Chapter 1

An Introduction to the Pali Canonical Literature

Learning Outcomes

On completion of this chapter the student will be able to:
identify what Pali language is

list the Pali Canonical texts.

recognize and describe what Pali Sutta Pitaka is.
recognize and describe what Pali Vinaya Pitaka is.
recognize and describe what Pali Abhidhamma Pitaka is.
discuss the core objectives of each Nikaya.
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History of the Pali Canonical Literature

1.1 Introduction

The modern world encounters many challenges related to political, economic,
environmental and social issues. One valuable doctrine which enables human beings to
face these challenges is Buddhism, which is articulated in the Buddha’s words and those
of his disciples. These words are recorded in the canonical literature available in Pali,
Sanskrit, Prakrit, Tibetan and Chinese languages. The canon available in Pali stands out
in its completeness and coherence. Therefore, an idea of the history of Pali canonical
literature is useful as an aid to understand the structure of the canon and to evaluate its

historical development.

As a first step in the study of the Pali Canon, we will begin with an introduction to the
Pali language. Pali belongs to the family of Indo-Aryan languages. Linguists divide the
Indo Aryan languages into three periods: Old Indo Aryan (1500 B.C. — 600 B.C.), Middle
Indo Aryan (600 B.C. — 1000 A.D.) and Modern Aryan (1000 A.D. to date).

Languages such as Pali, Ardhamagadhi and Magadht belong to the second
category. Most probably, when a language is used as a religious language, it gets
surrounded by legends and beliefs. Traditionally, Pali is believed to be the oldest
language spoken by the earliest human beings, inhabitants of Brahma world, and the
Buddhas as well. The following stanza articulates this traditional belief:

Sa magadhi millabasa — nardya yadikappika

Brahmanocassutalapa - sambuddhacapi bhasare. (Vibhangatthakatha)

The Brahmins believe that the Vedic language, used in Vedic texts, is the oldest
language. Similarly, the Christians believe that Hebrew, the first language in which the
Bible was written, is the oldest language in the world. Islamic followers believe that the
first language in which Koran is written is the first in the world. The belief that Pali is the

first language in the world is a similar popular myth.



In actual fact, Pali is one of the many Prakrit dialects used probably by people in northern
India during the time of the Buddha. Traditionally the Theravaada school has believed
that Pali is the language spoken by the Buddha. This view, however, is not accepted by
all buddhologusts. They think that there must have been another even more archaic form
of language spoken by the Buddha. Although there is no way to prove or disprove this
view, Pali has an unbroken history starting at least from the first century B.C. from the
time the word of the Buddha was committed to writing in Sri Lanka during the reign of
King Watthagamini Abhaya. This evidence proves that, even if Pali is not the language
the Buddha must have spoken, it is the closest and earliest we have to the language the
Buddha spoke. From a Buddhist philosophical point, however, what is really important is
not the outer structure or the history of language but what it contains. In this context what
matters is the teaching of the Buddha presented through the medium of Pali language. In
this course unit, although we will study the grammatical structure of Pali language the
ultimate purpose of doing so is to understand what the Buddha said as accurately as
possible. Therefore, without going into too much details of history of Pali language, we

will embark on studying the language itself and the sacred literature presented through it.

1.2 Content of the Sutta Pitaka

The Samantapasadika, the vinaya commentary refers to a range of taxonomies in relation
to the teachings of the Buddha.

“Tadetam sabbampi buddhavacanam rasavasene ehavidham, dhammavinayavasena
duvidham,  pathama-majjhima-pacchimavasena  tividham,  tathd  pitakavasena,
nikdayavasena  paricavidham, angavasena navavidham, dhammakkhandhavasena
caturasitisahassavidhanti veditabbam” (Samantapdsadika).

This entire word of the Buddha is one-fold by way of taste; two-fold as dhamma and
vinaya, three-fold as first (word), middle and final; also three-fold by way of divisions,
five-fold by way of baskets, nine-fold as aspects, and eighty four thousand by way of

aggregates of the Dhamma.

Of these taxonomies, tipitaka, (tripitaka in Sanskrit) is the most popular. ‘Pitaka’ refers

to a basket or container in which the Dhamma is placed. There are three baskets, namely,



Sutta pitaka (the Basket of Discourses),

Vinaya pitaka (the Basket of Discipline)

Abhidamma pitaka (the Basket of Things related to the Dhamma)

Although the Theravada tradition considers vinaya as the foremost, we will discuss the
Sutta Pitaka first. The basket of teaching is divided into five groups called ‘nikaya’. They

are as follows:

Digha-nikaya (Group of Long Discourses)
Majjhima-nikaya (Group of Middle Length Discourses)
Samyutta-nikaya (Group of Connected Discourses)
Anguttara-nikaya (Group of Gradual Discourses)
Khuddaka-nikaya (Group of Minor Texts)

MY

1.2.1 Digha-nikaya

The Dighanikaya or the Dighasarnigaha, which consists of long discourses of the
Suttapitak; Basket of Discourses, is the first nikaya. It is divided into three groups or
vaggas, namely, Silkkhandha vagga, Maha vagga and Patika vagga. There are thirteen
suttas in the first vagga, ten in the second and eleven in the last. The collection starts
from the Brahmajala sutta (Excellent Net) and ends in the Dasuttara sutta (the doctrine

in tenfold series).
Catuttimasayeva suttanta tivaggo yassa sangaho
Esadighanikayoti Ptamo anulomiko. (Sumangalavilasini/ Samantapdasadika)

All the suttas included in the Dighanikaya start with ‘evam me sutam’ - ‘thus 1 have
heard’, which marks the beginning of the introduction (nidana) by the Venerable Ananda
at the first Buddhist Council. The introduction usually contains information of the place
where the suttha was taught, the person to whom it was taught and any other related
matters. The Digha-nikdaya corresponds to the Dirghagama in the Sanskrit canon
preserved in Chinese. Since several suttas of the first group discuss the virtue (sila) of

monks, this group has been named silakkhanda.



The very first sutta of the Digha-nikaya, the Brahmajala sutta, classifies virtue (sila) into
three, Ciilasila (small virtue), Majjhimasila (middle virtue) and Mahdsila (great virtue).
Subsequently, it refers to sixty two doctrinal and philosophical views found in the
contemporary society of the Buddha. The Samarnniaphala sutta, preached to king
Ajatasattu, is useful to identify the fruits of Buddhist monastic life. In addition, there are
detailed descriptions of the teachings of the six non-Buddhist teachers, Niganta

Nataputta, Pakudha Kaccayana and so on.

The Buddhist critique of the concept of caste is contained in the Ambattha sutta taught by
the Buddha to Ambattha, a disciple of the famous Brahmin named Pokkarasati. The
Buddha establishes how the kshatriya caste is superior to the Brahmana caste. The sutta
further refers to the thirty two great signs of the Buddha. The fourth sutta, Sonadanda,
discusses the essential qualities to be Brahamin. The brahamin Kiitadantha asked Buddha
about sacrifice and Buddha explained the right and wrong modes of sacrifice by using the
legend of the king Mahavijitavi. This sutta is a valuable source to study Buddhist views

on economy.

The Mahali sutta was taught to one of the Licchavis named Mahali and contains a
discussion between the Buddha and Mahali. The questions like ‘what is the identity of the
body and the soul? and for what purpose is monk hood followed?’ are asked, and
answers are given. The next sutta called the Jaliya too refers to the problem of soul and
body. The Kassapasihandda sutta elaborates on various wrong practices associated with
asceticism. The Buddha emphasizes rational and ethical training over merely physical

practices. In the course of time Kassapa attained arahanthaship.

The Potthapada sutta dismisses the concept of soul and is an example of the nature of the
discourses taught by the Buddha to the paribrajakas (wanderers). The Subha sutta was
taught after the parinibhana of the Buddha by the Ven. Ananda to Subha, one of the sons
of a merchant at the city of Savatthi. It analyzes the states of mind under the three

trainings (tisikkha), namely, virtue (sila), concentration (Samadhi), and wisdom (pannid).



The Khevadda or Khevatta sutta explains the three miracles. Of them, the miracle of
instruction (anusasanda patihariya) is appreciated by the Buddha over the other two. The
Lohicca sutta describes how the Buddha helped Brahamin Lohicca to overcome his
wrong beliefs. There are also descriptions of three blameworthy and blameless teachers.
The Tevijja sutta is the last sutta in the Silakkandhavagga. The discussion on the
Brahamanical three knowledges, the knowledge of three Vedas namely, Rig, Yajur, and
Saman and their Buddhist counterparts, namely, knowledge of recollection of former
lives (pupbenivasanussati--iiana) knowledge of the divine eye (dibbachakkhu-iiana) and
the knowledge of the extinction of cankers (asavakkhaya--iiana) are discussed in the

Lohicca sutta.

There are ten suttas in the Maha vagga, beginning with the Mahapadana sutta. It specifies
the life story of the seven Buddhas starting from Vipassi Buddha. (Vipassi, Sikhi,
Vessabhii, Kakusanda, Konagama, Kassapa). It shows how the concept of twenty eight

Buddhas developed in the Buddhavamsapali of the Khuddaka-nikaya.

The Atanatiya sutta, chanted in the paritta rituals, is known well in Sri Lankan Buddhist
tradition. It also recognizes only seven Buddhas, who have already been mentioned. The
Mahanidana sutta is an essential source to study Paticcasamuppada, (dependant
origination), one of the fundamental teachings of Buddhism, and seven kinds of beings
and eight kinds of stages of life. The next in the Mahavagga is the Mahaparinibbana
sutta which describes the parinibbana of the Buddha and the last days of his life. As the
Mahaparinibbana sutta also discusses the events immediately after the Parinibbana of the
Buddha, the discourse may have existed as a separate text before it was entered into the
Digha-nikaya. The sutta talks about four applications of mindfulness, four psychic
powers, five guiding facilities, five forces, seven factors of enlightenment, the noble
eightfold path, the fourfold noble truth, seven conditions of welfare of the
Bhikkhusangha, seven conditions of welfare of Liccavis and many other matters. The
Mahdsuddssana-sutta describes a story with reference to the wheel-turning (cakkavatti)
king Maha Suddassana. The explanations given by Rhys Davids and B. C. Law on the

concept of the wheel-turning king help map its development.



The last section is named ‘patika-vagga’ or ‘patheyya-vagga’ after the first sutta of that
section. The Cakkavattisthanada-sutta describes the life of a universal monarch named
Dalhanemi, and it illustrates how to address social problems like poverty. Other
noteworthy discourses of the third group include Aggafifia, Sigalovada and Atanatiya
suttas.

The discussion on the Majjhima-nikaya is available in the fourth chapter.

1.2.2 The Sanyutta-nikaya

The Sanyutta-nikaya is the third collection of the Sutta Pitaka. The term ‘samyutta-
nikdya’ has been translated into English variously as ‘the book of kindred sayings’,
‘collected Discourses’, ‘grouped suttas’ and more recently by Bhikkhu Bodhi as
‘connected discourses’. Some scholars are of the view that the Sutta pitaka was initially
divided into three, Digha, Majjhima and Khuddaka in view of the size of the discourses.
As the Khuddaka-nikdaya was larger than both the Digha and the Mjjhima-nikayas, some
selected discourses of the Khuddaka-nikaya were further classified into Sanyatta and
Anguttara. Then the new compositions, like Khuddakapatha, Cariyapitaka, Apadana,
Petavatthu, Vimanavatthu were added into the Khuddaka-nikaya because the rest of the

Khuddaka-nikaya was small.

The Samyutta-nikaya is a collection of rather short discourses. It is divided into five
chapters or divisions (vagga), which are subdivided into fifty six groups (samyutta). The
five chapters are:

1. Sagatha vagga: division of containing verses.

2. Nidana vagga: division of dealing with origin (Paticcasamuppada)

3. Khandha vagga: division of the five Khandhas

4. Salayatana vagga: division of the six sense organs with their objects

5. Maha vagga: great division
Within each chapter there are a number of collections called ‘samyutta’, and each
collection has its own subject matter or main theme after which it has been named. There
are altogether 56 such collections in the Samyutta-nikdya. Since the presence of the

verses is a prominent characteristic of the first chapter, it is called ‘chapter containing



stanzas’ (sagatha vagga). The next three deal with origins, aggregates and bases
respectively. The last is called ‘the great chapter’. There are eleven samyuttas in the
Sagatha vagga, ten in the Nidana vagga, thirteen in the Khandha vagga, ten in the
Saldyatana vagga and twelve in the Maha vagga. The classification of the Samyuttas
does not seem to follow a definite criterion at times. But they seem to retain an overall

sense of coherence of the content. The discourses contain both prose and verse.

The traditional view on the Samyutta-nikaya is that it produces knowledge
(Nanappabhedajananassa). Basically it is a valuable source for the study of basic
concepts of the Dhamma. It also provides information of such concepts as sakka, yakkha,
mara, matugama, and abyakata. According to the tradition, there are seven thousand,
seven hundred and sixty two discourses and one hundred and twenty bhanavaras in the
Sarivyutta-nikaya, but only two thousand, eight hundred and eighty nine discourses have

been counted by European scholars. (Hinuber,2000 p. 36)

The first, Sagatha vagga, contains eleven Samyuttas, namely, Devata, Devaputta,
Kosala, Mara, Bhikhuni, Brahma, Brahmana, Vangisa, vana, Yakkha and Sakka. The
first Sanyutta contains questions asked by certain gods (devata) and answers given by the
Buddha. Usually these beings approached the Buddha in the night asked questions from
him on various matters. The Kosala Samyutta, which includes three chapters and twenty
five suttas is the collection of the discourses preached to the king Pasenadt of Kosala. A
collection of utterance attributed to Bhikkhunis is the Bhikkhuni Samyutta. 1t consists of
ten discourses. Soma and Vajira suttantas illuminate how the Buddhist view on women

differed from that of the popular Indian tradition.

The Nidana vagga consists of the nine santyuttas and ninety two suttas. It explains such
issues as the dependant origination, nature of the stream — winner (sot@panna), the
diversity in elements, and how Buddhist monks deviate from the right path when their
worldly gain increased. The long duration of the sarhsara has been explained with various
similes in some suttas of this Sanyatta. The Rahula sanyutta is a collection preached by

the Buddha to Rahula.



The classification of the Khandha and the salayatana vaggas is somewhat confusing. The
khandha samyutta in the khandhavagga and salayatana sarhyutta in the salayatana vagga
consist of three collections fifties (pannndasakas), Mila , Majjhima, and Upari, and again
sub - divided into five vaggas each, but there are no such divisions in the rest of the
sammyuttas. Among the matters discussed are: the three characteristics of the five
aggregates, meditation advice, incident of the Ghositarama at kosambi city , twentyfold
personality — belief, who is Mara, how wrong view arise, and the concepts of Naga ,

Supanna , Gandhabba, Valahaka.

The Salayatana samyutta explains the threefold feeling associated with the wrong view
of present life as resulting from things done in the past lives. Among other things it also
describes the five qualities, and five sufferings related to women and what Nibbbana is.
The Khema sutta of the last sarhyutta named Avyakata in the Salayatana vagga, contains
discussions on the ten indeterminate issues, a subject much discussed and debated among

the Buddhist scholars.

The last, the Maha vagga, explains doctrinal and philosophical points in Buddhism such
as the eightfold path, the seven elements of supreme knowledge, the four stations of the
mindfulness, the five indriyas, perfect exertions, powers, the four wonderful powers,
concentration on breathing in and breathing out, the four Jhanas, and the four noble

truths.

1.2.3 Anguttara-nikaya

The name Anguttara-nikdaya is made of three elements, ariga + uttara + nikaya. Nikdya
means collection, ariga means parts, and uttara means higher; so Anguttara-nikaya is a
collection of discourses dealing with matters arranged in a numerically ascending order,
starting from one going up to eleven. The translators have translated this into English as

‘numerical sayings’, or ‘gradual sayings’.



Hintber says that the numerical arrangement of the Anguttara-nikaya could be divided
only from Ekaka nipata (collection of ones) to paficanipata (collection of fives) because
the rest of the collections found in the sixth nipata may be obtained by adding 3+3,
seventh-nipata by adding 3 + 4, or the eleventh-nipata by adding 3+ 3+ 3+2 (Hintber
p. 39). Nevertheless, there are classifications of the Dhamma belonging to correct
numerical order included in the nipatas from one to ten and only the ekadasaka does not
consist of only elevens. There are groups of dhamma, even those belonging to twenty,
thirty and forty included in this section. Hence the structure of the Anguttara-nikaya can
be considered as a larger reproduction of the Dasuttara sutta in the Digha-nikaya.
Although the traditional number of suttas in the Anguttara-nikaya is nine thousand five
hundred and fifty seven (9557) [navasutta sahassani - paficasutta satani ca,
sattaparnfiasa suttani sankha anguttare ayam: Samanapasadika] the actual number is two
thousand, three hundred and forty four (2344).

However Ven. P. Buddhadatta counted the discourses of the Anguttara-nikaya in the

following manner.

Nipata Chapters Discourses
Eka 21 668
Duka 16 468
Tika 16 342
Catukka 26 782
Paiicaka 26 961
Chakka 12 664
Sattaka 9 1132
Atthaka 9 626
Navaka 9 432
Dasaka 22 782
Ekadasaka 3 698

(@0 88, ecnddes B eiBmscs wo H8m e38s)
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The Ekaka nipata explains such matters as the hindrances, trained and untrained mind,
and the fully enlightened One. The prominent persons in the Sasana, namely, forty two
monks, thirteen nuns, ten lay men and ten lay women are enumerated in the Etadaggapali

of the Ekaka nipata.

The Duka nipata mentions the dual dhammas, two types of causes of rising good and
evil, two types of desire for gaining longevity, two types of diseases etc. The triple
dhammas related to various subjects are described in the Tika nipata. The action of body,
speech and mind have been discussed and compared with those of contemporary samanas
and brahmanas. In the Maha-titthayatana sutta, the Buddha rejects the wrong view that
all one’s pleasant and painful experiences are the result of previous kamma or that they
are a result of the creator or that they originate from no cause whatsoever. The Kalama
sutta, preached by the Buddha to the Kalamas of the Kesaputtaa, is also included in the

Tika nipata.

Two well known suttas, Ariyavamsa and the Khandha paritta, are included in the
Catukka nipata. However the important points of the dhamma, such as fours fore-signs
(pubbanimittani), the four noble truths etc. are not mentioned in this nipata. There are
discussions on many sets of fours such as sinful persons, snakes, powers (bala), postures
of the body, evil actions, qualities necessary for keeping others favorable to oneself,

answering of a question and so on.

The Paricaka nipata describes the fivefold dhammas, like the strength of the learner
(sekha), sins of the body, obstacles, evil qualities of certain monks, and advantages in
charity. The story on the king Munda, which belongs to a period long after the
parinibbana of the Buddha is included in the fifth vagga called Mundaraja.

From the Chakka nipata to the Ekdadasaka nipata in most cases, the dhammas already

mentioned have been repeated. There are many well known suttas in these Nipdatas. The

Aggikkhandhopama and Sattasuriyuggamana in the Sattaka nipata, the Vyagghapajja in
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the Arthaka nipata and the Dasadhamma and the Girimananda in the Dasaka nipata are

some examples.

The content of the Khuddaka-nikaya will be discussed of the second chapter: A
Study of the Khuddakapatha.

1.3 Content of the Vinaya Pitaka

According to the Theravada tradition, the Vinaya pitaka, the Basket of the Discipline, is
the first part of the Pali Tipitaka. Theravadins have emphasized the vinaya as the life of
the sasana (Vinayo nama buddhasdasanassa ayu). The vinaya commentary, the
Samantapasadika, defines the term vinaya “because it contains manifold distinctive
modes of practices and restrains both bodily and verbal acts, the vinaya is called vinaya

by those who are adept in the purport of the discipline” (Inception of Discipline: p. 116)

There have been debates among the Sangha on whether the Dhamma or the Vinaya is
primary in the teaching of the Buddha. In the early classifications of the word of the
Buddha, the vinaya was included in the Dhamma. According to Buddhism, the nibbana is
a result of the gradual path of sila (virtue), samdadhi (concentration) and panria (wisdom).
It is obvious that vinaya is included in the first part, sila (virtue). The Vinaya pitaka has
been divided into five subdivisions as Pardajikapali, Pdaccittiyapali, Mahavaggapali,
Cullavaggapali and Parivarapali and, also, into three broader divisions as Vibharga,
Khandhaka and Parivara. The text named Patimokkha is included in the Vinaya pitaka.
The Samantapasadika vinaya commentary mentions that the Vinaya pitaka consisted of
two patimokkas, two vibhangas, twenty two khandhakas and sixteen parivaras. On the
one hand, the Patimokkha has been considered as the handbook of the vinaya and not all
considered it as a canonical text. On the other hand, Patimokkha was the first book of the

vinaya and it was developed by dividing into four, the Pardjikapali to the

Cullavaggapali.
Threefold Fivefold The Samantapasadika
Suttavibhanga(vibhanga) | Parajikapali Ubhayani Patimokkani

Paccittiyapali Dve vibangani

12



Khandhaka Mahavaggapali Dvavisati khandhakani

Cullavaggapali Solasal parivarani

Parivara Parivarapali

The Vinaya pitaka and the Patimokkha explain the following vinaya rules together with

the seven adhikaranasamathas.

Rules Bhikkhu Bhikkhunt

(1) Parajika 4 8

(2) Sanghddisesa 13 17

(3) Aniyata 2 -

(4) Nissaggiya Pacittiya 30 30

(5) Pdcittiya 92 166

(6) Pdtidesaniya 4 8

(7) Sekhiya 75 75

(8) Adhikaranasamatha 7 7
Total 227 311

The offences are classified into seven categories depending on their nature:

1.Parajika, 2. Sanghddisesa, 3. Thullaccaya, 4. Pacittiya,
5. Patidesaniya, 6. Dukkata, 7. dubbhdasita.

The first division called the Sutta vibharnga describes the refraining aspect of the rules
(virati), whereas the second division, the Khandaka, describes their positive aspect
(samddana). In this context, we were to follow the popular classification, namely,
Parajikapali, Pdccittiyapali, Mahavaggapali, Cullavaggapali and  Parivarapali.
Although, in the tradition, the vinaya books are arranged in the above mentioned order,
Pali Text Society arranges them in the order of Mahavaggapali, Cullavaggapali,

Parajikapali, Pacitiyapali and Parivarapali.

1.3.1 The Parajikapali
The Pardajikapali and the Pdcittiyapali appear to be the commentaries of the Patimokkha.
Every single rule is discussed under the following headings: introductory story (vatthu),

rule (pannati), further rules (Anupannatti), analysis of terms (padabhajaniya), offence

13



(apatti), and no-offence (anapatti). Specially, the fourth section, padabhajaniya is
obviously the commentarial work provided for the sikkhapadas.

