
The Sutta Nipaia :
Character'

Five Suttas of Popular

I.

PARABHAVA SUTTA

THE Parabhava Sutta and the four other suttas which are discussed here
belong to a stratum of popular Buddhism, and they emphasise the
practical side of Buddhism. laying down secular advice. The Para-

bhava Sutta is presented as a dialogue between a deity and the Buddha wherein
the causes for men's downfall are enumerated by the Buddha (para + ybhiL:
defeat). Though there is no deep philosophy underlying this sutta its advice
is based on high ethical principles. The vices and evils denounced by Buddhist
and contemporary Indian society are portrayed here as in the Vasala Sutta.
It not only reflects the attitude of the age towards social evils such as the lack
of filial piety, disrespect for elders and virtuous men, miserliness, arrogance,
addiction to wine, women and gambling and general unchastity, but also serves
as an index to what was considered wrong in man's dealings with other men
right down the ages in Indian society. These very sentiments are expressed
and repeated over and over in numerous other works of Indian Literature,
especially the Dharrnasastras and Dharmasiitras, and the sutta is characteristi-
cally Indian but not merely Buddhistic. The highly ethical basis underlying
the sutta runs through the whole poem. The Maharnangala Sutta which lays
down in the form of " Blessings" the good qualities one should practise is
more Buddhistic in its values than this sutta, though the two poems taken
together are complementary to each other as they are based on the same
ethical principles. The fact that this poem was meant for the common man
is seen clearly from the last pada of the concluding stanza, which speaks of
a SiVa1!1lokam. as opposed to siuam. padam. the synonym for Nibbana. The
word ariya (Sn. IISC) has a wider application than the normal Buddhist term.

The language of the sutta is generally archaic. The noteworthy pecu-
liarities are :-the historical infinitive pU(thU'YJL(Sn. 9IC), the historical ppI'.
gen. sg. parabhavato in the refrain, the adjectival form -vijtlnO (Sn. 92ab), the
word bhauam. (" worthy "-Sn. 92a) used as in (SkI'. bhaviin), the primary
adjective dessi (Ydvi§-Sn. 92d), the verb roceti (Sn. 94c) formed after verbs
of Class X, the agent noun anutthiitfl (Sn. 96b), the dialectical form pahu in the
phrase pahu santo (being able or capable of pra + ybhiL, Sn. 98c, cp. pahuta
Sn. I02a, etc. and in frequent use in the Canon, specially in cpds.), the shorter

1. Extract from •• A Critical Analysis of the Piili Sutta Nipata Illustrating its
Gradual Growth ", London University Thesis, 1947.
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form sam- in the cpd. sa ii11iiti1!1. (Sn. I04c, cpo Skr. sua/fl.-besides soaka, P.
saka, also cpo sehi-Sn. I08a; sani and selii are poetical forms rather than
dialectical variations), the contracted dialectical form poso (Sn. r roa ; vide
Geiger § 30.3), the contracted form issei (Sn. lIOC), the verb supati (Sn. lIOC, cpo
supina-Sn. 360, etc.) and the uncontracted verb of Class X, patthayati (Sn.
II4C). All these forms show that the language of the sutta is rather old. It
is also evident that there is an abundance of pure poetical forms as distinct
from the normal Canonical idiom and that the diction of the whole sutta is
highly poetic. The poetical forms of interest are :--dhammadessl. (Sn. 9zd),
kodhapalWa~w (Sn. 96c), timbarutthanim. (Sn. r roh) , etc. The verb interposed
between the substantive and the adjective, e.g. lokam bhajate siva/fl. (Sn. lI5d),
khattiye jelyate kule (Sn. r r ab) etc., the disjunctive employed between the sub-
stantive and the adjective e.g. purisal!! vii/Pi tiidisal!'. (Sn. r r zb) or even the
position of the demonstrative adjective in the refrain of the stanzas attributed
to the Bhagava, i.e. pathamo so pariihha(}o, etc. are all characteristic of the
poetic language.

The style of the sutta is neither heavy nor ornate. Though the stanzas
are highly antithetical, their style is swift and vigorous. Poetical devices
such as simile, metaphor or pun are few, and in fact there is only one metaphor
in the whole poem: i.e. Sn. r rob, No definite inference can be drawn from the
metre of this poem. The z5 stanzas are in A mtl#ubh Sloka. There is anacrusis
in Sn. 9IC and even quarters of the Vipulcl-type are found at Sn. 9Ia, roza,
r roac, r rza and lI4c.i The vigorous /iloka metre is best adapted to narrative
or dialogue ballads. Doctrinal Developments here are almost negligible,
but the word anuttlult(l reminds one of the positive concept uttll(lnavirl~ya,
a term of early doctrinal import. All the available evidence from language,
style and metre suggests an early date for the sutta. The archaic language
rich in historical forms, both verbal and nominal and containing dialectical
variations, the free and easy style and the old poetic diction unmarred by any
artificial poetic devices are in full accord with its early origin.

External Evidence may yield some data regarding a relative date. The
comprehensive code of Moral Law promulgated by Asoka has a great deal
in common with the Parabhava, Vasal a and Mangala Suttas. Although
Mookerjis is emphatic that Asoka's " Dharma" was not Buddhism, but his
own ethical philosophy, the strange similarity of ideas in his code of ethics
and in these suttas is conclusive evidence of the connection between the two.
Seeing how far he is influenced by Buddhism and Buddhist Literature the
inference that he based his code on suttas such as these or similar literature

2. Helmer Smith, SnA. 640-64I.
3· Radhakumud Mookerji, A sok a, p. 68, Gaekwad Lectures, 1928.
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is quite justifiable. The fact that Asoka not only is acquainted with the
ideas here, but also inculcates them is proof of the popularity of secular ethics
of this type.

II.
VASALA SUTTA

The position of the Vasala Sutta in the vagga immediately after the
Parabhava Sutta leads one to the natural inference that an attempt has been
made at an arrangement of the suttas according to their subject-matter.
Such instances are quite irequent in the Canon. The two suttas, Parabhava
and Vasala agree with each other in subject-matter, style, language and metre
while the two differ in details regarding the outward form. Vasala Sutta
falls into the" Akhyiina "<class, though Parabhava Sutta cannot be strictly
called so. The gathiis of the former can form an independent sutta without
the brahmin being introduced to it at all, but the latter is a pure dialogue,
like the Kasibharadvaja Sutta. In contents the two suttas agree very closely.
Lack of filial affections is deplored in identical words (Sn. 98, 124) and so is
deception practised on brahmins and holy men (Sn. 100, 129). The four
major evils of killing, stealing, falsehood and adultery are condemned in
Sn. II7-123 (Vasala ). Falsehood is referred to in Sn. 100 and adultery in
Sn. 108 (Parabhava). Both poems deal with anger (Sn. 96, II6, 133), pride
and arrogance (Sn. 104, 132), miserliness and lack of hospitality (Sn. 102,
128, I30) and various other social evils. The same subject is dealt with in
identical words in two instances (quoted above-Sn. 98, 124; 100, 129).
The Vasala Sutta deals more fully and in a more comprehensive manner with
most of the subjects taken up in the Parabhava Sutta ; and mentions more
vices and evil practices than the latter. Though both suttas are true to the
spirit of early Indian ethics, Vasala Sutta goes a step further in emphasising
that one's own actions alone qualify one for condemnation and not one's
birth (jati). The gatha,

N a [aced uasalo hoti, na [accii hoti brahmamo
kammanii vasalo hoii, kammana hoti briihmano,

(Not by birth does one become an out-caste or a brahmin, but by one's action
one becomes an out-caste or a brahmin) occurs twice in the sutta, and an
illustrative anecdote is appended. The gathii clearly conveys the Buddhist
attitude to caste and the note struck here is truly Buddhistic.

