THE BUDDHIST COUNCILS AT
RAJAGAHA AND VESALIL

AS ALLEGED IN CULLAVAGGA XI., XII.

By R. OTTO FRANKE

INTRODUCTORY

TrE authorities for establishing the historical truth of the
three first Buddhist Councils are the xith and xiith Books
of the Cullavagga, together with the Northern Buddhist
derivatives of these two chapters; besides these the Dipa-
vansa, the Mahavansa, and, among Buddhaghosa’s
Commentaries, chiefly the introduction to the Samanta-
pasadika. Now the Dipavansa ought, through my
inquiry into its origin, published in the Vienna Zeitschrirt
fir die Kunde des Morgenlandes, xxi, pp. 208 f#., to have
suffered much in reputation. Besides this, I have there
proved a certain assumption to be erroneous—the assump-
tion, namely, that the authors of the Dipavansa, Maha-
vapsa, and Samantapasadikd had any chronicles con-
tained in the old Sinhalese Commentary on the Canon
(which would mean a chapter of ancient tradition) in their
possession. I have tried to show that, on the contrary,
the authors of the Mahavapsa and of the Samanta-
pasadika wrote out the Dipavansa, but that, in the
absence of any sources, the last-named work must be con-
sidered as standing unsupported on its own tottering feet.
If hereby—and there can be no reasonable doubt about it—
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the credibility of the Dipavaysa and that of the ¢ historical
sources ’ derived from i, has been badly shaken, the further
question obtrudes itself : Is the historical truth of the
Buddhist Councils, as recorded in the above-named works,
to stand as sufficiently attested ?

This question calls the more impressively for a reply, in
that the results of investigations into the Buddhist Canon
show in themselves a discrepancy with the theory of the
Councils.* It may now be considered as safely established,
that the books of the Canon as a whole are not authentic;
that the Canon was not composed and compiled in one
and the same period of time, but that different books came
into being at different periods covering a considerable time;+
that the contents of each book were not collected, but
were composed, each by a separate hand, with more or
less reference to pre-existing traditional materials; and that
even the first two Pitakas (to say nothing of the Abhid-
hamma) eannot possibly have been presented as finished
before either the ‘first’ or the ‘second’ Council, even if
these events took place at the intervals assigned to them.}
But the records of the Councils affirm more or less the
opposite on all these points.

I will here, to prove my verdict, add to the evidence brought forward
by other investigators some illustrative matter from the Canon. In
the Majjhima Nikaya i. 82 we read: ‘Ahapg kho pana Sari-
putta etarahi jinno vuddho mahallako addhagato
vayo anuppatto, asitiko me vayo vattati’ (‘I am now
an old man, Sariputta, of ripe years, and the path of my life lies
behind me; my life is in its eightieth year.) Now, as the Buddha is
said to have lived no more than eighty years, this Sutta, if it is to rank

* My conclusion is not based alone on Kern’s ¢ Manual of Indian
Buddhism’—e.g., pp. 2 and 109. I propose to give my proofs in a book
entitled ¢ A Critique of the Pali Canon.’

1 Rhys Davids has done most to establish this point. See especially
his ¢ Budchist India,” London, 1908, pp. 176 f.

1 Else the Buddha must have lived considerably earlier than is sup-
posed. Tam bound to confess that, judging by the nature of the sources
accessible to us at the present day, there seems to me to be nothing
soundly esiablished respecting the date of his death.
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as authentic, must have dated from the very last stage of his life.
There would certainly be some remark to this effect in the Sutta.
There is, however, nothing of the sort. There is, in this connexion,
nothing to distinguish it from any other Sutta. On the other hand,
we should expect to find in the Gospel of the Decease—the Maha-
parinibbana -suttanta — some comment on what is stated in Majj-
hima i. 82; but we do not find it. The sentence quoted, however,
does appear in the Maha-parinibbana-suttanta (Digha xvi. 2, 25
[vol. ii. 100]), with one word altered—it is ‘Ananda’ for ‘Sari-
putta’ Hence, on the face of it, either one text is inauthentic, or
both are. Probably, as appears in other passages, the Majjhima has
borrowed from the Digha.

But, again, the passage in both these Nikayas is contradicted by
Sapyutta xlvii. 13 (vol. v., p. 161). According to this Sutta, Sariputta
died while the Buddha was at Savatthi. However shortly his death
may have preceded that of the Buddha, it was before the latter’s last
tour, on which he did not revisit Savatthi: ‘Ekap samayap
Bhagavid Savatthiyap viharati...tena kho pana
samayens Ayasmia Sariputto Magadhesu viharati
Nalagamake abadhiko dukkhito balhagilano .
atha yasma Sariputto tena ibadhena parinibbayi

7 Again, in Sapy. xlvii 14, 1 (vol. v. 163) we read: ‘Ekap
samayan Bhagava Vajjisu viharati... acirapari-
nibbutesu Sariputta - Moggalidnesu' No significance
attaches to the fact that, in later Suttas—e.g., xlviii. 44 (vol. v. 220)
—Sariputta is still alive, for the Nikaya is not ostensibly in chrono-
logical order, But there is no explaining away the contradiction that,
in Majjhima i. 82, Sariputta is alive in the Buddha's eightieth year,
and that in Digha xvi. 1, 16 the Exalted One, on his last tour, under
taken in the same year, discourses at Nalanda to Sariputta: ‘Atha
kho dyasma Sariputto yena Bhagava ten’ upasan-
kami, upasankamitvda Bhagavantap abhivadetva
...Bhagavantay etad avoca. ... “Ulara kho te
ayay Sariputta asabhi vaca bhasita. .. .”’

It is further worth noticing the relation of Digha xvi. 5,7-18, to xvii.
Both passages treat of King Maha Sudassana; both are put into the
mouth of the Exalted One on the identical occasion when he lay
a-dying at Kusinard beneath the twin sala trees; both are in nearly
identical words:

(a) Digha xvi. 5, 17 (vol. ii. 146): ‘Evap vutte ayasma
Anando Bhagavantay "etad avoca: *“M& bhante
Bhagava imasmip kuddanagarake ujjangalanaga-
rake sikhanagarake parinibbayatu. Santi, efc, fo
karissantiti” “Ma h'evap Ananda avaca ma hlevap
Ananda avaca kudda-nagarakan ujjangalanagarakarp
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sakha-nagarakan ti, Bhiitapubbay Ananda raji Maha-
Sudassano nama ahosi cakkavatti dhammiko dham-
maraja c&turanto vijitavi janapadatthavariyap-
patto sattaratanasamannagato. Raifiio Ananda
Maha-Sudassanassa ayay Kusinira Kusavati nama
rajadhani ahosi, puratthimena ca pacchimena ca
dviadasa yojanani ayamena uttarena ca dakkhinena
ca satta yojandni vittharena, etc, to dasamena
saddena. Gaccha tvay Ananda Kusinarayap pavi-
sitva Kosinarakianay Mallanap arocehi” ...

(b) Digha xvii. 1, 1 (vol. ii. 169): ‘Evay me sutap. Ekap
samaya) Bhagava Kusinariyay viharati Upavat-
tane Mallanap Salavane antarena Yamakasalanay
parinibbanasamaye. Atha kho ayasm& Anando yena
Bhagava ten’ upasankami, upasankamitva Bhaga-
vantap abhiviadetva ekamantap nisidi. Ekamantap
nisinno kho ayasm& Anando Bhagavantam etad
avoca:“Ma bhante Bhagava ... sikhanagarake pari-
nibbayi. Santi, efe, fo karissantiti” “M& bh'evag
Ananda avaca kuddanagarakay ujjangalanagarakag
sikhanagarakan ti. Bhitapubbayg Ananda rija
Maha-Sudassano nama ahosi khattiyo muddha-
vasitto caturanto vijitavi janapadatthavariyap-
patto. Rafiio Ananda ... rdajadhani ahosi. Sa kho
Ananda Kusavati pacchimena ca puratthimena ca
dvadasa yojanani,” etc.,to“dasamena saddena. Kusa-
vati Ananda rajadhani sattahi pakarehi parikkhitta
ahosi” ete.

It is striking that the same book, professing to give us the words of
the Buddha, should twice give the same discourse delivered on a certain
occasion; but it is still more striking that the discourse is of such
different extent in each passage. In the former the allusion to King
Maha Sudassana is limited to the remark quoted.. In the latter the
whole Suttanta is occupied with the story of the King—-.e., about thirty
pages. One only of the two versions, if either, can be authentic, since
truth can have but one shape. From the first our suspicions settle on
D. xvii, inasinuch as the thin, artificial, long-winded rigmarole of
D. xvii. does not mate with the tone of the Buddha’s converse in xvi.
and elsewhere ; and, further, because it is so highly improbable that
the dying Buddha would have delivered a mythical discourse of that
length. But our decision here must rest, not on what our feeling and
our criticism pronounces to be not genuine, but on the fact that tradition
covers both Suttantas with the shield of accepted authenticity. That
tradition hereby forfeits for both of them its claim on our recognition,

Another analogous instance is the story of the conversion of
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Sundarike-Bharadvaja. It is related in three versions (three at least,
so far as I know) : in M. vil (vol. i. 89); 8. vii, 1, 9 (vol. i. 167-170) ;
and 8. N. iii, 4 (pp. 79 f.) The root idea in all three versions is that
moral purity (in M. suddha, in S. suddhi) is to be won, not through
ritual, but through inward cleansing. Cf., e.g., in M.:

Idh' eva sinahi brahmana,
Sabbabhfitesu karohi khematay;
Sace musa na bhanasi, sace panay na hipsasi,
Sace adinnan n’adiyasi, saddahano amacchar,
Kip kahasi Gayay gantva, udapano pi te Gayd ti

Andin S.:

Dhammo rahado brahmana silatittho
Anavilo sabbhi satay pasattho

Yattha have vedaguno sinata
Anallinagattd va taranti parap

Saccay dhammo sapyamo brahmacariyan.

In all three versions the river Sundarika is mentioned ; all three
conclude with Sundarika-Bharadvija announcing his conversion in the
usual formula: ‘Abhikkantay bho Gotama! ete.; and there
are besides more detailed points of agreement in the Sapyutta and
Sutta Nipata versions. All three accounts, however, reveal marked, in
part radical, discrepancies. Now, the conversion can only have taken
place in one way, hence two of the accounts must be false; probably
all three are. But of such variations in one and the same narrative
the Canon reveals quite a large number ; such tokens of non-authen-
ticity erop up everywhere.

I will only adduce further the beginning of Digha xvii. and that of
some other Suttas. D. xvii. 1, 1 begins with the usual Evap me
sutay, followed by the equally usual Ekap samayan .. .; but
this usual commencement is most unfitting for the ensuing narrative, if
we make our point of view the mere peephole permitted by the Council-
theory. If at the first Council, a few weeks after the Buddha’s death, the
Suttas were, according to this theory, edited or revised, then this Sutta
must have been spoken by the Buddha but a little time previously,
from the editors’ point of view; but in that case the words ekap
samayan (‘ once upon a time’) do not fit the case ; therefore, either
the Council-theory, or the tradition of the compilation of the Suttas,
or both, must be inaccurate.

Equally unsuitable, on the supposition that the Sutta Pitaka was
compiled immediately after the Buddha's parinirvana, is the same
opening phrase in S. vi. 2, 5 (vol. 1. 157), borrowed entirely from
D. xvi. 6, 7 {f. (vol. ii. 155)—*‘Ekay samayan Bhagava Kusi-
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nardyapn viharati Upavattane Mallanap .. . parinibbana-
samaye’—as well as the same commencement in Anguttara iv. 76, 1
(vol. ii. 79), borrowed from D. xvi. 6, 5, and 6 (vol. ii. 154), and in the
Sutta quoted above, S. xlvii. 9 (vol. v. 152}, borrowed from D. xvi. 2,
21 f. (vol.ii.) : ‘Ekay samayay Bhagava Vesaliyap viharati
Beluvagamake. . . .

There are even Suttas, describing matters that took place after the
Buddha's death, and which on that account cannot have been collected
at the Rajagaha Council, which open in the same way with ekay
samayay, a phrase which sets the editing of them back no brief
interval after this post-parinirvina period—eg.,. D. x 1, 1
(vol i. 204).

But all this is merely provisional and far from adequate evidence for
my argument, I need not have adduced any of it, had there been
sufficient space to bring forward my more genuine proofs.

The northern Buddhists’ records concerning Councils
cannot, as 1 shall point out later on, be taken into
account.

The question which we have undertaken to discuss is,
therefore, to be thus put: ‘ What judgment can we arrive
at concerning the Councils reported in Culla-vagga, xi.
and xii.? Are these reports, at least, historically sound ?’

There is some temerity involved in expressing an indi-
vidual judgment as to the Councils, in view of the inquiries
already published by not a few eminent scholars; the more
go if the judgment be based exclusively on materials already
known and used, and on the excellent work of certain
among those scholars, against whose conclusions the said
judgment takes its stand. No discussion of the Councils,
for example, can ignore Oldenberg’s fine edition of the
Vinaya Pitaka and his treatment of its literary position
and of the Councils, or put on one side Rhys Davide’s and
Oldenberg’s joint translation and treatment of the Vinaya.
Oldenberg, too, was the first to point out the close con-
nexion between the Maha Parinibbana-Suttanta and
Culla-vagga xi, which is the base and corner-stone of
investigations into the account of the Councils. To Kern
also and to De la Vallée Poussin I owe gratitude, both for
incitement and sustained interest. Vincent A. Smith’s
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views deserve considerable attention.* I shall do my utmost,
in the course of my inquiry, to make scrupulous acknow-
ledgment wherever I have adopted from their writings, or
have found myself in line with them. Such courage as I
feel moving me to take a view divergent from theirs I
derive from the consideration, that this problem of the
Councils is one of sufficient complexity to leave scope for
luck in hitting on some conclusion, and to make it ex-
plicable why the cogitations of distinguished scholars
should not have chanced upon that direction which seems
to me to be correct.

By far the most important fact, I repeat, for the under-
standing of Culla-vagga xi., xii. is the connexion be-
tween these chapters and the Maha Parinibbana-Suttanta
(D. xvi.). This fact has hitherto only so far been dealt
with, that it was held not entirely to upset the question of
the Councils as a historical problem. It is this view of the
matter—as a historicat problem-—which has been the con-
necting principle in all explanations hitherto given of
C.V. xi, xii, however widely some of these explanations
may seem at first sight to differ. At bottom they only
differ in what they suffer to stand as historically true.
For even the more sceptical deny the historical truth of
these chronicles either in part only, or only in the sense
that they represent some latent historical fact. Curiously
enough, no one seems to have lit on the explanation (or
at least on the thoroughgoing explanation) that one of
the two texts might be, as literature, dependent on the
other, and concocted out of it.+ This explanation is,
after all, in such cases of textual agreement, the first

* I could find but little to help me in Minayeff's ¢ Recherches
sur le Bouddhisme’ (dAnnales du Musée Guimet, Bibliothique
d’Etudes, iv.),

t Oldenberg, in the Zeitschrift der Deutschen Morgenlindischen
Gesellschaft, 52, p. 623, does account for the coincidences between
C.V. xi. and the M. Parinibbana S. by the influence of the latter;
but he merely believes that the narrative of the Councils has taken a

few data from the M. Pari. 8. and grouped these data, or the construc-
tions based upon them, round the principal facts,
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to suggest itself. And anyway it is the view put forward
in the following inquiry, as that which alone commends
itself to me.

1 shall first quote the equivalent passages in the two works,
which Oldenberg and other scholars have already dealt
with. Tt is essential to the clearness of my argument that
this evidence should plainly and fully meet the eye.

1. PurLiSHED DISCUSSION ON THE PARALLEL PASSAGES IN
DigaA-NIKAYA XVI. AND CULLA-VAGGA XI.

The whole of the first two sections of C.V. xi. is derived
from D. xvi. 6, 19, 20 (ii. 162).* There are a few changes
in the derived text; some of them not without significance
for the critic. The sentence, ‘ Atha kho ayasma Maha-
Kassapo bhikkhu amantesi, occurs, in the Digha,
almost at the end of section 20. The Culla-v. has
transferred it to the beginning, making the entire borrowed
portion into the speech of M. Kassapa. The second altera-
tion follows from the first. The opening words of the
Digha section (19): Tena kho pana samayena
ayasma M. Kassapo Pavaya Kusinaray . . . be-
come, in the C.V., ‘Ekay idahap avuso samayaj
Pavaya Kusinaray ...’ with the further use of the
first instead of the third person—ahay, ete. Thirdly, the
compiler of the Culla-vagga has gubstituted for Atha kho
ayasma Maha-Kassapo bhikkhu amantesi, the
words: ‘Atha khv ahay avuso te bhikkhu etad
avocay . . . Dosides this, he has inverted the order of
Subhadda’'s and M. Kassapa's speeches. Fourthly, his
insertion, as often as possible, of the vocative avuso is
one of the many peculiar characteristics of C.V. xi., xii.,
which will be further dealt with in my second section.

I now give the whole of the borrowed passage as it stands,
to aid our criticism.

Digha xvi. 6, 19: Tena kho pana samayena
ayasmi Maha-Kassapo Pavaya Kusinaray add-

* See Rhys Davids and Oldenberg, S.B.E. xx., p. 370, n. 1.
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hina-magga-patipanno hoti mahatd bhikkhu-
sanghena saddhiy paficamattehi bhikkhu-
gatehi. Atha kho ayasma Maha-Kassapo magga
okkamma afifiatarasmip rukkhamile nisidi.

Tena kho pana samayena afnfiataro @jivako
Kusinaraya mandarava-pupphay gahetva
Pavay addhana-magga-patipanno hoti.

Addasia kho ayasma Maha-Kassapo djivakany
dirato ’va agacchantay. Disvatam ajivakayp
etad avoca: ‘Ap avuso amhakay Sattharay
janasiti’

¢Ama avuso janami. Ajja sattiba-parinib-
buto samano Gotamo. Tato me iday manda-
rava-pupphayn gahitan’ ti.

Tattha ye te bhikkhu avita-raga appekacce
baha paggayha kandanti, chinna-papatay papa-
tanti avattanti vivattanti: ‘Atikhippap Bha-
gava parinibbuto, atikhippay Sugato parinib-
buto, atikhippay cakkhun loke antarahitan’ ti.

Ye pana te bhikkhu vitaraga, te sata sampa-
jana adhivisenti: ‘Aniccad sapkhara, tap kut’
ettha labbha? #ti.

20. Tena kho pana samayena Subhaddo nama
buddhapabbajito tassay parisiyay nisinno
hoti. Atha kho Subhaddo buddha-pabbajito te
bhikkhi etad avoca:

“Alay avuso ma socittha ma paridevittha.
Sumuttd mayay tena maha-samanena. Upaddu-
td ca homa “Iday vo kappati, idan vo na kappa-
titi,” idani pana mayay yayicchissama tay karis-
sama, yay na icchissama tay na karissamati’

Atha kho 4ayasma Maha-Kassapo bhikkhu
amantesi:

“Alay avuso ma socittha ma paridevittha.
Nanuetay avuso Bhagavata patigace’ eva akkha-
tan: ‘“Sabbeh’ eva piyehi manapehi nanabhavo
vina-bhavo afiiathabhavo, tay kut’ ettha avuso
labbha? Yan tay jatan bhutay sapkhatay
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paloka-dhammay tay vata ma palujjiti n'etay
thanay vijjatiti””’

Now at that time the venerable Maha Kassapa was journeying along
the high road from Pava to Kusindrd with a great company of the
brethren, with about 500 of the brethren. And the ven. M, Kassapa
left the high road, and sat himself down at the foot of a certain tree.
Just at that time a certain naked ascetic, who had picked up a
Mandarava flower * in Kusindri, was coming along the high road to
Pava. And the ven. M. Kassapa saw the naked ascetic coming in the
distance, and asked him : ¢ O friend ! surely thou knowest our Master ?’
‘Yea, friend! T know him. This daya week ago the Samana Gotama
attained Parinirvana. That is how I obtained this Mandarava flower.’

And forthwith of those of the brethren who were not yet free from
the passions, some stretched out their arms and wept, and some fell
headlong on the ground, and some reeled to and fro [in anguish at the
thought]: ‘ Too soon has the Exalted One died! Too soon has the
Blessed One attained Parinirvina! Too soon has the Eye of the
world vanished !’

But those of the brethren who were free from the passions,
acquiesced, mindful and self-possessed, saying: ‘ Impermanent are all
component things; What else were here possible ?’