The Parajikapali begins with the most serious offences, the four parajikas, being
guilty of which has been described as “defeated and no longer in communion”. These
offences are:

Methuna Dhamma — sexual intercourse
Adinnddana — taking what is not given
Panatipata — praise the advantage of death or incite one to die

Uttarimanussadhamma — falsely claiming superior human states

These rules originate from rules common to Brahmanic ascetics, Jainas, and many others
including the Buddhists, namely, refraining from Kkilling (ahimsd), sexual intercourse
(methunadhammay), stealing (adinnddana), and telling lies (musavada) (Hinuber, 2000: P.
11) The thirteen sarnghdadisesa (rules entailing initial and subsequent meetings of the
community), the two Aniyata rules (undetermined), and the thirteen Nissaggaya pacittiya

rules (the offence of expiation involving forfeiture) are included in the parajikapali.

1.3.2 The Pacittiyapali

The second division of the sutta vibhanga, the Pacittiyapali, describes the ninety two
pdcittiya rules, (offences of expiation), the four patidesaniya rules (offences requiring
confession), the seventy five sekhiya rules (rules of training) and the seven adhikarana
samatha rules (rules for settling disputes) respectively. The pdcittiya rules are subdivided
into nine chapters which are telling lies (musavada), living plants (bhiitagama), advice to
bhikkhunis (bhikkunovada), food (bhojana), naked ascetic (acelaka), alcoholic drinks
(surapana), beings with life (sappanaka), co-religionist (sahadhammika) and treasures
(Ratana). Even the sekhiya rules are subdivided into seven chapters as Parimandala,

Ujjagghika, Khambhakata, Sakkacca, Kabala, Surusuru and Paduka.
After the discussion of the rest of the vinaya rules with reference to the monks the

Pacittiyapali describes what the Bhikkhunt vinaya rules are; Parajika 08, Sarnghadisesa
17, Nissggivapacittiva 30, Pdacittiva 166, Patidesania 08, Sekhiya 75, and

14



Adikaranasamatha 07. The two aniyata rules are not found in the Bhikkhuni vinaya and
most of the categories of Vinaya rules are larger in number for bhikkhunis except the

nissaggiya pdcittiya, sekhiya and adhikaranasamatha.

The seven adhikarana Samathas are certainly not Vinaya rules, but they lay emphasis on
how to settle a dispute (adhikarana) in the Buddhist order. It can be clearly recognized by
the following names and definitions:

Sammukha vinaya (proceeding in presence)

Sati vinaya (proceeding for the consciously innocent)

Amiilha vinaya (proceeding in the case of those who are no longer out of their mind)
Patinifiata vinaya (proceeding on confession of guilt)

Yebhuyyasika vinaya (proceeding by majority of the order)

Tassa papiyyasika vinaya (proceeding for the obstinate)

Tinavattaraka (proceeding by covering over with grass)

Although, following a majority of scholars we too have included these seven among the
vinaya rules, the traditional practice is not to count them as rules. The four parajika and
the thirteen sangdadisesa offences are known as garukapatti (weighty offences) and the

rest are lahukapatti. (light offences)

1.3.3 The Mahavaggapali

The Mahavaggapali, the Great Division, comprises ten chapters or khandakas, namely:
1. Maha khandhaka (Rules for admission to the order)

Uposatha khandhaka (The uposatha meeting and recital of the patimokkha)

Vassipandyika kandhaka (Residence during the rainy season)

Pavarana khandhaka (The ceremony concluding the retreat)

Camma khandhaka (Rules for leather footwear and furniture)

Bhesajja khandaka (medicine and food)

Kathima khandaka (The annual offering of kathina robes)

Civara khandhaka (Rules for sick Bhikkhus, sleeping and robe material)

A e A i

Campeyya khandhaka (The mode of executing proceeding by the order)
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10. Kosaba kahandaka (proceeding in the case of schism)

As a whole, the Mahavaggapal is an essential text to learn about the early life of the
Buddha from Buddhahood to the beginning of his mission. The first chapter,
Mahakkhandhaka, is the largest among the Khandakas and contains the story of the
Buddha’s life. It mentions that the Buddha spent only four weeks: one week under the
Bodhi tree, second week under the banyan tree named Ajapala, third at the Ajapala tree
and the last at the banyan tree named Rajayatana, before going to Isipatana at Baranasi.
Such themes as the first sermon at Isipatana, the five ascetics becoming the followers of
the Buddha, the conversion of King Bimbisara, the offering of the first Buddhist vihara
named Veluvana, the Buddha’s visit to the city, Kapilavatthu, formulating the concepts of
pabbajja and upasampada, the evolution of the concepts of dcariva — antevasika and
upajjhaya — sadhiviharika, the persons who should not be ordained etc. are described in

the Mahakkhandhaka.

The second chapter, the Uposathakkhandaka, describes the practices associated with the
uposatha ceremony, introduced by the Buddha at the request of the king Bimbisara of
Maghadha. The collection of vinaya rules included in the Patimokkha are recited at the
uposatha meeting. The Vassupandayikakkhandhaka describes the residence during the
rainy season. There are two occasions to observe vassavasa, one is the earlier, which falls
on the full moon day of the month of asalha (July), and the other is the later, which falls
on the full moon day of the month of savana (August). After the rainy season, at the end
of the vassavasa, the pavarana ceremony is held. The monks who observed the rain
retreat would invite the other monks to point out any shortcomings in their conduct. This

is basically the pavarana ceremony.

The Cammakkhandhaka includes the rules related to the use of foot-wear and furniture.
The medicine recommended for the monks by the Buddha and Jivaka Komarabhacca is
included in the Bhessajjakkhandhaka. Five kinds of medicine, namely, ghee, butter, oil,

honey, and molasses have been allowed to be used at any time, since they were well
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known as food, as well as medicine. This chapter is very valuable for the study of

hygienic practices during the time of the Buddha.

The Kathinakkhandhaka describes perticular the relevant customs centering on the
Kathina civara and the ceremony of the kathina. All the chapters included in the
Mahavagga are valuable sources for the study of the life of the Buddha and the evolution

of the order (sasana).

1.3.4 The Cullavaggapali
The Forth text in the Vinaya pitaka is the Cullavaggapali, the smaller division. There are

twelve chapters in it:

Kamma-khandhaka Parivasika-khandhaka
Samuccaya-khandhaka Samatha-khandhaka
Khuddakavatthu Senasana
Sanghabheda Vatta
Patimokkhathapana Bhikkunt

Pancasatika Sattasatika

As a whole, the Cullavaggapali deals with rules and procedures for institutional acts
called sanghakamma. The first chapter or khandhaka is named Kammakkhandhaka and
discusses twelve types of actions related to badly behaved monks. There are five core
kammas, namely, nissaya-kamma (act of subordination), fajjaniya kamma (acts of
rebuke), pabbajaniva (act of excommunication), patisaraniya  kamma (act of

reconciliation), and ukkhepaniya kamma (act of suspension).

The Parivasakkhandhaka and the Samuccayakkhandhaka deal with rehabilitating the
monks who were guilty of the offences of sarnghddisesa. They are considered as
samanera (novice) or probationer. To be released from those offences, the offender needs
to observe probation (parivasa), which has ninety four restrictions. Then the offender has
to observe manatta (penance) for six days and, finally, the offender is rehabilitated in the

sangha by means of abbhana kamma or act of rehabilitation.
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The fourfold adhikarana: vivadadhikarana (disputes arising within the community
pertaining to the matters of Dhamma or Vinaya), anuvadadhikarana (the accusation of
fellow-members), apattadhikarana (offence), and kiccadhikarana (disturbances resulting
from the failure to observe proper procedure in all monastic acts) (Dhirasekara, 1981:
p-108) have been described in the Samathakkhandhaka. In addition, seven types of

settlement (sattadhikarana samatha) are also discussed.

The Khuddakavatthu deals with miscellaneous rules relating to bathing, dressing and so
on and the Sendsanakkhadhaka deals with dwelling, lodging, furniture etc. The
Sanghabhedaka-khandhaka describes the schism committed by the Venerable Devadatta.
The Vattakkhandhaka (collection of duties) is useful not only for the Buddhist order, but
also for the lay Buddhist society, including non-Buddhist people. There are twelve
Khandakas, namely:

Agantukavatta (guest-duty) Avasikavatta (resident’s-duty)
Bhattaggavatta (dining-hall duty) Pindacarikavatta (alms-round duty)
Arariiiikavatta (forest dwellers duty) Senasanavatta (lodgings-duty)
Jantagharavatta (bath-place duty) Vaccakutivatta (toilet-duty)
Upajjhayavatta (preceptor-duty) Saddhiviharikavatta (attendant-duty)
Acariyavatta (teacher-duty) Antevasikavatta (student-duty)

Those chapters specify the ethics essential to construct an advanced society. The
Vattakkhanddhaka deals with very general matters related to the daily life of a monk,
which, nevertheless, are useful to enhance the social and individual well being of the
monastic community. The first two chapters, dgantuka and avasika vattas, emphasize the
duties of the guest or visitor and the resident. The bhattaggavatta deals with how to
manage the dining hall and the sendsanavatta shows the duties related to the management
of the sendsana. The Jantagharavatta explains the Buddha’s awareness of hygiene.
Professor Rhys David thinks that the Jantaghara is the place where the monks took a hot
steam bath (Rhys Davids, 1959: p. 58). It has been elucidated in detail in the Vinaya
Commentary, the Samantapasadika. Since the sveda karma (act of body sudation) is one

of the core treatments in the Ayurvedic tradition, Rhys David’s interpretation may be
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correct. Using lavatory is also an important concern in the places where groups of people
live. The incident of Ghositarama between the dhammadhara (learned in the doctrine)
and vinayadhara (learned in the discipline) monks had something to do with the proper
use of lavatory. The vaccakuti vatta makes clear how to utilize the lavatory. It highlights
the practices that need to be adopted in using lavatories. The use of lavatory was allowed
on first-come first-served basis and not in accordance with seniority, as in the case of

usual practice among the sargha.

The last four chapters from the Upajjhdayavatta to Antevasikavatta point out how to
enhance the well being of the Order through the proper practice of mutual responsibilities
between the pupil and the teacher. The term wupajjhdya is derived from the term
upadhydya in Sanskrit and the student is considered as saddhiviharika, when he lives
close to the upajjhaya. The student is considered as antevasika, when he lives close to the

acariya.

“The special duties of the dcariya and the upajjhaya are more or less similar in the
vinaya, but the commentaries represent the acariya as teaching and interpreting the
sacred texts, while the upajjhaya functions as the chief disciplinary authority” (N.A.
Jayawickrama, “Acarya: in pali Buddhism” Encyclopaedia of Buddhism, Vol. 1, Fascicle
2, P. 164). The saddhiviharika and the antevasika have consider both upajjhdya and
acariya as their fathers and, in turn, the latter has to consider former as their sons (

Ppitucittam upatthapetabbam. putta citttam upatthapetabbam,).

The other very useful chapter is the Bhikkhuni khandhaka, which can be considered the
last chapter, for the actual last two chapters of the existing Cullavaggapali are
Paricasathika khandhaka (section of five hundred) and the Sattasatika khandhaka
(section of seven hundred), dealing respectively with the first and the second council and,
hence, clearly belonging to a later period. The Bikkhuni khandhaka records the history of
the Bikkhuni ordination. The account says that it began owing to the request of the
Venerable Ananda, who was motivated by the sense of respect he had towards the

Buddha's stepmother, Mahapajapati. The text lays emphasis on the eight important rules
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(attha garudhamma) as a precondition for the establishment of the Bhikkhuni Sangha.

They are as follows:

1.

A nun who has been ordained even for a hundred years must greet respectfully,
rise up from her seat, salute with joined palms, do proper homage to a monk
ordained but that day.

A nun must not spend the rainy season in a residence where there are no monks.
Every half month, a nun should desire two things from the Order of Monks: the
asking as to the date of the Observance [ uposatha | day, and the coming for the
exhortation [ bhikkhunovada |.

After the rains, a nun must 'invite' /pavarana] before both Orders in respect of

three matters, namely what was seen, what was heard, what was suspected.

. A nun, offending against an important rule, must undergo manatta discipline for

half a month before both Orders.

When, as a probationer, she has trained in the six rules /cha dhamma] for two
years, she should seek higher ordination from both Orders.

A Monk must not be abused or reviled in any way by a nun.

From today, admonition of monks by nuns is forbidden, admonition of nuns by

monks is not forbidden. ( The Book of the Discipline, V. p.354-55)

The context of the Bikkhuni-khandhaka strongly suggests that it was added to the

Cullavaggapali before appending the eleventh and the twelve chapters. The eleventh,

twelfth sections of the Cullvaggapali will be discussed in detail in the third chapter.

1.3.5 Parivarapali

The Parivarapali or Parivarapatha is the last and the latest text to be included in the

Vinaya pitaka. The English translation of the name of the text (Parivarapatha)

“appendix” captures this historical sense. It is a collection of selected vinaya points. At

the end of the text, it is mentioned that it was composed by an erudite scholar named

Dipa by following the ways of the former teachers. He composed the text investigating

vinaya points, avoiding details, and abbreviating the content for the benefit of students.
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Pubbdcariyamaggarnca pucchitva ca tahim tahim,

Dipanamo mahapario sutadhiro vicakkhano.

Imam vittharasankhepam sajjhamaggena majjhime,

Cintayitva likhapesi sissakanam sukhavaham. (Parivarapali P. 226)

There are nineteen chapters in current Parivarapali such as Mahavibhanga, Bhikkuni
vibhanga, Samutthdna, Sisasankheta, Khandhaka pucchavara etc, although the Inception
of Discipline (Bahiranidana) of the vinaya commentary indicates only sixteen parivaras.

It means that even after the fifth century A.D., some chapters have been added to the

Parivarapali.

In brief, the Parivarapali resembles the Vibhariga and the Khandhaka. The text has been
composed in the form of question and answer. Finally, the Parivara lists the names of
forty persons who were prominent vinaya teachers from the Buddha up to Siva thera,

who lived in the first century A.D. in Sri Lanka.

1.4 Content of the Abhidhamma Pitaka

“Both historically and logically, the Abhidhamma represents a development of the
Dhamma or the doctrine of the Buddha. It enjoys equal canonical authority with the
Dhamma and its texts have been compiled into a separate Pitaka. The Abhidhamma,
which expounds the word of the Buddha in terms of an ethical realism, is a philosophy
with an essentially religious basis” (W.S. Karunaratne, “Abhidhamma” Encyclopaedia of
Buddhism, Fascicle, 1). The Abhidhamma pitaka is younger than both sutta and vinaya
pitakas. The Mahaparinibbana Sutta, which explains as to what should be followed after
the parinibbana of the Buddha, does not mention Abhidhamma. "Whatever Dhamma
and Vinaya I have taught and formulated for you, that will be your teacher when I am

gone" (Digha-nikdaya, Mahaparinibbana Sutta).
Accordingly, the earliest account of the first Buddhist Council, the eleventh chapter of

the Cullavaggapali, does not mention the Abhidhamma pitaka except the uddanagatha,
which says: “pifakam tini sangithim” (it recited three baskets). Although, the term
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Abhidhamma is mentioned in the Sutta and the Vinaya pitakas, it does not refer to the

Abhidhamma pitaka.

Pali commentaries, particularly, the Athasalini, the commentary of the
Dhammasanganippakarana, takes pains to prove that the Abhidhamma was taught by the
Buddha. What follows is the question and the answer directly connected to the origin of
Abhidhamma. “Abhidhammo kena Bhasito? By whom the Abhidhamma was uttered?

Na eso Buddha bhasito. This is not uttered by the Buddha”. It clearly shows that there
was a group of monks who believed that Abhidhamma was not an utterance of the
Buddha. On the other hand, it is curious to note that, Buddhaghosa, the greatest
commentator, who did not attempt to prove any other sutta or a segment of vinaya to be
the word of the Buddha, taking pains to establish that the Abhidhamma is the word of the
Buddha. As revealed from the history of Buddhist literature, there was a difference of
opinion among the Sarigha about the authenticity of Abhidhamma. Even the
commentarial definition of Abhidhamma shows that the concept had gradually
developed. “Since here are found conditions which possess growth and their own
characteristics, and are revered and differentiated and said to be excellent on account of
these, it is called Abhidhamma” (Inception of Discipline, p. 17).

Yam ettha vuddhimanta — salakkhanda pijita saparicchinnd.

Vuttadhika ca dhamma — Abhidhammo tena akkato. (Inception of Discipline, p. 150)

(13

The term “ Abhidhamma” or Abhidhamma pitaka has been translated into English
variously as ‘Higher Doctrine’, ‘Special Dhamma’, ‘Theory of Doctrine’, ‘Collection of
Philosophical Treatises’, ‘Higher Religion Metaphysics’, ‘Higher Subtleties of Religion’

etc.

The Sutralankara, composed by Asanga, has proposed four different interpretations to
the term Abhidharma.
1. Tt is called Abhidharma, because it leads to Nirvana by imparting instructions on

truths, bodhipaksiya-dharmas, vimoksa, the final goal and the like.
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2. it is also known as Abhidharma, as it constantly points out elaborately the
difference between materiality (ripa) and non materiality (aripa) of each
individual dharma (existent thing) with illustrations.

3. It also goes by the name of Abhidharma, for it overcomes the opposition by
questions of dispute and the like.

4. Tt is also called Abhidharma, as it helps us in understanding properly the essence

of the sutra. (Encyclopaedia of Buddhism, Vol., 1,)

The Theravada Abhidhamma contains seven texts:
Dhammasanganippakarana
Vibbangappakarana

Dhatukathappakarana
Puggalapaniattippakarana
Kathavatthuppakarana

Yamakppakarana

NS R N~

Patthanappakarana

1.4.1 Dhammasanganippakarana

The Dhammasangani, “collection of Dhammas”, is the first book of the Abhidhamma
pitaka of the Theravada tradition. The Dhammasarngaha is the alternative name of the
text. The text begins with a list of topics (matika), such as, “kusala dhamma, akusala
dhamma, abhyakatd dhamma” etc. without any preface related to the historical
background of the Pitaka. However, the Atthasalini, the commentary of the
Dhammasangani, explains that, at one time, the Buddha went to the Tavatimsa

heaven and explained Abhidhamma to the mother god.

The Dhammasangani 1is central to all the other Abhidhamma texts. The
Sangitiparyayapada of Sarvastivada Abhidharma text is similar to this. But,
Frauwallner says that the Dhammasangani is the youngest text among the

Abhidhamma texts (Hinuber, 2000 p. 68).
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At the very beginning of the text, there are twenty two Abhidhamma matikas
(Abhidhamma-related topics), each containing three aspects, related to the whole
Abhidhamma pitaka and hundred suttanta matikas (discourse-related topics), which
are considered as the Venerable Sariputta’s work. Then, it is broken into four core
categories: cittuppada kanda (consciousness), ripakanda (matter), nikkhepakanda

(summary), and atthakathakanda or attudddharakanda (elucidation).

The first chapter Cittuppada explains fifty four consciousnesses pertaining to the
sensuous sphere, fifteen pertaining to the form sphere, twelve consciousnesses
pertaining to the formless sphere, and eight consciousnesses pertaining to the supra

mundane.

The second chapter named the Rijpakanda explains the twenty eight matters in
samuddesa (brief exposition), vibharga (analysis), samutthana (course of the matter),

kalapa (group of compositions), and pavattikkama (mode of existence).

The Nikkhepakanda is the oldest element of the Dhammasangani, together with
matika (Hinuber, 2000: p. 68). The last chapter, the atthakathdkanda, is a summary
of the previous chapters. The specialty, however, is that it is a more advanced

summary than what is given in the third chapter.

1.4.2 The Vibhangappakarana
The second book of the Abhidhamma is the Vibharngappakarana, which is considered
as the oldest text in the Abhidhamma pitaka. 1t belongs to the first century after the
parinirvana of the Buddha. It has been translated into English by such terms as
‘Divisions’, ‘The Book of Analysis’ etc. There are eighteen chapters in it:

o Khandha — (aggregates)

o Ayatana — (faculties)

e Dhatu — (elements)

e Sacca — (truths)

e [ndriya — (controlling faculties)
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Paccayakara — (casual genesis)

e Satipatthana — (foundation of mindfulness)

o  Sammapppadhana — (supreme efforts)

e Iddhipada — (means of accomplishments)

e Bojjhanga — (factors of wisdom)

e Jhana — (ecstasies or absorption)

o Appamaniiia — (illimitable)

e Magga — (paths)

o Sikkhapada — (percepts)

e Patisambhida — (analytical knowledge)

e Nana — (wisdom)

o Khuddakavatthu — (minor subjects)

e Dhammahadaya — (essence of truth)
Hinuber divides these chapters into three parts: from one to six is the first, seven to
fifteen is the second, and sixteen to eighteen is the last. The first and the second
categories comprise the lists which have been already discussed in the Sutta pitaka.
The last three chapters form an independent small book in the Abhidhammic

tradition, according to Hinuber (Hinuber, p. 69).

Most chapters follow a scheme of three sub topics: suttanta bhajaniya (Suttanta
explanation), Abhidhamma bhdajaniya (Abhidhamma explanation), and pariha

pucchaka (catechism).

The first chapter deals with the five aggregates: Ripa — matter, Vedana — feeling,
Sarfifid — perception, Sarikhara — forming, Vinfifiana — consciousnesses and the second

chapter, named Ayatana vibhanga, clarifies twelve sense spheres, namely,

cakkhu — eye riipa — matter
sota — ear sadda — sound
ghana — nose gandha — smell
Jivha — tongue rasa — taste
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kaya — body pottabba — body impression

mana — mind dhamma — mind object

1.4.3 The Dhatukatha

The Dhatukatha or the discourse on the elements is considered as the third or the fifth
text of the Abhidhamma pitaka. 1t contains a discussion of elements: five khandas,
twelve ayatanas, and eighteen dhatus. Therefore, some scholars wish to call this

khandhdyatana-dhatukatha.

The Dhatukayapdda of the Sarvastivada school is somewhat similar to the Dhatukaya
of the Theravadins. The text contains fourteen chapters, each divided into two parts as
uddesa (introductory exposition) or matika and niddesa (detailed explanation). The
teachings in this text are already explained in the Dhammasangani, and in the
Vibharnga, but the Dhatukathd is presented in the form of question and answer and

moves from the known to the unknown.

1.4.4 The Yamakappakarana

The Yamakappakarana or the Book of Pairs has been composed to elucidate the
significant problems related to the dhamma. As it always deals with pairs of
questions, the text has been named Yamaka. For example, the first pair of the first
chapter called Miilayamaka (pair of roots) is as follows: Do all wholesome Dhammas

have wholesome roots? And do all wholesome roots have wholesome Dhammas?