The sutta itself can be divided into four parts :-
1. The prose introduction-the prelude to the sutta.
II. The body of the sutta (Sn. II6-136) containing the aphoristic

sayings dealing with the various vices and evil practices.
III. The short dissertation on kamma (action) including the colourful

illustration of Matanga.
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IV. Aggikabharadvaja's confession of faith in prose, forming the con-
clusion of the sutta.

Observations:
The sutta can retain its characteristics and form a coherent whole without

parts I, III and IV and yet be called Vasala Sutta. Sn. I36 appears as a
crescendo and concluding verse of the sutta. This is further strengthened by
Sn. I35 which, in addition to its extra padas sums up the categories of vasalas

in its last line,
Ete kho vasala 1'1It/(/, maY(1 co ye pa!?clsitc7

(These whom I have declared unto you are vasalas). This summing up may
be compared with Sn. 269, the concluding giithli of Maharnangala Sutta. In
both instances the refrain occurs up to the giithii immediately preceding the
respective stanzas, and thus Sn. I35 provides a suitable conclusion to the
sutta. The next stanza too, which in a dramatic manner breaks down the
age-old barrier of caste and attributes baseness to base actions rather than
to birth, probably belonged to the original sutta. The illustration inidassana]
that follows appears as a separate sutta or as a separate section appended to
the sutta at a subsequent date. The position of these six stanzas at the end
of the sutta makes this suggestion very plausible. The repetition of Sn. I36
at Sn. 142 is merely for the purpose of emphasising this essentially Buddhistic
aphorism. It also provides a suitable climax to the enhanced sutta.

There is no doubt that the episode of Matanga is borrowed from popular
tradition. The story of ?lIfttanga occurs in the Anusasanik a-parvan of the
Mahabh.irata (Mbh. XIII, 3, 191; ff.), but it differs considerably in details
from that in Sn. Both Sn. and Mbh. agree 011 his lowly birth (Ca?uJalayanyr7Jf!

iiita, l\lbh. XIII, 3, I98). The outline of the legend in Mbh. is :-" Matanga,
son of a brahrnani was informed by a she-ass that he was in reality a cary4(([a,
and in vain tried by way of penance to become a brahmin; at last he succeeded
in becoming Candodeva ".4 The existence of a parallel legend in Mbh. need
not necessarily imply that either was based on the other. The probability
is that both versions go back to an earlier tradition (probably oral) and the
two as they are, represent parallel developments. (Also cpo Matanga Jataka).

On the other hand, the position of Sn. 124 and I29 seems different. The
topic under discussion in Sn. 125 is cruelty by word or deed to one's own kith
and kin. It seems probable that the connected idea of not supporting one's
aged parents has been transported here, and the stanza borrowed wholesale.
Similarly, Sn. 129 appears as an interpolation. The stanza that immediately
precedes it (Sn. I28) denounces the action of the person who does not return
hospitality to his erstwhile host; and the stanza that follows it (Sn. I30)
condemns the person who, instead of feeding them abuses brahmins or samatLas

4. s.v. Sorensen, Index to the Xames in M ah/ibhiir ata,
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who come to his door at meal-time. Both these stanzas deal with the feeding
of guests or mendicants, but Sn. 129 speaks of the deception practised on
mendicants, religious or otherwise, by uttering falsehood. Although Sn. 129
disturbs the logical trend of the two stanzas on either side of it, the occurrence
of the phrase, yo briihmanam vii samanam vii in Sn. 130 seems to have been
considered sufficient reason to introduce Sn. 129 which incidentally begins
with the same phrase. The inference that Sn. 124 and 129 are interpolations
implies that the Parabhava Sutta is earlier than the Vasala Sutta. This
need not necessarily be so. The onlv legitimate conclusion is that the final
redaction of the latter took place after the composition of the former. The
position of these two stanzas in the two suttas sheds some light on this point.
In the Parabhava Sutta, these two stanzas dealing with similar topics, occur
as consecutive answers given by the Bhagava, whereas in the Vasala Sutta
they are separated by four other stanzas, two of which (i.e. Sn. 126, 127) deal
with a different topic altogether.

The similarity of ideas in the two poems does not call for particular atten-
tion on account of the fact that they deal with practically the same subject.
Language, style, metre and syntax too do not help in determining the age of
the two poems in relation to each other. It is solely on the data provided
by these two stanzas and the occurrence of the illustrative episode of Matanga,
(when the sutta proper could end at Sn. 135ef where the categories of uasalas
are summed up, or at Sn. 130 which provides a fitting climax) it can be said
that the sutta may have undergone a change at the hands of a subsequent
editor. The stanzas Sn. 137-I4'~ appear as a subsequent addition made by
a later editor. It is quite probable that the earliest form of this sutta did not
include these six stanzas, Sn. 124 and 129, nor perhaps the prose sections.
Judging from internal and external evidence the earliest versions of both
suttas appear contemporary.

As stated earlier the language of the gathas is quite similar to that of the
Parabhava Sutta, There are old historical forms like the opt. 3 sg. jaiiiiii
(Sn. II6d-I34d), the denominativema11tiiyital!1~(Sn.II9b).shorterinst.sg.
tl:e.l'yii (Sn. II9c-Vedic steya nt.), the ppr. pass. cujjamiino (Sn. 120b), the
contracted verb iideti (Sn. I2IC) besides iid~,,>,ati (Sn. r roc), the absolutive
blnctudna (Sn. 12Rb-also poetical), the ppr. medial of the desiderative nijigi1?1-
silno (Sn. 13IC), the pronom. adj. inst. sg. sena (Skr. suena, cpo sani Sn, I04c,
sehi Sn. roxa, 132C), the inst. sgg. [acc/i (Sn. 136ab, 142ab), du,ggaccii (Sn. 14Id),
kammanii (Sn. 136ccl, 142Cd) and amina (Sn. 137a cpo also (WlIl1Ui) and 3 pl.
A. pad a upadissare (Sn. r aod). Besides the poetical forms like bhuivana.
upadiesare, sena, etc. there occur in this sutta as in the previous one many
cpds. e.g. papamakkhi (SI1. rr6b), vipawnaditthi (Sn. rr6cl, paf1t;cha.nnakam-
manto (Sn. 127c), etc. The sutta preserves the old Pali idiom, e.g. p(1)c dayii.
(Sn. II7c), yar!~ paresaI!! manuiyitam. (Sn. II9b), etc. Often the same idiom,
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is seen to occur in Canonical prose, e.g. attahetu, parahettf" dhanaheiu ...
(Sn. 122ab), kincikkhakamya/ii (Sn. 121a, cpo liibltakrrmyatii). There is an
irregular ace. sg. of the ppr. rajatm« (Sn.121b, v.l. HI.jan/al!i vide
Geiger, § 130; the Corny, explains it as gacc1wnta/!I--SnA. 17<)). There is also
an abundance of Vedic enclitics like ve and ha-ve (l'ai and Ita v{li). All these
characteristics of old Hili and the general diction of the poem which is archaic
suggest an early date for the sutta.

