virtuous man is happy when he thinks of the good he has done. 

Chapter If Appamiidavagga9 (Dhammapada, pp. 4-5): Earnest
ness is the path of immortality, thoughtlessness, the path of death. 
The wise people, meditative, steady, always possessed of strong 
powers, attain to Nirval).a, the highest happiness. Fools follow 
after vanity. Earnestness is praised and thoughtlessness is always 
blamed. A bhikkhu who delights in earnestness, who looks with 
fear on thoughtlessness, moves about like fire and a bhikkhus 
who delights in reflection, who looks with fear on thoughtless
ness cannot fall away he is dose upon Nirviil).a. 

8 Anikkasavo kasavrh yo vattharil paridahessati, ape to damasaccena, na 
so kasavaril arahti. Cf. Mahiibhiirata, xii, 568. Anishkashaye Kashayaril ihartharil 
iti viddhi tarn, Dharmadhvajanaril mut:t<;liinam vrittyartharil iti me mati):I. 

Pare ea na vijananti "mayaril ettha yamamase", ye ea tattha vijananti, 
tato sammanti medhaga". See Theragiithii, p. 33. 

9 "Appamado amatampadam, pamado maccuno padam, appamatta 
na miyanti, ye pamatta yathamata." This verse, as recited to ASoka, occurs 
in the Dipavarilsa, VI, 53. Cf. Mahiivarhsa (Geiger), p. 35 ;Jiitaka, V, p. 99 and 
Nettipakara'T_ta, p. 34. 
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Chapter Ill Cittavagga10 (Dhammapada, pp. 5-6): Well-guarded 
thoughts bring happiness. If a man's faith is unsteady, if he does 
not know the true law, if his peace of mind is troubled, his knowl
edge will never be perfect. Whatever a hater may do to a hater 
or an enemy to an enemy, a wrongly directed mind will do him 
greater mischief. 

Chapter N Pupphavagga11 (Dhammapada, pp. 7-9): The per
fume o: those who possess virtue rises up to the gods as the 
highest. The odour of good men like good flowers travels against 
the wind. The fame of a good man is spread all over the re
gions. 

Chapter V Biilavagga12 (Dhammapada, pp. 9-11): A fool who 

10 Dunniggahassa lahuno yatthakamanipatino, cittassa damatho sadhu, 
cittarh d~ntarh sukhavaharh (cf.]ataka, I, pp. 312, 400). 

11 "Pupphani h'eva pacinantam vyasattamanasarh nararh suttarh gamarh 
mahoghova maccu adaya gacchati. 

Pupphani h'eva pacinantam vyasattamanasarh nararh atittarh yeva 
kamesa antako kurute vasam." 

There is a curious similarity between these verses and verses 6540-41, 
and 9939 of the Santiparva. 

"Pu~pat;~iva vicinvantarh anyatragatamanasarh 
anavaptesu kame~u mrtyur abhyeti manavarh 
Sup tarn vyaghram mahaugho va mrtyur adaya gacchati, 
Saiicinvanakarh evainarh kamanarh avitrptikarh." 
"Yathapi bhamaro puppharh vat;~I)agandharh ahethayim 
paleti rasarh adaya, evarh game muni care ti ." 

(Cf. Nettipakarar;a, p. 184.) 
12 Madhuva maiiiiati balo yava papam na paccati 
Yada ea paccati papam atha (balo) dukkharh nigacchati. 
The verse is taken from the Sarhyutta Nikiiya where, however, we read 

'thananhi' instead ofmadhuva. 
Cf. Nettipakarar;a, p. 131 Caranti bala dummedha amitten' eva attana 

karonta papakam kammarh yam hoti katukapphalarh. 
Na tarn kammarh katarh sadhu yam katva anutappati 
yassa assumukho rodarh vipakarh pa!]sevati. 

Cf.Jiitaka, Vol. Ill, p. 291. 
Mase mase kusaggena balo bhuiijetha bhojanarh 

na so sankhatadhammanarh kalarh agghati sojasirh. 
Cf. Uttariidhyayana SUtra, ix, 

212 



Canonlcafcplili .8iferalure 

thinks himself wise is a fool ind.eed. If a fool is associated with a 
wise man even all his life, he will perceive truth to some extent. 
If an intelligent man be associated with a wise man for a mo
ment, he will soon perceive the truth. As long as the evil deed 
done does not bear fruit, the fool thinks it is like honey but 
when it ripens, then the fool suffers grief. A fool wishes for a 
false reputation. If a bhikkhu realises the fact that one is the 
road leading to wealth and another is the road leading to 
Nirval)a, he will not yearn for honour but he will strive after 
separation from the world. 

Chapter VI Pm:ufitavagga13 (Dhammapada, pp. 11-13): Wise 
people after they have listened to the laws, become serene. Good 
men walk under all circumstances. A wise man should leave the 
dark state of ordinary life and follow the bright state of the 
bhikkhu. Those whose mind is wellgrounded in the seven ele
mentsofknowledge who without clinging to anything rejoice in 
freedom from attachment, whose appetites have been conquered 
and who are full of light, are free in this world. 

Chapter VII Arahantavagga (Dhammapada, pp. 13-15): There 
is no suffering for him who has abandoned grief, who has freed 
himself on all sides and thrown off the fetters. The man who is 
free from credulity but knows the uncreated, who has cut all 
ties, removed all temptations, renounced all desires, is the great
estofmen. -

Chapter VIII Sahassavagga14 (Dhammapada, pp. 15-17): He 

Na hi paparil kataril kammaril sajju khlraril va muccati 
dahantaril balaril anveti bhasmachanno va pavako. 

· Cf. Nettipakara'T}a, p. 161. 
13 Nidhlnam va pavattararil yam passe vajjadassinaril 
niggayhavadiril medhaviril tadisaril pa~~gitaril bhaje, 
tadisaril bhajamanassa seyyo hoti na papiyo. · 

Cf.Jiitaka, Vol. III, p. 367: Theragiithii, pp. 89-90. 
14 The Sahassavagga is quoted as Sahasravarga in the Mahiivastu, cf. 

Te~aril Bhagavaii jatilanaril Dharmapade~u sahasravargaril bhasati : 
'Sahasraril api vacanaril anarthapadasamhit.anaril, ekarthavati sreya yam 
srutva upasamyati. Sahasram api gathanaril anarthapadasamhitanaril 
ekarthavati sreya yam srutva upa5amyati.' 

213 



. 5ll9ltslory ofcpafi .Etteralure 

who always greets and constantly reveres the aged, will gain these 
four things, namely life, beauty, happiness, and power. He who 
lives a hundred years, vicious and unrestrained, a life of one 
day is better if a man is virtuous and reflecting. He who lives a 
hundred years, ignorant and unrestrained, a life of one day is 
better better if a man is wise and reflecting. He who lives a hun
dred years, idle and weak, a life of one day is better if a man has 
attained firm strength. He who lives a hundred years not seeing 
beginning and end, a life of one day is better if a man sees 
beginning and end. He who lives a hundred years, not seeing 
the immortal place, a life of one day is better if a man sees the 
immortal place. he who lives a hundred years, not seeing the 
highest law, a life of one day is better if a man sees the highest 
law. 

,Chapter IX Piipavagga15 (Dhammapada, pp. 17-19): A man 
should hasten towards good and should keep his thought away 
from evil. If a man commits a sin, let him not repeat it. If a man 
does what is good, let him do it again. A man should think lightly 
of evil. If a man offends a harmless, pure and innocent person, 
the evil falls back upon that fool. 

Abhivadanasilissa nieearil vaddpapaeayino eattaro dhamma vac;lc;lhanti: 
ayu, va£.1£.10, sukharil balarh. Cf. Manu, II, 121. 

AbhivadanaSilasya nityaril vrddhopasevinau 
Catvari sampravardhante ayur vidya yaso balam. 
"Yo sahassaril sahassena sangame man use jine 
ekam ea jiyya attanaril save sangamajuttamo." 

Cf. Uttariidhyayana Si:ttra, ix, 34. 
15 Papo pi passati bhadraril yava paparil na paeeati, 
yada ea paeeati papam (atha) papo papani passati. 
Bhadro pi passati paparil yava bhadraril na paeeati, 
yada ea paeeati bhadraril (atha) bhadro bhadrani passati. 

Cf.Jiitaka, Vol. I, p. 231. 

"Gabbharil eke upapajjanti nirayam papakammino, 
Saggaril sugatino yanti ... anasava." 

Cf. Mahiivastu, ii, p. 424. 
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Chapter X Darpfavaggd6 (Dhammapada, pp. 19-21): All men 
are afraid of punishment and all men fear death. He who seeking 
his own happiness punishes or kills beings who also long for hap
piness, will not find happiness after death. Do not speak harshly 
to anybody. A fool does not know when he commits his evil deeds. 
He will have cruel suffering, loss, injury of the body, heavy afflic
tion or loss of mind. Not nakedness, not plaited hair, not dirt, 
not fasting or lying on the earth, not rubbing with dust, not sitting 
motionless can purify a mortal who has not overcome desires. 

Chapter XI Jariivagga17 (Dhammapada, pp. 22-23): The body 

16 Attanam upamam katva na hanneya, na ghataye. , 
This is an expression which occurs frequently in Sanskrit. Cf. HitrJfJadesa, 

I, 11. 
Pral)a yathatmano-bhi~!ii bhutanam api te tatha, 
Atmaupamyena bhute~u dayam kurvanti sadhavau 
Sukhakamani bhut:ani yo daiJ<;lena vihimsati, 
Attano sukham esano pecca na labhate sukham. 

Cf. Manu, V, 45, cf. Netti, p. 130. 
Yo himsakani bhiitani hinastyatmasukhecchaya, 
Sajivamsca mrtascaiva na kvacit sukham edhate. 

Cf. Mahabharata, XIII, 5568. 
Ahim~akani bhiitani dar:t<;lena vinihanti yaii, 
atmanau sukharh icchan sa pretya naiva sukhi bhavet. 
Sabbe tasanti daiJ<;lassa, sabbesarhjivitarh piyam, 
attanarh upamam katva na haneyya na ghataye. 

Cf.jataka, Vol. Ill, p. 292. 
Na naggacariya naja!ii na panka nanasaka thaiJ<;lilasayika va 
r.ljo ea jallam ukku~kappadhanarh sodhenti maccerh avitiQ.l)a kailkharii. 

Cf. Divyavadana, p. 339. 
"Hirinisedho puriso koci lokasmi vijjati, 
so nindam appaboqhati asso bhadro kasam iva. 

Cf. Uttaradhyayana Sutra, p. 3. 
17 ¥ani' mani apatthani alapun' eva sarade 
kapotakani anhini tani disvana ka rati ? 

In the Rudrayanavadana of the Divyavadana this verse appears as. 
¥animani apariddhani vik~ipt:ani diso disau 
Kapotavarr:tani asthini t:ani dr~tvaiha ka ratiii. 

The expression 'mamsalohitalepanarh' is curiously like that used in 
Manu, VI, 76, mamsasor:titalepanam, and in several passages of the 
Mahabharata, XII, 12462, 12053. Jiranti ve rajaratha sucitta .... pavedayanti." 
Cf. ]ataka, V; 483. 
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in this world is wasted, full of sickness and frail ; this heap of 
corruption breaks to pieces, life ends in death. Mter a strong
hold has been made of the bones, it is covered with flesh and 
blood and there dwell in it old age and death, pride, and deceit. 
A man who has learnt little grows old ; his flesh grows but his 
knowledge does not grow. Men who have not observed proper 
discipline and have not gained wealth in their youth, perish like 
old herons. Men who have not observed proper discipline and 
have not gained wealth in their youth lie like broken bows. 

Chapter XII Attavagga18 (Dhammapada, pp. 23-25): Let each 
man direct himself first to what is proper, then let him teach 
others, thus a wise man will not suffer. Self is the lord of self, 
who else could be the lord. He whose wickedness is very great 
brings himself down to that state where his enemy wishes him to 
be. It is difficult to perform goodand beneficial deeds. Bad 
deeds can be easily performed. A fool who scorns the rule of the 
venerable, of the elect, of the virtuous and follows a false doc
trine, bears fruit to his own destruction. Let no one forget his 
own duty for the sake of another however great. 

Chapter XIII Lokavagga19 (Dhammapada, pp. 25-26): One 

18 Cf. the first stanza of this vagga with the Brhadiiranyaka Upani~ad, 1, 
4,8;2,4;4,5. 

Attii hi attano natho ; ko hi ootho ; ko hi natho paro siya ? 
Attana hi sudantena natham labhati dullabham. 

Cf. Gztii, Ch. VI. 
"U ddharedatmanatmanam natmanamavasadayet 
atmaiva hyatmano bandhuratriJ.aiva ripuratmanaii 
bandhuratmatmanastasya yenatmaivatmana jitah 
anatmanasthu satrutve varttetiitmaiva satruvat." 

AttadatthariJ. paratthena bahunapi na hapaye. Cf. Bhagavadgitii, the trans
lation of the passage in the Bhagavadf!Jtii is this: "Better one's own dharma, 
however ill-performed, than others' dharma well-performed tho' it be." 

19 Utti~!he nappamaJjeyya, dhammam sucaritam care .... paramhi ea 
cf. Milinda, 213. 

HariJ.sadiccapathe yanti: 
In Hinduism the ParamahariJ.sa ' the swan' is the mystic name for the 

liberated being (cf. the Bhagavadgitii) who goes to the Sun (aditya) and is 
reborn no more ; also in Chiindyogya Upani~ad. VIII, 7-5, we read, "when 
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should not follow false doctrine. One should follow the law of 
virtue. He whose evil deeds are covered by good deeds bright
ens up this world like the moon. If a man has transgressed the 
one law and speaks lies and scoffs at another world, there is no 
evil he will not do. The reward of sotapatti is better than sover
eignty over the earth, going to heaven and lordship over all the 
worlds. 

Chapter XIV Buddhavagga20 (Dhammapada, pp. 27-29): The 
teaching of the Awakened is not to commit any sin, to do good 
to others, and to purify one's own mind. Patience is the highest 
penance and long suffering is the highest Nirva1,1a (cf. Dzgha, II, 
49). He is not an ascetic who insults others. Not to blame, not to 
strike, to live restrained under the law, to be moderate in eat
ing, to sleep and sit alone and to dwell on the highest thoughts 
this is the teaching ofthe Buddha (cf. Dzgha, II, 49; Netti, 43, 81, 
171, and 186; Mahiivastu, III, 420). The wise people know that 
lusts have a short taste and cause pain. He who takes refuge in 
.the Buddha, the law and the church and he who with clear un
derstanding sees the four holy truths, namely, suffering, origin 
of suffering, cessation of suffering, and the path leading to its 
cessation, is delivered from all pain. A Buddha is not easily found, 
he is not born anywhere. 

Chapter XV Sukhavagga21 (Dhammapada, pp. 30-31) : There is 
no fire like passion, there is no losing thread like hatred, there is 

mind ceases to act he attains the sun. That is the way to the region above. It 
is open to the learned but closed to the ignorant." Those who are reborn 
are said to go on the path of the moon. See The Buddha's Path of Virtue by F. 
L. Woodward, p. 43 f.n. · 

20 Api dibbesu kamesu ratim so nadhigacchati, tal)hakkhayarato hoti 
sammasambuddhasavako. There is a curious similarity between this verse 
and verse 6503 (9919) of the Santiparva "yacca kamasukham Joke, yacca 
dibbam mahatsukham, !T~I)a k~ayasukhasyaite narhatau ~oqasim kalam." 

21 Susukham vata jivama yesan no n'atthi kiiicanam, pitibhakkha 
bhavissama deva abhassara yatha cf. the words placed in the mouth of the 
king ofVideha while his residence Mithila was in flames, which are curiously 
like this verse. Cf. Mahiibhiirata, XII, 9917 Susukham vatajivami yasya me 
nasti kiiicana, mithilayam pradipatayam name dahyati kiiicana. 
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no pain like this body, and there is no happiness higher than 
rest. Hunger is the worst of all diseases, the elements of the body, 
the greatest evil ; if o~e knows this truly, that is Nirvar:Ia, the 
highest happiness. Health is the greatest of gifts, contentedness, 
the best riches, trust is the best of relationships, Nirvar:Ia, the 
highest happiness (cf. Majjhima, I, 508,257 ;Jiitaka, iii, 196). He 
who has tasted the sweetness of solitude and tranquillity is free 
from fear and sin. The sight of the elect is good, to live with them 
is always happiness ; if a man does not see fools; he will be truly 
happy. Company with fools is always painful while the company 
with the wise is delightful. One ought to follow the wise, the intel
ligent, the learned, the much enduring, the dutiful, and the elect. 

Chapter XVI Piyavagga (Dhammapada, pp. 31-33): Those who 
love nothing, hate nothing, have no fetters. From pleasure comes 
grief, from pleasure comes fear, he who is free from pleasure 
knows neither grief nor fear. From affection comes grief and 
from it comes fear ; he who is free from affection knows neither 
grief nor fear. Grief comes from lust and from lust comes fear. 
He who is free from lust knows neither grief nor fear. 22 He who 
possesses virtue and intelligence, who is just, speaks the truth 
and does what is his own business, him the world will hold dear. 

Chapter XVII Kodhavagga23 (Dhammapada, pp. 33-34): A man 
should overcome anger by love. Let him overcome evil by good, 
let him overcome the greedy by liberality and the liar by truth 
(cf. Jiitaka, ii, 4). ' 

Jayaril veraril pasavati, dukkhan seti parajito, 
Upasanto sukharil seti hitvajayaparajayam. 
This verse is ascribed to the Buddha. It exists in the Northern or 

Sanskrit and in the Southern or Pali text, that is, in the Avadiina.Sataka and 
in the Sarhyutta Nikiiya. 

In the Avadiinasataka the Sanskrit version is as follows : 
' Yayo vairam prasvati, dukkham sete parajitau 

Upasantau sukham sete hitvajayaparajayam. 
22 Cf. Kathopani~ad, si. 14, 3 valli. 
23 The idea conveyed in the first stanza of this vagga is similar to the 

idea found in the Mur;4akopani~ad, si. 8, 3rd MuQ.<;iaka, pt. II. 
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The sages who injure nobody and who always control their 
body will go to Nirval)a. Those who are watchful, who study day 
and night, and who strive after Nirval)a, their passions will come 
to an end. Beware of bodily anger and control your body. Be
ware of the anger of the mind and control your mind. The wise 
who control their body, who control their tongue, who control 
their mind are indeed well controlled. 

Chapter XVIII Malavagga24 (Dhammapada, pp. 35-37): When 
your impurities are removed and you are free from guilt, you 
will enter into the heavenly world of the elect. You will not enter 
into the birth and decay when your impurities are removed and 
you are free from guilt. Bad conduct is the taint of woman, nig
gardliness, the taint of a benefactor, tainted are all evil ways in 
this world and in the next. Ignorance is the greatest taint. The 
monks should throw off that taint and become taintless. Life is 
easy to live for a man who is without shame. It is hard to live for 
a modest man, who always looks for what is pure, disinterested, 

. quiet, spotless, and intelligent. He who destroys life, who speaks 
untruth, who in the world takes what is not given him, who goes 
to another man's wife, who gives himself to drinking intoxicat
ing liquors, he digs up his own root. There is no fire like pas
sion, no shark like hatred, no snare like folly, and no torrent 
like greed. It is easy to find out the fault of others but it is diffi-

24Ak.ase padaril n'atthi, samar:w n'atthi bahire, 
papaiicabhirata paja, nippapaiica Tathagata. 
Akase padaril n'atthi, samar:w n'atthi bahire, 
Sarikhara sassata n'atthi, n'atthi Buddhanaril iiijitaril. 

In the story of Subh~dda the wanderer (Dh. Commy., Ill, p. 378) who 
came to see the Master on his death-bed, he asked these three questions : 'Is 
there any track in space? Is there any (real) recluse in the outer world? Are 
the constituents (of existence) eternal? These gathas were the answer. 

In the canonical account (D'ighaN., II, 150) he only asked whether the 
leaders of heretical sects had true knowledge. The Master put aside the 
question and said that outside the eightfold way (in four degrees) there 
were no real sama!).as or recluses. See The Buddha's Path of Virtue, pp. 62-63. 
So karohi dlpam attano khipparil vayama, par:t<;lito bhava ... ehisi. (cf. 
Chiindogya Upani~ad, 3, 13,7; Kathopani~ad, 5, 15). 
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cult to find one's own fault. If a man looks after the faults of 
others and is always in1=lined to be offended, his own passions 
will grow and he cannot destroy them. The Buddhas are free 
from vanity. A man cannot become a samai).a outwardly. 

Chapter XIX Dhammat[havagga (Dhammapada, pp. 38-39): A 
man is not learned because he talks much. He who is patient, 
free from hatred and fear is learned. A man is not a supporter 
of the law because he talks much. If he has learnt little but sees 
the law, he is a supporter of the law, he never neglects the law. A 
man is not an elder because his head is grey and his age may be 
ripe. He in whom there are truth, virtue, piety, restraint, mod
eration, he who is free from impurity and is wise, he is called an 
elder. An envious, stingy and dishonest man does not become 
respectable by means of much talking only or by the beauty of 
his complexion. He in whom all this is destroyed, and taken out 
with the very root, he, when freed from hatred and wise is called 
respectable. He who always quits the evil, whether small or large, 
is called a samaJ.la because he has quitted all evils. He who fol
lows the whole law is a bhikkhu, not he who only begs. He who 
is above good and evil, who is chaste, who with care passes 
through the world, is called a bhikkhu. A man is not a muni 
because he observes silence. A muni is one who chooses the 
good and avoids the evil. A man is not ~n elect because he in
jures living creatures. He who has obtained the exti~ction of 
desires has obtained confidence. 

Chapter XX Maggavaggd25 (Dhammapada, pp. 40-42): The best 
of ways is the eight linked one; the best of truths the four words; 
the best of virtues passionlessness ; the best of men is he who has 
eyes to see. The Buddhas only point out the way. You have got to 

25 Etamhi tumhe pappannii dukkhass 'antaril karissatha, akkhiito ve 
mayii maggo aiiiiaya sallasanthanaril. 

The thorns are the stings and torments of passion. The Buddha has 
been called the "Great-thorn-remover", Lalitavistara, p. 550 ; see Mr. 
Woodward's The Buddha's Path of Virtue, p. 68. "Sabbe sailkhiira aniccii .... 
esa maggo visuddhiya; cf. Theragiithii, 676-678 ; Brhadiirar,tyaka UpaniJad, 
4. 4, 8. 
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exert. The thoughtful who enter the way are freed from the bond
age of Mara. All created things perish he who knows and sees 
this becomes passive in pain. This is the way to purity. All cre
ated things are grief and pain he who knows and sees this be
comes passive in pain. This is the way leading to purity. All forms 
are unreal he who knows and sees this becomes passive in pain. 
This is the way leading to purity. A lazy and slothful man never 
finds the way to knowledge. Through zeal knowledge is acquired. 
So long as the desire of man towards women even the smallest is 
not destroyed, so long is his mind in bondage. 

Chapter XXI Paki1J1Jakavagga (Dhammapada, pp. 42-44): If by 
leaving a small pleasure one 'sees a great pleasure, let a wise 
man leave the small pleasure and look to the great. He who by 
causing pain to others wishes to obtain pleasure for himself, he 
entangled in the bonds of hatred will never be freed from ha
tred. The desires of unruly and thoughtless people are always 
increasing. A true Brahma.J:la goes scatheless though he has killed 
·his father and mother and two valiant kings, though he has de
stroyed a kingdom with all its subjects. The disciples of the Bud
dha Gotama are always wide awake and their thoughts day and 
night are always set on the Buddha. Their thoughts are always 
set on the law and on the church. Their mind always delights in 
compassion. It is hard to leave the world, to enjoy the world, 
hard is the monastery, painful are the houses, painful it is to 
dwell with equals and the itinerant mendicant is beset with pain. 
A man full of faith if endowed with virtue and glory is respected 
everywhere. Good people shine from afar like the snowy moun
tains and bad people are not seen like arrows shot by night. 
Sitting alone, lying down alone, walking alone without ceasing 
and alone subduing himself, let a man be happy near the edge 
of a forest. 26 

Chapter XXII Nirayavagga (Dhammapada, pp. 44-46): Many 
men whose shoulders are covered with the yellow gown are ill
conditioned and unrestrained. Such evil-doers on account of 

26 Matararh pitararh hantva... brahmal).o (294verse). Cf. Nettipakara1Ja, 
165. 
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their evil deeds go to hell. A reckless man who covets his 
neighbour's wife gains demerit, an uncomfortable bed, punish
ment and hell. Let no man think of his neighbour's wife. Badly 
practised asceticism leads to hell. An act carelessly performed, a 
broken vow, and hesitating obedience to discipline all this brings 
no great reward. An evil deed is better than an act left undone 
for a man repents for it afterwards. A good deed is better done, 
for having done it, one does not repent. They who are ashamed 
of what they ought not to be ashamed of, and are not ashamed 
of what they ought to be ashamed of, such men embracing false 
doctrines enter the evil path. They who fear when they ought 
not to fear and fear not when they ought to fear, such men em
bracing false doctrines enter the evil path. The.r who see sin 
where there is no sin and see no sin where there is sin, such men 
embracing false doctrines enter the evil path. They who see sin 
where there is sin and no sin where there is no sin, such men 
embracing the true doctrine enter the good path.27 

Chapter XXIII Niigavagga28 (Dhammapada, pp. 46-48): The 
best among men is one who is tamed and is one who silently 
endures abuse. If a man finds a prudent companion who walks 
with him, is wise arid lives soberly, he may walk with him over
coming all dangers, happy, and considerate. It is better to live 
alone. One should not associate himself with a fool. Pleasant is 
attainment of intelligence and pleasant is avoidance of sins. 

Chapter XXIV Tanhiivagga29 .(Dhammapada ; pp. 48-52): The 

27 Kuso yatha duggahito hattharil evanukantati ... upakaddhati (Verse, 
311). Cf. Sarhyutta, N., I, 49. 

28 Appamadarata hotha, sacittaril anurakkhatha ... kuiijaro (Verse, 
327). Cf. Milinda, 379. 

29 Sabbabhibh1i sabbavid1i'haril asrili, sabbesu dhammesu aniipalitto, 
sabbaiijaho tai,J.hakkhaye vimutto, sayaril abhiiiiiaya karil uddiseyyaril ? 

This was the reply of the Buddha to one Upaka who, struck by kthe 
Master's radiance after attaining Nibbai,J.a, enquired who was his teacher 
and what was the cause of his joy. 

Cf. Majjhima Nikiiya, I, 171 ; see Woodward's The Buddha's Path of 
Virtue, p. 88. 
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thirst of a thoughtless man grows like a creeper.30 One should 
dig up the root of thirst. Men undergo birth and decay repeat
edly if given up to pleasure and deriving happiness. Beset with 
lust men run about like a snared hare. Those who are slaves to 
passion run down the stream of desires. If one's own mind is 
altogether free from thirst, he will not be subject to continued 
births and destructions. He who is free from thirst and affection, 
who understands the words and their interpretations, who knows 
the order of letters, he has received his last body, he is called 
the great sage, the great man. The gift of the law exceeds all 
gifts, the delight in the law exceeds all delights, and the extinc
tion of thirst overcomes all pain. Mankind is ruined by passi~m. 
Therefore a gift bestowed on the passionless brings great re
ward. Mankind is ruined by hatred. Therefore, a gift bestowed 
on those who do not hate, brings great reward. Mankind is ru
ined by vanity and lust. Therefore, a gift bestowed on those who 
are free from vanity and lust, brings great reward. 

Chapter XXV Bhikkhuvagga (Dhammapada, pp. 52-55): He is a 
bhikkhu (monk) who controls his hand, feet, and speech. He is 
well controlled. A bhikkhu controls his mouth, speaks wisely 
and calmly, and teaches the meaning and the law. He dwells in 
the law, finds delight in it, meditates on it, and recollects it. A 
bhikkhu does not pay any attention to several pleasures. A 
bhikkhu possesses the following qualities, e.g, watchfulness over 
the senses, contentedness, restraint under the law. He should 
keep the company of noble friends whose life is pure and who 
are not slothful. A bhikkhu should be perfect in his duties. The 
bhikkhu whose body, tongue, and mind are quieted, who is col
lected and has rejected the baits of the world is called quiet. The 
bhikkhu full of delight, who is happy in the doctrine of the Bud
dha, will obtain NirvaQ.a. He who even as a young bhikkhu ap-

!10 Yathapi mule anupaddave dalhe chinno pi rukkho punar eva 
. riihati ... punappunarh. 

Cf. NettipakaratJa, 42 ; cf. Murpjakopani~ad, SI. 2, third Mu!f<;laka, 
pt. II "Kaman yaii kamayate manyamanaii sa kamabhiryayate yatra 
tatra." 

223 



I: 
I<! 

il\ 
!\ 
'I 
:,~",: ,, 

i: 

919/islory ojCfJali .[]i!eralure 

plies himself to the doctrine of the Buddha brightens up this 
world like the moon when free from clouds. 

Chapter XXVI BrahmiirJavaggcP (Dhammapada, pp. 55-60): He 
who is thoughtful blameless, settled, dutiful, free from passion 
and who has attained the highest end is a BrahmaQ.a. No one 
should attack a BrahmaQ.a but no BrahmaQ.a should let himself 
fly at his aggressor. He who does not offend by body, word, or 
thought an is controlled on these three points is a BrahmaQ.a. A 
man does not become a BrahmaQ.a by his platted hair, by his 
family, or by birth ; in whom there are truth and righteousness, 
he is blessed, he is a BrahmaQ.a. The man who wears dirty 
raiments, who is emaciated and covered with veins, who medi
tates alone in the forest is called a BrahmaQ.a. A person is called 
a BrahmaQ.a who is free from bonds and attachments. A 
BrahmaQ.a endures reproach, stripes, and bonds. He knows the 
end of his own suffering. He does not kill nor cause slaughter. 
He is a Brahmal).a who is tolerant with the intolerant, mild with 
the violent and free from greed among the greedy. A BrahmaQ.a 
is he who utters true speech, instructive and free from harsh
ness. He is not a BrahmaQ.a who fosters no desires for this world 
or for the next. He is a BrahmaQ.a who in this world has risen 
above ties, good, and evil, who is free from grief, sin, and impu
rity. A BrahmaQ.a is pure, serene, undisturbed, and bright like 
the moon. He has abandoned all desires. He is a hero who has 
conquered all the worlds. He is a BrahmaQ.a who knows the 
destruction and return of beings everywhere, who is free from 
bondage, the blessed, and the enlightened. He is a BrahmaQ.a 
whose passions are extinct, who calls nothing his own, the manly, 
the noble, the hero, the great sage, the conqueror, the indiffer
ent, the accomplished, and the awakened. A BrahmaQ.a is he 
who knows his former abodes, sees heaven and hell, has reached 
the end of births, is perfect in knowledge, a sage, and whose 

31 Read the first stanza of this varga and cf. it with the Brhadiiranya
kopanishad, 4, 4, 7. 

"Yada sarve pramucyante kamaye'syahrdisritau atha martto'mrto 
bhavatyatra Brahma samasnute." 
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perfections are all perfect.32 

The verses of the Dhammapada are compiled from various 
sources but nowhere do we find any mention of the authorship 
of each of the verses. The verses are mostly detached. The ma
jority of verses is found in other canonical texts. The arrange
ment seems to be arbitrary. The c~apter on miscellany, for in
stance, stands in the middle instead of coming at the end. The 
language of the work is smooth and appears to be similar to that 
of the gathas. The inflexion of words is perfectly regular and 
rare are the irregularities caused by metrical exigencies here 
and there. The syntax is easy. Two metres, anu~tup, and trishtup, 
are used. The verses are charming to sympathetic readers, and 
their import is intelligible throughout. Happy similes chosen from 
every day life have beautified the style, the striking feature whereof 
is the use of contrast, made to show the bright as well as the dark 
sides of the same questions in parallel language. In the time of 
the Mahaviharafratemitya thorough-knowledge of the Dhamma
pada and its commentary entitled students of Pali literature to 
the popular degree called "Khuddakabhar:Iaka". The language 
is chaste, elegant, and sometimes simple. The verses are full of 
similes. The chapters on Bhikkhu and Brahm~a are worth study
ing. A good idea of nirvar:Ia can be gathered by going through 
some of the verses of this work. It is still highly esteemed in Ceylon 
as a classical work and is used as a textbook for novices who can 
gain the higher ordination or upasampada on proving their thor
ough understanding of the Dhammapada text and its commen
tary. It is indispensable to students of Buddhism. 

Pa.Ii Dhammapada, Prakrit Dhammapada, 
and the Chinese Fakheu~king compared 

There are, strictly speaking, five recensions of the 
Dhammapada, viz. ( 1) the Pali, (2) the Prakrit, (3) the mixed 
Sanskrit which is supposed to have been the original of the 

32 Yassa kayena vacaya manasa n'atthi dukkatam ... tarn aharh brtirhi 
brahmanarh, cf. Netti 183 Na caharh brahmanarh briirhi yonijarh 
mattisambhavarh ... brahmanarh, cf. Uttariidhyayana Satra, p. 14. 
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Chinese Fa-kheu-king, but which, however, is no longer extant, 
( 4) the Sanskrit which comprises, in the first instance, the origi
nal of the Chinese version of the Dhammapada incorporated 
in the Ch'uh-yau-king, and in the secondinstance, the Udana
varga, another Sanskrit Dhammapada. The Ch'uh-yau-king 
seems to have been, as implied by its title, a Dhammapada com
mentary rather than a Dhammapada text. The (5) fifth is the 
Fa-kheu-king, which has been renderecl into English by Samuel 
Be al. 

The Pali Dhammapada is the best known and the most com
plete, and has been edited and translated in several languages. 
The Prakrit Dhammapada is preserved only in one fragmentary 
manuscript in Kharo~thi discovered in Khotan ; but as the record 
is most incomplete it is impossible to say exactly what its con
tents had been (Barua and Mitra, Priikrit Dhammapada, p. viii). 

The existence of the mixed Sanskrit original is known only 
from the Chinese Fa-kheu-king, and does not, therefore, come 
into our account. The Fa-kheu-king, according to Mr. Beal, is 
more than a faithful translation of the Indian text which the 
monk Wei-chi-lan carried from India to China in 223 A.D. (Beal' s 
Dhammapada, p. 35). The Chinese translator has added and al
tered the distribution of the verses according to his will. The 
existence of the original of the Chinese version of the Dhamma
pada incorporated in the Ch'uh-yau-king is know only from the 
translator's preface, but is no lbnger extant. Rockhill, however, 
identifies the Dhammapada text in the Ch'uh-yau-kingwith the 
Udanavarga (Rockhill's Udiinavarga, p. x), which is again an
other Dhammapada text in pure classical Sanskrit. A fragmen
tary manuscript of this text in a later variety of the Gupta script 
has been found at Turfan. The Dhammapada has also been 
quoted in the Mahavastu in the shape of a whole chapter, the 
Sahasravarga containing 24 stanzas (Senart, Mahiivastu, Ill, p. 
434 "dharmapade~u sahasravargal], '?. 

To take the Pali Dhammapada first into consideration the 
following table may easily be provided with regard to its chap
ters and verse : 
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Title of chapter, Piili Dhammapada Number 
of verses 

1. Yamakavagga (Twin verses) 20 
2. Appamadavagga (on Earnestness) 12 
3. Cittavagga (Mind verses) 11 
4. Pupphavagga (Flower verses) 16 
5. Balavagga (on the Fool) 16 
6. Pai:I<;litavagga (on the Wise) 14 
7. Arahantavagga (on the Arhant) 10 
8. Sahassavagga (Number verses) 16 
9. Papavagga (on the Evil) 13 
10. Dai:I<;lavagga (on Punishment) 17 
1l.Jaravagga (on the Old Age) 11 
12. Attavagga (on the Self) 10 
13. Lokavagga (on the World) 12 
14. Buddhavagga (on the Buddha) 18 
15. Sukhavagga (on Happiness) 12 
16. Piyavagga (on the Agreeable) 12 
17. Kodhavagga (on Anger) 14 
18. Malavagga (on Impurity) 21 
19. Dhamma~~havagga (on the Just) 17 
20. Maggavagga (on the Way) 17 
21. Pakii:II:Iakavagga (miscellaneous verses) 16 
22. Nirayavagga (on Hell) 14 
23. Nagavagga (on the Elephant) 14 
24. Tai:Ihavagga (on Desire) 26 
25. Bhikkhuvagga (on the Bhikkhu) 23 
26. Brahmanavagga (on the Brahmai:Ias) 41 

423 vv. 

The chapters and verses of the Prakrit Dhammapada as 
they occur in the arrangement provided by Barua and Mitra in 
supersession of those of M. Senart are as follows (Priikrit 
Dhammapada, p. viii, lntro.): 
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Order of Titles of chapters with 
chapters number of verses 

1. Magavaga (30) 

2. Apramadavaga (25) 
3. Citavaga (5, incomplete) 
4. Pu~avaga(15) 

5. Sahasavaga ( 1 7) 

6. Pani tavaga ( 1 0) 
or Dhamathavaga , 

7. Balavaga (7, incomplete) 
8. Jaravaga (25) 
9. Suhavaga 

(20, almost complete) 
10. Ta~avaga (7, incomplete) 
11. Bhikhuvaga ( 40) 
12. Bramanavaga (50 ?) 

Corresponding chapters of the 
Piili Dhammapada with 

number of verses 

20. Maggavagga (17) 
2. Appamadavagga (12) 
3. Ci ttavagga (11) 
4. Pupphavagga (16) 
8. Sahassavagga (16) 
6. Pal)<;litavagga (14) 

19. Dhammatthavagga (17) 
5. Balavagga (16) 

11. J aravagga ( 11) 
15. Sukhavagga (12) 

24. Tal)havagga (26) 
25. Bhikkhuvagga (23) 
26. Brahmal)avagga (41) 

From the table given above, it is apparent that a complete 
record of the prakrit text has not been recovered so that it is 
impossible to say exactly how many chapters and verses the text 
contained. It is equally difficult to ascertain the arrangement of 
its chapters from detached plates and fragments on which Mon. 
Senart' sedition is based (Barua and Mitra, Priikrit Dhammapada, 
p. viii, Intra). 

Fa-kheu-king, the Chinese Recension referred to above, has, 
as we have already noticed on the authority of the Chinese trans
lator, altered the number and distribution of the verses in the 
original. But the translator has done something more ; he has 
added thirteen new chapters in Chinese, in addition to the exist
ing 26 of the Pali Dhammapada, making up a total of 39 chap
ters and 752 verses. 
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Titles of chapters in order with 
number of verses 

1. Impermanence (21) 
2. Insight into wisdom (29) 
3. The Sravaka (19) 
4. Simple faith (18) 
5. Ob.servance ofDuty (16) 
6. Reflection (12) 
7. Loving kindness (19) 
8. Conversation (12) 
9. Twinverses (22) 
10. Earnestness (20) 
11. On Mind (12) 
12. On Flower (17) 
13. On the Fool (21) 
14. On the Wise (17) 
15. On the Arahant (10) 
16. Number verses (16) 
17. On Evil (22) 
18. On Punishment (14) 
19. On Old Age (14) 
20. On Self (14) 

. 21. On the World (14) 
22. On the Buddha (21) 
23. On Happiness (14) 
24. On the Agreeable (12) 
25. On Anger (26) 
26. On Impurity ( 19) 
27. On the Just (17) 
28. On the Way (28) 
29. Miscellaneous verses (14) 

229 

Corresponding chapters of 
the Pali Dhammapada 
in order with number 

of verses 

1. Yamakavagga (20) 
2. Appamadavagga(12) 
3. Cittavagga (11) 
4. Pupphavagga (16) 
5. Balavagga (16) 
6. Pai:I<;litavagga (14) 
7. Arahan tavagga (1 0) 
8. Sahassavagga (16) 
9. Papavagga (13) 

10. Dai:I<;lavagga (17) 
11. J aravagga ( 11) 
12. Attavagga (10) 

13. Lokavagga (12) 
14. Buddhavagga (18) 
15.Sukhavagga(12) 
16. Piyavagga (12) 
17. Kodhavagga ( 14) 
18. Malavagga (21) 
19. Dhammatthavagga(17) 
20. Maggavagga (17) 

21. Pakii:II:Iavagga (16) 
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30. On Hell (16) 22. Nirayavagga (14) 
31. On Elephant (18) 23. Nagavagga (14) 
32. On Desire (32) 24. Tal)havagga (26) 
33. Advantageous Service (20) 25. Bhikkhuvagga (23) 
34. On the Bhikkhus (32) 26. Brahmal)avagga ( 41) 
35. On the Brahmal)as (40) 
36. Nirval)a (36) 
37. Birth and Death (18) 
38. Profit of Religion (19) 
39. Good Fortune (19) 

About the first and the last two chapters of the Fa-kheu
king, a word of comment is necessary. The last chapter on Good 
Fortune may be regarded, as has already been pointed out 
(Beal, Dhammapada, p. 208), as a translation of some Indian 
recension of the Mangala Sutta, whereas the chapter on Profit 
of Religion 'appears to be a translation of some Indian recen
sion of the Mahamangala Jataka (Priikrit Dhammapada, p. xiv 
Introduction). Most of the verses of the first chapter on Imper
manence and the nineteenth chapter on Old Age can be traced 
in chapter 8 (Jaravaga) of the Prakrit Dhammapada, as also in 
the first chapter of the Udanavarga dealing with Impermanence. 
Chapter 3 on the Sravaka, and chapter 8 on conversation have 
striking parallels in corresponding chapters of the U danavarga. 

It has already been mentioned that the Udanavarga is a 
Dhammapada text in classical Sanskrit of which a fragmentary 
manuscript in a later variety of the Gupta script has been found 
at Turfan. The Tibetan version (The Tibetan translation was 
made during the reign of King Ral-pa-chan A.D. 817-842; 
Rockhill, Udiinavarga, Intro., pp. xi-xii)' of this manuscript has 
been translated by Rockhill under the title ofUdanavarga. Pischel 
gives us a table which illustrates the comparativeness of the Ti
betan and Sanskrit versions of the Dhammapada with that of 
the Pali text. 
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Sanskrit Dhammapada Tibetan version of Pali Dhammapada 
of Udanavarga with the Sanskrit with chapters 

chapters in order Dhammapada or and number of 
and number of verses Udanavarga with verses 

· chapters and 
no. of verses 

Chap. II. 20 II. 20 
V. 27 V. 28 XVI. 12 
VIII. 15 VIII. 15 

" XVI.24 XVI.23 XXI. 16 
XX.22 XX.21 XVII. 14 
XXIX. 57 
(66 or 65 ?) XXIX. 59 I. 20 
XXX. 51 (52) XXX. 53 XV.l2 
XXXI.60 XXXI. 64 HI. 11 

The multiplication of verses in several chapters of the Priikrit 
Dhammapada (Chapters 1, 2, 5, 8, 9, 11 and 12) in addition to 
those already existing in the Pali text is due to different causes 
and circumstances. The Prakrit text contains some verses that 
might have evidently been compiled from canonical sources 
unknown to or untouched by the compiler of the pali text. Some 
verses may similarly be regarded as independent co~positions 
of its own compiler. Still there are other verses which may be 
regarded as mere amplifications of some existing and well
known verses, or presentation of old verses of the Pali text in a 
garb of new expressions. The same remark can equally be ap
plied to the multiplication of verses in the Fa-kheu-king origi
nal and the Udanavarga (For instances of multiplication of 
verses and its significance, see Priikrit Dhammapada, Intro., p. 
xxxi) with regard to the corresponding chapters of the Pali 
Dhammapada. 

· As we have already noticed, the Fa-kheu-king original has 
26 chapters out of 39 in common with the Pali Dhammapada. 
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The remaining 13 chapters were undoubtedly added later on by 
the translator of the Sanskrit original. It has already been pointed 
out above that some of these additional chapters were drawn 
upon some already existing Buddhist texts. But a closer scrutiny 
shows that the translator of the original made use of one Pali 
Buddhist Text namely, the Sutta Nipata, more than any other in 
the composition of the additional chapters. The chapters on 
Impermanency, Insight into wisdom, the Disciple, simple faith, 
love, words, and finally, good fortune have very close similari
ties respectively with the Salla Sutta, Utthana Sutta, Cunda Sutta, 
.Alavaka Sutta, Metta Sutta, Subhasita Sutta, and the Maha
marigala Sutta of the Sutta Nipata. Like the additional chapters, 
the 26 common chapters of the Pali Dhammapada and the Fa
kheu-king original had their common canonical source in the 
Sutta Nipata as we now have it. 

The Udanavarga, however, contains 33 chapters which is 
equal to that of the text portion of the original of the Ch'uh-yau
king. They have evidently 26 chapters in common with the Pali 
text ; only seven are later additions which were probably based 
upon certain poems of works similar to the Sutta Nipata, the 
Dhammapada, and thejataka book (PrakritDhammapada, Intro., 
p. xxx). 

The Sutta Nipata and the Jataka book may also be said to 
have served as the canonical sources of some of the 'additional 
verses of the Prakrit Dhammapada as well (Barua and Mitra, 
Prakrit Dhammapada, Intro., p. xxx). 

Idea of Nibbru;ta in the Dhammapada 

In the Appamadavagga it is said that earnestness is the path 
of immortality and thoughtlessness the path of death (cf. 
Appamado amatapadaril, pamado maccuno padam), and those 
wise people who delight in earnestness and rejoice in the knowl
edge of the Ariyas and who are meditative, steady, and always 
possessed of strong powers, attain to Nibba~Ja, the highest hap
piness (cf. T e jhayino satatika niccaril dalhaparakkama, Phusan ti 
dhira nibba~Jaril yogakkhemam anuttaram). In the same vagga 
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it is further said that a bhikkhu who delights in reflection, who 
looks with fear on thoughtlessness, cannot fall away (from his 
perfect ~tate) he is close upon Nibbar:ta (cf. Appamadarato 
bhikkhu Pamade bhayadassiva abhabbo parihanaya nibbar:tass 
'eva san tike) . 

In the Balavagga it is said that the paths to the acquisition of 
wealth and to the attainment of Nibbar:ta are quite different, 
and that if one wishes to win Nibba.Q.a he should strive after 
separation from the world (cf. A.fn'ia hi labhupanisa, anna nibba
nagamini, evam etam abhinnaya, bhikkhu Buddhassa savako 
sakkaram nabhinandeyya, vivekam anubruhaye). 

In the Buddhavagga it is said that the Buddha calls patience 
the highest penance and long suffering the highest Nibbii.Q.a (cf. 
Khanti paramam tapo titikkha, nibbii.Q.aril paramam vadanti 
Buddha). 

In the Sukhavagga it is said that hunger is the worst of dis
eases, the elements of the body the greatest evil ; if one knows 

· this truly, that is Nibbar:ta (cf. jigacchaparama roga sailkhara 
parama dukkha, etam natva yathabhutam, nibbanam paramam 
sukham). In the same vagga it is also said that health is the great
est of gifts, contentedness the best riches ; trust is the best of 
relationships, and Nibba.Q.a is the highest happiness (cf. 
Arogyaparama labha, santunhi paramam dhanam, vissasa
parama nati, nibbar:taril paramam sukham). 

In the Kodhavagga it is said that those who are ever watch
ful, who study day and night, and who strive after Nibba.Q.a, their 
passions will come to an end (cf. Sada jagaramananam, ahoratta
nusikkhinam nibbii.Q.aril. adhimuttiinaril., atthamgacchanti asava). 

In the Maggavagga (cf. Etam atthavasam natva pa.Q.<;lito 
• -1 silasamvuto, nibba . .Q.agamanam maggam khippam eva viso

dhaye); the way to the attainment ofNibbar:ta has been described. 
He who knows that all created things perish and lead to grief 
and pain, that all forms are unreal, that one should be well 
restrained in speech, mind, and body, and that one should shake 
off lust and desire and cut out the love of self, is sure to win 
Nibbar:ta. 
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In the Bhikkhuvagga it is said that without knowledge there 
is no meditation, witho_ut meditation there is no knowledge ; he 
who has knowledge and meditation is near unto Nibbai:Ia (cf. 
N atthi jhanaril apaiiiiassa paiiiia natthi ajjhayato, yam hi jhanaril 
ea paiiiia ea, sa ve nibbai:Iasantike). 

Different editions and translations of the Dhammapada 

The Dhammapada was first published in Roman characters 
by Fausboll in 1885, a second edition appearing in 1900. The 
two editions were exhausted, necessitating another edition. Suriya 
Sumazigala Thera undertook the task of editing the Dhamma
pada under the auspices of the P. T.S. in 1914; his work was based 
on two Sinhalese editions, one Burmese edition, one Siamese 
edition, and Fausboll's second edition. The editor acknowledges 
to have consulted the ancient Sinhalese glossary to the 
Dhammapada commentary which was written by Aba Salamevan 
Kasup V (Abhaya Silameghavai:II:Ia Kassapa), king of Ceylon, who 
flourished in 929-939 A.D. Dr. Dines Andersen's glossary of the 
words of this text. This book is so widely studied that there are 
four German translations, two English translations, two French 
translations, and one Italian translation. They are as follows : 

1. German translation by Weber (Z.D.M.G., 14, 1860, and 
Indische Studien, Vol. I, 1860). 

2. German translation by L. V. Schroder (Worte der 
Wahrheit, Leipzig, 1892). 

3. German translation by K. E. Neumann (Der Wahrhe-
itspfad, Leipzig, 1893) . · 

4. German translation (Der Pfad der Lehre, Neu
Buddhistischen, Verlag, Zehlen dorfwest bei Berlin, 1919) . 

5. English translation by Max Muller. S.B.E.,Vol. X. 
6. English translation by F. L. Woodward (The Buddha's 

Path ofVirtue, Theosophical Pub. House, Madras, 1929). 
7. French translation by Fernand Hu (Paris, 1878), known 

as Le Dhammapada, avec introduction et notes. 
8. Italian translation by P. E. Pavolini (Mailand, 1908) ,. 
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9. English translation by A.J. Edmunds. 
10. English translation by Wagiswara and Saunders. 
11. A re-translation from German by "Silachara" (London). 

There is a literal Latin translation of the work by V. Fausboll, 
who has also edited this text. There is another French transla
tion by R. et M. De Moratray. Mrs. Rhys Davids has re-edited 
and translated the Dhammapada in the S.B.B. Series under the 
title of the Minor Anthologies of the Pali Canon, Pt. I, 1931. 

There is a Chinese translation of this work by S. Beal. Dr. 
B. M. Barua and Mr. S. N. Mitra have jointly edited the Khro~thi 
recension of this work which has been published by the Univer
sity of Calcutta. The work has been translated by many Indian 
scholars, e.g., Srikhal).de,33 Rai Bahadur Sarat Chunder Das, 
C.I.E., Charu Chandra Bose. There are other copies of the 
Dhammapada in mixed Sanskrit and Sanskrit, for instance, the 
Mahavastu preserves in quotation the sahasravarga of a 
Dhammapada in mixed Sanskrit. There are two recensions of 
the Udanavarga, the manuscripts of which have been found out 
in Eastern Turkisthan in several fragments and a full and criti
cal edition of it prepared by Dr. N. P. Chakravarty is now pass
ing through the press. The latest copy of the D hammapada, the 
Dharmasamuccaya, is entirely based on an earlier anthology 
called Mahasmrityupasthana Vaipulya Sutra and is composed of 
some 2,600 gathas. L'Apramadavarga, edited by S. Levi with a 
valuable study of the recensions of the Dhammapada published 
in theJ.A., t. XX, 1912, deserves mention. 

Udana 

The Udana34 or solemn utterances of the Buddha is the 
third book. It is a treatise containing Buddhist stories and sen-

33 The text of the Dhammapada in Devanagari with notes, introduction, 
and translation published by the Oriental Book Supplying Agency, Poona, 1923. 

34 Vide Udanavarga translated from the Tibetan Bkah-hgyur with notes 
and extracts from the commentary of Pradjnavarman by W. W. Rockhill, 
London, 1883. 
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tences. it is divided into eight vaggas or chapters: (1) Bodhivagga, 
(2) Mucalindavagga, (3) Nandavagga, (4) Meghiyavagga, (5) 
Sonatherassavagga, (6)Jaccandhavagga, (7) Culavaggo, and (8) 
Pataligamiyavaggo. 

The style of the work is very simple. In this little work, the 
Buddha is represented as having given vent to his emotions or 
feelings on various occasions in one or two lines of poetry. These 
outbursts are concise and of an enigmatic nature. Subtle points 
of arhatship and the Buddhist ideal of life have also been dealt 
with. Several suttas (pp. 87, 89, 92, 93) are found in the Mahavagga 
and the Cullavagga of the Vinaya Pitaka and the Mahapari
nibbal).a Suttanta of the Di:gha Nikaya of the Sutta Pitaka. Each 
sutta is concluded by an udana (ecstatic utterance) of the Bud
dha, composed for the most part in ordinary metres (sloka, 
Tristubh or Jagati), seldom in prose as Dr. Paul Steinthal points 
out in the preface to the udana which has been edited by him 
for the P.T.S., London. 

Some knottical points of Buddhism have been discussed in 
it, e.g., Salvation or deliverance, Nirval).a, four unthinkables, life 
after death, karma, evolution, the cosmos, and heaven and hell. 

Dr. Windisch has published an interesting paper, Notes on 
the edition ofthe Udiina (P.T.S., 1885) in theJ.P.T.S., 1930, which 
is worth perusal. Major-General D. M. Strong has translated this 
book from Pali into English. The translation is_ published by 
Messrs. Luzac & Co., London. Udana extracts translated into 
German by K.E. Neumann in his Buddhistische Anthologie, 
Leiden, 1892, deserve mention. 

Manuscripts available are: 

( 1) Manuscript of the India Office in Brumese character. 
(2) Manuscript presented to the Bible Society by the Thera 

S. Sonuttara ofKandy in Sinhalese character. 
(3) Mandalay manuscript used by Dr. Windisch. 

A brief summary of the chapters of the text is given below. 
Chapter I. The Enlightenment (Udiina, P. T.S., pp. 1-9): The 

first chapter deals with some incidents that occurred soon after 
the enlightenment of the Buddha. The Lord thought out the 
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chain of cause and effect in both the direct and indirect orders. 
He discussea about the right standard of conduct required of a 
Brahmal).a and the nature of the works he should perform. Ac
cording to the Buddha the only ideal worth striving after is the 
ideal of a perfect life, in this present world, in saintship and this 
ideal is to be reached by emancipation from desire (tal). ha). 

Cfwpter If. Mucalinda (Udiina, pp. 10-20): The second chap
ter also deals with certain incidents that occurred subsequent to 
the attainment of Buddhahood. Mucalinda, the serpent king, 
forms with his hood a great canopy above the head of the Bud
dha and protects him from great cloud that has appeared. The 
Master exhorts the bhikkhus that they should not be engaged in 
trifling disputes, such as, whether the king Bimbisara ofMagadha 
is the wealthiest or the king Pasenadi of Kosala, etc. 

Chapter Ill. NarJda (Udiina, pp. 21-33): The venerable Nanda, 
a cousin of the Buddha, intends to abandon the precepts and 
return to the lower life. The Lord convinces Nanda of the worth
lessness of the worldly life and the sorrows connected with it. 
Nanda finding joy in the state of homelessness does not revert 
to the worldly life. 

Chapter IV. Meghiya (Udiina, pp. 34-46): The venerable 
Meghiya is the servitor of the Blessed One. Disregarding Buddha's 
advice he goes to the delightful Grove of Mango-trees on the 
banks of the Kinnikala river in order to struggle and strive after 
holiness. But he is constantly assailed by three kihds of evil 
thoughts, e.g., lustful thoughts, malicious thoughts, and cruel 
thoughts. Meghiya comes back to the Buddha. The latter ex
plains why such a state of thing happens to Meghiya. 

,, Chapter V. Sona Thera (Udiina, pp. 4 7-61): This chapter deals 
'j" with Pasenadi's visit to the Buddha, the conversion ofthe leper 
! Suppabuddha, the admission of the lay-disciple Sol).a Kotikiil).I).a 

(afterwards Sol).a Thera) into the higher ranks of the Order, etc. 
Chapter VI. ]accandha (Udiina, pp. 62-73): The Bud,dha while 

sitting down on the appointed seat in the Capala shrine gives 
clear hint of his passing away (that is, attaining Mahaparinibbiil).a) 
three months hence. But Ananda fails to understand the mean-

237 



. 9l91islory oJCf>alt Et le m lure 

ing of the palpable sign made. This chapter also deals with 
Pasenadi's visit to the :&uddha. The Lord also discusses various 
heretical views, e.g., the world is eternal or not eternal, the world 
is finite or infinite, the soul and the body me identical or not 
identical. He rejects all these false views. ~ 

Chapter VII. Gala (Udiina, pp. 7 4-79): This chapter deals with 
various topics. The heart of the venerable dwarf Bhaddiya is set 
free from attachment and the sins by the manifold religious dis
courses of the venerable Sariputta. 

Chapter VIII. Piitaligiimiya (Udiina, pp. 80-93): The Blessed 
One instructs and gladdens the bhikkhus with a religious discourse 
on the subject ofNirvfu:la. The Master after partaking of the food 
provided by Cunda, the potter's son, is attacked with a severe 
malady. But the Lord, ever mindful and intent, endures the pains 
without a murmur. The Lord then goes to Kusinara. Once the 
Lord in company with a number of the brethren arrives at 
Pataligama. The lay-disciples of Pataligama receive the Buddha 
and the bhikkhus with great honour. The Master points out the 
five losses to the wrong-doer and five gains to the virtuous man. 

ltivuttaka 

The Itivuttaka35 is the fourth book. The title of the book 
signifies that it is a book of quotations of the authoritative say
ings of the Buddha. It has been published by the Pali Text Soci
ety under the able editorship of E. Windisch. The entire work 
consists of 112 sections, each is composed partly in prose and 
partly in verse. Nipatas are subdivided into vaggas or chapters. 
The contents of the book are supposed to be Buddha's own 
words which are reported to have been heard and afterwards 
written down by one of his disciples. The authorship of the book 
is, however, very uncertain like that of other canonical works. It 
is an anthology of ethical teachings of the Buddha on a wide 

35 Read A Chinese Collection of Itivuttaka by K. Watanabe,J.P.T.S., 1906-
07; Collation of the Siamese Edition of the Itivuttaka by J. H. Moore Q.P.T.S., 
1900-01). 
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range of moral subjects. Passion, anger, pride, lust, and other 
shortcomings of body, word, and thought, friendlineSS; charity, 
virtue, modesty, truth, and several characteristic Buddhist doc
trines are dealt with in it. Nirvana, the aggregates, the substrata, 
previous existence, and 'supreme enlightenment are discussed 
in it. The book containsrepetitions of phrases and formulas. It 
is somewhat marred by the frequent use of the indefinite rela
tive clause. The prose style is generally abrupt and inelegant. 
Occasional metaphors and similes give a pleasing touch to the 
style. Figures of speech drawn from Nature, from animals and 
their character, and from man and his relations in daily life, 
have not been abundantly used. The work is divided into~ 
vaggas and contains 120 short passages which begin with the 
words, "vuttaril hetaril Bhagavata, vuttaril arahatati me suttaril", 
"Thus was it said by the Blessed One, the Exalted One Thus 
have I heard", and each bhaQavara (chapter) ends with the words 
"ayampi attho vutto Bhagavata iti me sutanti", 'This meaning 

·was told by the Blessed One-Thus have I heard". 
Manuscripts available are three Sinhalese manuscripts and 

four Burmese manuscripts.36 Dr. Windisch is right in saying that 
the irregular number of syllables is sometimes the result of turn
ing a regular verse into its opposite. 

Dr. Moore translated the book for the first time into English 
with an introduction and notes in 1908 included in the Indo-Ira
nian Series of the Columbia University edited by Dr. William Jack
son. A. J. Edmunds is engaged in preparing an ~glish translation 
of this text. It is one of the shortest of the Buddhist books in size. 

In editing the Itivuttaka Dr. Windisch has made use of the 
following manuscripts·: 

(1) Sinhalese manuscripts: 
(i) Palm-leaf MS. ofthe India Office library. 
(ii) Paper manuscript in the possession of Prof. Rhys Davids. 
(iii) Paper MS. being a present to Dr. Windisch from Donald 

Ferguson, Ceylon. 

36 See Preface to the ltivuttaka (P.T.S.) . 
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(2) Burmese: 
· (i) Palm-leaf MS. of the India Office library, Phayre collec

tion. 
(ii) Palm-leaf MS. of Mandalay collection. 
(iii) Palm-leaf MS. of the Bibliotheque Nationale at Paris, " 

marked on the cover "A 28 Itivuttaka Pali, A 29 
Atthakatha. P. Grimbolt" 

(iv) A second palm-leaf MS. of the Bibliotheque Nationale. 

Justin H. Moore published the collection of the Itivuttaka 
in 1907. 

A brief summary of the chapters ofthe text is given below. 
Ekanipiita (Itivuttaka, P.T.S., pp. 1-21): The Lord speaks on 

evil and good, the evil effects of desire, hate, delusion, anger, 
hypocrisy, pride, and the merit which accrues to one who keeps 
himself away from all these evils. He describes thirst as a fetter 
that causes transmigration. Perfect attention and goodness are 
characterised as attributes of a novitiate-monk. He speaks of 
impurity in thought and its consequences and tranquillity of 
thought and its reward. According to him zeal in good works 
gains welfare now and in future. He condemns intentional false
hood. He praises charity, especially in giving food. 

Dukanipiita (Itivuttaka, pp. 22-44): The Lord speaks of the 
temptations of senses, and sins of body, word, and thought. He 
describes sloth and perversity as chief drawbacks to the attain
ment of supreme enlightenment. According to him a recluse 
should be cauti~us and should strive for spiritual power. He 
describes the various moral qualities of monks and the rewards 
of a recluse life. 

Tikanipiita (Itivuttaka, pp. 45-101): The Lord speaks of how 
impropriety originates. He describes feelings pleasant, painful, 
and indifferent. He says about the taints of lust, existence, and 
ignorance, and condemns the thirst for lust, existence and non
existence. He describes charity, character, and devotion as es
sential qualities of virtuous deeds. According to him, knowledge 
and understanding lead to emancipation, and full comprehen
sion of the Indestructible leads to release and repose. Accord-
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ing to him Mara's (the Evil one) weapons are passion, hatred, 
and delusion, and that transmigration may be avoided by re
nouncing these evils. He speaks of good and bad actions of body, 
word, and thought and their respective good and bad effects. 
He speaks of the impermanence of the body and transitoriness 
of the substrata. He says that lust, malevolence, and cruelty do 
not lead to Nirval).a. He speaks of the Noble Eightfold Path. He 
shows the way to escape birth, old age, and death. 

Catukkanipata (Itivuttaka, pp. 102-124): The Lord speaks of 
the simplicity in the daily life of a faithful follower. According to 
him he who has the knowledge of miseries and sorrows the cause 
of their origin and decay can easily do away with earthly ties. He 
describes lust, malevolence, and cruelty as constant sources of 
temptation which may even cause the fall of a virtuous man. 

Sutta Nipata 

The Sutta Nipata37 is the fifth book. It consists of five vaggass 
or chapters which are as follows: (1) Uraga, (2) Cola, (3) Maha, 
(4) Atthaka, and (5) Parayal).a. The first vagga known as the 
Uragavagga contains 12 suttas, namely, Uraga, Dhaniya, Khagga
visal).a, Kasibharadvaja, Cunda, Parabhava, Vasala, Metta, 
Hemavata, Alavaka, Vijaya, and Muni. The second vagga or the 
Culavagga contains 14 suttas, e.g., Ratana, Amagandha, Hiri, 
Mahamailgala, Suciloma, Dhammacariya, Brahmal).adhammika, 
Nava, Kirhsila, Utthana, Rahula, Vailgisa, Sammaparibbajaniya, 
and Dhammika. The third vagga or the Mahavagga contains 12 
suttas, e.g., Pabbajja, Padhana, Subhasita, Sundarikabharadvaja, 
Magha, Sabhiya, Sela, Salla, Vasenha, Kokaliya, Nalaka, and 
Dvayatanupassana. These are long suttas. The fourth vagga or 
the Atthakavagga consists of 16 suttas, e.g., Kama, Guhatthaka, 
Dutthatthaka, Suddhatthaka, Paramatthaka,Jara, Tissametteyya, 
Pasura, Magandiya, Purabheda, Kalahavivada, Cu!aviyuha, 
Mahaviyuha, Tuvataka, Attadal).<;la, and Sariputta. The fifth and 
the last vagga, namely, the Parayal).avagga, contains (1) Vatthu-

37 Read SuttaNipiita in Chinese by M. Aneeaki U.P.T.S., 190MJ7). 
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gatha, (2) Ajitamal).avapuccha, (3) Tissametteyamal).avapuccha, 
(4) Pul).l).akamanavapuccha, (5) Mettagumal).aVapuccha, (6) 
Dhotakamal).avapuccha, (7) Upasivamal).avapuccha, (8) 
Nandamal).avapuccha, (9) Hemak:imal).avapuccha, (10) 
Todyyamal).avapuccha, ( 11) Kappamal).avapuccha, ( 12) 
Jatukal).l).im<il).avapuccha, (13) Bhadravudhamal).avapuccha, (14) 
U dayamal).avapuccha, ( 15) Posalamal).avapuccha, ( 16) 
Mogharajamanavapuccha, artd (17) Piilgiyamal).avapuccha. 

The Sutta Nipata is one of the most important works of the 
Sutta Pitaka. It contains information about the social, economi
cal, and religious condition of India at the time of Gautama 
Buddha. It refers to the six heretical teachers and the Samal).as 
and Brahmal).as. It gives us sufficient aid to the study of Bud
dhism as an ethical religion. It is, as Dr. Rhys Davids says, "the 
result rather of communistic than of individual effort". It pre
sents us with the philosophical and ethical teachings of the Bud
dha and with the ideals of a Buddhist monk. It has references to 
religious sects like the Samal).as or the Brahmal).aS, and certain 
customs of the Indian people. It is, in the words of Prof. Fausboll, 
"an important contribution to the right understanding of primi
tive Buddhism, for we see here a picture not of life in monaster
ies, but oflife of the hermits in its first stage. We have before us 
not the systematising of the later Buddhist Church but the first 
germs of a system, the fundamental ideas of which -come out 
with sufficient clearness". The Sutta Nipata comprises five can
tos. The first four cantos contain fifty-four short lyrics while six
teen others cover the fifth one, called the Parayal).a. Out of thirty
eight poems in the first three cantos, six are found in other books 
of the canon. These poems had existed separately as popular 
hymns before they were incorporated into the Sutta Nipata. They 
appear to be current as proverbs or favourite sayings of the 
people. The fourth canto is calJed "The Eights", four of the lyr
ics in it contain eight stanzas a piece. A reference to this canto as 
a separate work appears in the Samyutta Nikaya, Vinaya Pitaka, 
and the Udana. Rhys Davids holds that this canto must, in ear
lier times, have been already closely associated in thought with 
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the fifth canto, for the two together are the subject of a curious 
old commentary, the only work of the kind, included in the 
nikayas. That this commentary, the Niddesa, takes no notice of 
the other three cantos would seem to show that when it was 
composed, the whole of the five cantos had not yet been brought 
together into a single book. The fifth canto is called the Parayai:l. 
It is quoted or referred to six times as a separate poem in the 
nikayas. About one-third of the poems in the collection are of 
the nature of ballads. They narrate some short incidents, the 
speeches are in most cases in verses, though the story itself is 
generally in prose with certain exceptions. They are in this re
spect like a large number of suttas found in other portions of 
the canon. 

The Pabbajja, Padhana, and Nalaka Suttas are specimens 
of old religious ballad poetry. The language of the book shows 
that some portions of it are far older than the Dhammapada. 
The metres are like the Vedic metres of eight syllables (anu
Hhubh), eleven syllables ( tri~thubh), or twelve syllables Uagati). 
The number of syllables is fixed but the arrangement of long 
and short syllables is not satisfactory. A combination oflndravajra 
and Upendravajra (208-212, 214-219) or Varilsastha and 
Indravarilsa (221, 688-90) occurs very often. Mr. Bapat is right 
in pointing out some stanzas of thirteen syllables as 220, 679-80, 
691-98 which appear to be in the style of Atijagati, but the scan
ning of the lines discloses that they do not conform to the subdi
visions of that class according to the later Gai:la system. Gai:la 
and Matra Vrittas are also found in combination. Stanzas in 
Vaitallya (33-34, 658-59, 804-813) and Aupacchandasika (1-17, 
83-87, 361-73) metres are also found. Stanzas (663-676) in the 
Kokaliya Sutta illustrate Vegavatl metres with slight variations. 
Prof. Bapat rightly observes, "There was no inflexible rigidity in 
the then existing scheme of versification as in the later Sanskrit 
classical literature of the Kavyas and Natakas" (Sutta Nipiita, 
Devanagrl Ed., Intro., p. xxix). The Pali Text Society of England 
under the editorship of Mr. Helmer Smith has brought out an 
excellent edition of the Sutta Nipata commentary in Roman char-
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acter (known as the Paramatthajotika), useful and helpful in 
understanding the text. It is rich in materials for the reconstruc
tion of the history of Ancient India. Its language is simple and 
easy to understand. It contains an account of the interesting dia
logue between Dhaniya and Buddha, the one rejoicing in his 
worldly security and the other in his religious belief. It teaches 
us to avoid family life and corrupted state of society. In it we find 
the Buddha describing the different kinds of samal).as to Cunda. 
There is a dialogue in it between two Yakkhas on the qualities of 
the Buddha. It contains good definitions of a muni and true 
friendship. There is an interesting admonition by the Buddha 
to the bhikkhus to get themselves rid of sinful persons. It teaches 
men not to be slothful. In it we find the Buddha recommending 
the life of a recluse. It contains accounts of the conversions of 
Sabhiya and Sela by the Buddha. There are suttas in the Sutta 
Nipata which relate to many venerable theras asking questions 
to the Buddha; cf. Ajitamal).avapuccha, Tissametteyamal).ava
puccha, PuQI).akamal).avapuccha, etc. 

Buddhism, an ethical religion from the Sutta Nipata 

Buddhism is essentially an ethical system, and Nirval).a, the 
goal of Buddhist philosophy, is attained mainly by practising some 
ethical virtues, and by realising the Four Noble Trut:}1.s ( Cattiiri 
ariyasaccam) and the Law of Cau,sation (paticcasamuppada). The 
Sutta Nipata, one of the earliest books of the Pali Canon, at least 
seems to interpret the religion mainly from its ethical point of 
view ; for a large number of the more important snttas are mere 
didactic poems on Buddhist ethics. Thus the Pariibhavasutta re
lates the various causes of loss to the losing man, and all these 
causes are concerned with what one's moral conduct in life should 
be. The Niiviisutta directs one to cultivate the society of a good 
man, who is intelligent and learned, and leads a regular moral 
life with penetration into the Dhamma. In the Dhammikasutta the 
Buddha teaches the Dhamma that destroys sin, and this Dhamma 
is therein described to consist in the dutiful and faithful perfor
mance of some rules of daily conduct and some moral virtues. 
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Thus a bhikkhu is asked to walk about only at a right time, to 
subdue his desire for name and form, sound, taste, smell, and 
touch which intoxicate creatures, to turn his mind away from 
outward things, and not to utter slander against others. Above 
all, he should not cling to material things ; and should thus be 
like a waterdrop on a lotus. And similarly a householder too 
must abide by certain similar moral rules. He must not kill or 
cause to kill any living being, he must not steal or approve of 
stealing ; he must not speak falsehood, take in toxicating drinks ; 
he must refrain from unchaste sexual intercourse ; he must prac
tise the eightfold abstinence and make distribution of charity ac
cording to his ability ; and, he must also dutifully maintain his 
parents and practise and honourable trade. And what a life should 
an ascetic, a muni, lead the pivot of the Buddhist Church ? It is 
not easy for a householder to lead a perfectly spotless, holy life ; 
so a muni, a bhikkhu should remove himself from all relatives 
and worldly possessions, and live away from society. He should 
observe all moral rules of conduct and lead a life of austere sim
plicity. He should have no dealing in gold and silver, or buying 
or selling or be subservient to anybody. He should indulge only 
in moderate food and that only once by day. He should scrupu
lously observe the rules ofPatimokkha, and be restrained in body, 
tongue, and mind. This is the keynote of the teachings of Bud
dhism 'lead a perfectly honest and moral life'; and this is as well 
the burden of many a sutta of the Sutta Nipata. The suttas of the 
Sutta Nipata record simple rules of moral conduct for bhikkhus 
and househo)ders as well, and if those rules are observed, Bud
dhism has scarcely to ask for more. Even the Padhiinasutta that 
narrates the conversation between Mara and Gotama is nothing 
but a poetic representation of the struggle between evil and moral 
tendencies in man; and the defeat ofMara symbolises one's vic
tory over covetousness, discontent, hunger, thirst, hankering, la
ziness, dullness, fear, doubt, love of glory, fame, self-exaltation, 
slander, sexual and physical pleasures, and hankerings. Anum
ber or suttas, as for example, the Amagandhasutta, gives the Bud
dhist idea of purity and impurity of life ; bad mind and wicked 
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deeds defile a man ; no outward observances can purify him this 
is what Buddhism seek:s to teach in direct contrast to the teach
ings of Brahmal}ism. There is moreover a very large number of 
suttas like the uraga, the Sammiiparibbiijaniya, the Miigandiya, the 
Puriibheda, the Tuva(aka, the Attadmpja, the Siiriputta, the 
Khaggavisii?Ja, the Muni, etc., which set out the ideal of the life of 
a bhikkhu or a householder. And this ideal, as related above, is 
nothing but an ideal of a perfectly honest, regular, and moral 
life. There is nowhere any talk about God or ariy other supreme 
deity, nor even of any sort of religious observance, such as wor
ship or the like. Even the philosophical character of Buddhism 
as related in the Sutta Nipata is ethical. A bhikkhu should not 
indulge in the extremes of pleasure and self-mortification, but 
should follow the middle path. And the three cardinal principles 
which he is required to realise are that all worldly pleasures are 
impermanent (anicca), painful (dukkha), and unsubstantial 
(anatta). Buddhism thus enjoins upon its followers to know the 
real nature of the world and knowing it, to lead a moral life 
shaking off all philosophical views whatsoever. This is what is the 
essence of the Sutta Nipata ; and this essence is nowhere more 
emphasised than in the Parayal}avagga, the concluding chapter 
of the Sutta Nipata. This vagga, as. Mr. Bapat rightly points out, is 
really a 'fitting closure' to the mainly ethical subject-matter of the 
different vaggas of the important treatise. Here, in almost all the 
answers to the questions of the sixteen disciples of Bavarin, the 
Master tells them "the way to cross the worldly ocean, to destroy 
thirst and detachment, to cease all ditthis, sZlas, and vatas, and to 
attain, in this very world, a state, where one would have no fear 
from death, and where one would be completely happy; in short, 
to attain Nibbana the goal of Buddhist philosophy".38 

38 Sutta Nipiita by P. V. Bapat, Poona, Intro., p. xxvii. "Another fea
ture", says Mr. Bapat, "of the same ethical tendency of Buddhism, is found 
in the unusual fondness displayed as for instance in the Sabhiyasutta in 
interpreting, according to the Buddhist philosophy of ethics, some older 
brahmanical or other technical terms, like Brahmal).a, Samal).a, Nahataka, 
Khettajina, Vedagfi, Paribbiijaka, Naga, Pal).<;lita, etc." 
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Traces of primitive Buddhism in Sutta Nipata 

The Sutta Nipata is one of the oldest books of the Pali Canon, 
and as such, it contains important traces of Primitive Buddhism, 
recognisable not only from the lanugage and style of some of the 
vaggas; but also from its contents. 

Buddhism, as understood from the Sutta Nipata, is not yet 
an established philosophical system, at best it is an ethical reli
gion. In the Atthakavagga, the Buddha pronounces himself dis:
tinctly against philosophy or ditthi or darsana. In his time, there 
were in Mid-India a number of philosophical systems, and these 
systems people considered as religion. It was asserted that purity 
of life consisted in the attainment of knowledge and of philo
sophical views, in following traditions and in doing holy works. 
Buddha stood against this view of a religious life, he discarded all 
philosophical systems. A religious life, the life of a muni or as
cetic, cort'&iSts, in his view as propounded in the Sutta Nipata, in 
shaking off every philosophical theory in being indifferent to learn
ing, in giving up all prejudiced ideas, and in not being a dispu
tant which all followers of philosophical views must invariably be. 
There is misery, he seems to say, in the philosophical views and 
in traditional instruction ; none is thus saved by philosophy or 
finds peace in virtuous works. Dhamma in his opinion seems to 
consist in dutiful and faithful performance of some rules of con
duct and some moral virtues, and ifihey are observed, Buddhism 
of the Sutta Nipata would not ask for more. Nevertheless, there 
are in the Sutta Nipata the germs of a philosophical system which 
later on came to be more logically and consistently systematised ; 
but even this philosophical character, as we have said before, is 
mainly ethical (see Buddhism : and ethical religion in the Sutta 
Nipata). Buddhism of the Sutta Nipatais thus a very simple Faith 
mainly consisting in the conscientious performance of some rules 
of conduct and moral duties and in realising that all worldly plea
sures are impermanent (anicca), painful (dukkha), and unsub
stantial (anatta). Sutta Nipata thus represents Buddhism in its 
primitive stage as a simple ethical religion, and as a repository of 
germs which later on grew up into a philosophical system. 
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The primitive character of Buddhism of the Sutta Nipata is 
equally evident from .the picture of social life contained in it. 
We gather from the Sutta Nipata that in those days there were 
two large religious sects in Northern India, the Brahmal).as and ~ 
the Samal).as. Both the sects had a good number of teachers with 
numerous followers and adherents around them. The Samal).as 
were divided into four classes, viz. Maggajinas, Maggadesakas, 
Maggajivins, and Maggadusins. Both Samal).as and . Brahmal).as 
were followers of different philosophical systems and traditional 
knowledge. With regard to their various systemsand knowledge, 
disputes arose; they are thus called disputants, vadasila. Of such 
Brahmal).as, three classes are mentioned in the Sutta Nipata, 
viz. Titthiyas, Ajivikas, and Nigal).thas. The Brahmal).aS were well
versed in hymns, principal of which was Savitti. They used to 
worship and make offerings to the fire ; not unoften they killed 
cows for sacrifice. 

Buddha was himself a Samal).a, but he did not agree with 
their philosophical systems and traditional knowledge, nor with 
those of the Brahmal).as. He was also against their view of a reli
gious life and against disputations. He was also against and sort 
of worship or offering, or any sort of sacrifice, specially those 
which involved loss of life .. According to his view of life, it was 
not easy or possible for a householder to lead a perfectly spot
less, moral life, so he himself became a muni, an ascetic, and 
asked his followers to become like him a muni, and thus to re
move himself from all relatives, worldly possessions, and live 
away from society. It should be noticed that he did not ask them 
to come and join any Sarhgha or any such Order. In fact, at that 
time, of which the Sutta Nipata presents a picture, no Sarhgha 
or religious order had then come to be established. Followers 
of Buddha's teachings were not too numerous to necessitate the 
formation of any such Order or monastic establishment. His 
followers were at that time individual hermits who lived away 
from society singly by themselves. The idea of a religious frater
nity, of a unified religious Order had not then matured. Each in 
his own way by accepting the teachings of Buddha, by leading a 
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moral life, and by realising the real nature of the world could 
become a follower ofBuddhismwithout himself belonging to a 
particular religious Order. The idea of a religious fraternity liv
ing within well-defined and strictly regulated monastic life and 
establishments was a later development ; it has but very little 
trace in the Sutta Nipata. Fausboll, therefore, rightly points out 
that we see in the Sutta Nipata "a picture not oflife in monaster
ies, but of the life of hermits in its first stage. We have before us 
not the systematising of the later Buddhist Church, but the first 
germs of a system, the fundamental ideas of which come out 
with sufficient clearness". 39 

A summary ofvaggas or cantos is given below. 

I. URAGAVAGGA 

Uragasutta (Sutta Nipiita, P. T.S., pp. 1-3): The bhikkhu who 
discards all human passions anger, hatred, passion, craving, ar
rogance, doubts, and desires, he who has not found any essence 
in the existences, he who has overcome all delusion, he who is 
free from covetousness and folly, he whose sins are extirpated 
from the root, he who is free from fear or suffering, is com
pared to a snake that cast its skin. 

Dhaniyasutta (S.N., pp. 3-6): Dhaniya was a rich herdsman who 
rejoiced in his worldly security of a happy family life, in his large 
number of milch cows, and in his good sons and wife. He, there
fore, entreated the sky to rain if it liked. He one day held an inter
esting conversation with the Buddha who rejoiced in his religious 
beliefs, in his pure and virtuous life. He, too, entreated the sky to 
rain if it pleased. Then at once a shower poured down, and Dhaniya 
wanted to take refuge in" the Buddha endowed with the eye of wis
dom, and conquer birth and death, and put an. end to pain. 

Khaggavisii1Jasuttd10 (S.N., pp. 6-12): Family life, friendship, 
and intercourse with others should be avoided, for society has 

39 S.B.E. Vol. X. Sutta Nipiita (Fausboll), Intro., p. xii. 
40 This sutta also occurs in the Mahiivastu, I, pp. 357-358. 
''Varilso visalo ... eko care-pe-" (S.N. pp. 0-7, v. 38), cf. DhamrruLpada, v. 345. 
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all vices in its train ; one should, therefore, leave the corrupted 
state of society and leaq a solitarylife. But if one can get a clever, 
wise, and righteous companion, he may wander about with him, 
glad and thoughtful. Family life and friendship bring in sensual 
pleasures ; one should, therefore, avoid a wicked companion ~ 

who teaches what is useless and has gone into what is wrong. 
Kasibharadvajasutta (S.N., pp. 12-16): A brahmal).a, Kasibha

radvaja by name, ploughed, sowed, and worked hard on this 
field for livelihood. One day seeing Gotama seeking alms from 
door to door, he reproached him for his idleness. But Gotama 
convinced him that he too ploughed and sowed, for his faith was 
the seed, penance the rain, understanding the yoke and plough, 
modesty the pole, mind the tie, and thoughtfulness the 
ploughshare and goad. He also convinced him that he too worked 
hard for carrying him to Nibbal).a. 

Cundasutta41 (S.N., pp. 16-18): Cunda, a smith, enquired of 
the Buddha how many kinds of Samal).as were there. Buddha 
said that there were four, viz., Maggajinas, Maggadesakas, 
Maggajivins, and Maggadusins. The Buddha next explained. to 
him peculiar traits of each particular class. 

Pariibhavasutta42 (S.N., pp. 18-20): When the Buddha was at 
Jetavana, one night a god visited him, and saluting him asked 

"Sace labhetha nipakaril sahayam ... attamano satima" (S.N., p. 8, v. 
45), cf. Dhammapada, v. 328. · 

"No ce labhetha nipakaril sahayam ... eko care ... " (S.N., p. 8, v. 46), cf. 
Dhammapada, v. 329. 

"Sitaii ea UQ.haii ea ... eko care ... " (S.N., p. 9 v. 52), ofjataka, I, p. 93. 
"Pa!isallaQ.ariljhanarh ariiicamano ... eko care ... " (S.N., p.ll, v. 69), cf. 

Dhammapada, v. 20. 
"Ragaii ea dosaii ea pahaya moharil ... eko care ... " ("S.N., p.12, v. 74), 

cf. Dhammapada, v. 20. 
"Sabbesu bhiitesu nibhaya daQ.c.larh ... eko care khaggavisaQ.akappo" 

(S.N., p. 6, v. 35), cf. Dhammapada, v. 142. 

41 "Chadanarh katvana ... sa maggadus1" (S.N., p.17, v. 89), cf. fiitalm, 11, p. 281. 
42 This sutta represents the antithesis of the Mahamangala Sutta. The 

text of this sutta has been published by Grim bolt in the J.A., t. xviii (1871), 
translation by Feer inJ.A., t. xviii (1871) and by Gogerly,J.A., t. (1872), xx. 
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what had been the cause of loss to the losing man. The Buddha 
, told him that he who loved Dhamma was the winner, he who 

hated it was the loser. To the losing man wicked men were dear 
and their religion, full of vices and bad deeds, was his religion 
too. Having taken into consideration all these losses, the wise 
man, endowed with insight, cultivates the happy world of the gods. 

Vasalasutta (S.N., pp. 21-25) t When living in the Jetavana, 
the venerable Gotama one day went out to seek alms to the 
house ofbrahmal)aAggikabharadvaja who reproached the Sage 
as an outcaste. Buddha told him that he was not an outcaste and 
explained to him what an outcaste did really mean. "It is not by 
birth", he said, "that one becomes an outcaste, not by birth does 
one become a brahmal)a, it is by deeds alone that one becomes 
an outcaste or a brahmal)a". 

Mettasutta (S.N., pp. 25-26): A man who seeks to avoid re
birth should be gentle, upright, and conscientious. He must not 
do anything mean or harmful. He must be contented and un
burdened, and should not be arrogant, He should cultivate a 
boundless mind towards all beings, and good will towards all 
the world (cf. Khuddakapatha, pp. 8-9). 

Hemavatasutta (S.N., pp. 27-31): Two Yakkhas, Satagira and 
llemavata, with their doubts about the qualities of the venerable 
Gotama, resolved with the help of each other, went to the vener
able Gotama, and enquired of him about the means of deliver
ance from the snares of death. And the Master explained to 
them the different stages of a life that was aspirant after becom
ing the all-knowing, the wise, the great rishis, walking in the 
noble path. 

A!avakasutta (S.N.; pp. 31-33): At one time when the Lord 
was dwelling at ,Mavi, the king of the realm, Yakkha ,Mavaka, 
came to him and in a threatening attitude asked him some ques
tions as to what in this world was the best property for a man, 
what conveyed happiness, how could one cross the stream of 
existence, how could one obtain understanding, and so on and 
so forth. Buddha with his lucid exposition answered them to the 
satisfaction of the king, who then became converted. 
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Vijayasutta (S.N., pp. 34-35): Very few men see the body as it 
is. It is full of impurities that flow in nine streams, it is filled with 
intestines, liver, stomach, abdomen, heart, lungs, kidneys, etc. 
and the hollow head is full of brain. When dead nobody cares 
about it which is eaten by dogs and jackals and other animals. 
Only a bhikkhu possessed of understanding knows it thoroqghly 
well, sees the body as it is, and reflects on its worthlessness. And, 
thus consequently he goes to Nibbana (cf. ]ataka, I, p. 146). 

Munisutta43 (S.N., pp. 35-38): Here we find the definition of 
a muni. A muni is in a houseless state and free from acquain
tanceship. He has uprooted his sin, he has no desire, and he has 
seen the end of birth and destruction. He is free from strife and 
covetousness, he has overcome everything and knows everything. 
He is thoughtful and free from passion, and delights in medita
tion. He is firm, solitary, self-restrained, and is free from sen
sual enjoyment. Such is a muni who is far above a householder. 

11. CULAVAGGA 

Ratanasutta (S.N., pp. 39-42): For all beings, whether living 
in the air or on the earth, whatever wealth there be here or in 
the other world, or whatever excellent jewel in the heavens, there 
is nothing equal to the Buddha, there is nothing equal to the 
Dhamma, there is nothing equal to the Sarhgha. So all beings, 
desirous of salvation, should take recourse to nothing 'else than 
the Buddha, the Dhamma, and the Sarhgha (cf. Khuddakapatha, 
PP· 3-6). 

Amagandhasutta44 (S.N., pp. 42-45): A brahmal)a once ac
cused Kassapa Buddha of having taken food made of rice to
gether with well-prepared flesh of birds, and, therefore, of hav
ing eaten Amagandna (what defiles one). But Kassapa Buddha 

43 This is the Pali counterpart of the Munigatha recommended by 
ASoka in his Bhabru Edict. 

"Sabbabhibhuril. sabbaviduril sumedham ... tarn vapi dhira munim 
vedayanti" (S.N., p. 36, v. 211), cf. Dhammapada, v. 353. 

44 "Na macchamaril.saril. nanasakattaril. ... sodhenti maccaril aviti~~a
.. kamkharh" (SuttaNipiita, p. 44, v. 249), cf. Dhammapada, v. 141. 
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explained to him again and again that eating of flesh was not 
Amagandha, or something what defiles one. Bad mind and wicked 
deeds defile a man ; and neither hymns nor oblations, nor sac
rifices, nor penances, can purify a mortal of such defilement. 

Hirisutta45 (S.N., pp. 45-46): This is a short dissertation on 
true friendship. A friend who does not help in time of need is 
not a real friend; whosoever uses pleasing words to friends with
out giving effect to them, whosoever looks out for faults in friends, 
whosoever hopes for fruits and cultivates the energy that pro
duces joy is not a real friend. 

Mahiimaitgalasutta (S.N., pp. 46-47): When the Buddha was 
residing in thejetavana, one night a deity approached him and 
asked as to what had been the highest blessing. Buddha explained 
to him in detail that in cultivating the society of wise men, in 
having done good deeds in a former existence, in waiting upon 
the superiors, in ceasing and abstaining from sin, in reverence, 
humility, and in similar virtues and in living religiously, in pen
ance and chastity, and in the realisation of NibbaJ:la, lay the 
highest blessing (cf. Man gala Sutta, Khuddakapiitha, p. 3). 

Sacilomasutta (S.N., pp. 47-49): At one time when the Blessed 
One was dwelling at Gaya, Suciloma, aYakkha, wanted to find 
out whether the Buddha was really a Sama~aka (wretched 
Sama~a) ; and threatened him with a question as to what had 
been the origin of passion, hatred, disgust, delight, horror, and 
doubt. Buddha told him that all these had their origin in the 
body, they originated in desire and arose in self. 

Dhammacariyasutta or Kapilasutta (S.N., pp. 49-50): Ope who 
has become a bhikkhu should lead a just life, a religious life ; 
and should not injure others as well as his own cultivated mind. 
He must not take delight in quarrelling ; otherwise he would go 
to calamity from womb to womb and afterwards to pain. One 
who is full of sin is difficult to be purified ; so the bhikkhus 
should always avoid the company of such a person who is de
pendent on a house having sinful desires and sinful thoughts. 

45 "Pavivekarasaril pitva ... DhammapitirasariJ. pivan ti" (S.N., p. 46, v. 
257), cf. Dhammapada, v. 205. 
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Briihmary,adhammikasutta (S.N., pp. 50-55): At one time when 
the Buddha was living at the Jetavana-vihara, some old, decrepit 
but wealthy brahmaJ?as came to the Buddha and enquired of 
him the customs of the ancient brahmaJ?as. Buddha described 
in detail to them the high moral standard of life they used to 
live; but there was a change in them after gradually seeing king's 
prosperity and adorned women. The brahmaJ?as thus gradu
ally became covetous, and induced the king to make offerings 
and sacrifices of animals so that they might gain something. 
Dhamma thus came to be lost to the brahmaJ?as. The brahmaJ?as 
were convinced of Buddha's explanations, and were afterwards 
converted. 

Niiviisutta (S.N.,pp. 55-56): A man who takes his lessons of 
Dhamma from a worthy teacher is able to manifest the highest 
Dhamma. But one who serves a low teacher who is ignorant of 
Dhamma goes to death. A man who does not understand 
Dhamma cannot help another to do it; but one, who is accom
plished, is easily able to make others endowed with the highest 
knowledge. One should, therefore, cultivate the society of a 
learned and intelligent man. 

Kirhsllasutta46 (S.N., pp. 56-57): One who aspires after at
taining the highest good should not be envious, obstinate, or 
careless. He should be regular in his studies and religious dis
courses, and above all he should practise what is good, the 
Dhamma, self-restraint, and chastity. Dhamma must be his first 
and last concern, and he should be free from infatuation. Those 
who do this come to be established in peace and meditation and 
go to the essence of learning and understanding. 

Utthiinasutta (S.N., pp. 57-58): This is an advice not to be 
lukewarm and slothful. For one who is sick, pierced by the 
arrow of suffering and pain, there is no rest, no sleep. He 
should rise up and learn steadfastly for the sake of peace, and 
conquer the desires. He must not be indolent, for indolence is 
defilement. · 

46 "Dhammaramo dhammarato ... tacchehi niyyetha subhasitehi (S.N., 
p. 57, v. 327), cf. Dhammapada, v. 364. 
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Riihulasutta47 (S.N., pp. 58-59): Buddha recommended the 
life of a recluse to Rahula, and told him to respect the wise man 
and live with him constantly. He admonished him to turn him 
away from the pleasures of the world, and enjoined upon him 
theprinciples of moderation. 

Vmigisasutta (S.N., pp. 59-62): At one time when the Blessed 
One was dweiling at Alavi, Vailgi:sa came to know the fate of his 
teacher Nigrodhakappa who had just attained bliss (acirapari
nibbuta). He wanted to know whether he had been completely 
extinguished, or whether he was still with some elements of ex
istence left behind. Buddha told him that his teacher had cut off 
the craving for name and form in this world, and had crossed 
completely birth and death, and had, therefore, been completely 
extinguished. 

Sammiiparibbiijaniyasutta (S.N., pp. 63-66): This is a disserta
tion on the right path for a bhikkhu. A bhikkhu who has aban
doned the sinful omens, subdued his passions, conquered exist
ence, understood the Dhamma, cast behind him slander, anger 
and avarice, and liberated from bonds, such a one will wander 
rightly in the world. He who does not see any essence in the 
upadhis (attachments), is not opposed to anyone in the world, 
not intoxicated with pride, not subjected to sins and affections, 
and, above all, ever longs for Nibbal).a, such a person wanders 
rightly in the world. 

Dhammikasutta (S.N., pp. 66-70): At one time when the Bud
dha was dwelling in the Jetavanavihara, Dhammika, an upasaka, 
came to him, and enquired of him what the life of a bhikkhu 
and what the life of a householder ought to be. A bhikkhu must 
not walk about at a wrong time, he must subdue his senses and 
desires, he must reflect within himself and talk only about the 
Dhamma and nothing else. A savaka or a householder must be 
a good one, must not kill, and must abstain from greed and 
theft and falsehood. He should avoid an unchaste life, intoxicat
ing drinks, and should practise abstinence on the eighth, four-

47 "Mitte bhajassu kalyal).e .. . mattaiiiiu hohi bhojane" (S.N., p. 58, v. 
338), cf. Dhammapada, verses 185 and 375. 
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teenth, and fifteenth days of the half-month. He should also en
tertain bhikkhus with food and drink. 

Ill. MAHAVAGGA 

Pabbajjasutta (S.N., pp. 72-74): When Gotama entered 
Giribbaja in Magadha for alms, Bimbisara saw him from a dis
tance, and when he made enquiries of him, he came to know 
through his messengers that the Sage was dwelling in the Pfu:l<;lava 
hill. The king then went to the Pfu:l<;lava hill and tried to tempt him 
with wealth and wanted to know his birth. Buddha told him that 
he had been born of the Sakiyas of Kosala, but he had wandered 
out, not longing for sensual pleasures, seeing misery in them. 

Padhanasutta48 (S.N., pp. 7 4-78): When the Buddha gave him
self to meditation for the sake of acquiring Nibbal).a, Mara came 
to tempt him with his eightfold army oflust, discontent, hunger 
and thirst, craving, sloth, cowardice, doubt, hypocrisy, and stu
por. But the Buddha sat firm on his seat, and gave him battle 
saying, "Woe upon life in this world, death in battle is better for 
me than I should live defeated". Eventually Mara was disap
pointed and obliged to withdraw. 

Subhasitasutta (S.N., pp. 78-79): This is a short dissertation 
addressed to the bhikkhus on wellspoken language. The lan
guage of a bhikkhu should have four requisites. It should be 
well-spoken, it should be pleasing, it should be right, and lastly 
it should be true. 

Sundarikabharadvajasutta (S.N., pp. 79-86): At one time when 
the Lord was dwelling on the river Sundarika, a brahmal).a, 
Sundarikabharadvaja by name, intent upon making an offering 
and oblation, came up to him and asked if he was a brahmal).a 
and to whom an offering might well be made. The Lord spoke 
out to him that it was not by descent that one became worthy of 
r.eceiving an offering, but by conduct alone. He then explained 
to the brahmal).a in detail the conduct and high moral and intel
lectual powers of a man worthy of such an honour. 

48 C Lalitavistara (Lefmanh), pp. 267 foil.; Mahiivastu, II, 238. 
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Miighasutta (S.N., pp. 86-91): At one time when the Lord 
was dwelling at Rajagaha, Magha, a young man, and a liberal 
and bountiful giver, came up to him and asked of those who 
were worthy of offerings. The Lord then explained to him in 
detail che conduct and high moral and intellectual powers of a 
man worthy of such an honour. Asked further he proceeded to 
speak out to him again of the various kinds of blessings of offer
ings. 

Sabhiyasutta (S.N., pp. 91-102): Sabhiya, a paribbajaka, went 
to the six famous teachers of his time to have some questions 
answered. But they could not clear up his doubts ; he then re
paired to Gotama and asked him how one is to behave to be
come a brahmal).a, a samaJ).a, a nahataka, a khettajina, a kusala, 
a pai)Q.ita, a muni, a vedagu, an anuvidita, a dhlra, an ariya, a 
paribbajaka, and so forth. The Lord answered all these ques
tions to his satisfaction ; and Sabhiya received the robe and the 
orders from the Buddha. 

Selasutta (S.N., pp. 102-112): Kel)iya, aJatila, once invited 
Buddha with his assembly to take his meals with him on the 
morrow. Sela, a brahmal)a, arrived at that place with three hun
dred young men ; seeing the preparation he asked what was 
going on, and was answered that Buddha was expected the next 
day. On hearing the word 'Buddha', Sela asked where the Bud
dha lived, and then went to him, conversed with him, and be
came converted with his followers. 

Sallasutta (S.N., pp. 112-114): This is a short dissertation 
which purports to mean that life is short and that all mortals are 
subject to death, but knowing the terms of the world the wise do 
not grieve. It means further that those who have left sorrow, will 
be blessed. · 

Viiseffhasutta49 (S.N., pp. 115-123): Once a dispute arose be
tween two young men, Bharadvaja and Vasettha, the former 
contending that a man should be a brahmal)a by birth, the lat
ter by deeds. They agreed to go and ask Samal)a Gotama, who 

49 "Na caham brahmal).aril bn1mi... akincanam anadanam tarn aham 
briimi brahmal).ar}t" (S.N., p. 119, v. 620), cf. Dhammapada, v. 396. 
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being approached answered that a man was a brahmal).a by his 
deeds only. The two men were then converted. 

Kokiiliyasutta'0 (S.N., pp. 12~131): Kokaliya, a bhikkhu, once 
approached Buddha and complained to him about the evil de
sires of Sariputta and Moggallana. On account of this behaviour 
not worthy of a bhikkhu, he was struck with boils as'soon as he 
had left Buddha, and met with his death. He next went to the 
Paduma hell, whereupon Buddha describes to the bhikkhus the 
punishment of back-biters in hell. 

Niilakasutta'1 (S.N., pp. 131-139): The sage Asita, also called 
Kal).hasiri, once saw the gods rejoicing and asked the cause of it. 
He was told that Buddha's birth was the cause. He then descended 
from the Tusita heaven, and seeing the child, he received it joy
fully and prophesied about it. Asita had a sister whose son was 
Nalaka, to him Buddha explained the highest state of wisdom. 

Dvayatiinupassaniisutta (S.N., pp. 139-149): At one time when 
the Blessed One was dwelling at Savatthl surrounded by the as
sembly ofbhikkhus he made a dissertation on the origin of pain 
and suffering. All pain in the world, he spoke out, arose from 
upadhi (substance), avijja (ignorance), sarilkhara (confections), 
viiiiiana (consciousness), pliassa (contact), vedana (sensation), 
tal).ha (desire), upadana (attachment), arambha (effort), ahara 
(food), ingita (sign), nissaya (support), rupa (form), mosa
dhamma (theft), and sukha (happiness). 

IV. ATIHAKAVAGGA 

Kiimasutta (S.N., p. 151): Whoever desires to enjoy sensual 
pleasures, must suffer from pain and sins would overpower him. 
So sensual pleasures should always be avoided. 

Guhatthakasutta (S.N., pp. 151-153): A man who adheres to 

50 "Abhiitavadl nirayarh upeti ... nihinakamma manuja parattha" (S.N., 
p. 127, v. 661), cf. Dhammapada, v. 306. · 

"Yo appadunhassa narassa dussati ... sukhumo rajo paJ:ivatarh va 
khitto" (S.N., p. 127, v. 662), cf. Dhammapada, v. 125. 

51 "Yatha aharh tatha etc ... attanarh upamarh katva na haneyya na 
ghataye (S.N., p. 137, v. 705), cf. Dhammapada, v. 129. 
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the body and to physical pleasures, and laments to live at the 
mouth of death is a wretched man, and must suffer from pain. 
None desirous of deliverance should, therefore, cling to physi
cal existence and sensual pleasures. 

Dutthatthakasutta (S.N., pp. 153-154): One who praises his 
own virtue and is dependent upon dogmas of philosophy that 
change from man to man and sect to sect lives a censured life. 
But a muni is not censured, for he is calm, and does not praise 
himself ; for he has shaken off all systems of philosophy and is, 
therefore, independent. 

Suddhatthakasutta (S.N., pp. 154-156): Knowledge of the sys
tems of philosophy cannot purify a man ; for those devoted to 
philosophy go from one teacher to another and they are never 
calm and thoughtful. But the wise who have understood the 
Dhamma are never led by passion, and do not embrace any
thing in the world as the highest. 

Parama!fhakasutta (S.N., pp. 156-158): One should not, there
fore, give oneself up to philosophical disputations. A brahmm;a 
who does not adopt any system of philosophy, is unchangeable 
and has, therefore, attained Nirval).a. 

jariisutta (S.N., pp. 158-160): From selfishness come grief 
and avarice. The bhikkhu who has turned away from the world 
and wanders about houseless, is independent, and does not wish 
for purification through another. 

Tissametteyasutta (S.N., pp. 160-161): Tissa Metteya once 
wanted to hear from the Venerable One the defeat of him who 
is given to sensual intercourse. All sorts of vice, Gotama told 
him, fol~ow in the train of sensual intercourse which should, 
therefore, always be avoided. 

Pasurasutta (S.N., pp. 161-163): Disputants dispute with each 
other and call each other fools, they wish for praise, but being 
repulsed they become discontented. But none is purified by dis
pute, says the Master. 

Miigandiyasutta (S.N., pp. 163-166): This is a dialogue be
tween Magandiya and Buddha. The former wanted to offer Bud
dha his daughter for a wife, but Buddha refused her. Magandiya 
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was of opinion that purity came from philosophy, but Buddha 
held that it came from 'inward peace'. The muni is a confessor 
of peace, and he does not dispute. 

Puriibhedasutia (S.N., pp. 166-168): This is a dissertation in 
which Buddha puts forth in detail the conduct and characteris
tics of a calm muni. He is free from craving, anger, desire, pas
sion, and attachment. He is equable and thoughtful, he is 
houseless and has nothing in the world which he may call his 
own. He is calm and walks always in the path ofDhamma. 

Kalahaviviidasutta (S.N., pp. 168-171): This is a dissertation 
on the origin of contentions and disputes, etc. From dear ob
jects spring up contentions and di~>putes, from wish originate 
the dear objects in the world, from • pleasure and displeasure 
springs up wish, from phassa (touch) spring up pleasure and 
displeasure, and so on and so forth. 

Cufaviyahasutta (S.N., pp. 171-174): This sutta gives a de
scription of disputing philosophers. The different schools of 
philosophy contradict one another, they proclaim different truths, 
but the truth is only one. As long as the disputations are going 
on so long will there be strife in the world. 

Mahiiviyahasutta (S.N., pp. 174-178): Philosophers cannot 
lead to purity, they only praise themselves and stigmatise oth
ers. But a brahmar:ta has overcome all disputes, and he is indif
ferent to learning, for he is calm and peaceful. 

Tuva(akasutta (S.N., pp. 179-182): A bhikkhu to attain bliss 
must cut off the root of papaiica (sin) and of all cravings ; he 
should learn the Dhamma, and should not seek peace from any 
other quarter. He should be calm and meditative ; and follow 
other duties of a bhikkhu strictly and faithfully. He must avoid 
boasting and talking much and indolence and other human vices. 

Attadar;,rf,asutta (S.N., pp. 182-185): This sutta sets forth the 
description of an accomplished muni. He should be truthful, 
undeceitful, sober, and free from avarice and slander. He must 
not be indoient, nor deviate from truth, nor have any desire for 
name and form. He should be thoughtful and know the highest 
wisdom. 
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Sariputtasuttd'2 (S.N., pp. 185-189): Sariputta once asked Bud
dha what a bhikkhu is to devote himself to. Thereupon Buddha 
spoke out to him some principles which he should lead and fol
low in life. A wise and thoughtful bhikkhu should be afraid of the 
five dangers, or of adversaries. He should learn to endure cold 
and heat; he should not commit there of speak falsehood or fall 
into the power of anger or arrogance. he should be guided by 
wisdom and exercise moderation in life, and so on and so forth. 

V. PARAYANAVAGGA 

Vatthugiithii 53 (S.N., pp. 190-197): To the brahmaJ;ta Bavari 
living on the banks of the Godavari in the Assaka territory, came 
another brahmaJ;ta, and asked for five hundred pieces of money. 
Bavari could not, however, comply with his request, upon which 
the brahmaJ;ta cursed him saying, "May thy head on the seventh 
day hence cleave into seven". A deity then comforted Bavari by 
referring him to the Buddha. Bavari then sent his sixteen dis
ciples to the Buddha, and each of them asked him a question to 
which the All-Wise gave fitting replies. 

Ajitamii1Javapucchii54 (S.N., pp. 197-198): In reply to enqui
ries made by Ajita, Buddha spoke out to him that the world was 
shrouded by ignorance, by reason of avarice it did not shine 
and desire was its pollution ; that the dam of desire was thought
fulness; and that the desire for 'name and form' could only be 
stopped by the cessation of consciousness. 

Tissametteyamii1Javapucchii (S.N., p. 199): In reply to en
quiries made by Tissametteya, Buddha spoke out that the 
bhikkhu who abstained from sensual pleasures, who was free 
from desire, always thoughtful, happy by reflection, was with-

52 "Kam so sikkham samadaya ekodi nipako sato ... malam attano" 
(S.N., p. 186, v. 962), cf. Dhammapada, v. 239. 

53 "Sace ea so pabbajati agara anagarivam ... araha bhavati anuttaro" 
(S.N., p. 193, v. 1003), cf. Lalitavistara (R. L. Mitra's ed.), pp. 116, 118. 

54 "Kena-ssu nivuto loko ... kim su tassa mahabbhayam' (S.N., p. 197, v. 
1032), cf. Mahiibhiirata, III, 17366; XII, 11030. 
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out commotions, he after knowing both ends did not stick in 
the middle as far as his understanding was concerned ; him 
he called a great man, and he· had overcome craving in this 
world. 

Puryr.takamii7Javapucchii (S.N., pp. 199-201): Questioned by 
the venerable PUI:Il).aka, the Blessed One told him that all sages 
and men, khattiyas and brahmal).as, who offered sacrifices wished 
something, viz., praise and sensual pleasures, in return did not 
cross over birth and old age. Only he for whom there is no 
commotion, who is calm and free, can alone cross over birth 
and old age. 

Metta{!J1mii7Javapucchii (S.N., pp. 201-204): Asked by Mettagu 
as to the origin of pain, Buddha told him that upadhi was the 
cause of pain. Asked next as to how did the wise cross the stream 
of birth and old age, Buddha told him that it was by knowing the 
Dhamma and by being thoughtful. 

Dhotakamii7Javapucchii (S.N., pp. 204-205): Asked by Dhotaka 
as to how one could learn his own extinction, Buddha replied 
that one to learn this should be wise and thoughtful, and learn 
the best Dhamma. He mustnot have any doubt and should be 
calm and independent, above all, he must not have thirst for 
reiterated existence. 

Upaszvamii7Javapucchii (S.N., pp. 205-207): Asked by Upasiva 
as to the means by which one may attain Nibbal).a Buddha re
plied that having abandoned doubts and sensual pleasures one 
should reflect on nothingness day and night whereby one can 
attain Nibbal).a. He remains there without proceeding further, 
and he thus delivered from name and body cannot be reckoned 
any more as existing. 

Nandamii7Javapucchii (S.N., pp. 207-209): Not because of any 
philosophical view, nor of knowledge, any one is called a muni, 
for purity can come from neither of these. Samanas and 
brahmal).as who hold a contrary view and live accordingly in the 
world cannot cross over birth and old age. But those samal).as 
and brahmal).as who are free from craving and independent 
can easily cross over them. 
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Hemakamiir;avapucchii (S.N., pp. 209-210): In pursuance of 
a request of Hemaka to know the Dhamma, Buddha told him 
that the destruction of passion and of desire was the imperish
able state of NibbaQ.a. Those who realise this have also under
stood the Dhamma and are, therefore, calm and thoughtful. 

Todeyyamiir;avapucchii (S.N., pp. 210-211): In reply to que
ries made by Todeyya, Buddha replied, "he in whom there are 
no lust, no craving, no doubt, for him there is no other deliver
ance. He is possessed of understanding and knows the Dhamma." 

Kappamiir;avapucchii (S.N., pp. 211-212): For those who stand 
in the middle of a formidable stream, there is a matchless island 
called NibbaQ.a, which possesses nothing, grasps at nothing, and 
which is the destroyer of decay and death, so said the Buddha to 
the venerable Kappa. 

Jatukar;r;imiir;avapucchii (S.N., pp. 212-213): In pursuance 
of a request made by JatukaQ.Q.i, Buddha advised him to subdue 
greediness for sensual pleasures and for name and form ; then 
there would be no passions by which he might fall into the power 
of death. 

Bhadriivudhamiir;avapuccha (S.N., pp. 213-214): A bhikkhu 
must not grasp after anything in all the world, for whatever they 
grasp after,just by that Mara follows the man, so said Buddha to 
Bhadravudha. 

Udayamiir;avapucchii (S.N, pp. 214-215): In pursuance of que
ries made by Udaya, Buddha spoke out to him that deliverance 
lay in leaving lust, desire, grief, and sloth, and in the knowing 
and understanding Dhamma. The world, he continued, was 
bound by pleasure, and by leaving desire NibbaQ.a could be at
tained. There was no consciousness for one who was thoughtful 
and who delighted not in sensation, so concluded the Master. 

Posiilamiir;avapucchii (S.N., pp. 215-216): Tathagata who 
knows all the faces of consciousness, knows also him who stands 
delivered. Having understood that the bonds of pleasure did 
not originate in nothingness, he saw clearly in this matter, knowl
edge of a perfect accomplished brahmaQ.a, so said Buddha to 
the venerable Posala. 
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' Moghariijamii:r.tavapucchii55 (S.N., pp. 216-217): Thrice asked 
by the venerable Mogharajan as to how one would look upon 
the world to cross over death, Buddha advised him to look upon 
the world as void, to be always thoughtful, and to reckon him
self as not existing. By so doing one could overcome death. 

Pir;giyamiir;avapucchii (S.N., pp. 217-218): Requested by the 
old and feeble Pingiya to let him know how to overcome birth 
and decay, Buddha advised him to leave the body and desire 
behind so that he might not have to come to exist again. 

Thus Buddha was sought by sixteen brahmal)as who were 
the sixteen disciples of Bavari to answer their sixteen questions 
to which the master gave fitting and satisfactory replies. All of 
them having understood the meaning and tenor of each ques
tion lived according to the Dhamma, and went to the further 
shore of decay and death. Pingiya, therefore, thought that he 
would proclaim accordingly the way to the further shore. This 
he did, and for his faith, he was; by the direction of Buddha, 
delivered to the further shore of death. 

Different editions and translations 

There is a Sinhalese edition of this text by Pannatissa Thera 
and a Burmese edition published by Zabu Meit Swe Press, Rangoon, 
is available besides the P.T.S. edition by Andersen ~nd Smith 
(1913) R. Otto Franke's articles, Die Sutta-Nipiita Giithiis mit ihren 
Parallelen in Zeitschrift der Deutschen Morgenlandischen 
Gesellschaft, Vols. 63, 64, and 66 (1909-1910, 1912) deserve men
tion and these are now available in a book form. There is a Deva
zznagari edition by P.V. Bapat, M.A., Poona, 1924. This text has 
been translated into English by Fausboll in S.B.E., Vol. X, and 
this is the earliest English translation. Lord Chalmers has trans
lated it into English in the Harvard Oriental Series. 56 Seidenstiicker 
is translating it in Zeitschrift fiir Buddhism us, Munich. 

55 Suiiiiato lokarh avekkhassu Moghariija sada sa to ... na passati" ( S.N., 
p. 217, verse 119), cf. Dhammapada, v. 170. 

56 Prof. Lanman was kind enough to send me this English translation in 
proofs as the book was not then ready. I have found this translation very useful. 
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Importance of the Sutta Nipata for the history 
of the Middle lndo-Aryan langliages 

The oldest form of the Aryan language we find in the Rgveda. 
Vedic and classical Sanskrit represent this period, and this stage 
of the Aryan language is called the Old Indo-Aryan or Old In do 
Aryan stage. The Aryan language in the time of the Buddha 
represents another stage which is called the Middle Indo-Aryan 
or Middle Indo-Aryan stage in the line of development. Various 
Prakrits and Pali represent this period. There is also a third 
stage called New Indo-Aryan stage. Various modern vernacu
lars, such as Oriya, Bengali, MahraJ:i, etc., represent this period. 

It is maintained by majority of scholars that Pali is a mid
land dialect based on an old Middle Indo-Aryan dialect, which 
may be called an old form of the Saurasenilanguage, with ele
ments from other dialects, such as Paisad, Gujarati, and Magadhi. 
They are also of opinion that originally the Buddhist Canon was 
in the S variant of the Pracya or Magadhi speech and that later 
on the canon was translated into Pali and other languages. 

Pali is not a unique speech. Numerous double forms show 
that it is a language very much mixed indeed. To a large extent 
apparent dialectical deposits and scholastic formations occur. 
But in spite of this rather heterogeneous character of the Pali 
language, a chronological development, a division of the his
tory of the language in periods, a sort of stratification is clearly 
seen. We find four strata in the development of Pali. 

(1) The speech of the metrical portions (the gathas in the 
canonical literature). This is of a very heterogeneous character. 
On one hand it retains J;Ilany old speech forms separated from 
those of Old Indo-Aryan only through sound change, while on 
the other there are many standardised forms of Pali, new for-

/mations younger in point of time frequently occurring in the 
same verse : Pita and raiiiia are old, developed out of Old indo
Aryan; Pitussa and rajino are new formations. At times the exi
gencies of metre qave determined the form employed, the choice 
being between the old form and the new one. When verses in an 
earlier form of speech, e.g., in the eastern speech of ASoka were 
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altered into a later one, alteration of the archaic form was usu
ally permitted when no yiolence was done to metre. Sutta Nipata 
is typical of this stratum. 

(2) The speech of the canonical prose. It is more uniform 
and more settled than that of the gathas. The archaic and dialec
tical forms are controlled, and in part disappear entirely. The 
change of archaic forms is no more capricious and random as 
in the previous stratum. But they are regulated properly by the 
grammatical rules of a standardised speech. Jataka is typical of 
this stratum. 

(3) The younger prose of the post-canonical literature as in 
the Milinda Paiiha and in the greater commentaries. It is based 
on the immediately preceding stratum and displays a scholarly 
and artistic modification of it. Consequently the distance between 
the first stratum and the second stratum is greater than that be
tween the second stratum and the third stratum. The third stra
tum can be distinguished from the second stratum by a greater 
restriction of the older forms and by a more elegant style. There 
is apparently the influence of Sanskrit in it to a greater extent. 

( 4) The speech of the tater artistic poetry (cf. the Maha
varilsa, the Dipavarilsa, the Da!hava:rhsa, etc.). This does not bear 
any more uniform character. The authors draw upon their knowl
edge oflanguage and use forms indiscriminately from the older 
and newer strata. At times there is an air of archaism,'but this is 
false, and Sanskritism is freque~t. 

Mr. Fausboll, in his introduction to the Translation of the 
Sutta Nipata, has drawn attention to the fact that there are many 
old Vedic forms of substantives and verbs in the plural, such as, 
samuhatase, paccayase, pal).<;litase, caramase, and sikkhissamase; 
the shorter Vedic plurals as, vinicchaya la~khal).a for vinicchayani 
lakkhal).ani ; shorter instrumental singulars as, manta, pari
iiiia,labhakamya for mantaya, pariiiiiaya, and labhakamyaya; 
Vedic infinitives as, vippahatave, UI).I).ametave, sarhpayatave; con
tracted forms, such as, santya, duggacca, titthiya, sammucca; 
thiyo by the side of protracted forms, such as, atumanam, 
suvami, suvana, as well as same archaic forms, as, sagghasi 
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( =sakkhissasi), pava or pava (pavadati), pavecche ( =paveseyya), 
sussaril ( =sm)-issami), datthu ( =disva), paribbasana 
(parivasamano), avocasi, ruppena, uggahayan ti ; and some usual 
words like vyappatha, bhunahu, patiseniyanti, kyassa, upaya, and 
avlvadata. Sometimes forms are contracted for the metre -tad 
for tada, janetva for jenetva. yad for yada, sincitva for sincitva. 
Sometimes we meet with difficult and irregular constructions 
especially in the Aghakavagga, and sometimes with very am
biguous or condensed words or expressions like diguQa, 
ekaguQa, kuppapa!iccasanti, sannasaflno, visaflnasanno, vibhuta
sanno, etc. 