There are ten chapters in the Yamaka: Miila (pair of roots) Khanda (aggregates),
Ayatana (Bases), Dhatu (elements), Sacca (truths), Sarikhara (conditioned things),
Anusaya (latent Disposition), Citta (consciousness), Dhamma (phenomena), and

Indriya (controlling faculties).
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1.4.5 The Puggalapanatti
The smallest book in the Abhidhamma pitaka is the Puggalapaniiatti. It contains an
explanation of the types of individuals. It is translated into English as ‘Designation of

Individuals’ or ‘Designation of Human Type’.

There are six designations as Khandhaparnifiatti (Designation of aggregates),
Ayatanapaiiniatti (Designation of bases), Dhatupaiiiatti (Designation of elements),
Saccapaninati (designation of truths), Indriyaparninati (Designation of senses), and
Puggalaparniiiati (designation of individuals). The name of the text derives from the
content of the last chapter Puggalaparniiattti and it should be the core focus of the

author.

The methodology of the last chapter is associated with that of the Arguttara-nikaya,
therefore, it is discussed under ten sub-divisions as Ekaka, dika, tika, cattuka etc.

(collection of ones, twos etc.), according to human types.

1.4.6 The Patthanappakarana

The Patthanappakarana is called the Mahapakarana, the 'Great Book', ‘Large Treatise’,
and it has been translated into English as ‘Conditional Relations’ or ‘The Book of Causal
Relations’. The term patthana is made by adding the prefix ‘pa’ to ‘thana’ and means
various relations or various conditions. The text explains twenty four modes of causal
relations. The book consists of three divisions : Ekaka, Duka, and tika and there are
twenty-four paccayas or modes of relations. They are enumerated in the

Paccayavibhangavara of the Tikapatthana:

1. Hetupaccaya (cause-condition)

2. Arammanapaccaya (object (present in mind)-condition)
3. Adhipatipaccaya (dominance-condition)

4. Anantarapaccaya (contiguity)

5. Samanantarapaccaya (immediate contiguity)

6. Sahajatapaccaya (co-nascence)
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7. Aiiflamarifiapaccaya (reciprocity)

8. Nissayapaccaya (dependence)

9. Upanissayapaccaya (suffering dependence)
10. Purejatapaccaya (antecedence)

11. Pacchajatapaccaya (consequence)

12. Asevanapaccaya (habitual recurrence)

13. Kammapaccaya (action)

14. Vipakapaccaya (result)

15. Aharapaccaya (support)

16. Indriyapaccaya (control, faculty)

17. Jhanapaccaya (meditation)

18. Maggapaccaya (path or means-condition)
19. Sampayuttapaccaya (association)

20. Vippayuttapaccaya (dissociation)

21. Atthipaccaya (presence)

22. Natthipaccaya (absence)

23. Vigatapaccaya (abeyance)

24. Avigatapaccaya (continuance). ( Law, 1974: P. 335, 336)

“The Dhammasangani gives an enumeration of these dhammas classifying them under
Tika and Duke groups. The Vibhanga analyses them to show what dhammas are
contained in the major categories of khandhas, ayatanas, dhatus etc. The Dhatukatha
studies the relationship of dhammas listed in the matika with each component of these
major categories of khandhas, dyatanas, and dhatus. The Yamaka resolves ambiguity in
the internal and external relationship of each dhamma. The Patthana, forming the last
book of the Abhidhamma, brings together all such relationships in a coordinated form to
show that the dhammas do not exist as isolated entities, but they constitute a well ordered
system in which the smallest unit conditions the rest of it and is also being conditioned in
return. The arrangement of the system is so very intricate, complex, and complete that it
earns for this treatise the reputation of being deep, profound, and unfathomable”

(ttp://www.tipitaka.net March 9™ 2009).
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1.4.6 The Kathavatthu

The kathavatthu, the points of controversy or the text dealing with various later doctrinal
developments, is the one and only text with the authorship of a disciple, which has been
agreed upon by the Theravadins as a canonical work. The Atthasalini mentions that the
Kathavatthu was composed by the Venerable Moggaliputtatissa, who was the leader of
the third Buddhist council and that he flourished in the time of the king Dharmasoka. The
text was included into the Abhidhamma pitaka at the third Buddhist council (twenty eight
years after the parinirvana of the Buddha). Even though the authorship of the
Kathavatthu is ascribed to the Venerable Moggaliputtatissa, the topics of the Kathavatthu
were believed to have been given by the Buddha himself, according to the Theravada

tradition. (The Atthasalini)

The Kathavatthu is quite dissimilar to the other six treatises because the aim of the text
was to answer the arguments presented by other schools like Vajjiputtaka. Therefore,
there is no list of Dhammas in the Kathavatthu. Though the commentary of the
Kathavatthu says that the Venerable Moggaliputtatissa engaged five hundred orthodox
and the same number of opposing points, only two hundred and seventeen points (217)
are discussed. The interesting point is that both the sakavadin (proponent) and the
paravadin (opponent) quote from the Pali Canon, which both seem to accept as

authoritative to prove their point of view.

On its inclusion in the Abhidhamma pitaka, Hinuber has to say the following: “It is not
entirely obvious why Kathavatthu has been included in the Abhidhamma pitaka. The
form of the text, which contains discussions, is nearer to the suttantas than to the
Abhidhamma. On the other hand, the Patisambhidamagga, which is much more of an
Abhidhamma text than kathavatthu was included only in the Khuddhaka-nikdya and not
in the third pifaka, where it really belongs” (Hinuber, 2000: p.73).

1.5 Summary

At the very beginning of the chapter, we had a brief discussion on the origin of Pali. We

found that Pali is a Middle-Indo-Aryan language with some ancient characteristics. We
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also found that the Theravada canon in Pali language is the oldest available and the most

complete. In the main body of this chapter, we discussed the content of the Sutta Pitaka,

included in the five nikayas, the content of the Vinaya Pitaka included in five books, and

finally, the content of the Abhidhamma Pitaka included in seven books. This study shows

how the Theravada canon developed gradually over several centuries till it was finally

sealed off at the fourth council held in Sri Lanka during the reign of vattagamini Abhaya

in the 1* century B.C.

1.6 Assignments

1.

2.

List the Pali canonical texts and give their English titles as found in the Pali Text
Society translations.
Write a critical essay on the Digha-nikaya.

Examine the origin and development of the Vinaya pitaka considering the
Parivarapali and the Patimokkha.

What are the core characteristics of each nikaya as specified by Buddhaghosa?
Explain how Abhidhamma grew out of Dhamma.

Collect early and more recent definitions of ‘Abhidhamma’.
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Chapter 2

A Study of the Khuddakapatha

Learning Outcomes:

On completion of this chapter student will be able to:

>
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describe what Khuddaka-nikaya is.

evaluate the authenticity of the Khuddaka-nikaya.

discuss the significance of the Khuddakapatha.

compare the language of both earlier and later texts in the Khuddaka-nikaya.
analyze the Buddhist concept of Kamma with reference to the Tirokudda and the
Nidhikanda suttas.

comment on the significance of the Marigala Sutta for social development.

Chapter Content:

2.1 Introduction

2.2 Introduction to the Khuddaka-nikaya

2.3 Origin and Development of the Khuddaka-nikaya
2.4 Discourses of the Khuddakapatha

2.5 Summary

2.6 Assignments

2.7 Further Readings

2.8 Key Terms
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A Study of the Khuddakapatha

2.1 Introduction

As the last nikaya of the Sutta pitaka, the Khuddaka-nikdaya contains some very popular
texts in the Theravada tradition. The Khuddakapatha is one of the prescribed texts for
this course unit. Therefore, first we will identify what Khuddaka-nikaya is. Next, the
authenticity of the Khuddaka-nikaya will be discussed and, finally, the discourses of the
Khuddakapatha will be explained.

2.2 Introduction to the Khuddaka-nikaya

n "

The meaning of the word ‘Nikdya’ can be described as "collection", "assemblage",
"class" or "group" in both Pali and Sanskrit languages. In the context of the contemporary
monastic divisions of Theravada Buddhism such as Siyam Nikaya, Amarapura Nikdaya
and so on, the term means ‘group’. The meaning of ‘Nikdaya’ which is in usage with
Digha, Majjhima is not different from this popular use. The five collections of texts that
constitute the Sutta Pitaka of the Pali Canon are as follows:

1.Digha-nikaya (Group of Long Discourses)

2.Majjhima-nikaya (Group of Middle Length Discourses)

3.Samyutta-nikaya (Group of Connected Discourses)

4.Anguttara-nikaya (Group of Gradual Discourses)

5.Khuddaka-nikaya (Group of Minor Texts)

There are fifteen books in the Khuddaka-nikaya according to the Sri Lankan Buddhist

tradition, as mentioned bellow:

(1) Khuddakapdatha (The Minor Readings)

(2) Dhammapada (Word of the Doctrine)

(3) Udana (Verses of Uplift)

(4) Itivuttaka (As It Was Said)
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(5) Suttanipata (Group of Discourses)

(6) Vimanavatthupali (Stories of the Mansions)
(7) Petavatthupali (Stories of the Departed)

(8) Theragdathd (The Psalms of the Brethren)

(9) Therigatha (The Psalms of the Sisters)

(10) Jataka (Birth Stories)

(11) Niddesa (The Exposition)

(12) Patisambhidamagga (The Path of Discrimination)
(13) Apadana (The Legends)

(14) Buddhavamsa (The Chronicle of the Buddha)
(15) Cariyapitaka (The Basket of Conduct).

The Burmese tradition adds to this list three more texts namely, Nettipakarana,
Petakopadesa, and Milindapariha. The Thai tradition agrees with the Sri Lankan tradition
on the number of books belonging to the Khuddaka-nikaya.

Although the Khuddakapatha (The Minor Readings) is the first book of the Khuddaka-
nikaya, it will be discussed in detail afterwards, because it is one of the prescribed texts in

this course.

2.2.1 Dhammapada (Word of the Doctrine)

The Dhammapada is considered a handbook of Buddhists and is listed as the second text
of the Khuddaka-nikdya. In its title, there are two terms, ‘dhamma’, which is the most
complex of all Buddhist terms and ‘pada’ is the other. In this context, among its many
meanings, ‘dhamma’ may be taken to mean ‘righteous conduct’. The word ‘pada’ is used

in several senses. They are ‘word’, ‘place’, ‘protection’, ‘cause’, ‘foot’, ‘way’ etc.

The Dhammapada has been translated into English variously as ‘Footsteps of Religion’,

‘The Path of Religion’, ‘Sentences of Religion’, ‘Stanzas of Law’, ‘Path of virtue’ etc.
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Professor Oliver Abenayake has collected many such renderings by various translators
(Oliver Abenayake, 1984: Pp.116,117). The Dhammapada in Pali is called the
Dhammapadam, which is its accusative (dutiya) singular form. It has become the
tradition in the Pali canon to use the accusative case (dutiya) and the singular form to
introduce collections of verse and prose. Apadanam, Jathakam, Cariyapitakam, Udanam,

Itivuttakam are examples.

The Pali Dhammapada contains twenty six (26) vaggas (chapters) with names

signifying the content of each chapter and the following are some examples:

1. Yamaka-vagga (pairs) 2. Appamada-vagga (Heedfulness)
3. Citta-vagga (Thoughts) 4. Puppha-vagga (Flowers)

5. Bala-vagga (The simpleton) 6. Pandita-vagga (The wise man)
7. Arahanta-vagga (The Arahanth) 8. Sahassa-vagga (Thousands)

The book contains four hundred and twenty three (423) stanzas.
2.2.2 Udana (Verses of Uplift)

The Udana is the third book of the Khuddaka-nikaya. It offers a rich collection of short
suttas, which include both verse and prose. Most probably, the verses may have been
uttered by the Buddha. It comprises of eight chapters (vagga) with ten discourses (sutta)

in each chapter. The chapter titles are:

1. Bodhi-vagga (Awakening chapter)
Mucalinda-vagga (King Mucalinda chapter)
Nanda-vagga (Nanda chapter)
Meghiya-vagga (Meghiya chapter)
Sona-vagga (Sona chapter)
Jaccandha-vagga (Blind From Birth chapter)
Culla-vagga (Minor chapter)

© N kR w

Pataligamiya-vagga (Pataligamiya chapter)
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2.2.3 Itivuttaka (As It Was Said)

The [Itivuttaka derives its name from the Pali phrase, “vuttamhetam  Bhagavata
vuttamarahatati me sutam’, (This was said by the Buddha said the Arahant, thus I have
heard). This way of beginning is different form the usual beginning found in the four
major nikayas of the Suttapttaka. Ven. P. Buddhadatta believes that it came into being
after the first Buddhist Council (g¢Q¢ss» 88, 2005: 88 &80). There are four sections
(nipata) numerically arranged from one to four (Eka to Catukka) which are subdivided

into Vaggas with ten suttas each.

2.2.4 Suttanipata (Group of Discourses)

The fifth book of the Khuddaka-nikaya is the Suttanipata. It mainly consists of verses
divided into five sections called vagga; namly, Uraga, Cila, Maha, Althaka, and
Parayana. Apparently, the Suttas included in the Suttanipata are the oldest. Particularly,
those of the Atthaka and the Pardayana vaggas may have been delivered by the Buddha
himself as they are. As recorded in the Udanapali and in the Anguttara-nikaya, once, the
Venerable Sona-kutikanna recited the Atthaka and the Pardayana Vaggas during one
whole night and it was appreciated by the Buddha. It shows that some of the poems of the
Suttanipata have probably existed separately as popular poems, before being

incorporated into this text.

2.2.5 Vimanavatthu (Stories of the Mansions)

The Vimanavatthu is an anthology of eighty three or eighty five short stories, which are
divided into seven sections and written in verse-form, describing the blissful life of gods
who lived in vimana, the heavenly mansions, which these gods (deva) and goddesses
(devata) received as an outcome of the meritorious deeds they performed in their
previous lives. All the stories follow a similar pattern. They begin with an introductory
verse or verses in which the god or goddess is asked most probably by Arahant
Moggallayana about the cause for his or her rebirth in that particular mansion. A typical

query is the following:
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Kena te tadiso vanno kena te idhamijjhati

Uppajjanti ca te bhoga ye keci manaso piya. (Pathamapitha Vimana)

The deva or devata thereupon relates his or her previous good deeds. To figure out the
meaning of the Vimana stories, we have to read the Vimanavatthu commentary just as in
the case of Jatakagatha. The language of the Vimanavatthupali is fairly uncomplicated.
The idea of Kammasarikkhatda (correspondence between action and its result) can be
known through these stories, as well as from those of the Petavatthu (Peta stories). The
core objective of these stories is to motivate people to engage in meritorious deeds and

refrain from indulging in evil acts.

2.2.6 Petavatthupali (Stories of the Departed)

It consists of fifty one stories, divided into four major sections as Uraga Vagga , Ubbari
Vagga, Cilla Vagga, and Maha Vagga. The narratives describe specifically how the
effects of bad deeds can lead their doers to be reborn into the realm of the world of petas
(ghosts), an important aspect of the doctrine of karma. Some verses related to certain
stories like Serissaka Vimanavatthu and Serissaka Petavatthu are comparable in both

texts. Similarities of this nature deserve our attention.

2.2.7 Theragatha (The Psalms of the Brethren)

The meaning of the name of the text, Theragatha (thera: elder + gatha: verse), is the
‘Verses of the Elder Monks’. The text receives its name, for the verses have been uttered
by the elder monks (bhikkhus/ Theras) relating their struggles and accomplishments on
the way to Nibbana or Arahanthship. It consists of two hundred and sixty four (264)
stories in verse form and has been organized into twenty one chapters in gradually

ascending order, from one to eleven, (e.g. Ekaka, Duka, Tika, Catukka, and so on).

2.2.8 Therigatha (The Psalms of the Sisters)

The Therigathd is the ninth book in the Khuddaka-nikdya. 1t has been translated into
English as ‘Elders’ Verses’. Both, the Theragatha and the Therigatha are similar in

structure and contents. There are sixteen chapters or nipatas in the Therigatha and the
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content has been numerically divided from Ekaka to Navaka (from one to nine) and the
rest has been included in Ekadasaka, Dvadasaka, Solasaka, Visati, Timsati, Cattalisati
(eleven, twelve, sixteen, twenty, thirty, and forty), and Maha Nipata (great section).
Although the uddana gatha (summary) says that there are one hundred and sixteen nuns
and four hundred and ninety four verses, the actual number of nuns who uttered the

verses is only seventy three.

2.2.9 Jataka (Birth Stories)

The Jathaka (Birth Stories) is the tenth book of the Kuddaka-nikaya, which explains the
former births of the boddhisatta. There are nearly 2500 verses numerically arranged and
twenty two sections or nipatas from the Ekaka to Maha Nipata. This means that the
Ekaka nipata includs the Jathaka stories which consist of one verse and Duka or Dika

Nipata consists of two verses and so on.

According to the Cullaniddesa, there are five hundred Jataka stories. Hence, the
collection is referred to as ‘paficajatakasatani’. The Sinhala version of the collection has
been named “Pansiya Panas Jataka Pot Vahanse”, adding ‘vahanse’ as a mark of
respect. The name itself indicates that it has five hundred and fifty stories; but in actual

fact, it carries only four hundred and forty seven stories.

To undestand the Jataka-Pali, the Jataka commentary named Paramatthajotika Nama
Jatakatthakatha is essential. It has been written by the great commentator Buddhagosha.
It is probably quite similar to the Dhammapada commentary. The verses of the
Dhammapada explain only the points, therefore to recognize its whole meaning one has

to refer to the Dhammapada commentary. It is the same with the Jataka Commentary.

2.2.10 Niddesa (The Exposition)

The eleventh book of the Khuddaka-nikdya is the Niddesa or the Niddesapali. 1t is
considered a work of Venerable Sariputta. There are two sections in it called
Citlaniddesa (Small Explanation) and Mahaniddesa (Great explanation), which were

regarded as separate texts by some bhanaka traditions. This suggests that the two texts
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existed separately, before they were divided into two. At the end of both texts, the name
of the text is mentioned as Suttaniddesa (explanation of suttas). This is the only
commentary, except the Suttavibbhanga in the Vinaya pitaka, that has been included into
the Pali Canon. Referring to the Vinaya Commentary, Hinuber says that, at one time, the
book was nearly lost, for only a single monk named Maharakkhhita knew it by heart
(Samantappasadika/ Hintiber, 2000: p. 58).

The age of the Mahaniddesa has been discussed by S. Levi (1925) and K. R. Norman
(1983). The Mahaniddesa comments on two hundred and ten verses of sixteen Suttas of
the Atthaka-vagga. The Cullaniddesa comments on one hundred and eighteen verses of
eighteen suttas of the Parayana-vagga and eleven verses of the Khaggavisana sutta,
belonging to the Uraga vagga of the Suttanipdata. In his explanations, the Venerable
Sariputta quotes directly from the canon and all the quotations are from the Sutta pitaka.
According to the Dipavamsa account of the second Buddhist council, the Niddesa was

rejected by the Mahasaghikas.

2.2.11 The Patisambhidamagga

The patisambhidamagga is the number twelve in the list of books under discussion. Just
like the Niddesa, the Patisambhidamagga is also considered a work of the Venerable
Sariputta. It is quite clear that the Patisambhidamagga follows the Abhiddhammic
literary tradition, although it is not included in the Abhidhamma pitaka. Some scholars
are of the opinion that since the Patisambhidamagga was composed during a later period,
it became a part of the Khuddaka-nikaya, because the Abhidhamma pitaka was already
closed. In the beginning of the first chapter of the Patisambhidamagga, the matika
(topics) or the contents are mentioned. But, this characteristic is not found in other

chapters. That is why the scholars consider it as an Abhidhammic work in its style.

The Pali commentaries refer to the bhanaka (reciters) point of view with regard to these
two texts, Niddesa and Patisambhidamagga. Although the Majjhima bhanakas, reciters
of the Majjima-nikaya, place the Niddesa and the Patisambhidamagga in the Sutta Pitaka
as the present practice has it, the Dighabhanakas, reciters of the Digha-nikaya, place
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them in the Abhidhamma Pitaka. The Patisambhidamagga has been divided into three
divisions, Mahdavagga (great division), Yuganandha vagga (joint division) and Parifia
vagga (wisdom division). Each of these deals with ten topics or katha. In the first chapter
called Mahavagga, seventy three different aspects of 7iana or knowledge have been
discussed. The Patisambhidamagga is a very interesting interpretation of the Theravada

canonical literature, which helps us recognize the uniqueness of the Theravada tradition.

2.2.12 The Apadana

The Apadana is the thirteenth text of the Khuddaka-nikaya and deals with the stories of
past and present Buddhas, Paccekabuddhas, Theras and Theris. Especially, we find the
diverse meritorious deeds done by Theras, and Theris in their former lives owing to
which they gained their contemporary position. Apadana means pure action, heroic
deeds, behavior, or stories. There is a literature called Avadana in Sanskrit, quite similar
to Pali Apadana literature. There are four main sections in the Apadana, namely,

1. Buddhdpadana 2. Paccekabuddhapadana

3. Therapadana 4. Theriapadana

These four sections are subdivided into fifty nine chapters or vaggas. The first fifty five
vaggas have five hundred and fifty stories related to monks. Each vagga has ten stories
and the vagga is named after the first story of the vagga. The second part of the text tells
forty stories within four vaggas in the self same manner as in the Therapadana. The
Buddhapadana and the Pacceka Buddhdpadana have been included in the minor

sections.

In the Buddhapadana, the Buddha explains the meritorious deeds done by himself and
their results. The Pacceka Buddhapadana is contained in the entire Kaggavisana
(Rhinoceros) sutta of the Suttanipata with seventeen extra verses added to them. At the
beginning, there are eight verses and, at the end, we find nine verses. The Therapadana
deals with five hundred and fifty stories of the senior monks including the Venerable

Sariputta, who was the foremost disciple of the Buddha, and other prominent monks like
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Mahamoggallana and Mahakassapa. Each story emphasizes the meritorious deeds done

by those monks in their previous births during the time of the past Buddhas.

The Theriapadana deals with forty stories related to such well known Theries or nuns as
Mahapajapatigotami, Khemd, Uppalavannd etc. The list of the Khuddaka-nikaya in the
Sumangalavilasini of the Dighanikaya commentary does not include the Apadana, the
Buddhavansa, the Cariyapitaka, and the Khuddakapatha, as the Khuddaka texts. The
attention will be paid to the language and the content of these texts to determine their
chronology. The contents of the Apadana emphasize rituals like Cetiya pijja, Bodhi piija,

and so on, which were added in a later period of Buddhism.

