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PUBLISHER’S NOTE

The Buddhist Publication Society is delighted and honoured to bring
back into print the late Dr. G.P. Malalasekera’s excellent and important
study, The Pali Literature of Ceylon, which first appeared in 1928 as a
Prize Publication of the Royal Asiatic Society of Great Britain and Ire-
land. I.B. Horner, late President of the Pali Text Society, described this
work as “masterly” and “invaluable,” adding that it is “not very likely
ever to be superseded.” In retrospect such praise does not seem to be
excessive. In a little over 300 pages Dr. Malalasekera admirably sur-
veys Sri Lanka’s rich heritage of Pali Buddhist literature, a legacy
which has justly merited its international reputation as the stronghold of
the Theravada Buddhist literary tradition. Beginning with the story of
the Sinhala people’s conversion to the Sublime Doctrine of the Buddha,
the author traces, in impeccable prose, the development of Sri Lanka’s
Pali literature from its origins, through the glorious Anuradhapura and
Polonnaruva periods, down to the early twentieth century. Since the
history of the island, its Buddhist faith, and its Pali literature are insepa-
rably intertwined, his book is at the same time a gracefully written
history of Sri Lanka as reflected in its literary heritage.

This BPS edition of The Pali Literature of Ceylon includes a Supple-
ment by Dr. Somapala Jayawardhana, formerly Senior Lecturer in Pali
at the University of Ruhuna. The Supplement contains corrections to a
sprinkling of minor errors in the original edition and helps to clarify
some points requiring elucidation. The publisher’s thanks are due to Dr.
Jayawardhana for compiling this Supplement, and also to Professor
N.A. Jayawickrama for allowing us to incorporate into it several correc-
tions from the marginal notes to his personal copy of the 1928 edition
of the book.

The publisher would also like to thank Mr. Vijaya Malalasekera, the
author’s son, and other members of the Malalasekera family, for grant-
ing the BPS permission to publish this work by their esteemed father.

Bhikkhu Bodhi



PREFATORY NOTE

I am deeply beholden to the Council of the Royal Asiatic Society of
Great Britain and Ireland for having accepted this little volume to be
issued under the aegis of their Prize Publication Fund. My obligations
are due to the numerous scholars who have gone before me and
explored the fields of Pali literature in Ceylon. Their pioneer work has
made my efforts pleasanter and more fruitful than they would otherwise
have been. I wish also to express my thanks for guidance and inspira-
tion to my teachers at the School of Oriental Studies, Professor R. L.
Turner, Dr. L. D. Barnett, Dr. W. Stede, and Mr. M. de Z. Wickremas-
inghe, and to Mrs. A. de Z. Elliot for various assistance received. I have
no words sufficient to convey my heartfelt gratitude to my Acariya,
Mrs. Rhys Davids, but for whom this work would never have seen the
light of day. The two years I spent in London as her antevasika have
been one of the happiest periods of my life, and I am indebted to her,
more than I can express, for the very great honour she has conferred on
me by revising this, the result of my first researches. Ciram jivatu!

G.P. M.
Colombo,

January, 1928.
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THE PALI LITERATURE
OF CEYLON






INTRODUCTION

[1] The Pali literature of Ceylon is of great extent and importance and
also of multifarious interest; it is of value alike to the historian and the
student of folklore, to the philologist and the student of comparative
religion. Broadly speaking, it may be classified under three main heads:
first, the Buddhist Scriptures, or Tipitaka, which form the Pali Canon;
second, the Commentaries (of Buddhaghosa, his contemporaries and
successors), exegetical expositions of the text of the Tipitaka—com-
piled, as we have them now, only after the fifth century of the Christian
era, but alleged to be based upon records of distinctly greater antig-
uity—and the fikas, or sub-commentaries to the canonical texts and
their commentaries; and third, historical, grammatical and other works
on secular subjects, including tikdas on some of these works, which have
been produced, by scholars at various times from about the fifth century
to the present day.

Pali had probably ceased to be a spoken language by the time it was
introduced into Ceylon; but that does not seem in any way to have less-
ened the interest which it evoked in the minds of the scholars of the
island. To them it was of no pagan stock; they had no difficulty in
assimilating the philosophic culture of a religion, which had come into
birth and attained to power in a country which they themselves claimed
as the motherland; they were orasa-jata (bosom-born) spiritual children
of India, their lives and minds nourished on her age-long, yet living and
growing, traditions. When Buddhism was introduced into the island,
under the aegis of the Emperor Asoka, they found in its teachings the
development of essentially their own genius. Pali was the language
consecrated as the instrument of, as it is called, “the Buddha’s word,”
and in order, therefore, to realize to the fullest extent the value of the
heritage which the Master had bequeathed to them, they devoted their
attention to the study [2] of that language. To a nation little accustomed
to traffic, and therefore free from the endless difficulties and anxieties
which trade produces on society in general, the cultivation of letters
was not only an indispensable pursuit, but a delight. In the Scriptures of
the religion, which thenceforward became the national faith, Ceylon
found material for endless contemplation; each succeeding sovereign,
interested in the people’s welfare and in the development of his own
spiritual nature, rendered them essential service in this respect, extend-
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ing his munificent patronage to all whose lives were engaged in the
pursuit of literary study.

Within a moderate period men of the Sinhalese race had acquired
proficiency in the use of the Pali tongue; its phraseology, at once soft
and sonorous, smooth-flowing and capable of employment as a lan-
guage of culture and science, appealed to their imagination and kindled
their power of expression. Pali became their literary dialect, raised to a
position of dignity which, in spite of many vicissitudes, it still retains.
Quite soon afterwards scholars began to compose works in Pali, so that
the knowledge which they had garnered in the course of their studies
might be recorded for the benefit of generations yet unborn.