Vimanavatthu 

The Vimanavatthu is the sixth book. It gives in verse a graphic 
description of certain celestial abodes enjoyed by the devas for 
having done meritorious deeds while on earth as human be
ings. The stories told in it induce listeners to lead a pure life and 
to do meritorious deeds in order to obtain bliss after death. 
This work lays much emphasis on individual morality and duty 
and clearly shows the effect of karma, good, bad, or indifferent. 
The highest of pleasures that the heavens bestow has a limit 
according to the Buddhists. They can never bring about a final 
release from evil and hence the experiences in heaven, though 
pleasurable, are evils to be guarded against the more so on 
account of their luring attractiveness. Lord Zetland is right in 
pointing out that the heavens and hells, of which we read so 
much in the Vimanavatthu and the Petavatthu, may be said to 
exist for the purpose Qf providing a more elaborate stage than 
this earth can do, for the play of the ever revolving cycle of 
existence and all that it involves. The descriptions of the plea
sures ofheavenand the sorrows ofhells are interesting as show
ing the nature of the rewards and punishments which in those 
early days were considered appropriate to particular acts of pi
ety and to particular sins. 57 Rhys Davids says, ''The whole set of 

57 Foreword to my book, Heaven and Hell in Buddhist Perspective. 
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beliefs exemplified in these books (Petavatthu and Vimanavatthu) 
is historically interesting as being in all probability the source of 
a good deal of mediaeval Christian belief in heaven and hell. 
But the greater part of these books, composed according to a 
set pattern, is devoid of style ; and the collection is altogether of 
an evidently later date than the bulk of the books included in 
this Appendix". 58 

The Vimanavatthu has been edited by E.. R. Gooneratne 
for the Pali Text Society, London. It has not yet been trans
lated.59 

Petavatthu 

The Petavatthu is the seventh book. It contains little poems 
illustrating belief in the existence oflife beyond death, and suf
ferings after death for having done evil deeds while on earth. 
In the Southern Buddhist faith there is hardly any trace any
where of the worship of a personal being whether an ancestor 
or a spirit or a deity. The lesson inculcated is a natural con
comitant of the Law of Karma which is the central idea of the 
whole Buddhistic faith. The result of karma cannot be obvi
ated, we must suffer for what we have done .. Jt is a force which 
must produce its own consequence. A careful study of the Bud
dhist stories regarding spirits convinces us of the fact that a per
son is not a seeker after Nirvai).a nor the intellectual seeker 
after eternal veri ties or fundamental realities, but the ordinary 
everyday individual, the seeker after good things of earth, he 
who eats, drinks, and multiplies here below andwishes for the 
plenty of similar enjoyments in the life to follow after death. 
One great doctrine is dinned into our ears and that is, that 
charity here on earth, charity with a sincere heart while alive, is 
the only means of commanding the objects of pleasures after 
death. If one gives away plenty of food and drink while pos-

58 Buddhism, its history and literature (American Lectures), p. 77. 
59 Mr. H. Gehman is preparing an English translation of this text 

together with that of the Petavatthu for S.B.B. 
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sessed of the earthly corporeal frame, he will be entitled to 
enjoy them hereafter. We also learn from the Petavatthu that 
the needs ofthe pretas and the pretis are identical with those of 
human beings in flesh and blood. They are oppressed with hun
ger and thirst. The passion of love and desire for companions 
of the other sex does not leave them ; and it is interesting to 
note in this connection that a lover in the spirit form whether of 
male or female sex enjoys fully the company of a comrade of 
the other sex who is still in the world of the living. It is clear that 
a preta cannot directly take food, drink or clothing by force or 
guile or even when voluntarily offered. A hand-to-hand inter
change of these things is impossible between a man and a de
parted spirit. It is only when the gifts are made to a human 
being and the merits thereof transferred to the spirits that their 
comforts can reach the Peta and satisfy his needs. This is the 
fundamental idea of the Buddhist conception of the meth-od of 
removing the disabilities and miseries of departed spirits, and 
this is also the basis of the Hindu conception ofSraddha. In fact 
it is one of the established ideas of the Indian mind even from 
the Vedic days. A close study of the Petavatthu gives us some 
ideas as to the character of the Petas which appears generally to 
have undergone a change for the better in their spirit life. Their 
hunger and thirst, their miseries and sufferings, the bitter expe
riences for past misconduct seem to have rubbed off their angu
larities, softened their temper, chastened their mind, and made 
them realise the truth that charity is the door to enjoyment of 
comfort in the other world. We hardly find them doing ill to 
others, they are too much pressed down with the burden of 
their own miseries to think of or to get any opportunity for 
doing mischief to others. They are suffering rather than ma
levolent spirits. The stories in the Petavatthu, though some 
among them may seem puerile and even adsurd, have served 
to restrain a believer in the words of the Great Master, from 
~traying away from the path of virtue, in his body, or his word · 
or his action and have made him practise charity and ahimsa 
towards all living creatures. 

269 



9/ 9it,slory ofCJJo.li .Etleralure 

Editions and translations of the Petavatthu 

The Petavatthu has been edited in Roman character by Prof. 
Minayeff of St. Petersburg for the Pali Text Society of England. 
E. Hardy has written a paper on the Notes for an edition of the 
Petavatthu Q.P.T.S., 1904-1905). It has been translated into Ger
man by Dr. Stede known as Die Gespenstergeschichten des Petavatthu, 
Leipzig, 1914. 

Theragatha 

The Theragatha is the eighth book. This book together with 
the Therigatha has been edited in Roman character by Drs. 
Oldenberg and Pischel for the P.T.S., London. It is a collection 
of poems, some of which are believed to have been sung by 
theras during the lifetime of the Buddha, and others shortly 
after his parinirva:Q.a. These poems are conducive to the under
standing of the religious theories and feelings prevalent in the 
Buddhist Order. The method of the arrangement of these gathas 
is what is generally followed in the Buddhist literature, viz., the 
single verses are placed first, then follow the dyads, triads, etc. 
The language of this book is riot simple and in many places it is 
difficult to find out the meaning without the help of the com
mentary. 

There are two manuscripts: 
(1) MS. of the India Office (Phayre collection) written in 

Burmese character. 
(2) MS. of the Bibliotheque Nationale at Paris (fonds Pali 

91), Burmese writing. 
The Theragatha has been translated into English, known as 

Psalms of the Brethren, by Mrs. Rhys Davids and published by the 
P.T.S. 

Therigatha 

The Therigatha is the ninth book. It is a collection of verses 
attributed in the tradition of the Pali Canon to 73 of the leading 
Theris or Sisters in the Order during the lifetime of Gotama 
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himself. "A good many of the verses ascribed to them are beau
tiful in form, and not a few give evidence of a very high degree 
of that mental self-culture which played so great a part in the 
Buddhist ideal of the perfect life." Women of acknowledged cul
ture are represented as.being the teachers of men, and as ex
pounding, to less advanced brethren or Sisters in the Order, the 
deeper and more subtle points in the Buddhist philosophy of 
life.60 

The available manuscripts are: 
(1) The Phayre MS. in the India Office Library, London 

Burmese writing 19 leaves, 9 lines. 
(2) MS. of the Bibliotheque Nationale at Paris, fonds Pali, 

No. 91. 16 leaves, 9 lines. Burmese writing. 
(3) MS. with Mr. Subhuti, 12leaves, 9lines. Sinhalesewriting. 
( 4) MS. with Mr. Subhuti, 20 leaves, 8 lines. Burmese writ

ing. Dated Sakkaraj 1128. 

This work has been translated by Mrs. Rhys Davids known 
·as Psalms of the Sisters, which is very useful. Two interesting pa
pers on The women leaders of the Buddhist reformation, as illus
trated by Dhammapiila's commentary on the Thefigiithii (Transac
tions of the Ninth International Congress of Orientalists, Lon
don, 1893), and Buddhist Women by Dr. B.C. Law, published in 
.the Indian Antiquary (March, April, and May, 1928), deserve 
mention. Women Under Primitive Buddhismby Miss I. B. Homer, 
should also be consulted. There is a Bengali translation of this 
work by Mr. Bijoy Chandra Majumdar. 

Essence of"Buddhism involved in the Thera-Therigatha 

Mrs. Rhys Davids in her introduction to the Psalms of the 
Brethren says, regarding the doctrine involved in the Theragatha, 
"anicca, dukkha, anatta, the four truths, the Aryan Path, the seven 
Buddhas, Arahants as no less Buddha and Tathagata than their 
Great Master, and so forth : such is the range of the ancient 

60 Rhys Davids, Buddhism its history and literature (American Lectures), 
p. 72. 
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Theravadism of these poems" (Introduction, p. xxii). Our knowl
edge of the ancient Theravadism is also derived from the 
Suttantas, the Sutta Nipata, and the Dhammapada. 

It is amply sufficient to say that some parts of the Pali Canon 
are later than others, and that the books, as we have them, con
tain internal evidence from which conclusions may fairly be 
drawn as to their comparative age. Prof. Rhys Davids in his Bud
dhist India says, regarding the Sutta Nipata, that single verses, 
single poems, and single cantos, had all been in existence be
fore the work assumed its present shape. He fl.lrther says that 
this is very suggestive as to the manner of growth not only of this 
book, but of the Indian literature of this period. It grew up in 
schools ; and was the result rather of communistic than of indi
vidual effort. What applies to the Sutta Nipata also applies to 
the Dhammapada. That many of its verses were current as prov
erbs or as favourite sayings before they were independently in
corporated in the poems in which they are now found, nobody 
can question. The same is the case with the Theragatha poems. 
Though Dr. Winternitz suggests signs oflater thought in Khar;tc.la
Sumar;ta's stanza in the Theragatha, yet the great bulk of the 
poems is relatively early. This seems probable by both the doc
trine and diction of them. 

These remarks are sufficient to maintain our contention 
that the importance of the Theragatha, the Sutta Nipata, the 
Dhammapada, and the Suttantas lies in the fact that these are 
the main sources for our knowledge of ancient Theravadism. 
The difference both in doctrine and diction that exists between 
these works and other works of the Pali canonical literature en
ables us to distinguish between ancient and later Theravadism. 
It is worthy of notice that the idea of 25 Buddhas is a later one. 
The earlier Pali ]?ooks know only of seven Buddhas. 

When we turn to the Therigatha, the most important thing 
that strikes us here is the idea ofNibbar;ta as held by the Theris. 
In order to give a purview of how the Theris envisaged their 
summum bonum, we shall deal with Nibbar;ta in its two aspects 
negative and positive, as we find in their gathas. 
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In its negative aspect NibbaQ.a means the going out of greed, 
ill-will, and dulness and also freedom from these. It has been 
also variously described as comfort, end to ill, end of becoming 
or life, end of craving, and rest. 

In its positive aspect NibbaQ.a, as subjectively considered, 
means mental illumination conceived as light, insight, state of 
feeling happiness, and cool and calm and content (sHibhava, 
nibbata, upasamo, peace and safety, state of will self-mastery). 
Nibbar:ta, when objectively considered, means truth, the highest 
good, a supreme opportunity, a regulated life, communion with 
the Best, and bringing congenial work. 

Jataka 
The Jataka is the tenth book. It is widely studied by the 

students of the history of religion. Professor Fausboll edited the 
Jataka for the first time in six volumes and he prepared a vol
ume on Index. The English translation of this work by various 
scholars under the editorship of Cowell has no doubt made the 
study of the Jatakas very easy, especially for those who do not 
know the original language in which the Jatakas were written. 
Professor Rhys Davids undertook to translate the Jatakas but he 
was obliged to give it up after the appearance of one volume. It 
is interesting to note that each story opens with a preface which 
describes the circumstances in the life of the Buddha which led 
him to tell the birth story and thus reveal some events in the 
long series of his previous existences as a Bodhisatta. At the end 
there is always given a brief summary where the Buddha identi
fies the different persons in the story in their present births. The 
stories are very interesting as they throw a flood of light on the 
social, political, and religious life of the people in ancient India. 

The Jataka was composed was composed in North India in 
the so-called 'middle country' (Madhyadda) (Rhys Davids, Bud
dhist India, p. 172). It consists of gathas or stanzas only, and is 
divided into twenty two sections (nipatas), which are arranged 
according to the number of stanzas belonging to or forming a 
Jataka. The first section is supposeq to contain 150 Jatakas, each 
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verse belongs to a separate story; the second, 100 Jitakas, with 
two verses each ; the third, 50 Jatakas, with three verses each, 
and so on. Each successive section (nipata) contains a larger 
number of stanzas and a smaller number of]atakas. These gathas 
are in many cases poetic tales or ballads or epic poems. Verses 
are attached to all the Jatakas. They are, in a few instances, in 
the framework and not in the stories themselves. The stories 
without the verses may be said to have preserved the original 
form of Indian folklore. Some of the stories are noticed also in 
the Paftcatantra, Kathasaritsagara, etc. Some have parallels in 
the Mahabharata, the RamayaQ.a, the PuraQ.as, and the Jain lit
erature. It would not perhaps be unreasonable to hold that most 
of the stories were derived from existing folklore of North India 
(Rhys Davids, Buddhist India, pp. 207-208). The Jatakas are fre
quently quoted in the later books of theMilinda Paii.ha. Many 
Jatakas occur in the Mahavastu61 in prose as well as in verse in 
mixed Sanskrit. Some of them are variants of Pali Jatakas while 
others are not found in the Pali collection. 

It would not be out of place to give here gists of some of the 
Jataka stories which are remarkable for their variety. 

A young man finding a dead mouse sold it. He got some 
money with which he carried on trade and became rich 
(Cullakaseghi Jataka, ]at., Vol. I) There were incompetent 
valuers (TaQ.QulanallJataka,Jiit. I) and there was a strong belief 
in being seized by an ogre (DeyadhammaJataka, Vol. I). A king 
finding a grey hair in his head forsook his family life (Makhadeva 
Jataka, cf. Nimi]iitaka, Vol. I). A king of the deer not only saved 
his own life but also the life of all creatures at the risk of his own 
life (Nigrodhamiga]ataka, Vol. I). A brahmin desiring to give 
food to the· dead was about to sacrifice a goat which showed 
signs of great joy and of great sorrow. The goat explained the 
reason for each emotion (Matakabhatta Jataka). True release 
does not lie in offering sacrifice (AyacitabhattaJataka, Vol. I). 
There was a pool haunted by ogre (Nalapana Jataka, Vol. I). 

61 Vide my work, A Study of the Mahiivastu, pt.II Stories. 
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The Kulavaka Jataka relates as to how a man through the prac
tice of goodness went to heaven and how his three wives were 
reborn in heaven as a reward of their doing good deeds. A tree 
caught fire, the wise birds flew, the foolish ones remained and 
were burnt to ashes (Sakuna J'itaka, Vol. I). A treasurer gave 
alms to a Paccekabuddha though Mara tried to prevent him 
from doing so (KhadirailgaraJataka, Vol. I). A king put a stop 
to sacrifices ofliving creatures (Dummedha Jitaka, Vol. I). The 
Al).<;labhuta Jataka (Vol. I) relates the innate wickedness of 
women. The Surapanajataka (Vol. I) deals with the effects of 
strong drinks on hermits. The AsatarupaJataka (Vol. I) relates 
how a city was captured by stopping the supply of water and 
firewood. A slave forging his master's name married a rich wife. 
The master did not take any revenge but he taught the slave's 
wife to restrain her husband's arrogance (Katahakajataka, Vol. 
I). A wicked prince is reformed by the analogy of poisonous 
seedling (Ekapal).l).ajataka, Vol. I). Some shipwrecked mariners 
escaped from a city of goblins by the aid of a flying horse 
(ValahassaJataka, Vol. II). A king ofBenares was most tyranni
cal. At his death the porter of the royal palace mourned fearing 
that the king-should prove too much for the King of Death and 
should be sent back again to earth (Mahapiilgalajataka, Vol. 
11). Some men won a treasure by digging, but they dug too much 
and lost it again Qarudapanajataka, Vol. Il). A brave man saved 
a caravan from robbers (Khurappa Jataka, Vol. II). A king was 
taken captive and suffered much at the hands of his enemy, but 
by his patience and suffering he won over his enemy, through 
repentance(EkarajaJataka, Vol. Ill). A king killed his own son 
out of jealousy as his queen showed much affection for the son. 
The king was punished by being thrown into hell (Culla
dhammapalaJataka, Vol. Ill) . A foolish mendicant mistook the 
butting of a ram for a respectful salutation. He met with his 
death owing to his foolishness (CammasatakaJataka, Vol. Ill). 
A wicked king cruelly maltreated an ascetic who patiently en
dured the maltreatment. The king was thrown into hell 
(Khantivadi Jataka, Vol. Ill) Sakka was pleased with an ascetic 
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and offered him boons. The ascetic made a wise choice of boons 
(KaQ.ha]ataka, Vol. IV). Two princes with their sister went to a 
forest. They came to know of their father's death. The eldest 
prince sent his slippers to take his own place on the throne. 
They were displeased when the news of wrong judgment came 
to their ears (DasarathaJitaka, Vol. IV). Jealous of a holy as
cetic, Sakka approached the king of a country and said that the 
drought from which the land was suffering, was due to the as
cetic. The king advised by Sakka sent his daughter to beguile the 
ascetic. The ascetic fell a victim to the temptation. But the ascetic's 
father who was away, returned to his son and cautioned him 
against the wiles of womankind (NalinikaJitaka, Vol. V). A king 
developed a taste for human flesh. In order to supply himself 
with favourite food he used to murder his own subjects. His 
action became known to all and he was driven out of his king
dom. Once he captured a king who had been his friend 'and 
teacher. The king was released on condition that he should re
turn as soon as he fulfilled his promise. The king kept his words. 
The man-eater· being pleased with the king desired to give him 
four boons. At ~he request of the king the man-eater gave up 
cannibalism (Mahasutasomajataka, Vol. V). A king questioned 
an ascetic as to the various moral duties. He himself indulged in 
pleasures but his daughter was virtuous. She tried to save him 
from heretical beliefs. At last the Buddha converted him (Maha
narada Kassapa Jataka, Vol. VI). Four kings including Sakka 
disputed as to who was the most virtuous. For the solution they 
came to a wise man who decided that they were all equal. The 
wife of the Naga king desired the heart of that wise man. The 
Naga king sent a yakkha to kill the wise man who won over the 
yakkha to his side (VidhurapaQ.<;litaJataka, Vol. VI). 

The gists of some of the Jatakas given above may lead one 
to believe that the Jatakas are but amusing tales, having no seri
ous lessons to impart. But the fact is otherwise. A careful perusal 
of the Jataka stories will not fail to convince a thoughtful reader 
that these stories have various purposes to serve. 
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Origin and purpose of the Jatakas 

We read in the Saddharmapm:H;larika, V (S.B.E., xxi, 1884, 
120), that the Buddha knowing the differences in faculties and 
energy of his numerous hearers, preaches in many different ways, 
tells many tales, amusing, agreeable, both instructive and pleas
ant, tales by means of which all beings not only become pleased 
with the law in this present life, but also after death will reach 
happy states ; and in the same book it is stated (ii. 44, S.B.E., 
xxi. 44 f.) that the Buddha teaches both by sutras and stanzas 
and by legends and Jitakas. It is, indeed, likely enough that 
Gautama Buddha himself made use of popular tales in preach
ing to the people. It is certain that the Buddhist monks and 
preachers did so, In his numerous existences before he came to 
be born as Sakyamuni who was to be the Buddha, the Bodhisattva 
had been born according to his karma, sometimes as a god, 
sometimes as a king, or a merchant, or a nobleman, or an 
outcaste, or an elephant, or some other man or animal. It was 
thus only necessary to identify the hero or any other character 
of a story with the Bodhisattva in order to turn any tale, however 
secular or even frivolous, in to a J ataka. Some of the stories which 
were afterwards turned into Jatakas are told in the suttas as simple 
tales, without any reference to the Bodhisattva (cf. Cullavagga, 
vi. 3, with the TittiraJataka, No. 37; or Mahiivagga, x. 2, 3, with 
the Dlghiti KosalaJataka, No. 371). On the other hand there 
are some realJatakas included in the suttas e.g., the Kutadanta 
Sutta and Mahasudassana Sutta in the Dlgha Nikaya. That the 
Jatakas form an essential part of the Buddhist Canon is shown 
by the fact that they are included in the list of nine angas (twelve 
Dharmapravacanas in the Sanskrit Buddhist Canon) into which 
the Sacred Books of the Buddhists were divided according to 
the subject-matter as the seventh anga (the ninth Dharma
pravacana) .62 The Jatakas preserve an invaluable record of the 
history of Indian literature. 

62 Vide Dr. Winternitz's article Thejiitaka in Hastings' Encyclopaedia of 
Religion and Ethics, Vol. VII, pp. 491 ff. 
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Jitakas and popular Buddhism 

The Jatakas are highly important for the history of Bud
dhism, as they give us an insight into popular Buddhism. The 
whole system ofJatakas is based on the most popular dogma of 
Karma, and the ethical ideal of this religion is not the Arhat who 
has attained to Nirvfu).a, but the Bodhisattva who in all his former 
existenc~s has shown one or more of the great virtues by which 
he prepared himself for becoming the future Buddha. However, 
high or low he may have been born, in every Jitaka he is either 
helpful, kind, and self-sacrificing or brave, clever and even pos
sessing supernatural wisdom.Jatakas like those of king Sivi (No. 
499), who gave away his eyes as a gift, or of prince Vessantara 
(No. 547), who even gave away his children as a gift to a wicked 
brahmaQ.a, are standard texts for this ideal of ethics. It may eas
ily be understood how the theory of the paramitas which has 
become important in the Mahayana Buddhism, though not men
tioned in the Jataka gathas, but only in the Buddhavamsa, 
Cariyapitaka, and theJataka Commentary, was already latent in 
the Jataka theory It is no wonder that the Jatakas belong as much 
to the Mahayana as to the Hinayana Buddhism. They are indeed 
the common property of all Buddhist sects in all Buddhist coun
tries. They were the chief vehicle of Buddhist propaganda and 
are the chief witnesses of popular Buddhism. 63 Rhys D_avids64 says, 
"Our existing Jataka book is only a partial record. It does not 
contain all the Jatakas that were current, in the earliest period of 
their literature, among the Buddhist community. I venture to 
suggest that the character of ten earlier Jatakas, in their pre:Jataka 
shape, enables us to trace their history back beyond the Bud
dhist literature altogether. None of them are specially Buddhist. 
They are modified, perhaps more or less to suit Buddhist Ethics. 
But even the Mahasudassana, which is the most so, is in the main 
simply an ancient Indian legend of sun worship. And the rest are 

63 Vide Dr. Winternitz's article, The]iitakain Hastings' Encyclopaedia of 
R. and E., p. 494, Vol. VII. 

64 Buddhist India, pp. 196-198. 
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pre-Buddhistic Indian folklore. There is nothing peculiarly Bud
dhist about them. Even the ethiCs they inculcate are Indian. What 
is Buddhist about them, in this their oldest shape, is only the 
selection made. There was, of course, much other folklore, bound 
up with superstition. This is left out. And the ethic is, of course, 
of a very simple kind. It is milk for bades. This comes out clearly 
in the legend of the Great King of Glory the Mahasudassana. In 
its later Jitaka form it lays stress on the impermanence of all 
earthly things, on the old lesson of the vanity of the world. In its 
older form, as a suttanta, it lays stress also on the ecstasies (the 
Jhanas), which are perhaps pre-Buddhistic and on the sublime 
conditions (the Brahma-Viha.ras) which are certainly distinctively 
Buddhistic. These are much deeper and more difficult matters." 

"So much for the earliest forms in which we find the JHakas. 
The next evidence in point of date is that of the has-reliefs on 
the Bharhut and Saiichi Stupas those invaluable records of an
cient Indian archaeology. Among the carvings on the railings 
round these stupas are a number of scenes, each bearing as a 
title in characters of the third century B.C. the name ofajataka; 
and also other scenes without a title but similar in character. 
Twenty-seven of the scenes have been recognised as illustrating 
passages in the existingJitaka Book. Twenty-three are still uni
dentified, and some of these latter are meant, no doubt, to illus
tratejataka stories current in the community, but not included 
in the canonical collection." The very fact that the Jataka stories 
served as favourite topics for sculptures and paintings through 
all the centuries in all Buddhist countries, goes to show the im
mense popularity of the Jatakas which are found in India in 
Bharhut, Saiichi, and B"odh-Gaya in the third or second century 
B.C., in Amaravati in the second century A.D., and later on in 
the caves of Ajanta. Hundreds ofbas-reliefs representing scenes 
fromjarakas are found decorating the famous temples ofBoro
Budur in Java (ninth century A.D.) mostly based on legends in 
the Lalitavistara, of Pagan in Burma (thirteenth century A.D.), 
and ofSukhadaya in Siam (fourteenth century A.D.).65 

65 Hastings' Encyclopaedia of Religion and Ethics, Vol. VII, p. 494. 

279 



919/isfory o_(Cf>ali ./]i!erafure 

According to Professor Rhys Davids, the edition of the 
Jitakas by Fausboll is an edition of the commentary written prob
ably in the fifth centu'ry A.D. by an unknown author who, as 
Childers thinks, was Buddhaghosa (Buddhist India, pp. 200-201). 
Whether this commentary was actually written by Buddhaghosa 
or not, the numerous Jitakas quoted or narrated by Buddha
ghosa in his commentaries show a close agreement with the com
mentary edited by Fausboll. 

Dr. Fick says that so far as the verses and the prose portions 
of the stories are concerned, as distinct from the framework, 
they have been scarcely altered from the original state (Dr. Fick, 
Sociale Gliederung im nordostlichen Indian Zu Buddha's Zeit, pp. vi 
and vii). 

Hofrath Biihler points out that the Jitakas make no men
tion of the Nandas and Mauryas. 

The state of civilisation described in the Jatakas is no doubt 
very ancient in many respects. The Jatakas describe the palaces 
of kings as built of wood. They are full of materials which help 
us a great deal in reconstructing the history of ancient India, 
but we should be cautious in accepting them wholesale as his
torical evidences. 

Prof. Rhys Davids holds that whole of the longer stories, 
some of them as long as a modern novellete, contained in Vol. 
VI of the edition, are later, both in language and in their view of 
social conditions in India than those in the earlier volumes. Yet 
several of those latest in the collection are shown by the has
reliefs to have been already in existence in the third century 
B. C. And this holds good, not only of the verses, but also of the 
prose, for the has-reliefs refer to the prose portions of the tales 
(see in the Appendix under Vidhura, Sama, Ummagga, and 
Vessantara Jatakas). 

It is possible to conclude, says Rhys Davids, that some of 
the tales, when they were first adopted into the Buddhist tradi
tion, were already old. We have seen above that out of those 
tales of which we can trace the pre:Jataka book form, a large 
proportion, 60 to 70 per cent., had no verses. Now in the present 
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collection, we do not find verses in the majority of tales. And 
there are other tales, where the· verses do not occur in the story 
itself, but are put like a chorus, into the mouth of a fairy ( devat.a) 
who has really nothing else to do with the story. It follows that 
these stories existed, without the verses, before they were adopted 
into the Buddhist scheme ofJitakas by having verses added to 
them, and they are therefore probably not only pre-Buddhistic 
but very old. 

Dr. Rhys Davids further adds that the custom on which the 
Jitaka system is based of handing down tales or legends in prose, 
with the conversation in verse is itself pre-Buddhistic. And the 
Jataka Book is only another example of that pre-epic form of 
literature of which there are many shorter specimens preserved 
in the earlier books of the canon (Buddhist India, pp. 205-206). 

Literature on the Jataka 
The Jataka has been translated from Pali into English by 

various hands under the editorship of E. B. Cowell in six vols, 
Etude sur les jatakas par Leon Fur, Paris, 1875 (reprinted from 
Journal Asiatique, 1875); Nine]atakas by L. H. Elwell, Boston, 
1886 ; Lineage of the proud King by Robert Chalmers, J.R.A.S., 
1892 ; SergeD'Oldenberg On the Buddhist Jatakas by H. Wenzel, 
J.R.A.S., 1893 (a valuable paper in which three tables of paral
lels are given. TheJatakas and theJain parallels and theJatakas 
in the Mahavastu are also discussed in it); Notes on the Buddhist 
has-reliefs by Oldenberg, J.R.A.S., 1896 ; Index to the Jatakas by 
Rouse,J.P.T.S., 1890. 

M. Winternitz: Diejatakas in ihrer Bedentungfilrdie Geschichte 
der indischen und ausserindischen Literatur und Kunst., Berlin, 
1913. 

Keilhorn: The jatakas and Sanskrit Grammarians, J.R.A.S., 
1898. 

Dr. M. Gester: The Nigrodha-Miga-Jataka and the Life of St. 
Eustathins Placidus, J.R.A.S., 1894. 

T. W. Rhys Davids: The Last to goforth,J.R.A.S. 1891. (This 
paper contains some curious passages from the Jatakas. Rhys 
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Davids attempts to make the meanings of these passages clearer.) 
H. T. Francis and E.]. Thomas Jiitaka Tales. 
Stories ofthe BuddHa by Mrs:Rhys Davids,D. Litt., M.A. (The 

Treasure House of Eastern Story under the editorship of Sir E. D. 
Ross.) 

Buddhist Birth-stories (jiitaka Tales) by T. W. Rhys Davids and 
revised by Mrs. Rhys Davids, with notes and Index. (George 
Routledge & Sons, Ltd.) 

Tripitaka: Edition of Buddhist Jiitakas and Avadiina ( 12 vols.). 
N. B. Utgikar: Some points of contact between the Mahiibhiirata 

and the Jiitakas, J.B.B.RAs., Vol. IV, Nos. 1 and 2. Story of the 
Dasaratha Jataka and of the RamayaQ.a by the same author 
(J .R.A.S:, centenary supplement, pp. 203 foll.). The Bengali trans
lation of the Jatakas by Rai Shaheb Ishanchunder Ghosh de
serves mention. 

Notes on five Bharaut Epithets by B.M. Barua, M.A., D.Litt. 
Identification of Jour Jiitakas at Bharaut by Dr. B. M. Barua. 

Niddesa 

The eleventh and the twelfth books are styled the 
Mahaniddesa and the Cullaniddesa. They contain "a detailed 
explanation by Sariputta of 33 sutras belonging to the last two 
vaggas of Sutta Nipata, from Kamasutta to KhaggavisaQ.a Sutta". 
The P.T.S., London, has published an edition of the Mahiiniddesa 
in Roman character under the able editorship ofL. De La Vallee 
Poussin and E. J. Thomas. 

The P.T.S. edition of the Mahaniddesa is based upon three 
MSS. : (1) King of Siam's printed edition of the Tripitaka, (2) 
Phayre MS. in the British Museum, and (3) ASinhalese MS. The 
P.T.S. edition of the Cullaniddesa is based on (1) PalmleafMS. 
in Sinhalese character, (2) Palm-leaf MS. in Burmese character, 
and (3) the Cullaniddesa in the printed Siamese Tripitaka, Vol. 
XXVII. 

It is a sort of word-for-word comment or gloss on the 
Atthakavagga of the Sutta Nipata. The Atthakavagga consists of 
ten sections while the Sutta Nipata is divided into 16 sections. 
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The Cullaniddesa deals in the first place with all the sec
tions of the Parayai;}avagga of the Sutta Nipata and in the second 
place with the Khaggavisai;}a Sutta of the Uragavagga of the Sutta 
Nipata. In the Uragavagga there are altogether twelve suttas, of 
which the only one, the Khaggavisai;}a Sutta, has been dealt with 
in the Cullaniddesa. 

Dr. Stede, who has edited the Cullaniddesa for the P.T.S., 
writes in the introduction to the Cullaniddesa that the Niddesa 
or Exposition consists chiefly in the interpretation of each word. 
This interpretation is repeated at every place where the word is 
found in ~he text, and is literally the same all through. Very 
seldom a paraphrase of a sentence or part of a sentence is given, 
and in some cases a quotation from Canonical Books ("Vuttam 
h'etam Bhagavata") takes the place of an explanation ; but the 
rule is, that, once the words are made clear, the stanza is "ex
posed" (Introduction, p. xxii) . 

We give below interpretations of some words from the 
'Niddesa: 

Muni: The term muni is applied by the Buddha to any man 
. attaining perfection in self-restraint and insight. In the Niddesa 

(I, p. 57), we find several schedules of muni-qualities, especially 
based on the threefold division of character as revealed in ac
tion (kaya), speech (vaci), and thought (mano). Just as these 
three are in general exhibited in good or bad ways of living 
(sucaritarh and duccaritarh), they are applied to a deeper qual
ity of saintship in kaya-moneyya, vaci-moneyya, and mano
moneyya ; or muni-hood in action, speech, and thought. The 
Niddesa (I, p. 58) also gives a division of six munis -agara
muni, anagara (bhikkhus), sekha (learners), asekha (arahants), 
pacceka (the Pacceka-Buddhas), and muni (the Tathagatas). 

Kiima: The Niddesa (1, pp. 1-2) distinguishes between two 
kinds ofKamas: (1) Vatthukama desires relating to a base, i.e., 
physical organ or external object (e.g., n1pa, sadda, gandha, 

. rasa, etc.), and .(2) Kilesakama desire considered subjectively 
[e.g., chando (desire), rago (passion), sarp.kappo (determina
tion), etc.]. 
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Sikkhii: According to the Niddesa (I, pp. 39-40) there are 
tisso sikkha: (1) adhislla sikkha including Khuddaka silakkhan
dho and Mahanto sllakliliandho (ten precepts, etc.), (2) adhicitta
sikkha including the four jhanas, and (3) adhipaiiii.asikkha in
cluding dukkha, dukkha-samudaya, dukkhanirodha, dukkha
nirodhagaminipatipada. 

Bhikkhu (Niddesa, I, p. 70): He is called the bhikkhu who 
has freed himselffrom the seven evil qualities. e.g., sakkayaditthi 
(speculation as to the eternity or otherwise of-one's own indi
viduality), vicikiccha (doubt), silabbata-paramaso (the contagion 
of mere rule and ritual), rago (passion), doso (malice), moho 
(delusion), and mano (pride). 

Dhono (Niddesa, I, p. 77): It means paiiii.a or wisdom. 
Ogha (Niddesa, I, p. 159): There are four kinds of oghas 

(oceans of evils), e.g. kama (desire), bhava66 (becoming), ditthi 
(wrong views); and avijja (ignorance). 

Kusalii (Niddesa, I, p. 171): Kusala (skilful) means khandha
kusala (constituent element), Dhatu (element), Ayatana (ele
ment of sense-perception), Paticcasamuppada (dependent origin
ation), Satipatthana (application of mindfulness), Samma
ppadhana (right exertion), Iddhipada (bases of iddhi or 
miracle), Indriya (sense-organs), Bala (powers), Bojjhariga (el
ements of knowledge), Magga (path), Phala (fruition), and 
NibbaQ.a (salvation). 

Giimakathii (Niddesa, I, p. 367): It contains gossips about 
kings, thieves, soldiers, battles, drinking, vehicles, relatives, 
women, etc. 

Loka (Niddesa, I, p. 409). Various world-systems are described: 
Niraya loka (hell). 
Tiracchanayoniloko (realm of the brute creation). 

66 According to the P.T.S. Dictionary, Bhava means becoming, (form 
of) rebirth, (state of) existence, a life. For a discussion on this subject, see 
Mrs. Rhys Davids' A Manual of Buddhism, pp. 121-122. If we take the root 
meaning, it is "becoming". R. C. Childers translates "bhava" as "existence, 
birth, origin". The difference between 'existence' and 'becoming' is very 
slight. We, however, consider the view of Mrs. Rhys Davids to be sound. 
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Pittivisaya (the realm of the departed spirits). 
Manussa. 
Deva. 
Khandha (the world of sensory aggregates). 
Dhatu (ten dhatu lokas). 
Ayatana (sphere). 
Ayam loko (this world). 
Paro loko (the next world). 
Sabrahmaloko (the world ofBrahma). 
Sadevaloka (the world of gods). 

Ejii (Niddesa, I, p. 441): It means tal).ha (desire). 
Ga?J,thlini (Niddesa, I, p. 329): There are four kinds of bonds, 

usually called the four bodily ties (kayagal).tho) : abhijjha covet
ousness, byapado malevolence, silabbataparamaso the contagion 
of mere rule and ritual ; idarilsaccabhinivesa inclination to say: 
only this is the truth, i.e., inclination to dogmatise. 

Pubbiisava (Niddesa, I, p. 331): Past ruparil (material quali
ties), Vedana (feeling), Saiiiia (Perception), Saq1khara ( coeffi
cients of consciousness) Viiiiianaip (consciousness). 

Vivata Cakkhu (Niddesa, I, p. 354): means 'open-minded', 
'clear-sighted'. The five kinds ofthe sense of sight are : Marpsa 
Cakkhu (bodily eye), Dibba Cakkhu (divine eye), Paiiiia Cakkhu 
(the eye of wisdom), Buddha Cakkhu (the eye of a Buddha), 
and Samanta Cakkhu (all seeing). 

Parissaya (Niddesa, I, pp. 360-361): means danger, risk or 
trouble. The Parissayas are of two kinds : (1) Pakata external 
danger from lion, tiger, and other ferocious beasts and also from 
various diseases, such as cholera, leprosy, etc., (2) Paticchanna 
internal danger from anger, hatred, delusion, desire, and so forth. 

Ka?J,ha (Niddesa, I, p. 489): Mara, the evil one, is also called 
Kal).ho and Namuci. 

The Mahaniddesa (or the Niddesa I) also contains refer
ences to many miscellaneous matters. Cattiiro diisii (four kinds 
of slaves) antoja~ako daso, dhanakkitako daso, samam va 
dasavisayaril upeti, akamako va dasavisayam upeti : born slave, 
bought by money, himself becomes a slave, bought by money, 
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himself becomes a slave, out of fear (bhaya) one becomes a 
slave (Niddesa, I, p. 11). 

Cattiiro bandha (£our kinds of friends): iiatibandhava, 
gottabandhava, mantabandhava, sippabandhava (Niddesa, I, p. 11). 

Naro classification: Khattiyo, Brahmano, Vesso, Suddo, 
Gahattho (householder), Pabbajito (monk), Devo, Manusso 
(Niddesa, I, p. 11). 

Various diseases (Niddesa, I, p. 13): Cakkhurogo (disease 
of sight), Sotarogo (disease of hearing), Ghanarogo (disease of 
smelling), Jivharogo (disease of taste), .Kayarogo (disease of 
body), Sisarogo (disease ofhead), K:u:u;tarogo (disease of ear), 
Mukharogo (disease of mouth), Dantarogo (disease of teeth), 
.Kaso (cough), Saso (asthma), Pinaso (cold in the head), Daho 
(burning), Jaro (old age disease), Kucchiroga (abdominal 
trouble), Muccha (fainting), Pakkhandika (diarrhoea), Sula 
(acute pain), Visucika (cholera), Kuttham (leprosy), GaQ.4o 
(boil), Kilaso (a cutaneous disease, perhaps leprosy), Soso (con
sumption), Apamaro (Epilepsy), Daddu (ringworm), KaQ.4u 
(itches), Kacchu (itches), Rakhasa, vitacchika (scabies), 
Lohitapittam (the bile with blood), Madhumeho (diabetes), 
Alpsa, Pilaka (boil), Bhagandala (Fistula), Pittasamutthana (ris
ing of bile), Semhasamughana (rising of phlegm), Vatasa
mutthana (wind disease), Sannipatika (disease resulting from 
the union of the humours of the body), Utuparinam:oya abadha 
(change of the season as cause of disease), Visamapariharaja 
abadha (diseases resulting from miscarriage). 

Various doctrines: The Mahaniddesa deals with various doc
trines which the Buddha condemns as fruitless (Niddesa, I, p. 
64) : Sassatoloko, Asassatoloka (eternal or non-eternal), Antava 
loko, Anantavaloko (finite or infinite), tarn jivam tarn sariram, 
aiiiiam j1vam aiiiiam sar1ram (identity of soul and body or non
identity of the same). 

Various religious beliefs (Niddesa, I, p. 89): Some SamaQ.as 
and BrahmaQ.as are the worshippers of elephants, horses, cows, 
dogs, crows, fire, serpent, goblin, demon, sun, moon, Inda, 
Brahma, gods KrishQ.a and Balarama, four directions, a kind of 
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fairy bird and Punnabhaddha, perhaps a Yakkha; (Hatthivattika, 
Assavattika, Govattika, Kukkur~vattika, Kakavattika, Vasudeva
vattika, Baladevavattika, Pm:u;tabhaddavattika, Aggivattika, 
Nagavattika, Ma1,1ibhaddavattika, Supa1,11,1avattika, Yakkhavattika, 
Asuravattika, Gandhabba, Maharaja, Canda, Suriya, Inda, 
Brahma, Devavattika, Disavattika). 

Pa~GaEnbhJdjOOnagga 

The Pa~sambhidamagga is the thirteenth book. It consists of 
three vaggas or chapters, e.g., Mahavaggo, Yuganandhavaggo, and 
Paiifiavaggo. Each of the vaggas, again, contains ten topics (katha), 
e.g., Nanakatha, Yuganandhakatha, Mahapaiiiiakatha, etc. 

It may be noted here that the first volume of the Pati
sambhidamagga deals only with the three out of the ten topics 
of the Mahavagga. This volume begins with the matika which 
gives the contents, not of the whole work (i.e., Pa~sambhida
magga, Vol. I), but of the Nanakatha only, the opening chapter 
of the Vinaya Mahavagga. 

In the second volume of the Patisambhidamagga there is 
no matika (a table of contents) at all. 

I. Mahiivagga (Patisambhidiimagga, If, pp. 1-91): It deals with 
iiana or knowledge of the impermanence and sorrowfulness of 
the confections, of the four Aryan truths, of the chain of causa
tion (dependent origination), of the four stages or bhumiyo
kamavacaro (realm of lust) riipavacaro (world of form) 
arupavacaro (incorporeal world) Apariyapanno (all that are 
not determined by this cycle), of the miracle of the double ap
pearances consisting in the appearance of phenomena of oppo
site character in pairs, as for example, streaming forth of fire 
and water, of omniscience of the Buddha ; with ditthi or false 
views, e.g. holding the world to be eternal or non-eternal and 
finite or infinite, believer in fortuitous origin and in complete 
annihilation at death, etc. ; with five indriyas saddha (faith), 
viriya (energy), s;:tti (recollection), samadhi (concentration), 
pafiiia (reason) ; with the three vimokkhas suiifiato (devoid of 
soul, ego), animitto (the signless), appa1,1ihito (the desireless); 
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with kamma (action or deed) and kammavipaka (the results of 
action), kusala kamma and akusala kamma (good and bad ac
tions) and their results ; with vipallasa or perversion of saiiiia 
(perception) of citta (thought) of ditthi (views) perceiving 
wrongly anicca, dukkha, anattani, and asukha as nicca, sukha, 
atta, and subha respectively, with magga or the stage of righ
teousness, with reference to the various conditions of arahantship 
divided into four stages Sotapatti (the stage of entering the stream 
of salvation), Sakadagami (that of returning once), Anagami 
(that of the never-returner), and Arahatta (that of sain tship). 

II. Yuganandhavagga (Pa{isambhidiimagga, 11, pp. 92-184): It 
deals with sacca or the four Aryan truths, e.g. dukkha, dukkha~ 
samudaya, dukkhanirodha, and dukkhanirodhagaminipatipada 
(suffering, its origin, its cessation, and the path leading to its 
cessation) ; with bojjhangas or constituents of supreme knowl
edge, e.g. sati (mindfulness), dhammavicaya (investigation of 
the law), viriya (energy), piti (rapture), passaddhi (repose), 
samadhi (concentration), upekkha (equanimity) ; with lokuttara 
dhamma, e.g., the four satipatthanas (referring to the body or 
kaya, the sensations or vedana, the mind or citta, and phenom
ena or dhamma) ; the four right exertions (exertions to put 
away the evil dhamma which has not ariseQ. from arising, exer
tions to put away the evil dhamma which has arisen, exertions to 
help the growth of the good dhamma which has not arisen and 
exertions to keep up the good dhamma which has arisen);, the 
four bases of iddhi or miracle (making determination in re
spect of concentration on purpose, on will, on thoughts, and on 
investigation); the four indriyas or controlling faculties (saddha 
or faith, viriya or energy, sati or recollection, samadhi or con
centration, paniia or reason) ; the five powers (saddha, viriya, 
sati, samadhi, and paniia they represent the intensification of 
the corresponding five indriyas) ; the seven constituents of su
preme knowledge (satta bojjhanga), the noble eightfold path 
(sammaditthi or right views, sammasarilkappo or right resolve, 
sammavaca or right speech, sammakammato or right action, 
sammaajiva or right living, sammavayamo or right exertion, 
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sammasati or right recollection, samma samadhi or right con
centration) ; four fruits of the life of the recluse and nibbana 
(final deliberation). This chapter also deals with the sixty-eight 
kinds of balas or potentialities. 

IlL Paiiiiiivagga (Patisambhidiimagga, If, pp. 185-246): It deals 
with cariya or conduct. There are eight cariyas : iriyapatha (four 
postures walking, standing, sitting, lying down), ayatana [spheres 
of sense cakkhu (rupa), sota (sadda), ghana (gandha), jivha 
(rasa), kaya (phoghabba), mano ( dhamma)], sati application 
of mindfulness referring to body, sensation, mind, phenomena), 
samadhi (four stages ofjhanas pathamo, dutiya, tatiya, catuttha), 
Nana (the fqur Aryan truths), Magga (the four Aryan paths), 
Patticariya (the four fruits of the life of the recluse), and lokattha 
(for the promotion of the good of the world). It further deals 
with the application of mindfulness (referring to the body, the 
sensation, the mind, the phenomena) ; with the patihariya or 
miracle [usually in stock phrase iddhi or miracle], adesana (spiri
tual command), anusasani (inspiring instructions), as the mar
veilous modes of Buddha's taming other people. 

Mr. Arnold C. Taylor who has edited the Patisambhida
magga, Vols. I and 11, for the Pali Text Society, London, ob
serves in his preface, to the Patisambhidamagga, Vol. II (p. vi), 
that "the traditional opening, 'Evarh me sutarh', occurs fairly 
frequently, and explains the formal inclusion of the Pati
sambhidamagga in the Sutta Pitaka. In essence the book is wholly 
Abhidhammistic, if one may use the word, and must be placed 
among the very latest of the canonical books. Not only is the 
treatment of the various subjects essentially scholastic in charac
ter, whole passages are taken verbatim from the Vinaya, and 
from the Digha, Ailguttani., andSarhyutta collections ofthe Sutta 
Pitaka, while a general acquaintance with the early Buddhist 
legends is assumed. In the Iddhikatha in this volume, for in
stance, the names of saints who possessed various kinds of iddhi 
are given without comment, as if their stories were well known." 
The Patisambhidamagga belongs to the literature of the 
Abhidhamma type and it describes how analytical knowledge 

289 



:· 
. i 

r;. 
~! 

· 9!911slory ojC!>ali .[Jf!eralure 

can be acquired by an arahat (saint). There are Sinhalese and 
Burmese manuscripts of this text and a Siamese edition of the 
same is available, which very closely resembles the Burmese tra
dition. Mabel Hunt's Index (J.RA.S., 1908) to the Patisambhidii
magga deserves mention. 

Buddhavaritsa 

The Buddhavarilsa is the fourteenth book and it contains in 
verse the history of the twenty-four Buddhas supposed to have 
preceded the historical Gautama Buddha, the founder of Bud
dhism, during the last twelve world-cycles (Kalpas) . They are 
Dipailkara,67 Kondaiiiia, Mangala,67 Sumal).a Revata, Sobhita, 
Anomadassi, Paduma, Narada, Padumuttara, Sumedha, Sujata, 
Piyadassi, Atthadassi, Dhammadassi, Siddhattha, Tissa, Phussa, 
Vipassi, Sikhi, Vessabhu, Kakusandha, Konagamana, and 
Kassapa. The last six Buddhas are mentioned in the Maha
padhana Sutta and the Atanatiya Sutta of the Dlgha Nikaya. 
Gotama was the twenty-fifth Buddha. A brief summary of the 
account of these Buddhas is given a few pages below. Metteyya 
will be the successor of Gautama and a legendary account of this 
future Buddha forms the subject-matter of a later poetical work 
called the Anagatavarilsa. The Rev. Richard Morris, who has 
edited the text in Roman character for the P.T.S., remarks in his 
edition, 'The Buddhavarilsa may be a mere poetical expansion 
of some short prose history of the Buddhas who appeared be
fore Gotama's time". In the Buddhavarilsa there is a chapter on 
the distribution of the Buddha's relics. 

The Buddhavarilsa was propounded by the supreme Bud
dha, the omiscient Tathagata while he was perambulating in the 
Ratanacailkama at the great Nigrodha vihara at Kapilavatthu. 
His object in so doing was to rescue twenty-two thousand kins
men of his and innumerable kotis of men and gods from the 

67 The Northern Buddhists have also Buddha histories. The Mahiivastu 
has a long list of Buddhas and it also gives accounts of them (vide my book 
A Study of the Mahiivastu, pt. I, chap. I). 
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four torrents ofthe passion or oghas. The occasion for its enun
ciation was an inter_esting one . .The supreme Buddha during the 
first twenty years of his Buddhahood led the life of a pilgrim 
sojourining at such places as he found most convenient to dwell. 
The twentieth year was. passed at Rajagriha, and from that pe
riod, he exclusively dwelt either at the Jetavana-mahavihara or 
at Pubbarama, deriving his subsistence by alms. At that time, 
once, when the hemanta season had been over and vasanta ar
rived, Sattha (the divine teacher Sakya), who had by this time 
come to Rajagriha, thought that it was the time when the 
Tathagata had promised to repair to Kapilavatthu. On an ap
peal being made, he set out from Rajagriha to Kapilavatthu at
tended by twenty thousand Arhats. On reaching there, he per
formed two miracles of two opposite results ; and it was upon 
this occasion that he propounded the Buddhavarhsa. It had been 
perpetuated till the third convocation by the unbroken succes
sion of the theras, and subsequently by their disciples up to the 
present day. 

The Buddhavarhsa has been intelligently divided into three 
portions or nidiinas. The life-history of the Buddha "extending 
from the age in which the sacred assurance was vouchsafed to 
the Great Being at the foot of Dlpailkara Buddha, until by his 
death in the character ofVessantara he was reborn in the Tusita
devaloka, is called the dure nidiina or the history of remote an
tiquity. The history extending from the translation by death from 
Tusita to the attainment of omniscience at the foot of the Bodhi 
is called Avi-dure-nidiina. "And lastly the history from the attain
ment of Buddhahood under the Bodhi tree to the ParinirvaQ.a 
and whatever else that intervened between these two is included 
under the Santike Nidana, i.e., contemporaneous history. 

We shall now give a brief account of each of the twenty-five 
Buddhas already mentioned. 

The first Buddha (Bud_dhavarhsa, P. T.S., pp. 6-18) was 
Dlpailkara. In the time of the Buddha Dlpailkara, Sumedha, 
who was destined to be a Buddha, was born in a rich brahmin 
family at the city of Amaravati. But seeing that 'birth is sorrow' 
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he distributed his wealth and retired to the Himavanta. Once 
the people of the Paccanta-desavisaya invited the Tathagata to 
visit their country. They set on clearing the road. Sumedha 
also began to clear a part of the road. But before he finished 
his task, Dipankara with a good number of bhikkhus came to 
the place. Sumedha desired that the Buddha should not go 
through the mud. The Lord with his followers crossed the 
muddy place walking on the body of Sumedha. Dipankara 
impressed with this act of merit foretold that Sumedha would 
be a 'Buddha' in future. 

Dipankara was born in a Khattiya family of the city of 
Rammavati. Sumedha and Sumedha were his parents. Paduma 
was his wife and Usabhakkhanda his son. He left the world. He 
attained perfect enlightenment and preached the Norm for the 
good of all at the request of Brahma. 

The second Buddha (Buddhavarhsa, pp. 19-21): was Kol).Qaiiiia. 
He was born in the city of Rammavati. His father was Sunanda, 
a Khattiya, and mother Sujata. His wife was Rucidevi and got a 
son who went by the name ofVijitasena. 

The third Buddha (Ibid., pp. 21-23): was mangala who was 
born in the city of Uttara. His father was Uttara and mother 
U ttara. Yasavati was his wife and Sivala his son. 

The fourth Buddha (Ibid., pp. 23-25): was Sumana. He was 
born in the city of Mekhala. His father was Sudatta and mother 
Sirima. His wife was Vatamsika and son Anupama. 

The fifth Buddha (Ibid., pp. 25-26): was Revata. He was born 
in the city of Sudhaiiiiaka. His father was Vipula and mother 
Vipula. His wife was Sudassana and his son Varul).a. 

The sixth Buddha (Ibid., pp.27-28): was Sobhita. He was born 
in the city of Sudhamma. His father was Sudhamma and mother 
Sudhamma. He enjoyed the worldly life for nine thousand years. 
His wife was Sumangi and Siha was his son. 

The eighth Buddha (Ibid., pp. 31-32): was Paduma. He was 
born in the city of Campaka. His father was Asama and mother 
Asama. U ttara was his wife and Ramma his son. 

The ninth Buddha (Ibid., pp. 33-34): was Narada. He was 
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born in the city ofDhafifiavatl. Sudeva was his father and Anoma 
was his mother. Jitasena was his wife and Nanduttaro his son. 

The tenth Buddha (Ibid., pp. 35-36) was Padumuttara. he was 
born in the city ofHa111savat1. Ananda was his father and Sujata 
his mother. His wife was Vasudatti and his son was Uttara. 

The eleventh Buddha (Ibid., pp. 37-38) was Sumedha. He was 
born in the city of Sudassana. His father was Sudatta and mother 
Sudatta. Sumana was his wife and Sumitta his son. 

The twelfth Buddha (Ibid., pp. 39-41) was Sujata who was born 
in the city of Sumarigala. His father was Uggata and mother 
Pabhavatl; Sirinanda was his wife and Upasena his son. 

The thirteenth Buddha (Ibid., pp. 41-42) was Piyadassi. He was 
born in the city of Sudhafifia. His father was Sudatta and mother 
Sucanda. His wife was Vimala and Kaficanaveta his son. 

The fourteer~th Buddha (Ibid., pp. 43~44) was Atthadassi. He 
was born in the city of SobhaJ;la. Sagara was his father and Suda
ssana his mother. His wife was Visakha and Sena was his son. 

The fifteenth Buddha (Ibid., pp. 45-46) was Dhammadassi. He 
was born in the city of SaraQa. His father was SaraQa and mother 
Sunanda. Vicitoli was his wife and Pufifiava<J<Jhana his son. 

The seventeenth Buddha (Ibid. , pp. 48-50) was Tissa. He was 
born in the city of Khemaka. Janasandha was his father and 
Paduma his mother. Subhadda was his wife and Ananda his son. 

The eighteenth Buddha (Ibid., pp. 50-51) was Phussa. He was 
born in the city of Kasika. His father was Jayasena and Sirima 
was his mother. His wife was Kisagotami and his son was Ananda. 

The nineteenth Buddha (Ibid., pp. 52-54) was Vipassi. He was 
born in the city of Bandhumati. His father was Bandhuma and 
Bandhumati was his niother. His wife was Sutana and his son 
was SaqiVanakkhanda. 

The twentieth Buddha (Ibid., pp. 54-55) was Sikhi. He was 
born in the city of AruQavati. AruQa was his father and Pabhavatl 
was his mother. Sabbakama was his wife and Atula his son. 

The twenty-first Buddha (Ibid., pp. 56-57) was Vessabhu. He 
was born in the city of Anoma. Supatita was his father and Yasavati 
his mother. Sutitta was his wife and Suppabuddha his son. 
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The twenty-second Buddha (Ibid., pp. 58-59) was Kakusandha. 
He was born in the city of Khemavati. The brahmin Aggidatta 
was his father and Visakha his mother. His wife was Virocamana 
and his son was U ttara. 

The twenty-third Buddha (Ibid., pp. 60-61) was KoQ.agamana. 
He was born in the city of Sobhavati. The brahmin Yaiiiiadatta 
was his father and Uttara his mother. Rucigatta was his wife and 
Satthavaha his son. 

The twentyjourth Buddha (Ibid., pp. 62-64) was Kassapa. He 
was born in the city of Benares. The brahmin Brahmadatta was 
his father and Dhanavati his mother. His wife was Sunanda and 
Vijitasena was his son. 

The twenty-fifth Buddha (Ibid., pp. 65-66) was Gotama Bud
dha. He was born in the city of Kapilavatthu. His father was the 
king Suddhodana and his mother was Maya. Bhaddakacca was 
his wife and Rahula was his son. 

Cariyapi~a 

The Cariyapitaka is the fifteenth book. It is a post-Asokan 
work. It means a canonical collection of stories illustrating the 
modes in which the Bodhisattva practised the cariya or conduct. 
It contains in verse a series of narratives relating to the thirty-four 
of the supposed previous births of the historical Buddha himself. 
The lofty means or ten perfections (dasa paramiyasf whereby 
Gautama attained Buddhahood are mentioned in it. The stories 
told in the verses of the Cariyapitaka are parallel to the Jataka 
stories in prose. The Rev. Richard Morris who has edited the text 
for the P.T.S. says "These birth-stories presuppose a familiar ac
quaintance with all the incidents of the corresponding prose tales". 
The verses are written in anutt.huva chanda. The language is 
simple and the style is similar to that of the Dhammapada. 68 This 
work was repeated by Ananda and rehearsed by 500 arahats who 
were members of the First Council. Dr. Morris who has edited 

68 For a detailed comparison of these verses with the Jitaka tales, see 
Introduction to my Devanagri edition of the Cariyapitaka, published by 
Messrs. Motilal Benarsi Dass, Saidmitha Street, Lahore. 
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this work for the P.T.S. has traced all the stories found in this 
work to their sources excepting three, namely, Mahagovinda, 
Dhammadhamma, and Candakmnara, the sources of which have 
been traced by me (see my Edition of the Cariyiipitaka). 

The work shows how the Bodhisattva had attained the ten 
paramitas or perfections in his previous births. The first two 
paramitas, generosity and goodness. are illustrated by ten sto
ries each, while fifteen stories refer to the other eight perfec
tions, viz., renunciation, wisdom, energy, patience, truthfulness, 
resolution, kindness to all beings, and equanimity. The stories 
are put into the mouth of Gautama himself. The stories of Akatti, 
Sankha, Dhanafijaya, Sudassana, Govinda, Nimi, Candakumara, 
Sivi, Vessantara, SasapaQ.c;lita, Silava-naga, Bhuridatta, Campeyya, 
Ciilabodhi, Mahirhsa-raja, Ruru-miga, Matanga, Dhammadha
mmadevaputta,Jayaddisa, Sailkhapala, Yudhaiijaya, Somanassa, 
Ayoghara, Bhisa, SoQ.apaQ.c;lita, Temiya, VanariQ.da, Saccasah
vaya, Vanapotaka, Maccharaja, KaQ.hadipayana, Sutasoma, 
SuvaQ.Q.asama, Ekaraja, and Mahalomaharhsa form the subject
matter of the Cariyapitaka, a summary of which is given below. 

Akatti (Cariyiipita}uz, P.T.S., P. 73) 

Akatti was meditating in a forest. As he was making a strong 
effort to acquire merits, Inda came to test him in the guise of a 
brahmin. Akatti thrice gave in charity the leaves which had been 
heaped up in front of his leaf-hut, to the brahmin for the attain
ment ofbodhi (enlightenment) (cf. Akitti]ataka,Jiitaka, IV, pp. 
236-242). 

Satikha (Ibid., p. 74) 

Sankha went to the sea-shore and on the way he saw a 
sayambhu (Buddha) treading the path whichwas very hot and 
the sands on the path were also heated by the rays of the sun. 
Sankha saluted him and gave him in charity a pair of wooden 
slippers and an umbrella for the attainment of bodhi (cf. 
SankhapalaJataka,Jiitaka, V, pp. 161-177). 
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Dhanaftjaya (Ibid., pp. 74-75) 

Dhanaiijaya was the king oflndapatta. Some brahmins came 
to him from Kalinga, at that time greatly troubled by drought 
and famine, for a royal elephant, the presence of which in a 
country brings copious rain. Dhanaiijaya gave in charity the el
ephant to them for the attainment ofbodhi (cf. Kurudhamma 
Jataka, 11, pp. 365-381). 

Sudassana (Ibid., p. 75) 

Sudassana was the king ofKusavati. He thrice declared that 
he would satisfy the desire of everybody, when communicated 
to him. Hungry and thirsty people as well as those in need of 
garlands, unguents, clothes, wooden slippers, etc., came to him 
and he fulfilled their desires. In many parts of his kingdom, 
arrangements were made to offer charities. The charities made 
by him with a view to the attainment of bodhi, were unparal
leled (cf. MahasudassanaJataka,]ataka, I, pp. 391-393). 

Govinda (Ibid., p. 76) 

Govinda was a chaplain of seven kings. His income from 
the seven kingdoms was given in charity by him for the attain
ment ofbodhi (cf. Mahagovinda Suttanta, Digha, 11). 

Nimi (Ibid., p. 76) 

Nimi was the king ofMithila. He built four danasalas (alms 
houses) in which charities, on a large scale in drink, food, seats, 
gannents, etc., were made to beasts, birds, human beings, all for 
the attainment ofbodhi (cf. Nimijataka,Jataka, VI, pp. 95-129). 

Canda-Kumara (Ibid., p. 77) 

Canda-Kumara was the son of Ekaraja of Pupphavati. He 
offered charities whole-heartedly and he never ate anything with
out first giving it to a beggar (cf. Khandahala Jataka, VI, pp. 
129-157). 
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Sivi (Ibid., pp. 77-78) 

Sivi was a king of Arigha. He thought that he would offer 
such charities as no man had ever offered. He was ready to offer 
his eyes in charity if any body would ask for them. In order to 
test him, Inda in the guise of an old blind brahmin, came to him 
and asked for one of his eyes which he gave with great pleasure. 
When asked for another of his eyes he gladly offered to him. 
Simply for the attainment of bodhi, he offered his twn eyes in 
charity (cf. Sivijataka,]ataka, IV, pp. 401-412). 

Vessantara (Ibid., pp. 78-81) 

Vessantara was the son of Saiijaya and Phusati, king and 
queen ofjetuttara. When he was eight years old, he thought that 
he would offer his eyes, ears, heart, flesh, blood, etc., to any
body, if he so desired. Once on a full-moon sabbath day he went 
to the alms house, riding an elephant named Paccaya to offer 
charity. This elephant was the royal elephant, the presence of 
which would turn bad days into good days, drought into rain, 
famine into good harvest. At this time there was an outbreak of 
famine at Kaliriga and the king of Kaliriga sent some brahmins 
to him to request him to give the elephant. Vessantara at once 
gave him the elephant. On account of this act of giving the el
ephant to them, the inhabitants of the kingdom of Sivi became 
very angry and banished him from the kingdom to the Varika
pabbata. Vesantara asked the people of the kingdom of Sivi to 
allow him to offer a charity before he left Jetuttara. Being al
lowed he caused drums to be beaten in every part of his king
dom to announce that he would offer a large charity. There was 
a talk among the people that king Vessantara was being driven 
out of his kingdom for his charity but that it was a wonder that 
he was again preparing for a large charity. He left the city after 
offering in charity elephants, horses, ·chariots, slaves, slave-girls, 
cows, and everything he possess.ed. He went to Varikapabbata 
with his queen Maddi:, son and daughter, Jail and Kal).ha. One 
day he offered his son and daughter to a cruel brahmin named 
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Yojaka in the absence of Maddi. In order to protect Maddi, a 
faithful woman, Inda came to him in the guise of a brahmin and 
asked for Maddi. Vessantara gave Maddi, his queen, to the 
brahmin. For the attainment ofbodhi, Vessantara gave in char
ity his wife, son, and daughter. Vessantara's father came to the 
Vailkapabbata and took him to his kingdom. On his arrival, the 
kingdom became prosperous (cf. VessantaraJitaka,jataka, VI, 
pp. 479-593). 

Sasap~dita (Ibid., pp. 82-83) 

Once the Bodhisatta Siddhartha was born as a hare. He 
used to live in a forest with three friends. His duty was to instruct 
his friends to offer charity, to observe precepts, and to do other 
meritorious deeds. On a sabbath day his friends collected some
thing to offer but he had nothing to give in charity. To test him 
In <:la in the guise of a brahmin first came to him and asked for 
something to eat He told the brahmin that he would offer some
thing not offered by anybody else before and he requested the 
brahmin to kindle a fire. The hare shook his body in order to 
let go other creatures existing on his body and then he jumped 
into the fire in order to have his body cooked so that the brahmin 
might take the cooked flesh. By the force of his virtue, the fire 
became cold as ice (cf. Sasa]ataka,Jataka, Ill, pp. 51-56). 

Silava-naga (Ibid., p. 84) 

Silava-naga was devoted to his mother and he used to live 
in a forest looking after his old mother. A king was informed by 
the frequenters of the forest that an elephant was available in 
the forest which was worthy of being king's mailgalahatthi. The 
king sent a skilful elephant-driver who saw the elephant in the 
forest picking up lotus-reed for his mother. When the elephant 
was caught, it did not show any sign of anger nor any grief for its 
mother. For the fulfilment of silaparami, the elephant behaved 
very gently when caught (cf. Silava-naga Jataka, Jataka, I, pp. 
319-322). 

298 



I 

CtJnonical Cf>ali .Ei!emlure 

Bhuridatta (Ibid., p. 85) 

Once Bodhisatta was born as a snake-king named Bhuridatta 
who was taken to the devaloka by king Virupakkha. Seeing the 
beauty and wealth of the devaloka, Bhuridatta made up his mind 
to acquire virtues which would enable him to attain heaven. He 
spent his days taking little food and observing precepts. He lay 
down on an ant-hill observing precepts. A certain person took 
him to various places, made him dance and gave him lots of 
trouble which he patiently bore for the observance of precepts 
(cf. Bhuridattajataka,jataka, VI, pp. 157-219). 

Campeyya {Ibid., pp. 85-86) 

Bodhisatta was born as a snake-king named Campeyya. On 
an uposatha day when he was observing the precepts a snake
charmer caught him and took him to the palace where he was 
made to dance. He was endowed with such a miraculous power 
that he could perform many miracles, but for the fulfilment of 
sllaparami he patiently did what he was forced to do (cf. Cam
peyyaJataka,]ataka, IV, pp. 454-468). 

Ciilabodhi (Ibid., p. 86) 

Once the Bodhisatta was born as Culabodhi. Finding fear 
in the world and delight in renunciation, he left his beautiful 
wife and led the life of a hermit. At Be nares he was living in the 
king's garden not being attached to anything. His wife followed 
him into the garden and engaged herself in meditation there, a 
little away from him. The king asked him about his beautiful 
wife, but he was informed by Colabodhi that she was not his wife 
but she was following the same dhamma and same sasana. The 
king forcibly took away the woman but Culabodhi patiently 
calmed his anger for the attainment of silaparami (cf. Cullabodhi 
]ataka,]ataka, IV, pp. 22-27) . 

Mahirilsa-raja (Ibid., p. 87) 

Bodhisati:a was born as a king of the buffaloes living in a 
forest. He was horrible to look at, stout and strong and bulky. 
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He used to lie down everywhere according to his will. In a nice 
place in the forest, he used to live. A monkey came there and 
troubled him much. A yakkha advised him to kill the monkey 
but he did not pay attention to his word, because the obser
vance of the precepts might be disturbed (cf. Mahisa J ataka, 
]ataka, 11, pp. 385-387). 

Ruru-miga (Ibid., pp. 87-88) 

In a beautiful place near the banks of the Ganges there was 
a deer named Ruru. Farther up a person being oppressed by 
his master jumped from the spot, not caring for his life. The 
person being carried bythe current came to the deer who took 
him to his abode. The deer asked him not to disclose the spot 
where he was living. He promised not to do so, but he left the 
place and soon came back with the king for profit. The deer 
said everything to the king who was going to kill the person for 
his treacherous conduct. The deer came to the rescue of the 
person with the result that the deer was killed with the arrow 
thrown by the king (cf. Ruru]ataka,]ataka, IV, pp. 255-263). 

Matailga (Ibid., pp. 88-89) 

AJatila named Matailga was a very pious hermit. He used 
to live on the banks of the Ganges with a brahmin. The brahmin 
out of jealousy cursed the J atila that his head would be broken. 
The hermit was very pious and faultless. The curse was there
fore effective in the case of the brahmin and the hermit sacri
ficed his own life and saved the brahmin (cf. Matailgajataka, 
jataka, IV, pp. 375-390). 

Dhammadhamma devaputta (Ibid., p. 89) 

-A yakkha named Dhamma was endowed with miraculous 
powers and compassionate to all. He was always engaged in per
forming ten virtuous deeds and instructing others to do so. He 
used to travel from place to place with his retinue. Another 
yakkha named Adhamma used to travel fro~ place to place in-
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structing people to commit ten kinds of sins. One day both of 
them met each other on the way and quarrelled. Dhamma for 
the fulfilment of si:laparami did not quarrel with him and al
lowed him to pass (cf. Dhammajataka,]titaka, IV, pp. 100-104). 

Jayaddisa (Ibid., p. 90) 

In the kingdom of Paflcala, in the city of Kappila there was 
a king named J ayaddisa. His son was Sutadhamma who was pi
ous and virtuous and he was always protecting his own retinue. 
King Jayaddisa went out to hunt and was caught by a demon 
who was as~ed by the king to save his life for the time being by 
taking the deer. The king said he would again come to him after 
making necessary arrangements in his kingdom. Sutadhamma 
went to the demon not being armed. Sutadhamma asked the 
demon to kindle a fire into which he would jump to have his 
body cooked for his food. For the fulfilment of si:la he gave up 
his life (cf.Jayaddisajataka,jt1taka, V, pp. 21-36). 

Sailkhapala (Ibid., p. 91) 

Sailkhapala was a snake-king, endowed with miraculous pow
ers and very poisonous. He sat at the junction of the four streets 
to offer himself in charity to any beggar. The sons of the Bhojas 
who were very rough, harsh, and cruel, drew him with a rope 
pushed through his nose. For the observance of precepts he 
did not cherish anger (cf. Sankhapalajataka,Jiitaka, V, pp. 161-
177). 

Yudhalijaya (Ibid., p. 9~) 

When the Bodhisatta-Siddhartha was a prince named 
Yudhafljaya in the kingdom of Kuru, he became disgusted with 
the worldly life on seeing dew drops becoming dried up by the 
rays of the sun. He left the worid after saluting his parents. For 
the attainment ofbodhi he did not care for the kingdom nor 
listen to the prayers of the king and his subjects (cf. Yuvafljaya 
Jataka,Jataka, IV, pp. 119-123). 
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Somanassa (Ibid., pp. 92-93) 

In the city of Indapatta, the Bodhisatta was born as a prince 
named Somanassa. The king oflndapatta had a hermit named 
Kuhakatapasa. The king used to love and respect Kuhaka and 
built a beautiful garden for him. Somanassa said to Kuhaka thus, 
''You are worthless, you have not the qualities of an honest man 
in you and you have fallen off from the state of a samar:Ia. You 
have abandoned all good qualities, such as shame, etc." Kuhaka 
became angry with him and induced the king to drive him from 
the kingdom. Some cruel persons caught him and took him away 
from his mother. They presented him before the king. He then 
succeeded in appeasing the wrath of the king who offered him 
the kingdom. He leftthe world for the attainment ofbodhi (cf. 
Somanassajataka,Jataka, IV. pp. 444-454) . 

Ayoghara (Ibid., p. 94) 

The Bodhisatta was born as the son of Kasiraja. He was 
brought up in an iron house and hence he was called Ayoghara. 
He had to earn his bread with great difficulty. He was offered 
the kingdom, but he did not -accept it and renounced the world 
for the attainment ofbodhi (cf. Ayogharajataka,Jataka, IV, pp. 
491499). 

Bhisa (Ibid., pp. 94-95) 

Bodhisatta was born in a ~atriya family consisting of seven 
brothers and sisters. Parents, brothers, sisters, and companions 
asked him to marry and lead a household life, but he renounced 
the world for the attainment of bodhi (cf. Bhisa Jataka, ]ataka, 
IV, -pp. 304-314) . 

Sot;tap~dita (Ibid., p. 95) 

In the city of BrahmavaQ.Q.hana, Bodhisatta was born in a 
very rich family. Parents and relatives asked him to enjoy worldly 
pleasures, but he did not hear them and renounced the worldly 
life for bodhi (cf. Sona-Nandajataka,Jataka, V, pp. 312-332). 
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Temiya (Ibid., pp. 96-97) 

The Bodhisatta, in orderto attain bodhi (enlightenment) 
had to fulfil the ten paramitas or perfections' for which he had to 
undergo several births to fulfil each paramita. He fulfilled the 
adhighana paramita bysteadfastly adhering to his endeavour to 
become a Buddha like a mountain unmoved by storm coming 
from all directions. He was born as the son of the king of Kasi. 
He was brought up in a way that befits a prince. But he was not 
destined to indulge in the vile pleasures of a worldly life, which 

1 · lead one to niraya or hell. In order to carry out what he desired 
he becarri,e deaf, dumb, and motionless through the help of the 
guardian deity. Thus he was not fit to do any sort of work. The 
commander, the chaplain, and the countryfolk unanimously 
agreed to leave him. The charioteer took him out of the city and 
dug a pit in order to bury him alive. But the Bodhisatta did not 
give up his steadfast resolve [cf. Temiya ]a,taka (Mugapakkha 
Jataka), Vol. VI, pp. 1-30]. 

Vanarinda (Ibid., p. 97) 

Bodhisatta was born as a monkey-king living in a cave on 
the banks of a river where a crocodile, who was waiting to catch 
hold of him, invited him to come to him. Vanarinda said, ''You 
open your mouth, I am coming". Then the monkey-kingjumped 
over his head and fell on the other side of the river. This he did 
for the sake of truth (cf. KapiJataka,Jataka, 11 pp. 268-270). 

Saccasahvaya (Ibid., p. 97) 

When the Bodhisatta was born as a hermit named 
Saccasahvaya, he asked the people to speak the truth. He ef
fected the unity of the p~ople by means of truth (cf. Saccarhkira 
]iitaka, I, pp. 322-327). 

Va~!:3potaka (Ibid., p. 98) 

Bodhisatta was born as a young quail, his parents left him 
in the nest and went away for food. At this time there was a forest 
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fire. He could not fly as his wings were undeveloped. He asked 
the fire to extinguish itself as his parents were not in the nest and 
he also was unable to ,move. He acquired much merit in the 
previous births and hence the fire became extinguished due to 
the influence of this truth (cf. Vattaka]iitaka, I, pp. 212-215). 

Maccharaja (Ibid., p. 99) 

Bodhisatta was born as a fish-king in a big pond. Crows, 
vultures, cranes, and other bipeds were always troubling his rela
tives. So he thought of saving his relatives, but finding no means, 
he made up his mind to save them by truth. He said that as far as 
he could remember, he never willingly killed any being. By this 
truth he prayed for rain. Soon there was a heavy rain and lands, 
high and low, were over-flooded, fishes went away hither and 
fither and the nests of birds were destroyed (cf. Iaccha Jitaka, 
Jiitaka, I, pp. 210-212). 

~adipayana (Ibid., pp. 99-100) 

Bodhisatta was born as a sage named KaQ.hadlpayana. He 
used to live unknown and free from attachment. A fellow 
brahmacarl named MaQ.<;lavya came to his hermitage with his 
wife ·and son. The son irritated a snake which bit him. His par
ents became overwhelmed with grief. KaQ.hadipayana did not 
do any harm to the angry snake. He saved the son a.rrd his par
ents were relieved (cf. KaQ.hadipayana]ataka,Jiitaka, IV, pp. 27-
37). 

Sutasoma (Ibid., pp. 100-101) 

Bodhisatta was born as a king named Sutasoma who was 
attacked by a demon. The demon told the king that if he could 
free him, then one hundred ~atriyas who were seized and 
brought for the sacrifice would be sent to him. The king then 
abandoned his wealth and returned to the demon. For the sake 
of truth the king spared his life cf. Mahasutasomajataka,Jiitaka, 
V, pp. 456-511). 
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Suv~asiima (Ibid., p. 101) 

When the Bodhisatta was living in a forest as . one named 
Sama and used to practise meditation on metta, Inda sent to 
him a lion and a tiger to test him. He was not frightened by the 
ferocious animals which surrounded him while he was practis
ing meditation on meWi (friendliness) nor did he betray any 
fear before others (cf. Sama]ataka,jataka, VI, pp. 68-95). 

Ekaraja (Ibid., pp. 101-102) 

Bodhis~tta was born as a famous king named Ekaraja. He 
used to observe precepts and instructed his subjects to do so. 
He used to perform ten good deeds and caused his subjects to 
do so. He suppoorted a great multitude by offering four requi
sites. A king named Dabbasena attacked his capital and looted 
his kingdom. Ekaraja always desired metta of the enemy, al
though the enemy in his presence cut off his ministers, subjectS, 
and seized his wife and son (cf. Ekaraja Jataka, Jataka, III, pp. 
13-15). 

Mahalomaharilsa (Ibid., p. 102) 

Bodhisatta was born as Mahalomahamsa. In the cemetery, 
. he used to lie down on a bed made of the bones of the dead ; 
villagers showed him various beautiful sights ; some came to 
him with various kinds offood and garlands. He was indifferent 
to those who troubled him and to those who pleased him. He 
retained the balance of mind in prosperity or in adversity (cf. 
Lomahamsa Jataka, jataka, I, pp. 389-391). 

Dr. B.M. Barua's eaition of the Cariyapitaka is in the Press. 
He has made an attempt to reconstruct this text with the help of 
some quotations in the Atthasalini, the Jataka commentary, and 
the commentary on the Cariyapitaka by Dhammapala. His edi
tion shows that there were other stories to illustrate the three 
paramitas, e.g., viriya, panna, and adhitthana. 
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Apadana 

The Apadana is the sixteenth and last book. It is an anthol
ogy of legends inverse, which describes great deeds of Buddhist 
Arahats. It contains biographies of 550 male members and 40 
female members of the Buddhist Order in the time of the Bud
dha. This book has been published in Roman character in two 
volumes by M. E. Lilley for the P.T.S. In the P.T.S. edition we 
find that there are Buddhapadana and Paccekabuddhapadana. 
Then we have the Therapadana which contains biographies of 
547 theras, e.g., Sariputta, Maha-Moggallana, Mahakassapa, 
Anuruddha, PUI).I).a-Mantaniputta, Upali Aflflakondaflfla, 
PiQ.<;lola-Bharadvaja, Khadiravaniya Revata, Ananda, Nanda, 
Pilindavaccha, Rahula, Ratthapala, 69 Sumangala, Subhuti, U ttiya, 
Maha-Kaccana, K.aludayi, Cunda, Sela, Bakkula, and others. The 
Theri-Apadana contains biographies of 40 theris, e.g., Gotami, 
Khema, Patacara, Bhadda-KUI).<;lalakesa, Dhammadinna, 
Yasodhara, Bhadda-K.apilani, Abhirupananda, Ambapali, Sela, 
and others. 

69 Read The Legend of &t(hapiila in the Piili Apadiina and Buddhaghosa 's 
commentary by Mabel Bode. Buddhaghosa in his Papaiicasiidani and 
Dhammapala in his tika enlarged the legend of Raqhapala in their most 
instructive vein. The Apadana commentary while glossing carefully the 
phrases of eulogy of the Buddha, does not after all dwell much on R}lqhapala's 
earlier existences as deva and king. Those features of the legend come out 
with more distinctness and colour in the Manorathapiira!)i where 
Buddhaghosa takes as his starting point the mere mention of his hero's 
name in a list of theras. But still the Apadana-aqhakatha, possibly written 
last of the three, adds something even to the elaborate detail of the 
Papaiicasiidani and the charming fable of the Manoratbapiira!)i. The leg
end that can be touched and retouched and adorned) ; the portrait that 
can be painted in different attitudes are dear to artificers like Buddhaghosa. 
Under his hand the personages who begin as traditional types often end as 
human beings, with a physiognomy that we remember. But naturally it is 
rather as the collector of legends than as the romancer that the old com
mentator can claim our gratitude. In his numerous commentaries (where 
no opportunity to tell a story is lost) there is material for comparison with 
the Sanskrit and Chinese. The entirely Buddhistic and pious anupubbakatha 
ofRaqhapala gives, it is true, little opportunity for such a comparison as is 
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The word Apadana means 'pure action', or 'heroic deed', 
and each of the Apadanas gives us first the life of its hero or 
heroine in one or more previous births. An "Apadana" has both 
a story of the past and a story of the present, but it differs from 
aJataka in that the latterrefers always to the past life of a Bud
dha, whereas an Apadana deals usually, not always, with that of 
an arahat. 

The Apadana stories lay much stress on formal aspects of 
religion, e.g., puja, vandana, dana, etc. They exemplify by the 
lives of theras and therls how the heavenly rewards so obtained 
continue until arahatship is attained. They show the importance 
of worship of shrines, relics, and topes, and they also emphasise 
the charitable and humanitarian aspects of the faith. 

Many extracts from the 40 biographies of bhikkhunis are 
given in Eduard Muller's edition of the commentary on: the 
Therigatha (P.T.S., 1893). One of the Apadanas70 seems to al
lude to the Kathavatthu, as an Abhidhamma compilation 
(Apadana, P.T.S., Pt. I, p. 37). "If this be so," Professor Rhys 
Davids71 argues, "the Apadana must be one of the very latest 
books in the canon. Other considerations point to a similar con
clusion, Thus the number of Buddhas previous to the historical 
Buddha is given in the Digha Nikaya as six ; in later books, such 
as the Buddhavarhsa, it has increased to twenty-four. But the 

admirably worked out in M. Felix Lacote's study of that (conte profane), 
the legend of the king Udayana (or Udena), one ofBuddhaghosa's person
ages, who also appears in the vivid narrative of GuQa<;ihya. But the most 
conventional figures have their interest as landmarks, when we are seeking 
the ancient and common source whence Buddhaghosa and writers of other 
schools, of widely differing doctrine, drew their edifying legends. Only as an 
earnest of further research in this direction these few notes are offered to 
the master who has inspired and guided us to do our part in exploring a 
province of Buddhist literature where the borders between (North) and 
(South) sometimes disappear (Mabel Bode The Legend of RaUhapiila in the 
Piili Apadiina and Buddhaghosa's Commentary). 

70 "Abhidhammanayaiiiioharil Kathavatthu visuddhiya sabbesam 
viihi.apetvana vihararili anasavo." 

71 Encyclopaedia of Religion and Ethics, Vol. I, p. 603. 
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Apadana (see Eduard Muller's article, Les Apadanas du sud in 
the Proceedings of the Oriental Congress at Geneva, 1894, p. 
167) mentions eleven more, bringing the number up to thirty
five . It is very probable that the different legends contained in 
this collection are of different dates ; but the above facts tend to 
show that they were brought together as we now have them after 
the date of the composition of most of the other books in the 
canon." 
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Section Ill. The Abhidhamma Pitaka 

The third main division of the Tripitaka or Tipitaka is the 
Abhidhamma Pitaka1 or 'Basket of higher expositions' ; or as 
Childers pu)ts it 'Basket of Transcendental Doctrine'. It treats of 
the same subject as the Sutta Pitaka and differs from that collec
tion only in being more scholastic. It is composed chiefly in the 
form of questions and answers like a catechism. The starting 
point of this collection appears to have been the Sutta Pitaka. 
The Abhidhamma treatises follow a progressive scheme of treat
ment, the matikas or uddesas are followed by the niddesas. The 
ideas are classified in outline. They are overloaded with syn
onyms. In some places, it is difficult to find out the real mean
ing. Originality appears to be wanting everywhere. The Abhi
dhamma is a supplement to Dhamma or sutta and not a system
atic presentation of philosophy. The Abhidhamma Pitaka com
prises seven works: 

1. Dhammasailgal).i, 2. Vibhailga, 3. Kathavatthu, 4. 
Puggalapafifiatti, 5. Dhatukatha, 6. Yamaka, and 7. Patthana. 

These seven books of the Abhidhamma Pitaka are com
monly known as Sattapakar(ll).a or seven treatises. We hold with 
Mrs. Rhys Davids that the very form of a group of works like the 
Abhidhamma shows that_ centres of education and training had 

1 There is a book called Abhidhamma miitikii which is a summary of 
the whole of Abhidhamma or the metaphysics of Buddhism (cf. 
Abhidhammamiila{ikiiwhich is a commentary on the Abhidhamma Pi(akawrit
ten by Ananda Mahathera of Anuradhapura. This is the oldest pka on the 
Abhidhamma Pitaka). Read a valuable paper by C.A.F. Rhys Davidson The 
Abhidhamma Pitaka and Commentaries,J.R.A.S., 1923. 
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been established, drawing to themselves some at least of the 
culture of the day. SHch logical development and acumen as 
were possessed by the sophists and causists, mentioned in the 
Brahmajala Sutta and the Udana, would now find scope in the 
growing Theravada teaching and literature. 

Dhammasanga?J-i: The Dhammasailgal)i is one of the most 
important books of the Abhidhamma Pitaka. It is known as 
Sangiti-pariyaya-pada to the Sarvastivada school. The text has 
been edited by Eduard Muller, Ph.D., for the Pali Text Society, 
London, from a Burmese manuscript in the India Office and a 
Sinhalese manuscript from the Vanavasa vihara in Bentota in 
Ceylon. It means something like "enumeration of conditions" 
or more literally "coenumeration of dhamma". It may mean "enu
meration of phenomena". It really means exposition of dhamma. 
"Kamavacara rupavacaradidhamme sailgayha sailkhipitva va 
gal)ayati sailkhyati etthati dhammasailgal)i." The Dhamma
sailgal)i is so called because therein the author after compila
tion and condensation enumerates and sums up the conditions 
of the Kamaloka, the Rupaloka, and so on as what Childers puts 
it (PiiliDictionary, p. 447). "Itis, in the first place", says Mrs. Rhys 
Davids, "a manual or text-book, and not a treatise or disquisi
tion, elaborated and rendered attractive and edifYing after the 
manner of most of the Sutta Pitaka. And then, that its subject is 
ethics, but that the inquiry is conducted from a psychological 
standpoint, and indeed, is in great part an analysis of the psy
chological and psycho-physical data of ethics" (Psychological Eth
ics, p. xxxii). KingVJjayabahu I (A.D. 1065-1120) ofCeylon made 
a translation of the Dhammasailgal)i from Pali into Sinhalese 
(see Mrs. Rhys Davids A Buddhist Manual of Psychological Ethics, 
Introductory Essay, p. xxv). The first English rendering of this 
work owes its origin to the erudite pen of Mrs. Rhys Davids and 
is entitled A Buddhist Manual of Psychological Ethics the introduc
tory essay herein gives a bright idea of the history, date, con
tents, etc., of the text very lucidly and exhaustively. The 
Dhammasailgal)i aims at enumerating and defining a manner 
of scattered terms or categories of terms, occurring in the nikayas 
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of the Sutta Pitaka. That the technical terms used in the nikayas 
are used in it, leads one to place the DhammasangaQi, in point 
of time, after the nikayas. The Kathavatthu which is the fifth 
book ()f the Abhidhamma Pitaka is said to have been composed 
by Tissa Moggaliputta in the middle of the third century B.C. 
According to Mrs. Rhys Davids, DhammasailgaQi deals with the 
same topics as in the nikayas differing only in method of treat
ment. The Kathavatthu raises new questions belonging to a later 
stage in the development of the faith. The DhammasailgaQ.i is, 
therefore, younger than the nikayas and older than the 
Kathavatthu. If we date it half-way between the two, that is, dur
ing the first third of the fourth century B. C., we shall be on the 
safe side. But Mrs. Rhys David thinks that the DhammasailgaQi 
should be dated rather at the middle than at the end of the 
fourth century or even earlier. 

The Dhammasailgal)i opens with an introductory chapter 
which serves the purpose of a table of contents and which falls 
into two subdivisions: ( 1) the sections referring to Abhidhamma 
and (2) those referring to Suttanta. The total number of these 
sections amounts to about 1,599 and treats of various points of 
psychological interest. This book is divided into three main di
visions. The first part deals with the subject of consciousness in 
its good, bad, and indeterminate states or conditions. The main 
eight types of thought relating to sensuous universe (Kamavacara 
mahacittarh) are the first things considered here. The Dhamma
sailgaQi lays down that whenever a good thought relating to sen
suous universe arises, it is accompanied by pleasure, taste, touch 
and is then followed by contact (phasso), feeling (vedana), per
ception (saiiiia), volitio~ ( cetana), thought ( cittarh) and in this 
way come other things which include also the right views 
(sammaditthi) and other methods of the noble path, the vari
ous balas (or sources of strength), e.g., saddha (faith), viriya 
(energy), etc. Then follows an exposition ofphassa (contact), 
vedana (feeling), and so on. In the explanation and exposition 
a strict commentarial method has been adopted giving out fully 
the significance of each term. 
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The Dhammasailgal).i contains the simple enumeration and 
the occasion for the rise, of sampajaiiiiaril (intelligence), samatho 
(quiet), paggaho (grasp), and avikkhepo (balance). It points 
out that the constituents of the first type of thought deal with 
the four Khandhas (aggregates)' the two ayatanas (abodes)' two 
dhatus (elements), the three aharas (nutriments). the eight 
indriyas (senses), the five-fold jhanas (as distinguished ffom the 
four jhanas), the five-fold path, the seven balas (as distinguished 
from one as we find in the Nettipakaral).a), tayo hetu (three 
causes), eko phassa (one contact), one vedana (sensation), one 
saiiiia (consciousness), eka cetana (thinking), ekam cittaril (one 
thought), themanayatana (sphere of ideation), the manoviiiiia-· 
nadhatu (element of intellection). The four khandhas are sepa
rately dealt with. In the enumeration of the Sailkharakhandho 
about 50 states beginning with phasso (contact) and ending with 
avikkhepo (balance) have been mentioned. The enumeration 
and arrangement of this list differ from those given in the first 
chapter of the Dhammasailgal).i dealing with the Kusaladhamma. 

The two ayatanas are the manayatana and dhammayatana, 
the sphere of mind and that of mental states. 

There are two dhatus or elements, Manoviiiiiadhatu (intel
lection) and Dhammadhatu (condition). The Dhammadhatu 
includes the vedana-khandha (aggregate of sensation), saiiiia
khandha (aggregate of consciousness), and sailkhara-khandha 
(aggregate of confections). 

The three aharas (nutriments) are contact, volition, and 
consciousness. Then come the Paiicangikadhamma, the fivefold 
jhana which includes the vitakka and vicara (initial and sustained 
application),joy, happiness, and concentration of mind. 

The Dhammasailgal).i then deals with the fivefold path, 
namely, the right views, the right intention, right exertion, right 
intellection, and right concentration. 

Then the seven potentialities are discussed, namely, faith, 
energy, recollection, concentration, insight, consciousness, and 
the fear of blame. 

Then the three hetus or n::oral roots are discussed : they 
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are absence of avarice, hatred, and delusion. Then contact, sen
sation, and perception are treated of. 

Then come the other topics, e.g., vedanakhandha, safifia
khandha, sankhara-khandha, and vififiana-khandha, all these 
include the Dhamma and the Khandha. 

The Indriyas (senses) are the following: saddha (faith), viriya 
(energy), sati (recollection), samadhi (meditation), pafiiia (wis
dom), manindriya (mind), somanassindriya (delight), and 
jivitindriya (vigour) . 

The sankhara-khandha includes phassa (contact), cetana 
(thinking) \ vitakka and vicara (initial and sustained application), 
ekaggata (concentration), saddha(faith), energy, recollection, 
vigour, right determination, exertion, meditation, potency of 
faith, energy, concentration, fear of blame and sin, absence of 
avarice, of hatred, of covetousness, of malice, calmness of mind 
and body, etc. In the DhammasangaQ.i there are chapters which 
analyse everything into groups or pairs. The method adopted 
here is merely by questioning and answering the main points. 

The DhammsangaQ.i also discusses the four modes of 
progress and four objects of thought. It also deals with objects 
of meditation (atthakasinaril) . Then it discusses about forms as 
infinite and as beautiful and ugly. 

The four jhanas or the sublime abodes may be developed 
in sixteen ways. Then come the sphere of infinite intellect, the 
sphere of nothingness and the sphere where there is neither 
perception nor non-perception. Then come the topics of the 
kamavacarakusalaril, rupavacarakusalaril, and lokuttara cittaril. 
Then come the twelve akusala cittas, manadhatu having kusala
vipaka (mind as a result of meritorious work), manoviiifiana 
dhatu (consciousness associate~with joy as a result of meritori
ous deed), consciousness associated with upekkha (indiffer
ence) . 

Then come Aghamahavipalza, rupavacara-arupavacara 
vipaka, suddhika-patipada (path leading to purity), suddhika 
safifiataril (four modes of progress taken in connection with the 
notion of emptiness). 
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Then come the nineteen conceptions, and the modes of 
progress taken in connection with the dominant influence of 
desire. Then are discussed the following topics: 

1. The Pathamamaggo vipaka: the result of the first path. 
2. The Lokuttara vipaka: the result of Lokuttara citta. 
3. Akusala vipaka avyakata: the result of demerit not falling 

under the category of kusala and akusala. 

Kamavacara-kiriya is the action in the sensuous world, 
nipavacara-kiriya, action in the world of form, and anipavacara
kiriya, action in the world of formlessness. 

Mter the conclusion of the subjects of kusala and akusala, 
the avyakata (which is neither kusala nor akusala) is treated in 
the Dhammasailgal).i. 

Next follows the portion dealing with the form which is 
created through some cause, the collection of forms in two, in 
groups of three, four, five, six, seven, eight, nine, ten, and eleven. 
In this way the forms are divided. 

Then come the three kusala hetus, the three akusala hetus, 
and the three avyakata hetus. 

Then follow the mental impurities, avarice, hatred, pride, 
false belief, doubt, dullness, restlessness, shamelessness, and 
disregard of blame and sin. 

The latter portion of the Dhammasail.gal).i is a summary 
of what has been told in the pmvious portion. The book is full 
of repetitions and is a crude attempt at explaining certain terms 
of Buddhist psychology by supplying synonyms for them, but 
not the detailed explanations. It is free from metaphor or 
simile. 

The topics set forth in the table of contents have been 
treated in the body of the book. There are in the Dhamma
sailgal).i passages which can be traced in the Puggalapaiiiiatti, 
Samaiiiiaphala Suttanta of the Digha Nikaya, and in the Milinda 
Paiiha. A detailed explanation of the important topics treated 
of in this book is given in the Visuddhimagga. 
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Method of exposition in the Dhammasailgatft 

In dealing with the Buddhist method of exposition in the 
Abhidhamma treatises, we should bear in mind the fact that the 
method of exposition is the same in all the Abhidhamma books., 
For the sake of our convenience let us take up the Dhamma
sanga.J:li, the first book of the Abhidhamma Pitaka. Mrs. Rhys 
Davids in her Buddhist Manual of Psychological Ethics (pp. xxxii
xxxvii), a translation of the DhammasailgaQ.i or Compendium 
of states or phenomena, has dealt exhaustively with the method 
of exposition followed in the above book. 

The bhammasailgaQ.i is, in the first place, a manual or text
book, and not a treatise or disquisition elaborated and rendered 
attractive and edifying after the manner of most of the Sutta 
Pitaka. That the Buddhist Philosophy is ethical first and last, is 
beyond dispute. So it is with the DhammasailgaQ.i. Its subject is 
ethics. But the inquiry is conducted from a psychological stand-

. point and, indeed, is in great part an analysis of the psychologi
cal and psychophysical data of ethics. 

The work was not compiled solely for academic use, 
Buddhaghosa maintains that, together with the rest of the 
Abhidhamma, it was the ipsissima verba of the Buddha not at
tempting to upset the mythical tradition that it was the special 
mode he adopted in teaching the doctrine to the "hosts of devas 
come from all parts of the sixteen world-systems, he having placed 
his mother (reincarnate as a devi) at their head because of the 
glory of her wisdom". Whether this myth had grown up to ac
count for the formal, unpicturesque style of the Abhidhamma, 
on the ground that tl_le devas were above the need of illustra
tion and rhetoric of an earthly kind, we cannot say. The corn
men tary frequently refers to the pecu:liar difference in style from 
that employed in the suttarita as consisting in the Abhidhamma 
being nippariyiiyadesanii teaching which is not accompanied by 
explanation or disquisition. The. definition of the term Abhi
dhamma in it shows that this pitaka, and a fortiori the Dhamma
sailgaQ.i, was considered as a subject of study more advanced 
than the other pitakas, and· intended to serve as the comple-
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ment and crown of the learners' earlier courses. Acquaintance 
with the doctrine is taken for granted. The object is not so much 
to extend knowledge as·to ensure mutual consistency in the in
tension of ethical notions, and to systematise and formulate the 
theories and practical mechanism of intellectual and moral 
pro-gress scattered throughout the suttas. 

It is interesting to note the methods adopted to carry out 
this object. The work was in the first instance inculcated by way 
of oral tea~hing respecting a quantity of matter which had been 
already learnt in the same way. And the memory had to be as
sisted by other devices. First of these is the catechetical method. 
Questions, according to Buddhist analysis, are put on five 
grounds: 

To throw light on what is known 
To discuss what is known; 
To clear up doubts; 
To get assent (i.e., the premises in an argument granted); 
To (give a starting-point from which to) set outthe content 

of the statement. 

The last is selected as the special motive of the catechising 
here resorted to. It is literally the wish to discuss or expound, 
but the meaning is more clearly brought out by the familiar 
formula quoted, viz., "Four in number, brethren, are .these sta
tions in mindfulness. Now which are the four?" Thus the ques
tions in the Manual are analytic or explicative. 

And the memory was yet further assisted by the symmetri
cal form of both question and answer, as well as by the generic 
uniformity in the matter of the questions. Throughout the first 
book, in the case of each enquiry which opens up a new subject, 
the answer is set out in a definite plan called uddesa, or "argu
ment", and is rounded off invariably by the appana, or emphatic 
summing up. The uddesa is succeeded by the niddesa or expo
sition, i.e., analytical question and answer on the details of the 
opening argument. Again, the work is in great part planned with 
careful regard to logical relation. There is scarcely an answer in 
any of these niddesas but may perhaps be judged to suffer in 
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precision and lucidity. They substitute for definition proper the 
method of the dictionary. In this way precision of meaning is 
not to be expected, since nearly all the so-called synonyms do 
but mutually overlap in meaning without coinciding. Mrs. Rhys 
Davids, in her Buddhist Psychology (pp. 139-140), says that the 
definitions consist very largely of enumerations of synonymous 
or partly synonymous terms of, as it were, overlapping circles. 
But they reveal to us much useful information concerning the 
term described, the terms describing, and the terms which we 
may have expected to find, but find not. And they show the 
Sokratic e;;~.rnestness with which these early Schoolmen strove 
to clarify tHeir concepts, so as to guard their doctrines from the 
heretical innovations, to which ambiguity in terms would yield 
cheap foothold. 

Number plays a great part in Buddhist classes and catego
ries. But of all numbers none plays so great a part in aiding 
methodological coherency and logical consistency as that of 
duality (positive and negative). 

Throughout most of the second book the learner is greatly 
aided by being questioned on positive terms and their oppo
sites, taken simply and also in combination with other similarly 
dichotomized pairs. Room is also left in the "Universe of dis
course" for a third class, which in its turn comes into question. 
Thus the whole of the first book is a development of triplet ques
tions with which the third book begins. 

Finally, there is, in the way of mnemonic and intellectual 
aid, the simplifYing and unifying effect attained by causing all 
the questions (exclusive of sub-inquiries) to refer to one cat
egory of dhamma. 

There is, it is true, a.whole book of questions referring to 
ruparit, but this constitutes a very much elaborated sub-inquiry 
on material "form" as one sub-species of a species of dhamma
n1pino-dhamma, as distinguished from all the rest, which are 
arupinodhamma. · 

Thus the whole Manual is shown to be a compendium or 
more literally, a eo-enumeration of dhamma. 
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Vibhanga: The Vibhanga or the Dharmaskandha of the 
Sarvastivada school is the second book of the Abhidhamma 
Pitaka. Mrs. Rhys Davids has edited this volume for the P.T.S., 
London. There are Sinhalese, Siamese, and Burmese editions 
of this text. 

The Vibhanga (exposition) generally deals with the differ
ent categories and formula treated of in the DhammasangaQ.i. 
It has many of the repetitions of the chapters of the Dhamma
sangaQ.i, but the method followed in the Vibhanga and the mat
ter contained in it are found to be almost different from those 
of the DhammasangaQ.i. It contains some terms and definitions 
not found in the DhammasaiigaQ.i. The book is divided into eigh
teen chapters called Vibhanga. Each of these chapters has three 
portions, viz.: (1) Suttantabhajaniya, (2) Abhidhammabhajaniya, 
and (3) Pafifiapucchaka or catechism. The Vibhanga opens with 
Khandhavibhanga or the chapter on aggregates. In the 
Suttantabhajaniya por:tion, each of the ingredients, n1pa, vedana, 
safifia, and sankhara, is treated of and has been examined with 
reference to its time, space, and matter. In the Abhidhamma
bhajaniya portion, each of the five ingredients has been st;pa
rately dealt with. There are four ways in which rupa arises ; there
is no hetu or primal cause for the rupa. Likewise there are ten 
ways for the rise of vedana or sensation. Vedana can also be 
classified into various groups according as kusala (good), akusala 
(bad), avyakata (neither good nor b;td), and object-ideation 
(arammaQ.a) are taken into consideration. There are various 
methods by which safifia can be classified and so are the cases 
with sankhara and vififiana. In the chapter on Pafifiapucchaka 
the five khandhas have be~n variously classified. In this chapter 
all the khandhas-are taken into consideration with respect to 
sukha, vedana,, etc. Ru_pakhandha is not an object ideation. The 
three khandhas are cetasika. Rupa is outside the citta group while 
vedana cannot be said to be so. In this. way all the khandhas 
have been differently-treated. In the Suttantabhajaniya portion 
various ayatanas (abodes) are taken into consideration. Each of 
them is impermanent, nonexisting, and unchanging. In the 
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Abhidhammabhajaniya portion, each of the two groups of 
ayatanas is separately dealt with. The manovififiana ayatana can 
be traced by touch. Rupayatana is that which is based on four 
great elements. In this way all the ayatanas are considered with 
reference to their time, space, and causation. In the Dhatu
vibhanga portion it is stated that there are six dhatus, viz. : 
pa~havi, apa, teja, vayu, akasa, and vififiana. 

Pathavi dhatu is of two kinds, ( 1) internal and (2) external. 
Portions of body are internal and anything outside one's own 
self is external. Besides these, there are six other dhatus. A fur
ther list of ,six dhatus is added. So we find that there are eigh
teen dhatus. In the Abhidhamma portion also we find the same 
number of dhatus. In the Pafinapucchaka portion it is stated 
that some of the eighteen dhatus are kusala, some akusala, white 
others avyakata. The dhatus are then variously classified accord
ing as they are citta or cetasika, sinful or not, caused or uncaused, 
determinable or indeterminate. We like to mention here in brief 
some more vibhangas. In the chapter on the Saccavibhailga, 
the four ariyasaccas, e.g., dukkharil, dukkhasamudayaril, dukkha
nirodharil, dukkhanirodhagamini-patipada (i.e., suffering, ori
gin of suffering, cessation of suffering, and the path leading to 
the cessation of suffering) are dealt with. In the Indriyavibhariga 
twenty-two indriyas have been treated. The twenty-two indriyas 
are: 

1. cakkhu (eye), 2. sota (ear), 3. ghana (nose), 4. jihva 
(tongue), 5. kaya (sense of touch), 6. mana (mind), 7. itthi 
(feminity), 8. purisa (masculinity), 9. jivita (vitality), 10. sukha 
(joy), 11. dukkha (suffering), 12. somanassa (delight), 13. 
domanassa (grief), 14 .. upekkha (indifference), 15. saddha 
(faith), 16. viriya (energy)., 17. sati (recollection) 18. samadhi 
(concentration or contemplation), 19. pafina (wisdom), 20. 
anaflflatanflassamitindriyaril (the sense which says, "I will know 
what is not known"), 21. aiiflindriyaril (sense of knowledge), 
and 22. afinatavindriyaril (sense of having thoroughly known). 

In the Paccayakaravibhariga various paccayas are enumer
ated and explained after which the suttanta portion naturally 
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closes. In the Satipatthanavibhailga the suttanta portion deals 
with the four satipaghanas, each of which is separately ex
plained and at the end of each there is an annotation of diffi
cult words. In the Sammapadhana vibhailga the four essentials 
have been dealt with at length after which a word-for-word com
mentary follows. In the Bojjhailgavibhailga the seven bojjhailgas 
or supreme knowledge, e.g., sati (recollection), dhammavicaya 
(investigation), viriya (energy), piti Uoy), passadhi (calm), 
samadhi (contemplation), and upekkha (equanimity) are men
tioned and the same plan has been followed as in the previous 
sections. In the Maggavibhailga the Noble Eightfold Path, e.g., 
sammaditthi (right view), sammasa:rhkappa (right thought), 
sammavaca (right speech), sammakammanta (right action), 
sammaajiva (right living), sammavayama (right exertio1_1), 
samma sati (right recollection), and sammasamadhi (right 
meditation), has been discussed in the same method as no
ticed before. In the Jhanavibhailga various jhanas have been 
enumerated and explained. Then we have sections on 
sikkhapadas or precepts which have been taken into consider
ation beginning with pa:Q.atipata, etc. The Patisambhida
vibhailga, jiianavibhailga, Khuddakavatthuvibhailga, and 
Dhammahadayavibhailga are discussed one after the other and 
these form the closing sections of the Vibhailga. 

To sum up : the object is to formulate the theories and 
practical mechanism of intellectual and moral progress scattered 
throughout the Sutta Pitaka and not to extend knowledge. 

The Kathiivatthu: The Kathavatthu2 or the Vijiia:Q.apada is 
the third book of the Abhidhamma Pitaka. It is a Buddhist book 
of debate on matters of theology and philosophy. It is younger 
than the Dhammasailga:Q.i. A close investigation will make 
itevident that this book of controversy is looked upon in one 
way as no more than a book of interpretation. A few specimens 
of controversy which the Kathavatthu has embodied show that 

2 An interesting paper by T. W. Rhys Davids, Question discussed in the 
Kathiivatthu,J.R.A.S., 1892, deserves mention. Read Buddhist Notes, The Five 
Points of Makhiideva, and the Kathiivatthu,J.R.A.S., 1910. 
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both sides referred to the Buddha as the final court of appeal. 
This work has been edited by Mr. A. C. Taylor for the P.T.S. in 
two volumes and translated into English by Mr. S. Z. Aung and 
Mrs. Rhys Davids under the title of Points of Controversy. Mrs. 
Rhys Davids has ably written a chapter on some psychological 
points in the Kathavatthu in her work on Buddhist Psychology, 
SecondEd. (1924), which deserves mention. The editor has 
made use of the following manuscripts in editing the text : 

1. Paper manuscript from the collection of Mrs. Rhys Davids, 
2. Palm-leaf manuscript belonging to Prof. Rhys Davids, 
3. Palni;leaf manuscript belonging to the Royal Asiatic So

ciety, and 
4. Mandalay palm-leaf manuscript from the India Office 

collection, 

A Siamese edition of this work has been used by the editor. 
This book consists of 23 chapters. 

The first chapter deals with Puggala or personal entity,3 fall
ing away of ari arahant,4 higher life among the devas,5 the put
ting away of corruptions or vices by one portion at a time,6 the 
casting off sensuous passions (kamaraga) and ill-will (byapada) 
by a worldling (puthujjano), 7 everything as persistently existing, 

3 I like to draw the reader's attention to an interesting paper by 
Mrs. Rhys Davids published iri the Prabuddha Bharata, May, 1931, en
titled, How does man suroive ? According to the Buddhists the individuar 
has no real existence. It is only a Sammuti. Buddhaghosa accepts this 
view. He says that on the existence ofKhandhas, such as rapa, etc., there 
is the usage 'evarimama', 'evamgotta'. Because of this usage, common 
consent, and name, there is tlie Puggala-Kathavatthupakarar;ta an:hakatha, 
pp. 33-35. 

4 "Falling away" is, more literally, declined, the opposite of growth 
(vide Points of Controversy by Shwe Zan Aung and Mrs. Rhys Davids, p. 64 f.n.). 

5 The higher life is of twofold import: path-culture and renunciation 
of the world. No deva practises the latter (vide Points of Controversy, p. 71). 

6 This comes under the head of Purification piecemeal in the 
Kathiivatthu "Odhisodhiso kilese jahatiti ?" Kathiivatthu, Vol. I, p. 103. 

7 It means an average man of the world. 
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some of the past and future as still existing, applications in mind
fulness (satipaghana,), and existence in immutable modes 
(atitaril atthlti): 

"H'ev' atthi h'eva 
n'atthiti. S'eva'atthi s'eva n'atthiti? 
Na h'evaril vattabbe-pe-s' ev' atthi 
s'eva n'atthiti? Amantaa." 

(For English translation vide Points of Controversy, pp. 108 
foll.) 

The second chapter deals with the arahant or the elect, the 
knowledge of the arahant, the arahant peing excelled by oth
ers, doubt in the arahant, specified progress in penetration, 
Buddha's everyday usage8 (vohara), duration of consciousness, 
two cessations ( dve nirodha), etc. 

The third chapter deals with the powers or potentialities of 
the Tathagata (Tathagatabalaril) .9 It further deals with emanci
pation,10 controlling powers of the eighth man (aghamaka 
puggala), 11 divine eye, 12 divine ear (dibbasota),13 insight into 

8 According to the Andhakas, his daily usages were supramundane 
usages (Points of Controversy, p. 134). 

9 Of a Tathagata's "ten powers" some he holds wholly' in common 
with his disciples, some not, and some are partly common to both (Points of 
Controversy, p. 139). 

10 "Saragarh cittarh vimuccati": That "becoming emancipated" has 
reference to the mind full of passion. 

11 The eighth man has no saddha (faith), viriya (energy), sati (recol
lection), samadhi (meditation), and paiiiia (wisdom). Vide Kathiivatthu, 

Vol. I, p. 247. 
12 Fleshy eye (marhsacakkhu), when it is the medium of an idea 

(dhammapatthaddharh) becomes the celestial eye (dibbacakkhu): 
Kathavatthu, Vol. I, p. 251. Vide also Points of Controversy, p. 149. This is a 
view of the Andhakas and Sammitiyas, says Mrs. Rhys Davids on the author
ity of the Kathiivatthuppakarar_taafthakathii. 

13 Cf. Majjhima Nikiiya, Vol. 11, 19 Dibbaya sotadhatuya. 
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destiny according to deeds, 14 moral restraint ( samvaro), scious 
life,15 etc. 

The fourth chapter deals with the following subjects, e.g., 
attainment of arahatship by a layman (gihi or householder) .16 

common humanity of an arahant, retention of distinctive en
dowments,17 arahant's indifference in sense-cognition, 18 enter
ing on the path of assurance,19 putting off the fetter,20 etc. 

14 Yathakammupagataril fiiii:mril dibbacakkhunti ? the celestial eye 
amounts to insight into destiny according to deeds (Kathii vatthu, Vol. I, p. 
256 and Poirlts of Controversy, p. 151). Cf. Digha Nikiiya, Vol. I, p. 82: "So 
dibbena cakkhuna visuddhena atikkantamanusakena satte passati cavamane 
upapajjamane, hine paQite suvaQI,le dubbaQI,le sugate duggate yatha 
kammiipage satte pajanati." 

15 Asafifiasattesu safifia atthiti ? Is there any consciousness among the 
unconscious beings ? Kathiivatthu, Vol. I, p. 260. The Andhakas concede 
consciousness to those devas of the unconscious sphere at the moment of 
rebirth and of decease (Points of Controversy, p. 153). 

16 Cf. Yasa, Uttiya, Setu who attained arahatship in all the circum
stances of life in the laity. Points of Controversy, p. 158. 

17 Under this section arise the following questions : araha catiihi phalehi 
samannagato ti ? Is an arahat endowed with four fruitions ? Is an arahat en
dowed with four kinds of contact (phassa), four kinds of sensation (vedana), 
four kinds of consciousness (safifia), four kinds ofcetana (volition), four kinds 
of thought (citta), four kinds offaith (saddha), four kinds of energy (viriya), 
four kinds of recollection (sari), four kinds of meditation (samadhi), and 
four kinds of knowledge or wisdom (pafifia) ? (Kathiivatthu, Vol. I, p. 274.) 
The answers to these questions are in the affirmative. All personal endow
ments, according to the Theravadins, are only held as distinct acquisitions, 
until they are cancelled by o~er acquisitions. Points of Controversy, p. 161. 

18 An arahat is endowed with sixfold indifference (upekkha). 
19 During the dispensation (pavacana doctrin~, teaching) ofKassapa 

Buddha the Bodhisatta has entered on the path of assurance and con
formed to the life therein. Points of Controversy, p. 167 cf. Majjhima Nikiiya, 
11, pp. 46 foil. 

20 Sabbasafifiojananaril pahanaril arahattamti ? This is the question 
raised in this section. The answer is that arahatship is the removal of all 
obstacles. Mrs. Rhys Davids points out on the authority of the commentary 
that this is an opinion of the Andhakas. 
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The fifth chapter deals with knowledge of emancipation 
(vimuttiiian.am), perception (viparite iian.am), assurance 
(niyiima), analytical knowledge (patisambhidii), popular knowl
edge (sammutiiian.am), mental object in telepathy ( cetopariya
yeiian.aril), knowledge of the present (paccuppanna iian.am), 
knowledge of the future (aniigata iian.am), and knowledge in 
the fruition of a disciple (siivakas~a phaleiian.am). 

The sixth chapter begins with the controverted point that 
the assurance (of salvation or niyama) is unconditioned or 
uncreated, so also is Nibban.a. Then it treats of causal genesis 
(papccasamuppiida or dependent origination), four truths 
( cattiiri saccani), four immaterial spheres of life and thought,21 

of the attaining to cessation ( nirodhasamapatti), of space ( iikiisa) 
as unconditioned (asarilkata) and visible, and of each of the 
four elements, the five senses, and action as visibles. 

The seventh chapter treats of the classification of things22 

(sarilgahitakathii), of mental states as mutually connected 
(sampayutta), of mental properties (cetasikas), of the contro
verted points that dana is (not the gift but) the mental state 
( cetasika dhamma), that merit increases with utility (paribhoga
mayarilpuiiiiaril va<;lQhati), that earth is a result of action 
(pathavikammavipaka), that decay and death (jariimaran.a) are 
consequences of action, that Ariyan states of mi_nd (ariya
dhamma) have no positive result (vipiika), that result is itself a 
state entailing resultant states23 (vipakadhammadhammo). 

21 Akasanaiicayatanam asamkatam the sphere of infinite space is un
conditioned or uncreated. 

22 The things cannot be grouped together by means of abstract ideas 
(N'atthi keci dhamma kehici dhammehi sailgahlti). We learn from the com
mentary that it is a belief held by the Rajagirikas and the Siddhatthikas that 
the orthodox classification of particular material qualities under one generic 
concept of matter, etc., is worthless forthis reason that things cannot be 
grouped together by means of ideas. The argument seeks to point out a 
different meaning in the notion of grouping (Points ofControversy, p. 195). 

23 See Points of Controversy (P.T.S.) by S. Z. Aung and Mrs. Rhys Davids. 
Vule also Buddhist Psychological Ethics by Mrs. Rhys Davids, p. 253, f.n. 1. 
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The eighth chapter deals with the six spheres of the destiny 
( chagatiyo) . According to the Buddha there are five destinies, 
such as purgatory (niraya), the animal kingdom (tiracchana
yoni), the peta realm (pettivisaya), mankind (manussa), and the 
devas ( deva). To these five the Andhakas and the Uttarapathakas 
add another, namely, the Asuras. Then it treats of the following 
controverted points: that there is an intermediate state of exist
ence (antarabhava), that the kama-sphere means only the five
fold pleasures of sense (Paiic' eva kamaguna kamadhatu), that 
the ultimate 'element of Rupa' is the thing cognised as mate
rial, that tli,e ultimate element of arupa is the thing cognised as 
immaterial, that in the n1pa-sphere the individual has all the six 
senses (salayatana), that there is matter among the immaterials, 
that physical actions proceeding from good or bad thoughts 
amount to a moral act of karma, that there is no such thing as a 
material vital power24 (n'atthi rupajivitindriyanto), and that be
cause of karma an arahant may fall away from arahantship 
(kammahetu araha arahatta parihayati). 

The ninth chapter deals with the way whereby the fetters 
are put off for one who discerns a blessing (in store) (anisamsa
dassavissa saiiiiojananaril pahanam). Then it discusses that the 
"Ambrosial" (amatam) is an object of thought not yet freed from 
bondage, whether matter shol!ld be subjective or objective, that 
latent (immoral) bias and insight are without mental object. 
Then it records a discussion between the Uttarapathakas and 
the Theravadins as to whether consciousness of a past object or 
of future ideas is without object. The former holds that when 
mind recalls· a past object, it is without object. Their views are 
proved to be self-contradictory by the Theravadins. 

The tenth chapter deals with the five 'operative' (kiriya) 
aggregates (khandhas) which arise before five aggregates seek
ing rebirth have ceased. It treats of the eightfold path and bodily 
form and discusses the points that the eightfold path can be 
developed while enjoying the five kinds of, senseconsciousness 

24 Cf. Vibhanga, 123 vital power is twofold material and immaterial. 
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(parka viiiiiana) which are 'eo-ideational (sabhoga), good 
(kusala), and bad (akusala), that one engaged in the path prac
tises a double morality ( dvihisilehi), that virtue, which is not a 
property of consciousness, rolls along after thought, that acts of 
intimation (viiiiiatti) are moral (silam) and those of non-inti
mation (aviiiiiatti) are immoral (dussilyaril). 

The eleventh chapter begins with the disputed point that 
the latent bias (anusaya) is 'indeterminate' (avyakata). It dis
cusses that insight is not united with consciousness, and that 
insight into the nature of ill is put into operation from the utter
ance of the word, 'This is ill". It treats of the force of the iddhi 
(magic gift, miracle), concentration (samadhi), the causality of 
things ( dhammatthitata parinipphanna), and impermanence 
(aniccata). 

The twelfth chapter deals with acts of restraint (sarilvaro 
kamma). It discusses that all actions have moral results and that 
sense-organs are the results of karma. It further treats of seven 
rebirths, limit, murder, evil tendencies which are eliminated in 
the case of a person who has reached the seventh rebirth. 

The thirteenth chapter deals with a doomed man's moral
ity, captivity, and release, lust for the unpleasant, etc. 

The fourteenth chapter discusses that the roots of good 
and bad thoughts follow consecutively and conversely. It treats 
of the development of sense-organs of a being in human em
bryo. It deals with the questions relating to the immediate con
tiguity in sense, outward life of an ariya, unconscious outbursts 
of corruption, desire as innate in heavenly things, the unmoral 
and the unrevealed and the unincluded. 