2.2.13 The Buddhavamsa

The fourteenth book in the numerical order of books belonging to the Khuddaka-nikaya
is the Buddhavamsa. It has been translated into English by 1. B. Horner as “The Chronicle
of the Buddhas”. It consists of twenty nine chapters from Ratanacamkamana kanda
(golden walking passage) to Dhatubhdjana katha (story of the division of the bodily
relics); the first two chapters Ratanacamkamana kanda, Sumedhapatthana (the wish of
Sumedha) and the last three dealing with the Gotama Buddhavamsa (lineage of the
Buddha Gotama), Buddhapakinnaka kathd (miscellaneous matter relating to the Buddha)
and Dhatubhajanakatha (the division of bodily relics) are directly connected to the
present Buddha Gotama. Other chapters deal with the Buddhas from Diparikara to
Kassapa. The first chapter is the introduction and the second, Sumedhapatthana,
describes each of the twenty four former Buddhas in brief. From the third, Diparkara
Buddhavansa (lineage of the Buddha Diparikara), up to the twenty sixth, Kassapa
Buddhavamsa (lineage of the Buddha Kassapa), there are twenty six chronicles of
Buddhas providing the basic details of all of them. The twenty seventh is set apart to
describe the chronicle of Gotama,

the Buddha. As a whole, the story of the Buddha is divided into three stages of origin
(nidana), Direnidana (remote origin), Avidiire nidana (near-by origin) and Santike

nidana (recent origin). Professor B. C. Law says that the Buddhavamsa is the poetical
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expansion of some short prose detailing the history of the Buddhas (B. C. Law, 1974: pp
285- 286).

2.2.14 The Cariyapitaka

The last book of the Khuddaka-nikaya is the Cariyapitaka. There are three chapters,
namely, Akitti vagga, Hatthinaga vagga, and Yudhanjaya vagga and thirty five stories. It
contains ten stories in the first, ten stories in the second, and fifteen stories in the third

chapter. All these chapters are connected to the first story.

The meaning of ‘cariya’ is conduct. Cariyapitaka refers to some selected stories of the
Bodhisatta’s former lives. The Cariyapitaka discusses the perfection of generosity (dana
parami) throughout the first chapter and the perfection of virtue (sila parami) in the next.
The perfection of renunciation (nekkhamma parami), the perfection of resolution
(adhitthana parami), the perfection of truthfulness (sacca parami), and the perfection of
loving kindness (metta parami), are described in the third. There is no discussion
regarding the other three perfections, namely, the perfection of wisdom (parisia parami),
the perfection of energy (viriva pdami) and the perfection of patience (khanthi parami).
These stories may have been delivered by the Buddha himself. The stories told in verse

are parallel to the Jataka Stories in prose.

2.3 Development of the Khuddaka-nikaya

In the Khuddaka-nikaya, one can easily see two strata, one being early and the other later.
The following texts, namely, Sutta Nipata, Itivuttaka, Dhammapada, Therigatha
(Theragatha), Udana, and Jataka belong to the early stratum. The Khuddakapatha,
Vimanavatthu, Petavatthu, Niddesa, Patisambhidd, Apadana, Buddhavamsa, and

Cariyapitaka can be included in the later stratum (4beynayake, 1984: p.113.)

The earliest account of the first Buddhist Council is found in the eleventh chapter of the
Cullavaggapali. According to this account, the Venerable Maha-kassapa questioned
Venerable Ananda on the Dhamma. With regard to all discourses, he asked the following

questions: Where was it preached? In connection with whom? In the same way he
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questioned Ananda on all five Nikayas. (eteneva updyena Pajicapi nikdye pucchi). The
Cullavagga, however, does not name what the five nikayas are. The Samantapasadika,
the commentary to the Vinaya names the five nikayas: Digha-nikaya, Majjhima-nikaya,
Samyutta-nikaya, Anguttara-nikaya, and Khuddaka-nikaya. “Paficanikdya nama
dighanikdyo, majjhimanikayo, samyuttanikayo, anguttaranikayo, khuddakanikayoti.
Tatha khuddakanikayo namacattaro nikaye thapetva avasesam buddhavacanam. Tattha
vinayo dayasmata updlittherena vissajjito, sesakhuddakanikdayo cattaro ca nikaya

anandattherena.” (Samantapasadika)

“The five Nikayas are Digha-nikdya, Majjhima-nikaya, Samyutta-nikaya, Anguttara-
nikdaya, and Khuddaka-nikaya. Here, Khuddaka-nikaya means the rest of the sayings of
the Buddha, excluding the four Nikayas. The Venerable Elder Upali explained the Vinaya
therein and the Elder Ananda, the remaining sections of the Khuddaka-nikdya and the
four Nikayas™ (Inception of Discipline, 1962: P 14).

The subject of vinaya was explained by the Venerable Upali and the four Nikayas and the
rest called the Khuddaka nikaya were explained by the Venerable Ananda. Here, the
question arises as to how all the words of the Buddha, except the Vinaya and the main

four Nikayas, were incorporated into the Khuddaka-nikaya.

The Sumangalavilasini, the commentary to the Digha-nikaya, says that the bhanakas
were assigned with the task of preserving the word of the Buddha. The responsibility was
distributed in the following manner: the Venerable Ananda was assigned the Digha-
nikaya, the Venerable Sariputta’s pupils - Majjhima-nikaya, the Venerable Mahakassapa
- Samyutta-nikaya, and the Venerable Anuruddha - Anguttara-nikdaya. There was no

mention of the Khuddaka-nikaya (Digha-nikaya Atthakatha, Vol. I, ppl4,15).

After the recitation of the first four Nikayas, Digha-nikaya, Majjhima-nikaya, Samyutta-
nikaya, and Anguttara-nikaya, the Sumarngalavilasint says that the Abhidhamma-pitaka,
which consists of seven texts, Dhammasanganippakarana, Vibhangappakarana,
Dhatukathappakarana, Puggalapannatitppakaranaa, Yamakappakarana,

Patthanappakarana and Kathavatthuppakarana, was rehearsed. Subsequently, referring
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to the Dighabhanakas’ point of view, it says that a few texts, which belong to the present
Khuddaka-nikdaya were named ‘Khuddakagantha’: Jataka, Mahaniddesa, Cullaniddesa,
Patisambhida, Suttanipata, Dhammapada, Udana, Itivuttaka, Vimanapetavatthu, and
Thera-therigatha. 1t is clear that there is no mention of Khuddakapatha, Apadana,
Buddhavamsa, and Cariyapitaka. A nikdya named Khuddaka is not mentioned in the
Dighanikaya Commentary. It refers only to four Sangitis (catasso sangitiyo). The
Mahabodhivamsa, written by a Sri Lankan Buddhist monk in the eleventh century, refers
only to the first four Nikayas. There were questions raised regarding the authenticity of
the Khuddaka-nikaya and there was a controversy between the Digha Bhanakas and the
Majjhima Bhanakas as to the existence of the Khuddaka-nikaya. 1f the Khuddaka-nikaya
was recited and rehearsed in the first Buddhist Council, why the controversies continued

remains a question.

According to Dr. Adikaram’s observations, there was no evidence to show that the
Khuddaka bhanakas were ever mentioned in the Pali commentaries. The Milindapiiha in
its list of reciters includes the reciters of the Khuddaka-nikaya. Professor Abenayaka has
raised the following question: “If Bhanakas of all five Nikayas existed in India at the
time when the Milindapariha was compiled, how is one to account for the absence of any

mention of the Khuddaka bhanakas in Ceylon?” (Abeynayake, 1984: p. 7.).

The Dipavamsa, one of the earliest chronicles written in Pali, refers to the rehearsing of
one Agamapitaka. It was enclosed in four segments as Vagga, Panndasaka, Samyutta, and
Nipata. Therefore, it is possible to believe that these four have been associated with the
first four Nikayas. Although the account of the first Buddhist Council in the Mahavarisa
has confirmed the rehearsing of Dhamma and Vinaya, there is no clear definition as to

what Dhamma is.

Now, we focus on the Sutta Pitaka, belonging to the other Buddhist sects. We know that
there are a few versions of Tipitaka like Pali Tipitaka, Sanskrit Tripitaka and Chinese
Tipitaka (tripitaka in Sanskrit) available in the world. According to the Chinese version,
there are only four Agamas, Dirghdagama, Madhyamagama, Samyuktagama, and

Ekottaragama, but there was no mention of Kshudrakdagama.
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2.4 Discourses of the Khuddakapatha

The Khuddakapatha is the first book of the Khuddaka-nikaya and its commentary, the
Paramatthajotika, was composed by the great commentator Buddhaghosa. Rhys Davids,
in his Buddhist India, has constructed the chronology of the Pali Canon from the time of
the Buddha to the time of Asoka. Based on this analysis, B.C. Law presents the following
order:

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

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

3. The Silas, the Parayana group of sixteen poems without dialogue, the Atthaka group of
four or sixteen poems, the Sikkhapadas.

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

5. The Digha, Vols. II and III, the Thera Therigatha, the collection of 500 Jatakas,
Suttavibhanga, Patisambhidamagga, Puggalapannatti, and the Vibhahga.

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

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

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

9. The Parivarapatha.

10. The Khuddakapatha (B. C. Law, 1974: p. 42).

It shows that the Khuddakapatha is the latest text in the current Pali canonical literature.

Except for the Nidhikanda sutta, all the contents included in the Khuddhakapatha are

selections from the Pali canon. The following table provides proof of the above.

Table 1

Name of the Sutta Source

1. sarandagamana Vinaya pitaka
2.Dasasikkhapada Vinaya pitaka

3. Dvattimsakara Patisambhidamagga
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4. Kumara Panha Anguttara-nikaya

5. Mangala Sutta Suttanipata
6. Ratana sutta Suttanipata
7. Tirokudda Sutta Petavatthu

8. Nidhikanda Sutta —
9. Metta Sutta Suttanipata

The first and second texts of Khuddakapdtha, the Saranagamana and the Dasasikkha,
provide essential information for the novices about the triple gem and its virtues that they
have to be familiar with. The third text contains the details of the thirty two parts of the
body. This is the Buddhist analysis of the human body and its application as a method of
meditation or mind culture under contemplation of body (kayvanupassand). The
contemplation of body has five sub-divisions, namely, the mindfulness in and out-
breathing (anapanasati), the mindfulness of the four postures (iriyapatha), the
mindfulness and clarity of consciousness (satisampajana), the reflection on thirty two
parts of the body (kayagatdsati and asubha), the analysis of four physical elements

(catudhatuvavatthana), and the contemplation of nine stages of a corpse (navasivathika).

The Kumarapaitha describes fundamentals of Buddhists teaching listed from one to ten,
using the question and answer method. The Khuddakapatha commentary says that when
the Buddha asked questions from the young boy Sopaka, before he was given the higher

ordination, he answered them in the following.

What is said to be one? All beings subsist on food.

What is said to be two? Name and form.

What is said to be three? The three feelings.

What is said to be four? The four noble truths.

What is said to be five? The five constituents (of mind and body) characterized by
attachment.

What is said to be six? The six internal sense spheres.

What is said to be seven? The seven factors of awakening.

What is said to be eight? The noble eight fold path.

What is said to be nine? The nine abodes of beings.

What is said to be ten? When endowed with ten factors, he is said to be a Worthy-one.
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The fifth text, the Marngala-sutta on great blessings, lists primary norms relevant to
individual welfare and social development. The term Mangala is translated as 'good
omen, auspices, or festivity. The Buddha taught the Margala-sutta, when he was living at
Jetavana to a group of gods to elucidate what the great blessings are. There are thirty
eight matters of great blessings that are of ethical, philosophical, social, and political

significance. The following table lists them all:

Table 2

Not associating with fools Refraining from intoxicants
Associating with the wise Being heedful in the Dhamma

Paying homage to those worthy of homage | Respect

Living in an amenable location Humility

Having meritorious deeds in the past Contentment

Establishing the self perfectly Gratitude

Broad knowledge Listening to Dhamma at the proper time
Skill in a profession Patience

Self-discipline Composure

Well-spoken word Seeing contemplatives

Attending on parents Discussion on Dhamma at the proper time
Looking after children Austerities

Looking after wife Celibacy

Blameless jobs Seeing the Noble Truths

Generosity Attainment of Nibbana

Dhamma practice Mind free from the worldly

Looking after the relatives Sorrowlessness

Blameless work Freedom of Subtle Defilements
Avoiding evil Blissful Mind

The Ratana sutta describes in verses the qualities of the triple gem. Ratana sutta is
usually chanted in Paritta ceremonies and the content emphasizes on the virtues of the
Buddha, the Dhamma, and the sangha. The concept of the act of truth (satyakriya) is well
illustrated in this sutta. Although the Khuddhakapatha commentary says that only the
first five stanzas were uttered by the Buddha, the content and the language of the rest of
the verses suggest that they, too, belong to an early period. The Buddha Jayanti Tipitaka

edition quotes from the Mahdvastu stanzas corresponding to many stanzas of the Ratana
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sutta. What follows are some examples, of the correspondence of which to the Pali

version in the Ratana sutta is clear:

Yanidha bhiatani samdgatani

Bhumyani va yani va antarikse

Sarvani va dattamandti bhitva

Sriinavantu svastyayanan jinena bhdsitar.

Imasmim loke parasami va punah
Sarvesu va yad-Ratanam pranitam
Na tatsamam asti Tathagatena
Devatidevena narottamena
ldampi Buddhe Ratanam pranitam
Etena satyena susvasti hotu.

Yam Buddhasrestho parivarnayet Sucim
Yamahu anantarikam samadhim
Samddhino tasya samo na vidyate
ldampi dharme Ratanam pranitam
Etena satyena susvasti hotu.

Ye pudgala asta sada prasasta

Catvari etani yugani bhonti

Te daksineya Sugatena ukta

Etesu dinnani mahatphalani

Idampi sarighe Ratanam pranitam

Etena. . . Etc.
Karaniyametta-sutta: Although the Metta or Karaniyametta-sutta is the last in the
Khuddakapttha, we propose to discuss it here, because it is the last in the group of what is
known in Sinhala as ‘Tun Siutraya’ (three discourses). This discourse highlights the
fundamentals of Buddhist meditation. In order to know the background information
(such as: said by whom? When? Where? For what reason?: yena vuttam yada yttha -
vasma cetasa dipanda) of the Ratana and Metta suttas, one needs to read the relevant
commentaries. According to the Ratana-sutta commentary, there were three disasters;
famine, sickness, and evil sprits in the great city of Visala. Then the Buddha went to the
city and uttered the sutta, which explains the highest qualities of the Triple Gem; Buddha,
Dhamma, and Sangha. According to the details of the story, the Venerable Ananda also

arrived at the city on the same day, learnt the Ratana-sutta and then for the protection
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(parittatthaya) of the city and its people, he chanted the Ratna-sutta and sprinkled water
from the bawl of the Buddha throughout the city.

On the Metta-sutta, the Khuddakapatha commentary explains the questions: by whom,
when, where, and to whom the Metta-sutta was uttered? (yena vuttam yada yattha yasma
cetasa dipand). Once five hundred monks went to the forest for meditation, but there
were disturbances from certain spirits. Then, the monks went back to see the Buddha and
reported the matter to him. Then, the Buddha advised them to practice loving kindness
(metta) both as the theme of their meditation and for their protection, and asked them to
go back to the same forest. Subsequently, the monks went to the forest and practiced

loving kindness and there were no more disturbances.

The Thirokudda and the Nidhikhanda suttas are related to the Buddhist concepts of
kamma (deed) and punabbhava (re-becoming) and are also connected to the good and
bad behaviour respectively. The Nidhikanda-sutta could be an old and independent text
found only in the Khuddakapatha of the Khuddaka-nikaya. 1t is very clear that these two
suttas represent some later developments in Buddhism. The Language and concepts of
the suttas provide outstanding evidence of the above. The history of the Tirokudda Sutta
is explained in the Khuddakapatha commentary in the following manner. When the
Buddha, named Phussa, preached the Dhamma lot of people showed their gratitude to
him and his order by offering alms. The relations of the King Bimbisara, having eaten the
alms, burned the alms hall. As a result of this bad deed, they suffered for a long period in
the world of Petas up to the time of the Kassapa Buddha. The Kassapa Buddha told them
of the proper time to expect release from their suffering. It was the time of the Buddha
Gotama. Therefore, the Petas, who were long awaiting this occasion, appeared before the
king Bimbisara, when he was sleeping at night. According to the advice of the Buddha,
the king gave alms to the Buddha and the Sangha and transferred merits to these petas.
The Tirokuddha Sutta was uttered on this occasion by the Buddha. Certain contents

included in the sutta show how the Buddhist concept of peta has developed over time.
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The Nidhikhanda sutta was preached by the Buddha to show the good results of the
meritorious deeds. A certain house holder, well pleased with the Sasana, lived at Savatthi.
Once, when he was giving alms to the Buddha with the Sangha he received a massage
from the king asking for a loan from him, whereupon, he said “Friend! go and tell the
king that I will come later, because, now, I am depositing a hidden treasure”. On this

occasion, the Buddha preached the sutta.

2.5 Summary

In this chapter, we discussed the content of the Khuddaka-nikdaya which contains fifteen
texts. Next, we examined the authenticity of the Khuddaka-nikaya with special reference
to the accounts of the first Buddhist council found in the following works:
Paiicasatikakkhandhaka or the eleventh chapter of the Cullavaggapali, the nidanakatha
of the Sumamgalavilasint, the commentary of the Digha-nikaya and the Mahavamsa, the
Sinhalese chronicle. Finally, the discourses of the Khuddakapatha were elucidated in

detail.

As this discussion reveals, the Khuddaka-nikaya is quite useful in understanding the
gradual development of the Buddhist canonical literature. While some texts clearly
belong to a very early phase of Buddhism, there are some other texts bearing marks of
later development. Certain concepts found in the discourses seem to belong to a later
period when Buddhism had to respond to popular beliefs prevalent among people. The
discourses such Tirokudda and Nidhikanda betray signs of later development. The
constitution of the khuddaka-nikdaya suggests that all those texts that did not fit into the
four major nikayas were included in it. Looking from this perspective it is easy to

conclude that the Khuddaka-nikaya is the last of the five nikayas.

2.6 Assignments:

1. List the individual and social norms in the Mangala-sutta.
2. Discuss the development of the Khuddaka-nikaya in the context of the history of
Pali Language.
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3. Collect the introductions to the Khuddaka texts found in the editions of the Pali
Texts Society.
4. Discuss the authenticity of the Ratana-Sutta in the Khuddakapatha.

5. What are the qualities one should cultivate for a sound personality?

2.6 Further Reading:

1. Helmer Smith (Ed.) (1978) The Khuddakapdtha together with its Commentary
Paramatthajotika 1 , London: The Pali Text Society.

2. Bhikkhu Nanamoli (Tr) (1978) The Minor Readings (Khuddakapatha), London: The
Pali Text Society

3. Davids, C. A. F. Rhys (1931) The text of the minor sayings, in Minor Anthologies of
the Pali Canon, vol. I, Bristol: The Pali Text Society.

4. Hiniiber, Oskar Von (2000) 4 Handbook of Pali Literature, Berlin: Walter de Gruyter.
5. Abeynayake, Oliver (1984) 4 textual and Historical Analysis of the Khuddaka Nikaya,

Dehiwala: Tisara

2.8 Key Terms:

Sikkha, Kamma, Norms, Punabbhava, Metta, council (sangayana), basket (pitaka),

auspicious (margala), chronicle, reciter (bhanaka)
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Chapter 3

A Study of the Vinaya Cullavagga: xi-xii

Learning Outcomes

On completion of this chapter the student will be able to:
» describe what the first Buddhist Council is.
» describe what the second Buddhist Council is.
> recognize the historical significance of the 11" and 12" chapters of the
Cullavaggapali.
» compare the account of the Cullavaggapali with that of other Theravada sources.

Chapter Content

3.1 Introduction
3.2 Main points of the 11" and 12" Chapters.
3.2.1 The Second Council
3.2.2  First Buddhist Council
3.3 Historical significance of the 11™ and 12" Chapters
3.4 Accounts of the Cullavagga and the Smantapasadika on the first council
3.5 Summary
3.6 Assignments
3.7 Further Readings
3.8 Key Terms
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A study of the Vinaya Cullavagga: xi, xii

3.1 Introduction

We have already mentioned that the Cullavaggapali is considered as the second or the
fourth text in the Pali Vnaya Pitaka. The last two chapters, eleventh and twelfth
respectively, discuss the first and the second Buddhist Councils. The main points of the
above chapters will be discussed in this chapter. Since the oldest and the most significant
account of the first and the second Buddhist Councils is available in the last two chapters
of the Cullavaggapali attention will be paid to these chapters. Afterwards, we will
compare the account of the Cullavaggapali with that of the Samantapdasadika, the Vinaya

commentary.
3.2 The Main points of the 11™ and 12™ Chapters
3.2.1 The First Buddhist Council

The eleventh chapter of the Cullavaggapali is named paricasatika khandhaka, because
five hundred monks took part in the first Buddhist Council. The account of the eleventh
chapter has been summarized bellow. The essential details related to the first Buddhist

Council are:

Leadership: Ven. Arahant Maha-kassapa

Place: The city of Rajagaha

Reason: An unpleasant remark of Subhadda
Participants: Five hundred arhants

Period: The rainy season

At the very beginning of the chapter, we find Ven. Arahant Maha-kassapa addressing the
five hundred monks and explaining the episode he faced during the time of the Buddha's
parinibbana. On hearing the news of the parinibbana of the Buddha, those monks who
were still with passions responded by beating their chests with their hands and crying,
whereas those arahants who had given up their passions responded by staying calm,

being mindful of the reality of the world. The Venerable Maha-kassapa came to know the
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words of Subhadda, who became a monk in his old age. “Enough your reverences, do not
grieve, do not lament, we are well rid of this great recluse. We were worried when he
said ‘this is allowable to you’ this is not allowable to you’, but now we are able to do as

we like and won’t do what we don’t like” (The Book of Discipline, Vol. 11, P. 394).

This event made Maha-Kassapa very concerned about the future of the sasana and he
suggested to the sangha that they should chant dhamma and vinaya. He said: “Come, let
us, your reverences, chant dhamma and discipline, before what is not dhamma shines out
and dhamma is withheld, before what is not discipline shines out and discipline is
withheld, before those who speak what is not dhamma become strong and those who
speak what is not discipline become strong, and those who speak discipline become

feeble” (The Book of the Discipline, Vol. 11, p. 394).

The monks who were in the assembly asked Maha kassapa to select the appropriate
monks and ven. Maha Kassapa selected four hundred and ninety nine arahants,
considering the ven. Ananda as the last monk. Subsequently, following a suggestion of
the monks, Maha- Kassapa selected Ananda, who was still a learner. Maha Kassapa was
straightforward and would not follow a wrong course of action, and nor would he be
motivated by desire, anger, delusion, or fear. The next discussion was regarding the place
where the Council should be held. The elders decided to select the city of Rajagaha
considering the easy access to alms and lodgings. The monks who did not participate in
the sargiti agreed not to stay at Rajagaha during the rainy season. Then the elders went to
Rajagaha, repaired broken and dilapidated parts of the monasteries, and made
preparations for the event. Meanwhile, the Venerable Ananda meditating on the
mindfulness of the body became an arahant and went to the assembly as a fully qualified

member.

