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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 con-
nected with the subject are still unsolved. Not even the
question of the origin 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 literature 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
opiffion. Malalasekera in his recent publication has confined
hlmself to the Pali books composed in Ceylon. Hence the whole
csnonical 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 comprehensive work on Pali literature.
We all know his former publications on Buddhist topics and
their intrinsic value, and I repeatedly 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 manus-
cript 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 exhaustive exposition of
the various problems. Above all I wish to point at the important
discussion of the relative chronology of the canonical 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.

16-2-32. WILH. (GEIGER.






PREFACE

o Scholars interegied in Buddhism have no doubt felt a great
want of an exhaustive treatment of Pali literature. 1 have,
therefore, attempted for the firstgtime to supply the need of a
detailed and systematic history of Pali literature in two volumes.
Drs. M. H. Bode and G. P. Malalasekera have published their
respective 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, *“ Pali Literatur
und sprache ”’ and *‘ Geschichte der Indischen Literatur die
Buddhistische literatur und die JHeiligqn texte der Jainas
(1920) . But my treatment of the subfbct is entirely different
from those of my predecessors. The first volume deals with
the ¢hronology and general history of the Pali Pitakas. In the
Introduction to this volume I have briefly discussed the origin
ofyPali and the importance of the study of Pali as one of the
Indian languages. A systematic and critical 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 com-
position of each and every book included in the Pali canon.
This volume contains a critical exposition of the Vinaya Pltaka
An elaborate treatment of the Sutta Pitaka consisting of thé
ive nikavas, the Digha, Majjhima, Samyutta, Anguttara, and
Khuddaka has received the attention it deserves. I have also
taken care to point out the peculiarities of the style and language
in which each suttanta has been written. Under each suttanta
and under each nikaya the ancient and modern literature hitherto
published has been noticed. 1In the section on the Abhidhamma
Pitaka, I have noted the significance and importance of the
Abhidhamma treatises not without paying attention to the
style and language of the Abhidhamma texts. The Pali counter-
parts of the Abhidhamma books of the Sarvastivada School
have been dealt with in the last chapter of the first volume.
I have everywhere considered it worth while to mention the
available printed editions, manuscripts, and different recensions
of each sutta noting the points of textual variations wherever
possible. An attempt has been made to collect the parallel
passa,ges by way of comparison from other literatures wherever
found.

The second volume which treats of post-canonical Pali litera-
ture is devoted to the study of extra canonical works
supposed by the Pali commentaries, th® Pali chronicles, the
Pali manuals, the Pali literary pieces, the Pali grammars,
lexigographies, and works onrhetoric. Inthe concluding chapter
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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 re-
ferences in the Pali Pitakas and the Pali tracts in the inscriptions,
which, I believe, will be found useful. I have appended an index
at the end for the convenience of readers. 1 have not fourd
it necessary to deal with some of the unimportant books
about which nothing much can, be known, e.g., the Sarasamgaha
(containing many points concerning Buddhism), the Kamandaki
(a book on polity), the Akkharasammohacheda (word book),
the Sotabbamalini (containing edifying tales), the Takkabhasa
(a book on logic), Amatakaravannana, Sucittalankara, Lanka-
katha, Munigunalankara, Sarasamgaha, Rajadhirajavilasini,
Dhammasattapakarana, Dabbaguna (pharmacology), Sarattha-
samgaha, Silacaraka, Sadhucaritodaya, Kosalabimbavannana,
Sahassavatthupakarana; Lokappadipakasara, etc.

The task which I have performed is, no doubt, beset with
difficulties but I shall consider my labour amply rewarded if
this treatise is found useful by scholars interested in Buddhist
literature, 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.

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
publication of this work.

43, Kailas Bose Street, Bimara CHURN Law.
Calcutta, the 22nd May, 1933.
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INTRODUCTION
o 1. The Or'gin and home of Pali.—The term

Palibhasa® or Pali language is a comparatively
modern coinage. Whethemw the credit of this mis-
leading coinage is due to the European Orientalists
or to the latter- da,v Buddhist theras of Ce lon,
Burma, and Siam, is still a matter of dispute. It 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 nomenglature for any kind
of language. Even if we look into the Calavarmsa
forming a later supplement to the Mahavamsa we
find that the term Pali is used in it clearly in the
semse of original Buddhist texts, the texts of the
canon, as dl.stmgulshed from the commentaries:

¢ Pahmattam idhanitarh, natthi atthakatha
idha’—only the Pali has been brought over here
from Ceylon but not the commentaries. In the
commentaries themselves there are several 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 ¢ Idam sabbakarena neva Paliyam, na
atthakathayam agatam, kevalam acariyamatanu-

1 <Pali—Pa rakkhane li; Pati, rakkhatiti, Pali Palm ekacce.
Tanti, Buddhavacan&m, Panti, Pali. (Bha.gava,ta vuccamanassa
atthassa voharassa ca dipanato saddoyeva Pali namati ganthi-
padesu vuttan ’ti Abhidhammatthakathaya likhitam);

Pali saddo Palidhamme-talakapaliyarmpi ca

Dissate pantiyam ceva-iti fieyyarm vijanata.
Ayam hi Palisaddo, Paliya attham upaparikkhanti °ti adisu
pariyattidha.mmasankhate Pilidhamme dissati; ¢ Mahato talakassa
pali ti adisu talakapaliyamn Paliya nisidimstati adisu patipatiya
pisidimsiti attho, imasmim panatthe dhatuya kiccam natthi,
patipatiko hi pantivacako Palisaddo; pariyattidhammavacake
palisadde, attham pati, rakkhatiti paliti ca, antodakarn rakkha-
natthena mahato taldkassa thira mahati pali viya ti paligti ca,
pakatthanam ukkatthanam siladiatthanam badhanato sabhavani-
ruttibhavato Buddhadihi bhasitatta ca, palgatthanam vacanappa-
bandhanam ali ti paliti ca nibbacanani veditabbéni.’ (Abbhi-
dhammappadipika stci.)
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sdrena vuttam, tasma na sarato paccetabbam,’
and also at page 450 of this work we read ‘Imani
tava paliyam : atthakathayam pana: afifiani pi-
riipani aharitva’. A similar distinction between the
Pali and the atthakatha on the,.one hand 4pd
between the atthakatha and the acariyamata on
the other is brought out by Buddhaghosa also in
his Puggala-Paififiatti commentary in the use of
such expressions as (1) Palimuttakena pana attha-
kathanayena, p. 171; (2) atthakathamuttakena
pana A&cariyanayena, p. 173 ' As a matter of
fact, the earliest issue of the term Pali can be traced
in the commentarjes of Buddhaghosa and not in
any earlier Buddhist writings. It is again in the
commentaries that the term Pali came to be re-
garded as a synonym for Buddhavacana, Tri-
pitaka, 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
lifguistic implication, they felt constrained to com-
mit 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 tantibhdsa 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 miilabhasa or the
primary speech of all men.?

1 For other references see the P.T.S. Pili-English Dictionary,
Sub voce Pali.

2 Yinayavinicchaya-tika : ‘¢ Sakalajanasadhdaranaya  mila-
bhésdya ’ (Quoted in Buddhadatta’s Manuals, p. xiv, Kaccdyana's
Pali Grammar, ‘Sa Ma#gadhimilabhasa naraya adikappika’). Visu-
dhimagga, pp. 441-442, Sabhavaniruttiya Magadhikdya sabbasat-
tanam milabhasaya.
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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 language of the
canon by means of the sound similarity of Pali
with Palli (a village) as idle ingenuity. To con-
template 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 exprersion or presentation or
exposition, apart from the question of language.

« The story of Magadhinirutts 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 earlier writings of the Buddhists
for any hint to imagine that Magadhi was uhe
dialect used by the Buddha as a sole medium of
expression 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 of
Magadha, Anga-Magadha constituting the Maga-
dhan kingdom under the suzerainty of Bimbisara.
But is it a sufficient reason to maintain that the
Magadhika form of speech was the language of the
Buddha and that of the Buddhist canon ? We are:
aware that much has been made of the Vinaya
passage enjoining that the bhikkhus should pro-
mulgate the teachings of the Buddha through
'the medium of sakanirutt: instead of translating
them into chandasa. The Vinaya passage reads:

‘“ Na bhikkhave Buddhavacanam chandaso aro-
petabbamm. Yo aropeyya, apatti dukkatassa. Anu-
jainami bhikkhave sakaya niruttiya Buddhavacanam
pariyapunitum’’ (Cullavagga, V. 33. I, p. 139).
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Buddhaghosa interprets the term chandasa in
the sense of the Sanskrit language which served
as a diction of the Vedas (Vedam viya sakkata-
bhasdya vacandmaggam) and the other term sakdns-
rutfy is explained by him as signifying that form «of
the Magadhaka dialect which was used by the
Buddha himself (ettha .sakaniruttinama samma-
sambuddhena vutt-appaké,ro Magadhako vohéro-
Samantapéasadika, Cullavagga commentary, Sinha-
lese edition, p. 306).

Thus it is clear from Buddhaghosa’s comment
that he has taken the term chandasa indiscri-
minately as a synonym. for the Sanskrit language
and the term sakanirutti as a synonym for the
Miagadhi dialect used as a medium of instruction
(vacanamagga) by the Buddha. But we arc aware
that the term sanskritabhasa is of later origin, we
mean later than the time of the Buddha and Panini.
In Panini’s Astadhyayi, bhasa (that is, Sanskrit lan-
guage) is divided into Vedic (vaidika) and current
(laukika) and by the term chandasa, Panini meant
the Vedic language as distinguished from the current
form of Sanskrit. Tt is precisely in this sense that the
term chandasa was used, if it was used at all by the
Buddha in the 6th century B.C. With the Buddha
chandasa or Vedic language was the prototype of
languages that had become archaic and obsolete,
dead as distinguished from living speech. It is
beyond our comprehemlon 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 commit himself to such an opinion which is irra-
tional, erroneous, and dogmatic. He could not
have done so without doing violence to his position
as a gammaditthika and vibhajjavadin. To give
out that the Magadhl is the only correct form of
speech for the promulgation of his teachings and
every other dialect would be the incorrect form ig a
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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 Buddha to lay down
tRe injunction %re stated as follows :—

““tena kho pana sama{)ena yamelutekuld nama
bhikkhi dve bhatika honti brahmanajatika kalyana-
vaca kalyanavakkarana. Te yena bhagava ten 'upa-
samkamimsu, upasamkamitva bhagavantam abhi-
vadetva ekamantam nisidimsu, ekamantam nisinna
kho te bhikkh@ bhagavantam etad avocum : etarahi
bhante bhikkhii nananama nanégottd nanajacca
nanakula pabbajitda, te sakaya’niruttiyd buddha-
vacanam disenti. Handa mayam bhante buddha-
vacanam chandaso &ropemati. Vigarahi buddho
bhagava. Kathan hi nama tumhe moghapurisa
evam vakkhatha : handa mayam bhante buddha-
vacanam chandaso aropemati ”....This passage
may be translated into English thus—At that time
the two brothers who were bhikkhus of the yame-
lutekula were of brahmin origin and spoke and talk-
ed of good only. They approached the Buddhz
where he was and having approached the Blessed
One saluted him and sat on one side. Those bhik-
khus who were seated on one side spoke to the
Blessed One thus, ¢ Venerable sir, these bhikkhus
who embraced pabbaja, possess different names
and are of different lineages, births, and families.
They are polluting the Buddha’s words by preach-
ing them in their own local dialects. And now
Venerable sir, we shall render the Buddha’s words
into chandaso.” But the Buddha 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 Pitakam,
Vol. 11, p. 139.]

This goes to show that the Buddhist Fratel-
nity of the time was composed of “persons of diverse.
names, of diverse cultural groups, of diverse races,
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designations ? Here, O Bhikkhus, it so happens
that in some locality a thing is known by the name
of Pati, in some by the name of Patta, in some by
the name of Vittha, in some by the name of Sarava,
in some by the name of Dharopa, in some by the
name of Pona, and in some by the name of Pisila.
Now the people of different localities pay too much
attention and lay too msuch stress on the different
names of the same word and boastfully say regard-
ing their own form for the word: ‘ This is the
only correct form, and the others are incorrect.”
Thus a man, O Bhikkhus, pays too much attention
to the local formg, and lays too much stress on the
local designations.. Héw, O Bhikkhus, a man does
not pay too much attention to the local forms, and
does not lay too much stress on the local desifna-
tions ? Here, O Bhikkhus, it so happens that a
thing is known by different designations in differeht
localities, in some by the name of Pati, in some
by the name of Patta, in some by the name of
Vittha, in some by the name of Sarava, in some by

the name of Dharopa, in some by the name of Pona,
end in some by the name of Pisila. Now a man of
a particular locality, when he is in other localities
where different names of the same thing are in
vogue, knowing that in different localities different
names of the same thing are used conventionally
by the gentlemen, uses different names in different
localities without any attachment to his own local
form. Thus a man does not pay too much atten-
tion 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
‘Buddhist canon and its commentaries and other
"auxiliary works which are current in Ceylon, Burma,
and Siam. The history of Buddhism bears a clear
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testimony to the fact that none of the other sects
adopted or adhered 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 (Dipavamsa,
Oldenberg, Ch#p. V, Verses 42-44, 48-50) from that
which was considered by them to be the standard
language, or the standard corpus of authentic texts
or the standard mode of interpretation and in this
respect it is the bhikkhus of the Vajjian origin who
led the way.’

‘ Mahasamgitika bhikkhi vilomam %kamsu sasanam,
bhinditva miilasamgaham aiifiam akamsu samgaham
aiifiattha samgahitam suttam anfiattha akarimsu te,
attham dhammaii ca bhindimsu ye nikayesu paificasu.
pariyayadesitaii capi atho nippariyayadesitam
nitatthafi c’eva neyyattham ajanitvana bhikkhavo
afifiam sandhaya bhanitam aiifiattham thapayimsu te,
byafijanacchayaya te bhikkht bahu attham vinasayurp.
chaddetva ekadesafi ca suttam vinayai ca gambhiram
patirupam suttavinayam tan ca afiiam karimsu te.
parivaram atthuddharam abhidhammappakaranam
patisambhidan ca niddesam ekadesaf ca jatakam
ettakam nissajjetvana anfiani akarimsu te.
namarn lingam parikkharam akappakaranéni ca
pakatibhavam vijahetva tan ca afifiam akamsu te”
(Oldenberg, Dipavamsa, Verses 32-38, p. 36).

The above stanzas may be thus translated :—

The bhikkhus of the Great Council made a compilation of the
doctrine 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 Abhidhammapakarana, the Patisambhida,
the Niddesa and some portions of the Jataka and compoded 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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According to Max Walleser, Pali is contracted
from Patali or Padali and the assumption is that it
was a language of Pataliputra. Dr. E. J. Thomas
says that Dr. Walleser has not produced any evi-
dence 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 com-
mentator was contrasting the Pali language with
some other (E. J. Thomas’ note on Dr. Walleser
on the meaning of Pali, Indian Historical Quarterly,
December, 1928—Miscellany).