The fifteenth chapter treats of correlation as specifically 
fixed, reciprocal correlation, time, four asavas (sins), decay and 
death of spiritual things, trance as a means of reaching the un
conscious sphere, and of karma and its accumulation (karma is 
one thing and its accumulation is another). 

The sixteenth chapter deals with controlling and assisting 
another's mind, making another happy, and attending to every
thing at the same time. It discusses that material qualities are 
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accompanied by conditions good or moral, bad or immoral ; 
they are results of karma. This chapter further treats of matter 
as belonging to the material and immaterial heavens, of desire 
for life in the higher heavens. 

The seventeenth chapter records that an arahat accumu
lates merit and cannot have a premature death, that everything 
is due to karma, that dukkha is completely bound up with sen
tient organisms, that all other conditioned things excepting the 
Ariyan Path only are held to be ill ( dukkha). It treats of the 
Order, the accepting of gifts, daily life, the fruit of giving (a 
thing give,n to the Order brings great reward), and sanctifica
tion of thJ gift (a gift is sanctified by the giver only and not by 
the recipient). 

The eighteenth chapter deals with the Buddha's living in 
the world of mankind, the manner in which the Dhamma was 
taught, the Buddha feeling no pity, one and only path, transi
tion from one jhana (rapt musing 'or abstraction) to another, 
seeing visible objects with the eye, etc. 

The nineteenth chapter treats of getting rid of corruption, 
the void which is included in the aggregate of mental co-efficients 
(samkhara-khandha), the fruits of recluseship, patti (attainment) 
which is unconditioned, fundamental characteristics of all things 
which are unconditioned, Nibbat:ta as morally good, final assur
ance, and the moral controlling powers (indriyakatha). 

The twentieth chapter treats of the five cardinal crimes, 
insight which is not for the average man, guards of purgato
ries,25 rebirths of ani~als in heaven, the Aryan Path which is 
fivefold, and the spiritual character of insight into the twelvefold 
base. 

The twenty-first chapter discusses that the religion is sub
ject to reformation. It treats of certain fetters. supernormal po~ 
tency (iddhi), Buddhas, all-pervading power of the Buddha, 

25 Some hold that there are no such beings but that the helldoomed 
karmas in the shape of hell-keepers purge the sufferers. Points of Contro
versy, p. 345. 
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natural immutability of all things, and inflexibility of all karmas. 
The twenty-second chapter treats of the completion oflife, 

moral consciousness, imperturbable (FourthJhana) conscious
ness, attainment of Arahatship by the embryo, penetration of 
truth by a dreamer, attainment of Arahatship by a dreamer, the 
unmoral, correlation by repetition, and momentary duration. 

The twenty-third chapter deals with the topic of a Bodhisatta 
who (a) goes to hell (vinipataril gacchati), (b) enters a womb 
(gabbhaseyyaril okkamati), (c) performs hard tasks (dukkara
karikaril akasi), (d) works penance under alien teachers of his 
own accord and free will (aparantaparil akasi, aiiiiaril satthararil 
uddisi). This chapter further deals with the controverted point 
that the aggregates, elements, controlling powers -all save ill is 
undetermined (aparinipphanna). 

Kathavatthu, a work of .ASoka's time 

The Kathavatthu is undoubtedly a work of the ASokan age. 
The generally accepted view is that the Kathavatthu was com
posed by Moggaliputta Tissa Thera, President of the Third Bud
dhist Council which was held at Pataliputta (modern Patna) 
under the patronage of King Asoka.26 The Mahavarilsa gives a 
clear account of the council. It is evident from it that at the time 
of A.Soka there existed different schools of Buddhism:It was ap
prehended that Theravadism might be supplanted by other Bud
dhist sects which seceded from it. Even in the Buddhist Church 
at Pataliputta, which is doubtless an orthodox church, Theravada 
practices were going out of use. ASoka who was certainly a fol
lower ofTheravadism (otherwise we do not find any reason why 
he should stand for the Theravadins -a losing side), with a 
view to bring order in place of disorder, and in order that the 
true doctrine (Theravadism) might long endure, was eager to 
convene a council which, as we have said before, was held un
der the presidency of Moggaliputta Tissa Thera, the leader of 

26 Mahiivarhsa (Geiger), Chap. V, 55. 
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the orthodox Buddhist Church. It was decided that the Buddha 
was a Theravadin or a Vibhajjavadin and the doctrine preached 
by him was synonymous with Buddhism. Moggaliputta then com
posed the Kathavatthu in which he refuted the heretical views
views which were against Theravadism. It will not be out of place 
to mention here that other Buddhist sects did not take part in 
the proceedings of the council. Accordingly this council was re
garded as a party meeting of the Theravadins. 

The internal evidences of the Pali books themselves point 
to the fact that the Kathavatthu is a compilation of the ASokan 
age. Let u~ see whether external evidences also lead us to the 
same conclusion. For this we are to turn to the lithic records of 
ASoka. It has now been definitely settled that ASoka was a Bud
dhist. This king, in his Bhabrii Edict, recommends to the sisters 
and brethren of the Order, and to the lay disciples of either sex, 
frequently to hear, and to meditate upon, certain selected pas
sages, namely, Aliya-vasani, Anagata-bhayani, Munigatha, Moneya
siite, Upatisapasine, and LaghulovadeY All these passages have 
now been identified with those in the Pali canonical works. It is 
true that ASoka does not mention the Kathavatthu by name in 
the lithic records. But if we carefully read his inscriptions we 
shall find the influence of the Kathavatthu in the Rock Edict IX. 

In the Rock Edict IX, the inscription runs as follows: 

Siya va-taril atharh nivateya (,) siyapuna no hidalokike cha 
vase (.) Iyarh-puna dhainmamagale akalikye (.) Harhche pi tam
atham no nite-ti hida atham palata anarhtarh (puna) pasavati (.) 
Harhche puna tarhatharh nivate-ti hida tato ubhaye ladhe hoti 
hida cha se-athe palata_ cha anarhtarh purhnarh pasavati tena 
dhammamagalena (.) 

The style of composition and the subject of discussion which 
we notice here, resemble those of the Kathavatthu and the Sama
iiiiaphala Suttanta of the Digha Nikaya (Vol. I) respectively. 

27 Vide Dr. B. M. Barua's interesting paper on the BhabraEdict,J.RA.S., 
1915, 805 ff. and Dr. Max Walleser's thoughtful paper on this edict, Das 
Edikt V on Bhabra (Materialism Zur Kunde des Buddhism us, Leipzig, 1923). 
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Historical connection between the Kathavatthu 
and the Milinda Paiiha 

Both the Kathavatthu and the Milinda Panha are very in
teresting books of controversial apologetics. The differences be
tween them are just as one might expect (a) from the differ
ence of date, and (b) from the fact that the controversy in the 
older book is carried on against a member of ~he same commu
nity, whereas in the Milinda we have a defence of Buddhism as 
against the outsider. The Kathavatthu is regarded as a work of 
ASoka's time (3rd cent. B.C.). There were different Buddhist 
sects in the time of Asoka. There was every chance that Thera
vadism might disappear. So the council was held under the pa
tronage of Asoka and under the presidency of Moggaliputta 
Tissa Thera. Mter the council was over, Moggaliputta composed 
the Kathavatthu in which he refuted the views of other Bud
dhist sects. The Milinda has been placed between 100 and 200 
of the Christian era. Mr. Trenckner says that our text can scarcely 
be older than the first century A.D., but it may be younger. There 
is, however, a limit which cannot be passed. It is older than the 
beginning of the fifth century A.D. for it is quoted by 
Buddhaghosa. The book consists of the discussion of a number 
of points of Buddhist doctrine treated of in the form of conver
sations between King Milinda and Nagasena the Eld_er. These 
are not real conversations. The, questions raised, or dilemmas 
stated, which are put into the mouth of the king, are really in
vented for the solutions which are put into the mouth of 
Nagasena. It is likely that the questions which have. been dis
cussed in the Milinda agitated the Buddhist community as like 
questions did in the time of Asoka. 

There are a number of points raised in Tissa's discussions, 
which are also discussed by the author of the Milinda. In every 
instance the two authors agree in their views, Nagasena in the 
Milinda is always advocating the opinion which Tissa puts for
ward as that of the Theravadins. This is especially the case with 
those points which Moggaliputta thinks of so much importance 
that he discusses them at much greater length than the other. 
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His first chapter, for instance, by far the longest in his book, 
is on the question whether, in the truest sense of the word, there 
can be said to be a soul. It is precisely this question which forms 
also the subject of the very first discussion between Milinda and 
Nagasena. The thera convinces the king of the truth of the or
thodox Buddhist view that there is really no such thing as a soul 
in the ordinary sense. 

The discussion in the Milinda as to the manner in which 
the Divine Eye (dibba cakkhu) can arise in a man, is a reminis
cence of the question raised in the Kathavatthu as to whether 
the eye of; flesh can, through strength of dhamma, grow into 

! 

the Divine Eye. 
The discussion in the Milinda as to how a layman, who is a 

layman after becoming an arahat, can enter the Order, is en
tirely in accord with the opinion maintained, as against the 
Uttarapathakas in the Kathavatthu. 

The discussion in the Milinda as to whether an arahat can 
be thoughtless or guilty of an offence is foreshadowed by the 
similar points raised in the Kathavatthu. 

The two dilemmas in the Milinda, especially as to the cause 
of space, may be compared with the discussion in the Katha
vatthu, as to whether space is self-existent. · 

The Kathavatthu takes almost the whole of the conclusions 
reached in the Milinda for granted and goes on to discuss fur
ther questions on points of detail. It does not give a description 
of arahatship in glowing terms, but discusses minor points as to 
whether the realisation of arahatship includes the fruits of the 
three lower paths, or whether all the qualities of an arahat are 
free from the asavas ot sins, or whether the knowledge of his 
emancipation alon'e makes ·a man an arahat, or whether the 
breaking of the fetters constitutes arahatship, or whether the 
insight into the arahatship suffices to break all the fetters, and 
so on. 

Puggalapaiiiiatti: The Puggalapafifiatti or the Prajnapti
pada is the fourth book of the Abhidhamma Pitaka. Rev. Rich
ard Morris, M.A., LL.D., has edited this work for the P.T.S., 
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London. This book has been translated into English for the 
P.T.S., London, by Dr.~· C. Law known as the Designation of 
Human Types and into German by Nyanatiloka, under the 
name of Das Buch der charaktere, published in Breslau in 1911. 
The Puggalapaiiiiatti throws some light on several obscure 
Buddhist terms and phrases. Nothing is known definitely as to 
the date of this work. It can be said w,ith certainty that it was 
written after the nikayas. The following are the topics discussed 
in this book: 

( 1) six designations, 
(2) grouping of human types by one, 
(3) grouping of human types by two, 
(4) grouping of human types by three, 
(5) grouping of human types by four, 
(6) grouping of human types by five, 
(7) grouping of human types by six, 
(8) grouping of human types by seven, 
(9) grouping of human types by eight, 
(10) grouping of human types by nine, 
( 11) grouping of human-types by ten. 

'Puggala' means an individual or a person as opposed to a 
group or multitude or class. It also means a person ; in later 
Abhidhamma literature it is equal to character or soul (vjde P. T.S. 
Dictionary, Puggala). 

According to the Buddhists an individual has no real exist
ence. The term "Puggala" does not mean anything real. It is 
only sammutisacca (apparent truth) as opposed to parama
tthasacca (real truth). A Puggalavadin's view is that the person 
is known in the sense of a real and ultimate fact, but he is not 
known in the same way as other real and ultimate facts are known 
(Points of Controversy, pp. 8-9). He or she is known in the sense of 
a real and ultimate fact, and his or her material quality is also 
known in the sense of a real and ultimate fact. But it cannot 
truly be said that the material quality is one thing and the per
son another (Points of Controversy, pp. 14-15), nor can it be truly 
predicated that the person is related or absolute, conditioned 
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or unconditioned, eternal or temporal, or whether the person 
has external features or whether he is without any (Points of Con
troversy, p. 21). One who has material quality in the sphere of 
matter is a person, but it cannot be said that one who experi
ences desires of sense in the sphere of sense-desire is a person 
(Ibid., p. 23). The genesis of the person is apparent, his passing 
away and duration are also distinctively apparent, but it cannot 
be said that the person is conditioned (Ibid., p. 55). 

Paii.ii.atti means 'notion, designation, etc.' It means what 
the mind both conceives and renders articulate (Expositor, Vol. 
II, p. 499,\n. 3). It is stated in the Compendium of Philosophy 
that it is twofold according as it is known (Paii.ii.apiyatiti) or as it 
makes things known (paii.ii.a pet1ti). According to the, Puggala
paii.ii.atti commentary, paii.ii.atti means 'explanation', 'preach
ing', 'pointing out', 'establishing', 'showing', and 'exposition'. 
There are, it says, six paii.ii.attis. These amount to so many (a) 
designations, (b) indications, (c) expositions, (d) affirmations, 
·and (e) depositions (paii.ii.apana, desana, pakasana, thapana, 
and nikkhipana). All these are the meanings of paii.ii.atti .. Ac
cording to the commentarial tradition, Puggalapaii.iiatti means 
'pointing out', 'showing', 'expositions', 'establishing', and depo
sition of persons or it may also mean 'notion' or 'designation' 
of types of persons. At the outset, the author classifies the 
paii.ii.atti or notion into group (khandha), locus (ayatana), ele
ment ( dhatu), truth (sacca), faculty (indriya), and person 
(puggala). Of these six, the last one is the subject-matter of this 
work. Mr. S. Z. Aung in his Introductory Essay while discussing 
the word pariii.atti has shown that this word might be used for 
both name and notion (or term and concept) (Compendium of 
Philosophy, p. 264). It is interesting to note that the author of the 
Puggalapaii.ii.atti follows the method of the Aiiguttara Nikaya. 
Not only in the treatment of the subject-matter but also as re
gards materials, the compiler owes a good deal to the Sang1ti of 
the Dlgha Nikaya and to the Aiiguttara Nikaya. 

At the outset, a matika or a table of contents has been given 
which in a nutshell speaks of the different chapters that are to 
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follow. The first chapter deals at length how and in what way the 
six paiiiiattis (designations) are manifested. But in the treatment 
of puggala a long list of different types is given according as one 
is a sekha (learner), an arahat (one who is emancipated), 
paccekabuddha (individual Buddha), sammasambuddha (Ex
alted Buddha), saddhanusari (one who follows faith), dhamma
nusari (one who follows dhamma), sotapanna (one who has at
tained . the first stage of sanctification), sakadagami (one who 
has attained the second stage of sanctification); anagami (one 
who has attained the third stage of sanctification), or an arahant 
(saint). In this way fifty different types are stated in it. 

In the second chapter a class of persons has been consid
ered to have acquired two qualities so that he may be known, 
e.g., as one who is both angry as well as an enemy or who is both 
idle and unscrupulous, slothful and sensuous, etc. There are in 
this way twenty-six different types. 

The third chapter describes a type of beings according to 
three qualities. It deals with those persons who defy the silas or 
moral conduct, who are not observers of celibacy as also all those 
who actually do so. It includes all those who are free from asavas 
or sins and those who are speakers of truth, those who are so 
blind as not to see kusala and akusala states. it also includes 
persons who are not to be adored as well as those who ought to 
be done so. It includes persons who are teachers. 

The fourth chapter includes persons who are good men 
and saints as well as those who are not so. There are four types 
of Dhammakathikas (preachers of dhamma). There are four 
kinds of persons who are like clouds, who though speak loudly 
but do not act accordingly, while others do not act accordingly 
and speak less. This chapter closes with an exhaustive treatment 
of persons who are lustful, self-seeking as well as those who de
vote their lives for others and with persons who are still 
evilminded and having attachment. 

The fifth chapter treats of the persons who act or do not 
act and are or are not remorseful, and who do not know when 
and how kusala and akusala dhammas disappear, etc. There are 
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five types of persons: (1) those who hold in contempt all those 
whom they give, (2) those who hold in contempt all those with 
whom they live, (3) those who are in gaping mouth at the praise 
and blame of the people, (4) those who have low pursuits.,- and 
(5) those who are dull and stupid. 

In the sixth chapter, six types of persons are described. 
There are three types of persons who even though they have 
not heard the doctrine before, obtain ominiscience and frui
tion thereof, put an end to suffering in this very existence and 
attain the perfection of discipleship and remove suffering in 
this existet;1ce and become non-returners by thoroughly under
standing truths by their own efforts. There are also three types 
of persons corresponding to those above, who do not obtain 
omniscience and the fruition thereof, put an end to suffering 
but do not obtain the perfection of discipleship, and do not 
remove suffering but become once-returners. 

The seventh chapter deals with seven types of persons : those 
who are in touch with akusala dhamma suddenly float or ~k as 
if in water or cross over to the other banks or pass over to both 
the banks of the sea of life. This metaphor refers to the life of a 
man. 

In the eighth chapter we find that the eight types of people 
are those who are in the four stages : Sotapatti, Sakadagami, 
Anami, and Arahats, as well as the four of those who are in the 
stage of fruition. 

The ninth chapter deals With nine types of people, e.g., 
those who are aJl wise, those who are yet to be Buddhas, those 
who are free both ways, whose wisdom is free, whose body is 
pure, who have attained purity in thought, freedom in faith, 
follow the dhammas and become faithful. 

In the tenth or the last chapter we find that there are five 
persons who are accomplished, who though they live in this world 
yet by strenuous effort attain to the highest stage of perfection. 
There are further five classes included in the ten classifications 
of persons, e.g., such persons as have got too early parinibb:li,la 
before the prime of life in a brahmai,la world; and those who 
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have risen to a stage of Anagami as well as those who have risen 
to a stage of Anagami as well as those who never return. 

Dhiitukathii: The Bhatukatha or the Dhatukaya-pada of the 
Sarvastivada school is the fifth book of the Abhidhamma Pitaka. 
It means 'talk on elements' as Mrs. Rhys Davids puts it in her 
book A Manual of Buddhism, p. 28. E.R. Gooneratne has edited 
this work for the P.T.S., London. It can hardly be regarded as 
an independent treatise, its purpose being to serve as a supple
ment to the DhammasailgaQ.i. It fully discusses the mental char
acteristics most likely to be found in conjunction with converted 
and earnest folk. It treats of the five khandhas (aggregates) : 
riipa, vedana, safui.a, sarhkhara, and viiiiiana ; twelve ayatanas 
(abodes): cakkhu, sota, ghana,jihva, kaya, riipa, sadda, gandha, 
rasa, phoghabba, mana, and dhamma: eighteen dhatus (ele
ments) : cakkhu, sota, ghana,jihva, kaya, riipa, sadda, gandha, 
rasa, phoghabba, cakkhuviiiiiana, sotaviiiiiana, ghanaviiiiiana, 
jihvaviiiiiana, kayaviiiriana, mano, manoviiiiiana, and dhamma, 
four satipatthanas (recollections), mindfulness as regards body 
(kaya), thought (citta), feeling (vedana), and mind-states 
(dhamma) ; four truths (sacca): dukkha (suffering), samudaya 
(origin of suffering), magga (the way leading to the destruc
tion of suffering}, nirodha (the destruction of suffering); four 
jhanas (stages of meditation pathama, dutiya, tatiya, catuttha); 
five balas (potentialities) : saddha (faith), viriya (energy), sati 
(mindfulness), samadhi (cone<mtration), and pafiiia (insight) 
; seven bojjhailgas (elements pf knowledge) : sati (recollection), 
dhammavicaya (investigation ofthe Norm), viriya (energy), piti 
(satisfaction) , passaddhi (equanimity), samadhi (rapt concen
tration), upekkha (indifference) ; the Noble Eightfold Path: 
sammadighi (right view), sammasamkappo (right aim), 
sammavaca (right speech}, sammakammanto (right action), 
samma-ajivo (right living), sammav~yamo (right exertion}, 
sammasati (right mindfulness), and sammasamadhi (right con
centration). It also treats of the senses of suffering, delight, 
faith, energy, recollection, concentration, attachment, sins, con
sciousness, excellent dhamma (law), kusala dhamma (merits), 
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akusala dhamma (demerits), rupavacara and arupavacara 
dhammas, etc. 

Yamaka: The Yamaka ("The Pairs-book") or the Prakarai,J.a
pada of the Sarvastivada school is the sixth book of the 
Abhidhamma Pitaka. The P.T.S., London, under the able 
editorship of Mrs. Rhys Davids has published an edition of the 
work in two volumes. Mrs. Rhys Davids was assisted by Mary C. 
Foley and Mabel Hlmt in editing the first volume ; while in 
editing the second volume she was helped by C. Dibben, Mary 
C. Foley, Mabel Hunt, and May Smith. Ledi Sadaw has written 
an excellent

1
dissertation on the Yamaka published by the P.T.S., 

London, in 1913. Matters of psychological, ethical, and eschato
logical interest are noticeable throughout the work. Mula 
Yamaka deals with kusaladhamma and akusaladhamma and 
their roots. Khandha Yamaka deals with five khandhas (aggre
gates), e.g., rupa, vedana, safifia, sankhara, and vififiana. Ayatana 
Yamaka deals with the twelve ayatanas, e.g., cakkhu, sota, ghana, 
jihva, kaya, rupa, etc. Ohatu Yamaka deals with -the eighteen 
dhatus or elements. Sacca Yamaka treats of four noble truths. 
Samkhara Yamaka deals with three samkharas. AnusayaYamaka 
treats of the anusayas (inclinations), e.g., kamaraga (passion 
for sensual pleasures), patigha (hatred), ditthi (false view), 
vidkiccha (doubt), man a (pride), bhavaraga (passion for exist
ence), and avijja (ignorance) . Citta Yamaka deals with mind 
and mental states. Dhamma Yamaka deals with kusala and 
akusala dhamma. Indriya Yamaka deals with the twenty-two 
indriyas. 

Patthana: The :Panharra28 (Book of Causes) or the Jfiana
prasthana of the Sarvastivada school is the seventh or the last 
book of the Abhidhamma Pitaka. Mrs. Rhys Davids has edited 
the volume for the P.T.S., London. The book consists of three 
divisions: eka, duka, and tika. The twenty-four paccayas are so 
many patthanas. They are enumerated in the Paccayavi-

28 Buddhaghosa offers three alternative meanings of the word 
Pat!hana. Paqhana means paccaya or something analysed or an established 
procedure. 
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bharigavara of the Ttkapanhana, pt. I, as follows : 

1. Hetupaccaya (condition, causal relation), 
2. Arammal).apaccaya (object presented in mind), 
3. Adhipatipaccaya (dominance), · 
4. Anantarapaccaya (contiguity), 
5. Samanantarapaccaya (immediate contiguity), 
6. Sahjatapaccaya (eo-nascence), 
7. Aniiamaiiiiapaccaya (reciprocity), 
8. Nissayapaccaya (dependence), 
9. Upanissayapaccaya (suffering dependence), 
10. Purejatapaccaya (antecedence), 
11. PaccMJatapaccaya (consequence), 
12. Asevanapaccaya (habitual recurrence), 
13. Kammapaccaya (action), 
14. Vipakapaccaya (result), 
15. Aharapaccaya (support), 
1-6. Indriyapaccaya (control, faculty), 
17.Jhanapaccaya (meditation), 
18. Maggapaccaya (path, means), 
19. Sampayu ttapaccaya (association), 
20. Vippayuttapaccaya (dissociation), 
21. Atthipaccaya (presence), 
22. Natthipaccaya (absence), 
23. Vigatapaccaya (abeyance), and 
24. Avigatapaccaya ( contirtuance). 

The entire patthana is devoted first to an enquiry into these 
twenty-four ways in which X is paccaya toY, secondly into illus
trating how in things material or mental each kind of paccaya 
and groups ofpaccayas originate. Some of the paccayas are hetu 
(cause), arammal).a (object presented to mind), adhipati (lord), 
and so on. 
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CHAPTER Ill 

Pali counterparts of the seven 
Abhidharnma treatises of the 

Sarvastivada School 

The Sarvastivada School of Buddhism recognises and holds 
as authoritative seven Abhidhamma treatises which have nothing 
in common with the seven texts of the Pali Abhidhaml}la Pitaka 
except as to their total number. All these seven treatises, called 
padas, are preserved in Chinese translations and are altogether 
lost in their original. The Indian originals of these treatises, so far 
as one can ascertain, were written in Sanskrit. In the Sarvastivada 
set of seven treatises, the highest place in importance is accorded 
to thejiianaprasthana shastra ofK.atyayaniputra in the same way 
that in the pali set similar importance is attached to the seventh 
book called the Pat!hana or MahapakaraQa or the great treatise. 
For the parallels to the Sarvastivada treatises the pali Abhidhamma 
Pitaka is not certainly the place to make the search. Strangely 
enough, the available Pali counterparts of all these treatises are 
embodied in the Sutta Pitaka and pass as suttanta texts. On a 
careful examination of the contents of these Pali counterparts it 
appears, however, that they represent a step in advance from the 
general bulk of the suttas and as a matter of fact form a link of 
transition between the Pali suttas and the Abhidhamma books. 
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The principal Abhidhamma treatise of the Sarvastivada 
school is, as noted above, Katyayaniputra'sjiianaprasthana Sastra 
to which there are six, supplements called 'Padas'. The seven 
Abhidhamma works are as follows : 

( 1) Jiiiinaprasthiina by Aryakiityiiyanzputra :The author is one 
of the famous Sarvastivada teachers and lived in Kashmir three 
hundred years after the parinibbaJ!a of the Buddha. The work 
was translated into Chinese in 383 A.D., by a Kashmirian monk 
named Gautama Sarhghadeva. The second word of the title 
Prasthana corresponds to Paghana in Pali. Hence Kern was led 
to believe that the two works were probably related to each other. 
Dr. Barua has tried to convince us with some cogent reasons 
that although the arrangements of topics differ, the topics treated 
of in the Jiianaprasthana Shastra and the Pali Patisambhi
damagga are almost the same. The final decision of this point is 
to be waited for till we have the complete English translation of 
the Chinese version ofthejnanaprasthana Shastra to en able us 
to make a thorough comparison between the contents of the 
two texts. 

The whole work is divided into eight books. The first book 
deals with the Lokuttara-dhammavaggo, Nana-vaggo, Puggala
vaggo, Ahirikanottappa-vaggo, Riipa-vaggo, Anattha-vaggo, 
Cetana-vaggo, and a vaggo on love and reverence . In the 
Lokuttara-dhamma-vaggo the following questions ar_e raised : 
what is the Lokuttara-dhamma, ?, to what category does it be
long? Why is it the highest in the world? In this vaggo the rela
tion of the Lokuttara-dhamma to twenty-two Sakkayaditthis is 
also discussed. In the Nan a-vaggo, the cause of knowledge, 
memory, doubt, six causes of stupidity by the Buddha, cessation 
of the causes, etc., are discussed at length. In the Puggalavaggo 
the question at issue is how many of the twelve Paticca
samuppadas1 belong to the past, present, and future Puggala. It 
also deals with the question of final liberation. The Ahirikano-

1 Mrs. Rhys Davids h as ably discussed this subject in Hastings' 
Encyclopaedia of Religion and Ethics. 
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ttappavaggo deals with ahirika (shamelessness), anottappa (fear
lessness of sinning), akusalamula (the increasing demerits), etc. 
In the Rupa-vaggo it is said that the rupadhamma going through 
birth and ·death is imp.ermanent. The Anattha-vaggo says that all 
the practices of austerity are in vain, for the things desired can
not be secured. The Cetana-vaggo deals with thinking, reflect
ing, awakening (vitakka), observing (vicara), unsettled mind 
(uddhacca), ignorance (avijja), arrogance (man a), hardness of 
heart, etc. The vaggo on love and reverence deals with respect 
out of love (pema), respect out of honour (garava), two sorts of 
honour (garava), wealth ( dhana), and religion ( dhamma), 
strength of\he body, nirval).a, the ultimate end, etc. The second 
book deals with the bond of human passions. It explains demer
its {akusalamiila), 3 samyojanas (bonds or fetters), 5 views, 9 
samyojanas, 98 anusayas with their details, scopes, and results ; 
sakadagamin (those who come but once) and the germs of pas
sions still left in the Sakadagamins. It also deals with moral de
filem~nts arising in men from views and from practices, 4 fruits 
of samafl.fl.a, death and rebirth, and regions having no rebirth. 
It then explains causes or moral defilements, single cause and 
double cause; order of various thoughts and thought connected 
with indriyas ; knowledge that can destroy the causes (prahal).a
parijfl.a) and realisation of the destruction (nirodha-sak~atkara). 
The third book deals with sekha and asekha; five kinds of views, 
right and wrong; the knowledge of another's mind (paracitta
fl.al).a) ; the cultivation of knowledge, and knowledge attained by 
the ariya-pugglas. The fourth book explains wicked actions, er
roneous speech, i~ury to living beings (himsa), demonstrable 
and undemonstrable, and actions bearing the selfsame results. 
The fifth book deals with pure organs (indriyas), conditions of 
the combination of elements, visible truth and internal prod
ucts. The sixth book explains the twenty-two indriyas, all forms 
of becoming (bhava), sixteen kinds of touch, primal mind and 
mind that is primarily produced. It also explains whether the 
faculties of organs are conditioned by the past. The seventh book 
deals with all conditions of the past, meditations on causes and · 
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conditions in the dhyana heavens, ten forms of meditation 
(kasii:Iayatana), eight kinds of knowledge, three forms of 
samadhi, five states of a~agamins, and states of the sakadagamins. 
The eighth book deals with: 

(2) Sang'iti Paryaya &y Maha-Kau~thila. According to the Chi
nese authorities the work is attributed to Sariputra himself, but 
Yasomitra, a Sarvastivada teacher, attributes it to Maha-KauHhila 
who was a Sarvastivada teacher of great fame. The work was 
translated into Chinese by Hiuen Tsang in the middle ofthe 7th 
century A.D. By an analysis of the work Prof. Takakusu has es
tablished its correspondence with the SarigHi Sutta of the Dig ha 
Nikaya. The arrangements in both the works are similar. The 
order in the Pali texts, however, is more cumbrous and thus it is 
evident that the Sarvastivada Abhidhamma text is anterior to 
the Pali one. This work deals with eka-dharmas (all beings living 
on food, etc.), dvi-dharmas (mind and matter nama-n1pa), tri
dharmas, (three akusalamulas ; three kusalamulas ; three 
pudgalas; three vedanas; three vidyas, etc.), catur-dharmas (four 
aryasatyas; four Sramai:Iyaphalas; four Smrtyupasthanas, etc.)' 
paiica-dharmas (five skandhas; five sorts of attachments to na
tivity, home, love, luxury, religion; five balas; five indriyas; five 
gatis; five nivarai:Ias, etc.) sad-dharmas (six abhijiias; six anuttara 
dharmas, etc.), sapta-dharmas (seven sambodhyarigas ; seven 
anusayas ; seven dhanas ; seven adhikarai:Iasamathadharmas, 
etc.), a~tadharmas (eight arya-margas ; eight pudgalas ; eight 
vimuktis ; eight lokadharmas, etc.), nava-dharmas (nine abodes 
of beings sattvavasas), and dasadharmas (ten kr~I:Iayatanas ; ten 
asaik~a-dharmas). 

(3) Prakarar:tapada &y Sthavira Vasumitra: Vasumitra was one 
of the greatest teachers of the Sarvastivada school and was a 
contemporary ofKanishka. This work treats ofthe five dharmas 
(n1pa, citta, caittadharma, citta-viprayukta-sarhskara, asarhskfta
dharma), ten kinds of knowledge (dharmajiiana, anvayajiiana 
paracittajiiana, samvrtijiiana, dul;lkhajii.ana, samudaya, nirodha, 
marga, k~aya, anutpada), twelve organs and objects of sense 
(lak~a, srotra, ghrana, jihva, kaya, man as, rilpa, gandha, sabda, 
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rasa, spra~tavya, dharma yatana), seven categories ( 18 dhatus, 
12 ayatanas, 5 skandhas, 10 mahabhumikadharmas, 10 kusala
mahabhumikas, 10 kldamahabhumikas, 1 Oupakldabhumikas, 
etc.), minor passions (98 anusayas, 36 of the kamadhatu, 31 of 
the rupadhatu, and 31 of the arupadhatu), and various ques
tions about Sik~apadas, Sramai:J.yaphalas, aryasatyas, rddhipadas, 
smrtyupasthanas, aryasatyas, dhyanas, bodhyangas, indriyas, 
ayatanas, dhatus, skandhas, etc. So far as may be judged by its 
contents, the Prakarai:J.apada is just the Sarvastivada treatise which 
is in correspondence with the Vibhailga Pakarai:J.a of the Pali 
Abhidham{lla Pitaka. But it may be30 that the Sarvastivada work 
is a counterpart of an earlier compilation of the Suttanta
bhajaniyas without the Abhidhammabhajaniyas and the Panha
pucchakas. 

( 4) Vijiiiinakiiya31 by Sthavira Devasarmii: The tradition says 
that it was composed one hundred years (according to another 
tradition, three hundred years) after the Buddha's death. It was 
translated into Chinese in 649 A.D. by Hiuen Tsangwho tells us 
that this work was composed by Devasarma. in Visoka near 
Sravastl. This work treats of Maudgalyayana's opinion about 
pudgalas, indriyas, cittas, klesas, vijflanas, bodhyangas, etc. It 
discusses various forms of thought and also the relation of the 
theory of pudgala to the theory of sunyata. 

(5) Dhiitukiiya by Purr,ta: According to the Chinese authori
ties it is attributed to Vasumitra, but Yasomitra attributes it to 
Puri:J.a. Vasumitra was a Sarvastivada teacher of the time of 
Kai:J.i~ka. The work was translated into Chinese by Hiuen Tsang 
in 663 A. D. In Khai:J.<;la I of this work 10 mahabhumikadharmas 
(vedana, sarhjna, cetana, sparsa, manaskara, chanda, adhimok~a, 
smrti, samadhi, and mati), 10 klesamahabhumikadharmas 
(avidya, pramada, kausidya, asraddhya, mu~itasmrti, vik~epa, 
asarhprajanya, ayonisomanaskara, mithyadhimok~a, and 
auddhatya), 10 upakldabhumikas (krodha, mrak~a, matsarya, 

30 I am indebted to Dr. B.M. Barua for this suggestion. 
31 Its Pali counterpart is not yet ascertained. 
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ir~ya, pradasa, vihirilsa, upanaha, maya, sathya, and mada), 5 
moral defilements (kamalobha, rupalobha, arupyalobha, dve~a, 
and vicikitsa), 5 views dr~ti (satkaya, antagraha, mithya, dr~tipara
marsa, and silavrataparamarsa)' and 5 dharmas (vitarka, vicara, 
vijiiana, ahrikya, and anapatrapya), are dealt with. In Kha1.1<;la II 
of the same work, mutral relations of eighty-eight categories are 
minutely discussed under sixteen sections, beginning with five 
vedanas, six vijiianas, and two akusalabhumis (ahrikya and 
anapatrapya), these forming a separate class. If the Pali corre
spondence of this treatise is to be sought for, one must turn 
rather to the Dhatusarilyutta in the Sarilyutta Nikaya, part II, 
than to the Abhidhamma book called the Dhatukatha which has 
nothing in common with it. 

(6) Dharmaskandha by Arya Siiriputra: It was translated into 
Chinese in 659 A.D. by Hiuen Tsang. We are not yet in a posi
tion to suggest its Pali counterpart. This work treats of five pre
cepts (Sila, etc.) ; Srotaapannas, their attainment, etc. ; four 
sorts of purity as to Buddha, Dhamma, Sa:rilgha, and Sila ; four 
stages of Srama1.1yaphala (Srotaapattiphala, Sakrdagamiphala, 
Anagamiphala, Arhattvaphala); four arya-varilsas (four classes 
of the Buddha's disciples, etc.); four forms of victory; four modes 
of attaining rddhipada (samadhi, virya, smrti, and achanda or 
suppression of desire) ; four modes of the earnest meditation 
( smrtyupasthanas) kayanupasyana, vedanan upasyana; ci ttan u
pasyana, dharmanupasyana; four noble truths explained by the 
Buddha at Benares ; four stages of the arupya dhatu ; seven 
bodhyangas; twenty-two indriyas, twelve ayatanas, five skandhas; 
and twelve pratitya-samutpadas. · 

(7) Prajiiapti-siistra by Arya Maudgalyiiyana: There is noth
ing in common with the Pali Puggalapaiiiiatti but in name. It 
was translated into Chinese by Hiuen Tsang. In this work in
struction about the world (loka-prajiiapti) belonging to the 
Abhidharma-Mahasastra is given. This work treats of the seven 
ratnas of a Cakravartti king; 32 signs ofBuddha and Cakravartti 
king; the Buddha's teaching of three moral defilements raga, 
dve~a, and moha ; tr~f.la (love), a great cause of life ; causes of 
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drowsiness, arrogance, wickedness, talkativeness, insufficiency 
in speech, inability in meditation·; difference of mental faculties 
between the Buddha and his disciples ; eight causes of rain ; 
cause of a rainy season, etc. These contents go to show that this 
treatise has a close correspondence with the Pali Lakkhar:ta 
Suttanta of the Digha Nikaya, Vol. Ill. 
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PART 11 

Post-Canonical Pali Literature 

l · 





INTRODUCTION 

In between the closing of the Pali canon and the writing of 
the Pali commentaries by Buddhadatta, Buddhaghosa, and 
Dhammapala, there is a short but dark period of development of 
Pali literature which has not as yet engaged adequate attention of 
scholars. Broadly speaking, this period extends from the begin
ning ofthe Christian era to the close of the 4th century AD. The 
NettipakaraJ:.la, the Petakopadesa, and the Milinda Pafiha are un
doubtedly the three extra-canonical and highly useful treatises that 
may be saf~ly relegated to the earlier part of this period. There 
are a few other work, more or less, of a commentarial nature that 
are closely pre-supposed by the great commentaries of Buddha
datta, Duddhaghosa, and Dhammapala. These comprise, among 
others, ( 1) certain earlier commentaries written in Sinhalese, such 
as the Mula or Maha-atthakatha, the U ttara Vihara atthakatha (the 
Commentary of the dwehers in the "North Minster"), Maha
paccariya, the Kurundiya or Mahakurunda atthakatha quoted by 
Buddhaghosa in his commentaries, (2) two other earlier commen
taries, the Andhaka and the Sankhepa current in South India, 
particularly in Kafichipura or Conjeveram, and quoted by 
Buddhaghosa, (3) the Vinayavinicchaya by Buddhasiha, a fellow 
bhikkhu of Buddhadatta, pre-supposed by the Vinayavinicchaya 
of Buddhadatta and the Samantapasadika of Buddhaghosa, ( 4) 
the Sinhalese commentary on the canonical Jataka book referred 
to and quoted by Buddhaghosa under the name of Jataka
atthakatha, (5) certain views and interpretations of the schools of 
reciters quoted by Buddhaghosa in his commentaries, (6) the 
Dlpavarilsa, the earlier P;ili chronicle quoted by Buddhaghosa in 
his commentary on the Kathavatthu, and (7) the Aghakatha 
Mahavarilsa presupposed by Mahanama's great chronicle of 
Ceylon. 

The writings of Buddhadatta, Buddhaghosa, and 
Dhammapala come necessarily after these earlier works in both 
Pali and Sinhalese and occupy chronologically a place next to them. 
The Mahavarilsa or the great epic chronicle of Ceylon composed 
by Mahanama, the Anagatavarilsa, a later supplement to the 
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Buddhavarhsa, and the Jatakatthavai).I).ana written by a thera at 
the personal request of the elder Atthadassi, Buddhamitta of the 
Mahimsasakasect and Bhikkhu Buddhadeva of clear intellect may 
be assigned to almost the same period ofBuddhist literary activi
ties in Ceylon which is covered by the writings of Buddhaghosa. 
Mahanama's Mahavarhsa may be regarded as a Pali model of cer
tain chronicles the Pujavaliya and the rest written in Sinhalese. The 
commentaries on the books of the Vinaya, Sutta, andAbhidhamma 
Pitakas were followed by certain pkas to be chronologically dis
criminated as mula and anu, Ananda and Sariputta being noted 
as authors of some of these miila and anu pkas. From the sixth or 
seventh century AD. onwards we see also the beginning cf. a Pali 
grammatical literature headed by Kaccayana's Pali Grammar as 
well as of Pali lexicons headed by the Abhidhanappadipika. The 
literary processes connected with the commentaries and sub-com
mentaries and the comilations in the shape of handbooks contin
ued resulting in the growth of a somewhat different type of later 
literature. The Abhidhammatthasailgaha and many other books 
of great authority written by the eminent Anuruddha and others 
are to be counted as remarkable literary output of this stage of the 
development of Pali. The -Narasihagatha quoted in the 
Nidanakatha of the Jatakatthayai).l:lana, the Telakatahagatha rank
ing with the satakas headed by the compositions of Bhartrhari, 
the Jinacarita which is a kavya attempted in Pali less successfully 
on the model of ASvagho~a' s Buddhacarita, the Pajjamadhu, a Pali 
poetical composition produced ih Ceylon, the Paiicagatidipana 
and the Saddhammopayana, two similar poetical compositions of 
Ceylon and the Rasavahini, a book of interesting Buddhist folktales, 
written in simple prose, are some of the literary pieces that are 
included in our scheme of Post-Canonical Pali literature. We are 
generally to exclude from our scheme various Pali works on law, 
grammar, prosody, lexicography, and the commentaries written 
in Burma and Ceylon from the 15th century A.D. onwards. In deal
ing with the Post-Canonical Pali literature we are first of all to take 
up the extra-canonical works presupposed by the Pali commen
taries, next the Pali commentaries, then the Pali chronicles, Pali 
Manuals, Pali literary pieces and lastly Pali grammars, books on 
prosody and lexicons the classification being arbitrary. 
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CHAPTER IV 

Extra-canonical works 
preshpposed by Pali commentaries 

N ettipakarat:ta 

The title NettipakararJa' as explained by Dhammapala, means 
exposition of that which leads to the knowledge (Nettipakara~a) 
of the Good Law. The Netti shows the methodical way of attain-

1 This work has been edited by Prof. E. Hardy for the P.T.S. , London, 
and published by the said society in 1902. There is also a Burmese edition 
of this text. The text is not entirely free from inaccuracies but all such 
defects are pardonable when we remember that it is a pioneer work. The 
text edited by the P.T.S. is based on the following manuscripts: 

(i) Palm leaf manuscript of the India Office in Burmese character 
(see Catalogue of the Mandalay MSS. in the India Office Library by Prof. V. 
Fausboll, J.P.T.S., 1896) ; · 

(ii) Palm leaf manuscript of the India Office (Phayre collection), 
likewise written in Burmese character (see Catalogue of the Piili MSS. in the 
India Office Library by H. Oldenberg); 

(iii) Paper manuscript (brought from W. Subhuti by Prof. Rhys 
Davids) in Sinhalese character (Introduction, o. xxxv) Prof. Hardy has 
relied on the palm leaf manuscript of the India Office in Burmese charac
ter in noting readings whenever they are found to contribute to a better 
understanding of the text. 

Nettipakara1}a revised and edited by D. Sudassi thera and finally re
vised by V en Srisumailgala Ratanasara, Colombo, 1923, should be consulted. 

Mrs. Rhys l)avids translates 'Nettipakara1Ja' as the 'Book of Guidance' 
( Siikya or BuddhistOrigins, p. 127) . 
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ing textual knowledge. It contains much of the materials which 
are so grouped as to form a book by itself. The commentary on 
the Nettipakara:r:ta says' that without an able instructor it is im
possible for men to be guided in the right understanding of the 
doctrines. 

This treatise was translated into Burmese by Thera Maha
silavarilsa in the fifteenth century of the Christian era, and again 
two centuries later, by a dweller in the Pubbarama-Vihara. It was 
composed at the request ofThera Dhammarakkhita and highly 
praised by Mahakaccana. The Mandalay manuscript ascribes its 
authorship to Mahakaccana as every section bears a clear testi~ 
mony to the authorship ofMahakaccana who has been described 
here asJambuvanavasin, i.e., dweller in the rose-apple grove. 

The Netti is essentially a Pali treatise on the textual and ex~ 
egetical methodology, a Buddhist treatment upon the whole of 
the Tantra Yuktis discussed in the Kautlliya Arthasastra, the 
Susrutasarilhita, the Carakasarilhita, and the ~tanga-Hrdaya. The 
Netti andJnanaprasthana Sastra have many points in common as 
they were written to serve a similar purpose. It stands in the same 
relation to the Pali canon as Y"~ka' s Nirukta to the Vedas. The 
scheme of methodology has been worked out in a progressive 
order, the thesis being developed or elaborated by gradual steps. 
To begin with we have the opening section, Sailgahavara, or the 
conspectus of the whole book which is a feature also of the Milinda 
Pan ha. Then we have the Vibhagavara or the section presenting a 
systematic treatment in classified tables. This section comprises 
three tables or sub-sections: (l) Uddesavara, (2) Niddesavara, and 
(3) Patiniddesavara. The Uddesavara merely presents a bare state
ment of the theses and as such it serves as a table of contents. It is 
followed by the Niddesavara which briefly specifies the import or 
definitions of the theses awaiting detailed treatment in the sec
tion immediately following, we mean the Patiniddesavara, which 
is but an elucidation and elaboration of the Niddesascheme. The 
theses in the Uddesavara are introduced in three separate tables 
or categories: (l) that of sixteen haras (connected chains), (2) 
that of five nayas (modes of inspection), and (3) that of eighteen 
mulapadas (main ethical topics). The sixteen haras consist of 
desana (the method of instruction), vicaya (the method of en-
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quiry), yutti (the method of establishing connection in groups), 
padatthana (the method of teaching with reference to the funda
mentals), lakkhal).a (the method of determining implications by 
characteristic marks), catuvy6ha (the method of fourfold array), 
avatta (the cyclical method), vibhatti (the method of classifica
tion), parivattana (the method of transformation), vevacana (the 
method of synonyms), paiiiiatti (the method of determining sig
nification), otaral).a (the method of descending steps) , sodhana 
(the method of rectification), adhitthana (the method of deter
mining positions), parikkhara (the method of discriminating 
causal relatiqns), and samaropana (the method of attribution). 

The fiv~ nayas consist of the following modes of viewing 
things: (1) nandiyavatta (2) tipukkhala (by the triple lotus), (3) 
sihavikk!lita (the lionclike sport), ( 4) disalocana (broad vision), 
and ( 5) ailkusa (focussing). 

The eighteen mulapadas comprise nine kusalas and nine 
akusalas. The nine akusalas are tal). ha (thirst), avijja (ignorance) , 
lobha (covetousness), dosa (hatred), moha (delusion), subha
saiiiia (false idea of purity), niccasaiiiia (false idea of perma
nence) attasaiiiia (false idea of personal identity), etc. The nine 
kusalas are samatha (tranquillity), vipassana (insight), alobha 
(absence of covetousness), adosa (absence of hatred), amoha 
(absence of delusion), asubhasaiiiia (idea of impurity), 
dukkhasaiiiia (idea of discordance), aniccasaiiiia (idea of im
permanence), and anattasaiiiia (idea of non-identity). 

In the Niddesavara, the reader is to expect nothing nore 
than a general specification of the meaning of the topics pro
posed in the Uddesavara for treatment. From the Niddesavara 
the reader is led on to the next step, the Patiniddesavara which 
contains four broad divisions, namely, (1) Haravibhailga (ex
planations of the connected chains), (2) Harasampata (discus
sions of the hara projections), (3) Nayasamuttana (exposition 
of the modes of inspection), and (4) the Sasanapatthana (the 
classification and interpretation of Buddha's instructions). 

The treatise deals in detail with sixteen haras in the speci
fied order as follows: 

The Desanahara directs the reader to notice six distinctive 
features in the Buddha's method of instructions, namely, 
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assadaril (bright side), adinavaril (dark side), nissarat:J.aril (means 
of escape), phalaril (fruition), upayaril (means of success), and 
anattiril (the moral upshot). It also points out that Buddha's 
instructions are carefully adapted to four classes of hearers, 
namely (1) those ofrightintellect (understanding things by mere 
hints), (2) those needing short explanations, (3) those to be 
slowly led by elaborate expositions, and ( 4) those whose under
standing does not go beneath the words. In the same connec
tion it seeks to bring home the distinction between the three 
kinds of knowledge, sutamayi, cintamayi, and bhavanamayi. 

In the Vicayahara the method of ruminating over the sub
jects of questions and thoughts and repetitions in thought is 
laid down, and this is elaborately illustrated with appropriate 
quotations from the canonical texts. 

In the Yuttihara we are introduced to the method of group
ing together connected ideas and the right application of the 
method of reasoning or inference in interpreting the dharma. 

The Padatthanahara explains the doctrinal points by their 
fundamental characteristics and exemplifies them. This hiira has 
an important bearing on the Milinda expositions. 

The Lakkhat:J.ahara points out that when one of a group of 
matters characterised by the same mark is mentioned, the oth
ers must be taken as implied. For instance, when the sense of 
sight is mentioned in a passage, the implication should be that 
other senses received the same treatment. 

The Catuvyuhahara unfolds the method of understanding 
the doctrines by noting the following points: 

(1) the text, (2) the term, (3) the purport, (4) the intro
ductory episode, and (5) the sequence, illustrating each of them 
with quotations from the canonical texts. 

The Avattahara aptly illustrates with authoritative quotations 
how in the teachings of the Buddha all things turn round to 
form cycles of some fundamental ideas such as tat:J.ha, avijja, the 
four Aryan truths and the like. 

The Vibhattihara explains the method of classifying Buddha's 
discussions according to their character, common or uncommon, 
or according to ·their values, inferior, superior or mediocre. 

The Parivattanahara contains an exposition of the method 
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by which the Buddha tried to transform a bad thing into a good 
thing and transform also the life of a bad man. 

The Vevacanahara calls attention to the dictionary method 
of synonyms by which the Buddha tried to impress and clarifY 
certain notions of the Dhamma. This section forms a landmark 
in the development oflndian lexicography. 

Iri the Paiiiiattihara it is stated that though the Dhamma is 
one, the Lord has presented it in various forms. There are four 
noble truths beginning with dukkha. When these truths are re
alised then knowledge and wisdom come in and then the way to 
Bhavana is open to the knower. The elements may be compared 
but Nibbani cannot be compared. 

In the section on Otarat:m the Netti illustrates how in the 
schemata of Buddha's doctrines diverse notions spontaneously 
descend under the burden of certain leading topics such as, 
indriyas, paticcasamuppada, five khandhas and the like. 

The Sodhanahara illustrates the method by which the Buddha 
cqrrected the form of the questions in the replies offered by him. 

The Adhitthanahara explains in detail the method of de
termining the respective positions of different ideas according 
as they make for certain cemmon notions. In the Adhitthanahara 
the basis of all truth is given. The four truths beginning with 
dukkharil are described and side by side avijja is shown to be the 
cause working in opposite ways. There are also paths bringing 
about the extinction of dukkha, etc. The various kayas and dhatus 
are also considered. Samadhi is the only means or removing evils. 

In the Parikkharahara the Netti explains and exemplifies 
how one can distinguish between the causal elements, broadly 
between hetu and other causal relations. This section has an im
portant bearing on the Patthiina of the Abhidhamma Pi(aka. 

We come at last to the section called the Samaropanahara. 
This section explains and illustrates the Buddha's method of 
fourfold attribution, (1) by way of fundamental ideas, (2) by 
way of synonyms, (3) by way of contemplation, and by way of 
getting rid of the immoral propensities. 

Hara Sarilpata is a division which is dependent on the hara 
as its purpose is to present the projections or main moral impli
cations of the haras or the connected chains previously dealt with. 
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This division like the preceding one consists of sixteen parts 
exactly under the sam.e headings. 

In the Hara Sampata the commentator Dhammapala has 
added and rearranged many new things. He cites the passages 
from the text and then puts a lay dissertation on them by way of 
questions and answers. This division stands almost as an independ
ent treatise by itself. 

Desana hara Sampata: In this division it is laid down that 
Mara invades only a mine which is quite unprotected (pamada
citta) which is based on false beliefs on idleness, etc. 

Vicaya hara Sampata: In this section it is laid down that de
sire (tal) ha) of two kinds : kusala and akusala. The one leads to 
nibbana and the other to birth and suffering (samsara). Mind is 
both kusala and akusala in nature. The real nature of things can 
only be seen in the fourth Jhana stage. The various signs and 
nature of nib ban a and samadhi are described. Samadhi has five 
characteristics, namely, joy, happiness, consciousness, enlight
enment, and right perception. There are ten objects of medita
tion (kasil)ayatanani), e.g., pathavi, apo, etc. They are then at
tached to three objects, anicca (non-permanent), dukkha (suf
fering), and anatta (non-existence of soul). 

A differentiation is brought about between an ordinary man 
and a man with knowledge. The former can do any kind of of
fence that may be possible. But the latter cannot. They former 
can even kill his father or mother, can destroy the stupas but the 
latter cannot ; when one practises the four Jhanas, and attains 
to Samadhi, his previous life and futurity are known to him. 

In the Yutti-hara-sampata it is stated that sloth, stupor and 
misery disappear from him who is well protected in mind, firm 
in resolution, and adheres to right seeing. 

In the Padatthana-hara and Lakkhal)a-harasampata, the 
padatthanas (reasonings) are described as belonging to one who 
is well restrained in mind, words, and actions and who by the 
proper attainment ofpadatthanas realises the highest path. 

In the Catuvyuhahara-sampata, Avatta larasampata, Vibhatti
hara-sampata, etc., great stress is laid on right perception, mind
fulness, and kusala deeds which lead to the knowledge of paticca
samuppada. 
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The third division called the Nayasamunhana contains a de
tailed treatment of the five specified modes of viewing things. U n
der the Nandiyavatta mode, it is pointed out that the earlier ex
tremity of the world cannot be known owing to avijja (ignorance) 
which has tal}ha (desire) at the root. Those who walk in the field 
of pleasure are bound down in heretical beliefs and are unable to 
realise the truth. There are four noble truths: Dukkharh, dukkha
samudayarh, dukkhanirodharh, and dukkhanirodhagaminipati
pada. There is a middle path (majjhima patipada) which rejects 
the two extreme views and which is identified with the eightfold 
noble path (ariya agharigiko maggo). He who has avoided ditthi 
(false view) &scapes from kama (lust). Hence avoidance of desire 
(tal}ha) and ignorance (avijja) leads to quietude or calmness. 
Kamma is recognised as the cause of the world of sufferings. But 
consciousness and all that concerns consciousness may be seen in 
their increment in the ten vatthus. The ordinary enjoyment of 
food and touch, etc., is the cause of distress of a man with desire. 

The various asavas (sins) are next described. The sufferings 
of a man with attachments, faults, and wrong views are also nar
rated. The four paths, the four foundations of recollections, the 
four Jhanas, the four essentials (sammappadhanas), the four 
meditations, the four pleasure yielding states, etc., are also stated; 
each of these is described as an antidote for the man with at
tachment, delusion, and wrong views. 

Buddhas, Pacceka-Buddhas, the disciples, and all those who 
are devoid of attachment, hatred, delusion, etc., are like lions. 
Those who look to the right aspects, the senses, the counter forces 
of the views with as strong reasons as Buddhas, Pacceka-Buddhas, 
etc., are said to have seen things just like a lion. Human types are 
four in number. Each of these has to undergo some sort of train
ing. To each of them is offered an advice as to tal}ha (desire), 
raga (attachment), kusala (merit), etc. This is the way shown to 
be of the Tipukkhalo and of the Ankusa described in the text. 

Now turning to the fourth division, the Sasanapatthana, we 
get a treatment of the proper method of classification and inter
pretation of the texts of the Dhamma. That is to say, the Sasana
parthana embodies a classification of the Pitaka passages accord
ing to their leading thoughts. It is suggested that the discourses 
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of the Buddha can be classified according to the themes into: (1) 
Sailkilesabhagiya (those dealing with sankilesa or impurity), (2) 
Vasanabhagiya (those dealing with desire), (3) Nibbedhabhagiya 
(those dealing with penetration), ( 4) Asekhabhagiya (those deal
ing with the subject of a non-learner), (5) Sailkilesabhagiya and 
Vasanabhagiya, (6) Sailkilesa and Nibbedhabhagiya, (7) Sailkilesa 
and Asekhabhagiya (8) Sailkilesa and Nibbedha and Asekhabha
giya, (9) Sailkilesa and Vasana and Nibbedhabhagiya ( 1 0) Vasana 
and Nibbedhabhagiya, (11) TaQ.hasailkilesabh;igiya, (12) Ditthi
sailkilesabhagiya, (13) Duccaritasailkilesabhagiya, (14) TaQ.ha
vodanabhagiya, (15) Ditthivodanabhagiya, (16) Duccaritavodana
bhagiya. Of these, sailkilesas are of three kinds, taQ.ha (desire), 
ditthi (false view), and duccaritas (wrong actions). 

Various padas, slokas, and texts are cited while explaining 
each of these textual classifications. 

The eighteen main padas are those which are worldly 
(lokikaril), unworldly (lokuttararh), etc. In fact the chapter is 
made highly interesting by its numerous quotations from famil
iar texts and it does not enter deep into philosophical or logical 
arguments. But the classification and reclassifications are no 
doubt interesting as intellectual gymnastics. 

That the NettipakaraQ.a is an earlier book than the PatthaQ.a 
(MahapakaraQ.a) has been ably shown by Mrs. Rhys Davids 
Q.R.A.S., 1925, pp. 111-112). She says that in the Netti there is a 
short chapter on parikkhara, i.e., equipment. Usually applied 
to a monk's necessities oflife, it is here applied to mean all that 
goes to bring about a happening, all the conditions to produce 
an effect. These are twofold: paccaya and hetu. Take now this 
happening : "A seeing something". Here the eye is the domi
nant condition (adhipateyyapaccayataya paccayo). The thing 
seen is the object condition (arammal).a paccayataya paccayo). 
The light is the medium condition (Sannissayataya paccayo). 
But attention is the hetu. In conclusion it states: Whatever is 
sufficing condition (upanissaya) that is a causal antecedent 
(parikkhara). "This simple exposition," says Mrs. Rhys Davids, 
"is a development of the yet simpler wording in the Suttas. There 
no distinction is drawn between hetu and paccaya". 

She then turns her attention to the Patthana. Here at the 
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start not only has a distinction been drawn but an elaborate clas
sification of paccayas -twenty-four in kind, is drawn up as stand
ardised knowledge. 

Hetu is a species of paccaya, first and chief of them. Fur
ther, 'dominance, object'' 'medium'. 'sufficing condition'' are 
classed as paccayas, Nos. 3, 2, 9, and 8. And further, the invari
able way of assigning causal relation in a happening is not the 
Netti's way but (hetu, etc.) -paccayena paccayo. We may con
clude from this that the writer of the Netti did not know the 
Patthana. He did know some Abhidhamma. He alludes to a 
method in the DhammasangaQ.i, to a definition in the Vibhanga 
but never fp that notable scheme in the Patthana. 

Petakopadesa 

The Petakopadesa is another treatise on the textual and 
the exegetical methodology ascribed to Mahakaccana and it is 
nothing but a different manipulation of the subject treated in 
the NettipakaraQ.a. Interest of this treatise, if it was at all a work 
of the same author, lies in the fact that it throws some new light 
here and there on the points somewhat obscure in the Netti. Its 
importance lies also in · the fact that in places it has quoted the 
Pali canonical passages mentioning the sources by such names 
as Sa:rhyuttaka ( =Sa:rhyutta Nikaya) and Ekuttaraka ( =Ekuttara 
or Arlguttara Nikaya). Its importance arises no less from the fact 
that in it the four Ariyan truths are stated to be the central theme 
or essence of Buddhism the point which gained much ground 
in the literature of the Sarvastivadin school. The importance of 
the last point will be realised all the more as we find how the 
discourses developed in the Netti in .the course of formulating 
the textual and exegetical methodology centered round the four 
Ariyan truths. This work has not yet been edited. The P.T.S., 
London, has undertaken an edition of it. Specimen de Pe{akopadesa 
by R. Fuchs, Berlin, 1908 deserves mention. 

Milinda Paiiha. Introduction 

The Milinda Paiiha or the questions of Milinda had origi
nally been written in North em India in Sanskrit or in some North 
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Indian Prakrit by an author whose name has not, unfortunately 
enough, come down to us. But, the original text is now lost in 
the land of its origin as dsewhere; what now remains is the Pali 
translation of the original which was made at a very early date in 
Ceylon. From Ceylon, it travelled to other countries, namely, 
Burma and Siam, which have derived their Buddhism from 
Ceylon, and where ~t a later date it was translated into respec
tive local dialects. In China, too, there have been found two sepa
rate works entitled "The Book of the Bhikkhu Nagasena Sutra", 
but whether they are translationsof the older recensions of the 
work than the one preserved in Pali or of the Pali recensions is 
difficult to ascertain. However, in the home of Southern Bud
dhism, the book is accepted as a standard authority, second only 
to the Pali Pitakas. Prof. Rhys Davids rightly observes, "It is not 
merely the only work composed among the Northern Buddhists 
which is regarded with reverence by the orthodox Buddhists of 
the Southern schools, it is the only one which has survived at all 
amongst them".2 

Character of the book 

The book purports to discuss a good number of problems 
and disputed points of Buddhism; and this discussion is treated 
in the form of conversations between King Milinda of Sagala 
and Thera Nagasena. Milinda raises the questions and puts the 
dilemmas, and thus plays a subordinate part in comparison to 
that played by Nagasena who answers the questions and solves 
the puzzles in detail. Naturally, therefore, the didactic element 
predominates in the otherwise romantic account of the encoun
ter between the two. 

The two heroes 

Milinda who has been described as the King of the Yonas 
with his capital at Sagala (Sakala=Sialkot), has long been 
iden ti tied with Menander, the Bactrian Greek King who had his 
sway in the Punjab. He was born, as our author him say, at Kalasi 
in Alasanda, i.e., Alexandria; and if we are to believe our author, 

2 S.B.E., Vol. XXXV, Intro., p. xii. 
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he, resolved of all doubts as a result of his long conversations 
with Nagasena, came to be converted to Buddhism. Nagasena, 
however, cannot be identified with any amount of certainty. 

Author 

The name of the author, as we have already said, has not 
come down to us. A close analysis of the book shows that a con
siderable number of place names refers to the Punjab and adja
cent countries, and a few to the sea-coast, e.g., Surat, Bharu
kaccha, etc. Most of the rivers named refer again to the Punjab. 
It is, therefqre, natural for us to conjecture that the author of 
the book rdided in the far north-west oflndia or in the Punjab. 
Mrs. Rhys Davids has a theory of her own regarding the author 
of the Milinda Paiiha. She thinks that the recorded conversa
tions of Milinda and Nagasena were edited in the new book 
form after Milinda' s death, by special commission by a Brahmat:J.a 
of Buddhist Collegiate training, named Mat:J.ava. She points out 
that the author was not a convinced Buddhist and that the de
ta.ched first portion of the Milinda Paiiha is in no way to be 
matched in style or ideas with the quite different dilemmas and 
the following portions. The first part is a set of jerky rather des
ultory talks breaking off and bearing roarks of being genuine 
notes taken by recorders at the time. The latter portions are 
evidently written compositions, dummy conversations. "As to 
his name," says Mrs. Rhys Davids, "that is not by me made of any 
importance: it is, let us say, my playful guess: a brahmana name 
like the Shakespeare hidden allusions, alluded to in a gatha, 
which there was no reason for quoting save as a hii?-t at the name". 

Date 

It is somewhat difficult to ascertain exactly the date of the 
Book. Milinda or Menander is, however, ascribed to the last quar
ter of the 2nd century B. C. The book must, therefore, have been 
written after that date. On the other hand, it must have long 
been an important book of authority when Buddhaghosa, the 
celebrated Buddhist commentator, flourished in the 5th cen
tury A.D. For, he quoted from the book often in his commentar-
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ies, and that in such a manner that it follows that he regarded 
the book as a work of great authority. From a close analysis of 
the books referred to as quoted by the author of the Milinda 
Paiiha, Prof. T.W. Rhys Davids, the learried editor and translator 
ofMilinda Paiiha, came to the conclusion that "the book is later 
than the canonical books of the Pali Pitakas (the author of the 
Milinda Paiiha quotes a large number of passages from the Pitaka 
texts), and on the other hand, not only older than the great com
mentaries, but the only book outside the canon, regarded in them 
as an authority which may be implicitly followed".3 

Style and language 

The Milinda Paiiha has a marked style of its own. Its lan
guage is most elegant, and studied against the background of 
ancient Indian prose, it is simply a masterpiece of writing. The 
formal exactness of the early Pitakas as well as the studied orna
mentation oflater-day Pali or Sanskrit-Buddhist treatises are alike 
absent from its pages. The charm of the style is captivating and 
there are passages that are eloquent in their meaning and ges
ture. The perorations with which the long discussions are often 
closed are supreme inventions by our author of the art of con
versation as well as of writing. Its style and diction bear a close 
resemblance to and are somewhat maturer than those of the 
famous Hastigumpha inscription ofKharavela which !s assigned 
by Dr. B.M. Barua to the seconq quarter of the 1st century A.D.4 

Text 

At Sagala, a city of wealth and affluence, ruled King Milinda 
versed in arts and sciences and skilled in casuistry. He had his 
doubts and puzzles with regard to Buddha's doctrines and ut
terances and other knotty problems of Buddhism. To resolve 
these doubts he went to Nagasena, the famous arahat; and then 
began a wonderful conversational discourse between the two. 
But before the discourse really begins, we are introduced by our 

3 S.B.E., Vol. XXXV. Intro., p. xxxviii. 
4 Barua: Old Brahmi Inscriptions, p. 172. 
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author to the previous birth history (Pubba-yoga) of these two 
personages and then to the contents of various sorts of puzzles. 

(a) Book I 

We are told that Nagasena in a previous birth of his was one1 
of the members of the religious brotherhood near the Ganges, 
where Milinda, in his turn, in a previous birth of his, was a nov
ice. In accordance with his acts of merit in that birth and his 
aspirations, this novice after wandering from existence to exist
ence came to be born at last as king of the city of Sagala, a very 
learned, eloquent, and wise man. Now he had doubts and prob
lems in his' mind, and in vain did he seek the venerable Kassapa 
and Makkhali Gosala to have them solved while all these were 
happening. The brother of the religious brotherhood who came 
to be born in a Brahman family was Nagasena. When he was 
seven years old he learnt the three Vedas and all else that could 
be learnt in a Brahmanical house. Then he left the house, medi
tated in solitude for sometime and he was afterwards admitted 
into the order as a novice by a venerable Buddhist priest, Rohal).a 
and was eventually converted into Buddhism. He was then sent 
to Pataliputra to the venerable Buddhist sage Dhammarakkhita 
where he became an Arahat. Now while he was living there he 
was invited at the Guarded Slope in the Himalayas by an innu
merable company of arahats who were being harassed by King 
Milinda who delighted in putting knotty questions and arguments 
this way and that. Nagasena readily accepted the challenge of 
Milinda and went to Sagala attended by a band of samal).as. Just 
at that time Milinda had met Ayup<lla, an Arahat of tbe SaiJ.kheyya 
monastery, whom too he confronted with his casuistry. Nagasena 
who was then living at the same hermitage came now to the res
cue of the Order. Milinda with five hundred Yonakas then re
paired to Nagasena, and after mutual exchanges of courtesy and 
compliments the conversational discourse began. 

(b) Book 11 

The first discourse turned on the distinguishing characteris
tics of moral qualities. Milinda enquired how Reverend Nagasena 
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was known and what was his name. l.Jpon it Nagasena initiated a 
discussion on the relation between name and individuality, and 
explained it thoroughly with the help of an instructive simile. The 
king then, obviously to test his knowledge, put to him a riddle 
and questioned him as to his seniority of years. Nagasena fully 
vindicated himself, and the king then satisfied sought the per
mission of the ReverendArahat to discuss with him. The Arahat 
in his turn told that he ~as agreeable to a discussion if he would 
only discuss as a scholar and not as a king. Then one by one 
Milinda put questions and Nagasena solved them with his won
derful power of argumentation, simile, and illustration. He con
tended that there was no soul in the breath ; he explained one by 
one the aim of Buddhist renunciation, the Buddhist idea of rein
carnation, the distinction between wisdom and reasoning, and 
wisdom and intelligence. He further contended that virtue was 
the basis of the five moral powers requisite for the attainment of 
nirvana and that other moral powers were faith,5 perseverance, 
mindfulness, and meditation which a recluse should develop in 
himself. The characteristic marks of each of these qualities were 
expounded in detail, and their power to put an end to evil dispo
sitions. A very important metaphysical question is next discussed 
wherein Nagasena wants to establish with the help mainly of illu
minating illustrations that when a man is born, he remains nei
ther the same nor another ; like a child and a growing man 
through different stages oflife. "One comes into being",another 
passes away ; and the rebirth is, as it were, simultaneous. In this 
connection it is discussed if a man who will not be reborn feel any 
painful sensation; and then what is after all reborn. A discourse is 
next initiated as to what is meant by "time", the root and the ulti
mate point of it. This leads to another discussion as to the origin 
and developments of qualities, as to other existence or non-exist
ence of anything as soul, which in its turn most naturally leads to 
a further discussion as regards thought-perception and sight-per
ception, and lastly to the distinguishing characteristics of contact 
or phassa, sensation or vedana, idea or saiiiia, purpose or cetana, 
perception or viiiiiana, reflection or vitakka, and investigation or 

5 Cf. Summary of faith in the Nettipakara7Ja, p. 28. 
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vidira. In all these discourses and solutions, Milinda is fully con
vinced and is full of admiration for Nagasena. 

(c) Book Ill 

The second discourse turns on the question of removal of 
difficulties and dispelling of doubts in the way of attaining a life 
of renunciation. The various questions as to these doubts are not 
always related to one another, but all of them are instructive and 
helpful to solve doubts in the mind ofMilinda, the King. He wants 
to know why really there is so much distinction between man and 
man, how renunciation is brought about, what is the character of 
the influerlce of karma, and what is after all nirvfu:la, and whether 
all men attain it or not. The interesting point raised next is whether 
rebirth and transmigration are one and the same thing, and if 
there is a soul or any being that transmigrates from this body to 
another. Among other doubts that conflicted Milinda were if the 
body were very dear to the Buddhist recluse, if the Buddha had 
really thirty-two bodily marks of a great man, if the Buddha was 
pure in conduct, if ordination was a good thing. Milinda further 
enquired ofNagasena what had been the real distinction between 
one full of passion, and one without passion, and lastly what was 
meant by an Arahat who recollected what was past and done long 
ago. Then there were also other difficulties of various kinds which 
were all solved by the venerable Nagasena. Milinda was satisfied 
that he had propounded his questions rightly, and the replies 
had been made rightly. Nagasena thought that the questions had 
been well-put and right replies had been given. 

(d) Book IV 

This book deals with solutions of puzzles arising out of con
tradictory statements made by the Buddha. These puzzles were 
many and varied and were distributed in eighty-two dilemmas 
which were put by Milinda to Nagasena, who, in his turn, gave 
satisfactory explanations to each of them. The contradictions in 
the Buddha's utterances were more apparent than real. About 
them strife was likely thereafter to arise, and it was difficult to find 
a teacher like Nagasena. So an early solution of these dilemmas 
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was imperative for the guidance of intending disciples of the Or
der. These dilemmas are particularly interesting as well as instruc
tive and it is profitable to be acquainted here with a few examples. 
Milinda was puzzled by dilemma : If the Buddha has really passed 
away, what is the good of paying honour to his relics? Nagasena 
said to him, "Blessed One, 0 King, is entirely set free from life 
and he accepts no gifts. If gods or men put up a building to con
tain the jewel treasure of the relics of a Tathagata who does not 
accept their gift, still by that homage paid to the attainment of the 
supreme good under the form of the jewel treasure of his wisdom 
do they themselves attain to one or other of the three glorious 
states (Tisso Sampattiyo). There are other reasons too. For, gods 
and men by offering reverence to the relics, and the jewel treas
ure of the wisdom of a Tathagata, though he has died away, and 
accepts it not, can cause goodness to arise in them, and by that 
goodness can assuage and can allay the fever and the torment of 
the threefold fire. And even if the Buddha has passed away, the 
possibility of receiving the three attainments is not removed. Be
ings, oppressed by the sorrow of becoming, can, when they desire 
the attainments, still receive them by means of the jewel treasure 
of his relics and of his doctrine, discipline, and teaching. Like the 
seeds which through the earth attain to higher developments are 
the gods and men who, through the jewel treasures of the relics 
and the wisdom of the Tathagata -though he has pass_ed away 
and consent not to it- being firmly rooted by the roots of merit, 
become like unto trees casting a goodly shade by means of the 
trunk of contemplation, the sap of true doctrine and the branches 
of righteousness, bearing the t1owers of emancipation, and the 
fruits of monkhood. It is for all these reasons that even when the 
Buddha has passed away, an act done to him notwithstanding his 
not consenting thereto, is still of value and bears fruit." 

A second dilemma that cont1icted Milinda was, how can the 
Buddha be omniscient, when it is said that he ret1ects or thinks? 
To solve this dilemma, Nagasena analysed the thinking powers< 
men from the lowest individual full oflust, ill-will and delusion to 
the highest Buddha having all knowledge and bearing about in 
themselves the tenfold power and whose thinking powers are on 
every point brought quickly into play, and act with ease. He then 
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classified these different kinds of thinking powers into seven 
classes. The thinking power of the Supreme Buddhas is of the 
last or seventh class, and its stuff is very find, the dart is highly 
tempered and its discharge is highly powerful. It altogether out
classes the other six and is clear and active in its high quality that 
is beyond an ordinary man's comprehension. It is because the 
mind of the Blessed One is so clear and active that the Blessed 
One has worked so many wonders and miracles. For his knowl
edge is dependent on reflection, and it is on reflection that he 
knows whatever he wishes to know. It is more rapid than that, 
and more e~y in action in the all embracing knowledge of the 
Blessed One, more rapid than his reflection. His all-embracing 
knowledge is like the store-house of a great king who has stores 
of gold, silver and valuables, and all sorts of eatables; it is with the 
help of reflection that the Blessed One grasps easily and at once 
whatever he wants from the big store-house of his knowledge. 

A third dilemma was, why did the Blessed . One admit 
Devadatta to the Order, if he knew of his machinations? In giv
ing a solution out of this dilemma Nagasena told Milinda that 
the Blessed One was both full of mercy and wisdom. It was when 
he in his mercy and wisdom consider the life history ofDevadatta 
that he perceived how having heaped up karma on karma, he 
would pass for an endless series of kalpas from torment to tor
ment, and from perdition to perdition. And the Blessed One 
knew also that the infinite karma of that man would, because he 
had entered the Order, become finite, and the sorrow caused by 
the previous karma would also therefore become limited. But if 
that foolish person were not to enter the Order, then he would 
continue to heap up karma which would endure for a kalpa. 
And it was because he kriew that, in his mercy, he admitted him 
to the Order. And by doing so, the Blessed One acted like a clever 
physician, and made light the heavy sorrow of Devadatta who 
would have to suffer many hundreds of thousands ofkalpas. For 
having caused schism in the Order, he (Devadatta) would no 
doubt suffer pain and misery in the purgatories, but that was not 
the fault ofthe Blessed One, but was the effect of his own karma. 
The Blessed One did in his case act like a surgeon who with all 
kind intent and for man's good smears a wound with burning 
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ointment, cuts it with lancet, cauterises with caustic, and admin
isters to it a salty wash. So did the Blessed One cause Devadatta 
to suffer such pain and misery that at the end he might be re
lieved of all pains and miseries. If he had not done so, Devadatta 
would have suffered torment in purgatory through a succession 
of existences, through hundreds of thousands of kalpas. 

Of other puzzles that arose in Milinda's mind, mention may 
be made of three out of many, These were, for example, how 
was it that an Arahat could do no wrong ; why did not the Bud
dha promulgate all the rules of the Order at once and how could 
Vessantara's giving away of his children be approved. Speaking 
as to the faults of the Arahat, Nagasena told Milinda that the 
Arahats, like laymen, could be guilty of an offence, but their 
guilt was neither due to carelessness or thoughtlessness. Sins 
are of two kinds: those which are a breach of the ordinary moral 
law, and those which are a breach of the Rules of the Order. 
Now, an Arahat, in the true sense of the term, cannot be guilty 
of a moral offence ; but it is possible for him to be guilty of any 
breach of the Rules of the Order of which he might have been 
ignorant. Next, speaking as to the method of promulgating the 
Rules from time to time and not all at once, Nagasena quoted 
the authority of the Tathagata; for the Tathagata thought thus, 
"Ifl were to lay down the whole of the hundred and fifty rules at 
once the people would be filled with fear, those of them who 
were willing to enter the Order would refrain from-doing so, 
they would not trust my words, 'and through their want of faith 
they would be liable to rebirth in states of woe. An occasion arises, 
therefore, illustrating i.twith a religious discourse, will I lay down, 
when the evil has become manifest, each Rule." As to the justifi
cation of King Vessantara's giving away his beloved sons in slav
ery to a Brahmal).a, and his dear wife to another man as wife, 
Nagasena told Milinda that he who gave gifts in such a way as to 
bring even sorrow upon others, that giving of his brought forth 
fruit in happiness and it would lead to re births in states of bliss. 
Even if that be an excessive gift it was not harmful, rather it was 
praised, applauded, and approved by the wise in the world. 

The last four dilemmas of Milinda are concerned with the 
difficult problem of Nirval).a. Is NirvaQ.a all bliss or partly pain ; 
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the form, the figure, duration, etc., ofNirvaJ:.1a, the realisation of 
NirvaJ:.1a, and the place of NirvaJ:.1a; these are the puzzles that in
flicted the mind of the king. Nagasena solved them all one by 
one to the satisfaction of Milinda. According to him Nirva1.1a is 
bliss unalloyed, there is no pain in it. It is true that those who are 
in quest ofNirva1.1a afflict their minds and bodies, restrain them
selves in standing, walking and sitting, lying, and in food, sup
press their sleep, keep their senses in subjection, abandon their 
very body and their life. But it is after they have thus, in pain, 
sought after NirvaJ:.1a, that they enjoy Nirva1.1a which is all bliss. By 
no metaphor, or explanation, or reason, or argument can fts form 
or figure, or tduration, or measure be made clear, even if it be a 
condition that exists. But there is something as to its qualities 
which can be explained. Nirva1.1a is untarnished by any evil dispo
sitions. It allays the thirst of the craving after lusts, desire for fu
ture life, and the craving after worldly prosperity. It puts an end 
to grief, it is an ambrosia. Nirva1.1a is free from the dead bodies of 
evil dispositions, it is mighty and boundless, it is the abode of 
great men, and NirvaJ:.1a is all in blossom of purity, of knowledge 
and emancipation. Nirva1.1a is the support ·Of life, for it puts an 
end to old age and death ; it increases the power of Iddhi (mira
cle) of all beings, it is the source to all beings of the qeauty of 
holiness, it puts a stop to suffering in all beings, to the suffering 
arising from evil dispositions, and it overcomes in all beings the 
weakness which arises from hunger and all sorts of pain. NirvaJ:.1a 
is not born, neither does it grow old, it dies not, it passes not 
away, it has no rebirth, it is unconquerable, thieves carry it not 
off, it is not attached to anything, it is the sphere in which Arahat 
moves, nothing can obstruct it, and it is infinite. Nirva1.1a satisfies 
all desires, it causes delig.\1-t and it is full of lustre. It is hard to 
attain to, it is unequalled in the beauty of its perfume, it is praised 
by all the Noble Ones. Nirva1.1a is beautiful in Righteousness, it 
has a pleasant taste. It is very exalted, it is immovable, it is accessi
ble to all evil dispositions, it is a place where no evil dispositions 
can grow, it is free from desire to please and from resentment. 

As to the time of NirvaJ:.1a, it is not past, nor future, nor 
present, nor produced, nor not produced, nor producible. 
Peaceful, blissful, and delicate, Nirva1.1a always exists. And it is 
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that which he who orders his life aright, grasping the idea of all 
things according to the teaching of the conquerors realises by 
his wisdom; It is knoWn by freedom from distress and danger, 
by confidence, by peace, by calm, by bliss, by happiness, by deli
cacy, by purity, and by freshness. Lastly as to the place ofNirvfu).a, 
there is no spot either in the East, or the South or the West or 
the North, either-above or below where NirvaQ.a is. Yet it exists 
just as fire exists even if there is no place where it is stored up. If 
a man rubs two sticks together, the fire comes out, so NirvaQ.a 
exists for a man who orders his life well. But there is such a 
place on which a man may stand, and ordering his life aright, he 
can realise NirvaQ.a, and such a place is virtue. 

(e) Book V 

This book deals with solutions of problems of inference 
Milinda asked Nagasena how they could know that Buddha had 
ever lived. Nagasena told him that as the existence of ancient 
kings was known by their royal insignia, their crown, their slip
pers, and their fans, so was the existence of Buddha known by 
the royal insignia used by the Blessed One and by the thirty-five 
constituent qualities that make up Arahatship which formed the 
subject of discourse delivered by Gotama before his death to 
his disciples. By these can the whole world of gods and men 
know and believe that the Blessed One existed once. By this rea
son, by this argument, through this inference, can it'be known 
that the Blessed One lived. Jus't at the sight of a beautiful and 
well-planned city, one can know the ability of the architect, so 
can one, on examining the City of Righteousness which the Bud
dha built up, come to know of his ability and existence. 

(f) Book VI 

The sixth book opens with an interesti11cg 'Ctiscussion. Can 
laymen attain NirvaQ.a? Nagasena told that even laymen and 
women could see face to face the condition of peace, the su
preme good, NirvaQ.a. "But, what purpose then do extra vows 
serve?" asked Milinda again. To this Nagasena replied that the 
keeping ofvows implied a mode oflivelihood without evil, it has 
blissful calm as its fruit, it avoided blame and it had such twenty-
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eight good qualities on account of which all the Buddhas alike 
longed for them and held them dear. And whosoever thoroughly 
carried out the vows, they became completely endowed with 
eighteen good qualities without a previous keeping of the vows 
by those who became endowed with these good qualities, there 
was no realisation of Arahatship ; and there was no perception 
of the truth to those who were not purifed by the virtues that 
depended on the keeping of the vows. Nagasena next explained 
in detail with the help of a good number of similes the charac
ter that came as a result of keeping the vows for the good growth 
of the seed of renunciation and for the attainment of Nirvana. 
But those ~ho being unworthy take the vows incur a two-f~ld 
punishment and suffer the loss of the good that may be in him. 
He shall receive disgrace and scorn and suffer torment in the 
purgatory. On the contrary those who being worthy take the vows 
with the idea of upholding the truth deserve a two-fold honour. 
For he comes near and dear to gods and men, and the whole 
religion of the recluses becomes his very own. Nagasena then 
gave Milinda the details of the thirteen extra vows by which a 
man should bathe in the mighty waters ofNirvaQ.a. Upasena the 
elder, practised all these purifying merits of the \iows and Blessed 
One was delighted at his conduct. The thirty graces of the true 
recluse are detailed next and whosoever is endowed with these 
graces is said to have abounded in the peace and bliss ofNirv<ll).a. 
Sariputta, according to Nagasena, was one like this who became 
in this life of such exalted virtue that he was the one who, after 
the Master, set rolling the royal chariot wheel of the Kingdom 
of Righteousness in the religion of Gotama, the Blessed One. 

(g) Book VII 

The seventh or the last book is concerned with a detailed list 
of the similes or qualities of Arahatship ; of these similes thirty
eight have been lost and sixty-seven are still preserved. Any mem
ber of the Order who wishes to realise Arahatship must be en
dowed with these one hundred and five qualities. Milinda silently 
and reverently heard detailed descriptions of these qualities; and 
at the end he was full of admiration for the venerable Thera 
Nagasena for his wonderful solution of the three hundred and 
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four puzzles. He was filled with joy of heart ; and all pride was 
suppressed within him. He ceased to have any more doubts and 
became aware of the virtue of the religion of the Buddhas. He 
than entreated Nagasena to be accepted as a supporter of the Faith 
and as a true convert from that day onward as long as life should 
last. Milinda did homage to Nagasena and had a vihara built called 
the 'Milinda-Vihara' which he handed over to Nagasena. 

The Milinda Pafiha like the Bhagavat Gita is the most inter
esting and instructive literary production of an age which is he
roic. Its long narrative is composed of a long series of philo
sophical contest between two great heroes, King Milinda on the 
one hand and the Thera Nagasena on the other. A pubba-yoga 
or prelude is skilfully devised to arouse a curiosity in the reader 
to witness the contest and watch the final result with a great ea
gerness. On the whole, the Milinda successfully employs a novel 
literary device to put together the isolated and disconnected 
controversies in the Kathavatthu as representing different stages 
in the progress of the philosophical battle, and in doing so it 
has been in one place guilty of the literary plagiarism in respect 
of introducing King Milinda as a contemporary of the six he
retical teachers on the model of the Samafifiaphala Sutta. 

Place and country names in the Milinda Paiiha 

Alasanda ( dzpa): the island town of Alexandria on the In-
dus, founded by Alexander. · 

Yavana (Bactria): That province watered by the Oxus or the 
Amu Daria and the premier satrapy of the Achaemenian kings 
later on came to be conquered by Alexander and in321 B.C. 
fell to the share of Seleukos Nikator. Hundred years later the 
Bactrian Greeks threw off their allegiance to their Seleukidan 
lord, asserted independence, and gradually moved towards In
dia to establish there an independent principality. Milinda or 
Menander was one of the kings of this line of Bactrian Greeks 
who came to establish their power in India. 

Bharukaccha: an ancient seaport equivalent to modern Broach 
in the Kaira district in Guzrat; Barygaza of the Greek geographers. 

Czna (country): China. 
Gandhara: an important ancient kingdom that had its capital 
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at Puru1?apura or Peshwar in the North-western Frontier Province. 
Kalinga: an ancient kingdom on the Orissan coast, identi

cal with the modern Ganjam region. All older works, such as the 
Jitaka, Mahavastu, and Digha Nikaya, mention a kingdom named 
Kalinga with its capital Dantapura ages before Buddha's time. 

Kalasa (giima): a village situated in the Alasanda island on 
the Indus; the birthplace of Milinda. 

Kajangala: mentioned in very early Buddhist Pali texts as a 
locality somewhere near Rajmahal. 

Kasmzr (ratthmh): a famous kingdom in the North oflndia. 
Kosala; an ancient province identical with South Bihar, capi

tal Sravasti.1 

Kolopattanam: an ancient seaport probably on the Coro
mandel coast. 

Magadha (rattharh): an ancient kingdom identical with East 
Bihar; capital Pataliputra. 

Madhurii (nigamo): an ancient city identical with modern 
Mathura. Coins of Menander have been found here. 

Nikumba (rattharh): somewhere in the north-west of India. 
Siigala (nagararh): identical with Sakala, modern Sialkot, 

capital city of the King Milinda. 
Siiketa: identical with ancient Ayodhya country. · 
Saka country: the kingdom of the Sakas or Scythians in the 

time of Menander was confined to the Bactrian lands south of 
the Oseus and to Sogdiana to the north. 

Sovzra: ancient Sauvira, the country of the Sauvira tribe ad~ 
jacent to the Sindhu country. 

Sura{tho (nigamo): an ancient seaport, modern Surat. 
Biiriinasz: modern Benares. 
Suva1J1Jabhamz: identical probably with Lower Burma and 

Malay Peninsula. 
Pii{aliputra (nagararh): an ancient city, capital of Magadha 

near modern Patna. 
Udicca: a country in the north-west of India. 
Vanga: identical with East Bengal. 
Viliita: an ancient kingdom somewhere in the north-west of 

India. 
Takkola: an ancient seaport near Thaton in Lower Burma. 
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Ujjenz: identical with ancient Ujjayini, capital of the ancient 
Malwa country. 

Greek (country): ancient Greece in Eastern Europe. 

Names of rivers in the Milinda Paiiha 

1. Gmigii: The Ganges. 
2. ACiravatz: an ancient river in Eastern India flowing through 

the Kosala country past Sravasti. 
3. Yamunii: a tributary of the Ganges, the Isamos of the Geeks. 
4. Sarabha: identical with Sarayu, a tributary of the Ganges. 
5. MahZ: a river south to the Vindhyas flowing into the Bay 

of Bengal. These five rivers are often mentioned together in the 
Pitakas. 

6. Sarassatz: an ancient tributary o£ the Indus. 
7. Vitarhsa: identical probably with Vitasta, a tributary of the 

Indus, the Hydaspes of the Greeks. 
8. Candrabhiigii: identical with modern Chenab, a tributary 

of the Indus. 

Books referred to and mentioned in the Milinda Paiiha 

A. Books silently referred to: 

1. Digha Nikaya, 2. Kathavatthu, 3. Anguttara Nikaya, 4. 
Mahavagga, 5. Cullavagga 6. Vessantarajataka, 7. Sivijataka, 8. 
Majjhima Nikaya, 9. Sutta Vibhanga, 10. Catuma Sutta, 11. 
Dhammacakka-pavattana Sutta, 12. Ambajataka, 13. Dummedha 
Jataka, 14. Tittirajataka, 15. Khantivadajataka, 16. CoJa-nandiya 
Jataka, 17. Taccha-Sokarajataka, 18. Cariya-pitaka, 19. Silavanaga 
Jataka, 20. Sabbadathajataka, 21. Apar:n;akajataka, 22. Nigrodha
migajataka, 23. Mahapadumajataka, 24. Ummaggajataka, 25. 
Sutta Nipata, 26. Thera Gatha, 27. Samyutta Nikaya, 28. 
Dhammapada, and 29. Nigrodha]ataka. 

Books or passages of books mentioned by name 

1. Vinaya, Sutta, Abhidhamma, 2. The Suttantas, 3. Dhamma
Sailgai).i, 4. Vibhanga, 5. Dhatu-Katha, 6. Puggala Pafifiatti, 7. Katha
Vatthu, 8. Yamaka, 9. Patthana, 10. The Abhidhamma Pitaka, 13. 
Maha-Samaya Suttanta -(Digha Nikaya), 14. Maha-mangala 
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Suttanta -(Sutta Nipata), 15. Sama-cittapariyaya Suttanta -(un
known), 16. Rahulvada Suttanta (Majjhirila), 17. Parabhava 
Suttanta -(Sutta Nipata), 18. Sarilyutta Nikaya, 19. The Sutta 
Nipata, 20. Ratana Sutta-(SuttaNipata), 21. KhandhaParitta
(not traced), 22. Mora Paritta, 23. Dhajagga Paritta -Uataka 
Book), 24. Atanaj:iya Paritta -(Dlgha Nikaya), 25. Ail.gulimala 
Paritta -(Majjhima Nikaya), 26. The Patimokkha, 27. Dhamma
dayada Sutta (~ajjhima Nikaya), 28. Dakkhina Vibhaiiga of the 
Majjhima Nikaya, 29. Cariya Pitaka, 30. Navangaril Buddha 
Vacanaril, 31. Dlgha Nikaya, 32. Majjhima Nikaya, 33. Khuddaka 
Nikaya, 34. Maha Rahulovada (Majjhima Nikaya), 35. Punl-bheda 
Suttanta (Suita Nipata), 36. KalahaVivada Suttanta (Sutta Nipata), 
37. Cula-Vyuha Suttanta (Sutta Nipata), 38. Maha-Vyuha Suttanta 
(Sutta:Nipata), 39. Tuvataka Suttanta (Sutta Nipata), 40. Sariputta 
Suttanta (Sutta Nipata), 41. Mahasamaya Suttanta (Dlgha Nikaya), 
42. Sakkha-PaiihaSuttanta (DlghaNikaya), 43. TirokuqqaSuttanta 
(Khuddaka Patha), 44. Ekuttara Nikaya (Ail.guttara Nikaya), 45. 
Dhaniya Sutta (Sutta Nipata) 46. Kummlipama Suttanta (Sarilyutta 
Nikaya), 47. Sacca Sarilyutta (Sarilyutta Nikaya), 48. Vidhura 
Pm:u:mkajataka, 49. Dhammapada, 50. SutasomaJataka, 51. Ka.J::lha 
Jataka, 52. LomaharilsanaPariyaya, 53. Cakkavakajataka, 54. Culla 
Narada Jataka, 55. LakkheQa Suttanta (Dlgha Nikaya), 56. 
Bhallaj:iyaJataka, 57. Parinibbana Suttanta (Dlgha Nik~ya). 

V. Trenckner's edition of the MilindaPaiihafirst published 
by Williams and Norgate in 1880 has been reprinted by the trus
tee ofthejames G. ~orlong Fund, Royal Asiatic Society, in 1928 
with a general index by C.J. Rylands and an index of gathas by 
Mrs. Rhys Davids. There is another edition of this work by Hsaya 
Hbe, Rangoon, 1915. A Burmese word for word interpretation 
of this text by Adiccavarilsa, Rangoon, should be consulted. It 
has been translated into English by T.W. Rhys Davids and in
cluded in the Sacred Books of the East Series as Vols. XXXV- XXXVI. 
There is a Sinhalese translation of the Milinda Paiiha by Hinati 
Kumbure under the title Milinda prashnaya, Colombo, 1900. 

The following books may be consulted : 

1. Le Bonheur du Nirviir.w extrait du Milindapprashnaya ; ou 
Miroir des doctrines sacrees traduit du Pali par Lewis da Sylva Pan-
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dit. (Revue de l'histoire des religions, Paris, 1885.) 
2. Deux Traductions chinoises du Milinda Panha par E. Specht 

arec introduction parS. Levi. 
3. Chinese translations of the Milinda Panha by Takakusu, 

J.R.A.S., 1896. This paper contains a number of Chinese trans
lations in existence, the date of the two translations and the story 
of the discussions of King Milinda and Bhikkhu Nagasena found 
in the Buddhist sutra called Sarhyutta-Ratnapitaka. 

4. Historical basis for the questions of King Menander from the 
Tibetan by L. A. Waddel, J.R.A.S., 1897. This paper points out 
that the Milinda Paiiha is known to the Tibetans. 

5. Niigasena by Dr. T. W. Rhys Davids,J.R.A.S., 1891. 
6. Milinda Questions by Mrs. Rhys Davids 1930. 
7. Critical and philological notes to the first chapter of the Milinda 

Panha by V. Trenckner rev. and ed. by Dr. Anderson,J.P.T.S., 1908. 
8. Paul Pelliot: Les noms propres dans les traductions chinoises 

du Milinda Panha. Qournal Asiatic, Paris, 1914.) 
9. There is a Bengali edition of this work published by the 

Bangiya Sahitya Parishat, Calcutta, which can vie, if it can vie at 
all, in its uncritical method and blunders. 

Ht. F. Otto Schrader, Die Fragen des Konig Menandros (Ber
lin, 1903). 

11. Garbe, Der Milindapanha, ein Kulturhistorischer Roman, 
lndische Kulturgesehich te. 

12. G. Cagnola, Dialoghi del Re Milinda (Italian translation 
of the Milinda Paiiha). 

13. Milinda by T.W. Rhys Davids (Encyclopaedia of Reli
gion and Ethics, pp 631-633). 

14. M. Winternitz, Geschichte der lndischen Litteratur (vol. 2, 
Leipzig, 1920). 

Earlier Commentaries 

In the Gandhavarhsa (pp. 58 foll.J.P.T.S., 1886) which is a 
~omparatively modern Pali compilation we have interesting clas
sification of the Buddhist teachers oflndia, Ceylon, and Burma 
connected with Pali literature. This classification goes to divide 
the teachers chronologically in to three orders : ( 1) 
Porfu).acariyas, (2) Atthakathacariyas, and (3) Gandhakaracariyas. 
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By the Poral).acariyas or ancient teachers are meant the distin
guished and profoundly learned theras of old numbering about 
2,200 Arhats, who as selected representatives of different sec
tions of the orthodox sarilgha took part in the proceedings of 
the first three Buddhist Councils and rehearsed the canonical 
texts. These teachers are arbitrarily identified with the 
Atthakathacariyas or teachers commanding the commentarial 
authority. Buddhaghosa and others are, according to this classi
fication, to be counted among the Gandhakaracariyas or teach
ers representing individual authorship. Such teachers are also 
to be kno1"'ll as Anekacariyas or different authors. 

The Gandhavarilsa expressly treats the earlier Sinhalese 
commentaries such as Kurundiya attha-katha and the Maha
paccariya atthakatha presupposed by the writings of Buddha
ghosa as remarkable productions of individual authorship.6 

We may be prepared to appreciate this suggestive chrono
logical classification in so far as it leads us to contemplate the be
ginning of individual authorship from a certain stage of literary 
·development, a stage which is represented by Buddhadatta, 
Buddhaghosa, and Dhammapala. In the first or early stage we 
have the various texts of the three Pali pitakas, all of which the 
Sarilgitikaras made their own by virtue of a joint rehearsal and 
canonisation. Though tradition ascribes the Kathavatthu and the 
Pariviirapatha to two different authors, namely, Moggaliputtatissa 
and the learned Dipa, one need not be astonished to find that the 
claim of individual authorship has altogether merged in the in
terests of the Sarilgitikiiras, and ultimately of the sarilgha as a whole. 

The authority of the Milinda Paiiha has been wrongly cited by 
Buddhaghosa and others with the stamp of individual authorship 
of thera Nagasena. It is the same thing to ascribe the Milinda Paiiha 
to the authorship of Nagasena as to ascribe all the Pali canonical 
texts to the authorship of the Buddha. As a matter of fact Nagasena 
plays no more than the role of the more powerful of the two con
troversialists in the dramatic narrative of the Milinda Paiiha a posi
tion which is in many respects similar to that assigned to Vasudeva 

6 Gandhavarhsa, p. 59: "Katame anekacariyehi kata Gandhacariyo 
kurundigandharil nama akasi. Aiiiiataro acariyo mahapaccariyaril nama 
aghakatharil akasi. Aiiiiataro acariyo kurundigandhassa aghakatharil akasi". 
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in the dramatic conversational narrative of the Bhagavat Gita. 
The Gandhavarhsa (p. 59) ascribes the Netti and the Petako

padesa along with four other treatises, exegetical and grammati
cal, to the authorship ofMahakaccayana -the venerable Maha
kaccayana who was one of the immediate disciples of the Bud
dha, doing his missionary work in western India. This is a lump 
of anachronism which is too big for a critical scholarly mouth to 
swallow. As regards individual authorship, the Netti and the 
Petakopadesa stand in the same position as the Milinda Paiiha. 
Have we in this respect to confront a different position with re
gard to the earlier Sinhalese commentaries under notice? Highly 
doubtful is the source of information that has enabled the au
thor of so modern a work as the Gandhavarilsa to say that a cer
tain individual author wrote out a treatise called Kurund1gandha, 
another author, the Mahapaccariya-atthakatha and another au
thor, the Atthakatha of the Kurund1gandha. 

Some earlier commentaries have been quoted by Buddha
ghosa without even meaning to regard them as works of any 
individual authors. Even in cases where he has referred to them 
as personal authorities, he appears to have recourse to such an 
indefnite expression as atthakathacariyas. 7 On the other hand 
there are several statements in which Buddhaghosa and other 
commentators have regarded these earlier commentaries not 
as works of any individual authors but as authoritative books of 
interpretation of different monastic schools of teachers (cf. 
Samantapiisiidikii, P.T.S., pp. 1-2; Atthasiilinz, p. 2). 

"Mahaviharavas1naril dipayanto vinicchayaril 
Attharil pakasayissami agamatthakathasupi. 

The earlier commentaries mentioned or cited by Buddha
ghosa in his Samantapasadika, Atthasalin1, Sumailgalavilasin1, 
and other commentaries are: 

(1) The Maha Aghakatha. 
(2) The Mahapaccariya. 
(3) The Kurund1 or Kurundiya.8 

( 4) Andha Atthakatha. 

7 Atthasiilinz, pp. 85 123, and 217 
8 Samantapiisiidikii, p. 10. 
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( 5) Samkhepa Atthakatha. 
(6) Agamatthakatha.9 

(7) Acariyanaril samanatthakatha. 10 (?) 

According to the Saddhama Sangaha, the Maha, the Maha
paccari, and the Kurunda are the three earlier Sinhalese commen
taries quoted by Buddhaghosa in his Samantapasadika while the 
Maha-atthakatha was made the basis of his commentaries on the 
first four nikayas.11 

The Porai.J.as and the Atthakathacariyas represent indeed a 
broad chronological classification of the pubbacariyas which may 
as well be i:rferred from Buddhaghosa's own statements. In the 
prologue of his Samantapasadika, he expressly says that the Maha, 
the Mahapaccari, and the Kurundi are the three earlier com
mentaries that were written in the native dialect of Sihala ( Ceylon) 
sarilval).l).ana sihaladipakena vakyena, Samantapasadika, I, p. 2). 

The Maha-atthakatha otherwise known as the mula 
anhakatha or simply the anhakatha is undoubtedly the old 
Sinhalese commentary on the three pitakas developed in the 
school of the Mahavihara or Great Minster at Anuradhapura. 
There was a second monastery at Anuradhapura called Uttara
vihara or North Minster. A commentarial tradition was devel
oped also in this school. The distinction between the traditions 
of Mahavihara and Uttaravihara would seem to lie in the back
ground of Buddhadatta's two Vinaya manuals -the Vinaya
vinicchaya and the Uttaravinicchaya. The name ofMahapaccari 
or Great Raft can be so called "from its having been composed 
on a raft somewhere in Ceylon" ( Saddhammasamgaha, p. 55). 
The suggested. origin of the ·name is quite fanciful and there
fore unreliable like the Maha or mula. The Mahapaccari appears 
to have been a distinct compilation of a monastic school of 
Ceylon. The Kurundi was so called because it was composed at 
the Kurundave1uvihara in Ceylon ( Saddhammasamgaha, p. 55). 

The Andha-atthakatha represented a commentarial tradi
tion handed down at Kancipura (Conjeveram) in South India. 
Presumably it was written in some native dialect of the Deccan. 

9 Atthasiilim, p. 2. 
10 Ibid., p. 90. 
11 Saddhama Sangaha, pp. 55-56,J.P.T.S., 1890. 
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The Sarilkhepa atthakatha or short commentary is men
tioned together with the Andha commentary and it is likely that 
like the latter it was a South Indian work. 

The Agamanhakatha referred to in Buddhaghosa's 
Atthasalini is now taken to be an old general commentary on 
the agamas or nikayas. 

Acariyanaril Samanatthakatha has been catalogued by Mrs. 
Rhys Davids as though it were a separate commentary but the 
context of the passage in Buddhaghosa's Atthasalini (p. 90) in 
which the term occurs, shows the matter to be otherwise. By this 
expression (Ettika acariyanarilsamananhakatha nama, 
Atthasalini, p. 90) Buddhaghosa appears simply to mean an ex
planation which is common to all the schools of interpretation. 
If so, there will be no justification whatever for regarding the 
term acariyanaril samananhakatha as a title of any commentary. 

Jataka-anhakatha 

Fausboll's edition of the Jataka commentary now extant is 
known by the name ofjatakatthavai).J:.lana12 containing about 550 
Jatakas. 13 In the Jatakatthaval).l).ana itself there is a reference to 
an older commentary namely, the Jataka-atthakatha which, as 
rightly guessed by Prof. Rhys Davids, is "the older commentary 
ofElu, or old Singhalese, on which the present work is based"14 

This older commentary must have been the source from which 
Buddhaghosa has quoted several birth stories in his commen
taries. Judging by Buddhaghosa' s narrations of the J atakas bear
ing a close resemblance with those in the present Atthavai).J:.lana, 
we can say that the contents and arrangement of the Jatakas in 
the Atthakatha had not materially differed from those in the 
AtthavaJ:.ll)ana. It is evident from Buddhaghosa's own statement 
in his Sumari.galavilasini that the to tar number of the Jatakas al
ready came to be counted in his time as 550.15 But as shown by 

12 Fausboll's Jiitaka, Vol. I, p. 1: " ... Jitakas' Atthaval).l).anam 
Mahavihara-vasinam vacanamagganissitam bhasissam ". 

13 Strictly speaking the total number of the Jatakas contained in it is 547. 
14 Buddhist Birth Stories, p. 173, f.n. 2; Fausboll's Jiitaka, I, p. 62. 
15 Summigaliiviliisin!, I, p. 24: "Apal).l)akajatakadini paiiiiasadhikani 

paiicajataka-satani Jatakan ti veditabbam ". 
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Dr. B.M. Barua, the earlier total as mentioned in the Cullanidde 
(p. 80: "Bhagava pail ea jataka-satani bhasanto attano ea paresaii 
ea atitam adisati"), which is a canonical commentary on the 
Khaggavisal).a Sutta and the suttas of the Parayal).avagga, was not 
550 but 500 (paiicajataka-satani). He seems to think that the same 
inference as to the earlier total of the Jatakas may as well be drawn 
from an account of the Chinese pilgrim Fa-Hien stating that he 
witnessed representations of 500 Jatakas when he visited Ceylon 
in the beginning of the 5th century A.D. 16 The various literary 
processes by which the Jatakas were mechanically multiplied have 
been well discussed17 and need no further orientation here. 

\ 

Buddhasiha's Vinayavinicchaya 

The word vinicchaya means "investigation, trial, ascertain
ment, and decision". The meaning which suits the title of the 
work under notice is "decision". Certain decisions helping the 
right interpretation and application of the Vinaya rules and pre
scriptions embodied in the Vinaya Pitaka grew up as a result of 
discussions among the theras of Ceylon and South India, the 
decisions of the Mahavihara school being generally regarded as 
the most authoritative. These decisions referred to in the lump 
by Buddhaghosa as atthakathavinicchayas were also incorporated 
in such Sinhalese commentaries as the Maha (Mahavihara), the 
Mahakarundiya, and the Mahapaccariya. It was binding on 
Buddhaghosa and other later commentators to see that the in
terpretations suggested by them were not only not inconsistent 
with the canonical texts but also with the anhakathavinicchayas. 18 

In many places of his Samantapasadika Buddhaghosa has termed 
even his own decisive interpretation as a Vinicchaya.19 Even apart 

16 The Travels of Fa-hsien by H.A. Giles, p. 71: "representations of the 
five hundred different forms in which the Bodhisatva successively appeared". 

17 B. M. Barua's paper: Multiplication ofthejiitakas, I.H.Q. 
18 Samantapiisiidikii, I 539. In discarding a particular interpretation, 

Buddhaghosa says "anhakatha vinicchayehi na sameti" i.e., it does not 
tally with the decisions of the commentaries. 

19 Cf. Samantapiisiidikii, p. 648: "Avarh tava anto dasaharh adhi~~heti 
vikappetiti ettha adhinhane vinicchayo". Again at p. 649 'ayarh vikappetiti 
imasmim pade vinicchayo'. 
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from the decisive interpretations in the earlier Sinhalese com
mentaries Buddhaghosa appears to have cited certain authori
tative Vinayavinicchayas without mentioning the source from 
which he cited them. Looking out for the source we are apt to 
be led back to a treatise written by thera Buddhasiha which 
clearly bore the title ofVinayavinicchaya. 

In the epilogue of his Vinayavinicchaya Buddha datta ex
pressly says that his own work was nothing but an abridged form 
ofBuddhasiha's treatise. Buddhasiha himself is represented as a 
saddhivihari of a fellow monk residing in the monastery erected 
by VeJ;thudasa or Kai;thadasa in the beautiful river port ofKaveri.20 

No trace of Buddhasiha'a treatise lingers except perhaps 
in citations in Buddhaghosa's Samantapasadika. The treatise was 
in all probability written in prose while Buddhadatta's is a manual 
written entirely in verse. 

N arasihagatha 

Narasihagatha is the title of im interesting Pali octade con
sisting of eight stanzas composed in an elegant style. The theme 
of this poem which became very popular throughout Ceylon is 
a description of 32 major bodily marks of the Buddha repre
sented as a lion-like man (narasiha). The gathas are characteris
tically put into the mouth of Rahulamata. Only the first stanza 
of the ancient octade is quoted in the Pali Jatakanidanakatha 
(Fausboll, Jiitaka, I, p. 89), the \eading of which goe~ to show 
that its wording changed here and there in the octade as it comes 
down to us through the Buddhist literature of Ceylon. 

(a) Earlier reading: 

"Siniddhanilamudukuiicitakeso 
suriyasunimmalatalabhinalato 
yuttatuilgamudukayatanaso 
ramsijalavitato narasiho' ti." 

20 Buddhadatta's Vinavavinicchaya, p .. 229. 
''Vuttassa Buddhasihena Vinayassa vinicehayo 
Buddhasiharil samuddisse mama saddhiviharikam 
kato 'yam pana bhikkhunaril hitatthaya samasato." 
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(b) Later reading: 

"Suddhanilamudukuiicitakeso 
suriyanimmalatahibhinalato 
yuttaturi.gamudukayatanaso 
ramsijalopitate narasi:ho." 

The octade may be regarded as an earlier specimen of the 
Sinhalese Pali poetry. 

Dipavarilsa 

The Dlpavarilsa is the oldest known Pali chronicle of Ceylon 
( di:patthuti) and of Buddhism, the account of which is closed 
with the reign of King Mahasena which may be assigned to the 
middle of the 4th century A.D. Buddhaghosa in his commen
tary on the Kathavatthu, a book of the Abhidkamma Pitaka, ex
pressly quotes a number of verses from the Dipavarilsa as a tra
ditional authority in support of a certain statement of his, from 
which it is easy to infer that the chronicle in its present form was 
extant in the 4th century A.D., if not earlier. It goes without 
saying that the tradition of both the kings and theras of Ceylon 
as well as of their Indian contemporaries grew up and accumu
lated gradually. The stanzas quoted by Buddhaghosa may be 
traced verbatim in the Dlpavarhsa (p. 36). · 

Though a metrical composition, the verses of this earlier 
chronicle interspersed in places with certain prose passages some 
of which may be traced in such authoritative canonical texts as 
the Vinaya Cullavagga. 21 In the opening verses of the Di:pavarilsa 
we are told that the chronicle embodied in it was handed down 
by tradition from man to man (vamsaril pavakkhami parampara
gatam). So we need not be astonished to find certain verses oc-

21 Dipavarhsa, p. 33 
"tena kho pana samayena vassasatamhi nibbute bhagavati 
Vesalika Vajjiputtaka Vesa!iyarh dasa vatthiini dipenti: 
kappati singilol.lakappo, kappati dvangulakappo, 
kappati gamantarakappo, kappati avasakappo, kappati 
anumatikappo, kappati acil.ll.lakappo, kappati amathita. 
kappo, kappati jalogiril, kappati adasakaril 
nisidanaril, kappati jataruparajatan ti." 

Cf. Vinaya Cullavagga eh. xii, p. 294. 
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curring in the Vinaya Parivarapatha and furnishing the tradi
tional materials for the Dipavarhsa. The verses incorporated in 
the Parivarapatha may be just one of the isolated earlier speci
mens, there being many others that are probably now lost. Thus 
what we find in the Dipavarhsa is the first fruit of a methodical 
attempt at the composition of a systematic chronicle narrative 
on the basis of certain traditions, prevalent in both prose and 
verse. We need not dilate further on this subject as we have dealt 
with it in detail in the section on the Pali chronides. 

Atthakatha Mahavari:tsa 

The very name of the Atthakatha Mahavarhsa may sound 
strange to the ears of those who are taught to think that the Pali 
Mahavarhsa is the first work of its kind. To get, rid of this predi
lection the reader may do well to acquaint himself with the verses 
forming the prologue of the great chronicle. In these opening 
verses, the author says: 

"Mahavarhsarh pavakkhami nananunadhikarikarh. 
Poral).ehi kato p'eso ativittharito kvaci, 
at1va kvaci sarhkhitto, anekapunaruttako. 
Vajjitarh tehi dosehi sukhaggahal).adharal).arh" 

(Mahiivarhsa, Chapter I) 

Dr. Geiger translates ''I will recite the mahavarhsa, of varied 
contents and lacking nothing. That (Mahavarhsa) which-was com
piled by the ancient (sages) was here too long drawn out and there 
too closely knit; and contained many repetitions. Attend ye now to 
this (Mahavarhsa) that is free from such faults." (Geiger's transla
tion of the Mahiivarhsa, p. 1.) Thus the author of the Pali Mahavarhsa 
himself alludes to an earlier chronicle and claim that the chroni
cle composed by him was nothing but a thoroughly revised version 
of the earlier compilation. Here the question arises whether of the 
earlier compilations the author of the pali Mahavarhsa intended 
to mean the Dipavarhsa or some other work, especially only bear
ing the title of Mahavarhsa intended to mean the Dipavarhsa or 
some other work, especially only bearing the title of Mahavarhsa. 
There are two arguments thatmay be placed in favour of the 
Dipayarhsa: (1) that the faults -"here too long drawn out and 

384 



exlra-Canonical CWorks 

there too closely knit; and contained many repetitions"- are well 
applicable to the Di:pavarhsa ; and (2) that the narrative of the Pali 
Mahavamsa, precisely like that of the Dlpavarhsa is closed with an 
account of the reign of King Mahasena of Ceylon. Undoubtedly 
the Dlpavarhsa is the earlier chronicle on which the Mahavamsa 
narrative was mainly based. But there are many points of differ
ence, which are in some cases material. Fortunately Dr. Geiger in 
his instructive dissertation on the Dipavamsa and the Mahavarilsa 
has convincingly proved the existence of an earlier great chronicle 
in Sinhalese. He has been able to ascertain that the earlier form of 
the great chronicle was a part of a commentary written in old 
Sinhalese pro~e mingled with Pali verses. The commentary could 
be found in different monasteries of Ceylon and it is just the other 

· t earlier work that served as a basis of the Pali Mahavamsa ascribed 
to Thera Mahanama (Geiger, Mahiivarhsa tr., intra., p. x) 

The schools of reciters: their views and interpretations 

· Among the important citizens of the ideal Dhammanagara 
the Milinda Pafiha mentions some six schools of reciters of the 
Buddhist holy texts, namely, (1) Jatakabhal)aka, the reciters of 
the Jatakas, (2) Dighabhal)aka, the reciters ofthe Dig ha Nikaya, 
(3) Majjhimabhal)aka, the reciters of the Majjhima Nikaya, ( 4) 
Samyuttabhal)aka, the reciters of the Samyutta Nikaya, (5) 
.Allguttarabhal)aka, the reciters of the .Allguttara Nikaya, and (6) 
the Khuddakabhal)aka, the reciters of the Khuddaka Nikaya. To 
this list may be added Dhammapadabhal)aka, the reciters of the 
Dhammapada, mentioned in Buddhaghosa'sAtthasalini (p 18). 
Bhal)aka or a reciter of the Buddhist holy texts is met with in a 
large number of Buddhis~ votive inscriptions at- Bharaut and 
Safici as a distinctive epithet of the monks. Buddhaghosa in the 
introduction to his Sumal)galavilasini records a remarkable tra
dition accounting for the origin of the different schools of the 
bhal)akas. The same tradition is met with in the Mahabodhivarhsa 
with a slight variation. According to this tradition, it so happened 
that during the session of the first Buddhist Council as soon as 
the Vinaya was recited and the Vinaya texts were compiled, the 
preservation of the Vinaya traditions and texts by regular recita
tions was entrusted to the care of the venerable Upali while in 
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the course of rehearsal of the Dhammapada, the Dighagama or 
the Dig ha Nikaya came to be compiled, the preservation of this 
text was entrusted to the care of the venerable Ananda ; in a 
similar way the preservation of the Majjhimagama on the 
Majjhima Nikaya was entrusted to the care of the disciples of 
Sariputta ; that of Sarilyuttagama or the Sarilyutta Nikaya was 
entrusted to the care of the venerable Kassapa that of the 
Ekuttaragama was entrusted to the care of the venerable 
Anuruddha. Thus one is to conceive the rise of the five schools 
of bhal).akas, to wit, Vinayabhal).aka, Dighabha~aka, Majjhima
bhal).aka, Sarilyuttabhal).aka and Anguttarabhal).aka (Barua and 
Sinha, Bharut Inscriptions, p. 9; Summigalaviliisin"i, I, pp. 13-15). 

With the progress of time, anyhow by the time of Buddha
ghosa the schools of reciters appear to have developed into some 
distinct schools of opinion and interpretation. No other rea
sonable inference may be drawn from Buddhaghosa's citations 
of their authorities.22 The individual teachers of Ceylon23 Whose 
views have been quoted and discussed here and there by Buddha
ghosa in his various commentaries may be supposed to have 
belonged to this or that school of reciters24 and we need not 
consider their case separately here. 

22 Sumangalaviliisinz, I, p. 15. "Tato param Jitakam Mahaniddeso 
CU!a-niddeso Pa~i-sambhida-maggo Sutta-nipato Dhammapadam Udanam 
Itivuttakam Vimana-peta-vatthu Thera-theri-gatha ti imam tantim 
samgayitva Khuddaba-gantho nama ayan ti ea vatva, Abhidhamma
pitakasmim yeva samgaham aropayimsuti Digha-bhiii:laka vadanti, 
Majjhima-bhiii:laka pana Cariya-pitaka-Apadana-Buddhavamsesu saddhim 
sabbam pi tari1 Khuddakagan tham suttan ta-pi take pariyapannan ti vadanti." 

Atthasiilinz, p. 18: "Dhammapadabhiii:laka pana 
Anekajatisamsaram sandhavissam anibbisam 
gahakarakam gavesanto. Dukkha jati punappunam. 
Gahakiiraka digho 'si puna geham na kahasi, 
Sabbii te phasuka bhagga gahakiitam visailkhitam, 
visailkharagatam cittam tai:lhiinam khayam ajjhaga ti 
Idam pa~hamabuddhavacanam nama tivadanti". 

See for other references AtthasiilinZ, pp. 151, 399,420 noticed for the first 
time by Mrs. Rhys Davids in her Buddhist Manual of Psychological Ethics, p. xxx. 

23 We mean such teachers as Tipitaka Culanaga thera in the 
Atthasiilinz, pp. 229, 230, 266, 267, 284 and the Tipitaka Mahadhamma
rakkhija thera in the ibid., pp. 267, 278, 286, 287. 

24 Cf. Visuddhimagga, p. 313. Samyuttabhiii:laka- Cula-Sivathera. 
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CHAPTER V 

PaJ.i commentaries 

Before proceeding to deal with the Pali commentaries it 
would be interesting to record here biographical sketches of 
three of the most celebrated Buddhist scholiasts. 