At the beginning, there was a discussion as to which was to be rehearsed first, Dhamma
or the Vinaya? Saying that Vinaya is the life-blood of the Sasana, the elders decided to
rehearse vinaya first. Then Ven. Maha Kassapa questioned Ven. Upali on the vinaya,

starting from the first offence involving defeat. For each rule, seven questions were
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asked; subject (vatthu), source (nidana), person (puggala), rule (paritti), by-rules
(anupaniiatti), offence (apatti), and no-offence (andapatti). Having questioned the four
offences of defeat, the Venerable Maha Kassapa questioned about the Ubhato Vibhanga

and Ven Upali answered all the questions.

The Ven. Maha Kassapa informed the order that he will question the dhamma from the
Ven. Ananda. The questioning was started from the Brahmajala-sutta, the first sutta of
the Digha-nikdya. Maha Kassapa asked where the Brahmajala was uttered and to whom.
Ananda answered by saying that the sutta was uttered at the royal rest house named
Ambalatthika located between Rajagaha and Nalanda and that it was uttered to the
wanderer, named Suppiya and the youth named Brahmadatta. In this manner, Maha
Kassapa questioned Ananda on all the suttas found in all five nikayas and the latter

answered all the questions.

The next discussion was on lesser and minor rules of training (khuddanukhuddaka-
sikkha) and there were five groups of monks who held five different views as to what

khuddanukhaddakasikka-padas were.

Some elders spoke thus: “except for the rules for the four offences involving defeat, the
rest are lesser and minor rules of training.” Some elders spoke thus: “Except for the rules
for the thirteen offences entailing a formal meeting of the order, the rest are lesser and
minor rules of training.” some elders spoke thus: “Except for the rules for the two
undetermined offences involving defeat.....except for the rules for thirty offences of
expiation involving forfeiture, the rest are lesser and minor rules of training” some elders
spoke thus: “Except for the rules for the ninety two offences of expiation, the rest are
lesser and minor rules of training”. Some elders spoke thus: “Except for the rules for the
four offences which ought to be confessed, rest are lesser and minor rules of training”

(The Book of the Discipline, Vol. 11, p. 287).

Lastly, the Venerable Maha Kassapa having addressed the assembly informed that they
should not lay down what has not been laid down by the Buddha and that they should not
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abolish (apannattham na paniiapeyya paniittam na samucchindeyya) the rules that have
been laid down by the Buddha. After this discussion, the assembly took up some five

complaints made against Ananda by some members of the Sangha. The following table

contains the charges and explanations provided by Ananda for them:

Complaint

Explanation

1. Not clarifying with the Buddha what the

lesser and minor rules were.

2.Stepping on the Buddha’ s cloth for rains
while sewing it.

3. Defiling the Buddha’s body with
women’s tears by allowing them to pay
respect first .

4.Not asking the Buddha to live for Kalpa

5.Encouraging the Buddha to form the
Bhikkuni order.

Being out of mind when the Buddha made

this declaration.

Not out of disrespect

Avoid keeping them out at an improper

time

Ananda’s mind was possessed by Mara

the
contribution to the Buddha

Considering Mahapajapati’s

During this time, the Venerable Purana was traveling with five hundred monks from
Dakkhinagiri to Rajagaha. When he met the group of elders who recited Dhamma and
Vinaya at Rajagaha and they asked him to accept the Dhamma and the Vinaya as
rehearsed by them, Ven. Purana said “your reverences, well chanted by the elders are
dhamma and discipline, but in that way, I heard it in the Lords presence, that I received it
in his presence, in that way will I bear it in mind (The Book of the Discipline, Vol. 11, p.
402). Since ‘purana’ means ancient or old, one is not sure whether this name represents a

particular person bearing that name or a group of elderly monks.
The next discussion is on the ‘highest penalty’ (brahmadanda), which was recommended

to the Venerable Channa, the former charioteer of the prince Siddhattha. Since he was

incorrigible, the Buddha had asked the Sangha to impose, after his parinirvana, total
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excommunication on Channa. At the request of the Sanigha, Venerable Ananda had to do
this on behalf of the sangha. He want to Kosambi to meet Channa with a group of monks
and informed him of the decision of the Buddha and imposed the punishment on him.
The ‘highest punishment’ meant that no member of the Sangha would have any
communication with him at all. Once the punishment was imposed on him, Channa
became remorseful and corrected himself readily, and finally became an arahant. This

marked the end of his punishment.

A discussion between the Ven. Ananda and the King Udena on how the Sangha would
make maximum use of the robes it receives is the last episode of this chapter. The
account ends with the remark that the council was named ‘one with five hundred’

(paiicasatika), for five hundred theras took part in the proceedings.

3.2.2 The Second Council

The second Buddhist Council was held one hundred years after the parinibbana of the
Buddha. The reason was adoption of ‘ten points’ by the monks named Vajjis, who lived
at Vesali. The ten points are given at the very beginning of the chapter:

1. Singilona kappa - 1t is allowable to use salt in a horn.

ii. Dvangula kappa - mid-day meal is allowable till the sun passes two inches from the
noon.

iii. Gamantara kappa - going into village for alms a second time is allowable.

iv. Avasa kappa — holding separate uposatha meeting within the same sima is allowable.
v. Anumati kappa - passing a formal act of the Order awaiting the sanction of the others
is allowable.

vi. Acinna kappa - what is customary is allowable.

vii. Amathita kappa - drinking whey after meals is allowable.

viii. Jalogika kappa —drinking unfermented liquor is allowable.

iX. Adasaka nisidana kappa - a piece of cloth to sit upon that has no border is allowable.
x. Jataruparajata kappa - gold and silver are allowable.

When the Venerable Yasa Kakandaputta was travelling, he approached the city of Vesali

and saw that the monks who were living at Vesali were asking their followers to donate
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gold and silver to them. People offered gold and silver to the Ven. Yasa too. But the elder

explained to the lay people that the act was not in accordance with the Vinaya. Then, the

following day, the monks started distributing the silver and gold they had received and

the Ven. Yasa too was offered his share. The latter explained to these monks how

unlawful the act was. Instead of accepting his word, they banished him from their

community.

The Venerable Yasa went towards Vesali accompanied by a monk who was his

companion and messenger, and addressed the lay followers and explained to them with

reference to the discourses of the Buddha, that the act of accepting gold and silver was

not in accordance with Vinaya.

1.

Just as four stains such as cloud, snow cloud, smoke and dust, and Rahu,
overcome the shine of the moon and the sun, the shine of the monk likewise is
overcome by the four stains, namely, drinking fermented liquor, indulging in
sexual intercourse, accepting gold and silver, and living by wrong modes of
livelihood. This was uttered by the Buddha to the monks at Jetavana.

Once there was a conversation in the harem of the king that gold and silver are
allowable to monks. Then Maniciilaka Gamini explained and convinced them that
gold and silver are not allowable for them. One day when he approached the
Buddha and informed him of the incident, it was appreciated by the Buddha: “For,
village headman, gold and silver are not allowable to recluses, sons of the
Sakyans; the recluses, sons of the Sakyans do not consent (to accept) gold and
silver; the recluses, sons of the Sakyans do not receive gold and silver, the
recluses, sons of Sakyans do not use gold and silver, they have done [away (sic!)]
with gold and silver. To whoever, village headman, gold and silver are allowable
to him also are allowable the five strands of sense — pleasures” (The Book of the
Discipline, Vol. 11, p. 411-412).

Further, the Buddha, while living at Rajagaha, has laid down a rule of training
regarding gold and silver to the Venerable UpAnanda.

Through these three examples, the Venerable Yasa explained that the act of the Vesalians

was not in accordance with Vinaya. At the end of the explanation, the lay followers
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invited him to live in Visala. The Vesalians, being aware of what happened assembled to
carry out the act of suspension (ukkepaniya kamma) against him. At this point, the
Venerable Yasa sent a messenger to the monks living in Pava and southern region of
Avanthi inviting, them for a fresh recital of the word of the Buddha. He said: “let the
Venerable ones come; we must attend to this legal question, before what is not dhamma
shines forth and dhamma is withheld, (before) what is not discipline shines forth and
discipline is withheld, before those who speak what is not dhamma become feeble,
(before) those who speak what is not discipline become strong and those who speak

discipline become feeble” (The Book of the Discipline, Vol. 11, p. 413)

In addition, the Venerable Yasa went to the Venerable Sambhiita livig in the mountain
named Ahonganga and briefed him on the ten points, which were promulgated by
Vesalians. The hundred and forty eight perfected monks, who were forest - dwellers,
almsmen, rag - robe wearers of the three robes, gathered at the mountain named
Ahoganga. There were sixty monks from Pava and eighty eight monks from the southern
part of Avanthi. The elders decided to mobilize a powerful group of monks well versed in
the Dhamma and Vinaya. As the Venerable Revata was one of them, they approached the
city Sahajati where he lived and questioned him on the points. All the ten points were

rejected by the Venerable Revata.

The Vajjians also decided to build a powerful group to confirm the ten points. The monks
of Vesali approached the Venerable Revata with many gifts and said “honoured sir, let
the order accept these requisites for recluses - bowls and robes and pieces of clothe to sit
upon and needle cases and waistbands and strainers and regulation water pots” (The Book
of the Discipline, Vol. 1I, p. 420). This offer was rejected by the Ven. Revata.
Consequently, the Vajjian monks met the Venerable Uttara, the pupil of the ven. Revata
and handed over all those gifts to him, although he accepted only one robe. It shows how
the Vajjians tried to give bribes to win over the powerful monks to their own side. Their
request was to make a statement to the effect that the monks of the east where the

Buddhas are born are the true speakers of dhamma, whereas the monks of Pava are not
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the speakers of the true dhamma. The final result was that the Venerable Revata

dismissed Venerable Uttara.

Then the elders, staying at Vesali, where the dispute originated decided to investigate the
ten points and informed the Venerable Sabbakami. He, who lived in Vesali, and who was
the oldest in the order, hundred and twenty years since his ordination. The Venerable
Sambhita having reached him, questioned him on the ten points and the points were
rejected by the Venerable Sabbakami. He decided to not make known his views until he

investigated these questions further.

Then the Venerable Revata who was in the gathering said that while they were
investigating these ten points endless disputations will arise and the meaning of speech
also will not be understood. Therefore, the order may agree upon four monks from the
East and four monks from Pava to be selected to settle this by means of a referendum
(ubbahika). Finally, the order agreed for this proposal and selected the Venerable
Sabbakami, the Venerable Salha, the Venerable Khujjasobhita, and the Venerable
Vasabhagamika from the East and the Venerable Revata, the Venerable Sambhita, the
Venerable Yasa, and the Venerable Sumana from Pava. The Venerable Ajita, a reciter of

the Patimokkha, was selected as the appointer of seats for the elders.

Finally the elders gathered at the Valika monastery, where they investigated the ten
points. The Venerable Revata inquired about the points from the Venerable Sabbakami.
He explained all ten points providing the following information: what is allowable and
not allowable, where it was rejected, where it occurs in the canon and the offence
involved. The Venerable Sabbakami would clarify the meaning of the question from a

counter question.

3.3 Historical significance of the eleventh and twelfth chapters

The eleventh and twelfth chapters of the Cullavaggapali provide us with useful accounts
on the development of the Pali Canon and the beginning of the tradition of maintaining

historical records by the Theravadins. The account in the eleventh and the twelfth
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chapters of the Cullavaggapali is the oldest record on the first and the second Buddhist
Councils. To know the main reason for the first Buddhist Council, its leadership, the
place where it was held, participants etc. this account is a valuable source. According to
the detailed account of the second Buddhist Council, the key reason for the council was
the ten points adopted by the Vesalians. The twelfth chapter contains information on the

participants of the council, the place it was held and the like.

The reciting of the Dhamma and Vinaya was the essential part of the first Buddhist
Council. Having decided to chant the Dhamma and the Vinaya, the Elders chanted the
Vinaya first. We have to think why and how the sequence of dhamma and vinaya
changed into vinaya and dhamma. We have already mentioned that the Venerable Maha
Kassapa questioned the Venerable Upali on vinaya. The discussion was on the four
parajika under the headings, subject (vatthu), source (nidana), person (puggala), rule
(paniitti), by-rules (anupannatti), offence (apatti), and no-offence (andapatti). Then, the
account says that, in this same way, the Venerable Maha Kassapa questioned on both the
disciplines (i.e. bhikkhu and bhikkhuni rules). The Venerable Upali answered. It
emphasizes that there were no more sets of rules other than the Ubhato Vibharga, but no
definition is given as to what Ubhato Vibhangas are. Next, the Dhamma was questioned
and the Venerable Ananda answered. After rehearsing the Brahmajala and Samiifiaphala
suttas on vatthu and nidana, the account says that the Venerable Maha Kassapa
questioned (eteneva updyena paficapi nikdaye pucchi) and the Venerable Ananda
answered in the same way. But, it does not mention what five nikayas are. On the other
hand, at the end of the chapter, it is said that “this chanting of the discipline (ayam vinaya
sangiti) is called ‘that of the five hundred’ (The Book of the Discipline, Vol. 11, P. 405). A
question may be raised as to why the first Buddhist council was named ‘chanting of the
discipline’ (vinaya sangiti). By calling both councils ‘the vinaya-councils’, the tradition
reveals its emphasis on the correct observance of Vianya. This may be the reason why the

Vinaya was given preference over the Dhamma.

In fact, only the Ubhato vibhanga and paiica nikdya were recited in the first Buddhist
Council. The second Buddhist Council, too, has been named ‘chanting of the discipline’.

But, it is clear that there is no evidence of chanting of the Dhamma and the Vinaya except
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the ten points (dasavatthu). Furthermore, these two chapters demonstrate the attempt on

the part of the Theravadins to maintain historical records on the canonical literature.

3.4 Accounts of the Cullavagga and the Samantapasadika on the First Council

It is interesting to know how the introductory chapter, ‘Inception of Discipline’ of
Samantapasadika, the Commentary to the Vinaya Pitaka, developed its primary account
of the eleventh chapter in the Cullavaggapali. Although the account of the Cullavagga
describes the first and second councils as vinaya councils, no mention has been made as
to why the Vinaya was chanted first. The Samantapasadika says that “the vinaya is the
very life of the Dispensation of the Enlightened One: so long as the Vinaya endures,
Dispensation endures” [( vinayo nama buddhasdasanassa ayu. Vinaye thite sasanam
thitam hoti: The Inception of the Discipline and the Vinaya Nidana, p.11]. Based on this
reasoning, the elders decided to chant the vinaya first. The Samantapasadika describes in
detail what was recited as the Dhamma and the Vinaya in the first Buddhist Council. At
the very beginning of the account of the first Buddhist Council, the Samantapdasadika
refers to the Ven. Maha Kassapa’s leadership qualities and describes how he is suited to

be the chairman of the council.

The Cullavaggapali says that after chanting the four defeats, the ubhato vibharnga were
questioned following the same manner. But, the Samantapasadika points out that after
reciting the four defeats, the elders chanted the Bhikkhuvibhanga: four parajikas,
seventeen sanghdadisesas, thirty nissagiya pdcittiyas, one hundred and sixty six pdcttiyas,
eight patidesaniyas, seventy five sekhiyds, and seven adhikarana samathas. In this

manner, they chanted Khandhaka and Parivara.

On the recital of the five Nikayas just one sentence is available in the Cullavaggapali:
“Eteneva updyena paiicapinikdaye pucchi” (in the self same manner, he questioned the
five Nikaya). But, the Samantapdsadika lists what five Nikayas are: Digha-nikaya,
Majjhima-nikaya, Samyutta-nikaya, Anguttara-nikaya, and Khuddhaka-nikaya. This also

shows how the dhamma developed.
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Tpetva caturopete nikaye dighamadike

Tadiifiam buddhavacanam nikayo khuddako mato (Samantapasadika/ Inception of the
Discipline, p. 155)
Except for the Vinaya and the other four Nikayas, the entire discourse of the Buddha

belongs to the khuddaka-nikaya according to the vinaya commentary.

The other discussion in the Samantapasadika is the eightfold classification of the words
of the Buddha. “All this forms the word of the Buddha which should be known as
uniform in sentiment, twofold as the Dhamma and the Vinaya, threefold according to the
first, intermediate and last words and, similarly, as Pitakas (Baskets), fivefold according
to the Nikayas (Collections), nine fold according to the Angas (Factors), and forming

84,000 divisions according to the units of the Dhamma” (The Inception of the Discipline,
p 14).

Tadetam sabbampi buddhavacanam rasavasena ekavidham, dhammavinayavasena
duvidham, pathamamajjhimapacchimavasena  tividham, tathd pitaka vasena,
nikayavasepaiicavidham, angavasena navavidham, dhammakkhandhavasena
caturasitisahassavidhanti  veditabbam... (Samantapasadika/ The Inception of the

Discipline, p. 147).

In this context, the classification of the pitaka is the one and only point that is connected
with ‘fatha’ (in this manner). Another classification is indicated by the statement: “All
this forms the word of the Buddha which should be known as uniform in sentiment,
twofold as the Dhamma and Vinaya, threefold according to the first, intermediate, and
last words and, similarly, as pitkas (Baskets), fivefold according to the nikayas
(Collections), nine fold according to the Angas (Factors), and forming 84000 divisions
according to the Units of the Dhamma” (The Inception of the the Discipline and the
Vinaya-Nidana, p. 14). The following three aspects have been utilized there to confirm
the classification of tipitaka: 1. naming the related literature, 2. interpreting each pitaka,
and 3. indicating parallel classifications. According to this classification, having brought

together the material both rehearsed and not rehearsed at the first Council, the Vinaya
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Pitaka consists of both Patimokkha, the two Vibhangas, the twenty two Khandhaka, and

the sixteen Parivara. This is rather different from the former classification.

The Sutta pitaka comprises five Nikayas: Digha-nikaya (Group of Long Discourses) with
thirty two discourses, Majjhima-nikaya (Group of Middle Length Discourses) with one
hundred and fifty two discourses, Samyutta-nikdaya (Group of connected Discourses) with
seven thousand seven hundred and sixty two discourses, Anguttara-nikdya (Group of
Gradual Discourses) with nine thousand five hundred and fifty seven discourses, and the

Khuddaka-nikaya (Minor Texts) with fifteen books.

The Abhidhamma pitaka is divided into seven pakaranas: Dhammasanganippakarana,
Vibbangappakarana, Dhatukathappakarana, Puggalapaniiattippakarana,

Yamakppakarana, Patthanappakarana and Kathavatthuppakarana.

Further, the definition on each pitaka is also given by the great commentator
Buddhaghopsa. The Vinaya is defined in the following manner:
Vividha visesanayatta vinayanato ceva Kayavacanam
Vinayatthavidithi ayam vinayo vinayoti akkhato.
“because it contains manifold distinctive modes of practices and restrains both bodily
and verbal acts, the vinaya is called so by those who are adept in the purport of the
discipline” (The Inception of the Discipline, p. 16).
The Sutta-pitaka has been defined in the following manner:
Atthanam siicanato suvuttato savanato ca sudanato
Suttand sauttasabhagato ca suttam suttanti akkhatam.
“Because it points out meanings, expresses them clearly, fulfils them, flows with
meanings, affords perfect protection, and shares the properties of a thread, Sutta is
given the name Sutta” (The Inception of the Discipline, p. 16).
The Abhidhamma-pitaka has been defined in the following manner:
Yam ettha vuddhimanto salakkhand pijita paricchinnd

Vuttahika ca dhamma Abhidhammo tena akkhato.

63



“Since here are found conditions which possess growth and their own characteristics,
are revered and differentiated and said to be excellent on account of these, it is called
Abhidhamma” (The Inception of the Discipline, p. 17).
The commentator further illustrates various classifications of discourses such as
discourses dealing with formal analysis (desana), the discourses necessitated by
transgression (sasana), and discourses on various categories of restraint (kathd)
comparing with the Tipitaka. E.g. There are three types of formal analysis named Ana
desana, vohara desana and paramattha desana that directly referred to the Vinaya

pitaka, the Sutta pitaka, and the Abhidhamma pitaka.

3.5 Summary

We started this discussion with a detailed analysis of the main points of the 11" and the
12™ chapters of the Cullavagga. Subsequently, we discussed the significance of the
account found in the Cullavaggapali as the oldest source of the first and the second
Buddhist councils. Finally, the accounts of the first Buddhist council found in the
Cullavaggapali and the Nidanakatha of the Samantapasadika were compared and
contrasted. These accounts are invaluable sources for the study of the formation and
development of Pali canonical literature, as well as the gradual evolution of Buddhist

monastic tradition.

3.6 Assignments

1. Examine the development of the Vinaya Cullavagga.

2. Discuss how the Great Commentator Buddhaghosa developed the accounts of
the 11™ and 12" chapters in the Cullavaggapali.

3. Compare the Cullavaggapali and the Nidanakathda of the Samantapdsadika

accounts of the second Buddhist council.
3.7 Further Reading

1. Takakusu, J. Nagai, M. (Ed.) (1975) Samantapdasadika, Vol. 1, London: The Pali
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Chapter 4

Prescribed Discourses from the Majjhima-nikaya

Learning Outcomes

On completion of this chapter the student will be bale to:
» describe the structure and the content of the Majjhima-nikaya
» describe the main points of three discourses discussed.
» memorize some important passages of the prescribed discourses.
>

describe the doctrinal and practical significance of each discourse.

Chapter Content

4.1 Introduction

4.2 The Discourse on the Noble Search (Ariya Pariyesana-sutta)
4.3 Discussion

4.4 The Discourse on the Simile of the Snake (4/agaddipama-sutta)
4.5 Discussion

4.6 The Discourse on the Simile of the Saw (Kakacupama-sutta)
4.7 Discussion

4.8 Summary

4.9 Assignments

4.10 Further Readings

4.11 Key Terms
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Prescribed Discourses from the Majjhima-nikaya

Learning Outcomes

At the completion of this chapter the student will be bale to:
*describe the structure and the content of the Majjhima-nikaya
*describe the main points of the three discourses discussed.
*memorize some important passages of the prescribed discourses.

*describe the doctrinal and practical significance of each discourse.

Chapter Content
4.1 Introduction
4.2 The Discourse on the Noble Search (Ariya Pariyesana-sutta)
4.3 Discussion
4.4 The Discourse on the Simile of the Snake (Alagaddiipama-sutta)
4.5 Discussion
4.6 The Discourse on the Simile of the Saw (Kakaciupama-sutta)
4.7 Discussion
4.8 Summary
4.9 Assignments
4.10 Further Readings
4.11 Key Terms

4. 1. Introduction
In this chapter we will study three selected discourses from the Majjghima-nikaya, the
Middle Length Discourses of the Buddha. We will begin with an introduction to the
Majjhima-nikaya.