The Style and metre of the poem are similar to those of the Parabhava
Sutta. The metrical irregularities are few; i.e. odd quarters at Sn. II8a,
12Ia and 123C and an even prula at Sn. 124c.5 Evidence from language, style
and metre shows that the two poems are contemporary, though on careful
examination some parts of the Vasala Sutta appear to be younger than the
Parabhava Sutta.

No doctrinal developments as such are noticeable in the sutta. How-
ever, in spirit it is more Buddhistic than the former. The four major evils
of killing, stealing, adultery and falsehood have already been noticed to occur
in Sn. II7-123, in same order as the first four precepts, in addition to the
other allied misdeeds as highway robbery and plunder. In spite of the popular
nature of the sutta the occurrence of the two terms, diHhel'rr dliatnsne and
sampiiraye (Sn. 141ab) suggests some development in Buddhistic ideas; but
these terms are of no great value as they are equally common in early Indian
Literature. The words vipannad£tthi (Sn. rr6c), malta (Sn. 13Ib), arahii
and auaralui (Sn. 135ab) are not used in their specialized meaning as found
in Buddhism. It is significant that Sn. I34b speaks of the siiiakas and not
of the .'-ia1it;lza, and it is probable that this sutta is quite distinct from monastic
Buddhism. The phrase khattiy(t briilintatui in Sn. 13K, like the Canonical
phrase samana-briihrnarui, unconsciously suggests the order of precedence
as the Buddhists conceived it," though the sutta itself repudiates the stigma
attached to low birth. The mention of deoayiina, the path leading to the denas
in Sn. 139 shows to some extent how far the sutta echoes the then-current
Indian thought. It is clear that the goal aimed at is bralinialoka. The earlier
Upanisadsz mention the two paths by which a departed soul proceeds to
enjoy the fruits of his actions. They are the deuayiina or the arciruuirga, the
path of light leading to the plane of Brahrna or satyaloka and the pit!yiina
or the dkiinianuirea , the path of darkness leading to the region of the moon
or candraloka. When Indian thought evolved and gradually established
the identity of Self with Brahman, deuayiiu a became the path leading to the
union with the Highest.e It is not clear what stage of development in Indian

5. Helmer Smith, ibid.
6. The sequence Khattiyii, Briihnuuui , Vessii, Suddti occurs many times in M. and D.
7. Brhad aranyaka Upa rrisad , VI. 2, '2; IV. II, etc.
8. Also vide Radhakrishnan, Indian Philosophy, Vol. I, pp. 252-255.
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thought Sn. I39 reflects, yet the final goal mentioned is brakmaloka. Perhaps
sioam. lokam. (the world of happiness at Sn. II 5) also refers to the same state.v
The Commentator rightly interprets it as deualokani (SnA. I73). Both these
references show that these poems are not doctrinal dissertations but suttas
meant for the inculcation of popular ethics.

All the available external evidence too shows that the sutta belongs to
the realm of popular ethics. It contains ideas common with the Epics and
other Sanskrit literature. Sn. I22 may be compared with Manu. VIII, I3 ;
Sn. I28 with Mbh. XIII, I26 ; 27 ; and Taittirlyasiksavalli II, 2 ; and Sn. 13')
with Manu. X, I2 ; 16 and z6, etc. The observations made with reference to
the Parabhava Sutta that Asoka's moral code apply here too. The gritlvis
appear to he very old in the light of internal evidence and the testimony from
the Edicts suggests that they should be at least pre-Asokan.

III.
MAHAMANGALA SUTT A.

It has already been stated that the Mahamangala Sut ta (also known
as Mangala Sutta) is complementary to the Parabhava Sutta. Roth suttas
contain a short prose introduction with identical words, and a deoaui is intro-
duced as the Buddha's interlocutor. The only difference in form, between the
two suttas is that the Mangala Sutta unlike the other, is not a proper dialogue,
for, the deoatii is represented as asking only one question to which the Buddha
gives an uninterrupted reply. The two suttas categorically state the various
factors which lead to one's downfall and which are considered as blessings
respectively, and conclude didactically summing up the enumeration. A
regular feature in the poems is the refrain which is a feature in the greater
part of the Vasala Sutta. The sutta lays emphasis on good living and
gives practical advice. It is essentially didactic like the gnomic poetry of the
Sanskrit literature. The word mangala conveyed to the brahmins anything
that was considered as auspicious. In every society, whether past or present,
Occidental or Oriental, there are certain beliefs and superstitions to which
people attach some im portance in varying degrees. M angala to a brahmanical
society in ancient India represented all the sights and sounds, actions, ritual
and ceremonies which they deemed holy or auspicious. In this sutta Buddha
is seen giving a new value to the term mangala employing it to stress the
importance of a righteous living. The sutta does not attempt to teach any-
thing new, but inculcates in a different form the ethical principles already
known to the Indians. There is no deep philosophy underlying the sutta,
yet it has to some extent a Buddhist background. The items kiilena dhamma-
sava~~n (Sn. z6,)c, listening to the dhemma at the proper time) kiilena dhasnma-
s(lkacchll (Sn. zL6c, religious discussions at the proper time). saman/inani ca

9· As stated earlier, this term cannot refer to nibbiina as there is no mention of a
" nibbiina-loka " anywhere in the Canon. It is either nibbiina-pada or nibbiina-dluitu;
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dassanam. (Sn. 266b, paying homage to the monks), ariyasacciina dassanam
(Sn. 267b, an insight into the ariyan -noble- truths) and nibbiinasacckikiriyii
(Sn. 267b, the realization of nibbilna) are decidedly of Buddhistic application
though dhammacariyii (Sn. 263a, living in accordance with the dhamma),
appal1uldo ca dhammesu (Sn. z64c, perseverance in doing good deeds) and
patirupadesavcIso (Sn. 260a, living in a suitable region) are capable of being
given a wider interpretation than suggested by the Commentator (Pj. 1. 123-
157). The perfect balance of mind under all conflicting circumstances (Sn.
268) is again a characteristically Buddhist concept. The sutta thus is essen-
tially Buddhistic although it deals with popular ethics.

This sutta occurs verbatim in the Khuddaka-patha and the Paritta-
patl:aIO. It is also one of the Tun-siitraya (the Three Suttas, the other two
being Ratana and Metta Suttas), used at Pirit ceremonies; which shows that
the sutta has enjoyed great popularity from comparatively early times (when
Khp. was compiled), up to the present day.u There is a jiitaka known as
Maharnangala Jataka (No. 453) which the Commentator (J. IV. 72-73) asso-
ciates with the Mangala Sutta and quotes the opening piida of the deoat/i's
question mentioning that the total number of mangalas enumerated in the
sutta is 38 ; but it has no connection whatsoever with the present sutta, and
it is in reality a dissertation on happiness in accordance with Brahrnanical
ideas of life rather than Buddhistic principles.