Now at that time a brother named Subhadda, who had been received
into the order in his old age, was seated in that company. And
Subhadda, the aged recluse, spoke to the brethren, saying: ‘ Enough,
friends, weep not, lament not! We are well rid of the great Samana.
It was harassing to us to be told: * This beseems you, this beseems
you not.” But now we shall be able to do whatever we like ; and what
we do not like, that we shall not have to do !’

But the ven. M. Kassapa addressed the brethren and said : = Enough,
friends, weep not, lament not! Has not the Exalted One, friends,
declared to us from the first: ““ From all things near and dear to us
we must sever, . . . we must change. How can it be possible that,
whereas anything whatever born, brought into being, compounded,
perishable, should not perish ! It cannot be.”’

Culla-vagga xi. 1: Atha kho ayasma Maha-Kas-
sapo bhikkhd amantesi: ‘Ekay idahagp avuso
samayay Pavaya Kusinaran addhanamaggapati-
panno mahatéd. ... Atha khv dahag avuso magga
okkamma afifiatarasmiy rukkhamule nisidin.

* The Buddha’s funeral couch and all Kusinara was covered with
the blossoms (D. xvi. 5,2 ; 6, 16).
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Tena kho.... Addasay khv ahap avuso tay
ajivakay . .. disvana tap ajivakap etad avocay
. Tatravuso ye te bhikkha avitaraga .

tay kut’ ettha labbha ’ti. Atha khv ahap avuso
te bhikkhi etad avocan: Alay avuso ma socittha

...n%etay thinapg vijjatiti. Tena kho pana
samayena avuso Subhaddo nama vuddhapab-
bajito ... Atha kho avuso Subhaddo . .. upad-
dutd ca mayay homa ... na tay karissdma 'ti

There then follows immediately M. Kassapa’s proposal
to hold a Council.*

Here I will only draw such conclusions as are suggested
by the text of these two passages and by the variations
in C.V.

In the Digha everything narrated here is happening be-
tween Pava and Kusinara, and is timed eight days after the
Parinirvana. (In the next section but one (22) we first hear
of M. Kassapa’s arrival at the funeral pyre at Kusinara.)+
The characters mentioned are M. Kassapa, a passing
Ajivaka, Kassapa’s bhikkhus, and, among these, Subbadda.
In Culla-vagga M. Kassapa reports this occurrence as a
past event, rendered less recent by the phrase ‘ekay
idahay avuso samayan . . .’ We cannot tell in the
least, from the text, where and when the compiler of
C.V. xi. intended this account to have been spoken. We
have no ground for assuming that it was at Kusinara, for
even in the original account, in the Digha, it was not at
Kusinara that the conversation took place.§ Just as little
may we infer, from C.V., that his telling took place

* By an error Minayeff (‘ Recherches,’ p.25) makes this proposal form
part of the narrative of what happened between Pava and Kusinara.

+ Atha kho ay. M. K. yena Kusinara-Makuta-band-
hanay Mallanap cetiyap yena Bhagavato citako ten’
upasankami.

1 Rightly pointed out by Oldenberg against Minayeff.

§ Here I differ from Oldenberg’s view (loc. cit. 615; ¢f. Vin, L xxvi),
and share that of De la V. Poussin (Muséon, 1905, p. 8). The accounts,
given in derived compilations—as, e.g., the Dipavapsa (see Oldenberg,
loc. cit.)—are of no importance.
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shortly after the Buddha's death. The only inference that
can be drawn from the two texts is that the account in
C.V. xi. has a literary connexion with the account of the
Parinibbana and the circumstances connected with it, and
that the former has made use of the latter, though not in &
skilful manner. But because the C.V. xi. derives from a
historical (or quasi-historical) account, we are not, there-
fore, to conclude that the C.V. itself is history, or that
there is any connexion between the events chronicled in
both. The apparent reason for deriving C.V. xi. from
the Digha account was the anarchical sentiment expressed
by Subhadda. It was to contravene such rebellious ten-
dencies against both Dhamma and Vinaya that, according
to C.V. xi., the work of the Counecil, described in that
chapter, was undertaken. Herein lies the explanation of
the changed order in the speeches of Subhadda and M.
Kassapa made between Pava and Kusinara.* Subhadda’s
speech had, in C.V.,, to come last, since it was to form the
bridge to what followed. This consideration is sufficient
to lay any doubt whether it were not D. xvi. that had been
affected by C.V. xi.

C.V. xi. 9: Atha kho ayasma Anando there -
bhikkhu etad avoca: Bhagava may bhante pari-
nibbinakale evam aha: Akankhamano Ananda
sangho mam’ accayena khuddanukhuddakani
sikkhapadani samuhaneyya. ‘Then said the vener-
able Ananda to the thera-bhikkhus: Sirs, the Exalted One
told me at the time of his Parinibbana : ‘“ Ananda, after I
have passed away the Order may, if it will, suspend the
rules relating to minor and supplementary matters.”’
This refers to Digha xvi. 6, 3: ‘Akankhamano Ananda
sanghomam’ . .. samuhantu.’t

In the C.V. the brethren reproach Ananda for not having

* So, too, Oldenberg, Vin. I. xxviii, n. 1. Cf. also Oldenberg,
Z.D.M.G., 52, 628.

+ This has been already pointed out by Rhys Davids and Oldenberg
(8.B.E. xx. 877). Minayeff’s historical conclusions (op. cit. 32) com-
pletely misunderstand the situation.
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asked the Buddha which rules he had in mind. Now, in
D.xvi. 6 thereisno statement of Ananda’s asking the Buddha.
But there is something in which the reproof may have
taken root, and that is (D. xvi. 6, 5): Atha Bhagava
bhikkhi amantesi: ‘Siya kho pana bhikkhave
ekabhikkhussa pi kankha va vimati va Buddhe
va Dhamme va Sanghe vi Magge va Patipadaya
va: pucchatha, bhikkhave! Ma paccha vippati-
sarino ahuvattha: ‘Sammukhibhato no Sattha
ahosi, na mayay sakkhimha Bhagavantay sam-
mukha patipucehitun ti’ Evay vutte te bhik-
kha tunhi ahesun.

Then spake the Exalted One to the brethren :* ¢ It may be, brethren,
that there is doubt or misgiving in the mind of some brother as to the
Buddha, or the Truth, or the Order, or the Path, or the Way : ask ye,
brethren! Do not have to reproach yourselves afterwards with the
thought : ¢ Our Teacher was face to face with us, and we could not
bring ourselves to inquire of the Exalted One when we were face to
face with him.” And when he had thus spoken the brethren were
silent.

Note this, too, in C.V. xi. 10: Idam pi te avuso
Ananda dukkatay yay tvay matugamehi Bhaga-
vato sariray pathamay vandapesi, tasay rodan-
tinay Bhagavato sariran assukena makkhitay.
Desehi tan dukkatan ti. Ahay kho bhante ma
yima vikale ahesun ti matugamehi Bhagavato
sariray pathamay vandapesin. . . .

¢This also, friend Ananda, was ill done by thee, in that thou causedst
the body of the Blessed One to be saluted by women first, so that by
their weeping the body of the Blessed One was defiled by tears. Con-
foss that fanlt.’ ‘I did so, Sirs, with the intention that they should
not be kept beyond due time. I see no fault therein. Nevertheless,
out of my faith in you, I confess that as a fault.’t

* Ananda being one of them.

+ I think that ¢ first’ must mean °too soon'—i.e., before he was
dead, or perhaps ‘in the first watch of the night.” But it is not easy
to see this meaning in ¢ pathamay),’ and it is, perhaps, better to impute
a lack of ¢ correctitude’ to the compiler.
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This paragraph clearly refers to D. xvi. 5, 20 f * ¢And
the ven. Ananda went to the . . . Mallas of Kusinara. .
saying: This day, O Vasetthas, in the last watch of the
night, the Parinibbana of the Tathagata will take place.
Be favourable herein, O Vasetthas, be favourable. Give
no occasion to reproach yourselves hereafter, saying: “ In
our own village did the Parinibbana of the Tathagata take
place, and we took not the opportunity of visiting the
Tathagata (once more) in his last hours.”’

¢ And when they had heard this saying of the venerable
Ananda, the Mallas, their sons, their daughters-in-law and
wives, were grieved and sad, and afflicted at heart. And
gome of them wept, dishevelling their hair, and stretched
forth their arms and wept. . . . Then the Mallas, with
their sons, daughters-in-law, and wives, being grieved . . .
at heart, went to the Sala Grove . . . to Ananda.’

‘Then the ven. A. thought: If I allow the Mallas of
Kusinara, one by one, to pay their respects to the Exalted
One, the whole of the Mallas of Kusinara will not have
been presented to the Exalted One until this night brightens
up into the dawn. Let me now cause the Mallas of
Kusinira to stand in groups, each family in a group, and
so present them to the Exalted One, saying: “Lord, a
Malla of such-and-such a name, with his children, his
wife (or wives), his retinue, and his friends, humbly bows
down at the feet of the Exalted One.”’

‘And . . . after this manner the ven. Ananda presented
all the Mallas of Kusinara to the Exalted One in the first
watch of the night.’t

% T cannot understand why Rhys Davids and Oldenberg (S. B. E.,
xx. 879, n. 2; and, again, Oldenberg, Z.D.M.G., 52, p. 618, n. 8)
doubt this.

t+ Cf. with this the Buddha's words (D. xvi. 5, 5 [vol. ii. 144]):
Pandito kho bhikkhave Anando; janati: ‘Ayap kalo
Tathagatay dassaniya upasankamituay bhikkhiinap,
ayan kalo bhikkhuninayp, ayap kilo upasakianayp, ayap
kilo upasikanap ...’ (‘Heisa wise man, is Ananda. He knows
when it is the right time for . . . the brethren . . . and the laity to
come and visit the Tathagata.’)
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The fact that, in the more original document, those who
came are not exclusively  women ’ will hardly be considered
an objection against the connexion between the two narra-
tives. But in view of the admonitions concerning the
female sex, which tradition has ascribed to the Buddha
(see D. xvi. 5, 9 [ii. 141]; C.V. x. 1; A.iv. 80 (ii. 82 f.), it
is only natural that the inclusion of women in the recep-
tion of laymen by the Buddha during his last hours must
have been very annoying to the brethren.

C.V. xi. 10 continues: Idam pi te avuso Ananda
dukkatay yay tvay bhagavati olarike nimitte
kayiramane olarike obhase kayiramane na
bhagavantay yaci: titthatu bhagava kappay
titthatu sugato kappay bahujanahitaya bahu-
janasukhaya lokdnukampaya atthiaya hitaya
sukhaya devamanussanan ti. Desehi tayp duk-
katay ti. Ahay kho bhante Marena pariyutthi-
tacitto na bhagavantay yacin: titthatu bha-
gava. . . .

‘This, too, friend Ananda, was ill done by thee, in that even when
a suggestion so evident and a hint so broad were given thee by the
Exalted One, thou didst not beseech him, saying, ‘‘ Let the Exalted
One remain on for a kalpa! Let the Blessed One remain on for a
kalpa, for the good and happiness of great multitudes, out of pity for
the world, for the good and the gain and the weal of gods and men !”
Confess that fault.’

‘I was possessed by Mara, friends, when I refrained from so beseech-

ing him. . . )

This passage is based upon D, xvi. 8, 8, 7, 40 (ii. 103 1.,
115):* 3. .. So akarnkhamano Ananda Tatha-
gato kappay va tittheyya kappavasesay va ti.
4. Evam pi kho ayasma Anando Bhagavata
olarike nimitte kayiramane olarike obhase
kayiramane niasakkhi pativijjhituy, na Bhaga-
vantay yaci: Titthatu bhante Bhagava kappay,
titthatu Sugato kappapy bahujanahitdya bahu-
janasukhaya lokanukampaya atthaya hitiya

* Pointed out by Rhys Davids and Oldenberg (S.B.E., xx. 380, n. 1).
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sukhiaya devamanussinan ti, yathatay Marena
pariyutthitacitto.

¢The Tathagata could therefore, Ananda, should he desire it, live on
yot for a kalpa, or for that portion of the kalpa which has yet to run.
But even though a suggestion so evident and a hint so broad were thus
given by the Exalted One, the ven. Ananda was incapable of compre-
hending them ; and he besought not the Exalted One, saying, Vouch-
safe, Lord, to remain during the kalpa! Live on through the kalpa,
O Blessed One, for the good . . . so far was his heart possessed by the
Evil One.’

The Mara theme is taken up again in § 7: Atha kho
Miro papima acira-pakkante dyasmante Anande
yena Bhagava ten’ upasankami. .. Hence in the
Digha, the narrative occurs in a broader connexion. More-
over, we must also, as I have said, read, with the fore-
going, D. xvi. 3, 40 (ii. 115), wherein the Buddha himself
reproves Ananda: Tasmat ih’ Ananda tuyh’ ev’
etay dukkatay, tuyh’ ev’ etayp aparaddhan, yay
tvany Tathigatena evay olarike nimitte kayira-
mane . . . na Tathagatay yaci. ... Here, then,
we find this text ascribing to the Buddha himself those
words of upbraiding whieh find an echo in C.V. xi,
and a yet stronger echo in the North-Buddhist report of
the Council, which is derived from the C.V. In no case
has the compiler of C.V. xi. recorded anything at first
hand.*

C.V. xi. 12: Atha kho ayasma Anando there
bhikkha etad avoca: bhagavd many bhante
parinibbanakale evam aha: tena I’ Ananda
saggho mam’ accayena Channassa bhikkbuno
prahmadanday anipetda 'ti. Pucchi pana tvap
ivuso Ananda bhagavantan: katamo pana
bhante brahmadando ’ti. Pucchip kho ’hay

% Had Minayeff and Oldenberg adopted a literary, instead of a
historical, method, of explanation (vide 7Z.D.M.G., 52, pp. 620 f#.),
they would have spared themselves all trouble and difficulty. Olden-
berg’s accurate apprehension on p. 621, therefore, does not, unfortu-
nately, fit the case.
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bhante bhagavantay: katamo pana bhante
brahmadando ’'ti.... Channo Ananda bhikkha
yay iccheyya tay vadeyya, bhikkhuhi Channo
bhikkhu n’eva vattabbo na ovaditabbo nanusa-
sitabbo "ti.*

Now the ven. Ananda said to the Thera Bhikkhus: ‘The Blessed
One, Sirs, said to me at the time of his Parinirvana: ““Let then the
Order, Ananda, when I am passed away, impose the higher penalty on
Channa Bhikkhu.” ¢ Didst thou then, friend Ananda, ask the Blessed
One what was that higher penalty? <1 did, Sirs:  Ananda, let
Channa Bhikkhu say whatever he may wish, but the Bhikkhus shall
neither answer him, nor counsel him, nor exhort him.”’ f

This section and the following account of the Buddha's
command being carried out is based on Digha xvi. 6, 4
(ii. 154)1: Channassa Ananda bhikkhuno mam’
accayena brahma-dando katabbo ’ti.

Katamo pana bhante brahma-dando "61?

Channo Ananda bhikkhu yay iccheyya tay
vadeyya, so bhikkhihin’eva vattabbo na ovadi-
tabbo na anusasitabbo ’ti.§

The story of Channa is in a way connected with
Majjhima xv. (i. 95): Ayasma Mahdmoggallano etad
avoca: Pavareti ce pi avuso bhikkhu: Vadantu
man ayasmanto, vacaniyo 'mhi dyasmantehlti,
80 ea hoti dubbaco dovacassakaranehi dham-
mehi samannagato akkhamo appadakkhinag-
gahi anusasanip, atha kho nan sabrahmacar:
na e¢’eva vattabbay mafifianti na ca anusasi-
tabbay mafifianti na ca tasmiy puggale vissa-
say dpajjitabbany mafifianti.

* See also C.V. xi. 15,

+ This Channa was a mutinous fellow, very difficult to manage.
Cf. C.V. i 25; iv. 14, 1. Pacittiya xii. 1; liv. 1; Izxxi. 1. Sangha-
disesa xii. 1.

1 Already pointed out by Rhys Davids and Oldenberg (S8.B.E. xx,,
p. 381, n. 2).

§ Certain details in the carrying out may be related to previous
passages in the Cullavagga. More on this later.
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The foregoing are the passages in C.V. xi. more ob-
viously inspired by the Maha-Parinibbana-suttanta, and
which, in consequence, have long ago been indicated (as
stated in my footnotes). Now in my judgment there are
certain others to be pointed out, which are of at least
no smaller significance.

II.-III. PASSAGES NOT YET COMPARED IN DiGHA-NIKAYA XVI.
AND CULLAVAGGA XI., XIL

II. THE APPELLATIONS AVUSO AND BHANTE.

The first passage which I shall produce, and which, 8o
far as I can see, has hitherto passed unnoticed in this con-
nexion, does not properly belong to this chapter, but to the
next. I bring it forward here, however, because it is useful
to the present argument.

In C.V. xi. 2, the bhikkhus, in deciding who is to be
chosen as the last of the 500 representatives to hold the
Council, say to Maha Kassapa: ‘Ayay bhante ayasma
Anando kifiecapi sekho, abhabbo,’ ete. *Lord,
this ven. Ananda, although he have not yet attained [to
Arahatship], yet is he incapable of falling into error. . . .
In § 6 Ananda himself says: ‘ Sve sannipato, na kho
me tay patiripay yo’ hay sekho samano sanni-
patay gaccheyyan ’ti.

¢ To-morrow is the assembly. Now it beseems me not to go into the
assembly while I am still only on the way (towards Arahatship).’

In the night he is set free from earthly weaknesses:
Etasmin antare anupadaya asavehi cittay
vimuceci. The original passage which reverberates here
is Digha xvi. 5, 18, and 14 (ii. 143, 144). Ananda is here
lamenting over the Buddha’s announcement of his impend-
ing death : ‘Ahay ca vat’ amhi sekho sakaraniyo,
Satthu ca me parinibbanay bhavissati . . .
¢Alas! I remain still but a learner; one who has yet to
work out his own perfection. And the Master is about
to pass away from me. . .. The Buddha then speaks
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words of consolation to him, ending with: khippap
hohisi anasavo— ‘quickly shalt thou be free from
earthly weaknesses.’

Ananda’s immaturity in saintship is shown, in C.V. xi,,
xii., to have induced another very interesting result, which,
among others, we will now consider.

In Digha xvi. 6, 2 (ii. 154), the Buddha decides as
follows: Yatha kho pan’ Ananda etarahi bhikkhu
afiiamafifiay avuso-vadena samudacaranti, na
vo mam’ accayena evay samudacaritabbay.
Theratarena Ananda bhikkhuni navakataro
bhikkhu namena va gottena va avuso-vadena
va samudacaritabbo, navakatarena bhikkhuna
therataro bhikkhu bhante ti va ayasma ti va
samudacaritabbo.

Ananda! when I am gone address not one another in the way in
which the brethren have heretofore addressed each other—with the
epithet, that is, of (dvuso) ‘friend’ A younger brother may be
addressed by a senior superior brother by his name, or by his family
name, or by the title ‘friend.’”* But an elder brother should be
addressed by a younger brother as ‘lord’ or as ¢ venerable sir.’

With this somewhat surprising injunction from the lips
of the dying Buddha compare the preceding section (xvi.
6, 1): ‘It may be, Ananda, that in some of you the
thought may arise, ‘“The word (pavacanay) has
lost its Teacher; we have no more a Teacher!” But
it is not thus, Ananda, that you should regard it. The
truths and the rules of the Order which I have set forth
and laid down for you all, let them, after I am gone, be
the Teacher to you The connecting-link between this
and the passage previously quoted is the idea of authority,

* That by the title ‘Thera’ (elder) more was conveyed than mere
seniority in years, see A. ii. 22, iii. 195, according to which one of the
characters of a Thera is that he asavanay khaya andsavap
cetovimuttin . . . upasampajja viharati InC.V.ix. 8, 1, the
Theras are called paracittaviduno—* knowers of the thoughts of
others.” This may not mean for us what it did then, but it shows
sufficiently that Thera was not simply * elder.’
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and this gives consecutiveness to the two paragraphs. A
certain guarantee for the genuineness of the former (not,
of course, as a logion of the Buddha, but as an integral
part of the Suttanta) is conferred by the inner agreement
in this pronouncement (D. xvi. 1, 6): Yavakivaii ca
bhikkhave bhikkhua ye te bhikkha thera
rattafifia cirapabbajita sarigha-pitaro sangha-
parinayaka te sakkarissanti garukarissanti
manessanti pajessanti tesail ca sotabbay mai-
fiissanti, vuddhi yeva bhikkhave bhikkhuanay
patikankha no parihani.