Buddhadatta 

Buddhadatta, a contemporary of Buddhaghosa, was ace
lebrity of the Mahavihara ofCeylon and was an inhabitant of the 
Kaveri region in the kingdom of the Cho~as. He was born in 
Uragapura (modern Uraiyur) 1 and flourished during the reign 
of King Accutavikkanta ofthe Kalamba (Kadamba) dynasty. His ·, 
works which were all written in the famous monastery erected 
by Kar;lhadasa (Ki~J;ladasa) or VeJ;lhudasa (Vi1;>I;1Udasa), evidently 
a new Vai~J;lava reformer of the Deccan,2 on the banks of the 
river Kaveri are so far as _known to comprise the following: 

( 1) U ttaravinicchaya } 
(2) Vinayavinicchaya Known as Buddhadatta's 
(3) A~h~dham~a':_atara . Manuals. 
( 4) Ruparupav1bhaga 

and ( 5) Madhuratthavilasini, a commentary on the Buddhavarilsa. 

1 Barua, Religion of Asoka; Bhandarkar, Asoka, 2nd Ed. p. 42. 
2 Skandapurii1}a, Brah nakhaQQ.a. 
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He was a patriotic poet of considerable reputation. It is 
stated in the Vinayavinicchaya that when Buddhadatta was go
ing to India from Ceylon, he was met by Buddhaghosa who was 
then proceeding to Ceylon at the request of the Buddhist monks 
oflndia with the object of translating the Sinhalese commentar
ies into Pali. Hearing of the mission of Buddhaghosa of whose 
deep learning he was fully convinced and delighted thereat 
Buddhadatta spoke thus, ''When you finish the commentaries, 
please send them up to me so that I may summarise your la
bours". Buddhaghosa said that he would gladly comply with this 
request and the Pali commentaries were accordingly placed in 
the hands of Buddhadatta who summed up the commentaries 
on the Abhidhamma in the Abhidhammavatara and those on 
the Vinaya in the Vinayavinicchaya (vide Buddhadatta' s Manu
als or Summaries of Abhidhamma, edited by A.P. Buddhadatta, for 

\ the P.T.S. in 1915, p. xix). Buddhadatta was no doubt a great 
/ scholar. From the Vinayavinicchaya commentary we know that 

he was highly esteemed by the eminent commentators, Sariputta 
Sangharaja, Buddhaghosa, and other great scholars of the pe
riod for his scholarly attainments (cf. Madisapi kavl hon ti 
Buddhadatte divangate). 
-, Buddhadatta opens his scheme with a four-fold division of 

~:the compendium, e.g., mind, mental properties, material qual
. ity, and Nibbana; while Buddhaghosa expounds his psychology 
in terms of the five Khandhas. Irt this respect Buddhadatta' s rep

. n.~sentation is perhaps better than that of Buddhaghosa.3 

There is no reason to disbelieve the statement that the two 
teachers met each other. It is clear that they drew materials from 
the same source. This fact well explains why the Visuddhimagga 
and the Abhidhammavatara have so many points in common. 
Buddhadatta has rendered invaluable service to the study of the 
Abhidhamma tradition which has survived in Theravada Bud
dhism to the present day :;The legendary account is that Buddha
datta put in a condensed shape that which Buddhaghosa handed 

3 Mrs. Rhys Davids, Buddhist Psyclwlogy, Second Ed., p. 174. 
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on in Pali from the Sinhalese commentaries.ftut the psychol
ogy and philosophy are presented through · the prism of a sec
ond vigorous intellect, under fresh aspects, in a style often less 
discursive and more graphic than that of the great commenta
tor, and with a strikingly rich vocabulary." 

/ As we have already pointed out that when on sea Buddha
datta met Buddhaghosa and learnt that the latter was going to 
Ceylon to render the Sinhalese commentaries into Pali, he re
quested Buddhaghosa to send him the commentaries when fin
ished so that he might summarise his labours. Buddhaghosa 
complied w~th his request. Buddhadatta then summed up the 
commentarib on the Abhidhamma in the Abhidhammavatara 
and then on the Vinaya in the Vinayavinicchaya. Mrs. Rhys Davids 
says, "It is probably right to conclude that they both were but 
handing on an analytical formula which had evolved between 
their own time and that of the final closing of the Abhidhamma 
Pitaka (Buddhist Psychology, SecondEd., p. 179)v 

. Like Buddhaghosa, Buddhadatta employed the simile of 
the purblind and the lame to explain the relation between Nama 
and Riipa (Abhidhammiivatiira, P.T.S., p. 115). Buddhadatta's 
division of the term into Samiiha and Asamiiha is another inter
esting point (ibid., Pr 83). It will be remembered that such a 
division of terms as this was far in advance of the older classifica
tion embodied in the Puggalapaiiiiatti commentary (P. T.S., p. 
173). 

Supposing that Kumaragupta I of the Imperial Gupta dy
nasty was a contemporary King ofCeylon and that Buddhaghosa 
was a contemporary of Thera Buddhadatta it follows that King 
Accutavikkanta of the Kalamba dyriasty was a contemporary of 
Kumaragupta I. 

According to Rev. A.P. Buddhadatta, Buddhadatta was ei
ther older than Buddhaghosa or of the same age with him. 
"Ayari:J.pana Buddhadatt~cariyo Buddhaghosacariyena samana 
vassiko vathokaril vuqqhataro va ti sallakkhema" (Viiiiiapanaril, 
pp. xiii-xiv, Buddhadatta 's Manuals, 1915). This statement is how
ever doubtful. In the Buddhaghosuppatti (p. 50) we find 
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Buddhadatta addressing Buddhaghosa by the epithet 'Avusa' 
which is applied to one who is younger in age"The passage runs 
thus "Avuso Buddhaghosa, aham taya pubbe Lankadipe 
Bhagavato sasanarh katum agatomhi ti vatva, aharh appayuko ... ". 
This shows that according to the tradition recorded in the Bud
dha ghosuppatti, Buddhaghosa was younger than Buddhadatta. 

The different accounts of the comparative age of Buddha
datta and Buddhaghosa are hardly reconcilable. The account 
given in the introduction of the Abhidhammavat.ara clearly shows 
that Buddhadatta lived to write abridgments of so'me qf 
Buddhaghosa's works. This goes against the legend contained 
in the Buddhaghosuppatti that Buddhadatta left Ceylon earlier 
than Buddhaghosa without translating the Sinhalese Atthakatha 
apprehending that he was not to live long. 

Buddhaghosa 

In the history ofPali literature, the name ofBuddhaghosa 
stands out pre-eminent as one of the greatest commentators 
and exegetists. He is one of those Indian celebrities who have 
left for us no other records of their career than their teachings 
and works to be appraised for what they are worth. So far as his 
life history is concerned we have nothing except his commen
taries and a few legends and traqitions, and it is not an easy 
matter to separate the few grains of biographical detail from 
the mass of extraneous matte~ gathered in them, Besides the 
meagre references that Buddhaghosa himself has made to the 
details of his life in his great commentaries, the earliest con
nected account of his life is that contained in the second part 
of Chapter XXXVII of the great Ceylonese chronicle, the 
Mahavarilsa. This section, however, is considered to be later 
than the remaining portions of the Chronicle, having been 
,added by Dhammakitti, a Ceylonese Spmai:J.a of the middle of 
the 13th century A.D. This compilation though made after the 
lapse of more than eight hundred years is not altogether 
unwortny of credence, and is very probably derived from older 
materials. 
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Buddhaghosa, according to this account, was a brahmin 
youth born in the neighbourhood of the terrace qf the great Bo 
tree in Magadha. Mter he had accomplished himself in the "Vijj;i" 
and the "Sippa" and achieved the knowledge of the three 
"Vedas", he established himselfin the character of a disputant, 
in a certain Vihara. There he was once met by a Buddhist thera 
who convinced the brahmin youth of the superiority of the Bud
dha's doctrine and converted him to the Buddhist faith/As he 
was as profound in his 'ghosa' or eloquence as the Buddha, they 
conferred on him the appellation of Buddhaghosa or the voice 
of the Bud~hvfrellad already composed an original work called 
'Nanodayaln' and written the chapter called "Atthasalini" on the 
dhammasarigani. He went to Ceylon to study the Sinhalese Attha
katha in order to undertake the compilation of a "Paritta
atthakatha" or a general commentary on the Pitakattaya. He vis
ited the island in the reign of King Mahanama, and there at the 
Mahapadhana Hall in the Mahavihara at Anuradhapura, he lis
tened to the Atthakatha and the Theravada, became thoroughly 
convinced of the true meaning of the doctrine of the Lord of 
Dhamma, and then sought the permission of the priesthood to 
translate the Atthakatha. In order to convince them of his quali
fications he composed the commentary called "Visuddhi
maggam" out of only two gathas which the priests had given 
him as a test. Most successfully he came out of the test to the 
rejoicings of the priesthood ; and taking up his residence in the 
secluded Ganthakara Vihara at Anuradhapura, he translated, 
according to the grammatical rules of the Magadhas, the whole 
of the Sinhalese Atthakatha (into Pali). Thereafter, the object 
of his mission being fulfilled, he returned to Jambudvipa to 
worship the Bo-tree at Uruvela in Magadha. 

,, The most important service that Dhammakitti (the author 
J of the supplementary supplementary chapter of the Mahavarhsa 

from which the above account is compiled) renders to our knowl
edge of the great sage is that he fixes definitely the time when 
Buddhaghosa lived. The King Mahanama as the Ceylonese / 
chronicle shows, reigned in the first half of the 5th century A. D.; 
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and as Buddhaghosa visited Ceylon and worked there during 
this period we can be certain about the age he lived in. This 
date is also substantiated by internal evidence derived from the 
commentaries ofBuddhaghosa himself. He shows his acquaint
ance with the Milinda Paiiha as also to other post-canonical 
Buddhist works, such as the Petakopadesa and Anagatavarilsa 
besides some an~iznt Aghakathas, a.nd other works which are 
no longer extanlj 1t is to be observed that in none of these cases 
there is the least reason for thinking that any of the works quoted 
from or referred to by Buddhaghosa was of a later date than 
that allotted to him by Dhammakitti.lfhe Burmese tradition as 
recorded by Bishop Bihandet also points to the beginning of 
the 5th century A. D. as the time when the great commentator is 
said to have visited the shores of Suvai:!I:labhumi.5 

; Dhammakitti's account ofBuddhaghosa's proficiency in the 
·.~_Vedas and other branches of brahmanicallearning is also sub

stantially correct. It is confirmed by internal evidence from the 
great exegete's own commentaries; they reveal that he was ac
quainted with the four Vedas as also with the details of Vedic 
sacrifices. But the Vedic texts were not the only brahmanical 
works known to Buddhaghosa. He reveals his knowledge of 
"Itihasa", of the brahmanical siltras as also of the different sys
tems of Hindu Philosophy. 

Besides these comparatively, authentic accounts of the life 
of the great commentator, there is a mass oflegendary accounts 
of his life. Such legends are found in the Buddhaghosuppatti, 
also known as the Mahabuddhaghosassa Nidanavatthu by the 
priest Mahamangala who lived in Ceylon evidently after the time 
when the Mahavarilsa account was written. j0llier1ateworks-of 
the Southern school such as the Gandhavarilsa, the Sasanavarilsa, 
and the Saddhammasangaha furnish some additional details. 
But the accounts of all these works are of the nature of legends 
in which fact and fiction are often hopelessly blended together. 

4 For details, see my Buddhaghosa, pp. 9-10. 
5 Buddhaghosa's Parables by Capt. T. Rogers, p. xvi, f.n. i. 
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,. In their kernel, however, they agree in more important points 
,: with Dhammakitti's account in the Mahavamsa.'Qffurther points 
\ we learn that Buddhaghosa's father was one Kesi, a brahmin 

1 P I preceptor who used to instruct the king of the realm in the Vedas; 

\

Kesi was, however, later on converted by his son. The Buddha
ghosuppatti refers to Buddhaghosa's deep knowledge of San
*rit displayed before the Ceylonese monks as also to his quick 
wisdom. _/ 

Some are of opinion that after having completed his work 1 

in Ceylon, Buddhaghosa came to Burma to propagate the Bud- 1 

dhist faith. The Burmese ascribe the new era in their religion to : 
the time when he visited their country from Ceylon. He is saidi 
to have brought over from that island to Burma, a copy o~ 
Kaccayana's Pali Grammar which he translated into Burmese. , 
He is also credited with having written a commentary on it. A ', 
volume of Parables in Burmese language is also attributed to ( 
him. The Burmese code of Manu, too is said to have been intro- ~ 
duced into Burma from Ceylon by the same Buddhist scholar. 
But the code itself is silent on this point. The Chronicles of ) 
Ceylon to which we the information about Buddhaghosa, and ( 
which must have been well-informed on the subject, give no ac- \ 
count of his journey to Burma. All serious scholars doubt this ) 
tradition.6 

Buddhaghosa was not only a metaphysician. His scholar
ship was wide and deep and of an encyclopaedic character. His ) 
works reveal his knowledge of Astronomy, Grammar, Geogra
phy, of the Indian sects and tribes and kings and nobles of Bud
dhist India, of the fau~a and flora of the country, of ancient \ 
manners and customs of the land, and of the history of Ceylon. 

The quality and bulk of the work produced in a single life 
time show that Buddhaghosa must have been toiling steadily 
and indefatigably, year in and year out, working out the mission 
with which he was entrusted by his teacher, immured in a cell of 
the great monastery at Anuradhapura. Such a life is necessarily 

6 Hackmann's Buddhism as a Religion, p. 68 
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devoid of events, and we cannot expect to find in it the variety 
and fulness of the life-story of a great political figure. Born in 
Northern India, brought up in brahmanic traditions, versed in 
Sanskrit lore and an adherent of the &ystem of Pataiijali, it is 
really surprising to know how he acquired such a thorough 
mastery over the Pali language and literature and over Buddhist 
religion and philosophy. H_~§_:was a useful career, and as long as 
Buddhism remains a living faith among manking, Buddhaghosa 
will not cease to be remembered with reverence and gratitude 
by Buddhist peoples and schools. 7 

Dhammapala 

An inhabitant of South India, Dhammapala dwelt at Padara
tittha in the realm of the Dami\as. He was also a celebrity of the 
Mahavihara. He seems to have based his commentaries on the 
Sinhalese Aghakathas which were not preserved in the main 
land. T.W. Rhys Davids is of the opinion that Dhammapala and 
Buddhaghosa seerri to have been educated at the same Univer
sity. In support of this view he refers to the published works of 
the two writers, a careful study of which shows that they hold 
very similar views, they appeal to the same authorities, they have 
the same method of exegesis, they have reached the same stage 
in philological and etymological science and they have the same 
lack of any knowledge of the simplest rules of the higher criti
cism. The conclusion follows that as far as we can as present 
judge, they must have been trained in the same school (Hast
ings Ency. of R and E., Vol. IV, 701) 

It seems probable that Dhammapala was born at K.aiicipura, 
the capital of the Tamil country. Hiuen Tsang who visited 
Kaiicipura in the 7th century A.D. was told by the brethren there 
that Dhammapala had been born here at K.aiicipura. 

The Gandhavarilsa (p. 60) enumerates the following works 
ascribed to Dhammapala : (1) Nettipakarat:ta-atthakatha, (2) 

7 For a fuller and more detailed treatment read my book, The Life 
and wark of Buddhaghosa, Thacker Spink & Co., Calcutta, 1923. 
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Itivuttaka-an:hakatha, (3) Udana-atthakatha, (4) Cariyapitaka
atthakatha, (5) Thera and Th~ri-gatha-atthakatha, (6) Vimala
Vilasini or the Vimanavatthu-atthakatha, (7) Vimalavilasin1, or 
the Petavatthu-atthakatha, (8) Paramatthamaiijusa, (9) Llnattha
pakasini on the four att}:takathas of the four nikayas, (10) Lina
tthapakasini on thejataka-atthakatha, (11) Nettittha-kathayatikii, 
(12) Paramattha-dipani, and (13) LinatthavaJ.lJ.lana. 

From his works it appears that Dhammapala was well read 
and well informed. His explanation of terms is very clear. His 
commentaries throw considerable light on the social, religious, 
moral, an~ philosophical ideas of time like the commentaries 
of Buddh~ghosa. In his commentaries Dhammapala follows a 
regular scheme. First comes an introduction to the whole col
lection of poems, giving the traditional account of how it came 
to be put together. Then each poem is taken separately. Mter 
explaining-how, when, and by whom it was composed each clause 
in the po'em is quoted and explained philologically and 
. exegetically. ·" 

Mrs. Rhys Davids in her introduction to the translation of 
the Therigatha (PSS. of the Sisters, p. xvi) says. "In the 5th or 6th 
century A.D. either before or just after Buddaghosa had flour
ished, and written his great commentaries on the prose works of 
the Vinaya and Sutta Pitakas, Dhammapala of Kaficipura, now 
Conjeeveram, wrote down in Pali the unwritten expository mate
rial constituting the then extant three Atthakathiis on the Psalms 
and incorporated it into his commentary on three other books of 
the Canon, naming the whole 'Paramatthadipani or Elucidation 

" of the Ultimate Meaning'. He not only gives the akhyana in each 
Psalm but adds a paraphrase in the Pali of his day, of the more 
archaic idiom in which the gathas were compiled." She further 
points out that the presentation of verses, solemn or otherwise, 
in a framework of prose narrative is essentially the historical Bud
dhist way of imparting canonical poetry. Dhammapala' s chroni
cles are, for the most part,,unduplicated in any other extant work; 
but not seldom they run on all fours, not only with parallel chroni
cles in Buddhaghosa' s commentaries, but also with a prose frame-
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work of poems in Sutta Nipata or Samyutta Nikaya, not to men
tion the Jataka (PSS. of the Brethren, p. x:xv). 

Origin and growth of the commentaries · 

According to Indian tradition, a commentary means read
ing new meanings back into old texts according to one's own 
education and outlook. It explains the words and judgments of 
others as accurately and faithfully as possible; and this remark 
applies to all commentaries, Sanskrit as well as Pali. The com
mentary or bha~ya, as it is called in Sanskrit, implies, as suggested 
by the great Sanskrit poet Magha in his famous kavya, 'Sisupala
badha', an amplification of a condensed utterance or expres
sion which is rich in meaning and significance: 

"Sarilkhiptasyapyatosyaiva vakyasyarthagariyasaQ. 
Suvistarataravacobha~yabhiita bhavantu me" (ii. 24); 

but at the same time an element of originality also implied 
by its definition as given by Bhara in his lexicography. "Those 
who are versed the bha~yas call that a bha~a wherin the mean
ing of a condensed saying ( siitra) is presented in words that fol
low the text and where, moreover, the own words of the com
mentator himself are given." 

"Siitrartho varl).yate yatra padaiQ. siitransaribhiQ. 
Svapadani ea varl).yante bha~yam bha~yavidoviduQ. 
I ti Lingadisarhgrahatikayarh BharataQ." ( Sabdakalpadruma) 

The need for an accurate interpretation of the Buddha's 
words which formed the guiding principle of life and action of 
the members of the Sarhgha, was felt from the very first, even 
during the life time of the Master. There was at that time the 
advantage of referring a disputed question for solution to the 
Master himself, and therein we can trace the first stage in the 
origin of the Buddhistic comments. The Buddhist andJaina texts 
tell us that the itinerant teachers of the time wandered about in 
the country, engaging themselves whenever they stopped in se
rious discussions on matters relating to religion, philosophy, 
ethics, morals, and polity. Discussions about the interpretation 
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of the abstruse utterances of the great teachers were frequent 
and the raison d'etre of the development of the Buddhist litera
ture, particularly of the commentaries, is to be traced in these 
discussions. There are numerous interesting passages in the 
Tripitaka, telling us how from time to time contemporary events 
suggested manifold topics of discussion among the bhikkhus, 
or how their peace was disturbed by grave doubts calling for 
explanations either from the Buddha himself or from his disci
ples. Whenever an interested sophist spoke vehemently in many 
ways in dispraise of the Buddha, the Doctrine, and the Order 
(Dtgha, !);\whenever another such sophist misinterpreted the 
Buddha's opinion (Majjhima, Vol. Ill, pp. 207-8), whenever a 
furious discussion broke out in any con temporary brotherhood 
(Majjhima, Vol. 11, Samagama Sutta), or whenever a bhikkhu 
behaved improperly, the bhikkhus generally assembled under 
the pavilion to discuss the subject, or were exhorted by the Bud
dha or by his disciples to safeguard their interests by presenting 
a strong defence of their case. The Digha and Majjhima Nikayas 
contain many illuminating expositions of the Buddha, e.g., 
Mahakammavibhanga, the Salayatanavibhanga, (Miijjhima, Vol. 
Ill, pp. 207-222), etc. Then we have from Thera Sariputta, the 
chief disciple of the Buddha, a body or expositions of the four 
Aryan truths, the Saccavibhanga. We have also to consider other 
renowned and profoundly learned disciples of the Buddha, 
among whom were some women, who in their own way helped 
forward the process of development of the commentaries. 
mahakaccayana wrote some exegetical works like Kaccayana 
gandho, Mahaniruttigap.dho, etc. We have similar contributions 
from Mahakoghita, Moggallana, Ananda, Dhammadinna, and 
J91ema, but it is needless to multiply instances. 

There is another class of ancient Buddhist literature, the 
porfu:).as, of which our knowledge is at present based only upon 
some extracts in the aghakathas. We are told in the Gandha
varhsa that those who are Pora!facariya are also Atthakathacariya, 
or teacherswho wrote the atthakathas, and were evidently the 
earliest contributors to the commentary literature. A number 
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of quotations made by Buddhaghosa may be found in his works 
.concerning the views of the poraQas. It shall be noted here that 
the poraQas donot represent a consistent school of philosophi
cal thought. Each teacher must have been responsible for him
self alone, and it is hopeless to discover any organic connection 
among the numerous short and long passages attributed. to the 
poraQas in Buddhaghosa's writings (vide my The Life and Work of 
Buddhaghosa, Chap. Ill. There is a paper on the origin of the 
Buddhist arthakathas with introduction by RC. Childers,J.R.A.S, 
1871, pp. 289 302 which should be consulted). 

Works of three great Pall commentators 

The works of Buddhadatta, Buddhaghosa, and Dhamma
pala are the most important Pali commentaries. They are rich 
in materials for reconstructing a secular and religious history of 
ancient India. They also throw a flood oflight on the philosophi
cal, psychological, and metaphysical aspects of the period with 
which they deal. A large variety of information is available from 
these commentaries and hence their importance is very great. 
Thanks to the indefatigable labours of the Pali Text Society, 
London, for printing and publishing a major portion of the Pali 
commentaries and making them accessible to the reading pub
lic. Besides, there are some other Pali commentaries,_ such as 
the Saddhammapajjotika or a co~mentary on the Niddesa writ
ten by Upasena; Saddhammapakasini, a commentary on the 
Patisarhbhidamagga written by Mahanama Thera of Anuradha
pura, and the Visuddh~anavilasini or a commentary on the 
Apadana written by an unknown author. 

A WORKS OF BUDDHADATTA 

Abhidhammavatiira and RiipiirO.pavibhiiga 

The Abhidhammavatara was written by Buddhadatta; and 
it has been in continuous use amongst the students of the Bud
dhist scriptures. Buddhadatta was held as a personage of excep

. tionally high scholarly attainments by Buddhaghosa and others. 
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It is interesting to note the incidents which led to the writing of 
this work. Buddhadatta was going from Ceylon to India when 
he was met by Buddhaghosa who was then proceeding to Ceylon 
for the purpose of rendering the Sinhalese commentaries into 
Pali. Knowing the mission of Buddhaghosa, Buddhadatta was 
highly pleased and spoke thus, "When you finish the commen
taries, please send them up to me that I may summarise your 
labours". Buddhaghosa consented to comply with his request 
and the Pali commentaries were-accordingly placed in the hands 
of Buddhadatta who summed up the commentaries on the 
Abhidhamma in the Abhidhammavatara and that on the Vinaya 
in the Vinayavinicchaya.8 He was the author of the Ruparupa
vibhaga and of the commentary on the Buddhavarhsa. The 
Abhidhammavatara is written partly in prose and partly in verse. 
It discusses the following points : 

Citta, nibbana, cetasika (that which relates to the mind), 
arammal).a (object ideation), vipaka citta (consequence of 
mindfulness), rupa (form), pafiiiatti (designation), etc. 

The Ruparupavibhaga deals with rupa, arupa, citta, cetasika, 
etc. It is written in prose. Rev. A. P. Buddhadatta has edited 
Buddhadatta's Manuals or summaries of Abhidhamma (Abhi
dhammiivatiira and Rapiirupavibhiiga) for the first time for the 
P.T.S., London. 

Vinayavinicchaya and Uttaravinicchaya 

The Vinayavinicchaya and Uttaravinicchaya containing the 
summaries of the Vinaya Pitaka have been edited by the Rev. 
A.P. Buddhadatta of Ceylon, and published by the pali Text 
Society of London. These two treatises on the Vinaya seem to 
have been composed, after the Samantapasadika, in an abridged 
form, in verses. The Vinayavinicchaya contains thirty-one chap
ters whereas the Uttaravinicchaya contains twenty-three chap
ters. The author of these treatises was a distinguished thera 
named Buddhadatta who was a native ofUragapur (or modern 

8 Vide Buddhadatta's Manuals, p. xix. 
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Uraiyur) on the banks of the Kaveri in the Chola Kingdom of 
South India. The Vinayavinicchaya was composed while he was 
residing in a mDnastery built by Pindidasa in the neighbour
hood of Bhutamarigala, a prosperous town on the banks of the 
Kaveri, during the reign of King Acyutavikrama ofthe Kalamba 
clan. According to the editor of these treatises Buddhadatta and 
Buddhaghosa were contemporaries ; but the former was senior 
to the latter. Buddhadatta came to Ceylon earlier, studied the 
Sinhalese commentaries and summarised them in Pali. 

There are two Pali commentaries of these two treatises. The 
commentary on the Vinayavinicchaya is known as the Vinaya
saratthadipani and that on the Uttarayinacchaya as the uttara
linatthapakasini supposed to have been written by Vacissara 
Mahasami. There is also a Sinhalese commentary on the 
Vinayavinicchaya written by King Parakramavahu 11 but this work 
is now extinct. 

The Vinayavinicchaya opens with the Parajikakatha in verses 
and is followed by the Sarighadisesakatha, Aniyatakatha, 
Nissaggiya-Pacittiyakatha, Patidesaniyakatha, and the Sekhiya
katha. Thus the Bhikkhuvibhariga is closed. Then this treatise 
deals with the Bhikkhunivibhariga under the following heads : 
Parajikakatha, Sarighadisesakatha, Nissaggiya-Pacittiyakatha and 
Patidesaniyakatha. Then khandhakakatha, kammakatha, 
pakil)l)akatha, and kammatthanakatha are narrated in verses. 
The treatise consists of 3183 ve'rses which are written in simple 
language and marked by good diction. 

The Uttaravinicchayakatha consists of969 verses. Under the 
Mahavibhariga it treats of the Parajikakatha, Patidesaniyakatha 
and Sekhiyakatha. Under the Bhikkhunivibhariga it deals with 
Parajikakatha Sarighadisesakatha, Nissaggiyakatha, Pacittiya
katha, Catuvipattikatha, Adhikaral)appaccayakatha, Khandhaka
puccha, Apattisamutthanakatha, Ekuttaranaya, Cedarnocaka
gatha, Sadharal)asadharal)akatha, Lakkhal)akatha, and Sabba
sarikalananaya. 

The Madhuratthavilasini is a commentary on the Buddha
varhsa. The author was Buddhadatta Thera. Spence Hardy men-
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tions a commentary on the Buddhavamsa by Buddhaghosa. This 
is probably the Aghakatha called the Madhuratthavilasini whose 
authorship is assigned by Grimblot not to Buddhaghosa but to 
a Buddhist monk living at the mouth of the Kaveri in South 
India.9 There is a valuable edition of this commentary by Yogirala 
Paiiiiananda Thera revised by Mahago<;la Siri Nanissara Thera, 
Colombo, 1922. 

B. WORKS OF BUDDHAGHOSA 

Visuddhim~pga 

The Visuddhimagga10 was written by Buddhaghosa at the 
request of the Thera Sanghapala, it is generally believed, in 
Ceylon in the beginning of the 5th century AD., when King 
Mahanaman was on the throne atAnuradhapura. Buddhaghosa, 
on reaching the Mahavihara (Anuradhapura) entered the 
Mahapadhana Hall, according to the account of the Mahavamsa, 
the great Ceylonese Chronicle, and listened to the Sinhalese 
Atthakatha and the Theravada, from the beginning to the end, 
and became thoroughly convinced that they conveyed the true 
meaning of the doctrines of the Lord of Dhamma. Thereupon 
paying reverential respect to the priesthood, he thus petitioned: 
"I am desirous of translating the Aghakatha ; give me access to 
all your books". The Ceylonese priesthood for the purpose of 
testing his qualification, gave only two gathas saying, "Hence 
prove thy qualification ; having satisfied ourselves on this poing, 
we will then let thee have all our books". From these (taking 
these gathas for his tex~), and consulting the Pitakattaya, to
gether with the Aghakatha and condensing them into an 
abridged form, he composed the commentary called the 
"Visuddhimaggam, 

9 Indian Antiquary, April, 1890, Vol. XIX, p. 119. 
10 The Visuddhimaggaga'(tthi, a Burmese Pali work, explains the dif

ficult passages of the Visuddhimagga (Bode, Piili Literature of Burma, p. 
19. f.n.). 
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The Mahavarhsa account of the circumstances that led to 
the composition of the "Visuddhimagga" agrees substantially 
with what Buddhaghosa has written about himself in the 
Nidanakatha or story of the origin of the works at their respec
tive beginnings. Thus in the Nidanakatha to his Visuddhimagga, 
Buddhaghosa at the very beginning quotes the following gatha 
of Buddha's own saying: 

"Sile patitthaya naro sapanno, 
Cittarh paiiiiarh ea bhavayam, 
Atapi nipako bhikkhu, 
So imam vijataye jatanti" 

(Mter having been established in precepts, a wise person 
should think of samadhi and paiiiia, an active and wise bhikkh u 
disentangles this lock.) 

Next he proceeds to record the circUI):l~stances under which 
he wrote his compendium of Buddhism (i.e., theVisuddhimagga). 
'The real meaning ofSila, etc., is described by means ofthis stanza 
uttered by the great sage. Having acquired ordination in the or
der of the Jina and the benefit of the Sila, etc., which is tranquil 
and which is the straight path to purity, the yogic who are desir
ous of obtaining purity, not knowing purity as it is, do not get 
purity though they exert. I shall speak of the Visuddhimagga ac
cording to the instruction of the dwellers of the Mahavihara, which 
is pleasing to them, and which is the correct interpretation : Let 
all the holy men who are desirous of obtaining purity listen to 
what I say, attentively" (Visuddhimagga, P.T.S., Vol. I, p. 2). 

At the end of the work again, Buddhaghosa returns to that 
very gatha which he has adopted as his text for writing the 
Visuddhimagga, and after referring to his promise quoted above, 
thus delivers himself: 'The interpretation of the meanings of 
the Sila, etc., has been told in the atthakathas on the five nikayas. 
All of them being taken into consideration, the interpretation 
gradually becomes manifest, being free from all faults due to 
confusion ; and it is for this reason that the Visuddhimagga 
should be liked by the Yogis who are desirous of obtaining pu
rity and who have pure wisdom." 
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Thus, according to Buddhaghosa, the whole of his Visuddhi
magga was written as a commentary on that one gatha uttered by 
the Master. Evidently it was this gatha which the writer of the 
Mahavamsa account had in his mind when he wrote that the 
Visuddhimagga was written as a comment on and expansion of 
the two gathas which were set by the Sinhalese Sarilgha residing at 
the Mahavihara to test Buddhaghosa' s learning and efficiency. The 
Visuddhimagga is in fact an abridged edition of the three pitakas, 
the Vinaya, the Sutta, and the Abhidhamma, whose main argu
ments and conclusions are here condensed into a single treatise. 
In the gath~ itself, of which the Visuddhimagga is a commentary, 
there is ho\vever no mention either of the work 'Visuddhi" or 
"Magga"; but there is mention of sila, samadhi, and paiiiia. Strict 
observance of the silas leads to the purification or visuddhi of the 
kaya or body, while the practice of samadhi leads to the purity of 
soul and the thinking of paiiiia to perfect Wisdom. A wise man 
alone is capable of disentangling the net of cravings and desires 
and is fit to attain Nirvat:Ja. The disentangling of the lock, as it is 
called, is the final goal, it is called "visuddhi"; and sila, samadhi, 
and paiiiia are the ways or "magga" to attain to it. As the ways or 
"magga" to attain to Purity or "visuddhi" have been explained in 
the book, it is called "Visuddhimagga" or "Path of Purity". 

The vocabulary of the text is astonishingly rich as compared 
with the archaic simplicity of the pit.akas. The quotations in the 
Visuddhimagga from the pi~akas, the Sinhalese commentaries, 
the porat:tas, etc., are numerous ; in other words it is an abridged 
compilation of the three pi~akas together with quotations from 
anhakathas. The work deals with kusala, akusala, avyakata
dhammas, ayatana, dhatu, sappatthanas kammas, nakavi and 
many other topics of Buddhist philosopl y, and may be said to 
contain, in fact the whole of the Buddhis philosophy in a nut
shell. Sila (conduct, precept), samadhi ·concentration) and 
paiiiia (wisdom) are the three essential ma ters which are dealt 
with in this work. In the chapter on slla are explained cetanasila, 
cetasika slla and sarhvar;aslla. The advantage of sila is also men
tioned therein. There are in it Patimokkhasarhvarasila and 
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Indriyasariwaraslla. Patimokkha (monastic rule) is sariwara (re
straint) which purports to speak of restraint in form, sound, 
smell, contact, etc. It is interesting to read the section dealing 
with various kinds of precepts as well as the section on Dhutarigas. 

The subject of concentration is next discussed -its nature, 
its advantages and disadvantages. Meditation comes in next for 
explanation -the four stages of meditation: meditation on fire, 
wind, water, delight, demerits, etc. The section on meditation 
on demerits is important containing the discussion of a variety 
of topics, viz. : Buddhanussati (recollection of the Buddha), 
Dhammanussati (recollection of dhamma), Sarhghanussati (rec
ollection of sarhgha), caganussati (recollection of self-sacrifice), 
devatanussati (recollection of gods), purity on account of recol
lection, maranasati, kayagatasati, upasamanussati, mettabhavana, 
karuQ.abhavana, upekkhabhavana, akasanaiicayatana-kamma
ghana, akiiicaiiiiayatanakammaghanarh, nevasaiiiiana-saiiiiaya
tanakammaghanam, and aharepatikulasaiiiiabhavana. Ten 
iddhis or miraculous powers next come in for systematic treat
ment. There is one section on abhiiiiia (supernatural knowl
edge) in which is discussed the nature and definition of wis
dom, its characteristics, and the advantage of contemplating on 
it. Ropa, vedana, saiiiia, and sarhkhara come one after the other 
for elucidation; points worth considering in this connection are 
those on ayatana (abode), indriya (senses), sacca (truth), dukkha 
(suffering), paticcasamuppada '(dependent origination) and 
namariipa (name and form). 

Maggamagga NaQ.adassanavisuddhi is this: this is the right 
path and this is not the right path, the knowledge which has 
been well acquired is what is called maggamaggaiiaQ.adassana
visuddhi. Further may be noted the discussions of the nine im
portant forms, viz. :delight, knowledge, faith, thorough grasp 
happiness, emancipation, knowledge of all the four paths, right 
realisation of the truth and lastly removal of all sins. 

The Visuddhimagga is really an encyclopaedia of Buddhism, ,; 
a good abstract of Buddhist doctrines and metaphysics and a 
vast treasure house of Buddhist lore. It has earned for its author 
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an everlasting fame. The Suma:rigalaviHisini records the contents 
of the Visuddhimagga in a nutshell. The contents may be stated 
as f91lows: nature of the sllakatha, dhatudhamma, kamma
tthanaril together with all the cariyavidhani,jhanani, the dhatu, 
the ayatanani, indriyani, cattariariyasaccani, paccayakara. the 
pure and comprehensive naya, magga and vipassanabhavan~. 

Buddhaghosa is strong in his attacks on Pakativada, i.e., the 
Sarilkhya and Yoga systems which believe in the dual principles 
ofPuru~a and prakrti. He showed an extravagant zeal for differ
entiating the Buddhist conception of avijja from the Prakrti
vadin 's conteption ofPrakrti as the root cause of things ( Visuddhi
magga, Vol. Il, p. 525). The Visuddhimagga points out that the 
relation between phassa and its object is the relation between 
eye and form, ear and sound, mind and object of thought (p. 
463). Vedana is of five kinds, sukharil dukkharil, somanassaril, 
domanassaril and upekkha (Ibid., Vol. II, p. 460). Saiiiia is only 
perception of external appearance of an object while viiiiiana 
means thorough knowledge of the thing (Ibid., Vol. II p. 462). 
According to the Visuddhimagga (Chap. XIV) we have 51 
Sarilkharas (confections) beginning with phassa (contact) and 
ending in vicikiccha (doubt). Kamma, according to Buddha
ghosa, means consciousness of good or bad, merit and demerit 
( Visuddhimagga, Vol. II, p. 614). Kamma is of four kinds: kamma 
which produces result in this life and in the next life, kamma 
which produces result from time to time and past kamma (Ibid., 
p. 601). There is no kamma, he says, in vipaka and no vipaka in 
kamma. Each of them is void by itself, at the same time there is 
no vipaka without kamma. A }s.amma is thus void of its vipaka 
(consequence )which comes through kamma. Vipaka comes into 
origin on account of kamma (Ibid., Vol. II, p. 603). Conscious
ness is due to sarilkhara which is produced by ignorance (Ibid., 
p. 600). Samkharas owed their existence in the past and will 
owe their existence in future to avijja (Ibid., 522 f.). The 
Visuddhimagga enumerates the twelve ayatanas as cakkhu, n1pa 
sota, sadda, ghana, gandha,jihva, rasa, kaya, phottabba, mana, 
and dhamma (Ibid. Vol. II, p. 481). The sense organs are due to 
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kamma and it is kamma which differentiates them (Ibid., p. 444-
445). In the section on rapakkhandha, Buddhaghosa has divided 
n1pa into two, viz. : bhiitariipa and apadar'upa. By bhutarupa four 
great elements are implied whereas by upadarupa are implied 
twenty-four kinds (Ibid., Vol. Il, p. 259 ; Ibid., pp. 443-444). 

The Visuddhimagga contains a description of the evil ef
fects of the violation of sila (Vol. I, pp. 6-58). Buddhaghosa takes 
the word "Inda" in the sense of the Buddha ( Visuddhimagga, p. 
491). In his Visuddhimagga (Vol. Il, Ch. XVI) he mentions 
twenty-two indriyas beginning from cakkhundriya or organ of 
the eye and ending with aiiiiatavindriya. Upekkha (indifference) 
according to him is of ten kinds beginning from cha{ailga (six 
senses) and ending with parisuddhi (purification) ( Visuddhi
magga, Vol. I, p. 160). The advantages of practising meditation 
are the five kinds of happy living (Ibid., Vol. I, p. 84 foll.). Nirval)a 
includes absence of passion, destruction of pride, killing of thirst, 
freedom from attachment and destruction of all sensual pleas
ures. These are the attributes ofNirval)a (Visuddhimagga, Vol. I, 
p. 293) which can be attained, it is suggested, through medita
tion, wisdom, precept, steadfastness, etc. (Vol. I, p. 3). 

Buddhaghosa had a fair knowledge of Anatomy as is evi
dent from his account of the thirty-two parts of the body .re
corded in his Visuddhimaggan (Vol. I, pp. 249-265): 

Sar.nantapapasadika 

The Samanatapasadika12 is a voluminous commentary on 
the five books of the Vinaya Pitaka. It was written by Buddhaghosa 

11 There is a book called Paramatthamanjasii which is a scholium on 
Visuddhimagga. Besides the P.T.S. edition of the Visuddhimagga there is an 
incomplete edition of this work in Bengali by Gopaldas Choudhury and 
Sama~a Pu~~ananda, 1923. 

Read H. C. Warren' paper on Buddhaghosa's Visuddhimagga (9th In
temationa!Congress of Orientalists, London, 1893). 

12 Read Piili Elements in Chinese Buddhism a translation of Buddha
ghosa's Samantapiisiidikii, a commentary on the Vinaya, found in the Chi
nese Tripi!aka by J. Taka Kusu, B.A. ;J.R.A.S., 1897. 
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at the request of the Thera Buddhasiri. The principal contents 
of the book are as follows : 

( 1) The cause that led to the holding of the Buddhist coun
cil, (2) Selection of members for the Council, (3) The Council 
cannot be held without'Ananda, (4) Place of the Council, (5) 
WhatAnanda did with Gandhakuti, (6) Eighteen Mahaviharas, 
(7) Building of a nice pandal for the meeting, (8) Recital of the 
first and last words of the Buddha, (9) Classification of the Vinaya, 
Sutta, and the Abhidhamma, ( 10) How Vinaya was handed down 
to the third Council, ( 11) Life of Moggali Brahmal).a, ( 12) Ac
count of Asoka, (13) Preachers sent by Asoka, (14) Discussions 

' on Pitisukha and jhanas, (15) Importance of Vajjibhumi and 
Vajjiputtaka, (16) Various kinds of pregnancy, (17) Account of 
Mahavana at Vesall, (18) Importance ofBharukaccha as a port, 
(19) Account of Kuta.garasala at Mahavana at Vaisall, (20) Dis
cussions on kammatthana, sati, samadhi, patisambhida, cita, 
viiiiiana, indriya and four par:ijikadhammas, etc. Unlike other 
commentaries of this nature, Samantapasadika is free from any 
elaborate tangle of similes and metaphors, and is written in an 
easy language. 13 

The facts and contents of historical and geographical in
terest in this commentary may in short be stated as follows: 

Once when they were much troubled on account of a fam
ine at Veraiija, the bhikkhus wanted to repair to another place. 
The Buddha, therefore, crossed the Ganges at Prayag direct from 
Veraiija and reached Benares (Vol. I, 201). 

King Ajatasattu ruled Magadha for 24 years (Vol. I, 72). He 
bore the cost of repairing at Rajagaha 18 Mahaviharas which 
were deserted by the bhikkhus after the parinibbana of the Bud
dha (Vol. I, 9). 

13 Portions of this work have been edited by Drs. Takakusu and 
Nagai for the P.T.S., London. Siamese, Sinhalese, and Burmese editions 
are available respectively in Siam, Ceylon, and Burma. A portion of the 
Pali Samantapiisiidikii was rendered into Chinese by Sarhghabhadra in 
the 5th century A.D. (See Nariman's Literary History of Sanskrit Buddhism, 
p. 263.) 
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The Blessed One passed away in the eighth year of Ajata
sattu's reign (Vol.I, p. 72). 

The missionaries who were sent to various paces to preach 
the dhamma of A.Soka were all natives of Magadha. 

Udaya Bhadda was one of the kings of Magadha who 
reigned for 25 years. He was succeeded by Susunaga who ruled 
for 18 years. Kalasoka had ten sons who ruled for 23 years. Then 
came the Nandas who ruled over the country for the same pe
riod. The Nanda dynasty was overthrown by Candgutta who ruled 
the kingdom for 24 years and he was succeeded by Bindusara 
who sat on the Magadhan torone for 18 years. He was succeeded 
by A.Soka who also followed his father for some time in making 
donations to non-Buddhist ascetics and institutions. But being 
displeased with them he stopped further charities to them, and 
gave charities to the Buddhist bhikkhus alone (Vol. I, 44). A.Soka's 
income from the four gates of the city ofPa~aliputta was 4,00,000 
kahapanas daily. In the sabha (council) he used to get 1,00,000 
kahapanas daily (Vol. I, 52). Rajagaha was a good place having 
accommodation for a large number of bhikkhus (Vol. I, 8). 
Asoka is said to have enjoyed undivided sovereignty over all 
Jambudipa after slaying all his brothers except Tissa. He reigned 
without coronation for four years (Vol. I, 41). 

Two other kings ofMagadha are mentioned in the Samanta
pasadika, Anuruddha, and Mur;u;la (Vol. I, 72-73). Aimruddha 
succeeded his father Udayi Bhadda and reigned for 18 years. 
Then came Naga Dasaka who reigned for 24 years. Naga Dasaka 
was banished by the citizens who anointed the minister named 
Susunaga as King (Vol. I, 72-73). 

Bimbisarais stated to have hundred sons (p. 41), andASoka 
is said to have built 84,000 viharas in the whole of Jambudipa 
(p. 115). Reference is made to Pataliputta (p. 35) where the 
King Dhammasoka would appear and rule the whole of 
Jambudipa. 

There were eighteen Mahaviharas at Rajagaha (p. 9). On 
one occasion Mahakassapa asked Ananda about dhamma 
(p. 15). 
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This commentary records the first and the last words of the 
Master (p. 17). · 

The different classifications of the Vinaya, Sutta, and 
Abhidhamma Pitakas (p. 18) are detailed in this commentary. 
It contains also an interesting account of how Vinaya was handed 
down till the third council (p. 32). 

Then we have accounts of the Thera Moggaliputta Tissa 
(p. 37), who once went to a mountain named Ahogailga. In or
der to refute the doctrines of others, the thera composed the 
Kathavatthuppakaral).a (p. 61). The commentary then gives an 
account ofihe missionaries sent to different countries by Mogga
liputtatissatthera ( 63-64). 

The Samantapasadika refers to Kusinara, a town of the 
Mallas, where between the two Sala trees, on the full moon day 
of the month ofVesakha, the Blessed One passed away (p. 4). 

There are references to Campa and Gaggara (p. 121), and 
to many other places, e.g., Veraiija (once visited by famine), 
Savatthi, Tambarai).I).i. Suval).l).abhumi, Uttarapathaka visited by 
traders in horses (p~ 175); U ttara-kuru, Kapilavatthu inhabited 
by many good families (p. 241), Bhaddiya, a city (p. 280), etc. 
Further, we are referred to the river Ganges, Baral).asi (which 
was once reached by the Buddha after crossing the Ganges), 
Soreyya, Vesali, and Mahavana (p. 207). We are told of the kings 
of the Licchavigal).a (p. 212). There is a reference to Uppala
vai).I).a, a beautiful daughter of a banker of Savatthi (p. 272). 
The commentary speaks of the Gijjhakuta mountain at Rajagaha 
where once the Blessed One dwelt (p. 285) and where Dabba, a 
Mallian, was once seen with a bhikkhu named Mettiya (p. 598), 
of Isigili, a mountain," and Kasi-Kosala countries (p. 286). 
Bimbisara is mentioned here as the Lord of the Magadhas who 
had an army of troops (p. 297). 

There was a golden cetiya (dagoba) built by Prince uttara 
(Samantapasiidika, Vol. Ill, p. 544). A banker named Ghosita built 
a monastery which was named after him (lbid.,p.574). Veluvana 
was a garden surrounded by lapis lazuli and it was beautiful and 
of blue colour having a vault with a wall 18 cubits in circumfer-
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ence (Ibid.,p. 575). During the reign ofKing Bhatiya there arose 
a dispute regarding the doctrine between the theras of 
Mahavihara and Abhayagiri (l&id., 582). Kitagiri is described as 
ajanapada (Ibid., 613). Savatthi is described as a city containing 
57 hundred thousand families and R.ajagaha is mentioned as a 
city inhabited by 18 kotis of human beings (Ibid., p. 614). There 
is a reference to the Gotamaka Cetiya in Vesali visited by the 
Buddha (Ibid., p. 636). There is a reference to the Maha
atthakatha and Kurundatthakatha (p. 299). 

Kailkhavitar~ 

The KailkhavitaraQ.i is a masterly commentary on the 
Patimokkha, a book of the Vinaya Pitaka14

; and was written by 
Buddhaghosa in his own initiative some time between 410 and 
432 A.D. A manuscript of an ancient Sinhalese glossary on this 
work is preserved in the Government Oriental Library, Colombo. 
The work 'is remarkable for the restraint and mature judgment 
that characterise Buddhaghosa's style. While commenting on 
the precepts of the Patimokkha, he has incidentally brought in 
much new information throwing light on the later development 
of the monastic life of the Buddhists. 

Commentaries on the Sutta Pitaka : 
(1) SumailgalaviHisini, the commentary on the Digha Nikaya 

' 
The Sumailgalavilasini15 is a famous commentary on the 

Digha Nikaya, written by the celebrated Buddhist exegete 
Buddhaghosa at the request of the Sanghathera Datha. It is rich 
in historical information and folklore, and abounds in narra
tives which throw a -flood of light on the social, political, philo
sophical, .and religious history of India at the time of the Bud
dha. A vivid picture of sports and pastimes as . well as valuable 
geographical and other data of ancient days are carefully pro-

14 We have Sinhalese and Burmese editions of this work. 
15 Read Pathamasaratthamanjilsii which is a scholium on the 

Sumangalaviliisini. 
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vided in it. 16 The book gives us a glimpse of the great learning of 
Buddhaghosa who flourished in the 5th century A.D. Its lan
guage is a bit less confused than that of his other commentaries. 

In the introductory verses ofhis Sumailgalaviliisini, Buddha
ghosa makes the following reference to the history of the com
position of his commentaries. Thus he observes: "Through the 
influence of serene mind and merit which are due to the saluta
tion of the Three Refuges and which put an end to obstacles, in 
order to explain the meaning of the Digha Nikaya containing 
long suttas, which is a good agama, described by the Buddhas 
and minor Buddhas, which brings faith, the Atthakathas have 
been sung and afterwards resung from the beginning by five 
hundred theras, and are brought to the island of Lanka by the 
wise Mahinda and put in the language of the island of Lanka for 
the welfare of its inhabitants. Discarding the Sinhalese language 
and rendering the Atthalathas into a good language which is 
like Tanti and which is free from faults and not rejecting the 

·explanations of the theras who are the dwellers of the Maha-
vihara, who are the lamps of the group of theras and who are 
good interpreters, I shall explain the meanings, avoiding rep
etitions, for the delight of the good men and for the long exist
ence ofDhamma." 

Here also Buddhaghosa refers to his Visuddhimagga (S.V., 
pt. I, p. 2) thus :'1 shall not again discuss what has been well told 
in the Visuddhimagga. Standing in the midst of the four agamas, 
the Visuddhimagga will explain the meaning which has been 
told there, this being done, you will understand the meaning of 
the Digha Nikaya taking it along with this Atthakatha" (i.e., 
Summigalaviliisinf). 

There are according to Buddhaghosa four kinds of suttas: 
(1) Attajjhasayo, i.e., sutta delivered by the Buddha of his own 
ac;cord; (2) Parajjhasayo, i.e., sutta delivered to suit the inten
tion of others; (3) Pucchavasiko, i.e., sutta delivered in answer 

16 The whole work has been printed and published in Burma, two of 
the sermons in two parts have been published in Ceylon and there is also 
an excellent Sinhalese edition in three parts. 
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to the question of the Supremely Enlightened one; ( 4) 
A~~huppatiko, i.e.,. sut~ delivered in course of delivering other 
suttas. 

The examples of each class are given below: (1) e.g. 
Mahasatipa~thana, Akankheyya Suttam Vatthasuttam, etc., (2) 
e.g., Calarahulavada, Maharahulavada, Dhammacakkapavattana, 
etc., (3) e.g. Marasamyutta, Devatasamyutta, Sakkapaiihasuttam, 
Samaiiiiaphalasuttam, etc., ( 4) e.g., Dhammadayada, Cullasiha
nada, Aggikkhandupama, Brahmajalasutta (Sumangalavilasinl, 
pp. 50-51). 

The Sumangalavilasinl furnishes us with some information 
regarding a bhikkhu's daily life. In the day time a bhikkhu should 
free his mind from all obstacles by walking up and down and 
sitting. In the first watch of the night he should lie down and in 
the last watch he should walk up and down and sit. Early in the 
morning he should go and cleanse the space surrounding the 
cetiya and the Bodhi-tree. He should give water to the root of 
the Bo-tree, and keep water for drinking and washing. He should 
then perform all his duties towards his teacher. Mter finishing 
ablution, he·should enter his·own dwelling place, take his rest 
on the ground and think of kammaghana. At the time of going 
for alms, he should sit up from meditation, and after taking his 
alms-bowl and garment he should first of all go to the Bodhi
tree and after saluting it he should go to the Cetiya. Mter he has 
saluted the Cetiya, he should enter the village for alms and after 
having finished begging for alms, he should give religious in
struction to many persons so desirous of hearing it. Then he 
should return to the vihara (S.V., pt. I, pp. 186-187). 

The Sumangalavilasin1 gives the following reasons for call
ing Buddha the Tathagata17

: 

1. He has come in the same way. 
2. He has gone in the same way. 

17 Read two interesting papers on the Tathagata, one by R. Chalmers, 
J.R.A.S., 1898, pp. 311 foil.; another by Dr. Walleser in the journal of the 
Taisho University, 1930. 
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3. He is endowed with the sign ofTatha (truth). 
4. He is supremely enlightened in Tathadhamma (truth). 
5. He has seen Tatha (truth). 
6. He preaches Tatha (truth). 
7. He does Tatha (truthfully). 
8. He overcomes all. 

These reasons are explained in detail as follows : 
1. As previous Buddhas, e.g., Vipassin, Sikhi, Vessabhu, 

Kakusandha, Konagamana, Kassapa, came, as the previous Bud
dhas obtained Buddhahood by fulfilling ten Paramitas (perfec
tions), 18 by ~acrificing body, eyes, wealth, kingdom, son and wife, 
by practising the following kinds of cariyas: Lokatthacariya, i.e., 
exertion for knowledge ; Buddhatthacariya, exertion for Bud
dhahood, and by practising four sammappadhanas (four kinds 
of right exertion), four iddhipadas (four miracles), five indriyas 
(five senses), five balas (five potentialities), seven bojjharigas 
(seven supreme knowledges), and the Noble Eightfold Path 
( ariya attharigika maggo). 

2. The Buddha Gautama walked seven steps towards the 
north just after his birth as Vipassi, Kassapa, and other Buddhas 
did. He looked all round by sitting under a white umbrella and 
made the following declaration : 

"I am the first in the world, I am the chief in the world, I am 
the most prominent in the world. This is my last birth, there is 
no future birth to me." 

The Buddha Gautama destroyed desire for sensual pleas
ures by renunciation, destroyed hatred by non-hatred, torpor 
by steadfastness, doubt by the analysis of Dhamma, ignorance 
by knowledge, etc., like the former Buddhas, e.g., Vipassi, 
Kassapa, and others. 

3. The Buddha fully realised the true characteristics 
'Tathalakkhal).am" of four elements, sky, consciousness, forms, 

18 The ten perfections are the following : 
dana (charity), sila (precepts), nekkhamma (renunciation), 

adinhana (determination), sacca (truth), metta (compassion) upekkha 
(indifference), khanti (forbearance), viriya (energy), and paiiiia (wisdom). 
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sensation, perception, confections, disculsive thought, decisive 
thought, joy, happiness, and emancipation. 

4. The Buddha realised four sublime truths known as 
tathadhamma, suffering, origin of suffering, cessation of suffer
ing, and the path leading to the cessation of suffering. He also 
realised dependent origination (paticcasamuppada). 

5. The Buddha saw all the forms which include four ele
ments which are produced by the combination offour elements 
in the human world as well as in the world of gods. He heard, 
knew, touched, tasted, and thought of all that were in existence 
in the human world as well as in the world of gods. 

6. From the time of his enlightenment by conquering Mara 
till the time of his parinibbal).a, what he preached, was complete 
and perfect in meaning and exposition and to the point, and 
leading to the destruction of passion, hatred and delusion, and 
was true. 

7. His bodily action was in agreement with.his action and 
speech and vice versa. He did what he said and vice versa. 

8. He overcame everything commencing from the highest 
Brahmaloka to the Avid hell and endless lokadhatus (worldly 
elements) all around by slla (precepts), samadhi (concentra
tion), paiiiia (wisdom), and vimutti (emancipation). There was 
no equal to him and he was the unsurpassed king of kings, god 
of gods, chief of all Sakkas, and chief of all Brahmas (S. V:, pt. I, 
pp. 59-68). 

The Buddha had to perform fivefold duties : (I) Duties 
before meal, (2) Duties after meal, (3) Duties in the first watch, 
(4) middle watch, and the (5) last watch of night. 

1. Duties before meal included the following: Ablution early 
in the morning, and sitting alone till the time of begging; at the 
time of begging alms he used to robe himself ; tieing his waist 
with belt and taking his alms-bowl he used to go for alms some
times alone, sometimes surrounded by the bhikkhusailgha in 
villages or towns, sometimes in natural posture, and sometimes 
by showing miracles, e.g. wind cleaning the street which he was 
to traverse. 
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Mter collecting alms and partaking of them he used to 
preach to the dayakas (alms-givers) according to their intelli
gence. 

Mter hearing religious instruction, some of the dayakas 
used to take refuge in the three gems, some used to establish 
themselves in the five precepts, some used to attain fruition of 
the first, second, and third stages of sanctification and some af
ter renouncing the world used to attain Arahatship. Mter preach
ing the dhamma he used to return waiting for the arrival of the 
bhikkhus from begging tour. Mter they had all returned he used 
to enter Ga,ndhaknti (perfumed chamber). 

2. Duti~s after meal : His attendant used to prepare seat for 
him in the Gandhakoti and he after sitting on it, used to wash 
his feet. Standing on the step of the staircase of a Gandhakop, 
he used to instruct the bhikkhus to perform their duties dili
gently. He spoke thus. ''The appearance of the Buddha is rare, 
it is difficult to be born as human being, good opportunity is 
also difficult to be obtained, ordination as bhikkhus is also diffi
cult to be had, and the hearing of the Saddhamma (true law) is 
also difficult to be obtained". Some of the bhikkhus used to seek 
his instructions in kammatthanas (objects of meditation). The 
Blessed One used to give instructions in the Kammanhanas suit
able to their nature. The bhikkhus used to return to their dwell
ing-place or to the forest after saluting the Buddha. Some used 
to return to the Catummahariijika Heaven or to the Paranimmi
tavasavatti Heaven.19 After giving instructions, the Blessed One 
used to enter the Gandhakoti and lie down on the right side. He 
used to see the world with his eye of wisdom after refreshing 
himself. He then used to give instructions to the people who 
assembled in the preaching hall with scented flowers, etc., and 
then the people after listening to the religious instructions, used 
to return after saluting the Buddha. 

3. In the first watch of the night if he desired to bathe him
self, he used to get up from his seat and enter the bath-room 

19 See my book Heaven and Hell in Buddhist Perspective, pp. 7, 15 etc. 
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and bathed himself with water supplied by the attendant who 
made ready the seat for him in the Gandhakuti. The Blessed 
One used to put on red coloured under-garment tieing his waist 
with belt. Then he used to put on the upper garment keeping 
one shoulder open, and then he used to sit on his seat alone in 
a mood of meditation. The bhikkhus used to come from all sides 
to worship him. Some bhikkhus used to ask him questions, some 
used to ask his instructions on kammatthana, and some used to 
request him to give religious instructions. The Buddha used to 
satisfy the bhikkhus by fulfilling their desires. Thus he used to 
spend the first watch of the night. 

4. Duties in the middle watch : Mter the bhikkhus had left 
him, the devatas used to come from 10,000 lokadhatus (world 
cycles), and the Blessed One used to spend the middle watch in 
answering the questions of the devas. 

5. Duties in the last watch of the night : The last watch of 
the night was divided into three parts. He used to spend the 
first part by walking up and down, the second part by lying down 
on the right hand side in the Gandhakuti, and the last part by 
seeing with his eyes the person who acquired competency in 
knowing dhamma on account of the acquisition of merit by serv
ing the previous Buddhas (S. V., pt. I, pp. 45-48). 

The Buddha performed double miracles20 at the gate of 
the city ofSavatthi in the seventh year after his enlightenment at 
the foot of Gal).<;lambaka tree, e.g., fire was burning on the up
per part of the body and water flowing down from the lower 
part, fire coming out of one of the pores of the skin of the body 
and water of six colours coming out of another pore of the skin 
of the body, six kind of rays coming out of the body of the Bud
dha and illuminating all the ten thousand Cakkavalas (world 
cycles). 

Buddhaghosa describes the Buddha's fulfilment often per
fections (paramitas) during four asailkha kalpas and 1,00,000 
kalpas. He renounced the world at the age of twenty-nine, took 

20 The so-called yamaka-paP.hariya. 
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ordination on the bank of the Anoma river. For six years he 
exerted simultaneously. On the Vaisakha full-moon day he took 
honeyed rice-gruel offered by Sujata at Uruvela and in the 
evening he entered the Bodhi terrace by the south gate and 
thrice went round the ASvattha tree. Going to the north-east 
side of the tree he spread a seat of grass and seated on it 
crosslegged facing the east and keeping the Bo-tree at the back, 
he first of all meditated upon metta (friendliness, love). 

At dusk he defeated Mara and in the first watch of the night 
he acquired the" knowledge of previous birth, in the middle 
watch he acquired celestial insight and in early morning he ac
quired the knowledge of dependent origination and attained 
the fourth stage of meditation on inhalation and exnalation. 
Depending on the fourth stage of meditation, he increased in
sight and successively acquired all the qualities of the Buddha 
(S.V., pt. I, pp. 57-58). 

The Buddha used to take two kinds of journey tarita 
(quick) and atarita (slow). In order to convert a fit person who 
was at a distance, he used to travel long distance within a short 
time as we find in the case of the Buddha going to receive 
Mahakassapa who was at a distance of three gavutas in a mo
ment. The Buddha also took taritajourney for Alavaka, Anguli
mala, Pukkusadi, Mahakappina, Dhaniya, and TissasamaQ.era, 
a pupil of Sariputta. 

The Buddha daily used to take a short journey in order to 
do good to the people by preaching to them and accepting their 
offerings, etc. This was known as atarita journey. The atarita jour
ney was divided into three maQ.<;lalas, e.g., mahamaQ.<;lala, 
majjhimamaQ.<;lala, and antomaQ.<;lala. The mahamaQ.<;lala was 
extended over an area of 900 yojanas, MajjhimamaQ.<;lala 600 
yojanas, and antomaQ.<;lala 300 yojanas. He had to start on the 
day following the MahapavaraQ.a (i.e., last day of the lent) ; if he 
had to undertake the mahamaQ.<;lala journey he had to start at 
the beginning of AgrahayaQ.a and in case of antomaQ.<;lala jour
ney, he could start at any time suitable to him (S. V., pt. I, pp. 
239-242). 
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Among the Buddha's contemporaries were Jivaka Komara
bhacca, Tissasamal)era, Pokkharasati, and Ambattha. It will not 
perhaps be out of place to record here a few interesting facts 
about them. 

Jivaka Komarabhal)c,ia was reared up by Abhayakumara, one 
of the sons ofBimbisara, so he was called Komara-bhal)c,ia. Once 
Bimbisara and Abhayakumara saw from the roof of the palace 
Jivaka lying down on the floor at the gate of the palace sur
rounded by vultures, crows, etc. The king asked, "What is that?" 
He was told that it was a baby. The king asked if it were alive. 
The reply was in the affirmative. Hence he was called Jivaka ( S. V., 
pt. I, p. 133). 

Once Jivaka caused the Buddha to take some purgative. 
When the Buddha became all right in health,Jivaka offered the 
Buddha a pair of valuable clothes. The Buddha accepted his 
offering and gave him suitable instructions with the result that 
he was established in the fruition of the first stage of sanctifica
tion. He offered his mango-garden to the Buddha for his resi" 
dence with his pupils, asJivaka thought that it would be difficult 
for him to go to the Ve~uvana, where the Buddha used to live for 
attending on him and which was far from his house. In the 
mango-garden, Jivaka prepared rooms for spending day and 
night for the Buddha and his bhikkhus. Wells, etc., were sunk 
for them. The garden was surrounded by a wall and a Gandhakut:i 
(perfumed house) was built fo:n the Buddha in the Mango-gar
den (S.V., pt. I, p. 133). 

· Tissasamal)era: Once Sariputta wanted to go to his pupil. 
The Buddha expressed his willingness to go with him and or
dered Ananda to inform 20,000 bhikkhus who were possessed 
of supernatural powers that the Blessed One would go to see 
Tissa. The Buddha with Sariputta, Ananda, and 20,000 khil)asava
bhikkhus (the monks who were free from sins) traversed the 
path of 2,000 yojanas through sky and got down at the gate of 
the village where Tissa was and they robed themselves. The vil
lagers received them all and offered them rice gruel. Mter the 
Buddha had finished his meal, Tissa returned from · alms-beg-
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ging and offered food to the Buddha, which he (Tissa) had re
ceived on his begging tour. The Buddha visited Tissa's dwelling 
place. 

Pokkharasadi : His body was like the white lotus or like the 
silver gate ofDevanagara; His head was very beautiful and popu
lar. At the time of Kassapa Buddha, he was well-versed in the 
three Vedas and in consequence of his offering charity to the 
Buddha, he was reborn in the Devaloka. As he did not like to 
enter the womb of a human being, he was reborn in a lotus in a 
big lake near the Himavanta. An ascetic who lived near the lake 
reared hilll- up. He made the child learn the three Vedas and 
the child b~came very much learned, and was regarded as the 
foremost brahmin in thejambudipa. He showed his skill in arts 
to the king ofKosala. The king being pleased with him gave him 
the city ofUkkanha as Brahmottara property (i.e., the property 
offered to the brahmin) (S. V., pt. I, pp. 244-245). 

Ambattha : He was the chief disciple of Pokkharasadi or 
Pokkharasati. He was sent to the Buddha to see whether the 
Buddha deserved the praises offered to him. He attempted in 
various ways to defeat the Buddha but in vain. He also expressed 
his opinion that no samal)adhamma could be practised by liv
ing in such a vihara. He came back to his teacher after being 
defeated ( S. V., pt. I, p. 253). 

The Suma:rigalavil)lsini supplies us with some new interest
ing geographical informations, some of them being more or 
less fanciful in their origin. 

A:riga: On account of the beauty of their body, some princes 
were known as A:rigas. The place was named A:riga because those 
princes used to dwell there (S. V., pt. I, p. 279). 

Not far from the cityofA:riga, there was the tankofGaggara, 
so called because it was dug by a queen named Gaggara. On its 
bank all round, there was a great forest of Campaka trees deco
rated with flowers of five colours, blue, etc. This account of 
Campa has, however, hardly any geographical value. Buddha
ghosa also gives us his own interpretation of the term A:riga. 
According to him, it is so called because of the beauty of the 
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princes of the country. The explanation seems to the rather fan
ciful (S. V., pt. I, p. 279). 

D~ivapatha or the Deccan : Buddhaghosa defines Dakkhi
vapatha or the Deccan as the tract of l~md lying to the south of 
the Ganges ( S. V. pt. I, p. 265). Many ascetics used to live there 
and one of the forefathers of Ambatt:ha went there and learnt 
ambatthavijja, a science through the influence of which the 
weapon once raised could be brought down. He came to Okkaka 
and showed his skill and secured a post under him ( S. V., pt. I, p. 
265). 

Ghositarama : In the past there was a kingdom named 
Addila. In this kingdom a poor man named Kotoha!aka while 
going to another place at the time of famine, being unable to 
carry his son, threw him on the way. The mother out of affec
tion went back and brought the child and returned to the vil
lage of gopalas (cowherds) who gave them milk-rice to eat. 
Kotuhalaka could not digest the milk and died at night of chol
era and was reborn in the womb of a bitch. The young dog was 
the favourite of the head of the cowherds, who used to worship 
a paccekabuddha. The cowherd used to give a handful of cooked 
rice to the young dog which followed the gopalas to the hermit
age of the paccekabuddha. The young dog used to inform the 
paccekabuddha by barking that rice was ready and used to drive 
awaywild beasts on the way by barking. As the young dog served 
the paccekabuddha he was reoorn after death in heaven and 
was named Ghosadevaputta who, fallen from heaven, was re
born in a family at KosambL The banker of Kosambi being child
less brought him up and when a legitimate child was born to 
the banker, he attempted to kill Ghosa seven times but on ac
count of the accumulation of merit Ghosaka could not be killed. 
He was saved by the instrumentality of a banker's daughter whom 
he eventually married. Mter the death of the banker who at
tempted to kill him, he succeeded him and was known as 
Ghosakasetthi. At Kosambi there were two other bankers named 
Kukkuta and Pavariya. At this time five hundred ascetics came 
to Kosambi and the three bankers, Ghosaka, Kukkuta, and 
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Pavariya built herm tages in their respective gardens for the as
cetics and supported them. Once the ascetics while coming from 
the Himalayan region through a forest became very much hun
gry and thirsty, and sat under a big banian tree thinking that 
there must have been a p.owerful devata residing in the tree who 
would surely help them. The presiding deity of the tree helped 
the ascetics with water to quench their thirst. The deity when 
asked as to how he (deity) acquired such splendour, replied 
that he was a servant in the house of a banker Anathapii:lQika 
who supported the Buddha atjetavana. On a sabbath day the 
servant wept out to walk in the morning and returned in the 
evening. he enquired of the other servants of the house and 
learning that they had accepted uposatha, he went to Anatha
pii:lQika and took precepts. But he could not observe the pre
cepts fully and in consequence of the merit accumulated due to 
the observance of half the uposatha at night, he became the 
deity of this tree endowed with great splendour. They went to 
Kosambi and informed the setthis of this matter. The ascetics 
went to the Buddha and acquired ordination and Arahatship. 
The seghis afterwards went to the Buddha and invited the Bud
dha to Kosambi. Mter returning to Kosambi, they built three 
hermitages and one of them was known as Ghositarama (S. V., 
pt. I, pp. 31-319). 

Kosala : The Pbrai:las say that prince Mahapanada did not 
laugh even after seeing or hearing objects that are likely to rouse 
laughter. The father of the prince promised that he would deco
rate with various kinds of ornaments the person who would be 
able to make his son laugh. Many, including even the cultiva
tors, gave up their ploughs and came to make the son laugh. 
They tried in various ways but in vain. At last, Sakka the chief of 
the gods sent a theatrical party to show him a celestial drama to 
make the prince laugh. The prince laughed and men returned 
to their respective abodes. While they were returning home they 
were asked on the way, "Kacci bho kusalaril, kaeci bho kusalaril" 
(are you all right?). From this word kusalaril, the country came 
to be known as Kosala (S. V., pt. I, p. 239). 
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Rajagaha : A name of the town in which Mandhata and 
Mahagovinda took their abode. At the time of the Buddha it 
was a town, at other times it was empty (S. V., pt. I, p. 132). 

The Sumangalavilasini serves as a glossary of important 
terms, a few of which may be enumerated here. 

Adinnadana : It strictly means accepting that which is not 
given. It also means stealing the property of others, the thing 
which can be used by others according to their wish and by us
ing which they are not liable to be punished, if that thing be 
taken with the intention of stealing it, then he is guilty of theft; 
if the thing stolen be of greater value, then the offence will be 
greater and if it is of less value the offence will be less. If the 
thing stolen belongs to a person of greater quality, the offence 
will be greater and if it belongs to a person of less quality, the 
offence will be less. 

One .is guilty of theft if the following conditions are there : 
1. the thing stolen must belong to others ; 
2. the thief must be conscious at the time of stealing, 

that the thing which he is stealing belongs to others ; 
3. he must have the intention to steal ; 
4. he must make effort to steal and that effort must bring 

about the theft of the thing belonging to others ( S. V., 
Vol. I, p. 71) 

Musavada: It means application of word or bodily deed to 
bring bout dissension. Consciousness due to the application of 
word or bodily deed with the intention of bringing about dis
sension is called speaking falsehood. 

Musa in another sense means: 
(1) the thing not happened before, 
(2) untrue thing. 

Vada means making known thing which is untrue to be true 
and a thing unhappened before to have happened. 

Musavada is nothing but consciousness of the person who 
is willing to make known a thing which is untrue to be true and 
an unhappened thing to have happened. 

Buddhaghosa cites some examples in this connection : 
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If a witness gives false evidence, he becomes liable to greater 
fault ; if a bhikkhu makes exaggeration humorously he will be 
liable to less fault; and if a bhikkhu says that he has seen a thing 
not seen by him, that he has heard of a thing unheard by him, 
he will surely be liable to greater fault. 

One is guilty of falsehood if the following conditions are 
there: 

1. His subject or object must be false. 
2. He must have the intention of creating disunion or 

dissension. 
3. f,Ie must make the effort created by that intention. 
4. His act of creating disunion must be known to the 

parties concerned. Buddhaghosa is of opinion that if 
a person instigates others to commit falsehood,and 
instigates others to do the offence by letters or by 
writing on walls, etc., and if he himself commits the 
offence, in all these cases, the nature of offence must 
be the same (ibid., p. 72). 

Pharusavaca : According to Buddhaghosa, Pharusavaca re
ally means intention to wound the feelings of others. It means 
harsh words ( S. V: pt. I, p. 75). According to him a thoughtless 
speech should be pleasing to the ear, producing love, appeal
ing to the heart and agreeable to many (S. V:, pt. I, pp. 75-76). 

Pisut:tavaca : The person to whom the word is spoken takes 
a favourable view of the speaker but unfavourable view of the 
person about whom it is spoken. It is nothing but consciousness 
of the person who speaks to make himself closely acquainted 
with the person to whom the word is spoken and the person 
about whom it is spoken. 

One is guilty of pisui_lavaca if the following conditions be 
fulfilled: 

1. He must have the intention of creating dissension and 
making himself friendly. 

2. He must have the effort to carry out his intention. 
3. The act of creating disunion must be known to the 

parties concerned. 
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4. The persons before whom the dissension is created 
must be in existence (S. V., pt. I, p. 74). 

There are referenc-es to the following sports and pastimes 
in the SumangalaviUisini : 

Aghapadarh : Dice. 
Akasarh : A kind of pastime which is played after imagining 

a kind of dice-board in the sky. 
Cal)-Qiilarh : Sporting with an iron ball. 
GhaJ:ikarh :A sport in which large sticks are beaten by short 

ones. 
Vamsarh : Sporting with a bamboo which is turned in vari

ous ways. 
Pariharapatharh : A kind of sport which is played on the 

ground on which many paths having fences are pre
pared to puzzle the player (S. V., pt. I, pp. 84-85). 

References to various kinds of seats are found in this work: 
Asandirh: A big seat. 
GoQ-akarh : A carpet with long hairs. 
Koseyyarh : A silk seat bedecked with gems. 
Kuttakarh: A kind of woollen seat in which sixteen dancing 

girls can dance together. 
Pallankarh : A seat having feet with figure of deer, etc. 
Pat:alika : Thick woollen seat with various designs of flowers. 
PaJ:ika : Woollen seat. 
Vikatika : A seat having the' figure of lion or tiger. 
Dhopanarh: It is a ceremony among the southern Indian 

people who wash the bones of their dead relatives af
ter digging them out and after having besmeared them 
with scents and collecting all the bones in one place. 
On a certain auspicious day they eat up various kinds 
of food and drink collected for the occasion while cry
ing for their departed relatives ( S. V., pt. ·I, pp. 84-87). 

A person is called Puthujjano because various kinds of sins 
are committed by him. His view is that the body which is soul is 
not gone. He is so called because he is merged in various kinds 
of ogha (floods) and because he is burnt by various kinds of 
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heat. As he is attached to five kinds of sensual pleasures and as 
he is covered by five hindrances and as he does innumerable 
low deeds, so he is called puthujj no. As he is separated by Ariyas 
from the slla (precepts), suta (learning), etc., he is called puthu
jjano (Imd., p. 59). 

Raja: He is so called because he pleases (ranjeti) his subjects. 
Silas: Poral).as say that sila (precept) is the ornament of a 

Yogi and slla is the object of decoration of a Yogi. The Yogis 
being adorned with silas have acquired perfection in matters of 
decoration. One should observe silas just as a kiki bird protects 
her egg. One should observe silas properly just as one eyed man 
protects hi~ only eye ( S. V., pt. i, pp. 55-56). Buddhaghosa says 
that all good deeds are based on silas just as all the trees and 
vegetables grow on the earth ( S. V., pt. I, p. 56). 

Cullasila: Pal).atipata means slaughter oflife. Pal).a ordinar
ily means living beings but in reality it is vitality. The thought of 
killing vitality is what is called Pal).atipata. To kill a lower animal 
which is devoid of good qualities and a small being, brings small 
amount of sin and to kill a big creature full of sins brings large 
amount of sin because a good amount of effort is needed to kill 
a big animal whereas to kill a small animal, little effort is re
quired. To kill with great effort a creature having good qualities 
brings about much sin, whereas to kill with the same effort a 
creature having no quality or having quality not of great amount 
brings about less sin. If the body and the quality possessed by it 
be of equal standard, there will be a difference in the acquisi
tion of sin according to greatness or smallness of kilesas (sins). 

One will be guilty of life-slaughter if the following condi
tions be fulfilled: 

1. there must be a living being ; 
2. the killer must be conscious at the time of killing that 

he is going to kill a living being ; 
3. he must have the intention to kill ; 
4. then he must make the effort to kill ; 
5. the effect of that effort must lie in the death of the 

being living. 
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The six kinds of efforts are : 
Sahatthika (killing by own hand), al).attika (order to kill), 

nissaggika (throwing with the intention that living being should 
die), vijjamaya (killing by magic), iddhimaya (killing by mira
cle), thavara (killing by instruction written on immovable pil
lars), etc. (Ibid., pt. I, p. 70). 

The Sumailgalavilasini contains some more interesting his
torical materials. It speaks of the origin of the Sakyas which is 
traced back to King Okkaka (i.e., lk~vaku). King Okkaka had 
five queens. By the chief queen, he had four sons and five daugh
ters. Mter the death of the chief queen, the king married an
other young lady who extorted from him the promise to place 
her son upon the throne. The king thereupon requested his 
sons to leave the kingdom. The princes accordingly left the king
dom accompanied by their sisters and going to a forest near the 
Himalayas, began to search for a site for building up a city. In 
course of their search, they met the sage Kapila who said that 
they should build a town in the place where he (the sage) lived. 
The prince built the town and named it Kapilavatthu (Kapila
vastu). In course of time the four brothers married the four 
sisters, excepting the eldest one and they came to be known as 
the Sakyas (pt. I, pp. 258-260). The only grain offact hidden in 
this fanciful story of the origin of the Sakyas seems to be that 
there was a tradition which traced their descent from King 
Okkaka or Ik~vaku. Buddhaghosa in his great commentaries, 
though a very reliable guide as regards exposition and exegesis 
and the unravelling of metaphysical tangles, becomes quite the 
reverse when any point of history or tradition comes up. here 
he accepts the wildest theories and takes as gospel truth even 
the most improbable stories. Sister-marriage was not in vogue 
in ancient India even in the earliest times of which we have any 
record, as the story ofYama and Yami in the Rigveda amply dem
onstrates. it was a revolting idea to the Indians from the time of 
the Rigveda downwards. Yet we see that Buddhaghosa in the 
case of the Licchavis and again here in that of the Sakyas, tries 
to explain the origin by sister-marriage. Perhaps Buddhaghosa 
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was actuated by the idea of purity of birth by a union between 
brothers and sisters as in the case of the Pharaohs of Egypt. The 
great Ceylonese chronicle, the Mahavarhsa, also traces the ori
gin of the Sakyas to the same King Okkaka and goes further 
back to Mahasammata of the same dynasty. 

When the Buddha was at Kosambi, he delivered the Jaliya 
Sutta at the Ghositarama before a large gathering of people in
cluding a number of setthis among whom there were Kukkuta, 
Pavariya, and Ghosaka who built three monasteries for the Bud
dha. Ghosaka built the Ghositarama, Kukkut built the Kukkuta
rama, and favariya built Pavarikaambavana (S. V., pt. I, pp. 317-
319). . 

On one occasion the whole of Rajagaha was illumined and 
decorated and was full of festivities and enjoyments. Ajatasattu 
with his ministers went to the terrace and saw the festivities go
ing on in the city. The moon-lit night was really very pleasing ; 
and the thought arose within him of approaching a Samal).a or 
Brahmana who could bring solace to his tortured mind (Ibid., 
pt. I, pp. 140-141). Hearing of the great virtues of the Buddha 
from Jivaka, the greatest physician of the day, Ajatasattu came 
to the ambavana where the Enlightened One was staying much 
afraid though he was of the Master for his (Ajatasattu's) many 
mischievous deeds against the latter (Ibid., pt. I, 151-152). 
Ajatasattu asked the Blessed One whether he could show him 
the effect of leading the life of a Samal).a. The Buddha. did so by 
delivering to the repentant king a discourse on various virtues 
of the life of a samal).a or ascetic as narrated in the Samaiifiaphala 
Suttanta of the Dig ha Nikaya (Ibid., I, pp. 158 foll.). Buddhaghosa 
says that according to Gosala things happen exactly as they are 
to happen (Ibid., pp. 160-165). 

In the Sumailgalavilasini Buddhaghosa has conjured up a 
myth in order to explain the conduct of the parricidal prince 
Ajatasattu. He avers that Ajatasattu was even before his birth an 
enemy of King Bimbisara. The circumstances that preceded 
Ajatasattu's birth and augured the impending evil, as recorded 
in the Sumailgalavilasini, are appealing. When the would-be 

427 



:li 
:I' 
I' 

I 
li 
~ 
I: 

919/islory ofcpafi ./Jileralure 

parricide was in his mother's womb, the queen, it is said, felt a 
craving for sipping blood from the right arm of the king. She, 
however, dared not speak out her inhuman desire. Worried by 
this, she looked pale and emaciated. The king asked her the 
cause of her getting weak. At last she spoke out and the king 
then sent for his surgeon who drew blood out of his right arm 
for the queen. The blood was diluted with water and the queen 
was asked to drink up the horrible potion. The soothsayers, 
however, warned that the child would be an enemy to the king 
and would kill him in consequence ofthequeen's drinking the 
king's blood. The queen, horrified at the prospect, tried to ef
fect miscarriage but she was prevented by the king who urged 
that a sinful act would be abhorred by the people ofjambudipa, 
and that voluntary abortion was against all national tradition of 
India. The queen, it is said, thought of destroying the child at 
the time of delivery. But the attendants took away the child as 
soon as it came out of the mother's womb. When the child had 
grown up, he was presented before the queen whose maternal 
affection towards the lad got the upper hand and she could no 
longer think of killing him. In due course the king made him 
his viceregent (pt. I, p. 134). Ajatasattu took advantage of this 
and kept his father confined in a room which was very hot and 
full of smoke. None else was allowed to enter into that room 
except Ajatasattu's mother who used to take some food for the 
unfortunate king, but she was afterwards prevented from doing 
that even. In spite of the prohibitive injunction, she used to bring 
food for Bimbisara concealing it in several parts of her body; 
but she was one day found out and was ordered not to enter the 
room with any kind of food. Thenceforth she used to enter the 
kings's apartment with her body besmeared with a mixture of 
honey, butter, ghee, and oil. Bimbisara got some sustenance by 
licking her body. This too was detected by the over-vigilant 
Ajatasattu and she was forbidden to enter into the room and 
asked to see the king from outside. The queen now reminded 
Bimbisara that it was she who had requested him to kill Ajatasattu 
while in the womb. She further told him that it was the last occa-
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sion on which she had been permitted to meet him and she 
begged his pardon and took leave (S. V., pt. I, pp. 135-136). 
Bimbisara was now prevented from taking any food but he was 
still alive and the commentator informs us that the inhuman 
practices of Ajatasattu increased in their barbarity. Bimbisara, it 
is said, was meditating on the fruition of the path and was walk
ing up and down and his appearance became very bright. 
Ajatasattu was informed of this and he ordered that his walking 
up and down must be stopped and ordered his barber to go 
and cut the feet of his father and to put salt and oil thereupon 
and then to heat them on the fire of Khadira charcoal. The bar
ber went tb Bimbisara who thought that his son had come to 
realise his folly and become kind to him. The barber when asked 
by the king about his mission, intimated to him the order of 
King Ajatasattu. The barber carried out the ghastly operations 
required by the royal order. Bimbisara breathed his last with 
the words, "Buddha and Dhamma". After death Bimbisara was 
reborn in the Catummaharajika heaven as an attendant of 
Vessavana namedjavanavasabha (Ibid., I, p. 137). 

On the day Bimbisara died, a son was born to Ajatasattu. 
Both the reports, one conveying the news of the death of his 
father, and the other, that of the birth of his child were received 
by his ministers at the same time. The ministers first of all handed 
over the letter conveying the news of the birth of his child to 
King Ajatasattu. On receipt of the letter the king's mind was 
filled with filial affection and at that moment all the virtues of 
his father rose up before his mind's eye and he realised that 
similar filial affection arose in his father's mind when the latter 
received the new of his (Ajatasattu's) birth. Ajatasattu at once 
ordered the release of his father but it was too late. On hearing 
of his father's death, he cried and went to his mother and asked 
her if his father had any affection for him. The mother replied, 
''When a boil appeared on your finger, you were crying and none 
could pacify you and you were taken to your father when he was 
administeringjustice at the royal court. Your father out of affec
tion put your finger with the boil into his mouth and the boil 
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was burst open. Out of filial affection he swallowed up the blood 
and pus instead of throwing them away." Aja.tasattu heard this 
and shed hot tears. The'dead body of his father was burnt. Shortly 
afterwards Devadatta went to Ajatasattu and urged him to order 
his men to go and kill the Buddha too. Devadatta sentAjatasattu's 
men to kill the Master and himself took several steps to bring 
about his death. He himself went to the top of the Gijjhakiita 
mountain and hurled at the Buddha a big stone, then he set the 
mad elephant Nafagiri against the Enlightened One but all his 
attempts were baffled. All his gain and fame were lost, and he 
became very miserable (Ibid., pt. I, pp. 138-139). 

A conversation once took place between Brahmadatta and 
Suppiya, a paribbajaka. Suppiya said that the Buddha was a pro
pounder of nonaction, annihilation, and self-mortification. He 
further said that the Buddha was of low birth and he did not 
possess any super-human knowledge. Brahmadatta, on the other 
hand, was of opinion that he should not follow his teach.er in 
performing evil deed. He said that if his teacher worked with 
fire, it did not behove him to do so; if his teacher played with a 
black snake, it was not intended that he should also do like that. 
He further said, "All beings enjoy the fruits of their karma. Karma 
is their own, father is not responsible for his son's deeds and 
son is not responsible for his fathers's deeds. So also mother, 
brother, sister, pupil, and others are not responsible for one 
another's action. Three jewels (Triratal)a) namely, the Buddha, 
Dhamma, and Sarhgha are abused by me. To rebuke an ariya 
(elect) is a great sfn." Brahmadatta spoke highly of the Master: 
thus : "The Buddha is the Blessed One, an arahat (saint), su
premely wise, etc." He also spoke highly of the Dhamma and 
the Sarhgha. Thus Suppiya and his pupil Brahmadatta were hold
ing contrary views. In the evening all of them arrived in the gar
den of the king named Ambalatthika. In that garden the king 
had a beautiful garden-house. The Buddha took his residence 
at that house for one night. Suppiya also took shelter in the 
garden. At night bhikkhus were seated surrounding the Bud
dha calmly and without the least noise. In the first watch of the 
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night the bhikkhus sat in the mai:l<;lalamala (sitting-hall) of the 
house. The Buddha went to the spot and asked them about the 
topic of their discussion. The bhikkhus told him that they were 
discussing the contrary views of Suppiya and Brahmadatta and 
the endless virtues of the Buddha. The Buddha then solved their 
topics of discussion by the long discourse known as the Brahma
jala Suttanta ( S. V., pt. I, pp. 26-44). 

The Sumailgalavilasini furnishes us with an account which 
embodies the tradition regarding the recital of the Digha Nikaya 
in the First Council. 

One ""eek after the parinibbai:la of the Buddha at the 
salavana or the Mallas near Kusinara, on the full-moon day in 
the month ofVaisakha, a monk named Subhadda who took or
dination in old age spoke thus, "Friend, you need not lament, 
you need not grieve. We are free from the Mahasamai:la who 
used to trouble us by asking us to perform this or that act." Hear
ing thus Mahakassapa thought that in order to save the monks 
from such people and to save the saddhamma from destruc
tion, it was necessary to hold a council. He addressed the assem
bly of monks to rehearse the Dhamma and Vinaya. On the 21st 
day after the Buddha'~ parinibbai:la, five hundred theras who 
were all Arahats and possessed of analytical knowledge were se
lected. 

The people worshipped the dead body of the Buddha with 
incanse, garland, etc., for a week. It w,as placed on a funeral pyre 
but there was no fire for a week and in the third week since his 
death, his bones, etc., were worshipped in the Mote-hall and 
the relics were divided on the fifth day of the bright half of the 
month ofjai~tha. At the time of the distribution of relics many 
bhikkhus were assembled among whom five hundred were se
lected. The five hundred bhikkhus were given time for 40 days 
to remove all their hindrances in order to enable them to take 
part in the proposed rehearsal. Mahakassapa with the five hun
dred bhikkhus went to Rajagaha. Other Mahatheras with their 
own retinue went to different places. At this time a Mahathera 
named Purai:la with 700 bhikkhus consoled the people of 
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Kusinara. Ananda with five hundred bhikkhus returned to 
Jetavana at Savatthi. The people at Savatthi seeing Ananda com
ing there thought that the Buddha would be in their midst ; but 
being disappointed in this and learning the news of the Mas
ter's parinibbar:ta they began to cry. Ananda worshipped the 
Gandhakuti where the Buddha used to dwell, opened its door 
and cleanseo it. While cleansing the GandhakuJi, he cried say
ing, "The Blessed One, this is the time of your taking bath, 
preaching, instructing the bhikkhus, this is the time of your ly
ing down, sleeping, washing your mouth, and ·face". He went to 
Subha's house for alms where he preached Subhasuttarh of the 
Dlgha Nikaya. Mter leaving the bhikkhus atjetavana, he went to 
Rajagaha to take part in the proposed rehearsal. Other bhikkhus 
who were selected to take part in the rehearsal also came to 
Rajagaha. All the selected bhikkhus observed uposatha on the 
full-moon day df the month of ~a<;lha and spent the rainy sea
son. The bhikkhus approached Ajatasattu and requested him 
to repair eighteen mahaviharas ofRajagaha. The king had them 
repaired. He also built a beautiful and well-decorated pandal 
near the Vebhara mountain at the foot of the SattapaQ.Q.i cave, 
for them. This pandal was like that built by Vissakamma in 
heaven. Five hundred seats were prepared in this pandal for 
five hundred bhikkhus. The seat of the President was on the 
south facing the north. In the middle there was a dhammasana 
in which Ananda and Upali took their seats and preached 
Dhamma and Vinaya. Then Dl.;amma and Vinaya were repeated 
simultaneously by the five hundred bhikkhus. The question arose 
as to the competency of Ananda to take part. He was not an 
Arahat. Hearing this Ananda became ashamed and after exer
tion he acquired saintship at night. All the theras were present 
while Ananda's seat was vacant. Some said that Ananda came to 
the spot after coming through the sky and some were of opin
ion that he came through the earth. Mahakassapa declared the 
attainment of Arahatship by Ananda by shouting "Sadhu, 
Sadhu". Mahakassapa asked whether Dhamma was to be re
hearsed first or the Vinaya. The opinion of the assembly was 
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that Vinaya should be rehearsed first as the existence of the 
Buddhasasana depended on ViJ)aya. The question arose as to 
who would answer the questions of Vinaya. It was decided that 
upali would be the first person to answer such questions. 
Mahakassapa taking the consent of the assembly asked him where 
the first parajika rule was enacted. The reply was that at Vaisali it 
was enacted concerning Sudir:tr:ta Kalandakaputto on the sub
jectofmethunadhamma (sexual intercourse). All the questions 
were put to Upali who answered them and all the bhikkhus re
peated and remembered them. The question arose whether 
Ananda was competent to answer the questions of Vinaya. in 
the opinion~ of the assembly Ananda was competent, but upali 
was selected because the Buddha gave him the first place among 
the Vinayadhara bhikkhus. Ananda was selected by the assem
bly to answer the questions on Dhamma. The Digha Nikaya of 
the Sutta Pitaka was taken up-first for rehearsal. The Brahmajala
sutta was first rehearsed by Ananda and the assembly recited it 
iJ) chorus. All the suttas of the five Nikayas were then rehearsed 
one after another (S.V., pt. I, pp. 2-25). 

The Sumarigalavilasini further records some interesting 
information. Ujufifia is the name of a town. Kar:tr:takatthala is 
the name of a beautiful spot. Migadaya is so called because it 
was given for the freedom of deer ( S. V., pt. II, p. 349). The 
Blessed One who was dwelling in a great monastery at Gijjhakuta, 
Ustening to the conversation held between the paribbajaka 
Nigrodha and the disciple Sandhana, went through the sky and 
came to them and answered the questions put to by Nigrodha 
(Ibid., p. 362). The kingdom of Gandhara built by the sage 
Gandhara is a trading certtre (p. 389). Salavatika is the name of 
a village. It is called Salavatika because it is surrounded on all 
sides by the sala trees appearing like a fence (p. 395). Manasakata 
is the name of a village (p. 399) . Ambavana is a thicket of mangoe~ 
trees. It is a beautiful spot having sands scattered on the ground 
like silver leaves and on the top having thick branches and leaves 
of the mangoe-trees. Here the Exalted One lived finding de
light in solitude (p. 399). In the interior of Jetavana there are 
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four big houses, e.g., Karerikuti, Kosambakuti, Gandhakuti, and 
Salalaghara. Salalaghara was built by King Pasenadi and the rest 
by Anathapir).Qika (p.,407). There is a reference to trees, e.g., 
sala, sirisa, udumbara or fig tree, banyan, and as ottha (p. 416). 
Jambudlpa is great and it is 10,000 yojanas in extent. There is 
also Majjhimadesa and in the east there is Kajailgala country (p. 
429). There is a reference to seven gems, e.g., cakka (wheel), 
hatthi (elephant), assa (horse), mani (jewel), itthi (woman), gaha
pati or householder, painayaka or leader (p. 444). Catumma
harajika heaven contains 90,00,000 gods who obtain celestial hap
piness (p. 4 72). The Abhassara gods are those whose bodies shed 
lustre (p. 510) and whose lease oflife is 8 kalpas (p. 511). Gijjha
kiita is so called because it has a pinnacle like a vulture and vul
tures dwell in it (p. 516). Sarandada cetiya has been described 
here as a vihara (p. 521). Sunidha and Vassakara were endowed 
with great riches (p. 540). Nadika has been described as a village 
of relatives. Near the lake Nadika, there are two villages belong
ing to the sons ofCullaplti Mahaplti (p. 543). Maraengages crea
tures to do mischief to others and kill them (p. 555). There are 
lakes, e.g., Kharassara, Khal).Qassara, Kakassara, Bhaggassara, etc. 
(p. 560). There is a reference to weavers in Benares who produce 
soft and beautiful garments (p. 563). Buddhaghosa understands 
siikara-maddava by the flesh of a grown-up hog neither too young 
nor too old. It is soft and glossy (p. 568). Buddhaghosa refers to 
four kinds of bed, e.g., the bed of one who is merged in sensual 
pleasures, the bed of the departed spirit, the bed of a lion, and 
the bed of the Tathagata (p. 574). There is a mention of the three 
pitakas, five nikayas, nine ailgas, and 84,000 dhammakkhandhas 
(p. 591). Buddhaghosainterprets "atthaMalla-pamokkha"in the 
sense that the eight Mallarajas were middle-aged and were en
.dowed with strength (p. 596). Makutabandhana is a cetiya of the 
Mallas and is a sala (covered hall) which gives satisfaction and 
blessings to the Malla chief (p. 596). Rajagaha is 25 yojanas in 
extent from Kuslnara (p. 609). Jambudlpa is 10,000 yojanas in 
extent Aparagoyana is 7,000 yojanas in extent, and uttarakuru is 
8,000 yojanas in extent (p. 623). Jotipala is so called on account 
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of his lustre and rearing others up (p. 660). The Sakiyas and the 
Koliyas cultivated lands well because they confined the river Rohil).i 
by a bun d. This river flows between the territories of the Siikyas 
and the Koliyas (p. 672). 

(2) Papa:iicasiidani. The commentary on the Majjhima Nikaya 

The Papaiicasudani is an extensive commentary on the 
Majjhima Nikaya written by Buddhaghosa at the request of a 
thera named Buddhamitta in the style more or loss of he 
Suma:rigalavilasini. In the commentary on the first ten suttas of 
the Majjhima Nikaya, Buddhaghosa21 discusses the following 
topics: the four suttanikkhepas, balabojjha:riga, Dhammacakka, 
the origin of all the c;lhammas, Nibbiil).a, earth, Tathagata, Abhi
sambuddha, destruction of sin, false belief, saddhii, faith, four 
puggalas, obstacles in the path leading to Nibbal).a, contact, old 
age, death, suffering, right recollection, mindfulness, pleasing 
sensation, and lastly emancipation.22 

The Papaiicasudani furnishes us with some interesting 
historical and geographical details. There was a janapada named 
Kuru and the kings of that province used to be called Kurus (p. 
225), of whose origin a fanciful story is told in the commentary. 
King Mahamandhiita was a cakravartti-raja, a title which he had 
acquired for his having had a cakraratana with the help of which 
he could go to any place he liked. He conquered Pubbavideha, 
Aparagoyana, Uttarakuru besides the devalokas. While return
ing from U ttarakuru, a large number of the inhabitants of that 
country followed Mahamandhatii to Jambudipa and the place 
in Jambudipa where they settled became known as Kururanham 
including provinces, villages, towns, etc. It is in this sense that 
the word Kurusu (i.e., among the Kurus) occurs in the Pali-Bud
dhist Literature (pp. 225-226). 

21 This commentary by Buddhaghosa has been edited for the P.T.S., 
London, by J.H. Woods and D. Kosambi. 

22 There is a printed Burmese edition of this work published by the P. 
G. Mundine Pitaka Press, Rangoon U.RA.S., 1894); and also an excellent 
Siamese edition of this commentary printed and published in three volumes. 
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There is also another fanciful explanation of the origin of 
the name of Savatthi. Savatthi was a place where one could get, 
it is asserted, whatever he wanted ; hence it is called Savatth1 
(Sabbatth1). In answer to a question by some merchants as to 
what the place contained, it was told "sabbam atthi" (there is 
everything). Hence it is called Savatthi (vol. I, p. 59). The com
mentary refers incidentally to Gariga and Yamuna (p. 12), to 
Savatthi, Jetavana, and Giribbaja which is so called because it 
stands like a cow-pen surrounded by a mountain (p. 151). It 
also refers to four more rivers of India besides Gariga and 
Yamuna, e.g., Bahuka, Sundarika, Sarassati, and Bahumatl (p. 
178), and to a mountain named Cittala. It relates the activities 
of Gautama Buddha among the Kurus (p. 225), at the Bodhi 
tree, and atLumbin1vana (p. 13). It is pointed out that the abode 
of Tavatirhsa gods is beautiful ; that the four great kings were 
the employees of Sakka, king of gods; that Vejayanta palace is 
one thousand yojanas in extent and that the Sudhamma or the 
mote-hall of the gods is 500 yojanas in length and the chariot of 
the Vejayanta heaven is 150 yojanas in extent (p. 225). In this 
book we find that there are two kinds of Buddha's instructions; 
Sammutidesana and Paramatthadesami. The Paramatthadesana 
includes anicca (impermanent), dukkharh (suffeing), anatta (im-

. permanent), khandha (constituents), dhatu (elements), ayatana 
(sphere), and satipaghana (right recollection) (p. 137). A most 
important information is found in this book of Damilabhasa 
and Andhabhasa, i.e., the languages of the Tamils and the 
Andhras who may now roughly be said to be represented by the 
Telegus (p. 138). Tree worship was in practice ;there were trees, 
it is said, which were worthy of worship in villages and countries 
(p. 119). Cultivation and cow-keeping are the main occupations 
of a householder and they are for his good (p. ill). Five kinds 
of medicines are mentioned, e.g., sappi (clarified butter, ghee), 
navanita (butter), tela (oil), madhu (honey), and phaQita (mo
lasses) (p. 90). In this text, Mara is called Pajapatl because he 
lords over a large assembly (p. 33). There are four kinds of 
pathaVi (earth) : earth with signs, earth with load, earth with 
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sense object, and earth with selection (p. 25). 
The Papaii.casudani (Vol. II) further narrates that the 

Himavanta (Himalayas) is 3,000 yojanas in width (p. 6). Vesall is 
so called because it expanded itself (p. 19). Rajagaha is 60,000 
yojanas in distance from Kapilavatthu (p. 152). Nadika has been 
referred to as a lake (p. 235). Ghositarama is so called because 
the arama or monastery was built by the banker, named Ghosita 
(p. 390). Jambudipa is mentioned here as a forest and Pubba
Videha, an island (p. 423). 

(3) Saratd,tapakasini. The commentary on the Samyutta Nikaya 

The Saratthapakasini is a commentary on the Sarhyutta 
Nikaya written by Buddhaghosa at the request of a thera named 
Jotipala. 

It has been published in two volumes by the P.T.S. under 
the able editorship of F.L. Woodward. The following are the 
manuscripts and printed editions available: 

1. Palm-leaf manuscript in Sinhalese character at the 
Adyar Oriental Library, Madras. 

2. Incomplete Sinhalese printed edition by Vajirasara 
and Naninda Theras, Colombo, 1900-1911. 

3. Simon Hewavitarne Bequest edition of 1924, Vol. I, 
revised and edited by W.P. Mahathera. 

4. A beautifully written palm-leaf manuscript in 
Sinhalese character. 

In this commentary the word 'guru' is always used in this 
world (loko) as referri.ng to the Buddha. The Blessed One is 
described as the possessor of ten potentialities ( dasa baladharo) 
(Vol. I, p. 12). The commentator speaks of a land where the 
cows graze near the Ganges and the Yamuna (Ibid., p. 13). Ailga 
and Magadha are described as having plenty of food (p. 15). 
There is a reference to the four Buddhas ( cattaro Buddha) : 
sabbaii.ii.u Buddha (all knowing), pacceko Buddha (individual), 
<:atusacco Buddha (master of four truths), and suta Buddha 
(Buddha who has heard) (Ibid., p. 25). 
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Saddhamma is explained in this commentary as the term 
which includes the five silas, ten silas, and four objects of recol
lection or mindfulness· (p. 55). The Mahavana is described here 
as a big natural forest extending up to the Himalayas (p. 67). 
Paiicaveda is meant here as the five Vedas including the Itihasa 
(p. 81). By vimuttacitta the commentator means a mind which 
is free from the Kammatthanas (p. 104). Nathaputta is explained 
here as Nathassaputta or the son of Natha (p. 130). Mallika is 
mentioned as the daughter of a poor garland-;maker (p. 140). 
According to the commentator, Kisagotami was kisa or lean be
cause she had not got much flesh (p. 190). Loka refers to the 
khandhaloka (the world of constituents), dhatu loka (the world 
of elements), ayatana loka (the world of abode), sampattibhava
loka (the world of prosperity), and vipattibhavaloka (the world 
ofadversity) (p. 201). 

There is a reference to the MandakinipokkharaQ.i which is 
50 yojanas in extent (p. 281) and to the Kailasa mountain in
habited by a celestial being named Nagadanta (p. 282), Gaya is 
mentioned here as a village (p. 302). Siha-nada is explained as 
great uproar (Vol. 11, 46). Gailga and Yam una are mentioned as 
two great rivers (p. 54). DakkhiQ.agiri is a janapada on the south
ern side of the hill encireling Rajagaha (p. 176). There is a ref
erence to cow-killer who kills cows and severs the flesh from the 
bone (p. 218). 

( 4) Manorathapiir~. The commentary on the .AD.guttara Nikaya: 

The ManorathapuraQ-123 is a commentary on the Ailguttara 
Nikaya written by Buddhaghosa at the request of a thera named 
Bhaddanta.24 

23 There is a tika on the Manorathapilra?J! written by a pupil of 
Sumedha Thera who flourished in the reign ofParakramabahu. This work 
is also known as the Ciitutthasiiratthamanjusii. 

24 Dr. Max Wallesar has edited the first volume of this work for the 
P.T.S., London. The complete work has been printed and published in 
Ceylon, Burma, and Siam. 
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The Manorathapiirai;li deals with the following topics : sloth 
and stupor, haughtiness, desire for sensual pleasures, friendli
ness, mental emancipation, suffering, right realisation, functions 
of the mind, bojjhanga (supreme knowledge), thirty-two signs 
of a great man, puggala (human types), Tathagata, realisation 
of the four patisambhidas or analytical knowledge, accounts of 
Aiiiiakol)Q.aiiiia, Sariputta and Moggallana, Mahakassapa, 
Anuruddha, Bhaddiya, Pii)Q.olabharadvaja, PUI)J:.la-Mantaniputta, 
Mahakaccana, Cullamaha-Panthaka, Subhuti, Revata, Kailkha
reyata, Sol)a Ko}ivisa, SoQa Kutikai)Qa, Sivali, Vakkali, Rahula
Ranhapala, KuQ<;ladhana, Vailgisa, Upasena, Dabba, Pilinda
vaccha, Bijhiya-Daruciriya, Kumara Kassapa, Mahakotthita, 
Ananda, uruvela Kassapa, Kii{udayi, Bakkula, Sobhita, Upali, 
Nanda, Nandaka, Mahakappina, Sagata, Radha, Mogharaja, 
Mahapajapati Gotami, Khema, Uppalaval)J:.la, Patacara, 
Dhammadinna, Nanda, Sona, Sakula, Bhadda-Kul)<;lalakesa, 
Bhadda-Kiipilani, Bhadda-Kaccana, Kisagotami, Sigalakamata, 
Tapassa-Bhallika, Sudatta Gahapati, Citta Gahapati, Hatthaka, 
Mahanama Sakka, U gga Gahapati, Sura, Jivaka Komarabhacca, 
Nakulapita Gahapati, Sujata Senanidhita, Visakha Migaramata, 
Khujjuttara-Sarnavati, U ttara Nandamatii, Suppavasa Koliyadhita., 
Suppiya, Kiitiyani, Nakutamata Gahapatiini, Kaliupasika.25 

This commentary contains an interesting account of the 
theras and theris. As to the account ofthe theris contained in 
this commentary, the readers are referred to my work, Women in 
Buddhist Literature, Chap. VIII. An account of some of the promi
nent theras is given below. 

Anuruddha was the foremost among those who had the di
vine eye. At the time of the Buddha's visit to Kapilavatthu, the 
Sakiyan princes, Anu~ddha, brother ofMahanama, Bhaddiya, 
Ananda, Bhagu, Kimbila, and Devadatta followed by the barber 
Upali renounced the worldly life with the intention of becom
ing monks. They asked admission into the congregation and 

25 Vide Women Leaders of the Buddhist Reformation, published in the 
J.R.A.S., 1893 ; it is an English translation of some portions of the Mano
rathapurani. 
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the Master ordained them (Manorathapural).i, P.T.S., Vol. I, pt. 
I, pp. 183-192). 

Pirpf,ola·Bharadvaja was also one of the eminent of the 
bhikkhus. He was born in a brahmin family at Rajagaha. He was 
versed in the three Vedas. He was called Pil).<;lola, for wherever 
he went he asked for food. He once heard the Master preach
ing the Norm at Rajagaha. Full of faith he asked for admission 
into the Order. The Blessed One ordained him, as he soon at
tained arahatship (Ibid., pp. 196-199). 

PurJ!r.ta-Mantaniputta was the son of a brahmal).i named 
Mantani. He was born in a brahmin family at Donavatthunagara 
which was not far off the cityofKapilavatthu. He was the nephew 
of the thera Aiiiiakol).<;laiiiia, one of the five bhikkhus who were 
converted by the Master at lsipatana where he first set rolling 
the wheel of Law. It was through Aiiiiakol).<;laiiiia that Pul).l).a 
was inspired with faith in the Buddha. He received ordination 
and in due course attained arahatship. He had five hundred 
disciples who also attained arahatship under his guidance. He 
was also declared by the Lord as one of the foremost of the 
bhikkhus (Ibid., pp. 199~204). 

Mahakac:cana was the foremost among those who could fully 
explain the brief utterances of the Tathagata. he was born as 
the son of a chaplain at Ujjeni. At the request of the King Cal).<;la
pajjota, Mahakaccana went to the place where the Buddha was 
in order to bring the Blossed One to Ujjeni. Mahakaccana heard 
the Master preaching the Norm. At the end of the discourse he 
won arahatship. He informed the Buddha of king's desire. The 
Blessed One did not grant his request, but bade him go back to 
Ujjeni and assured him that the king would be glad to see him 
alone,. The king was highly pleased with Mahakaccana for his 
attainments (Ibid., pp. 204-209). 

Revata was the foremost among those who were dwellers in 
a forest. He was the younger brother of Sariputta. He received 
ordination from the bhikkhus and performed the duties of a 
monk in the forest. He attained arahatship in time (Ibid., pp. 
223-230). 
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So?Ja-Ko/iv"isa was the foremost among those who put forth 
great efforts (araddhaviriyani). He was born in a Setthikula. He 
was brought up in great luxury. Once he heard the Master 
preaching the doctrine. He took permission from his parents 
and received ordination. He perceived that the highest end could 
not be attained in luxury. So he put forth great efforts and suf
fered every sort of mortifications. But he could not attain 
arahatship. He desired to return to the worldly life and perform 
meritorious acts. The Lord came to know the thera's thought, 
and exhorted him. The thera in due course won arahatship (Ibid., 
pp. 231-237). 

Riihu~a-Ratthapiila. Rahula was the foremost of the 
SamaQ.eras, and Ratthapala of the youths who left the world in 
search of 'amata'. Rahula was the son of the Buddha and 
Ratthapala was born in a setthi family of the kingdom of Kuru. 
At the time of the Buddha's visit to Kapilavatthu Rahula received 
ordination from the Buddha. In course of time he attained 
arahatship. 

Once the Lord visited the Thullakotthita-nigama (in the 
Kururattha) -the place of Ratthapala's birth. Ratthapala took 
permission from his parents and received ordination from the 
Master and went with the Buddha to Savatthi. He attained 
arahatship. In order to see his parents he once went to Thulla
kotthita-nigama and admonished them. Then he came back to 
the place where the Buddha was (Ibid., pp. 251-260). 

Vmigisa was born in a brahmal).a family at Savatthi. He was 
versed in the three Vedas. He learnt the 'chavasisa mantam' by 
which he could tell the place of birth of deceased persons. He 
travelled into different places and gained his living by this sippa. 
He once met Buddha and had coversation with him. The result 
was that Vangisa received ordination. He soon attained arahat
ship. Whenever he visited the Buddha he visited him with a hymn 
of praise. Accordingly he was reckoned as the foremost of the 
Patibhanavantanam or those possessed of intelligence <:>r ready 
wit (Ibid., pp. 266-270). 

Kumiira Kassapa was born at Rajagaha. His mother, when 
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she was pregnant, received ordination and became a 
Samal)eri. As the rearing up a child was not consistent with 
the life of a Samal)erL the child was reared up by Pasenadi, 
King of Kosala. When he grew up he received ordination, even
tually won arahatship, and shone among the preachers. Ac
cordingly he was reckoned as the foremost of the 'cittaka
thikanarh' or a wise speaker, an orator or a preacher (Ibid., 
pp. 283-285). 

Mahiikotthita was the foremost among those who possessed 
analytical knowledge. He was born in a brahmin family at 
Savatthi. He learned the three Vedas. He once heard the Mas
ter preaching the Norm. Full of faith he received ordination 
and attained arahatship through analytical knowledge (Ibid., pp. 
285-286). 

Ananda was the foremost among those . who were vastly 
learned in the doctrine. He with Anuruddha, Bhaddiya, Bhagu, 
Kimbila, and Devadatta followed by Upali received ordination 
from the Master. He was the personal attendant of the Buddha, 
and attained arahatship just before the work of the First Bud
dhist Council began (Ibid., pp. 286-296). 

Uruvela Kassapa was the· foremost of those who had great 
followings. He with his two brothers became ascetics oftheJatila 
sect. All the three had a good number of followers. The Lord 
first converted the eldest brother, Uruvela Kassapa, by showing 
him his supernatural powers. The next two brothers naturally 
followed suit (Ibid., pp. 297-300). 

Upiili was the foremost of those who knew the Vinaya rules. 
He was a barber. The Sakiyan princes Anuruddha, Ananda, and 
others with their attendant Upali, the barber, visited the Blessed 
One with the intention of becoming monks. They asked for ad
mission into the Order, and in order to curb their pride, they 
requested that the barber should be first ordained. Their re
quest was granted (Ibid., pp. 3-11-312). 

442 



1. 

,\ 

Cf>ali Commenfarles 

Commentaries on the Khuddaka Nikaya. 
The Khuddakapat}la Commentary 

Buddhaghosa wrote commentaries on three books of the 
Khuddaka Nikaya, e.g., (1) Khuddakapatha, (2) Dhammapada, 
and (3) Sutta Nipata. 

Khuddakapatha Atthakatha is known as the Paramattha
jotika.26 

Like other commentaries of Buddhaghosa, the Parama
tthajotika, too, contains a good deal of interesting information. 
To start with, there is a very interesting but mythical origin of 
the Licchavis which is summarised as follows : 

"The~e was an embryo in the womb of the chief queen of 
Benares. Being aware of it, she informed the king who performed 
the rites and ceremonies for the protection of it. With the em
bryo thus perfectly protected, the queen entered the delivery 
chamber when it was fully mature. With Ladies of great religious 
merit, the delivery took place at the dawn of day. A lump of 
·flesh of the colour oflac and ofbandhu andj1vaka flowers came 
out of her womb. Then the other queens thought that to tell 
the king that the chief queen was delivered of a mere lump of 
flesh while a son, resplendent like gold, was expected, would 
bring the displeasure of the king upon them all ; therefore, they, 
out of fear of exciting displeasure of the king, put that lump of 
flesh into a casket, and after shutting it up, put the royal seal 
upon it, and placed it on the flowing waters of the Ganges. As 
soon as it was abandoned, a god wishing to provide for its safety, 
wrote with a piece of good cinnabar on a slip of gold the words, 
'the child of the chief queen of the King of Benares' and tied it 
to the casket. Then he placed it on the flowing current of the 
Ganges at a place where there was no danger from aquatic m on-

26 There is a valuable edition of the Commentary on the Khuddakapiifha 
by Welipitiya Dewananda Thera and revised by Mahago<;la Siri Nanissara 
Thera, Colombo, 1922. 

It includes the commentaries on]iitaka, Sutta, Nipiita, Dhammapada, 
and Khuddakapiifha. 
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sters. At that time an ascetic was travelling along the shore of 
the Ganges close by a settlement of cowherds. When he came 
down to the Ganges in the morning and saw a vessel coming on, 
he caught hold ofit, thinking that it contained rags (parhsukula), 
but seeing the tablet with the words written thereon and also 
the seal and mark of the King or Benares, he opened it and saw 
that piece of flesh. Seeing it, he thus thought within himself: 'It 
may be an embryo and there is nothing stinking or putrid in it', 
and taking it to his hermitage, he placed it on a pure place. 
Then after half a month had passed, the lump broke up into 
two pieces of flesh ; the ascetic nursed them with still greater 
care. Mter the lapse of another half month, each of the pieces 
of flesh developed fine pimples for the head and the two arms 
and legs. Mter half a month from that time, one of the pieces of 
flesh became a son resplendent like gold, and the other became 
a girl. The ascetic was filled with paternal affection for the ba
bies, and milk came out of his thumb. From that time forward, 
he obtained milk from rice ; the rice he ate himself and gave the 
babies the milk to drink. Whatever got into the stomach of these 
two infants looked as if put into a vessel of precious transparent 
stone (maQ.i), so that they seem to have had no skin (nicchavi) ; 
others said, 'The two (the skin and the thing in the stomach) 
are attached to each other (lina-chavi) as if they were sewn up 
together, so that these infants owing to their being nicehavi, i.e., 
having no skin, or on account of their being li:na-chavi, i.e., at
tached skin or same skin, came to be designated as Licchavis. 
The ascetic having to nurse these two children had to enter the 
village in the early morning for alms and to return when the day 
was far advanced. The cowherds coming to know this conduct 
of his, told him, 'Reverend Sir, it is a great trouble for an ascetic 
to nurse and bring up children ; kindly make over the children 
to us, we shall nurse them, do you please attend to your own 
business' The ascetic assented gladly to their proposal. On the 
next day, the cowherds levelled the road, scattered flowers, un
furled banners, and came to the hermitage with music. The as
cetic handed over the two childredn with these words: 'The chil-
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dren are possessed of great virtue and goodness, bring them up 
with great care and when they are grown up, marry them to each 
other ; please the king and getting a piece ofland, measure out 
a city, and install the prince there'. 'All right, sir', promised they, 
and taking away the children, they brought them up. The chil
dren, when grown up, used to beat with fists and kicks the chil
dren of the cowherds whenever there was a quarrel in the midst 
of their sports. They cried and when asked by their parents, 'Why 
do you cry?' They said, 'These nurslings of the hermit, without 
father and mother, beat us very hard' Then the parents of these 
other child~en would say, 'These children harrass the others and 
trouble them, they are not to be kept, they must be abandoned' 
(vijjitabba). Thenceforward that country measuring three hun
dred yojanas is called Vajji. Then the cowherds securing the good 
will and permission of the king, obtained that country, and meas
uring out a town there, they anointed the boy, King. Mter giving 
marriage of the boy, who was then sixteen years of age, with the 
girl the king made it a rule : 'No bride is to be brought in from 
the outside, nor is any girl from here to be given away to any 
one'. The first time they had two children -a boy and a girl-, 
and thus a couple of children was born to them for sixteen times. 
Then as these children were growing up, one couple after an
other, and there was no room in the city for their gardens, pleas
ure groves, residential houses and attendants, three walls were 
thrown up round the city at a distance of a quarter of a yojana 
from each other ; as the city was thus again and again made 
larger and still larger (visalikata), it came to be called Vesall. 
This is the history ofVesall" (Paramatthajotikii on the Khuddaka
piitha, P.T.S., pp. 158-160). 