There are no specific linguistic forms in the sutta that may be classed as
very ancient, nor are there signs of lateness in the language. It is the
normal Gatha-Pali idiom with the usual poetic diction. The stanzas are
highly rhythmical and melodious. There is no involved syntax and the
language is simple. The few linguistic forms which call for attention are :-
acintayuni (Sn. 2S8b) the historical Aorist 3 pI., sotthilna'f!t (Sn. zS8c )acc. sg.
of sotiluina nt. cpo Skr. suastyayana, souacassaiii (Sn. z66a) abstract of the
secondary form from su-uacas and the usage of dassanam. (Sn. 266b, 267b) in
i~ literal and applied meanings of visiting to pay homage and insight into

10. The Par itta-pa.tha is a collection of suttas varying in number from 28 to 32•

taken from various parts of the Canon. It is known in Ceylon as the Pirit-pota (the Book
of Pirit). Also vide Win tcrnit z , History of Indian Literature, Vol. II, p. 80.

I!. Khp. as a collection cannot be of very early date. From the negative evidence
that no mention of it is made in the Canon or in Miln. it may be inferred that it came into
being sometime later, though argument from silence is not always very satisfactory evi-
dence. On the other hand, Miln. mentions Sn. bv name (vide V.C.R. Vol. VII, 3), and
it is quite probable that the author of Miln. knew·Sn. as it exists to-day. Miln. 349 men-
tions Khuddaka-bluircakii, but this is no evidence for the existence of Khp. It only refers
to a collection of minor pieces, probably the greater part of what is now known as Khuddaka
Nikaya, just in the same way as Digha or Majjliima-bluinatui referred to the reciters of
long or medium sized sut tas which were invariably included in the Digha and Majjhima
Nikayas respectively. Thus, the earliest collection in which Man gala Sutta was included
is probably Sn. though it may have existed earlier as an individual sutta.
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(vision of), respectively. The phrases mataPitu-upa~thanar.n (Sn. 262a),
ariyasacciina-dassanani (Sn. 267b) and sabbattha-m-aparajita (Sn. 26gb) betray
the flexibility of sandhi in Pali, specially in metrical exigencies. The metre
of the poem is A nu§~ubh Sloka, and the few metrical irregularities are: one
instance of anacrusis at Sn. 260a and two instances of even quarters at Sn. 260c
and 265c. The sutta contains a few special Buddhistic terms in addition to
those that are in common with contemporary Indian religious systems.
Ariyasacciina-dassanani (Sn. 267b) is a definite reference to the Noble Truths
of Buddhism, and 1zibbanasacchikiriyii (Sn. 267c) is the attainment consequent
on the obtaining of an insight into the Ariyan Truths. Other concepts such
as tapo (ascetic practices) brahmacariyii (celi bacy) at Sn. :c67a, attasammapatJidhi
(a thorough development of personality-Sn. 260c), khanti (forbearance-Sn.
266a) etc. are of general Indian origin and therefore arc of no special
importance.

External Evidence consists mainly of a comparison with the Moral Law
of Asoka promulgated in the Edicts. Asoka's dharma, like the sayings in the
three suttas, Vasala, Parabhava and Mangala, is not any religious system
peculiar to one sect or school, but contains practical and doctrinal advice
embracing the varions relations of life. However, a close comparison shows
that Asoka had drawn his material from a literature very similar to these
suttas. From his acquaintance with certain parts of the Canon i.c. the seven
Dharrnaparyayas some of which have been traced to Sn. (vide U.C.R, Vol. VI,
4) it may be inferred that he was equally acquainted with these suttas. The
following tablets shows to what extent the contents of these suttas can be
compared with Asoka's dharma :-

Asoka :
1. Obedience to (a) elders RE. IV,13 ianuprat;

pa~iPati) P.E. VII, (b) teachers RE. XIII,
P.E. VII.

2. Respect (a) of pupils-antevasi-towards their
gunis M.RE. II, (b) towards gurus RE. IX.

3. Proper treatment towards (a) ascetics, both
briihmana and samana RE. IV, P.E. VII ;
(b) relations lVI.R.E. II, R.E. IV, XIII.

4. Charity ((liinal!~)R.E. III, VII, VIII, IX, XI.
5. Abstention from slaughter of and violence to-

wards living beings, R.E. III, IV, XI, P.E.
VII, RE. IX, IV, P.E. VIII, RE. XIII,
M.RE. II, cpo RE. III, IV, IX, XI, XIII
and P.E. VII.

Sutta .\·ipiita :
Sn. 25gb, pa~l(J.itiitlM!I, ca
seoand;

SI1. 259c, puja ca pujaney-
yiinam.
265a, giiravo.
Sn. 100, 129, 130.
Sn. 98-124, 102, I04~ 125.

Sn. 263a, I02C.
Sn. II7-II8.

12. This table is based on Radhakumud Mookerji's analysis of the Moral Law of
Asoka in his Gaekwad Lectures, pp. 69 ft.

13. R.E.; Rock Edict, P.E. : Pillar Edict, :\>I.R.E. ; Minor Rock Edict.
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6. Kindness (dayrl) P.E. II, VII. Cp. Metta Sutta, Sn. 143-
I53·

Sn, I22C, 100C,. IZ9c.

Sn. L1-3d.
Sn. 2(iSb.
Sn. 92C, 263a, 264C, 265c,

266c.
Sn. 260c, cpo yakkhassa

suddhi Sn. 478, 876.
Of the requisite qualities mentioned in P. E. I for the attainment of happiness
in this world and the next, dlinrtna-k amati: occupies the first place (No. 10
in Table). Sllsnl,~1(obedience), No. I in table bhaya (fear to do wrong-cpo
ottappll in Pili. SIl. 133c, etc.), and utsiiha (effort--cp. uttldina-viriya, see anui-
pzatii, SIl. (j()b) are three others. In R.E. XIII Asoka sumrnarises his
, Dharma' as I. Ak\~ati (non-injury-cp. Sn. II7-II!)) 2. sal!/ytwza (restraint,
quite frequent in the J[ulli-Ballads of Sn. cpo Sn. 264, etc.) 3. satnacaranani
(impartiality) and ntiird auam (gentlcness: No.8 in table). On these and
numerous other points (enumerated by Mookr-rji, Asoka, pp. 69-7S) Asoka's
" Dharma" bears a strong resemblance to the ideology of these suttas. Al-
though one may not be quite certain of the existence of Sn, as a collection in
Asoka's time, there is no doubt that many of the suttas constituting Sn. were
anterior to Asoka. It has already been noticed that Asoka had been influenced
by a literature quite similar to these popular ethics. The internal evidence
reveals that the suttas are old, and that they preserve definite characteristics
of the poetic language which probably preceded the standardised Canonical
Pali prose. It is thus highly probable that these suttas were known to Asoka,

10.

7. Truthfulness (satya/!l) ~I.R.E. II, P.E. II,
VII.

8. Gentleness iuuirdara I!I) R. E. XIII, P. E. VII.
9. Gratitude (kr1aj1ia!(7) R E. VII.

Attachment to dliarnui (Asokan morality)"
R.E. XI}I.

Purity of heart (blulJ.'a ,~lIddlzi) RE. VII.II.