According to R. C. Childers, the internal evi-
dence confirms that Pali was a vernacular of the
people. The chatige which Pali 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 element in Pali with the exception of
4 very few imported Dravidian nouns. It is on the
whole in the same inflexional stage as Sanskrit
and everything in its vocabulary, grammar and
syntax can be explained from the sister tongue
(Childers’ Pali Dictionary, pp. xv-xvi). In the
opinion of James Alwis,! Sanskrit was no longer the
vernacular speech of the people when Buddhism
arose. Pali was onc of the dialects in current use
in India. It was the language of Magadha. Many
Pali theological terms have cognate expression in
the brahmanic literature but the significations
assigned to them are different in the two languages.
Pali was retained more than two centuries after-
wards 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 underwent changes while the latter became

1 Vide the Buddhist Scriptures and their language.
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fixed in Ceylon as the sacred language of the scrip-
tures. 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 poings out that at the time of Gautama
there were 16 dialects prevalent in India. Pre-
ference was given to Magadhi. The Buddhist
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 of Pali, its refine-
ment, its verbal and grammatical simplicity, its
relationship with the oldest®language of the brah-
mins, proves it to be a dialect of high antiquity.
The decline of Pali in Asia was co-existent with the
decline of the religion taught through its medium.
Dr. Oldenberg rejects the mission of Mahinda as
unhistorical and points out that the introduction
of Pali into Ceylon was due to the influence of the
people of Kalinga. He says that the home of the
Pili language must be looked for more to the south
than to the north of the Vindhya mountains (vl
Vinaya Pitaka, Intro., pp. i, foll., and p. liv). Sir
George Grierson agrees with Windisch® in holding
that literary Pali is Magadhi. Winternitz supports
this view. According to him, Pali is a language
of literature which has been exclusively employed
by the Buddhists and has sprung like every literary
language more or less from an admixture of several
dialects. Such a literary tongue is ultimately de-
rived from one definite dialect. And this the,
Magadhi 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 historical basis. The literary language,
"Pali, developed gradually and was probably fixed
when it was reduced to writing in Ceylon under
'

! Uber den sprachlichen charakter des Pali in actes du Xiv
Congrés International des Orientalistes, pt. I, pp. 252 foll. and 277
foll.
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Vattagamani (Views of Winternitz 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 Taxiia.
It was the language of the educated Buddhists
and in a polished form would naturally be used
by them for literary purposes (Bhandarkar Comme-
moration Volume, 1917—The Home of Liter-
ary Pali). Otto Franke points out that literary
Pali cannot have had its home in the Eastern part
of Northern Indig. There are points of similarity
and dissimilarity between literary Pali and the
language of the Kharosthi documents of the North-
Western India ; literary Pali has many points of
difference as compared with the language 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 dissimilarity (Pali und Sanskrit,
Ch. X, p. 138). According to Edward Miiller
(Pali 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.
Westergaard ' and Kuhn? connect Pali with the
dialect of Ujjain, relying not merely on the con-
nection with the Girnar dialect of Asokan inscrip-
tions but also on the view that this was the mother
tongue of Mahinda. W. Geiger regards Pali as
a keine based on Ardhamagadhi® Dr. H. Liiders

1 Uber den altesten zeitraumn der Indischen Geschichte, p. 87.

2 Beitriige Zur Pali Grammatik, p. 9.

8 Prof. P. V. Bapat in his paper on the relation between Pali
and Ardhaméagadhi published in the Indian Historical Quarterly,
March, 1928, has adequately shown that from the evidences of
phonology, grammar, the relation of Ardhamégadhi vocabulary
with thét of Sanskrit, Pali and Mahratti and the works of Katyayana
wnd Patafijali, it is not safe to come to the conclusion that Pali
is a literary language based on Ardhamiagadhi. Vide also *‘ A
Comparative Study of a few Jain Ardhamagadhi Texts with the
Texts of the Buddhist Pali Canon’ by Prof. P. V. Bapat in the
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(Bruchstiicke buddhistischer Dramen, pp. 40 ff.)
suggests that the oldest Buddhist scriptures were
composed in old Ardhamagadhi and that in part
at least the existing Pali canon represents a transla-
tion from the old Ardhaméagadhi. Dr. Sten Konow
says that the Vindhya tract is the home of Pali.
He finds similarity in P3li and Paisaci Prakrit
which seems to have been spoken in the country
to the north of Vindhya. Sylvain Lévi (Journal
Asiatique, 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 Byddhists 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
fqrm, the Jains carried out a systematic reduction
of intervocalic 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 Leévi rests on a number
of peculiarities in Pali and Buddhist Sanskrit if
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 inscrip-
tions. Thus the Bhabra Edict contains the form
‘ Laghulovade > instead of ‘ Rahulovada’, ‘ Adhi-
gicya ’ instead of ‘ Adhikritya’, but the softening
of ‘k’ is rare in Pali and the retention of ‘cy’
is alien to Pali. Besides he mentions ‘° Anadhape-
dika’ instead of ‘ Anathapindika ’, ¢ 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

Sir Ashutosh Mukerji Memorial Volume published by Prof. J. N.
Samaddar, pt. II, pp. 91-105.
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6th centuries B.C., which was the speech of the
Buddha and the Pali scriptures were in the main
composed within a century after the Buddha'’s
death in this Kosalan country. The Asokan inscrip-
tions prove the existence of a standard language
which is a younger form of the stdndard Kosalan.
Dr. Keith ably points qut that there is no reason
whatever to accept the view that the language
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 evidence of the Bhabra 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 t%e prob-
akle 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 knowledge 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 dialect 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 re-
moved from a true vernacular. But it must be
noted, as against Rhys Davids that the forms of
JPali are not historically the oldest of those known
to us. Even in the case of the Girnar dialect
of the Adokan inscriptions, it is impossible tn
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establish the priority of Pali in view of such pheno-
mena as the retention of long vowels before double
consonants and traces of the retention of ‘r’ in
certain consonantal combinations as well as the
use of ‘st’ where Pali assimilates ; moreover that
dfalect 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. (Pali, the Language of the
Southern Buddhists, published in the Indian
Historical Quarterly, September, 1925.) Mrs. Rhys
Davids points out that Pali s not‘ the name of any
localizable tongue. Pali means®‘row’. She says
thay we have it in the name of the famous courtesan
convert Ambapali (Mango-orchard-er lit. mango-
rqwer) whose birth tradition suggested her name and
she also quotes the Visudhimagga to show that the
teeth are said to be in a pali (dantapali). 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, giwe
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 of Magadhi and Ardhamagadhl peeping out,

than that Pah has its base in them and them only.

When India was bookless and laboriously punching
letters on little metalplates, 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
vearlier ; we had the two words. With the growing
need, and the new material for setting down not
mere lists, donations, contracts in writing, bu4 also
the expanded masses of her mantras, there came to
pass the new and impressive phenomenon of seeing
that which had been a time-series in air, become
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a “row” of things in space. And for a long time
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 ° reading ’ (patha)
was substituted for the word ‘réw’, e.g., “the
reading is also thus ”, alluding to variant readings,
““ayam pi patho”. 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. Pah is jyst “ Text ” and there is no
reason to believe fhat it was ever more than that.
(Sakya or Buddhist Origins by Mrs. Rhys Davids,
App. I, pp. 429-30.) Prof. Turner says that accord-
ing to some the meaning of Pali has been extended
to cover all the cognate Middle Indian dialects
found in the inscriptions and other documents.
Pali, in its earliest texts, is a language of mixed
dialectical forms, some common to both north-
western and eastern dialects; others peculiarly
tastern. These may be due to the influence of an
original- recension in an eastern dialect or to the
general influence of the eastern vernaculars on the
other Indo-Aryan languages, especially during the
predominance of the Mauryan empire with its
eastern capital. Its main characteristics are those
of a western dialect. Tradition has it that the
Buddhist Scriptures were brought to Ceylon by
Asoka’s son, Mahinda, who had spent his child-
hood in Ujjeni. In Ceylon the study and the use
of Pali which died out in India, was prosecuted by
the Buddhists and carried thence to Burma and
Siam, where it still remains to some extent the
language of literature or at least of religion. (Pali
Language and Literature, The Encyclopzdia Bri-
tanniga, 14th Edition, Vol. XVII, 145-146.) Taking
«into consideration the fact that the Buddha and
Mahavira were natives of the East, some presume
that in their discourses they must have used the



Introduction XXV

eastern or Pracya dialect. It is difficult to say what
is that, because we have contemporary records of
the earlier speech. Thus we find various theories
regarding the original home of the Pali language.
It i difficult to come to a definite conclusion about
it." All attempt® to ascertain the dialect which the
Buddha made the medium of his instructions have
proved futile. We think that Pali is based on a
western form of the Indian Prakritic dialects parti-
cularly the form which tallied with the dialect of
the Girnar version of Asoka’s Rock Edicts and
to some extent with the Sauraseni prakrit as known
to the grammarians. On exgmining the Pali cano-
nical texts it will be clear that the tendency of
Pali.is to steer clear of Magadhism. The instances
of Magadhism cited from the Pali texts, e.g., ‘“ sukhe--
dukkhe jivasattame ”’, ‘ akata akatavidha > (Digha
Nikaya, Vol. I, p. 56), “ N’atthi attakare n’atthi
parakare, n’atthi purisa-kare’, (Digha, Vol. I,
p.- 53) do not affect the character of Pali as these
occur where the doctrines of other contemporary
teachers, e.g., Pakudha Kacciyana and Makkhaki
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., Isigili for Isigiri (Majjhirha Nikaya,
Vol. 111, 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 spelling
retained for a very special reason (vide B. M. Barua’s
Old Brahmi Inscriptions in the Udayagiri and
Khandagiri Caves, p. 165). In order to arrive at a
definite conclusion regarding the origin of the Pali
danguage, it will be necessary to leave aside not
only the instances of Magadhism noted above but
also some of the Prakrit and Vedic survivals i the
gathas, e.g., vaddha for vrddha, netave for netum,.
pahatave for pahadtum, these forms being altoge-
ther absent in the Pali prose portions.
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2.  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 materials which render an invaluable
aid to the systematic study of ancient Indian
history. There are many Pali Wooks buried ‘in
manuscripts which are not easily procurable. The
Pali commentaries furnish us with a great store-
house of valuable information regarding the literary,
linguistic, social, economic, political, architectural,
and religious history of Ancient India. The psycho-
ethical analysis of dhammas, the classification of
various types of consgciousness, mental processes,
causal relations al'd the like form a highly special
contribution in Pali to Indian wisdom. The acti-
vities of one of the great religious reformers of
India, namely Gotama Buddha, can be wgll
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
thronology. That Pali has not been so well studied
in the east as in the west is evident from the publica-
tions of the western scholars in this line. In the
west, Trenckner, Clough, Spiegel, Westergaard,
Childers, James Alwis, Fausboll, Anderson, Tur-
nour, Bendall, Pischel, Minayeff, Edmund Hardy,
Oldenberg, Kern, Bigandet, Richard Morris, H. C.
Norman, T. W. Rhys Davids, C. A. F. Rhys Davids,
Keith, Geiger, Walleser, Windisch, E. J. Carpenter,
Robert Chalmers, La Vallee Poussin, Rouse, Warren,
E. J. 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,
LeonFeer, Otto Franke, Frankfurter, James Woods,
»Woodward, J. Przyluski, and others have rendered
Immense services to the cause of Pali study by way
of editing and translating many original Pali texts
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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 im-
mense good to the world by publishing their learned
researches in the field of Pali. No scholars have
done so much work as they have done. The Pali
Text Society of London unsger 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, London 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,
Wabanabe, Buddha,datta, Haraprasad Shastri, Dhar-
mananda Kosambi, B. M. Barua, the late Satish
Cleandra Vidyabhusana, the late Sarat Chandra
Das, C.I.E., the late Rev. Suriyagoda Sumangala,
Bapat, the late Harinath De, Rev. Anagarika Dham-
mapala, Shwe Zan Aung, Ledi Sadaw, Gooneratna,
Jayatilaka, Narada, W. A. DeSilva, Tailang, Zoysa,
P. Maung Tin, Malalasekera, Siddhartha, the late
thavira Punnananda and a band of new enthusiasts
materially helped and are helping the study of Pali.
Our grateful thanks are due to His Majesty the King
of Siam for remov ing a longfelt want by the publi-
cation of the whole of the Pali Tripitaka, 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 Pali 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 > (J.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 ®oyal
edition of fully indexed commentaries of Buddha-
ghosa and Dhammapala, the Milinda Paiiha and the
Jatakas. The noble example of the royal family
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-of Siam has been followed in Ceylon by the publi-
cation and free distribution of the Pali com-
mentaries by a fund commemorating the name of
the late lamented Dr. Hewavitarane, brother of the
late Rev. Anagarika Dhammapala .

Ceylon, Burma, Siam, Chittagong, Japan, Korea,
Tibet, China, and Mongglia 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. Pali is one of the verna-
-culars prescribed for study in many Indian Univer-
sities. .

It is gratifyihg to note that our Alma Mater,
the University of Calcutta, under the guidanee of
its ablest Vice-Chancellor, the late Sir Asutosh
Mookerjee, Kt., C.S.1., M.A., D.L., Saraswati, Shds-
travachaspati, Samhbuddhagamacakkavatti, greatly
furthered the study of Pali language and literature
and it was he who encouraged students whole-
heartedly to learn one of the great Oriental languages,
wamely Pali, in which the literature of Buddhism
"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.



CHAPTER I
,CHRONOLQGY OF THE PALI CANON

Rhys Davids in his Buddhist India (p. 188)
has given a chronological table of Buddhist litera-
ture from the time of the Buddha to the time of
Adoka which is as follows :—

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

2. Episodes found, in identical words, in
two*er more of the existmg books.

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

4. The Digha, Majjhima, Anguttara, and Sam-
yutta Nikayas.

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

6. The Suttavibhanga and the Khandhakas.

7. The Jatakas and the Dhammapadas.

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

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

10. The Abhidhamma books; the last of
which is the Kathavatthu and the earliest probably
the Puggalapaifatti.

This chronological table of early Buddhist
literature is too catechetical, too cut and dried and
too gencral to be accepted in spite of its suggestive-
ness as a sure guide to determination of the chrono-
logy of the Pali Canonical texts. The Octades
a#nd the Patimokkha are mentioned by Rhys Davids
as literary compilations representing the third stage
in the order of the chronology. 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
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of the Sutta Nipata, is composed of 16 poetical dis-
courses, only four of which share the common
title of Atthaka, namely Guhatthaka, Dutthatthaka,
Suddhatthaka, and Paramatthaka and consist each
of eight stanzas. That is to say. the four only
out of the sixteen poems fulfil the definition of an
Atthaka or octad, whkile none of the remaining
poems consists as it ought to, of eight stanzas.
The present Atthakavagga composed of 16 poems
may be safely placed anterior to both the Maha-
niddesa and Sutta Nipata. But before cataloguing
it as a compilation prior to the four nikdyas and
the Vinaya texts, it is necessary to ascertain whether
the Atthakavagga presupposed by the four nikayas
was a book of four poems bearing each theetitle
of Atthaka and consisting each of eight stanzas or it
was even in its original form an anthology ofs 16
poems. Similarly in placing the Patimokkha in
the same category with the Silas and Parayanas,
it would be 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 this number. There are
clear passages in the Anguttara Nikiya to indicate
that the earlier code was composed of one and
half hundred rules or little more (Sadhikam diyad-
dhasikkhapadasatam, A.N., Vol. I, p. 232). As
Buddhaghosa explains the Pali expression, * Sadhi-
kam diyaddhasikkhapadasatam ’, it means just 150
rules. According to a more reasonable interpreta-
tion the number implied in the expression must be
taken to be more than 150 and less than 200. If the
earlier code presupposed by the Anguttara passages
was composed of rules near about 150 and even
not 200, it may be pertinent to ask if the Pati-
mokkha, as we now have it, was the very code
tha: had existed prior to the Anguttara Nikaya.
Our doubt as to the antiquity of the Patimokkha
as a bare code of rules is intensified by the tradi-
tion recorded by Buddhaghosa in the introduc-
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tion to his Sumangalavilasini (pt. I, p. 17), 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
anterior to the Sutta Nipataspand the remaining books
of the Pali Canon are no less open to dispute. With
regard to the Digha Nikaya it has been directly

mted out by Buddhaghosa that the concluding
verses of the Mahaparinibbana Suttanta relatmg
to the redistribution of the Buddha’s bodily r
mains were originally compesed by the rehea,rsers
of the Third Buddhist Council and added later
on %y the Buddhist teachers of Ceylon. A material
objection to putting the Digha and the Anguttara
Nikdyas in the same category is that in the Digha
Nikaya the story of Mahagovinda (Digha, II,
pp. 220 foll.) has assumed the earlier forms of J ata-
kas characterised by the concluding identification
of the Buddha, the narrator of the story, with its
hero, while in the Anguttara Nikaya the story i
a simple chronicle of seven purohitas without the
identification. The four nikdyas are interspersed
with a number of legendary materials of the life
of the Buddha which appear at once to be inven-
tions of a later age when the Buddha came to be
regarded and Worshipped as a superhuman per-
sonality (rcad The Life of Gotama the Buddha
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
fiftth order of the chronology suggested by Rhys
*Davids. Without disputing that there are numerous
instances of archaism in the individual suttas or
stanzas composing this anthology, we have guffi-
cient reasons to doubt that the anthology as a
whole was at all anterior to the Niddesa which
heads the list of the Pali Canonical texts representing
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the eighth order. By the Niddesa we are to
understand two separate exegetical works counted
among the books of the Khuddaka Nikaya—(1)
the Mahaniddesa being a philological commentary
on the poems of the Atthakavagra (forming cthe
fourth book of the Sutta Nipata, and (2) the Cullanid-
desa being a similar eommentary on the poems
of the Parayanavagga (forming the fifth or last
book of the Sutta Nipata). The two questions'®
calling for an answer in this connection are (1) was
the Mahaniddesa composed, being intended as
a commentary on the Atthakavagga, 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 Cullanidaesa
composed, being intended as a commentary on the
Parayanavagga, the fifth book of the Sutta Nipata
or on the Parayanavagga, 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 Parayana
group, as these are found in the Sutta Nipata, are
prologued by 56 Vatthugathas, while the Cullanid-
desa is found without these introductory stanzas.
The inference 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 Parayanavagga, the scheme of the
Canonical commentary including an additional
sutta, namely the Khaggavisana, 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 Cullaniddesa was composed, it passed as a de-

1 Vide B. M. Barua’s Atthakavagga and Parayanavagga as
two independent Buddhist anthologies—Proceedings and Transac-
tions of the Fourth Oriental Conference, Allahabad, 1928, pp. 211~
219.
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tached sutta, not belonging to any particular group,
such as the Uragavagga. The stray nature of the
Khaggavisana Sutta may be taken as conclusive
also from its mixed Sanskrit version in the Maha-
vagtu (Senart’y Edition, Vol. I, pp. 357-359), in
which, too, it is not relegated to any group. If
any legitimate hypothesimis 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 presupposing it as a fait accompls.