The earliest attempt at such writings that has come down to us is the
Dipa-vamsa, a work generally assigned to the fourth or fifth century1
From that time onwards there was a succession of authors of literary
compilations, who wrote unremittingly, though there were periods of
special activity. The Pali language continued to be assiduously culti-
vated; kings and princes, nobles and statesmen vied with one another in
Pali composition, and laymen and monks contributed Pali works, some
of which can rank among the notable productions of the literature of the
world. Books were written on all conceivable subjects: exegesis and
law, medicine and poetry, religion and folklore, history and philosophy,
prosody and rhetoric—an array of extensive volumes on all that in [3]
their day chiefly engaged the attention of mankind. The high degree of
the intellectual attainments and the culture and refinement to which the
Sinhalese had reached in the hey-day of their prosperity is fairly indi-
cated by what now remains of the art displayed in the design and
decoration of their religious edifices, the science exhibited in the con-
ception and execution of their stupendous irrigation works, and in the
beautiful ideals of love and service and devotion which appear to have
been the staple of their best poetry.

Unfortunately for us, however, a large part of this ancient literature
has been irretrievably lost.

The Sinhalese have ever been a domestic, not a political people.
Lulled by a sense of security in their island-home, set in the silver sea,
the people did not provide sufficient safeguards for the protection of
their possessions and industries. Having but few needs of their own,
they lavished their wealth upon their religious edifices, which they dec-

1. See discussion on the Dipa-vamsa in Chap. VII.
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orated with a profusion of precious metals and valuable gems, such as
were highly prized and could easily be carried away. They thus
attracted the attention of their rapacious neighbours, who from time to
time swooped down upon their defenceless coasts, ravaging and plun-
dering the wealth of the land. On several occasions these marauders
succeeded in establishing themselves on the throne of the island, and in
exercising supreme power. Their rule was marked by much cruelty and
oppression, and not the least of the damage they perpetrated was the
systematic destruction of whatever literary records fell into their hands.

But the country’s foes were not all from without. More than once in
the course of its history the Sangha in Ceylon was rent asunder by vio-
lent schisms, resulting from the propagation of heresy within its ranks.
Like a hydra-headed monster, the Vaitulyavada every now and then
showed signs of vitality, until its final destruction by Parakrama Bahu
the Great, in CE 1165. And sometimes it came to pass that the heretics
gained the confidence of the ruling monarchs, [4] who, to show their
hatred of the recusant Theriya Nikaya, because of their obstinate adher-
ence to the orthodox religion, commanded that their temples should be
confiscated and demolished, and their books be collected and a bonfire
made of them. Of the literature of the Vaitulyavadins themselves not a
trace is left; for the kings of Ceylon, in the excess of their zeal for the
preservation of the purity of the faith, born of their passionate attach-
ment to the Theravada fraternity, saw to it that not a vestige of their
heretical teachings should survive. And finally, towards the close of the
sixteenth century, Rajasinha I of Sitavaka, embittered against Bud-
dhism, because of the treachery of certain members of the Sangha,
openly embraced a foreign faith, became virulently hostile to the Bud-
dhist priesthood, drove them from their temples and destroyed their
libraries.

Amidst all these ravages, however, a good deal of the Pali literature
of Ceylon has survived, due mainly to the pious care of its loyal custo-
dians. Regardless of personal danger and steadfast in their devotion to
all learning, humble and ascetic in garb, the monks have preserved for
us through the ages something of that heritage of wisdom which drew
to Ceylon’s shores in ancient times men from Burma and Siam and dis-
tant China in search of her intellectual treasures far more valuable than
her pearls and rubies, her elephants and peacocks. And it happened that
these seekers of knowledge carried back with them into their native
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lands copies of the books which they had come across in their travels;
and, when Ceylon had lost many of her books of priceless value, the
Sinhalese were able to restore them from copies collected elsewhere.!

Ever since the advent of the Portuguese into the island in the six-
teenth century European scholars had evinced a certain amount of
interest in the literature of the Sinhalese, [5] particularly in the books
dealing with the history of Ceylon. But for quite a long time it was
believed that the Sinhalese annals were devoid of materials of historical
value; that their religious literature contained nothing but the ravings of
fanaticism; that their other works were all myth and romance, weari-
some in their monotonous inanity.2 It was not till about 1826 that the
discovery was made that Ceylon was in possession of continuous writ-
ten chronicles in Pali, not only rich in authentic facts about the history
of the island, but also yielding valuable materials for unravelling the
meshes of Indian chronology. A young civil servant, George Turnour,
in charge of the administration of the district at the foot of Ceylon’s
holy mountain, Samantakiita (Adam’s Peak), had been studying Pali
under the guidance of a Buddhist monk; and the investigations which
he made into certain rare and valuable manuscripts, led him to publish a
series of articles in the Journal of the Bengal Asiatic Society, under the
heading of “The Pali-Buddhistical Annals.” Therein he demonstrated
that Ceylon possessed a connected history of over 2,300 years, authen-
ticated by the concurrence of every evidence which could contribute to
verify the annals of any country.3 At the moment Prinsep was endeav-
ouring to decipher the mysterious Buddhist inscriptions of “Piyadassi,”
scattered over Hindustan, and the identification of “Piyadassi” with
Asoka, made possible by the discovery of the Ceylon chronicles,
proved to be to him of the utmost importance.