¢ 8o long, O bhikkhus, as the brethren honour and esteem and revere
and support the elders of experience and long standing, the fathers and
leaders of the Order, and hold it a point of duty to hearken to their

words, so long may the brethren be expected, not to decline, but to
prosper.’

What is to be said as fo the justification and the conse-
quences of that utterance ascribed to the dying Buddha
regarding forms of mutual address? Did the usage indeed
prevail for the brethren to address each other indiscrimi-
nately ag avuso? Do we find in C.V. xi,, xii., where we
naturally look first to watech the effect of the Buddha’s
depositions, that that usage was replaced by a more
conventional observance ?

We can reply ‘ Yes’ to both questions.

As to the former question, the inquiry most obviously
suggesting itself on reading the injunction only is: Was
there any such indiscriminate use of avuso as a vocative
during the Buddha's lifetime ? But this cannot well be
put. Our knowledge of the age and the genuineness of
the different Buddhist documents is only at its rudimentary
stage. It is given as yet to no mortal man to demonstrate
that any one Buddhist sentence was spoken during the life-
time of the Founder. All that we can, therefore, decide on
is the reply to a question framed thus: ‘ Does the Canon
supply instances where on any one occasion the bhikkhus
addressed each other, irrespective of age or dignity, as
avuso? And we shall naturally consult for instances
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those prose books, which in all probability are the oldest.
But one thing must be noted. The more formal, hier-
archical term, bhante, was not initiated in connexion with
the Buddha's decree. It was already current, side by side
with avuso, when the oldest Pali literature was compiled,
and was the mode in which highly respected men, both
religious and sometimes lay, were addressed. The Buddha is
always addressed by disciples and by the believing laity as
bhante.* Sakka, even, and Mara, as well as a Yakkha
and a Gandhabba, follow their example on cerfain occa-
gions. Any Buddhist bhikkhu is also so addressed by the
believing laity, and even by a god (D. xxiil. 83 [il 356]).
Even were we able to distinguish, with apodeictic certainty,
between the oldest and the youngest texts, we should feel
no surprise at finding one bhikkhu addressing a superior
bhikkhu as ‘bhante, from the very natural desire of
airing his sincerely deep respect ; how much less should it
surprise us in any text which we have good ground for
believing to be younger than the Maha Parinibbana-
suttanta, as, e.g., the Sapyutta-Nikaya.

Notwithstanding such possible cases, the results of trying
to establish anything respecting the use of avuso are
satisfactory and positive. In the Digha, no doubt, the
speaker is nearly always the Buddha, and such instances
as we seek are hence not numerous. (I speak only of the
first two volumes, which I have searched carefully.) Where
bhikkhus of equal standing converse together—to mention
briefly at the outset this somewhat self-evident fact—the
invariable mode of address in the Digha and other ancient
works is avuso.t Those bhikkhus are always treated as
equals who are referred to, without naming or other charac-

% The adherents of other religious orders—e.g., the Paribbajakas—
permit themselves now and again to address the Buddha and his
bhikkhus as avuso. The Brahmins are still less ceremonious.

+ Cases where a bhikkhu of higher standing addresses one of lower
degree as avuso, as in D. xvi. 5, 13 (vol. ii. 148), when Ananda
addresses an ordinary brother, need not be exemplified, since in such
relations the Buddha introduced no innovation.
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terization, as ¢ bhikkhus’ (mendicants). The few instances
of this otherwise abundant use of avuso occurring in the
two first volumes of the Digha are as follows (i. 1, 8 [i. 2]) :
Atha kho sambahulanay bhikkhdnan ... ayay
sankhiya-dhammo udapadi: Acchariyan avuso
abbhutay avuso. ... xiv. 1, 18 (. 8): Atha kho
tesan bhikkhanay acirapakkantassa Bhagavato
ayan antarikatha udapadi: Acchariyay avuso
abbhutan avuso. .. .* With these we may compare,
e.d., Anguttara x. 115, 2 (v. 225): Atha kho tesay
bhikkhinan acirapakkantassa Bhagavato etad
ahosi: Iday kho no avuso Bhagava ... viharay
pavittho. ... Further citations are superfluous.

The Vinaya Pitaka also affords innumerable instances—
eg., MUV, ii. 12, 8: . .. bhikkhu duccolad honti
likhacivara. Bhikkhu evay ahapsu: kissa tumhe
avuso duccola lukhacivara ti? etc. And among the
many examples in the C.V.takei. 6,1: Atha kho sangho
Pandukalohitakanay bhikkhunay tajjaniya-
kammay akasi. te...bhikkhd upasapkamitva
evay vadenti: mayayavuso sanghena tajjaniya-
kammakatd sammavattama ... iv. 14, 18: tehi

. bhikkhuhi tay avasay gantva avasika
bhikkhu evam assu vacaniya: idag kho avuso
adhikaranay evay jatay. ... v.2, 4: tena kho
pana samayena afiiatarassa bhikkhuro mukhe
vano hoti. 8o bhikkha puecchi: kidiso me
avuso vano 'ti. bhikkhd evam ahansu: idiso te
avuso vano 'ti. vi 8, 4: bhikkhu upadhavitva
tay bhikkhuy etad avocun: kissa tvay avuso
vissaram akasiti.

But a quite peculiar interest attaches to those properly
evidential passages, in which a bhikkhu of lower standing
addresses a brother possessing notoriously greater prestige
than himself (theratara), and they must, therefore, be

* In xv, 28, 30, and 81 (vol. ii. 66, 67) the phraseology is too general
to determine whether a bhikkhu only or a layman also may be included
under avuso.
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treated of more in detail. The texts allow us in many
ways to infer whenever they deem any bhikkhu especially
worthy. They give, for instance, repeatedly a list of
notable ‘thera’s.” In C.V.i. 18, 1: Tena kho pana
samayena sambahula thera bhikkhd ayasma
ca Sariputto ayasma ca Mahamoggallano
ayasma ca Mahakaccano ayasméa ca Mahdkot-
thito ayasma ca Mahakappino ayasma ca
Mahacundo ayasma ca Anuruddho ayasma ca
Revato ayasma ca Upali ayasma ca Anando
ayasma ca Rahulo. ...

Again, in M. 82 (i. 212): Ekay samayan Bhagava
Gosingasalavanadaye viharati sambahulehi
abhififiatehi abhififiatehi therehi savakehi sad-
dhin, ayasmatd ca Sariputtena ayasmatd ca
Mahamoggallanena ayasmatd ca Mahakassa-
pena ayasmatd ca Anuruddhena ayasmata ca
Revatena ayasmata ca Anandena. . . .

M. 118 (iii. 78) gives the same list, but inserts between
Mahakassapa and Anuruddha ayasmata ca Maha
kaccayanena ayasmata ca Mahakotthitena
ayasmata ca Mahakappinena ayasmata ca
Mahacundena.

A, ii. 17, 2 (iii. 299), has: Kahan nu kho bhik-
khave Sariputto, kahay Mahamoggallano,
kahay Mahakassapo, kahay Mahakaccano,
kahay Mahakotthito, kahay Mah&cundo, kahay
Mahakappino, kahay Anuruddho, kahay Revato,
kahay Anando, kahan nu kho te bhikkhave
thera savaka gata ti? Compare also with these
Udana i. 5.

The last place I give to M.V. x. 5, 8, and 6, because the
appellation of thera is omitted: 3. Assosi kho dyasma
Sariputto. ... 6. Assosi kho ayasma Mahamog-
gallano ... Mahakassapo ... Mahakacecéano .
Mahakotthito ... Mahakappino ... Mahédacundo

. Anuruddho . ., . Revato . . . Upali . ..
Anando ... Rahulo. . .. Ananda is ranked in the
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list of Sakya nobles who had renounced the world, C.V.
vii. 1, 4, after Anuruddha, and is also so placed in the
scale of religious graduates, inasmuch as Anuruddha,
immediately after entering the Order, won the ¢ heavenly
eye,’ while Ananda won only the ¢ fruit of conversion.’

This list of Theras has a significance also for the modes
of address in C.V. xi. xii. Just here I will only bring
forward this much: Ananda, although he plays a great
part in the life-history of the Buddha, and in the canonical
literature, remains at the bottom of the list, Maha-Kassapa
among the first. And we learn, from detached passages,
that this estimate of, and by, himself found general accep-
tance. Take, e.g., S. xvi. 11,7, and 8 (ii. 218). In § 7
Maha-Kassapa rebukes Ananda for consorting so much
with novices (navehi bhikkhuhi),* and concludes his
admonition with the words: ¢ This youth does not know his
place’—mavayay kumaro mattam afifiasi. In § 8
Ananda replies: ¢ There are grey hairs on my head, and
still I am exposed to being called “youth” by the venerable
Maha-Kassapa '+

Again, in M.V.1.74,1: Tena kho pana samayena
ayasmato Mahakassapassa upasampadapekkho
hoti. Atha kho ayasma Mahakassapo ayasmato
Anandassa santike ditay pahesi: agacchatu
Anando imay anussavessatiti. Ayasma Anando
evay aha: nahay wussahami therassa namay
gahetuy garu me thero ti.

At that time some one requested to be ordained at the hand of
Mahakassapa. Then the ven. M. Kassapa sent a messenger to the
ven. Ananda, saying: ¢ Ananda is to come and declare this (person to
be a bhikkhu)’ The ven. Ananda replied : ¢ I should not dare to make

* Cf. 8. xvi. 11, 8 (vol. ii. 217): Tena kho pana samayena
dyasmato Anandassa tipsamattd saddhiviharino . . .
yebhuyyena kumarabhuta.

+ In 8. xxii. 83, 8 (vol. iii. 105), however, Ananda counts himself
among the novices: Ayasmi Anando etad avoca: Punno
ndma Avuso Ayasmd Mantaniputto amhakap navakanap
satay bahupakaro hoti.
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use of the Thera’s name.* I have too high a respect for the Thera.’
(This, be it said in passing, comes very nearly into our forthcoming
discussion, in chap. v., on C.V. xi. and xii., but this, in the M. V., need
not seem strange, )

To the best of my belief, therefore, the two extremes of
the quoted list of Theras, naming Maha-Kassapa and
Ananda respectively, represent the greatest difference in
importance and estimation of the Theras in that list.
Imagine a Thera at the head of the list,t perhaps the
admired Great Kassapa himself, conversing with another
figuring at the bottom of it, perhaps with the modest Ananda,
or even with a bhikkhu who was not a Thera. Now, if any
such latter interlocutor could call any of the former inter-
locutors avuso (friend), then we have the best proof which
the literary documents available can afford, that, during a
certain period, and previous to an impending change, the
usage jndicated by the Buddha in D. xvi. 6, 2, was actually
current. That change we shall presently discuss.

In D. xvi. 5, 18 (ii. 143), an anonymous bhikkhu dis-
patched to Ananda, addresses that Thera as avuso: Atha
kho Bhagava afifiataray bhikkhuy amantesi:
‘Ehi tvay bhikkhu, mama vacanena Anandam
amantehi: “Sattha tay aAvuso Ananda aman-
tetiti”’ ‘Evay bhante’ ti kho so bhikkhu
Bhagavato patissutvi yen’ ayasma Anando ten’
upasankami, upasankamitva ayasmantay Anan-
day etad avoca: ‘Sattha tay avuso Ananda
amantetiti.’

From D. xvi. 5, 28 # (ii. 148 ), we learn that, shortly
before the Buddha's death, a wandering recluse named
Subhaddai was by the Master admitted into the Order.
In xvi. 5, 29 (ii. 152), the Exalted One commissions Ananda

* For the procedure held requisite at such a declaration, cf. M.V. i.
76, 8, and 11.

t To realize the pre-eminence of such a Thera—e.g., of Sariputta—
ef. M. (xxiv.) i. 150.

T Not to be confounded with the Subhadda whom we have to dis-

cuss later, and who, as we have seen, was travelling with M. Kassapa
(D. xvi. 6, 20).
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as follows: ‘Tena h’Ananda Subhadday pabba-
jethati’ ‘Evap bhante’ ti kho Ayasma Anando
Bhagavato paccassosi.

80. Atha kho Subhaddo paribbajako ayasman-
tay Ananday etad avoca: ‘Labha vo avuso
Ananda, suladdhan vo 4dvuso Ananda. . . .
There can be no question as to the difference in position
between these two at the time, and yet Subhadda addresses
Ananda confidentially as avuso. However, it is possible
that Subhadda was on that occasion, prior to his ordination,
merely using the familiar address in vogue among the
Paribbajaka’s.

In D. xvi. 6, 20 (ii. 162) we hear the other Subhadda
gpeaking to the brethren attending the great Kassapa, and
to the latter. This Subhadda was also a new recruit, since
he is described as having left the world in his old age
(buddhapabbajito).”* Even if his speech was not
intended to include the apostle, there must have been
among the 500 several of senior standing to himself. And
yet he calls them all gimply avuso: ‘Alap avuso ma
gocittha. . . .

It is in this very Suttanta itself that the important
change in address takes place just after the Buddha’s
decease. Of this later. I will first give other examples of
avuso from other older Nikaya texts.

In M. xv. (i. 95) the bhikkhus call Maha-Moggallana
avuso, even though he was one of the first of the Buddha’s
disciples: Avuso ti kho te bhikkha ayasmato
Mahamoggallanassa paccassosupn. So in M. xviil.
(i. 110), the bhikkhus address Mahakaccana: Ekaman-
tay nisinna kho te bhikkhu ayasmantay Maha-
kaccanay etad avocuy: Iday kho no avuso
Kaccana Bhagava sankhittena uddesayn uddi-
sitva...viharay pavittho,ete. In M.xxviii. (i. p. 184)

* Tt is conceivable that, in some more original form of traditional
narrative, the two Subhaddas were one and the same. That two of
the same name should have entered the Order so nearly at the same
time is a little curious ; but the matter is not worth discussing.
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the bhikkhus address Sariputta: Avuso ti kho te
bhikkhu ayasmato Sariputtassa paccassosuy.

In M. xxxii. (i. 212) the two senior Theras, M. Moggal-
lana and M. Kassapa, address each other as avuso:
‘Ayam’ avuso Kassapa ... Evap avuso ti. ...
So also, in the same words, do Revata and Ananda-
Again, on p. 213, Ananda, whose rank we have seen,
addresses in the same way the leading Thera Sariputta :
‘Evarupena kho avuso Sariputta bhikkhuna
Gosingasalavanay sobheyya.’

In Ang. iv. 174, 4 (ii. 161), Ananda to Mahakotthito:
‘Channay avuso phassayatananay asesavira-
ganirodha atth’ afifiay kifieiti.’

In Ang. iv. 179 (ii. 167), Ananda to Sariputta: ‘Ko
nu kho avuso Sariputta hetu .. .; and v. 169, 2
@iii. 201): ‘Kittavata nu kho avuso Sariputta
bhikkhu . .. and also vi. 51 (iii. 861). In Ang.ix. 11,2
(iv. 874), an anonymous bhikkhu to Sariputta: ‘Sattha
tay avuso Sariputta amanteti’ In A. x. 86, 1
(v. 162), the bhikkhus to M. Kassapa: ‘Avuso ti kho
te bhikkhu ayasmato M. Kassapassa paccasso-
suy.’ Soin A.iv. 170 (ii. 156) the bhikkhus to Ananda;
also in S. xxi. 2 (ii. 274) the bhikkhus to Sariputta, and
(§ 4 ibid.) Ananda to Sariputta: ‘Satthu pi te avuso
Sariputta. ... So again in xxviii. 1, 6 (iii. 285),
Ananda to Sariputta: ‘Vippasannani kho te avuso
Sariputta indriyani .. . and again in lv. 4 and 13
(v. 346, 362).

Again in Udana iii. 8, a company of bhikkhus address
Yasoja their leader as davuso: ‘Evay avuso ti kho
bhikkhu ayasmato paccassosuy’ (p. 25).

I will pass over the many other instances that might be
quoted, and bring forward only one more. A fortunate
accident has reserved it for us, as if to make the antithesis
in C.V. xi. all the more tangible. In S. xxii. 90, 8, and 18
(iii. 188, 185), Channa, too, addresses Ananda with the
familiar avuso: 8. Ekam antay nisinno kho
ayasmi Channo ayasmantam Anandam etad
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avoca: Ekam idahapy avuso Ananda samayay
Baranasiyay viharami. 18. Evam etan avuso
Ananda hoti. And in M. iii. 264=S8. xxxv. 87 (iv. 56),
Channa addresses the greater apostle, Sariputta himself, in
the same way: ‘Na me avuso Sariputta khama-
niyay. ...

The Vinaya-Pitaka offers also equivalent examples;*
and this, as we should expect, since the greater part of it
deals with the lifetime of the Buddha. In M.V.ii. 12, 1:
Bhikkhu Aayasmantay Mahakassapay etad
avocuy: kissa te avuso civarani allaniti. In
C.V.iv. 4, 5: Te (i.c., Mettiyabhummajaka bhik-
khu) pacchabhattay pindapatapatikkanta there
bikkhu pucchanti: tumhakay avuso bhattagge
kig ahosi. ... In CV.v.8,1: Atha kho ayasma
Pindolabharadvajo ayasmantay Mahamoggalla-
nay etad avoca:...gacchavuso Moggallana.

In C.V.vii. 8,10: Evap avuso ’ti kho te bhik-
kha ayasmato Anandassa patissutva. ... In
C.V. vii. 4, 2, Devadatta addresses Sariputta as avuso,
but this instance cannot be relied on, as Devadatta had
left the Order, and would consequently be at no pains to
follow its usages.

The point, then, is well established, and in the older
Nikayas I have found no contradictory instance. Super-
ficially considered, D. vi. 4 (i. 151) might seem to form
one: Atha kho Siho samanuddeso yen’ ayasma
Nagito ten’ upasankami, upasankamitva ayas-
mantan Nagitay abhivadetva ekamantay
atthasi. Ekamantay thito kho Siho samanud-
deso ayasmantay Nagitay etad avoca: ‘Ete
bhante Kassapa sambahula .. - brahmana-duta
...idh’ upasankanta. ... A samanuddesa is not yet
a bhikkha, but is a candidate for the position (see Childers’s
Dicty., s. »v. uddeso; S.B.E. xiii. 48, n. 4; S.B.B. ii.
198). Hence he ranks very near to the pious laity. The

# Together with discrepant instances, which will be explained
later.
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respectful term bhante, used invariably by the latter, is,
therefore, quite fitting on his tongue. In the next section
Siha conveys the same announcement to the Buddha, and
in that case, of course, cannot but use the same appellative
bhante. It may be that the message as delivered to
Nagita-Kassapa is a mere duplication of the announcement
to the Buddha, or has been assimilated to it in the course
of handing down the narrative.

There is a quite analogous case of a samanuddesa using
bhante in addressing a Thera in S. xlvii. 13 (v. 161):
2. Tena kho pana samayena ayasma Sari-
putto Magadhesu viharati Nalagamake abadhi-
ko dukkhito balhagilano, Cundo ca samanud-
deso ayasmato Sariputtassa upatthako hoti.
3. Atha ayasma Sariputto tena abiadhena pari-
nibbayi. 4. Atha kho Cundo samanuddeso ...
yeniyasma Anando tenupasankami, upasanka-
mitva . .. ayasmantay Ananday etad avoca:
Ayasma bhante Sariputto parinibbuto. .

Worthy of special notice, on the other hand, is 8. xvi.
10, 2 1., and 11, 4 #. (ii. 214 #, 217 £.). In both passages
Ananda addresses Maha-Kassapa as bhante, which
i8 in harmony with the Buddha’s injunction: Atha kho
ayasma Anando ... yendyasma Mahakassapo
tenupasankami. 3. Upasankamitva ayasman-
tam Mahakassapay etad avoca: Ayama bhante
Kassapa...xvi.11,6: Tayo kho bhante Kassapa
atthavase paticca Bhagavata kulesu tikabho-
janam pafifiattay. As, however, the SBapyutta-nikaya
unquestionably uses portions of the Digha-nikaya, and in
particular the M. Parinibbana-Suttanta, it is really a much
more impressive fact that it should not more thoroughly
adapt itself to the arrangements made by the Buddha,
but should contain so much important evidence for the
previously current usage of avuso.