IV.
METTA SUTTA

The Metta Sutta, another member of the triad of Suttas, is also found in
Khp. as No. 9. The Commentator's introduction which is historically of it

lower level of interpretation states that the sutta was preached by the Buddha
as a topic of meditation to. monks and to serve the purpose of a paritta to
ward off dangers arising from evil spirits (Pj. 1. 23I-232). There is no doubt
that thc sutta provided a useful topic of meditation for both monks and lay-
men, and in subsequent years, even as early as the Commentarial epoch, or
perhaps earlier, it was used as a parilla. Its inclusion in Khp., a handbook
of popular Buddhism, indicates that this sutta, like its two companion suttas,
was very popular from cornparati vely early times. The sutta inculcates the
practice of mcttii (amity, or love to all beings). The theme is an early tenet of
Buddhism and the idea corresponds to dayci of the Sanskrit epics and other
allied literature. Even before the four Brahma-oihiiras were fixed and
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standardised the term metui is to be met with in association with such concepts
as 'upekhii, karuryi, uimuiti and mudita (Sn. 73), The theme is developed from
various aspects in the sutta :-(a) Wishing happiness and well-being to aU
creatures irrespective of their size or form or stage of growth (hhiitr7 vii sambha-
~esi vii: creatures come into being or in their embryonic state, Sn, I47c),
(b) The negative aspect of the absence of ill-will towards them (Sn. 148).
(c) The development of boundless thoughts of love, as deep as maternal
affection to all creatures (Sn. 149). (d) The diffusion of unobstructed thoughts
of loving kindness in all directions at all times (Sn. 149-150). It is extolled
as the brahma-vihiira-the highest abiding» (Sn. 151). The 10 opening lines
of the sutta are of an introductory nature. They describe the attliakusal a-»-
he who is bent on his welfare. Though santam. padafjl-tranquilled state
(Sn. I43)-need not necessarily always signifyniMiina, the qualifying remark
that the atihakus ala should be detached from family life (Sn. I44d) suggests
that the poem was primarily meant for the monks. A descriptive classification
of creature; is made at Sn. 146 and another mutually exhaustive and more
precise division at Sn. 147c.15 The development of a mental attitude (manasal!~
bhiiuayati, cp. Sn. 149d, I50b) consisting of the thoughts of love is the key-
note of the poem and it concludes with an exhortation to make an end of
birth (Sn. I5Zd).

As far as linguistic evidence goes what has been said of the other suttas
applies here too. There is ellipsis in the opening stanza of the sutta (Sn. 143).
The form addittha at Sn. I47a has -dd- either metri causa or as a consonantal
doubling after the negative prefix; cp. appasiida. The indefinite adverb
kaithacinam. (Sn. I48b) contains a contamination of two indefinite suffixes
cid and cana. There are two forms with the contraction of the final -iiya>-a
viz. uyiiros anii and patighasaiiiia: (Sn. I48c). The regular form niya for
Vedic nija (also P. nija) through Prakrit nia (vide Geiger §36) occurs. Besides
these there are other forms sayiino (Sn. I5Ib) historical ppr. medial, the affir-
mative particle jiitu (Sn. I5zd) which is practically confined to poetry, Vedic
forms as iiyusii (Sn. I49b) and a wealth of optative forms illustrative of various
types used in Pali ; viz. 3 sg. assa (Sn. I43d), 3 sg. sam/icare (Sn. I4Sa), anu-
rakkhe (Sn. 149b), bhiiuaye (Sn. I4<)d, I50b), medial 3 sg. nikubbetha (Sn. 148a)

14. Mrs. Rhys Davids (in" What was the Original Gospel of Buddhism ?") thinks
that this line preserves " a metrical legacy" of the disciples of an un known Brahmin
teacher, and sees God in the epithet brahtna. She translates Sn. I51e! as,

"God have they here this living called".
r 5. It is significant that the classification into the four types [atiibu]«, a~~\l(tja" saqt-

sedaja and opa-piitika (viviparous, oviparous, moisture-born and 01 spontaneous birth),
a division known to be in use comparatively early in India, does not occnr here. It may
perhaps indicate that the Buddhist writers had not yet adapted it in their works during
the time of these suttas, though the classification occurs in prose sections of the Canon
(D. III. 250, -1. 1. 73, S. III. 240, etc.).
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,
iccheyya (Sn. 148d), aditiheyya (Sn. ISle) and 3 pl. tl,paddaveYYU1!/.(Sn. 14Sb).
There also occurs an inorganic sandhi at Sn. ISId, viz. idha-m-iiku,

The style of the sutta is free and easy to agreat extent, and the ideas are ex-
pressed lucidly, The sutta being didactic, the greater part of it is explanatory
and injunctive, Though it contains two long lists (Sn. 143c-I44cl, 146t-I47d)
no laboured effect is produced, as there is an easy flow of words along with its
rhythmic effect, There is only one simile in the whole poem (Sn. 149ab) and
it appears quite apt, as it empbasises the central theme. The poem is written
in a metre described as " Ary(i (CUi) ", by Helmer Smith.ie Yet the metre
here is not the proper classical Giti or any of its sub-types including Arya.
Normally the syllabic ins tan ts of the first and third piidas of the GUi metres
are limited to 12, whereas the other two padas vary from 15 to IS. one
of these 10 stanzas corresponds to any of the varieties of the classical Giti
metre, and at best what is found here is a very free modification of the Arya-
cu: The syllabic instants of the Metta Sutta vary from II, 17, 13, 17 in
Sn. IS2 to 16, 17, 15, IS in Sn, 147. In two instances the number of miitriis

(syllabic instants) in a full stanza is less than 60, in two 60 (the prescribed
number in Sanskrit poetics) and in the other six over 60. However it is
worth noting that this metre stands" between the more archaic technique
of the sloka-tristubh and the jagatis, atijagatis, etc. of the late-canonical and
semi-canonical compositions" .17

Doctrinal developments.-In its tone and outlook the sutta bears
signs of antiquity. The term atthakusala (Sn. I43a) probably refers to the
aiiha (weal) pertaining to both this world and the next. The emphasis on
a life which is beyond the censure of the wise (Sn. I4Sab) may suggest that
the attha was primarily connected with this world, The Commentator, how-
ever, interprets santam. padarJ'1 (Sn. I43b) as nibbana (Pj. I. 236) merely because
the term is used as a synonyrnfor the latter. Yet, the state of mental tranquillity
referred to here is capable of a more general interpretation. This is further
supported by Sn. 143cd-I4sab, which do not apply to one who has attained
nibbiina : and therefore attha should be interpreted as benefit here on earth
rather than well-being after death or even paramatth.a the summum bonum.