The value of the Buddhist records in the scholarship of the East was
thus brought home to research students more than ever before; and a
new zest was added to their greater and closer scrutiny. In 1833 Edward
Upham made at the request of Sir Alexander Johnston, Chief Justice of
Ceylon, translations of the Mahd-vamsa, together with two chronicles
in Sinhalese (the Raja-ratnakara and the Rdjavali) and published [6]

1. Thus Oldenberg says that all the copies of the Dipa-vamsa which he saw
bore marks of being copies from one Burmese original. (Dip., Introd., 11.) And
Turnour (Journ. As. Soc. Bengal, vi, p. 790) says that his copy was obtained from
MSS. brought to Ceylon from Siam.

2. See e.g. Valentyn, Oud en Nieuw Oost-Indien, 1725, iv, p. 60.

3. V, p. 521; VI, pp. 299, 799, 1049:
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them in three volumes under the title The Sacred and Historical Books
of Ceylon.l Upham’s translations included eighty-eight of the hundred
chapters of the Mahd-vamsa: It was found, however, that his pioneer
work was full of inaccuracies; and in 1837 Turnour made a fresh trans-
lation of the Mahda-vamsa. Only thirty-eight chapters of this work were
published, accompanied by the Pali text; Turnour dying before his task
was completed.2 In the introduction to this translation, Turnour gave a
resume of the contents of his articles written for the Bengal Asiatic
Society’s Journal, and added a short dissertation on the Pali language
and a few of its more important grammatical works. In addition to this
he gave, in an appendix, a detailed account of the Tipitaka, as to its
arrangement and divisions. He also drew the attention of scholars to the
fact that in no part of the world were there greater facilities for the
study of Pali than in Ceylon, and that in addition to the historical mate-
rial in that language, the importance of which had been hitherto but
little understood and imperfectly illustrated, there existed many doctri-
nal and metaphysical works on Buddhism still extensively and
critically studied by the monks of Ceylon.3

The missionaries who had come to the island had already addressed
themselves to the task of learning both Pali and Sinhalese, so that they
might ascertain the nature of the religion which they were attempting to
displace; and, in order to facilitate the work of their fellow-labourers in
the field, they published translations in English of several of the books
which had come under their notice. But for many years to come no
attempt was made by scholars at a systematic study of the literature of
Ceylon, whereby their books and their authors might be placed in some
sort of chronological sequence. The meagreness of the published mate-
rials made the task doubly difficult. [7]

The first attempt to prepare a catalogue of the literary works of Cey-
lon was made by Rev. Spence Hardy, who, in the course of a residence
of twenty years (1825-45) in the island, had made a collection of what-
ever manuscripts he happened to come across. At a meeting of the
Ceylon Branch of the Royal Asiatic Society, held in Colombo on the
26th February, 1848, he read out a list, compiled by him, of “Books in
the Pali and Sinhalese Languages;” this list was published in the Soci-
ety’s Journal in the same year.4 It was a bare enumeration of names of

1. London, Parbury, Allen & Co. (1833).
2. Ceylon, Cotta Church Mission Press (1837).
3. Introd., p. xxv.
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books, often wrongly spelt; no mention was made of their authors, or of
the dates of their compilation, and the list was necessarily incomplete.
In 1852 James D’ Alwis, one of the most erudite scholars of Ceylon dur-
ing the last century, published his monumental work, an English
translation of Vedeha’s Sinhalese grammar, the Sidat-sangara. In a
masterly Introduction, extending to over two hundred pages, he traced
the development of Sinhalese and gave a continuous history of the
books written in that language from the earliest times to his own day.
Unfortunately for us, however, D’Alwis confined himself therein
exclusively to compilations made in Sinhalese, and, beside a bare men-
tion of a few Pali works, no particulars were given of scholars who
wrote in Pali.

In 1869, during the regime of Sir Hercules Robinson, Governor of
Ceylon, was established the Government Oriental Library of Ceylon,
containing a collection of books in Pali, Sinhalese, and Sanskrit.
D’ Alwis was invited by the Governor to undertake to compile a cata-
logue of the books contained in the Library, and such other valuable
and unknown manuscripts as were not available therein, but were to be
found in the temple libraries of the island. He very public-spiritedly
accepted the invitation. But before the work could be even fairly com-
pleted D’ Alwis departed this life. He had written descriptive accounts
of twenty-three books, eleven of which were compilations in Pali, and
these were published in 1870, [8] as vol. I of A Descriptive Catalogue
of Sanskrit, Pali, and Sinhalese Literary Works of Ceylon.1 D’ Alwis
did not satisfy himself with merely giving a list of books with their
titles and author’s names, and specifying the subject of which they
treated; he gave detailed descriptions of the books themselves, illustrat-
ing his statements with copious quotations.

The work so well begun remained in abeyance until the appointment
of Louis de Zoysa, Chief Interpreter Mudaliar, to pay official visits to
the temple libraries of the island and to find particulars of the literary
treasures they contained. In a report submitted to the Government in
1876 he mentions that, in spite of the fact that he was a Christian, on the
whole he had met with a very favourable reception from the heads of
the various Buddhist monasteries. Only in three or four instances does
he seem to have been received with a good deal of distrust, the monks

4. JRAS (Ceylon Branch), vol. I No. 3, pp. 189 foll.
1. Government Printing Press, 1870.
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evidently suspecting the Government of some design upon their collec-
tions! The results of his mission were not inconsiderable; he carried out
his task with great tact and energy, and his report is interesting reading.
Perhaps the greatest find was a copy of the Sinhalese gloss on the
Dhammapada, which, excepting the Mihintale Inscription, is the oldest
known specimen of Sinhalese prose. A strange fate seems to have been
ordained for all those who undertook to make catalogues of the temple
libraries, and De Zoysa too fell a victim to this unrelenting decree, for
he died before his work could be finished. However, the Government
issued as much of the catalogue as had been completed.1 The works
were included under several heads: the Pali manuscripts being divided
into Canonical works, commentaries, tika or scholia, general religious
works, historical works and grammatical and philological works. In
regard to most of the manuscripts mentioned no further details were
given, except the title of the book, size, place of deposit, author, date
(hypothetical in many cases) and subject. [9]