Even with regard to the first question con-
cerning the chronological order of the Mahaniddesa
and Sutta Nipata, a similar hypothesis may be
enf®rtained W1thout much fear of contradiction.
The Mahaniddesa, according to its internal evidence,
is*an exegetical treatise which was modelled on an
earlier exegesis attempted by Mahakaccana on one
of the suttas of the Atthakavagga, namely, the
Magandiya Sutta (Cullaniddesa, pp. 197 ff.). The
modern exegesis of Mahakaccana forming the corner-
stone of the Mahaniddesa can be traced as a separate .
sutta of the Samyutta Nikaya, Vol. 111, p. 9 where
the sutta commented on by Mahakaccana is ex-
pressly counted as a qutta of the Atthakavagga
(Atthakavaggike Magandiya panhe). Once it is
admitted that the Atthaka group of poems had
existed as a distinct anthology even before the
first redaction of the Samyutta Nikaya and Maha-
kaccana’s model exegesis on one of its suttas and,
moreover, that the Mahéaniddesa as an exegetical
work was entirely based upon that earlier model,
it is far safer to think that the Mahaniddesa pre-
supposes the Atthakavagga itself as a distinct
collection of poems rather than as the Atthakavagga
‘of the Sutta Nipata. Though the scheme of antho-
logy in the Mahaniddesa includes only the poems
of the Attha group, there is a collateral evidence,
to prove that in an earlier stage of Pali Canonical
literature two stray poems were associated with
those of the Atthaka group just in the same way
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that the stray poem, Khaggavisana sutta, has been
associated in the Cullaniddesa with the poems of
the Parayana group. The Divyavadana, for in-
stance, mentions that Piirna an associate of sthavira
Mahakatyayana, recited the Munigistha and Saila-
gatha ' along with the poems of Arthavagga (Pali
Atthakavagga) with the* implication that the Muni-
gatha (corresponding to Pali Munisutta) and Saila-
gathd (corresponding to Pali Selasutta), included
respectively in the Uragasutta, the first book, and
in the Mahavagga, the third book of the Sutta Ni-
pata, 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
1s prologued by 20 Vatthugathas or mtroduc‘t)ory
stanzas which are absent from its mixed Sanskrit
version in the Mahavastu (Vol. III, 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 Aswaghosa.® The Moneya Siite (Moneyya Sutta)
is one of the seven tracts recommended by King
Asoka in his Bhabra Edict for the constant study
of the Buddhists. This sutta has been rightly
identified by Prof. D. Kosambi (Indian Antiquary,
1912, Vol. XLI, pp. 37-40) with the Nalaka Sutta
in the Sutta Nipata which, as pointed out above,
has a counterpart in the Mahavastu (Mahavastu,
Senart’s Edition, Vol. II, pp. 3043 and Vol. I1I,
pp. 382 ff.) where it does not bear any specific
title. Judged by its theme, Moneyya Sutta is more

£ Cowell and Neil, p. 35.

2 Vide Barua’s Old Brahmi Inscriptions in the Udayagiri and
Khandagiri Caves, p. 173, f.n.

“Drstva ca tam rajasutarn striyasta

jaéjvalyamanarm vapusd Sriya ca ’.—Buddhacarita, III, 23.
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an appropriate title than Nalaka. The importance
of its naming as Nalaka arises only when the Vat-
thugathas or the introductory stanzas are prefixed
to the sutta without any logical connection between
the. two. Consdered in the light of Asoka’s title
Moneya Siite and the counterpart in the Maha-
vastu as well as of the clear anticipation of Aswa-
ghosa’s Buddhacarita in the Vatthugathas, it ap-
pears that the christening of the Moneyyasutta
as Nalaka and the edition of the introductory
stanzas took place sometime after Asdoka’s reign
and not before. Some stanzas of the Padhana
Sutta have been quoted in the Kathavatthu which,
according to Buddhist tradition, was a compllatlon
of ®Rsokan time. 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 1s to be found only in the Sutta Nipata,
Book III. The inference that can legitimately
be drawn from the quotation is that the Padhéana
Sutta has existed in some form prior to the com-
pilation of the Kathavatthu, leaving the question
of the Sutta Nipata altogether open.

The Khuddakapatha figures as the last book
in the fifth order, it being supposed to be earlier
than the Suttavibhanga, the Khandhakas, the
Jatakas, the Dhammapadas, the Peta, and Vimana-
vatthus as well as the Kathavatthu. Buddha-
ghosa in the introduction to his Sumangalavilasini,
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 Majjhimabha-
naka list included the first three of them. The
preclusion may be explained either as due to sec-
tarian difference of opinion or due to the fact that
when the Dighabhanaka list was drawn up, these
four texts were non-existent. If a compasison
be made between the Khuddakapatha and the
Khandhakas, it will be noticed that the first short
lesson (saranattayam) of the Khuddakapatha was
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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 Khandhalas. The same
observation holds true also of the fourth lesson, the
Kumarapaiihamm. The gources being not montlonod
it is indecisive whether the I&huddakapatha has
drawn upon the Khandhakas or on some isolated
passages. But if judging by the nature of differ-
ences in the common passages we are to pro-
nounce our opinion on the relative chronology of
the two texts, the priqrity must be accorded rather
to the KhandhaKas than to the Khuddakapatha.

The Tirokuddasutta of the Khuddakapatha lbl'uhc
first and most important sutta of the Petavatthu.
Certain quotations in the Kathavatthu -cleasly
testify to the currency in the 3rd century B.C. of
most of the verses composing this sutta. Here
again we are to grope in the dark whether the
quotations were from the Tirokudda as an isolated
sutta or from a sutta in the Petavatthu or in the
Khuddakapatha. If any inference may be drawn
from the high prominence that it enjoys in the
Petavatthu, our opinion will be rather in favour of
priority of the Petavatthu.

Now coming to the Kathavatthu, we have
already mentioned that it contains certain signi-
ficant quotations from two suttas, the Tirokudda
and the Nidhikanda, both of which are embodied
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 prob-
able that the quotations were made from the two
isolated suttas, we mean when these suttas had-
not come to he included in the Khuddakapatha.

+The Abhidhamma treatises figure as latest
'compilations in the chronological table of Rhys
Davids. Of the seven Abhidhamma books, the
Kathavatthu is traditionally known as a com-
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pilation of As&okan age. The credibility of the
tradition can be proved by a very peculiar dialectical
style of composition developed in this all-important
book of Buddhist Controversies and the traces of
which can alsq be found to linger in some of the
inscriptions of Asoka, namely, the Kalsi, Shaha-
bazgarhi and Manserah vegrsions of the 9th Rock
Edict (vide B. M. Barua’s Old Brahmi Inscriptions,
p. 284). Another and more convincing piece of
evidence may be brought forward to prove the
credibility of the tradition. Prior to the despatch
of missionaries by Asoka, Buddhism as a religious
movement was confined, mgre or less, within the
territorial limits of what is known in Buddhist
litewature as the Middle Country (Majjhimadesa)
and the Buddhist tradition in Pali is very definite on
this point. The Saiici stipas which go back to
the date of Asoka enshrine the relics of the mis-
sionaries 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 (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 country and had not gained ground in
any of the outlying tracts (paccantimesu jana-
padesu), the representatives of Buddhism whether
the monks or the laity having had no access to
those regions (B. M. Barua, Old Brahmi Inscriptions,
p. 284). The account clearly brings out one im-
portant historical fact, namely, that so far as the
outlying tracts were concerned, there were un-
deniably 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 withg the
Kathavatthu regarding this point. For in thit
important edict issued in about the 13th or 14th
regnal year of King Asoka, His Sacred and Gracious
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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 Samanas and Brah-
manas were not to be found or wherc] he inhabitants
had not adhered to the tenets of one or other of
those sects. (Vide Inscriptions of Asoka by Bhan-
darkar and Majumdar, pp. 49-50—‘° Nathi cha
she janapade yatd nathi ime nikaya anamta yenesha
bamhmane cha shamane cha nathi cha kuva pi
]anapadashl (ya) ta nathi manushanam ekatalashi

i pashadashi no nama pashade”.) Squaring up
the twofold evidence, «it is easy to come to the
conclusion that fhe compilation of the Katha-
vatthu could not be remote from the reign of Asdka.

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 Nikdya, the Samyutta Nikaya, the
Anguttara Nikaya, and some of the books of the
Khuddaka Nikaya. A few of the quotations can
be traced in the Dhammasangani and the Vibhanga
among the Abhidhamma books. As the passages
are quoted in the Kathavatthu without any mention
of the sources, rather as well known and authorita-
tive words of the Buddha, it cannot be definitely
maintained that the quotations were cited from
the canonical texts in which the individual passages
are traceable. There were suttas in some definite
collections but wuntil other definite cvidences are
forthcoming, it will be risky to identitfy 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
AsSoka, particularly on that of the Bhabri 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 bhamte Bhagavata Budhena
bhasite save se subhasite). But here again we
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are helpless as to by what name this collection was
then designated 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 Pdoductions 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 apportioned between them in con-
ceiving 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 Buddha. Whatever be the actual date
of Ythe individual texts, it is certainly posterior
even to the subsequent incident of the first public
stAtement or promulgation 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 tcachings of the
Buddha having taken place, according to the
unanimity of the Buddhist tradition, 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
fanon.  With regard to the lower limit we need
not bring it so far down as the time of the Pali
scholiasts, Buddhadatta, Buddhaghosa, and Dham-
mapala, that is to say, to the 5th century A.D.
GGoing by the tradition, the Buddhist Canon became
finally closed when it was committed to writing
during the reign of King Vattagamani of Ceylon
(Circa 29-17 B.C.).! The truth of this tradition can
be substantiated by the clear internal evidence
of the text of the Milinda Pafiha which was a com-
pilation of about the first century A.D. /s ig
well known, in several passages, the author of the

1 Dipavarnsa (Oldenberg), p. 103, Mahiavamsa (Geiger), p. 277.
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Milinda Pafiha has referred to the Paili 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 thisglext that when
it was compiled the division of the canon into three
pitakas and five nikdyas was well established.!
The Dhammasangani, the Vibhanga, the Dhatu-
katha and the rest were precisely the seven books
which composed the Abhidhammapitaka and the
Digha, Majjhima, Samyutta, Ekuttara (Anguttara),
and Khuddaka were the five nikdyas which com-
posed the Suttapitaka. The Sinhalese commen-
taries, the Maha-atthakatha, the Mahapaccariya,
the Maha-kurundiya, the Andhaka and the “est
presupposed by the commentaries of Buddhadatta,
Buddhaghosa, and Dhammapala point to the safnhe
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
Ist 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 Ajatasattu, the second
in the reign of ng Kalasoka (Kakavarni of the
Puranas), “the third in the reign of Asoka, the
fourth in the reign of King Devanarh Piyatissa of
Ceylon, the fifth in the reign of King Dutthagamani
and the sixth or the last in the reign of King Vat-
tagamani. The Pali accounts of these councils
make it clear that the purpose of each of them
was the recital and settling of the canonical texts.
If these councils can be regarded as certain defi-
nite landmarks in the process of the development
of Pali Canonical literature, we can say that during
thesfirst four centuries after the Buddha’s demise,

! Milinda Pafiha (Trenckner ed.), pp. 13, 190, 348, 21, 18
(tipitaka), 341 and 22 (Nikaya).
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Pali literature underwent as many as six successive
redactions. Going by the dates assigned to these
councils, we may divide the interval into such shorter
periods of Pali literary history as shown below:—

.*  First Petod .+ (483-383 B.C.)
Second Period -+ (383-265 B.C.)
Third Period -» (265230 B.C.)
Fourth Period -+ (230-80 B.C.)
Fifth Period -+ (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 Vifayapitaka. This
trewtise, as clearly stated in the colophon (nigamana)
was written in Ceylon by Dipa, evidently a learned
Buddhist scholar of Ceylon as a help to his pupils
to the study of the contents of the Vinaya.® As
such the Parivarapatha was composed as a digest
of the subject-matter of Vinaya or Buddhist disci-
pline. We say that this treatise was composed
in Ceylon because there are references within the
text itself that it had been written after the Vinaya-
pitaka was promulgated by Thera Mahinda and a
number of his disciples and by their disciples in
Ceylon. The succession of his disciples from the
time of Thera Mahinda as set forth in the Pari-
varapatha (pp. 2-3) may suffice to show that the
date of its composition could not be much earlier
than the reign of Vattagamani. 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 of Vattagamani. For it is
clearly stated in the colophon that the author
caused the treatise to be written (likhapesi),

1 Parivarapatha, Ed. Oldenberg, p. 226.

“ Pubbacariyamaggain ca pucchitva’ va tahim tahirh Di-
panamo mahépaniio sutadharo vicakkhano imam vittharasaiikhe-
pam  sajjha@maggena majjhime cintayitva likhapesi sissakanany
sukhavaharm Parivaran ti yam vuttamn sabbam vatthurm salak-
khanam atthainh  atthena  saddhamme  dhammam  dhammena
paifiiiatte. ”’
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a mode of preserving the scriptures which would
be inconceivable before the reign of Vattagamani.
The reference to the island of Tambapanni or Ceylon
is not only in the verses which one might set aside
as interpolation but in the prose portions which
form the integral parts of the text.

Now if we fix our attention on the traditional
verses embodied 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
Vinayapitaka were made known to the people of
Ceylon by the wise Mahinda who arrived in Ceylon
from Jambudipa (Indla) after the Third Buddhlqt
Council had been over.' -

The Mahavagga and the Cullavagga are two
among the earlier and important texts of the Vinaya-
pitaka. Twenty-two Khandhakas or stock frag-
ments are distributed into the two texts, ten into
the Mahavagga and the remaining 12 into the
Cullavagga. These fragments constituting the se-
parate divisions are arranged in a chronological
order, and they are intended to present a con-
nected 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 demise
of the Buddha (Vassasataparinibbute Bhagavati).
The growth of the two texts may be sought to be
accounted for by these two hypotheses ; (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

1 Parivarapatha, pp- 2-3.
» Upili Dasako c’eva Sonako Siggavo tatha Moggaliputtena
epaficama ete Jambusirivhaye tato Mahindo Ittiyo Uttiyo Sambalo
tatha Bhaddanamo ca pandito ete nagé mahapafiia Jambudipi
idhagata, Vinayarn te vacayirmnsu pitakarn Tambapanniya nikaye
paiica vacesurh satta c’eva pakarane.”
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hypotheses, none of them prevents us from main-
taining that the series of the Khandhakas was
closed with the inclusion of the account of the
Second Buddhist Council and that nothing material
was added af®& that, nothing, we mean to say,
except the Uddanas or mnemonics in doggerel
verses appended to each of.the Khandhakas. Had
the compilation of the Khandhakas remained open
after the Second Buddhist Council, it would have
included an account of the later councils, particular-
ly of one held during the reign of Adoka. This
line of argument is sufficiently strong to establish
that the date of compilatien 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 pri-
marily associated with the tradition of the Second
Buddhist Council. Assuming 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 accounts of the
first and second Buddhist councils regarding the
development of the canonical texts. First with
regard to the earlier Vinaya texts, the Cullavagga
account of the Second Buddhist Council (Chap. 12)

has referred to the following authorities by name,
namely,

(1) Savatthiya Suttavibhanga

(2) Rajagahe .

(3) Savatthiya .