The case of the Vinaya-pitaka is quite similar. As it is
a later compilation than the M. Parinibbana-Suttanta
(v. below, ch. v.), but at the same time purports to be a
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testimony of the Buddha’s lifetime, we find, as we should
expect, instances both of the older form of address and also
of the newer. And to the thoroughgoing adoption of the
latter, it devotes two entire chapters. I have given
instances of the older form. Among those of the newer,
take the following:

Both forms of address occur in accordance with the
prescribed usage in M.V. ii. 17, 8: Tena kho pana
samayena afiiatarasmiy avase . . . sambahula
bhikkhu viharanti bala avyatta. . .. Te theray
ajjhesipsu: ‘Uddisatu bhante thero pati-
mokkhan ti. So evay aha: ‘Na me avuso vatta-
titi.” But the change of situation brings about, naturally
enough, a change of social tone. These same bhikkhus
no longer call any of their number down to the youngest
novice as bhante, ayasma, or indeed by any title at all.
The novice, on the other hand, uses the term bhante to
those held more worthy than he: Eten’ eva upiyena
yava Sanghanavakay ajjhesanti: ‘Uddisatu
ayasma* Patimokkhan ti’ So pi evay vadeti:
‘Na me bhante vattatiti.’

In the concluding paragraphs of this section of the M.V.
avuso appears again, this time correctly applied, either
to bhikkhus ‘of equal or junior rank,” or, sinee this in-
stance is of the Buddha’s own words, as the general usage
permitted during his lifetime: ‘Tehi bhikkhave bhik-
khihi eko bhikkhu samanta avasa sajjukay
pahetabbo “Gaecchavuso. . . .t

Equally instructive, and precisely in accordance with the
injunction, is the etiquette of address in M.V. ii. 26, 6:
Evafi ca pana bhikkhave katabbo: therena
bhikkhuna ekaysay uttarasangay karitva ukku-
tikay nisiditva afijaliy paggahetva navo bhik-

* This is not the ¢ Venerable Sir’ prescribed by the Buddha along
with ‘ bhante ’ as a title (D. xvi. 6, 2), but is the bhikkhu’s usual prefix
used in the third person. More hereon at the end of this chapter.

+ In view of the passage (M.V. ii. 26, 6), this second eventuality is
improbable.
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khu evam assa vacaniyo: parisuddho ahagy
avuso . . . Z%. Navakena bhikkhuna ekapsapy
uttarisangan karitva ... thero bhikkhu evam
assa vacaniyo: parisuddho ahay bhante.

In M.V. iv. 1, 14, an ordinary bhikkhu, though he is
learned and competent (vyatto patibalo), uses in ad-
dressing the brethren, among whom, as it appears, is a
Thera, the word bhante. The Thera follows, using in his
speech to the brethren the word avuso. Lastly, a novice
under the same conditions uses bhante. The same
etiquette is observed in iv. 5, 8-6; viii. 24, 5 and 6.
Again, in M.V. viii. 81, 1, the Theras Sariputta and Revata
(who ranks under the former in the list given above, p. 28)
and an ordinary bhikkhu conform throughout to the pre-
seribed forms. Revata calls Sariputta bhante; the
bhikkhu, avuso. Sariputta calls Revata avuso. The
bhikkhu calls Revata bhante.

Let us turn to C.V. iv. 14, 25: Atha kho te bhikkhu
tay avasan gantva te there etad avocuy: iday
bhante adhikaranay evay jatay. In vi. 14, 381,
sambahula bhikkhu are addressed as bhante, because
there are vuddha bhikkha among them: No ce
labhetha tena bhikkhave bhikkhuna sambahule
bhikkhu upasankamitva ekaysan uttarasangay
karitva vuddhanan bhikkhunay pade vanditva
ukkutikap nisiditva afijaliy paggahetva evam
assu vacaniya: ahap bhante itthannamayg apat-
tiyg apanno tay patidesemiti.

An instance of the newer use of bhante in bhikkhus
addressing a Thera occurs in Parajika i. 7 (Vin. iii. 28):
Tena kho pana samayena sambahula Vesalika
Vajjiputtaka bhikkhu yavadatthay bhufijigsu
yavadatthay supiypsu. ... Te aparena sama-
yena . . . ayasmantay Ananday upasankamitva
evay vadenti: na mayay bhante Ananda buddha-
garahino. . . . Other internal evidence leads us to
suspect that this passage is derived from the M. Pari-

nibbana-S., to which we shall return (ch. v.). Compare
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also in Nissaggiya xxil. 1 (Vin. iii. 247): Thero vat-
tabbo: ‘Ganhatu bhante thero pattan ti.’

With regard to the presumptive presence, in any con-
ference, of elder, eminent bhikkhus, we find the Order,
on the occasion of any motion, being addressed as bhante.
It is only addressed as avuso when the mover is himself
the one held most worthy, or a bhikkhu of equal standing
to any present. This is exemplified in the instance just
given from M.V. iv. 1, 14.

Let us now, before going further, resume our results.
In the older canonical texts there appears a certain custo-
mary mode of address, different from that prescribed for
the future by the Buddha. Exceptions occur, referring
distinctly to a later period, and sufficiently intelligible as
due to the influence of the new tendency. Whether, how-
ever, this be so or not, in no matter how many exceptions,
the fact remains that, in the literature referred to, there
18 an overwhelming number of instances which do not
harmonize with the Buddha’s injunction, but follow that
older mode of address which he suspended, showing that it
was still in vogue. Now, suppose that we suddenly meet,
in the Canon, with instances where the new mode is both
used, and used not casually, but with conscientious per-
gistence (such treatment being alone sound evidence), we
may here conclude with certainty that the compiler chose
his words with conscious intention, and in conscious de-
pendence upon that injunction of the Buddha—that is to
say, in dependence not on the spoken injunction itself, but
upon the literary record of it. For if the guiding influence
had been the expression of the Buddha's will, and not the
literary vehicle of it in the M. Parinibbana-S., it would be
quite inexplicable why that influence should show itself so
unequally, in such passages on the one hand, and in the
passages quoted from the Sutta-pitaka on the other—
passages which unquestionably originated after the M.P.S.
The only possible conclusion is, first, that the compiler of
the passages consistent with the injunction must have been
influenced by the record of the same; secondly, that the
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Sutta-Pitaka compilers either deliberately ignored that
record,” or overlooked it, or were ignorant of it, the newer
custom resulting from it occasionally influencing them
against their will.

The opposite result—consistent obedience to the new
rule—may be traced with absolute precision from its in-
ception. We can lay our finger on the very passage. (I do
not yet refer to the C.V. passages showing if, with which we
shall be chiefly concerned.) And that it occurs just where, in
the available documents, it eould only occur, points to the
accuracy of my observation. We shall naturally look for
the passage in the M. Parinibbana-S. itself immediately
after the account of the death of the Master. And there
we find it, in D. xvi. 6, 8 (ii. 156): Atha kho Bhagava
. nevasafifia - nasafilayatana-samapattiya
vutthahitva safiidavedayitanirodhay sama-
pajji. Atha kho adyasma Anando dyasmantay
Anuruddhay etad avoca: ‘Parinibbuto bhante
Anuruddha Bhagava’ti. ‘Na avuso Ananda Bha-
gava  parinibbuto, gsafiidvedayitanirodhary
samapanno’ ti. The Buddha is not yet actually dead,
but Ananda believes he is, and forthwith carries his will
into execution by calling Anuruddha, the ‘Theratara,’
bhante. 1f the list of Theras given above, giving the
relative position of these two, be consulted, it will be seen
that Ananda was bound to use the form he did use. And
Anuruddha’s avuso is equally correct.

In xvi. 6, 9, the moment of death actually supervenes:
Catutthajjhana vutthahitva samanantara Bha-
gava parinibbayi. Thereupon (6, 11) Anuruddha
begins: Atha kho ayasma Anuruddho bhikkhau
amantesi: ‘Alay dvuso ma socittha. ... And
the bhikkhus reply: ‘Kathagp-bhatd pana bhante
ayasma Anuruddho devati manasikarotiti?
Anuruddha in replying addresses himself to Ananda, say-
ing: ‘Sant’ avuso Ananda devata. ... In § 12

* Because they narrate chiefly events as happening in the Buddha's
lifetime.
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Anuruddha calls on Ananda: ‘Gaceh’ ivuso Ananda
> Ananda replies: ‘Evay bhante.’

In 6, 20, as has been noticed, the old, but junior bhikkhu
Subhadda addresses M. Kassapa’s disciples, the leader being
with them, as @vuso. But then they were on tour, and
had not heard of the Buddha’s death.

We see that all is in perfect order—that the change
inthe useof avuso, with bhante, was precisely in accord-
ance with the Buddha’s injunction.

There is in C.V. xi. and xii. an account of certain
events after the Buddha's death. We shall see whether
this, too, harmonizes with the Master’s injunction or not,
I will sketch the contents of both chapters, pointing out
a8 we go any changes in the use of the two forms of
address.

C.V. xi. 1: The first two sections, as I have said, are on
the whole derived from D. xvi. 6, 19, and 20 (ii. 162), and
are to that extent irrelevant. Both use avuso in the
older way. But the compiler has, after his own fashion,
put a few avusos, not in the original, into the mouth of
M. Kassapa, who is addressing the bhikkhus as their head,
80 as to adapt the passage more plausibly.

In the third section M. Kassapa continues in an un-
derived passage: ‘Handa mayayn avuso dhammaif
ca vinayafl ca sangayama.* After Sariputta and
Moggallana were dead (¢f. S. xlvii. 18, 14 [v. 161, 163])
—N.B., when they really were dead (cf. in Introduction,
p. 8)—M. Kassapa, by our list of Theras, became the
highest Thera, which explains his taking the lead after the
Buddha's death, and perhaps the respectful attitude of
Ananda in 8. xvi. 10, 8. He was * Theratara,” senior to all
other bhikkhus, and hence it was in accordance with the
Injunction of D. xvi. 6, 2, that he addressed the general
assembly of bhikkhus, and later even the Council of Theras
(C.V. xi. 8), as avuso, and so in all subsequent sections.

* To recite together, to test by reciting. Passages like M. V. v. 13,9
(=Ud. v. 6) and C.V. v. 3 show that the texts were occasionally recited
in chanting.
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Even if Sariputta and Moggallina were not dead, it is
certain they were not present.*

In xi. 2, the assembly reply by calling on him to select
those who are to take part in the proposed ‘ Council,” and
repeatedly and correctly address him as bhante: ‘ Tena
hi bhante thero bhikkhd uecinatu ti.’ On their
motion Ananda is elected as the 500th (and last) member,
although he is yet but a sekho (v. above, p. 18). This
relative ecclesiastical inferiority of Ananda, to which the
Digha already alludes, is quite consistently maintained in
the passages already cited, where Ananda occupies a low
degree in the hierarchy of the Order. In C.V. xi. this
feature is distinetly and deliberately mentioned, as is also
the fact that thenceforth the elected 500 are called exclu-
sively ¢ Theras’ (xi. 8, ete.). It follows that Ananda has to
address both M. Kassapa and the rest of the 500 as bhante,
which he accordingly does (xi. 8, 9).

In xi. 8 the Conference of Theras proposes to hold the
Council at Rajagaha. In 4 M. Kassapa moves this before
the Order, and it is passed. He addresses the Order
correctly with: ‘Sunatu me Avuso Sangho!

In xi. 5 the 500 Theras propose among themselves to
spend the first month of the rainy season in repair of
dilapidations (khandaphullay patisankharoma).t

* They would else have certainly been named. M. Kassapa’s
primacy is undisputed.

t So 8.B.E. xx. 373. The Samantapisidika interprets the phrase
as ‘repair of monasteries,” and the Dharmagupta version speaks of
putting in order dwellings and sleeping accommodation. Cf. C.V. vi.
5, 2: navakammiko bhikkhave bhikkhu ussukkap apaj-
jissati kinti nu kho vihdaro khippap pariyosanayp gace-
heyya ti, khandaphullapg patisankharissati. ‘Bhikkhus,
the bhikkhu who is overseer shall zealously exert himself, to the end
that the work on the Vihara may be quickly concluded, and he shall
repair dilapidations.” Building operations are again clearly referred to
in C. V. vi. 17, 1, where khandaphullapatisankharana oceurs,
and are hinted at in vi. 11, 1: tena kho pana samayena satta-
rasavaggiyd bhikkha afifiataran paccantiman mahavi-
harap patisankharonti idha mayay vassan vasiss@ma ’ti.

‘. .. a company of seventeen bhikkhus made ready a large Vihara
. . . with the intention of dwelling in it. . . .
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As equals, where no distinction by way of name or other-
wise is made, they call each other naturally avuso.

6. Ananda at length attains to spiritual maturity, and
becomes an Arahat: anupadaya 4asavehi cittay
vimuecci.

7. M. Kassapa moves that a certain distribution arrange-
ment be made in the revision of the Vinaya. Should he go
through the registered contents of the Vinaya with Upali by
way of catechizing him? TUpali also moves that he be allowed
to be questioned. The forms of address are again in order;
M. Kassapa says, ‘Sunatu me avuso Sangho!
Upali, ‘Sunédtu me bhante Sangho! In the Thera-
list Upali ranks among the lowest. Either, then, he has
many superiors among the 500, or in any case there is the
primate M. Kassapa. The revision then proceeds as pro-
posed and sanctioned, Kassapa saying avuso and Upali
replying bhante.

8. Revision of the Dhamma, with Ananda in place of
Upali, and with the difference in the form of address.

9. Ananda brings forward the dying Buddha’s per-
mission to the Sangha to revoke at will all the lesser and
least precepts (v. above, p. 12). In correct fashion he
calls the Theras bhante; they call him avuso. Dii-
ferences of opinion, as fo which precepts are meant, are
ended by Kassapa’s motion that all precepts should be
maintained. To this we shall return in chap. iii. He
addresses the Council as before.

10. The Council rebuke Ananda for various shortcomings,
addressing him as avuso, he replying correctly with
bhante.

11. The ven. Purana, with a following of 500 bhikkhus,
returns from a tour in the Southern Hills to Rajagaha, and
is invited by the Council to accept the results of their
discussions. He approves, nevertheless declares that he
will continue to retain in his memory his own recollection
of the Buddha’s preaching of both Dhamma and Vinaya.
Addressed as avuso, and himself so addressing the Council,
he is treated as an equal.
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12. Ananda brings forward a dying injunction of the
Buddha to impose the ban (brahmadandap) on the
bhikkhu Channa. The Council commission him to carry
out the imposition, and to be accompanied by 500 bhikkhus.*
Once more the correct appellations bhante and avuso.
Ananda with his following proceeds by water to Kosambi,
landing in King Udena’s park. Here the ladies of the
harem shower gifts of robes upon him, and he pacifies the
grudging king by explaining the communistic and economic
use to which they are to be put.

15. Channa is put under the ban. Here, then, arises an
interesting problem in etiquette for the compiler. Ananda,
the lowest among the Theras, becomes for Channa an
important personage! Consequently, the form of address
is altered. He calls Channa avuso; the latter calls him
bhante Ananda. In S. xxii. 90, 8 (iii. 133), Channa calls
him avuso. Eventually Ananda removes the ban.

C.V. xii. Butthe problems of etiquette in titles of C.V. xi.
are child’s play compared with those in xii. It would
almost seem as if, in composing chap. xi., the compiler had
caught the infection for such puzzles. In xii. he seems to
revel in complicated rencontres between persons of different
rank. If one only reads the text unsuspectingly, one might
break one’s head over the bringing hither and thither of
80 many different bhikkhus. It is only when the reason
for it becomes clear that one can afford to enjoy the
ingenuity of the construetion. The enjoyment is caused,
be it said, more by the humour of the procedure than by
historical or @sthetic reasons. The contents of C.V. xii.
are as follows:

1. 1. One hundred years after the Parinibbana of
the Buddha, the Vajjian Bhikkhus of Vesali set up a
claim for ten indulgences: Salt may be stored in a horn
vessel, ete., gold and silver may be received. They forth-
with instituted the raising of a fund. The ven. Yasa, then
residing at Vesali, was unable to check them. The bhi-
kkhus offered him a share of the Sabbath collection, with

* With this c¢f. chap. iv.
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the words: ‘Eso te avuso Yasa hirafifiassa pati-
viso’'—*This, friend Yasa, is your share of the money.’
He declines, saying: ‘N’atthi me avuso hirafifiassa
pativiso.’ This mode of address is correct, Yasa being,
as compared with the Vajjians, neither theratara nor
navakatara. (So, again, in § 2.)

2. The Vajjiputtakas, addressing each other correctly as
avuso, now bind over Yasa to reconcile himself with the
Vesali laity, to whom, according to them, he has given
offence by his opinions.* Yasa claims a companion,
according to an enactment of the Buddha.t Avuso is
again used on both sides.

8. Yasa reports the accusation against him to the
Vesalians, and refers to a sermon of the Buddha's for-
bidding the use of gold and silver to the Order, recorded in
A.iv. 50 (ii. 53 /). It should be noted that the compiler
of C.V. xii., in introducing this quoted sermon, makes Yasa
address the laity twice as avuso: Ekam idap avuso
samayay Bhagava Savatthiyap viharati Jeta-
vane Anathapindikassa arame. Tatra kho
avuso Bhagava bhikkhu amantesi. This had
previously been the usual mode of addressing laymen, and
in itself, therefore, is not strange. But its adoption in this
borrowed text shows what weight the compiler laid upon
these matters.

4. Contains another quotation from a sermon = 8. xlii. 10
(iv. 825).; Here dvuso is continued even in the quoted
words: Ekam iday avuso samayay Bhagava
Rajagahe viharati Veluvane Kalandakanivape.
Tena kho panavuso samayena. ...

5. Reference to the Buddha’s prohibition of the accep-
tance of gold and silver (Nissaggiya xviii.; Vin. iii. 236 f.)§

* Cf. C.V. i 20. + Cf. C.V. i 22,

1 The Maniciilaka mentioned in it is consequently not a fictitious
character, ‘ un doublet’ of Yasa, as de la V. Poussin (Muséon, 1905,
p. 296) believes.

§ Pointed out by Rhys Davids and Oldenberg (S.B.E, xx. 392,
n. 2).
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6, 7. The friendly reception by the Vesalians is reported
by the escort to the Vajji Bhikkhus, who address him as
avuso: ‘Khamapita avuso Yasena Kakandaka-
puttena Vesalika upasaka $i? ‘Have they for-
given Yasa? He replies with avuso: ‘Papikay no
avuso katay. . .. ‘Evil, friends, hath been wrought
against us.' They thereupon resolve to suspend Yasa
temporarily (ukkhepaniyakamma). Yasa travels
through the air to Kosambi, and sends messengers to the
bhikkhus of Patheyya, Avanti, and the Southern country
to aid him in defending the Dhamma and Vinaya.*

8. He himself visits the ven. Sambhuta Sanavasi on the
Ahoganga Hill. It should be remembered that, in M.V. viii.
24, 6, one Sanavasi occurs in a list of Theras. There are
other such coincidences in names between C.V. xii. and parts
of the Canon purporting to be narratives of the Buddha's
own lifetime (e.g., Revata, Salha). There is, therefore, no
doubt that the compiler of C.V. xi., xii.,, in his choice of
names, was at least influenced by canonical names, unless he
expressly claims to be treating of some one who was alive
in the Buddha’s time or in that of his immediate disciples.
Such, e.g., is the case with Sabbakami (v. below).+ Sam-
bhiita Sanavasi will certainly have been not only a Thera,
since the plural thera bhikkhu, C.V. xii. 1, 9, includes
him, but also one having great reputation and authority,
else Yasa would have no motive for invoking his aid. We
are, therefore, quite prepared to find Yasa calling him
bhante: ‘Ime bhante Vesalika Vajjiputtaka...
and ‘Handa mayayn bhante iman adhikaranag
adiyissama.’ ‘Come now, lord, let us take in charge

* (CF. 8.B.E. xvii. 146 f. ; also below, § 8.

t According to the Dipavapsa version of the second Counecil
(Dip. iv. 50 f., V. 24), these, as well as the delegates summoned
(in C.V. xii. 2, 7), had all personally seen the Buddha. According to
the Dulva (Rockhill, ‘ Life of the Buddha,’ p. 176), Salha was a con-
temporary of Ananda. Moreover, according to Dharmagupta, not only
Sabbakami, but ‘ Sambuno ’ (Sambuto ?) and Revata had been pupils
of Ananda (Beal, Trans. Fifth Or. Congress, ii. 2, 44). See also de la
V Poussin, Muséon, 1905, p. 50.
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this controversy.’” Sambhuta replies, with due heed to
their relations: ‘Evan avuso ti. ... (So again in
§ 10.) The two are joined by 148 bhikkhus from the
above-named districts,* all of them Arahats, on the
Ahoganga Hill.