Mr. M. de Z. Wickremasinghe, then Assistant Librarian of the
Colombo Museum Library, was appointed to complete the work that
had been assigned to De Zoysa. He paid visits to many of the temples
which had hitherto been neglected, and the results of his researches
were embodied in the “Administration Reports of the Colombo
Museum 1890-95.” These were later put together under the title of the
Catalogue of the Colombo Museum Government Oriental Libmry.2

Meanwhile the British Museum had been acquiring by purchase and
presentation a collection of Sinhalese manuscripts, and in 1899 the
Trustees invited Mr. Wickremasinghe to compile a Catalogue of Sin-
halese Manuscripts in the British Museum, as part of the series of the
catalogues of the manuscripts in the languages of India, which were
then in course of publication. This catalogue was finally published by
the British Museum in 1900. The historical introduction to this cata-
logue, though it contains only twenty-five pages, forms by far the most
authentic account of the literature of Ceylon hitherto published. By the
very nature of his work Mr. Wickremasinghe was precluded from giv-
ing more than the names of the Ceylon scholars who wrote in Pali, and
the titles of their compositions; but he has done valuable service in fix-

1. Colombo, Government Printing Press, 1876.
2. Government Record Office, 1896.
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ing the periods of several scholars whose works had till then been
floating dateless on the sea of chronology.

Sometime later, the library of Hugh Nevill was acquired after his
death by the British Museum and joined to their Oriental Collection.
Nevill was for many years in the Ceylon Civil Service, and during his
stay in the island had travelled extensively in search of rare and
unknown manuscripts He was immensely interested in the literature of
Ceylon, and at the time of his death was engaged in the preparation of a
catalogue of his collection, prefaced by a historical survey. His cata-
logue now forms part of the Nevill Collection of the Oriental Section of
the British Museum Library;1 and it is hoped that steps [10] may be
taken soon to publish some of the works included in it which are at
present not known to exist elsewhere.

No account of the attempts to give a continuous history of the Pali
literature of Ceylon would be complete without a reference to that mon-
umental work, Childers’ Pali Dictionary, first published in 1875.
There, in his introduction, besides giving an account of the books of the
Tipitaka and of Buddhaghosa’s Commentaries, Childers made brief
mention of one or two other works in Pali, such as the Sara-sangaha
and the Abhidhammattha-sarnigaha. Reference has also to be made to
the article published in the Indian Antiquary by the Rev. Thomas
Foulkes on the “Vicissitudes of Ceylon Literature.””

Among the Pali compilations themselves, only two works devote
any attention to chronicling the history of literature. The first is the
Saddhamma-sangaha, by an author named Dhammakitti, who lived
probably at the end of the fourteenth century. It is a history of Bud-
dhism in Ceylon, and one of its chapters (ix) is devoted to making a
record of the books that had been written from the earliest times down
to the end of the reign of Parakramabahu the Great (CE 1164-97). This
account contains several inaccuracies, and the author follows no chron-
ological sequence; but it is of value in showing what works were
recognized as authoritative at the period in which it was written. The
other is a much later composition, by Acariya Vimalasara Thera, who
completed and published his poem in CE 1880. It is called the
Sasana-vamsa-dipa, and is a history of the Buddhist church in the

1. The collection was re-catalogued in seven volumes by K.D. Somadasa,
including Nevill’s notes, and published as the Catalogue of the Nevill Collection
of Sinhalese Manuscripts in the British Library, P.T.S., 1987-1995. (BPS ed.)

2. Ind. Antig., XVII pp. 100, 122.
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island. The eleventh chapter gives a list of the authors who flourished in
Ceylon from the time of Buddhaghosa to the reign of Pandita
Parakramabahu (CE 1240-75), together with the names of their compi-
lations. This list also contains several works of Burmese authors which
were introduced to Ceylon from time to time.

Apart from these, Subhiiti Thera, in the Introduction to his [11]
Nama-mala, published in 1876, gave a very valuable historical survey
of the Pali grammatical literature of Ceylon. A similar account is con-
tained in Dhammarama’s Introduction to his edition of Rahula’s
FPaiicika-pradipa, published in 1896.1 With these two works and the
Sasana-vamsa-dipa, and the Nikaya-sangraha® as his basis, Medha-
nanda Thera wrote a historical Introduction to his Pali poem, the
Jinavamsa-dipani, published in 19173 giving an account of the Bud-
dhist Sangha in Ceylon and of the works of Buddhist monks.

Short biographical memoirs of individual authors, together with
descriptions of their compositions, are also to be found in the various
editions of them published by scholars both in the East and the West,
and in essays dealing with particular books that have appeared in vari-
ous journals and periodicals. In this connection mention must be made
of the Life and Work of Buddhaghosa, by Bimala Churan Law.* There,
with commendable energy, the author has gathered together a large
mass of valuable material concerning the great commentator, which
will be of the utmost help in any study of Pali literature.