The Majjhima-nikaya (M) is the second of the five ‘nikayas’ or collections of discourses
contained in the ‘basket of discourses’ (sutta-pitaka). The Nikaya has got its name for the
reason that the discourses contained in it are neither long like those in the Digha-nikaya

nor short like those in the Samyutta or Anguttara. The Majjhima has one hundred fifty
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two discourses. They have been organized into three sections called ‘pannasaka’ (a
collection of fifty), mitla-panndasaka or the root-fifty, majjhima-pannasaka or the middle
fifty, and upari-pannasaka or the final-fifty. Each panndsaka has been sub-divided into
chapters (vagga) with ten discourses each. The last chapter of the final fifty in fact

contains twelve discourses making the entire collection one hundred fifty two discourses.

The commentary written for M. by the Great Commentator Buddhaghosa is called
‘papariica-sidant’ (‘that which cooks obsessions’). (What is meant by ‘cooking’ is the act
of causing obsessions to decay and destruction.) Highlighting the general character of the
discourses contained, Ven. Buddhaghosa says:

Majjhimappamana suttantikassa — majjhimagama varassa

Buddhanubuddha samvannitassa — paravada mathanassa

(The great Majjhima-agama, with middle-size discourses, has been praised by the
Buddha and his followers, and is capable of subduing opposite views.)

This shows that the Theravada tradition revered M. as a collection of strong dhamma-

expositions capable of subduing wrong views.

NB. The term ‘a@gama’ too has been used to refer to nikaya. Although in the Theravada
tradition ‘nikaya’ became more popular, in other Buddhist traditions ‘@gama’ has been
retained. For example, the texts belonging to the so-called Hinayana schools, which are

preserved in Chinese translation, are called ‘agama’.

Discussing the general characteristics of the collection of the Majjhima-nikaya
discourses, Bhikkhu Bodhi who edited Ven. Nanamoli’s English translation says:-
If the Majjhima-nikaya were to be characterized by a single phrase to distinguish it
from among the other books of the Pali Canon, this might be done by describing it as
the collection that combines the richest variety of contextual settings with the deepest
and most comprehensive assortment of teachings (emphasis added).
Describing the Nikaya further, Bhikkhu Bodhi continues:
Naturally, the greatest number of discourses in the Majjhima is addressed to the

bhikkhus, the monks, since they lived in closest proximity to the Master and had
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followed him into homelessness to take upon themselves his complete course of
training. But, in the Majjhima, we do not meet the Buddha only in his role as head of
the Order. Repeatedly we see him engaged in living dialogue with people from the
many different strata of ancient Indian society, with kings and princes, with
Brahmins and ascetics, with simple villagers and erudite philosophers, with earnest
seekers and vain disputants. It is perhaps in this scripture above all others that the
Buddha emerges in the role ascribed to him in the canonical verse of homage to the
Blessed One as “the incomparable leader of persons to be tamed, the teacher of gods
and humans.” (The Middle Length Discourses of the Buddha, 1995/2001, Wisdom
Publications, USA. p.20.)

The above-mentioned words of an erudite and scholarly Theravada monk, Bhikkhu

Bodhi, testify to the fact that M is the store-house of the most deep analyses of the

Dhamma taught by the Buddha. Next we will study some of these discourses.

4.2 The Discourse on the Noble Search (Ariya Pariyesana-sutta)

This discourse was taught by the Buddha to a group of monks gathered at the Brahmin
Rammaka’s hermitage. When the Blessed One was staying at Jeta’s Grove,
Anathapindika’s Park, a group of monks told Ven. Ananda that they did not have an
opportunity to listen to the Buddha for some time. Then, Ven. Ananda said to them to
gather at Rammaka’s hermitage where they might get an opportunity to listen to the
Buddha. The Buddha went for alms accompanied by Ananda and, after his mid-day meal
the Buddha spent some time in seclusion at the Eastern Park, the Palace of Migara’s
Mother, and then went to have a bath at the Eastern Bathing Place. At the end of the bath,
Ananda suggested to the Buddha that they should visit the hermitage of Brahmin
Rammaka to which the Buddha complied. When the Buddha visited this place, he found
that the monks were amidst a conversation. So he waited outside till the conversation was
over and when he knew that it was over, made a noise from his throat and knocked on the
door. The monks opened the door for the Buddha. Then the Buddha asked from the
monks regarding the nature of the discussion that they had to interrupt owing to his
arrival. The monks responded by saying that they were talking about the Buddha himself.
To this the Buddha responded by saying that it was good that they were engaged in a
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Dhamma-discussion, and further said that when gathered they should do one of the
following: either to engage in a discussion of the Dhamma or to maintain silence which is
noble.(sannipatitanam vo bhikkhave dvayam karaniyam, dhammi va katha ariyo va

tunhibhavo.)

Addressing this group of monks the Buddha said that there are two kinds of search, noble
(ariya pariyesana) and ignoble (anariya pariyesana). What is ignoble search? Being
oneself subject to birth, seeking what is equally subject to birth, being oneself subject to
ageing, seeking what is equally subject to ageing, being oneself subject to sickness
seeking what is equally subject to sickness, being oneself subject to death, seeking what
is equally subject to death, being oneself subject to sorrow seeking what is equally
subject to sorrow, being oneself subject to defilements seeking what is equally subject to

defilement is ignoble search.

Then the Buddha explained what is subject to birth, ageing, sickness, death, sorrow and
defilement. They are, namely, wife and children, men and women slaves, goats and
sheep, fowl and pigs, elephants, cattle, horses and mares, and gold and silver. These are

subject to birth, decay etc.

Then the Buddha explained what the noble search is. Being oneself subject to birth
[ageing, sickness, death, sorrow and defilement], and having understood the danger of
what is subject to birth [ageing, ], seeking for the unborn supreme security from bondage,
Nibbana, is the noble search. [Subsequently the Buddha narrated his own story as an

example of moving from ignoble to noble search.]

Monks, when I was still an unenlightened Bodhisatta, before my Buddhahood, being
myself subject to birth, ageing etc., [ was seeking what is equally subject to birth, ageing
etc. Then I questioned my own behaviour and decided that I should start seeking what is

noble, the unborn supreme security from bondage, Nibbana.
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“Later, while still young, a black-haired young man endowed with the blessings of youth,
in the prime of life, though my mother and father wished otherwise and wept with tearful
faces, I shaved off my hair and beard, put on the yellow robe, and went forth from the
home life into homelessness.”

In search of what is wholesome (kim-kusala-gavesi), first, I went to Alara Kalama and
became his follower. I mastered his teaching and came to know that the highest state that
he has attained was the state of nothingness (akificarifiagyatana). With effort, I reached
that state and informed him of my attainment. At this point, Alara Kalama acknowledged
that I had attained the same state that he had attained and offered me the joint leadership
of their community. But I knew that this teaching does not lead to Nibbana, and not being
satisfied I left him. Subsequently, still being a seeker after what is wholesome, I went to
Uddaka Ramaputta and became his follower. His attainment was the state of neither-
perception nor-non-perception (neva sanifid nasaiiidyatana). In a short period of time, I
attained this state and, when I informed my teacher of this, as in the earlier case, he
offered to me an equal status with him. Knowing that it will not lead to Nibbana, I left

him.

Seeking the supreme state of sublime peace, I wandered in stages through Magadha until
I eventually arrived at Senani-gama near Uruvela. There I saw an agreeable piece of
ground, a delightful grove with a clear-flowing river and settled down there to strive to
realize my goal. Being myself subject to birth etc., having understood the danger of what
is subject to birth etc., seeking the unborn supreme security from bondage, Nibbana, |

attained it.

Subsequently, it occurred to me that the Dhamma I had realized was ‘profound, hard to
see and hard to understand, peaceful and sublime, unattainable by mere reasoning, subtle,
and to be experienced by the wise’, and thinking about the opposite worldly nature of
people, I felt discouraged to teach. Then the Brahma Sahampati appeared before me and
pointed out that ‘there are beings with little dust in their eyes who are wasting through
not hearing the Dhamma’. Upon this request I surveyed the world and saw ‘beings with

little dust in their eyes and with much dust in their eyes, with keen faculties and with dull
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faculties, with good qualities and with bad qualities, easy to teach and hard to teach, and
some who dwelt fearing blame and the other world’. So I decided to teach. Then I
inquired thus: “To whom should I first teach the Dhamma? Who will understand this
Dhamma quickly?” Then I thought of Alara Kalama who was wise and came to know
that he had passed away seven days ago. Next I thought of Uddaka Ramaputta, and came
to know that he had passed away in the previous night. Then I decided that I should teach
‘the bhikkhus of the group of five’ and seeing that they were living in Benares at the Deer

Park at Isipatana, I set out to travel there.

On my way to Benares, between Gaya and the Place of Enlightenment, I met an Ajivaka
called Upaka. He was pleased with my appearance and asked who my teacher was. I
replied to him in the following words:

I have no teacher, and one like me

Exists nowhere in all the world

With all its gods, because I have

No person as my counterpart

(na me dcariyo atthi — sadiso me na vijjati

Sadevakasmim lokasmim — natthi me patipuggalo)

(NB. The actual reply given by the Buddha contains four stanzas including this.)

After this conversation, he departed saying ‘may it be so’.

I traveled and gradually reached Benares, the Deer Park at Isipatana. Seeing me
approaching, the five monks came to an agreement not to pay homage to me or to rise up
upon my arrival or to receive my alms bowl or outer robe, but to give only a seat to me.
But when I approached they could not abide by their agreement- they came forward and
welcomed me and received my alms bowl and outer robe and provided water to wash my
feet. But they addressed me by my name and as friend. Then I asked them not to address
a fully enlightened one by name or as a friend and said to them that I had realized the
state of Deathlessness (amata) and that I will teach them the Dhamma. When I made this

offer, they responded in the following words”
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Friend Gotama, by the conduct, the practice, and the performance of austerities that
you undertook, you did not achieve any superhuman states, any distinction in
knowledge and vision worthy of the noble ones. Since you live luxuriously now,
having given up your striving and reverted to luxury, how could you achieve any
superhuman state, any distinction in knowledge and vision worthy of noble ones?
Then I explained to them that I was not enjoying luxuries, nor that I had given up my
striving, and that I had realized the state of Deathlessness, and offered to teach them the
Dhamma. For the second time, the group of five monks raised the same question and I
gave the same explanation. For the third time, too, the same was repeated. Finally I
asked them: “Bhikkhus, have you ever known me to speak like this before?” To this, they
responded in the negative and I could convince them of my Enlightenment. I started
teaching them. Sometimes, I taught two while the other three went for alms, or I taught
three while the other two went for alms, and finally, all of them being subject to birth etc.
attained ‘the unborn supreme security from bondage, Nibbana’. The following knowledge
arose in them: ‘Our deliverance is unshakable; this is our last birth; there is no renewal of

being’ (akuppa no cetovimutti ayam antimd jati natthidani punabbhavoti).

Having narrated his own story of noble search the Buddha further said to the monks:
There are five kinds of sensual pleasure, wished for, desired, agreeable, and likeable,
namely, forms cognizable by the eye, sounds cognizable by the ear, smells cognizable by
the nose, tastes cognizable by the tongue, and tangibles cognizable by the body. Those
who are infatuated by these pleasures have fallen into the prey of the Mara. Like a deer in
the forest caught in the snare of a hunter and is unable to escape and is at the mercy of the
hunter, those who are infatuated by these pleasures are at the mercy of the Mara; he can
do anything he wishes with them. On the other hand, those who are not infatuated with
these pleasures are beyond the reach of the Mara. Like a deer who has gone beyond the

reach of the hunter, they are free and cannot be reached by the Mara.
Subsequently, the Buddha described the four fine material states (ripa-jhana), the four

non-material states (ariipa-jhana), and the attainment of cessation (nirodha samapatti) as

the stages of blindfolding the Mara, to become invisible to the Mara and thus depriving
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Mara’s eye of its opportunity (andham akasi maram, apadam vadhitva maracakkhum
adassanam gato papimato). Once the bhikkhu reaches the stage of cessation “his taints
(asava) are destroyed by his seeing with wisdom”. The sublime state of such a monk is
described in the following words: he walks confidently, stands confidently, sits
confidently, lies down confidently. Why is that? Because he is out of the Evil One’s

reach (anapathagato papimato).

4.3 Discussion

The Ariya pariyesana-sutta is one of the most important discourses not only in the
Majjhima-nikaya, but also in the entire canon. It is the Buddha’s own account of his
search for ‘what is wholesome’ (kusala) or Nibbana. In addition to its immense value in
constructing the life story of the Buddha, the account has the fragrance of freedom from
taints, a touching and convincing story of the Buddha’s search for the ultimate solution to
human predicament. The two forms of search, noble and ignoble, are contrasted in the
discourse in very vivid terms. The ordinary world searches for what is ordinary: being
subject to samsaric suffering, it runs after what is inseparable from the samsara. The
point of view advocated here is that of monastic life, which has as its ultimate goal the
freedom from suffering characterized by birth, ageing, sickness, and death, and sorrow,
and defilement. The person who seeks after and infatuated by the five sensual pleasures is
within the reach of Mara- the Evil One; like a deer ensnared and at the mercy of the
hunter, such a person is at the mercy of Mara. Going beyond the Evil One is to tread the
path taught by the Buddha. In this discourse, the Path has been described through the
jhanic attainments, culminating in the attainment of cessation (nirodha samapatti). Once
one reaches that stage, the next step is to direct the mind to the knowledge of the
exhaustion of taints (asavakkhaya-iiana). This culminates the noble search taught by the

Buddha.

Two terms used by the Buddha to describe his own realization and the Dhamma that
articulates it have attracted the attention of scholars. They are, namely, ‘unattainable by
mere reasoning’ —atakkavacara- and ‘going against the worldly stream’ —patisotagami.

The radically different character of the Dhamma realized by the Buddha is highlighted by
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these terms. In order to understand the Dhamma one needs to go beyond the ordinary way
of thinking or logic and the ordinary way of worldly behaviour, namely, going along the
stream. The term ‘theravada’ by which the monastic tradition that preserved the Pali
canon has come to be known occurs in this, though not exactly to give the same meaning.
The term occurs in the Buddha’s account of his training under the two former teachers.
According to the Commentary, ‘theravada’ in this context means ‘the expression of
stable-ness, stating: ‘I am stable here’ (thirabhava-vadam, thero aham etthati etam

vacanam, PTS edition Vol.Il p.171.)

4.4 The Discourse on the Simile of the Snake (Alagaddupama-sutta)
The Buddha taught this discourse when he was living in Savatthi at Jeta’s grove,
Anathapindika’s Park, responding to a wrong view held by the monk named Arittha, a

former vulture-killer.

The wrong view held by Arittha was the following: “As I understand the Dhamma taught
by the Blessed One, those things called obstructions (anatarayika dhamma) by the
Blessed One are not able to obstruct one who engages in them”. The fellow monks tried
to dissuade him from this wrong view by showing him how the Buddha has shown
sensual pleasures to be an obstruction by means of many similes. According to them the
Buddha has demonstrated the danger of sensual pleasures with the simile of skeleton,
with the simile of the piece of meat, ...grass torch, ...pit of coals, ...dream,
...borrowed goods, ...fruits on a tree, ...butcher’s knife and block, ...sword stake,
and with the simile of snake’s head. So, they said, he should not hold those that the
Buddha has described as obstructions as not so. Although pressed by the monks in this

manner, Arittha did not renounce his wrong view.

At this point, the monks informed this matter to the Master. The Buddha summoned him
and asked whether it was true that he had this wrong view, whereupon he admitted to
holding such a view. Then the Buddha reprimanded him saying that he had not kindled
even a spark of wisdom in the Dhamma and the Discipline (dhamma-vinaye) of the

Buddha. The Buddha further said that this view misrepresents the teaching and that this
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view will cause harm and suffering to him for a long time, for it is impossible for anyone
to enjoy pleasures without sensual desires, sensual perceptions, and sensual thoughts (so
vata bhikkhave affiatreva kamehi afifiatra kamasanfiaya afifiatra kamavitakkehi kame

patisevissatiti netam thanam vijjati).

Subsequently, the Buddha said the following:

Some ‘misguided men’ (mogha-purisa = empty men) in this Sasana learn the
Dhamma, namely, discourses (sutta), stanzas (geyya), expositions (veyyvdakarana),
verses (gatha), exclamations (udana), sayings (itivuttaka), birth stories (jataka),
marvels (abbhuta dhamma), and answers to questions (vedalla)- but having learned
it they do not examine the meaning of those teachings with wisdom, Not examining
the Dhammas with wisdom, they do not gain a reflexive acceptance (na nijjhanam
khamanti). They learn the Dhamma only for the sake of criticizing others and for
winning debates ((tfe uparambhanisamsa ceva dhammam  priyapunanti
itivadappamokkhanisamsa). They do not experience the good for the sake of which
they learned the Dhamma. Those teachings being wrongly grasped by them, tend to

their harm and suffering for a long time.

The Simile of the Snake: The Buddha compares learning the Dhamma in this wrong
manner to taking a snake by its tail upon which the snake would turn back and hit the
person. The wrongly grasped Dhamma will be similar to the wrongly grasped snake -it
will destroy the person. If one wishes to hold a snake, one has to take it by the head, and,
in that manner the snake will not hit him back. The Dhamma too has to be grasped in the

right manner.

The Simile of the Raft: The Buddha compares his teaching to a raft to be used to cross a
river, but not to carry it afterwards. He says that if a person who used a raft to cross a
river were to carry it afterwards on his shoulder, thinking that the raft was very helpful to
him, such a person is not doing the right thing. The raft is only for crossing over and not

to be carried over. In the like manner, the Dhamma is for crossing over the Sarmsara, not
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to carry with one after the goal has been achieved. Once crossed over, one should leave
the Dhamma behind as one would leave the raft behind. The Buddha concluded his raft-
simile in the following words:
Bhikkhus, when you know the Dhamma to be similar to a raft, you should abandon
even the teachings, how much more so things contrary to the teachings (evam eva
kho bhikkhave kullupamo maya dhammo desito nittharanatthaya no gahanatthaya.

Kullupamam vo bhikkhave ajanantehi dhamma pi vo pahatabba, pageva adhamma).

Six Standpoints of Views (ditthi-thanani): The six standpoints of views are the
following: The untaught ordinary person (assutava puthujjano) who ‘has no regard for
noble ones, and is unskilled and undisciplined in their Dhamma, who has no regard for
true men and is unskilled and undisciplined in their Dhamma regards (i) material form
(ripa), (i1) feeling (vedana), (iii) perceptions (safiia), (iv) formations (sankhara), (v)
what is seen, heard, sensed, cognized, encountered, sought, mentally pondered (dittha
suta muta vifiidta, patta, pariyesita anuvicarita manasa) and (vi) the standpoint of (self)-
view which holds the following: ‘That which is the self is the world; after death, I shall
be permanent, everlasting, eternal, not subject to change; I shall endure as long as

eternity’ as ‘This is mine, this I am, this is my self’.

The well-taught noble disciple (sutava ariyasavako) who has qualities opposite to those
of untaught ordinary person, considers the six standpoints for views as ‘This is not mine,
this I am not, this is not my self’. Since he regards the six standpoints for views in this
manner, he is not agitated about what is non-existent (so evani samanupassanto asati na

paritassati).

When the Buddha said this, a monk from the assembly asked: “can there be agitation
about what is non-existent externally?” The Buddha said ‘yes’ and explained how: Here,
bhikkhu, someone thinks thus: “Alas, I had it! Alas, I have it no longer! Alas, I may have
it! Alas, I do not get it! Then he sorrows, grieves, and laments, he weeps, beating his
breast and becomes distraught, that is how there is agitation about what is non-existent

externally.”
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Then the monk asks whether there can be no agitation for what is non-existent externally.
The Buddha says ‘yes’ and describes the behaviour opposite to that of the previous
person. Then the monk asks whether there can be agitation about what is non-existent
internally. The Buddha says ‘yes’ and explains how: Here bhikkhu, someone has the
view: *That which is the self is the world; after death, I shall be permanent, everlasting,
eternal, not subject to change; I shall endure as long as eternity.” He hears the Tathagata
or a disciple of the Tathagata teaching the Dhamma for the elimination of all standpoints,
decisions, obsessions, adherences and underlying tendencies, for the stilling of all
formations, for the relinquishing of all attachments, for the destruction of craving, for
dispassion, for cessation, for Nibbana. He thinks thus: “So I shall be annihilated! So I
shall perish! So I shall be no more! Then he sorrows, grieves, and laments, he weeps
beating his breast and becomes distraught. That is how there is agitation about what is
non-existent internally”. The monk asks whether there can be no agitation about what is
non-existent internally. To this, the Buddha says ‘yes’ and presents the example of one

who does not hold the self-view consequent to which he would not become agitated.

In the subsequent discussion the Buddha shows to the monks that there is no such
possession which will be permanent and unchanging; that there is no grasping of self
(attavada upadana) that would not arouse sorrow, lamentation etc.; that there is no any
support of views that will not cause sorrow etc.; and that if there is self, there will be
what belongs to self (attaniya), and since there is no self there cannot be anything that
belongs to the self. The Buddha concludes by pointing out how foolish it is to hold that

self is permanent and everlasting.

Then the Buddha explains how the five aggregates (pafica khandha) are impermanent,
and shows what is impermanent to be suffering, and what is suffering as not fit to be
taken as ‘This is mine, this I am, this is my self’. Seeing in this manner, a well-taught
disciple will be disenchanted with the five aggregates. This disenchantment leads to
Nibbana: Being disenchanted, he becomes dispassionate. Through dispassion [his mind]

is liberated. When it is liberated there comes the knowledge: ‘it is liberated.” He
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understands: ‘Birth is destroyed, the holy life has been lived, what had to be done has

been done, there is no more coming to any state of being.’

Characterization of Arahant: A bhikkhu of the state mentioned above is described in
the following metaphorical phrases: (i) one whose shaft has been lifted (ukkhitta-
paligha); (i1) whose trench has been filled in (sarkinnaparikho); (iii) whose pillar has
been uprooted (abbulhesiko), (iv) one who has no bar (niraggalo),; (v) a noble one whose
banner is lowered, whose burden lowered, and who is unfettered (pannaddhajo,

pannabharo, visamyutto).