In 9 all are called Theras: ‘Atha kho therinay
bhikkhiinay mantayamananay etad ahosi. ...
They, including Sambhita, determine to win over Revata,
since his help would be most effective (balavantatara).
He was wise, sagacious, learned, master of both Dhamma
and Vinaya, and endowed with transcendent powers. He
ranked high as a Thera, therefore, higher even than Sam-
bhita. He is called Thera in xii. 2, 8; and in 2, 5 he says
of himself: ‘Api ca maya cirapattan arahattan.
However, Revata evades their messengers from place to place,
till they catch up with him at Sahajati. Possibly this
causing himself to be- much looked for is a mode of empha-
gizing his great pre-eminence ; but an alternate explanation
is given in Chap. III.

10. Sambhuta Sanavasi commissions Yasa, calling him
avuso, to visit Revata, and consult him about the indul-
gences. Yasa addresses Sambhita, and then Revata cor-
rectly as bhante: ‘Kappati bhante singilona-
kappo ? (¢f. xii. 2, 83). Revata knows nothing about the
ten, nor even what is meant by the name given in each
case: ‘Ko so avuso singilonakappo ti? etc. The
two forms of address are maintained.

2. 1. The Vajji bhikkhus also make overtures to Revata,
further showing how highly the compiler thought of him.
They set out with offerings.

2. One of them (¢f. xii. 2, 7), the ven. Salha, delibera-
ting which side is right, the Eastern (Pacinaka bhikkhu)
—i.e., the Vajjians—or the Patheyyakas, decides for the
latter, and is strengthened therein by a god in a vision.
This vision is described very much in the same words as
that of Brahma to the Buddha (M.V. i. 5, 4-6). It may
well have been inserted with the object of proving the

* On Patheyya, cf. below, chap. iv.
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importance of Salha as & Thera, and his right to rank
among the other Theras (2, 7) and be addressed by Revata
as ‘bhante.’ It is just possible that the title of bhante,
used in M.V. i. 5, 6, by Brahma to the Buddha (and
accordingly by the anonymous god to Salha: ‘Tena hi
bhante Silha yathidhammo tatha titthahi’),
may have suggested reproducing M.V. i. 5, 4-6, here.

8. The Vajji bhikkhus present their offerings to ‘bhante’

Revata—‘Patiganhatu bhante thero . . ’—which
are declined: ‘Alay avuso . . . ti na iecchi patigga-
hetuy. . . .” They turn to Uttara, Revata’s famulus, a

bhikkhu of twenty years’ standing (visativasso)—i.e., of
about forty years of age or more (cf. Pac. 65, 1, Vin. iv,,
p. 180; and M.V. i 49). It is a striking feature that the
compiler should have alluded to this date in the case of
Uttara. The more numerous the dramatis persone, the more
complicated becomes their mutual precedence. To give bases
for the terms he uses, the compiler now begins stating their
age. Uttara is of an age to treat the Vajji delegates as
equals, and accordingly he calls them avuso: ‘Alay
avuso . . . ti na icchi patiggahetun.’ They also,
in persuading him, by analogy with the Buddha and
Ananda’s procedure, call him avuso: ‘Manussa kho,
avuso Uttara, Bhagavato samanakayn pari-
kkharay upanamenti . . . Uttara, in taking one
robe, engages himself to present their case to Revata,
whom, of course, he calls bhante: ‘Ettakany bhante
thero sanghamajjhe vadetu.’

4. Now comes the first sitting, Revata, preceding Sam-
bhuta, is President, and of course addresses the Thera
Council as avuso: ‘Sunitu me avuso Sangho!” all
being of inferior standing to himself. On his motion, the
company of Theras go to decide the matter where the
dispute arose—to Vesali—so that their decision shall be
acknowledged by the instigators. There was then dwelling
at Vesali the oldest Buddhist Thera on earth (pathavya
sanghathero), by name Sabbakami. He had been
ordained 120 years previously (visatinvassasatiko
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upasampadaya), and had been a pupil (saddhi-
vihariko) of Ananda. To consult an ancient of at least
140 years old was, no doubt, a very curious device, but it
is not surprising to anyone who can see through this whole
chapter. It has fto be shown how Revata, theratara
than all those previously named, and therefore called
bhante by every one else, has himself to stoop before
one yet higher. The progression leads quite naturally to
one of so extreme a seniority as Sabbakami. (As residing
at Vesali he belongs—in xii. 2, 7—to the Western
bhikkhus.) Revata agrees with Sambhuta Sanavasi, who
is somewhat his inferior, that they shall both call
on Sabbakami, to consult him privately. Revata calls
Sambhuta &avuso: ‘Ahay avuso yasmiy vihare
Sabbakami thero viharati tay viharay upaga-
cchami. ...’ Sambhita replies correctly with ‘bhante’:
‘Evay bhante ti kho ayasma Sambhuto 8. dyas-
mato R. paccassosi’” Without discerning the under-
lying object of the chronicle, it would not be very clear
why these two go, and go at different hours, to Sabbakami.
The object is this—that the compiler would not lose the
opportunity of bringing either separately into conversation
with Sabbakami, so that each might show his aquaintance
with ‘ good form.’

5. The very aged gentleman makes use of an unusual
mode of address to Revata—‘bhummi’: ‘Katamena
tvay, bhummi, viharena etarahi bahulay viha-
rasi. . .. I cannot explain it. If it is connected with
bhumi (ground), it may possibly mean what creeps on the
ground, and so ‘my child.” DBuddhaghosa explains it by
piyavacanay etay, and thus Rhys Davids and Olden-
berg render it ‘ beloved one.” 1If the translation is correct,
and thus the word be a sort of synonym of avuso, it fits
in with the compiler’s scheme of etiquette. In any case,
this variety of address strengthens the probability that
questions of form in intercourse were the author's main
concern. Revata replies, ‘by the book,” with bhante:
‘Mettaviharena kho ahay bhante etarahi
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bahulay viharami . .. The subject of their talk is
not relevant to our argument.

6. Meanwhile enter Sambhuta, who addresses Sabba-
kami correctly with bhante, and consults him on the
controversy. The latter takes the side of the Patheyyakas.

7. The Council now takes place. Revata again presides,
but this time, now that a theratara, Sabbakami, is
present, he addresses the assembly, no longer as avuso,
but as bhante: ‘Sunatu me bhante Sangho!” He
moves that a committee be appointed. This consists of
four Pacinakas, including Sabbakimi and Salha, and four
Patheyyakas, including Revata and Sambhata Sanavasi.

8. Revata, using the correct bhante, asks permission
of the committee * to question Sabbakami on the Vinaya;
the latter, in his turn and using avuso—‘Sunatu me
avuso Sangho!—asks permission of the committee to
be questioned. Revata then questions him concerning the
ten indulgences, whether they are feasible. Sabbakami
asks, as Revata had done, what each of the ten, as labelled,
signifies, deciding in each case in the negative. Both
decide, by citing the Vinaya, that every one of the ten
indulgences is illegal, the latter questioning with bhante,
Sabbakami replying with avuso. In declaring before the
committee each question in succession as closed, the latter
addresses all as 4vuso: ‘nihatay etay avuso adhika-
ranay. . .. But he bids Revata question him again
before the Sangha: ‘Api ca may tvay avuso Sangha-
majjhe pi imani dasa vatthini puccheyyasi’

Thus in the matter of avuso and bhante, the text
punctiliously carries out the Buddha’s injunction in D. xvi.
6, 2. In view of the freer and more frequent use of avuso
" in the Sutta texts, which agrees with what the Buddha, on
his death-bed, had described as the custom till then, this
shows that the compiler of C.V. xi., xii., in his selection of
forms of address, conformed to those prescribed by the
Buddha. Now, the subject-matter is mainly unimportant,

* Also called Sangho, though, ‘of course, consisting of the eight
referees’ only (Rhys Davids and Oldenberg, S.B.E. xx. 408, n. 2).
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and only gains some significance as a vehicle for this
conformity. And in C.V. xii. the confused and artificial
construction only gains coherence when interpreted as
compiled for that purpose. In other words, the two Khan-
dakas which, from the age of the Dipavaysa till to-day,
have ranked as chronicles of the Councils, are in reality
more or less readings in ‘good form’ for bhikkhus in all
events and circumstances.*

Hence the influence of D. xvi. is felt, not only in the
separate points adduced at first, but also throughout the
scope of the narrative; not only in C.V. xi., buf also in xii.
The recognition of this gives us the right and the stimulus
to determine other more or less radical influences.

III.—FurrHER UNNOTICED PARALLELS BETWEEN DIGHA-
NIKAYA XVI. anp Curravagea XI., XII.

In Digha xvi. 6, 1 (ii. 154), the Buddha says to his
disciples: ‘Yo vo Ananda maya Dhammo ca Vinayo

* It may be asked how far the other modes of address prescribed
by the Buddha prevailed ? With regard to ayasma, this is found in all
cases, and it may be used as a vocative in direct speech to a second
person, or, analogous to bhavay, as nominative, used with the verb in
the third person (and in all cases without the verb) to denote a second
person. It is not clear which use Buddha had in mind in preseribing
it ; hence I could not bring Ayasma into my demonstration. Besides,
the application of the term is far too comprehensive to make it possible
to determine clearly what use the Buddha desired should be made of it.
In the third person it can be applied to any and every kind of bhikkhu,
and even to persons outside the Order, by way of epithet. Hence even
the author of the ¢ M. Parinibbana-S." made no attempt to use it in
any definite manner as prescribed. And the compiler of C.V. xi.,
and xii. seems to have followed him, since the one instance to
which the rule seems to apply is too isolated, viz.: (xi. 10), where
Ananda says to the Theras: ‘Api cidyasmantdnay saddhiya
desemi tap dukkatapn. ¢Nevertheless, out of my faith in the
Venerable (Gentlemen) I confess that as a fault.’

The addressing mostly of inferiors by name only was already in the
Buddha’s time, or at least at the time of the genesis of the oldest texts,
so constantly in use, that the compiler of C.V. xi., xii. probably held
any special illustration of the usage not worth while.
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ca desito pafifiatto so vo mam’ accayena Sattha.’
“The truths and the rules which I have declared to you,
Ananda, let them, after I am gone, be the Teacher to you.’

In xvi. 4, 8 (ii. 124) his admonition is, in its idea, the
game, but set forth in greater detail: ‘Idha bhikkhave
bhikkhu evay vadeyya: “Sammukha me tay
avuso Bhagavato sutay sammukhi patiggahitay,
ayay Dhammo ayay Vinayo iday Satthu sasa-
nan ’ti, tassa bhikkhave bhikkhuno bhasitay
n'eva abhinanditabbay na patikkositabbay. Ana-
bhinanditva appatikkositva tani padavyaii-
janani sidhukay uggahetva Sutte otaretabbani
Vinaye sandassetabbani. Tani ce Sutte otari-
yamanani Vinaye sandassiyamanani na c'eva
Sutte otaranti na Vinaye sandissanti nittham
ettha gantabbay: ‘Addha idap na ceva tassa
Bhagavato vacanay, imassa ca bhikkhuno dug-
gahitan’ ti, iti b’ etay bhikkhave chaddeyyatha.
Tani ce Sutte otariyamanani Vinaye sandassi-
yaminini Sutte ceva otaranti Vinaye ca
gsandissanti, nittham ettha gantabbay: ‘Addha
iday tassa Bhagavato vacanay imassa ca
bhikkhuno suggahitan’ i

“If, brethren, a brother should say thus: “From the mouth of the
Exalted One himself have I heard, from his own mouth have I received
it ; thisis the truth, this is the law, this is the teaching of the Master,” ye
shall receive his word without praise, nor treat it with scorn. Without
praise and without scorn every word and syllable should be carefully
understood, and then put beside the Sutta, and compared with the rules
of the Order. If, when so compared, they do not harmonize with the
Sutta, and do not fit in with the rules of the Order, then you may come
to the conclusion,  Verily, this is not the word of the Exalted One,
and has been wrongly grasped by that brother.” Therefore, brethren,
you should reject it. But if they harmonize with the Sutta, and fit in
with the rules of the Order, then you may conclude: “Verily, this is
the word of the Exalted One, and has been well grasped by that
brother.”’

~ Now, the scanty kernel of C.V. xii. is a report of precisely
such a testing of assertions by the Vinaya (rules of the
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Order) as the Buddha here prescribes.* When the com-
mittee, sitting in the Sand Park at Vesali, is making its
final pronouncements, Revata asks Sabbakami (C.V. xii. 2, 8),
in connexion with the ten indulgences demanded by the
Vajji Bhikkhus, ‘ Kappati bhante singilonakappo?
and then, in other words, ‘Kappati bhante singina
lonay paribharituyp yattha alonakapy bhavissati
tattha paribhufijissamiti? ‘Ig it allowable, lord, to
carry about salt in & horn with the intention of enjoying
it when there is no salt?” This being negatived, he asks,
‘Kattha patikkhittan ti?” ¢ Where has it been for-
bidden ?° Sabbakimi answers, ‘ In Savatthi, in the Sutta-
Vibhanga.” And there certainly is, in the Sutta-Vibhanga,
Pacittiya 88 (Vin. iv. 87), the prohibition of storing foods
and condiments.t Similarly, against each one of the ten
theses a passage from the Vinaya is brought forward, con-
stituting, for the most part, fair refutations. It does not
matter whether they fit exactly, without exception; it is
only required that the compiler thought them suitable
for comparison and refutation.

Is it possible to doubt, in view of the many coincidences
pointed out above between Digha xvi. and C.V. xi., xii., that
this is not the result of accident, but that C.V. xii. depends,
as literature, on Digha xvi.? What is right in C.V. xii.
will be approved by xi., which in so many points companions
it. Even if, in this case, the matter is not so clear in xi.
a8 in xii,,} the degree of certainty of connexion is levelled
up by the greater number of parallels to D. xvi. in C.V. xi.,
as compared with xii.

* Purana’s affirmation (C.V. xi. 11) may, perhaps, be considered as
an attempt to substantiate this passage from the D.: ‘Api ca
yath’eva maya Bhagavato sammukha sutap ... tath’
evahay dharessdamiti’ DBut he gives no instance of testing.

1 Pointed out by Oldenberg (Vin. ii. 306).

! Because here we do not get assertions which are tested by the
texts, but simply the agreement concerning the latter ; but the case is
different. It would have been supererogatory, first to assert that a
given text belonged to the Canon, then to confirm it as such forth-
with.
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Hence it is my belief that C.V. xi. is also an attempt to
carry out the admonition given in D. xvi. 4, 8; xi. is an
attempt from the positive ; xii. an attempt from the negative
gide; xii. is devoted to the refutation of what was wrong;
xi. to the acknowledgment of what was right. The sound
doctrine is also elicited by question and answer, and estab-
lished by bringing forward, as from a register, the external
circumstances at the time the rule was made. These state-
ments fit exactly what we find in our versions of the Sutta
and Vinaya Pitakas.

In CV. xi. 7: Atha kho ayasma Mahakassapo
ayasmantay Upalip etad avoca: pathaman avuso
Upali parajikap kattha pafifiattan ti. Vesa-
liyay bhante ti. Kay arabbha ti Sudinnay
Kalandaputtay drabbhé ti. Kismip vatthusmin
ti. Methunadhamme ti, ete.

*Then the ven. M. Kassapa said to the ven. Upali: “Ven. Upilj,
where was the first Parajiks promulgated ?” “In Vesall, sir.””
« Concerning whom was it spoken ?”’ “ Concerning Sudinna, the son
of Kalanda.” “In regard to what matter ?° ¢ Sexual intercourse.”’

Cf. Vinaya iii. 15-21.

Next, C.V. xi. 8 with respect to the Dhamma: ‘Atha
kho ayasma Mahakassapo ayasmantayp Ananday
etad avoca: Brahmajalap avuso Ananda kattha
bhasitan ti. Antara ca bhante Rajagahagy
antari ca Nalanday rajagarake Ambalatthika-
yan ti. Kap arabbha ti. Suppiyadi ca paribba-
jakay Brahmadattafi ca manavan ti’ ete.

¢ And the ven. M. Kassapa said to the ven. Ananda : “ Where, friend
Anands, was the Brahmajala (suttanta) spoken ?” *On the way, sir
between Rajagaha and Nalanda, at the royal resthouse at Ambalatt-
hika,” ¢ Concerning whom was it spoken?” *‘Concerning Suppiya,
the Wanderer, and the young brahmin, Brahmadatta.”’

See Digha i.
Both chapters are applications of the Buddha’s admoni-

tion, stated above: ¢The truths and the rules . . . let
them, when I am gone, be a Teacher to you.’
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There is one more circumstance that I should like to
point out. In itself it may be reckoned as unobtrusive and
unimportant—likely, indeed, to escape notice altogether.
But from the standpoint of the mutual coherency of
C.V. xi. and xii. as the positive and negative sides of one
and the same subject, it gains a deep significance. This is
the parallel between the two verbal forms dippati (xi. 1)
and dipenti (xii. 1, 1).*

In xi. 1, Maha Kassapa proposes the first Council in the
words: ‘Handa mayay avuso dhammafi ca
vinayafi ca sapgayama, pure adhammo dippati
dhammo patibahiyati, avinayo dippati vinayo
patibahiyati. . . > ¢Well, then, friends, let us estab-
lish a concensus in the Dhamma and the Vinaya, before
what is not Dhamma is proclaimed, and what is
Dhamma is put aside; before what is not Vinaya is
proclaimed, and what is Vinaya is put aside.’ Now,
when the account of the second Council (in xii. 1, 1)
is introduced with the words: ‘Tena kho pana sama-
yena vassasataparinibbute bhagavati Vesaliksi
Vajjiputtaka bhikkha Vesaliyay dasa vatthani
dipenti,’—‘Now at that time, a century after the Pari.
nibbana of the Exalted One, the Bhikkhus of Vesalj,
Vajjians, promulgated at Vesali ten theses ' —it seems to
me clear and evident that this latter sentence is spoken
with reference to the former sentence, and that the con-
tingency which M. Kassapa tried to exclude is come about.
For compare, again, xii. 1, 7: Yasa opposes the Vajjians’
innovations with the precise words used by M. Kassapa :
Imay adhikaranap adiyissama, pure adhammo
dippati dhammo patibahiyati, avinayo dippati
vinayo patibahiyati. ...t

The account of the establishment of Dhamma and Vinaya

* These both depend, of course, ultimately on C.V. vii. 5, 2 (cf. A. i.
11 [vol. i, 19]): . . . adhammayp dhammo ti dipenti . . .
avinayap vinayo ti dipenti. ..

+ This coincidence of phrases has already been pointed out by de la
V. Poussin (Muséon, 1905, p. 49).
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might have finished with C.V. xi. 8, had not two mutually
contradictory injunctions of the Buddha respecting rules
for the brethren, according to D. xvi., lain before them.
That C.V. xi. is occupied with the reconciliation of this
discrepancy is a new proof of its dependence on D. xvi

Mention has been made above of the permission given
by the Buddha shortly before his death (in D. xvi. 6, 8) to
suspend unimportant precepts. But in D. xvi. 1, 6 (il. 77)
we find another injunction: Yavakivaii ca bhikkhave
bhikkhi appafifiattay na pafifidApessanti, paf-
fiattay na samucchindissanti, yathapaffiattesu
sikkhipadesu samadaya vattissanti, vuddhi
yeva bhikkhave bhikkhanay patikankha no
parihani.

So long, brethren, as the brethren shall ordain nothing that has
not been already ordained, and abrogate nothing that has been already
ordained, and act in accordance with the precepts according as they
have been laid down, so long, brethren, may the brethren be ex-
pected, not to decline, but to prosper.’

1 believe I shall not be wrong in assuming that the
discussions on the slackening in the minor precepts were
determined by that twofold injunction of the Buddha.
Ananda, as we saw, knew of the permission given by the
Master in this connexion (D. xvi. 6, 8). DBut Maha
Kassapa finally brings forward the motion in which we
distinetly hear the words of D. xvi. 1, 6 reverberating :
Yadi sapghassa pattakallay, sapgho apafifiat-
tay na pafifiapeyya paififiattagp na samucchin-
deyya yathipafifiattesu sikkhapadesu samadaya
vatteyya.