(4) Savatthiya sutta

() Kosambiya ,,

(6) Savatthiya ,,

(7) Rajagahe ’

(8) Rajagahe uposathasamyutte

(9) Campeyyake Vinaya Vatthusmin

The Suttavibhanga passages referred to in the
Cullavagga account have been found out by Prof.
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Oldenberg in the Suttavibhanga 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
Suttavibhanga of the Vmayaplta,l«&, was current
as an authoritative text on Vinaya when the Culla-
vagga account referring to its passages was written ?
Now with regard to the remaining two references,
namely, Rajagahe, Uposathasamyutte and Cam-
peyyake Vinayavatthusmin traced respectively in
the Mahavagga (II, 8, 3) and Mahavagga (IX,
3, 5), it is curious that the first reference is to a
Samyutta passage and the second to a Vinaya-
vatthu. Although the Samyutta passage has found
its place in the Mahavagga, so long as the fact
remains that the reference is to a passage in the
Sutta Collection, our inference must be that the
Mahavagga in its extant form was not yet in exis-
tence. The second reference is important as point-
ing back to the existence of certain Vinayavatthus
serving as materials for a compilation like the
Mahavagga.

Turning at last to the Cullavagga account of
the First Buddhist 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 disci-
plinary code of the bhikkhunis, and (2) Paiica-
nikiya—the five nikayas, Digha, Majjhima and
the rest. Some of the Burmese manuscripts read
Ubhato Vibhanga in lieu of Ubhato Vinaya.' That
may be a mistake. But the contents mentioned
in the Cullavagga account are undoubtedly the
contents of the two Vibhangas, the Bhikkhu and the

ar

1 Tt may be observed that in giving an account of the First
Buddhist Council, Buddhaghosa makes mention of Ubhato Vibhanga
signifving therebv the whole text of the Sw/tavibhanga completed
in 64 bh{mavaras (Sumangalavilasini, pt. 1, p. 13).
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Bhikkhuni. The list of the Sikkhapadas codified
as bare rules in the two Patimokkhas is important
as showing that the author of the Cullavagga
*account kept in his mind nothing but the Sutta-
vibhanga withAjts two divisions: the Bhikkhu-
Vibhanga and the Bhikkhuni-Vibhanga. Further,
when this aceount 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 Brahmajila and the
Samafifiaphala Suttantas. Tn the absence of the
remaining details and of the names of the separate
texts it is impossible to say that the Digha Nikaya
as presupposed was completed in all the three
volumes as we now get or the five nikayas as pre-
supposed contained all the 14 suttanta texts as
we now have them. One thing, however, is certain
that there is yet no reference to the Abhidhammn a
treatises. Tor the reference to the Abhidhamma-
pitaka we have to look into the uddanagathas in
+which there is mention of the three pitakas (Pitakam
tini). 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 apparently later additions.
The line of investigation hitherto followed
has compelled us to conclude that the Suttavi-
bhanga with its two great divisions, e.g. the Bhikkhu
and the Bhikkhuni Vibhangas, were extant as
authoritative texts on the questions of Vinaya
previous to the compilation of the Mahavagga
and the Cullavagga. The historical references that
may be traced in the Suttavibhanga appertain 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 Suttavibhanga can
be regarded as the first and the earliest landme "
of the Vinaya tracts. It may be sound to pre-
mise that the first landmark of the Vinayapitaka
is not the first landmark of the Vinaya tracts.

2



18 A History of Pali Literature

The point at issue really is whether or not the text
of the Suttavibhanga forming the first landmark
of the Vinayapitaka presupposes certain earlier
literary developments and if so, where can this
be traced. This is to ask serious; 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 Vibhanga,
we must be raising this important issue just to
remove an anomaly arising from the two-fold
signification of the Paiicanikdya 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 significa-
tion the five nikdayas included also the texts of
the remaining two pitakas, namely, the Vincya
and the Abhidhamma, the Vinaya and Abhidhamma
treatises being supposed to be included in the
Khuddaka Nikaya (Sumangalavilasini, pt. 1, p. 23,
cf. Atthasalini, p. 26 ; Katamo Khuddakanikayo ?
Sakalamh  Vinayapitakarh ~ Abhidhammapitakam
Khuddakapatha-dayo ca pubbe-nidassita-pafica-
dasa-bheda (pubbe dassita-cuddasappabheda iti
pathantaram), thapetva cattaro nikdye avasesa-
buddhavacanam). Buddhaghosa 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 venerat-
ed as gihivinaya.® 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 originally used to denote the bhikkhuvinaya
and bhikkhunivinaya or the bhikkhuvinaya and gehe-
vnaya.

If we examine the contents of the Anguttara
or the Ekuttara Nikaya, we need not be surprised

1 A note on the Bhabra Edict, J.R.A.S., October, 1915, pp. 805-
810.
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to find that Anguttara Nikaya abounds in the Vinaya
passages. In each nipata of this nikdya we come
across passages relating to the two-fold Vinaya,
namely, the \Bhikkhu and the Gihi. Looked at
from this poiyt of view, the Anguttara Nikiya
mhy 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 Vinaya-
pitaka. The list of Vinaya topics furnished in this
particular tract cannot be construed as a table of
contents of any particular, text of the Vinaya-
pitaka. Similar Vinaya tracts ar8 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 trace-
able in the nikdyas particularly in the Anguttara.
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. 1, p. 69).

As for the date of the composition of the
two Patimokkha codes, one for the bhikkhus
(monks) and the other for the bhikkhunis (nuns),
it is important to bear in mind that according to
an ancient Buddhist tradition cited by Buddha-
ghosa, the Patimokkha codes as they are handed
down to us are two among the Vinaya texts which
were not, rehearsed in the First Buddhist Council
(Sumangalavilasini, 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 Buddha. It is
one thing to say this and it is quite another tha@%c:
rules themselves in a classified form had not beét
in existence from the earliest times. The Culla-
vagga account of the First Buddhist Council throws
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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 (khudd&hukhuddakani
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 Paiiha, 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 Samghadisesa rules;
some, all but the four Parajika, 13 Samghadisesa and
two Aniyata rules; some, all but the four Parajikas,
13 Samghadisesas, two Aniyatas and 30 Nissaggiyas ;
some, all but the four Parajika, 13 Samghadisesa,
two Anivata, 30 Nissaggiya and 92 Pacittiya rules;
and some, all but four Parajika, 13 Sarhghadisesa,
two Aniyata, 30 Nissaggiya, 92 Pacittiya and four
Patidesaniya rules.’ The suggestion stopped with the
four Patidesaniya rules and did not proceed beyond
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 adhikaranasamathas and seventy-five Se-
khiya rules in addition to those mentioned in the

1 Ekacce thera evain aharnsu: cattari parajikani thapetva ava-
sesani khuddanukhuddakani sikkhapada.mti Ekacce thera evamn
ahamsu : cattari parajikani thapetva terasa sarmnghadisese thapetva
avasesani khuddanukhuddakan sikkhapadaniti. I‘kacce thera
evam ahamsu: cattari parajikant thapotvi terasa samghadisese
thapetva dve aniyate thapetva avasesani khuddanukhuddakani
sikkhapadaniti. Ekacce thera evam dhamsu: cattari parajikani
thapetva terasa samghadisese thapetva dve aniyate thapetva tirmsa
nissaggive pacittiye thapetva avasesani khuddanukhuddakani sikkha-
padanitl. Ekacce therd evam aharnsu : cattari parajikani thapetva
terasa samghadisese thapetva dve aniyate thapetva timsa nissaggiyo
pacittiye thapetva dvenavutim pacittiye thapetva avasesani
khyddanukhuddakani sikkhapadaniti. Ekacce thera evam aharnsu :
wattari parajikani thapetva terasa samghidisese thapetva dve
aniyate thapetva tirnsa nissaggiye pacittiye thapetva dvenavutimn
pacittiye th. cattari patidesaniye th. avasesani khuddanukhuddakani
sikkhapadaniti (Cullavagga, Chap. X1, pp. 287-288).
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Cullavagga account. Omitting the 75 Sekhiya rules
the total of the Patimokkha precepts of conduct
would come {p to 152. If the theras of the First
Buddhist Coungil 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 to seek. The Anguttara Nikaya, as we
have seen above, contains two passages to indicate
that the earlier Patimokkha code contained one
and half hundred rules or little more (Sadhikarn
diyaddhasikkhapadasatam).!

The earlier Patimokkha code with its total
of 152 rules may be shown to have been earlier than
the Suttavibhanga on the ground that the Suttavi-
bhanga 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 codification 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 cnumecrated can be interpreted as the order
of the chronology. Any attempt at establishing
such an interpretation would be vitiated by the
fact that the order of enumeration 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. Dhammasangani—(Dhammasarmgaha as
Buddhaghosa calls it—wide Sumangala-
vilasini, p. 17), 2. Vibhanga,
3. Dhatukatha, 4. Puggalapafifiatti,
5. Kathavatthu, 6. Yamaka, m
7. Patthana. "

1 Cf. Milinda Paiiha which refers to the same total of the Pati-
mokkha rules in the expression ** Diyaddhesu sikkhapada-satesu .
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A somewhat different order is evident from
a gathd occurring in Buddhaghosa’s Sumangala-
vilasini, pt. I, p. 15. °* Dhammasagigani-Vibhan-
gail ca Kathavatthuii ca Puggalarh Dhatu-Yamaka—
Patthanam Abhidhammo ti vuccati.” .

It will be noticed that in the gatha order
the Kathavatthu stands third instead of fifth and
the Dhatukatha stands fifth instead of third.?
We have already noted that according to general
interpretation of the five nikadya divisions of the
Pali Canon, the Abhidhamma treatises come under
the Khuddaka Nikaya, This is apparently an ano-
maly which canrfot be removed save by a liberal
interpretation making it signify a suttanta back-
ground of the Abhldhammapltaka Thus an en-
quiry into the suttanta background becomes, a
desideratum and we 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 composition. Among the seven Abhi-
dhamma treatises, the Puggalapafiatti and the
Vibhanga stand out prominently as the two texts
which bear a clear evidence of emergence from a
sutta background. The Puggala classifications in
the Digha, Samyutta, 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 rela-
tion 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 Puggalapafinatti, we can speak
somewhat more positively. We have found nearly
the whole of the third, fourth, and fifth sections of
our text (tayo puggala, cattdro puggala, pafica
Ppuggala) in the corresponding sections (tika nipata,
catukka nipata, etc.) of the Anguttara Nikaya,

1 This may, however, be explained simply as due to metre causa.
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including the long passage entitled Yodhajivapama
puggald.

I need hagdly say anything of the other sections,
as they area\mre repetitions ; the cha puggala
gaes partly oveér the same ground as the Ekakam.
Nos. 28 and 29 of the attha puggald have already
been noticed as occurring in the Sangiti-sutta, while
the nava puggala is a repetition of I, 28-36, and
dasa puggala refers to I, 3746 of our text.

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

Nos. 23, 24, and 25, pt. 1, of the Puggalapaiifiatti
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
pafina.

Nos. 42-46, pt. 1, arec mentioned without ex-
planation in the Sangiti-sutta as the pafica ana-
gamino. 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. 1I, Nos. 21, 22, 23,
24, and 26 are in the Anguttara Nikaya, duka nipata,
X1, 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 Sangiti-sutta
and Anguttara Nikaya’ (Puggalapannatti, P.T.S.,
Introduction, pp. x-xi).

We have just one remark to add, namely,
that compared with the suttanta materials utilised
in it, the Puggalapaiifiatti is the least original
treatise of the Abhidhammapitaka and its inclusion
in the Abhidhammapitaka would have been
utterly unjustifiable but for the Painifiatti classifica-
tions in the matika, No. 1. Whatever the actugl
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 Vi-
bhanga is * anticipated ” by the Dhammasangani,
although it is by no means covered, by the latter
work, either in method or in matted’ >’ (Vibhariga,
P.T.S., Preface, XIV). In other wofds, the present
book (the Vibhanga) seems by Buddhists to have
ranked second in the seven of its pitakas not acci-
dentally, but as a sequel to the Dhammasangani
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 Dhammasangani
or the latter is anticipated by the former is the
point at issue. |

Examining most of the chapters of the Vibhanga
we find that ecach of them has a Abhidhamiha
superstructure (Abhidhammabhajaniya) built upon
and kept distinct from a suttanta exegesis (Sut-
tantabhajaniya), 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 (Suttantabbajaniya)=Sacca-
vibhanga Sutta (Majjhima, Vol. 1II, No. 141);
Satipatthanavibhanga  (Suttantabhajaniya)==RSati-
patthana Sutta (M.N., I., No. 10); Dhatuvibhanga
(Suttantabhajaniya)=Dhatuvibhanga Sutta of the
Majjhima, Vol. III, No. 140. It is evident from
the juxtaposition of the suttanta and the Abhi-
dhamma exegesis in its different chapters that the
Vibhanga marks that stage of the development of
the Abhidhammapitaka when the Abhidhamma
or Transcendental method of exegesis had not yet
gained an independent foothold ; when, in other
words, it remained combined with the suttanta or
earlier method. The predilection is as yet for
attempting the exegesis of the formulations in the
q*sas. An independent treatment of pure topics
of Psychological ethics, such as we find in the
Dhammasangani, is far beyond the scheme of the
Vibhanga. In the progressive working out of exe-



tion of meanings of terms comes second o U
, Wdesa or magkd. Now, if we compare the treat-
ment of the R akkhandha in the Vibhanga (12-14)
with that in vhe Dhammasangani (pp. 124 foll.),
we cannot but observe that all that the Vibhanga
has to present is merely the uddesa or matika of the
Rupakkhandha section of the Dhammasangani.
The Niddesa of the rapamatika is to be found in
no other Abhidhamma books than the Dhamma-
sangani. Mrs. Rhys Davids admits (in a way
arguing in our favour) that *the contents of the
Vibhanga are by no means covered py the Dhamma-
sangani ”. The Vibhanga has, for instance, a sec-
tion entitled Paccayakaravibhanga, an exegesis on
the casual relations. The paccayas!® fall outside
the scope of the Dhammasangani and they form the
subject-matter of the great Abhidhamma treatise,
the Patthiana or the Mahapatthana, though com-
pared with the Patthana, the Vibhanga treatment
» of the subject is crude and vague, which is to say
earlier. Considered in this light, the Vibhanga
seems to stand out as a common presupposition of
both the Dhammasangani and the Patthana. It is
much easier to proceed from the contents of the
Vibhanga to the two highly systematic treatises of
the Dhammasangani and the Patthana than to
proceed from the latter to the former. The Dhatu-
katha being nothing but a supplement to the text
of the Dhammasangani may be briefly disposed of
as an Abhidhamma treatise dependent on and
necessarily later than the Dhammasangani.

! 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 patthinas. ‘They are enumerated in the
Paccayavibhangavara of the Tikapatthana, pt. 1. The entisg
patthana is devoted first to an enquiry into these twenty-four
ways in which x is paccaya to y, secondly into illustrating how
in things material or mental each kind of paccaya and groups of
paccayas originate.



26 A Hiustory of Paly Literature

It is not only with regard to the Dhamma-
sangani (with its supplement, the Dhatukatha)
and the Patthana that the Vibhanga represents the
immediate background ; it appears ¢jually to have
been the background of the Yamdka. It is easy
to account for the dialectical method of the study
of the Abhidhamma matters adopted in the Pafiha-
pucchakas appended to the different chapters of
the Vibhanga. All these considerations lead us
to conclude that, strictly speaking, the Vibhanga,
making ‘‘ an extended application of (the) organum
or vehicle for the cultivation of the moral intellect ”’
is the first and earliest of the Abhidhamma books.

1. Puggalapaiifiatti

(@) Dhammasangani-
Dhatukatha

(b) Yamaka

(c) Patthana

2. Vibhanga

3. Kathavatthu

Although one can conceive in this manner
the chronological succession of the five Abhidhamma
books (leaving out the Puggalapanfiatti which is
rather a suttanta text and the Kathavatthu 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 Abhidhamma-
pitaka 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 Vattagamani 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 Pali Canon had already come into
gxistence. The question, however, is how far the
date of the books of the Abhidhammapitaka can
be pushed back. Here the only anchor sheet is
the Kathavatthu, the third or the fifth Abhidhamma,
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book which, according to tradition, was a compila-
tion of the Asokan age. We have already adduced
ycertain proofsy in support of this tradition and
have sought to§how that when certain controversies
whjch find a place in the Kathavatthu took place,
Buddhism as a religion had not overstepped the
territorial limits of the Middle Country. But
according to Buddhaghosa’s commentary, the Katha-
vatthu contains discussions of doctrines held by
some of the Buddhist schools, e.g. the Hemavata,
the Uttarapathaka, the Vajiriya, the Vetullaka,
the Andhaka, the Pubbaseliya, and the Aparaseliya,
which could not be possibler if the Kathavatthu
had been closed in the time of Asoka. If it was a
growing compilation, we have necessarily to sup-
pose that although it commenced in Asokan time,
it was not brought to a close till the rise of the
later Buddhist schools mentioned above.