After these preliminary observations a word may also be said about
the method of treatment adopted in this present dissertation. The earli-
est Pali work that has come down to our times dates only from the
fourth century CE. Perhaps at first sight, it might appear as if too much
space has been allotted in the earlier chapters to a consideration of the
history of Ceylon—apart from any literary productions—during the
period prior to that date. It should be borne in mind, however, that the
literature of a country cannot be separated from the life of its people;
books are but an index to the intellectual development which men have
attained in their reaction to the environment in which they live and
move and have their being. To the literature of no country in the world
does this observation apply more forcibly than to that of Ceylon, [12]

1. Colombo, 1878; Colombo, 1896.
2. q.v.

3. Colombo, 1917.

4. Calcutta, 1923.
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where literary productivity has been mainly a result of the sedulous
attention and the munificent patronage of kings and rulers and the sup-
port extended to the monks by an ever generous and grateful lay
community. Pali literature grew only with the advancement of Buddhist
culture, and some idea of the development of that culture and civiliza-
tion is essential to enable us to see its literature in a true perspective.
The same holds true of the period of the decay of literary activity,
which the last three centuries have witnessed and which is a result of
the neglect of Ceylon’s spiritual heritage, and an undue attention to a
civilization extraneous to the genius of the people.

This attempt to give a continuous and connected history of an intel-
lectual movement which, in spite of the many vicissitudes it has
undergone during the course of twenty-four centuries, will yet come to
be included in the annals of the scholarship of the world, is inevitably
full of deficiencies and imperfections. The searchlight of modern criti-
cal research has only of late been directed to the study of Pali literature.
Instances are numerous where scholars are not agreed as to the date and
origin of particular books, and in the absence of direct evidence conclu-
sions must necessarily be uncertain. But, as time goes on and our
knowledge of the subject grows, there is reason to believe that there
will come a gradual narrowing of issues and an approximation to con-
currence of opinion. Such is the cherished hope in which this effort has
been made—the hope that it may serve as an unpretentious stepping-
stone to a fuller and a closer study of the history of the Pali literature of
Ceylon. [13]



CHAPTER 1
THE CONVERSION OF CEYLON

For all practical purposes the history of Buddhism in Ceylon, and,
therefore, the history of the Pali literature which records the results of
that great spiritual movement, begins from the earlier part of the third
century BCE. It starts with the arrival of the missionaries sent from
India by the Buddhist emperor Asoka. It would, nevertheless, be incor-
rect to suppose that prior to that event the Buddha and his teachings
were altogether unknown to the island. Indeed, there is evidence to the
contrary.

The primitive history of Ceylon, like the ancient histories of all
nations, is enveloped in fable; and, although latter-day chroniclers have
recorded for our benefit events extending far down the vista of time,
their accounts afford us very little of historical importance concerning
the earliest times. It would almost seem from their manner of
describing these remote happenings that they were not prepared to
vouch for their strict accuracy, and that they did not regard it as their
purpose to record anything anterior to the advent of the last Buddha,
Gotama.

For to these chroniclers the history of Ceylon was the history of the
Sinhalese people, and the Sinhalese people were, above all else, the
custodians, appointed, it was believed, by the Master himself, of that
sublime body of teaching which he gave to mankind. To give to the
Sinhalese their authority for carrying out the mission that had been
entrusted to them, the Buddha is said to have visited the island thrice,
so that he might honour and purify with his holy presence the land
which was to be the future home of the Sinhalese race. The old chroni-
cles, such as, the Maha-vamsa and Dipa-vamsa, give vivid descriptions
of these visits—made in the fifth month, the fifth year, and the eighth
year after the Enlightenment. How much of truth there is in these
descriptions we have no [14] way of ascertaining at this distant date;
but that the tradition was a very old one, there is no doubt at all. The
oldest of the Ceylon chronicles, the Dz‘pa-va;_nsa,1 written in the fourth
century CE, mentions it. The Samanta-pasadika, Buddhaghosa’s com-
mentary on the Vinaya Pitaka, records it in the historical section,” and

1. Chaps. I and II.
2. P.T.S. Ed., pp. 1 foll.

13



14 THE PALI LITERATURE CEYLON

the Maha-vamsa, Ceylon’s best known chronicle, gives a graphic
account of the visits, with a wealth of detail.! (The Samanta-pasadika
belongs to the latter half of the fifth century, and the Maha-vamsa to the
earlier part of the sixth century CE.) There exist to the present day the
remains of a monument, erected in 164 BCE by King Dutthagamani, on
the spot where the Buddha was supposed to have touched the earth on
his first visit.? It is quite probable that the Dipa-vamsa account, the ear-
liest record which we have at present, was borrowed from an even
earlier source. For the author tells us that his work was based on earlier
redactions, the Sthala-Atthakatha (the Sinhalese commentaries), which
contained besides exegetical matter on the Pitaka, also material of a his-
torical character “twisted into a garland of history from generation to
generation like flowers of many kinds.”? It is significant that the Pali
canon itself, which gives a fairly complete account of the Teacher’s
doings during the first few years of his ministry, does not make any
mention of a visit to Ceylon.4 We may, therefore, be justified in con-
cluding that the story first gained currency soon after the official
introduction of Buddhism into Ceylon owing to the religious enthu-
siasm of the early converts and their national sentiment, which co-
operated in producing a belief associating the founder of their new [15]
faith with the dawn of history in their island home, which was thus
made for ever sacred to them by the touch of the Master’s feet.

Whatever be the truth underlying the accounts of these visits, there
exists other evidence which makes it possible to believe that prior to the
arrival of Asoka’s missionaries Buddhism was not unknown to Ceylon.

The known history of the Sinhalese begins with the landing in
Ceylon of Vijaya with his 700 followers in 543 BCE, according to the
strict orthodox tradition on the very day of the Buddha’s death.®

Mhv .19 ff.

Mhv 1.40-3

Dip 1.4.

It is interesting to note that the Burmese claim a visit of the Buddha to
Burma. He is supposed to have stayed at a place now known as the Lohita-
candana Vihara (Sasanavamsa, Introd., p. 13).