¢ If the time seems mee$ to the Sangha, not ordaining what has not
been ordained, and not abrogating what has been ordained, let it

take upon itself and act in accordance with the precepts according as
they have been laid down.”*

Another probable influence exerted by Digha xvi. on the
conception and construction of C.V. xi., xii, Is this: in

* This would render Minayeffs and de la V. Poussin’s conclusions
unnecessary.
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D. xvi. 1, 6, the sentence quoted above is preceded by this
sentence: Yavakivafi ca bhikkhave bhikkhu sa-
magga sannipatissanti samagga vutthahissanti
samagga sanghakaraniyani karissanti, vuddhi
yeva bhikkhave bhikkhanay patikaikha no
parihani

‘So long, brethren, as the brethren meet together in full and frequent
assemblies, 80 long as they meet together in concord, and rise in con-

cord, and carry out in concord the duties of the Order, so long may the
brethren be expected not to decline, but to prosper.’

It seems to me, again, to be not accidental that C.V. xi.
and xii. are instances of both possibilities. The assembly
in C.V. xi. discharges its duties in concord. The resolu-
tions carried by the assembly in C.V. xii., on the other
hand, are directed against a want of unanimity in the
assembly, against the divergent theses of an heretical
minority, the Vajjian Bhikkhus.

In this connexion we cannot refrain from glancing at
another point. Can it, after all that has been said, be still
regarded as accidental that, in C.V. xi., xii., the two opposed
tendencies in the Order are described, and the Vajjian
Bhikkhus made responsible for the tendency that is con-
demned? And is it accidental if, on the other hand, we
find, in Digha xvi. 1, 4 f., and 1, 6 7., two parallel groups
of conditions for success laid down, the first of which are
the special conditions for the welfare of the Vajjians?
Yavakivail ca Ananda Vajjl samagga sannipa-
tissanti. . . . Yavakivafi ca Ananda Vajji
appafifiattany na pafifiapessanti, pafifiattay na
samucchindissanti, yathapafiiatte porane Vajji-
dhamme samadaya vattissanti. . . .

With so much incontestable evidence of the relations be-
tween Digha xvi. and C.V. xi., xii., it is quite obvious that
the compiler of the latter was only following the inspiration
of D. xvi. when he made the Vajjians the scapegoats for dis-
regard of the conditions necessary to the welfare of the
Order. And he had no need to tax his brain unduly as to
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the particular way in which they were disregarded. He
simply varied what he had said in C.V. vii. 4, 1, that the
Vajjians, namely, had taken up theses divergent in principle,
and held them to be correct Dhamma and Vinaya. This
was, it is true, a century earlier, and Devadatta was the
geducer ; but that is a detail. Only those can boggle at
this who are determined from the first to consider these
statements as genuine history.

I shall proceed to prove that there is no reason to doubt
the identity of the compiler of C.V. xi.,, xii., and of the rest
of the C.V. The natural process of evolution will have
been that the compiler, already in vii. 4, 1, supplemented
Digha xvi. by planning the misdeed of the Vajjians, and in
C.V. xii. repeated it. The reason why the innovation of the
Vajjians in C.V. xii. is timed at 100 years after the Buddha’s
death is, even without the assumption of a historical basis,
not difficult to understand. The Buddha’s prediction con-
cerning the Vajjians lays down that the revolt would not
come immediately. But this prediction constitutes a reply
to the inquiry made by King Ajatasattu, through his
minister Vassakara, of the Buddha concerning the eventual
success of a plot against the Vajjians. The meaning, then,
of the reply is, that the plot would at the present not
succeed, because the Vajjians were fulfilling the conditions
requisite for their welfare (the fact that they were so doing
is explicitly established). 1In other words, the Vajjians
were as yet prospering. In D. xvi. 1, 27 (ii. 87) they are
still prospering, for they are to be checked by the building,
under the superintendence of the Magadhese ministers,
Sunidha and Vassakara, of a fortified town in place of the
village at Patali (Vajjinay patibahaya). Hence
if the compiler of the C.V. wanted to speak of the Vajjians
not fulfilling certain conditions, in other words, of their
innovations and altered precepts, he had to place all this
in an age after the Buddha’s day. ‘A hundred years’ is a
date that for such purposes most readily suggests itself, and
it seems pretty clear that it was ¢ good enough’ for him.

But we have to adduce yet another probable influence of
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Digha xvi. D. xvi. 1, 4—the last above-given quotation—
ends thus: ‘Yavakivafi ca Ananda Vajjinap ara-
hantesu dhammikarakkhivarapagutti susapvi-
hitd bhavigsati, kin ti anagatda ca arahanto
vijitay agaccheyyun agata ca arahanto vijite
phasuy vihareyyun ti vuddhi yeva. . ..

¢ 8o, long, Ananda, as, among the Vajjians, the rightful protection,
defence, and support shall be fully provided for the Arahats, so that
Arahats from a distance may enter the realm, and the Arahats therein
may live at ease, so long. . . .

Any susceptible author could easily, from this passage,
derive the idea that, in depicting the signs of a revolt, it
would be fitting to say something about intrigues against
an Arahat, such as would drive him eventually out of the
country. It isfrom this point of view, I think, that we
should understand the arbitrary procedure taken in Yasa's
case (C.V. xii. 1, 1 f.), which has been sketched above,
and which he finally evaded by his flight through the air.

As to the influence possibly exerted by two or three other
passages in the M. Pari. 8., I speak with less certainty.
D. zvi. 1, 7 (ii. 78) contains the following pronounce-
ments: ‘Yavakivaii ca bhikkhave bhikkhu na

bhassarama bhavissanti. . . . Yavakivai
ca bhikkhave bhikkhu na niddarama bhavis-
santi. . . . Yavakivai ca bhikkhave bhi-

kkhu na sanganikdrama bhavissanti . . . vuddhi
yeva bhikkhave bhikkhaonay patikankha no
parihani.’

¢So long, brethren, as the brethren shall not be in the habit of, or be
fond of, idle talk ; so long as they shall not be addicted to sloth . . .

shall not frequent, or be fond of, or indulge in society . . . so.long may
the brethren be expected, not to decline, but to prosper.’

In C.V.xii. Revata and Sabbakimi are shown as belong-
ing to the saintlier side of the Order, whom one may be
sure to find striving to realize these conditions of salvation.
Is it, then, perhaps with an eye to this passage* that the

*In CV. itself the flight of Revata is explained in another
inanner.
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compiler (C.V. xii. 2, 7) represents Revata moving that, in
order to avoid much ‘pointless speaking’ (bhassani),
the investigation of the controversy be devolved upon a
committee,* makes him, as guest of Sabbakami, forego his
night’s rest (xii. 2, 4), and withdraw himself repeatedly
when sought (xii. 1, 9) ?

I[V. PararLELs BETWEEN CULLA-VAGGA XI. AND XII. AND
oraER CaNoNicaLh WORKS, ESPECIALLY THE VINAYA.

If we now glance over the essentials of the two accounts,
which cannot be explained by the influence of Digha xvi., we
have in the first place to point out once more that C.V. xii.
1, 8, is identical with A. iv. 50 (ii. 58 f.), and C.V. xili. 1, 4,
with Sapy. xlii. 10 (iv. 825 /). We may, then, eliminate
those passages which quite obviously owe their existence to
the influence, either of earlier passages in the C.V., or of
the Vinaya in general. That, for instance, which we may
call the protocol to the motions and resolutions, corresponds
word for word to the formula 8o constantly occurring in the
Vinaya, and hence needs no further explanation. Again,
the rebuke administered to Ananda, that he had supported
the efforts of the Gotami to be admitted into the Order,
refers to matters which are narrated in the C.V. itself (x.),
and is hereby sufficiently explained.

On the relation between the phrases dippati and
dipenti contained in C.V. xi. 1; xii. 1, 1, on C.V. vii.
5,2 (¢f. A.1i.11), the reader should consult above, p. 48.
Again, on khandaphullay patisankharoma in C.V.
xi. 5, as connected with C.V. vi. 5, 2; vi. 17, 1, consult
above, p. 35, n.

Chapters xi. and xii.,, with their contrasted base-ideas,
were obviously elaborated under the influence of C.V. vii
5, 2-8 (= A. x. 85 ff. [v. 78, 74], and ¢f. Itv. 18, 19) on
sanghabheda and sanghasamaggi—vii. 5, 2: Say-

¥* TIn this case we should have to declare C.V. iv. 14, 19 derived from

D. xvi. But that, as will appear presently, we should be able to piece
into the general situation.
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ghabhedo sanghabhedo ’ti bhante vuccati. Kit-
tavatd nu kho bhante sangho bhinno hotiti.
Idh’ Upali bhikkhi adhammap dhammo ‘ti
dipenti, dhammay adhammo ’ti dipenti, avina-
yap vinayo ’ti d., vinayam avinayo ’ti d., ab-
hasitay alapitay tathagatena bhasitar lapitay
tathagatena ’ti d., bhasitay lapitay t. abhasi-
tay alapitapy t. 'ti d, anacinnay t. acinnay t.
ti d., . .. apafifiattay t pafifiattay t. ’ti d.
pafifiattan t. apafifiattay t ’'ti d, anapattiy
apattiti d, apattinp anapattiti dipenti. . .
8. Sanghasamaggl sanghasimaggiti bhante vue-
catl. Kittdvata nu kho bhante sangho samag-
go hotiti. Idh’ Upali bhikkhd adhammay ad-
hammo ’ti dipenti dhammay dhammo ti di-
penti, ete., ag in § 2.

In C.V. xi. and in C.V. xii., what we note in the positive
party is all borne along by the current of C.V. vii. 5, 8;
and everything schismatic in C.V. xii. by the current of
vii. 5, 2. This is proved, not only by the identity of the base-
ideas, but also by manifold coincidences of phraseology.
The C.V. relates not only the settlement as a whole of
Dhamma as Dhamma and of Vinaya as Vinaya, but also
the instructions (pafifiattan) of the Buddha in this or
that place, what is apatti and anapatti (xi. 7), as well
as what the Buddha preached (bhasitay, xi. 8).

In xii. Yasa takes his stand, with fastidious correctness,
on the Vinaya, when he, e.g., asks for an escort on his
expedition to apologize to the Vajjians (see above, p. 88,
and below, p. 55), expressly referring to the Buddha :
Bhagavata avuso pafifiattay. Again, before the
laity, he emphasizes his adherence to Dhamma and Vinaya
with the words (vii. 5, 8): ‘Yo 'hay adhammay ad-
hammo ’ti vadami, dhamman dhammo ti va-
dami, avinayay avinayo ’'ti vadami, vinayay
vinayo ’ti vadami’(xii. 1, 2, 8, 4, 5). In xii. 1, 5,
he refers the bhikkhus to Buddha’s instructions respecting
gold and silver observed by himself: ‘Bhagava . .
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jatariparajatay patikkhipi sikkhapadaii ca
pabfiipesi’

On the other hand, the theses put forward by the Vajji-
puttakas are adhamma, avinaya, apafifiatta, called
in xii. 2, 8, by the synonymous terms uddhamma ub-
binaya, apagatasatthusisana. When the Vajji-
puttakas act in accordance with their theses, this is
anacinnay Tathagatena; the acinnakappa is,
moreover, one of the liberties they take, and they punish
Yasa, who opposes them in the name of Dhamma and
Vinaya, as if his conduet, which is anapatti, were apatti
(xii. 1, 2, ).

Their finding of a sentence (patisaraniyakamma)
against Yasa (xii. 1, 2) is distinetly based on i. 20. As
if to leave no doubt about it, Yasa is accused, in the words
taken from i. 20, akkosati paribhasati, of an offence
which, in his case, is quite out of the question. Yasa
thereupon, as has been related, demands the escort of a
colleague, which the Buddha had prescribed in the case
of one charged with patisiraniyakamma. This in-
junetion is in C.V. i. 22.

C.V.xii. 1, 8: Atha kho satthimatta Patheyyaka
bhikkhid sabbe arafifiaki sabbe pindapatika
sabbe pansukilika sabbe tecivarika, belongs partly
to M.V.vii. 1,1,: Tena kho pana samayena tinsa-
matti Patheyyaka bhikkhu sabbe arafifiaka
gabbe pindapatika sabbe panpsukalika sabbe
tecivarika, partly to Sayy. xv. 13, 2: Atha kho timsa-
matta Paveyyaka (S. 1-8 Patheyyaka) bhikkhu
sabbe arafiiakad sabbe p°s° pa®s°t°.

C.V. xil. 2, 2: A god inspiring Silha to persevere may
derive from the Buddha’s being incited by Brahma, M.V.
1. 5, 4-6.

The connexion between C.V. xii. 2, 4: Sace mayay
iman adhikaranay idha vipasameyyama siyapi
muladiayaka bhikkhd punakammaya ukkotey-
yuy, and Pacittiya 63 has already been pointed out by
de la V. Poussin, Muséon, 1905, p. 266, n. 1.
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On the parallel between the end of xii. 2, 4, and C.V. vi.
13, 1, see note on p. 80.

The story of the appointment of a committes in C.V. xii.
2, 7, rests on C.V. iv. 14, 19, which is reproduced ver-
batim.* The sentences are given side by side.

C.V. xii. ' C.V. iv.

Tasmiy kho pana ad- Tehi ce bhikkhave
hikarane vinicchiya- | bhikkhuhi tasmin ad-
mane anaggani c’eva  hikarane vinicchiya-
bhassini jayanti na  mane anaggani c’eva
c’ekassa bhasitassa \‘ bhassini jayanti na
attho vinfiayati. 'c’ekassa bhasitassa

attho vififiayati

Atha kho dyasma Re- ' Yacitva vyattena
vato sanghay fapesi: | bhikkhuna patibalena
sunatu me bhante | 8angho fiapetabbo:
sangho, amhakay imas- | 8undtu me bhante

mip adhikarane vini. | sangho, amhakap imas-

|
cchiyamine anaggani|mip adhikarane vini-
¢'eva bhassani jayanti | cchiyamane anaggani
na c'ekassa bhasitassa | ¢’6va bhassani jayanti
attho vififiayati, yadi | na c’ekassa bhasitassa
sanghassa pattakallay, | attho viffiayati, yadi
sangho cattaro Paeci- sanghassa pattakallay
nake bhikkhu ecattiaro ' gsangho itthannimaf ca
Patheyyake bhikkhu ! itthannamaf, ca bhi-
sammanneyya ubbahi- | kkhuy sammanneyya
kiya imay adhikara- ubbahikaya imap ad-
nayn vupasametuy. “hikaranay vapasa-
! metuy.

The following similarities are less clearly made out.

The second rebuke levelled against Ananda in C.V. xi. 10
i8: Idam pi te avuso Ananda dukkatay yapy
tvay bhagavato vassikasatikay akkamitva sib-
besi. ‘This also, friend Ananda, was ill done by thee,
in that thou troddest upon the Exalted One’s rainy-season

* Already pointed out by Rhys Davids and Oldenberg. (S.B.E. xx,
407, n. 1),
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garment to sew it’ (or, ‘that thou troddest upon .
ga.rment and then sewedst it—i.e., because it had thereby
become torn’?). There is in the Canon no mention of
any episode with which this rebuke can be referred with-
out objection. But it is conceivable that the compiler’s
imagination may have been guided by dim memories of
phrases in earlier passages of the Vinaya.* Now, in C.V.
v. 11 the subject turns on the sewing of bhikkhus’ robes
(civaray sibbenti); then on a frame in which the
garment is stretched while it is sewn (kathina; v. 11, 3:
anujanami bhikkhave kathinap kathinarajjup
tattha tattha obandhitva civaray sibbetun);
then on the treading upon this frame (with the garment
stretchedinit?). C.V.v.11,4: Tena kho pana sama-
yena bhikkhi adhotehi padehi kathinap akka-
manti; and the Buddha declares this to be an offence:
Yo akkameyya apatti dukkatassa. I believe that
this dukkata was the bridge by which the Council
chronicler, in counting up Ananda’s dukkatas, got into
this chapter of the C.V. And the reason why, among all
the many duk katas treated of in the Vinaya, he should
light on this one, may well have been the fact that Ananda,
is repeatedly involved in affairs concerning garments.
More of this presently. Perhaps, too, a dim memory of
C.V. v. 21 unconsciously played its part. Apanda is there
mentioned in connexion with a proceeding which results
in eliciting this injunction from the Buddha: Na bhi-
kkhave celapattika akkamitabba. Yo akka-
meyya apatti dukkatassa.

C.V. xi. 11 and 13 /. still remain to be connected with
other passages. Purana comes with 500 bhikkhus from
the southern hills to Rajagaha, and expresses his esteem for
the work achieved by the Council. Ananda, commissioned
to impose the penalty on Channa, at Kosambi (c¢f. above,
p- 87), receives an offering of 500 robest in the park of

* I have pointed out analogous occurrences in other Pali books

(W.Z.K.M. xx., xxi.), and could produce other instances
t Called both uttarasanga and civara.
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King Udena from the Court ladies, and explains to the
indignant monarch* that he will divide them among the
bhikkhus escorting him; that out of the robes when
worn out bed-spreads will be made, then cushion covers,
then carpets, then towels for feet-ablution, then dusters ;
that finally, torn into shreds and stiffened with mud, they
will be made into flooring.

Now it will be admitted that in all this, beyond Purana’s
opinion, there is no connexion with the Council, and that,
therefore, a discussion on the criginals of these passages
has little bearing upon its probability. Notwithstanding
this, I will try to explain their literary raison @’étre. Should
the attempt not be reckoned conclusive in every detail,
this will not cut us off from the aim of our inquiry. It
will, anyway, not be an utter failure.

The Theras had decided that Ananda should carry out
the brahmadanda, or higher penalty, imposed by the
Buddha himself upon Channa (C.V. xi. 12). Two motives
seem to have determined their choice, both of a literary
character. Ananda had already been represented, in the
C.V., as carrying out a penalty. This was against the
Licchavi Vaddha ; and I take that episode (v. 20) to be the
prototype of xi. 16. The verbal agreement in particular
phrases removes all doubt:

V. 20, 5. | XI. 15.

. etad avoca: San-| ... etad avoca: San-
ghena te avuso Vad- ‘ ghena te avuso Channa
dha patto nikkujjito | brahmadando anapito

. atha kho Vaddho ! ’ti . . . ’ti tattheva
Licchavi . .. ’ti tatth’ | mucchito papati. Atha
eva mucchito papato. | kho. .

Atha kho. ... ‘

The second motive was, I believe, the following: The
compiler of C.V. xi. designed it as a crowning witticism
that Ananda, who had hitherto, by the way in which he

* The King asked Ananda humorously whether he intended to open
a shop.
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was addressed, been distinguished as the lowest among the
Theras, should finally appear before the overthrown Channa
as a gentleman of eminence, to be respectfully addressed
as bhante. For this purpose Ananda had to come on as
leader of the deputation. But he would not take his escort
from the Theras at Rajagaha, in whose presence he would
have been dwarfed. He needed a troop of ordinary bhikkhus,
in no way distingnished. Only the 500 Theras were
in Rajagaha at the time (¢/. xi. 4). The escort Ananda
was bound to have, by the statue of brahmadanda, as
defined by the Buddha. As defined in C.V. xi., Ananda
needed one to defend him against the violence of Channa.
Where should the escort be found ? From somewhere in
the neighbourhood, of course. Now, the Southern Mountain
(Dakkhinagiri) was known as a centre for bhikkhus, not
very far from Rajagaha (¢f. Mahavagga i. 53): 1. Tena
kho pana samayena bhagava tatth’eva Raja-
gahe vassap vasi. . .. 2 Atha kho bhagava
ayasmantay Ananday amantesi: ... icchat’
avuso bhagava Dakkhinagiriy carikay pak-
kamituy; viii. 12, 1: Atha kho bhagava Rajagahe
yathabhirantay viharitva yena Dakkhinagiri
tena carikan pakkami; Sapy. xvi. 11, 4: Atha kho
ayasma Anando Dakkhindgirismiy yathabhi-
rantan carikay caritva yena Riajagahay Velu-
vanay . . . tenupasankami (see also S.B.E. xvii.,
p- 207, n. 2). Hence the compiler makes the troop appear
from thence.

Now, in one of the passages where the Dakkhinagiri
occurs, M.V. viii. 12, 1, the subject turns on bhikkhus’
garments, which Ananda is to provide, as we find him
doing: Atha kho bhagava Dakkhinagirismiy
yathabhirantay viharitvi punad eva Raja-
gahay paccagacchi. Atha kho ayasma Anando
sambahulanay bhikkhinay civarani sapvida-
hitva yena bhagava ten’ upasankami. .. .