The ideal envisaged in Sn. 144 is that of the ascetic or the muni. This
certainly reflects early material. The next two lines which allude to public
opinion are not whoIIy inconsistent with the Nluni-ideal, though as a rule the
multi is not influenced by the outside world (cp. Sn. 2I3b, 2I4b, etc.). This
difference in attitude does not imply a later phase of development, nor does
it indicate any real departure from the ideal in early Buddhism, The proba-
bility is that the sutta was meant for a wider circle than ascetics alone, and
the authority of the vi'fiiifi had to be reckoned with in preparing one's self for

r G. Op. cit. (Sn A. 03,),
r7· Ibid. Helmer Smith,
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\
I

the tranquil-state of mind which would be the basis for the contemplation
(m({·naSaijl. bltiiveti) on niett/i. The concept of niettii is suggested to be of pre-
Buddhistic origin,lS but Buddhism and its senior contemporary religion
Jainism were responsible for the widespread movement of 110tonly non-injury
to living things, but the actual practice of amity towards them. The phrase
urinasam bhiiueti (develop a frame of mind; cp. man"i§(i. Rv. X. 12l)) is not
in frequent use in the language. and the word nit/nasa used absolutely is semi-
technical in character (s.v., P.TS.). Xcither the concept nu l ti] nor the term
uuinasa yields any conclusive data. The two words di(.{/ti and daSSI1111l (Sn.
~52) arc used as mutually contradictorv terms f· ':n the earliest times: I!)

they are diametrically opposed to each other in t luir semantic development
though t hrv ar.- derivatives from t lu: same root (d!A). There is hardly an
instance of d itih! being qualified as S(!IIlIJU! or mice/a! ill all the .:1-:;occurrences
of the word in SIl. The term ditt/II· embraces all philosophical views arid
speculations which wvrc (ptTklPS lu tt-r) designated as II/icclui.dittlzi, while
dasstnu: is a more precise concept ;,;ignifying insight. The lut ter has no bearing
on the question of the difference between SillIIlII:idi!!/li a Ilrillticc/lildiitlii.

External evidence.-The only form of e xterual evidence available IS

the occurrence of similar or parallel ideas in other works. The idea mettii

occurs frequently in the Canon ill the list of Bralinramluiras, and also singly
in various other contexts; e.g. mettii ceto-uiniutti at D. 1. 251, S. II. 265, A. IV.
ISO, It. 20, etc., mettii-sahagatena cetasd at D. 1. 250, etc., S. V. lIS, A. I. 13°,
etc., mettam cittani at D. 1. 167, III. 237, Sn. 507, Vin. II. IlO, A. II. 7z, ThL
Thz, etc. and mettd-bhiiuarui at Miln, 199. At S. I. 75 Pasenadi Kosala
declares to Mallika that the dearest thing to a person is his own self. At the
end of the conversation they go to the Buddha who advises them

I
l
l,.

Sabbii dis dnu-parigannna cetasii
n' eo'ajjhagamii piyataram aitanii kraci,
euam. piyo putlvu attii paresalfl.
tasmii na hi mse paran: atiakiimo,

(Having mentally surveyed all directions I have not found anywhere, any-
thing so dear to me as my own self. So is it to the others tha t each one's self is
dear. Therefore let him who loves his own self not bring harm upon another).
Cp. Sn. 705, Dh. IZCj, 130. Here the standard of judgment in refraining from
injury to others is one's love for one's own self. The same idea is reflected

18. Mrs. Rhys Davids, up. cit .
I!). Mrs. Rhys Davids in her translation of Khp. in the Xlinor .vnthologies considers

this stanza late for reasons she adduce'S in her introduction.

261

62iiO-B



Q
I
I

UNIVERSITY OF CEYLON REVIEW

in Yajfiavalkya's advice to Maitreyi in Brhadaranyaka Upanisad (Brh. II. 4:
IV. 5) cpo Bhg. VI. 32 which conveys the same idea. A passage occurring at
Mbh. XI. 7. I

N a hy iiimiinam priyataram kiiicid bhute?u niscitan« :
ani?ta~n sarva-bhutanii1p, maranarp. nama Bhiirata :
tasmiit saruesu. bhute?u dayii kiiryii vipascitu.

(Undoubtedly there is nothing so dear to beings as their own selves: indeed.
death is most unpleasant to all creatures, 0 sen of Bharata. Therefore let
the wise man extend kindness to all creatures) is quite similar to the pa!"sage
at S. I. 75.

In all these instances the reason adduced for one to refrain from harming
o thers is the love one bears to one's self. On the other hand in the Metta Sutta
the practice of mettd is not prompted by any such motives. It is metiii for
its own sake. It is net possible to ascertain which idea was earlier. Though
the concept niettii occurs frequently in early Canonical works inetti: bhiivallii
is scarcely mentioned. As a term meitii bluiuatui may be of later growth, yet
the idea seems old. The creation of an active mental force (I1tiinasarrl) con-
sisting of thoughts of love is fundamentally the same as mettii bhiiuanii, and
is perhaps the predecessor of the latter t\i:rm.20

V.
RATANA SUTTA

The popular character of this poem is seen in the opening lines. yiinidha
bhutani etc. The bhutas (spirits) are addressed and their goodwill (sumanas)
is invoked. They are requested to extend thoughts of friendliness imettam.
karatha) to the human race. The naivity and the simplicity of the two opening
stanzas are reminiscent of the Vedic hymns. This is specially true of.

diva ca raito ca haranti ye balim.
tasmii hi ne rakkhatha appamatta

(who bring you oblations day and night: therefore protect them arduously).
Every word of these two stanzas is full of meaning and of echoes. Although
these beings are invoked for protection, the central theme is the exaltation of
the Three Ratanas, Buddha, Dhamma and Sangha. One may see in this
sutta a synthesis of popular cults and Buddhism. yet the synthesis is very
remote. far from being complete. There is no real adaptation of Buddhism
to popular cults and ritual, but on the contrary popular Buddhism has taken
for granted a prevalent cult. However, with time there sets in a change and

20. Miss 1. B. Horner in her Review of Woven Cadences (Hibbert Journal, October
1945) points out that the formula uddhani adho ca tiriyaoi is found only at Sn. 150 in con-
nection with mettii . However, it is found in other passages without any reference to
met/a; e.g. 537, 1055, 1068, etc.
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1

this sutta along with many others becomes a paritta (a ward-rune) and there-
by part and parcel of every-day Buddhism. Its inclusion in the" Three
Suttas ", the Piritpota and the Khp. has already been mentioned.

The invocation of blessings in the sutta is in the form of a saeeakriyii
(asseveration by truth) viz. elena saccena suvatthi hotu, A remarkable feature
of the poem is the evidence of a growth of a complete Buddhist doxology.
The term Tatluigata, an epithet often applied to the Buddha is extended to
both the Dhamma and Sangha.n Seven of the 12 stanzas Sn. 224-235 devoted
to the Three Ratanas are in praise of the third" Jewel, " the Sangha. This
may probably indicate a conscious effort on the part of the Sangha to assert
its importance. The members of the Sangha are spoken of as the disciples of
the Sugata who are worthy of offerings (te dakkhiz~eyyii sugatassa siil'akii-Sn.
227c). They are the recipients of diina or yanna in Brahmanic terrninology.ss
and as such form an important factor for man's acquisition of merit ianuttaram.
puiiiiakkhetta'li lokassa). It is obvious that the sutta reflects a time when
there had come into existence an organised coenobitic Sangha as opposed
to forest dwelling anchorites-munayo. The invitation extended to the bliiitas
to join in the worship of the Buddha, Dhamma and Sangha (who are
honoured by gods and men-devamanussapujita) not only betrays the popular
nature of the sutta, but shows that its composition had taken place when
worship formed an essential factor in the religion.