5. According to Ceylon chronology (Ep. Zey., 1 pp. 155 foll.), Western schol-
ars have long held this date wrong by some sixty years, but recent research,
especially a new and more critical study of the Kharavela Inscription in the
Hathigumpha Cave, Orissa, has furnished very strong evidence that the Bud-
dha was contemporary with both Bimbisara and Ajatasattu. The inscription
fixes the latter at about 554 BCE, and Bimbisara, his father, at c. 582 BCE,
thus supporting the Ceylon dates. Vide Bihar and Orissa Research Society
Journal, vol. 11, pp. 425-507; JRAS 1918, pp. 543-7; Ceylon Antiq. and Lit.
Reg., July, 1922, pp. 66-7.

B
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There is room for suspecting, as Turnour remarks in his Introduction
to the Maha-vai.nsa,1 that sectarian zeal had led to the assignment of the
same date for the landing of Vijaya as to the cardinal Buddhistical
event—the death of the Buddha. But we may confidently hold that
Vijaya landed in Ceylon about the middle of the sixth century BCE. He
was a headstrong and impetuous youth, scion of a royal race, which
held sway over the country of Lala (or Lata), whose capital was
Siflhapura.2 Being banished from home because of their misdeeds, he
and his followers, after many adventures on the way, landed in Ceylon,
and energetically set about colonizing the country.

Ceylon was inhabited by a race of men whom Vijaya and [16] his
companions called Yakkhas, and who evidently belonged to an earlier
colony of settlers that had migrated from South India. For there is no
reason to doubt that Vijaya’s band was only one, perhaps the best
known and the most powerful, of colonists who had gone over from
India, in their southward course.* Only a few miles of water separate
Ceylon from the mainland. Even today people cross over in catama-
rans, the most primitive of all modes of boat save that of the hollowed
log.

The country already possessed a certain degree of civilization. The
Yakkhas had their own cities, social institutions, a fairly well-devel-
oped language, and indubitable signs of accumulated wealth. Spence
Hardy tells us that Lankapura, the Yakkha capital, which Vijaya visited
soon after he had landed, is no mere city of imagination, as its site can
still be pointed out in the district of Matale, in the Central Province.”
One of Vijaya’s first acts was to marry, under romantic circumstances,
a Yakkha princess, by name Kuveni. Divested of obvious exaggera-
tions, she appears before us as a very real and fascinating lady, whose

6. Thus the Mhv VI.47. The Dip IX.21, refers the event to the time of the
Parinibbana. The Samanta-pasadika assigns it to the same year as the death
of the Buddha (loc. cit.).

1. Maha-vamsa, Transl., Introd., p. li.

2. Neither the country nor the city has yet been successfully identified. Philo-
logical evidence tends to the view that the original home of Vijaya was in
East Bengal; it is not my purpose to discuss the question here.

3. Tennent, Ceylon, I pp. 327 foll.

4. Sir W. Jones said that Rama “conquered Silan in 1810 BCE,” basing his
authority on the Ramayana. However that may be, there is no doubt that,
invited by its elephants and pearls, the fertility of the soil, and the salubrity
and the richness of its products, the Indians settled there quite early, even if
their occupation was not coeval with that of India. See D’ Alwis, Sidat-san-
gara, Introd., p. xi.

5. JRAS (C.B.),I No. 2, p. 101.



16 THE PALI LITERATURE CEYLON

ideas, tastes, and language harmonized with the princely character of
Vijaya. And she had charms sufficiently real and refinements suffi-
ciently captivating to win him and to obtain the honour of being his
wife. It is true that she was later discarded in favour of another; but that
was under the stress of political expediencies. After the marriage,
Vijaya founded the city of Tambapanni and settled down there, while
his ministers set about to form separate establishments, each for him-
self, “that the country might be rendered habitable for men,”1 [17] in
parts widely distant from each other.” It may be inferred that the places
were well-populated and that the people were of a peaceable character,
else the small party would not have dared to separate. Besides, the mar-
vellous nature of the works executed by the Sinhalese and the rapidity
with which they were finished in the first century and a half after the
conquest (such as, for example, the irrigation tank of Anuradha con-
structed less than forty years after Vijaya’s landing),3 seem to show that
the Yakkhas had a high degree of civilization.

It is most improbable that into a community so cultured and well-
established some traces, at least, should not have found their way, of
that great Buddhist spiritual movement, which was making rapid strides
in the mainland, and whose missionaries, with that enthusiasm which
invariably marks allegiance to a new cause, were carrying the glad tid-
ings even into regions hitherto unexplored. It is true that Vijaya’s own
attention was fully engrossed with the consolidation of his newly-
acquired power. But the others who came soon after him, in ever-
increasing numbers, were from countries where Buddhism was the
dominant faith.* This becomes all the more probable when we are told
that Vijaya obtained his consort for his coronation from among the
daughters of the Pandiyan king, who reigned at Madhura in South
India, and that she was accompanied by hosts of others, among them
being a thousand families of the eighteen guilds.5 Now these Pandiyans
were originally a Ksatriya race of Aryans from the Madhyadesa, the
scene of the Buddha’s lifelong ministry.6

After they had left their original home in their wanderings south-
wards they kept in touch with those whom they had left behind. It is,
therefore, reasonable to suppose that the Pandiyan families carried over

1. Raja-ratnakaraya, chap. I, Mhv VII.39.

2. Mhv VIIL.43-5.

3. Mhv IX.11.

4. Tennent, I p. 339, and Hiuvan-Tsang, Travels, Chap. IV.
5. Mhv VIL.57 foll.

6. D. R. Bhandarkar, Carmichael Lectures, 1918, pp. 9ff.
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with them to Ceylon some knowledge of the Buddha and his teachings.
[18]