Note that all these metaphors receive their meaning in the context of war. The war
alluded to here is the war with taints. One whose shaft has been lifted is the one who has
totally eradicated ignorance so that it will not arise in future. One whose trench has been
filled is the one who has abandoned the round of births that brings renewed being. It has
been totally cut off. One whose pillar has been uprooted is the one who has completely
destroyed craving. One who has no bar means the one who has abandoned the five lower
fetters (parica orambhagiya saiifiojana). One whose banner is lowered, whose burden is
lowered, and who is unfettered is the one who has completely cut off the conceit ‘I am’
from the root. Taken together, all these descriptions describe the nature of the arahant
who is totally liberated from the sarsara. Of such an arahant, no one including gods and
Brahmas will be able to trace the consciousness and say that ‘the consciousness of thus—
gone-one is supported by this’. It is because such a person is untraceable even in this life

(ditthe vaham bhikkhave dhamme tathagatam ananuvijjoti vadami).

Misrepresentation of the Buddha: The Buddha subsequently refers to some recluses
and Brahmins who accuse him thus: ‘The recluse Gotama is one who leads astray’. He
teaches annihilation, destruction, and extermination of an existing being.” (venayiko
samano gotamo, sato sattassa ucchedam vinasam vibhavam parfiiiapeti). The Buddha
denies this accusation and claims that all the time what he has been teaching is only
suffering and its cessation (pubbe caham bhikkhave etarahi ca dukkhariiceva paiiiapemi

dukkhassa ca nirodhani). The Buddha says to the monks that he would not be annoyed
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when people accuse him falsely; nor would he be elated when people praise him. He

admonishes monks to behave in the same manner when faced with praises or accusations.

Next, the Buddha admonished the monks to abandon whatever is not theirs. ‘The five
aggregates are not yours; so you should abandon them; this abandoning will lead to your
welfare and happiness for a long time’- the Buddha said. The Buddha refers to the
people’s practice of taking grass, sticks and branches from the Jeta’s Grove for fuel, and
asks from the monks whether they feel, when people take these things away, that they are
being taken away or that they are being burnt. The monks reply that they do not feel so
for they do not feel that those things are theirs. In the like manner, the Buddha says, one
must look at the five aggregates as not theirs so that they would not feel bad when these

things change.

Finally, the Buddha, by way of a summary, speaks of the types of noble persons in the
Sasana. The Dhamma taught by the Buddha is well-proclaimed, open, evident, and free
of patchwork (evam svakkhato bhikkhave maya dhammo uttano vivato chinnapilotiko). In
this doctrine, for those who have eradicated all their taints, arahants, there is no future
birth. They have ‘lived the holy life, done what had to be done, laid down the burden,
reached their own goal, destroyed the fetters of being, and are completely liberated
through the final knowledge (arahanta khindasava vusitavanta katakaraniya ohitabhara
anuppattasadattha parikkhinabhavasaiiiiojana sammadaiiiia vimutta). For such people,
there is no [future sarhsaric] cycle for manifestation (vattam tesam natthi pannapanaya).
The next group is those bhikkhus who have destroyed the five lower fetters. They will
reappear in the pure abodes and attain final nibbana there without ever returning here
(sabbe te opapatika tattha parinibbayino anavattidhamma tasma loka). Those monks
who abandoned the three fetters and attenuated lust, hate, and delusion are all once-
returners (sakadagamino). Those monks who abandoned the three fetters are all stream-
enterers no longer subject to perdition, bound [for deliverance] and headed for
enlightenment [sotapanna avinipatadhamma niyata sambodhiparayana). All those
monks who are dhamma-followers (dhammanusarino) and faith-followers

(saddhanusarino) are headed for enlightenment (sambodhiparayano). Those who have
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sufficient faith (saddha-mattam) in the Buddha and sufficient love (pema-mattam) for the
Buddha are all headed for heaven (saggaparayand). This concludes the Discourse on the

Simile of Snake.

4.5 Discussion

The Discourse on the Simile of Snake is one of the most important discourses in the
Majjhima-nikaya. It is a good example of a discourse given to the most serious
practitioners of the Damma, namely, the monastic members of the Sasana. The initial
reason for the discourse was bhikkhu Arittha’s misrepresentation of the Dhamma. The
specific misrepresentation is concerning the obstructions (antarayika dhamma), that they
are not really obstructive. Athough the discourse does not specifically say what the
particular obstruction is, according to the commentary to M. by the Great Commentator
Buddhaghosa, Papariicasidant, the specific obstruction is regarding the enjoyment of
sensual pleasures. It is said that Arittha was of the opinion that enjoying pleasures was
not an obstruction to the practice of the Path. Since what is directly opposed to this
obstruction to the path of eradicating desire is quite obvious, the Buddha said that Arittha
had not ‘kindled even a spark of wisdom in this doctrine and Discipline (usmikatopi

imasmim dhamma-vinaye).

After dealing with Arittha, the Buddha addressed the monks in general and gave a
memorable exposition of the Dhamma. The Buddha started with learning the Dhamma
with a wrong motive. Here he refers to the Dhamma classified into nine aspects. These
nine are known in the tradition as ‘the message of the teacher with nine aspects’
(navanga satthu sasana), although the term does not occur in the discourse. This division
is the oldest known classification of the Dhamma. If we believe that these categories
belonged to the time of the Buddha himself, it says something about the organization of
the canon prior to the classification adopted at the first council held after three months of

the parinirvana of the Buddha.

It is in explaining the wrong grasp of the Dhamma that the Buddha made use of the

simile of the snake. This simile highlights the crucial importance of having the right
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attitude toward the Dhamma. Although the Dhamma is good, if it is taken in a wrong
manner, it could lead to the destruction of one who holds it as in the case of one who
holds a snake from the wrong end. The Dhamma is a means to end suffering and not an
end in itself. This fact is highlighted by the simile of the raft. It is not an exaggeration to
say that these two similes are the most known in the entire canon. They help drive the
point clearly into the mind of the listener. In addition to these two powerful similes, there
are number of other similes mentioned in the discourse in the context of the description
of the danger of the pleasures. Also note the metaphorical expressions used to describe

the four noble persons towards the conclusion of the discourse.

It is in the exposition of the raft-simile that the Buddha makes one of the most
paradoxical and philosophically significant statements in the entire teaching, namely, not
only the Adhammas, but even the dhammas have to be given up (dhammapi vo
pahatabba pageva adhamma). 1t is well known that the term ‘dhamma’ has many
meanings and it (in fact, its Sanskrit equivalence: dharma) is one of the most rich and
complex concepts in the entire Indian philosophy and religion. According to the
Commentary, in this statement ‘dhamma’ refers to ‘good states’, namely serenity and
insight (samatha vipassana). What the Buddha says here, according to the Commentary,
is that one should give up the desire for even the sublime states as serenity and insight. In
discussing the usage of the term ‘dhamma’ in this context, Bhikkhu Bodhi (in his
translation of M note. 255) thinks that the term refers not to good states as the
Commentator says, but to the teaching of the Buddha. Since the whole discussion is on
grasping the Dhamma in a wrong manner, the context seems to support Bhikkhu Bodhi’s
view. One makes use of the Dhamma in order to cross the samsaric ocean. Once one has
crossed over, there is no need for him to be attached to it. One has to give up all
attachments, including the attachment for the Dhamma which taught him to give up

attachments.
Another very important matter discussed in the Discourse is the notion of self (atta). This

notion is the belief in an unchanging and everlasting essence within oneself. The Buddha

makes use of the five aggregates which is the totality of the human being and gets the
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monks to see that anyone with those five aspects cannot be the self, for these are
impermanent and subject to change and, hence sorrowful. Agitation (paritassana) occurs
due to the belief in a soul within oneself and outside. But the Buddha demonstrates that
there is no self or what belongs to self (attaniya). The analysis on the genesis and the
nature of agitation is very important as an analysis of the human mind. It is the deep-
rooted belief in permanent self that makes people dislike and fear any idea of no-soul
(anatta). Consequently, people accuse the Buddha wrongly of proclaiming the
destruction of a truly existing being. But the Buddha makes it very clear that he does not
proclaim the destruction of such a truly existing being (naham sato sattassa ucchedam
vinasam vibhavam parfiiapemi). He simply teaches what is suffering and how to

terminate it.

An issue that can arise along with the discussion of anatta is the state of arahant after his
parinirvana. The above problem is not directly discussed in the discourse. But the
Buddha refers to the state of arahant and says that any god or a brahma cannot trace the
consciousness of the arahant. The reason given is that an arahant is not traceable even in
this life. The post-mortem state of the arahant has been a matter of debate in the early
discourses. The four positions connected to this state make up four of the ten
‘unanswered questions’ put forth to the Buddha by Malunkyaputta. (see
Culmalunkyaputta-sutta M.63 for details.)

Another important discussion that occurs in the discourse is the reference to noble
individuals occupying different levels of attainments. In addition to the four usual noble
individuals, arahant, never-returner, once-returner and stream-enterer, the discourse refers
to three others, dhamma-follower (dhammanusari), faith-follower (saddhanusaari), and
one who has sufficient faith and love to the Buddha. The last is bound for heaven, and not
for enlightenment. The Commentary says that the ‘ancients’ (porana) called such a
person a ‘lesser stream-enterer’ (ciila-sotapanna). The other two are not exact stream-
enterers, but on the way to that stage. They are bound for enlightenment. The dhamma-

follower is one whose faculty of wisdom is more strong. The other has his faculty of faith
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more strong. Both refer to pre-sotapatti states. According to the Commentary, they are

‘standers on the Path of Stream Entry (sotapatti maggattha honti)’

A careful reading of this discourse should show that it is a storehouse of Dhamma, the

full exposition of which requires extensive discussion.

4.6 The Discourse on the Simile of the Saw (Kakacipama-sutta)
The Buddha preached this discourse owing to bhikkhu Moliya Phagguna’s behaviour
towards bhikkhunis and vice versa. This bhikkhu was associating with bhikkhunis overly,
and, as a result, when someone spoke ill of the bhikkhunis, he became annoyed and
angry. The same behaviour was seen among the bhikkhunis who were associating with
him overly, when someone spoke ill of Moliya Phagguna. The Buddha came to know this
situation, and called the offender bhikkhu and being convinced that the accusation was
true, admonished him not to become angry and to abandon ‘any desires and any thoughts
based on household life; if someone were to speak ill of the bhikkhunis he was
associating with. The Buddha advised him to train his mind in the following manner:
You should train your mind thus:
My mind will be unaffected, and I shall utter no evil words, I shall abide
compassionate for his welfare, with a mind of loving kindness, without inner hate.
(na ceva me cittam viparinatam bhavissati, na ca papikam vacam niccharessami,
hitanukampi ca viharissami mettacitto na dosantaro ti.)
The Buddha further advised him to train his mind in the same manner, if one were to give
those bhikkhunis a blow with his hand, with a clod, with a stick, or with a knife in his

presence, or someone were to give a similar blow to himself.

Then the Buddha, on this occasion, addressed the monks and preached the rest of the

discourse.
The Buddha said that there was a time in the Sasana when the bhikkhus satisfied the

Buddha’s mind. They simply followed the example of the Buddha. The mere arousing of

memory (satuppada-karaniyarm) was enough. For example, when the Buddha said that he
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was having only one meal a day and that by doing so he was enjoying health, strength,
and comfortable abiding and that the monks, too, should do the same in order to enjoy
health, strength, and comfortable living, the monks followed his admonition. There was
no need for the Buddha to keep instructing monks on this. Running of the organization of
the Sangha was very easy. The Buddha compared this situation to the riding of a horse
chariot, with ease and comfort, on an even ground by a skilled charioteer. The Buddha
admonished the monks in the following words:
Therefore, bhikkhus, abandon what is unwholesome and devote yourselves to
wholesome states, for that is how you will come to growth, increase, and fulfillment
in this Dhamma and discipline.(evam eva kho bhikkhave tumhe akusalam pajahatha,
kusalesu dhammesu ayogam karotha, evam hi tumhe pi imasmim dhammavinaye

vuddhism virilhim vepullam apajjissatha.)

The Buddha said that if one were to clear all the weeds that choke and hinder the growth
of a grove of Sala tress, that grove of Sala trees will flourish. In the like manner, he said
that Sasana will grow when his followers focus on what is wholesome and abandon what

1s unwholesome.

Then the Buddha told the monks the story of Vedhika, a housewife in Savatthi, whose
good name as a gentle and peaceful mistress spread far and wide, not because she was
actually so, but because her servant lady, Kali, was so good. Kali attended to everything
so perfectly that her mistress did not have to shout at her or beat her. In order to check
whether her mistress was in fact good-natured or not, Kali changed her behaviour and did
not attend to her work as she used to do. Then the Vedhika, the mistress, showing her real
nature beat the servant mercilessly, and everybody came to know that Vedhika was not
good in reality. Drawing on this story, the Buddha said that some monks behave well
only in so far as they do not encounter anything disagreeable. Once something
disagreeable happens, their goodness will be gone. Or some others behave well in order
to receive more of the four requisites, robes, food, resting places and medicine. The
Buddha said that his followers should honour the Dhamma and be easily admonished for

the right reasons (e.g. as a honour to the Dhamma).
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The Buddha said that there are five ways of speech that people would use when speaking
to someone. They are: i. timely or untimely speech; ii. true or untrue; iii. gentle or harsh;
iv. Connected with good or with harm; and v. spoken with a mind of loving-kindness or
with inner hate. One could receive any of these five types of speech from others. In such
a situation, the Buddha said that the monks should train themselves in the following
manner:
Our minds will remain unaffected, and we shall utter no evil words; we shall abide
compassionate for their welfare, with a mind of loving-kindness, without inner hate.
We shall abide pervading that person with a mind imbued with loving-kindness, with
the same focus, we shall abide pervading the all encompassing world with a mind
imbued with loving kindness, abundant, exalted, immeasurable, without hostility,
and without ill-will. (naceva no cittam viparinatam bhavissati na ca papikam vacam
niccharessama hitanukampi ca viharissama mettaciyya na dosantara, tanca
puggalam mettasahagatena cetasa pharitva viharissama tadarammanarica
sabbavantam lokam mettasahagatena cetasd vipulena mahaggatena appamanena

averena abyapajjena pharitva viharissamati.)

Then the Buddha explained with the following similes the depth and immensity of the

mind with which a bhikkhu must accept any of the above-mentioned five types of speech:

(1) A man with a hoe and a basket may claim that he will remove the entire Earth.
But his claim will be in vain given the immensity of the Earth.

(i) A man may come with various colours and claim that he will be drawing on
the empty space. But his claim will be in vain, for space is formless and non-
manifestive.

(ii1)) A man may bring a blazed torch of grass and claim that he will burn away the
river Ganges. But his claim will be in vain due to the immensity of the water
in the Ganges.

(iv) A man may claim that he will make a cat-skin bag, well polished, soft and
silky, rustle and crackle. But his claim will be in vain for the cat-skin bag is so

soft that he cannot make it crackle.
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In the manner described in these parables, the Buddha said that the mind of a bhikkhu
must be undisturbed when confronted with the five types of speech. He concluded his
sermon by referring to the simile of saw. He said:
Bhikkhus, even if bandits were to sever you savagely limb by limb with a two-
handled saw, he who gave rise to a mind of hate toward them would not be
practicing out my teaching. (ubhatodandakena cepi bhikkhave kakacena cora
ocaraka angamangani okanteyyum tatrapi yo mano paduseyya na me so tena
sasanakaro.)
The Buddha advised monks to keep this simile of saw constantly in their mind and

behave accordingly.

4.7 Discussion

The Kakacipama-sutta is one addressed directly to his monastic followers by the
Buddha. Taking the occasion of Moliya Phagguna’s excessive involvement with nuns,
the Buddha advised Moliaya as well as the Sangha on how to behave under provocation,
particularly of bad language. The crux of the advice is that a monk must have an
immense heart, so that any bad language or behaviour of others cannot disturb him. The
good nature should not be a mere pretence as in the case of monks who were motivated
by worldly gains; nor should it be due to external factors as in the case of Kali’s mistress,
Vedehika. It should be genuine, and it should withstand provocation. It should not be due
to hypocrisy motivated by worldly gains.

A significant characteristic of the discourse is its use of similes and parables as in the
case of the Alagaddipama-sutta and many other discourses in the canon. The
Kakacipama is full of similes and parables. The tree covered with weeds, and the four
instances of impossibilities occur prior to the simile of saw, owing to which the discourse

gets its name.
The Discourse is also important in understanding the gradual evolution of the Order of

the Sangha. Here the Buddha refers to a period when the monks were better and did not

require the Buddha to instruct them constantly. The mere arousing of mindfulness
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(satuppada-karanivam) was sufficient and the monks followed the example of the
Buddha. The Buddha refers to the tradition of taking one meal a day as an example. [The
Commentary says that what the Buddha refers to here is not the evening meal but
avoiding untimely meals during the day.] This remark also implies that by the time
Kakacipama-sutta was taught, the situation of the Sangha had deteriorated from its early

exemplary state.

As a whole, Kakaciipama-sutta is an example of how the Buddha guided his monastic

followers in particular to be a peaceful, peace-loving, and genuinely good community.

4.8 Summary

In this chapter, we studied four discourses belonging to the Majjhima-nikaya. These are
typical of Majjhima discourses, addressed to monks and dealing with matters directly
related to the Path. The Discourse on the Nobel Quest is a unique account of the
Buddha’s own search for the ultimate goal articulated in his own first person language. It
has an added significance of providing information on the early formative years of the
Buddha. Accordingly, the Ariyapariyesana is an invaluable douse to construct the
biography of the Buddha. The rest of the discourses too are of very high importance. In
particular, Alagaddiipama is a treasure of explanations and analyses of the Dhamma
directly bearing on the monastic life and the Path. All discourses taken together represent

the rich Dhamma-content typical of the Majjhima-nikaya discourses.

4.9 Assignments

1. Read the commentary to the three prescribed discourses and add information in
your note book on the items listed in the ‘key terms’.

2. Try to memorize the Pali passages you find within brackets in this chapter.

3. Write an introduction to the Majjhima Nikaya.

4. Based on the Ariyapariyesana-sutta, write an account of the early life of the
Buddha [you may use the Commentary for details].

5. Write a short essay on: dhammapi vo bhikkhave pahatabba pageva adhamma.
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6. Write the full story of Ajivaka Upaka with the help of the Commentary (to the

Ariyapariyesana-sutta)

4.10 Further Reading
Bhikkhu Nanamoli & bhikkhu Bodhi: 1995/2001, The Middle Length Discourses of the
Buddha, (Boston: Wisdom Publications).

4.11 Key Terms

Majjhima-nikaya, noble quest, bodhisatta the Evil One (mara), simile, the teaching
(Dhamma), what is not the teaching (adhamma), obstructions (antarayika-dhamma),
Dhamma-follower (dhammanusari), faith-follower (saddhanusari), no-soul (anatta),

patience, taints (asava)
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Chapter 5

Grammar, Syntax and Translations from the Prescribed Texts

Learning Outcomes

On completion of this chapter the student will be able to:

>

YV V V VY

identify the basic principles of translation.

recognize the primary grammar rules related to subject and verb.
Compare the existing translations of prescribed texts

translate selected passages of Pali prose and verse into English.

analyze Pali terms grammatically.

Chapter Content

1.1 Introduction

1.2 Selected Passages from the Khuddakapatha

1.3 Selected Passages from the Cullavaggapali

1.4 Selected Passages from the Majjhima-nikaya

1.5 Summary

1.6 Assignments

1.7 Further Readings

1.8 Key Terms
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Grammar, Syntax and Translations from the Prescribed Texts

5.1 Introduction

The last chapter of this text intends to discuss the passages selected from the prescribed
texts and examine grammar and syntax of those passages. Being able to translate is one of
the significant achievements of language learning. The awareness of the source and target
languages and a knowledge of the relevant culture are basic requirements for a translator.
The academic translations made by various scholars and published by Pali Text Society
in England and other translations made by scholars such as Ven. Nanaponika are the
available source materials to study the prescribed texts. Therefore, we need to pay
attention to those translations. The passages selected are all from the prescribed texts, the
Khuddakapatha, the Cullavaggapali 11", 12™ chapters, and so on. At the beginning of
this chapter, few selected passages and verses will be translated into English and
examined for grammar, syntax and numerical doctrines found in the text. Some
translations made by the scholars who were already mentioned are quoted in order to

compare and recognize the translation methods.
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5.2 Selected Passages from the Khuddakapatha
5.2.1.1 The Selected Verses from the Ratana sutta

1. Text and Translation

1. Ye ariyasaccani vibhavayanti,
Gambhirapaiiiiena sudesitam,
Kificapi te honti bhusappamatta
Na te bhavam atthamam adiyanti
Idampi sanghe Ratanam panitam

Etena saccena suvatthi hotu!

2. Sahd vassa dassanasampadaya
Tayassu dhammd jahita bhavanti
Sakkayaditthi vicikicchitarica
Stlabbatam va pi yadatthi kifici.
Catithapayehi ca vippamutto,
Cha cabhithanani abhabbo katum
Idampi sarighe Ratanam panitam

Etena saccena suvatthi hotu!

3. Kiiicapi so kammam karoti papakam
Kayena vaca uda cetasa va,
Abhabbo so tassa paticchaddaya
Abhabbata ditthapadassa vutta
Idampi sanighe Ratanam panitam

Etena saccena suvatthi hotu!

4. Vanappagumbe yatha phussitagge
Gimhana mase pathamasmim gimbhe,
Tathiupamam dhammavaram adesayi,

Nibbanagamim paramamhitaya
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Ildampi Buddhe Ratanam panitam

Etena saccena suvatthi hotu!

Khinam puranam navam natthi sambhavam,
Virattacitta ayatike bhavasmim,

Te khinabija aviriilhicchanda,

Nibbanti dhira yathayam padipo

Idampi sarighe Ratanam panitan:

Etena saccena suvatthi hotu! (Ratana sutta)

1. Such as clearly evince the Noble Truths Well taught by Him profound in
Understanding, Although they may be mightily neglectful, Still they can never
take an eighth existence: This jewel rare is in the community; So may there by
this very truth be safety.

2. Along, too, with his excellence in seeing he comes to have abandoned three ideas:
View of embodiment, uncertainty, [misapprehending] virtue and duty, all;
Immune from the four states of deprivation, He cannot do the major six wrong
doings: This jewel rare is in the community; So may there by this very truth be
safety.

3. Though he can still perform an evil action by body even, or by speech or mind,
Yet he cannot conceal it, and this fact Proclaims him that has seen the State [of
Peace]: This jewel rare is in the community; So may there by this very truth be
safety.

4. As a tall forest tree with blossom crowned In the warm summer month, the early
heat, Such the glorious Ideal he displayed, Extinction-leading, for the weal
supreme: This jewel rare is in the Enlightened one; So may there by this very
truth be safety.