The sutta can be divided into three parts, viz. I. Sn. 222-223, II. Sn,
224-235 and III. Sn. 236-238. Part I forms the introduction which consists
of an invitation to the bhutas whose mettd is invoked. These are the only
stanzas of the poem which resemble the Vedic hymns closely. As in the
Vedic hymns (a) the opening lines form the invocation (Sn. 222ab), (b) a request
is madefor their goodwill (Sn. 222cd), (e) their mettii is solicited (223b), (d) they
are reminded of services rendered to them (Sn. 223c) and finally (e) their
protection is sought. Part II can be further divided into (a) Sn. 224-226
(b) Sn. 227-235. (a) Sn. 226 marks the final stanza said to have been uttered
by the Buddha according to one tradition quoted by the Commentator, A pare
pana »adanti : iidito pane' eva giithii bhagauaui vu tui , sesii pariuaharanasamaye
Anandattherenii ti. (Others maintain that only the five opening stanzas, viz,

21. The three formulas used in the Buddhist daily prayer in praise of Buddha, Dharnma
and Sangha, viz. IIi 'pi so bhagauii -pe- svakkhtito bhagauatii dhammo -pe- and supati panno
bhagavato stinakasangho -pe- respectively, culled from the Canon (e.g. D. II. 93 ff., III. 5.
A. I. '207 ff., II. 56 ff., IV. 406 ff., etc.) may be compared with this. Also cpo

Ye ca Buddha idhammii, safigha) atiiti ca,
ye ca Buddha idhamnui, sa1jgha) a II agata ,
paccu-p pannti ca ye Buddha idh atnnui, saljgha),
aham. uantidmi sabbadii,

22. Cp, Nd2. 523, yail110 tiuccati deyyadhammo and Sn. 569d, sangho ve yajatam mukham :
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Sn. 222-226, were uttered by the Blessed One, and the rest by the Elder Ananda
on the occasion of the paritta-recital.-Pj. 1. 165). It is interesting to note
that up to this point Sangha is not mentioned and it is noteworthy that the
only other references to an organised Sangha in Sn. are at Slgd and 10ISb
(the latter in the late prologue to the parayana).2:l Although there may be
the possibility of some truth underlying this tradition, Sn. 222-226, by them-
selves, do not form a satisfactory unit as a sutta. On the other hand if Sn. 223
is rejected as a late stanza, since the stanzas corresponding to it in the Malia-
vastu version occur somewhat later in the sutta (i.e. vv. 15-16; Mvastu. 1. 294),
it would be possible to infer that Sn. 227 marks the last stanza of a complete
unit, thus partly agreeing with the tradition mentioned above. (b) Seven
(i.e. Sn. 227-232, 235) of the nine stanzas in this group are devoted to describe
the Sangha: and it is apparent from the over-emphasis laid on the Sangha
that this section was one of the so-called " monastic fabrications". There
are nine consecutive stanzas in Mvastu, (Viz. vv. 6-14; Mvastu, 1. 291-294)
with the refrain, idam P1:sanghe raianam pra'(l,itarrl, etc. Of the other two
stanzas, Sn. 233 and 234, the former roughly corresponds to v. IS in Mvastu.
(1. 294) which runs,

Gr"i/}manamase prathame Caitrasmin
vane pragulma yatha pu/}pitagra
,;aterita te surabhi'f!1 pravanti /
euamuidhani dhyiiyino Buddhaputrii/L
8-"ilenupetasurabhi-m. praviinti I
idam pi sanghe ratanam pra'(l,'ita'f!t
etena satyena suvasti Motu
manu syato va amanu syato vii / /

The latter (Sn. 234) has no parallel in Mvastu. From this disparity it may
be surmised that the BSk. version was based on a different recension of the
sutta which perhaps was earlier than or contemporaneous with the Pali. The
better arrangement of the expanded version in Mvastu. perhaps indicates that
as a siitra, it is younger than the version preserved in Sn. Part III which
consists of the concluding stanzas is attributed neither to the Buddha nor to
Ananda, by the Corny. and tradition, but to Sakka. The last two verses are
mere repetitions of Sn. 236 with Dhamma and Sangha substituted for Buddha
in line c. It has already been observed that these three stanzas show the
development of a complete doxology in Buddhist worship. All the three
stanzas are found in a condensed form in the concluding verse in Mvastu.
(I. 295).

On purely linguistic evidence the sutta appears old; but its contents
and developments in ideology and doctrine show that it cannot be as old as

23· There are other references to nij,gas(ujgha at Sn. 42Ib and sama1Jasatiglza at Sn.550c
in the more general sense of "multitude" as in deuasangha at Sn. 68oc.
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the earliest suttas of Sn. Many of the archaic and dialectical forms found
in the sutta have no exact parallels in Mvastu. This is clear evidence that
the recension from which the sutra in Mvastu, was compiled had lost sight of
such old forms, and found them too obscure to restore the equivalent
Sanskritised forms. The phrase divii ca ratto ca (Sn. 223c), though stereotyped,
is old; and the younger Pali would prefer diva ca rattiya ca (both inst.) or
diuam. ca ratiim ca (both acc.) as in 1\1vastu. diuam ca riitrim. ca. The adverb
of place huran» (SI1. 224a, cp, Th 1. ro, Sn. 486c, 470c, etc.) goes back to the
dialect of the Brahmanas.e- Even though the phrase satani pasattha (Sn
227a) is neither irregular nor particularly archaic Mvastu. has sadii prasasta.
It is quite probable that the recension that Mvastu, followed contained the
idea sadti and not sauim. In Mvastu. the cpd. suppayutta (Sn. 228a) is re-
placed by yuktayogi (cp. yogayuku: munir Bhg. V. 6), and laddhii mudhii by
a totally different idea, vimuktaeiWZ. Though mudhii is met with in Classical
Skr. it is an old form. The form catubbhi is historical and old (Mvastu. caturbhi).
The archaic particle su (cp. Skr. svid) at Sn. 23Ib in the phrase tayas su dhamnui
is lost in Mvastu. (trayo'sya) ; so is uda (cp. Vedic ltta) at Sn. 232b replaced
byatha. The enclitic no in the phrase na no samani atthi is perhaps dialectical
(Mvastu. ta·I!~). Similarly pronouns ye and ne at Sn. 223cd are not only lost
in Mvastu. but the corresponding lines there,

divazn ea ratrfrJt ea haranii oo balini
tasmiiddhi nam. raksatha apramattii. (Mvastu. I. 294)

are grammatically wrong. The old Magadhi nom. sg. in -e at Sn. 233a cannot
be traced in Mvastu, which has the plural instead. The cpd. paramam. hilaya
is an old aluk-samasa which has puzzled even the Commentator who explains
the nasal as metri causa (Pi. 1. 192). If that was so parama (-a contraction
for -iiya) which would suit the context better and has the same metrical value
is to be expected here.

The style of the sutta is simple and the verses are quite vigorous. There
are a few similes used, e.g. the inda-khila» at Sn. 229ab, the forest-grove in
summer at Sn. 233ab, etc. Metaphor is not infrequent, e.g. khi1J,abija at
Sn. 235 ; etc. The heaping up of the attributes of the Buddha at Sn. 225a,
234ab may be a sign of a more developed style. The language is essentially
the poetic diction.