Hugh Nevill, in the introduction to the catalogue which he prepared
for publication, of his collection of Pali books now in the British
Museum says that when he was in Ceylon he was informed of a tradi-
tion among the Tamils there that Vijaya had actually, after settling
down in Ceylon, introduced a colony of persecuted Buddhists from
Magadha.1

In his Introduction to the Jinalankara, James Gray ascribes that
work to a monk named Buddharakkhita, born of a distinguished family
in Ceylon in 426 BCE. “With the inducements to missionary work in
Vijaya’s domain our author must have joined the Church and, as an out-
come of his devotion to Pali studies, composed the Jinalarnkara.” “And
he was at the head of a congregation of monks in Colika-tamba-rattha,
the maritime western division of Ceylon, where the Colas of the Coro-
mandel coast originally settled.”? Though there is no historical
evidence to support the very great antiquity attributed to this work,? yet
the Burmese tradition, which Gray has followed in making these state-
ments, serves to show that long before Mahinda’s arrival, Buddhism
was known in Ceylon.

In this connection, there is one more fact worthy of notice. Vijaya
died, leaving no heir to the throne. Before his death he sent an embassy
to his younger brother Sumitta, inviting him to take charge of his
domain in Ceylon. Sumitta, having been already crowned king as his
father’s successor, accepted the invitation on behalf of his youngest son
Panduvasudeva, who came over and succeeded Vijaya. His queen was a
Sakya princess, Bhaddakaccana, of great beauty. Suitors from many
lands sought her hand, and her father, to escape unpleasant complica-
tions, put her in a boat with a few friends, and launched it upon the
Ganges. The boat, with its precious cargo, reached Ceylon, and Bhadd-
akaccana became Panduvasudeva’s queen.4 She and her companions,
all scions [19] of the Sakya clan, were undoubtedly Buddhists, because

1. British Museum, Oriental Catalogue.

2. Jinalarikara, Introd., pp. 7-8.

3. See my remarks on the Jinalarnkara further on. (Somadasa Jayawardhana:
“There seems to be no historical evidence to support the statement quoted
from Gray’s Introduction. His chronology regarding Ven. Buddharakkhita
derives from an erroneous translation; see my note on the Jinalankara further
on. Further, Ven. Buddharakkhita of Rohana was from southern Sri Lanka,
not the maritime western division of the island.”)

4. Mhv VIII.18 foll.
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the Pitakas bear ample testimony to the whole-hearted adherence and
the loyal devotion of the Sakyans to the new faith taught by their great
kinsman. It would be strange if, with such intercourse with the mother-
land, the Sinhalese people of that day were not brought into touch with
the religious movement which was then growing and spreading in
power in the valley of the Ganges.

Both Vijaya and his successors treated all religions with a perfect
equality of royal favour, a policy evidently dictated by their eagerness
to encourage immigration. Yakkha temples were respected, and even
annual offerings were provided for them; halls were built for the Brah-
mins; residences were erected for them at public expense, one of them
being the Tittharama (the monastery for foreign religions), built by
Pandukabhaya, on the spot where Abhayagiri now stands at Anurad-
hapura.1 No mention, however, is made of a single edifice having been
built for the use of the Buddhists—a silence probably due to a natural
tendency on the part of Buddhist chroniclers to concentrate all attention
on Mahinda and thus connect the introduction of Buddhism into Ceylon
with the most distinguished person conceivable, the great Asoka.”

Pandukabhaya was followed by his son Mutasiva, and he in turn by
Devanampiyatissa (Tissa Beloved of the Gods). He was Mutasiva’s
second son, but was chosen because he was “foremost among all his
brothers in virtue and intelligence.”3 At the time of his coronation many
miracles came to pass: “In the whole Isle of Lanka treasures and jewels
that had been buried deep rose to the surface of the earth ... pearls of
the eight kinds ... came forth out of the ocean and lay upon the shore in
heaps.”4

Soon after his accession Tissa sent envoys to his friend Dhamma-
soka with costly presents—an act of friendly homage, [20] further
evidence of the free intercourse which existed between the two king-
doms. The great emperor returned the courtesy. He sent an embassy of
his chosen ministers, bearing gifts marvellous in splendour, that Tissa
might go through a second coronation ceremony, and the messengers
were directed to give this special message to the king: “I have taken
refuge in the Buddha, his Doctrine and his Order. I have declared
myself a lay disciple of the religion of the Sakya son; seek then, even
thou, O best of men, converting thy mind with believing heart, refuge in

1. Mhv X.98-102.

2. Oldenberg, Vinaya, Introd., p. lii.
3. Mhv XI.6.

4. Mhv XI1.8-15.
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these best of gems.”1 Thus was the ground prepared for Mahinda’s
mission.”

In the meanwhile, between the landing of Vijaya in 543 BCE and the
arrival of Mahinda about 243 BCE, many changes had come over India,
north of the Vindhya Mountains. In the middle of the seventh century
BCE the paramount power was the great kingdom of Kosala, then at the
height of its prosperity, under the great Kosalan (Mahakosala). His
dominions extended from the mountains to the Ganges, and from the
Kosala and Ramaganga rivers on the west to the Gandak on the east.
But already in the time of the Buddha’s boyhood a new star was rising
on the political horizon. This was Magadha, a petty kingdom on the
South of Kosala.