Turning 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 passages
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 Sutta-
pitaka 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
Vattagamani. The tradition says that previous
to the reign of Vattagamani 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 (Sumangalavilasini, 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 bhanakas or chanters.
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The existence of the distinct schools of reciters of
the five nikayas is clearly proved (as shown by
Dr. B. M. Barua') by the Milinda- Paftha where,
we have mention of the JatakAbhanaka (the
repeaters of the Jatakas) in addition to the Digha-
bhanaka, the Majjhimabhanaka, the Samyutta-
bhanaka, the Aflguttara,bhé,naka and the Khuddaka-
bhanaka.? The terms ° paiicanekayika’ (one well
versed in the five nikayas) and bhanaka as well,
occur as distinctive epithets of some of the Buddhist
donors in the Safici and Barhut insecriptions which

may be dated in the lump in the middle of the
second century B.C. . The inference from the evi-
dence of these inscriptions has already been drawn
by Prof. Rhys Davids to the effect that before the
use of Paficanekayika (one who knows the five
nikdyas by heart), Suttantika (a man who knéws
a suttanta by heart), Suttantakini (a feminine
form of Suttantika) and Petaki (one who knows the
pitaka by heart) as distinctive epithets, the pitaka
and five nikdya divisions of the Pali Canon must
have been well known and well established. We
say ‘‘of the Pali Canon” b(,ca,use substitution of
nikdya for the term °agama’ is pecuha,r to the
Pali “tradition. The term * Paiicanikaya > occurs
as we saw also in the Vinaya Cullavagga (Chapter 11)
which we have assigned to a period which imme-
diately preceded the Asokan age. But cven pre-
suming 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 individual passages com-
prising the five nikayas were composed at that
time. All that we can say ‘‘that the first four
nikadyas 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

! Barhut Inscriptions, pp. 9-10.
2 Milinda Paiiha, pp. 341 foll.
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Vinaya Cullavagga clearly alludes to the Digha as
the first of the five nikayas as well as that the
first two suttas were the Brahmajala and Samaifi-
fiaphala, whilejas to the number and succession of
the remaining Suttas, we are kept completely in
the dark. Straining the information supplied in
the Vinaya Cullavarrga we can proceed so far, no
doubt, that the first volume of the Digha leaya,
was mamly in the view of its compilers. Com-
paring the suttas comprised in the remaining two
volumes and marking the differences in theme
and tone, it seems that these two volumes were
later additions. The second wolume contains two
suttas, namely, the Maha,padhdna and Maha-
govinda which have been mentioned in the Cullanid-
desa (p. 80) as two among the notable illustrations
of #he suttanta 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 Anguttara Nikaya where
it is far from being a manipulation in a Jataka
form. The casting of this chronicle in a Jataka
mould as we find it in the Mahagovinda Suttanta
could not have taken piace in the lifetime of the
Buddha. The second volume contains also the
Payasi Suttanta,” which, as shown by the pre-
vious scholars, brings the story of Payasi to the
death of Payasi and his after-life in a gloomy

1 The belief in a life after death, in Heaven and Hell, conse-
quent upon the commission of good or evil deeds was current
long before the advent of the Buddha. This belief was, however,
assailed by Ajita Kesakambalil, one of the six heretical 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, anni-
hilated, after death they arc not.  The further development of the
teaching of Ajita Koesakambali can be traced in the views of Payasi,
the chieftain of Sctavya in Kosala, who camne to the field, according
to Buddhist evidence immediately after the Mahdparinibbare,
of the Buddha. 1t is Payasi (Jain Paesi) who discussed the practical
issuos and supplied the logical arguments of Ajita’s philosophy
(atheism). Digha Nikaya, Vol. 1, p. 55; lMeaven and Hell—
Appendix by B. M. Barua, p. iii.
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heaven. This suttanta contains several anecdotes
forming the historical basis of some of the Jataka
stories. In the face of all these facts we cannot
but agree with Prof. Rhys Davids jwho places the
date of this suttanta at least half'a century after
the demise of the Buddha. The third voliime
of the Digha includes in it the Atanatiya Suttanta,
which is otherwise described as a rakkha or saving
chant manipulated apparently on a certain passage
in the then known Mahabharata.! The develop-
ment of these elements, the Jataka stories and the
Parittas, could not have taken place when Buddhism
remained in ity 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 influence from
outside. But there is no reason for surprise that
such developments had already taken place as
early as the fourth century B.C., for the passages
that strike the note of alarm are precisely one of.
those seven important tracts recommended by
Asoka in his Bhabrii Edict under the caption
‘ Anagatabhayani’. The growth of thesc foreign
elements must have caused some sort of confusion
otherwise it would not have been necessary to
discuss in a sutta of the Samyutta 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)
(Samyutta Nikaya, 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
cpse of the concluding verses of the Mahapari-
nibbana Suttanta which were interpolated, according

1 Asvalayana Grihya Sutra, 111, 4, 4,
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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 authorittsiﬁve and original among the collec-
tiopns of the Buddha’s teachings. There is no
allusion to any political event to justify us in rele-
gating 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 of a Jataka, of a
suttanta Jataka, mentioned in the Cullamddesa,
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 earliest Jatakas
presupposed 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 kindred sayings and the third of the
five nikayas, we may point out that it has been
quoted by name in the Milinda Pafiha, as also in
the Petakopadesa under the simple title of Sam-
yuttaka, and that as such this nikdya had existed
as an authoritative book of the Pali Canon previous
to the composition of both the Milinda Paiha and
the Petakopadesa. We can go so far as to maintain
that the Samyutta Nikdya had reached its final
shape previous to the occurrence of Paificane-
kayika as a personal epithet in some of the Barhut
and Saiici inscriptions, nay, even before the closing
of the Vinaya Cullavagga where we meet with the
expression ‘‘ Paficanikaya ”’. In dealing with the
account of the Second Buddhist Council in the
Vinaya Cullavagga (Ch. XIII), we have noted that
a canonical authority has been alluded to as Raja-
gahe uposatha Samyutte ‘“at Rajagaha in the
Uposatha-Samyutta . The translators of the
Vinaya texts (pt. 111, p. 410) observe that the term
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““ Sathyutta must here be used for Khandhaka *,
the passage referred to being the Vinaya Maha-
vagga (II, 8, 3, the Uposatha Khapdhaka). But
lookmg into the Mahavaoga passagfy, 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 Cullavagga account kept in view was the
Khandhaka passage in the Vinaya Mahavagga.
Although we have so far failed to trace this pas-
sage also in the Samyutta Nikaya, the presumption
ought to be that the intended passage was included
in a Samyutta collection which was then known
to the compilers of the Cullavagga. The suttas
in the Samyutta Nikaya do not refer to any politieal
incident justifying one to place the date of its com-
pilation far beyond the demise of the Buddha. As
contrasted with the Ekuttara or Anguttara Nikaya
the Samyutta appears to be the result of an
attempt to put together 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
Anguttara Nikaya, we have sought to show that its
main bearing is on the two-fold Vinaya, the Gaha-
pati Vinaya and the Bhikkhu Vinaya. This nikaya
contains a section (Mundarajavagga in the Paficaka
Nipata) commemorating the name of King Munda
who reigned, as shown by Rhys Davids, in Raja-
gaha about half a century after the demise of the
Buddha. The nikaya containing a clear reference
to Mundaraja cannot be regarded as a compilation
made within the fifty years from the Buddha’s
demise. There is, however, no other historical
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reference to carry the date of its compilation
beyond the first century from the Mahaparinibbana,
,of the Buddhay The date proposed for the Angut-
'tara Nikaya wid not, we think, appear unreasonable
if it be admitted that the suttas of this nikaya
form the real historical background of the con-
tents 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, 9. Therigatha,

2. Dhammapada, 10. Jataka,

3. Udana, 11. Nidafsa (Culla and
4. TItivuttaka, Maha),

5. Sutta Nipata, 12. Patisambhidamagga,
6., Vimanavatthu, 13. Apadana,

7. Petavatthu, 14. Buddhavamsa,

8. Theragatha, 15. Cariyapitaka.

This mode of enumeration of the fifteen books
‘of the Khuddaka Nikaya (pannarasabheda Khud-
dakanikaya) can be traced back to the days of
Buddhaghosa (Sumangalavilasini, pt. I, p. 17).
It is obvious that in this list the Cullaniddesa and
the Mahaniddesa are counted as one book ; while
counting them as two books, the total number
becomes sixteen. There is no justification 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 Dighabhanakas classified the books
of the Khuddaka Nikaya under the Abhidhamma-
pitaka enumerating them in the following order :—

1. Jataka, 7. Udana,

2. Mahaniddesa, 8. Itivuttaka,

3. Cullaniddesa, 9. Vimanavatthu,
4. Patlsambhldamagga, 10. Petavatthu,

5. Sutta Nipata, 11. Therigatha,

6. Dhammapada,

3
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and leaving out of consideration the four books,
namely, the Cariyapitaka, the Apadana, the Bud-
dhavamsa and the Khuddakapatha.~ Buddhaghosa,
informs us that the Maj jhimabhﬁna}_{;\, list contained
the names of 15 books, counting the Cariyapitaka,
the Apadana and the Buddhavamsa as the three
books in addition to those recognised by the Digha
bhanakas (Sumangalavilasini, pt. I, p. 15). It is
important to note that the Majjhimabhanaka list
has taken no cognisance of the Khuddakapatha
mentioned as the first book in Buddhaghosa’s own
list. It is not difficult to surmise that when the
Dighabhanaka Jdist was drawn up, the Khuddaka
Nikaya comprised just 12 books and when the
Majjhima Nikaya list was made, it came to com-
prise altogether 15 books, the Mahaniddesa and the
Cullaniddesa having been counted as two bduks
instead of as one. It is also easy to understand
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 some-
how counted as fifteen, the Mahaniddesa and the
Cullaniddesa being treated as a single book. From
this we may proceed to show that the Khuddaka-
patha appearing as the first book of the Khuddaka
Nikaya in Buddhaghosa’s list is really the last
book taken into the Khuddaka Nikaya sometime
after the Majjhimabhanaka list recognising fifteen
books in all had been closed. We need not be
surprised if the Khuddakapatha was a compilation
made in Ceylon and was given a place among the
books of the Khuddaka Nikiya either immediately
before the commitment of the Pali Canon to writing
during the reign of King Vattagamani or even
after that, although before the time of Buddha-
ghosa. The commentaries of Buddhaghosa are our
oldest authorities that mention the Khuddakapatha
as a canonical book. It does not find mention in
the Milinda Paiiha nor in any other work, canonical
or ex-canonical, which was extant before the time
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of Buddhaghosa. The text is made up of nine
lessons or short reading all culled from -certain
earlier canoniqal sources, the arrangement of these
lessons being fych as to make it serve as a very
usg¢ful handbook for the beginners and for the
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 Saranattaya presents a developed
mode of refuge formula of the Buddhists which is
not to be found precisely in this form anywhere
in other portions of the Pali Canon. As for the
second point we may note that #he third lesson
called the Dvattimsakara (the thirty-two parts
of the body) enumerates matthake matthalunganm
which is not to be found in the list furnished in the
Mehisatipatthana Suttanta of the Digha Nikaya,
the Satipatthana Sutta of the Majjhima Nikaya,
and numerous other discourses.

We have seen that the Buddhavamsa, the
Cariyapitaka, and the Apadana are the three books
which found recognition in the list of the Majjhima-
bhanakas and were taken no notice of in the
Dighabhanaka 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 complete with
twelve books. These three books, so far as the
subject-matters go, are interconnected, the Buddha-
vamsa enumerating the doctrine of pranidhana
as an essential condition of the Bodhisatta life, the
Cariyapitaka enumerating the doctrine of cariya
or practices of a Bodhisatta and the Apadana, the
doctrine of adhikara or competence for the attain-
ment, of higher life. These three books presuppose
a legend of 24 previous Buddhas which is far in
excess of the legend of six Buddhas contained in
other portions of the canon. The Buddhavamsa
and the Cariyapitaka present a systematic form of
the Bodhisatta idea that was shaping itself through
the earlier Jatakas and the Apadana furnishing
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the previous birth-stories of the theras and the theris
cannot but be regarded as a later supplement to
the Thera-Theri-gatha.

Besides the Thera-Theri-gathJ the Vimana-
vatthu 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 hundred years,
calculated by human computation, from the death
of the chieftain Payasi.

“ Martissakam vassasatam atitam
Yadagge kayamhi idhapappanno.”

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

The Payasi Suttanta of the Digha Niklya'
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 consideration
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 of the books
of the Khuddaka Nikaya, the name of the Peta-
vatthu stands after that of the Vimanavatthu.
From the occurrence of certain common stories a
suggestion has already been made that it was
somehow an offshoot of the Vimanavatthu. Now
in one of the stories (Petavatthu, IV. 3, 1)}, we
have allusions to the Moriya (Maurya) king, who

1 «“ Raja Pingalako nama Suratthanam adhipati ahu Moriya-
namb upatthénam gantva Surattham punar agamai.”
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is identified in the commentary with King Asoka.?
If this construction of the word Moriya is correct, it
leaves no ro for doubt that the Petavatthu,
as we now h(% it, was a post-Moriyan or post-
Asokan compimtion. Again in the Mahavarsa
the’ Petavatthu is also mentioned by name. Mahinda
in his second discourse to the women of Devéanarn-
piyatissa’s household, preached the Petavatthu,
the Vimanavatthu and the Sacca-Samyutta, and
the women attained to the first stage of sanctifica-
tion.?

The Cullaniddesa is a canonical commentary on
the Khaggavisana Sutta and the Parayana 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
deyelopment of the Pali Canon when the Khagga-
visana Sutta hangs on the Parayanavagga 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 cannot at the same time be denied
that it is posterior not only to such suttanta Jatakas
as the Mahapadaniya, Mahagovinda, Mahasudas-
saniya and the Maghadeva Suttanta contained in
the Digha and Majjhima Nikayas but also to a
collection of 500 Jatakas (Paficajatakasatani)
(Cullaniddesa, p. 80). As such the Cullaniddesa
cannot be dated much earlier than the reign of
Asoka.

The Mahaniddesa, too, is a canonical com-
mentary on the Atthaka 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 Maha-

1 “ Moriyanan’ti Morivarajunarn Dhammasokam sardhaya
vadati ”’—Petavatthu, P.T.S., p. 98.

2 ¢ Petavatthurn Vimanam ca saccasamyuttam eva ca desesi
t}%ero, ta itthi Pathamarn phalam ajjhagur ’—Mahavamsa, p. 108
(P.T.S).
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kaccdna in the Samyutta Nikaya. If this canoni-
cal commentary came into existence when the
Atthakavagga was yet current as an jsolated group,
the date of its composition cannot éut be anterior
to that of the Sutta Nipata. A clear idea of the
date of this work can be formed from its list' of
places visited by the Indian sea-going merchants.
The Mahaniddesa list 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 Tambapanni
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
Paitha 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 com-
position much earlier than the second century
B.C.

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 Parayanavagga came
to represent two distinct books of a comprehensive
anthology and the Khaggavisana Sutta ceased to
be a stray poem hanging for its existence on the
Parayana group. But our main reason for dating
it posterior to the Cullaniddesa is that the Para-
yanavagga 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 evidenced by the
titles suggested in Asoka’s Bhabra Edict as a pro-
logue clearly anticipating the poetical style of
Asvaghosa’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 before the second century B.C.
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With regard to the Jatakas as a book of the
Khuddaka Nikaya, we have just seen above that
the Cullaniddesa points to a canonical collection
of 500 Jatakas! That five hundred was the original
total of the Jalakas is proved on the one hand by
the 500 Jataka representations witnessed by Fa-
Hien round the Abhayagiri monastery of Ceylon
and on the other hand by the mechanical multl-
plication of the stories in order to raise the total
from 500 to 550 from the days of Buddhaghosa.
The Milinda Pafiha alludes to the existence of the
repeaters of the Jatakas apart from the repeaters of
the five nikdyas. We are unable to decide whether
the Milinda reference is to the caibnical 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,
sich as those at Barhut and Bodhgaya, unmistak-
ably 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 nikayas.
We may say indeed that the canonical collection
took a definite shape near about the early Maurya
period.