24. A. V. hurull>Brah. !mras>P. hura?!/>(with -am the standard adverbial termi-
nation formed after the acc. sg. of nt. nouns). Cp, hurtihurani at Dh. 334, ThI. 339. etc.
Mvastu. has parasmin in place of huram;

25. S.v. P.T.S. "The post. stake or column of Indra, at or before the city gate; also
a large slab of stone let into the ground at the entrance of a house ". Pj. 1. 185: Nagara-
dva.ravinivaratlattha'Y(! ummariibhaniare altha vii dasa vii hatthe pathauim. kha'[!itvii iiko{ilassa
siiradtirumayatthambhass' etao» adhiuacanam,
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The metre of the poem is Tristubh, but there are numerous metrical irre-
gularities such as I7 Jagaripiidas, one instance of a p(tda with caesura after
the seventh syllable not being reckoned (Sn. 223a) and a contaminated pada
(Sn. 235b) enumerated by Helmer Smith.s»

There are many points of doctrinal importance in this sutta. It is
not possible to specify any of them as old or young, but certain trends are
noticeable. Both old and more developed concepts lie side by side. M etta
has already been discussed (Sn. 223b). The categorical statement that
Buddha, Dharnma and the" uninterrupted sanuidhi " are unique (Sn. 224c,
225c, 226c) shows signs of a developed lore. There is an elaborate theory
almost amounting to a dogma discussed in Sn. 227-232. These verses are
quite valuable in tracing the Arahant-ideal in Buddhism.sr Most of what
is stated here is found in the older parts of the Canon; yet there appears a
slight departure in the method of presentation. The basic tenet of the
ariyasacciini occurs at Sn. zzod and 230a. The eight puggalas (individuals)
culminating with the Arahant arc mentioned (Sn. 227ab) and there is a pro-
bable link with yoga in the phrase suppayuttii (Sn. 22Sa,-in perfect control).
It is emphasised that these puggalas will not enter an eighth existence (Sn.
230d). Further evidence for the development of the concept Araltant is to
be seen in Sn. 231 where it is stated that the individual (belonging to one of
these eight categories) has abandoned sakkliyad£Uhi" heresy of individuality",
incikicchii " perplexity" and silabbata pariinuisa " the observance of diverse
vows and ascetic practices ". These three concepts represent a somewhat
developed phase. As opposed to vicikicchii is saddhli which signifies a religious
aspect rather than a moral relation. The" contagion" of various silas and
vatas may perhaps refer to various types of Brahmanical and other ritual.
There also occurs a minor dogma (not found in Mvastu.) at Sn. 23Icf. If
these two lines do not belong to a later stratum than the rest of the poem,
the term abhithanani may also indicate general lateness. The six grievous
offences include the five iinantarika kammas and aiiiiasattluir'rtddesa (positing
another teacher-r-ep. micchaditthi). The latter was probably added to the
earlier list of five with the arising of a growing rivalry between the Sangha
and the members of other sects. Further attributes of the Arahant occur at
Sn. 232. Although Arahants are mentioned in the earlier part of the Canon
and arahaita is a familiar concept, the sutta definitely reveals a development
in the theory of the Arahant . The centre of gravity has already shifted from
the muni to the "perfect being ". This is the outcome of a widespread
monastic organisation as opposed to the "lonely wanderers" of the older
ballads.

26. O]». cit. (SnA. 683 ff.]
27· Vide Miss I. B. Homer, Early Buddhist Theory of Man Perfected.
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External evidence.i--A parallel version of this sutta occurs at Xlvastn.
1. 290 ff. As stated earlier the two versions in Pali and BSk. may be traced
to a common source with different recensions rather than one being based on
the other. The evidence discussed above shows that the siitra in iVI vastu.
is relatively younger than the Pali. Though doctrinally the Pali version
depicts a comparatively developed phase of Buddhism, linguistic and external
evidence debars one one form assigning a very late date."8 A passage found at
Divy . .34() throws considerable light on both versions of the sutta. It runs;
Aytl§matii Sangharak sitcna JYagaropalllClI!1 siitran, If /)all ih;~ipta I!I giit11(II!1 ca
bMljate,

Y(lni/ta bhilUini samiigatiini
sthitiisii bit [imyiil!1 athavt7 ntaYlk:~e /
lcurrant« maiirim satatam praj(lslt,

divd ca riiirau ca cara lit II dliarnian; / /

The Nagariipama Sutta at A. l V, 10() ff. has no connection whatsoever with
the verse quoted, nor with Mvastu, I. 290 ff. The stanza may be compared
with v. 1,'j of the surra in Mvastu. (1. 294), lines ab of v. 2 (Mvastu. 1. 290)
and Sn. 222ab, 223bc. The same idea is found at Brh. I. 4, 29 and IV. 3, 43.
It is not very probable that Divy. 340 quotes from Xlvastu. or Pa li, On the
other hand, it may perhaps be attributed to some source which may have
been connected with the original version of the sutta. The other probability
is that the opening verses of the Ratana Sutt a and the corresponding £;(lthrfS
of Mvastu, have drawn upon this stanza, which may have originally belonged
to some other section, which in all probability was the Nagaropama Siitra
mentioned in Divy. (and not the sutta bearing that name at A. IV. 10() ff.).
This sutta seems to have consisted of general advice given in the form of an
address made to the bluitas, for, the second line inculcates the practice of
maitri and dharmacaryii. There is another reference to the Triad of Ratanas
at Divy. 481, in the form of a salutation (1l(l1lZ0 ratnatrayiiyav, which merely
shows that a conception of such a triad was familiar to the editor of that
section of Divy.

Indirect evidence.-Internal evidence and all available external evidence
show that the sutta is comparatively late. It is also found to be decidedly
later than the Minii- Ballads of Sn. It has been observed earlier (F C.R.
VI. I) that subsequent additions are normally made to Canonical works by
appending them either at the head of a section or at the end of it. Ratana
Sutta is clearly an addition made to the Culla Vagga, after a 1)aggll as such
had been formed. Evidence of this nature is not helpful in determining dates
of suttas, but on the other hand, it is an invaluable source of information in
tracing the growth of the various works. It is also useful as a confirmatory
test to what has already been discovered from other sources.

28. The .vlvastu . version, however, is decidedly later than the Piili poem.
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Conclusion.- The supposition that the opening stanzas of the sutta in
Sn. are based on a sutta which is now lost leads to the natural inference that
the Ratana Sutta is of a rather composite nature, being built up of various
elements, at different periods. Though there is no conclusive evidence forth-
coming to establish this tradition, a comparison of the two versions of the
sutta in Pali and BSk. and an analysis of its contents have shown that this is
true to some extent. Generally speaking, parts I and III (supra) have been
observed to be on a different level from the rest of the poem; and parts IIa
and lIb on two separate levels. Doctrinal evidence has shown that the two
additional padas Sn. 23Igh are considerably late; and similarly the short
stanza Sn. 234 which gives a categorical list of attributes of the Buddha
appears to be later than the longer stanzas occurring immediately before and
after it.

N. A. JAYAWICKRA:\IA
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