In the Khuddakapatha Commentary we read that at 
Savatthi, there was a householder who was rich and wealthy. He 
had faith in the Buddha. One day he fed the Buddha along with 
the Bhikkhusarhgha. Once King Pasenadi being in need of 
money sent for the householder who replied that he was con
cealing the treasures and he would see the king with them after
wards (pp. 216-217). 
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While the Buddha was at Savatth1, many bhikkhus of differ
ent places went to him to learn kamma~~hana (objects of medi
tation). Buddha taught them kamma~~hana suitable to their 
nature. Five hundred bhikkhus learnt kammatthana from him 
and went to a forest by the side of the Himalayas to practise it. 
The tree deities of the place became frightened at seeing them 
there and tried to drive them out in various ways. The bhikkhus 
being troubled by them went to the Buddha to whom they re
lated the story of their trouble. The Buddha said that they cher
ished no friendly feelings (metta) towards the deities and that 
was the cause of trouble. Accordingly the Buddha taught them 
mettasuttam and asked them to practise it. Afterwards the dei
ties became their friends (pp. 231 foll). 

The Khuddakapatha Commentary27 furnishes us with many 
new and important materials concerning religious and political 
history of ancient India. It has references to the hermitage of 
Anathapit:u;lika atjetavana (p. 23), Kapilavatthu (p. 23), 18 great 
monasteries in Rajagaha (p. 94), Sattapai).I).i cave (p. 95), Vesall 
(p.161), Magadha, Gayasisa (p. 204), Gailga (p. 163), Bimbisara 
(p. 163), Licchavi (p. 163),Upali (p. 97), Mahakassapa(p. 91), 
Ananda (p. 92), Mahagovinda (p. 128), Visakha, Dhammadinna 
(p. 204), Mallika (p. 129), etc. 

In this commentary, the explanations are disproportion
ate to the short readings of the text. Its style is hea'Vy and la
boured, and its disquisitions are in many places redundant. It 
seems, therefore, highly doubtful if this work can really claim to 
have been written by Buddhaghosa. 

Dhammapada atthakatha 

The Dhammapada-a~~akatha 28 is a voluminous work which 

27 The Kh:uddakapa~ha Commentary has been edited for the P.T.S. by 
Helmer Smith from a collation by Mabel Hunt. 

28 Prof. H. C. Norman has edited the complete volume for the P.T.S.; 
Mr. E.W. Burlingame has translated it into English under the title of Bud
dhist Legends in three parts (Harvard Oriental Series edited by Lanman, 
Vols. 28, 29, and 30); C. Duroiselle has translated it into English in the 
periodical Buddhism, Vol. 11, Rangoon, 1905-1908. 
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explains the stanzas of the Dhammapada and contains a mass of 
illustrative tales of the nature of the Jatakas. It derives a consid
erable number of its stories from the four nikayas, the Vinaya, 
the Udana, the works of Buddhaghosa, and the Jataka Book. 
But it is more intimately related to the Jataka Book, for over fifty 
stories of the Dhammapada Commentary are either derivatives 
ofjataka stories or close parallels. In addition many other Jataka 
stories are referred to and many Jataka stanzas are quoted. So it 
is certain that theJitaka Book is earlier than the Dhammapada 
Commentary. 

The D~ammapada-anhakatha is a commentary on the stan
zas of the Dhammapada which is an anthology of 423 sayings of 
the Buddha in verses. An analysis of each story in the Dhamma
pada Commentary shows that each story consists of eight subdi
visions : (1) Citation of the stanza (gatha) to which the story 
relates, (2) mention of the person of persons with .reference to 
whom the story was told, (3) story proper, or, more strictly, story 
of the present (Paccuppanna-vatthu), closing with the utterance 
of the ( 4) stanza or stanzas, ( 5) word-for-word commentary or 
gloss on the stanza, (6) brief statement of the spiritual benefits 
which accrued to the hearer or hearers, (7) story of the past, or, 
more accurately, story of previous existences (atita-vatthu), and 
(8) identification of the personages of the story of the past with 
those of the story of the present. Sometimes the story of the past 
precedes the story of the present, and not infrequently more 
than one story of the past is given (Buddhist Legends, pt. I, pp. 28-
29) . . 

Mr. Burlingame in his Introduction to stories ofDhamma
pada Commentary (Buddhist Legends, pt. I, p. 26), has rightly 
said that the Dhammapada-anhakatha (as a matter of fact all 
other Pali atthakathas) is in name and form a commentary. But 
in point offact it has become nothing more or less than a huge 
collection of legends and folktales. The exegesis of the text has 
become a matter of secondary importance altogether and is rel
egated to the background. 

The Jataka Book consists of 550 stories relating to previous 
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births of the Buddha. Our present edition (Fausboll's edition) 
is not an edition of the text but of the commentary. 

Eachjataka conslsts ofthefollowing subdivisions: a verse 
together with a commentary without which the verse will be 
unintelligible, a framework of story stating when and where and 
on what occasion the story is supposed to have been spoken by 
the Buddha ; and finally the conclusion in which the characters 
of the story are identified with the Buddha and his contempo
raries in a previous birth. 

We have pointed out the characteristics of a Jitaka story 
and also of a Dhammapada-atthakatha story and it is not unrea
sonable to say that in general character and structure of parts, 
the Jitaka Book and the Dhammapada-atthakatha do not differ. 

Doubts have been raised whether the work can really be 
attributed to Buddhaghosa. The colophon, however, definitely 
ascribes the authorship to the celebrated commentator, and 
there is hardly any reason to doubt its authority. The scheme of 
the commentary is systematic and can easily be followed. Each 
story has been amplified by a good story, and at the end of each 
story interpretations of words have been given. The language is 
easily intelligible. The work as a whole is full of materials which, 
however, should be properly and carefully read and utilised for 
the study of social, religious, political and economic conditions 
of India in the 5th century A.D. Besides, there are in this work 
humorous tales, animal stories; e.g., the story ofParileyyaka, leg
ends of saints, e.g., Visakha, Pat<kara, etc. Some stories of the 
Dhammapada are derived from the Vinaya Pitaka, e.g., Deva
datta, Bodhirajakumara, Channa, etc. ; some from Udana, e.g., 
Mahakassapa, Samavatl, Visakha, Sol).a Kotikai).I).a, Sundari, 
Nanda Suppavasa, etc. Some of the Jataka stories correspond to 
some of the stories of the Dhammapada Commentary, e.g., 
Devadhamma, Kulavaka, Telapatta, Salittaka, Babbu, Godha, 
Cullapalobhana, Ananusociya, Kesava, Saliya, Kusa, Ghata, etc. 
The Dhammapada Commentary, Therigatha Commentary, and 
the Aiiguttara Nikaya Commentary have some of the stories in 
common, e.g., Kul).c;lalakesi, Patacara, Nanda, Khema, Dhamma-
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dinna, etc. Mr. Burlingame is able to point out that from the 
Sarilyutta are derived seventeen stories, fifteen of them almost 
word for word (Buddhist Legends, pt. I, pp. 45-46). Milinda Panha 
contains some of the stories mentioned in this work, e.g., 
MatthakuQ.<;lali, Sumana, Ekasaraka brahmal).a, Pesakaradha, 
Sirima, etc. (vide Buddhist Legends, pt. I, pp. 60-62). Parallels to 
the stories of this work are found in the Divyavadana and Ti
betan Kandjur (Ibid., pp. 63-64). Buddhaghosa says in the pro
logue of the Dhammapada-atthakatha that he translated the 
Sinhalese commentaries into Magadhi (tanti) adding notes of 
his own at . the request of the thera named Kumarakassapa 
(Dhammapdda Commentary, Vol. I, pp. 1 and 2). Buddhaghosa 
ofter mixes up fact and fable without exercising any discrimina
tion whatsoever as we find in the story of King Parantapa of 
Kosambi (Dhammapada-atthakathii, Vol. I, pt. II). The commen
tator also records the account of the elopement ofVasavadatta 
with Udayana as we find it in Bha~a's Svapnavasavadattii Udayana 
h.ad another wife named Magandiya, the daughter of a brahmin, 
in the Kuru kingdom ( Udenavatthu, pp. 161 ff.) AnathapiQ.<;lika 
built a vihara known as the Jetavana Vihara for the Buddha at 
the expense of 54 Kot.is ofKahapaQ.a (Dhammapada Commentary, 
Vol. I,·pp. 4-5). A girl ofAnathapiQ.<;lika's family went to the king
dom of Satavahana and there she offered alms to a bhikkhu. A 
great thera informed King Satavahana of it and eventually the 
girl was made the chief queen of the monarch (Ibid., Burmese 
edition, p. 333). Buddhaghosa refers to flying through the air 
on the back of a garu<;la-bird made of wood and sufficient for 
the accommodation of three or four persons (Ibid., Vol. Ill, pp. 
134 ff.) ; In the Dhammapada Commentary, Buddhaghosa makes 
mention of a bird called Hatthilinga which is described as an 
animal possessing the strength of five elephants. It was in the 
habit of looking back on the track already trodden (Vol. I, pt. 
Il). Buddhaghosa refers to the Mahavihara in Ceylon (Dhamma
pada Commentary, Vol. IV, p. 74) where, presumably his com
mentaries were written. Prof. Hardy points out Q.R.A.S., 1998, 
pp. 741-794) that the story of the merchant Ghosaka as related 
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by Buddhaghosa in his Manorathapiirar;ti, the commentary on 
the Ailguttara Nikaya, differs from the same story told in the 
Dhammapada-aghakatha. It should be borne in mind that 
Buddhaghosa was not the writer of an independent commen
tary on the canonical texts, but he was for the most part translat~ 
ing or compiling from various Sinhalese commentaries, some
times from the Maha-atthakatha, sometimes from the Maha
paccari, and sometimes from the Kurur;t<;la-atthakatha. Buddha
ghosa cannot, therefore, be held responsible-for variations in 
the narratives which might have been due to the differences in 
the authorship of the great old commentaries which were the 
embodiments of joint labours of a large number of Buddhist 
sages and scholars who had been working at the interpretation 
of the Master's sayings ever since they were uttered. 

The Dhammapada-atthakatha abounds in references to 
kings, e.g., Bimbisara, Ajatasattu, Pasenadi ; to Acelakas, 
Nigar;tthas, Ajivakas, Jatilas, Micchaditthikas ; to lakes, e.g., 
Anotattadah ; to principal cities, e.g., Takkasila, Kapilavatthu, 
Kururagha, Kosambi, Kosala, Barar;tasi, Soreyya, Magadha, 
Rajagaha, Savatthi, Vesali; to mountains, e.g., the Himalayas, 
Sineru, Gandhamadana, Gijjhakiita ; to principal Buddhist 
women, e.g., Mahapajapati Gotami, Khema, Yasodhara, 
Sumanadevi, Mayadevi, Mallika, Pat;icara, Sujata, Rahulamata, 
Vasuladatta, Visakha, Suppavasa, Dinna, Kisagotami, R.upananda; 
to the heavens, e.g., Tavatirilsa,.Tusita; to forests and tanks, e.g., 
Veluvana, Mahavana,Jetavana, Mangalapokkharar;ti; to rivers, 
e.g., Ganga, Rohir;t1 (Vol. 11, p. 99); to the famous physicianJivaka 
; to ancient Indian tribes, e.g., Licchavis, Mallas; to distinguished 
persons, e.g., Siddhattha, Sariputta, Mahinda, Rahula, Ananda, 
Vessavana, Sor;ta Kiitikar;tr;ta, Moggallana, and Mer;t<;laka. 

In the Dhammapada-atthakatha we read that there lived at 
Kosambi a householder's son, Kosambivasi Tissa Thera, who 
took ordination from the Buddha. His supporter offered his 
son who was seven years old to Tissa. The boy was made a 
samar;tera by Tissa and as the hair of the samar;tera was being 
cut, he attained arahatship (Vol. 11, pp. 182-185). 
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Buddhaghosa records an interesting legend which has some 
points of agreement with a story in the Skandapural)a (Ch 5, 
Brahmakhal)<;la). It is recorded that there lived at Kosambi a 
king named Parantapa. One day he sat under the sun with his 
pregnant wife who was covered with a red blanket when a bird 
named Hatthniiiga having the strenght of five elephants, took 
her away with its claws. The queen thought that before it could 
eat her, she would cry out and it would leave her. It was in the 
habit of looking back on the track. The queen also cried ac
cordingly and the bird left her. At that time rain poured heavily 
and continued throughout the night. Early in the morning when 
the sun aros'e, a son was born to her. A hermit came to the spot 
where the son was born and saw the queen on the Nigrodha 
tree which was not far from his hermitage. When the queen in
troduced herself as a ~atriyal)i, the h~rmit brought down the 
baby from the tree. The queen came to the hermitage of the 
sage who accompanied her with her infant son. The queen suc
ceeded in tempting him to take her as his spouse and they lived 
as husband and wife. One day the hermit looked at the stars 
and saw the star of Parantapa disfigured. He informed her of 
the death of Parantapa of KosambL The queen cried and told 
him, "He is my husband and I am his queen. If my son had lived 
there, he would have become the king now." The hermit as
sured her that he would help her son to win the kingdom. Her 
son eventually became king and was known as Udayana. The 
new king married Samavati, a daughter of the treasurer of 
Kosambi. Buddhaghosa records moreover the account of the 
elopement of Vasavadatta with Udayana as we find it in the 
Svapnavasavadatta by Bha~a (Vol. I, pt. Il). 

The Dhammapada Commentary gives us details regarding 
the life of the Thera Mahakaccayana. We are told that when he 
was dwelling at Avanti, the Buddha was residing at the palace of 
the renowned upasika at Savatth1, Visakha Migaramata ; never
theless, though separated by such a long distance from the Mas
ter, yet whenever any sermon was delivered by the latter on 
Dhamma, Mahakaccayana used to be present. Therefore a seat 
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was reserved for him by the bhikkhus (Vol. II, pp. 176-177). We 
also read in the same commentary that when Mahakaccayana 
was living at the city ofKuraraghara in Avanti, an upasaka named 
So:r:ta Kutika:QQ.O was pleased with him after listening to his reli
gious sermon. The upasaka requested him to give him ordina
tion which was given (Vol. IV, p. 101). A naga king named 
Erakapatta was taught by the Buddha at the foot of the Satta
sirisaka tree at Benares that it was very difficult to be born as a 
human being (Vol. III, p. 230). A trader ofBenares used to trade 
by putting his goods on the back of an ass. Once he went to 
Taxila for trade and gave his ass rest there by taking down the 
goods from its back (Vol. I, p. 123). A trader of Benares was 
going to Savatthi with five hundred carts full of red cloth, but 
he could not cross the river as it was full of water, so he had to 
stay there to sell his goods (Vol. Ill, p. 429). At Benares there 
was a rich banker named Mahadhanasetthi. His parents taught 
him dancing and music. Another rich banker had a daughter 
who was trained in dancing and music and both of them were 
married. Mahadhanasetthi began to drink wine and was addicted 
to gambling, with the result that he lost his own wealth as well as 
his wife's. Afterwards he began to beg for alms (Vol. Ill, pp. 129 
foll.). A king of Benares learnt a mantra from a young brahmin 
by paying him 1,000 kahapa:r:tas as teacher's fee. The king saved 
his life from the hands of the barber who was instigf!.ted by the 
senapati to kill him by that J;Ilantra (Vol. I, pp. 251 foll.). A 
brahmin of Taxila sent his son Susima to learn Vedic mantra 
from a teacher who was his father's frient. The teacher taught 
him well (Vol. Ill, p. 445). A young man of Benares went to 
Taxila to learn archery from a distinguished teacher and he was 
well versed in the art, and the teacher being satisfied gave his 
daughter in marriage to him (Vol. IV, p. 66). We read that a 
king of Benares went out in disguise to enquire whether any of 
his subjects spoke ill of him. For 1,000 kahapa:r:tas he learnt from 
a young brahmin of Benares a mantra which enabled him to 
read the evil thoughts of people (Vol. I, pp. 251 foll.). In spite 
of the good government, the country was not free from crime. 
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Cakkhupala was a physician at Benares. He gave medicine to a 
woman who deceived him by telling a lie. He being angry with 
her gave her a medicine which made her blind (Vol. I, p. 20). 
Pasenadi, son ofMahakosala, was educated at Taxila and Mahali, 
a Licchavi prince, and a Malla prince ofKusinara were his class
mates (Vol. I, pp. 337-338). Kosala was not inhabited by the 
setthis previous to Pasenadi of Kosala who asked MeQ.Qakasetthi 
and Dhanafijayasetthi to settle in the country and they did settle 
there (Vol. I, pp. 384 foll.). Pasenadi ofKosala was enamoured 
of a beautiful women and tried to win her by killing her hus
band, but h~ gave up this idea when warned by the Buddha (Vol. 
11, pp. 1 foTI.). Some thieves were caught and brought before 
the king of Kosala. He ordered them to be bound in ropes and 
chaips. They were thrown in prison. This information was given 
by the bhikkhus to the Buddha who was asked whether there 
was any stronger tie than this. Buddha replied, "attachment to 
wives, sons, and wealth is stronger than other ties" (Vol. IV, pp. 
54-55). In Kosala a cowherd named Nanda was rich and wealthy. 
He used to go to AnathapiDQika's house from time to time tak
ing with him five kinds of preparations form cow's milk. He in-

. vited the Buddha who accepted the invitation. Nanda contin
ued charities for a week. On the seventh day Buddha delivered 
a sermon on dana, sila, etc., upon which Nanda obtained the 
first stage of sanctification (Vol. I, pp. 322-323). Mahasuvai).Q.a, 
a banker ofSavatthi, had two sons, the first son became abhikkhu 
under the Buddha and was known as Cakkhupala (Vol. I, pp. 3 
foll) . MatthakUI).Qali was the son of a rich and stingy brahmin of 
Savatthi. Only by saluting the Buddha he went to heaven (Ibid., 
pp. 25 foll). Thullatissa·was the Buddha's father's sister's son 
and lived at Savatthi as a bhikkhu. He was pacified by the Bud
dha (Ibid., pp. 37 foll.). Kahyakkhini was a Yakkhini worshipped 
by the people of Savatthi. She could foretell drought and exces
sive rainfall (Ibid., pp. 45 foll). Savatthi contributed a fair number 
of the bhikkhus and bhikkhui).is who acquired fame and renown 
in the Buddhist congregation for the purity of their lives. Patacara 
was the daughter of a rich banker of Savatthi. She afterwards 
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became a bhikkhuQ-1 after great bereavements and came to be 
known as Pat:acara (Vol. II, pp. 260 foil). Kisagotam1 was the 
daughter of a setthi of Savatthl. After the death of her only child 
she went to the Buddha with the dead body and requested him 
to bring the dead to life. The Buddha delivered a sermon which 
led her to become a bhikkhuQ-1 {Ibid., Vol. II, pp. 270 foil). 
Ahitthigandhakumara fallen from the Brahmaloka was reborn 
in a rich family of Savatthl. He used to cry when touched by 
women. He was afterwards converted by the Buddha (Ibid., Vol. 
Ill, pp. 281 foil). Vakkali born in a brahmin family of Savatthi: 
became a bhikkhu seeing the beauty of the Buddha's body (Ibid., 
Vol. IV, p. 118). A servant of a brahmin of Savatth1 became a 
bhikkhu and subsequently attained arahatship {Ibid., Vol. IV, p. 
167). Nanda was the son ofMahapajapat1 GotamL He was made 
a bhikkhu by the Buddha at Savatthi (Ibid., pp. 15 foil). 

The Dhammapada Commentary refers to the long contin
ued jealousy of the heretics towards Buddhism. Moggallana, one 
of the chief disciples of the Buddha, was struck by certain her
etics with the help of some hired men (Vol. III, pp. 65 foil . .). He 
used to dwell in Kullavalagama in Magadha. At first he was very 
lazy, but being encouraged by the Buddha he exerted strenu
ously and fulfilled savakaparaml. It is to be noted that Sariputta 
who was a Magadhan obtained paramita here (Ibid., Vol. I, p. 
96). The same commentary also gives us legends about Bimbi
sara, King of Magadha, who went to see the most beautiful pal
ace ofJotiya in the mythic land ofUttarakuru. Ajatasatru was his 
son. Both of them took their meals atJotiya's palace.Jotiya pre
sented Bimbisara with a valuable gem, the light of which was 
enough to illuminate the whole house (Dh. Cam., Vol. IV, pp. 
209 foil.). A large number of heretics of the Samsaramocaka 
caste, who were opponents of Buddhism, employed some hired 
men to assault Moggallana, one of the chief followers of the 
Buddha (Dh. Com., Vol. III, pp. 65 foil). Two chief disciples of · 
the Buddha went to Rajagaha and the inhabitants of R:ijagaha 
showered charities upon them. A silk robe which was given in 
charity was given to Devadatta (Ibid., Vol. I, pp. 77 foil). A daugh-
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ter of a banker of Rajagaha obtained Sotapatti (Ibid., Vol. Ill, p. 
30). Sirima was a beautiful prostitute of Rajagaha. She asked 
pardon of Uttara, daughter of PUQ.I,lakasetthi for her faults, in 
the presence of the Buddha. She afterwards became one of his 
lay devotees and spent a large sum for him and his disciples 
(Ibid., Vol. Ill, pp. 104 foll). The mother ofKumarakassapa was 
the daughter of a banker of Rajagaha. When she grew up, she 
asked permission from her parents to receive ordination which 
was refused.She then went to her husband's phice. She pleased 
her husband very much and got permission from him to receive 
ordination~(Ibid., Vol. Ill, pp. 144-145). A brahmin of Savatthi 
became an arahant of Gijjhakuta. He was very proud of seeing 
the beauty of the Buddha's body. The Buddha told, "No use 
seeing my body, see my Dhamma and you will see me" (Ibid., 
Vol. IV, pp. 117-118). 

This work further relates that KuQ.<;lalakesi, a beautiful 
daughter of a banker of Rajagaha, remained unmarried till the 
age of sixteen. It is there incidentally pointed out that at this 
age women long for men (Vol. II, p. 217). Magha, a householder 
of Magadha, married his maternal uncle's daughter named 
Sujata (Vol. I, p. 265). Ananda was enamoured of the beauty of 
his father's sister's daughter named UppalaVaQ.Q.ii and wanted 
to marry her (Ibid., Vol. II, p. 49). Vepacitti, King of the Asuras, 
refused to give his daughter in marriage to any of the Asura 
princes. So he said, "My daughter shall choose for herself such 
a husband as she sees fit". He then assembled the host of Asuras, 
made over a garland of flowers to his daughter and said to her, 
"Choose for yourself a husband and threw the wreath over his 
head (Dh. Com., Vol. I, pp. 278-279). We are informed by this 
commentary that a rich man's daughter, when she attained 
marriageable age, was lodged by her 'parents in an apartment of 
royal splendour on the topmost floor of a seven-storied palace, 
with a female slave to guard her. No male servant was kept in 
that house (Vol. II, p. 217). Daughters of noble families did not 
ordinarily come out of their house, but they travelled in chari
ots and the like while others entered an ordinary carriage or 
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raised a parasol of a palmyra-leaf over their heads ; but if this 
was not available, they took the skirt of their undergarment and 
threw it over their shoulder (Vol. I, p. 391). From the instances 
cited above it is reasonable to hold that elopement and the pres
ervation of chastity inter alia contributed largely to the observ
ance of 'purdah' by the tender sex before or after marriage. But 
there are exceptions, Visakha, for example, while going to her 
father-in-law's house just after her marriage entered the city of 
Savatthi not under the 'purdah' but standing· up in a chariot 
uncovered showing herself to all the city (Vol. I, pp. 384 foll.). 
Daughters of respectable families, who did not ordinarily stir 
out, used to go on foot during a festival, with their own retinue, 
and bathe in the river (Vol. I, pp. 190-91 and 388). Instances of 
dowry being given by the bride's father are referred to in the 
Visakhayavatthu of the Dhammapada Commentary (Vol. I). The 
Savatthian treasurer, Migara, on the occasion of the marriage 
of his daughter, Visakha, well-known in the Buddhist literature, 
gave her as dowry five hundred carts filled with vessels of gold, 
five hundred filled with vessels of silver, five hundred filled with 
copper vessels, five hundred filled with garments made of vari
ous kinds of silk, five hundred filled with ghee, five hundred 
filled with plows, plowshares, and other farm implements. Sixty 
thousand powerful bulls and sixty thousand milch cows, and 
some powerful bull-calves were also given to her. 

Princess Vajira was the daughter ofPasenadi ofKosala. She 
was given in marriage to Ajatasattu of Magadha. Kasigama was 
given to her by her father for bath and perfume money (Dh. 
Com., Vol. Ill, p. 266). The Savatthian treasurer, Migara, gave 
his daughter, on her marriage, fifty crores of treasure to buy 
aromatic powders for the bath (Ibid., I, p. 398). The custom of 
collecting presents (pm;tQ.akaram) on the occasion of a marriage 
ceremony is met with in the Dhammapada Commentary where 
we read that on the occasion of the marriage ceremony of 
Visakha, daughter of Dhanaii.jaya setthi with the spn of Migara 
setthi, presents including a hundred each of all kinds of gifts 
were collected from hundred villages (Vol. I, pp. 384 foll.). M-
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ter marriage the girl was sent to her father in-law's house· with 
the following directions29 

: 

1. Do not carry outside the indoor fire. 
2. Do not carry inside the outdoor fire. 
3. Give only to him that gives. 
4. Do not give him that does not give. 
5. Give both to him that gives and him that does not give. 
6. Sit happily. 
7. Eat happily. 
8. Sleep happily. 
9. Tend the fire. 
lO.Honour the household divinity. 

These ten admonitions were interpreted as follows : 
1. If the mother-in-law or other female members of the 

household engage in a private conversation within the house, 
their conversation is not to be communiCated to slaves, whether 
male or female, for such conversation is tattled about and causes 
quarrels. 

2. The conversation of slaves and servants is not to be com
municated to persons within the household ; as such conversa
tion is talked about and causes quarrels. 

3. This means that one should give only to those who re
turn borrowed articles. 

4. This means that one should not give to those who do not 
return borrowed articles. 

5. This means that one should help poor kinsfolk and 
friends who lo.ok for succour, without considering their capa
bility of repaying. 

6. This means that a wife seeing her mother-in-law ow her 
father-in-law should stand and not remain sitting. 

29 Antoaggi bahi na niharitabbo, bahi aggi anto na pavesetabbo, 
dadantass' eva databbam, adantassa na databbam, dadantassapi adantassapi 
databbam, sukham nisiditabbam, sukham bhuiiji tabbam, sukharil nipajji
tabbam, aggi paricaritabbo, antodevata pi namassitabba' ti idam 
dasavidham ovadarh (Dh. Com., I , 397-398) . 
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7. This means that a wife should not eat before her mother
in-law, father-in-law, and husband have taken their meals. She 
should serve them first~ and when she is sure that they have had 
all they care for, then and not till then inay she herself eat. 

8. This means that a wife should not go to bed before her 
mother-in-law, father-in-law, and husband. She should first per

•·, form all the duties which she owes them and then she may her
self lie down to sleep. 

9. This means that a wife should regard her mother-in-law, 
her father-in-law, or her husband as a flame of fire or as a ser
pent king. 

10. When a monk after keeping residence in a remote lodg
ing comes to the door of a hou~e, and the housewife sees him, 
she must give to such a monk whatever food there is in the house 
both hard and soft; and then she may eat (Dh. Com., Vol. I, pp. 
403-404). A Magadhan householder, named Magha, had four 
wives at a time, viz., Nanda, Citta, Sudhamma, and Sujata (Ibid., 
I, p. 269). The first wife · of a householder of Savatthi being bar
ren brought another wife for her husband. When her eo-wife 
became pregnant, she was jealous and effected abortion by ad
ministering medicine.' Thrice did this woman commit this hei
nous crime with the result that her eo-wife succumbed at last to 
the effect of the abortive medicine. But the cruel woman did 
not escape the penalty for doing this sinful deed. Shewas beaten 
to death by her husband who declared her to be the cause of 
the death of his pregnant wife and destroyer of his line (Dh. 

· Com. , Vol. I, pp. 45 foll.) 
Besides her household duties a slave woman had to husk 

paddy (Dh. Com., Vol. Ill, p. 321) and to go to market (Ibid. , Vol. 
I, p. 208). 

Khujjuttara, a maid-servant of Samavati, queen of udena, 
King of Kosambi, had to buy flowers daily for eight kahapaQ.as 
for the queen. But she used to steal four kahapaQ.as daily. One 
day while she went to the garland-maker's house to buy flowers, 
she heard the sermon deliverd by the Buddha. She obtained 
sotapattiphalam. Since then she discontinued stealing and 
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bought flowers for eight kahapal).as. The queen questioned her 
how she had bought so many flowers for eight kahapal).as. The 
maid-servant could no longer conceal anything, as by this time 
her faith in the Buddha had become very strong. She confessed 
her guilt and said that after hearing the Buddha's sermon she 
had come to realise that stealing a thing is a sin. The queen 
asked her to repeat the Dhamma she had heard. Khujjuttara ,. 
did so in the presence of the queen and her five hundred fe
male attendants. The queen did not reproach her for her steal-
ing four kahapal).as daily, on the contrary, she praised her much 
for letting,her hear the Buddha's Dhamma. Since then the maid
servant wa~ regarded as a mother and teacher by the queen and 
her five hundred female attendants, who asked her to go to the 
Master daily to hear the Dhammaand repeat it to them. In course 
of time she mastered the Tripitaka (Dh. Com., Vol. I, pp. 208 
foll.). 

Sirima was the youngest sister of Jivaka, the well-known 
physician. She was a courtesan of unique beauty. She lived at 
Rajagaha. Once she was appointed for a fortnight by the fe
male lay disciple, Uttara, wife of the treasurer's son, Sumana, 
and daughter of the treasurer, PUI).I).aka, for one thousand 
pieces of money per night (Dh. Com., Vol. Ill, pp. 308-309) in 
order ·to minister to Uttara's husband. One day she offended 
Uttara, but desiring to be on good terms with her again, she 
begged pardon of her. Uttara assured her that she would par
don her if the Exalted One would do the same. One day the 
Master and the congregation of monks came to Uttara's house. 
When the Master had finished his meal, Sirima begged his par
don. The Teacher pronounced thanksgiving and delivered dis
course to which Sirima listened attentively. Then she attained 
the first stage of sanctification. Since then she regularly gave 
alms to eight monks (Dh. Com., Vol. Ill, pp. 104 foll.) On her 
death, Sirima's dead body was not burnt. It was kept in a char
nel-house (amakasusanarh) and watched by a guard against its 
being devoured by crows and dogs. King Bimbisara informed 
the Buddha of her death, and the Buddha requested the king 
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not to burn her dead body but to preserve it so that it could be 
seen by the bhikkhus daily for asubhabhavaniL The bhikkhus 
saw it daily and realised' that the most beautiful body becomes 
rotten, worm-eaten, and finally the bones remain without flesh . 
The citizens, too, were compelled to behold Sirima's dead body, 
for there stood the royal proclamation, "All who refuse to do 
so shall be fined eight pieces of money". This was done with a 
view to impress on the citizens the idea of transitoriness of hu
man beauty which is but skin-deep (Dh. Cam., Vol. Ill, pp. 106-
109). 

Dinna was an upakika of the Buddha. She was the queen of 
King U ggasena. A king promised to the deity of a nigrodha tree 
that he would worship the deity with blood of one hundred kings 
ofjambudipa, if he got the throne after his father's death. He 
then defeated all the kings one by one and went to worship the 
deity, but the deity, seeing that many kings would be killed, took 
compassion for them and refused his worship on the ground 
that the queen of King Uggasena whom he defeated was not 
brought. The king had her brought and she preached a sermon 
on the avoidance of life-slaughter in their presence. The deity 
approved and the king refrained from life-slaughter and released 
the defeated and captured kings who praised Dinna for her act. 
It was due to her that so many kings were saved (Dh. Com., Vol. 
II, pp. 15 foll.) 

Kisagotami came of a respectable family at Savatthi. She 
was married to a rich banker's son who had 40 kotis of wealth 
(Dh. Com., Vol. II, pp 270-275). Bodhisatta was her maternal 
uncle's son. One day while the Bodhisatta was returning home 
after receiving the news of Rahula's birth, he was seen by 
Kisagotami from her palace. Buddha's physical grace and charm 
gladdened the heart of Kisagotami and she uttered that the 
mother who had such a child and the father who had such a son 
and the wife who had such a husband were surely happy 
(nibbuta); but the Bodhisatta took the word nibbuta in the sense 
of nibbal).aril. The Bodhisatta presented her with a pearl neck
lace for making him hear such an auspicious and sacred work 
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(Dh. Com., Vol. I, p. 85). After the Bodhisatta had become the 
Buddha, Kisagotami once came through the sky to worship the 
Buddha ; but she saw that Sakka with his retinue was then seated 
before the Master. She, therefore, chose it not to descend and 
come near to the Buddha ; but did her worship from the sky 
and went away. Being questioned by Sakka who had seen 
Kisagotami performing her worship, the Buddha answered that 
she was his daughter. Kisagotami was the foremost among the 
bhikkhm).is who used very rough and simple robes (Dh. Com., 
Vol. IV, pp. 156-157). 

Once, Pasenadi invited the Buddha to teach Dhamma to 
queens Ma1lika and Vasabhakhattiya ~ho were desirous of learn
ing it. But as it was not possible for him to go everyday, the_Bud
dha asked the king to engage Ananda for the purpose. Mallika
devi in due course learnt it thoroughly well ; but Vasabhakhattiya 
was inattentive and could hardly, therefore, learn it (Dh. Com., 
Vol. I, 382). Mallika once induced her husband, King Pasenadi, 
to go to the Buddha and receive instructions from him, and 
thus saved the life of many living beings who were brought be
fore the king for sacrifice to save the king himself from the evil 
effect of hearing four horrible sounds at midnight, and she made 
the following arrangements on the occasion ofPasenadi's offer
ing unique gift to the Buddha and the Buddhists : 

1. She made a canopy with sala wooden parts under which 
five hundred bhikkhus could sit within the parts and five hun
dred outside them. 

2. Five hundred white umbrellas were raised by 500 el
ephants standing at the back of five hundred bhikkhus. 

3. Golden boats were placed in the middle of the pandal 
and each khattiya daughter threw seents standing in the midst 
of two bhikkhus. 

4. Each khattiya princess was found standing in the midst 
of two bhikkhus. 

5. Golden boats were filled with scents and perfumes (Dh. 
Com., Vol. Ill, pp. 183 foll.). 

Mallikadevi had, however, to suffer after death, in the Avid 
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hell, because she had once deceived her husband by telling a lie 
about her misconduct (Dh. Com., Vol. III, pp. 119 fall.). 

The daughter of Queen Mallika was also named Mallika. 
She was the wife o(General Bandhula, but was childless for a 
long time. Bandhula, therefore, once for all, sent her to her 
father's house, when on the way she went to the Jetavana to sa
lute the Buddha and told the Master that her husband was send
ing her home as she was childless. The Buddha asked her to go 
back to her husband's house. Bandhula came eventually to know 
of this fact, and thought that the Buddha must have got the idea 
that she would be pregnant. The sign of pregnancy was soon 
visible in her and she desired to drink water and bathe in the 
well-guarded tank. Her husband made her tathe and drink wa
ter of the tank (Dh. Com., Vol. I, pp. 349-351). 

Uttara and her husband were serving a setthi at Rajagaha. 
Once the setthi went to attend a famous ceremony and Uttara 
with her husband stayed at home. One morning, the husband 
of U ttara had gone to the fields to till the soil, and U ttara was 
going with cooked food to feed her husband there. On the way 
she met Sariputta who had just got up from nirodhasamapatti 
and offered the food to him with the result that she became the 
richest lady at Rajagaha and her husband became a serthi named 
Mahadhanaserthi (Dh. Com., Vol. Ill, pp. 302 fall). 

PUQ.Q.:l was the maid-servant of a banker of Savattl}I. Once 
while engaged in husking paddy flt night, she went outside the 
house to take rest. At this time Dabba, a Mallian, was in charge of 
making arrangements for the sleeping accommodation of the 
bhikkhus who were guests. PUQ.Q.:l with some cakes went out to 
enqure of the cause of their movements with lights at night, and 
met the Buddha who had come out on that way for alms. She 
offered all the cakes to the Buddha without keeping anything 
for her, and the Buddha accepted all of them. PuQ.Q.a was think
ing whether Buddha would partake of her food ; but the Bud
dha most unhesitatingly did partake of it in her house. The ef
fect of this offer was that PUQ.Q.Ii obtained sotapattiphalarh at the 
place where the offer was made (Dh. Com., Vol. Ill, pp. 321 fall.). 
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RohiQ.i was Anuruddha' s sister. She was suffering from white 
leprosy, and did not go to her brother as she feared she might 
contaminate him. Anuruddha sent for her and asked her to build 
a rest-house for bhikkhus to get rid of her sin. She did so, and 
kept the rest-house clean. even when it was under construction. 
Mter she had done it with great devotion for a long time, she 
eventually became free from her disease. Shortly afterwards the 
Buddha went to Kapilavatthu and sent for RohiQ.i. When she 
came, he told het that she had been the queen of Benares in 
her former birth. The king of Benares was at that time enam
oured of the beauty of a dancing girl. The queen knowing this 
was jealous>,of the girl and to punish her she put something in 
hercloth and poured in bathing water which produced terrible 
itching all over the body. On account of this sin, she had got this 
disease. She however obtained sotapattiphalarh and the colour 
of her body was golden (Dh. Com., Vol. m, pp. 295 foil.) 

A cultivator's daughter was in charge of a paddy-field. She 
'Vas once frying paddy in the field, when at that time Mahakassapa 
was engaged in meditation for a week in the Pipphali cave. Ris
ing up from meditation he went to the girl for alms ; and she 
with a delightful mind offered fried grains to him which he ac
cepted. While the girl was returning from the presence ofMaha
kassapa to the spot where she was frying she was smitten by a 
poisonous snake and died instantly. Mter death she was reborn 
in the golden mansion of the Tavatirhsa heaven on account of 
this meritorious deed, and was named there as Lajadevadhita 
who had come from heaven to get more merit by serving 
Mahakassapa. She used to cleanse his monastery and keep wa
ter ready for his use. BtJt after two days, she was forbidden to 
serve him any more as she was found out to be '\ devi. She la
mented much for not being able to serve the great arahat. The 
Buddha came to know of this and preached a sermon to her 
with the result that she obtained sotapattiphalarh (Dh. Com., Vol. 
m, PP· 6-9). 

The mother of Kumarakassapa had become pregnant be
fore she renounced the worldly life ; but she was herself una-
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ware of it. Mter she was become a bhikkhuQ.i it was known that 
she was pregnant. The mastter was referred to the Buddha who 
asked Upali to enquiFe into the matter. Upali referred to Pase
nadi, AnathapiQ.<;lika and Visakha. Visakha was afterwards solely 
entrusted to decide the matter. Visakha found out that she had 
become pregnant before her renouncing the world (Dh. Com., 
Vol. III, pp. 144 foil.). 

Rupananda was the Buddha's step-mother. She thought 
that her eldest brother had renounced the world and had be
come a Buddha. Her younger brother Nanda was a bhikkhu ; 
Rahulakumara had also obtained ordination; her husband too 
had become a bhikkhu ; and her mother Mahapajapati Gotami, 
a bhikkhuQ.i. She, therefore, thought that as so many of her 
relatives had renounced the world, so she too must follow their 
path. She did not go before the Buddha as she was proud of 
her beauty while the Buddha used to preach impermanence 
and worthlessness of rupa. The other bhikkhuQ.is and bhikkhus 
always used to praise Buddha in her presence and told her that 
all, in spite of their having different tastes, had become pleased 
on seeing the Buddha (Dh. Com., Vol. Ill, p. 115). Nanda, wife 
of Nandasena, a householder of Savatthi, had no faith in the 
Buddha. One day she thought of going to the Buddha with 
other bhikkhuQ.is, but she would not show herself to the Bud
dha. The Buddha came to know that with other bhikkhuQ.is 
Nanda too had come ; and he desired to lower down the pride 
of her beauty. By his miraculous power, the Buddha created a 
most beautiful girl by his side who at once engaged herself in 
farning the Buddha. Nanda saw the beauty of the girl, and read
ily discovered that her own beauty was much inferior. The at
tendant girl was seen gradually but miraculously attaining 
youth, the state of mother of one child, and the old age and 
disease and death. Nanda saw this happening before her eyes 
and gave up the pride of her beauty and came to realise the 
impermanence of physical beauty. The Buddha knowing the 
state of her mind delivered the sermon (Dh. Com., Vol. Ill, pp. 
113 fall.). 
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Visakha was the daughter of Dhanaiijayasetthi, son of 
MeQ<;lakasetthi, who lived in the city of Bhaddiya in the king
dom of Anga. The family ofMeQdaka was greatly devoted to the 
Buddha. Dhanaiijayasetthi at the request of Pasenadi, King of 
Kosala, went to his kingdom and settled at Saketa. Visakha was 
married to PUQQavaddhana, son of Migaraseghi, who was, how
ever, a follower of the NigaQthas. After marriage, she lived with 
her father-in-law at Savatthl. One day Migarasetthi invited five 
hundred naked ascetics (nigaQthas) and when they came he 
asked his daughter-in-law to come and salute the arahats. She 
came heari~g about the arahats and seeing them, she said, "Such 
shameless creatures can't be arahats. Why has my father-inlaw 
called me ?"Saying this she blamed her father-in-law and went 
to her residence. The naked ascetics seeing this, blamed the 
setthi and asked him to turn her out of the house as she was a 
follower of SamaQa Gotama. But the setthi knowing that it was 
not possible to do so, apologised to them and sent them away. 
After this incident the setthi sitting pn a valuable seat was drink
ing milk-porridge with honey from a golden pot and Visakha 
stood there fanning him. At that time a Buddhist monk entered 
the house for alms and stood before him, but the setthi took no 
notice of him. Seeing that, Visakha said to the thera "Go to an~ 
other house, Sir, my father-in-law is eating a stale food". At this 
the banker grew angry. He then stopped eating and ordered his 
men to drive her out. Thereupon, Visakha said that he should 
examine her shortcomings. The setthi welcomed the idea and 
summoned her relations and told them that his daughter-in-law 
had said to a Buddhist monk that he was eating stale food while 
he was drinking milk porridge with honey. Visakha's relations 
enquired about the truth of the statement. Visakha said that she 
did not say so. She only said that her father-in-law was enjoying 
the fruition of his merit in the previous birth. In this way Visakha 
explained away everything that was considered by her father-in
law to bring blame upon her. While she was found not guilty by 
her relations, she prepared to leave the house of her father-in
law. Thereupon the banker apologised and entreated his daugh-
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ter-in-law to remain in the house. She, however, consented to 
remain on one condition only, namely, that she could be al
lowed to entertain the bhikkhus in the house at her will. Next 
day she invited the Buddha to her house. The naked ascetics 
knowing that the Buddha had entered the house ofMigarasetthi 
surrounded the house. Visakha requested her father-in-law to 
come and serve the Buddha himself. The naked ascetics pre
vented him from going there. Thereupon Visakha herself served 
the Buddha and his disciples and when their meal was finished, 
she again requested her father-in-law to come and listen to the 
sermon of the Buddha. The naked ascetics again said that it was 
extremely improper to go at that time, but when he went to 
listen to the Buddha's sermon, he saw that the naked ascetics 
had gone there earlier and placed the curtain and requested 
the setthi to sit outside it. The setthi sat outside the curtain, lis
tened to the Buddha's sermon, obtained the fruition of the first 
stage of sanctification, went up to his daughter-in-law and said 
to her, "Henceforward you are my mother". From that time 
Visakha came to be known as Migaramata or Migara's mother. 
Migara was converted to Buddhism. Visakha afterwards made a 
vihara at Savatthi at the cost of twenty-seven crores of coins (Dh. 
Com., Vol. I, pt. Il, pp. 384foll.). 

Sutta Nipiita Commentary. The Sutta Nipata commentary 
written by Buddhaghosa is a mine of various sorts of valuable 
information --,-geographical, historical, religious, and otherwise. 
Illuminating definitions of raga, taQ.ha, mana, dosa, moha, 
anusaya, and akusalamula ; and interpretations of the words, 
e.g., sati, brahmaloka, uposatha, sankappa, pamada, jhana, 
dhamma, gambhirapafnla, musavada, paQ.atipata, upadhi, etc., 
occur briskly in it sometimes systematically, sometimes at ran
dom. To give one example, the very interesting word "Nibutta' 
is explained in connection with the account ofDhaniya, the cow
herd. In connection with another account, namely, that of the 
KhaggavisaQ.a Sutta, we are referred to three kinds of dramas. 
Besides mentioning mountains and mountain caves, e.g., 
Gandhamadana and CaQ.c;iagabbha, the commentator reveals his · 
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knowledge of geography when he makes mention of Bara:t:tasi, 
Magadha, Savatthi, Kapilavatthu, Kosala, Nerai'ijani, etc., ndr 
does he seem to be deficient in his knowledge of history, for he 
mentions Bimbisara, Sundariparibbajaka, and Kosalaraja 
Pasenadi. Bimbisara, we are informed, was called Magadha, be
cause he was the lord of the Magadhas. He was the possessor of 
a big army, hence he was called Se:t:tiya. It adds, besides, that 
Bimbisara was so called because his colour was like that of excel
lent gold (p. 448). Rajagaha was ruled by famous kings like 
Mandhata and Mahagovinda. In the time of the Buddha, it be
came a city, and in other times, it came to be vacant and then 
inhabited by the yakkhas. 

Interesting side-lights are thrown by other accounts, a few 
of which may profitably be recounted here. A carpenter of 
Benares prepared mechanical wooden birds by which he con
quered a tract of land in the Himavanta and became the ruler 
of that land. His capital was known as Katthavahanagara. He 
sent valuable presents to the king of Benares and made friend
ship with him. The king in return sent him the news of the ad
vent of the Buddha Kassapa in Benares, but when. they reached 
Benares the Buddha had obtained mahaparinibba:t:ta. Mter
wards, the yuvaraja with a bhikkhu and the relies of the Buddha 
went back to the Katthanagara, and the bhikkhu was la_ter on 
successful in converting the king and his subjects into Buddhism 
(Vol. II, pp. 575 foll.). A trader of Benares went to buy goods 
with 500 carts to a frontier country, and bought sandal wood 
(Vol. II, pp. 523 ff.). 

There lived at Savatthi a paribbajaka, named Pasura, who 
was a great disputant. He planted a branch ofaJambu tree de
claring that he who would be able to hold discussion with him, 
would uproot it. Sariputta did uproot it. Pasura had a discus
sion with Sariputta about sensual pleasures and eye-conscious
ness with the result that the paribbajaka was defeated. The 
paribbajaka went to the Jetavana in order to be ordained by 
Sariputta and to learn Vadasattam (art of disputation). He met 
La1udayi at the Jetavana vihara. Thinking that this Laludayi must 
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be greatly wise, he took ordinatio~ from him. He defeated 
Uiludayi in disputation and made him a paribbajaka even while 
he was wearing th<'; dress of a bhikkhu. Pasura again went to 
Savatthl to hold discussion with Gautama. He held discussion 
with Gautama but was defeated. The Buddha then gave him in
struction and he was converted into Buddhism (Vol. II, pp. 538 
foll.). 

The ]ataka Commentary. As to the authorship of the Jataka 
Commentary there is a great dispute which has not yet been 
settled. Some ascribe the authorship to Buddhaghosa. 

Commentaries on the Abhidhamma Pitaka. 
The Atthasalini: 

Buddhaghosa wrote a commentary on the Dhammasangai).i 
known as the Atthasalinl.30 It simply gives the meaning of the 
terms that occur in the Dhammasangai).i. In some places word
for-word explanations have been given which are apparently 
tedious but are certainly useful to students ofBuddhism}1 

The Atthasalinl contains some historical and geographical 
information besides some explanations of certain technical terms 
of Buddhist psychology. It refers to some rivers, e.g., Aciravatl, 
Ganga, Godavarl, Neraiijara, Mahl, Sarabhu, and Anoma. It also 

30 There is a scholium on the Atthasiilinz called the Pathama
paramatthapakiisin"i. Read Abhidhammqkathii, a Pali prose work being a guide 
to metaphysics of Buddhism for beginners extracted from the Atthasiilinz. 
The Atthasiilinz has been edited by Prof. E. Muller for the Pali Text Soci
ety. A translation of this work has been brought out by Mr. Pe Maung Tin, 
and revised by Mrs. Rhys Davids. It is widely studied by students of Bud
dhism and by the Burmese monks ; and is often quoted by authors of the 
Abhidhamma works. 

31 Mr. Maung Tin speaks of the two Burmese translations of the 
Atthasiilinz. namely, old Nissaya (MSS Bernard Free Library, Rangoon) by 
Ariyalankara of the earlier part of the 19th century, and the new Nissaya 
printed in Kemmendine, Rangoon, 1905, by Pyi Sadaw of the middle of 
the 19th century. On the whole the translation will be useful in reading 
the text. In the Bernard Free Library, Rangoon, there are original manu
scripts of the Atthasiilinz. 
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refers to some cities, islands, etc., e.g., Kasipura, Penambailgana, 
Kosala, Isipatana. Jambudipa, Jetavana, TambapaQ.Q.i, 
Aparagoyana, Pataliputta, Pubbavideha, Bandhumati, Bharu
kaccha, R.ajagaha, Saketa, Savatthi, Sihaladipa. There are refer
ences to some historical personages as well, e.g., Ajita, Aiiftako
dafni.a, Abhayathera, Assagutta, Ananda, Alara Kalama, Uttiya, 
Udayi, Uddaka, Upaka, Kassapa, Channa, Dutthagamani, 
Abhaya, Dasaka, Diparilkara, Nagasena, Buddhaghosa, Bhaddaji, 
Mallika, Mahakassapa, Mahinda, Moggaliputta Tissa, Revata, 
Vipassi, Vissakamma, Sariputta, Sujata, Sumana, Sonaka, 
Metteyya, P\ilgaJabuddharakkhita, Cakkana Upasaka. Buddha
ghosa in the introductory verses laid down that after he had 
already dealt with some subjects in his previous composition, 
the Visuddhimagga, he had only to supplement it by way of writ
ing a commentary on the Dhammasaii.gaQ.i. But though the 
Atthasalini aims to be an exposition of the Dhammasaii.gaii.i, yet 
there is some anomaly in the contents and arrangements of the 
tWo books. There are some chapters of the text which the com
mentary omits and some chapters which it adds independently 
of the text itself. Unlike the Dhammasaii.gaQ.i the chapters in 
the Atthasalini are clearly marked so that the treatment is more 
scientific than that of the former. Buddhaghosa at the outset 
gives an introductory chapter. In this he deals with various ques
tions, both literary and philosophical. His dissertation on liter
ary subjects helps us to a great extent in fixing the chronology 
of the texts of the Sutta, Vinaya, and Abhidhamma. He says that 
the commentary on the Abhidhamma was sung in the First Coun
cil and was rehearsed in the succeeding Councils. Mahinda 
brought it to Ceylon and ii was translated into Sinhalese. Buddha
ghosa defines Abhidhamma as one which excels all other 
dhammas in qualities. The chief difference between Suttanta 
and Abhidhamma is that in the Suttanta the five aggregates are 
classified partially while in the Abhidhamma this classification 
has been done according to three methods, namely, the Suttanta 
classification, the Abhidhamma classification, and Catechism. 
he shows that Suttanta classification is incomplete and defec-
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tive. He next deals with the Abhidhamma books themselves 
which are seven in number and records that the very nature of 
the Kathavatthu makes its position untenable in the very classifi
cation itself, for it dates from the incidents of the Third Coun
cil. But Buddhaghosa relying on the traditional number seven 
in the Abhidhamma class and showing the internal defects of 
Mahadhammapadaya or Mahadhatukatha as the possible sub
stitutes for the Kathavatthu, holds that the Kathavatthu falls 
within Abhidhamma class particularly because Tissa followed 
the contents and method of the Teacher who himself foresaw 
this book. 

The author then gives a table of contents of each of the 
seven Abhidhamma books after which he gives a history of the 
first Abhidhamma thought and compilation as emanating from 
the Buddha himself. To Sariputta he attributes the origin of the 
number and order of the books. Buddhaghosa quotes many 
poetical passages as an introductory explanation of the Sutta, 
Vinaya, and Abhidhamma Pitakas. 

He says that the Abhidhamma is intended for those only 
who think that there is "I", "This is mine", and who fail to under
stand that the ultimate self is merely a collection of things; The 
main purpose of the Abhidhamma is, according to hi, to lay a 
distinction between mind and matter and to train one in higher 
and metaphysical understanding. 

The author then justifies the fact that the three pitakas are 
the words of Buddha himself, for those bhikkhus who are well 
practised in Vinaya arrived at the three kinds of knowledge while 
those who are well versed in the Sutta arrive at the six kinds of 
super-knowledge and bhikkhus well cultivated in Abhidhamma 
arrive at the four analyses. He then explains why each of the 
nikayas or groups is so called. The first one is Digha, because it 
contains 34long suttas. The second one containing 152 suttas is 
called Majjhima, because they are of medium length. The 
Sarilyutta Nikaya contains seven thousand seven hundred and 
sixty-two suttas. The Aiiguttara contains nine thousand five hun
dred and fifty-seven suttas. 
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The Khuddaka is one which excludes the four nikayas, the 
Vinaya, the Abhidhamma, and includes such books as 
Khuddakapatha, Dhammapada, etc. Then follows an enumera
tion of the nine Ailgas, the eighty-four thousand units of texts. 
Buddhaghosa then says that the Abhidhamma is a pitaka by 
pitaka classification and holds it as a word of the Buddha. The 
Abhidhammikas claim to be the best expositors of the Dhamma. 
But the Abhidhamma is a field for the Buddha and not for oth
ers. The author quotes the Elder Tissabhuti who while seeking 
to trace the origin of the Abhidhamma at the place of the great 
enlightenlJlent quoted Padesavihara Sutta where the Buddha 
intuited afl his qualities and possessions. He then recommends 
the introduction of the Abhidhamma to all its readers. The au
thor then compares the introductory portions both of the Sutta 
and the Abhidhamma. He says that unlike the Sutta which has 
one, the Abhidhamma has two introductions, the one dealing 
With the life and equipment of the Buddha and the other With 
.the events just before the Dhammacakkapavattana. The author 
then traces the history of Abhidhamma teaching in Ceylon. Ac
cording to him, Abhidhamma, originated With faith and nur
tured in the 550 Jatakas, was taught by the Buddha. It contained 
exactly Buddha's words and was handed down by the unbro
ken line of teachers till the Third Council beginning with 
Sariputta and followed by the long line of disciples. An exami
nation of the Atthasalini shows that it was composed after the 
Samantapasadika to which it refers in pages 97 and 98 of the 
P.T.S. edition. 

The Sammoha-vinodani or the commentary on the 
Vibhali.ga (Vibhali.ga-atthakatha) written by Buddhaghosa has 
been edited for the P.T.S. by A.P. Buddhadatta Thera in 1923. 
This commentary was published in Burma several times, but in 
Ceylon about half of the book has been printed. In many places 
we find that this commentary and the Visuddhimagga comment 
on the same subjects. This book consists of 18 sections dealing 
With the expositions of five khandhas (e.g., rupa, vedana, saiiiia, 
sali.khara, and viiiiianarh), ayatal)as (spheres), dhatus (ele-
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ments), sacca (truth), indriyas (senses), paccayakara (causes 
interdependent), satipatthana (right recollection), sammappa
dhana (right concentration), iddhipadas (bases of miracles), 
seven bojjhangas (supreme knowledge), magga (the Noble 
Eightfold Path) ,jhana (stages of meditation), appamaiiiia (four 
appamaiiiias consisting in an unlimited or perfect exercise of 
the qualities of friendliness, compassion, good will, and equa
nimity), sikkhapadas (precepts), patisambhida (analytical knowl
edge), iiana (true knowledge), khuddakavatthu (minor points), 
and dhammahadaya (religious heart). It should be noted that 
in the section on the dhatus, 32 parts of the body have been 
discussed. In the section dealing with truth, the noble truths 
(ariyasaccaril) are dealt with. In the section on the Paccayakaras 
we find a discussion of the topic of dependent origination. The 
Satipatthana Vibhanga should benread along with the Maha
satipatthana Suttanta of the Digha Nikaya and Satipatthana 
Suttanta of the Majjhima Nikaya. The Sammohavinodanicon
tains short notes on avijja (ignorance), kaya (body) ,jati (birth), 
jara (old age), taQ.hii (desire), domanassa (despair), nibbana, 
nama-ro.pa (name and form), bhava (existence), bodhi (enlight
enment), macchariya (sloth), marana (death), maya (illusion), 
etc. 

There is a tika on the Sammohavinodani known as the 
Sammohavinodanilinattha. 

The DhatukathapakaraQ.a-at~hakatha is a commentary on 
the Dhatukatha written by Buddhaghosa. It has 14 sections con
taining interpretations of the five khandhas, twelve ayatanas 
(spheres), sixteen dhatus (elements), etc. 

The Puggalapaiiiiatti-atthakatha is a commentary on the 
Puggalapaiiiiatti. This work has been edited for the P.T.S. by G. 
LandsbergandMrs. RhysDavids Q.P.T.S., 1913-1914). The avail
able manuscripts are : (1) palm·leaf Sinhalese manuscript pro
cured for the P.T.S. by Gooneratne, (2) paper Sinhalese manu
script, and (3) Pyi Gyi Mandyne Press edition, Rangoon, in Bur
mese character. 

The Kathavatthu-atthakatha is a commentary on the Katha-
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vatthupakaral).a written by Buddhaghosa. According to this com
mentary (Kathavatthu Commentary), two truths, dukkharh and 
dukkhasamudayaril, are mundane (belonging to the world of 
re-birth) and the other two truths (nirodha and nirodha
gaminiparipada) are supramundane (belonging to the paths). 
Of the indriyas, ten belong to the region of sense-desire, nine to · 
the next two worlds, and three to the supramundane. Samaya
vimutta, according to the commentator, applies to sotapanna, 
sakadagami, and anagami, and asamayavimutta applies to 
sukkhavipassaka-khinasavas. Kuppadhamma is applied to an 
ordinary person who has attained eight samapathis. It is· also 
applied to a ~tream-attainer and to an once-returner. It means a 
person who is unsteady or not firmly established in the path. It 
is so called because in his case the mental conditions which are 
antagonistic to samadhi and vipassana have not been completely 
stopped nor well washed off, and it is for this reason that their 
attainment perishes and falls away. Akuppa-dhamma is applied 
to· an anagami who has attained eight samapatti and to a 
khinasava. It means a person who does not go astray. He is steady 
or firmly established in the path. Hindrances of samadhi and 
vipassana in such a person are completely destroyed. His attain
ment is not broken or destroyed by useles talks or by any other 
unsuitable act committed through negligence. The commen
tary further narrates that the term 'Gotrabhu' is applied to a 
person who has reached the family, circle, or designation of 
Ariyas by surpassing the family, circle, or designation of ordi
nary persons ti1rough the knowledge acquired by meditation 
on Nirval).a. According to the commentary, by meditation on 
'formlessness' a person is freed from rupakaya (form) and by 
going through the sublime Eightfold Path he is freed from 
namakaya, therefore he is called ubhato-bhagavimutto. 

A person at first goes through different stages of medita
tion, then he realises nibbanaril. There are six classes of 
kayasakkhi commencing from sotapattiphalatrha to arahatta
maggartha. 

Ditthapatto : He who thoroughly knows that this is suffer-
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ing, this is the cause of suffering, this is the cessation of suffer
ing, this is the path leading to the cessation of suffering, is one 
who has won vision. _ 

Dhammfumsari: It applies to one who has reached the first 
stage of sanctification because he moves by saddha of faith. 

Sattakkhattumparamo applies to one who obtains arahant
ship at the seventh birth. 

Mter the realisation of the fruition of sotapatti one is not 
reborn in a low family. He is reborn amongst devas and men six 
times only. 

The term Ekabiji is applicable to a streamattainer who is 
reborn once only. 

Antara-parinibbayi applies to a person who obtains Nirva:Q.a 
before reaching the middle of the term of life. Upahacca
parinibbayi applies to a person who obtains parinibbana after 
passing the middle of the term of life but does not reach the 
end. Asailkharaparinibbayi applies to a person who attains com
plete passing away of mental impurities. Sasailkhara-parinibbayi 
applies to a person who obtains the foregoing with instigation, 
with trouble, and with exertion. 

Akanighagami: According to this commentary, a person 
goes to the highest Brahmaloka passing through four interme
diate Brahma worlds, namely, Aviha, Atappa, Sudassa, and 
Sudassi. 

Kalya:Q.amitta means a gopd or spiritual friend·. Hinadhi
mutto means low inclination. Pa:Q.itadhimutto means "having good 
inclination". 

The commentary says that the seven learners and average 
men are restrained from sin through fear, but the Khinasavas 
have completely uprooted their fear, therefore they are called 
Abhayuparato. 

A person who has first obtained knowledge of previous 
births and deva-sight and then arahantship is called a tevijjo, 
i.e., possessed of three vijjas, namely, pubbenivasaiianarh (knowl
edge of previous births), dibbacakkhuiianaril (knowledge of 
deva-sight), and arahantaphalaiianaril (knowledge of arahant-
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ship). A person attaining arahantship first and then the other 
two is also called tevijjo. 

Chalabhiii.iio : A person pd.ssessing six supernormal facul
ties or super-knowledges, namely, iddhividha (various sorts of 
magical power), dibbasota ( deva-ear), paracetoiianam (power 
of knowing another's thought), pubbenivasaiianam (power of 
remembering previous births), dibbacakkhu ( devasight), and 
asavakkhayaiianam (knowledge of destruction of sinful tenden
cies) is called chalabhiii.iio. 

Pubbakari : A person who does good to others before get
ting benefit from them. 

Katartnakatavedi : It means that a person who after having 
known that he has got some benefit from others does benefit to 
them afterwards. Kasambu means dirty and also bad smelling 
water. 

The word samkittisu means samkittetva katabhattesu. In 
time of famine an acelaka (naked ascetic) collects uncooked 

. rice by begging from house to house and declaring the object 
of his begging ; he then cooks rice to be distributed among the 
acelakas. A good acelaka does not accept any kind of food. 

Anusotagami puggalo means putthujjano or ordinary per
son. According to this commentary, by a fifth person is to be 
understood the person who has exhausted the sinful tenden
cies. 

The Yamakapakarai)a-atthakatha is a commentary on the 
Yamaka written by Buddhaghosa. Strictly speaking, it is a com
mentary on the Mula Yamaka, Khandha Yamaka, Ayatana 
Yamaka, Dhatu Yamaka, Sacca Yamaka, Samkhara Yamaka, 
Anussaya Yamaka, Citta Yamaka, Dhamma Yam~ka, and Indriya 
Yam aka. 

The Mula Yamaka deals with the essence of the teaching of 
Gotama. In it is included the kusalamula. Mula here means the 
cause. 

The Khandha Yamaka deals with an account of the 
khai,ldhas ( eggregates), e.g., Rupa, Viiiiiana, Vedana, Saii.iia, and 
Samkhara. 
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The Ayatana Yamaka deals with ayatana or space, e.g., 
cakkhu, sota, kaya, n1pa, rasa, phogabba, etc. 

The Dhatu Yamaka contains an account of various dhatus 
or elements. 

The Sacca Yamaka treats of the four Aryan truths. 
The section on Sarilkhara Yamaka deals with kayasaril.khara, 

vacisarilkhara, etc. 
The Anussaya Yamaka is a section on attachment, e.g., kama, 

raga, etc. 
The Citta Yamaka deals with mind and mental states. 
The Dhamma and Indriya Yamakas deal with kusala, 

akusala, and avyakata dhammas and senses respectively, e.g., 
manindriya, jivi tindriya, domanas-sindriya. 

The Paghanapakaral).a-atthakatha, edited by Mrs. Rhys 
Davids for the P.TS., London, is a commentary on the Patthana 
written by Buddhaghosa as the request of a monk named 
Cullabuddhaghosa (JP. T.S., 1886). 

C. WORKSOFDHAMMAPALA 

The Vimanavatthu Commentary: 

The Vimanavatthu Commentary is practically a coilection 
of stories illustrating the Buddhist perspective of Heaven and 
Hell, or more correctly, the Buddhist idea of Heaven and Hell 
'prevalent amongst the people of Northern India at the time of 
the Buddha and incorporated subsequently in the Buddhist 
Scriptures' .32 These stories help us to form an idea of the vari
ous grades of heaven, the pleasures of the Tavatirilsa heaven, 
the joys and comforts of the dwellers in the Buddhist vimanas, 
location of the various vimanas, and the form of the vimana and 
its comforts which are but proportionate to meritorious deeds. 

32 Ronaldshay : in his Foreword to the Heaven and Hell in Buddhist 
Perspective by Dr. B. C. Law. 
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Synopses of Staries~~ 

1. Pithavimana (pp. 5-6). A girl, a great believer in the Bud
dha once made the gift of a wooden stool to a thera whom she 
had offered food. In consequence of this meritorious deed, the 
girl was reborn in the Tavatimsa heaven where she enjoyed joys 
and comforts of the heaven. 

As a reward of her offering a seat to a bhikkhu a woman of 
Savatthi obtained in heaven a vimanamade of Vejuriya (lapis 
lazulis) . 

For presenting a pitha or a seat to an arhat whom she had 
offered foqd, a mistress of a house was reborn in the golden 
mansion of the Tavatimsa heaven. 

2. Kunjaravimana (pp. 31 Jolt.). A daughter of a family of 
Rajagaha once entertained Sariputta with a seat and various kinds 
of food and drink, and presented him with new clothes and a 
conch. In consequence of this meritorious deed, she was reborn 
in the golden mansion of the Tavatirilsa heaven. 
· 3. Navavimaha (pp. 40 Jolt.). A woman for offering drinking 

water to some thirsty bhikkhus was reborn by virtue of her meri
torious deed in the Tavatirilsa heaven. Another woman, too, for 
offering cold drink and oil to rub his feet with to a thera, was 
reborn after death in the sam.e heaven. 

A slave girl of a brahmin of the village of Thrma in Kosala 
ran the risk of being beaten by her master and offered a pot of 
water to the Buddha to drink water from. The Buddha quenched 
his thirst as well as that of his entire Order and yet returned the 
pot full of water to the slave girl. The girl after death was reborn 
in the Tavatirilsa heaven where she was given other objects of 
heavenly enjoyment. 

4. Dipavimana (pp. 50-51). For offering a light in the dusk 
before a preacher's seat, an upasika after death was reborn in 
the Tavatimsa heaven in the Jotirasavimana. 

5. Tiladakkhir,tavimana (p. 54). For presenting to the Bud-

33 For detailed summaries of these stories see my Heaven and Hell in 
Buddhist Perspective, Sec. II, pp. 36-85. 
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dha a certain quantity of sesamum seeds in joined palms, a preg
nant woman was reborn after death in the Tavatirilsa heaven. 

6. Patibbatiivimiina (pp. 56-57). A beautiful and faithful wife, 
as a reward of her sweetness and sincerity, charity, and faithful
ness, was reborn after death in the Tavatirilsa heaven. 

7. Su1Jisavimana (p. 61). For offering some portion of the 
cakes which she had got for her own use to an arahant, the daugh
ter-in-law of a Savatthian family was reborn after death in the 
Tavatirilsa heaven. 

8. Uttariivimana (pp. 62-74). By offering to Sariputta the 
whole of the food prepared and meant for her husband, Uttara, 
the loving wife of Pul).I).a, the servant of a banker of Rajagaha, 
performed a meritorious deed as a result of which her husband 
became the richest man in the whole city and was m;o~.de the 
Nagarasenhi ; and both the husband and wife attained the first 
stage of sanctification by their deeds of charity in the shape of 
gifts to the Buddha and the congregation. 

Pul).I).a's daughter was also named Uttara; at one time she 
invited the Buddha and his disciples, listened to the Buddha's 
religious discourse, and then attained the second stage of sanc
tification, while her husband and other relatives, who had thus 
an opportunity of listening to the discourses of the Master, at
tained the first stage. Uttara on her death was reborn in the 
Tavatirilsa heaven. . 

9. Sirimiivimiina (pp. 75 fall.). For. offering alms to eight 
bhikkhus daily, and spending sixteen kahapal).as on charity, 
Sirima the courtesan was reborn after death as a celestial nymph. 

10. Kesakiirivimiina (pp. 86-89). A daughter of Kesakari, a 
brahmin of Benares, listened to the precepts of the Buddhist 
faith fro ,m a lay disciple, and, while meditating on those of im
purities, attained the first stage and was, after death reborn as 
an attendant of Sakka. 

11. Diisivimiina (pp. 91-92). For serving four bhikkhus daily 
with hearty devotion and observing the true dhammas, a maid
servant was reborn after death'as one of the beloved attendants 
ofSakka. 
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12. Lakhumiivimiina (pp. 97-98). For preparing seats and 
supplying water to the bhikkhus in the asanasala daily, a woman 
called Lakhuma was established in the Sotapatti and was, after 
death, reborn in the Tavatimsa heaven. 

13. Amadiiyikiivimana (pp. 100-101). For offering her food 
and the acama which had been given her by the inmates of a 
house behind which she had taken shelter, to Mahakassapa, a 
woman of Rajagaha was reborn among the Nimmanaratidevas. 

14. Cmyf,alivimiina (pp. 105-1 07). A cal)c;lali once at the ex
hortation of Mahamoggallana fell down at the feet of the Bud
dha and worshipped him. On account of this meritorious deed, 
she was, on ber death, reborn in the Tavatimsa heaven. 

15. Bhadditthivimiina (pp. 109-110) . Bhadda, usually known 
as Bhadditthi, once offered good food and drink to four disci
ples of the Master with their followers, served them in every way 
listened to their discourses, embraced the faith, and received 
the five si:las. She, after death, was reborn in the Tavatimsa heaven 
and worshipped the Buddha when the Master went there. 

16. SO'f}adinnavimiina (p. 115). For serving bhikkhus, observ
ing the precepts and the uposotha with perfect regularity, 
Sonadinna a devoted upasika ofNalanda, attained Sotapatti and 
was reborn after death in the Tavatimra heaven. 

17. Uposathavimana (p. 115). For similar meritorious deeds, 
Uposatha, another <_Ievoted upasika of Saketa, was reborn after 
death in the Tavatimsa heaven. 

18. Bhikkhiidiiyikavimiina (pp. 118-119) . Bhikkhiidiiyikavimiina 
(pp. 118-119). On account 1ofher inviting the Buddha to have 
his daily meal at her house\ and serving him in other ways, a 
woman of Uttaram'£.l(lhura in Savatthi was, after death, reborn 
in the Tavatimsa heaven. 

19. Uf,aravimiina (pp. 120-121). For offering the cake of her 
mother-in-law's share to Mahamoggallana, a girl was reborn, after 
death, in the Tavatimsa heaven. 

20. Ucchudiiyikavimiina (p. 124). For similar reasons another 
girl also obtained the same good fortune. 

21. Pallankavimana (p. 128). A daughter of an upasika at Sava-
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tthi was reborn in the Tavatirhsa heaven for her having been vir
tuous free from anger, devoted, and an observer of the Sabbath. 

22. Latiivimana (pp. 131-132). As a result of her gentle be
haviour and practising charity and observing the Sabbath, Lata, 
a daughter of an upasaka of Savatthi, was reborn as a daughter 
of Vessavana Kuvera, and was appointed along with her four 
other sisters as a dancing girl by Sakka. 

23. Guttilavimana (pp. 137-148). On account of various kinds 
of charity, 32 nymphs had become liberated from earthly life 
and came to be born as heavenly nymphs possessing splendour 
greatc>r than that of other gods. When Guttila, the musician, 
saw them in Indra's court, he, as remuneration for his songs, 
prayed that all the bright goddesses would recount to him the 
good deeds that had brought them to the heavenly regions. 

24. Daddafhavimiina (pp. 149 fol[). The Daddalhavimana il
lustrates that offering food and drink to the Sarhgha brings forth 
more merit than that to individual bhikkhus. 

25. Pesavativimiina (pp. 156 fol[). In consequence of the meri
torious deed of offering her gold ornaments to be utilised for 
the erection of a stiipa, a girl was reborn in the devaloka, and 
from that devaloka she was reborn in the family of a householder 
in Magadha. In this birth of her, she showed her respect to the 
dead body of Sariputta by worshipping it with scents, flowers, 
etc. And when she died with her mind full of respe<;:t for the 
Buddha, she was reborn in the Tavatimsa heaven. 

26. Visiilakkhlvimiina (p. 165) . For offering worship to the 
relic of the Buddha, Mallika, daughter of the king of Kusinara, 
was reborn, after death, in the Tavatirhsa heaven . 

. 27. Visiilakkhivimana (pp. 169-170). For daily sending gar
lands, perfumes, fruits, flowers, etc., to the stiipa over the relic 
of the Buddha, Sunanda, a daughter of the gadand-maker of 
Rajagaha, was born after death as an attendant of Sakka, who, 
on one occasion, addressed her as Visalakkhi. 

28. Paricchattakavimana (p. 173). For worshipping the Bud
dha with Asoka flowers and showing respect to him in various 
ways, a certain woman was reborn in the Tavatirhsa heaven. 
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29. Maiijetthakavimiina (pp. 176-177). As a result of her wor
shipping the Buddha with s~ila flowers, a certain maid-servant 
was after death, reborn in the Tavatimsa heaven. 

30. Pabhassaravimiina (pp. 178-179). For welcoming Maha
moggallana to her house, offering him a seat, and worshipping 
him, a daughter of a certain upasaka of Rajagaha was reborn, 
after death, in the Tavatimsa heaven. 

31. Niigavimena (pp. 181-182). For offering a pair or clothes 
to the Buddha and listening to a religious discourse of the. Mas
ter, an upasika of Benares was, after death, reborn iri the 
Tavatimsa he.aven. 

32. Alom"avimiina (p. 184). The good deed of offering some 
rotten cooked rice -not finding anything better without salt
to the Buddha, brought a poor woman named Aloma to the 
Tavatimsa heaven after death. 

33. Kaiijikadiiyikavimiina (pp. 185-186). For offering to the 
Buddha a medicated drink of rice-gruel that relieved the Mas
ter. of his pain in the stomach, the wife of the Buddha's physi
cian was reborn in the Tavatimsa heaven after death. 

34. Vihiiravimiina (pp. 187-189). Visakha the great upasika 
of Savatthi once listened to a religious discourse of the Buddha 
and offered her mahalata ornament to the Master for the con
struction of a vihara, the merit whereof was given to her maid
servant. Visakha was, on that account, reborn in the Nimmanarati 
heaven where he became chief queen to the King Sunimmita, 
and the maid-servant was reborn in the Tavatimsa heaven. 

35. Caturitthiviniina (pp. 195-196). For making gifts to 
bhikkhus, four girls of the time of the Kassapa Buddha became 
celestial nymphs after death. At the time of Gautama Buddha 
they were in heaven. 

36. Ambavimiina (p. 198). For building a hermitage for 
bhikkhus and the Master, an upasika ofSavatthi was, after death, 
reborn in the Tavatimsa heaven. 

37. Pitavimiina (p. 200). While on his way to worship a stupa, 
an upasika was killed by a milch-cow. She was reborn in the 
Tavatimsa heaven. 
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38. Vandanavimiina (p. 205). For making obeisance to a 
number ofbhikkhus to whom she was filled with veneration and 
respect, a village omart was reborn in the Tavatirilsa heaven. 

39. Rajjumiilavimiina (pp. 206-209): For being instrumental 
in inviting the Buddha to her mistress's house, a servant girl was 
reborn in the Tavatirilsa heaven after death. 

40. Mar.ujukadeuaputtavimiina (pp. 217-218). A frog was trod 
upon by a cowherd while listening to a religious discourse of 
the Buddha. It was reborn, after death, in the Tavatirilsa heaven. 

41. Revatzvimiina (pp. 220 fall.). Revati, wife of a householder 
of Savatthi, practised charity only when her husband was at 
home, and stopped all works of charity after the death of her 
husband. In consequence of this she had to experience suffer
ing in different hells while enjoying blessings of the Tavatirilsa 
heaven. 

42. Chattamiir:tavakavimiina (pp. 229-233). Knowing the im
pending death of Chatta, a son of a learned brahmal)a, the Bud
dha set out for him, and meeting him on the way converted him 
to the faith. For his devotion to the faith, Chatta, after death, 
was reborn in the Tavatirilsa .heaven. 

43. Kakkatakarasadiiyakavimiina (pp. 243-244). For offering 
to a bhikkhu rice and crab soup which relieved him of an acute 
pain in the ear, a farmer of Magadha was reborn after death in 
the Tavatirilsa heaven. 

44. Dvarapiilakavimiina (pp. 246-24 7). For daily receiving 
bhikkhus with care and devotion and listening to their exhorta
tions, a gatekeeper was converted to the faith, and was, after 
death, reborn in the Tavatirilsa heaven. 

45. Karar:tiyavimiina (p. 248). For inviting the Buddha to his 
house and offering him food and drink, an upasaka was reborn, 
after death, in the Tavatirilsa heaven. 

46. Sucivimiina (p. 250). For offering two needles to 
Sariputta, a blacksmith was, after death, reborn in the Tavatirilsa 
heaven. · 

47. Dutiyasucivimiina (p. 251). For similar act of charity, a 
tailor acquired the same good fortune. 
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48. Nagavimana (pp. 252-254). For obtaining with di(ficulty 
eight flowers with which he worshipped the stupa, an upasaka 
was reborn as a devaputta in various vimanas, and came to the 
Tavatirilsa heaven at the time of the Buddha Gautama. 

49. Dutiyanagavimana (pp. 254-255). An upasaka of Rajagaha 
was reborn in the Tavatirilsa heaven on account of his charity 
and faithfulness and on account of his offering alms and drinks 
to the bhikkhus. 

50. Tatiyanagavimana (pp. 255-257). For offering rice with 
sugarcane juice and sugarcane pieces to three bhikkhus and 
then entertaining respectfully an offence for which he was beaten 
to death by his master, the keeper of a sugarcane field at Rajagaha 
was reborn in the Mote-hall called Sudhamma of the gods. 

51. Catarathavimana (pp. 259-270). For receiving instruc
tion in the faith from Mahakaccayana building a vihara, and in
viting a thera to come there, and for performing other merito
rious deeds, Sujata, the banished son of the king of Asoka, was 
reborn after death in the Tavatirilsa heaven. 

52. Maharathavimana (pp. 270-271). For having worshipped 
the Buddha Vipassi with a garland of gold, a devaputta named 
Gopala was reborn at the time of Kassapa Buddha as the son of 
King Kiki of Benares. In this birth he made immanse gifts and 
received the Dhamma from that Buddha, and was accordingly 
reborn, after death, in the Tavatirilsa heaven. Later, at the time 
of Gautama Buddha he learnt the principles of the faith from 
Mahamoggallana and became established in the Sotapatti. 

53. Agariyavimana (p. 286). In consequence of their offer
ing charity to bhikkhus, a rich couple of Rajagaha were reborn 
in the Tavatirilsa heaven, having a very large golden vima a full 
of celestial comforts. 

54. Phaladayakavimana (pp. 288-289). For offering to 
Mahamoggallana four mangoes which were distributed by the 
Buddha to his four prominent disciples and making over the 
merit of the gift to King Bimbisara, a gardener, after deat was 
reborn in the Tavatirilsa heaven. 

55. Upassayadayakavimana (p. 291). For placing one room 
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at the disposal of a bhikkhu for one night and for entertaining 
him with food and drink, an upasaka of Rajagaha with his wife 
was, after death, reborn in the Tavatirhsa heaven. 

56. Bhikhhabiiyakavimiina (pp. 292-293). As a reward of his 
offering food to a bhikkhu, a house-holder was reborn in the 
Tavatirhsa heaven. 

57. Yavapiilakavimana (P. 294). For offering food to a 
bhikkhu a boy, who was at that time himself very hungry, was 
born, after death, in the Tavatirhsa heaven. 

58. Ku1J4alivimana (p. 295). For making arrangements for 
bhikkhus for their stay at night and offering plenty of food and 
drink an upasaka, after death, was reborn in the Tavatirhsa 
heaven. 

59. Uttaravimiina (pp. 297-298). For listening to the Payasi 
Sutta delivered by Kumarakassapa Thera and embracing the 
Buddhist faith, as also for practising charity on a poor scale, King 
Payasi was, after death, reborn in the Gitummaharajika devaloka. 
But his officer who spent all his wealth in charity was reborn in 
the Tavatirhsa heaven. 

60. Cittalatiivimana (p. 299). For serving other people, and 
for being faithful, obedient, and devoted to the three gems, a 
poor man of Savatthi was reborn in the Tavatirhsa heaven. 

61. Ma1}-ithu1J-avimiina (p. 301). For sweeping the path which 
the bhikkhus used when going out for alms, and for making all 
other arrangements for making their journey comfortable as 
well as for observing the precepts and offering charity, an 
upasaka was reborn in the Tavatirhsa heaven. 

62. SuvalJ-J!avimiina (p. 302). For offering to the Buddha an 
excellent gandhakuti provided with all necessary comforts, an 
upasaka, after death, was reborn in the Tavatirhsa heaven. 

63. Ambavimiina (pp. 305-306). For inviting Sariputta to his 
garden and offering him water for bath and drinking, a gar
dener was reborn in the Tavatirhsa heaven. 

64. Gopiilavimiina (p. 308). A hungry cowherd of Rajagaha 
offered MahamoggalHina the sour gruel meant for him. He was, 
as a result, reborn after death in the Tavatirhsa heaven. 

484 



cpafi Commentaries 

65. Kar.tthakavimiina (pp. 312-314). The famous house of 
Gautama, named Kar:tthaka, was, after death, reborn in the 
Tavatimsa heaver for its past services to Gautama, its master. 

66. Anekavatfr_tavimiina (pp. 318-320). A bhikkhu who be
came a householder was in the habit of performing meritorious 
deeds, worshipping Caityas and listening to the discourses. He 
was, after death, born in the devaloka and was more powerful 
than Sakka. At the time of Gautama Buddha, he was reborn in 
the Tavatimsa heaven. 

67. Serisakavimiina (pp. 331 foll .) . In consequence of his 
failing to <;>ffer charities with a whole heart, King Payasi could 
not reach 'the Tavatimsa heaven, but was reborn in the lower 
heaven of Catummaharajikas, in a vacant vim ana called Serisaka
vimana. 

68. Sunikkhitavimiina (pp. 352 folL). An upasaka who was very 
much devoted to the worship of the Kassapa-Sammasambuddha 
and his caitya, was reborn, after death , in a golden mansion in 
the Tavatimsa heaven. 

It will be seen from the above account of the vimanas or 
celestial mansions that the form of the vimana and the comforts 
and pleasures provided therein are proportionate not only to 
the meritorious deeds done on earth, but also to the particular 
nature of the deeds themselves, as also to the desire of the dweller 
of the vim ana. It appears, furthermore, that most of the departed 
spirits go to the Tavatimsa heaven. Only in rare cases do we read 
of a spirit passing to the regions of the higher gods, the Nimma
naratis. It is only in very exceptional cases indeed that spirits go 
to the Brahmaloka. Downward also we read only in one case of a 
king who went to the region of Catummaharajikas for stinginess 
of making gifts. 

Another thing that deserves notice is that the vimana may 
not always be in the heavenly regions. This is specially the case 
with the spirits in the lower heavens who are not sufficiently 
purified or whose attachment to things on earth is still rather 
keen. The spirits could at will come down on earth in the vimanas, 
and in several cases they came to the Buddha in their vimanas to 
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listen to his discourse.34 "The joys of heaven," Lord Ronaldshay 
rightly observes, in his Foreword to my book on Heaven and Hell 
in Buddhist Perspective, "are represented as being obtainable by 
means of what is suspiciously like a mercenary bargain, entered 
into in a spirit which far from being selfless is, on the contrary, 
frankly selfish". This is quite obviously foreign to the lofty thought 
and teaching of Buddha himself. 

Petavatthu Commentary 

The Paramatthadipani35 is a commentary on the Petavatthu, 
a work devoted entirely to the petas or spirits of the deceased. 
It was written by Dhammapala of Kaiichipuram36 in Southern 
India and it contains details of stories compiled from Buddhist 
tradition handed down orally as well as recorded in the ancient 
atthakathas (or commentaries) preserved in Ceylon. Dhamma
pala's atthakatha is a great storehouse of information about 
the individual petas or spirits, and these stories enable us to 
form an idea of the Buddhist conception of spirits and the spirit 
world. 

A short synoptical account of the stories of the Petavatthu 
Commentary may be catalogued as follows: 

1. Khettapamii Peta (pp. 1-9). A setthiputta who deserved to 
be reborn in the devaloka for a deed of charity towards Maha
moggallana was, however, born on a much lower plane as a tree 
spirit, owing to his affection towards Sulasa, a beautiful maiden 
of his town. As a tree spirit, he stole away Sulasa and kept her 
with him on the tree for some time. 

2. Sakaramukhapeta (pp. 9 foll.). Having been unrestrained 

34 For fuller and more critical observations on these aneedotes see 
my Heaven and Hell in Buddhist Perspective, Chap. Ill, pp. 86-91. 

35 Petavatthu Commentary edited by Son Dhammarama Tissa Nayaka 
Thera and MapulagamacaQ.<;iajoti Thera ; finally revised by Mahago<;la Siri 
Nanissara Thera Tripiraka Wagiswaracarya and Pradhana Nayaka, Co
lombo. The Petavatthu with Sinhalese commentary by Jinavamsa Paiiiiasara 
of Kosgoda, Colombo, 1893-1898, deserves mention. 

36 The commentary has been edited for the P.T.S. by Prof. E. Hardy. 
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in speech, a bhikkhu was reborn as a peta with the face like that 
of a swine or sukara. 

·3. Patimukhapeta (pp. 12foll.). A bhikkhu very much unre
strained in speech once created dissensions between two friends. 
As a punishment he was reborn as a peta under the name of 
putimukha, because his mouth used to give out a very bad smell 
on account of his having been wicked and unrestrained in 
speech. 

4. Pit{hadhitalikapeta (pp. 16 folL). In course of a discourse 
the Buddha approved of making offering to the departed spirits 
but added p!at sorrow, lamentation, and weeping were of no use 
to the petaS, they only brought suffering to the living relatives. 

5. Tirokutf4apeta (pp. 19 foll.). Some people for their mis
deeds were reborn as petas ; but as they did not obtain any of
fering from their relatives, they were again born as petas. 
Bimbisara, who was their former relative, however, gave a din
ner to the whole Samgha and made over to the petas the merit 
thereof; and the Buddha approved of it. 

6. Panchaputtakhiidakapeta (pp. 31 foll.). For causing miscar
riage to a pregnant woman, another woman was reborn as a peti 
of evil look and suffered untold miseries. She was, however, freed 
from her miserable condition only when her former husband 
transferred the merit of a pious deed of charity to the peti. 

7. Sattaputtakhiidakapeta (pp. 36-37). The story of the mis
deed and its retribution is just like the previous one. 

8. Gor:tapeta (pp. 38-42). A son consoled his father who had 
become overpowered with grief at the death of his father by 
saying that he was weeping for one whose body was not even 
before him and could not even be seen or heard. 

9. Mahiipesakiirapeta (pp. 42-46) . The wife of the headman 
of a village was very malicious towards the bhikkhus whom her 
husband used to provide with cloth. The husband was reborn as 
a tree-god while his wife came to live close by as a peti who suf
fered boundless miseries, anguish, and pain. She was however 
released from her poor lotwhen her former husband, the tree
god, transferred the merit of one of his deeds of charity to her. 
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10. Khaliitiyapeta (pp. 4()...53). As a result of both good and 
~vil deeds, a woman in her next life found herself seated in a 
golden vimana, but on account of her having stolen clothings of 
invited guests, she was naked. But when the merit of a pious act 
of a body of merchants was was transferred to her, she became 
draped in finest garments. Subsequently she sent some presents 
to the Buddha and was as a result reborn in a golden palace in 
the Tavatirhsa heaven. 

11. Niigapeta (pp. 53-61). As a direct result of their unbelief 
and past misdeeds, husband and wife were reborn as a peta and 
peti rospectively, and used to beat each other with iron clubs. 

12. Uragapeta (pp. 61-66). Dhammapala, a brahmin of 
Benares, taught the members of his family not to lament at the 
death of anybody, and all of them acted accordingly. For this 
wise attitude they were rewarded by Sakka who was no other 
than their own son reborn in heaven as Sakka. 

13. Mattakut:uf,alipeta (p. 92). The son of a miserly brahmin 
who was reborn as a god came down to console his father in the 
guise of a peta and asked him not to lament for one whose dead 
body was not even visible (cf. Dhammapada Commentary, Vol. I, p. 
28). 

14. Satthikatasahassapeta (pp. 282-286). In consequence of 
various serious misdeeds, four sons of setthis of Rajagaha suf
fered in hell for 60,000 years, and then became petas suffering 
in Lohakumbhi hell (cf. Dhammapada Commentary, Vol. II, pp. 
68-73). 

15. Bhogasarhharapeta (pp. 278-279). For cheating people, 
·four women came to be reborn as petis and became over
whelmed with great pain. 

16. Akkharukkhapeta (pp. 277-278). On account of his act of 
help and charity done to an upasaka, a man came to be reborn 
as a god living on earth. 

17. Ambapeta (pp. 273 fall.). An avaricious trader, after death, 
came to live as a peta ; and he was not relieved of his miserable 
plight until his daughter transferred the merit of her meritori
ous deeds to him. 
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18. Piitaliputtapeta (pp. 271 Jolt.). An upasaka on account of 
his attachment to a particular woman was reborn as a Vimanapeta 
where he with the help of his miraculous power enjoyed for some 
time the company of his lover. 

19. Ga?J-apeta (pp. 269 foll.). A number of people ofSavatthl, 
who formed a Gal).a and who were unbelievers, unfaithful, mi
sers, and doers of evil deeds, were reborn after their death as 
petas and on one occasion they related in detail the story of 
their suffering to Moggallana. 

20. Guthakhiidakapeta (pp. 266-269). A family bhikkhu was 
in the ha~it of speaking against other bhikkhus, and also in
duced a householder who had built for him a house to abuse 
them. Both of them on account of their misdeeds were reborn 
as petas. 

21. Siinuviisipeta (177-186). The son of the king ofBenares 
once insulted a Paceeka Buddha, for which sin, he, after death, 
was reborn in the Av1ci hell. He was, however, reborn in the 
time of Gautama and eventually became a famous monk. But 
his relatives who all misbehaved with him come to be born after 
death as petas. 

22. Kumiirapeta (pp. 261-263). Two princes of Kosala were, 
for committing adultery, reborn as petas. To relieve them of 
suffering, the Buddha asked the people to make offerings to 
the Samgha, and transfer the merit of the offerings to the petas. 

23. Dhiituviva?J-?J-apeta (pp. 212-215). A wealthy householder, 
who was an unbeliever, and used to speak ill of the relies, was 
reborn as a peta. · 

24. Ucchupeta (pp. 257 foll.). Asugarcane farmer for his beat
ing an upasaka with sugarcane-sticks was reborn as a peta. He, 
however, got rid of his sufferings, when he made an offering of 
a huge bundle of canes to the Buddha and Samgha ; as a result 
of this offering, he was reborn in the Tavatimsa heaven. 

25. Nandakapeta (pp. 244-257). Nandika, the commander
in-chief of the king of Surattha, for his unbelief, was reborn as a 
peta and resided on a nigrodha tree. But when his daughter 
transferred the merit of one of her meritorious deeds, . he be-
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came a believer. 
26. Ambasakkharapeta (pp. 215 foll.). A merchant ofVaisali: 

for joking concealed the garment of his associate and had to go 
naked in his next birth though he was reborn as a god living on 
earth. But impressed by his exhortations, King Ambasakkhara 
offered his garments to bhikkhus so that the naked might get 
clothes to wear. 

27. Ku[avinicchayikapeta (pp. 209 foll.). For his past sins of 
speaking malicious words and cheating people, a judicial officer 
of King Bimbisara had to eat the flesh taken out from his own 
body, though he was reborn as a devata for having kept upasotha 
for one night. 

28. Dutiyaluddapeta (pp. 207 foll.). As a result of his cruelty 
by day, a hunter used to be bitten by dogs in the daytime though 
he was reborn as a Vimanapeta enjoying happiness at night for 
his having ceased hunting by night. 

29. Migaluddapeta (pp. 204foll.). Like the previous one. 
30. Serinipeta (pp. 201 foll.). Serini, an unbeliever, used to 

speak ill of the Samal).as ; she was, therefore, reborn as a peti in 
the petaloka suffering miserably. She was, however, at last freed 
from the petaloka by virtue of the merit transferred to him by 
the mother of an upasaka. 

31. Kumiirapeta (pp. 194 foll.). An envious and stingy person 
used to speak ill of the ascetics ; but he was eventually.prevailed 
upon to worship the Buddha and make an offering. Mter death, 
the son was reborn in the womb of a prostitute who threw him 
into a cemetery. He was eventually picked up by a wealthy house
holder to whose wealth he became later on the sole heir. 

32. Bhusapeta (pp. 191 foll.). A merchant of Savatthi used to 
cheat people in trade, his son was a sinner, his wife and daugh
ter-in-law were also very greedy. They were all reborn, after death, 
as petas and petis in the Vindhya forest where they suffered ter
ribly and miserably. 

33. Rathakiirapeta (pp. 186 foll.). For the good act of build
ing a vihara for a Sarilgha, a pious woman was reborn as a 
Vimanapeti on account of some of her past misdeeds. 
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34. Abhijjamiinapeta (pp. 168 Joll.). A hunter who delighted 
in the cruel sport of hunting was reborn as a peta naked and 
fierce in appearance and never saw any food or drink. He was, 
however, clothed and fed as a result of the charity of the minis
ter of King Bimbisara of food and clothes to all apiisakas. 

35. Ubbaiipeta (pp. 160 foll.). At the death of her husband 
Cutani Brahmadatta, king of Paiiciila, Ubbari was overpowered 
with grief and she wept bitterly. The Master who was then 
Bodhisattva came to her, and by a discourse on kamma and on 
the many births and deaths, as also by expounding the Dhamma, 
consoled her lacerated soul. 

36. Su~tapeta (pp. 144 Joll.). A boy who was an attendant of a 
paccekabuddha came to be reborn as a Vimiinapeta on account 
of his attachment to a girl. By winning over her mother, the peta 
was, however, able to bring the girl to his abode where they lived 
together happily for some time. 

37. Uttaramiitupeta (pp. 140 foll.). Uttarii, a woman, was stingy 
and a believer of false doctrines. She also used to curse those 
who were believers; she was accordingly, after death, reborn as 
a peti and suffered terribly for 55 years, when she was at last 
saved by the merit of a charity transferred to her by a thera. 

38. Sarhsiiramoca}l.apeta (pp. 67 foil.). A girl of the Sa:rhsiira
mocaka caste who was a false believer was, however, made indi
rectly to salute a thera who wanted her to be saved from going 
to hell after death. She was reborn, therefore, as a peti, with 
some chance of salvation. The chance eventually came, and she 
was freed from the petaloka. 

39. Siiriputtattherassa Matupeti (pp. 78 foll.). A mischievous 
woman, who did not give food, drink, and habitation to the 
bhikkhus who came to her place as guests, was reborn as a peti 
and had to suffer miseries. She was, however, relieved of her 
sufferings and reborn in the devaloka by Sariputta whose mother 
she had been in the fifth birth. 

40. Mattapeti (pp. 82 foll.). Mattii, the barren wife of a house
holder of Siivatthi, was very jealous of her husband and his sec
ond wife who were very loving and friendly towards each other, 
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and daily made offerings to theras and bhikkhus. On account of 
her jealousy and other misdeeds, she was reborn as a pet! and 
suffered terribly. She was, however, released from the petaloka 
by dint of the merit of the second wife being transferred to her. 

41. Nandapeta (pp. 89 fall.). Nanda, the wife of a householder, 
was, as a result of her misdeeds, reborn as a peti. One day she 
appeared before her husband who according to her direction 
made gifts of charity to the bhikkhus and the peti was released 
from her miseries. 

42. Dhanapalapeta (pp. 99 fall.). Dhanapala, a miserly and 
sceptic merchant, was reborn as a peta in a desert where he could 
not get a drop of water to drink or grain to eat. Mter suffering 
for 55 years, he was, however, saved from suffering by a caravan 
of merchants who made offerings on his account to the Buddha 
and his disciples. 

43. Ca{aset{hipeta (pp. 105 Jolt.). A stingy and sceptic house
holder of Benares was reborn after death as a peta with a body 
without flesh and blood. The peta once approached King Ajata
sattu, who, on his request and on his account, made offerings to 
the Buddha and his disciples, and the peta was relieved of his 
suffering. 

44. Revatipeta (pp. 257). An unbelieving and uncharitable 
wife of a believing and charitable householder was reborn, as a 
result of her misdeeds, as a peti. But when she was as]sed by her 
husband to approve, and did SQ, of the meritorious acts done 
by him, she became a devata and resided with her husband in 
heaven. 

45. Ankurapeta (pp. 111 Jolt.). Ailkura, the youngest son of 
the king of Uttaramadhura, was a charitable man. He learnt a 
good lesson, first from a deity of a nigrodha tree, and later on 
from a peta, that one should make gifts with his own hands, 
because the man charged with work might not do it in the right 
spirit. Mter death, he was reborn in the Tavatirilsa heaven. 

These stories were evidently compiled with a purpose. Each 
one of them has a lesson, a moral which wants to drive home to 
the mind of the reader the effect of kamma after death. A man 
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after death is reborn in the Tavatirilsa heaven, or in the devaloka, 
and enjoys the good and healthy effects ofkamma to the extent 
he during his lifetime did good to others, especially to the Bud
dha and the bhikkhus of the Order, he was religiously and fa
vourably minded towards Buddhism, he was charitable and he 
followed the right path by which of course was meant the Eight
fold Path of Buddhism. But whosoever is guilty of misdeeds, of 
cruelty, oftoo much worldly attachment, of hatred or even lack 
offaith and devotion towards the Buddha's religion or towards 
anyone belonging to that religious Order, or was an unbeliever 
or believer, in false doctrines by which was certainly meant any 
doctrine other than Buddhism, that individual comes to be re
born, after death, as a peta or peti; he then suffers as the spirit 
of his deceased existence. And not until he or she does some 
good works or anybody else does it on their account -religious 
or charitable in the Buddhist sense- that he or she is delivered 
of his or her life of a peta or pet!. 

Theragatha Commentary 

The Theragatha Commentary written by Dhammapala37 and 
known as Paramatthadipanl contains accounts of theras men
tioned in the Theragatha. The commentary refers to a number 
of important places of ancient India, e.g., Savatthl, Rajagaha, 
Kapilavatthu, Kosambl, Magadha, Campa, VesaU, Avanti, Saketa, 
Takkasila, Bharukaccha, etc. Kings and tribes are also frequently 
mentioned: Pasenadi, Bimbisara, Candapajjota, Mallas, Vajjians, 
Sakians, etc., are a few of them. It is evident from a study of the 
contents of the commentary that the theras belonged to differ
ent castes, from the highest aristocracy to the lowest scavenger, 
but they looked to one another with fraternal affection and equa-

37 It was edited by Suriyagoda Sumangala Thera and Webada 
Samgharatana Thera, and finally revised by Mahagoda Siri Nanissara Thera; 
Simca Hewavitarane Bequest Series, published by the Trustees, B,E.G.E., 
2461/1918. The Pali Text Society has entrusted the editorship of this text 
to Dr. Przyluski and M. Durr. 
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nimity. Most of the theras lived contemporaneously with the 
Buddha. A brief summary ofthe principal theras is given below: 

Subhati was a nephew of Anathapin<;lika. On the day when 
the Jeta grove, purchased by his uncle, was presented to the 
Exalted One, Subhoti was present. When he headed the Norm 
preached by the Blessed One, he realised the worthlessness of 
the worldly life. He left the world and developed his insight in 
the basis of lovejhana and won arahatship. The Exalted One 
declared him to be the chief of his disciples in .universal amity 
and chief among such as were held worthy of gifts. 

Ko{thita the Great was born in a very wealthy clan of 
brahmins. He perfected himself in the accomplishments of a 
brahmin. He found faith in the Norm Preached by the Exalted 
One and entered the Order. He gained insight, attained 
arahatship, and was ranked chief among those who were profi
cient in insight. 

Kaitkha-Revata was born in a wealthy family of Savatthi. He 
found faith in the Norm and entered the Order. The Master 
pronounced him to be the chief of the bhikkhus who practised 
Jhana. 

Pu:rp~Ja of the Mantiinis was born in an eminent brahmin 
clan. He was sister's son of the Elder Kondaiiiia. He accom
plished the highest duties of a recluse, and in due course of 
time, the Master proclaimed Pur:n:ta chief among the bhikkhus 
in preaching the Norm. 

Diisaka was born as the child of a slave of Anathapil)<;lika 
who appointed him as gate-porter of the Jetavana vihara. His 
master freed him as he was virtuous. He left the world and was 
ordained accordingly. But he was slothful. He was soon inspired 
by the Buddha. Not long after he realised arhatship. 

Abhaya was the bastard son . of King Bimbisara. He was at 
first the follower ofNataputta, thejain leader. He had a conver
sation with the Master. Mter the king's death he left the world. 
He soon realised arhatship. 

Uttiya was born as the son of a brahmin. He left the world 
and became a paribb~aka, a wanderer. One day in course of his 
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journey he came where the Exalted One was preaching, and 
entered the Order. He attained arhatship in time. 

Suppiya was born in a despised class, as one of a clan of watch
man in a cemetery at Savatthi. He was converted by the Thera 
Sopaka. He entered the Order and attained to the highest. 

Gavampati was born as one of the four lay companions of 
the Thera Yasa. He left the world hearing Yasa's renunciation, 
and eventually won arhatship. Once the Lord with a great com
pany of bhikkhus went to the Aiijana grove. The accommoda
tion being insufficient, the bhikkhus slept around the vihara on 
the sand banks of the river Sarabhu. At night the stream rose in 
flood. But \he Thera Gavampati, as he was asked by the Master, 
arrested the rising stream by his mystic power.38 

· 

Vim~la-kondaiiiiawas the bastard son ofKing Bimbisara. His 
mother was Ambapali. He left the world for the Order and at
tained arhatship. 

38 Mrs. Rhys Davids rightly calls him, "a very Moses in psychic power." 
She is perfectly right when she says that Gavampati has been lost in his 
last acts by the pitaka tradition and we have to seek him in Chinese trans
lations of possibly Mahiisanghika originals. (Sakya or Buddhist Origins by 
Mrs. Rhys Davids, p. 128). Mrs. Rhys Davids further points out that the 
Thera Gavampati praised in the Anthology as of mighty i9dhi but else
where coming into, she thinks but one brief sutta (Samyutta, V, 436), de
clined to come for less worthy motives: this is according to the Chinese 
recensions translated further by Prof. Przyluski (Le concile de Riijagriha, pt. 
I, pp. 8, 30, 66, and 116). She further adds, "there seemed to be nothing 
worth while in trying to help the world, now that the light of it had faded 
out, save in fading out also which he proceded to do. It may well be that 
the failure lay not in Gavampati's will but in his physical inability to travel. 
But that it has been allowed to come in, as a serious reason for holding 
aloof from a Community in whom the mission spirit was still alive, is a 
sinister feature in the Compilers" (Sakya, pp. 348-349). 

It may further be noted here that Gavampati lives still in Burmese 
Buddhist tradition where he has been acclaimed as the "Patron saint of 
the Mons" as well as the "patron saint of Pagan". He has been mentioned 
more than once in the Mon inscriptions of Pagan as one of those who 
assisted sage Bi~Qu in the foundation of the city of Sist of Srik~etra, i.e., 
Old Prom e. He thus becomes intimately associated with the M on or Telaing 
tradition of Lower Burma as well. (E.P. Birminica) 
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Channawas a slave ofSuddhodana's household. He entered 
the Order when the Master returned after obtaining enlighten
ment to meet his kinsfolk. Out of his affection for the Lord, 
egoistic pride in 'our Buddha, our Doctrine' arose in him. He 
could not conquer this fondness nor perform his duty as a nov
ice. He suffered the Brahmada:r:u;la as prescribed by the Buddha 
after the Lord's Mahaparinibbal).a. Later on he attained arhat
ship. 

Tissa was a ruler of the town of Reguva. He was an absent 
ally of King Bimbisara. It was through Bimbisara that he re
nounced the world and entered the Order. He won arhatship. 

Vacchagotta was the son of a wealthy brahmin. He became a 
wandering recluse. He had a conversation with the Lord. He 
entered the Order and in due course acquired sixfold abhififia. 

Yasa was the son of a very wealthy councillor at Benares. 
Seeing the worthlessness of the worldly life he forsook it and 
went to the Buddha for ordination. He entered the Order and 
won arahatship. 

PirJrj,ola-Bharadviija was the son of the chaplain to King . 
Udena of Kosambi. He was versed in the brahmanicallore. he 
entered the Order and acquired sixfold abhififia. The Master 
pronounced him to be the chief among his disciples who were 
lion roarers. 

Cunda the Great was the son of a female brahmin named 
Rupasarl, and younger brother' of Sariputta. He followed the 
latter into the Order and won arhatship. 

Dhammapala was born as a brahmin's son. Hearing from a 
certain thera about the Norm, he left the world and acquired 
sixfold abhififia. 

Dhaniya was born in a potter's family and practised the pot
ter's craft. Seeing that the Buddha-Sasana helps one to be free 
fror the sorrows of rebirth, he entered the Order and in due 
course won arhatship. 

Upali was born in a barber's family. He left the world fol
lowing Anuruddha and the other five nobles. In due time he 
won arahatship. The Master himself taught him the whole Vinaya 
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Pitaka. He was ranked first among those who knew the Vinaya. 
Rahula was born as the son of Princess Yosodhara. The cir

cumstances of his entering the Order are recorded in the 
Khandhaka. He won arhatship. 

SorJa-Ku{ikarrrJa was born in the country of Avanti in the 
family of a very wealthy councillor. He learned the Norm from 
the venerable Kaccana the Great and entered the Order through 
him. He recited the sixteen atthakas and won arahatship. 

Kassapa ofUruvelawas born in a brahmin family. He learnt 
the three Vedas. Finding no vital truth in the scripture he be
came an asc~tic. It is mentioned in the Vinaya texts how the 
Blessed. On~ converted him and his two brothers having the 
family name Kassapa. This Kassapa was the chief of 1ihose 
bhikkhus who had great following. 

Malunkya's son was born as the son of the king of Kosala's 
valuer. His mother was named Malunkya. He left the world as a 
wandering ascetic. On hearing the Master's teaching, he entered 
the Order and in due course won arahatship. 

Kaccayana the Great was born as the son of the chaplain to 
the King Candapajjota of Ujjenl. At his father's death he suc
ceeded to the post of chaplain. The king coming to know the 
Buddha's advent asked him to bring the Master there. He went 
to the Master who taught him the Norm. Mterwards he won 
arahatship. As bidden by the Master he himself went to the 
king and established him in the faith and then returned to the 
Master. 

Kappina the Great was born in a raja's family in the border 
country at a town named Kukkuta. At his father's death he suc
ceeded as raja. At that time there was a brisk trade between 
Savatthi and Kukkuta. Once some traders, who were followers 
of the Buddha, were brought to the king. The king heard the 
excellence of the Norm from the traders and forthwith re
nounced the world. The Master who was then at Savatthi thought 
it a proper time to see Kappina. The Lord then came to the 
banks of the Candabhaga where he met Kappina and his men. 
The Master preached the Norm and they all won arahatship. 
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It is interesting to note as what Mrs. Rhys Davids has rightly 
pointed out (Sakya, p. 39) that an unrest of enquiry (as in the 
Digha, Vol. 11, 15l)is noticeable in the commentarial tradition 
of another nobleman of North India, the raja Kappina. Mrs. Rhys 
Davids remarks in this connection thus, "For us of European 
traditions the riding forth of the noble on a quest is familiar, 
but we do not find the Indian noble so doing in a similar tradi
tion. We have theJataka quest of King Kusa after his lady, but it 
is as a very exceptional procedure. The Christian knight went 
on a worthy quest: the aid of those who needed him. Kappina's 
interest was said to be in the new in knowledge. The purpose of 
the Sakyan prince was the combined purpose of the new in 
knowledge in order to bring help to men" (Sakya, pp. 39-40). 
This remark of Mrs. Rhys Davids seems to be just and fair. 

Revata. When the Thera Revata had won arahatship he went 
from time to time with the great theras to visit the Master. Go
ing thus one day to visit the Buddha he stayed not far from 
Savatthi in a forest. Now the police came round on the traek of 
thieves. The thieves, however, dropped their booty near the thera 
and ran. The thera was arrested and taken to the king. The thera 
proved his incapability for stealing and taught the king the Norm. 

Anuruddhawas born in the house ofAmitodana, the Sakiyan. 
His elder brother was Mahanama, the Sakiyan, the son of the 
Master's paternal uncle. He was summoned with the Sakiyan 
rajas to form a guara for the Master. Under the tuition of the 
Master himself he won arahatship. The Master ranked him fore
most among those who had attained the celestial eye. 

Siiriputta and Moggalliina the Great. The stories of Sariputta 
and Moggallana the Great are taken together. In the days of 
Gautama Buddha' they were playmates named Upatissa (Sari
putta) and Kolita (Moggallana). They were born as brahmins. 
Disgusted with the worldly life they left the world and became 
followers of the wanderer Saiijaya. In Saiijaya's teaching they 
found nothing genuine. Through Assaji, the bhikkhu, they found 
the Exalted One and were ordained by him. In course of time 
they won arahatship. Sariputta was ranked chief among the dis-
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ciples in wisdom and insight and Moggallana was foremost in 
supernatural power of will. 

Ananda was born in the family of Amitodana, the Sakiyan. 
Ananda renounced the world with Bhaddiya and others and was 
ordained by the Exalted One. He became the permanent body
servant to the Blessed One -a favour which was denied to 
Sariputta and Moggallana and others. He won arahatship after 
the death of the Buddha and just before the holding of the First 
Council. 

Kassapa the Great was born in a brahmin family at the brahmin 
village ofMaha-tittha in Magadha and was named Pippali-mfu).ava. 
He had ndt the intention of marrying. But he was married to 
one Bhadda KapilanL Both of them lived separately. When 
Pippali-mfu).ava's parents died, both of them decided to renounce 
the world. Kassapa was ordained by the Master himself. In no 
time he won arahatship. The· Master pronounced him chief 
among those who undertook the extra austerities. 

Phussa was born as the son of the ruler of a province. He 
shunned worldly desires. he heard a certain great thera preach 
the Norm and entered the Order. In due course he acquired 
sixfold abhiftfia (supernatural knowledge). 

Angulimiila was born as the son of the brahmin Bhaggava, 
who was chaplain to the king of Kosala. As he was born in the 
conjunction of the thiefs constellation, he became a thief. He 
made a garland of the fingerbones and hung it round his shoul
der as if decked for sacrifice. Both the king and the people were 
tired of him. The king sent a strong force to capture the bandit. 
The Exalted One, however, converted the robber-chief. 

Aiiiia-Kondaii:iiawas born in the village ofDonavatthu, not 
far from Kapilavatthu, in a very wealthy brahmin family. Afifta
Kondafifta and four others left the world in quest of Amata or 
Nirva:r:ta. Buddha after at aining enlightenment preached his 
wheel sermon at Tripatana to those five ascetics. 

So?Ja-Ko!ivisa was born at the city of Campa, in the family of 
a distinguished councillor. When the Blessed One had attained 
omniscience and be gain rolling the wheel of the Norm, and was 
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staying at Rajagaha, Sol).a came to pay a visit to the Buddha. He 
heard the Master teach the Norm and obtained his parents' 
consent to enter the 0Fder. In due course he attained arahatship. 

Kappawas born in the kingdom ofMagadha, as the son of a 
provincial hereditary raja. He was addicted to self-indulgence 
and sensuality. The Master out of compassion for him preached 
the Norm to him. Kappa entered the Order and in due course 
won arahatship. 

Pur:tr:ta (Suniiparanta) was born in the Sunaparanta coun
try, at the port of Supparaka, in the family of a burgess. Once he 
went to Savatthi with a great caravan of merchandise. There he 
heard the discourse of the Buddha. He entered the Order and 
in due course won arahatship. 

Nandaka was born at Campa in a burgess's family. He was 
the younger brother of Bharata. When both of them heard that 
Sol).a-Ko\ivisa had left the world, they also renounced the worldly 
life. Bharata soon won sixfold abhiiiiia. But Nandaka could not. 
Seeing an ox pulling a cart out of the bog after it had been fed 
with grass and water, Nandaka like the refreshed ox drew him
self out of the swamp of Sarilsara. Within a short time he won 
arahatship. 

Lakur:ttaka-Bhaddiya was born in a wealthy family. Hearing 
the Master preach he entered the Order and won arahatship. 

Kassapa of the Riverwas born in a clan ofMagadha.brahmins, 
as the brother ofUruvelakassapa. His religious inclination made 
him dislike domestic life, and he became an ascetic~ How the 
Exalted One ordained him is recorded in the Khandhaka. 

Kassapa of Gayii was born in a brahmin family. He left the 
world and with a company of disciples dwelt at Gaya. The story 
of his conversion by the Master is recorded in the Khandhaka. 

Therigatha Commentary 

The Therigatha Commentarf9 called the Paramatthadipani 
written by the Thera Dhammapala appends explanatory stories 

39 It has been edited by E. Muller for the P.T.S. 
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to the verses of the Therigatha. These stories give us accounts of 
women who gradually became theris. A summary of accounts of 
some of the important theris is given below: 

Abhirapanandii. Nanda, so called for her great beauty and 
amiability, had to leave the world against her will owing to the 
sudden and untimely death of her beloved suitor Carabhuta. 
But as she was still very conscious of her beauty and always 
avoided the presence of the Buddha for fear of being rebuked 
on that account, she was one day urged upon to appear before 
the Buddha. And he, the Buddha, by his supernatural power 
transformc;d her into an old and fading figure. It had the de
sired effect and she became an arhat. 

Jenfi. Born in a princely family at Vaisali, she won arahatship 
after hearing the Dhamma preached by the Buddha ; and later 
developed the seven sarhbojjharigas. 

Cittii. Born at Rajagaha, she one day, when of age, heard 
the Buddha preaching, and came to believe in his doctrine. She 
was ordained by Mahapajapati, the Gotami, and later on won 
arahatship. 

Sukka. Born in a rich family at Rajagaha, Sukka, when of 
age, came to believe in the Buddha's doctrine and became a lay 
disciple. But one day hearing Dhammadinna preach she was 
much moved, became a follower of him, and later on attained 
arahatship with patisarhbhida (analytical knowledge). One day 
she gave to the bhikkhm:1is a sermon so engrossing that even 
the tree-spirit heard her with rapt attention. 

Selii. Otherwise known as Alavika for her having been born 
in the kingdom of A.lavi, she one day heard the Master and be
came a lay disciple. Not long after she became an arhant, and 
came to live with the Buddha at Savatthi, Mara once tried in 
vain to seduce her to choose the sensuous life. 

Sihii. Born at Vesali as the daughter of General Siha's sis
ter, she one day heard the Master teaching the Norm and there
upon entered the Order. For seven years she tried in vain to 
attai, arahatship and she intended to die. When she was about 
to kill herself, she succeeded in impelling her mind to insight 
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which grew within and she won arahatship. 
Sundar'i Nandii. B?rn in the royal family of the Sakyas, beau

tiful Nanda renounced the world, but was still proud of her 
beauty. Buddha compelled her to come before his presence and 
taught her in the same way as in the case of Abhirupananda, 
and preached to her about the frail beauty of the body. She 
afterwards became an arhant. 

Khema. Beautiful Khema was the consort of King Bimbisara. 
Hearing that the Buddha was in the habit of speaking ill of 
beauty, she liked not to appear before him. One day, hearing 
the beauty of the Veluvana vihara, she came to see it. It hap
pened that the Buddha was then living there, and she was led 
before him. The Buddha then illustrated with the example of a 
beautifuleelestial nymph passing from youth through middle 
and old age to death the vanity of physical beauty and the suf
ferii1g therefrom. Khema at once became a believer and came 
to attain arahatship. 

Anopamii. Daughter of a banker of Saketa, and beautiful as 
she was, she was sued by many young men of influence. But 
thinking that there was no happiness in household life, she went 
to the Master, heard his teachings, and later on attained arahat
ship. 

RohirJii. Born at Vesali in a prosperous brahmin family, she, 
when grown up, wenb to the Master and heard him preach. With 
her parents' permission she entered the Order and soon attained 
arahantship. 

Subhii. Beautiful Subha, the daughter of a goldsmith of 
Rajagaha, saw the Master, who taught her the Dhamma. She then 
entered the Order under Mahapajapati Gotami and in. course 
of time won arahantship. 

Tissii. Born at Kapilavastu among the Sakyas, she renounced 
the world and afterwards attained arhantship. 

Sumedhii. Daughter of King Kofica of Manta.vati, she, on 
hearing the doctrine of the Buddha from the bhikkhuQ.is, re
nounced the world, and soon acquiring insight, attained 
arahan tship. 
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Candii. Coming of a brahmin family, she had to beg from 
door to door for food. One day she took h.er food from Theri 
Patadira and other bhikkhm:tis. She then listened to the dis
courses ofTheri Patacara, renounced the world, and afterwards 
succeeded in attaining arahantship with patisarhbhida (analyti
cal knowledge). 

Guttii. Coming of a brahmin family of Savatthi, she, with 
her parents' consent, entered the Order under Mahapajapati 
Gotami, and evontually attained arahantship together with pati
sarhbhida. 

Ciilii, Upaciilii, and Sisupaciilii. Born in Magadha, these three 
were youn~er sisters of Sariputta. On their brother leaving the 
Order, they too followed suit and afterwards attained arhantship. 
In vain Mara tried to stir up sensual desires in them. 

Uppalavar;r;ii. Coming of a banker's family at Savatthi, 
UppalavaQ.Q.a was sued by many hankers' sons and princes. But 
she renounced the world, received ordination, and gradually 
attained arhantship with patisarhbhida or analytical knowledge. 

Sumangalamiitii. Coming of a poor family at Savatthi, and 
wife of a basket-maker, she one day reflected on all she had suf
fered as a lay-woman. On this her sight quickened and she at
tained arhatship with analytical knowledge. 

Pur;r;ii. Born of a domestic slave at Savatthi in the house
hold of AnathapiQ.c;lika, and with great merits acquired in her 
previous births, she obtained Sotapattiphalarh, and afterwards 
defeated in debate a brahmin Udakasiddhika. PUQ.Q.a renounced 
the worldly life, entered the Order, and attained arahantship. 