The Thera-Theri-gathd are two companion
anthologies of the stanzas that are supposed to have
been uttered by the theras and theris surrounding
the Buddha during the lifetime of the Master, or
at least shortly after his death (Theragatha,
Oldenberg’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 theris) and the
number of verses in each chapter and in the whole
work respectively, seem to be based on a recension
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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 s}ié;)e not earlier
than the time of Asoka. He points out that the
Thera Tekicchakari whose gathas are embodied‘in
the Theragathd lived under King Bimbisara, the
father of Dhammasoka. He further adds that the
verses uttered by this thera were received into the
canon by the fathers who assembled in the Third
Buddhist Council. Dhammapala attributes some
of the gathds to Vitasoka, the younger brother of
Dhammaésoka and certain other verses to Tissa-
kumaéra, the yohgest brother of King Asoka. If we
can at all depend for chronology on the information
supplied by Dhammapaéla, the anthologies of Thera-
Theri-gatha must be taken as compilations that
had received their final shape at the Third Buddhist
Council and not before.

The Pali Dhammapada is undoubtedly the
earliest of the six copies of the anthologies of the
Dhammapada class. The earliest mention of the
Pali Dhammapada by name is to be found in the
Milinda Paiiha which is a composition of the first
or second century A.D. From the mere fact that
there were certain quotations in the Kathavatthu
and Mahaniddesa of stanzas now traceable in the
Dhammapada, no 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 drawn upon the
canonical collection of Jatakas. But as shown by
the editors of the Prakrit Dhammapada® 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

1 Dr. Barua and Mr. Mitra, Prakrit Dhammapada, published
by the University of Calcutta.
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be singled out as the source of some of the githas
of the Dhammapada are to be found also in such
earlier collectipns as the Digha or the Majjhima or
the Samyutta'.or the Anguttara. The Thera and
Theri gathas are the two anthologies of the Khud-
daka Nikaya which appear to have been presupposed
by the Dhammapada. As regards external evi-
dence, 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, clearly pointing to
the existence of the Dhammapada as a distinct
anthology as early as the thivd century B.C.

The Itivuttaka, the Udana, and the Pati-
sambhidamagga are the remaining three books
of the Khuddaka Nikaya of which the date of com-
pesition must depend upon mere conjecture till
accidentally we obtain any reliable date. The
Itivuttaka is a book of quotations of sayings of
the Buddha alleged as genuine, making 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 of legends and historical records,
presented in a particular setting with a view to
emphasising some pronounced opinions of the
Buddha on certain controversial topics. The Pati-
sambhidamagga 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
development of the extant Abhidhammapitaka, it
passed as one of the Abhidhamma treatises. Con-
cerning these three books the utmost that we
can say is that they are mentioned even in the
list of the Dighabhanakas, being counted there as
three among the twelve books of the Khuddaka
Nikaya, and that if the tradition about this list is
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at all credible, these three books must have
existed when the list was drawn up, say, in the
second century B.C. P

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

1. The simple statements of Buddhist doc-
trine 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 Parayana group of sixteen
poems without the prelogue, the Atthaka group of
four or sixteen poems, the Sikkhapadas.

4. Digha, Vol. I, the Majjhima, the Samyutta,
the Anguttara, and earlier Patimokkha code of 152
rules.

5. The Digha, Vols. II and III, the Thera-
Theri-gatha, the collection of 500 Jatakas, Suttavi-
bhanga, Patisambhidamagga, Puggalapafifiatti and
the Vibhanga.

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

7. The Cullaniddesa, the Mahaniddesa, the
Udana, the Itivuttaka, the Sutta Nipata, the Dhatu-
katha, the Yamaka, and the Patthana.

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

9. The Parivarapatha.

10. The Khuddakapatha.



CHAPTER II
CANONICAL PALI LITERATURE

SEcTION I.—THE VINAYA PITARA

The Pali Canonical literature consists of the
three pitakas or Tripitakas or Tipitakas. The:
word Pitaka means a basket containing manuscripts.
According to Mahamahopadhiaya Dr. Haraprasad
Shastri, it is an oval shaped cane basket with a
pyramidal lid, the whole cdvered* 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
Mt recently published book, ¢ Sakya or Buddhist
origins’ (Appendix I, p. 431) says that in this
secondary meaning it was no far cry to accept the
word for that which by the time the third or the
Abhidhamma Pitaka was finished, considerably
later than the date of the Patna Congress, was
an accomplished fact. The Tripitaka consists of
the three pitakas, the Vinaya, the Sutta and the
Abhidhamma.

The Vinaya Pitaka' really means a basket
containing manuscripts of Vinaya or the rules of

1 Read the Vinaya Texts, S.B.E., Vols. XIII, XVII, and XX—
Translations from the Péali Vinaya Pitakam by Rhys Davids and
Oldenberg. There is a book called Vinaya Sarngaha which is a
summary of the Vinaya Pitaka divided into various sections giving
concise explanations of Vinaya rules. Read in this connection a
Pali work on Vinaya known as the Vinayalankaratika especially
adapted for the observance of the rules of the priesthood by the-
Buddhist monks compiled by Tipitakédlankira Thera of Burma
at the request of the King of Burma named Sirisudhammaraja
of the sixteenth century A.D.

Louis Finot .. Fragments du Vinaya Sanskrit (Journal Asia-
tique, Paris, 1911).

R. O. Franke .. Die Géathas des Vinayapitaka und ihre Paral-
lellen (Wiener Zeitschrift fiir die kunde des.
morgenlandes, Wien, 1910).
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discipline. It contains rules and regulations for the
management of the Buddhist Samgha, 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, medicinal remedies, and legal
procedure in case of schism, are also included in it.

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

1gterpretation.

(b) The primitive Paribrajakas.—A theory
of their origin.

(c) The Samgha and the Patimokkha :
Development of the latter. The author
has done some justice to the Pé,citti‘va,
rules. -

(d) The Patimokkha as a ritual.

(e) The growth of the Buddhist Coenobium.
In this chapter the author discusses
about the uposatha catudissa sarmngha,
vassa, avasas, etc.

(f) The International polity of a Buddhist
Samgha—i.e. the sarngha-kammas are
treated of in it.

(9) Cornmunal life at an avasa.

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 Vinayagulhatthadipani is an explanation of difficult
passages in the Vinaya Pitaka (Mabel Bode, The Pali Literature
of Burma, p. 18).

Jan Jaworski—la section des Remedes dans la Vinaya des
Mahidasaka et dans le Vinaya Pali. J. Przyluski—Fables in the
Vinaya Pitaka of the Sarvastivada School, I.H.Q., Vol. V, March
1929,

M. Nagai’s paper on ‘ Buddhist Vinaya Discipline or Buddhist
Commandments’ (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, (¢) varieties of the Vinaya Pitaka, (d) four
Parajika, (e) thirteen Sangha-vadesas, (f) thirty nihsargikapéata-
yantikas, (g) ninety Patayantikas, (h) one hundred éaiksa, (%)
meat and garlic, (§) motive underlying inhibitions, (k) command-
ments to Bodhisattva, and (I) five and ten commandments.
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These rules are supposed to have been laid down
by the Buddha himself as occasion necessitated
their promuXation. Stories have also found a
place in it, some of them give us fragments of the
Byddha legend while others throw a flood of light
on the daily life of ancient India. These stories
are illustrative 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 (Samgha).

The Vinaya, as known in Burma, is the monas-

code handed down by the Theravadin sect in
Ceylon. The influence of Ceylon on Burma has
been paramount in questions of monastic discipline
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 11lth century. A great
deal of the Vinaya literature, mostly explanatory
and sometimes 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
Burmese studies (Mabel Bode, Pali Literature of
Burma, p. 5).

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

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

1. The Suttavibhanga means the explanations
or expositions 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
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the gist or substance of more than is expressed in
them in words. This sort of book was the latest
development in Vedic literature juét before and
after the rise of Buddhism” (Rhys Davids,
American Lectures, Buddhism, its history gnd
literature, pp. 53-54). The Buddhists used this
word to mean a discourse, or a chapter. In the
language of Rhys Davids, a savant of hallowed
memory, the Suttavibhanga “ tells us firstly how
and when and why the particular rule in question
came to be laid down. This historical introduction
always closes with the words of the rule in full.
Then follows a. very sancient word for word com-
mentary so old that it was already about B.C. 400
(the probably approximate date of the Suttavi-
bhanga) considered so sacred that it was included
in the canon. And the old commentary is succeede?.:
where necessary, by further explanations and dis-
cussions of doubtful points. These are sometimes
of very great historical value. The discussions,
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 of the
greatest interest to students of the history of law,
as they are quite the oldest documents of that
particular kind in the world.”

The Suttavibhanga 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) after the two
main heads into which offences are divided, viz.
(1) Parajikas the punishment for which was expulsion
from the Order, and (ii) Pacittiyas for which some
expiation was laid down. Both the Parajika® and
the Pacittiya® deal with two hundred and twenty-

1 This section consists of four rules only according to the Chinese.
2 It includes 90 rules but the Pali book gives 92 rules.
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seven rules for the guidance of the bhikkhus in
determining the offences and the disputes of the
bhikkhus and formulating punishment. The two
hundred and twenty-seven rules are divided into
eight sections, viz. Parajika dhamma (rules con-
cerning those acts which bring about defeat)?,
Sanghadisesa * (Chinese Seng-kia-po-sha) dhamma
(rules which require formal meetings of the Order),
Aniyata dhamma (rules regarding undetermined
matters), Nissaggiyd pacittiya dhamma (Pacittiya
rules involving forfeiture), Pacittiya dhamma (rules
requiring repentance), Patidesaniya dhamma (rules
regarding matters which ought to be confessed),
Sekhiya dhamma?® (Chinese Chung-hioh, rules of
etiquette), and Adhikarana-Samatha dhamma (rules
regarding the settlement of cases) which form what
1s_known as the Patimokkha code of the Vinaya
Pltaka. We hold with Rhys Davids and Olden-
berg that the Patimokkha* seems to have owed
1ts 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).

1 Defeat in a bhikkhu’s endeavour to achieve the end for which
he entered the Order in order to reach the supreme goal of Arahat-
ship.

2 It includes 13 rules requiring a distinct confession before an
assembly of not less than five Brethren and the infliction of penance
according to their decision.

8 Sekhiya dhamméa means dhammas to be studied by way of
personal discipline consisting of 100 rules but the Pali list gives
only 75 rules.

4 Read (i) Minayeff’s Edition of the Pratimoksa siitra, St.
Petersburg, Akad, 1869.

(i) The Pali Text with a translation and Notes by J. F.
Dickson M.A., (J.R.A.S., New Series, 1876).

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

(iv) Pandit Vidhusekhar Shastri’s Devanagari Ed. with a
Bengali translation of the Bhikkhu and Bhikkhuni Patimokkha
published in 1323 B.S. may be consulted. Notes wherever
necessary are given therein.
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The Brothers and Sisters used to convene
meetings ' 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 them-
selves the punishment 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 Patimokkha, which means the
Acquittal, or Deliverance or Discharge.”

The Patimokkha.? was composed to be used at
such penitential assemblies. It contains a list of

1 The second book of the Mahavagga contains proceedings of
these gatherings. -

2 So-sor-thar-pa or a code of Buddhist monastic laws : Being
the Tibetan version of Pratimoksa of the Mala Sarvastivada School.
Edited and translated by Mahamahopadhyaya Dr. Satis Chandra
Vidyabhusana, 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
Patimokkha in Pali which signifies literally ‘‘ disburdenment of
each individual’s sins’’ but includes in fact a complete code of
monastic laws. A short summary of the So-sor-thar-pa is contained
in the Mahavyutpatti. The So-sor-thar-pa is well received 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 con-
tains 258 rules while the Pali Patimokkha, 227 rules. The Pali
Patimokkha passed through the three Buddhist councils was
reduced to writing in Ceylon in the reign of Vattagamani (104-76
B.C.). Dr. Vidyabhiisana has given a table to show the correspon-
dence between the rules of the Tibetan So-sor-thar-pa and those
of the Pali Patimokkha. The Tibetan Patimokkha contains four
rules regarding defeat, 13 rules regarding suspension from monk-
hood, two rules regarding undetermined matters, 30 rules regard-
ing sins which involve forfeiture, 90 rules regarding sins which
require expiation, four rules regarding matter to be confessed,
seven rules for the settlement of disputes, ete.

An interesting article on Patimokkha by T. W. Rhys Davids
is published in Hasting’s Ency. of Religion and Ethics, Vol. 1X,
pp. 675-677. Cf. also E. Burnouf, Introduction a ’hist du Boud-
dhisme indien, Paris, 1844.

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

There is a glossary on this work called Patimokkhaganthi
which interprets the laws of the Buddhist priesthood.

Read comparative arrangement of two translations of the
Buddhist ritual for the priesthood known as the Pratimoksha
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offences which require confession and expiation.
The Patimokkha consists of the following sections :—
(I) Pucchavissgjjanarmm—interrogatories relating to
%he requisites for forming a chapter, (II) Nidanarh—
introductory portion, (III) Parajika—four deadly
sins; (IV) Samghadisesa—the thirteen faults involv-
ing temporary separation from the priesthood,
(V) Aniyatd dhamma—two undetermined offences,
(VI) Nissaggiya pacittiya dhamma—the thirty faults
requiring confession and absolution and involving
forfeiture of the article in reference to which the
offence has been committed, (VII) Pacittiya
dhamma—92 faults requiring cqnfessmn and absolu-
tion, (VILI) Patidesaniya dhamma—four offences
requiring confession, (IX) Sekhiyd dhamma—72
rules of conduct, (X) Adhikaranasamatha dhamma—
seven rules for settling cases. A brief summary 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 committed 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*
while the latter is named Bhikkhunipatimokkha.
In each of these two parts, the offences have been
divided into different classes in an unsatisfactory
manner.

In the introduction (nidana) to the Patimokkha
we read that on the fifteenth day of the half month,
the members of the Samgha assembled after per-
forming the Uposatha ceremony, should recite the
Patimokkha which contains various rules of conduct

— e e

or Patimokkharn by S. Beal from the Chinese and D. J. Gogerly
from the Pali (J.R.A.S., 1862).

! Vide M. Nagai—Comparaison du Bhikkhu-patimokkha en
chinois et en pali.

4
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of the Bhikkhus of the Order. The procedure is
that each and every set of rules is recited before the
Bhikkhus ; and immediately after fhe 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 Samgha. The four rules, 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 ko
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 in 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
emits 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 vio-
lates a Samghadisesa rule. If a Bhikkhu builds
for himself or for others as well without the approval
of the fellow Bhikkhus a hut or residence on a
dangerous site not having any open space around it
and exceeding the due measurements, he violates
a Samghadisesa rule. If a Bhikkhu in harshness,
malice or anger harasses another Bhikkhu by a
groundless or unimportant charge of having com-
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mitted a Parajikda offence, he commits a Samghadi-
sesa offence. If a Bhikkhu or Bhikkhus causes
or cause or evgn 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 trangress a Samghadi-
sesa rule. If a Bhikkhu refuses to listen to what
1s spoken to him, or himself speaks to others
according to the Dhamma, and insists on such
conduct even after repeated requests, that 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 Samghadlsesa rule. If
any Bhikkhu is guilty of transgressing any of these
rules he should be on probation for as many days
as he has knowingly concealed his sin. Next,
for six further days, he should undergo the Manatta
discipline® and after that he should be reinstated
in a congregation of at least twenty Bhikkhus.

L ]

ANIYATA DHAMMA?

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 woman seeing it charges him
under one or other of the three rules—the Parajika,
the Samghadisesa, or the Pacittiya—that Bhikkhu,
if he acknowledges his offence, should be dealt with
accordingly. Even if his seat be such as con-

1 Vide Cullavagga, II, 6-8. This is the name of some sort of
penance or punishment attached to the commission of a Sarnghadi-
sesa offence, manattam deti or samadiyati means to undergo
penance. Manatta may be either apaticchanna, that is, penance
for an offence which has been confessed or paticchanna, that is,
penance for an offence which has been concealed ; in the latter
case it is combined with parivasa (Childers’ Pali Dictionary, p. 235
and P.T.S. Dictionary, p. 152).

2 Aniyato literally means uncertain, doubtful. Aniyatad dham-
ma means ‘‘ undetermined offences” because it depends upon
circumstances whether they are to be treated as Parajika, Sarnghadi-
sesa, or Pacittiya (vide Childers’ Pali Dictionary, p. 35).
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venient for addressing wicked and alluring words,
and if he is charged under the Samghadisesa or
Pacittiya rules, he should be dealp with accord-
ingly, in case he acknowledges his offence.