Does not the thought obtrude itself that the compiler of
the episode in C.V. xi. 18, 14, had it suggested to him by
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M.V. viii. 12, especially if, as I believe, he simply copied
what he had himself written ? To complete the details of
the same he would have to draw suggestions from the
following chapters in the M.V., where there is a series of
particulars concerning bhikkhus’ clothing : In M.V. viii.
13, 6, the Buddha proseribes: ‘na bhikkhave atire-
kacivaray dharetabbay.’ ‘Ye shall not, brethren,
wear an extra suit of robes.” And in viii. 24, 8: Tena
kho pana samayena afifiataro bhikkhu utu-
kalay eko vasi. Tattha manussa sanghassa
dema ti civarani adapsu. Atha kho tassa bhik-
khuno etad ahosi: bhagavata pafifiattay catu-
vaggo pacchimo sangho ti, ahay c¢’amhi ekako,
lme ca manussid sanghassa dema ti civarani
adaysu ... bhikkha bhagavato etam atthay
arocesun. Anujanami bhikkhave sammukhibhu-
tena sanghena bhajetuy.

‘ Now at that time a certain bhikkhu spent the rest of the year (besides
the rainy season) alone.* The people then gave him robes, saying :
*“ We give them to the Sangha.” Then that bhikkhu thought: * It has
been laid down by the Blessed One that the lowest number which can
constitute a Sangha is four. Now, I am by myself, and these people
have given the robes, saying : . . .” The bhikkhus told the matter to
the Exalted One. “ I prescribe, O bhikkhus, that you are to divide
such robes with the Sangha (whether large or small in number) that
may be present there.” ’

Not all the details fit in with my hypothesis, but that
the two cases are related is inexpugnable ; and that suffices
to make the possibility of the one suggesting the other
plausible. It may be said that C.V. xi. should not merely
repeat and apply, but should form a complement on several
points.

But that a literary reminiscence of this sort has really
been efficient is rendered probable by another aper¢u. In
C.V. xii. 2, 8, the compiler stumbles onece more against
Ananda’s role of clothes-receiver, and, in contrast to xi. 13 1.,
places this episode in the Buddha's lifetime. I refer to the

* Cf. Buddhaghosa, apud S.B.E. xvii. 286, n. 1.
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attempt made by the Vajjian bhikkhus to bribe Revata and
his attendant Uttara by presents of robes, etec. When both
have deelined to receive any with the words, ‘I possess the
triple garment,’ they persuade Uttara: ‘Manussa kho
avaso Uttara Bhagavato samanakay pari-
kkharay upanamenti . . . no ce Bhagava pati-
ganhati ayasmato Anandassa upanamenti
patiganhatu bhante thero. ...

¢« People used to offer such requisites to the Exalted One. . . . Ifhe
did not receive them, they used to offer them to the ven. Ananda, say-
ing, * Let the Pater Ananda receive these requisites.”’

If in chronicles of events purporting to be 100 years
apart one and the same theme appears, it is not too bold
an assumption that this arose, not from the event repeating
itgelf, but either in the mind of the compiler, or on literary
grounds. And besides the passages in M.V., it is possible
that the memory of some organization for the reception of
robes (civarapatiggahaka), as in C.V. vi. 21, 2, may
have been a factor. We cannot overlook the remark by
King Udena: ‘Kathay hi nama samano Anando
tava bahuy civaran patiggahessati?

Some details of this episode may well have been due to
the influence of other passages in the Vinaya, such as the
mention of uttarattharanas, bhummattharanas,
and pidapufichanis, to that of Pac. xiv. 2 (Vin. iv. 40) ;
or that of uttarattharana’s, bhummattharana’s,
and bhisicchavi’s to that of Niss. vi. 2 (Vin. iii. 212);
and ta . .. bhummattharanay karissama and
tani . .. padapufichaniyo karissama ¢f C.V. vi
14: ... ‘tilikay vijatetva bimbohanay katuy,
avasesal) bhummattharanan katuy.’ ‘I allow you,
O bhikkhus, to comb out the cotton of the mattresses, and
make pillows of it, and to use all the rest as floor-covering.’
Again, vi. 19: colakan uppannay hoti. ‘Anuja-
nimi bhikkhave padapufichaniy katuy.’ Now
at that time the Sangha had received . . . a colaka cloth
. . . ‘Tallow you, O bhikkhus, to make foot-towels of them.’
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Or, again, with cikkhallena madditva ¢f. cikkhal-
lay madditva, C.V. vi. 5, 1, and Parajika ii. 1, 1
(Vin. iii. 41).*

It is, perhaps, no accident that, in C.V. vi. 5, 1, a tailor
busies himself over this clay-preparation, since we know,
from xi. 14, that, when mixed with shreds of stuff, the
mortar gained in stiffness. Thus one passage dovetails
with another, and the literary connexion becomes ever
more probable through such details.

This clothes story is placed at Kosambi because the
Ghositarama, in which Channa dwelt, was near Kosambi.
And Channa dwells there, because he does so in C.V. i. 25,1:
‘Tena samayena Buddho Bhagava Kosambiyay
viharati Ghositarame. Tena kho pana sama-
yena ayasma Channo apattip apajjitva ...
Whoever is disposed to regard the Culla-vagga as history
has some reason to wonder at the persistence with which
Channa resides so long in that same park. Once these
matters and personal touches are looked upon as constant
literary types and artifices, there remains no room for
wonder. Again, the appearance of the 500 Court ladies of
King Udena of Kosambi is nothing surprising. Udéna vii. 10
shows that the Ghositarama, King Udena, and his 500 wives
are linked by a strong association of ideas: Ekay sama-
yay bhagava Kosambiyay viharati Ghosita-
rame. Tena kho pana samayena rafiiio Uden-
assa uyyanagatassa antepuray daddhay hoti,
payca itthisatani kalankatani honti.

It remains only to consider the two central elements of
either chapter in respect of their descent—the account of
what was transacted at the two Counecils. Do they, too,
betray literary motives? The reply must be, Yes.

The following is a translation of the passage describing
the first Council :

* Cf. also C.V. viil. 8, 2: ‘Yo pacchsa jantaghara nikkha-
mati, sace jantagharay cikkhallag hoti, dhovitabbap’:
—*Whoso comes last out of the bathroom is to wash it out, if it be
dirty (with lime).’
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xi. 7: . . . The ven. Maha Kassapa then said to the ven. Upali:
¢ Friend Upali, where was the first Parajika promulgated?” ‘In
Vesali, sir.” *Concerning whom ?’ ‘Concerning Sudinna, the son of
Kalanda.” ‘In regard to what matter?” ‘In regard to sexual inter-
course” Thus did the ven. M. Kassapa question the ven. Upali as to
the matter, as to the occasion, as to the individual concerned, as to
the rule, as to its supplement, as to who would be guilty, and
as to who would be innocent of the first Parajika. °Again, Friend
Upali, where was the second Parajika promulgated?’ ‘At Raja-
gaha, sir’ ‘Concerning whom was it spoken 22 ¢ Concerning
Dhaniya, the potter’s son.” ‘In regard to what matter ?” *The taking
of what had not been given.! Thus did the ven. M, Kassapa question
the ven. Upali as to the matter . . . of the second Parajika. ‘Again,
friend Upali, where was the third Parajika promulgated ?” At Vesal,
gir, ‘Concerning whom was it spoken? ‘Concerning different
bhikkhus.! ¢In regard to what matter?" *In regard to (the murder
of) human beings.’ Thus did the ven. M. Kassapa question the ven.
Upali as to [all the particulars, as before], of the third Parajika.
¢ Again, friend, where was the fourth Pardjika promulgated ?’ ‘At
Vesali, sir.’ ‘Concerning whom was it spoken ?' ‘Concerning the
bhikkhus dwelling on the banks of the Vaggumuda River.” ‘In regard
to what matter ¥ ‘In regard to superhuman conditions.” Thus did
the ven. M. Kassapa question the ven. Upali as to [all the particulars,
as before] of the fourth Parajika. And in like manner did he question
him through both the Vinayas, and as he was successively asked, so
did Upali make reply.

8 . . . And the ven. M. Kassapa said to the ven. Ananda: ‘ Where,
friend Ananda, was the Brahmajala spoken? ‘Between Rajagaha,
sir, and Nalands, at the royal resthouse at Ambalatthika.” ‘Concern-
ing whom was it spoken ?’ * Suppiya, the wandering recluse, and the
young Brahmin, Brahmadatta.” Thus did the ven. M. Kassapa question
the ven. Ananda as to the occasion of the Brahmajala, and as to the
individuals concerning whom it was spoken. ‘And, again, friend
Ananda, where was the Samafifiaphala spoken?’ ‘At Rajagaha, sir,
in Jivaka’s mango-grove” ‘In whose presence ? ¢ In the presence of
Ajatasattu, the son of the Vedehl” Thus did the ven. M. Kassapa
question the ven. Ananda as to the occasion of the Samafifiaphala, and
as to the individuals concerned. Inlike manner did he question him con-
cerning the five Nikayas, and as he was asked, did Ananda make reply.

All the questions and answers referring explicitly to
specific Parajika statutes agree exactly with those which
we find in the Parajika Book, Vinaya, vol. iii. This gives
us, strictly reckoned, a guarantee for the existence, at the
time of the compilation of C.V. xi., of only the four first
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Pardjikas out of the whole Vinaya. And even then it is
only a guarantee that their skeletons existed. Neverthe-
less, it may be ungrudgingly admitted that if the questions
and answers in C.V. xi. had all been given in extenso they
would probably have revealed the contents of both Vinayas
—that for bhikkhus, and that for bhikkhunis.* But how-
ever much we may concede after this sort, there is nothing
to be got out of C.V. xi. as a chronicle beyond what is
always given in the fact of its existence; nothing that tells
us anything positive over and above its relations with other
documents. The very existence of C.V. xi., as a chapter
at the end of the Culla-Vagga, Book IV. of the Vinaya,t
establishes the fact that, when this chapter was compiled,
the contents of the rest of the Vinaya books had already
been compiled, no matter whether by the same, or by
a different author. All that we need for the alleged
revision of the Vinaya in C.V. xi. 7 is simply to assume
a literary basis. And this suffices equally for the allusion to
‘ Four Parajikas,’ to ¢ Thirteen Sanghidisesas,” ete., inxi. 9.
Here, too, we get along quite well without requiring to
assume a historical fact—the fact, namely, of any Council
to establish the text really having taken place. We may,
indeed, go so far as to say that to come to a conclusion
concerning form and diction of the texfs, and to gain
any feeling of certainty respecting the age and the genuine-
ness of the texts as handed down to us, the assumption of
any historical fact—the assumption that a revision of a
register of contents actually took place—is of no importance
whatever.

The assertions in xi. 8 as to the maintenance of the
Dhamma are in precisely the same position. Taken
strictly, only the first two Suttantas of the Digha Nikiya
are catechetically determined, and these only as in a

* See, e.g., Oldenberg, Z.D.M.G., 52, p. 618,

t The text is not preserved in the order indicated by its subject-
matter, for it does not put, as it ought, the two volumes of the Sutta
Vibhanga before the Maha-Vagga and Culla-Vagga. Cf. also Olden-
berg, Z.D.M.G., 52, p. 629.
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register, with the Nikaya as we have it. But it does not
follow that the whole of the Nikaya was present to the
mind of the compiler. Nevertheless, from his ample ex-
ploitation of the Maha Parinibbana-Suttanta, a text taken
from the middle of the Nikaya, we may credit his affirma-
tion of the existence of ¢ the Dhamma ’ so far at least as the
Digha-Nikaya is concerned. Further than this, as we
shall presently see, blind confidence cannot take us. We
must, it is true, go so far as to believe that in his time—
and when that was we do not know* —there was known to be
a division of the Dhamma into Five Nikayas, and that
there were other texts besides the Digha. He mentions Five
Nikayas, and we can believe him the more readily,in that rela-
tively early epigraphical evidence testifies to their existence.
But just what is of most importance we do not learn, and
that is, which texts, and of what form, were those called
the Five Nikayas? Of how little use such a mere frame-
work title as this really is, we may see, for example, in the
allusions to ¢ Vinaya,” ‘ Dhamma,’ ¢ Sutta,” occurring in the
very earliest texts of the Canon, and certainly not impli-
cating all the contents as known to us. C(f., eg., the
above-given quotation from Digha xvi. 4, 8 (ii. 124). And
how could the author of C.V., as not identified with the
author of the last two chapters, have known a five-fold
Nikaya which includes the Jataka Book, when the Jataka
Book itself refers to the Culla-Vagga? In any case, how-
ever, the chronicler of C.V. xi. could perfectly well allude to the
Dhamma and Five Nikayas in virtue of his literary know-
ledge of them, whatever the contents as known to him may
have been. But to make this possible, it is not necessary
to assume that a revision and settlement of these texts did
actually take place.

To come to the innovations, for the sake of which the
second Council takes place, these are subsumed by the
compiler of C.V. xii. (2, 8) himself, with explicit reference,

* Also, e.g., according to Kern's ‘Manual of Ind. Buddhism,’ p. 102,
this was relatively late.
+ Cf. also Oldenberg, Z.D.M.G., 52, p. 676.
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under the rules of the ‘Sutta-vibhanga,” and without
naming the book, but with distinct particularization, under
cases occurring in the Maha-Vagga.* Here, then, again the
possibility of a literary basis is beyond all doubt.

V. Ox taE Litrerary DEPENDENCE OF
CuLra-VAGGA XI. AND XII.

The question of literary borrowing being admitted, it
may be possibly asked whether the indebtedness is not on
the other side? Does Digha xvi. refer to C.V. xi., xii.? So
very little is known of the chronology of the Pali Canon
that, considered by itself, the question is not less reason-
able than the assumption of the inverse case. There is
this, moreover, to support it, that the M. Parinibbana-
Suttanta does not impress one as an original work. The
abrupt changes of subject, the numerical schemata,t
recalling strongly the Anguttara-Nikaya and other features,
are by no means a guarantee for the absolute authority of
the work.! The Digha-Nikaya, nevertheless, is, if not the
oldest, at least one of the oldest parts of the Canon. And
of it the M. Parinibbana-Suttanta is older than C.V. xi. xii.
and has been the basis of both chapters. This is demon-
strable by a comparison of the coinciding passages.

On the assumption that the Digha is the relatively
original work, we easily understand why, in C.V. xi. 1,
Subhadda’s words, mentioned by Maha-Kassapa, are trans-
posed from their order in the Digha, by the reverse
assumption it is less intelligible.

If the mutually conflicting injunctions of the Buddha
concerning the treatment of precepts after his death (D. xvi.
1, 6, and 6, 8) had been originally related in C.V. xi. 9,
they would not, in the Digha, have been stated in two
separate passages, or rather, they would not have been
stated without being mutually adjusted. The story, told

* Verified by Oldenberg himself in C.V. loc. ¢it,, which see.

t1L56: 1,281, 2,2;8,18 .; 8,21 ;3,24 #.; 3, 83 f.,
4,2;4,7; 5,8; 5,12; 5,16; 5, 18.

1 Cf. also Introductory above, p. 3, 4.
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in very general terms (D. xvi. 5, 20 f.), of the visiting the
dying Buddha by both sexes could not well have been
elaborated out of the rebuke levelled at Ananda (C.V. xi.
10) for his admission of women to the death-bed. On the
other hand, a jealous monkish disposition might very well
have found ground for a rebuff in the pre-existing story.

Again, had the string of rebukes uttered against Ananda
been the earlier compilation, the occasions for which he
was rebuked would scarcely have been scattered about the
borrowing compilation.

The application, in C.V. xi., xil., of the rule of etiquette
respecting ‘friend’ and ‘sir,” promulgated in D. xvi. 6, 2,
is intelligible. But it is very questionable whether the
compiler of Digha xvi, viewed as a later work, would,
with all the complicated machinery of intitulation in
C.V. xii., have stated the original injunction of the dying
Buddha in terms so simple.

And so on. It is scarcely necessary to go over all such
points to establish my case. Nor has it, indeed, evar been
asserted or surmised that the author of D. xvi. made use of
C.V.xi. Even if some of the congruent passages leave us
vacillating, there are sufficient to establish the fact of
literary dependence. A literary dependence! If the
parallels hitherto published between the M. Parinibbana-S.
and C.V. xi. (none had been pointed out in xii)) have
suffered the hypothesis that they rested on a basis of
historical fact to stand,” the quantity of connected passages
now brought forward should show that to be an impossi-
bility. How is it intelligible that, out of the multitude of
events in real history, by pure accident in two different
compilations, each having an entirely different object,
one and the same matter should come up so amazingly
often, and in exactly similar words ?

We saw in our introductiont that even the same work
(Digha) treats of the same matter in two different places
(xvl,, xvii.) in a different style. Are we to suppose that two

* For me those few would have upset it.
+ Above, p. 8, 4, n. 2.
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different works may quite accidentally relate the same
things in the same words? This is so incredible that
Oldenberg himself, who at bottom upholds the historical
theory, has established the derivation of the congruent
passages in C.V. xi. from those in the M.P.S. But the
settlement of this matter brings us to further important
conclusions.

In the first place, to inquire into date, object, and pro-
cedure of the first two Councils as something historical is
a question quite falsely put.

Our one original source of knowledge respecting them is
C.V. xi.,, xit.* But these chronicles are elaborated out
of Digha xvi. and other canonical passages. Hence the
two Councils have for us only a literary existence, and
only that, paradoxical as it sounds, because Digha xvi.
exists. To seek a historical background is to make
something merely literary into something actually real,
and indicates a logical fallacy. To inquire into the date
of the first Council is to inquire into a point of time
later than the compilation of D. xvi. This Suttanta is a
text of about 100 printed pages in length. And this
text, quite apart from the probability of its being a
secondary conglomerate, cannot have been compiled in
less than one or two weeks after the Buddha’s death, even
if the inconceivable be held possible—namely, that the
compiler set to work immediately. Hence to ask about the
date of this Couneil is impossible, or at least irrational.

It is no less a catching at soap-bubbles to make out that
a Council took place a few weeks after the Buddha’s death,
than it is to believe that the assumption of such an event is
to be refuted on historical grounds. Had there been no pros
and cons, both in tradition and in criticism, the matter
need not have been held to be sufficiently real to be argued
about at all. There is no need to accuse the compiler
of C.V. xi. of having led us astray in regard to the date
of a first Council. He neither says that what he describes
happened in connexion with what happened at or soon

* On the northern Buddhist Counecils, see Conclusion.
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after the Master's death, nor brings about this mis-
understanding by any ambiguities of phraseology. There
is no point of time given in C.V. xi. when that may have
taken place which we call the First Council. From the
outset of the chronicle we are in mediis rebus in an assembly
of bhikkhus, to whom Maha-Kassapa is speaking. He tells
—using, for the most part, words taken from Digha xvi.—
of a conversation which he once had (ekay samayay), on
a journey from Pava to Kusinari, with an Ajivaka and
Subhadda. How long ago this was we do not learn. To
assume that it was but weeks ago is unjustifiably arbitrary,
and the ‘once upon a time ’ betrays at least so much, that
the compiler did not know precisely himself. But if it is
contended that this ‘ekayn samayay’ was the stereotyped
way of beginning a Sutta, and adopted from that customary
style, then this only amounts to what I said before: that
it is a literary idiom which excludes any idea of a definite,
especially of a recent, point of time.

So much only is clear—that the compiler of the C.V.
puts the event in the lifetime of M. Kassapa, Ananda, and
Upali. In view, however, of the longevity of saintly per-
sonages, such as we meet with in C.V. xii. and repeatedly
in the Dipavansa, this does not help us much to a more
precise determination of date. And besides, anyone whose
imagination is not bound by the historical, is entirely free
to choose his own point of time.

But we may put all these possibilities on one side. The
only question with which we are really concerned is: Does
the Culla-Vagga give a date? Or, at least, does it let us infer
a date, or does it not ? The reply to thisis, No! Herewith
we are rid of the whole question as to its credibility. It is to
Oldenberg’s credit that, many years ago, in spite of other
suppositions, he declared the First Council to be fictitious.*
If T have here once more pronounced concerning a res
judicata, I do so because Oldenberg’s approximately correct
conclusion, being drawn from false premises, needs new
data if it is to stand.