5. Consumed the old, the new no more gives being, From cognizance lust faded for
new being, The germ consumed, they have no more zeal for growth, And
steadfast, they go out, as did this lamp: This jewel rare is in the community; So

may there by this very truth be safety.
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[Quoted from: Bhikkhu Nanamoli, The Minor Readings (Khuddakapdtha)]

Descriptions:

Ariyasaccani (Noble truths)

There are four Noble Truths in Buddhism, namely:

(1) Dukkha ariya sacca (The noble truth of suffering)

(2) Dukkha samudaya ariya sacca (The noble truth of the origin of suffering)

(3) Dukkha nirodha ariya sacca (The noble truth of the extinction of suffering)

(4) Dukkha nirodha gaminipatipadda ariya sacca (The noble truth of the path leading
to the extinction of suffering)

Catu apaya (Four unpleasant places (hells)

1.Naraka (hell)

2.Tiracchina (animal world)

3.Peta (ghost world)

4.Asura (demon world)

Cha cabhithanani (Six wrong forms of behaviour)

Tattha abhithananiti olarikatthanani = In this context, ‘abhithanani’ means gross

spheres.

1.

Matughdta ( matricide)

2. Pitughata (patricide)

3. Arahantaghdata (killing an arhat)
4.
5
6

Lohituppada (injuring a Buddha)

. Sanghabheda (creating a schism in the sangha)

. Annasattharuddesakamma (propounding another teacher)
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Combinations

There are four combinations (Sandhi) in Pali grammar: Sara sandhi (vowels
combination), Vyafjana sandhi (consonants combination), Niggahita sandhi (niggahita
combination), and Vomissaka sandhi (mix combination). When a word ending with a
vowel is joined by a word beginning with a vowel, it is called a combination of vowels.
The consonant combination is to join a word ending with a vowel to a word beginning
with a consonant. When a word ending with a niggahita is joined by a word beginning
with a vowel or consonant, it is called Niggahita sandhi (pure nasal combination). When
words are united by the use of above rules in a mixed manner it is called vomissaka

sandhi (mixed combination).

e The consonant following a vowel is sometimes duplicated.
bhusappamatta bhusa+pamatta

e Ifitis preceded by a dissimilar vowel, then the following vowel is dropped.
tayassu tayo+assu
catithapayehi catithi+apayehi
sahavassa sahava+assa

e When the last vowel of the first word is dropped, the first wovel of the second
word is lengthened.
vapi va+api
yathayar yatha+ayam

tathipamarn tatha+upamarn

e When the first wovel of the second word is dropped, the last vowel of the first
word is lengthened.
Sahavassa saha+evassa

¢ m followed by a vowel sometimes becomes d.

yadatthi yam+atthi
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e The vowel after m is sometimes elided and h is changed into the nasal of that

group.

idampi idam+api

Compounds

There are six types of compounds in the traditional grammar, namely: Kammadhdaraya
(adjective compound), Digu (numerical determinative compound), Tappurisa (dependent
determinative compound), Dvanda (copulative compound), Avyayibhava (adverbial

compound), and Bahubbihi (relative compound)

ariyasaccani: adjective compound

gambhirapaiiiiena:  adjective compound

catithapayehi: numerical determinative compound

chacabhithanani: numerical determinative compound

gimhanamase: dependent determinative compound

dhammavaram: adjective compound

nibbanagamim: dependent determinative compound

khinabija: relative compound

avirilhicchanda: relative compound

Verbs

vibhavayanti: vi+bhii+ne, present tense, active voice, active, 3 person, plural
honti: hu+a, present tense, active voice, active, 31 person, plural

hotu: hu+a, imperative mood, active voice, active, 31 person, singular
bhavanti: bhu+a, present tense, active voice, active, 31 person, plural
karoti: kara-+o, present tense, active voice, active, 3™ person, singular
adesayr: a+disi+ne, past tense (aorist), active voice, active, 31 person, plural
nibbanti: ni+va+a, present tense, active voice, active, 31 person, plural
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5.2.1.2 The Selected Verses from the Tirokudda sutta

1. Text and Translation:

1. Na hi tattha kast atthi, gorakkhettha na vijjati,
Vanijja tadist natthi, hiraiiiiena kayakkayan.
Ito dinnena yapenti, petd kalakata tahin.

2. Unname udakam vattham, yatha ninnam pavattati,
Evam-eva ito dinnam, petanam upakappati.

3. Yatha varivahd piira paripiirenti sagaram,
Evam-eva ito dinnam, petanam upakappati.

4.  “Adasi me, akdasi me, Aatimitta sakha ca me,”
Petanam dakkhinam dajja, pubbe katamanussaram.

5. Na hi runnam va, soko va, ya cania paridevana,
Na tam petanam-atthdya, evam titthanti fiatayo.

6. Ayam kho dakkhind dinna, sanghamhi suppatitthita,
Digharattam hitayassa, thanaso upakappati.

7. So aatidhammo ca ayam nidassito
Petanapiija ca katd ulara,
Balaii-ca bhikkhinam-anuppadinnam,

Tumhehi puiiiam pasutam anappakam!

1. There is never farming, nor any cattle — herding found, Similarly there is no trading or
buying and selling with gold (money). The ghosts of the departed kin live there on giving

given here.

2. Just as water that rains on the hill, flows down to the valley, giving given here can

serve the ghosts of the departed kin.

3. As riverbeds when full can bear, the water down to fill the sea, so giving given here

can serve the ghosts of the departed kin.
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4. "He/she gave to me, he/she worked for me, they were my relatives, friends and
intimate": Give gifts, then, for the departed ones, remembering what they have done

before.

5. There are no results of crying, sorrowing, or any other lamentations to the departed

ones, whose kin remain unhelpful to them acting these.

6. Although when this offering is given, well placed in the Sangha. It works for his long

term benefit and it profits immediately.

7. The true idea of relatives has thus been shown and great honor to the departed is done
and how the bhikkhus can be given strength as well and how great merit can be obtained
by you.

[Adopted from Bhikkhu Nanamoli, The Minor Readings (Khuddakapatha)]

2. Descriptions:
Verb (Akhyita)

There are eight tenses or akkhyatas in Pali grammar: Vattamana-kala (present tense)
indication of the present meaning, Bhavissanti (future indicative) indication of the future
meaning, Ajjatant (aorist), Hiyattani (imperfect), Parokkha (perfect), and Kalatipatti
(conditional) indication of the past meaning, and Paficami (imperative mood) and

Sattami (optative mood) are indications of the meaning of present and future.

Verbs
vijjati vida +ya, present tense, active voice, active, 31 person, singular
pavattati pa + vatu + a, present tense, active voice, active, 3™ person, singular

upakappati  upa + kappa + a, present tense, active voice, active, 3" person, singular

paripurenti  pari + piira + a, present tense, active voice, active, 31 person, plural

adasi da + a, past tense (aorist), active voice, active, 3™ person, singular
yapenti ya + nape, present tense, active voice, active, 31 person, plural
tittthanti tha + a, present tense, active voice, active, 3™ person, plural
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e past participle is used as an adjective, a noun, and a verb.
peta kalakata, the departed who had died (past participle as an adjective)
petana puja ca katda uilara, Great honor has been done to the departed (past participle as
a verb) The forms, dajja, dinna, nidassito, katd, and pasutam that have been utilized in

this sutta are also past participles.

Prepositions

na, ni, yatha , evemeve

5.2.2.1 The Selected Passages from the Cullavaggapali

1. Text and Translation:

1, Atha kho thera bhikkhii rdajagaham agamamsu dhammaiica vinayaiica sangayitum.
Atha  kho  theranam  bhikkhiinam  etadahosi: bhagavata  kho  avuso
handaphullapatisamkharanam vannitam. Handa mayam avuso pathamam masam
khandaphullam patisankharoma. Majjhimam mdasam sannipatitva dhammarica vinayaiica
sangayissamati. Atha kho thera bhikkhii pathamam masam  khandaphullam

patisankharimsu.

2. Atha kho ayasma anando sve sannipato, na kho metam patiriipam yoham sekhol
samano sannipatam gaccheyyanti bahudevarattim kayagataya satiya vitinametva rattiya
paccisasamayam nipajjissamiti  kayam avajjesi. Appattam ca sisam bimbohanam,
bhiimito ca pada mutta, etasmim antare anupaddaya asavehi cittammvimucci. Atha kho

ayasmda anando arahd samano sannipatam agamasi.

3. Atha kho ayasma mahakassapo sangham fidpesi: sundatu me avuso sangho. Yadi
sanghassa pattakallam aham dyasmantam updlim vinayam puccheyyanti. Ayasma pi
upali sangham fapesi: sundatu me bhante sangho. Yadi sanghassa pattakallam aham
ayasmata mahakassapena vinayam puttho vissajjeyyanti. Atha kho ayasma mahakassapo

ayasmantam upalim etadavoca:
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1. Then, the monks, who were elders, went to Rajagaha to chant dhamma and vinaya.
Then, it occurred to the elder monks, friends, repairing the broken and the shattered was
praised by the Buddha. Friend, let us repair broken and shattered things in the first month.
Having assembled in the middle month, let us rehearse the dhamma and the vinaya. Then,

the elder monks repaired the broken and shattered things.

2. Then, the Venerable Ananda, thinking : tomorrow is the assembly. It is not suitable
for me if I go to the assembly as a learner. Therefore, having passed much of that night
with the mindfulness of the body early in the morning, he inclined his body “ I will lie
down”. Before his head had touched the pillow and his feet were free from the ground, in
that interval, his mind was released from the cankers without grasping. Then, the

Venerable Ananda, being an Arahant, went to the assembly.

3. Then, the Venerable Mahakassapa announced the order. Friends , may the order listen
to me. If it is right time for the order, I will ask Upali on vinaya. The Venerable Upali
also informed to the order I will answer the vinaya which was asked by the Venerable
Mahakassapa. Then, the Venerable Mahakassapa said to the Venerable Upali.
[Translation adopted from Book of the the Discipline]

Descriptions:

Prepositions
atha, kho, ca, iti, handa

Verbs
agamamsu: gamu + a, past tense (aorist), active voice, active, 31 person, plural

ptisanikharoma: pati + sam + kara + o, present tense, active voice, active, 1% person,
plural

sngayissama: sam + ga + ya , future tense, active voice, active, 1% person, singular
Patisarkharimsu: pati + sarh + kara + o, past tense (aorist), active voice, active, 3"
person, plural

. . . . d .
gacceyya: gamu + a, optative , active voice, active, 3™ person, singular
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nipajjissami: ni + pada + ya, future tense, active voice, active, 1* person, singular
avajjesi: a + vajja + a, past tense (aorist), active voice, active, 3" person, singular
vimucci: vi + muca + ya, past tense (aorist), active voice, active, 31 person, singular
agamdsi: gamu + a, past tense (aorist), active voice, active, 3" person, singular
pucceyyni.: pucca + a, optative, passive voice, reflexive, 1% person, singular
vissajjyyam: vi + sajja + ne, optative, passive voice, reflexive, 1% person, singular
avoca: vada + a, past tense (imperfect), active voice, active, 3™ person, singular

— - . . . . . d .
sunpdatu: su + na, imperative, active voice, active, 3" person, singular

To infinitive (ftumanta)
sangayitum

Gerund (pubba kiriya)
sannipatithva (sam+ni+pata+tva)
vitinamethva (vi+ati+namu+tva)

5.2.3.1 The Selected Passage from the Ariyapariyesana sutta

1. text and Translation:

1. Atha khvaham bhikkhave anupubbena carikam caramano yena baranast isipatanam
migadayo yena paricavaggiya bhikkhii tenupasankamim. Addasasum kho mam bhikkhave
paiicavaggiya bhikkhii diiratova agacchantam. Disvana anifiamaniiamsanthapesum:"
ayam kho avuso samano gotamo dgacchati bahulikol padhdanavibbhanto avatto
bahullaya. So neva abhivadetabbo, na paccutthatabbo ndassa pattacivaram
patiggahetabbam. Api ca kho asanam thapetabbam sace akarikhissati nisidissati ’ti yathd
yatha kho aham bhikkhave upasankamami, tatha tatha paiicavaggiya bhikkhii
nasakkhimsu sakaya katikaya santhatum. Appekacce mam paccuggantva pattacivaran
patiggahesum. Appekacce dsanam panfiapesum. Appekacca padodakam upatthapesum.

Api ca kho mam namena ca avusovadena ca samudacaranti.

1. Monks, then I walking on journey arrived at Benares, Isipatana, the deer park where
the group of five monks lived. The group of monks saw me coming in the distance,
having seen, they agreed; “Friends, this recluse Gotama, who is living in abundance, is

wavering in striving, has reverted to a life of abundance, is coming. He should be neither
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worshipped nor stood up and nor should be received his bowl or robe. If he wishes to sit,
only the seat should be put out. Monks, when I was gradually arriving, the group of five
monks were not able to remain their agreement. Some of them, having approached me,
received, the bowl and robe. Some made a seat ready. Some brought water for washing
the feet. But, they addressed me by name and avusovada. (the epithet your reverence)

[Translation adopted from The Middle Length Discourses, PTS edition ]

Description

Visandhi

kho + aham thena + upasankami dirato + eva
na + eva na + assa pada + udakam

na + asakkhimsu

Compounds

pattacivaram copulative compound
paiicavaggiya numerical determinative compound

Adjectives
Adjectives are generally put in the Dative and Instrumental cases.

anupubena (Instrumental case)

Verbs

upasankami: upa+ san+ kamu-+a, present tense, active voice, active, 1% person, singular
addasasum: a+ disa + a, past tense (aorist), active voice, active, 31 person, plural
santapesum: sam+ ta + nape, past tense (aorist), active voice, active, 3" person, plural
agacchati: 3+ gamu + a, present tense, active voice, active, 3" person, singular
akamkhissati: a + kamkhi + na, future tense, active voice, active, 1* person, singular
nasakkhimsu: na + a+saka + una, past tense (aorist), active voice, active, 31 person,
plural

Patiggahesur. pati + gaha + nho, past tense (aorist), active voice, active, 3™ person,
plural

Paiifiapesuri: pa + fia +nape, past tense (aorist), active voice, active, 3" person, plural
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upatthpesum. upa + tha + nape, past tense (aorist), active voice, active, 31 person, plural
samuddcaranti: san +u + a + cara + a, present tense, active voice, active, 31 person,

plural

Prepositions

atha, kho, eva, na, api, ca, yatha, tatha, appekacce

Gerund
paccuggantva (pati+ ut gamu+tva)
disvana (disa + tvana)

To infinitive

santhatum sam + ta + tum

5.5 Summary

The chapter aims at improving the translation skills of students by means of five selected
passages from the prescribed texts. Since grammar is a core field of language study, it has
been explained after the translation in brief. Students will have to follow the selected

translations and practice their own translation, preserving the original as much as one can.

5.6 Assignments
5.6.1 Translate the following passage into English using the difficult words given bellow.

Seyyathapi bhikkhave puriso alagaddatthiko alagaddagavest alagaddapariyesanam
caramano- so passeyya mahantam alagaddam , tamenam bhoge va nangutthe va
ganheyya, tassa so alagaddo patiparivattitva hatthe va bahdaya va anfiatarasmim va
angapaccange daseyya, so tatonidanam maranam va nigaccheyya maranamattam va
dukkham . Tam kissa hetu: duggahitatta bhikkhave alagaddassa. Evameva kho bhikkhave
idhekacce moghapurisa dhammam  pariyapunanti: suttam geyyam veyyakaranam
gatham udanam itivuttakam jatakam abbhutadhammam vedallam . Te tam dhammam

pariyapunitvda tesam dhammanam paniaya attham na upaparikkhanti. Tesam te
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dhamma  paiiidya attham — anupaparikkhatam na  nijjhanam  khamanti. Te
uparambhanisamsa ceva dhammam pariyapunanti itivadappamokkhanisamsa ca. Yassa
catthaya dhammam pariyapunanti taiicassa attham nanubhonti. Tesam te dhamma
duggahita digharattam ahitaya dukkhdaya samvattanti. Tam kissa hetu: duggahitatta

bhikkhave dhammanan.

Vocabulary

abbhutadhammam  wonderful things
alagaddagavest searching for a water snake
alagaddapariyesanam looking about for a water-snake.
alagaddatthiko aiming after a water-snake

bhoge coil

evameva in the same manner

gatham stanzas

geyyan prose and verse sections
itivuttakam thus said sections

Jjatakam birth stories

moghapurisa foolish man

nangutthe tail

suttam the prose sections,

udanam solemn utterances

vedallam a series of questions and answers.
veyyakaranam the answers and explanation expositions

5.6.2 Explain grammatically the following words.

passeyya: disa + a (disa becomes passa)
ganheyya: gaha + nha

daseyya: daysa + a

nigaccheyya: ni + gamu

pariyapunanti pari + d + pu + na
upaparikkhnti: upa + pari + ikkha +a
khamanti: khamu + a

anubhonti: anu + bhii + a

sayvattanti: say+ vatu + a

5.6.3. Translate the following verses into English using the difficult words given bellow

and explain the underlined words grammatically.
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1. Nidhim nidheti puriso gambhire odakantike:
Atthe kicce samuppanne atthdaya me bhavissati,

2. Rajato va duruttassa, corato pilitassa va,
Inassa va pamokkhaya, dubbhikkhe apaddasu va.
Etadatthaya lokasmim nidhi nama nidhiyati.

3. Tava sunihito santo gambhire odakantike,

Na sabbo sabbadd eva tassa tam upakappati,

4. Nidhi va thana cavati, safifia vassa vimuyhati,

Naga va apanamenti, yakkhd va pi haranti nam,

5. Appiya va pi dayada uddharanti apassato,

Yada puriiakkhayo hoti sabbam-etam vinassati.

6. Yassa danena silena, samyamena damena ca,

Nidht sunihito hoti, itthiya purisassa va,

7.  Cetiyamhi va sanghe va, puggale atithisu va,

Matari pitari va pi, atho jetthamhi bhatari,

8.  Eso nidhi sunihito, ajeyyo anugamiko.

Pahaya gamaniyesu, etam adaya gacchati.

9.  Asadharanamariiiesam, acoraharano nidhi,

Kayiratha dhiro puiiiiani, yo nidhi anugamiko.

10. Esadevamanussanam sabbakamadado nidhi,

Yam yadevabhipatthenti sabbametena labbhati.

Vocabulary
cavati gets shifted
duruttassa  discharge of
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Naga Naga-Serpents

nidheti store

nidhim treasure
odakantike ~ water level pit
sunihito well laid

uddharanti  remove by uprooting
upakappati  suffices

1.7 Further Readings

1. Bhikkhu Nanamoli (Tr) (1978) The Minor Readings (Khuddakapatha), London:
The Pali Text Society

2. Horner, I.B. (Tr) (1975) The Book of the Discipline, (Vinayapitaka) vol. V, London:
The Pali Text Society. (1 1" 12 Chapters)

3. Hermann & Oldenberg (Ed) (1977) The Vinayapitakam, Vol. II, The Cullavagga,
London: The Pali Text Society. (1 1" 12" Chapters)

4. Bhikkhu Nanamoli & bhikkhu Bodhi: (Tr) (1995/2001) The Middle Length
Discourses of the Buddha, Wisdom Publications, Boston. (Relevant Suttas)

5. Helmer Smith (Ed.) (1978) The Khuddakapatha together with its Commentary
Paramatthajotika 1, London: The Pali Text Society.
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1.8 Key Terms

cases (vibhakti), combination (sandhi), compounds (samdsa), secondary derivatives

(taddhita), noun, verb, conjugation, declination, gerund, prepositions, prefixes
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Pali

abhinna
abhuthadhamma
adhamma
adhammavadi

adinnadana
akificannayatana
Alapana
anapatti

aniyata
atthangikamagga
antevasikam
anupanfathi
apatthi

apaya

arafifnaka

avijja

avinaya
avinayavadi

avitaraga
avuso
ayasma
ayatanan
bala

Bhante

bhiita

bhaya
bhikkhu
brahmacariya
brahmadanda
catusacca
catutthi
chanda
chatthi

civara
dakkhina
devata
dhammadhara
dosa
glanapaccayabhesajja

Glossary
English

super knowledge
wonders

what is not dhamma
Those who speak what is
not dhamma

taking what is not given
plane of nothing
vocative case

no offence
undetermined offence
the eightfold path
pupil

sub regulation
offence

a states of deprivation
forest — dwellers
ignorance

non- discipline

Those who speak what is
not discipline

not passionless

friend

Venerable

faculties

fool

Honoured sir

being

Fear

Monk

Brahma/noble life
highest penalty
fourfold truth

dative case (fourth)
desire

genitive case (sixth)
robe

offering

deity

expert in dhamma
Anger

medicine for the sick
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dutiya
gatha

geyya

idappaccayata
nissaggiya
Itivuttaka
Jataka

jhana

kamma

karana
kayanupassana
khuddanukhuddaka
matikadhara
sangadhisesa

methunabhamma

metta

Moha

mudu

naga
nevasafianasafifiayatana

nissaggiya
panina
Pancakamaguna
paccekabuddha
pacittya
paficami
pandita
paticcasamuppada
Panfiatthi
panatipata

papa

Parajika

parami
Paribbajaka
Pathama
pamsukila

peta

Pindapata
Puggala
Punabhava

accusative case (second)
verses
stanza

conditionality

involving forfeiture

‘As it was said’

‘Birth stories’
meditation

action

instrumental case
contemplation of body
small and smaller
expert in headings
offences entailing a formal
meeting of the order
sexual behaviour

loving kindness
delusion

gentle

serpents

plane of neither — perception
nor —non perception
offence of expiation
initiative wisdom

five strands of sense — pleasure
silent Buddha

offence of expiation
ablative case (fifth)
wise

Dependent Origination
regulation

killing breathing things
evil

offence involving defeat
perfection

wonderer

nominative case (first)
rag - robe wearer
departed spirits

alms food

Individual

re-becoming
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Saddha
sagga
sankilesa
sangha
sanghadisesa

stju
sakkayaditthi

sallhavukavutti

samadhi
samana
sambhavesi

sammasambuddha

sasana
sattami
savaka
sekha
senasana
sikkhapada
sila
sufifata
surameraya
sutta
suvaca
tanha
tathagatha
tatiya
tecivarika

Thera
theravada
udana

uji

vatthu
vedalla
veyyakarana
vififiana
vinayadhaa
vnaya
Aviiyavadi

yakkha

faith

heaven

stain

community

offence entailing a formal
meeting of the order

very upright

wrong view of embodiment
frugal

concentration

recluse

that yet seek to be

Self — enlightened one
dispensation

locative case (seventh)
disciple

learner

lodging

lesser and minor rules of training
virtuousness

emptiness

liquor, wine

discourse

easy advisable

craving

“Thus gone’ one

agent case (third)

wearers of the three robes
that has no border is allowable
elder

doctrine of elders
uplifting verses

right

Subject

miscellanies

exposition

consciousness

expert in the Discipline
Discipline

one who does not advocate
the Discipline

demon
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