NissacaiYA PAcitrivyA DHAMMA

The thirty Pacittiyd Rules involving forfeiture
are next recited. If a Bhikkhu keeps a robe even
beyond the time limit of ten days after the settle-
ment 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 case he commits
a Pacittiya offence involving forfeiture. When the
robes have been settled and the Kathina ceremea
performed by the Bhikkhu, if then a set of insuffi-
cient robes is offered to him, he may keep it till
the end of a month in course of which he may
hope to be supplied with the deficiency. Bu¢
if he keeps it beyond one month, he commits a
Pacittiya offence requiring forfeiture. If a Bhikkhu
accepts a robe except in exchange, or has it washed
or dyed or beaten by a Bhikkhunl 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, except at the right season, he commits
a similar offence. If his asking is granted, he
should accept only the just required portion 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 party or parties
concerned for a particular kind of robe according to
his wish, he commits a similar offence. 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 con-
cerned 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
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further request ; if he does, he commits a Pacittiya
offence 1nvolvmg forfeiture.

If a Bhik®hu possesses a rug or mat made of
silk' 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 per-
mission 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 black wool, the°third ef 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 com-
1:i%3 a Pacittiya offence 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 Bhikkhuni 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
commits in each case, a Pacittiya offence involving
forfeiture. 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

1 Kosiyamissakam santhatarmn. The correct spelling is santata
meaning & rug or mat.
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makes and wears them when more than half a
month of the summer has yet to ryn, he commits
a similar offence. If a Bhikkhu takes back a se
of robes given by him to another Bhikkhu or him-
self 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 Bhikkhd 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 results. If a Bhikkhu 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 an
benefit already dedicated to the Samgha, In cac
case he commits a Pacittiya offence involving for-
feiture.

PAaciTTivyA DHAMMA!

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

1 Pacittiya means expiatory. There are 92 Pacittiya Dhamma
or priestly offences requiring confession and absolution.
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into any grave offence or digs the ground or has
it dug, then that Bhikkhu commits, in each of these
cases, a Pé,ciﬁtiya, offence.

If a Bhikkhu exhorts the Bhikkhunis without
being deputed thereto or even when deputed does
so after sun-set or goes to the dwelling place of the
Bhikkhunis to exhort them there except on the
right occasion or exhorts them for the sake of gain
or gives a robe to a Bhikkhuni who is not related
to him except in exchange or makes up a robe or
has it made up for a Bhikkhuni who is not related
to him or travels by appointment, along a high
road in company with a Bhtkkhuni except on the
right occasion or in similar circumstances goes
on board the same boat except for the purpose of
crossing over to the other side or knowingly eats
food procured by the intervention of a Bhikkhuni
or takes seat in a secret place with a Bhikkhuni—
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 again
eats food offered by a Bhikkhu desirous of deli-
berately 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 tooth-
cleaner, 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
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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 monpths (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 theses
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 disrespect ' towards
a Bhikkhuni or frightens a Bhikkhuni, or in order
to warm himself, kindles a fire without sufficient
cause, or takes bath at intervals of less 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, which he has already given
over to another Bhikkhu, Bhikkhuni, Sikkhamana,
Samanera, or Samaneri, as a thing not formally
given, or hides or causes another to hide a Bhikkhu’s
absolute belongings, then in each of these cases,
he commits a Pacittiya offence.

If a Bhikkhu deliberately deprives any living
thing of life 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 another
Bhikkhu or admits a person under twenty years of

1 The Pali word is anadariya.
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age to the higher grade of the Order, or travels,
by appointm Pt 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 expelled for bringing
in false witness against the Blessed One, then in
each of these cases, he commits a Pacittiya offence.

If a Bhikkhu refuses to submit to the admoni-
tions of fellow Bhikkhus in respect of some pre-
cepts in accordance with the Dhamma, or dis-
regards 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
cr displeased gives a blow, or makes a threatening
gesture to another Bhikkhu, or harasses a Bhikkhu
with a Sarmghadisesa 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 proceedings though
he has already declared his consent to formal
proceedings according to the Dhamma or rises from
his seat and goes away without declaring his con-
sent, when the Samgha is conducting a formal
enquiry, or grumbles about a robe which he has
already given away in a regularly constituted
Samgha, or knowingly diverts to the use of any
individual a property dedicated to the Samgha,
then in each of these cases, he commits a Pacittiya
offence.

If a Bhikkhu crosses without having announced
the threshold 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 Bhikkhu (if one is present)
except on business, or uses a needle case made
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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 ol
mat-seat not made of the right measurement or ¢
garment for the rainy season not made of the righi
measurement or an itch-cloth that exceeds the due
measurement, 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 DHAMMA?

The four rules regarding matters which ought
to be confessed are next recited. If a Bhikkhu
accepts and eats food given by a Bhikkhuni not
related to him, that is an offence which he should
confess. If a Bhikkhuni 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 offence 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.

SERKHIYA DHAMMA®?

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 the houses, with his

1 Patidesaniya means that which ought to be confessed.

Z Minor precepts regulating the conduct of the priest and apply-
ing to his mode of dress, department, eating, etc. They are also
known as Sekhiyavattarmn (Childers’ Pali Dictionary, p. 472).
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body under proper control, his eyes downcast, and
his robes nog 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 for 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 food-
ball 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, without putting out his
tongue, 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).
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He should not preach the Dhamma also to a
person wearing slippers or sandals, or seated in a
cart, or lying on a couch, or lolling, or ¥ith a turban
on his head, or with his head otherwise 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 walk-
ing 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. .

THE ADHIKARANA-SAMATHA DHAMMA

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

(1) Proceeding in presence (Sammukha-
vinaya).

(2) Proceeding for the consciously innocent
(Sati vinaya).

(3) Proceeding in the case of those who
are no longer out of their mind
(Amilha vinaya).

(4) Proceeding on confession of guilt

(Patiniiaya).

(5) Proceeding by majority of the Chapter
(Yebhuyyasika).

(6) Proceeding for the obstinate (Tissa-
papiyyasika).

(7) Proceeding by covering over as with
grass (Tinavattharaka).

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
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to train themselves accordingly in concord, in
pleasantness and without dispute.

(2) The Khandhakas or Treatises in set frag-
ments comprise two divisions :—

(i) The Mahavagga and (ii) The Cullavagga.

The Mahavagga! is the greater division. It
gives in the first chapter in a dignified archaic
language an account of Gautama’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 ordination of Rahula are also
related herein. This book lays down rules for
admission into the order, the observance of the
Uposatha ceremony and the Patimokkha, the place
of residence during the rainy season, the observance
of the Pavarana ceremony,” foot-clothing, seats,
conveyances, dress, etc. It prescribes rules for
the determination of the validity and invalidity of
the formal acts of the Samgha, and for the restora-
tion of order in the Samgha. Certain medicines
for certain specified diseases are also prescribed
herein for the bhikkhus. * We obtain quite
incidentally ”’, says Rhys Davids, ““ a very fair insight
into a good deal of the medical lore current at
that carly 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 ignored the details obtainable from
these ancient books of Buddhist Canon Law.””3

It is worth mentioning here that in the
Mahavagga we find evidence of the existence of an
‘““ancient commentary > on which has been based
the Suttavibhanga. The ‘“ancient commentary’ was
a word for word commentary on the Patimokkha

1 Read C. Bendall, ‘‘ Notes and Queries on passages in the
Mahavagga '’—J.P.T.S., 1883.

2 It 1s the name of the festival held at the end of the Buddhist
vassa or lent.

3 Rhys Davids, American Lectures on the history of Religions,
Buddhism, its history and literature, pp. 57-58.
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rules without relating why, when, where and con-
cerning whom the said rules were formulated
by the Master. These have been later on included
in the Suttavibhanga. Hence the Suttavibhanga
is an improvement on the ancient commentary
which is found verbatim in the above work. The
Mahavagga refers to Buddha’s stay at Uruvela
on the banks of the river Nerafijara just 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 Bhallika into Buddhism by the
Buddha. This account has to say nothing about
the three weeks immediately following the period
spent under the great Bo-tree. The omission may
however be due to incompleteness of the text itself.
From the conversion of Tapussa 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 Benares via the city of Gaya, and
of the preaching of the first sermon in the well-
renowned Deer Park near Benares and the con-
version of the first five disciples Affakondaiiia,
Bhaddiya, Vappa, Assaji, and Mahanama. It
records the history of the conversion of Yasa. Mara®
approached the Buddha and had a conversation
with him. Hearing the utterances of the Buddha,
he vanished. Buddha converted three Jatila
brothers, Uruvela Kassapa, Nadi Kassapa, and Gaya
Kassapa. An account of the ordination of Sari-
putta and Moggallana is given in it. Duties towards
an upajjhaya (preceptor) and a saddhiviharika
(fellow priest) are detailed in it. In the account
of Jivaka Komarabhacca given in the Mahavagga,

1 Vide Dr. B. C. Law’s Buddhist Conception of Mara published
in the Proceedings and Transactions of the Third Oriental Con-
ference held at Madras. Vide also J. Przyluski-La place de Mara
dans la mythologic bouddhique, pp. 483-493, J.A., Vol. cex, January—-
March, pp. 115-123.
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we read that five diseases prevailed among the
Magadhans, leprosy, boils, dry leprosy, consump-
tion, and fitg. 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 various other topics discussed in it, e.g.
ten precepts for novices, regulations for the Upasam-
pada or ordination, Uposatha ceremonies, and the
recital of the Patimokkha by the bhikkhus, the
residence during the rainy season (vassa).

Sona Kolivisa 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 instructed
by the Buddha not to wear shoes having edges of a
blue, yellow, red, brown, black, orange or yellowish
colour. Shoes with heel-coverings are not to be
worn by the bhikkhus. The bhikkhus are not
to wear shoes in the open drdma. Wooden shoes®
are not to be worn by them. Foot coverings
made of talipat leaves are not to be worn. Shoes
made of tina-grass, mufija-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 are allowed to sit down
on seats arranged by laymen but not to lie down
on them. They are allowed to have bath con-
stantly in all the border countries which are situated
beyond Mahasala, beyond the river Salalavati,
beyond Thuna® and beyond Usiradhaja.® Shoes

1 Katthapaduka-Vinaya Pitaka, Vol. I, p. 189.

2 A brahmin village in the Majjhimadesa (Jataka, Vol. VI,
pp. 62, 65).

8 A pabbata in the Majjhimadesa.
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with thick linings are allowed for the bhikkhus
to use in all these border countries. The Maha-
vagga prescribes the five medicamenss, e.g. ghese,
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,*
nattamala, kutaja,? 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 permissible in case of disease. The
use of eye ointments is permissible. 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 medicine 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 performed
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

1 A kind of creeper. 2 An antidote to dysentery.
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are allowed the use of a mantle, silk mantle, and
woollen ga,rme?ts. 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 gar-
ments 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 Samgha. If an act is un-
lawful and performed by an incomplete congrega-
tion, 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 bhikkhuni 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 Maha-
vagga 1n presenting 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 of Siddhartha 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 of laws regulating
their life and conduct derived their authority
from the Buddhahood and personality of the
Master.

(i1) 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 disci-
plinary proceedings, different offences and expia-
tions, settlement of disputes among the fraternity,
the daily life of the bhikkhus, residence, furniture,

5
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duties of bhikkhus towards one another, and the
exclusion from the Patimokkha cgremony. The
tenth chapter describes the duties” of the nuns.
The last two chapters, eleventh and twelfth, fur-'
nish us with an account of the first two councils
of Rajagaha' and Vesali and are regarded as later
supplements. The rules are generally preceded
by a history of the occasion 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 himself aright. He ought to confer
upasampada or ordination ; he ought not to provide
himself with a sdmanera 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 Sarmgha against those
bhikkhus who are followers of Assaji and Punab-
basu 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.

There are three kinds of bhikkhus against
whom the Samgha, 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.

! Vide Przyluski’s Le Concile de Rajagaha, 1928. It is an
interesting and instructive treatise on the subject. Mrs. Rhys
Davids in the 19th section of her ¢ Sakya or Buddhist Origins’ ha.s
ably discussed Buddhist councils, pp. 348 foll.
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There are acts of reconciliation (patisaraniya
kamma). ‘ The patisaraniya kamma has been
carried out against the bhikkhu Sudhamma with the
words, ‘You are to ask and obtain pardon of
Citta, the householder >. The Sargha approves the
motion. There are five kinds of bhikkhus against
whom the Samgha, if it likes, should carry out
the patisaraniya kamma, that is to say, one who
goes about to bring loss on the laity, ete.”

There are acts of suspension for not acknowledg-
ing, and for not atoning for an offence. Channa,
the bhikkhu, has been subjected by the Samgha to
the Ukkhepaniya kamma (act of suspension) for
not acknowledging a fault.

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

If a meeting of four bhikkhus, of whom one is
a probationer, should place a bhikkhu on proba-
tion or throw him back to the beginning of his
probationary course, or subject him to the manatta
discipline or if a meeting of 20 bhikkhus, of whom
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 ‘“I take my probation again upon myself ”.
Then the probation is resumed or he is to say
“1 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.

There are proceedings on the breach of the
first Samghadisesa. Let the Samgha impose upon
the bhikkhu a probation for a further month for
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those two Samghadisesa offences concealed for two
months. If a bhikkhu while he is yndergoing pro-
bation, becomes a Samanera, there can happen no
probation to him so long as he is a Samanera. °

There are 36 cases of fresh offences being
committed whilst under probation.

If a bhikkhu who is undergoing probation is
guilty meanwhile of a number of Samghadisesa
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 Sarhgha 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 Samgha, that is 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 opinion.
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
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dhamma are in the majority, he is to reject the
votes as gly taken. If he ascertains that
those whose gplmon 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 agalnst
the dhamma are in the majority, he is to reject 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 opinion is in accordance with the dhamma
are in the majority, the vote is to be taken un-
disguisedly, 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
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not to keep their bowls on their laps. They are
not to put them down on a sunsh%de. 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 of felt. They can use needles
and needlecase made of bamboo. They are allowed
the use of a 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 chimney 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
enclosures—brick walls, stone walls, and wooden
fences. The bhikkhus can have an antechamber
in the bathroom. Outlet in the antechamber of
the bathroom is also allowed. The hall to the
bathroom 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 allowed to
cut their nails according to the length of the flesh.
They are allowed the use of razors, of a stone to
sharpen the razors on, of powder prepared with
sipatika-gum to prevent them rusting, of a sheath
to hold them in, and of all the apparatus of a barber.
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They are not to have their beards cut by barbers,
nor to let them grow long nor to wear them long
on the chin l)ke a goat’s beard. They are allowed
the use of an instrument to remove the wax from
the ear. They are allowed the use of a loom and
of shuttles, strings, tickets, and all the apparatus
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 manifold evil
practices. Abodes of five kinds are allowed for the
bhikkhus, e.g. viharas, addhayogas,' storied dwell-
ings, attics, and caves. Bedsteads made of laths
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 bedsteads 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 allowed. Curtains can be used.
Chambers in shape like a palankeen, 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
overhanging eaves are allowed. A service hall,
a water-room, and a watershed are allowed. The
bhikkhus are enjoined wupon 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 Samgha shall not
be exclusively appropriated according to seniority.
The bhikkhus are to sit down on seats arranged by
laymen excepting three, namely, large cushions,

1 Name of a sort of house which is said to be a house shaped
like a garuda bird.
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divans, and mattresses but not to lie down upon
them. The bhikkhus are allowed fo 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 fraternity
to place a vihdra in charge of an individual
monk temporarily while 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
bhikkhus towards one another. If the resident
bhikkhu be senior, he ought to be saluted ; if junior
he ought to be made to salute (the incomer). If a
vihara be unoccupied, he ought to knock at the
door, then to wait a minute, then to undo the bolt,
and open the door and then still standing outside,
to look within. If the vibara 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 should 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 immediately next.
The bhikkhus are allowed to recite the Patimokkha
to the bhikkhus. They are allowed to tell
bhikkhunis how to recite the Patimokkha. They
must tell bhikkhunis how they should confess their
faults. They are allowed to receive the confession
of a fault from bhikkhunis. A bhikkhuni is not to
wear robes that are all of a blue, light vellow,
crimson, black, brownish-yellow or dark yellow
colour.

A bhikkhuni is not to assault a bhikkhu.

The bhikkhus are to take seats according to
seniority.
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The bhikkhus are allowed the use of a carriage
which is givey to a sick bhikkhuni. A bhikkhuni
is not to adopt the forest life. The bhikkhus are
allowed the use of a stable. A separate residence
for bhikkhunis 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 Order. 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 at a bathing place
used by men. She is not to bathe against the stream.