Sundaii. Born at Benares, Sundari lost her brother, upon 
which her father renounced the world and became an arhant. 
Sundari then followed her father, left the world, entered the Or
der, and after hard striving attained arhantship with patisarhbhida. 

Vimalii. Born of a public-woman at Vesali, Vimala one day 
went to the house ofMahamoggallana to entice him. The ven
erable thera rebuking her, she was ashamed and became a be
liever and lay-sister. Some time after she entered the Order and 
gradually attained arhantship. 
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Mittakiilikii. Coming of a brahmin family in the Kuru king
dom, she, when of age, entered the Order of sisters. For seven 
years she strove hard and afterwards won arhantship with the 
analytical knowledge. 

Sakulii (Pakulii). Born of a brahmin family at Savatthi, she 
early became a believer, and one day hearing the preaching of 
an arahat became so much convinced that she entered the Or
der. Mterwards she attained arhantship and became foremost 
among the bhikkhul).is. 

Muttii. Coming of a brahmin family of Savatthi, she, when 
twenty years old, went to Mahapajapatii Gotami and got ordina
tion from her. She eventually became an arhant. 

Purp;ii. Daughter of a leading burgess ofSavatthi, she, when 
twenty years of age, heard the Great Pajapati arid renounced 
the world. In due course she attained arhantship. 

Dantikii. Coming of a purohita family, she, when of age, 
entered the Order under Mahapajapati Gotami at Rajagaha, and 
eventually attained arhantship with analytical knowledge. 

Vaif4hesi. Nurse of Mahapajapati Gotami, she renounced 
the world following her mistress. For twenty-five years she was 
harassed by the lusts of the senses. But one day hearing Dhamma
dinna preach the Norm, she began to practise meditation and 
soon acquired the six supernatural powers. 

Uttamii. Coming of a householder's family at Bandhumati, 
she in her old age heard Patacara preach and entered the Or
der-and very soon became an arhant. Mterwards she converted 
thirty sisters who entered the Order, and they in their turn be
came arhants. 

Uttarii. Coming of a clansman's family at Savatthi, she, when 
grown up, heard Patacara preach the Norm, became a believer, 
entered the Order, and became an arhant. 

Bhaddii KurJtfalakesii. Coming of the family of a banker at 
R~agaha, she, when grown up, fell in love with one Satthuka, a 
purohit's son. But Satthuka was avaricious and wanted to have 
all the jewels with which Bhadda had decked herself. In vain she 
pleaded that she herself and all her ornaments belonged to him. 
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So when Satthuka one day took Bhadda to the precipice of a 
cliff to give an offering, the latter pushed him over the preci
pice and he died. Bhadda then left the world, entered the Or
der of the NigaQ.thas, and became an unequalled debator. One 
day she challenged Sariputta to a debate but she was defeated, 
and went to the Buddha for refuge. Buddha discerned her ma
turity of knowledge, and she attained arhantship with analytical 
knowledge. 

Siimii (I). Coming of a rich household at Kosambi and 
moved by the death of one of her dear friends, she went to lis
ten to the Elder Ananda and acquired insight. On the seventh 
day after tl\is she became an arhat. 

Siimii (ll). Another Sama coming of a clansman's family 
haurd in her old age a sermon through which her insight ex
panded and she won arhantship with patisambhida (analytical 
knowledge). 

Ubbiri. Coming of the family of a rich householder at 
Savatthi, beautiful Ubbiri was made a queen of the king ofKosala. 
But a few years after when her only daughterJiva died, she wept 
bitterly, whereupon she was questioned and instructed by the 
Buddha. She was then established in insight and in due course 
won arhantship. 

Kisiigotam"i. Coming of a poor family at Savatthi, she, on the 
death of her only child went to the Buddha with the dead body, 
and requested him to bring the dead to life. The Buddha then 
delivered a sermon upon which she became a bhikkhuQ.i, and 
later on an arhant. 

Patiiciirii. Coming of a banker's family at Savatthi, she, when 
of age, eloped with her lover who afterwards became her hus
band. But unfortunately enough the husband died of snake
bite and her son was drowned while crossing a river. She lost 
her brother and parents. She then became mad and went na
ked. But upon Buddha's directing her to recover her shame
lessness, she acquired consciousness ; and instructed by the 
Master she was established in Sotapattiphalam. Mterwards she 
became an arhant. 
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Viisitfhz. Coming of a clansman's family at Vesali:, she be
came mad with grief at the death of her only son. But when she 
came to Mithila and saw the Buddha she got back her normal 
mind, and she listened to the outlines of the Norm preached by 
the Buddha. She then acquired insight and became an arhant. 

Dhammadinnii. Coming of a clansman's family at Rajagaha, 
Dhammadinna was married to a setthi named Visakha. But on 
his renouncing the world, she too followed and became a 
bhikkhu1).1 in a village. By virtue of her merits acquired in a pre
viourl>frth; she soon became an arhaht and was later on ranked 
by the Buddha as the foremost among the sisters who could 
preach. 

Dhammii. Coming of a respectable family at Savatthi, 
Dhamma entered the Order on her husband's death and be
came an arhant with thorough knowledge of the Norm in form 
and meaning. 

Mettikii. Daughter of a rich brahmin of Rajagaha, Mettika 
lived the life of a recluse and eventually attained arhantship. 

Abhayii. Coming of a respectable family at Ujjain, Abhaya 
renounced the world, entered the Order, and in course of time 
attained arhantship at Rajagaha. 

Sor;ii. Born at Rajagaha as the daughter of a purohita, Sol).a 
in her advanced years became a lay disciple first and afterwards 
entered the Order. Within a short time she attained ar:hantship, 
and Mara tried in vain to deviat~ her from this path. 

Bhaddii Kiipiliinz. Coming of a brahmana family of the Kosiya 
clan at Sagala, she renounced the world along with her husband 
and dwelt five years in a hermitage. She was then ordained by 
Mahapajapat1 Gotam1 and soon won arhantship. She was later 
on ranked first among the bhikkhunis who could remember 
previous births. 

Dh'irii. Born atKapilavatthu in the noble clan of the Sakiyas, 
Dhira renounced the world with Mahapajapati Gotam1 and was 
troubled in heart at the Master's teaching. She strove for insight 
and eventually became an arhant. 

Sanghii. Her story is exactly like that of D hira. 
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Sumanii (I). Born at Kapilavatthu, Sumana (I) renounced 
the world, was ordained by Mahapajapati Gotaml, and became 
gradually an arhant. 

Sumanii (If). Born at Savatthl as the sister of the king of 
Kosala, Sumana (II) after the death of her grandmother went 
to the vihara, and there hearing the Buddha preach, asked for 
ordination in her old age. She eventually became an arhant with 
thorough knowledge of the Norm in form and in meaning. 

Adq,IJ,akiisz. Born in the kingdom ofKasl, Ad<;l}:lakasi became 
a prostitute. But later on she left the world and became ordained 
by a messenger sent by the Buddha himself. She soon attained 
arhantshipwith knowledge of the Dhammainform and meaning. 

So'f}ii. Coming of a clansman's family at Savatthi, So:Q.a, fol
lowing her husband, renounced the world in her old age and 
entered the Order. Her knowledge gradually matured as a re
sult of her hard strife, and she attained arhantship. She was 
ranked first among the bhikkhunis for capacity of effort. 

Sujiitii. Born at Saketa in a treasurer's family, Sujata one 
day visited the Buddha in the Ailgana Grove where the Master 
expounded the Norm to her in an inspiring lesson. Her intelli
gence being ripe, she at once became an arhant and was admit
ted to the Order of bhikkhu:Q.is. 

Vadq,IJ,amiitii. Born in a clansman's family atBharukaccha, 
Vad<;l}:lamata, hearing a bhikkhu preach, became a believer and 
entered the Order and eventually became an arhant. 

Ambapiili. Born spontaneously at Vesali in the king's gar
dens at the foot of a mango tree, beautiful Ambapali was sued 
by many princes and afterwards became their courtesan. Later 
on, out of faith in the .Master, she built a vihara and handed it 
over to him and the Order. And when she heard her own son 
preach the Norm, she worked for insight and soon attained 
arhantship. 

Ciipii. Born in the Vankahara country as the daughter of 
the chief trapper, Capa, on the attainment of arhantship by her 
husband, renounced the world at Savatthi and attained 
arhantship. 
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Subha. Born at Rajagaha in the family of an eminent 
brahmin, beautiful Subha received faith and became a lay disci
ple. Later on, she renounced the world, entered the Order un
der Mahapajapati Gotami, exercised herself in insight, and soon 
attained arhantship with a thorough grasp of the Norm in form 
and meaning. 

Isidasi. Born at Ujjain as the daughter of a wealthy and vir
tuous merchant, she was married several times, but finding each 
husband undesirable, she grew agitated and took orders under 
the Theri Jinadatta. She strove for insight and not long after 
attained arhantship together with thorough grasp of the Norm 
in form and meaning 

Paramatthadipani 

The Paramatthadipani40 is a commentary on the Cariya
pit.aka. Its author was Dhammapala. The British Museum has 
acquired a good manuscript of this commentary in Burmese 
character dated 1764 (videJ.R.A.S., 1904, 174). The P.T.S. has 
undertaken to edit this text. Dhammapala also wrote commen
taries on the udana and Itivuiraka. The Itivuttaka Commentary 
is being edited by the P.T.S. 

40 It includes the commentaries on the Cariyiipitaka, Thera Ther'igiithii, 
Petavatthu, Vimiinavatthu, ltivuttaka, and Udiina. 
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CHAPTER VI 

Pali chronicles 

Dipavamsa 

The Dlpavarhsa1 or the chronicle of the island of Lanka is 
the earliest known work of its kind. It puts together certain well
known traditions handed down among the Buddhists ofCeylon, 
sometimes in a clumsy manner. Its diction is in places unintelli
gible, and its narrative is dull and interrupted by repetitions. 
Though it is composed in verse, curiously enough the verses 
are, here and there, intervened by prose passages (cf. Dipavarhsa, 
pp. 33, 64-65). What inference should be drawn from the oc
currence of the prose passages in a metrical composition is still 
a matter of dispute. The point to be settled is whether the tradi
tions on which the Dlpavarhsa narrative is based were prevalent 
all in prose or all in verse or in both prose and verse. Its author
ship is unknown. The ca,nonical model of this work is. to be traced 

1 Dr. Geiger has published a valuable treatise known as Dipavamsa 
und Mahiivamsa und die geschichtliche ilberliiferung in Ceylon, Leipzig, 1905. 
Translated into English by E.M. Coomaraswamy, Dipavamsa and 
Mahiivamsa, Colombo, 1908. We invite our readers' attention to Dr. Gei
ger's interesting contribution to the Indian Antiquary, Vol. XXXV, p. 443, 
on the' Dipavarhsa and the Mahavarhsa and the Historical tradition in 
Ceylon. 
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in a number of verses in the Parivarapatha of the Vinaya Pitaka. 2 

The Dipavamsa is an authoritative work well known in Ceylon at 
the time ofBuddhaghosa, and, as a matter offact, the great pali 
commentator has copiously quoted from it in the introductory 
portion of his commentary on the Kathavatthu. Dr. Oldenberg 
has edited and translated the book into En'glish. He says that 
the Dipavamsa and the Mahavamsa are in the main nothing but 
two versions of the same substance, both being based on the 
historical introduction to the great commentary of the 
Mahavihara. The Dlpavamsa follows step by step and almost word 

2 Cf. Parivarapa~ha, Vinaya Pitaka, Vol. V, p. 3. 
'Tissatthero ea meddavi Devatthero ea pa~qito, I 
punar eva Sumano medhavi vinaye ea visarado, 
bahussuto Culanago gajo va duppadharhsiyo, I 
Dhammapalitanamo ea Roh~e sadhupujito, 
tassa sisso mahapaiiiio Khemanamo tipe~i I 
dipe tarakaraja va paiiiiaya atiroeatha. 
Upatisso ea medhavi Phussadevo mahakathi, I 
punar eva Sumano medhavi Pupphanamo bahussuto 
mahakathi Mahasivo pi~e sabbatthakovido, I 
ounar eva Upali medhavi vinaye ea visarado, 
Mahanago mahapaiiiio saddhammavarhsakovido, .I 
punar eva Abhayo medhavi pi~ke sabbatthakovido, 
Tissatthero ea medhavi vinaye ea visarado, I 
tassa sisso mahapaiiiio Pupphanamo bahussuto 
sasanarh anurakkhanto Jamlludipe patighito. I 
Culabhayo ea medhavi vinaye ea visarado 
Tissatthero ea medhavi saddhammavarhsakovido I 
Culadevo ea medhavi vinaye ea visarado 
Sivattpero ea medhavi vinaye sabbatthakovido, I 
ete naga mahapaiiiia vinayaiiiiu maggakovida. 
vinayarh dipe pakasesurh pi~arh Tambapa~~iya 'ti." 11 

Cf. also mpavaritsa, p. 32. 
Nibbute lokanathasmirh vassani sojasarh tada, 
Ajatasattu eatuvisarh, Vijayassa sojasarh ahu, 
samasaghi tada hoti va5sarh Upalipa~qitarh, 
Dasako upasampanno Upalitherasantike. 
yavata buddhasenhassa dhammappatti pakasita 
sabbarh Upali vacesi navaiigarh jinabhasitarh. 
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for word the traces of the original. According to Oldenberg the 
Dipavarilsa cannot have been written before 302 A.D. because 
its narrative extends fill that year. If we compare the language 
and the style in which the Dipavarilsa and the Mahavarhsa are 
written, it leaves no doubt as to the priority of the former. The 
Dipavarilsa was so popular in Ceylon that King Dhatusena or
dered it to be recited in public at an annual festival held in hon
our of an image of Mahinda in the 5th century A.D. (vide 
Dipava1hsa, ed. by Oldenberg, Intro., pp. 8-9). An idea of its con
tents can be gathered from the summary given below . 

.,: The f1rst chapter gives an account of Buddha's first visit to 
the island bfLailka. Gotama obtained perfect enlightenment at 
the foot of the Bodhi-tree. He surveyed the whole world and 
perceived the island ofLarika, a dwelling-place fit for saints. He 
foresaw that Mahinda, the son of the Indian King Asoka, would 
go to the island and propagate the Buddhist faith there. Ac
cordingly he placed a divine guard over the island. He visited 
Lanka and drove the Yakkhas, the inhabitants of the place, out 
of the island. 

Buddha visited the island for the second time when the 
island was on the verge of being destroyed by a terrific war which 
ensued between the mountain-serpents and the sea-serpents. 
The Lord exhorted them to live in peace and all the serpents 
took their refuge in him. 

His third visit to the island was in connection with an invita
tion he got from the Naga King MaQ.iakkhika ofKalyaQ.L 

The Dipavarilsa then traces Buddha's descent from the 
Prince Mahasammata, the first inaugurated king of the earth. 
Gotama Buddha was the son of Suddhodana, chief of Kapila
vatthu and Rahulabhadda was the son of Gotama. Mention is 
also made other kings who reigned before Suddhodana and 
after Mahasammata. 

A brief account of the first two Buddhist Councils and the 
different Buddhist schools that arose after the Second Council 
is also given. The First Council was held under the presidency 
ofMahakassapa and under the patronage of AJitasattu. The first 

511 



9!9fislory ofcpafi .[Ji!eralure 

collection ofDhamma and Vinaya was made with the assistance 
ofUpali and Ananda. The Second Council was held during the 
reign of Kalasoka. The Vajjiputtas proclaimed the ten indul
gences which had been forbidden by the Tathagata. The 
Vajjiputtas seceded from the orthodox party and were called 
the Mahasamghikas. They were the first schismatics. In imita
tion of them many heretics arose, e.g., the Gokulikas, the 
Ekavyoharikas the Bahussutiyas, etc. In all there were eighteen 
sects3 -seventeen heretical and one orthodox. Besides these 
there were other minor schools. 

The Di:pavamsa further deals with the reign of the great 
Indian King Asoka, the grandson of Candagutta and son of 
Bindusara, and the notable events that took place in his time. It 
was during his reign that Mahinda went to Ceylon and spread 
Buddhism there with the help of the Ceylonese King Deva
nampiyatissa who was a contemporary of Asoka the Great. It is 
said that this great king built 84,000 viharas all over the 
Jambudipa. The Third Buddhist Council was held under the 
presidency of Thera Moggaliputta Tissa and under the patron
age of Asoka. Mter the Council was over the thera sent Bud
dhist missionaries to different countries (Gandhara, Mahisa, 
Aparantaka, Maharagha, Yona, Himavata, SuvaQ.:r:mbhumi, and 
Lanka) for the propagation of Buddha's religion. 

The Dipavamsa gives a brief account of the colonisation of 
Ceylon by Vijaya, son of the king ofVanga, and also a systematic 
account of kings of Ceylon who ruled after Vijaya and their ac
tivities in promoting the cause of Buddhism. Sihabahu, king of 
Vanga, enraged at the bad conduct ofVijaya, his eldest son, ban
ished him from his kingdom. Vijaya with a number of followers 
went on board a ship and sailed away on the sea. They in course 
of their journey through the waters visited the seaport towns of 
Suppara and Bharukaccha and later on came to Lankadipa. 

3 Vide Mrs. Rhys Davids, The sects of the Buddhists, J.R.A.S., 891, pp. 
409 foil. ; Schools of Buddhist beliif,J.R.A.S., 1892, op. 1 foil. Cf. Mahiivarhsa, 
chap. 5, Mahiibodhvarhsa, pp. 96-97, Siisanavarhsa, p. 14, Kathiivatthupa
kararJa-atthakathii, pp. 2, 3, 5. 
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Vijaya and his followers set on colonising this country and built 
many cities. Vijaya became the first crowned king of the island. 
Mter Vijaya we find crowned king of the island. Mter Vijaya we 
find a long list of kings among whom Devanarh.piyatissa stands 
out pre-eminent. 

It was during the reign ofDevanarh.piyatissa that Buddhism 
was first introduced into Lanka through Mahinda who at the 
instance ofThera Moggaliputta Tissa, the President of the Third 
Council, went to Ceylon for the propagation of the Buddhist 
faith there. It may be noted here that the great Indian King Asoka 
was a contell,lporary of Devanarh.piyatissa and that they were in 
friendly terms. Asoka sent a branch of the Bodhi-tree of the 
Tathagata to Lanka which was planted with great honour at 
Anuradhapura. 

Mter the death of Devanarh.pryatissa Buddhism was not in 
a flourishing condition. The immediate successors of the king 
were weak. The Damilas came over to Lanka from Southern India 
and occupied the country. The people were tired of the foreign 
yoke. They foundin DutthagamaQi, a prince ofthe royal family, 
who could liberate the country from the foreign domination. 
Dutthagamat).i at the head of a huge army drove the Darnilas 
out of the country. He was the greatest of the Sinhalese kings. 
Whether as a warrior or a ruler, Dutthagamar:ti appears equally 
great. He espoused the cause of Buddhism and built the 
Lohapasada, nine storeys in height, the Mahathupa, and many 
other viharas. Indeed Buddhism was in its most flourishing con
dition during the reign of this great king. 

Dutthagamar:ti was followed by a number of kings, among 
them Vanagamar:ti was the greatest. His reign is highly impor
tant for the history of Buddhist literature. It was during his reign 
that the bhikkhus recorded in written books the text of the three 
pitakas and also the Attbakatha. Vattagamar:ti was also succeeded 
by a number of unimportant kings. The account of the kings of 
Ceylon is brought down to the reign of King Mahasena who 
reigned for 27 years from circa 325 to 352 A.D. 
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Mahavari:tsa. Its sources . 

At the close of the 4th century A.D. there existed in Ceylon, 
and older work, a sort of chronicle of the history of the island 
from very early times. The work was a part of the Atthakatha 
which was composed in old Sinhalese prose mingled with Pali 
verses. The work existed in the different monasteries of Ceylon 
and on it the Mahavarilsa is based. The chronicle must have origi
nally come down to the arrival of Mahinda in Ceylon ; but it was 
later carried down to the reign ofMahasena (4th century A.D.) 
with whose reign the Mahava.rilsa comes to an end. Of this work, 
the Dipavarilsa presents the first clumsy redaction in Pali verses. 
The Mahavarhsa is thus a conscious and intentional rearrange
ment of the Dipavarhsa as a sort of commentary on the latter. 

Author 

The author of the Mahavarhsa is known as Mahanaman.4 

Date 

A well-known passage of the later Culava.rilsa alludes to the 
fact that King Dhatusena bestowed a thousand pieces of gold 
and gave orders to write a dipika on the Dipava.rilsa. This Dipika 
has been identified by Fleet with the Mahavarhsa ; and if this 
identification be correct, then the date of its origin is more pre
cisely fixed. D hatusena reigned at the beginning of t!!~J)th cen
tury A.D., and about this time the Mahavarhsa wascomposed. 

Historicity of the work 

The historicity of the work is established by the following 
facts: 

(a) ~ to the list of kings before Asoka, namely, the nine 
Nandas, Candagutta, and Bimbisara, the statements concern
ing Bimbisara and Ajatasattu as contemporaries of the Buddha 

4 Read Mahiinii:ma in the Piili Literature by Rev. R. Siddhartha, pub
lished in I.H.Q., Vol. VIII, No. 3, pp. 462-465. 

514 



Cf>ali Chronicles 

agree with canonical writings, and, in respect of the names, with 
those of the Brahmanic tradition. In the number of years of 
Candagutta's reign, the Ceylonese tradition agrees with the In
dian. Candagutta's councillor Ca:r;taka (Canakya) is also known. 

(b) The conversion ofCeylon, according to the chronicles, 
was the work of Mahinda, son of Asoka, and this is confirmed to 
a considerable extent by the fact thatAsoka twice in his inscrip
tions (Rock Edicts XIII and II) mentions Ceylon to be one of 
the countries where he sent his religious missionaries and pro
vided for distribution of medicines. It receives further support 
from HiuenTsang who mentions Mahendra, a brother of Asoka, 
expressly a'S the man by whom the true doctrine was preached 
in Sinhala. Even before Mahinda, relations existed between In
dia and Ceylon,, for the chronicles relate that Asoka sent to 
Devanarhpiyatissa presents For his sacred consecration as the 
king of Ceylon. 

(c) An inscription from a relic-casket from Tope No. 2 of 
the Saiici group gives us the name of Sapurisasa Mogaliputasa 
who, according to the tradition, presided over the Third Coun
cil under Asoka's rule. There is no doubt that he is identical 
with Moggaliputta Tissa of the Ceylonese chronicles. 

(d) The narrative of the transplanting of a branch of the 
sacred Bodhi-tree from uruvela to Ceylon finds interesting con
firmation in a representation of the story on the reliefs of the 
lower and middle architrave of the East gate of the Sand Stiipa. 

(e) The contemporaneity of Devanarhpiyatissa with Asoka 
is established on the internal evidence of the Dipavarhsa and 
the Mahavarhsa, as well as by archaeological evidence. Another 
contemporaneity of King Meghavarman reigning from c. 352-
379 A.D. with Samudragupta is established by the Chinese ac
count ofWang Hiuentse. 

(f) There is a general historical reminiscence underlying 
the stories of the three Buddhist Councils recorded in the chroni
cles. 

But the historical statements are not always infallible; and 
the longer the interval between the time of the events and the 

515 



9l9itslory oJCf>a/1./]ileralure 

time when they are related, the greater the possibility of an er
ror, and the more will be the influence oflegend noticeable. As 
regards the period frdm Vijaya to Devanarhpiyatissa, there is a 
considerable distrust of tradition and traditional chronology. 
Also during the period from Devanarhpiyatissa to Dutthagamat;li 
there is matter for doubt. But in later periods we encounter no 
such difficulties and impossibilities. The chronology is credible, 
the numbers appear less artificial, and the accounts more trust
worthy. 

Text. The visit of the Tathagata 

In the ninth month after Buddhahood, when the Lord 
Buddha was dwelling at Uruvela, he one day pessonallywent to 
Lanka and converted a large assembly of Yakkhas as well as a 
large number of other living beings. After this, he came back to 
uruvela but, again in the fifth year of his Buddhahood when he 
was residing in the Jetavana, he, in an early morning out of coni
passion for the nagas went to the Nagadlpa (apparently the 
north-western part of Ceylon) where he preached the five moral 
precepts and established the-three refuges and converted many 
nagas. The Lord then came back to Jetavana, but, again in the 
eighth year of his Buddhahood the Teacher, while dwelling in 
thejetavana, and then came back tojetavana. 

The race of Mahiisammata 

The Chapter II gives a long list of kings beginning with 
Mahasammata from whose race sprang the Great Sage, the 
Tathagata. Descendants of this race of kings ruled in Kusavati, 
Rajagaha, and Mithila, and they reigned in groups in their due 
order. One group whose chief was Okkaka ruled at Kapilavatthu 
and was known as the Sakyas. In this line was born Yasodhara a 
daughter ofKingJayasena, and she was married to Sakka Aiijana. 
They had two daughters, Maya and Pajapati, who were both 
married to Suddhodana, a grandson of Jayasena and son of 
Sihahanu. The son ofSuddhodana and Maya was the Lord Bud-
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dha whose consort was Bhaddakaccana, son was ltihula, great 
friend was Bimbisara, and another contemporary was Bimbisara's 
son, Ajatasattu. 

The three Buddhist Councils 

The First Buddhist Council5 was convened three months 
after the parinirvaJ.la of the Buddha (at Kusinara) in the Satta
paJ.lJ.li Cave at Rajagaha where his nearest disciples followed by 
seven hundred thousand bhikkhus and a large number of lay
men assembled to establish the most important rules of the 
Order as,~ according to their recollection, the Master himself 
had laid down. The work of the compilation was entrusted to 
Thera Ananda and Thera Upali. Thera Upali spoke for the 
Vinaya, and Thera Ananda for the rest of the Dhamma ; and . 
Thera Mahakassapa seated on the thera's chair asked questions 
touching the Vinaya. Both of them expounded them in detail 
and the theras repeated what they had said. The work of the 
·First Council took seven months to be completed, and the Coun
cil rose after it had finished compilation of the Dhamma, and 
the Canon came to be known as thera tradition. 

A century after the parinibbana of the Buddha when 
Kalasoka was the reigning king, there were at Vaisali many 
bhikkhus of the Vajji clan who used to preach the Ten points of 
Buddhism. But the theras ofPava and Avanti with their leader, 
the great Thera Revata, declared that these Ten points were 
unlawful, and wanted to bring the dispute to a peaceful end. All 
of them followed by a large number of bhikkhus then went to 
Vaisali and there met the bhikkhus of the Vajji clan. Kalasoka 
too went there, and, hearing both sides, decided in favour of 
the true faith, held out by the theras of Pava and Avanti. The 

5 Prof. Przyluski's Le Concile de Riijagriha, pt. I, pp. 8, 30, 66, and 116 
should be consulted. Read also Buddhist Councils by Dr. R.C. Majumdar 
published in the Buddhistic Studies, edited by Dr. B.C. Law. Vide The 
Buddhist Councils held at Riijagriha and Vesali translated from Chinese by S. 
Be al. 
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brotherhood then came together finally to decide, and Revata 
resolved to settle the matter by an Ubbiihikii wherein four from 
each of the two parties were represented. Thera Revta, in order 
to hold a Council, chose also seven hundred out of all that troop 
of bhikkhus, and all of them met in the Valikarama and com
piled the Dhamma in eight months. The heretical bhikkhus who 
taught the wrong doctrine founded another school which came 
to bear the name Mahasanghika. 

The Third Council was held under better circumstances 
during the reign of King Asoka at the Asokarama in Pataliputta 
under the guidance and presidentship ofThera Moggalliputta 
Tissa. Within a hundred years from the compilation of the doc
trine in the Second Council, there arose eighteen different sects 
in the Buddhist Order with their respective schools and systems, 
and another schism in the Church was threatened. At this time, 
218 years from the parinibbana of the Buddha, Asoka came to 
the throne, and after a reign of four years, he consecrated him
self as king in Pataliputta. And, not long after, SamaQ.era 
Nigrodha preached the doctrine to the king, and confirmed 
him with many of his followers in the refuges and precepts of 
duty. Thereupon the king became bountiful to the bhikkhus 
and eventually entered the doctrines. From that time the rev
enue of the brotherhood was on the increase but the heretics 
became envious, and they too, taking the yellow robe ·and dwell
ing along with the bhikkhus, began to proclaim their own doc
trine as the doctrine of the Buddha, and carry out their own 
practices even as they wished. They became so unruly that King 
Asoka was obliged to arrange an assembly of the community of 
bhikkhus in its full numbers at the splendid Asokarama under 
the presidency ofThera Moggalliputta Tissa. Then did the king 
question one by one on the teachings of the Buddha. The he
retical bhikkhus expounded their wrong doctrine, upon which 
the king caused to be expelled from the Order all such bhikkhus 
and their followers. Only the rightly believing bhikkhus answered 
that the Lord taught the Vibhajja-doctrine, and this was sup
ported and confirmed by Thera Moggalliputta Tissa. Three 
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thousand learned bhikkhus were then selected to make a com
pilation of the true doctrine under the guidance of the great 
thera, and they completed their work at the Asokarama in nine 
months. 

The coming and consecration of Vijaya and others 

Vijaya of evil conduct was the son and prince regent of King 
Sihabahu, ruler of the kingdom of La\a ; but he was banished 
from the kingdom by his father for his many intolerable deeds 
of violence. Boarded on a ship with his farge number offollow
ers with th~ir wives and children, Vijaya first landed at Supparaka, 
but afterwards, embarking again, landed in Lanka in the region 
called Tambapal).l).i, where he eventually married and conse
crated himself as king and built cities. Mter his death, he was 
succeeded by his brother's son Pal).Q.uvasudeva who married 
Subhaddakaccana, and consecrated himself as king. He was in 
.his turn succeeded by his son Abhaya who was followed by 
Pal).Qukabhaya. Between Pal).Q.ukabhaya and Abhaya there was 
no king for 17 years. 

Devanampiyatissa 

Pal).Q.ukabhaya's son Mutasiva followed his father and was 
succeeded by his second son Devanarilpiyatissa whose friend was 
Dhammasoka whom he had never seen, but to whom he was 
pleased to send a priceless treasure as a gift. Dhammasoka ap
preciated the gift, and sent as a return-gift another treasure to 
Devana.Ihpiyatissa who was now consecrated as king of Lanka. 

Mter the termination of the Third Counci~, Moggainputta 
Tissa Thera, in order to establish the religion in adjacent coun
tries, sent out learned and renowned missionaries to Kasmir, 
Gandhara, MahisamalJ.Q.ala, Vanavasa, Aparantaka, Maharattha, 
Suval).l).abhumi (B'!lrma), and to the Yona country. To the lovely 
island of Lanka, he sent Mahinda, the theras Itthiya, Uttiya. · 
Sambala, and Bhaddasala to preach the religion. 
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Mahinda 

Mahinda came out to Lailka with four theras and Sailgha
mitta's son Sumana, die gifted samaJ.lera. Even on their landing 
many devas, nagas, and supaQ.Q.as were converted to the doc
trine, and he with his followers entered the capital city where 
people thronged to see him, and he preached the true faith 
unto them. The wise King Devanarilpiyatissa heard him explain 
some of the miracles and teachings and episodes of the life of 
the Buddha, and became one of his most devoted patrons. The 
king then built for the great thera the Mahavihara, henceforth 
known as the Mahameghavanarama, which the thera accepted. 
Next the king built for him and his followers another vihara on 
the Cetiyapabbata, henceforth known as the Cetiyapal1bata
vihara, which too the thera accepted. The wise king then be
came eager to enshrine one of the relics of the Great Lord the 
Buddha in a stopa, so thathe and the followers of the faith might 
behold the Conqueror in his relics and worship him. At his re
quest Mahinda sent Sumana to King Dhammasoka with the in
struction to bring from him the relics of the Sage and the alms
bowl of the Master, and then to go to Sakka in the fair city of the 
gods to bring the collar-bone of the Master from him. Sum;:ma 
faithfully carried out the instruction, and when he landed down 
on the Missaka mountain with the relics, the king and the peo
ple were all filled with joy, and thirty thousand of them received 
the pabbajja of the Conqueror's doctrine. Later on the king sent 
his nephew and minister Arigha again to Dhammasoka to bdng 
the Bodhitree which at Dhammasoka's approach severed of it
self and transplanted itself in the vase provided for the purose. 
Arittha then came back on board a ship across the ocean to the 
capital with the holy tree and a gay rejoicing began. With the 
Bodhitree came also Theri Sailghamitta with eleven followers. 
The Tree and its Saplings were planted with due ceremony at 
different places, and royal consecration was bestowed on them. 
Under the direction of the Thera Mahinda who converted the . 
island, Devanaxhpiyatissa continued to build viharas and thtipas 
one after another, and thus ruled for 40 years, after which he 

520 



Cf>al! Chronicles 

died. He was succeeded on the throne by his son, Prince Uttiya; 
but in the eighth year of his reign, the great Thera Mahinda, 
who had brought light to the island of Lanka, died at the age of 
sixty; and the whole island was struck with sorrow at his death, 
and the funeral rights were observed with great ceremony. 

Dunhaganuu;li 

Mter a reign of ten years Uttiya died, and was followed by 
Mahasiva. Suratissa, two Damilas, Sena and Guttaka, Asela and 
Elara, a Damila from the Cola country, in succession. Elara was 
killed by J?unhagamai).i who succeeded the former as king. 

Gamai).i, for such was his original name, was born of Prince 
KakavaQI).atissa, overlord ofMahagama, and Viharadev1, daugh
ter of the king ofKalyai).I. Gamai).i was thus descended through 
the dynasty of Mahanaga, second brother of Devanarilpiyatissa. 
KakaVal).I).atissa had another son by Viharadevi named Tissa, and 
both Gamai).i and Tissa grew up together. Now when they were 
ten and twelve years old, Kakavai).I).atissa, who was a believing 
Buddhist, wanted his sons to make three promises; first, they 
would never turn away from the bhikkhus, secondly, the two 
brothers would ever be friendly towar-ds each other, and, thirdly, 
never would they fight the Damilas. The two brothers made the 
first two promises but turned back to make the third, upon which 
their father became sorry. GamaQi gradually grew up to sixteen 
years, vigorous, renowned, intelligent, majestic, and mighty. He 
gathered round him mighty and great warriors from far and 
near villages, as well as from the royal and noble families. Gamai).i 
developed a strong hatred towards the Damilas who had more 
than once usurped the throne of Lanka, and became determined 
to quell them down. Now he had gathered a strong army of brave 
and sturdy warriors round him, he approached his father for 
permission to make war on the Damilas. But the king, though 
repeatedly requested, declined to give any such permission. As 
a pious Buddhist devoted to the cult of ahirilsa, he could not 
give permission for war that would result in bloodshed and cru
elty. He also dissuaded the warriors to fight for his sons. Gamal).i, 
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thereupon, became disgusted with his father, and went to Ma
laya ; and because of his anger and disgust towards his father, 
he was namedas Dutthagamar:ri. In the meantime King Kaka
var:rr:ratissa died, and there arose a deadly scramble for the throne 
between the two brothers, Dutthagamar:ri and Tissa. Two battles 
were fought with considerable loss of life, and Dughagamar:ri 
eventually became victori()us. Peace was then concluded and 
the two brothers began to live together again. He took some 
time to provide for his people who had suffered during the last 
wars, and then went out to fight against the Damilas. He over
powered Damila Chatta, conquered Damila Titthamba and many 
other mighty Damila princas and kings. Deadly were the wars 
that he fought with them, but eventually he came out victorious, 
and united the whole of Lanka into one kingdom. Gamar:ri was 
then consecrated with great pomp, and not long after he him
self consecrated the Maricavan:i vihara which he had built up. 
Next took place the consecration of the Lohapasada ; but the 
building up of the Great Thiipa was now to be taken up. He 
took. some time to the obtaining of the wherewithal, i.e., the 
materials or the thiipa from different quarters, and then began 
the work in which masons,and workmen from far and near did 
take part, and at the beginning of which a great assemblage of 
theras from different countries took place. When the work of 
the building had considerably advanced, the king ordered the 
making of the Relic-chamber in. which the relics were afterwards 
enshrined with due eclat, pomp, and ceremony. But ere yet the 
making of the chatta and the plaster work of the monument was 
finished, the king fell ill which later on proved fatal. He sent for 
his younger brother Tissa, and asked him to complete the thiipa, 
which Tissa did. The ill king passed round the Cetiya on a 
palanquin and did homage to it, and left with Tissa the charge 
of doing all the work that still remained to be done towards it. 
he then enumerated some of the pious works he had done in 
his life to the theras and bhikkhus assembled round his bed, 
and one of the theras spoke to him on the unconquerable foe 
of death. Then the king became silent, and he saw that a golden 
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chariot came down from the Tusita heaven. Then he breathed 
his last, and was immediately seen reborn and standing in celes
tial form in a car that had come down from the Tusita heaven. 

A long line of kings. Ten kings 

Dutthagamat:li was succeeded by his brother Saddhatissa 
who ruled for 18years, and built many cetiyas and viharas. He 
was followed by Thulathana, Laiijatissa, Khallatanaga, and 
Vattagamat:li. The last named was a famous king during whose 
reign the Damilas became powerful and again usurped the 
throne. ¥attagamat:li was thus followed by Damila Pulahattha, 
Damila Bahiya, Damila Panayamaraka, Damila Pilayamaraka, and 
Damila Dathika. But the Damilas were dispossessed of their 
power not long after by Vattagamat:li, who now ruled for a few 
more years. 

Eleven kings 

Mter his death, his adopted son Mahacul1 Mahatissa reigned 
for 14 years with piety and justic:;e. He was followed by Coranaga, 
Tissa, Siva, Damila Vatuka, Brahmin Niliya, Queen Anula, 
Kutakat:lt:la Tissa, Bhatikabhaya, and Mahadathika Mahanaga.6 

All of them had short reigns and were builders of viharas and 
cetiyas. Anula was a notorious queen and to her love intrigues 
at least four kings, Siva, Tissa, Damila Vatuka, and Brahmin 
Niliya, lost their lives. Except Tissa, they were all upstarts and 
they rightly deserved the fate that had been theirs. 

Twelve kings 

Mter Mahadathika' s death, Am~Qagamat:li Abhaya, his son, 
followed him on the throne. He was followed by Kat:!irajanutissa, 
Culabhaya, Queen Slvall, Ilanaga, Candamukha Siva, Yasalala-

6 In the list of Ancient Kings of Ceylon the name ofDarubhatikatissa 
appears after Dami!a Va~uka (Vide Geiger, Mahiivarhsa, Introduction, p. 
xxxvii). 

523 



9!9/l.slory ojCfJali ..!Jileralure 

katissa, Subharaja, Varikanasikatissaka, Gajabahukagarnat:~i, and 
Mahallaka Naga in succession. Most of these kings were worth
less, and their merit lay only in the building or extension of 
viharas and other religious establishments and in court-intrigues. 
Two of them, Ilanaga and Subhar~a were, however, compara
tively more noted for their acts of bravery and valour exhibited 
mostly in local wars. 

Thirteen kings 

Mter the death of Mahallanaga, his son Bhatikatissaka 
reigned for 24 vears. He was followed in succession by Kanittha
tissaka, Khujjanaga, Kuiicanaga, Sirinaga, Tissa, Abhayanaga, 
Sirinaga, Vijayakumaraka, Samghatissa, Sirisamghabodhi, Gotha
bhaya, and Jetthatissa who are grouped together in a chapter 
entitled ''Thirteen Kings" in the Mahavarhsa. Scarcely there is 
anything important enough to be recorded about these kings, 
besides the fact that most of them ruled as pious Buddhists, al
ways trying to further the cause of the religion by the founda
tion and extension of religious establishments, and that they 
carried out the affairs of the kingdom through wars, intrigues, 
rebellions, and local feuds. 

King Mahasena 

King Jetthatissa was succeeded by his younger brother, 
Mahasena, who ruled for 27 years and during whose reign, most 
probably, the Mahavarhsa was given its presentform. Originally 
it ended with the death of King Dutthagarnat:~i, but n:ow it was 
probably brought up-to-date. 

On his accession to the throne, he forbade the people to 
give food to any bhikkhu dwelling in the Mahavihara on penalty 
of a fine of hundred pieces of money. The bhikkhus thus fell in 
want, and they left the vihara which remained empty for nine 
years. It was then destroyed by the ill-advisers of the king and its 
riches were removed to enrich the Abhayagirivihara. The king 
wrought many a deed of wrong upon which his minister Megha-
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vaQ.Q.abhaya became angry and became a rebel. A battle was im:
minent, but the two former friends met, and the king, repent
ant of his misdeeds, promised to make good all the harm done 
to the religious establishments of Lanka. The king rebuilt the 
Mahavihara, and founded amongst others two new viharas, the 
Jetavanavihara and the MaQ.ih1ravihara. He was also the builder 
of the famous Tho.paramavihara, as well as of two other nunner
ies. He also excavated many tanks and did many other works of 
merit. 

Dr. Kern says in his Manual of Indian Buddhism that the 
Mahavarhs~ deserves a special notice on account of its being so 
highly important for the religious history of Ceylon. Dr. Geiger 
who has made a thorough study of the Pali chronicles, has ed-

.. ited the text of the Mahiivmhsa for the P.T.S., London, and has 
ably translated it into English for the same society, with the as
sistance of the late Dr. M.H. Bode. G. Tumour's edition and 
translation of this text are now out of date. Prof. Geiger has 
translated it into German. Mrs. Bode has retranslated it into 
English and Dr. Geiger himself has revised the English transla
tion. There is a commentary on the Mahavarhsa known as the 
Mahavarhsat1ka ( Warhsatthapakiisini revised and edited by 
Batuwantudawe and Nanissara, Colombo, 1895) written by 
Mahanama of Anuradhapura. This commentary is helpful in 
reading the text. It contains many additional data not found on 
the text. Readers are referred to the Mahiiwanseed. by Tumour, 
Ceylon, 1837, Mahiivarhsa revised and edited by H. Sumail.gala 
Batuwantudawe, Colombo, 1883, and Cambodjan Mahiivarhsa by 
E. Hardy, J.R.A.S., 1902. There is a Sinhalese translation by 
Wijesinha, Colombo, 1889 (chapter and verse). 

Dipavaritsa and Mahivaritsa compared 

It has long been ascertained that both D1pavarhsa and 
Mahavarhsa owe their origin to a common source -the 
Atthakatha-Mahavarhsa of the Mahavihara monastery, which, 
evidently was a sort of chronicle of the Listory of the island from 
very early times, and must have formed an introductory part of 
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the old theological commentary (atthakatha) on the canonical 
writings of the Buddhists. Both Oldenberg and Geiger, the cel
ebrated editors of the Dipavarhsa and Mahavarhsa respectively, 
are of opinion that this Aghakatha-Mahavarhsa was composed 
in Sinhalese prose, interspersed, no doubt with verse in the Pali 
language. This book (Mahavamsa-atthakatha) existed in various 
recensions in the different monasteries of the island, and the 
authors of both Dipavarhsa and Mahavarhsa borrowed the ma
terials of their works from one or other of the various 
recensions of that Aghakatha. This borrowing presumably was 
independent, and quite in their own way ; but even then, in the 
main, they are nothing but two different versions of the same 
thing. But as the Dipavarhsa had been composed at least one 
century and a half earlier than the Mahavarhsa, it shows per
haps more faithfulness to the original, i.e., to the Aghakatha, 
for, as Oldenberg points out, that the "author of the Dipavarhsa 
borrowed not only the materials of his own work but also the 
mode of expression, and even whole lines, word for word, from 
the Atthakatha. In fact, a great part of the Dipavarhsa has the 
appearance not of an independent, continual work, but of a 
composition of such single stanzas extracted from a work or 
works like the Atthakatha".7 But the author of the Mahavarhsa is 
not so fettered in his style or execution. Coming as he did at 
least one century and a halflater (i.e., the beginning of the 6th 
century A.D.) than the author of the Dipavarhsa when the is
landers had attained much more freedom in their learning and 
writing of the Pali language he evidently showed greater ease 
and skill in his use of the language, as well as in his style and 
composition, and finally, a more free and liberal use of the ma~ 
terial of his original. 

It is well known that Mahanaman was the author of the 
Mahavarhsa, whereas we are completely in the dark as to the 
name of the author of the Dipavarhsa. A further proof of the 
fact that both the authors were indebted to a common source is 

7 Dipavarhsa (Oldenberg). Introduction, p. 6~ 
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provided by a very striking coincidence of the two narratives, 
namely, that both the chronicles finish their accounts with the 
death of King Mahasena who flourished about the beginning of 
the 4th century A.D. It was not much later that the Dipavarhsa 
was composed, but as the Mahavarhsa was composed still later, 
we might as well expect the bringing down of the narrative to a 
later date. But this was not the case, apparently for the fact that 
their common source, the Atthakatha-Mahava:rhsa of the Maha
vihara monastery, as shown by Oldenberg, was very intimately 
connected with King Mahasena with whose reign the glorious 
destinies of the monastery came practically to an end, and there 
the Atthak~tha could only logically stop its account.8 

But the historical writers of the Mahavihara fraternity did 
not at once bring down their account to the reign of Mahasena. 
The Atthakatha-M;ahava:rhsa seems to have originally brought 
down its account only to the arrival ofMahinda in Ceylon; but 
it was later on continued and brought down to tl)e reign of 
Mahasena, where both the Dipavarilsa and the Mahavarilsa as 
already noticed, came to an end. 

That the Dipava:rhsa was well known to the author of the 
Mahavarhsa is evident from the very arrangement of the chap
ters and events of the narrative, so much so thatthe Mahava:rhsa 
seems to be more an explanatory commentary on the earlier 
chronicle. The account in the Dipavarhsa is condensed, and the 
sequence of events and characters presents the form more of a 
list and catalogue than of any connected account. The Maha
varhsa, on the other hand, is elaborated, more embellished, and 
seems rather to explain the catalogue of events and characters 
of the earlier chronicle- so as to give it the form of a connected 
narrative. Geiger rightly thinks in this connection that "the quo
tation of the Mahava:rhsa of the ancients in the proemium of 
our Mahavarhsa refers precisely to the D1pavarhsa".9 The well
known passage of the Culava:rhsa (38. 59) "datva sahassa:rh 

8 Dipavarhsa (Oldenberg), Intro., p., 8. 
9 Mahiivarhsa (Geiger), Intro., p. xi. 
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dipetum Dipavarilsaril samadisi" which Fleet translates as "he 
(King Dhatusena) bestowed a thousand (pieces of gold) and 
gave orders to write a dipikii on the Dipavarilsa" also lends sup
port to this view,10 for this Dipika, Fleet says, is identical with 
Mahavamsa. 

It is interesting to compare the more important chapters 
of the two chronicles to see how their subject-matters agree or 
differ. We have alreadyindicated that their <;on tents are almost 
identical ; in the Dipavamsa they are condensed, and in the 
Mahavamsa, elaborate. Mter an identical account of the race of 
Mahasammata, both the earlier and later chronicles proceed to 
give a more or less detailed account of the three Buddhist Coun
cils. The account of the First Council is almost the same. Five 
hundred chosen bhikkhus assembled under the leadership of 
Mahakassapa in the SattapaQ.Q.a cave at Rajagaha and composed 
the collection of the Dhamma and the Vinaya. The Dipavamsa 
mentions he fourth month after the Master's death as the time 
at which the First Council was held. This was the second Vassa
month, i.e., SavaQ.a. This date is substantially confirmed by that 
provided by the Mahavamsa which mentions the bright half of 
Asa<;ta, the fourth month of the year as the beginning of the 
Council. · But as the first month was spent in preparations, the 
actual proceedings did not begin till the month of SavaQ.a. The 
account of the Second Council too is substantially the same. It 
was brought about by the dasa-vatthulli of the Vajjians ofVesali:, 
a relaxation of monastic discipline ; and 700 bhikkhus took part 
in the discussion of the Council. It was held in the 11th year of 
the reign of Kalasoka ; there is, however, a slight discrepancy 
about the locality where the Council was held. The Mahavarilsa 
mentions the Valikarama, whereas theDipavarilsa mentions the 
Ko~gasala of the Mahavana monastery as the place of the Coun
cil. The tradition of a schism in the Second Council is also iden
tical in the two chronicles. The Dipavarilsa states that the hereti
cal monks held a separate Council called the Mahasamgiti, and 

10 Mahavamsa (Geiger), Intro., p. xi, where Geiger quotes Fleet. 
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prepared a different redaction of the Scriptures. The tradition 
is also noticed in the Mahavarhsa where it is related that they 
formed a separate sect under the name Mahasa:rhghika. The 
account of the Third Council is also identical. It was held at 
Pataliputta under the presidency of Tissa Moggaliputta and 
lasted for nine months. 

The list of Indian kings before Asoka and pieces of histori
cal account connected with them, the traditional date of the 
Buddha's parinirvana, and the duration of reigns of individual 
Indian kings are always almost identical in both the chronicles. 
The story of the conversion of Ceylon, that of the coming of 
Vijaya and his consecration, the list and account of Ceylonese 
kings up to Devanarhpiyatissa and that of the latter's contempo
raneity with King Dhammasoka, are for all practical purposes 
the same. But before the two chronicles take up the account of 
Mahinda's coming to Ceylon, the Mahava:rhsa inserts a some
what elaborate account of the converting of different countries 
under the efficient missionary organisation of Moggaliputta 
Thera. The Mahava:rhsa thus rightly stresses the fact that it was a 
part of the religious policy of the great thera that Mahinda came 
to Ceylon. Here again the accounts of the Di:pava:rhsa and the 
Mahava:rhsa are identical ; then follow the identical accounts of 
Mahinda's entry into the capital, his acceptance of the Maha
vihara and that of the Cetiyapabbata-vihara, the arrival of the 
relics, the receiving and coming of the Bodhi tree, and the 
Nibbana of the Thera Mahinda. From Vijaya to Devana:rhpiyatissa 
the tradition and traditional chronology are almost identical; 
there is only a discrepancy about the date of Devanarhpiyatissa 
himself. The earlier chronicle states that King Devanarhpiyatissa 
was consecrated king in the 237th year after the Buddha's death, 
whereas the Mahava:rhsa places it on the first day of the bright 
half of the ninth month, Maggasira (Oct.-Nov.), showing a dis
crepancy involved probably in the chronological arrangement 
itself.U 

11 See Mahiivarhsa (Geiger), Intro., pp. xxxi fol. 
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The account of the kings from the death of Devanarilpi
yatissa to Dutthagamru:ti is also identical in the two chronicles. 
But the Mahavarilsa is much more detailed and elaborate in its 
account of King Dutt:hagiimai).i, giving as it does in separate chap
ters the topics of the birth of Prince Gamru:ti, the levying of the 
warriors for the war of the two brothers, Gamat;ti and Tissa, the 
victory of Du~thagamal).i, the consecrating of the Maricavat~ 
vihara, the consecrating of the Lohapasada, the obtaining of 
the wherewithal to build the Mahathupa, the beginning of the 
Mahathopa, the making of the relic-chamber for the Mahathupa, 
the enshrining of the relics and finally his death : whereas the 
Dipavarilsa touches, and that also in brief, the two accounts only 
in their main outline. 

The list and account of the later kings from Dunhagamal).i 
to Mahasena in the Dlpavarilsa are very brief. In the Mahavarilsa, 
however, though the essential points and topics are the same, 
the accounts differ considerably in their detail which may be 
due to the more liberal use by the author of the original as well 
as of other historical and traditional sources than the A~thakatha
Mahavarilsa. He might have _also used those indigenous histori
cal literature and tradition that might have grown up after the 
author of the Dlpavarilsa had laid aside his pen. This is appar
ent from a comparison of the respective accounts of any indi
vidual king, say, the last King Mahasena. Thus the Dipavarilsa 
relates that while he was in search of really good and modest 
bhikkhus, he met some wicked bhikkhus ; and knowing them 
not he asked them -the sense of Buddhism and the ·true doc
trine. Those bhikkhus, for their own advantage, taught him that 
the true doctrine was a false doctrine. In consequence of his 
intercourse with those wicked persons, he performed evil as well 
as good deeds, and then died. The Mahavamsa account is oth
erwise. It gives the story of his consecration by Sailghamitta, how 
it was left desolate for nine years, how a lostile party succeeded 
in obtaining the king's sanction for destroying the monastery, 
why for this fault of the king the minister became a rebel, how 
the Mahavihara was reconstructed and came to be again inhab-
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ited by bhikkhus, how an offence of the gravest kind was made 
against Thera Tissa and how he was expelled, how the king built 
the Mm;ihira-vihara, destroying the temples of some brahmanical 
gods, and how he built many other aramas and viharas, and a 
number of tanks and canals for the good of his subjects. 

One such instance as just noticed is sufficient to explain 
the nature or the difference in the accounts of individual kings 
as given in the two chronicles. The duration of ruling years as 
given to individual kings is in most cases identical ; there are 
only a few discrepancies, e.g., with regard to the reigns of Sena 
and Gutta, Lajjitissa (the Mahavarilsa gives the name as Laiija
tissa), Niliya, Tissa Yasalala, Abhaya, and Tissa. In the case of 
Sena and Gutta, the Dlpavarhsa gives the duration of rule as 12 
years: whereas the Mahavarilsa gives it as 22 years. The Dlpavarhsa 
gives 9 years 6 months to Lajjitissa, whereas the later chronicle 
gives 9 years 8 months. Niliya is given 30 months in the earlier 
chronicle, but in the later chronicle he is given 6 months. Tissa 
Yasalala is given 8 years 7 months, and 7 years and 8 months 
respectively ; and the order of rule of Abhaya and Tissa of the 
Dlpavarilsa is transposed in the Mahavamsa as Tissa and Abhaya, 
and Abhaya is given only 8 years in place of 22 as given by the 
Dlpavarhsa. 

The value of the Ceylonese chronicles 

In the early days of the study of the Ceylonese chronicles, 
scholars were sceptical about their value as sources of authentic 
historical tradition and information. But now after lapse of years 
when the study oflndian and Ceylonese history has far advanced, 
it is now comparatively easy for us to estimate their real value. 

Like all chronicles, the Dlpavarilsa and the Mahavarhsa con
tain germs of historical truth buried deep under a mesh of ab
surd fables and marvellous tales. But if they do contain mainly 
myths and marvels and read more like fantasies, they are like 
other chronicles of their time. This, however, should not be used 
as any argument for completely rejecting the chronicles as posi
tively false and untrustworthy. It is, however, important that one 
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should read them with a critical eye as all records of popular 
and ecclesiastical tradition deserve to be read. Buried in the il
lumination of myths, miracles, and legends, there are indeed 
germs which go to make up facts of history, but they can only be 
gleaned by a very careful elimination of all mythical and unes
sential details which the pious sentiment of the believer gath
ered round the nucleus. "If we pause", Geiger rightly says, "first 
at internal evidence then the Ceylonese chronicles will assur
edly at once win approval in that they at least wished to write the 
truth. Certainly the writers could not go beyond the ideas deter
mined by their age and their social position, and beheld the 
events of a past time in the mirror of a one-sided tradition. But 
they certainly did not intend to deceive hearers or readers." 

The very fact that both Dipavarhsa and Mahavarhsa are based 
on the earlier Atrhakatha Mahavarhsa, a sort of a chronicle which 
itself was based upon still earlier chronicles, ensures us in our 
belief that they contain real historical facts, for, with the Agha
katha, the tradition goes back several centuries, and becomes 
almost contemporary with the historical incidents narrated in 
the chronicle. 

Even in the very introductory chapters, there are statements 
which agree with other canonical writings, and find confirma
tion in our already known facts of history. Such are the state
ments that Bimbisara was a great friend of Buddha. and both 
Bimbisara and Ajatasattu were contemporaries of the Master. 
There does not seem to be any ground for rejecting the tradi
tion of the chronicles that Gotama was five years older than 
Bimbisara, though the duration of rule ascribed to each of them 
disagrees with that ascribed by the Pura:r:tas. But whatever that 
might be, there can hardly be any doubt as to the authenticity of 
the lis~ oflndian kings from Bimbisara to Asoka provided by the 
chronicles. Thejain tradition has, no doubt, other names; ':this'', 
as pointed out by Geiger, "does not affect the actual agreement. 
There can be no doubt that the nine Nandas as well as the two 
forerunners of Asoka, Candagutta and Bindusara, were alto
gether historical personages." But more than this is the corn-
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plete agreement of the Ceylone~e and Pauranic tradition in the 
duration of reign, namely 24, ascribed to Candagutta. The dis
crepancy of the two traditions in respect of regnal duration of 
Bindusaia and A.soka, namely 3 years and I year respectively, is 
almost negligible. Still more interesting is the name of Canakka 
( Cal)akya), the brahmin minister of Candagutta, who was known 
to the authors of the Dipavamsa and the Mahavamsa. 

So much with regard to the historical value of the Ceylonese 
chronicles in respect of Indian history. But more valuable are 
the chronicles with regard to the history of Geylon. As regards 
the oldest period from Vijaya to Devanampiyatissa the chroni
cles are certainly untrustworthy to the extent that the duration 
of years ascribed to each reign seems incredible in view of the 
fact that they appear to be calculated according to a set scheme, 
and present certain insuperable difficulties of chronology with 
regard to one or two reigns, e.g., of King PaQQ.ukabhaya and 
Mutasiva. Moreover, the day ofVijaya's arrival in Ceylon has been 
made to synchronise with the date of Buddha's death, which 
itself is liable to create a distrust in our mind. But even in the 
first and the earliest period of Ceylonese history, there are cer
tain elements of truth which can hardly be questioned. Thus 
there is no ground for doubting the authenticity of the list of 
kings from Vijaya to Devanarhpiyatissa ; nor is there any reason 
for rejecting the account ofPaQQ.ukabhaya's campaigns, as well 
as the detailed account of the reign ofDevanampiyatissa, which 
seem decidedly to be historical. We have also sufficient reason 
to believe the contemporaneity and friendship ofTissa andAsoka 
who exchanged greetings of gifts between themselves. 

As for the period from Devanampiyatissa to Mahasena, the 
chronicles may safely but intelligently be utilised as of value. 
There are no doubt gaps in the traditional chronology which 
have been carelessly filled in, notably in the period from Deva
nampiyatissa to DughagamaQi, but after DughagamaQi there is 
no such careless and fictitious filling in of gaps, nor any set-up 
system of chronology, and on the whole the list of kings and 
their duration of reigns are credible. But even where the chro-
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nology is doubtful, there is no ground whatsoever for doubting 
the kernel of historic~ truth that lies mixed up with mythical 
tales in respect of the account of each individual reign, say, for 
example, of the reign of DutthagamaQ.i. It may, therefore, be 
safely asserted that the Ceylonese chronicles can be utilised, if 
not as an independent historical source, at least as a repository 
of historical tradition in which we can find important confirma
tory evidence of our information with regard to early Indian 
and contemporary Ceylonese history. · 

But the chronicles must be considered to be of more value 
for the ecclesiastical history not only of Ceylon but of India as 
well. With regard to this there are certain notices in the chroni
cles that have helped us to start with almost definite chronologi
cal points which are equally important in respect of the political 
history of the continent and its island. One such fixed point is 
provided by the chronicles where it has been stated that 218 
years after the Sambuddha had passed into NirvaQ.a when Asoka 
was consecrated. This corner stone has helped us to ascertain 
one of the most knotty and at the same time most useful start
ing points of Indian history, namely, the year of the Buddha's 
parinirvaQ.a and his birth, which, according to the calculation 
based on the date just cited are 483 B. C. and 563 B. C. respec
tively.12 

Next in point of importance with regard to the history of 
Buddhism is the conversion of the island by Mahinda, who is 
represented in the chronicles as a son of Asoka. Historians have 
doubted the tradition in view of the fact that there is no men
tion of it in the numerous edicts and inscriptions of Asoka. Gei
ger has very ably shown that this argument is at least an argu
mentum e silentio and can hardly be conclusive. The tradition of 
the chronicles is unanimously supported by the tradition of the 
country itself, and finds further confirmation in the account of 
Yuan Chwang who expressly states that the conversion of Ceylon 
was the work ofMa~endra or Mahinda, who is, however, repre-

12 See Mahiivarhsa (Geiger), Secs. 5 and 6 Introduction. 
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sented as a brother of Asoka. But it must not be understood 
that Ceylon was converted all on a sudden by Mahendra or 
Mahinda. Similar mission must have been sent earlier; "a hint 
that Mahinda's mission was preceded by similar missions to 
Ceylon is to be found even in Dipavamsa and Mahavarilsa when 
they relate thatAsoka, sending to Devanarilpiyatissa with presents 
for his second consecration as king, exhorted him to adhere to 
the doctrine of the Buddha. "13 

Geiger has also been able to find very striking confirma
tion of the history of the religious missions as related in the 
chronicles in the relic-inscriptions of the Safichi st\lpa, No. 2. 14 

He has thlls pointed out that Majjhima who is named in the 
Mahavarilsa as the teacher who converted the Himalaya region 
and Kassapagotta who appears as his companion in the Dipa
vamsa are also mentioned in one of the inscriptions just referred 
to as 'pious Majjhima' and 'pious Kassapagotta, the teacher of 
the Himalaya'. In another inscription also Kassapagotta is men
·tioned as the teacher of the Himalaya. Dundubhissara who is 
also mentioned in the chronicles as one of the theras who won 
the Himalaya countries to Buddhism, is mentioned in another 
inscription as Dadabhisara along with Gotiputta (i.e., Kotiputta 
Kassapagotta). The thera, i.e., Moggaliputta Tissa, who is de
scribed in the chronicles as having presided over the Third 
Bubdhist Council, is also mentioned in another inscription as 
Mogaliputta. These facts are guarantee enough for carefully 
utilising the chronicles as an important source of information 
for the early history of Buddhism. 

This would be far more evident when we would consider 
the accounts of the three Buddhist Councils as related iri the 
two chronicles. The authenticity of the accounts of these Coun
cils had during the early days of the study of the two chronicles 
often been doubted. But it is simply impossible to doubt that 
there must lie a kernel of historical truth at the bottom of these 
accounts. As to the First Council, both the northern and south-

13 Mahiivamsa, p. xix. 
14 Ibid., pp. xix-xx. 

535 



9l91islory ojCf>ali .Eiteralure 

ern traditions agree as to the place and occasion and the Presi
dent of the Council. As to the Second Council, both traditions 
agree as to the occasion and cause of the first schism in the 
Church, namely, the relaxation of monastic discipline brought 
about by the V~jjian monks. As to the place of the Council, the 
northern tradition is uncertain, but the southern tradition is 
definite inasmuch as it states that it was held in VesaH under 
King Kahisoka in 383/2 B.C. and led to the separation of the 
Mahasarhghikas from the Theravada. The Ceylonese tradition 
speaks of a Third Council at Pataliputra in the year 24 7 B.C. 
under King Dhammasoka which led to the expulsion of certain 
disintegrating elements from the community. The northern tra
dition has, how ever, no record of a Third Council, but that is 
no reason why we should doubt its authenticity. Geiger has suc
cessfully shown that the "distinction between two separate Coun
cils is in fact correct. The Northern Buddhists have mistakenly 
fused the two into one as they confounded the kings, Kalasoka 
andDhammasoka, one with another. But traces of the right tra
dition are still preserved in the wavering uncertain statements 
as to the time and place of the Council. "15 

The success~on of teachers from Upali to Mahinda as pro
vided by the chroniclesis also interesting from the view-point of 
the history of early Buddhism. The succession list which includes 
Upali, the great authority on Vinaya at the time of tht; Buddha, 
Dasaka, Sonaka, Siggava, Moggaliputta Tissa, and Mahinda, 
may not represent the whole truth, they even might not all be 
Vinayapamokkha, i.e., authorities on Vinaya; but the list presents 
at least an aspect of truth, and is interesting, presenting, as it 
does, "a continuous synchronological connexion between the 
historyofCeylon and thatoflndia". The list can thus be utilised 
for ascertaining the chronological arrangement of early Indian 
history as well as of the teachers of early Buddhism. 

The chronicles can still more profitably be utilised as a very 
faithful record of the origin and growth of the numerous reli-

15 Mahiivarhsa (Geiger's Tr.), pp. Lix-lx and ff. 
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gious establishments of Ceylon. They are so very elaborately 
described and the catalogue seems to be so complete that a care
ful study may enable us to frame out a history of the various 
kinds of religious and monastic establishments, e.g., stiipas, 
viharas, cetiyas, etc., of Ceylon. Thus the history of the Maha
vihara, the Abhayagiri vihara, the Thuparama, Mahamegha
vanarama, and of a host of others is recorded in elaborate de
tail. Incidentally they refer to the social and religious life led by 
the monks of the Order as well as by the lay people. It is easy to 
gather from the chronicles that the great architectural activity 
of the island began as early as the reign of Devanarilpiyatissa 
and continued unabated during each succeeding reign till the 
death of Mahasena. The numerous edifices, tanks, and canals 
whose ruins now cover the old capitals of the island were built 
during that period, and their history is unmistakably recorded 
in the chronicles. Religious ceremonies and processions are of
ten vividly described, and they give us glimpses of the life and 
conditions of the time. Not less interesting is the fact, often times 
related as a part of the account of these religious edifices, of 
very close intercourse with more or less important religious cen
tresoflndia, namely, Rajagaha, Kosambi, Vesall, Ujjeni, Puppha
pura, Pallava, Alasanda (Alexandria), and other countries. Every 
important function was attended by brother monks and teach
ers from the main land to which the Ceylonese kings and peo
ple turned for inspiration whenever any question of bringing 
and enshrining a relic arose. There are also incidental and stray 
references which are no less valuable. The Mahavamsa informs 
us that King Mahasena built the Mar:tihiravihara and founded 
three other viharas, de!)troying temples of the (brahmanical) 
gods. It shows that brahmanical temples existed side by side, 
and religious toleration was not always the practice. 

As for the internal political history and foreign political 
relations with South India, specially with the Damilas, the chroni
cles seem to preserve very faithful records. No less faithful is the 
geographical information of India and Ceylon as supported by 
them. But most of all, as we have hinted above, is the informa-
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tion contained in them, in respect of the history of Buddhism 
and Buddhist establishments of the island. There is hardly any 
reason to doubt the historicity of such information. 

CuJavarilsa 

The Culavarhsa16 is not an uniform and homogeneous work. 
It is a series of additions to, and continuations of the Mahavarhsa. 
The Mahavarhsa is the work of one man : Mahanama, who com
piled the work during the reign ofDhatusena in the 6th century 
A.D. But the single parts of the Culavarhsa are of different char
acter, written by different authors at different times. The first who 
continued the chronicle was according to Sinhalese tradition the 
Thera Dhammakitti. He came from Burma to Ceylon during the 
reign of King Parakkamabahu II in the 13th century A.D. 

Between the Chapters 37 and 79 no trace is found of the 
. commencement of a new section. This part of the chronicle 

seems to be the work of the same author. So it is clear, if the 
Sinhalese tradition is authentic, then. about three quarters of 
what we call the Cfilavarhsa (pages 443 out of 592 pages of Gei
ger's edition of the Cu}avarhsa) were composed by Dhammakitti. 

The second section of the Cu}avarhsa begins with the reign 
of Vijayabahu II, the successor of Parakkamabahu I, and ends 
with that of Parakkamabahu IV. Hence it follows, the second 
part of the Culavarhsa corrsists of the Chapters. from 80 to 90, 
both inclusive. 

The third portion begins with the Chapter 91 and ends with 
the Chapter 100. 

The Mahavarhsa ,sives us a list of kings from Vijaya, the first 
crowned king of Ceylon, to Mahasena. Mahanama simply fol
lowed here his chief sources, the Dipavarhsa, which also ends 
with King Mahasena. The Culavarhsa, however, begins with the 
reign of King Sirimeghavat:tx:ta, son of King Mahasena, and ends 
with Sirivikkamarcijasiha. 

16 Edited by Dr. W. Geiger in two volumes for the P.T.S., London, 
translated into English by Geiger and Mrs. R. Rickmers, 1930. 

538 



Cf>ali Chronicles 

The first section of the Cu!avarnsa begins with Sirimegha
var:tr:ta and ends with Parakkamabahu I. Evidently this portion 
gives a chronological account of 78 kings of Ceylon. Altogether 
eighteen paricchedas are devoted to the glorification of the great 
national hero of the Sinhalese people, Parakkamabahu I. Revd. 
R.S. Copleston has called this portion of the Cu!avamsa the "epic 
of Parakkama." This king was noted for his charity. He not only 
made gifts of alms to the needy, but also to the bhikkhus. As a 
warrior this king also stands out pre-eminent. The Colas and 
Dami!as came to Lailka from Southern India and occupied 
Anuradhapura. Parakkama fought many battles with them and 
drove thein out of the country and became king of the united 
Lanka. He then espoused the cause of the Buddhist Sarhgha. 
He built many great ~haras and thupas. He also constructed 
mapy vapis and uyyanas. 

The second portion of the Cu!avamsa begins with Vijaya
bahu II and ends with Parakkamabahu IV. Thus it refers to 23 

. kings of Ceylon. 
The third section begins with Bhuvanekabahu Ill and ends 

with Kittisirirajasiha. Thus it refers to 24 kings. 
. The last chapter gives a brief account of the last two kings 

e.g., Sirirajajasiha and Sirivikkamarajasiha. 

List of Pali texts in the Ceylonese chronicles 

There are in both the chronicles, the Dipavarhsa and the 
Mahavarnsa, interesting references to Pali texts affording very 
useful materials for the history of Pali literature as well as of 
early Buddhism in Ceylon. · 

In the Dipavarhsa references are not only made to Vinaya 
texts, the five collections of Sutta Pitaka, the three Pitakas, the 
five Nikayas (they are not separately mentioned), and the nine
fold doctrine of the Teacher comprising the Sutta, Geyya, Veyya 
kar.al).a, Gatha, Udana, ltivuttaka,Jataka, Abbhuta, and Vedalla, 
but also to the seven sections of the Abhidhamma, the Pati
sarhbhida, the Niddesa, the Pitaka of the Agamas and the differ
ent sections, namely, Vaggas, Paiifiasakas, Sarnyuttas, and Nipatas 
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into which the Digha, M<ilihima, Samyutta, and Ailguttara 
Nikayas are respectively divided. Mention is also made separately 
of the two Vibhangas ofVinaya, namely, Parivara and Khandhaka, 
the Cariyapitaka, the Vinaya Pitaka, the Patimokkha, and the 
Atthakatha. We find further mention of the Kathavatthu of the 
Abhidhamma, the Petavatthu, the Saccasarhyutta, and the 
Vimanavatthu. OfSuttas and Suttantas separate mention is made 
of the Devadota Sutta, Balapm)c;lita Suttanta, Aggikkhal)c;la 
Suttanta, Asivisa Suttanta, Asivisupama Suttanta, Ana mataggiya 
Sutta, Gomayapil)c;laovada Su ttan ta, D hammacakkapavattana 
Suttanta, and the Mahasamaya Suttanta~ 

Index of Piili texts in the Dipavarhsa 

Abhidhamma, 5, 37; 7, 56. 
Abbhuta, 4, 15. 
Aggikkhandha Suttanta, i4, 12. 
Anamataggiya Suttanta, 14, 45. 
Aghaka:tha, 20, 20. 
Agamas, 4, 12, 4, 16. 
Asivisa Suttanta, 14, 18. 
Asivisopama Suttanta, 14, 45. 
Itivuttaka, 4, 15. 
Udana, 4, 15. 
Kathavatthu, 7, 41 ; 7, 56. 
Khandhaka, 7, 43. 
Geyya, 4, 15. 
Catha, 4, 15. 
Gomayapi-Qc;laovada Suttanta, 14, 46. 
Cariyapitaka, 14, 45. 
Jataka, 4, 15 ; 5, 37. 
Dhutanga (precepts), 4, 3. 
Dhamma, 4, 4 ; 4, 6. 
Dhatuvada precepts, 5. 7. 
Dhammacakkapavattana Suttanta, 14, 46. 
Devaduta Sutta, 13, 7. 
Nipatas, 4, 16. 
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Pitakas, 4, 32 ; 5, 71 ; 7, 30 ; 20, 20. 
Parivara, 5, 37; 7, 43. 
Paiiiiasakas, 4, 16 .. 
Petavatthu, 12, 84. 
Patimokkha, 13,55. 
Papsambhida, 5, 37. 
Vinaya, 4. 3; 4, 4 and 6; 7, 43. 
VeyyakaraQa, 4, 15. 
Vedalla, 4, 15. 
Vaggas, 4, 16. 
Vimanavatthu, 12, 85. 
BalapaQ<;lita Suttanta, 13, 13. 
Vinaya Pitaka, 18, 19: 18, 33; 18, 37. 
Vibhangas, 7, 43. 
Mahasamaya Suttanta, 14, 53. 
Sutta, 4, 15; 4, 16. 
SuttaPitaka (paiicanikaye), 18,19; 18, 33. 
Sarhyuttas, 4, 16. 

In the Mahavarhsa too we find numerous mentions of Pali 
texts. But, curiously enough, references to endependent texts 
are much less comprehensive than that of the earlier chronicle; 
though mentions of Suttas and Suttantas mainly of the three 
Nikayas, the Ailguttara, the Majjhima, and the Sarhyutta, as well 
as of the Sutta Nipata and the Vinaya Pitaka are much more 
numerous. There are also several references tojatakas. The three 
pitakas are often mentioned as important texts, but only the 
Abhidhamma and the Vinaya are mentioned by name, and that 
too only once or twice in each case. 

Index of Pali Texts in the Mahavarhsa 

Abhidhamma Pitaka, 5, 150. 
Asivisupama Sutta (Ailguttara Nikaya), 12, 26. 
Anamatagga Sarhyutta (Sarhyutta Nikaya), 12, 31. 
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Aggikkhandopama Sutta (Ailguttara), 12, 34. 
Kapijataka, 35, 3L 
K.alakarama Suttanta, 12, 39. 
Kh<illaniya Suttanta (SarhyuttaN.), 15, 195. 
Khandhakas (Sections of the Mahavagga and Cullavagga 

of the Vinaya Pita_ka), 36, 68. 
GomayapiQ.Qisutta (Sarh. N.), 15, 197. 
Colahatthipadopama Suttanta (Majjhima N.), 14, 22. 
Cittayamaka (Ref. YamakappakaraQ.a of the Abhidhamma), 

5, 146. 
Jataka (tales), 27,34; 30, 88. 
Tipitaka, 4, 62; 5, 84; 5, 112; 5, 118 and 119; 5, 210; 27, 

44. 
Tittirajataka, 5, 264. 
Devadota Suttanta (Majjhima N.), 12, 29. 
Dhammacakkapavattana-suttan ta (Mahavagga of theV.P.), 

12, 41 ; 15, 199. 
I 

BalapaQ.Qita Suttanta (Sarhyutta N.), 15, 4. 
Brahmajala, 12, 51. 
Vessantarajataka, 30, 88. 
Vinaya, 5, 151. 
Maha-narada-Kassapaj<ltaka, 12, 37. 
Mahappamada-suttanta (Sarhyutta N.), 16, 3. 
Marigala Sutta (Sutta Nipata), 32, 43. 
Mahamarigala-Sutta (Sutta N.), 30, 83. 
Mahasamaya Suttanta (Digha Nikaya), 30, 83. 
Samacitta Sutta (Samacittavagga in the Duka Nipata of the 

AQ.guttara Nikaya), 14, 39. 
Sutta Pitaka, 5, 150. 

Geographical references in the Ceylonese chronicles 

The Ceylonese chronicles incidentally refer to a large 
number of countries and localities, important in the history of 
Buddhism, in India and Ceylon. Most of them come in for men
tion as a result of their association with the life and religion of 
the Buddha, or in connection with the historical interrelation, 
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or the part played by them in the history of India and Ceylon. 
Most of these places and countries are already known from other, 
mainly Buddhist, sources, and few of them require any new iden
tification. Even then, they add to our geographical knowledge, 
and not a few of the references are of more than passing usual 
interest. Such are, for example, the references to Alasanda in 
the city of the Yonas in the Mahavamsa, or to Yonaka in the 
Dipavamsa in connection with the building of the Great Thopa, 
and the sending of Missions by Moggalliputta respectively; 
Alasanda, as is well known, is Alexandria in the land of the YonaS, 
probably the town founded by Alexander in the country of the 
Paropanis!dae near Kabul. The chronicles refer in common to 
the following places and countries in India and Ceylon: 

North and North-West India: 

Gandhara : modern Peshawar and Rawalpindi districts .. 
Yona or Yonaka : The foreign settlements on the North

Western Frontier, perhaps identical with the Graeco
Bactrian kingdom. 

Anotatta !aka : One of the seven great lakes in the Himala
yas. 

Western India: 

Aparantaka: comprises modern Gujarat, Kathiawar and the 
sea-coast districts. 

Suppara (Dip) or Supparaka (Mah) : Surparaka (Sans), 
modern Sopara in the Thana distriet, north of Bombay. 

Maharattha : mod~m Mahara~tra. 

Mid-lndia and Eastern India: 

Kapilavatthu: the birth place ofGotama, and capital of the 
Sakya tribe in Nepal. 

Kusavati : identical with later Kusinara. 
Kusinara: a town of the clan of the Mallas in modern Nepal. 
Giribbaja: or Rajagriha, moderri Rajgir in Bihar. 

543 



. 919/isfory ofcpiifi ..[Jiferafure 

Jetavana: a park and monaStery near Savatthi in the Kosala 
country. 

Madhura : another name for Mathura. 
Ujjeni: nowUjja!n in the Gwalior State; old capital of Avanti. 
Uruvela : in ancient Buddha-Gay~ in Gaya district. 
Kasi : modern Benares (VaraQ.asi) district. 
Isipatana: the famous deer park ofBenares where Buddha 

first turned the Wheel of law. 
Tamalitiya (Dip) or Tamalitti (Mah) : Tamralipti, modern 

Tamluk in the district of Midnapur, Bengal. 
Pa!aliputta : identical with modern Patna and the adjoin-

ing region. 
Pupphapura: Pu~papura, identical with ancient Pa!aliputra. 
BaraQ.asi: modern Benares(VaraQ.asi). 
Mithila : modern Tirhut in Bihar. 
Rajagaha : modern Rajgir in Bihar. 
Vailga (Dip) or Variga (Mah) : identical roughly with East

ern Bengal. 
Vesali: modern Basar in Muzaffarpur, north ofPatna. 

The Deccan and South India: -

Vinjha (Dip), Vinjha!avi (Mah) :The Vindhya mountain 
with its dense forests. 

Damila: The Tamil country. 

Ceylon: 

SuvaQ.Q.abhumi : not in Ceylon, generally identified with 
Lower Burma comprising the Rammaftftadesa. 

Malaya: Central mountain region in the interior ofCeylon. 
Abhayagiri : outside the north gate of Anuradhapura. 
Dlghavapi : probably the modern Kandiya-Kattu tank in the 

Eastern Province. 
Silak11!a : northern peak of the Mihintala mountain. 
Jetavana : a park and monastery near Savatthi in the Kosala . 

country. 
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KalyaQ.i: modern Kaelani, the river that flows-into the sea 
near Colombo. 

Cetiyapabbata : the later name of the Missaka mountain. 
Nandanavana: between Mahameghavana where the Maha

vihara now stands and the southern wall of the city of 
An uradhapura. 

Lanka is identified with the island of Ceylon. Missakagiri 
(Dip) -pabbata (Mah) : modern Mihintala mountain, 
east of Anuradhapura. 

The Dipavarhsa, however, exclusively mentions several coun
tries and pl'lces which are not mentioned in the Mahava:rhsa. 

North and North-West India: 

Kurudipa: probably identical with Uttarakuru. 
Takkasila: modern Taxila in the N. W. frontier province. 
Sagala (reading doubtful) :modern Sialkot in the Punjab. 

Western India: 

Bharukaccha : modern Broach, an ancient seaport in 
Kathiawar. 

La\arattha : identical either with Lata in modern Gujarat 
or Ra<;lha in Bengal. 

Sihapura: capital city of Lata or Ra<;lha country. 

Mid-India and Eastern India: 

Anga: identical with modern Bhagalpur region in Bihar. 
Campa : modern Patharghata in the district of Bhagalpur. 
Magadha: a tribe dwelling in the territory now represented 

by modern Patna and Gaya districts in Bihar. 
Malla : a republican tribe of ancient Kusinara and Pava. 
Vardhamanapura : Vardhamanabhukti of inscriptions: 

modern Burdwan. 
Veluvana : the famous bamboo-garden monastery in 

Rajagriha, modern Rajgir. 
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Vedissa: Vidisa, modem Bhilsa in the Gwalior State. 
Hatthipura: Hastinapura (Sans) :generally identified with 

an old town in Mawana Tahsil. Meerut. 
Indapatta : Indraprastha, near modem Delhi. 

It may be noticed in this connection that in the Dipavamsa, 
A.Iiga, Magadha, Vanga, and Malla are mentioned in the plural, 
not as Variga in the singular as in the Mahavarilsa. The tribal 
significance has been maintained in the Dipavamsa, whereas in 
the later chronicle it has been over-looked,. 

Ceylon: 

Anuradhapura : ancient capital of Ceylon, now in ruins. 
Aritthapura: in North Central province, north ofHabarana. 
Naggadipa: probably an island in the Arabian Sea. 
Tambapru)J).i : most probably identical with the island of 

Ceylon. 

The Mahavamsa likewise refers exclusively to several coun
tries and places not mentioned in the Dipavamsa. 

North and North-West India: 

Alasanda : Alexandria, the town founded by Alexander in 
the Paropanisadae country. 

Uttarakuru : a country north of Kasmira, mehtioned in 
Vedic and Pauranic literature. 

Kasmira : modern Kashmir. 

Mid-India and Eastern India: 

Avanti : the region round modem Ujjain in Gwalior. 
Madda: the country lay between the Ravi and the Chenab, 

roughly identical with the country round the modem 
district of Sialkot. 

Mahavana : a monastery in the ancient Vajji country men
tioned also by Fa-Hien. 

Dakkhil).agiri vihara : a vihara in Ujjeni. 
Payaga : Modem Allahabad. 
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Pava : a republican state inhabited by the Mallas. 
Kosambi : modern Kosam in Allahabad, on the Jumna, capi

tal of the Vatsas. 

South India and the Deccan:· 

Cola: the ancient Cho!a country whose capital was Kaii.chi
purarh. 

MahisamaQQ.ala : identical with Mandhata island on the 
Narbada, ancient capital : Mahi~mati, a district south 
of the Vindhya. 

Vanavii!'in : modern Vanavasi in north Kanara, preserves 
the older name. 

Ceylon: 

Akasa Cetiya : situated on the summit of a rock not very far 
from the Cittalapabbata monastery. 

Kadamba nadi : modern Malwage-oya by the ruins of 
Anuradhapura (Kadambaka nadi in the Dipavarhsa). 

Karinda nadi : modern Kirindu-oya in the Southern prov
ince where must be located the Panjali-pabbata. 

Kala Vapi :built by Dhatusena by banking up the river Ka!u-
oya or GoQa nadi. 

Gambhira nadi : 7 or 8 miles north of Anuradhapura. 
GoQa nadi : modern Kalu-oya river. 
Jetavanarama near Abhayagiri in Anuradhapura. 
Tissamahavihara : in South Ceylon, north-east of 

Hambantota. 
Tissa.vapi : a tank near Mahagama. 
Thuparama : a monastery in Anuradhapura. 
Patbama Cetiya : outside the eastern gate of Anuradhapura. 
Manihira : now Minneriya, a tank near Pulonnaruwa. 
Mahaganga: identical with Mahawaeligangii river. 
Mahatittha : identical with modern Mantota opposite the 

island of Manaar. 
Mahiimeghavana : south of the capital Anuradhapura. 
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DvaramaQ.Qala : near Cetiyapabbata (Mihintale), east of 
Anuradhapura. 

Pulinda: a barbarous tribe dwelling in the country inland 
between Colombo, Kalutara, Galle and the mountains 
(Geiger, Mahiivmhsa, p. 60, Note 5). 

Ambatthala : immediately below the Mihintale mountain. 

Besides these, there are many other references to coun
tries and places of Ceylon of lesser importance. They have all 
been noticed and identified in Geiger's edition of the Maha
varhsa to which we are indebted for the identification of places 
in Ceylon noticed above. 

Buddhaghosuppatti 

The Buddhaghosuppatti deals with the life and career of 
Buddhaghosa, the famous commentator, less authentic than the 
account contained in the Culavarhsa. It gives us an account of 
Buddhaghosa's boyhood, his admission to the priesthood, his 
father's conversion, voyage to Ceylon, Buddhaghosa as a wit
ness, permission to translate scriptures, his object attained, re
turn to India, and his passing away. The book is written an easy 
language. It is more or less a historical romance. As to the his
torical value of this work readers are referred to my work, The 
Life and Work of Buddhaghosa ( Ch. II, pp. 43-44). The Buddhagho
suppatti has been edited by Jarries Grey and published by Messrs. 
Luzac & Co., London. Grey has also translated the book into 
English. 

The stories in the Milinda Paiiha, the Mahavarhsa and the 
Buddhaghosuppatti are so similar that one doubts it very much 
that the author of this work borrowed the incidents from the 
Milinda Paiiha and the Mahavarhsa and grafted them on to his 
own. 

A critical study of the Buddhaghosuppatti does not help us 
much in elucidating the history of Buddhaghosa. The author 
had little authentic knowledge of the great comm~ntator. He 
only collected the legends which centred round the remarkable 
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man by the time when his work was written. Those legends are 
mostly valueless from the strict historical point of view. Grey truly 
says in his introduction to the Buddhaghosuppatti that the work 
reads like an "Arthurian Romance". The accounts given by the 
Buddhaghosuppatti about the birth, early life, conversion, etc., 
of Buddhaghosa bear a great similarity to those of Milinda and 
Moggaliputta Tissa. In the interview which took place between 
Buddhaghosa and Buddhadatta, the latter is said to have told 
Buddhaghosa thus, "I went before you to compile Buddha's 
word. I am old, have not long to live and shall not, therefore, be 
able to accomplish my purpose. You carry out the work satisfac-
torily". ~ 

In 'Buddhadatta's Vinayavinicchaya we read that Buddha
datta requested Buddhaghosa to send him the commentaries 
when finished that he might summarise them. This request was 
complied with by Buddhaghosa. Buddhadatta summarised the 
commentary on the Abhidhamma in the Abhidhammavatara and 
the commentary on the Vinaya in the Vinayavinicchaya. The 
above statement in the Vinayavinicchaya which is more authori
tative than the Buddhaghosuppatti is in direct contradiction to 
the statement in the latter book. The author has made a mis
take in the sixth chapter of the Buddhaghosuppatti in which it 
is stated that Buddhaghosa rendered the Buddhist scriptures 
into Magadhi. In the seventh chapter of the same book we read 
that after the lapse of three months when he completed his task, 
the works of Mahinda were piled up and burnt. Buddhaghosa 
translated the texts themselves. Had it been so there would not 
h·we been any occasion for burning the works have been care
fully preserved as the only reliable and authentic interpretation 
of the sacred texts. It has been distinctly stated in the Mahavarhsa 
that the texts only existed in the Jambudipa and Buddhaghosa 
was sent to Ceylon to translate the Sinhalese commentaries into 
Magadhi. If the tradition recorded in the Mahavarhsa is to be 
believed, then only we can get an explanation for the destruc
tion of Mahinda's works. 
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Saddhammasarilgaha 

The Saddhammasamgaha is a collection of good sayings 
and teachings of the. Master. There are prose and poetry por
tions in it. It consists of nine chapters. it was written by Dhamma
kityabhidhana Thera. It has been edited by Nedimale Saddha
nanda for the P.T.S., London. The Dlgha, Majjhima, Sarhyutta, 
Aitguttara, and Khuddaka Nikayas are mentioned in it. The 
books of the Abhidhamma Pitaka are referred to in this work. 
There are references in it to the Vajjiputtakas ofVesali and Yasa's 
stay in the Kutagarasala in the Mahavana. It is mentioned in this 
book that Moggaliputta Tissa recited the Kathavatthu in order 
to refute the doctrines of others. This treatise contains an ac
count of the missionaries sent to various places to establish the 
Buddha's religion. Thera Majjhantika was sent to Kashmir and 
Gandhara, Mahadeva Thera to Mahisamac;lc;lala, Rakkhita Thera 
to Vanavasi, Yonaka-Dhammarakkhita Thera to Aparantaka, 
Mahadhammarakkhita Thera to Maharagha, Maharakkhita 
Thera to the Yonaka region, Majjhima Thera to the Himalayan 
region, Sonaka and .Uttara to.SuvaQ.:t;t.abhumi, and Mahinda 
Thera to Lanka with four other theras, Itthiya, Uttiya, Sambala, 
and Bhaddasala. Besides, there is a reference to the Buddha 
preaching his Dhamma to the inhabitants of the city of Campaka 
( Campakanagaiavasinarh). 

Sandesa-Katha 

The Sandesa-Kathahas been edited by MinayeffiriJ.P.T.S., 
1885. It is written mostly in prose. It dilates on many points, e.g., 
the composition of Abhidhammatthasarhgaha byThera Anuru
ddha, the composition of a commentary known as the 
Abhidhammatthavibhavini by Thera Sumailgalasami, etc. It re
fers to many kingdoms, e.g., Suvaryr;tabhumi, Ramaftfta, Jaya
vac;lc;lhana, Ayuddhaya, Kamboja, Sivi, Cina, etc. 

Mahabodhivamsa 

The Mahabodhivarhsa has been edited by Mr. Strong for 
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the P.T.S., London. This work was written by Upatissa (Upatissa
theravarena viracito). The Sil)halese edition by Upatissa and 
revis,ed by Sarandada, Colombo, 1891, deserves mention. There 
is a Sinhalese translation of this work in twelve chapters. Prof. 
Geiger says that the dat~ of the composition of the Mahabodhi
varhsa is the lOth century A.D. (DZpavarhsa and Mahiivarhsa, p. 
79). According to some it was composed within the last quar~er 
of the 4th century A.D. Strong points out in the preface to his 
edition of the Mahabodhivarilsa that the author has treated his 
subject with freedom and prolixity. Most of the events in the 
early history of Buddhism pass under the shadow of the Bo tree. 
The authbr has borrowed largely from the sources as well as 
from the actual text of the Mahavamsa, but there is abundant 
evidence that he employed other materials as well. This work 
contains discourses on the attainment ofbodhi (enlightenment), 
the attainment ofbodhi by Ananda, passing away of the Buddha 
who was endowed with ten potentialities, the first three Bud
. dhist convocations (sangiti), landing of Mahinda at Lanka, ac
cepting Mahavihara and Cetiyagiri, things worshipped by the 
Buddhas, advent of Duminda, etc. 

The following manuscripts of the Mahabodhivamsa are 
available: 

(1) A manuscript on paper in the Sinhalese character in 
possession of the P.T.S., England. 

(2) A palm-leaf manuscript in the Sinhalese character in 
.possession of the P.T.S., England. 

(3) A palm-leaf manuscript in the Sinhalese character in 
the Library of the British Museum. 

( 4) A palm-leaf :q1anuscript in the Burmese character in 
the Library of the India Office. 

Thiipavarilsa 

The Thupavarilsa contains an account of the thupas or 
dagobas built over the relics of the Buddha. Readers' attention 
is invited to a paper on this book by Don Martino de Zilva 
Wickremasinghe (J.R.A.S., 1898). This work has not yet been 
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edited by the P.T.S., London. A Sinhalese edition of this work 
isavailable (ed. by Dhammaratana, Pealiyagoda, 1896). 

Historical allusions in the Thiipavaritsa 

In the Thupavarhsa we are told that the Thera Moggaliputta 
Tissa sent theras (elders) to different parts oflndia for the propa
gation of the Buddhist faith. He sent Majjhantikathera to Kasmira 
and Gandhara, Mahadevathera to Mahimsakamal).c;lala, Rakkhi
tathera to Vanavasi, Yonaka-dhammarakkhitathera to Aparanta
ka, Mahadhammarakkhitathera to Maharattha, Mahatakkhita
thera to Yonakaloka, Majjhimathera to Himavanta, Sonathera 
and Uttarathera to Suval).l).abhumi, and Mahinda and four other 
theras to Tamba-Pal).l).idipa. It may be added here that the Thera 
Mahinda and the Theri Sanghamitta, son and daughter respec
tively of Asoka, were instrumental in propagating Buddhism in 
Ceylon. The Mahavarhsa also states the same thing, and it fur
ther says that Moggaliputta Tissathera was a contemporary of 
Asoka and that he presided over the Buddhist Council which 
was held under the patronage of this great monarch. 

It appears from both the Mahavarhsa and the Thupavarhsa 
that the Thera Moggaliputta Tissa sent these theras to different 
parts oflndia at his own initiative. There is no mention of Asoka 
having taken any part in this activity, though such an important 
event occurred during his time and in his own kingdom mainly. 
But in his Rock Edict XIII, Asoka says that he despatched am
bassadors to countries in and outside India. He further says in 
his Rock Edict 11 that he provided for the distribution of medi
cines in different countries. In both the Edicts Asoka mentions 
Ceylon (Tarn braparl).i). But how to reconcile these two accounts 
which we find in the Mahavarhsa and the Thupavarhsa on the 
one hand and the lithic records of Asoka on the other? Dr. Gei
ger in his introduction to his translation of the Mahavamsa (pp. 
xvi-xx) says that before Mahinda relations existed between con
tinental India and Ceylon and efforts were made to transplant 
the Buddhist doctrine to Ceylon. But with Mahindathis process 
came to a successful end. Besides, Mahinda's mission was pre~ 
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ceded by similar missions to Ceylon. The Di:pavarilsa and the 
Mahavamsa relate that Asoka, sending to Devanampiyatissa with 
presents for his second consecration as king, exhorted him to 
adhere to the doctrine of the Buddha. 

The history of the. missions as related in Dipavamsa, 
Mahavarilsa, and Thupavamsa receives most striking confirma
tion in the inscriptions. The names of the theras Majjhima and 
Kassapagotto (who appears as Majjhima's companion in the 
Dipavamsa) occur in the Bhilsa Topes (Saiichi group and Sonari 
group) as teachers of the Himalayas. The name ofMoggaliputta 
Tissa also occurs in the Saiichi group. Further, according to 
Griinwedelt the transplanting of a branch of the sacred Bodhi
tree from Uruvela to Ceylon is represented in the East Gate of 
the Saiichi Topes. 

Dr. Ceiger has successfully proved the trustworthiness of 
the Ceylonese chronicles. He in an ingenious and convincing 
way has shown that the two accounts, which we find in the in
scriptions of Asoka and the Ceylonese chronicles, are not un
trustworthy. Asoka strove to propagate Buddhism in and out
side India. Moggaliputta Tissathera also played an important 
part in spreading Buddhism in countries within India. The con
version of Ceylon was achieved by Mahinda and his followers, 
who were despatched by Moggaliputta Tissathera, and also by 
Mahinda's sister Sanghamitta. 

It is thus clear from what Geiger says that there were two 
separate attempts to propagate Buddhism in the time of Asoka. 
The first attempt was made by the king himself who sent ambas
sadors to countries both in and outside India. The second at
tempt was made by Moggaliputta Tissathera, the then head of 
the Buddhist Church, after the Third Council was over. But this 
attempt was confined to India only. 

That the success of Buddhism both in India and outside 
countries was largely due to the support it got from kings like 
Bimbisara, pasenadi, Asoka, Kanishka, and Harshavardhan and 
also from the Pala kings of Bengal, nobody can dispute. If it did 
not receive royal patronage, it would have surely met the same 
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fate as Jainism did. Taking this important fact into considera
tion, we shall not be unjustified to say thatAsoka must have lent 
ungrudging help to Moggaliputta Tissathere. 

From what has been stated above and from the grounas 
which we will state below it will not be unreasonable to say that 
there were no two separate attempts, but a single attempt for 
the propagation of the Buddhist Faith, and that in this attempt 
both Asoka and Moggaliputta Tissathera played important parts. 
But why the names of Asoka and Moggaliputta Tissathera are 
absent respectively from the Ceylonese chronicles and the in
scriptions of Asoka ? In a general way Asoka says that he sent 
ambassadors, who were undoubtedly Buddhist monks, to dif
ferent countries. He does not even make mention of his own 
son and daughter who did great service to the cause of Bud
dhism. He must have sent ambassadors in collaboration with 
the leading theras of the time. It will be unjust to accuse such a 
great king like Asoka that he intentionally out of self-compla
cency and self-conceit did not mention Moggaliputta Tissathera 
and other leading theras. But such is not the case with the au
thors of the Ceylonese chronicles. They have intentionally ex
cluded the name of Asoka, and thereby have enhanced the po
sition of the Buddhist Sarhgha, and the prestige of its leaders. 
There is no lack of fables and tales in the chronicles. There are 
also statements which are untenable. But these are Jlleant for 
the glorification of the Buddha, His Dhamma, and His Sarhgha 
only. 

Geographical Data 

Tiimalitti, a harbour in the region at the mouth of the Gan
ges, now Tamluk. At Tamalitti the Chinese pilgrim Fa-Hi en em
barked for Ceylon in the beginning of the 5th century A.D. 

Gandhiira comprises the districts of Peshawar and 
RawalpiQ.<;li in the northern Punjab. 

Kasmzra is the modern Kashmir. 
Mahirhsakamar:uf,ala is generally taken as the modern Mysore. 
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Fleet takes it as the territory ofMahisha of which the capital was 
Mahi~mati. Agreeing with Pargiter he places this capital on the 
island of the Narbada river, now called Mandhat.a. Mahirhsa
kam<u:u;lala is, therefore, a district south of the Vindhya moun
tains. 

Vanavasz: The Vanavasakas or Vanavasins are mentioned 
in the Mahabharata and Hariva:rhsa, as a people dwelling in 
Southern India. There is also a modern twon Vanavasi in North 
Kanara which seems to have preserved the old name. 

Apariintaka, the western ends, comprising the territory of 
Northern Gujarat, Kathiawar, Kachcha, and Sind. 

Maharatfha, the country of the Marathas. 
Yonaloka: The Yonas are also mentioned together with the 

Kambojas, in the Rock Edicts V and XIII of Asoka. V. Smith says 
that they must mean the clans of foreign race (not necessarily 
Greek) on the north-western frontier, included in the Empire 
ofAsoka. 

Suva1J-1J,abhumi: The general opinion is that Suval).l).abhumi 
is lower B~rma with adjacent districts. Fleet says that it might be 
the country in Bengal called Karl).asuvarl).a, or else the country 
along the river Son, a river in Central India, and tributary of the 
Ganges on its right bank, which is called Hiral).yavaha 'the gold 
bearer'. 

Vedisa is the modern Bhilsa in Gwalior State, situated 26 
miles north-east of Bhopal. 

Riimagama : The Koliyas of Ramagama were a tribe related 
to the Sakiyas. The river Rohil).i flowed between the territories 
of the Koliyas and Sakyas. In the Sumangalavilasini the capital 
of the Koliyas is called Vyagghapajja. 

Pava was the capital of the Mallas. Missaka Pabbata, now 
the mountain Mihintale, 8 miles to the east of Anuradhapura, is 
also called the Cetiyapabbata. 

Three chapters of the Text and their resume 

The text of the Thupava:rhsa may be conveniently divided 
into three main chapters. The first chapter comprises the previ-
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ous births of the Buddha. The second chapter deals with the 
life of the Buddha from his birth to the attainment of his 
Mahaparinibbana and also the distribution of the bodily relics 
of the Buddha by the brahmin DoQ.a and the building of a great 
thupa at the south-estern part of Rajagaha by Ajatasattu of 
Magadha at the instance of the Thera Mahakassapa in which 
the bodily relics of the Buddha from Vesali:, Kapilavatthu, 
Allakappa, Vethadipa, Pava, Kusinara, and Rajagaha were de
posited. The third or the last chapter treats of the later history 
of the relics. 

Chapter I 

The author justifies his composition of the Thupavarhsa in 
Pali, when there are already two other versions of the same text, 
one in the Sinhalese language and the other in the Magadhi, by 
saying that the Sinhalese version is not conducive to the good of 
all, and that the Magadhi version is full of contradictory words 
and that it is not exhaustive. 

The author goes to explain what is meant by a thupa. He 
says that there are four kinds ofpersons who are worthy of thupas: 
Tathagato, PaccekaBuddha, Tathagata-savako and Raja-cakka
vatti. A thupa is a cetiya in which the relics of any one of the 
above four have been deposited. As for example, the Kaficana
malika Mahathupo contains the relics of Gotama Buddha who 
has fulfilled the thirty paramitas,' attained the supreme knowl
edge, set rolling the wheel of law, and performed other duties 
and won the anupadisesa-nibbana. 

The author then gives a detailed account of the Buddhas . 
who appeared in this earth for the salvation of mankind. He 
speaks of the Buddhas who preceded Gotama Buddha and the 
thupas that were erected in honour of them. He then sums up 
the life of Gotama Buddha in a masterly way and gives a detailed 
account of the thupas, that were erected over the relics of Gotama 
Buddha, with their later history. 

We shall now deal with the story of Sumedha Tapasa who 
was born as the Bodhisatta several times during the period in 
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which the twenty-four Buddhas appeared in this earth for the 
welfare of the worldly beings and who himself appeared in this 
earth as the 25th Buddha, called Gotama Buddha. 

In the time of the Buddha Di:pankara, the brahmin Sume
dha lived in the city of Amaravati. He was versed in the Brahma
nicallore. He lost his parents in his boyhood. When he came of 
age he inherited a vast fortune. But knowing that the world is 
full of miseries and that money is the SOl;lrce of misery, he made 
up his mind to distribute his wealth among the needy. One day 
he gave away his wealth to the poor and left the world and dwelt 
in the Hilllavanta. 

Mea~while the Buddha Di:pa.Iikara came to Rammanagara 
and the inhabitants of the city invited the Blessed One and his 
followers to take their meal at a certain place highly decorated 
for the purpose. The people began repairing the road connect
ing he proposed place and the Vihara in which the Lord dwelt. 
Sumedha heard the news and offered his service. He was given 
·a muddy place to cleanse. Before the place was cleansed the 
Buddha with his followers reached the place. Sumedha at once 
fell flat on the muddy place with the determined desire to be
come a Buddha in a later birth and the Buddha and his follow
ers crossed the muddy place treading over his body. The Blessed 
One while crossing the muddy place over Sumedha's body pre
dicted that Sumedha would surely become Gotama Buddha in 
future.· The Buddha Dipankara went to the place where he had 
been invited, took his meal, and exhorted all to do good deeds 
and went away. The Blessed 'one attained anupadisesanibbana 
in the Nandarama and the people raised a great thupa. 

In the time of the· Buddha Kondaii.iia, the Bodhisatta was 
born as a great king named Vijitavi. He made immense gifts to 
the Bhikkhu Sarilgha with the Buddha at its head. The Lord 
predicted that the Bodhisatta was destined to become Gotama 
Buddha in future. When the king heard the Buddha preaching 
he made up his mind to renounce the worldly life. He did leave 
the world. He performed many meritorious acts and was born 
in the Brahmaloka. The Buddha attained Parinibbana in the 
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delightful Candarama and a cetiya, measuring 7 yojanas in ex
tent, was raised by the people. 

In the time of the Buddha Mangala, the Bodhisatta was born 
as a brahmin named Suruci. He invited the Buddha to his house 
for seven days and heard the Blessed One preaching. The Lord 
predicted that the Bodhisatta would become Gotama Buddha 
in future. When the Bodhisatta heard this prediction, he left 
the worldly life and adopted the life of a monk. In due course 
he was born in the Brahmaloka. The Buddha won parinibbana 
in due course and the people raised a great thupa. 

In the time of the Buddha Sumana, the Great Being was 
born as a Naga king named Atula. He invited the Buddha and 
his followers to his house and served them with dainty dishes. 
The Lord predicted that he would be the Buddha Gotama in 
future. The Blessed One attained Parinibbana in due course 
and a thupa was raised. 

In the time of the Buddha Revata, the Bodhisatta was born 
as a brahmin named Atideva. He heard the Buddha preaching 
and was established in the silas. The Blessed One predicted that 
he would be Gotama Buddhain future. 

In the time ofthe Buddha Sobhita, the Bodhisatta was born 
as a brahmal)a named Ajita. He heard the Buddha preaching 
and was established in the silas. The Lord predicted that he 
would be the Buddha Gotama in future. 

In the time of the Buddha Anomadassi, the Bodhisatta was 
born as a Yakkhasenapati. He made immense gifts to the 
Bhikkhus Sarhgha with the Buddha at its head. The Buddha pre
dicted that he was destined to be the Buddha Gotama: 

In the time of the Buddha Paduma, the Bodhisatta was born 
as a lion who for seven days without going out in search of food 
saw the Buddha engaged in the Nirodha-samapatti. The Blessed 
One predicted that the lion would be born as the Buddha 
Gotama in future. 

In the time of Buddha Narada, the Bodhisatta renounced 
the worldly life and invited the Buddha and his followers to a 
sumptuous feast. The Buddha predicted that he would be the 
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Buddha Gotama in future. 
In the time of the Buddha Padumuttaro, the Bodhisatta 

was born as a great king namedJatila. He made immense gifts 
to the Buddha and his followrs. The Buddha predicted that he 
would be the Buddha gotama in future. 

In the time of the Buddha Sumedha, the Bodhisatta was 
born as a youth named Mar:tavo possessing immense riches. He 
distributed his wealth and made immense gifts to the Buddha 
and his followers and heard the Buddha preaching and was es
tablished in the sarar:tas or refuges. The Buddha predicted that 
he would be the Buddha Gotama in the near future. 

In the' time of the Buddha Sujata, the Bodhisatta was born 
as a great king. He heard the preaching of the Buddha and dis
tributed in charity his riches to the Buddha and his Sarhgha. He 
renounced the world and always made great gifts. The Buddha 
predicted that he would be the Buddha Gotama in future. 

In the time of Buddha Piyadassi, the Bodhisatta was born as 
a youth named Kassapa. He mastered the three Vedas. Once he 
heard the discourses of the Buddha and distributed his immense 
riches. He was established in the silas and saraQ.as. The Buddha 
predicted that he would be the Buddha Gotama in future. 

In the time of the Buddha Atthadassi, the Bodhisatta was 
born as a great ascetic named Susima. He heard the religious 
discourses of the Buddha and worshipped the lord with great 
honour. The Blessed One predicted that was destined to be
come a Buddha in future. 

In the time of the Buddha Dhammadassi, the Bodhisatta 
was born as Sakka, the king of gods. He worshipped the lord 
with great honour. The Blessed One predicted that he would 
be a Buddha in future. 

In the time of the Buddha Siddhattha, the Bodhisatta was 
born as a great ascetic named Mailgala. He picked up jambu 
fruits and offered them to the Buddha. The Blessed One pre
dicted that he would be the Buddha Gotama in future. 

In the time of the Buddha Tissa, the Bodhisatta was born as 
a Khattiya of great fame and wealth. He renounced the worldly 

559 



91 9/islory ofCJ>iili .Ei!era!ure 

life. He worshipped the Buddha with great honour. The Blessed 
One predicted that he would be a Buddha in future. 

In the time of the Buddha Phussa, the Bodhisatta was born 
as a Khattiya king named VijitiivL He gave up the worldly life, learnt 
the three pitakas, and performed the silas and paramitiis. The 
Budha predicted that he was destined to be a Buddha in future. 

In the time of the Buddha Vi pass!, the Bodhisatta was born 
as a Naga king named Atula. He made a gift to the Buddha of the 
great golden throne adorned with seven kinds of gems. The Blessed 
One predicted that he would become a Buddha in future. 

In the time of the Buddha Sikhi, the Bodhisatta was born 
as a king named Arindamo. He made immense gifts to the 
Bhikkhu Samgha with the Buddha at its head. The Blessed One 
predicted that he would be a Buddha in future. 

In the time of the Buddha Vessabhu, the Bodhisatta was 
born as King Sudassana. He made immense gifts to the Buddha 
and his Sarilgha. The Blessed One predicted that Sudassana 
would be born as Buddha in future. 

In the time of the Buddha Kakusandha, the Bodhisatta was 
born as King Khema. He made immense gifts to the Buddha 
and his Bhikkhu Sarhgha, heard the discourses of the Buddha, 
and gave up the worldly life. The great teacher predicted that 
he should be a Buddha in future. 

In the time of the Buddha Konagamana, the Bodhisatta 
was born as a king named Pabbata. He accompanied by his min
isters went to the teacher and heard the Master preaching. He 
made many gifts by way of charity to the Bhikkhu Sarhgha with 
the Buddha at its head. Mterwards he received ordination from 
the Buddha. The Blessed One predicted that the King Pabbata 
would be a Buddha in future. 

In the time of the Buddha Kassapa, the Bodhisatta was born 
as a youth named Jotipala. He was well versed in the three Vedas. 
he with Ghat}kara went to the place where the Buddha was he 
heard the Master preaching. He took pabbajja and l,earnt the 
three pitakas. The teacher predicted that he was destined to be 
a Buddha. 
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Chapter II 

The Budda Gotama having passed through successive births 
during the period in which the twenty-four Buddhas beginning 
with Di pankara appeared .in this earth was born as King Vessan
tara having performed the Paramitas. He was then born in the 
Tusita heaven. He was entreated by the Devatiis to be born among 
men in order to work out their salvation. The Buddha consented 
to their proposal and observing the time, the island, the coun
try, the family, and the extent of life-time of her who will bear 
him, he was born in the Sakya family. He was bred and brought 
up in luxury. On four occasions while going out to enjoy in the 
gardens he saw an old man, a diseased person, a dead man, and 
a samaQa respectively. Seeing the miseries of the world he was 
bent upon renouncing the world. He left the world leaving be
hind his wife and only son. On the bank of the Anoma he cut off 
his hairs and wore the robe of a monk forsaking his royal gar
ments. He first went to i\.lava and Uddaka and being unsatisfied 
with their discourses went to the river Naraiijara and sat at the 
foot of the Bodhi tree meditating. He was fully enlightened. He 
became the Buddha. Being entreated by Brahma to preach the 
doctrine he evolved, he went to Benares and preached the doc
trine there to the pancavaggiya bhikkhus. Thousands q£ men 
and women gradually became his followers . The Blessed One 
attained Mahaparinibbana at Kusinagara in the Upavattana of 
the Mallas. The body was wrapped up with corded cotton and 
new cloth and was kept in an iron trough containing oil and was 
covered with another iron trough. Four Malla chiefs followed 
by others tried to light up the coffin but failed in their attempt. 
It was then told by Anuruddha that the coffin could not be 
lighted before the Thera Mahakassapa, who with his followers 
was on the way to Kusinara from Pava, would arrive at the place 
and pay his obeisance to the Lord. In due course the thera ar
rived. Fire was set to the coffin. When the body was burnt and 
the fire extinguished, the bones from the coffin were taken out 
to be distributed. The claimants for the bodily relics of the great 
teacher were the Mallas ofKusinara, King Ajatasattu ofMagadha, 
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the Licchavis ofVesali, the Sakya rulers ofKapilavatthu, the Bulis 
of Allakappa, the Koliyas of Ramagama, a brahmal).a of Vetha
di paka, and the· Mallas of Pava. At first the Mallas of Kusinara 
were unwilling to part with any portion of the relics. A strife 
became imminent; But the brahmin Dol).a by an impressive 
speech succeeded in bringing about reconciliation among those 
present. The relics were divided into eight equal portions. The 
Brahmal).a Dol).a kept for himself the teeth of the Master with
out telling others about it. But Sakka, the king of gods, stole the 
teeth and brought the same to the heaven of gods. When Dol).a, 
after distributing the relics, did not find the teeth, he took the 
bowl in which the relics were originally kept. The Moriyas of 
Pipphalivana who came late had to content themselves with the 
ashes only. 

Eight great thilpas were built over the relics of the Buddha 
at the following places: Rajagaha, Vesall, Kapilavatthu, Allakappa, 
Ramagama, Vethadipa, Pava, and Kusinara. But the relics which 
were deposited at Ramagama were taken and kept by the Nagas 
with great care and honour. These relics (of Ramagama) were 
afterwards taken to Ceylon. . 

At the suggestion of the Thera Mahakassapa King Ajatasattu 
collected the bodily relics of the Buddha from Vesall, Kapila
vatthu, Allakappa, Vethadipa, Pava, and Kusinara and depos
ited them together with the relics at Rajagaha under a great thilpa 
at the south-eastern part of Rajilgaha. 

Chapter Ill 

At the time of Asoka, eighty-four thousand cetiyas were built 
over the relics of the Buddha. 

We shall now proceed to give a detailed account of the same. 
King Bindusara had one hundred sons. At the time when 
Bindusara was ill, Asoka, who was Governor of Ujjeni, hurried 
to Rajagaha, the capital of the Magadha kingdom, to usurp the 
throne. Bindusara died and Asoka having killed all his brothers 
except Tissa Kumara took possession of the royal throne. But 
Asoka's consecration took place four years after. At first Asoka 

562 



cpaff Chronicles 

was not a patron of the Buddhists. He like his father supported 
the brahmins and other sects. One day he noticed the improper 
conduct of them while taking meals. He became highly dissatis
fied with them. Thenceforth he began to feed the Buddhist 
monks and became their great patron. 

One day the king saw his nephew Nigrodha Samai)era, son 
ofSumana; who was Asoka's elder brother, passing through the 
royal courtyards. The king was highly satisfied with Nigrodha's 
calm demeanour. The king sent his minister for the Samai)era. 
When Nigrodha came, the king received him with great hon
our. The Samal)era admonished the king by reciting the Appa
madavagg~ of the Dhammapada. The king with his followers 
was established in the three sarai)as and five silas. Throughout 
his kingdom he built 84,000 viharas in 84,000 cities. He found 
out the relics that were deposited in the south-eastern part of 
Rajagaha by King Ajatasattu and deposited them in the 84,000 
viharas that he built. He furth-er became a 'dayada' of the 
Dhamma by allowing his son Mahinda and his daughter Sarigha-

. mitta to become members of the Buddhist Sarhgha. 
Meanwhile The Thera Moggaliputta Tissa in order to propa

gate the Buddha's Dhamina sent Majjhantikathera to Kasmira 
and Gandhara, Mahadevathera to Mahirhsakamai)c;lala, Rakkhi
tathera to Vanavasi, Yonakadhammarakkhitathera to Apara
ntaka, Mahadhammarakkhitathera to Maharattha, Maharakkhi
tathera to Yonakalokam, Majjhimathera to the Himavantadesa, 
the theras Soi)a and Uttara to Suvai)I)abhumi, and the theras 
Mahinda, Ittiva, Uttiya and Bhaddasala to the Tambapai)I)idipa. 
All the theras together succeeded in their mission. The Thera 
Mahinda together with his companions went to Ceylon when 
Devanampiyatissa was ruling there. King Devanarhpiyatissa was 
a great friend of Asoka, though the two had never seen each 
other. The Ceylonese king knowing that the theras were disci
ples of the Buddha received them with great honour. The peo
ple of Ceylon together with their king became followers of the 
Buddha. Many were established in the sarai)aS. 

The king with his 500 wives was established in the first stage 
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of sanctification when they heard the Thera Mahinda preach
ing the Vimanavatthu, Petavatthu, and Saccasarh.yutta. When the 
Thera preached the Devadflta Suttanta to the masses, they were 
also placed in the first stage of sanctification. 

At the request of the Thera Mahinda the King Devanarh.pi
yatissa sent the Samar:J.era Sumana to King Asoka in order to 
have relics so that he could build a thiipa. Sumana went to 
Pataliputta and got from King Asoka relics contained in the bowl 
used by the Buddha. He then saw Sakka, the King of gods, and 
got from him the Buddha's right eye. Sumana came back to 
Lailka with the relics. The relics were received by Devanarh.pi
yatissa with great care and honour. A great vihara was built and 
the right eye of the Buddha was placed in it. 

Anuladevi, Devanarh.piyatissa's Brother's wife, became de
sirous of receiving pabbajja. At the suggestion of the Thera 
Mahinda, Devanarh.piyatissa sent his nephew Arittha to Asoka in 
order to bring a branch of the Bodhi tree to Ceylon and also to 
bring the Theri Sanghamitta who would give pabbajja to Anula. 
King Asoka received Ar~nha with great honour when the latter 
came to Pataliputta. The king readily consented to sent a branch 
of the Bodhi tree and the Theri Sanghamitta to Ceylon. In course 
of time Arittha came back to Ceylon with the branch and Sangha
mitta. The branch was transplanted atAnuradhapura with great 
honour. Anuladevi with five hundred young ladies received the 
pabbajja ordination fron the th~n Sanghamitta. They gradually 
attained arahatship. 

The great King Devanarh.piyatissa built thiipas throughout 
Tambapar:J.l).idipa at the interval of a yojana. 

Devanampiyatissa was followed by a succession of rulers : 
Uttiya, Mahasiva, and Saratissa. But Suratissa was defeated by 
the Damilas who usurped the throne of Lanka for some time. 
But the Damilas were overpowered by Asela, a son of Mutasiva. 
BUt a Damila named Elara came over to Lanka from the Chola 
country, defeated and killed Asela and became king of Ceylon. 
Elara, however, · could not rule for long, for he was killed and 
defeated by King Dunhagamar:J.i. 
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King Devanarilpiyatissa's second brother was Uparaja 
Mahanaga. The king's wife desiring that her son should be king, 
tried every means to put an end to Mahanaga's life. Mahanaga 
accompanied by his wife and followers fled to RohaQ.a and thence 
to Mahagama and began to rule there. His wife bore him two 
sons, Yatthalatissa and Tissa. Mter Mahanaga's death Yattha
latissa's death his son Gothabhaya became king. Gothabhaya was 
succeeded by KakavaQ.Q.atissa who had two sons, Gamini Abhaya 
and Tissa. 

The country was under the yoke of the Damilas. Duttha
gamaQ.i, wqen he came of age, expressed his desire to fight with 
the Damilas. But his father did not permit him to do so out of 
affection. But DutthagamaQ.i became very turbulent and repeat
edly expressed his desire to free the country from the yok~ of 
the Damilas. He fled from Mahagama as he was angry with his 
father. He was accordingly called DutthagamaQ.i Mter the death 
of KakavaQ.Q.atissa, Tissa, who was then at Dighavapi, came to 
Mahagama and performed his duties to the departed soul. He 
being afraid of his brother came back to Dighavapi with his 
mother and the elephant KaQ.<;lula. DutthagamaQ.i came back to 
Mahagama and became king. On his accession to the throne he 
sent messengers to his brother demanding his mother and the 
elephant. Tissarefused to accede to the demand. The two broth
ers met in the battle-field. Dutthagamani was defeated in the 
battle. DutthagamaQ.i again marched with a huge army against 
his brother. This time he came out successful. The theras of the 
island brought about reconciliation between he two brothers. 