* Vinayapitaka, vol. i. xxvil., xxxi.
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So far as I can see, it would be, for the canonical literature,
but a gift of the Dana® to have proved that it was settled
at that ¢ First Council.” The remark made in C.V. xi. 11
would suffice, in that case, to wipe out the attribute of
authenticity. Purana, namely, when invited to approve of
the revised Canon, answers: ‘Friends, the Dhamma and
the Vinaya have, by the consensus of the Theras, been well
rehearsed (susangito). Nevertheless I, even in such
manner as it has been heard by me, and received by me
from the very mouth of the Exalted One, will in that
manner bear it in memory.’*

We may confront the chronicle of the ¢ Second Council’
with even greater indifference. This is not only a merely
literary construction ; it does not even possess any relevant
subject-matter. Whether such monkish steam as those ten
puerilities was ever let off has little or no importance for the
history of Buddhist literature. We do not hear whether,
on that oceasion, anything was done by way of settling the
Canon, except from secondary sources.f That the prior
existence of the Vinaya is attested is a fact that did not
need the help of C.V. xii. The only point of interest about
the chapter is the persuasion, both past and present, of the
historical value of its contents,} and the conclusion that
attaches thereto.§ We must go into the latter.

Oldenberg’s keen eye detected the sharp line dividing
most of the C.V. (i. to x.) from the last two books. C.V. x.
gives an account of the founding of the sisterhood and of
rules for the sisters. Books i. to ix. contain the rules for
the brethren, a cleavage that is unquestionably made
deliberately. But we may by no means conclude that the
cleavage between x. and xi. is one between an actual work
and its appendices.|] To me it seems fairly obvious that
the compiler had a very different dividing line in his eye.

* Of. already de la V. Poussin, Muséon, 1905, p. 250.

t Pointed out by Oldenberg (e.g., ¢ Vinayapitaka,’ i, p. xxx. ff.), and
Kern’s ¢ Manual, p. 106.

1 Oldenberg, ibid., p. xxix. § Ibid., p. xxxv. ff.

i| See also Oldenberg, Z.D.M.G., 52, p. 618, n. 1.
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Books i. to x. treat of the life of the community during the
Buddha's lifetime ; xi., xii., of proceedings in the community
after his death.* ‘Where else could Book x. have been
placed but where it is? And since hereby the only argu-
ment against the unity of scheme in the C.V. falls through,
and since I can see, in the diction of the two groups of
chapters, no support for the theory of a distinet origin, I
cannot doubt that i. to x. and xi., xii. are by one and the
same author. For it will be admitted by every one that,
as a general principle, a work handed down as a unit is to
be reckoned as such till its unity is refuted, or till there is
good evidence to hold it as suspect.

Oldenberg, it is true, has not contented himself with one
reason, but has given two more—reasons which I, too,
bring forward separately because they were intended to prove
something else.t He is of opinion that C.V. i. to x. must
have been in existence some time before xi. was compiled,
because the compiler of xi. believes that the whole Vinaya
was edited, after the Buddha’s death, at the First Council,
and also because the first ten books of C.V. do not contain
detailed precepts sufficient to quash the ten controversial
theses; and yet there would certainly have been no delay
in settling such adequate precepts if C.V. i. to x. was com-
piled at the same time as xii—that is, after the Counecil at
Vesali.; This explanation suffers through those erroneous
premises which I have been attempting in my article to

* Oldenberg, Z.D.M.G., 52, p. 630, ‘can scarcely believe’ this,
because the Suttapitaka follows no chronological order. This is true
in more ways than his illustrations show. But if some works are not
chronologically arranged, it does not follow that others are not. Any-
way, the compiler of C.V. has certainly tried here to write chrono-
logically. Besides, it is one thing to relate disconnected events, mixed
with philosophical and dogmatic views, and another to bring together
precepts for the life of a community, where the system is made to work
in a definite period. In the former case chronological treatment is a
detail ; in the latter it is very important to know whether the statute
was created by the Buddha himself, or by bhikkhus after him.

t+ Vinayapitaka i., p. xxxV.

t Cf. also Z.D.M.G., 52, p. 630 §.
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confute. It is an error to say that C.V. xi. places the First
Council immediately after the Buddha’s death. And to
assert that the historical nature of certain things ought tohave
led to their being mentioned, when this historical character is
that which has to be proved, or rather, is unprovable, is to
reason in a circle.* As to that setting back of the date of
compilation of the Vinaya and of C.V.i. to x., the author
of xi. gets it not only before the First Council, but even in
the Buddha's lifetime. Now, if such claims proved any-
thing, they would show that the antiquity of C.V. i. to x.
is really much greater still.t As to the form, however,
of these books, with which Oldenberg is, of course, mainly
concerned, nothing by such a claim is established regarding
their existence at the time of the First Council. And for
this reason, that the alleged revision only consists in the
rehearsal of a scanty register. Even in the earlier portions
of the Vinaya, ‘Vinaya' is always assumed as already
existing. Moreover, to require of the one C.V. compiler
that he should, already in the earlier chapters, have given
precepts in detail adequate to meet the controverted matters
in xii. would be giving an author prescriptions how to
make his books. Possibly, it was a great enjoyment for
him to be handling, in C.V. xii, particular cases which
did not definitely come under any of the statutes of
Books i. to x., ascribed to the Buddha himself. After
all, we do not expect a dramatic author to spoil his plot
for himself, his readers, his audience, by telling in the
first act the events of the last.

We may, indeed, possibly find even in the earlier por-
tions of C.V. and of the Vinaya traces of that influence of
Digha xvi., to which I have said that we owe the existence
of C.V. xi,, xii. If so, we should add positive to the nega-

* Cf. also de la V. Poussin, Muséon, 1905, p. 802 f,

+ Oldenberg, however, himself excludes such a view with the words
(Vinaya, i, p. xxxv.): ‘No reader of the Vinaya will hesitate to
admit that this collection contains not an historical account of what
Buddha permitted and forbade, but an account of what was regarded
a8 allowable and forbidden at a ocertain period long after Buddha's
time,’
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tive proof of the author of the C.V. being but one person.
Now Parajika i. 7 seems to me to be due to the suggestion
in D. xvi. 1, 4 (ii. 78-5). This passage, quoted already on
p- 50, holds out to the Vajjians that their welfare depends
upon their loyalty to the precepts. Parajika i. 7 shows
how the novices among the Vajjians disregarded the rules
of the Order, and how, in consequence, they got into all
sorts of trouble: Tena kho pana samayena samba-
hula Vesalikda Vajjiputtaka bhikkhu yavadatt-
hay bhufijinsu yavadatthan supipsu yavadatt-
hay nhayigsu ... methunay dhammay pati-
sevinsu. Te aparena samayena fativyasanena
pi phuttha . . . rogavyasanena pi phuttha
ayasmantay Ananday upasankamitvd evay va-
denti: na mayay bhante Ananda buddhagara-
hino na dhammagarahino, . . . attagarahino
mayay bhante Ananda anafifiagarahino. Mayay
ev’ amha alakkhikd mayay appapuiiiia, ye
mayay evan sviakkhdate dhammavinaye pabba-
jitva masakkhimha yavajivay paripunnay pari-
suddhay brahmacariyay carituy.

At that time many of the Vajjian Bhikkhus at Vesdli ate, slept, and
bathed as it pleased each one . . . and permitted themselves sexual
intercourse. Thereupon sorrows befell them and those related to them

. and trouble through sickness. They went to the ven. Ananda and
said to him *Lord* Ananda, we make no reproaches to the Buddha,
nor to the doctrine . . . we reproach only ourselves, none other. We
are miserable sinners, in that, having been induced by & so excellently

proclaimed Dhamma and Vinaya to renounce the world, we did not go

on to perfection, and throughout our whole life lead the perfect, pure
course of holiness.

The alleged opposition of the ‘Six’ to the recitation
of the smaller and minor precepts (khuddanukhud-
dakehi sikkhapadehi udditthehi), in celebrating
the Patimokkha, may also show literary dependence on
D. xvi. 6, 8, although there is no substantial warrant for
this. But, on the other hand, it fits equally badly with

* The word ¢ bhante ’ itself speaks for Digha influences. See above,
chap. ii.
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the dying Buddha’s ordinance in D. xvi. 1, 6,* to assume
that the Buddha’s prohibition of such opposition, at the end
of the cited Pacittiya paragraphs, is original and genuine.

C.V. i. 28: Atha kho sangho Channassa bhik-
khuno apattiya adassane ukkhepaniyakammany
akasi asambhogay sanghena. so . . . tamha
avasd afilay 4avasay agamasi, tattha bhikkhu
n'‘eva abhivddesuy na paccutthesuyny . . . na
manesuy na pujesun.

So the Sangha carried out against Channa the Bhikkhu the
Ukkhepaniya-kamuma, for not acknowledging a fault, to the effect
that he should not eat or dwell together with the Sangha. And ...
he went from that residence to another residence. And the Bhikkhus
there did no reverence to him . . . and refused him . . . honour and
esteem.

This passage seems to rests upon Digha xvi. 6, 4 (cf. above
p. 17).

The forms of address in the Vinaya Pit show Digha
influence, as I have pointed out above, pp. 29-82.

That the M.V. is later than Digha xvi., and dependent
upon it, may be seen in the coincidence between M.V.
vi. 28 . and D. xvi. 1, 19 . and 2, 1 f (ii. 84, 90). In the
M.P.S. these two passages occur in their natural connexion,
while in M.V., although it is a work that treats of the rules
of the Order, their appearance is unexpected. t

CoNCLUSION.

The Pali Canon offers thus no support, however modest,
to the theory of the Councils. Hereby must we judge that
theory. The Northern Buddhist Canon is not original,
but is throughout derived from the Pali Canon (or from a
sister-recension of it, but anyway, not from any more
original, as yet undetermined tradition). If there are
discrepancies in details, this is & common feature of any
two exemplars of any literary work of ancient India. The
handing on of texts was a flowing stream, and accuracy was
for the Indian handing them on a thing inconceivable.

* See above, p. 49.
t Already pointed out by Rhys Davids, S.B.E. xi,, p. xxxiv.
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We are thus in a position to quote here and there from
North Buddhist works features that look older than their
equivalents in the Pali; but we can do no less from any
work of the Pali Canon as compared with its equivalents in
other works. Such discrepancies are manuseriptural, or,
in the case of older oral tradition, quasi-manuscriptural
nuances of deterioration or of more faithful retention, such
as may be distributed to the disadvantage of the Pali Canon.
The originality of the Pali Canon, as compared with the
Northern, has been thoroughly established by Oldenberg.*
Much has yet to be said on the more precise definition of
the relations between the different recensions. In this
connexion any more circumstantial discussion on recensions
may be put aside. That which concerns us is whether, in
that form of the Canon which the Northern Buddhists
either translated or elaborated, the Culla-Vagga contained
chaps. xi. and xii.,, and whether they occupied a corre-
sponding place in that work. In view of Oldenberg’s
inquiry, there ecan about this be no room for doubt.t

If we compare the Dharmagupta chronicle of the two First
councils, translated from the Chinese by Beal,} with
C.V. zi. and xii, it is impossible, as I think, to get away
from the conviction that we there have two versions of one
and the same work, differently written down, and not two
independent registrations of one and the same tradition.§
The Chinese version, I grant, contains in some passages
more, in some less. But it is evident that the ‘ more,” for
the most part, has been amplified from the M.P.S.,|| the
Vinayapitaka, ¥ and the rest of the Canon.** The less’

* In the Z.D.M.G. 52, pp. 613 ff., and especially p. 652. With the
relation between particular books certain other scholars have dealt in
a similar way (e.g., Barth, J. des Sav., 1899, p. 628).

t Cf. loc. cit., pp. 648, 651, 653 ; Vinayapitaka I., xxxiv., xlv., xlvii.

1 Trans. of the Fifth Internat. Or. Congress, ii. 2.

§ The Chinese version, it should be admitted, is only a derived, and,
at best, secondary work. It has certain features in common with the
Tibetan version of the Dulva, hence we must assume the probable
existence of an intermediate version.

|| Viz., in Beal, op. cit., 18 f., 28 (=Digha xvi. 4, 22 £).

€ In Beal, op. cit., 25 {. ** In Beal, op. cit., 28.
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consists of omissions. If we take the small residuum
wherein the Chinese version has the advantage over
C.V. xi, xii, and trace it back to the exploitation of a
specific source, thus claiming for the former a higher
antiquity, we should, for one thing, affirm that, before
C.V. xi., xil. were compiled, the Abhidhamma-pitaka was
already existing and known. Whereas the non-existence of
that Pitaka is perhaps one of the safest historical con-
clusions to be drawn from C.V. xi. For the Dharmagupta
narrative tells that at the Iirst Council the Abhidhamma-
pitaka was also compiled.*

Beal’s translation is, unfortunately, not sufficiently literal
to enable us to decide whether the forms of address are
analogously distributed in the Chinese report with the
punctiliousness characterizing C.V. xi., xii. But so much
i8 clear from the translation that the highest Thera at the
Second Council, Sabbakami, is addressed by a specially
reverential title, stated to be equal to mahabhadanta
sthavira.t

A consideration of the Tibetan version of Dulva yields
similar results.! Here, however, we are much further
from any prototype than in the Dharmagupta version.
It would be scarcely correct to see, in those features where
it differs, the basis for a reconstruction of some older
tradition divergent from C.V. xi., xii., since it is easy to
recognize its late origin in several peculiarities of the
Dulva version. We find here, again, the false assertion
that the Abhidhamma-pitaka was in existence at the time of
the First Council.§ It differs from both the Dharmagupta and
C.V. in making Mahakadyapa ask Ananda concerning the
Sutranta, and then Upali, concerning the Vinaya.| This
divergence is unquestionably not the older form of the

* Beal, op. cit., 29.

+ Beal, op. cit., 38 ff. In Dulva, too, he is always addressed as
Sthavira, hence, anyway, not as ¢ friend.’

} See Rockhill, ¢ The Life of the Buddha,” London, 1884, 148 .

§ Rockhill, op. cit., 156.

Il Op. cit., 156, 158 ; also Ann. du Musée Guimet, ii. 196.
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account, wherever we may look for the latter, for, since
one Northern version (Dharmagupta’s) and the Southern
(C.V. xi.) agree that the Vinaya was first settled, this alone
can be the correct order.

Equally false, and for the same reason, must be many of
the questions relating to particular texts put by the Dulva
into the mouth of Mahékasyapa. A striking feature in the
Dulva account, shared by neither of those other versions,
is the admission of Ananda to the First Council only in the
character of water-server to the Council delegates.* We
need not look far for the source of this statement. I know
of two cases in the Pali Canon where Ananda is dispatched
by the Buddha to fetch water (D. xvi. 4, 22, f. [ii. 128], and
Ud. vii. 9). And in both Dharmagupta and the Dulva the
episode in the former of these two passages furnishes yet
another occasion for indignation against Ananda. Hence
Ananda’s function as a water-carrier was a familiar associa-
tion of ideas, and easily hit upon by the compiler of the
Dulva in the absence of a better idea.

From my point of view it does not matter at all whether
our Pali recension of the Culla-Vagga, or, indeed, any
version of the C.V., created and contained the original record
of the Councils. But this one thing I should like to say
against De la Vallée Poussin’s preference for non-Sinhalese
schools; and that is, that everything which we learn
respecting their origin stands or falls with the trustworthi-
ness of the oldest records of the Councils. And on these I
have already expressed my opinion.

I am, of course, not competent to form a correct and
adequate judgment as to the relations of the Northern
versions to the Southern considered with respect to every
detail, and it would not, therefore, beseem me to enlarge
on this matter. But on this I may and must lay stress:
1. The Pali accounts of the two Councils are brought up
in their place for quite special literary reasons which we
now know. 2. The Northern Buddhist accounts of the two
alleged First Councils are also contained in the Vinayapi-

¢ Rockhill, p. 150 f.
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taka (and apparently for the most part in the corresponding
part of it).*

This being so,t it seems to me that first and foremost
two points will have to be demonstrated : that, in the first
place, we miss, in the Northern records, those characteristic
features which led ns to eonclude, in the case of C.V. xi.
and xii., a literary dependence on the Southern Canon ; that,
in the second place, the Northern records, in spite of the
close agreement there certainly is between their contents
and those of the C.V. chronicle, have grown, independently
of the latter, out of a common base-tradition. If these two
points could be proved, then and then only would the
Northern records merit consideration as self-dependent
sources of history, and as noteworthy evidence for the
Council-theory. In my opinion it is not likely that these
two proofs will ever be established.

Still less importance, if that be possible, attaches to the
alleged testimony of the Dipavapsa to the councils. After
what I have said in my Introduction,} I need here only
point out that the dependence of Dip. ch. iv. on C.V. xii.
is put beyond all doubt, when in the midst of the Dip.
verses there falls on our heads this prose sentence: ‘Tena
kho pana samayena vassasatamhi nibbute
bhagavati Vesalika Vajjiputtaka Vesiliyay
dasa vatthuni dipenti: kappati singilonakappo,
kappati dvangulakappo, kappati gaimantarakap-
po, kappati avisakappo, kappati anumatikappo,
kappati acinnakappo, kappati amathitakappo,
kappati jalogin patupy, kappati adasakay nisi-
danayp, kappati jataraparajatan ti’ which reflects

* De la V. Poussin also testifies : ¢ La ressemblance ou I'identité des
Vinayas Mahifasaka (Beal), Mah#isarvastivadin (sources tibétaines) et
pali, la légendg des deux premiers conciles conservée dans ces diverses
traditions.” (Etudes et Matériaux, 55). But these are the oldest
schools.

T Although this is no indispensable condition for the certainty of my
argument.

1 Of. Kern's critique of the Dip. (‘Man. of Ind. Buddhism,” 105,

107 f.) ; also Barth (7. des Sav., 1899, 531), who pronounces the Dip.
and the Northern records dependent on C.V. xi., xii.



The Buddhist Councils at Rajagaha and Vesali 79

in C.V.xii.1,1: ‘Tena kho pana samayena vassa-
sataparinibbute bhagavati Vesalika Vajjiput-
taka bhikkhu Vesaliyay dasa vatthini dipenti:
kappati singilonakappo ... jitardiparajatan ti’

The two accounts in C.V. xi., xii. are but air-bubbles.
Those of the Dip. could not therefore well be anything else,
even had the author not, in divers ways, done everything he
well could to force their impossibility as history upon us.
That he could so construe the statements in C.V. xi., xii. a8
he does, especially to make out, like the compiler of the
Dharmagupta version,* that the decision to hold the First
council at Rijagaha was made at Kusinara, only shows
that those two chapters had at an early date been mis-
understood. Anyone who has been compelled to get a
clear idea as to sense and coherence in the text of C.V.xi. 1
will know how mueh thought is required, and will not be
surprised that misunderstandings should arise.

Regarding yet later witnesses to the two Councils,
based not only on Digha xvi. and C.V., but also on
the Dip. — Buddhaghosa and Mahavansa —comment is
superfluous.t

The Third Council, alleged to have been held at Patali-
putta, does not come into the scope of scientific discussion,
its oldest and best witness being the Dip. Only one point
becomes salient in that testimony, and this is, that when
the Dip. came into being, the Kathavatthuppakarana, and,
indeed, all the Abhidhamma was in existence (Dip. vii. 41,
48, 56)—a matter that is sufficiently probable otherwise.
On the other hand, we are not bound to believe that the
Kathavatthu was composed in the time of Asoka.

Oldenberg himself does not maintain that the allusions
to particular texts in Asoka’s Bhabra Edict is a proof of the
existence of our entire Vinaya and Sutta-Pitaka.; As
much may be said concerning the Bharhut inscriptions,
ete. All that is proved is the existence of just what is
named and depicted, nor even then does this involve the

* See in Beal, op. cit., 17. t+ Cf. W.Z.K.M. xxi. 317 f.
t Of. Z.D.M.G. 52, p. 676.
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text as we know it. But neither do I maintain that every-
thing not so named or depicted is more recent. I only
ask unrestricted freedom for the historical and comparative
examination of the texts themselves.

This all had to be said sooner or later, so that we should
not be eternally wrestling with phantoms. Phantoms may
be really but air, and yet they have most effectively barred
the way to the fruitful historical consideration of the
gradual growth of our Pali Canon.

Nore.—The quaint narrative, in C.V. xii. 2, 4, in which
Revata and Sabbakami are made, from mutual politeness,
to deprive each the other of his night’s rest, is also rendered
more intelligible, if C.V. xi. and xii. be regarded as model
lessons in refined deportment. Moreover, the compiler had,
in this case, too, a pattern in an earlier passage of the
work: in C.V. vi. 18, 1, Upili remains standing while he
teaches, out of deference to his audience of theras; and the
theras remain standing out of respect for the Dhamma, so
that, in the end, both parties are sorely tried.

Translated by MRS. RHYS DAVIDS,