Bhikkhunis and theris were exempted from all
sorts of punishment 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 herself ordained by a bhikkhuni. 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
bhikkhuni. The King said that as she had become
a bhikkhuni, no punishment could be inflicted
on her (Bhikkhunivibhanga, Sarmghadisesa, II,
Vinaya Pitaka, Vol. IV, p. 225).

There were eight conditions on which a woman

Conditions for  could enter the Order. The condi-
entering the Order.  tjons are as follows :—

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

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

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

(4) After the expiry of the lent, a bhikkhuni is
to hold Pavarana (to enquire whether any fault
can be laid to her charge) before both the bhikkhu
and the bhikkhunisamghas in respect of what she
has seen, heard, or thought of.
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(5) A bhikkhuni is to undergo the manatta
discipline towards both the Samghas¢if any serious
offence is committed.

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

(7) A bhikkhuni must not abuse or speak ill of
any bhikkhu.

(8) A bhikkhuni must not talk with a bhikkhu
but a bhikkhu can give instructions to a bhikkhuni
(Vinaya Pitaka, Vol. I, p. 255).

The bhikkhunisarhgha has several rules which

the bhikkhunis are required to abide
The rules for the Ly, The rules, as will be evident
guidance of a bhik- . .
khupisathgha. from their character, are very strict.
They are as follows :—

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

(2) A thing asked for by a bhikkhuni from any
upésaka or upasikd cannot be taken in exchange
for another thing. .

(3) The thing given to a bhikkhuni for a purpose
must be used by her for that purpose only.

(4) A bhikkhuni cannot ask for anything, the
value of which is more than 16 kahapanas 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 instrumental 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
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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 bhikkhunis cannot lie on the same
bed and cannot cover their bodies with the same
covering.

(18) If a bhikkhuni fall ill, the companion
bhikkhuni should nurse her or cause her to be
nursed by others.

(19) A bhikkhuni should not drive out or cause
to be driven out another bhikkhuni to whom she
has given shelter.

(20) She should not associate herself with a
householder or householder’s son.

(21) She should walk about 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) After lent she must not stay in the vihara.

(24) A bhikkhuni 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 householder, a paribbajaka or a pari-
bbajika.

(28) She must not leave her dwelling place
without placing it in charge of any other bhikkhuni.
X (29) She must not learn any art for her liveli-

ood.

(30) She must not teach any art to anybody.
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(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
t.

(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 bhikkhunis should learn the precepts
common to the bhikkhus and bhikkhunis, and the
precepts specially meant for the bhikkhunis should
be 2lea,rnt by the bhikkhunis (Vinaya Pitaka, II,
p. 258).

(44) The bhikkhunis should not wilfully touch
the bodies of laymen. They are also prohibited
to touch the bodies of the bhikkhus with lustful
thoughts (Vinaya Pitaka, IV, pp. 220-221).

(45) In all assemblies where there is a samaneri
or a bhikkhuni, the Patimokkha should not be
recited and also in the Pavarapna ceremony (V.P.,
I, p. 167).

The Vinaya Pitaka informs us that a robe once
given to a bhikkhuni should not be taken back
(Vol. IV, p. 247).
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The bhikkhunis should not be saluted by the
bhikkhus (V¢P., II, pp. 257-258).

The bhikkhunis should not help a bhikkhuni
who is excommunicated by the Samgha

A bhikkhuni who knowingly hides any parajika
offence of any other bhikkhuni,
is also guilty of parajika.

If a bhikkhuni follows a bhikkhu excom-
municated by the bhikkhusamgha, she will be
guilty of parajika.

A bhikkhuni cannot bring any suit against
any householder, or householder’s son, slave,
employee, even samana or paribbajaka. If she does
so, she will be guilty of Samghadisesa offence.

If a person with evil motive sends presents to
any bhikkhuni and if she knowingly accepts them,
the bhikkhuni will be guilty of Samghadisesa
offence.

“If, Ananda, women had not received per-

Buddha's predic.  1iSSiON to go out from the household
*tion on the effect of 1ife and enter the homeless state,
the admittance of under the doctrine and dlsmplme

omen i Treer  proclaimed by the Tathagata,' then
would the pure religion, Ananda, have lasted long,
the good law would have stood fast for a thousand
years. But s1nce, 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 household life into the homeless state, that
religion will not last long. And just, Ananda,
as when the disease called mildew falls upon a
field of rice in fine condition, that field of rice does

Violation of Order.

1 It means one who has trodden the right path. Vide Lord
Chalmers, Tathagata, J.R.A.S., 898 391 foll. It is indeed_an
useful article. See also Prof. Wal eser’s learned article
of the Tathagata published in the Journal, Taisho TI
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not continue long; just so, Ananda, under what-
soever doctrine and discipline womer are allowed
to go forth from the household life into the home-
less state, that religion will not last long. And
just, Ananda, as when the disease called blight
falls upon a field of sugar-cane in good condition,
that 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 religion
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
bhikkhunis, their life long not to be overpassed
(Vinaya Texts, S.B.E., pt. III, pp. 325-326).
Buddha’s prediction was fulfilled when many
troubles arose on account of the frequent meetings
between the bhikkhus and the bhikkhunis, and the
bhikkhunis and the lay people as we find in the:.
case of Thullananda and Dabba the Mallian, and
also Abhirapananda and Salho, grandson of Migéara,
the banker of Savatthi (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 Dipa, after he had
inquired here and there into the methods (literally
the way) followed by former teachers.” ! ‘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

1 Pubbacariyamaggaii ca pucchitvé va tahirn tahim Dipa
néma mahapaiifio sutadharo vicakkhano imar vittharasarmkheparm
sajjhdmaggena majjhime cintayitva likhdapesi sissakdnarm sukha-
vaham (Vinaya Pitaka, Vol. V, p. 226).
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translated from the Pali by Rhys Davids and
Oldenberg. lee introduction is a learned review
of the Whole f the Vinaya Texts.

) (4) The Patimokkha (v1de ante in the section
on the Suttavibhanga).

In the Colombo Museum the following manus-
cripts are available :—

1. Parajika (Burmese and  Sinhalese
characters).
Pacittiya (Burmese and Sinhalese
characters).

Mahavagga (Burmese and Sinhalese
characters).

Cullavagga (Burmese and Sinhalese
characters).

Parivarapatha (Burmese and Sinhalese
characters).

Khuddakasikkha and Milasikkha which are the
medi@val compendiums of the Vinaya have been
edited by E. Muller in the J.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 modern
than that of the Mahavamsa. It deals with the
four parajikas, monk’s garments, pavarana festival,
alms-bowl, pacitti, kamma, kdyabandhana, requisites
of a monk, instructions, uposatha ceremony, suddhi,
etc.

AR

SECTION II.—SuTTA PITARA

As the Vinaya Pitaka is the best source of
information relating 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
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products of Buddhist literature grouped in five
collections named nikayas. The ﬁrs{ 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. Anguttara,
and 5. Khuddaka.

A. Dicua NIxkAvA

The Digha Nikaya®' or Dighdgama or Digha
Samgaha is the first book of the Sutta Pitaka and
is a collection of long discourses. It is divided
into three parts, (i) Silakkhandha, (ii) Mahavagga,
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

1 The P.T.S. editions, Vols. I and IT by T. W. Rhys Davids
and J. E. Carpenter and Vol. III by J. E. Carpenter; Digha
Nikaya published by W. A. Samarasekara, Colombo, 1904.

The Chinese Dirghégama Satra is to be compared with the
Pali text of the Digha Nikaya, collection of long suttas, 34 in
number.

The following six siitras included in the Dirghagama Satra
[the sitra : on the four castes, on the Ekottara (-dharma), on the
Trirasi (-dharma), on (the city) 0—tho—i (1), 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
Dirghagama Sutra: Mahali Suttanta, Jaliya Suttanta, Subha
Sutta, Mahasudassana Sutta (this is, however, found in the Chinese
Madhyaméagama Sitra), Mahasatipatthana Sutta, Patika Sutta,
Aggaiifia Suttanta, Pasadika Sutta, Lakkhana Suttanta, and
Atanatiya Sutta (see Bunyiu Nanjio’s Catalogue of the Chinese
Translation of the Buddhist Tripitaka, pp. 135~138).
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of superstition, however subtle, can slip through.!
Be it noted tlat in the Sutta itself the Buddha is
represented as suggesting other alternative titles
'such as atthajala, dhammajala, ditthijala, anuttara-
samgamavijaya. The incidents to which this sutta
owes its origin, are interesting from the standpoint
of philosophy and may be narrated here. Suppiya
was a disciple of Safijaya, the paribbajaka. He
followed the Buddha with his pupil, 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 Brahmajala Sutta® (Digha Nikaya, Vol.
I, pp. 1-46) is very important in the history of

Read ¢ The Relation of the Chinese Agamas to the Pali
Nikayas'' (correspondence, J.R.A.S., 1901) by Dr. Anesaki—The
materials of both are much the same but the arrangement is
different. The author has cited the following comparisons, e.g.
Kosalasamyutta, Marasamyutta, Bhikkhunisamyutta, Vangisa-
samnyutta. The Mahaparinibbana, which is the 16th suttanta
in the Pali Digha, is the 2nd in the Chinese. The names men-
tioned in the Chinese remind us of some of the scriptures
mentioned in the Asokan inscriptions. Vide also ¢ The Chinese
Nikayas >’ by A. J. Edmonds, published in the Buddhist Manual
of Ceylon, 1931.

Read R. O. Franke, Die gathas des Dighanikaya neit ihren
parallelen ; K. E. Neumann, Reden Gotamo Buddha’s aus der
langeren sammlung Digha Nikaya des Pali-Kanons iibers, Bd. I,
1I. 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. Akanuma-Kanyaku agon
to Palinikdya no taisho (comparison entre les Agamas chinois
et les Nikayas pali). This book contains a comparative catalogue
of Chinese Agamas and Pali Nikayas. It is no doubt a laborious
production and should be often consulted. Vide my paper on
“A Study of the Digha Nikaya of the Sutta Pitaka’’ published in
the Young East, Volume IV, No. 4, September, 1928. .

1 Rhys Davids, Buddhism, its History and Literature
(American Lectures on the history of religions).

2 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 complete in itself consisting of

6
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Buddhism. It explains the silas or moral precepts in
three successive sections :—Ciila (thg concise), maj-
jhima (the medium length), and maha (elaborate).!
It further deals with the various types of current'
philosophical views, e.g. Sassatavada® (eternalism
of the world and the soul maintained on four
grounds), Ekaccasassata and Ekaccasassatavada
(semi-eternalism—eternalism of something and non-
eternalism of something maintained on four
grounds), antananta (extentionism), amara-vikkhepa
(eel-wrigglers), adhicca-samuppada (fortuitous ori-
gination), uddhamaghatana (condition of soul after
death), ucchedavada (annihilationism), and dittha-
dhamma-nibbana-vada (the doctrine of happiness in
the present life).? The sections dealing with the
silas throw much light on the various conditions of
life, arts, handicrafts, sports, pastimes, different
kinds of sacrifices, different occupations of the
people, development of astronomy and astrology,
arithmetic, accountancy, royal polity, medicine,
surgery, architecture, palmistry (angam), divining
by means of omens and signs (nimittar), fortune-
telling from marks of the body (lakkhanam),
counting on the figures (mudda), counting without
using the figures (ganana), summing up large
totals (sankhanam), sophistry (lokayata), practising
as an occultist (saldkiyam), practising as a surgeon
(sallakattlkam), fixing a lucky day for marriage
or giving in marriage (avahanam vivahanam),
fixing a lucky time for the conclusion of treaties

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 prose or verse.

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

* 2 Vide my Historical Gleanings, p. 33.

8 Among the Jains, there are similar schools of thought, e.g.
Atmasasthavadins, Tajjivatacchariravadins, Nastikavadins, Sunya-
vadins, Satavadins and Ajivikas, besides the Kiriyavadins, the
Akriyavadins, the Ajfidnavadins, and the Vinayavadins. Vide
Dr. Barua’s Pre-Buddhistic Indian Philosophy, pp. 282 foll., 295,
303, 306, 318 foll., 332 foll. ,
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and for the outbreak of hostilities (sarmvadanar
vivadanam), slguries drawn from thunderbolts and
other celestial portents (uppddam), prognostication
by interpreting dreams (supinam), sacrificing to
Agni (aggi-homam), looking at the knuckles (anga-
vijja), etc., and after muttering a charm to divine
whether a man is well born or lucky or not, deter-
mining a proposed site for a house which would
be lucky or not (vatthu-vijja), advising on customary
law (khatta vijja), laying ghosts (bhita 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 (jivha-nittaddanar), keeping a man’s
jaws fixed by charms (hanusamhananam), and
fixing on lucky sites for dwellings and consecrating
sites (vatthu kammam vatthu parikiranam). This
sutta tells us of two classes of gods, the Khidda-
padosika and the Manopadosikda. Both these classes
are of a rather low order. Thus the Buddha says
that the Khiddapadosika 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 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 of loss of life or merit
and he is reborn in the brahmaviméana which is
then empty, and there he dwells with his mental
body, living in joy, having a lustrous body and
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moving in the sky. The Buddha relates later on
in the same suttanta that this Go¢ who is first
reborn in the brahmavimana is the Great Brahma ;
he considers himself superior to the other
abhassaradevas.

Rhys Davids rightly points out that this
suttanta sets out in su:ty-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 speculations besides
those the priests found it expedient to adopt and
have preserved for us in the Upanishads. (Dialogues
of the Buddha, Sacred Books of the Buddhists,
Introduction to the Brahmajala Sutta.) This sutta
really deals with the most fundamental conceptions
that lay at the root of the Buddha’s doctrine, his
Dharma, his ethical and philosophical views of
life.

The second is the Samanniaphala Sutta (Digha, 1,
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 of Jainism, is said to have
laid great stress on the four-fold self-restraints
(catuyamasamvara). A short and malicious frag-
ment in this sutta tells us that Gosala divides actions
into act, word, and thought : thought being regarded
as half karma.

The Buddha was staying at Ré&jagaha in the
mango grove of Jivaka with many bhikkhus. On
a full-moon night Ajatasattu of Magadha asked
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his ministers as to which Sramana or Brahmana
should be a,plfoached or worshipped to pacify the
troubled mind. Followers of five heretical teachers
who were present there advised the king to visit
their preceptors but Jivaka advised him to see the
Buddha. Ajatasatru (Ajatasattu) acted according
to the advice of Jivaka. The Magadhan monarch
was converted to the Buddhist faith and made
considerable progress in his spiritual 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 Samaififiaphala Sutta creates
a psychological situation 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 Milinda
Paiiha. Rhys Davids in his introduction to the
Samafifiaphala Sutta® 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
occupations given in this suttanta 1s interesting
evidence of social conditions in the Ganges valley
at the time of the composition of the Digha Nikaya.
The list is briefly as follows :—elephant riders
(hattharoha), cavalry (assaroha), charioteers
(rathika), archers (dhanuggaha), slaves (dasaka
putta), cooks (alarika), 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

1T. W. Rhys Davids, Dialogues of the Buddha, S.B.B.,
Vol. 1I.
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the 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 given to
the question raised by the king takes the form of a
counter-question. The king confesses that he would
treat a person who has joined the Order as one
worthy of honour and respect. The Buddha shows
the advantages of the life of a recluse 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 forth the advantages the
early Buddhists held to be the likely results of
joining, from 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 transmigration make
an end of pain (sandhavitva samsaritva dukkhas-
santam karissanti).

The third is the Ambattha Sutta (Digha, 1,
pp. 87-110) which deals mainly with the subject
of caste. This sutta cannot, however, be safely
utilized as a source for the study of castes in Ancient
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 arguments are not at all convincing.
This is for two reasons. Either the followers of the
Buddha purposely made a fool of Ambattha so
that the Master would shine by contrast or that
some intervening portions in this sutta have been
omitted carelessly. Moreover we do not know
the other side of the question, that is to say, what
the Brahmanas have got to say on the point. It is
to be borne in mind, however, that the Brahmanical
books give preference to the Brahmanas over the
Ksatriyas and in the Buddhist and Jain records
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Khattiyas are given precedence over the Brahmanas.
So the relatyve 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 motehalls
of the Sakyas where 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,! from the comparative frequency of the
discussions on the matter of Brahman pretensions
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 Brahmanas 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 misunder-
stood. 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 entirely 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
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