DutthagamaQ.i then decided to drive the Damilas out of 
the island. He marched with a mighty army against the Damilas. 
He first went to Mahiyangana and inflicted a crushing defeat 
upon the Damilas and built the Kaiicuka thupa at Mahiyangana. 
The past history of this thiipa may be told here. At the time of 
the Buddha's visit to Lanka at the ninth month of His Enlight
enment, Sumana, the Lord of gods, got from the Buddha his 
(the Blessed One's) hairs as relics to worship. A thiipa was raised 
7 cubits in height over the relics at Mahiyailgana, the place which 
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the Buddha visited. Mter the Buddha's Mahaparinibbana, 
Sarabhu Sariputta's disciple, came to Lanka with the collar-bone 
of the Buddha and deposited it in the same cetiya which was 
made 12 cubits in height. Devfmarilpiyatissa's brother Culabhaya 
made the cetiya 30 cubits in height and Dutthagamal).i after de
feating the Dami\as made the cetiya 80 cubits high. 

Dutthagamal).i succeeded in defeating and killing the thirty
two Damila kings, the greatest of them being Elara, and thus 
freed the country from the foreign domination. He then be
came the undisputed ruler of the country. He rewarded those 
who served him in his enterprise against the Damilas. He then 
devoted himself to promote the weal and happiness of his sub
jects and the interests of the Buddhist Samgha. The king built 
the Maricavattivihara over the spear with the relic, with which 
he marched against the Dami\as and routed them. The vihara 
was dedicated to the Buddhist Samgha. 

Dutthagamal).i then made known his desire to build the 
great thupa, the splendid Soval).l).amali, a hundred any twenty 
cubits in height, and an uposatha house, the Lohapasada, mak
ing it nine storeys high. The Lohapasada, making it nine storeys 
high. The Lohapasada was built after the design of the Palace of 
the gods. There were one thousand chambers in the pasada. 
On the pillars were figures of lions, tigers, and shapes of devatas. 
Some Jataka-tales were also fitly placed here and there. When 
the vihara was finished, the king dedicated the same to the Bud
dhist Sarilgha. 

Dutthagamal).i then resolved to build the Mahathupa with
out oppressing the people by levying taxes from them. He was 
very anxious how to get the materials to build the great thupa. 
But the gods came to his rescue. He was provided with all the 
materials by the gods. The building of the Mahathupa was be
gun on the full-moon day of the month Vesakha. The founda
tion stone of the Great Cetiya was laid with great care and mag
nificence in presence of the bhikkhus who assembled there from 
different parts of Jambudipa. In the relic-chamber the king 
placed a Bodhi tree, made up of jewels. Over it a beautiful canopy 

566 



cpgj; Chronicles 

was raised. The figures of the sun, moon, and stars and differ
ent lotus-flowers, made up of jewels, were fastened to the canopy. 
In the relic-chamber were depicted the setting in motion of the 
wheel of the doctrine by the Buddha, the preaching in the heaven 
of gods, the Mahasamaya Suttanta, the exhortation to Rahula, 
the Mahamailgalasutta, the distribution of the relics by Dol).a, 
and many other scenes connected with the life of the Buddha. 

One of the eight dol).as of the bodily relics of the Buddha, 
which was adored by the Koliyas of Ramagama and which was 
taken thence to the Naga kingdom, was brought to Lanka to be 
deposited in the Mahathiipa. The relics were then enshrined 
with great~honour. 

But before the making of the chatta and the plaster-work 
on the cetiya was finished, Dutthagamal).i fell seriously ill. The 
king sent for his younger brother Tissa from Dlghavapi and told 
him to complete the work of the thupa that was left unfinished. 
Lying on a palanquin the king passed round the cetiya and paid 
·his homage to it. He bade the scribe read aloud the book of 
meritorious deeds. It is stated that the king built 99 viharas of 
which the Maricavagi-vihara, the Lohapasada, and the Maha
thupa were his greatest works. The great king passed into the 
Tusita heaven . 

Hatthavanagalla-vihara-varilsa 

The Hatthavanagalla-vihara-varhsa or the history of the tem
ple of Attanagalla consists of eleven chaptes written in simple 
Pali. Eight chapters deal with an account of King Siri-Sarilgha- . 
bodhi and the last three chapters deal with the erection of vari
ous monumental and ·religious edifices on the spot where the 
king spent his last days. It reads like an historical novel.]. D 'Alwis' 
English translation with notes and annotations deserves men
tion. Dr. G. P. Malalasekera has undertaken to prepare an edi
tion and English translation of this work in the Indian Histori
cal Quarterly. There is an edition of this work published in Co
lombo, 1909, under the title, Attanagalu-vihiira-vamsaya. 
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Da!]Iavamsa 

The Dajhavamsa or the Dantadnatuvamsa means an ac
count of the tooth-relic of the Buddha Gautama. Vamsa means 
chronicle, history, tradition, etc. Literally it means lineage, dy
nasty, etc. The Dathavarhsa is a quasi-religious historical record 
written with the intention of edifying and at the same time giv
ing an interesting story of the past. This work is noteworthy be
cause it shows us Pali as a medium of epic poetry. 

The Author 

The work was written by Mahathera Dhammakitti of the 
city of Pulatti. He was a disciple of Sariputta, the author of the 
Saratthadipani-tika, Saratthamafijusatika, Ratanapaficika-tika on 
the Candravyakara!fa and the Vinayasaiigraha. He was well versed 
in Sanskrit, Magadhibhasa, tarkasastra (logic), vyakara!fa (gram
mar), kavya (poetry), agama (religious literature), etc. He was 
fortunate enough to secure the post of a Rajaguru. Two vamsas 
of the Pali Buddhist literature, the Sasanavamsaand the Gandha
vamsa, tell us that it was he who composed· the Dathavamsa 
(P.T.S. Ed., p. 34 andJ.P.T.S., 1886, p. 62). We know from the 
Dathavamsa that originally it was written by the poets in the 
Sinhalese language and later on rendered into Magadhibhasa 
by Dhammakitti for the benefit of the people of the oth.er coun
tries at the 'request of Parakkamp, the Commander-in-chief of 
Ceylon, who placed Lilavati on the vacant throne ofCeylon. This 
Lilavati, later on, became the queen ofParakramabahu, the king 
ofCeylon. (Verses 4-10). 

Date of Composition 

The Dathavamsa was written in the Buddha era 845 during 
the reign of King Kittisirimeghavai.lJfa of Ceylon. Kern says that 
it is also known as Da!adavamsa composed about 310 A.D. It was 
translated into Pali in AD. 1200 under the title of Dathavamsa 
(Manual of Indian Buddhism, p. 89). 
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Importance 

The Da~havarhsa is an important contribution to the his
tory of Pali Buddhist literature. It is an historical record of the 
incidents connected with the tooth-relic of the Buddha. It is as 
important as the Mahavainsa and the Dipavarh.sa. The history of 
Ceylon would be incomplete without it. 

Style 

The Da~havarh.sa is a specimen of fine poetry. It contains 
Pali and some debased Sinhalese words. Its vocabulary is rich. 
Kern rightly remarks that it belongs to the class of compendi
ums and contains repetitions of passages from more ancient 
works with more or less apocryphal additions (Manual of Indian 
Buddhism, p. 9). In the first chapter, stanzas are written in 
jagatichanda. Sixty stanzas are written in varh.sastha vritta and 
the last two in sragdhara vritta; in the second chapter, stanzas 
are written in anuHupachanda in pathyavaktra vritta and in 
mandakranp. vritta; in the third chapter, the stanzas are written 
in tri~~hupachanda in upajata, indravajra, upendravajra, and 
sikhariJ.li vrittas; in the fourth chapter, stanzas are written in 
atisakv4richanda in malini, saddulavikriqita vrittas; and in the 
last chapter, stanzas are written in sakvarichanda in vasantatilaka 
and sragdhara vrittas. 

Subject-matter 

The Dathavarh.sa gives an account of the tooth-relic of the 
Buddha which is said to have been brought to Ceylon by Danta
kumara, prince of Kalhl.ga, from Dantapura, the capital of 
Kalinga. It consists of five chapters, a brief summary of which is 
given below. 

Chapter L While the Buddha Dipankara was coming to the 
city of Rammavati at the invitation of the people of the city, a 
hermit named Sumedha showed his devotion by laying himself 
down on the muddy road which the Buddha was to cross. The 
Buddha walked over his body with his disciples. Sumedha prayed 
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to the Buddha Dlpailkara that he might be a Buddha himself in 
future. Dipail.kara granted him the boon whereupon he set him
self in all earnestness, to fulfil the ten paramitas (perfections). 
The hermit was in heaven prior to his last birth. At the instance 
of the gods, he was reborn in Kapilavastu in the family of 
Suddhodana and in the womb ofMahamaya. As soon as he was 
reborn, he stood up and looked round and was worshipped by 
men and gods. He went seven steps northwards. He was named 
Siddhatthakumara. Three palaces, suitable for the three seasons 
of the year, were built for him. While going to the garden, he 
saw an old man, a diseased man, a dead man, and a hermit. He 
then made up his mind to renounce the worldly life. With the 
help of the gods he left the palace and reached the river Anoma 
and on the banks of the river, he cut off his hair and threw it 
upwards to the sky. Indra got the hair and built a caitya over it 
which is still known as Cu~amaQ.i Caitya. A potter brought a yel
low robe, a beggar's bowl, etc., for him. He put on the yellow 
robe and left for Rajagaha. Thence he went to Uruvela and made 
strenuous efforts for six years to acquire bodhi (enlightenment). 
In the evening of the full-moon day ofVaisakh, he went to the 
foot of the Bodhi tree and sat on a seat made of straw and de
feated Mara's army. In the last watch of the night he acquired 
supreme knowledge. Mter the attainment ofbodhi, he spent a 
week, seated on the same seat at the foot of the Bo-tree, enjoy
ing the bliss of emancipation. He spent another week, looking 
at the Bodhi tree with steadfast eyes. Another week was spent by 
him at a place called RataQ.aghara near the Bodhi tree, meditat
ing upon paticcasamuppada (dependent origination). He then 
went to the foot of the Ajapalanigrodha tree where he spent a 
week in meditation. He went to Mucalinda nagabhavana where 
he was saved by the naga from hailstorm. He then visited the 
Rajayatana. Thence he started for Isipatanamigadava to preach 
his first sermon known as Dhammacakkapavattana, but on the 
way two merchants, Tapussa and Bhallika, offered him madhu
piQ.Qika (a kind of food prepared with honey and molasses). 
The Buddha placed them in two refuges. He then reached 
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Isipatana on the fullmoon d<:J.y of the month of A~ac;lha. He 
preached the Dhammacakkapavattana Sutta to the first band of 
five disciples headed by Aiiiiakondaiiiia. 

Chapter IL The Buddha was thinking of doing good to the 
world. Nine months after his attainment of bodhi, the Buddha 
made an aerial voyage to Lanka to fulfil his mission and de
scended on the garden named Mahanagavana. Then he went to 
the meeting of the yakkhas and terrified them by creating storm, 
darkness, and heavy rains. The yakkhas having been greatly trou
bled by these, came to the Buddha and asked for protection. In 
the midst of the meeting he sat down on a seat ofleather but by 
his miraculous power he made the seat very hot and owing to 
the excessive heat radiating from the seat, the yakkhas became 
very much distressed and the leather expanded so as to cover 
the whole of the island of Lanka and the yakkhas gathered to
gether on the coast, unable to bear the excessive heat. The 

. Giridipa which was full of shady trees, was brought close to the 
island of Lanka by the Buddha and the yakkhas, to save them
selves from the extreme heat, went into the Giridipa which was 
again set on its former site and thus the island of Lanka was rid 
of the yakkhas. As soon as the yakkhas left the island of Lanka 
he stopped his miracle and many a god came to the island and 
surrounded him. The Buddha preached to the devas Dhamma 
and gave one of his hairs to God Sumana who built a caitya over 
it on the top of the Sumanakuta Hill and worshipped it. Then 
the Buddha returned to Jetavana. Again he went to Lanka five 
years after his enlightenment and pacified the contest between 
Culodara and Mahod<~;ra for a jewelled throne. Again he came 
to the island of Lanka eight years after his enlightenment being 
invited by a naga named MaQ.iakkhika. The Buddha with five 
hundred disciples went to the house ofMaQ.iakkhikain KalyaQ.i. 
A caitya built over the seat offered by MaQ.iakkhika and used 
and left by the Buddha, was worshipped by the nagas there. This 
caitya was named KalyaQ.i Caitya. The Buddha then visited the 
Sumanakuta Hill and left his footprints there. Thence he went 
to Dighavapi where he sat in meditation for some time. Thence 
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he visited the site of the Bodhi tree atAnuradhapura where also 
he sat in meditation for some time. Thence he visited the Thopa
rama and finished his work in Ceylon. He preached Dhamma 
for forty-five years and obtained parinibbana on the full-moon 
day of the month ofVaisakha in the garden named Upavattana 
of the Malla kings near Kusinara, he preached Dhamma to the 
Mallas, in the middle watch he made Subhadda an arahat, and 
in the last watch he instructed the bhikkhus to be ardent and 
strenuous. Early in the morning he rose up from meditation 
and passed away. Many miracles were seen after his parinibbana, 
e.g., the earth quaked from end to end, celestial music was 
played, all trees became adorned with flowers, though it was not 
the time for flowers to bloom. The body of the Buddha was 
wrapped up in new clothes and cotton, five hundred times. It 
was put into a golden pot, full of oil. A funeral pyre was pre
pared with scented wood such as sandal, twenty cubits in height, 
and the Malla chiefs put the oil-pot in the pyre. As Mahakassapa 
did not arrive, fire could not be kindled because it was desired 
by the gods that the Buddha's body must not be burnt before 
Mahakassapa had worshipped it. As soon as Mahakassapa came 
and worshipped the dead body of the Buddha, fire was kindled. 
The dead body was so completely burnt as to leave no ashes or 
charcoal. Only the bones of the Buddha of the colour of pearl 
and gold remained. On account of the Buddha's desire the 
bones became separated excepting the four bones of the head, 
two collarbones, and teeth. Sarabhu, a disciple ofSaripu_t_t~, went 
to Mahiangana in Ceylon taking with him one of the collar-bones 
of the Buddha and built a caitya. An arahat named Khema took 
a left tooth-relic of the Buddha and over the remaining bone- · 
relic;:s, kings of eight countries began to quarrel. DoQa settled 
the dispute and divided the bones equally among the eight coun
tries. The kings after having received the relics, took them to 
their respective kingdoms, built caityas over them, and wor
shipped them. One tooth-relic taken by Khema was given to 
Brahmadatta, king ofKalinga, who built a caitya over it and wor
shipped it. Brahmadatta's son, Kaslraja, succeeded his father 
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and worshipped, like his dead father, the caitya built over the 
toothrelic of the Buddha. Kaslraja's son, Sunanda, succeeded 
him and did the same. Sunanda's son, Guhasiva, succeeded him 
to the throne and did the same. Guhasiva's minister, who was a 
false believer, asked the king whether there was anything super
natural in the tooth-relic of the Buddha which the king wor
shipped and for which valuable offerings were given by him. 
The king then narrated the various qualities of the tooth-relic 
which showed miracles when prayed for. The minister gave up 
his false belief and became a follower of the Buddha. The her
etics seeing this became very much dissatisfied. Guhasiva ordered 
all the nigai)thas to be dtiven out of the kingdom. The nigaQ.thas 
went to King PaQ.QU of Pataliputta, who was then a very power
ful king of Jambudipa. They complained to PaQ.QU that King 
Guhasiva being a king subordinate to him (PaQ.QU) worshipped 
the bone of a dead person (that is, Buddha's relic) without wor
shipping Brahma, Siva, and others whom he (PaQ.<;iu) wor
shipped and they further complained that Guhasiva ridiculed 
the deities worshipped by him (PaQ.QU). Hearing this King PaQ.QU 
grew angry and sent one of his subordinate kings called Cittayana 
with a fourfold army to arrest and bring Guhasiva with the tooth
relic. Cittayana informed Guhasiva of his mission and Guha'siva 
welcomed him cordially, showed him the tooth-relic of the Bud
dha, and narrated to him the virtues possessed by it. Cittayana 
became very much pleased with him and became a follower of 
the Buddha. 

Chapter Ill Cittayana then informed Guhasiva of the order 
of King PaQ.QU. Guhasiva with the tooth-relic on his head, fol
lowed by a large number offollowers with valuable presents for 
King PaQ.<;iu, went to Pataliputta. The nigaQ.thas requested King 
PaQ.QU not to offer any seat to Guhasiva, and they also requested 
him to set fire to the tooth-relic. A big pit of burning charcoal 
was dug by the king's command and the heretics after taking 
away the tooth-relic, threw it into the fire. As soon as it came in 
contact with fire, fire became as cool as the winter breeze and a 
lotus blossomed in the fire and in the midst .of the lotus, the 
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tooth-relic was placed. Seeing this wonder, many heretics gave 
up false beliefs, but the king himself being a false believer for a 
long time, could not give up false belief and ordered the tooth
relic to be destroyed by stone, which found its place in the sky. 
The niga:Q.thas asked the king not to attach great importance to 
the miracles as they were not unprecedented. The tooth-relic 
was put in a casket and the niga:Q.thas were asked to take it out 
and throw it away, but none could do so. The king declared that 
he who would be able to take out the tooth-relic, would be re
warded. Anathapi:Q.<;lika's great grandson recollecting the virtues 
of the Buddha and the deeds done by his great grandfather for 
the Buddha, was very much pleased to know of the declaration 
and went to take the tooth-relic out of the casket. He praised 
the tooth-relic much and then the tooth-relic rose up to the sky 
and then came down to rest on the. head of the great grandson 
of Anathapi:Q.<;lika. The niga:Q.thas told King Pa:Q.<;lu that due to 
the influence of Anathapi:Q.<;lika' s great grandson the tooth-relic 
could rise up to the sky and come down to rest on the head of 
the great grandson. The niga:Q.thas denied the influence of the 
tooth-relic which displayed various miracles according to the 
desire of Anathapi:Q.<;lika's great grandson. The tooth-relic was 
thro;wn into a moat. Cittayana advised the king that he should 
follow Dhamma of the Buddha because by worshipping the 
tooth-relic, Bimbisara and other kings attained nirva'l).a. Thus 
advised he gave up false belief ahd brought the tooth-relic with 
great pomp. King Guhaslva was cordially received by King Pa:Q.<;lu 
and both of them did many meritorious deeds. 

Chapter IV. A king named Khiradhara came to fight with 
King Pa:Q.<;lu who became victorious. Pa:Q.<;lu after re-<;stablishing 
peace in his kingdom, sent back Guhaslva with Buddha's tooth
relic to Kaliriga. Dantakumara, son of the king of Ujjain, came 
to Kalinga to worship the tooth-relic. Guhaslva cordially wel
comed him and became pleased to hear the qualities of 
Dantakumara and afterwards gave his daughter in marriage to 
Dantakumara. Mter the defeat of Dantakumara, his sons and 
nephews came to Malayavana, a town near Dantapura, to take 
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away the tooth-relic by force. FuUyrealising the danger, Guhasiva 
asked his son-in-law and daughter to go to Ceylon with the tooth
relic. As the king of Ceylon and his subjects were faithful to the 
Buddha, he thought Ceylon would be the best and safest place 
for the relic. At this time Mahasena, a friend of Guhasiva, was 
the king of Ceylon. The son-in-law and the daughter with the 
relic sailed by a merchant ship from the port of Tambralipti. 
The ship reached Ceylon safely with the relic. 

Chapter V. Dantakumara and his wife with the relic went to 
a village near the eastern gate of Anuradhapura in the ninth 
year of the; reign of Kittisirimegha, son of Mahadisena. Danta
kumara met an arahat and informed him of the tooth-relic which 
he brought to Ceylon for its safety. The arahat after hearing 
this, went to the king and informed him of the matter. Maha
disena, the preceding king of Ceylon, was a friend of Guhasiva, 
king of Kaliriga, who did not know that Mahadisena had died 
and his son, Kittisirimegha, was on the throne of Ceylon. 
Dantakumara and his wife became very much grieved to know 
that Mahadisena was no more and his son Kittisirimegha had 
succeeded him on the throne. The king of Ceylon after learn~ 
ing from the arahat that the tooth-relic was brought to Ceylon 
for its safety by Dantakumara and his wife, became very much 
pleased. The king and the queen ofCeylon went barefooted to 
Meghagirivihara, residence of the arahat, to receive the relic. 
They brought the relic to the palace and placed it on the throne 
with great devotion. The citizens of Ceylon, the bhikkhus well
versed in the Tripitakas, and the arahats came to worship it. The 
king knew that the colo1;1r of the relic was as white as the morn
ing star. But finding it not to be so when it was taken out of the 
casket, suspicion arose in the mind of the king, but his suspi
cion was soon removed when the relic displayed several mira
cles. The king built a special temple and kept it there. All the 
Sinhalese monks and householders assembled atAnuradhapura 
to worship the tooth-relic. Auhis time a question arose as to the 
section of the monks to whom the tooth-relic would be entrusted 
for its safety and management. The king decided that the tooth-
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relic would select its own abode. The tooth-relic placed on a 
fully decorated elephant was taken round the city and was 
brought to the place where the Thera Mahinda preached his 
first sermon after reaching Ceylon. The king of Ceylon ruled 
that the relic would be taken round the city once in a year in 
spring. The temple where it was kept, was extended at the coat 
of nine lacs. Mter the death ofKittisirimegha, his successors such 
as Buddhadasa worshipped it with devotion and protected itP 

Cha-kesa-dhatu-varitsa 

The Cha-kesa-dhatu-varhsa has been edited by Minayeff of 
St. Petersburg inJ.P.T.S., 1885. It is a work by a modern Bur
mese author of unknown date. It is a mixture of prose and po
etry. The language is simple and the diction noteworthy. It con
tains an account of the thupas raised by Sakka, Pajjunna, 
MaQ.imekhala, Addhikanavika, VaruQ.anagaraja, and Sattanavika 
over the hair relics of the Buddha. 

Gandhavarilsa 

The Gandhavarhsa has been edited by Minayeff. His edi
tion is based on Burmese manuscripts. It is a small and interest
ing outline of the history of Pali books. It is written mostly in 
prose. Besides the books of the canon, there is contajned in it a 
sketch of the history of more ~odern pali works far more de-

17 The Dathavarhsa has been edited in Devanagari character and 
translated into English by Dr. B. C. Law and published by Me~srs. Motilal 
Banarsidas, proprietors of the Punjab Sanskrit Book. Depot, Lahore. Be
sides, there are two Sinhalese editions (by Terunnanse and Silalarikara), 
and a P.T.S. (London) edition published in 1884 inJ.P.T.S. There is an
other English translation of this work by Mu tu Coomaraswami, published 
by Messrs. Triibner and Co., London. A French version of this work ap
peared in Paris in 1884 under the name Le Dathavanca; ou, Histoire de la 
dent relique du Buddha Gotama: poeme epique pali de Dhammakitti. There is a 
commentary on the Dathavarhsa known as the DaJ:hadhatuvarhsatika men
tioned in an inscription of the 15th century A.D. Vide also G. Tumour: 
Account of the Tooth-Relic ofCeylon (J.A.S.B. vi.). 
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tailed than that in the Sasanavarilsa. A list of authors and their 
works as stated in the Gandhavarilsa is given below: 

Mahakaccayana : Kaccayanagandho, Mahaniruttigandho, 
Cullaniruttigandho, Nettigandho, Petakopadesa
gandho, VaQ.Q.anltigandho. 

Buddhaghosa : Visuddhimaggo, Sumangalavilasinl, 
Papaiicasudanl, Saratthapakasinl, ManorathapuraQ.I, 
Samantapasadika, Paramatthakatha, KankhavitaraQ.I, 
Dhammapadatthakatha, J atakatthakatha. 

Buddhadatta: Vinayavinicchayo, Uttaravinicchayo, 
4-hhidhammavataro, Madhuratthakatha, Itivuttaka
atfhakatha, Udanatthakatha, Cariyapitaka-atthakatha, 
Theragathatthakatha, Vimanavatthussa Vimalavilasinl 
nama atthakatha, Petavatthussa Vimalavilasinl nama 
atthakatha, Paramatthamaiijusa, 
Dlghanikayatthakathadlnaril catunnaril 
atthakathanaril Llnatthapakasinl nama pka, 
jat.1.katthakathaya Llnatthapakasinl nama pka, 
Paramatthadlpanl, Llnatthavanilana. 

Mahavajirabuddhi : VinayagaQ.<;lhi. 
Vimalabuddhi: Mukhamattadlpanl. 
Cullavajiro : Atthabyakkhyanaril. 
Dlparilkaro: RupasiddhipakaraQ.aril, Rupasiddhitlkaril 

Summapaiicasuttaril. 
Culladhammapalo : Saccasarilkheparil. 
Kassapo : Mohavicchedanl, Vimaticchedanl, 

Buddhavarilsa, Anagatavarilsa. 
Mahanama: Saddhammapakasanl, Mahavarilsa, 

Cullavarilsaril. 
Upasena: Saddhammatthitikaril. 
Moggallana : MoggallanabyakaraQ.aril. 
Sarilgharakkhita : Subodhalarhkararil. 
Vuttodayakara : Vuttodaya, Sarilbandhacinta, Navapkarh. 
Dhammasiri : Omit Anuruddha. 
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Anuruddha : Khuddasikkham. 
Anuruddha : Paramatthavinicchayaril, Naman1papari

cchedaril, Abhidhammatthasarilgahapakaral)aril. 
Khema : Khemaril. 
Sariputta : Saratthadipani, Vinayasarilgahapakaral)aril, 

Saratthamaiijusam, Paiicakaril. 
Buddhanaga : Vinayatthamaiijosaril. 
Navo Moggallana: Abhidhanappadipikari).. 
Vacissaro : Sambandhacintatika, 

Moggallanabyakaral)assapka, 
Namaropaparicchedatika, Padarupavibhaval)am, 
Khemapakaral)assatika, M ulasikkhayatika, 
Vuttodayavivaranaril, Sumailgalapasadani, 
Balavataro, Yogavinicchayo, Simalailkara, 
Ruparopavibhaga, Paccayasarilgaho. 

Sumailgala: Abhidhammatthavikasani, 
Abhidhammattha-Vibhavani. 

Dhammakitti : Dantadhatupakaral)aril. 
Medharilkaro : Jinacaritaril. 
Saddhammasiri: Saddatthabhedacinta. 
Devo : Sumal)akutavar.wana. 
Cullabuddhaghoso : J atattaginidanaril, Sotattaginidanaril. 
Ratthapala : Madhurasaval].ini. , 
Aggavarilsa : Saddanitipakaral)aril. 
Vimalabuddhi : Mahapkaril. 
U ttama : Balavataratikaril, Liilgatthavivaranapkarh. 
Kyacvaraiiiio : Saddabindu, Paramatthabindupakaral)aril; 
Saddhammaguru : Saddavuttipakasanam. 
Aggapal)<;lita : Lokuppatti. 
Saddhammajotipala : Simalarilkarassatika, 

Matikatthadipani, Vinayasamutthanadipani, 
Gandhasaro, Patthanagal)ananayo, Sarilkhepa
val)J)ana, Suttaniddeso, Patimokkhavisodhani. 

Nava Vimalabuddhi: Abhidhammapal)J)arasanhanaril. 
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Vepullabuddhi: Saddasaratthajaliniyatika, Vuttodayatika, 
Paramatthamaiijusa, DasagaQ.qhivaQ.Q.ana, Magadha
bhutavidaggaril, VidadhimukkhamaQ.qanapka. 

Ariyavarilsa: MaQ.isaramaiijusaril, MaQ.idiparil, 
GaQ.qabharanarii, Mahanissararil, J atakavisodhanaril. 

Civaro : Janghadasassa pkaril. 
Nava Medharilkaro: Lokadipakasararil. 
Sariputto : Saddavuttipakasakftssapkaril. 
Saddhammaguru: Saddavuttipakasanaril. 
Dhammasenapati: Karikaril, Etimasamidipakaril, and 

Manohararil. 
:N aQ.asagaro : LingatthavivaraQ.apakasanaril. 
Abhaya : Saddatthabhedacintaya mahapkaril. 
GuQ.asagaro : Mukhamattasararil tat-tikaril. 
Subhutacandana : LingatthavivaraQ.apakaranaril. 
Udumbaranamacariyo: Petakopadesassa pkaril. 
Upatissacariya: Anagatavarilsassa atthakatha. 
Buddhapiya : Saratthasarilgahanamagandho. 
Dhammanandacariya.: Kaccayanasaro, 

Kaccayanabhedaril, Kaccayanasarassapka. 
Gandhacariya : Kurundigandha. 
Nagitacariya: Saddasaratthcyalinl. 

Works of unknown authors mentioned in the Gandhavarilsa 
are stated below : 

Mahapaccariyaril, PuraQ.atika, Mulasikkhatika, Llnattha
pakasini, Nisandeho, DhammanusaraQ.i, Neyyasandati, 
Neyyasandatiya tika, Sumahavataro, LokapaiiiiattipakaraQ.aril, 
TathagatupattipakaraQ.aril, Nalatadhatuval).Q.ana, Sihalavatthu, 
Dhammadipako, Patipattisarilgaho, Visuddhimaggagandhi, 
Abhidhammagandhi, Nettipakaral).agandhi, Visuddhimagga
cullanavapka, Sotappamalini, Pasadani, Subodhalankarassa 
Navapka, Gulhatthapkaril, Balappabodhanaril, Saddatthabheda
cintaya majjhimapkaril, Karikayapkaril, Etimasamidipikayapkaril, 
Dipavarilsa, Thupavarilsa, and Bodhivarilsa. 
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Sasanavarilsa 

The author of the Sasanavaihsa gives an outline of Bud
dha's life and briefly deals with the three Buddhist Councils held 
during the reigns of the three Indian kings, Ajatasattu, Kalasoka, 
and Asoka. Mter the Third Council was over, Moggaliputta 
Tissathera sent Buddhist missionaries to different countries for 
the propagation of the Buddhist faith. Paiiiiasami, the author 
of the Sasanavaihsa, speaks of the nine regions visited by the 
missionaries. But of these nine, five are placed in Indo-China. 
Dr. Mabel Bode is of opinion that the author's horizon seems to 
be limited, first by an orthodox desire to claim most of the early 
teachers for the countries of the South (and hence to prove the 
purest possible sources for the Southern doctrines), and sec
ondly by a certain feeling of national pride. According to this 
account, Maha-Moggaliputta Tissa (as if with a special care for 
the religious future of Maramma) sent two separate missionar
ies to neighbouring regions in the valley of the Irawaddy -be
sides three others, who visited Laos and Pegu. 

The Thera Mahinda went to Ceylon for the propagation of 
the faith during the reign of the Sinhalese King Devanaihpiyatissa 
who was a contemporary of the Indian King Asoka. 

Sona and Uttara visited SuvaQQabhiimi (Sudhammapura 
-that is, Thaton at the mouth of the Sittaung River). The au
thor holds that even before the sending out ofthe .nrissionaries 
to SuvaQQabhumi by Moggaliputta Tissathera, the President of 
the Third Buddhist Council, Buddha came here personally with 
a number of bhikkhus to preach his doctrines. . . 

Maharakkhita Thera spread Buddhism in the Yona coun
try (the country of the Shan tribes about Zimme). 

Yonakarakkhita Thera visited the country ofVanavasi (the 
region round Prome) and propagated Buddhism there. 

Majjhantika visited Kasmira and Gandhara (the Gandhara 
country) lay on the right. bank of the Indus, south of Kabul, and 
the whole country became a strong Buddhist hold. 

It was through Maha-Revata Thera that Buddhism found 
its way into MahiihsakamaQQala (Andhra country). 
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Maha-Dhammarakkhita Thera went to Maharattha (Maha
nagara-rattha or Siam) and spread Buddhism there. 

Majjhima Thera spread the Buddhist faith in Cinarattha 
(the Himavantapadesa of the Ceylon books). 

Now we shall deal with the history of the spread of Bud
dhism in Aparantarattha which (placed by European scholars 
west of the Punjab) is no other than the Sunaparanta of the 
Burmese, i.e., the region lying west of the upper Irawaddy. 

The Sasanavarilsa brings before us a picture of the relations 
of State and Sarilgha in Burma from the time of Anuruddha, 
with his constant adviser, Arahanta, to the time of Meng-Dun
Meng, wit]{ his Council ofMahatheras. Those relations were one 
of mutual dependence. The Order, though enriched by the gifts 
of pious laymen, yet depends, in the last resort, upon the king. 
The peaceful, easy life dear to the Burmese bhikkhu, the neces
sary calm for study or the writing of books, the land or water to 
be set apart for ecclesiastical ceremonies, all these are only se
eured by the king's favour and protection. This accounts for the 
generalloyaltyofthe Sarilgha to the head of the State. The king's 
despotism is also held in check. 

"At the lowest, the royal gifts of viharas and the building of 
cetiyas are either the price paid down for desired prosperity 
and victory, or the atonement for bloodshed and plunder; and 
the despot dares not risk the terrors, the degradation, that later 
births, in coming time, may hold in store for him, if he injures 
or neglects the Sarilgha." As a rule, the king was the recognised 
authority in ecclesiastical affairs. This is evident from Anuru
ddha's vigorous reforms. The Sarilgharaja is not the elected Head 
of the Order. He is appointed by the king, whose favourite and 
tutor he usually is. It appears from the Parupana Ekarilsika con
troversy that the king's power to settle a religious question by 
royal decree is full recognised by the Sarilgha. But we also see 
the king himself under his acariya's influence, so far as to en
sure his favouring the orthodox or unorthodox school, accord
ing to the views of the Sarilgharaja. 

The history of religion in Mramma is nothing more than 
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the history of the Buddhist order in Sunaparanta and Tamba
dipa. The history of th~ Burmese as a nation centres in a group 
of cities -Pugan, Sagain, Ava, Panya, Amarapura, Mandalay-
each, in its turn, the seat of Kings. . 

The early Buddhist stronghold in Burma was at Sudhamma
pura, the capital of Manohari, king of Pegu. Anuruddha, king 
of Pugan, at the instance of Arahanta, a great thera who came 
from Sudhammapura to Pugan, made war with Manohari and 
brought the sacred relics and books to Pugan. All the members 
of the Satilgha in Thaton (Sudhammapura) were also trans
ferred to Pugan. Anuruddha further sent for copies from Ceylon, 
which Arahanta compared with those ofPegu, to settle the read
ings. 

During the reign of Narapatisisu, the celebrated teacher, 
U ttarajiva, came from Sudhammapura to Arimaddana and es
tablished religion there. His pupil Chapada who spent ten years 
studying in Ceylon returned with four colleagues to the capital. 
Mter the death of Chapada separate schools qme into exist
ence, having their origin in certain differences that arose be
tween the three surviving teachers __:.Sivali, Tamalinda, and 
Ananda. The schools are together known as PacchagaQ.a to dis~ 
tinguish them from the earlier school in Arimaddana (Purima
gana) founded by Arahanta. 

The reign of Kyocva is highly important for the' history of 
Buddhism. He was himself the author of two manuals : 
Paramatthabindu and Saddabindu for the use of his wives, and 
one of his daughters wrote the Vibhatvattha. We are told of the 
science and zeal of the women of Arimaddana, and anecdotes 
are told of their skill in grammar and the keenness of their wit. 

In the reign of Bureng Naung religion thrived most. It is 
recorded of him that he even forced Buddhism on the Shans 
and Muslims in the north of his kingdom. 

In the reign of Siri-Mahasihasurasudhammaraja begins a 
new chapter in the history of Burmese Buddhism -the Parupana
Ekarilsika controversy. The rise and many phases of the dispute 
are set forth at length by the author of the Sasanavarilsa. Two 
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sects arose : the Ekarhsika sect (it was named so for going about 
in the village with one shoulder uncovered by the upper gar
ment) and the Parupana sect (this school strictly observed the 
wearing of the upper garment on both shoulders, during the 
village rounds) . During the reign of Bodoah Pra the question 
was settled for good. A royal decree established the Parupana 
praotices for the whole of the kingdom. 

During the reign of Meng-dun-Meng we come to the last 
controversy, perhaps recorded because it points to the influ
ence of the Burmese Sarhgha in Ceylon. An ancient Sima in the 
island (Ceylon) was the subject of dispute. The matter was 

t 
brought for judgment to the Sarhgharaja at Mandalay, by depu-
tations from both sides. The Sarhgharaja gave judgment after 
consulting various sacred texts. The members of both sides re
ceived presents from the king. Thus the history of religion in 
Aparapta closes. 

The edition of the Sasanavarhsa18 is based on two palm-leaf 
MSS in the British Museum. It is a non-canonical book and is a 
text of Burmese authorship. It is a very interesting historical work. 
The author Paiiiiaswami, who dates his book 1223 of the Bur
mese Common Era 1861 A.D., was the tutor of the then reign
ing king of Burma and himself a pupil of the head of the Order 
at Mandalay. The table of contents promises a general history 
of Buddhism drawn from a few well-known Pali works, e.g., 
Atthakatha, Vinaya Pitaka, Mahavarhsa, and Dipavarhsa. Events 
are brought up to the time of the Third Council in the time of 
Asoka and the sending forth of missionaries by the Thera Maha
Moggaliputta Tissa. The later history of religion consists of nine 
chapters, which falls into two parts. The first part consists of a 
few legends strung together with quotations from Buddhaghosa 
and Dipavarhsa. The accounts of Ceylon and Burma seem to be 
more careful and complete than those of other matters of this 
group. The second part covers three-fifths of the book and treats 

18 Read Siisanavarhsadipa edited by Jfianatilaka Nayaks Punnanse 
and Siisanavarhsadipaya by Vimalasara Unnanse. Read also The authO'r of 
the Siisanavarhsa by M. Bode,J.RA.S., 1899, pp. 674-676. 
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solely of the history of Buddhism in Burma proper. In part one, 
the section dealing with the missions strikes the key-note of the 
Sasanava:rhsa. A few geographical notes e~plained the nine re
gions visited by the first missionaries. A careful study of this work 
shows the author's intimate acquaintance with the commentar
ies. The style imitates that of Buddhaghosa and his successors. 
There are no points of philological interest. The book gives us 
an interesting record of the part played by the Buddha's reli
gion in the social and intellectual life. Paiiiiaswami's history is a 
purely ecclesiastical piece of work. This work has been edited by 
Mabel Bode, Ph.D., for the P.T.S., London. 
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Pali manuals 

Introduction 

Sangaha is an earlier Pali nomenclature for both a compi
lation and a manual. The later term Atthasiira is precisely an 
equivalent of the english handbook or manual. The Buddhist 
teachers had indeed developed the art of manual writing much 
earlier, the Khuddakapatha, the Patimokkha, and the Abhi
dhamma treatises, all partaking of the character of manuals. The 
manuals were written in both prose and verse and in some cases 
in the form of Karikas. As a matter of fact most of the works of 
Thera Buddhadatta represent so many manuals in the shape of 
Karikas. Buddhaghosa' s writings are conspicuous by the absence 
of such manuals with the solitary exception of the Visuddhi
magga. The same holds true in the case of Dhammapala's writ
ings. The art continued· nevertheless and coming to somewhat 
later times we have a number of works that deserve to be classed 
under manuals. Although the subject-matters of these manuals 
vary, one predominant feature of each of them is this that it 
presents its theme systematically in a somewhat terse and con
cise form, purporting to be used as a handbook of constant ref
erence. 
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Saccasarilkhepa 

The Saccasamkhepa is a religious work on truth written by 
Dhammapala Thera. Malalasekera points out that there seems 
to be some uncertainty as to the authorship and date of the 
Saccasamkhepa. The Saddhammasamgaha assigns it to Ananda. 1 

The Saccasamkhepa has been edited by Dhammarama Bhikkhu. 
There are five chapters in it dealing with n1pa (form), vedana 
(feeling), cittap·avatti (thought), pakiQ.Q.akasamgaha, and 
nibbana. It is known as the summary of the truth, published by 
the P.T.S. inJ.P.T.S., 1917-1919. It consists of 387 stanzas. Ropa 
or form is one of the five khandhas. The destruction of the four 
elements means the destruction of n1pa. There are three kinds 
ofvedana or feelings, feeling that is pleasant, feeling that is tin
pleasant, and feeling that is neither pleasant nor unpleasant, 
i.e., indifferent. All the three vedanas are to be done away with, 
for they are painfuL Citta or thought when attached to raga or 
passion leads to repeated births which are full of misery. When 
citta is detached from passion there is no r.ebirth for a being. 
The PakiQ.Q.akasamgahavibhaga treats of miscellaneous subjects, 
e.g., pride, sloth, niggardliness, and their evil effects. The last 
chapter deals with nirval).a which means destruction of all pas
sions and desires and avoidance of all worldly miseries. 

Abhidhammattha-Sailgaha 

The Abhidhammattha-Smigaha2 has served for probably eight 
centuries as a primer of psychology and philosophy in Burma 
and Ceylon, and a whole literature of exegesis has grown up 
around it, the latest additions to which are but of yesterday. The 
manual is ascribed to a teacher named Anuruddha ; but noth
ing is known about him except the fact that he had compiled 

1 The Piili Literature of Ceylon, p. 202. 
2 Abhidhammattha-Sangaha, in compendium Buddhistischer Philosophic 

und Psychologie, Vol. I, by Brahmaciiri Govinda deserves mention. 
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two other treatises on philosophy, and one of them was written 
while the author was at Kancipura or Conjeeveram. Burmese 
tradition asserts that he was a thera of Ceylon and wrote the 
compendium at the Sinhalese vihara founded by Somadev1, 
queen of King Vattagama.t:t1 who flourished between 88-76 B.C., 
a date fictitiously early for the book. In fact, Anuruddha is be
lieved to have lived earlier than 12th but later than the 8th cen
tury A.D. Sariputta compiled a paraphrase to this book. The 
Abhidhammattha-Sailgaha has been edited and published in 
J.P.T.S., 1883, and translated with notes by Shwe Zan Aung and 
revised by ,Mrs. Rhys Davids under the name of the Compen
dium of Philosophy included in the P.T.S. translation series. 

Other contemporary philosophical manuals 

The Abhidhammattha-Saligaha is classed in Burmese bibli
ography under a classified list of Philosophical manuals, nine in 
~umber. They are: 

1. Abhidhammattha-Sailgaha, by Anuruddha, 2. Paramattha 
Vinicchaya, by Anuruddha, 3. Abhidhammavatara, by Buddha
datta, 4. Rupanipa vibhaga, by Buddhadatta, 5. Saccasarilkhepa, 
by Dhammapala, 6. Mohavicchedan1, by Kassapa, 7. Khemapa
kara.t:J.a, by Khema, 8. Namacarad1paka, by Saddhammajotipala, 
and 9. Namarupapariccheda, by Anuruddha. 

\ 

Exegetical literature on the book 

The Abhidhammattha-Sailgaha, because of its exclusively 
condensed treatment, stimulated a large growth of ancillary 
works, of which the following have uptill now been known. 

A. Four !ikas or commentaries: 1. Porci.Q.alika; by Navavimala 
Buddhi ofCeylon, 2. Abhidhammattha-vibhavan1, by Sumailgala 
of Ceylon, 3. Sailkhepa-va.t:t.t:tana, by Saddhamma Jotipala of 
Burma, and 4. Paramattha-d1pan1-t1ka, by Ledi Sadaw of Burma. 

B. A 'Key' to the T!ka-gyaw, entitled Ma.t:tisaramaftju, by 
Ariyavarilsa of Sagaing, Burma. 

C. A commentary entitled Madhu-Saratthad1pan1, by 
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Mahananda of Hanthawadda Burma. 
D. A number of works, not in Pali, but in Burmese: 
1. Abhidhammattha-sangaria-madhu, a modern work by 

Mogaung Sadaw, 2. Abhidhammattha-sarigaha-gandhi, a mod
ern work by Payagyi Sadaw, 3. Paramattha-Sariipa-bhedani, by 
Visuddharama Sadaw. 4. Abhidhammattha-Sariipa-dipaka, by 
Sadaw, 5. Abhidhammattha-Sariipa-dipaka, by the late Myo
byingyi, and 6. a number of analytical works entitled Akauk. 

The Abhidhammattha-Sailgaha and the Visuddhimagga 

The Abhidhammattha-Sangaha covers very largely the same 
range of subject-matter as that of the Visuddhimagga, though 
the amplitude of treatment and the order and emphasis of treat
ment in each are different. But they are to some extent compli
mentary, and as such still hold the field as modern text-books 
for students of Buddhism in Buddhist countries. 

The Abhidhammattha-Sarigaha is so highly condensed that 
it consists, for the most part, of terse, jejune sentences, which 
are not easily intelligible to lay readers. It is, therefore, profit
able to have a resume of the main topics and problems of the 
whole work as a Manual of Buddhist Psychology and Philoso
phy. 

Mind 

Mind is ordinarily defined as that which is conscious of an 
object ; and the Buddhists have tried to frame their definition 
with the help of fifty-two mental attributes or properties enu
merated in Part II of the Abhidhammattha-Sangaha. But the 
definition of mind is also a division of mind, and our author's 
division into vedana, ii.iil).a, and sankhara corresponds to Bain's 
division of the mind into feeling, thought or intellect, and will 
or volition. 

Consciousness (vinii.ana) has, therefore, been defined as 
the relation between iirammal).ika (subject) and arammal).a (ob
ject). In this relation the object presented is termed paccaya 
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(the relating thing) and the subject, paccayuppanna (the thing 
relaten). The two terms are thus relative. 

The object of Consciousness is either object of Sense or 
object of Thought. Object of sense subdivides itself into five 
classes sight, sound, smell, taste, and touch, which are collec
tively tarmed paiicarammal).a (fivefold object). The object of 
thought also consists of five sub-clauses: citta (mind), cetasika 
(mental properties), pasada, n1pa and sukhumarupa (sensitive 
and subtle qualities of body), paiiiiati (name, idea, notion, con
cept), and nibbana. These are collectively termed dhamma
rammal).a . 

Paiiiiatti 

''r The Pafu1atti object consists of several subclauses. Paiiiiatti 
is either (1) that which makes known (paiiiiapetHi); or (2) that 
which is made known (paiiiiapiyatHi), corresponding to our 
author's terminology -Saddapaiiiiatti and Atthapaiiiiatti which 
are unboubtedly relative terms. Saddapaiiiiatti is a name (of a 
thing) which, when expressed in words, or represented by a sign 
is called a 'term'. It is synonymous with nama-paiiiiatti. Attha
paiiiiatti is the idea or notion of the attributes of a thing made 
known or represented by a name. In other words, it is equiva
lent to 'concept' and is subdivided into various classes. Paiiiiatti 
has been distinguished from Paramattha in the sense that the 
former is nominal and conceptual whereas the latter is real. 

The object comprehending, as it does, the subject, is wider, 
more extensive than the latter. This is probably one reason why 
greater prominence is given to the object patthana. In Buddhism 
there is no actor apart f[om the action, no percipient apart from 
perception. In other words, there is no conscious subject be
hind consciousness. 

Life and Ancient view 

Like the current of the river (nadi soto viya) is the Bud
dhist idea of existence. For no two consecutive moments is the 
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fabric of the body the same, and this theory of the ceaseless 
change or flux is called anicca-dhamma which is applied alike 
to the body and the mind, or the Being and thought respec
tively. The dividing line between these two is termed mano-dvara, 
the Threshold of Consciousness. Life, then, in the Buddhist view 
of things, is like an ever-changing river, having its source in birth, 
its goal in death, receiving from the tributary streams of sense 
constant accretions to its flood, and ever-dispensing to the world 
around it the thought-stuff it has gathered by the way. 

Primary classification of consciousness 

Subliminal consciousness is either kama, riipa or arupa. 
Supraliminal consciousness is normal, supernormal, and tran
scendental. Normal consciousness is termed kamacitta, so called 
because desire or kama prevails on the' plane or existence. Su
pernormal consciousness is termed Mahaggatacitta because it 
has reached the sublime state, and is further distinguished as 
n1pa, or arupacitta. 

Universal mental properties and classes of consciousness 

Consciousness in this foUJ;fold classification is primarily 
composed of seven mental properties (cetasikas) -namely, con
tact (phassa), feeling (vedana), perception (sanna), wil_l or voli
tion psychic life (jivitindriya), and fittention (manasikara). These 
seven mental properties are termed sabba-citta-sadharal).a or 
universals, because they are common to every class and state of 
consciousness, or every separate act of mind or thought. There 
are forty"five different properties distinguishing one class from 
another. And those, in varying combinations, give rise to the 
eighty-nine classes of consciousness enumerated in Part I of the 
Abhidhammattha-Sarigaha, or according to a broader classifi
cation, one hundred and twenty-one. The seven mental proper
ties have been enumerated above; there are, besides these, six 
particular specific or accidental properties. These are vitakka, 
vicara, adhimokkha, viriya, plti, and chanda. The four universal 
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bad cetasikas or properties are moha, ahirika, anottappa, and 
uddhacca. Besides these, there are also two specific cetasikas or 
properties, lobha and ditthi. All these properties are discussed 
and explained in the body of the book. 

Classes and orders of consciousness grouped 

Of these and other classes of consciousness making up a 
total of eighty-nine, some function as causes or karma, some as 
resultants or vipaka, and some are non-causal or kriya. Besides 
these three classes, there are two elements in every conscious
ness, the Constant and the Variable. The form of consciousness 
is the constant element, and is opposed to the matter of con
sciousness which constitutes the variable element. But in Bud
dhism, both subject and object are variable at every moment ; 
and there are several forms of consciousness each of which may 
be designated a 'process of thought' whenever it takes place as 
a fact. To every separate state of consciousness which takes part 
in a process of thought as a functional state, either in the sub
jective form of the stream of being, or in the objective form of a 
conscious act of mind or thought, there are three phases
genesis (uppada), development (thiti), and dissolution 
(bhanga)- each of which is explained and discussed by the 
author in his Manual in all its processes and stages. 

Internal intuition and reflection proper 
(Suddhamanodvarayithi) 

The possibility of the 'internal' presentation of all the six 
classes of objects mentioned above is that a sensation can be 
experienced, the Buddhists believe, without the corresponding 
objective stimulus. The possibility of Reflection proper is attrib
uted to the relation termed 'proximate sufficient cause' by vir
tue of which (a) a sense impression once experienced in a sense 
cognition by way of the five doors, or (b) a previous experience 
of all internal intuition or cognition byway of the mind-door, or 
(c) the idea once formed in the sequels or either, can never be 
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lost. There are different processes of reflection in connection 
with Things Seen ( dittha). But when an object that has not been 
actually sensed is constructed out of, and connected with these 
seen objects, it is termed 'object associated with things seen' 
( ditthi-sambandha). And the process of thought connected 
therewith is classed in the category of objects associated with 
things seen. The object-constructed out of and connected with 
Things Heard (suta object) is termed 'object associated with 
things heard' (suta-sambandha). Any object constructed out of 
Things Cogitated (viiiiiata) and connected therewith is termed 
'associated with things cogitated' (viiiiiata-sambandha). Any 
object in the category of Things Seen, Heard or Cogitated may 
either be past, present or future. When it is present, it is intu
ited as a vivid reality. The same forms hold good for all kinds of 
thought or reflection. 

Memory and changing personality 

How is memory possible, if the object be not the same for 
any two consecutive moments in life ? The answer is given in 
detail by the author. Each mental state is related to the next in 
at least four different modes of relation (paccaya): Proximity 
(anantara), Contiguity (samanantara), Absence (natthi), and 
Abeyance (avigata). This fourfold relation is understood to mean 
that each expired state renders service to the next. In other 
words, each, on passing away, gives up the whole of its energy to 
its successor : and this is how the memory is helped and re
tained. 

The ethical aspect of apperception of Javana 

The stage of apperception pertains to that active side of an 
existence (kammabhava), which determines the passive side 
(upapatti-bhava) of the next existence. The apperceptional act 
is thus a free, determining, cusal act of thought, as distinguished 
from the mental states, which are fixed, determined and result
ant acts (vipaka) ofkamma. Volition, under favourable circum-
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stances, is transformed into kamma. But volition (cetana) in 
apperception on occasion of sense (panca-dvarikajavana) can
not possibly become kamma. Hence we must look to the voli
tion involved in reflective or representative apperception 
(manodvarikajavana) for kamma, which according to the dif
ferent characters of volition is classed in different types or varie
ties with distinct characteristics. 

Dream consciousness 

Interesting though is the phenomenon of dream, it is con
spicuous in the Abhidhammattha-Sangaha by its absence. Scat
tered references and sometimes systematic explenations have 
here and there been made in Buddhist works regarding forms 
of dreamthought, dreams-classified, theories of dreams, rela
tion of dream to sleep, etc. 

Higher consciousness or rOpadtta 

The first essential qualification of the process of thought 
transition from the normal to the super-normal is 'purity of vir
tue or morals' . The next is meditation and concentration of 
thought. There are four moments of apperception during the 
transitional stage from normal to super-normal consciousness. 
The first is termed 'preparation', the second 'success', which is 
followed by the third called 'adaptation', After the last moment 
of 'adoption' normal consciousness is cut off by the super-nor
mal, and the transitional stage is superseded by the latter, known 
as the firstJhana, and for one thought-moment, the person at
taining it experiences ecstacy. Attainment inJhana is thus a very 
important psychological moment, marking an epoch in his men
tal experience for the person who succeeds in commanding it. 
Jhana is usually classified in five stages, and in the fifth stage 
ecstatic concentration reaches its full development with the help 
of the .continued voluntary exercise of the mind on an after
image to which it has been directed. 
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Mental training and iddhi-pada 

To attain super-intellectual .powers ( abhifu1a) for an adept 
in the Fifth Jhana, it will be necessary .for him to go through a 
course of mental training in fourteen processes. Super-normal 
powers of will or Iddhi-vidha may then be deyeloped by means 
of the so-called four bases of Iddhi which involve respectively 
the development of Four dominant or predominant principles 
of purpose, effort, knowledge, and wisdom. There are ten classes 
oflddhi known to Buddhism, the last three of which constitute 
the Iddhi-vidha, and are used as a basis for the willing process. 

Arupa Jhanas 
With a slight difference in procedure in mental attitudes 

and mood of thought, the same forms of the transitional, in
ductive, or sustained and retrospective processes of Fifth Rupa
Jhana obtain in the case of the four Arupa:Jhanas. When an 
adept in the Fifth Rupa:Jhana, who has repeatedly induced the 
same through any one of the ten circles, with the exception of 
space, erroneously believes that all physical pain and misery are 
due to the existence of the body, and reflects on the relative 
grossness of this Jhana, he wishes to attain the First Arupa:Jhana, 
which he considers to be very calm and serene. 

Way to emancipation 

A person who wishes to transcend the experience of this con
ditioned world must first of all cultivate 'purity of views or ditthi
visuddi. Next, he must cultivate in succession, 'purity of transcend
ing doubt' or Kankha-vitaraDa-visuddhi, 'Ten modes of Insight' 
or Vipassana-iiaDas or in other words the contemplative insight, 
enumerated and explained in the Text. All these ten kinds of 
insight are collectively termed 'purity of intellectual culture'. The 
matured insight of equanimity receives the special designation of 
'insight of discernment leading to uprising', because it invariably 
leads to the Path, conceived as a 'Rising out of'. It is also styled as 
the 'mouth or gate ofEmancipation' (Vimokkha-mukha). 
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Emancipation 

Emancipation has a triple designation, namely, the 'Signless' 
or animitta, the 'Undesired' or appai:lihita, and the 'void' or 
suiiiiata. Emancipation itself, whether of the Path, the Fruit, or 
Nibbana, also receives the same triad of names, according as it 
is preceded by the contemplation ofthings by 'uprising discern
ment' as either impermanent, or evil, or substantial. 

Path consciousness 

The purity of insight which is the gateway of Emancipation 
is also callea Path-insight. One who has attained perfect purity of 
insight cuts off the heritage of the average man and evolves the 
lineage of the Transcendental. It is followed by a single moment 
of Path-consciousness by which the first of the Four Noble Truths 
is clearly discerned. Error and doubt are got rid of, Nibbana is 
intuited, and the eightfold Path-constituents are cultivated. These 
four simultaneous functions correspond to the Four Noble 
Truths. Just like the Four Noble Truths, there are four stages of 
the Path, which are called Four Paths. The attain er of the first is 
termed So~panna who will have as yet to undergo seven more 
rebirths in the Kamaloka; the attainer of the second is termed 
Sakadagami who will have one more such rebirth. But the com
plete destruction of these two does not permit of another re
birth in the case of the Anagami or Never returner of the Third 
Path. The wisdom of the Highest or Supreme Path is the same 
mental order of intelligence develped into the Perfected view of 
the highest order and is the last stage of 'purity of insight'. 

Death 

Death is assigned to one of four causes: ( 1) the exhaustion 
of the force of the reproductive (janaka) kamma that has given 
rise to the existence in question, (2) the expiry of the maximum 
life-term possible for this particular generation, (3) the combi
nation of both these causes, ( 4) the action of a stronger arrest
ing kamma that suddenly cuts off the reproductive kamma be-
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fore the latter's force is spent of before the expiry of the life
term. 

Final Death 

The decease of the Arhant is according to Buddhist phi
losophy, the Final Death. If the Arhant be of the class known as 
'dry-visioned' (sukkha-vipassaka) who does not practise Jhana, 
his final death, which takes place on the kama plane, occurs 
after apperception or retention of impressions. If he be profi
cient inJhana, final death may occur (a) after sustainedjhana; 
or (b) after apperception in subsequent retrospect ; or (c) after 
the moment of 'super-intellectual' knowledge (abhiiiiia); or fi
nally, (d) after retrospection following the attainment of the 
Topmost Fruit. 

Namariipapericcheda 

The Namarupapariccheda is another Abhidhamma manual 
written by Anuruddha Mahathera. It consists of 1,885 stanzas 
dealing with name and form. 

Namariipasamasa 

The Nainarupasamasa was written by Thera Khemacariya 
mostly in prose. It deals with citta and cetasikakatha. · 

Sutta Samgaha 

The Sutta Sarhgaha is a later manual or compendium of se
·lect suttas and is primarily intended for those beginners who de
sire to have a knowledge of the pali scriptural texts in a nut-shell. 

Paritta 

The Paritta or Mahaparitta, a small collection of texts gath
ered from the Sutta Pi (:aka, is more widely known by the Burmese 
laity of all classes than any other Pali book. The Paritta, learned 
by heart and recited on appropriate occasions, is to conjure vari-

596 



Cflal!9'tlanuals 

ous evils, physical and moral. Some of the miscellaneous extracts 
that make up the collection are of purely religious and ethical 
character. The use of the Paritta is said to have had the Buddha's 
sanction. The victory of the holy men was accomplished by the 
Paritta (Mabel Bode, The Pali Literature of Burma, pp. 3-4) . 

The Kammavaca3 is a convenient title for the collection of 
certain set forms of speech followed or to be followed in con
ducting the business of the Sarhgha either at the time of confer
ring ordination or at the time of holding a synod or a council. 
These set forms are but excerpts from the Vinaya Mahavagga and 
Cullavagg'!, the utility of the Kammavaca text being no other than 
this, namely, that we have in it all put together in a handy and 
systematic form. There are various manuscripts of this text avail
able in Burma, Ceylon, and Siam ; some of the Mandalay manu
scripts being very handsome written as they are in Burmese ritual 
or tamarind seed letters printed with a thick black resinous gum. 
There is a collection of Kammavacas made by Herbert Baynes 
·(vide J.R.A.S., 1892, Art. Ill). In Burmese Pali collections we find 
no less frequently than the Paritta of the laity, the Kammavaca of 
the mendicant order. It goes without saying that the text of 
Kammavaca is a text of a purely Buddhist ecclesiastical use. 

Simalailkarapa kar~a 

In the KalyaQ.i stone inscriptions ofDhamma Bedi ofPegu, 
we find mention of the Simalarikarapakaral).a amongst the ear
lier authoritative texts bearing upon the subject of sima or sanc
tified boundary of the Buddhist ecclesiastical order. It is not 
quite clear from the reference if the Simalarikarapakaral).a was 
not the same work as the Simalarikarasarhgaha mentioned in 
the same lithic record or the 15th century A.D. It is evident from 
these records as well as from a later work, the Simavivada-

3 Cf A new Kammaviicii by T .W. Rhys Davids and Clauson, F. Speigel's 
Kammaviikya, Palice et Latine ed. Vgl Ferner Dickson, J.R.A.S., Vol. VII, 
New Series; Upasampadii-kammaviicii, a Pali text with a translation and notes 
by J.F. Dickson, J.R.A.S., 1875. 
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vinicchayakatha that the proper erection and the determination 
of the sanctified boundary came to be considered as an effec
tive means of the purification of the Buddhist holy order. 

Khuddakasikkha and Miilasikkha: 

The Khuddakasikkha and the Mulasikkha are the two short 
Vinaya manuals, written mostly in verse, a few passages occur
ring in prose. The Thera Dhammasiri, evidently a Sinhalese 
priest, is the author of the Khuddakasikkha. But in the Burmese 
history of the pitakas the Mulasikkha is ascribed to Dhammasiri 
and the Khuddakasikkha, to another Sinhalese priest, Mahasami 
by name. The authorship of the Khuddakasikkha cannot be rea
sonably ascribed to any other person than Dhammasiri in view 
of the author's own statement in the following stanza: 

"Tena Dhammasirikena Tarilbapal)l)iyaketunatherena 
raci ta D hammavinayaiiii u pasarilsi ta." 

If we are to give credence to the Burmese tradition, there 
is no other alternative than regarding the Miilasikkha as a work 
not ofDhammasiri but ofMahasami. It is also difficult to accept 
the Burmese tradition according to which the two manuals were 
written about 920 years after the demise of the Buddha. 4 Judged 
by the language and general style of the two manuals, these would 
seem to be literary productions of a much later age. We have 
already given an idea of their contents (ante p. 79). Only one 
important point which remains to be noticed is the significance 
of the Mulasikkha used as a title of one of the two manuals. It is 
suggested in the opening stanza of the Mulasikkha that the title 
has no other significance than this, that the manual presents 
the necessary lessons on the Vinaya rules and discipline in the 
language of the original texts, that is to say, in Pali which is the 
language of the pitakas: 

"Bhikkhuna navakenado mulabhasaya sikkhitum 
yannimittaril pavesanto bhikkhu maggattaye cuto." 

4 J.P.T.S., 1882, p. 87. 
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Pali literary pieces 

Introduction 

In the present chapter we have to deal with seven metrical 
compositions, the Anagatavarhsa, the Jinacarita, the Telaka
tahagatha, the Pajjamadhu, the Rasavahini, the Saddhammo
payana, and the Paiicagatidipana, which were evidently the lit
erary productions of Ceylon 1 and which belonged mostly to the 
closing period of Pali literary activities of Ceylon ranging from 
the tenth or eleventh to the fourteenth or fifteenth century A.D. 
Amongst them the Anagatavarhsa stands as a supplement to the 
canonical work, Buddhavarhsa; the Jinacarita occupies the same 
place in Pali as the Buddhacarita in the Sanskrit Buddhist litera
ture, the Telakatahagagha and the Pajjamadhu represent two 
interesting examples of the Sataka type of poetry, the Paiica
gatidipana and the Saddhamopayana are written for the edifi
cation of certain select .topics of Buddhism and the Rasavahini 
is a most charming book of folk-tales narrated in elegant and 
simple style, in prose and in verse. Most of these works show a ""' 
tendency towards the sanskritisation of Pali and display that 
amount ofliterary excellence and poetic imagination as may be 
expected from the people of Ceylon in general and the Bud-
dhist monks in particular. 

1 It is only in the case of the Aniigatavarhsa that opinions may differ. 
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Anagatavamsa 

Anagatavarhsa edit.ed by Minayeff for the P.T.S., is based 
upon four Burmese manuscripts which_ do not agree in their 
contents. One manuscript embodies recension of this work in 
prose and in verse, and in another we have it entirely in verse 
while in a third we have quite a different work in prose dealing 
with ten future Buddhas including Metteyya and devoting a chap
ter to each of themJ The possibility of the last mentioned work 
is suggested in the closing verses of that mixed recension of the 
Anagatavarhsa which is found in prose and in verse: 

"Metteyyo, Uttamo, Ramo, Pasenadi Kosalo'-bhibhu 
Dlghasm_1i ea Sarhkacco Subho Todeyya brahma.Q.o 
Nalagiripalaleyyo Bodhisatta ime dasa Anukkamena 

sambodhirh papu.Q.issanti'mlgate'ti" 
(Anagatavarhsa,J.P.T.S., 1886, p. 37). 

So far as the mixed recension goes, this text is written in 
prose style of the suttas in the nikayas. The prose passages are 
intervened or followed by certain verses the general tenor of 
which is some-what different from those generally met with in 
the nikayas. The text is composed of a dialogue between 
Sariputta and Buddha and deals with the subject of gradual de
cline and disappearance of Buddhism, its literature, glory, and 
influence in time to come rather than with the life and career of 
the future Buddha, Metteyya. Viewed in this light, this text of 
the Anagatavarhsa may justly be regarded as a supplement or 
sequel to the suttas dealing with Anagatabhayani, "future dan
gers of the faith", the discourses recommended by King Asoka 
in his Bhabru Edict for a constant study by the Buddhists, both · 
monks and laity. Whether such a prose dialogue as this was at 
any time incorporated in the nikayas is a question to which no 
decisive answer may yet be given. It may suffice here to treat as a 
sequel to the Anagatabha:yasuttas and the texts dealing with the 
ten future Buddhas. 

The text with which we are concerned is a work in verse It is 
completed in 142 stanzas and which deals with the life and ea-
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reer of the future Buddha Metteyya. According to the Gandha
vamsa the original Amigatavamsa was the work of an elder named 
Kassapa (presumably the Citrakathi Kumara Kassapa). The as
cription of authorship to Kassapa is not however justified by the 
text itself, which is set forth as a dialogue between Sariputta and 
the Buddha. It is composed apparently in the manner and style 
of the Buddhavamsa to which it was meant to serve, no doubt, as 
a supplement. A comparison between the following verses quoted 
from the two works may make their interconnection clear: 

1. Buddhavamsa. With regard to Buddha Vipassi: 

"Nagaram Bandhumati nama Bandhumo namakhattiyo 
mata Bandhumati nama Vipassissa mahesino." (xx. v. 23) 

2. Anagatavamsa: 

"Samgho nama upasako Samgha nama upasika 
paccupessanti sambuddham caturasltisahassato." 

(v. 61,JP. T.S., 1886). 

Seeing that the account of future Buddha Metteyya is pre
cluded from the extant Buddhavamsa scheme of the lives of 26 
Buddhas including Metteyya, it will be reasonable to enquire if 
the Anagatavari1sa in its present form was not a later elaboration 
of a snorter account of Metteyya forming the closing section of 
the Buddhavamsa in its original form. 

At the request of Sariputta who desired to know about the 
future Buddha, the Buddha Gautama spoke in brief a bout 
Metteyya Buddha. The future Buddha would be born in India 
at Ketumatl in a brahmin family. He would be named Ajita and 
would possess immense wealth. He would enjoy worldly life for 
eight thousand years and then would forsake the world after 
having seen the four nimit as (Omens). Thousands of men and 
women would renounce the world with him. On the day of his 
retirement he would proceed to the great Bodhi tree. He would 
attain supreme enlightenment and then would set rolling the 
Wheel of Law. Many would escape worldly miseries by following 
the Dhamma which would be preached by the Buddha Metteyya. 
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Jinacarita 

Jinacarita is a Pali· Kavya consisting of more than 4 70 stan
zas composed in different metres, some stanzas being of the 
atijagati class, consisting of 13 syllables. It represents a poetic 
development in Pali similar to that represented by the Buddha
carita in the Sanskrit Buddhist literature. Its theme, like that of 
the Buddhacarita, is the life of the Buddha and the narrative is 
chiefly based upon the ]ataka-nidana-katha. The slavish depend
ence on the prose narrative of the Nidanakatha has proved a 
handicap to a free expression of the poetic sentiment. 

Mon. Duroiselle, to whom we owe the English edition and 
translation of the text, has aptly remarked that the poet has risen 
to heights placing him in the foremost rank among poets only 
in those places where he has broken through the slavish imita
tion and written from the depths of his own inspiration. In the 
opinion of Mon. Duroiselle, "the charm of the Jinacarita lies in 
its lighter style ; in the author's choice of graceful, and some
times forcible, images; in the art of his descriptions, the rich
ness and, in some passages the delicacy of his expressions; quali
ties which go to make its reading refreshing and welcome after 
the laborious reading of heavy didactic poetry". (Jinacarita, In
troduction, p. ii.) 

The influence of the Sanskrit Kavya poetry of India, par
ticularly of the works of Kalidasa, cannot be denied. We meet 
indeed in the Pali Kavya with some images and comparisons 
"which are seldom found in Pali, but are of frequent occurrence 
in Sanskrit works (e.g., the Kumarasambhava and Meghadiita). 
In a few instances Mon. Duroiselle has found also an echo of 
some of verses of the Mahabharata : 

jinacarita : "Ko yam Sakko nu kho Brahma Maro nago ti 
adina." 

Mahiibhiirata : "Ko 'yan devo 'thava yak~o gandharvo va 
bhavi~yati ?" 

(Ill. 6, 52, Vanaparva) 
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Without denying the intimate acquaintance of the author 
of the Jinacarita with classical Sanskrit poetry, we may point out 
that the type of stanzas quoted from the Mahabharata is not 
such as not to be frequently met with in the Jataka literature. 
And as far as the indebtedness of our author to Kalidasa or to 
ASvaghosa who paved the way for the former is concerned, we 
may equally maintain that the style of poetry developed either 
in the Buddhacarita of Asvaghosa or in the Kumarasambhava of 
Kalidasa, leads us back to the gathas forming the prologue of 
the Nalakasutta in the Sutta Nipata for its model. 

In the Gandhavarilsa and Saddhamma-sarigaha the work 
has been ascribed to one Medharikara. He was called Vanaratal)a 
Medhankara, and was also the author of another Pali book 
'Payogasiddhi' and flourished under Bhuvaneka Bahu 1st (1277-
1288A.D.2). 

Its importance 

TheJinacarita, however, throws no new lighton the life of 
the Master; and we can hardly expect such a thing from a purely 
devotional work such as this. But what is strikingly surprising is 
that the Jinacarita is unknown both in Burma and Siam. 

The Poem 

In the beautiful city of Amara, there was a Brahman youth, 
wise and compassionate, handsome and pleasant, by name 
Sumedha. Hankering after wealth and treasures he had none, 
for this bodily frame he had no attachment. He, therefore, left 
his pleasant house, went to the Himalayas, and there discovered 

2 Jour. P.T.S., 1904-5, p . iv, Note on Medhankara by T .W. Rhys Davids. 
But Mon. Charles Duroiselle thinks that "the poem was written in the 
monastory built by Vijayabahu II, who ascended the throne in A.D. 1186 
and was the immediate successor of the famous King Parakramabahu". 
jinacarita, p. iii (edited and translated by C. Duroiselle, Rangoon, 1906) . 
Read also jinacarita, edited and translated by Dr. W.H.D. Rouse in the 
J.P.T.S., 1904-1905. 
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the eight implements necessary for an ascetic. He put on the 
ascetic garb and within a week obtained the five High Powers 
and the eight Attainments, enjoying the bliss of mystic medita
tion. One day he came down from the sky, and lay himself down 
in a muddy portion of a road through which the Di:pankara 
Buddha with his disciples was to pass. He, the Dlpankara Bud
dha, was delighted at it, and foretold that the ascetic Sumedha, 
in times to come, should become a fully enlightened Buddha, 
by name Gotama. Sumedha did him homage, and then seated 
in meditation, he investigated those conditions that go to make 
a Buddha. Sumedha, searching for Nirval).a, endured many hard
ships while going through the continued succession of exist
ences, fulfilling the virtue of charity. He fulfilled, moreover, the 
Perfections of Morality, of Self-abnegation, of wisdom, and all 
others, and came to the existence of Vessantara. Passing away 
thence, he was reborn in the city ofTusita, and afterwards had 
another rebirth in the city of Kapila through the noble King 
Subbhodana, and his Queen Maya. He approached the bosom 
ofMaya, and at the time of his conception, various wonders took 
place all over the world. In her tenth month, while she was pro
ceeding to the house of her relative, she brought forth the Sage 
in the Lumbini garden while she kept standing under a Sala 
tree catching hold of a branch. The god Brahma approached 
and received the child in a golden net, the child that was orn 
unsullied as a priceless gem. Fnom the hands of Brahma and 
the angels, he stepped on to the ground,. and gods and men 
approached and made offerings to him. Accompanied by a con
course of gods and men, he went to Kapilavastu and there a 
rejoicing of nature and men ensued for days and nights. In the 
Tavatirhsa heaven the hosts of angels rejoiced and sported and 
predicted that he, the child, would sit upon the Throne of Wis
dom and become a Buddha. The ascetic Kaladeva, the spiritual 
adviser of King Suddhodana, went to the Tavatirhsa heaven, 
heard the cause of their rejoicings came down to Suddhodana's 
palace, and wanted to see the child. The child was brought and 
instantly, the lotus-feet of the prince were fixed on the ascetic's 
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head. Upon this, both Kaladeva and Suddhodana reverenced 
the soft lotus-feet. A second · act of reverence was done by 
Suddhodana and other men and women of the royal house 
during the sowing festival when the child, the Wise One, had 
performed a miracle. The prince then began to grow day by day 
living as he did in three magnificent mansions provided for him. 
One day as he came out on chariot on the royal road, he saw in 
succession the representation of an old man, of a diseased man, 
and of a dead man. He then became free from attachment to 
the three forms of existence and on the fourth occasion, de
lighted in seeing pleasant representation of a monk. He then 
came back' home and laid himself down on a costly couch, and 
nymph-like women surrounded him and performed various 
kinds of dances and songs. The Sage, however, did not relish 
them and while the dancers fell asleep he bent upon retirement 
into solitude and free from attachment to the five worldly pleas
ures, called his minister and friend Channa to harness his horse. 
he then went to his wife's apartment and saw the sleeping son 
and mother and silently took leave of them. Descending from 
the palace he mounted his horse and silently came out of the 
gate which was opened up by the gods inhabiting it. Mara then 
came to thwart him from going by saying that on the seventh 
day hence, the divine wheel of a universal monarch should ap
pear unto him. But, he, the Wise of the World, did not desire 
any sovereignty, but wanted to become a Buddha. Upon this 
Mara disappeared, and he proceeded towards the bank of the 
river Anoma where he dismounted himself and asked Channa 
to go back home with the horse and his ornaments. He then cut 
off his knot of hair with a sword; the hair rose up into the air 
and Sakra received it with bent head and placed it in a gold 
casket to worship it. Next he put up the eight requisites of a 
monk and having spent seven days in the Anupiya mango grove 
in the joy of having left the world, went to Rajagaha and made 
his round for alms just enough for his sustenance. Leaving the 
town he went to the PaQ.Q.ava mountain and took the food. He 
was repeatedly approached by King Bimbisara and offered the 
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kingdom, but he declined it; and retiring to a cloister practised 
unmatched hardships. All this was of no avail; he, therefore, 
partook of material food and regaining bodily perfection, went 
to the foot of the Ajapala banyan tree where he sat facing the 
east. Sujata, a beautiful woman, mistook him for a sylvan deity 
and offered him a gold vessel of milk rice. The Sage took it, and 
having gone to the bank of the Neranjara river he ate the food, 
took his rest, and then in the evening went to the Bo-tree which 
he circumambulated keeping the tree to his right. To his aston
ishment, a throne appeared, on which he took his seat facing 
the east, and promised that he would give up his efforts to at
tain Supreme Enlightenment even if his flesh, blood, bones, sin
ews, and skin dried up. On his head the Maha-Brahma held an 
umbrella. Suyama, the king of gods, fanned a splendid yak's tail, 
and god Pancasikha, the snake-king Kala and thirty-two nymphs 
all kept standing and serving the Sage. Mara, then, creating unto 
himself a thousand dreadful arms, and surrounding himself by 
a manifold faced army, approached the Bo-tree. And at his ap
proach the gods made good their escape. Mara created a ter
rific wind with a fierce roar, then the terrible torrent of large 
rooks, and brought on a most dreadful darkness, but each in 
succession was of little avail. All these turned to good account 
and the Blessed One did not even show any sign of consterna
tion. The Evil One then threw his disc, hurled rocky peaks, yet 
the unconquerable sat motionless as before. Baffled in his at
tempts he approached the All-Merciful and asked him to rise 
from his seat. The Blessed One enquired of the witness about 
his seat and Mara, showing his army, told that they were his wit
nesses and asked in his turn who had been the witness of · 
Siddhartha. Siddhartha then stretched his hands towards the 
earth and called the earth goddess to witness. She gave forth 
thousands of roars and Mara caught by the fear fled with his 
army. Having dispersed Mara's hosts, he remained seated still 
on the immoveable seat, and in the first watch of the night he 
obtained the excellent knowledge of the past, and in the mid
dle watch the Eye Divine. In the last watch, he gained thorough 
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knowledge of the concatenation of causes and effects, and at 
dawn he became perfectly Enlightened Buddha yet he did not 
rise up from his seat, but to remove the doubts of the gods re
mained seated there for seven days and performed a double 
miracle. Then after the investigation of the Pure Law, he at the 
foot of the Mucalinda tree, caused to blossom the mind of the 
snake-king. And, at last, at the foot of the Rajayatana tree, he 
enjoyed the bliss of meditation. Then the king of the Law, en
treated by Brahma Saharhpati, wanted to fill the world with the 
free gift of the nectar of the Good Law. With this object, he 
travelled to the splendid Deer Park where the sages ahd mendi
cants mad~ him a saint, and came to acknowledge him as the 
Sanctified, the Perfectly Enlightened, the Tathagata. To the 
Elders of the Park, he delivered a discourse on the establish
ment of the kingdom of Truth, and dispelled their ignorance. 
He thus set the Wheel of the Law in motion for the good of the 
world by delivering the people from the mighty bond of trans
migration. One his way next to Uruvela, he gave to some thirty 
Bhaddavaggiya princ_es the immortal draught of the Three Paths; 
and conferred on them the gift of ordination. He then went to 
Latthivana Park and there presented King Bimbisara with the 
immortal draught of true doctrine. Thence he proceeded to 
the Veluvana Park and dwelt there in a hermitage . Then King 
Suddhodana, having heard that his own son had attained to 
Supreme Knowledge, sent his minister Udayi to bring his son 
back to him. Udayi came with a thousand followers and hearing 
the Master preach renounced the world and entered upon the 
path to sainthood. He then made known to the Master the de
sire of Suddhodana to see him, and requested to preach the 
Law to his kith and kin. The Buddha agreed to it and went to 
Kapilavastu where he was worshipped by Suddhodana and his 
relatives. But seeing that the young ones did not greet him he 
performed a miracle at the sight of which Suddhodana was filled 
with joy. Then he went to the royal palace and preached the 
sweet doctrines to the king and hundreds of fair royal women. 
Next he extinguished the great grief in the heart of Bimba or 
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Yasodhara, his wife ; and ordained prince Nanda even before 
the three festivals, marriage, ceremonial sprinkling and enter
ing on the house, had taken place. When his own son Rahula 
followed next for the sake of an inheritance; the Wise One or
dained him too. 

After this he went to Sltavana at Rajagaha where he preached 
to a merchant of Savatthi, named Sudatta, who attained the fruit 
of the First Path. Sudatta then went back to Savatthl, and ther:e 
selected a park of Prince Jeta for the residence of the Blessed 
One. He (better known as AnathapiQ.c;l.ika) bought this for a crore 
of gold pieces for the Teacher's sake alone, and built there a 
chamber and a noble monastery for the abode of the Master 
and his followers. He also beautified it with tanks and gardens, 
etc., and then inviting the Teacher to the spot dedicated to him 
the park and the monastery. The Buddha accepted the gift and 
thanked ~udatta for it, preaching to him the great benefit which 
lies in the giving of monasteries. 

Residing there, he spent his days going here and there and 
beating the great drum of the Law. In the first season, he dwelt 
in the Deer Park in the Benares city. In the second, third, and 
fourth seasons he dwelt in the lovely Veluvana at Rajagaha. In 
the fifth season, he made his abode in the great wood near Vesall. 
In the sixth, he dwelt on the great mountain Makula, and in the 
seventh in the cool and spacious rocky seat of IndFa. In the 
eighth, ninth, tenth, eleventh, and twelfth seasons, He dwelt re
spectively in the delightful wood of Bhesakala, in the Kosambl 
silk cotton wood, in goodly Paraleyya, and in the Brahman vil
lages ofNala and Verafija. In the thirteenth season, he lived on 
the beautiful Caliya mountain, and in the fourteenth, in fair and 
lovely Jetavana. In the fifteenth, sixteenth, seventeenth, eight
eenth, and nineteenth seasons, the Wise One made his abode 
respectively in the great Nigrodha monastery on a large hill at 
Kapilavatthu in the city of Alavaka, in Rajagaha, and twice on 
the great mount Caliya. In the twentieth season, he took up his 
abode in R:ijagaha ; and for the rest twenty-five years of his life, 
he made his abode in Savatthl andJetavana. Thus for forty-five 
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years, the Blessed One preached his sweet doctrine, bringing 
happiness to men, and freeing all the world and the gods from 
the great bond of transmigration. · 

The book ends with a prayer of the author in which he gives 
out his pious wishes to be born in the Tusita heaven, to be born 
contemporaneously with the great being, the future Buddha, to 
be able to give food, drink, alms, and monasteries to the Wise 
One and so forth, and to become at least a Buddha himself. 

Telaka~agatha 

The Te!akat:ahagatha is a small poem in 98 stanzas on the 
vanity of human life. It contains some of the fundamental doc
trines of Buddhism. The verses are written in chaste language. 
They represent the religious meditations and exhortations of a 
great thera named Kalyal)iya who was condemned to be cast into 
a cauldron of boiling oil on suspicion of his having been acces
sory to an intrigue with the Queen-consort of King Kalani Tissa 
who reigned at Kelal)iya in 306-207 B. C . 3 A reference to this story 
can be traced in the Mahavamsa, the Rasavahini and the Sinhalese 
work, the Saddhammalarikara, which is a compilation from the 
Rasaviihini.4 The incident on which the poem is based is some
what differently narrated also in the Kakaval)l)atissarafniavatthu. 
The author of this work is unknown. A careful study of the poem 
shows that the author was well acquainted with the texts and com
mentaries of the Buddhist scriptures. This work mentions the 
three refuges, death, impermanence, sorrows, soullessness of 
beings, evils of committing bad deeds, fourfold protection, and 
exhorts all to practise dhamma strenuously and attain salvation. 
It then discusses paticcasamuppada (dependent origination) and 
points out that nothing happens in this world without any cause. 
Avijja or ignorance is the cause of bad deed which leads to birth 
and which in turn is the cause of manifold miseries such as old 
age and death. So every one should practis~ dhamma by doing 
good deeds and thus escape from worldly miseries. 

3 G.P. Malalasekera, The Piili Literature of Ceylon, p. 162. 
4 J.P.T.S., 1884, p. 49. 
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The charm of the style of composition lies in the balanced 
rhythm of the lines and alliterations, a literary art that may be 
seen developing itself through the stanzas of such earlier poems 
as Ratana Suttain the Khuddakapatha and Sutta Nipata and the 
Naras!hagatha presupposed by the Jataka commentaries. 

(1) Telakatahagatha, stanza No. 3: 

Sopanamalam amalaril tidasalayassa 
sarilsarasagarasam u ttaranaya setu:tP 
Sabbagat!bhayaviv~ijitakhemamaggaril 
Dhammaril namassatha sada munina paQ.1ta:ri1. 

(2) Ratana Sutta, v. 222: 

Yan!dha bhutani samagatani 
bhummani va yani va antalikkhe, 
sabbe va bhu.ta sumana bhavantu, 
atho pi sakkacca sur;tantu bhasitaril. 

Though in Goonaratne's edition published inJ.P.T.S., 1884, 
the poem contains 98 stanzas, it maybe presumed from its gen
eral style and purpose that it was meant to represent a Pali sataka 
consisting of a hundred stanzas. The poem, as we now have it, is 
divided into nine sections, each section dealing with a particu
lar topic of Buddhism, Ratanattaya, MaraQ.anussati, Aniccla
kklaQ.a, DukkhalakkhaQ.a, AnattalakkhaQ.a, AsubhalakkhaQ.a, 
Duccarita-adinava, Caturarakkha, and Paticcasamuppada. The 
sataka type of poetry came into ":ogue with the popularity of the 
three famous satakas, the Sr!ngara, the Vairagya, and NirvaQ.a, 
composed by so great a poet as Bhartrihari. Among the Bud
dhist satakas, the one which may rank as a high class of poetry is 
no doubt the Bodhicaryavatara of Santideva. Although the aim 
of the satakas, whether found in Sanskrit or in Pali is didactic 
like that of the Pali Dhammapada or the Santiparva of the 
Mahabharata, the characteristic difference of the Centuries lies 
in their conscious attempt to give expression to individual moral 
or religious experiences. This differential feature of the satakas 
has been well brought out in the following apology of Santideva 
in the opening verses of his Bodhicaryavatara. 
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"Name parartha cintii, samano vasayituril kritaril mamedaril 
Mama tavadanena yati vriddhiril, kusalam bhavayituril 

prasadavegal). 
Atha matsamadhatureva pasyed aparo' pyenamato'pi 

sarthako 'yam.". 

By this one must understand that the object of a sataka is 
not so much to instruct others as to manifest one's own self in 
the hope that those "who are like-natured, like-minded, and like
visioned will care to look at the (matter as the author has) viewed 
it and may, perhaps, derive some benefit from it" (Barua's Gaya 
and Buddhagaya, p. xi). We mean to say that in the satakas, the 
didactic a'im has been subservient to the purpose of self
expression, a feature which is noticeable in certain Psalms of 
early Buddhist Brethren and Sisters. 

Pa.ijamadhu 

The Pajjamadhu is a poem composed of 104 stanzas in 
praise of the Buddha Buddhappiya, a pupil of Ananda, is the 
author of this work. He is also the author of the Pali grammar 
known as the Rupasiddhi. "We may safely premise", says Goona
ratne, "that it was composed at the same time as the Rnpasiddhi 
to which scholars give llOO A.D. as the probable date".5 The 
author has given his name and pupilage in verse 103 of this 
poem: 

"Ananda raii.ii.a ratanadi maha yatinda 
Niccappa buddha padumappiya sevi nangi 
Buddhappiyena ghana buddha gul).appiyena 
Theralina racita Pajjamadhum pi ban tu." 

TJ:le language is sanskritised Pali and some of the verses 
are puzzling. There is a gloss in Sinhalese on the entire poem 
but it is verbos·e and rather diffuse in its explanations. This 
poem may be regarded as another example of sataka in Pali 
with four stanzas in excess. The first 69 verses describe the 

5 J .P.T.S., 1887, p. I 
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beauty of the Buddha and the remaining verses are written in 
praise of his wisdom concluded with a panegyric on the order 
and nirva:t;~a. It is lacking in thevigour of poetical imagination 
and its style is laboured and artificial and is far from fulfilling 
the promise of sweetness of poetry suggested in its title P<tija-

--madhu. 

Rasavahini 

The Rasavahini is a collection of 103 tales written in easy 
Pali, the first f~rty relating to the incidents which happened in 
Jambudlpa and the rest in Ceylon. A Sinhalese edition of this 
work has been brought out by M.S. Unnanse. The text with 
Sinhalese interpretation by B. Devarakkhita has been published 
in Colombo, 1917. The P.T.S., London, has undertaken to bring 
out an edition of this work in Roman character. Its date is un
known, but at the conclusion the author gives us a clue which 
helps us in determining it to be in all probability in the first half 
of the 14th century A.D. It is considered to be a revision of an 
old Pali translation made from an original compilation by 
Raghapala Thera or the Mahavihara in Ceylon. Vodeha, the 
author of the Rasavahini, gives us an account of the Vanavasi 
School to which he belonged.6 The late H. Nevill suggests that 
the Sahassavatthuppakara:t;~a still extant in Burma, formed the 
basis for the Pali RasavahinL7 This work throws much light on 
the manners, customs, and sodal conditions of ancient India 
and Ceylon. It contains materials of historical importance and 
as such is widely read in ceylon. This work has been edited and 
translated by P .E. Pavolini.8 There is a glossary on the Rasavahini 
called the Rasavahiniga:t;~thi. The verses of this text with a word
for-word Sinhalese translation by Dharmaratna have been pub
lished in 1913. 

6 Malalasekera, The Piili Literature of Ceylon, p. 210. 
7 Ibid., p. 129. 
8 Societa Asiatica Italiana, 1896. 
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Literature on the Rasavihini 

Buddhist legends of Asoka and his time translated from the Piili of 
the Rasaviihinzby Lak~maQ.a Sastrl with a prefatory note by H.C. 
Norman (J.RA.S., 1910) and ZweiEn.ahlungenausderRaswiihini, 
Von. Sten Kono (Deutsche morgenlandische Gesellschaft, 
Zeitschrift, Leipzig) . Il settimo capitolo della Rasaviihini by P.E. 
Pavolini (Societe Asiatica Italiana, Giornale, Firanze, 1895), 
should be consulted. Die Zweite dekade der Rasaviihin'i (M. and W. 
Geiger), Munchen, 1918, with translation deserves mention. 

Saddhanuriopayana 

The Saddhammopayana edited for the P.T.S. by Richard 
Morris and published in the J.P.T.S., 1887, is a most notable 
work on Buddhism. It is written entirely in verse and completed 
in 629 stanzas. It begins with a prologue and is closed with an 
epilogue, the author introducing himself in the prologue un
der the name and designation ofBrahmacari Buddhasomapiya.9 

He was undoubtedly a Buddhist teacher of Ceylon. The work, 
as its title implies, deals with the Way of the Good Faith. We can 
broadly divide it into two parts, the first of which contains an 
edification of the dangers or disadvantages of things moral and 
the second, that the rewards or advantages (anisa:rilsa) of things 
moral. The author dwells on such topics of the saddhamma as 
akkhaQ.a, dasa akusala, petadukkha, papadinava, puiiiiaphala, 
dananisa:rilsa, and the rest, Though the views of the author are 
not in any way new, the manner of treatment of each topic is 
masterly, and his style is at once easy, dignified, and restrained. 
Such a treatment of the ·subject cannot be expected from one 
who had not long pondered over it and thoroughly assimilated 
the fundamental principles of Buddhism. He has nowhere slav
ishly followed any earlier authority -a fact which may be clearly 
brought home to the reader by a comparison between the Praises 
of slla (sllanisaritsa) in Buddhaghosa's Visuddhimagga and those 
in the Saddhammopayana: 

9 Namato Buddhasomassa piyasabrahmadirino. Sadtihammopiiyana, verse 3. 
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( 1) Visuddhimagga: 

"Na Gailga, Yam una capi, Sarabhu va Sarasvati, 
ninnaga va' ciravati Mahi va pi mahanadi Sakkm)anti 
visodhetum tarn malam idha pal)inam, 
Visodhayati sattanam yam ve sllajalarh malam." 

(Vol. I, p. 10) 

(2) Saddhammopayana: 

!dam hi silaratanam idhaloke parattha ea 
anisarhsavare datva paccha papeti nibbutim 
Paccakkham hinajaccam hi accantolaravamsaja 
narinda silasampannam namassantiha bhavato. 

(Verses 415-416.) 

Paiicagatidlpana 

The Paiicagatidipana has been edited by M. Leon Feer 
(J.P.T.S., 1884, PP. 152-161). It is written in 114 stanzas. This 
work tells us of the five destinies which are in store of beings 
accordings as they commit good or bad deeds in this world by 
body, mind, etc. This text furnishes us with an interesting piece 
of information regarding different hells, namely, Saiijiva, 
Kalasutta, Samghata, Roruva, Maharoruva, Tapa, Mahatapa, and 
Avid. Those who kill and cause living beings to be killed out of 
avarice, delusion, fear, and anger must go to the Saiijiva hell. 
For one thousand years they suffer in this hell being subjected 
to continual torments without losing life and consciousness. 
Those who cause injury or do harmful deeds to friends and par
ents speak falsehood and backbite others must go to the 
Kalasutta hell. In this hell they are cut to pieces with burning 
saws. Those who kill goats, sheep, jackals, hares, deer, pigs, etc., 
are consigned to the Sanghata hell, where they are huddled up 
in one place and then beaten to death. Those who cause mental 
and bodily pain to others or cheat others or are misers have to 
go to the Roruva hell where they make terrible noise while be
ing burnt in the terrific fire of hell. Those who steal things be
longing to gods, brahmans, and preceptors, those who misap-
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propriate the property of others kept in trust with them, and 
those who destroy things entrusted to their care are cast into 
the Maharoruva hell, where they make a more terrible noise 
while being consumed by a fire fiercer than that in the Roruva 
hell. Those who cause the death of living beings by throwing 
them into the Davadaha fire, etc., have to go to the Tapa hell, 
where they have to suffer being burnt in a dreadful fire. Those 
who cause the death of beings by throwing them into greater 
Davadaha fire must go to the Mahatapa hell, where they have to 
suffer still more by being burnt in a greater fire. Those who 
injure meJ;J. of great virtue and those who kill parents, arahats, 
or preceptors must sink into the Avici hell, where they suffer 
being burnt in such a terrible fire that would consume even the 
hardest things. In this hell there is not a least wave of happiness, 
it is therefore called the Avici or waveless. Besides these hells, 
mention is made of a hell called the Patapana, where people 
suffer by being burnt in fires that are much more terrific than 
those of the Tapa and Mahatapa hells. Each hell has four 
ussadanirayas, viz., Mi!hakupa, Kukkula, Asipattavana, and Nadi. 
Those who are in the Mahaniraya have to proceed to Milhakupa 
when released. In this terrible hell they are bitten by a host of 
worms. Thence they go to Kukkula where they are fried like 
mustard seeds on a burning pan. Coming out of Kukkula they 
find before them a beautiful tree of fruits and flowers where 
they take shelter for relief from torments. As soon as they reach 
the tree they are attacked by birds of prey such as vultures, owls, 
etc. They are killed by these animals which they make a repast 
on their flesh. Those who are traitors must go to the Asipattavana 
where they are torn and· eaten up by bitches, vultures, owls, etc. 
Those who steal money will also suffer in this hell by being com
pelled · to swallow iron balls and molten brass. Those who kill 
cows and oxen, suffer in this hell by being eaten up by dogs 
having large teeth. Those who kill aquatic animals will have to 
go to the fearful VaitaraQI river where the water is as hot as a 
molten brass. Those who prostitute justice by accepting bribes 
will be cut to pieces in an iron wheel. Those who destroy paddy 

615 



9l9lisfory ofcpali .8ileralure 

have to suffer in the Kukkula hell. Those who cherish anger in 
their heart are reborn as swans and pigeons. Those who are 
haughty and angry are rebom as snakes. Those who are jealous 
and miserly are reborn as monkeys. Those who are miserly, irri
table, and fond of backbiting are reborn as tigers, bears, cats, 
etc. Those who are charitable but angry at the same time are 
reborn as big Garu<;las. Those who are deceitful and charitable 
are reborn as great Asuras. Those who neglect their friends on 
account of their pride are reborn as dogs and asses. Those who 
are envious, cherish anger, or become happy at sight of sufferings 
of others are reborn in yamaloka and the demon world. (Cf. the 
description of hell in the Markal).<;leya Pural).a.) 

There is nothing new to be learnt from this poem, new in 
the sense of that which is different from what we read in some 
of the Jatakas and suttas and particularly in the canonical text, 
petavatthu. The real literary value of this poem consists in the 
simplicity of its diction and the handy form which is peculiar to 
a later digest of doctrines that are old. 
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CHAPTER IX 

Pali grammars, lexicographies, 
and works on prosody, etc. 

Vyakaral).a is the accepted Indian term to denote a book of 
grammar. This very term was used to denote one of the six 
Vedangas, or sciences or treatises auxiliary to the four Vedas. 
We have in the ancient vocabulary another term to denote an
other amongst the six Vedangas, namely, the Chandas or trea
tise or treatises on metre or prosody. The treatises on Alankara 
or Poetics were later offshoots of the treatises on grammar. The 
beginnings oflexicography (abhidhana) can similarly be traced 
in the Nigra!). !ha sections of the treatises on exegetical etymol
ogy -the Nirukta denoting another amongst the six Vedangas. 
Corresponding to the Sanskrit Vyakarana we have the Pali Veyya
karal).a, counted among the nine types of literary texts or com
positions (savarigarh satthu-sasanarh). But the Pali term, as ex
plained by Buddhaghosa and other Buddhist commentators, was 
far from signifying any treatise on grammar. They have taken it 
to represent that distinct literary type which is characterised by 
prose exegeses, the Abhidhamma books being mentioned as 
chief examples of such a type. 1 There is indeed another Pali 

1 Sumangalaviliisini, part I, p. 24. "Sakalam Abhidhamma Pi~akaril 
niggathaka-suttaril ... tarn veyyakaral).an ti veditabbam." 

617 



__ <Jt9fisfoT!J ofcpafi .Eilerafure 

word, VyakaraQa, which is phonetically the exact equivalent 
of the Sanskrit Vyak~raQa, but in Buddhist terminology it 
means 'announcement or prediction'. The term 'VeyyakaraQa' 
means 'exposition or explanation, the function of which is to 
make things explicit or clear'. If this term be applied to a trea
tise on grammar, we can understand that the main function 
of grammar is to help expositions of texts by clearing up the 
connections of letters, words, sentences, their sequence, and 
the rest. The importance of grammar has been sufficiently em
phasized in early Buddhism in a verse of the Dhammapada 
which reads: 

"VitataQho anadano niruttipadakovido 
akkharanam sannipatam janna pubbaparanica 
save antimasariro mahapanno (mahapuriso) 
tF vuccati." 

In this important dictum a great man or a man of knowl
edge is expected to be conversant with the rules of construction 
of sentences, combination of letters or syllables in words, and 
determination of sequence o_r syntax. Here the most important 
term is niruttiwhich may be taken to mean 'verbal analysis', 
'glossology', 'use or expression of a language', or 'grammatical 
and logical explanation of the words or text of the Buddhist 
scriptures' (Childers, Pali Dictionary, Subvoce Nirutti). Thus we 
may understand that the need ot grammatical analysis and gram
matical treatises came to be felt by the exigency of exposition, 
and this point has been well brought out in the NettipakaraQa 
(pp.S-9). Pada, akkara, vyailjana, akara, nirutti are the terms that 
are of use in a treatise on grammar. Sankasana, pakasana, viva· 
raQa, and the rest are the terms that are of use in an exegetical 
treatise. The Netti says "Bhagava akkharehi sankaseti, padehi 
pakaseti, byanjanehi vivarati, akarehi vibhajati, niruttihi 
uttanikaroti, niddesehi pail.napeti: akkharehi ea padehica uggha
teti, byanjanehi ea akarehi ea vipail.cayati, niruttihi niddesehi ea 
vitthareti." 

2 Dhammapada, v. 352. 
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So far as Buddhism is conc~rned, the development of gram
mar, lexicography, and works on prosody took place long after 
the development of literature itself and it appears that no need 
of a separate book of grammar for the teaching or learning of 
Pali was felt so long as India remained the home of the lan
guage. There were certainly some codified rules of grammar to 
which the language of the Pali pi!akas conformed. It cannot 
surely be doubted that a wonderful linguistic genius has been 
displayed in the coinage and manipulation of many new techni
cal terms and expressions which could not have been possible 
but for a dose and intimate acquaintance with the fundamental 
principles of grammar and phonology. We may venture to sug
gest that there was no book ofPali grammar in existence till the 
time of the three great Pali commentators, Buddhadatta, 
Buddhaghosa, and Dhammapala. All of them appear to have 
explained the grammatical construction of Pali words by the 
.rules of PaQ.ini quoted verbatim in PaJi, e.g., Sutta Nipata com
mentary, Vol. I, p. 23, vattamanasamipe vattamana vacanala
kkhaQ.a, PaQ.ini, Ill. 3. 131. It appears that Buddhaghosa stud
ied the great grammar of PaQ.ini. In the Visuddhimagga (P.T.S. 
Edition, pp. 491-492, 'Indriyasaccaniddeso') we read: 

"Ko pana nesarh indriyattho namati ? lndalingattho 
indriyanho ; indadesitattho indriyattho; indaditthattho indriya
ttho; indasitthttho indriyattho; indajutthattho indriyattho: so 
sabbo pi idha yathayogarh yujjati. Bhagava hi sammasambuddho 
paramissariyabhavato indo, kus~lakusalarh ea kammam, kamme
su kassaci issariyabhavato. Ten' ev'ettha kammasanjanitani tava 
indriyani kusalakusalakammarh ullingenti. Tena ea sitthaniti 
indalingatthena indasitthatthena ea indriyanL Sabban eva pan' 
etani Bhagavata yathabhiitato pakasitani abhisambuddhani ea ti 
indadesitarthena indadittharthena ea indriyani. Ten' eva 
Bhagavata munindena kanici gooarasevanaya, kanici bhavana
sevanaya sevitaniti indajutthatthenapi etani indriyani." 

Buddhaghosa goes on to add: 

"Api ea adhipaccasankhatena issariyatrhena pi etam 
indriyani. Cakkhuvinn:ll).adippavattiyam hi cakkhadinarii siddharh 
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adhipacca:ril, tasmi:ril tikkhe tikkhatta, mande mandattati. Aya:ril 
tav' ettha atthato vinicchayo." 

These explanations of 'Indriya' are evidently a reminiscence 
of PaQini, V. 2, 93. "Indriya:ril indralinga:ril indradrHaril 
indraju~ta:ril indradattam iti va." 

In the grammar of PaQini, there is a mention of iipatti in 
the sense of priipti and in this sense too, apatti occurs several 
times in the Samantapasadika. This seems also to show that 
Buddhaghosa knew of and utilised the work of PaQini. 

IfPaQini had remained the standard grammatical authority 
with the Buddhist scholiasts who flourished in the 5th or 6th cen
tury A.D., the ascription of the first Pali grammar to the author
ship ofKaccayana or Mahakaccayana, and immediate disciple of 
the Buddha, becomes unjustifiable on account of the anachro
nism that it involves. If any authoritative book of Pali grammar 
were in existence when Buddhaghosa and Dhammapala wrote 
their commentaries, there is no reason why they should seek guid
ance from the rules ofPay;ini rather than from those ofKaccayana. 
We may indeed maintain that the first Pali grammar, attributed 
to Kaccayana, was a compilation made by some Buddhist teach
ers of Ceylon and that the ascription of its authorship to Kaccayana 
cannot be justified except on the ground that the necessity for 
grammatical study of the Pali texts was particularly felt in the 
tradition of Kaccayana who even according to Buddha's own es
timate was a past master in the art and method of exegesis or 
analytical exposition. Even as regards Kaccayana' grammar, the 
unknown Pali compiler of Ceylon can hardly claim any original
ity in view of the fact that barring certain special rules in traduced 
to meet certain exceptional cases the bulk of the treatise is based 
verbatim on the Sanskrit grammar of Katantra. The indebted
ness of the Pali grammar to some such Sanskrit authority is frankly 
admitted in the aphorism, 1.1.8 (Parasama:fifiapayoge), and clearly 
brought out in the vutti or gloss of the same : 

''Ya ea pan a sakkatagandhesu samafifia .. . pajufifiate." 
The next standard book ofPali grammar to be noted is the 

Rupasiddhi or Maharupasiddhi based on Kaccayana's work. The 
Balavatara is the second important work that was produced in 
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Ceylon on the lines ofKaccayana' s work and its only importance 
lies in the re-arrangement of the aphorisms of Kaccayana. Pass
ing over the tikas and glosses on Kaccayana's grammar, the 
Rupasiddhi and Balavatara, we have to mention the Saddanlti 
and the Mukhamatthadipani as the two later grammatical works 
of outstanding merit. 

The earliest known Pali lexicography is the Abhidhana
ppadipika which too must stand to the credit of the .Pali schol
ars of Ceylon. The plan of this lexicography seems to have been 
conceived on the model of the Sanskrit ko~a of Amarasingha 
who is taken, for some good reasons, to be a Buddhist by faith. 
The Abhidhanappadipika just like its Sanskrit prototype is a dic
tionary of synonyms. It is far from having any alphabetical ar
rangement of words, which was adopted in some later works, 
such as Ekakkharakosa and the Abhidhanappadipika suci. The 
beginnings ofPali lexicography may, however, be clearly traced 
in the Vevacanahara chapter of the Nettipakaral)a and the 
Petakopadesa. The dictionary method of making the meaning 
of a term or word clear is indeed extensively used in the Pali 
Abhidhamma books and in some portions of the nikayas. 

Pali literature is conspicuous by the absence of any note
worthy work on Poetics. If there be any such work, we may safely 
take it to be based on some Sanskrit authority. There are a few 
Pali works on metre notably the Vuttodaya and the Subodha
latikara. With regard to all these w::>rks on prosody, it may suf
fice to say that they are far from being original productions. 

Books of grammar 

The three principal grammarians are Kaccayana, 
Moggallana, and the author of the Saddaniti. 

Kaccayana's Pali grammar3 -Kaccayana is reported to be 

3 The oldest and best commentary of Kacciiyana's Pali grammar is 
Mukhattadipani written by Acarya Vimalabuddhi. This work is commonly 
known as Nyasa. There is a paper entitled Note in the Piili Grammarian, 
Kacciiyana (Proceedings of the Asiatic Society of Bengal, 1882). The late 
Dr. Satish Chandra Vidyabhu~al).a edited Kaccayana's grammar. Mason's 
edition of this grammar is noteworthy. 
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the author of the first Pali grammar called Susandhikappa. There 
are many suttas in Kaccayana's grammar which are identical with 
those of the Katantraryakarar:ta. This grammar is said to have 
been carried into Burma early in the fifth century A.D. 

As helps to the grammar of Kaccayana, there are Rupa
siddhi\ Balavatara5

, which consists of 7 chapters, Mahanirutti, 
Colanirutti, Niruttipitaka, and Maiijosalikavyakhya. 

As helps to the grammar of Moggallana, there are 
Payogasiddhi, Moggallayanavutti, Susaddasiddhi and Padasa
dhana6 or Moggallana Saddattharatnakara which consists of six 
sections dealing with sadda, sandhi, samasa, verbs, prefixes, and 
suffixes. 

As helps to the grammar called Saddaniti7
, there is only 

4 Rupasiddhi-tzka ascribed to Diparilkara should be read along with 
the text to get a clear idea of the Pali grammar. Grunwedel's Rupasiddhi, 
Berlin, 1883, is noteworthy. There are editions containing Burmese inter
pretations of the Rupasiddhi (vide supplementary catalogue of Sanskrit, 
Pali, and Prakrit Books in the British Museum, p. 442, compiled by L.D. 
Barnett, 1928). 

5 Balavatara by Dharmakitti; Balavatara, ed. Sri Dharmarama; 
Batavatara with (ika, ed. Sumarigala, Colombo, 1893. It is a work on Pali 
grammar and is the most exhaustively used handbook in Ceylon on the 
subject. It is the smallest grammar extant and based on Kaccayana's work. 

There is an abridgement of the Balavatara with Pali siitras and 
Sinhalese commentary composed by Revd. Sitinamaluwa Dhammajoti and 
edited by Jinaratana Thera and D.A. DeSilva, Batuwantudava, second edi
tion, Colombo, 1913. There is a word-for-word Burmese interpretation of 
the Balavatara, Rangoon, 1915. The Batavatara has been translated into 
English by Mr. H .T. DeSilve with the co-operation of the Rev. Katane 
Oopatissa Thera and revised by Woodward, Pegu, 1915. 

6 There is a commentary on Padasadhana, a Pali grammatical work 
on the system of Moggallana, written by Sri Rahula Thera and discovered 
by Louis De Zoysa. 

7 There is a book named Dhatuatthadzpanz, by HirigulwalaJinaratana, 
which contains a re-arrangement in material form of the roots mentioned 
in Aggavarilsa's Saddaniti. Saddaniti, La Grammaire Pali d'Aggavarhsa of 
Helmer Smith in 3 vols. is worth perusal. The date of this grammar is 
traditionally given as the 12th century A. D. This grammar consists of three 
parts, Padamala, Dhatumala (root numbers) and Suttamala (siitra 
number). It gives many quotations from the Pali canon as examples of 
grammatical rules. It is no doubt a standard work on Pali grammar and 
philology. It is undoubtedly a scholarly edition prepared by Helm er Smith. 
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one work called Culasaddaniti. The Saddaniti is still regarded 
as a classic in Burma. · 

Among other treatises on Pali grammar may be counted 
the following: 

Sambandhacinta, Saddasaratthajalini (a good book on Pali 
Philology), Kaceayanabheda, Saddatthabhedacinta, Karika, 
Karikavutt. Vibhattyattha, Gandhatthi Vacakopadesa, Nayala
kkhanavibhavani, Niruttisailgha, Kaccayanasara, Vibhattya
tthadipani, Sanvannanayadipani, Vaccavacaka, Saddavutti, 
Balappabodhana8

, Karakapu pphamari jari, Kaccayanadi pan!, 
Gulhatthad1pan1, Mukhamattasara, Saddavindu9

, Saddakalika, 
Saddaviniccaya, Bijailga, Dhatupatha, Sudhiramukhama
ndandana10, etc., with their commentaries and supplementary 
commentaries. 

Kaccayana, as we have already pointed out, is the oldest of 
all Pali grammarians. Readers are referred to Kaccayana's 
Sandhikappa11 Q.P.T.S., 1882). 
· Nepatikavar:u:1ana is a work on Pali indeclinable participles. 
Saddamala is a comprehensive Pali grammar based on the gram
mar of Kaccayana. 

The development of grammar is a comparatively late phase 
of Pali literature, as late as the sixth or seventh century A.D., if 
not later still. Even in the grammar of Kaccayana, the debt to 
Sanskrit is freely acknowledged in one ofthe introductory apho
risms. Uptill the time of Buddhaghosa and Dhammapala, the 
Buddhist teachers as already pointed out, followed the author
ity of the grammar of Pal).ini. It has only recently been detected 
that the Pali commentators have freely quoted the rules ofPaQ.ini 
in accounting for grammatical formations of Pali words. 

8 It is a grammar for beginners. 
9 It was written by Narada Thera. 
10 It is a work on samasa of Pali compound nouns written by 

Attaragamavandararajaguru. 
11 On sandhi in Piili by R.C. Childers, J.R.A.S., new series Vol. 11, 

1879. 
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Lexicons 

Abhidhanappadzpika (by MoggalHina Thera, ed. by W. 
Subhuti, 2nd edition, Colombo, 1883) 12 and Ekakkharakosa13 are 
the two well-known Pali lexicons. The Abhidhanappadipika was 
written by Moggallana in the reign ofParakramabahu the Great. 
It is the only ancient Pali dictionary in Ceylon and it follows the 
style and method of the Sanskrit Amarako~a (vide, Malalasekera, 
The Pali Literature of Ceylon, pp. 188-189). This.work consists of 
three parts dealing with celetial, terrestrial, and miscellaneous 
objects and each part is subdivided into several sections. The 
whole book is a dictionary of synonyms. The last two sections of 
the last part are devoted to homonyms and indeclinable parti
cles. This work is held in the highest esteem both in Burma and 
Ceylon (lbid.,p. 189). Subhuti's edition of this dictionary with 
English and Sinhalese interpretations together with a complete 
Index of all the Pali words giving their meanings in Sinhalese 
deserves mention. R.C. Childers has published a very useful dic
tionary of the Pali language. In 1921, T.W. Rhys Davids and W. 
Stede brought out a Pali dictionary compiled mainly from col
lection by the former for 40 years which is a publication of the 
P.T.S., London. Quite recently a critical dictionary begun by V. 
Trenckner and revised, continued, and edited by Dines Ander
son and Helmer Smith has appeared in two parts (1924 and 
1929). . 

The beginnings of Indian lexicons are to be traced mainly 
in the Nigh;u:1tu section ofYa~ka's Nirukta. The Nettipakaral).a 
stands to the Pali canon in the same relation in which Ya~ka's 
Niruktastands to the Vedas. And it is in the Vevacanahara of the 
Netti, the chapter on homonyms, that the historians can clearly 
trace the early model of later lexicons. 

12 Ferner, A complete Index to the Abhidhiinappad'ipikii is a useful publi
cation. 

13 It is a small work on Pali lexicography, a vocabulary of words of 
one letter by Saddhammakitti Thera of Burma. 
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Works on prosody 

Vuttodaya14 written by Sailgharakkhita Thera, Kiimar:ufakz, 
and Chandoviciti are pali works on metres. Subodhiilankiira15 is a 
work on rhetoric by Sailgharakkhita Thera. Kavisiirapakara?J,arh 
and Kavisiiratzkiinissaya are the two good books on prosody. 

Modern works 

A number of scholars, both European and Indian, have 
made a study of Pali grammars and have embodied their re
searches in their treatises on Pali grammars. These treatises are 
named helm~: 

1. E. Burnouf: Observations grammaticales sur quelques pas
sages del' Essai sur le Piili de Burnouf et Lassen. Paris, 1827. 

2. B. Clough: compendious Piili grammar with a copious 
vocabulary in the same language. Colombo, 1824. 

3. J. Minayeff : Grammaire Piilie, traduite par St. Guyard. 
Paris, 1874. 

4. J. Minayeff : Piili Grammar, a phonetic and morphological 
sketch of the Piili language, with an introductory essay on 
its form and character by J.M., 1872; translation from 
Russian into French by M. St. Guyard, 1874, rendered 
into English by Ch. G. Adams, 1882. 

5. E. Kuhn: Beitrage Zur Piili Grammatik. Berlin, 1875. 

6. 0. Frankfurter: Handbook ofPiili being an elementary gram
mar, 1883. 

7. E. Muller: A simp?ified grammar of the Piili language. Lon
don, 1884. 

8. V. Henry: Precis de Grammaire Piilie accompagne d' un choix 
de textes. Graduis, Paris, 1894. 

14 Vuttodaya (exposition of metre) by Sangharakkhita Thera,J.A.S.B., 
Vol. XLVI, pt. I, (Col. G.E. Fryer). 

15 Analysis and Text of Subodhiilankiira or Easy Rhetoric by Sari.gha
rakkhita Thera,J.A.S.B., Vol. XLIV, pt. I, (Col. G.E. Fryer). 
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9. Geiger: Pali Literature und sprache (Grundriss der lndo 
Arischen Philologie and Altertumskunde). 

10. E. Windisch : Uber den sprachlichen charakter des Pali. Paris, 
1906. 

11. H.H. Tilbe: Pali Grammar. Rangoon, 1899. 

12. J. Grey: Elementary Pali Grammar. Calcutta, 1905. 

13. Charles Duroiselle : A Practical Grammar of the Pali Lan-
guage. Rangoon, 1906. 

14. Senart: Kaccayanappakaranani (1868-70). 

15. E. Kuhn: Kacciiyanappakaranae Specimen. Halle, 1869. 

16. Nyanatilaka: Kleine systematische Pali Grammatik. Breslau, 
1911. 

17. Grunwedel : Riipasiddhi. Berlin, 1883. 

18. The Do Oung : A Grammar of the Piili language (after 
Kacciiyana), Vols. I, 11, III, and IV. 

19. Subhuti: Namamiilii. 

20. Sri Dharmarama: Biiliivatara by Dharmakirti. 

21. H. Sumangala: Biiliivatara with ('ikii, Colombo, 1893. 

22. Chakravarty and Ghosh: Piili Grammar. 

23. Pe Maung Tin : Pali Grammar. 

24. Vidhusekhar Sastri : Pifli Prakiisa. 

25. J. Takakusu :A Piili Chrestomathy, Tokyo, 1900. 

Of all these works on Pali grammar, Mr. Tha Do. Oung has 
treated this subject exhaustively. The first volume deals with 
sandhi, nama, karaka, and samasa; the second volume contains 
taddhita, kita, UI).adi, akhyata, upasagga, and nipata participles; 
the third and fourth volumes deal with word roots, ten figures 
of speech and 40 modes of expression, and prosody. Pali gram- · 
mar by Muller and Duroisene are also very useful. Prof. 
Chakravartty's grammar is worth perusal. Pan<;lit Vidhusekhar 
Sastri's work is a compilation and as such it is useful. 
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The following are the noteworthy publications: 

Morris : Notes and Queries, J.P.T.S., 1884, 1885, 1886, 1887, 
1889, and 1891-93. 

E. Muller: A glossary ofPiili propernames,J.P.T.S., 1888. 

Morris: Contributions to Piili Lexicography, Academy, 1890-91. 

J. Takakusu : A Piili Chrestomathy with notes and glossary giving 
Sanskrit and Chinese equivalents, Tokyo, 1900. 

E. Windisch : Uber den Sprachlichen charakter des Piili. Actes du 
XIV e. Congress In tern at des Orien talistes, Paris, 1906. 

Mrs. RAys Davids: Similes in the Nikiiyas,J.P.T.S., 1907-8 and 
Mrs. Rhys Davids, Sakya or Buddhist origins, chapter 
XVII, pp. 314 foil. 

Surendranath Majumdar, Shastri 

The Dative Plural in Piili (published in Sir Asutosh Mookerjee 
Silver jubilee volumes, Vol. Ill, Orientalia-Pt.2, pp. 31-34). It is a 
valuable paper and should attract the attention of scholars in
terested in Pali grammar and philology. Prof. Majumdar has 
shown in it that in the inscriptions of Asoka and of his grandson 
there are ten instances of the use of dative plural in Epigraphic 
Pali. These occur not only in one version or at one place but at 
such distant places as Dhauli,Jauga<;la, Barabar hills, Nagarjuni 
hills, Kalsi, Mansera, and Girnar. In Barabar and Nagarjuni cave 
inscriptions the dative is the only form in use showing that the 
old form was better preserved in the Magadhi. As for the Bock 
Edicts some versions us~ the dative and some the genitive. The 
Shahbazgarhi text is the only version which has not used even 
once the dative form. Majumdar sums up his argument by say
ing that we find promiscuous use of the dative and genitive plu
rals in 'Epigraphic Pali'. If the old Buddhist andJaina texts be 
carefully examined in this light, some instances of the dative 
plural will be found in literary Pali and Prakrit also. When the 
genitive plural began to be used for the dative plural, their sin
gular forms also came to be confused in use. This confusion in 

627 



919/i.sfory ofcptifi ..8ilerafure 

the singular was also helped by the fact that in the language of 
the later Vedic texts the dative singular of feminine nouns was 
used for the genitive. But as the dative singular Prakritic form 
had not been confused in shape with ariy other form, it lingered 
longer than the dative plural. Dative singular is almost as com
mon in Asokan dialects as in Sanskrit. It lingered in literary Pali 
but died out in the Prakrits of the dramas. 
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CONCLUSION 

In the foregoing pages an attempt has been made to give a 
general survey of canonical and non-canonical Pali literature. 
Some distinct types ofliterature came to be developed within a 
growing collection of texts of traditional authority. This collec
tion came indeed to be closed at a certain date which is un
doubtedlY' pre-Christian. The origin and development of even 
just one recension of the early corpus of Buddhist literature 
covered a pretty long period of about five centuries, which is 
very imperfectly known or understood by the meagre evidence 
of Sanskrit literature. The Pali pitakas coupled with the Jain 
agama texts and some of the Sanskrit treatises like Pal)ini's gram
_mar, Katyayana's Vartika, Pataiijali's Mahabha~ya, and the con
temporary inscriptions and coin-legends fill up a very impor
tant gap in the history of ancient Indian humanity. The particu
lar literature with which we are concerned developed under aegis 
of religion which was destined to be a great civilising influence 
in the East, highly ethical in tone, dignified in the forms of ex
pression, dramatic in setting, direct in narration, methodical in 
argument, and mechanical in arrangement. This wealth ofliter
ary output was shown forth in its perspicuity and grandeur in 
the garb of a new literary idiom having a place midway between 
the Vedic Sanskrit on one hand and classical Sanskrit and 
Ardhamagadhi on the other. In between the closing of the Pali 
canon and the beginning of the great commentaries and chroni
cles we had to take note of an imperfectly known period of tran
sition which became remarkable by the production of so great a 
work of literary merit and doctrinal importance as the Milinda 
Paiiha occupying, as it does, the foremost place for its lucid, 
elegant, and rhythmical prose style in the whole range of San
skrit and Sanskritic literature. The Pali commentaries, as we have 
them, were produced at a period far beyond the Mauryan and 
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Siinga, the Kanva and the KushaJ:la. The Augustan period ofPali 
literature began with these commentaries and closed with the 
earlier epic chronicles ·of Ceylon. The period which followed 
was a decadent one, and it became noted only for the compila
tion of some useful manuals, some books of grammar and lexi
cography chiefly in imitation of some Sanskrit works of India, 
and a few metrical compositions exhibiting the wealth of 
Ceylonese poetical imagination and plagiarism. Pali literature 
would have been as dead but for its rejuvination in Burma, the 
Buddhist country, which has produced enormous literature of 
considerable importance during the last three or four centu
ries. From the geographical allusions it may be deduced that 
the main bulk of the Pali canon developed within the territorial 
limits of the Middle Country and some parts of Western India, 
notably Mathura and Ujjain. The Milinda Paiiha is full of asso
ciations reminiscent of the life, manners, and customs of the 
north-western region oflndia, which became the meeting place 
of Indo-Aryan and Graeco-Bactrian civilisation. The commen
taries clearly point to Kaiicipura, Kaveripagana, Madura, and 
Anuradhapura as notable centres ofPali Buddhism. Along with 
South India one has got to take Sirikhetta (modern Prome) in 
Burma as the centre ofPali Abhidhamma culture. There is rea
son to believe that Pali literature developed in one shape or 
another in Lower Burma giving rise to Pali law codes, compiled 
more or less on the model of Manu's code. The inscriptions 
and sculptures are not without their important bearings on the 
history of Pali literature. We can say that the lower limit of the 
evolution of Pali literature is represented by the Kalyai:ti stone 
inscriptions of King Dhammaceti ofPegu. In dealing effectively 
with Pali literature, one has got to consider the history of liter
ary development in India, Ceylon, Burma, and Siam. It still re
mains a problem for modern historian and philologist to find 
out how far Pali literature has influenced the vernaculars of these 
four countries. There is sufficient evidence to prove that 
Sinhalese developed as a vernacular with its wealth ofliterature 
as early as the 2nd century B. C. 
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Pali literature is incomplete by itself. It is wanting in many 
works of secular interest, such' as those on mathematics, as
tronomy, astrology medicine, logic, and royal polity. The few 
such works that we have are of recent origin and as such, they 
do not fall within the scop·e of our present investigation. Even as 
a pure literature, it has just one work, the Jinacarita, which de
serves the name of a Kavya. The Jinacarita itself is chiefly based 
upon the Jataka Nidana-katha which 1atter may be regarded as a 
Kavya in prose, or in prose and verse. 

There is hardly a drama or a novel, strictly so called. But 
there are a,great many suttas, particularly those contained in 
the Digha Nikaya, the Brahmajala, the Samaiiiiaphala, the 
Sakkapaiiha, the Mahaparinibbana, which have a dramatic set
ting. The literary art employed in the Samaiiiiaphala Sutta has 
been extensively developed in. the Milinda Paiiha. In reading 
the suttas of the Sagatha-vagga or the Sarilyutta Nikaya one is 
apt to feel as though there is a stage-action in which one 
devaputta appears to test the knowledge of the Buddha and re
tires to make room for the next man waiting. In short, Pali lit
erature abounds in dramatic elements without having a single 
book of drama. The literary art employed in the historical nar
rative of the Mahaparinibbana Suttanta and in those of the 
Milinda Paiiha, the udenavatthu and the Visakhavatthu is a nov
elty. 

There are several legendary and historical accounts of the 
life and career of the Buddha and his disciples and followers
Theras, Theris, Upasakas, and Upasikas which are interesting 
biographical sketches without a rigorous biographical treatment. 
Even if it be assumed that there are no biographies in the mod
ern sense, there is no getting away from the fact that the Bud
dhist teachers successfully tried to conceive and develop a uni
versal science of biography in the Jataka Nidana-katha. 

There is just one story of creation in the Pali Aggafi.iia 
Suttanta. The way in which it has been introduced goes to show 
that it was rather a citation for some purpose than an original 
production. 
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The early Buddhist attitude towards ornate poetry or im
aginative literature was far from appreciative. Such poetry was 
viewed with disfavour, the super-abundanceofit being dreaded 
as a great future danger of the good faith (anagatabhaya) up till 
the time of Asoka. The development of ornate poetry was sought 
to be accounted for in early Buddhism by an extraneous influ
ence. A highly imaginative literature developed nevertheless 
within the four corners ofPali Buddhism with its wealth of giithiis 
and akkhiinas, highly ethical or spiritual in tone. We come across 
an example of song in the Sakkapafiha Suttanta, which is said to 
have been sung by Paficasikha, the heavenly minstrel. Other 
pieces described as songs in some of the Birth-stories and Bud
dhist legend are hardly distinguishable from the main body of 
giithiis. Some of the Psalms of the Early Drethren and Sisters, 
which are musings of emancipated hearts, e.g., the Talaputa
thera-gatha and the Ambapali-gatha, are truly musical in one. 
One can say that Pali literature is sufficiently rich in the wealth 
oflyrics and reflective poetry. The Dhammapada stands out as a 
remarkable literature in the field of didactic poetry. 

Its richness consists also in the wealth of similes and para
bles deserving a separate and careful study as elements that ap
parently influenced the later Kavya poetry of India and have 
their parallels in the early Gospels of Christianity. 

To counteract the influence of the Mahabharata and the 
Ramayal).a, particularly that of the former, the Buddhists began 
to develop the Jatakas, supplying thereby so many interesting 
themes for artistic delineation and materials for Indian dramas 
and kavyas. 

So far as the epic and historical chronicles go, the position 
of Pali literature is almes, unique, the mediaeval Kashmere 
chronicle, Rajatarangini, being the only notable Sanskrit work 
of their kind. 

Pali literature has no book on logic, but in the Kathavatthu 
we have a great book of controversy, which lies at the immediate 
background of the entire Nyayaliterature. Strictly speaking, there 
is no medical treatise in Pali, but in the Buddhist study of the 32 
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parts of the human organism we have something which is of 
paramount interest to a student of medical science. Prior to the 
compilation of the Law codes, we meet with in Pali the defini
tions of karma, murder, theft, and the rest which anticipate many 
points in modern jurisprtidence. There may not be a Buddha
carita or a Kumarasambhava in Pali, but there is certainly the 
Vatthugatha of the Nalaka Sutta in the Sutta Nipata to serve as a 
clear model of them. The manuals of psychological ethics must 
always be considered as notable contributions to Indian culture. 

These and other points of interest and importance are left 
for future ~tudy and investigation. In spite of the fruitful labours 
of great many scholars, we are still on the threshold ofthestudy 
of Pali literature, to evaluate and appreciate which one has to 
look at it in different aspects, just as one looks at a gem by its 
facet. 
It has still its immense possibilities as a 1.1eans . of developing 
modern literature, both in the East and the West. The Amitabha, 
the Jagajjyoti, the Buddhadevacarita, the Asoka, the Ajatasatru, 
and the Kinnarl are but the few works produced yet in modern 
Bengali utilising the materials of Pali and 3anskrit Buddhist lit
erature. As regards old Bengali literature, Pali literature has its 
legacy in the plot of Vidyasundara set forth in the story of the 
Maha-ummagga:Jataka and the song composed in praise of the 
princess Paiicalacal)QI. The creation of literary types is indeed 
the most distinctive feature of the literature, a bird's eye view of 
which is given in the present work. 
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APPENDIX A 

Historical and geographical 
references in the Pali Pitakas 

I. In the Vinaya Pip!ka 

The Vinaya Pitaka is an important store-house of interest
ing geographical and historical information of the time of which 
it speaks. There is a very important reference to the four bounda
ries of the Middle Country or the M<ilihimadesa as understood 
by the Buddhists, and to the various ssites, towns, and villages 
included therein, and associated very intimately with the Bud
dha and Buddhism. Interesting sidelights are also thrown on 
the political history, and social and economic conditions of the 
time. 

Historical, etc 

Bimbisara is said to have ruled over 80,000 townships 
(Vinaya Texts, S.B.E., II, P. 1) and there were 80,000 overseers 
over the townships (Ibid., H, p. 4). That the Magadha kings were 
in fear of the Vajjians is testified to by the fact that Sunidha and 
Vassakara are referred to as building a fort at Pataliputta to crush 
the Vajjians (Ibid., II, p. 101). The Magadha king had a royal 
physician,Jivaka by name, who was asked by the king to cure a 
setthi who did good service to the king and to the merchants' 
guild (Ibid., II, 181).J1vaka also cured King Pradyota of Avanti 
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of jaundice (Ibid., II, pp. 187 ff.). His success in operating on 
the fistula of King Bimbisara won for him the post of royal phy
sician, and he was afterwards appointed by the king physician to 
the Buddha and the congregation of bhikkhus that lived with 
him. Once we are told Magadha was visited by five kinds of dis
eases (e.g., leprosy, goitre, asthma, dry leprosy, and apamara), 
andjivaka had to treat the bhikkhu patients only suffering from 
those diseases ( Vinaya Pitaka, I, p. 71). Once we are told that 
King Bimbisara went to have his bath in the river Tapoda that 
flew by this ancient city; when he reached the river, he saw the 
bhikkhus taking their bath. The city gate was closed and so he 
could not enter the city of Rajagaha. Next morning he came 
after taking his bath without proper dress to the Buddha who 
gave him instruction and advised the bhikkhus not to spend so 
much time in their bath (Ibid., IV, 116-117). Bimbisara son was 
Ajatasattu, whose chief ministrey was Vassakara who began the 
work of repairing the fort of Rajagaha in the kingdom of 
Magadha. He needed timber for the purpose and went to the 
reserved forest, but was informed that the wood was taken by a 
bhikkhu named Dhaniya. Vassakara complained to King Bimbi
sara about it. It was brought to the notice of the Buddha who 
ordered the bhikkhus not to take anything not offered or pre
sented to them (Ibid., Ill, 41-45). There is a reference which 
suggests that the palace of Bimbisara should be of gotd ( Vinaya 
Texts, S.B.E., 11, p. 65). There was a sugar factocy at Rajagaha 
(Ibid., II, p. 67) ; and the country was rich in molasses ( Vinaya 
Pitaka, I, 226). 

The town of Vaisali too was well provided with food, and 
was generally prosperous ( Vinaya Texts, 11, 117). 

There is a reference to the dancing girls asked to dance 
and greeted with applause ( Vinaya Texts, 11, 349). 

Of the notable bhikkhu disciples of the Master, mention is 
made of Sariputta and Moggallana (Ibid., 11, 318, 353), Upali 
(Ibid., 11, 395) who discussed the manatta discipline of a bhikkhu 
with the Master, and Ananda through whose intercession 
Mahapajapati Gotami with other Sakya ladies obtained permis-
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si on for ordination (Ill, p. 322). Kakudha, a Koliyan, was an at
tendant on Mogga!Hina (Ibid., HI 234). 

Of the heretical teachers mention is made of Makkhali 
Gosala, Ajita Kesakambali, Pakudha Kaccayana, Saiijaya Belatthi
putta, and Nigal)tha Nathaputta (Ibid., Ill, p. 79). 

References are made to Devadatta's attempt to create a dis
union among the bhikkhus in the Bhikkhu Sarhgha (Ibid., Ill, p. 
251), and also to the two councils ofRajagaha and Vaisali (Ibid., 
Ill, 11th and 12th Khandhakas). When the First, Great Council of 
the disciples of the Buddha was held after his parinirval)a to 
compile the teachings of the Master, Yasa sent messengers to 
the bhikkhus of Avanti inviting them to come, and settle what is 
Dhamma, what is Vinaya, and what is not, and to help the spread 
ofDhamma and Vinaya (Ill, p. 394). 

Geographical 

To the east of the Middle Country or Majjhimadesa lay the 
town Kajaiigala, and beyond it Mahasala, to the south-east the 
river Salalavati, to the south, the town Setakal)l)ika, to the west 
the brahmal)a district of Thuna, and to the north, the moun
tain range called U siradhvaja. Beyond these were the border 
countries and this side of these was the Middle Country ( Vinaya 
Texts, II, pp. 38-39). One of the most important towns of the 
Madhyadda was Rajagaha (Rajagriha-Giribraja) where the 
Gijjhakuta was and the Buddha stayed there for some time (Ibid., 
II, p. 1). From Rajagaha, a road lay to Andhakavinda which was 
once visited by 500 carts, all full of pots of sugar, (Ibid., II, p. 93). 
R:ijagaha was the capital city of King Bimbisara, while the court
physicianJivaka is referred to as an inhabitant of this place (Ibid., 
II, pp. 184-5). But his birth-place was Magadha (Ibid., II, 173). 
Jivaka was, however, educated at Taxila (Ibid., II, p. 174). Raja
gaha had a gate which was closed in the evening, and nobody, 
not even the king, was allowed to enter the city after the gate was 
closed (Ibid., IV, 116-17). It was here at Rajagaha that Sariputta 
learned Buddha Dhamma from Assaji, one of the Paiicavaggiya 
bhikkhus. Sariputta went to Rajagaha with his friend Moggallana 
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where the Buddha was, and both of them were converted by the 
Master ( Vinaya Pitaka, I, pp. 40 ff.). Rajagaha could boast of an
other physician (vejja) namedAkasagotta (Ibid., I, p. 215). Velu
vana, the bamboo park of Rajagaha, has often been refered to 
as a residence of the Master. When once the Buddha was here, 
Devadatta' s gain and fame were completely lost ( Vinaya Pi(aka, 
IV, p. 71). The Kalandakanivapa of Rajagaha has also been re
ferred to as another residence of the Master. While he was once 
.there, a party of six bhikkhus (chabbaggiya bhikkhu) went to 
attend the Giraggasamajja, a highly popular music of the day 
(Ibid., II, 1 07) . A setthi ofRajagaha built a vihara for the bhikkhus. 
He had to take consent of the Buddha as to the bhikkhus' dwell
ing in a vihara ( Vinaya Pitaka, 11, p. 146). References are made 
to a trader ofRajagaha who wanted to go to Patiyaloka (Ibid., IV, 
pp. 79-80), to a Sakyaputta named Upananda who, while at 
~agaha, was invited by his supporters {Ibid., IV, p. 98), to Upali, 
the son of a rich trader ofRajagaha, who was ordained as bhikkhu 
at the initiative of his parents {Ibid., IV, pp ... 128-29). The 
Mahavagga tells us of an occasion when the Blessed One on his 
way to Vesali: noticed bhikkhus with a superfluity of dress, and 
advised them as to the least quantity of robes a bhikkhus .. should 
require {Ibid., 11, pp. 210 foll.). The Cullavagga speaks of a setthi 
of Rajagaha who acquired a block of sandal wood, and made a 
bowl out of it for the bhikkhus ( Vinaya Texts, Ill, p. 78); 

Pataligama was another important locality which was once 
visited by the Buddha accompanied by a great number of 
bhikkhus (Ibid., 11, p. 97). Sunidha and Vassakara are referred 
to as building a fort at Pataligama to crush the Vajjians (Ibid., 11, 
p. 101). 

No less important were Vesali and Savatthi. The former was 
well provided with food, the harvest was good, alms were easy to 
obtain, one could very well get a living by gleaning or through 
favour (Ibid. 11, p. 11 7). There at VesaH was the Gotamaka shrine 
(Ibid. 11, p. 210) where the Buddha stayed for some time. There 
lay a high road between Vesali and Rajagaha (Ibid., 11, p. 210). 
The Buddha came to Vesali from Kapilavastu whence a number 
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of Sakya ladies came to receive, through the intercession of 
Ananda, ordination from the Master who at that time resided at 
the Kiitagara hall in the Mahavana (Ibid., III, pp. 320 foil). The 
Cullavagga of the Vinaya Pitaka tells us an occasion when the 
Enlightened One was staying at the peak-roofed hall in the 
Mahavana ( Cullavagga, VI, S.B.E., XX, p. 189). We are further 
told of a poor tailor ofVaisall who was very much bent on build
ing a house for the Sarilgha (Ibid., pp. 190-91). In the 12th 
Khandhaka, there is the important reference to the Buddhist 
Council ofVesall (Ibid., III). 

References are often made to the Jetavana of AnathapiQ.<;lika 
at Savatthl' (Vinaya Texts, S.B.E., I, p. 325) where the Buddha 
stayed. Another staying place of the Master there was the arama 
ofMigaramata (Ibid., pt. Ill, p. 299) . 

Kasi or BaraQ.asi (i.e., Benares) and Kosala ( Vinaya Texts, I, 
pp. 226, 312) often find mention in the Vinaya Pitaka. In course 
of his religious propaganda tour, the Master first went to Benares, 
then to Uruvela and then he visited Gayasisa, Rajagaha, Kapila
vatthu, and Savatthi (Ibid., I, pp. 116, 136, 210). There lay a road 
from Saketa to Savatthi (Ibid., p. 220). A few bhikkhus travelling 
on the road in the Kosala country went off the road to a cem
etery to get themselves parilsukula robes ( Vinaya Texts, S.B.E., 
11, p. 197). Brahmadatta, the legendary king of Be nares, is in
variably alluded to while introducing ajataka. In his time there 
was a king of Kosala named Dighiti who was not so wealthy as 
the king ofKasi. Brahmadatta went to wage war against the king 
of Kosala, and thus ensued a series of vicissitudes in which the 
king ofKosalasuffered most, though his son Dighavu ultimately 
brought the king of Kasi to his knees, and friendship was re
stored (Ibid., 11, pp. 301 ff.) . Yasa, a young nobleman ofBenares, 
son of a setthi, had three places fixed for three seasons of the 
year (Vinaya Texts, I, pp. 102-108). 

Kosambiwas another important place where at Ghositarama 
Buddha stayed from time to time ( Vinaya Texts, 11, p . 285; Ibid., 
11, p. 376). There is a reference to the quarrelsome bhikkhus of 
Kosambi who came to Savatthi (Vinaya Texts, S.B.E., If, p. 318). 
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The republican states ofPava and Kusinara are alse men
tioned (Vinaya Texts, Ill, 370 and Ibid., pt. 11, 135) and Roja, a 
member of the Mall;:s of Kusinara, is said to have gone towel
come the Buddha (Vinaya Texts, S.B.E., pt 11, p. 135). 

Ofless important places and localities, mention is made of 
Campa inhabited by a setthi's son named Sox;ta Ko}ivisa ( Vinaya 
Texts, S.B.E., 11, p. 1), Avanti visited by Mahakaccana, and where 
there was a hill called Kuraraghara (Ibid., II, 32), Ko\:igama where 
Buddha resided for some time (Ibid., II, p. 105),, and Bhaddiya
nagara where lived a householder named Mel).Qaka who was 
possessed of a miraculous power (Ibid., 11, p. 121). Reference is 
also made to Kit;igiri where dwelt the wicked bhikkhus who were 
the followers of Assaji and Punabbasu (Ibid., II, p. 347), to 
Anupiya, a town of the Mallas (Ibid., Ill, p. 224), to Saketa where 
dwelt a banker whose wife was suffering from head disease and 
who was treated by Jlvaka (Ibid., II, pp. 176 foll), to the Gijjhakiita 
hill in Rajagaha which was visited by the Buddha (Ibid., I, p. 239), 
and to uttarakuru where Buddha is said to have gone to beg 
alms (Ibid., I, p. 124). 

Of important rivers, mention is made of Gailga, Yamuna, 
Aciravati, Mahi, and Sarabhu (Vinaya Texts, Ill, pp. 301-302}, 

II. In the Sutta Pitaka .. 
Historjcal 

In the Digba Nikaya of the Sutta Pi~aka 

The Samafifiaphala Suttanta (Dlgha, I.) is important from 
a historical point of view; for it furnishes us with valuable infor
mation about the views of six leading thinkers (titthiyas) of the 
time : Piirax;ta Kassapa, Makkhali Gosala, Ajitakesakambali, 
Pukudha Kaccayana, Safijaya Belatthiputta, and Nigal).tha 
Natbaputta. This sutta also gives us a list of crafts and occupa
tions of the time, e.g., Dasakaputta (slaves), Kumbhakara (pot
ters), Malakara (garland-makers), Hattharoha (elephant-riders), 
Assaroha (cavalry), Rathika (charioteers), Danuggaha (archers), 
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Alarika (cooks), Kappaka (barbers), Nahapaka (bath-attend
ants), Suda (confectioners), Rajaka (washermen), Pesakara 
(weavers), and Nalakara (basket-makers). Another important 
historical allusion in this sutta is the fact which refers to Jivaka, 
the famous physician of the Buddha, and gives us an account of 
the visit paid to the Buddha by the patricide monarch of 
Magadha, the terrible Ajatasattu. In the concluding portion of 
the suttanta there is an allusion to the actual murder ofBimbisara 
which his son Ajatasattu committed. 

The Ambattha Suttanta (Dzgha, 1.) refers to King Pasenadi 
of Kosala, as well as to some famous sages of the time, e.g. 
Yamataggi, Aitgirasa, Bharadvaja, Vasettha, Bhagu, and Vessa
mitta. A famous brahmin teacher of Kosala and the teacher of 
Ambattha, Pokkharasadi, is said to have enjoyed the property 
given by King Pasenadi, the contemporary of the Buddha. 

The Sonada:r:u;la Suttanta (Dzgha, 1.) refers to Campa vis
ited by the Buddha with 500 monks, to Gaggara, a famous tank 
in.Campa, and to King Bimbisara ofMagadha and King Pasenadi 
ofKosala. This suttanta also tells us how the Ailga kingdom with 
its capital Campa was included in the Magadhan empre. While 
the Buddha was sojourning at Campa in the kingdom of Ailga, 
a brahmin named Sonadar:u;la was in the enjoyment of the rev
enues of the town as it was given to him by Bimbisara ofMagadha. 
Brahmin householders of Campa went to the Buddha. Sona
daQ.c;la also accompanied them, and eventually all of them be
came lay supporters of the Buddha. 

The Mahali Suttanta (Dzgha, 1.) refers to Buddha's dwell
ing at Vesali in a Kutagarasala in Mahavana. 

The Lohicca Suttanta (Dzgha, 1.) refers to king ofKosala, to 
Salavatika inhabited by a brahmin named Lohicea, and to 
Pasenadi, king of Kasi-Kosala, who used to collect taxes from 
the inhabitants ofKasi-Kosala and to enjoy the income not alone 
but with his subordinates. 

The Mahapadana Suttanta (DZgha, 11.) refers to the two fa
mous disciples of the Buddha, Sariputta and Moggallana. 

The MahaparinibbaQ.a Suttanta (DZgha, 11) has a dramatic 
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setting inasmuch as it represents King Ajatasattu ofMagadha as 
appearing on a stage and indulging in a soliloquy giving an ex
pression of his grim determination to annihilate his Vajjian ri
vals. It further relates that when the Buddha heard of this deter
mination of the king, he remarked that so long as the Vajjians 
fulfilled the seven conditions of welfare, there would not be any 
danger for them. But afterwards Ajatasattu is stated to have suc
ceeded in annihilating the Vajjians with the help of his two min
isters, Sunidha and Vassakara, when dissensions arose among 
the Vajjians. The suttanta also refers to some incidents of Bud
dha's life, e.g., the visit ofSubhadda to Buddha, and his conver
sation with the Lord the passing away of the Lord, the homage 
of the Mallas, cremation of Buddha's dead body, quarrel over 
the relics, the amicable distribution of relics by DoQ.a, and erec
tion of stiipas over them. 

The Janavasabha Suttanta (Dzgha, II) refers to King 
Bimbisara of Magadha as a righteous king. 

The Pasadika Suttanta (Dlgha, Ill) refers to the news of the 
demise ofMahavira to Ananda at Samagama in the Malla coun-
try. 

The Atanatiya Suttanta (Dzgha, Ill) states that the Blessed 
One dwelt in the Gijjhakiita mountain at Rajagaha. 

The Sangiti Suttanta (Dzgha, Ill) informs us that Mahavira, 
the founder ofjainism, died at Pava. It further tells us that the 
Mallas of Pava are addressed as •the Vaseghas by the Buddha. 
This shows that the Mallas belonged to the Vasi~tha gotra. 

Geographical 

The Ambagha Suttanta (Dlgha, I) refers to a brahmin vil
lage of Kosala named Icchanangala or Icchanankala which was 
visited by the Buddha with a large retinue of 500 monks. It also 
refers to the Himalayan region. 

The Kiitadanta Suttanta (Dzgha, I.) refers to a brahmin vil
lage named Khanumata visited by the Buddha with 500 monks. 

The Mahali Suttanta (Dlgha, I) refers to Vesall inhabited by 
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the brahmin messengers of Kosala and Magadha, and to a her
mitage called Ghositarama at Kosambi. 

The Kevaddha Suttanta (Dzgha, I) refers to Pavarika mango 
grove at Nalanda where the Buddha dwelt. It speaks of the pros
perity of Nalanda which was inhabited by many people. 

The Tevijja Suttanta (Dzgha, I) refers to a brahmin village 
in Kosala named Manasakata which was visited by the Buddha 
with 500 monks, and to the north of which flowed the river 
Aciravati. On the banks of this river there was a mango grove. 

The Mahanidana Suttanta (Dzgha, II) refers to a Kuru coun
try named ~mmassdhamma where the Buddha dwelt for some 
time. 

The MahaparinibbaQ.a Suttanta (Dzgha, II) states that the Ex
alted One went from Nalanda to Pata}igama where Sunidha and 
Vassakara built a fort to crush the Vajjians. From Pataligama he 
went to Magadha where he had accepted the invitation of the two 
ministers, Sunldha and Vassakara. Thence he went to Kotigama ; 
and further he proceeded to Nadika where he dwelt at the Giiijaka 
abode. He then went to Vesali where he had accepted the invita
tion of the famous courtesan, Ambapall. The ~ame suttanta refers 

· to the Gijjhakuta-pabbata at Rajagaha where the Blessed One dwelt, 
to the river Gailga where the Buddha approached at the time 
when it was over flowing, to .t\japala banyan tree on the banks of 
the river Neraiijara where the Buddha obtained Enlightenment, 
to Isigili,Sitavana, and Veluvana at Rajagaha. This sutta also speaks 
of Gotamakanigrodha, Corapapata, Vebharapassa, SattapaQ.Q.
iguha, Kalaudakanivapa, and ofjlvaka's mango grove as beauti
ful. It further refers to the river Kakuttha, Upavattana the Salavana 
of the Mallas at Kusinara, and to the river named Hirafn'iavati. 
This suttanta mentions Savatthi as a great city which we the resort 
of many wealthy nobles, brahmins, heads of houses, and believers 
in the Tathagata. Great cities such as Campa, Rajagaha, Savatthi, 
Saketa, Kosambl, and BaraQ.asi are suggested as the places where 
the Blessed One should obtain parinibbaQ.a. 

The Mahasudassana Suttanta (Digha, II) refers to the Sala
vana of the Mall as called U pavattana at Kuslnara and to Camp a, 
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Rajagaha, Saketa, Savatthi, Kosambi, and Baral).asi. Kusinara was 
also named as Kusavati, the capital of the King Mahasudassana. 
Kusavati was rich, prosperous, and full of many men. Alms could 
profusely be obtained there. 

The Janavasabha Suttanta (Digha, II) refers to Kasi Rosala, 
Vajji-Malla, Cedi-Vamsa ; Kuru-Paficala, and Maccha Surasena 
kingdoms. 

The Mahagovinda Suttanta (Digha, 11) refers to a number 
of great cities built by Govinda. They are : Dantapura of the 
Kaliilgas, Potana of the Assakas, Mahissati of the Avantis, Roruka 
of the Soviras, Mithila of the Videhas, Campa of the Ailgas, and 
Baral).asi of the Kasis. 

The Sakkapafiha Suttanta (Digha, II) points out that to the 
east ofRajagaha there was a brahmin village called Ambasal).c;la, 
and to the north there was a cave called lndasala in the Vediyaka 
mountain. 

The Mahasatipatthana Suttanta (Digha, II) refers to the 
Buddha's dwelling among the Kurus. It mentions the Kammassa
dhamma, a village of the Kurus. 

The Payasi Suttanta (Digha, II) refers to King Pasenadi of 
Kosala, and to a forest called Sl.msapavana which lay to the north 
of the city, Setavya. 

The Patika Suttanta (Digha, Ill) refers to Anupiya as the 
country of the Mallas where the Buddha went for alms. It also 
refers to Buddha's stay at Kutag~rasala or the pinnacled house 
in the Mahavana at Vesali. 

The Udumbarika Sihanada Suttanta (Digha, Ill) refers to 
the Gijjhakuta-pabbata at Rajagaha visited by the Buddha. 

The Cakkavatti Sihanada Suttanta (Digha, Ill) mentions that 
the Blessed One dwelt at Matula in the kingdom of Magadha. It 
refers to the capital called Ketumati of King Samkha, and to 
Jambudipa. 

The Dasuttara Suttanta (Digha, Ill) states that the Blessed 
One dwelt at Campa on the side of tank called Gaggara with 500 
bhikkhus. 
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In the Majjhima Nikiiya of the Sutta Pitaka 

Historical 

Important historical references in the Majjhima Nikaya are 
mainly concerned with the life and itinerary of the Buddha 
and some of his disciples. Thus we are told that the Blessed 
One once stayed at the foot of a big Sala tree in the Subhaga 
forest at Ukkanha (Vol. I, 1) , at another time in the Jetavana 
hermitage of Anathapi~<;lika at Savatthi (1, 12; 11, 22), at 
Ukk;icela on the banks of the Ganges (1, 225), at VesaH in the 
KutagarasaJa at Mahavana (1, 227), at Savatthi in the palace of 
Migaramat;i atPubbarama (1, 251), at Veluvana at Rajagaha (1, 
299) at Campa by the side of the tank Gaggara (1, 339) at 
Nalanda in the mango grove of Pavarika (I, 371), at Rajagaha 
in the Kalandakanivapa at Veluvana, a hermitage of the 
paribbajakas called Moranivapa (11, 1), at Mithila in the mango 
grove ofMakhadeva (11, 74), atSavatthi (11, 190; Ill, 1, 15, 20), 
at Kusinara in the thicket known as Balihara~a (11, 238), at 
Mahavana in a pinnacled house (11, 252), at Kapilavatthu 
among the Sak,kas in the Nigrodharaona (Ill, 1 09) , at Ghosita-

. rama at Kosambi (Ill, 152), at Tapodarana at Rajagaha (Ill, 
192), at Nagaravinda, a brahmin village of the Kosalans where 
the Blessed One went with a large assembly of bhikkhus (Ill, 
290) as well as at Mukheluvana at Kajaiigala (Ill, 298). Of the 
places visited by the Buddha, mention is made ofMahavana (1, 
108). The Master also went to the Kosalans for alms with a large 
retinue of monks (11, 45), to the Kurus for the same purpose 
with a retinue of monks and to the Kuru country called 
Thullakoghita (11, 54), 'to Devadaha, a country of the Sakkas 
(11, 214), and to Kammassadhamma or Kammassadhamma, a 
country of the Kurus (11, 261, 1, 55). Of his disciples and other 
prominent individuals, reference is made to Sariputta and 
Moggallana (I, 24-25), Kumarakassapa dwelling at Andhavana 
(I, 142), Ananda living at Vesali in the Veluva village (I, 349), 
Kassapa Buddha dwelling at Benares in the Deer Park at 
Isipatana where King Kiki of Benares came to see him (11, 49), 
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Mahakaccana dwelling at Gundavana at Madhura (II, 83), 
Ailgulimala, a bandit, dwelling in the kingdom of King Pasenadi 
of Kosala (II, 97) and entering Savatth1 for alms (11, 103), 
Brahmayu, an old brahmin ofMithila (II, 133), Ananda resid
ing in the Kalandakanivapa at Veluvana in Rajagaha shortly af
ter the parinibbaiJ.a of the Buddha (Ill, 7), Ajatasattu, king of 
Magadha (Ill , 7), Mahapajapati Gotam1 who approached the 
place where the Buddha was, saluted him, and entreated him 
to ·instruct and give a religious discourse to the bhikkhuiJ.is (Ill, 
270), Sunakkhatta, a Licchavi (I, 68), and Mahanama, a Sakka 
(I, 91). 

Of other historical references, mention may be made of 
the allusions to the Vajjis and Mallas (I, 231), the Sakyas of 
Kapilavatthu (I, 353), the Kasis of Baranasi (I, 473), the Ailgas 
and the Magadhas (II, 2), to the heretical teacher, PuraiJ.a 
Kassapa, Makkhali Gosala, Ajitakesakamball, Pakudha Kacca
yana; Saiijaya Belatthiputta, and NigaiJ.tha Nathaputta (II, 2), 
and to NigaiJ.tha Nathaputta's death at Pava (II, 243) . 

Geographical 

Important geographical references in the Majjhima Nikaya 
are few, and are already will known from other sour.ces. Thus 
we have references to Bahuka, Adhikakka, Gaya, Sundarika, 
Sarassati, Payaga, and Bahumat1 (I, 39), to Gosingasalavana which 
was beautiful (1, 213), Vejayanta palace (I, 253), Assapura, a coun
try of the Ail gas (1, 271), Sala, a brahmin village of the Kosalans 
(I, 285), Na~akapana, a palasa forest (1, 462), Haliddavasana, a 
countryofthe Koliyas (1, 387), Surilsumaramountaih in the Deer 
ParkofBhesak~avanaofthe Bhaggas (11, 91), Mea~umpa, a coun
try of the Sakyas (II, 118), Opasada, a brahmin village of the 
Kosalans visited by the Buddha along with the bhikkhus (11, 164), 
and to Samagama of the Sakkas (11, 243). 
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In the Samyutta Nikiiya of the Sutta Pifaka 

Historical references 

The Samyutta Nikaya refers to King Pasenadi ofKosala, the 
capital of which was Savatthl. The whole of the Kosala-Samyutta 
is devoted to him. We are told that a war broke out between 
Ajatasattu, king of Magadha, and Pasenadi. Each claimed the 
possession of the township of Kasi. At first Ajatasattu was victori
ous, but later on he was defeated and taken prisoner by Pasenadi. 
Pasenadi, however, married his daughter, Vajira, to him and 
granted to him the township ofKasi (I, 82-85). We are also told 
of the death of Pasenadi's grandmother (I, 97). The venerable 
Pil).<;lolabharadvaja who dwelt at Kosambi in the Ghositarama 
gave answer to King Udena's questions. Udena was highly pleased 
with his answers and declared his faith in the Buddhist Triad 
(IV, 110) . 

. Geographical references 

When the Master attained Supreme Enlightenment at 
Uruvela under the Banyan tree on the bank of the river Nera
iijara, he was unwilling to preach the doctrine. Brahma requested 
him to set rolling the Whell of Law for the good of all. The 
Blessed One after much deliberation consented to the proposal . 
(I, 136-137). 

The Lord, while dwelling at Rajagaha in Veluvana in the 
Kalandakanivapa, converted the brahmal).a Bharadvaja and many 
other brahmal).as of the Bharadvajagotta (I, 160-163). 

The Blessed One once dwelt in the country of the Bhaggas 
at the Surilsumaragiri in the Deer Park ofBhesakalavana where 
he gave to the householder Nakulapita religious discourses 
(Ill, 1). 

The Blessed One dwelt at the cityofDevadaha of the Sakyas 
(Ill, 5). 

Mahakaccana dwelt at Avanti on the mountain called 
Kuraraghara (Ill, 12). When the Lord was residing in Vesali at 
Mahavana in the Kotagarasala, he refuted the heretical views of 
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Piirat:ta Kassapa which had been put to him by Mahali, a Licchavi 
(Ill, 68-69) . . 

The Lord once dwelt at Kapilavatthu in the Nigrodharama 
(Ill, 91). 

At Savatthl Vacchagotta, a wanderer, put to the Buddha some 
heretical questions (whether the world is eternal or non-eternal, 
etc) . The Buddha explained the origin of wrong views (Ill, 258) . 

Sariputta while dwelling at the village ofNalaka in Magadha 
explained to the wanderer Jambukhadaka the Eightfold Path 
leading to the attainment ofnibbat:Ja (IV, 251). 

Sariputta while dwelling in the country of the Vajjis in 
Ukkavela on the bank of the river Ganga adqressed a religious 
discourse to the wanderer Samat:JQaka (IV, 261). 

The Blessed One once went to Nalanda from Kosala and 
converted Gamani, Asibandhakaputto (IV, 323). 

Once the Lord dwelt at the Deer Park of Aiicanavana at 
Saketa (V, 73). 

The Lord resided at the city of Setaka in Sumbha (V, 89). 
The Lord dwelt at the city ofHaliddavasana in the country 

of the Koliyas (V, 115). 
The Blessed One visited the brahmat:Ja village of Sala in 

Kosala (V, 144). 
The Lord visited with a company of the bhikkhus the 

brahmat:Ja village ofVe\udvara in Kosala (V, 352). 
The Blessed One visited Ko*igama in the Vajji country (V, 

431). Ananda and Bhadda lived at the Kukkutarama in Patali
putta (V, 171) . 

In the Aizguttara Nikiiya of the Sutta Pitaka 

Historical references 

There were sixteen Mahajanapadas, viz., Ailga, Magadha, 
Kasl, Kosala, Vajji , Malla, Ceti, Varhsa Kuru, Paii.cala, Maccha, 
Surasena, Assaka, Avanti, Gandhara, and Kamboja. It is worthy 
of notice that the names are names of people and not of coun
tries (I, 213; IV, 252). 
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We are also told of King Pasenadi ofKosala and his Queen 
Mallikadevi (Ill, 57). 

While the Lord was staying at Rajagaha on the 
Gijjhakutapabbata, Vassakara the brahmin minister of King 
Ajatasattu of Magadha, as directed by his royal master, came to 
the Buddha for advice concerning the king's desire for leading 
an expedition to the Vajji country. After a talk with the Buddha 
Vassakara realised that the only means of subjugating the Vajjis 
lay in sowing the seeds of mutul jealousy among them (IV, 17-
21) 

Geographical references 

Mahakaccana while dwelling at Madhura in the Gundavana 
explained the evils of sensual pleasures to the BrahmaQ.a 
KaQ.<;larayana who professed his faith in the Buddhist Triad (I, 
87). 

Once the Blessed One went to the brahmaQ.a village of 
Venagapura in Kosala where he addressed a religious discourse 
to the brahmaQ.as who took their refuge in the Buddha, the 
Dhamma, and the Sarhgha (1,180) 

The Master once visited the township of Kesaputta of the 
Kalama who were converted by him (I, 188). 

The Buddha visited the township of Pankadha in Kosala 
and from Pankadha went to Rajagaha and dwelt at the Gijjhakuta 
(I, 236, 237). 

There are references in the Aiiguttara Nikaya to BhaQ.<;la
gama in the kingdom of the Vajjis visited by the Buddha (II, I), 
Ajapalanigrodha (Ibid., 22), Madhura and Veraiiji (Ibid., 57), 
the Master dwelling arriong the Bhaggas in the Deer Park of 
Bhesakalavana (Ibid. 61), Kusinara where the Buddha dwelt be
tween the twin sal a trees of the Mall as at U pavattana (Ibid., 79), 
the hermitage of AnathapiQ.<;lika atjetavana in Savatthi (Ill, 1), 
a brahmin village of the Kosalans called the Icchanangala vis
ited by the Buddha (Ibid. 30), the Blessed One dwelling among 
the Bhaddiyas (Ibid., 36), the Master dwelling at the pinnacled 
house in the Mahavana in Vesali (Ibid., 38), Narada dwelling at 
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the Kukkutarama in Pataliputta (Ibid., 57), the young Licchavi 
roaming about in the Mahavana armed with bows and arrows 
accompanied by dogs ,(Ibid., 75), Sarandadacetiya (Ibid., 168) 
the bhikkhus dwelling in the Deer Park at Benares (Ibid., 320), 
the Buddha dwelling at Rajagaha on the Gijjhakiita mountain 
(Ibid., 366). 

While dwelling at Vesall in the Sarandada Cetiya the Blessed 
One spoke to the Licchavis on the seven conditions, by follow
ing which, they were sure to thrive (IV, 16). 

The Venerable Uttara is said to have dwelt at Mahisavatthu 
on the mount Sarilkheyyaka (IV, 162). 

The Blessed One while dwelling at Veraiija under 
Naterupucimandamiila converted the Brahmal).a Veraiija (IV, 
172). 

There were five great rivers, Ganga, Yamuna, Aciravati, 
Sarabhu, and Mahl (IV, 202). 

The Lord dwelt at the Aggatava Cetiya in ~aviya (IV, 218). 
The Buddha once visited the township of Kakkarapatta of 

the Koliyas (IV, 281). 
The Lord also went to the brahmin village oflcchanangala 

in Kosala and there he converted the brahmin householders 
(IV, 340), to the township of Uruvelakappa of the Mallas (IV, 
438), to Kammasadhamma in the Kuru country (V, 29-30), to 
Sahajati in the Ceti country (V, 41), to Kajangala and dwelt there 
at the Vetuvana (V, 54). 

The township of Kasl was in the possession of Pasenadi, 
king ofKosala (V, 59). 

The Lord once went to the township of Natakapana in 
Kosala and dwelt at the Palasavana (V, 122). 

A certain householder, Dasama by name, came to Patali
putta from Atthakanagara on some business. He went to 
Kukkutarama, which was in Pataliputta, in order to see the Thera 
Ananda. But he was informed that Ananda was then dwelling at 
Vesall in Vehivagama. He then after finishing his business went 
to Veluvagama (V, 342). 
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Historical and geographical references in the Khuddaka Nikiiya 

Historical 

Devadatta was destined to go to Hell (Itivuttaka, p. 85). King 
Bimbisiira of Magadha and King Pasenadi of Kosala have been 
referred to in the Udana (p. 11) and there is a mention in it of 
Suppavasa, a daughter of the Koliyas (p. 15). There are refer
ences in the Udana to Pasenadi and his wife Mallika (p. 47), 
Cunda (p. 81), andKingUdena who went to a garden. When he 
went there, a harem 'Yas built and 500 women headed by 
Samavat1 qied (p. 79). The Udana further refers to Visakha, 
mother of'Migara (p. 91), and Dabba, a Mallian (p. 93). 

The Sutta Nipata refers to the Buddha dwelling among the 
Magadhas in a brahmin village named Ekanala at Lakkhinagiri 
(p. 13) and to the Master dwelling at A.lav1 in the abode of the 
YakkhaA.lavaka (p. 31). There are references in the Petavatthu 
to King Brahmadatta of Pancala (p. 32) and King Pingalaka of 
the kingdom of Surattha and the Moriyas (p. 57). 

We shall briefly state some facts from thejatakas regarding 
the political history of ancient India. From the Jatakas we know 
that Ailga was once a powerful kingdom. Magadha was once un
der the sway of Ailgaraja (jiitaka, Fausboll, VI, p. 272). It is said 
(jiitaka, V, pp. 312-316) that King Manoja of Brahmavardhana 
(another name of Benares) conquered Ailga and Magadha. It 
appears from thejatakas (jiitaka, III, pp. 115 foll.;jiitaka, I, pp. 
262 foil.) that before the Buddha's time Kas! was the most pow
erful kingdom in the whole of Northern India. In the Jatakas 
(Vol. II, p. 237; IV, pp. 342 foil.) we find that Mahakosala, father 
of King Pasenadi of Kosala, gave his daughter in marriage to 
King Bimbisara of Magadha. The pin-money was the village of 
Kasi yielding a revenue of a hundred thousand for bath and 
perfume. We are also told that there took place many a fierce 
fight between the sons ofMahakosala and Bimbisara, Pasenadi, 
and Ajatasattu respectively. In one of the Jatakas (jat., IV, pp. 
144ff.) we are told that Vi<;lu<;labha, in order to crush the Sakiyas 
who deceived his father Pasenadi by giving him a daughter of a 
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slave girl to marry, deposed his father and became king. He 
marched out with a large army and succeeded in annihilating 
the Sakiyas. But he with his army inet also with destruction. The 
river RohiQ.I was the boundary between the Sakya and Koliya 
countries. A quarrel broke out among the Sakiyas and Koliyas 
regarding the possession of the river. But the Buddha succeeded 
in restoring peace among his kinsfolk (fat., I, pp. 327 foil.: 
Rukkhadhammajataka;Jat., IV, pp. 207 foll.: PhandanaJataka). 
A king ofBenares attacked the kingdom ofKosa:la and took the 
king prisoner. The king of Kosala had a son named Chatta who 
fled while his father was taken prisoner. Mterwards Chatta re
covered his kingdom (Jataka, Ill, pp. 115 foll.). The kingdom of 
Be nares was seized by a king of Savatthl named Vanka .. But it was 
soon restored to the king ofBenares (Jataka, Ill, pp. 168-69). 

Besides there are other historical references. A king of 
Benares had a gardener who could make sweet mangoes bitter 
and bitter mangoes sweet (Jataka, V, p. 3). Fine cloths widely 
known as Kasi cloths were manufactured (Jataka, V, p. 377). 
There was a great town of carpenters in Benares containing a 
thousand families (Jataka, Ill, p. 198). Slaughter of deer, swine, 
and other animals for making offerings to goblins was in vogue 
in Be nares (Jataka, IV, p. 115). There was a king named Assaka 
in Potali. He was instructed by a Bodhisatta (Jataka, 11, pp. 155 
foll.). There was a festival at Rajagaha where people drank wine, 
ate flesh, danced, and sang (Jataka I, p. 489). Pilindiyavaccha 
turned the palace of Rajagaha into gold with the result that he 
was given an abundant supply of the five eatables, e.g., sugar, 
butter, ghee, honey, and oil (Jataka, Ill, pp. 363-364).A meet
ing was held in a Sailthag~ra at Rajagaha where the people met 
and discussed the means of welfare but they could not arrive at 
any definite conclusion ar..d the matter was referred to the Bud
dha who settled it finally by preaching the Mailgala Sutta of the 
Khuddakapatha (Ibid., IV, pp. 72 foll). In the Vepulla mountain 
surrounding Rajagaha there was a gem used by an universal 
monarch by which Dhanafijaya, the Kaurava king, might be de
feated in playing dice (Ibid., VI, p. 271) . 
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Geographiccil 

The Gijjhakuta-pabbata has been described as a big moun
tain in Giribbaja of the Magadhas (Itivuttaka, p. 17). The Udana 
mentions the Bo-tree at the foot of which the Buddha first ob
tained enlightenment on the bank of the river Neraii.jan'i at 
Uruvela (p. 1) ,Jetayana where the Buddha dwelt (p. 3), Gayasisa 
at Gaya where the Master dwelt (p. 6), Pipphali cave where 
Mahakassapa dwelt (p. 29), Upavattana, the sala forest of the 
Mallas (p. 37), Kalandakanivapa at Veluvana at Rajagaha visited 
by the Buddha (p. 39), and Kosambl visited by the Buddha (p. 
41). There are references in it to Gailga, Yamuna,Aciravatl, and 
Mahl (pp. 53, 55), Mahavana where the Master dwelt (p. 62), 
and to the five Cetiyas, Capala, Udena, Gotamaka, Sattambaka, 
Bahuputta, and Sarandada (p. 62). Kuslnara and Pataligama are 
also referred to in it (pp. 82 and 85). 

The Sutta Nipata refers to the Gijjhakflta-pabbata (p. 86), 
Rajagaha (p. 86) visited by the Buddha, Veluvana, and 
Kalandakanivapa (p. 91), lcchanailkala (p. 115), Savatthl (p. 18), 
Pubbarama where there was the palace ofMigaramata (p. 139), 
Dakkhinapatha (p. 190), Kapilavatthu (p. 192) visited by the 
Buddha, Patitthana, Mahissati, Ujjenl, Vedisa, Kosambl, Setavya, 
Kuslnara, Magadha, and the Cetiya pasanaka (p. 194) Thiswork 
refers to the rivers Godavarl (p. 190), Gailga (p. 32), and Sunda
rika (p. 79). 

The Vimanavatthu refers to Cittalatavana which was beauti
ful (p. 16) and the Petavatthu refers to Gailga, (pp. 28 and 29) 
and to two famous cities ofVesall and Savatthl (pp. 45 and 63). 

There are many geographical allusions in the Jatakas. It is 
said that Campa, the capital of the kingdom of Ailga, was at a 
distance of60yojanas from Mithila (fat., VI, p. 32). In the Assaka 
Jataka (fat., II, p. 155) we are told of the Assaka territory,, the 
capital city of which was Potali. In the BhlmasenaJataka (fat., I, 
pp. 356 ff.) Takkaslla is referred to as a great centre oflearning. 
In the Cetiyajataka (fat., Ill, p. 460) we are told that the four 
sons of the king of Ceti built five cities: Hatthipura, Assapura, 
Slhapura, Uttara-Paii.cala, and Daddarapura. From the Sivijataka 
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(fat., IV, p. 401) we know thatAritthapura was the capital of the 
Sivi kingdom. The kingdom ofBaveru is referred to in the Baveru 
Jataka (fat., III, p. 126). Bharukaccha, a seaport town, is referred 
to in the Sussondi Jataka (fat., III, pp. 187 ff.). In the Cetiya 
Jataka (fat., III, p. 454) it is said that Sotthivatinagara was the 
capital of the kingdom ofCeti. In the GandharaJataka (fat., III, 
pp. 363-369) the Kasmir-Gandhara kingdom and the Videha 
kingdom are also mentioned. The kingdom of Kasi is also re
ferred to in the Jatakas. Its capital was Baral).asL The extent of 
the city is mentioned as 12 yojanas (fat., IV, p. 160). There are 
also references to the Kosala kingdom (fat., III, p. 237 ;]at., III, 
pp. 211-213). The Kamboja kingdom is also referred to in the 
Jatakas (fat., IV, p. 208). There are innumerable references to 
the Magadha kingdom (fat., IV, pp. 454-455 ;fat., V, p. 316 ;]at., 
VI, p. 272). The city of Mithila, the capital of the Videhas, was 7 
leagues and the kingdom of Vedeha 300 leagues in extent 
(Cowell'sfat., III, p. 222). We find a reference to the Maddarattha 
in the Kalinga-Bodhi]ataka (Cowell'sfat., IV, pp. 144-145). In 
the KumbhakaraJataka (Cowell'sfat., III, p. 230) we read that 
the cap.ital ofUttara-Paiicala was Kampilla. The city ofSarhkassa 
is referred to in the Kal).haJitaka (fat., Fausboll, I, p. 193). The 
country ofSurattha is referred to in the Sarabhangajataka (fat., 
V, p. 133). In the Salittaka Jataka (fat., I, p. 418) and in the 
Kurudhamma Jataka (fat., 11, p. 366) we find that the river 
Aciravati was near Savatthi. In the Baka-BrahmaJataka (fat., Ill, 
p. 361) the river El).i is referred to. The river Campa formed the 
boundary between Anga and Magadha ( Campeyya J ataka -fat., 
IV, p. 454). The river Godavari is near the Kavigha forest 
(SarabhangaJataka -fat., V, p. 132). The Araiijara, a chain of 
mountains, is referred to in the Sarabhanga Jataka (fat., V, p. 
134). The Candaka mountain is referred to in the Sarhkhapala 
Jataka (fat. V, p. 162). In the Gangamalajataka (fat., III, p. 452) 
the Gandhamadana is mentioned. The Hingula-pabbata is in 
the Himavanta-padesa (fat., V, p. 415). 

The Niddesa contains some geographical information. It 
refers to Gumba, Takkola, Takkaslla, Kalamukha, Maral).apara, 
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Vesm:iga, Verapatha,Java, Tamali, Vailga1 Elavaddana, Suvanna
kuta, Suvai)Qabhumi2, TambapaQQi3, Suppara\ Bharukaccha5 , 

Surattha6
, Ailgal}eka, Gail.gal)a, Paramagail.gana, Yona7, Parama

yona, Allasanda8, Marukantara, jai)I)Upatha, Ajapatha, MeQc;la
patha, Sail.kupatha, Chattapatha, Varhsapatha, Sakul)a patha, 
Musikapatha, Daripatha, Vettadhara (Niddesa, I, pp. 154-155). 

In the Niddesa (II, p. I) we are told that once a certain 
brahmin named Bayari desirous ofakificannarh (salvation) went 
to DakkhiQapatha from the beautiful city of the Kosalans. He lived 
on the banks of the river Godavari in the kingdom of Assaka near 
Mulaka. In the same book (Ibid., pp. 4-5) we find that there was a 
route, probably a trade route, from Patitthana to Magadha. There 
are references to M u1aka9

, Patitthana10, Mahissati 11
, Ujjeni12, Gona

dham, Vedisa, Kosambi13, Saketa, Savatthi1\ Setavyam, Kapila
vatthu15, Kusinara, Pava16, Bhoganagara, Vesali17, and Magadha. 18 

1 Bengal. 
2 Burma. 
3 Ceylon. 
4 Souppara (Pali: Supparaka), once a great seaport town. 
5 Broach. 
6 Surat. 
7 Between the rivers Kophen and the Indus. 
8 Alexandria. 
9 According to the Buddhists, Mii\aka was a different town from Assaka. 

The countries ofMu!aka and Assaka were separated by the river Godavari. 
' 10 Paithan, the capital of Assaka or Maharashtra on the Godavari. 

11 Mahesvara or Mahesh, on the right bank of the Nerbuda, 40 miles 
to the south of Indore. During the Buddhist period it was the capital of 
Avanti-Dakshinapatha. 

12 Capital of Malava or"Avanti on the Sipra. 
,, 13 Kosarh, an old village on the Jumna, 30 miles S.W. of Allahabad. 

14 Sahet-Mahet on the border of the Bhraich and Gonda districts of 
the Fyzabad division, U.P. 

15 The village ofPiprawa (Basti district, marks the site ofKapilavattu). 
16 Between Pava (Fazilpur-Gorakhpur district) and Kusinagara 

(Kasia) was the river Kukuttha or Kuku. 
17 Vesali has been identified with the rums at and near Besarhar 

Bazar (Muzaffarpur district, Bihar). 
18 The districts of Patna and Gaya formed this territory proper. 
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The Patisambhidamagga mentions Savatthi as the place vis
ited by the Master (Vol. Il, pt. I, p. 177), Kosambi visited by 
Ananda (Vol. II, p. 92), and Isipatana Migadava at Benares vis
ited by the Buddha (Vol. Il, pp. 147, 159) . 

The Buddhavamsa refers to the city of Amaravati where lived 
a brahmin, Sumedha (p. 6), the city of Rammavati (p. 17), the 
Himalayas (p. 49), Kusinara, Vesall, Kapilavatthu, Allakappa 
Ramagama, Pataliputta, Ava,ntipura, and Mithila (p. 68). 

The Cariyapitaka mentions the following cities -Indapatta 
ruled by Dhanaiijaya, some brahmins from Kalinga came to him 
(p. 74), Kusavati (p. 75), Campeyya where the Bodhi~atta was 
born as a snake king (p. 85), and Paiicala where there was a king 
named Jayadissa in the city of Kappila (p. 90), and there is a 
reference to Ganga in the Cariyapitaka (p. 87). 

The Apadana refers to the cities of Hamsavati famous fa
mous for good flowers (p. 124), Bandhumati (pp. 270, 295), 
Aru:r~avati (p. 282), and Ketumati (II, p. 354). This work also 
refers to the following rivers: 

(1) Sindhu (p. 325), Candabhaga (pp. 277, 291), Ganga, 
Yam una, Sarabhu, Mahi, Saraswati (p. 27), and it mentions the 
folldowing cetiyas -Buddha-cetiya (p. 71) and Sikhi-cetiya (p. 
255). The Himalayan mountain has been mentioned in the 
Apadana(pp. 15,20,50,58, 160,278,279,336,411). 
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Pali tracts in the inscriptions 

Asoka's Bhabrii Edict 

Much light is thrown on the development ofPali canonical 
literature by the lithic records of Asoka. 

The first inscription that deserves notice in this connection 
is. the Bhabn1 Edict. It opens with a declaration of Asoka's deep 
and extensive faith in the Buddhist Triad and of his firm convic
tion that the utterances of Buddha are gospel truth. It then enu
merates certain Dhammapariyayas or canonical texts selected 
out of the Buddhist scriptures then known to him for the con
stant study and meditation not by the clericals only, but also by 
the laity and that with a view to making the good faith long en
dure. The texts referred to by Asoka are as follows : 

(1) Vinaya Samukase or the exaltation of 
discipline, Patimokkha (Rhys Davids,J.R.A.S., 1898). 

Prof. Bhandarkar Tuvatthaka Sutta (Sutta Nipata). 
Mr. Mitra Sappurisa Sutta (Majjhima) and later, 

A Vinaya tract in the Allguttara, Vol. I. 
Prof. Oldenberg The Patimokkha. 

Barua Singalovada Sutta (Digha) called 
Gihivinaya and Anumal).a Sutta 
(Majjhima) called Bhikkhuvinaya. 
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(2) Aliya-Vasani 

Prof. Kosambi Ariyavarilsa (Ariguttara), Vol. II, p. 27. 
Rhys Davids Ten Ariyavasani enumerated in the 

Sarilgiti Suttanta (Digha) ,J.RA.S., 1898. 

(3) Anagata bhayani 

Rhys Davids Anagata bhayani (Ailguttara). 

( 4) Munigatha 

Rhys Davids Muni Sutta (Sutta Nipata), I, 12, p. 36. 

(5) Moneya Sate 

Kosambi 

Barua 
Rhys Davids 

Nalaka Sutta (Sutta Nipata), iii, II, 
pp. 131-134. 
Nalaka Sutta minus the Frologue. 
Moneyya Sutta,J.R.A.S., 1898. 

( 6) Upatisa Pasine 

Kosambi 
and Barua 

Neuman 

Sariputta Sutta (Sutta Nipala), iv, 16, 
pp. i76-9. 
The questions of Upatissa in the 
Rathavinita Sutta (Majjhima). 

(7) Laghulova~e 

Rhys Davids Rahulovada Sutta (Majjhima), ii, 2, 1, 
Vol. I, p. 414. 

M. Senart The Ambalag.hika Rahulovada Sutta 
(Majjhima). 

These are the Dhammapariyayas or canonical texts which 
have been identified differently with suttas ofthe Pali canonical 
literature. 

At the time of Asoka there was a Buddhist literature. Asoka 
selected out of this body of Buddhist literature seven Dhamma
pariyayas which, in his opinion, would serve his purpose, that is, 
making the good faith long endure. 
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It is generally accepted by scholars that Buddhism is the 
basis and source of inspiration in regard to Asoka's Dhamma. 
The Singalovada Sutta of the Digha Nikaya and the Maha
mangala Sutta of the Sutta Nipata enumerate just those courses 
of conduct which Asoka·was never tired of inculcating on the 
minds of his people and it is easy to understand how greatly the 
texts of the Rock Edicts, 9 and 11, were inspired by the Mangala 
Sutta. Now there are the two scriptural texts which have been 
particularly reserved by Buddhism for the lay people to read, 
contemplate, and practise. 

The szyle of composition and the subject of discussion in 
the last po~tion of the K.alsi, Shahbiizgarhi, and Mansherah ver
sions of R.E. IX are almost similar to those in the Kathavatthu 
(composed by Moggaliputta Tissa in the third council held un
der the patronage of Asoka), and the Samaiiiiaphala Sutta re
spectively. (Bhandarkar and Majumdar, Inscriptions of Asoka, pp. 
34-36). 

M. Senart points out that the use of the phrase "Dhamma
dana" must have been suggested to Asoka by a verse from the 
Dhammapada: "Sabbadanam dhammadanam Jinati." 

References to Buddhist canonical literature 

On the monuments of the 2nd century B. C. the names of 
donors of different parts of the buildings are inscribed and in 
many cases with their titles. Some of these titles are very impor
tant because they have been derived from the well-known divi
sions of the Buddhist canonical literature. Among these epithets 
have been found the ~ollowing: Dhamma kathika, Pavakin, 
Suttantika, Suttantakini, and Paiicanekayika which refer to the 
Buddhist books. They conclusively prove the existence of a Bud
dhist literature before the date of the inscriptions. This Bud
dhist literature had divisions known by the technical names of 
Pitaka, Nikaya, Suttanta, andjataka. Again the Nikaya is said to 
have five divisions. There were not only the Pitaka, the five 
Nikayas and the Jatakas but also distinct groups of reciters known 
as the bha:Qakas. 
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Barhut Inscriptions 

The inscriptions on the Inner Railings and Gateways of the 
Buddhist Stupa at Barhut in Central India throw interesting light 
on the development ofPali literature. Barua and Sinha in their 
Barhut Inscriptions have broadly distinguished the inscriptions 
as Votive Labels andjataka Labels, grouping the former as they 
occur on the Gateway-pillars, the Rail-pillars, the Rail-bars, the 
Coping stones and the isolated Fragments and grouping the 
latter as they are attached to different scenes in accordance with 
the acceptedJataka-outlines of the Buddha's life. 

That the has-reliefs on the Barhut Tope illustrate several 
scenes from the Jataka stories can be shown by the fact that the 
titles of the Jatakas inscribed on the has-reliefs correspond to 
those in Pali literature. The titles inscribed on the has-reliefs, 
e.g., Vitura Punakiya, Miga, Naga, Yavamajhakiya, Mugapakaya, 
Latuva, Chandantiya, Isisingiya, Ya:rh bama:Q.o avayesi, Hansa, 
Kinara, Isimigo, Janoko r:ija, Sivala devi, Uda, Secha, Sujato 
gahuto, Biqala Jataka, Kukuta Jataka, Maghadeviya and Bhisa 
Haraniya, correspond to those found in the Pali Jataka books, 
e.g., Vidhura Pa:Q.qita, Nigrodha, Kakkata, Episode in Maha 
Ummagga, Mugapakkha, Latukika, Chaddanta, Alambusa, 
Andha-bhuta, Nacca, Ca:Q.qa Kinnara, Miga-potaka, Maha:Janaka, 
Dabbha-Puppha, Dubhiya-Makkata, Sujata, Kukkuta, Makha
deva, and Bhisa. Again, in the Barhut Stupa we find some scenes 
which have got no title inscribe·d on the has-relief. But a close 
examination of the pictures engraved on the railing enables us 
to identifY some of the scenes with those in the PaliJataka sto
ries. The names of such Pali Jataka stories are, e.g., Kuruilga~ 
Miga, Sandhi-bheda, Asadisa, Dasaratha, Maha-Kapi, Camma
Sataka, Arama-Dusaka, and Kapota. 

Pali inscriptions at the Sarnath Museum 

The Museum at Sarnath shelters a huge, more than life 
size image of a standing Bodhisattva. At the front and back of 
the pedestal of the image, as well as on the umbrella over his 
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head, there are three Pali inscriptions inscribed in the 3rd year 
of the reign · of Kani~ka, the great Ku~ar:ta king. The text of the 
inscription relates itself to the subject of the first sermon deliv
ered by the Buddha to the five brahmar:tas immediately after 
the sambodhi at Sarnath. It is not exactly a quotation but is nei
ther of the character of an abstract of the original subject from 
the Mahavagga (1, 7, 6). 

(a) "Chattar=imani bhikkhave ar (i) ya-saccani, (b) 
Katamani (ea) ttari dukkha (rh) di (bhi) kkhave ara 
(i) ya-saccarh, (c) dukkha-samuday (o) ariyasaccani 
d,ukkha-nirodho ariyasaccarh, (d) dukkhanirodho
gamini ( cha) patipada. 

Translation: "Four are the Noble Axioms, ye monks! And 
what are these four ? The Noble Axiom about suffering, ye 
monks, the Noble Axiom about the origin of suffering, the No
ble Axiom about the cessation of suffering, and the Noble Axiom 
about the way leading to the cessation of suffering [Catalogue of 
the Museum of Archaeology at Siimiith. No. D, (c) 11]. 

Maunggan Gold plates 

Inscriptions found in Burma 

Two gold plates bearing inscription in Pali, very closely allied 
to the Kadamba script of· the 5th century A.D., of Southern In
dia, were discovered at Maunggan, a village near old Prome, 
Burma. These two plates begin each with the well known Bud
dhist formula: Ye dhamma hetuppabhava tesarh he tu, etc., which 
is followed in the first,- by 19 categories from the Abhidhamma in 
numerical order and, in the se,cond, by the no less well-known 
praise of the Triratana. (An. R.A.S. Burma, 1924, p. 21.) 

Bawbawgyi pagoda stone fragments 

In 1910-11, while clearing a small portion of the debris 
round the Bawbawgyi pagoda of Hmawza (old Pro me) three 
fragments of a stone inscription were discovered. Their charac-
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ters are the same as those of the Maunggan plates ; and the 
script may be referred to the 6th century A.D. It contains an 
extract from the Vibhanga; a book of the Abhidhamma, and corresponds 
to page 144 of Mrs. Rhys Davids' edition. (An. R.A.S.,) Burma, 
1924, p. 21.) 

The two gold plates and the stone fragments have been 
elaborately treated by Mon. Finot in his article "Un nouveau docu
ment sur le bouddhisme birman" -a new document of Burmese 
Buddhism- published in the Journal Asiatique, Vol. XX. juillet
Aout, 1912, pages 121ff. 

Text of the two gold plates 

I. ( 1) Ye dhamma hetuppabhava tesaril he tu tathagato aha 
tesaii ea yo nirodho evarilvadi mahasamano ti (2) Catvaro samma
ppadhana catvaro satipatthana c;;ttvari ariyasaccani cutuve
sarajjani paiicindriyani paiica cakkhuni cha (3) asaddharaiiani 
sattabojjhailga ariyo a~~hangiko maggo navalokuttari dhamma 
dasa balani cuddasa buddhaiiiiani attharasa buddha dhamma 
ti. 

11. ( 1) Ye dhamma hetuppabhava ( te) sa ( rp.) he tu tathagato 
aha tesaii ea yo nirodho evambadi mahasamano ti iti pi so 
bhagava araharil . (2) Samma sarilbuddho vijjacaraca-sampanno 
sugato lokavidu anuttaro purisadhamma sarathi sattha devama
nussanarh buddho bhagava ti (3) Sakhyato bhagavata'dhammo 
sanditthiko akaliko ehjpassiko opanayiko paccattam veditawo 
viiiiiuhiti. 

The first plaque begins with the well-known formula. After 
that it enumerates 19 categories in a progressively numerical 
order: 4 Iddhipadas, bases of magical power, 4 Sammappa
dhanas, good deeds 4 Satipatthana, subjects of meditation, 4 
ariyasaccani, holy truths, 4 Vesarajjani, confidences, 5 indriyani, 
senses, 5 Oakkhuni, eyes, 6 asadharaQ.iini, special knowledges 
of Buddhism, 7 bojjhailga, elements of the Bodhi, the noble 
way of the 8 elements, 9lokuttara dhamma, supernatural states, 
10 balani, powers, 14 Buddhaiianani, knowledges of the Bud-

. dha, and 18 Buddha dhammas. 
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The 2nd plaque begins in the same manner. It is followed 
by the well-known hymn (praise) ofTriratna. See for example 
the A.ilguttara Nikaya, Il, 56. 

The script may at first sight be said to belong to Southern 
India -'Kanara-Telegu' script of Buhler, more particularly 
Kadamba. 

Text of the fragmentary stone inscription 

(1) ... nasamphus (i) tattam vedanakkhando safiiiakkhando 
sankkharakhando ... 

(2) <;lighivipphanditam dighi ayam vuccati chalayatana 
paccayo phasso tattha katam (a) (pha) ssa paccaya vedana I yam 
ceta (s) i ... 

(3) Safifiojanaqi ga (ho) patilaho abhiniveso paramaso 
kummaggo. 

Translation: 

(1) ... (the contact), the fact of coming into contact, the 
Vedanakkhandha, the Saiifiakkhandha, the sarilkharakhandha 
-constituent elements of sensation, perception, and confec
tions; (2) quarrels of opinion, this is what people call opinion. 
(Dighi) Touch comes from the six organs of sense. What is the 
sensation which is derived from touching. That which in 
thought ... (3) Chain, inclination, contagion, bad path ... 

This text is probably an extract from a canon, which is diffi
cult to be traced. It presents considerable similarities with cer
tain passages of the Dhammasangai:li. It could therefore, be 
found in a treatise of the Abhidhamma, and perhaps one of 
those which are still unpublished. 

A gold-leaf manuscript discovered at Hmawza, Prome 

A manuscript in every way similar to the palm-leaf manu
script so common in India and Barma but with leaves of gold, 
twenty in number with writing incised on one side, has been 
discovered within a relic chamber unearthed at Hmawza, a small 
village five miles north ofProme. 
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The manuscript contains extracts from the Vinaya and 
Abhidhamma Pitakas, together with these mentioned above, the 
earliest proofs of Pali Buddhism in Burma The MS. begins on 
the first page with an extract giving the chain of causation 
(Paticcasamuppada) and ends on the last page with 'Itipi so 
Bhagava araharil Sammasambuddho, etc.' enumerating the 
qualities of the Buddha. This manuscript may be assigned to 
the VI-Vllth century A.D. (Archaeological Survey of India, An
nual Report, 1926-27, p. 200) 

An inscription of A.D. 1442 

The inscription ofB.E. 804 (1442 A.D.) is among those col
lected by Forchhammer at Pagan. The Governor ofTanngdwin 
and his wife made various gifts to the Buddhist Order and this 
inscription commemorates this memorable event. The pious 
donors not only made gifts of monastery, garden paddy-lands, 
and slaves but also offered to the bhikkhus a collection of texts. 
The importance of the list of texts lies in the fact that it not only 
helps us in fixing the chronology of many Pali works but also 
enables us to form some notion of the point reached by the 
Sanskrit scholars in Burma in the 15th century for the list con
tains a number of titles of Sanskrit works. 

The list of texts contained in the inscription may l>e given 
here: , 

1. Parajikaka:r:t<;la 2. Pacittiya 3. BikkhuQ.ivibhariga 
4. Vinayamahavagga 5. Vinayaculavagga 6. Vinayaparivara 
7. Parajikaka:r:t<;la-tika 10. Terasaka:r:t<;la-taka ll.Vinayasangraha
atthakatha (the greater) 12. Vinayasangraha-attha katha (the 
less) 13. KarikhavitaraQ.i-atthakatha 14. Khuddasikkha-tika (an
cient) 15. Khuddasikkha-tika (new) 16. Kankha-tika (new) 
17. VinayagaQ.thipada 18. Vinayauttarasificaya-atthakatha 
19. Vinayasificaya-tika (later) 20. Vinayakandhaniddesa 
21. Dhammasarigani 22. Vibhariga ~3. Dhatukatha 
24. Puggalapafifiatti 25. Kathavatthu 26. Miilayamaka 
27. Indriyayamaka 28. Tikapaghana 29. Dukatikapatthana 
30. Dukapatthana 31. Atthasalini-attha katha 32. Sammoha-

664 



9/ppendix 93 

vinodanl-atthakatha 33. Paiicapakaral).aatthakatha 34. 
Abhidhamma-anutika 35. Abhidhammattha sangaha-atthakatha 
36. Abhidhammatthasangaha-tika 37. Abhidhamma
tthavibhavani-!ika 38. Sllakkhandha 39. Mahavagga 40. Patheyya 
41. Silakkhandha-atthakatha. 42. Mahavagga-aghakatha 43. 
Patheyya -atthakatha 44. Silakkhandha-tika 45. Mahavagga-!ika 
46. Patheyya-tlka 47. Mulapai).Q.asa 48. Mulapai).I).asa-aghakatha 
49. Mulapai).I).asa-tlka 50. Majjhimapai).I).asa 51. Majjhima
pai).I).asa-atthakatha 52. Majjhimaparmasa-tlka 53. Uparipai).I).asa 
54. Uparipai).I).asa-atthakatha 55. Uparipai).I).asa 56. Sagathavagga
sarhyutta 57. Sagathavaggasamyutta-aghakatha 58. Sagathavagga
sarhyutta-ti'ka 59. Nidanavaggasarhyutta 60. Nidanavagga
sarhyutta-atthakatha 61. Khandhavagga-sarhyutta 62. Khandha
vaggasarhyutta-tika 63. Salayatana-vaggasarhyutta 64. Salayatana 
aggasarhyutta-atthakatha 65. Mahavaggasarhyutta 66. Ekaduka
tika-anguttara 67. Catukanipata-ailguttara 68. Paiicanipata
ailguttara 69. Chasattanipata-anguttara 70. Agha-navanipata
anguttara 71. Dasa-ekadasanipata-ailguttara 72. Ekanipata
anguttara-aghakatha 73. Dukatikacatukanipata-anguttara 
aghakatha 74. Paiicadi-anguttara-atthakatha. 75. Ailguttara-tika 
76. Ailguttara-tlka 77. Khuddakapatha text and aghakatha 78. 
Dhammapada text and atthakatha 79. Udana text and aghakatha 
80. Itivuttaka text and aghakatha 81. Suttanipata text and 
aghakatha 82. Vimanavatthu text and atthakatha 83. Petavatthu 
text and atthakatha. 84. Thera (gatha) text and aghakatha 85. 
Theri (gatha) text and aghakatha 86. Pathacariya 87. Ekanipa
tajataka-aghakatha 88. Dukani-patajataka-aghakatha 89. 
Tikanipatajataka-aghakatha 90. Catuka-panca-chanipatajataka
atthakatha 91. Satta-atthanavanipatajataka-aghakatha. 92. Dasa
ekadasanipatajataka-atthakatha 93. Dvadasaterasa-pakii).I).aka
nipatajataka-aghakatha 94. Vlsatijataka-aghakatha 95. Jatattakl
sotattaki-nidana-aghakatha 96. Cu!aniddesa 97. Cu!aniddesa
aghakatha 98. Mahaniddesa 99. Mahaniddesa 100. Jataka-tlka 
101. Dumajataka-aghakatha 102. Apadana 103. Apadana
atthakatha 104. Patisambhidamagga 105. Patisambhida-magga
aghakatha 106. Patisambhidamagga-gal).thipada 107. Visuddhi-
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magga-atthakatha 108. Visuddhimagga-tika 109. Buddhavarhsa
atthakatha llO. Cariyapitaka-atthakatha lll. Naman1patika 
(new) 112. Paramatthavinicchaya (new) ll3. Mohavicchedani 
ll4. Lokapaiiiiatti. ll5. Mohanayana ll6. Lokuppatti ll7. 
Aru:t:J.avati ll8. Chagatidipani ll9. Sahassararhsimalini 120. 
Dasayatthu 121. Sahassavatthu 122. Sihalavatthu 123. 
Petakopadesa 124. 1athagatuppatti 125. Dhammacakka (? 
pavattanasutta) 126. Dhammacakka-pka 127. Dathadhatuvarhsa 
128. Dathadhatuvarhsa-pka 129. Culavarhsa 130; Dipavarhsa 131. 
Thupavarhsa 132. Anagatayarhsa 133. Bodhivarhsa 134. 
Mahavarhsa 135. Mahavamsa-tika 136. Dhammadana (?in text 
dhammandan) 137. Mahakaccayana. 138. Nyasa 139. Than-byan
tJ:ka. 140. Mahathera-tJ:ka 141 Rupasiddhi-atthakatha 142. 
Bupasiddhi-tika 143. Balavatara 144. Vuttimoggallana 145. 
Paiicika-Moggallana. 146. Paiicika-Moggallana-tJ:ka 147. Karika 
148. Karika-tika 149. Lingatthavivara:t:J.a 150. Liilgatthavivara:t:J.a
tika 151. Mukhamattasara 152. Mukhamattasara-tika 153. 
Mahaga:t:J.a 154. Culaga:t:J.a 155. Abhidhana 156. Abhidhana-pka 
157. Saddaniti 158. Culanirutti 159. Culasandhivisodhana 160. 
Saddatthabhedacin ta 161 .. Saddattha-bhedacin ta-tika 162. 
Padasodhana 163. Sambandhacinta-tika 164. Rupavatara 165. 
Saddavatara166. Saddhammadipaka 167. Sotamalini 168. 
Sambandhamalii 169. Pada-vahamahacakka (Padavatara ?) . 170. 
Nvadi (Moggallana) 171. Kataca (l{rt-cakra ?) 172-. Mahaka 
(Kappa or Kaccayana ?) 173. Balattajana (Balavatara:t:J.a ?) 174. 
Suttavali 175. Akkharasammohacchedani 176. Cetiddhinemi
parigatha (sic) 177. Samasataddhitadipani 178. Bijakkhyam 179. 
Kaccayanasara 180. Balappabodhana 181. Atthasalini 182. 
Atthasalini-nissaya 183. Kaccayana-nissaya 184. Rupasiddhic 
nissaya 185.Jataka-nissaya 186.Jatakaga:t:J.thi 187. Dhammapada
ga:t:J.thi-nissaya 188. Kammavaca 189. Dhammasatta 190. 
Kalapapaiicika (panjika) 191. Kalapapaiicika-tJ:ka 192. 
Kalapasutcipratiniiasaku (? patiiiiiapaka) tJ:ka 193. Pri:t:J.c;lo-tJ:ka 
194. Rattamala 195. Rattamala-tJ:ka 196. Roganidana 197. 
Dabragu:t:J.a 198. Dabragu:t:J.a-tJ:ka 199. Chandoviciti 200. 
Kamandaki (Candra-vrtti) 201. Candrapaiicikara (paiijika) 202. 
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Kamandaki 203. DhammapafifiapakaraQ.a 204. Mahosatthi 
(Mahosadha ?) 205. Subodhalathkara 206. Subodhalarilkara-pka 
207. Tanogabuddhi (?) 208. TaQ.<;li (Dan<;lin ?) 209. TaQ.<;li-tika 
210. Cankadasa 211. Ariyasaccavatara 212. Vicitragandha 213. 
Saddhammupaya 214: Sarasangaha 215. SarapiQ.<;la 216. 
Patipattisangaha 217. Sulacharaka 218. Palatakka (balatarka ?, 
logic for beginners ?) 219. Trakkabhasa (Tarkabhal?a) 220. 
Saddakarika 221. Kasikapruttipalini 222. Saddhammadipaka 
223. Satyatatvavabodha (?) 224. BalappabodhanapruttikaraQ.a 
225. Atthabyakhyam 226. Culaniruttimafijusa 227. Mafijusa
pkabyakhxam 228. Anupkabyakhyam 229. Pakirmakanikaya 230. 
Catthapayoga (?) 231. Matthapayoga (?) 232. Rogayatra (on 
medicine ?)233. Rogayatra-tika 234. Satthekavipasvaprakasa (?) 
235. Rajamattanta 236. Parasava 237. Koladdhaja 238. 
Brihajjataka 239. Brihajjataka-tika 240. Dathadhatuvarilsa and 
pka 241. Patigaviveka-tika 242. Alarilkara-tika (on Subodha
larilkara ?) 243. Calindapaiicika (commentary on eo ?) 244. 
Vedavidhinimittanirutti-vaQ.Q.ana. 245. Niruttibyakhyaril 246. 
Vuttodaya 247. Vuttodaya-tika 248. Milindapafiha (in text 
Malinapafiiia) 249. Saratthasangaha 250. Amarakosanissaya 251. 
PiQ.<;lo nissaya 252. Kalapanissaya 253. Roganidanabyakhyaril254. 
DabbragaQ.a-pka 255. Amarakosa. 256. DaQ.<;li-pka 257. DaQ.<;li
pka 258. DaQ.c;li-pka 259. Koladhvaja-tika 260. Alarilkara 261. 
Alarhkara-tika 262. Bhesajja-mafijusa 263. Yuddhajeyya (Yuddha
dhyaya ?) . 264. Yatana-prabha-pka (Ratana ?) 265. Viragdha. 266. 
Viragdha-pka 267. CulamaQ.isara 268. Rajamattanta-tika 

269. Mrtyuvaficana ~ 
270. Mahakalacakka (Caiva works?). 
271. Mahakalacakka-tika 
272. Paraviveka (commentary on Parahita ?) . 273. Kaccaya

narupavatara 274. Pumbharasari (or karasari in text ?) 275. 
Taktavatara (Tattvavatara ?) 276. Taktavatara-tika 277. Nyaya
bindu 278. Nyayabindu-tika 279. Hetubindu 280. Hetubindu
tika 281. RikkaQ.iyayatra (?) 282. RikkaQ.iyayetra-ttka 283. 
Barittaratakra (Vrttaratnakara ?) 284. Shyaramitikabya (?) 285. 
Yuttisangaha 286. Yuttisangaha-pka 287. Sarasangaha-nissaya 
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288. Rogayatta-nissaya 289. Roganidana-nissaya 290. Saddattha
bhedacinta-nissaya 291. Paranissaya 292. Shyaramitikabya-nissaya 
(?) 293. Brihajjataka-nissaya (?) 294. Rattamala 295. Narayu
ttisailgaha. 19 

The Kalyfu;ll inscriptions of Pegu-introduction 

The Kalyal)i inscriptions ofPegu (Burma) 20 were erected c. 
14 76 A. D. by Dhammaceti king ofRamaiiiiadesa or ancient Pegu, 
and record the history of the establishment of Buddhism in 
Burma, and its gradual evolution through many vicissitudes of 
fortune. The main object in founding the Kalyal)i-sima appears 
to have been to afford to the priesthood ofRamaiiiiadesa a duly 
consecrated place for the purpose of performing the uposatha, 
upasampada, and other ecclesiastical ceremonies, and indirectly 
to secure continuity in their apostolic succession from Mahinda, 
the Buddhist apostle of Ceylon. The object of the Kalyal)i in
scriptions is to give an authoritative ruling on the varied opin
ions of scholars with regard to ordination, and to prescribe a 
ceremonial for the consecration of a sima. 

The Kalyal)i inscriptions are situated at the western sub
urbs of the town of Pegu. They comprise ten stone slabs, more 
or less broken to pieces and scattered about. The language of 
the first three stones is Pali, and that of the rest is Talaing, being 
a translation of the Pali text. 

Interpretations of Pali texts 

Owing to the want of a large number of priests well versed 
in Tripitaka, learned, wise and able, and who could after meet
ing and consulting together, investigate as to what was proper 
or not, disputations arose amongst the Buddhist Order ofPegu 
with regard to the performance of ecclesiastical ceremonies, such 

19 For details, readers are referred to M. H. Bode's The Piili Literature 
of Burma, pp. 101-109. 

20 Taw Seim ko: A preliminary study of the Kalyii1Jz inscriptions, Pegu, 
LA., Vol. XXIII, 1893. 
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as the consecration of a slma and the upasampada ordination. 
Each thera gave his own interpretation, and the king himself 
joined in the disputations. In course of these disputations cita
tions were made from various Buddhist authorities most imp</r
tant of which was the Atthakatha. The following tracts collected 
here were incidentally made use of by the theras and the king in 
their discussion as to the performance of ecclesiastical ceremo
nies of consecrating a slma and upasampada ordination. 

1. 'Anvac!4hamiisam anudasiiham anupaiiciihanti' 
Atfhakathiiyam 

Some theras could not rightly interpret these words men
tioned in the Atthakatha, and would like in the excessively rainy 
region ofRamaiiiiadesa to perform the upasampada ordination 
in an udakukkhepaslma consecrated on a river or lake, which 
was devoid of its respective characteristics. 

2. Dhammaceti, the king, in repeatedly investigating and 
considering the rule of the Vinaya as regards the consecration 
of a si: m a, as interpreted by the authors of the Atthakathas, tikas, 
and pakaral).as, consulted both the spirit and the letter of the 
following works, con trolling the Atthakatha by means of the Pali, 
the tlka by means of the Atthakatha, and the pakaral).a by one 
another, and at the same time, by collecting what was gone be
fore, and what came after: the Vinayapali, the Vinayatthakatha, 
the vinayat}ka called the Saratthadlpal).l, the Vinayat}ka called 
the Vimativinodanl, the Vinayat}ka written by Vajirabuddhi-thera, 
the Matikatthakatha called the Karikhavitaral).l together with its 
tlka, the Vinayaviniccaya-pakaral).a together with its tlka, the 
Vinayasarigahapakarana, the Slmalarikarapakaral).a, and the 
Slmalarikarasarigaha. To the king who repeatedly investigated 
and considered the question and interpreted the ruling of the 
Vinaya according to his light and knowledge. 

3. ''Yasma hi vassaanassa catusu masesu" iti atthakathayam. 
comprises four months, during which lakes and rivers become 
filled with water and during which season the under-robe of a 
bhikkhul).l crossing a stream of such description at any place, is 
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wetted. On such a mahanadl such a udakukkhepasima may be 
consecrated, and the upasampada ordination performed in it 
will be valid and inviolable. 

4. There existed an old slma whereon the Kalyal}i-sima came 
to be built and consecrated later on. It was, therefore, necessary 
to desecrate the old sima, for otherwise the new slma would be 
null and void, because of the doubtful defeat of the junction 
and overlapping of slmas. The king accordingly had prepara
tions made for performing the ceremony of desecrating the 
existing slma in accordance with the proceduce expressly laid 
down in he Atthakatha. He then proceeds to interpret the pas
sage of the Atthakatha in question. 

5. With regard to this subject of desecration of an existing 
slma, and consequent consecration of a new one a question is 
made from the Vimativinodal}i : 

"Keci pana idisesu pi viharesu chapaficamatte bhikkhu 
gahetsa, viharakotito patthaya viharaparikkhepassa 
anto ea bahi ea samanta le<;l<;lupate tattha sabbattha 
maficapamane okase nirantaram thatva, pathamam 
avippavasasimam tatosamanasamvasakaslman ea 
samuhananavasena slmasamugghate kate, tasmim 
majjhagata te bhikkhu ta samuhaneyyum. Tato 
gamasima eva avasisseyya. Na hettha simaya va paricche
dassa va jananam angam hoti. Simaya pana an to 
than am samuhanessam:lti, kammavacakaral}aiic' ettha 
angam. Atthakathayam khen<;lasimam pana jananta 
avippavasam ajanantapi samuhataya vuttatta 
gamasimay' eva ea avasitthaya tettha yatharucila
kamduvidham pi slmam bandhitufi c' eva upasampa
dadi-kammam katufi ea vattatiti vadanti. Tarn yuttam 
viya dissati vimamsitva gahetabban ti". 

Translation: "There are some theras, who, in the case of 
such viharaslmas, would convene a chapter of five or six priests, 
would station them in a continuous row of places, which are each 
about the size of a bedstead, and whose distances are determined 

_by the fall, all round, of stones thrown, first from the extremity 
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of a viharaslma, and then towards_ the inside and outside of its 
limits, and would successively desecrate an avippavasasima, and 
a samanasarilvasakaslma. If either a khaQ.Qa-sima or a mahasima 
exists on that vihara, the priests standing, as they do, in the midst 
of these simas, would, from a maiicatthana, certainly desecrate 
the sima, and the gamasima would remain. In this manner it is 
not essential to know the sima on its extent. But it is necessary 
for the reciters of the kammavaca to say: 'We shall desecrate the 
inside of a sima (and act accordingly)'. It is stated in the Attakatha 
that those who are aware of the existence of a khaQ.Qasima, but 
not that ofan avippavasaslma, are qualified to effect both des
e~~ation an'd consecration, and then thus, although the extent 
of a mahasima is unknown, desecration may be effected. On the 
authority of this statement, they say that at any selected spot on 
the remaining gamasima; it is appropriate to consecrate the two 
kinds of simas, and to perform the upasampada ordination and 
such other ceremonies. This dictum appears to be correct ; but 
it should be accepted after due enquiry." 

6. When the existence of an old slma is not known, it is said 
in the Atthakatha: 

"Aghakathayaiica puraQ.a-slmaya vijjamanattam va 
paricchedaril va ajanantanaril simasanugghatassa 
dukkaratta mahantam vayamam akatva yena va tena va 
vayamena samuhananavasena slmasamugghataril 
sandhaya ye pana ubho pi na jananti ; te n'eva 
samuhanituii ea labhantlti vuttaril". 

Purport: 'If both classes of slma are not known, the slma 
should not be desecrated or consecrated.' This dictum of the 
Aghakatha does not, however, mean to indicate that, although 
the existence of the slma to be desecrated may not be known, if 
great exertion is put forth that sima will not be desecrated. 

References to Pali texts 

Besides these quotations from and interpretations of Pali 
texts, there are a good number of references to Pali texts in the 
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KalyaQ.i inscriptions in the way of adducing arguments or citing 
authorities. The three pitakas are more than once mentioned 
the Vinaya having the honour of being mentioned most. But 
most often referred to is the Aghakatha of the Vinaya-Pitaka. 
Other texts are the Patimokkha, the Khuddakasikkha, the Vimati
vinodaQ.i, the Vinayapali, the Vinayapka called the Sarattha
dipaQ.i, the Vinayatika written by Vajirabuddhi-thera, the 
Matikaghakatha called the KailkhavitaraQ.i together with its tika, 
the Vinayavinicchayapakaral).a, the SimalaiJ.karapakarai).a, the 
Simalailkarasailgaha, and other texts relating to the Vinaya
pitaka. 

Piili texts referred to in the inscription 
of Pariikramabiihu at Galwihiira, Ceylon 

1. The Vinaya books, 2. The Khuddakasikkha, 3. The 
Patimokkha, 4. The Dasadhammasutta, 5. The three 
Anumanasuttas, 6. The Mulasikkha, 7. The HeraQ.asikkha, and 
8. The Sekhiya. 
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BaHivatara: 578, 620-622, -626, 666 
Bapat: 21, 22, 27, 243, 246, 264 
Baral).asi: 129, 450, 467, 639, 643, 

644,654 
Barhut Inscriptions: 53, 660 
Barua, B.M.: 8, 16, 27, 37, 55, 65, 

131, 137, 145, 226-228, 232, 
235, 282, 340, 343, 362, 379, 
384, 387, 657, 658, 660 
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299, 344, 372, 407, 434, 443, 
444, 452, 453, 463, 467, 478, 
481,483,488,489,492,496, 
503, 544, 561, 608, 639, 645, 
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Bendall: 27,83 
Bhabrii Edict: 22, 23, 34, 38, 45, 

55, 63, 145, 154, 204, 329, 
600, 657 

Bhadda-KuQ<;ialakesa: 306, 439 
BhaQaka 

Ailguttara: 53, 383, 384 
Dhammapada: 383, 384 
Digha: 53, 58-60, 66, 117 
Jitaka: 53 
Khuddaka: 53, 225, 383 
Majjhima: 35, 53, 59, 60, 383, 

384 
BhaQakas: 53, 659 
Bandhu Cattaro: 286 
Bharukaccha: 360, 371, 407, 469, 

493,507,512,545,654,655 
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409, 418, 427-429, 446, 450, 
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Bode, Mabel: 7, 27, 68, 69, 133, 
306, 307, 401, 525, 580, 583, 
584 

Bodhgaya: 63 
Bodhicaryavatara: 610 
Body, parts of the: 60, 206, 406, 

472 
Brewster, E.H.: 31 
Buddha 

Anomadassi: 290, 558 
Atthadassi: 290, 293, 350, 559 
Dhammadassi: 290, 293 
Dipai:lkara: 290-292, 557, 561, 

569,570,604 
Gotama: 221, 245,-250, 251, 

256, 257, 259, 270, 290, 294, 
369, 370, 465, 475, 511, 532, 
543, 556-559, 561, 576, 604 

Kakusandha: 290, 294, 413, 
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Kassapa: 323, 413, 419, 467, 
481, 483, 485, 559, 560, 645 

KoQ.agamana: 294 
Kondanna: 290,494,499,557 
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558, 559 
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440,469,498,517,518,558, 
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Siddhartha: 27, 87, 298, 301, 
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Sikhi: 290, 293, 413, 560 
Sobhita: 290, 292, 439, 558 
Sujata: 290, 293, 559 
SumaQa: 290, 292 
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Vessabhu: 290, 293, 413, 560 
Vipassi: 116, 290, 293, 413, 

483, 601 
Buddhacarita: 34, 63, 350, 599, 
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387-390, 398, 399, 400, 401, 
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Buddhist Councils: 42, 72, 88, 328, 
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c 
Caityas: 120, 485, 572 
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545, 640, 641, 643-645, 653, 
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Campeyyake: 42 
Candrabhaga: 373 
Carakasarhhita: 352 
Cariyapitaka: 35, 58-60, 66, 204, 

278, 294, 295, 305, 395, 508, 
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giri) 26, 34 
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609, 612,"613, 620-622, 624, 
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534, 539, 542, 553, 554 

Cha-kesa-dhatu-varhsa: 576 
Chalmers: 27, 28, 99, 133, 141, 

157-159, 161, 166, 264, 281 
Chandasa: 13, 14 
Chandoviciti: 625, 666 
Channa: 89, 169, 448, 469, 496, 

605 
Childers, R.C.: 19, 20, 27, 75, 81, 

118, 131, 210, 280, 284, 309, 
310, 398, 618, 623, 624 

Cina: 371, 550 
Cittayana: 573, 5't4 
Clough: 27, 625 
Conditions for entering the 

Order: 95 
Culasaddaniti: 623 
Cunda: 119, 120, 130, 238, 241, 

244, 250, 306, 496, 651 
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Dabba: 99,409,439,462,651 
Dakkhil).apatha: 420, 655 
Damijas: 513, 521-523, 537, 539, 

564-566 
Dantakumara: 569, 574, 575 
Dantapali: 24 
Das, Sarat Chandra: 27 
Dasa, Cattaro: 285 
Da~havarhsa: 266, 568, 569, 576 
Dative plural in Pali: 627, 628 
De, Harinath: 27 
De Silva: 27, 622 
Deith: 27 
Devanarhpiyatissa: 512, 513, 515, 

516, 519-521, 529, 530, 533, 
535,537,553,563,564,580 

Dhammapada:l6, 58, 64-66, llO, 
162, 167, 175, 176, 179, 184, 
204, 210-235, 243, 249, 250, 
252-2q8, 261, 264, 272, 294, 
373,374, 383,384,443,44~ 
451,454,456,471,488,563, 
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Mahavira: 25, 105, 127, 149, 158, 
163, 642 

Mahi: 373, 469, 614, 640, 650, 
653, 656 

Mahinda: 20, 21, 25, 40, 41, 61, 
411, 450, 469, 511-515, 519, 
520, 521, 527, 529, 534-536, 
549-553, 563, 564, 576, 580, 
668 

Mahisamal)Qala: 547 
Majjhimadesa: 36, 86, 434, 635, 

637 
Majumdar: 37, 271, 517, 627, 659 
Makhadeva: 56, 159, 320, 645, 660 
Makkhali Gosala: 26, 147, 362, 

637, 646 
Malalasekera: 5, 7, 27, 567, 586, 

609,612,624 
Mallas: 119, 120, 409, 431, 434, 

450,493,543,547,555,561, 
562, 572, 640, 642-644, 646, 
649, 650, 653 

Mallika: 113, 438, 446, 450, 461, 
462, 469, 480, 651 
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LakkhaQ.a: 183 
Magga: 190 
Mara: 176 
Matugama: 188 
Moggallana: 189 

Sarhyutta 
Naga: 186 
Okkantika: 185 
Opamma: 183 
Radha: 185 
Rahula: 183 
Sacca: 192, 374 
Sakka: 181 
Sajayatana: 172, 187 
SarilaQ.<;laka: 189 
Sammappadhana: 191 
Sariputta: 186 
Satipanhana: 191 
Sotapatti: 191 
SupaQ.Q.a: 186 
U posatha: 42 
Uppada: 186 
Vacchagotta: 187 
Valaha: 186 
Vana: 178 
Vangisa: 177 
Vedana: 172, 188 
Yakkha: 178 

Sandesa-Katha: 550 
Sanghamitta: 520, 530, 552, 553, 

563, 564 
Saiijaya: 103, 169, 297, 498 
Sankhapala: 295, 301 
Sanskrit: 13, 14, 19-23, 26, 32, 34, 

. 68, 69, 123, 156, 187, 215, 
218, 225, 226, 230-232, 235, 
243, 265, 266, 274, 277, 281, 
306, 339, 359, 361, 393, 394, 
396,407,568,599,602,603, 
610, 617, 618, 620, 621, 623, 
624, 627-630, 632, 633, 664 

Santideva or Santideva: 610 
Sarabhu: 572 
Sarabhu: 373, 469, 614, 640, 650, 

656 
Sarassati: 373, 436, 495, 646 
Saratthapakasini: 437, 577 
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Sariputta: 85, 119, 130, 135, 136, 
138-140, 146, 148, 154, 155, 
164, 169, 172, 186, 188-190, 
193, 197, 238, 241, 246, 258, 
261, 282, 306, 350, 370, 374, 
388, 397, 417, 418, 439, 440, 
450, 454, 462, 467, 469-471, 
477, 478, 480, 482, 484, 491, 
496,498,499,503,505,568, 
572, 578, 5.87, 600, 601, 636, 
637,641,645,648,658 

Sasanavarhsa: 392, 512; 568, 577, 
580-584 

Sasapa1,1c;lita: 295, 298 
Savatthi: 94, 99, 131, 150, 179, 

258, 409, 410, 416, 432, 436, 
441, 445, 446, 450-456, 458, 
460, 462, 464-467, 468, 469, 
477, 479, 481, 482, 484, 489-
491, 493-495, 497, 498, 500, 
501, 503-507, 544, 608, 638-
640, 643-645, 647-649, 652-
654, 656 

Schrader: 27, 190, 375 
Sekhiya dhamma: 71, 73 
Sekhiya rules: 4 7 
Senart: 32, 34, 122-124, 129, 226-

228, 626, 658, 659 
Shastri: 27, 67 
Siam, king of: 27, 28, 282 
Siddhartha: 27, 87, 298, 301, 606 
Sikkha: 46, 284 
sikkhapada: 4 7 
Silas: 29, 30, 66,103,104,-112, 

113, 139, 146, 195, 198, 199, 
246,334,403,425,438,479, 
558-560, 563 

SJ:malailkarapakara1,1a: 597, 669, 
672 

Sirisudhammara,ja: 68 
Sivi: 278, 295, 297, 373, 550, 653, 

654 
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Smith: 27, 210, 243, 264, 337, 
446, 555, 622, 624 

So-sor-thar-pa: 72 
Social conditions in the Ganges 

Valley: 106 
Somanassa: 295, 302, 319 
So1,1a Ko!ivisa: 85, 439, 640 
SoQapaQc;lita: 295 
Spiegel: 27 

'stede: 27, 270, 283, 624 
Steinthal: 27, 236 
Strong: 27, 236, 550, 551 
Subodhalarikara: 579, 621, 625 
Sudassana: 121, 122, 293, 295, 

296, 560. 
Sudatta: 292, 293, 439, 608 
Suddhanhaka: 30, 241 
Suddhodana: 294,511,516,570, 

604, 605, 607 
Sujuki: 27 
Sumailgala: 27, 132, 134, 171, 

234, 306, 493, 525, 578, 587, 
622 

Sumarigalavilasini: 124, 147, 377, 
379, 384, 405, 410-412, 419, 
422, 424, 426-428, 431, 433, 
435,555,577,617 

Sunakkhatta: 128,139,163,646 
Sundari Nanda: 502 
Superman, his thirty-two marks: 

160 
Suppiya: 103, 430, 431, 495 
Susaddasiddhi: 622 
Susandhikappa: 622 
Susrutasarhhita: 352 
Susunaga: 408 
Sutta 
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AbhayaraJakumara: 153 
Acchariyabbhutadhamma: 166 
Aggafi.fi.a: 102, 128-130, 184, 

631 
Aggi-Vacchagotta: 156 
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Sutta 
Akankheyya: 136, 412 
AJagadduparna: 144 
Alavaka: 232, 251 
Axnagandha: 245, 252 
Arnbalan:hika Rahulovada: 154 
Arnban:ha: 107, 108, 159, 202, 

641, 642 
Ananda-Bhaddeka ratta: 167 
Ananga9a: 136 
Ar,!aiijasappaya: 163 
Anapanasati: 165 
Anathapil;lc;\ikovada: 169 
Ail.gulirnala: 159 
Anurnana: 142 
Anupada: 164 
Anuruddha: 166 
Apa99aka: 154 
Ara9a~bhanga: 16, 168 
Ariyapariyesana: 146 
Assalayana: 161 
A~anapya: 55,102,131,642 
AttadaJ;lc;\a: 246, 260 
Anhakanagara: 151 
Bahitika: 160 
Bahudhatuka: 165 
Bahuvedaniya: 153 
Bakkula: 166 
Bala-PaJ;lc;\ita: 167 
Bhaddali: 154 
Bhaddekaratta: 167 
Bhayabherava: 136 
Bhurnija: 166 
Bodhirajakurnara: 159 
Brahrnajala: 102, 103, 105, 

162, 163, 187, 310, 431 
Brahrnal;ladharnrnika: 254 
Brahrnanirnan ta9ika: 151 
Brahrnaya: 160 
Canki: 161 
Cakkavatti-Sihanada: 129 
Caturna: 155, 373 

Sutta 
Cetokhila: 142 
Chabbisodhana: 165 
Chachakka: 170 
Charinovado: i69 
Cula-Assapura: 149 
Ciiladharnrnasarnadana: 150 
Ciiladukkhakkhandha: 142 
Ciilagopalaka: 148 
Culagosinga: 14 7 
Culahatthipadoparna: 146 
Culakarnrnavibhanga: 167 
Ciilarnalunkya: 154 
CiilapUI;lJ;larna: 164 
Ciilarahulovada: 170 
Cu\asaccaka: 148 
Cu\asakuludayi: 158 
Cu\asaroparna: 14 7 
Cu\asihanada: 139 
CuJasuiiiiata: 166 
CuJataJ;lhasankhaya: 149 
Culavedalla: 150 
Ciila~yuha: 260, 374 
Cunda: 232, 250 
Dakkhi9a~bhanga: 168 
Dantabhurni: 166 
Dasuttara: 132, 202, 644 
Devadaha: 162 
Devadiita: 167, 540 
Dharnrnacariya: 253 
Dharnrnacetiya: 160 
Dharnrnadayada: 135 
Dharnrnika: 244, 255 · 
])hanaiijani: 162 
Dhaniya: 249, 374 
Dhatu~bhanga: 50, 168 
Dighanakha:156 
Dunhanhaka: 259 
Dvayatanupassana: 258 
Dvedha~takka: 143 
Esukari: 162 
Gai).akarnoggallana: 164 
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Sutta 
Ghapkara: 158 
Gho~amukha: 161 
Gopakamoggallana: 164 
Guhanhaka: 258 
Gulissani: 155 
Hemavata: 251 
Hiri: 253 
Indriyadhavana: 170 
lsigili: 165 
Janavasabha: 122, 642, 644 
Jara: 259 
jaliya: ,102, 112, 427 
Ji:vaka: 152 
Kakacupama: 144 
Kalahavivada: 260 
Kama: 258, 282 
Kandaraka: 151, 161 
Kai}I}akatthala: 160 
Kapila:: 253 
Karaillyametta: 209 
Kasibharadvaja: 250 
Kassapasi:hanada: 113 
Kayagatasati: 165 
Kevaqqha: 115, 128 
Khaggavisal}a: 32, 62, 63, 282, 

283, 379, 466 
Khaggavisal}a: 33 
Khaggavisal}a: 249 
Kirilslla: 254 
Kinti: 163 
Kl~giri: 155 
Kokaliya: 243, 258 
Kosambiya: 42, 151 
Kukkuravatika: 153 
Ku~adanta: 110, 111, 277, 642 
Lakkhal}a: 102, 130, 345 
Latukikopama: 154 
Lohicca: 115, 641 
Lomasakangiya-

Bhaddekaratta: 167 
Madhupii}Qika: 143 

Sutta 
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Madhura: 108, 159, 161 
Magandiya: 33, 156, 259 
Magha: 257 
Maha-Assapura: 149 
Mahacattarlsaka: 165 
Mahadhammasamadana: 150 
Mahadukkhakkhandqa: 140 
Mahagopalaka: 148 
Mahagosiilga: 14 7 
Maha-Govinda: 122, 123 
Mahahatthipadopama: 146 
Mahakammavibhailga: 167 
Mahali: 102, 112, 113, 641, 

643 
Maha-Maluilkya: 154 
Mahamangala: 207, 232, 250, 

253, 567 
Mahanidana: 117, 643 
Mahapadhana: 116,290,641 
Mahaparinibbana: 31, 56, 118, 

119, 122, 631 
Mahapui}I}ama: 164 
Maha Rahulovada: 154 
Maha-Samaya: 124, 373 
Maha-Satipanhana: 126, 206 
Mahasaccaka: 149 
Mahasakuludayi: 157 
Mahasatipanhana: 102, 168 
Mahasa!ayatanika: 170 
Mahasaropama: 146 
Mahasi:hanada: 139 
Mahasudassana: 102 
Mahasudassana: 121, 122, 643 
Mahasuiiiiata: 166 
Mahatal}hasailkhaya: 149 
Mahavacchagotta: 156 
Mahavedalla: 150 
Mahaviyiiha: 260 
Maratajjaniya: 151 
Metta: 205, 209, 232, 251 
Moneyya: 34, 63, 658 
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Sutta 
Mulapariyaya: 134 
Muni: 33, 252, 658 
Nagaravindeyya: 170 
Nalaka: 34, 63, 243, 258, 603, 

633, 658 
Nalakapana: 155 
Nandakovada: 169 
Nava: 244, 254 
NidhikaQ.~a: 36, 205, 209 
Nivapa: 145 
Pabba]a: 241, 243, 256 
Padhana: 151, 245, 256 
Paiicattaya: 162 
Parabhava: 244, 250, 373 
Pasadika: 130, 642 
Pasura: 259 
Papka: 127, 644 
Payasi: 55, 61 , 126, 127 
PiQ.~apataparisuddhi: 170 
Piyajatika: 159 
Potaliya: 152 
Poghapada: 113 
PuQ.Q.ovada: 169 
Purabheda: 260 
Rahula: 255 
Rajagahe: 42 
Ratana: 207, 210, 252, 373, 

610 
Rathavinita: 145 
Raf!:hapala: 158 
Sabbasava: 134 
Sabhiya: 246, 257 
Saccavibhanga: 50, 168 
Sakkapaiiha: 124, 125, 632, 

644 
Salayatanavibhanga: 167 
Siileyyaka: 150 
Salla: 232, 257 
Sallekha: 137 
Samagama: 163, 397 
SamaQamaQ.~ika: 157 

Sutta 
Samaiiiiaphala: 43, 105, 106, 

112, 114, 371, 427, 631, 640, 
659 

Sarhkharuppatti: 166 
Sammadinhi: 138 
Sammaparibbajaniya: 255 
Sampasadaniya: 130 
Sandaka: 157 
Sangarava: 162 
Sangiti: 132 
Sappurisa: 165, 657 
Sariputta: 261 
Satipaghana: 50, 60, 138, 166, 

168, 206 
Savatthiya: 42 
Sekha: 152 
Sela: 33, 161, 257 
Sevitabba-Asevitabba: 165 
Singalovada: 131 
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SonadaQ.~a: 109, 110, 641 
Subha: 102, 114, 162 
Subhasita: 232, 256 
Suciloma: 253 
Suddhaghaka: 259 
Sunakkhatta: 163 
Sundarikabharadvaja: 256 
Suttavibhanga Savatthiya: 42 
Tevi]a: 115, 116, 643 
Tevijja-Vacchagotta: 155 
Tiroku~~a: 205, 208, 210, 374 
Tissametteya: 259 
Tuva~aka: 260 
Uddesavibhanga: 167 
Udumbarika-Sihanada: 129 
Upakkilesa: 167 
Upali: 1!52 
Uraga: 34, 249 
Unhana: 232, 254 
Vammika: 145 
Vanapattha: 143 
Vangisa: 255 
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Sutta 
Vasala: 251 
Vasenha: 108-110, 162, 257 
Vatthiipama: 137 
Vekhanassa: 158 
Veraiijaka: 150 
Vijaya: 252 
Vimamsaka: 151 
Vitakkasanthana: 144 

Sutasoma: 276, 295, 304, 374 
Sutta Nipata: 29-35, 42, 58, 62, 63, 

65, 66, 108-110, 151, 162, 176, 
204, 207,, 209, 210, 232, 241-
249, 252, 266, 272, 282, 283, 
373,374,396,443,541,542, 
603, 610, 633, 651, 653, 657, 
658 
Editions and translations: 264 
Its importance in the history 

of the middle Indo-Aryan 
languages: 265 

Sutta Nipata commentary: 243, 
466, 619 

Suttavibha1'1ga: 29, 35, 42-44, 47, 
66,69, 70,84,100,203 

Suttavibhailga Savatthiya 42 
SuvaQ.Q.abhiimi: 372, 655 

T 

Tailang: 27 
Takakusu: 27, 118, 132, 133, 342, 

374, 407, 626, 627 
Takkasila: 450, 493, 545, 653, 654 
TambapaQ.Q.i: 40, 41, 62, 469, 510, 

519, 546, 563, 564 
Tathagata: 98, 99, 114, 115, 119, 

120, 128, 130, 190, 191, 193, 
198-201, 263, 271, 290-292, 
322,365,367,412,434,439, 
440,512,513,516,556,607, 
643 

Taxila: 21, 452, 453, 545, 637 
Taylor: 27, 289, 321 
Tekicchakari: 64 
Telaka\iihagatha: 609, 610 
Thera-Therigatha: 271 
Theragatha: 58, 64, 159, 204, 211, 

213, 220, 270-272, 493, 577 
Theragatha Commentary: 493 
Theravada: 18, 310, 328, 391,401, 

536 
Therigatha: 58, 204, 270-272, 307, 

395, 500, 501, 508 
Therigatha Commentary: 448, 500 
Thomas: 19, 27, 282 
Thullananda: 99 
Thuna: 86, 4 77 
Thiipavamsa: 551-553, 555, 556, 

579, 666 
Tin, P. Maung: 27, 468, 626 
Tissa: 36, 184, 290, 311, 328, 330, 

409,469,512,513,515,518, 
519, 529, 535, 536, 549, 550, 
552, 553, 563, 580, 583, 659 

Trenckner: 27, 39, 133, 330, 375, 
624 

Turnour: 27, 525, 576 

u 
Udana: 58, 65, 66, 204, 235-238, 

242, 310, 395, 447; 448, 508, 
539,540,577,651 

Udanavarga: 226, 230-232, 235 
Udayagiri: 26, 34 
Ujjain: 21, 506, 508, 544, 546, 

574, 630 
Ujjeni: 25, 372, 440, 497, 537, 

544, 546, 562, 653 
Upali: 41, 85, 152, 201, 306, 384, 

432, 433, 439, 440, 442, 446, 
464, 496, 510, 512, 517, 536, 
636, 638 

689 



5Zl9lislory ofcpafi ./]i!imJlure 

Upanishad: 105, Ill, 126 
Uppalavm;tQ.a: 177, 409, 439, 455, 

503 
Usiradhaja: 86 
Uttarakuru: 435, 454, 545, 546, 

640 
Uttarapathaka: 52, 325, 331, 409 
Uttaravinicchaya: 378, 387, 399, 400 

V 

Vagga 
Appamada: 65, 211, 227-229, 

232, 563 
Arahanta: 213, 227, 229 
Aghaka: 30, 32, 33, 62, 63, 

241,247,267,282 
Bala: 167, 212, 227-229, 233 
Bhikkhu: 223, 227, 228, 230, 

234 
Bodhi: 236 
BrahmaQ.a: 224 
Buddha:217,227,229,233 
Citta: 212, 227-229 
Ciila: 236, 241, 252 
DaQ.Qa: 215, 227, 229 
Dhammagha: 220, 227-229 
Jaccandha: 236 
Jara: 215, 227-229 
Khandha: 172, 665 
Kodha: 218,227,229,233 
Loka: 216, 227, 229 
Magga: 220, 227-229, 233 
Mala: 219, 227, 229 
Meghiya: 236 
Mucalinda: 236 
Naga: 222, 227, 230 
Nanda: 236 
Nidana: 171, 172, 665 
Niraya: 221, 227, 230 
PakiQ.Q.a: 229 
PakiQ.Q.aka: 221, 227 

Vagga 
PaQ.Qita: 167, 213, 227-229 
Paiiiia: 289 
ParayaQ.a: 32, 63, 241, 246, 

283, 379 
Pa!aligamiya: 236 
Papka: 102 
Piya: 218, 227, 229 
Puppha: 212, 227-229 
Sagatha: 1 71 
Sahassa: 21S, 227-229 
Salayatana: 1 72 
Sonatherassa: 236 
Sukha: 217, 227-229, 233 
TaQ.ha: 16,222,227,228,230 
Uraga: 32, 62, 241, 249, 283 
Yamaka: 211, 227, 229 
Yuganandha: 288 

Vaisali: 120, 433, 517, 636 
V;ijiriya: 52 
Vanarinda: 303 
Vanga: 372, 512, 544, 546 
Vangisa: 171, 177, 203, 241, 255, 

439, 441 
Vasumitra: 342, 343 
Vat!agamaQ.i: 38-40,.52, 53, 59, 72, 

513, 523 
Vanapotaka: 295, 303 . 
Vatthugatha: 32, 34, 241, 261, 633 
Vedangas: 617 
Vedas: 13, 15, 107, 109, 111, 115, 

352, 362, 391-393, 419, 438, 
440442,497,559,560,617,624 

Vedic mantras: 115 
Vesali: 88, 120, 407, 409, 410, 437, 

445, 446, 450, 493, 501-503, 
506, 507, 517, 528, 536, 537, 
544,550,556,562,608,638, 
639, 643-645, 647, 649, 650, 
653, 656 

Vessantara: 278, 280, 291, 295, 
297, 298, 373, 542, 561, 604 
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Vetuliaka: 52 
Vibh<lJjavadin: 14, 329 
Vibhanga: 37, 39, 43, 44, 48-52, 

66, 16~ 174, 309, 318, 319 
Vibhanga 

Bhikkhu: 400 
BhikkhuQI: 43, 44 
Bojjhanga: 320 
Dhammahadaya: 320 
Indriya: 319 
Jiiana: 320 
Khuddakavatthu: 320 
Magga: ;120 
Papa: 214, 227, 229 
Pa~sambhida: 320 
Sacca: 50, 126, 319, 397 

Vidyabhii~aQa, Satish Chandra: 
27,72,621 

Vidyasundara: 633 
Vijaya: 241 , 512,513,516,519, 
. 529, 533, 538 
Vijiianakaya: 343 
Vilata: 372 
Vimala-kondaiiiia: 495 
Vimanavatthu: 35, 58, 60, 61, 66, 

204, 267, 268, 395, 508, 540, 
541, 564, 577 

Vimanavatthu Commentary: 476 
Vinaya 

Bhikkhu: 45, 142, 202, 657 
Gihi: 45, 131 , 657 
Ubhato: 43, 44 

Vinaya Texts: 16, 30, 38, 42, 45, 
57, 58, 67, 71, 99, 100, '145, 
384, 497,539,635, 63~40 

Vinayavatthu: 43 
Vinayavinicchaya: 349, 378, 380, 

387-389, 399, 400, 549 
Vindhya: 54 7 
Visakha: 150, 293, 294, 439, 446, 

448,450,451,456,464,465, 
481, 506 

9ndex 

Visuddhimagga: 12, 145, 161 , 
206, 314, 385, 388, 391, 401-
406, 411 , 469, 471, 579, 585, 
588, 613, 614, 619, 665 

Vuttodaya: 577, 621, 625, 667 
VyakaraQa: 568, 617, 618 

w 
Walleser, Max: 19, 27, 412 
Warren: 27, 406 
Watanabe: 27, 118, 238 
Westergaard: 21, 27 
Windisch: 20, 27, 236, 238, 239, 

626, 627 
Winternitz: 5, 7, 20, 21, 27, 272, 

277, 278, 281, 375 
Woods, James: 27, 435 
Woodward: 27, 171, 192, 217, 

220, 234, 437, 622 
Works on prosody: 625 

y 

Yamaka: 48, 51, 52, 66, 210, 227, 
229,309,337,373,416,475, 476 

Yam aka 
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Anussaya: 475, 476 
Citta: 337, 475, 476 · 
Dhamma: 337, 475 
Dhatu: 475, 476 
Indriya: 337, 475, 476 
Khandha: 337, 475 
MuQ<;laraja: 57 
Miila: 337, 475 

Yamuna: 373, 436-438, 614, 640, 
650, 653, 656 

Yasodhara: 306, 450, 516, 608 

z 
Zetland, Lord: 267 
Zoysa: 27, 622 
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