The exact course of events which made Magadha triumph over all
her rivals it is impossible to follow. But one fact stands out clearly:
before more than a century and a half had elapsed from the date of the
Buddha’s death, Candragupta, a scion of the Nanda race, and a youthful
adventurer, effected a revolution at Pataliputra (Patna), the capital of
the Magadhan monarchy, exterminated the Nanda family, which was
then holding sway, destroyed the Macedonian garrison in the Indus
basin, and, having thus secured his position against all enemies, worked
his way [21] to a dominion equalling the mightiest then existing. He
made of Magadha a gigantic empire and became the first genuinely his-
torical emperor of India. He was succeeded by his son, Bindusara,
whose title Amitraghata (slayer of foes) suggests a martial career.
Though nothing definite is recorded of his military achievements, it
seems almost certain that the conquest of the Dekkhan was effected
during his reign.3

When the reign of Bindusara terminated after a duration of twenty-
eight years, he was succeeded by one of his sons, commonly called
Asoka, then the Magadha Viceroy at Ujjeni. His succession was con-
tested; but, in the end, he asserted his rights and was crowned emperor.
He inherited a kingdom which was strong and rich and extensive, pro-
tected by a large army, administered by a government with elaborately
organized departments, and carefully graded officials with well-defined
duties. Asoka was a man of peaceable disposition, and did everything

1. Mhv XI.34-8.

2. For this, and the rest of the historical portion about Asoka in this chapter,
see Rhys Davids, Buddhist India, pp. 272 foll.; Vincent Smith’s Asoka
(Oxford Univ. Press), Rulers of India Series, passim; and The Oxford History
of India (1923), pp. 72 foll.

3. Smith, Oxford History, p. 76.
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in his power to make his subjects happy and contented. His imperish-
able records, in the shape of those wonderful inscriptions—the most
remarkable of their kind in the world, and apparently written for the
most part to his own dictation—enable us to form a fairly connected
and vivid picture of his life. He waged but one war, and that a war of
annexation, upon the kingdom of Kalifnga, eight years after his conse-
cration. This war is made to appear the turning-point in his career; for
to this war was due not only the gradual development of the emperor’s
character and policy which converted him to the Buddhist faith, but
also that movement which he later initiated, whereby Buddhism, from
being a local sect, grew to be one of the world religions. The Kalinga
war thus became one of the decisive events in the history of the world.

Asoka himself tells in the Thirteenth Rock Edict' how repentance
came upon him when he contemplated the miseries and the sufferings
which the indulgence [22] of his ambition had involved, and how he
was driven to seek in the Good Law, which he elsewhere identifies with
the teaching of the Buddha, refuge from the haunting of a remorse-
stricken conscience.

There were three stages in this conversion. The Ripnath Edict,
written about the thirteenth year after his formal coronation, mentions
that he had been, for two and a half years, a lay disciple (upasaka), but
had not developed much zeal, but that one year before the date of the
Edict he had become close to the Order.> In the Eighth Edict he tells us
that in the thirteenth year after his anointing he had set out on a pil-
grimage to the place of the Buddha’s enlightenment, Sambodhi.*
Thenceforward he devoted his whole energy and all the extensive

1. Senart, Inscriptions de Piyadassi.

2. Senart, op. cit.

3. Malalasekera rendered “entered the Order” and notes that the meaning of
this is not clear. Adding “Perhaps it refers to the incident where Asoka con-
sents to his children Mahinda and Sanghamitta entering the Sangha, which
act made him a Sasana-dayada, “the inheritor, heir, or kinsman of the Bud-
dha’s religion,” to the spreading of which teachings he thenceforward
dedicated his life.” However, Somapala Jayawardhana notes “Malalasekera’s
statement that Asoka “entered the Order” is based on a mistaken rendering of
the words in the Edict sanghe upayite, which literally mean “I drew near to
the Order.” Scholars are agreed that Asoka himself did not become a monk.
Most probably the expression means that he came into close association with
senior members of the Order and regarded them as his spiritual mentors.”

4. Malalasekera: “he had set forth on the path to Sambodhi (towards the attain-
ment of Arahantship).” Somapala Jayawardhana: “The words of the Edict,
ayaya sambodhim, are now understood to mean that Asoka set out on a pil-
grimage to the Bodhi-tree at Buddha-gaya, the site of the Buddha’s
Enlightenment.”
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resources of his vast empire to the realization of the noble ideals which
the new faith had given him. With unbounded zeal and a high and lofty
devotion, such as was worthy of so great a cause, Asoka devised ways
and means of bringing about a change of heart in all men—whom he
considered as his children—so that they, “hearing his Ordinance, based
on the Law of Piety, and his instruction in that Law, may practice the
Law.”! He taught not merely by precept, but also by personal example.
In the thirteenth edict he describes how he had already won success in
his ambition in this direction among the people of Egypt, Syria, Mace-
donia, Epirus, Kyrene, among the Colas and Pandiyas in South India,
and in Ceylon.

This last, the only one that may be called historically successful, is
the achievement with which we are at present concerned. That Asoka
had a special warmth of regard for Ceylon is clear from the message,
referred to earlier, which he sent to Devanampiyatissa. According to the
statements [23] made by the Ceylon chronicles, which there is no valid
reason for disbelieving—especially, in view of the evidence, brought to
light by Cunningham in and near the Sanchi Topes, which corroborate,
in a very remarkable manner, many of the facts therein mentioned—
Asoka dispatched his son”> Mahinda, with six others, to carry the glad
tidings of the Good Law over to Ceylon.

The Maha-vamsa describes with ecstatic rapture the advent of
Mabhinda to the island, his aerial flight, his descent to Ambatthala, the
loftiest peak of Mihintale, where, rising suddenly from the plain, the
mountain overlooks the city of Anuradhapura. The story proceeds to
relate how the king, who was hunting the elk, was miraculously allured
to the spot where Mahinda was standing, and how the latter propounded
the Doctrine to the ruler of the land, who, together with his forty thou-
sand followers, embraced the new faith.3 Thus, on the full moon day of
Poson (June—July), 236 years after the passing away of the Buddha, the
new religion gained official recognition in the island. Mahinda’s
arrival, and the consequent conversion of the king and his royal retinue,
was the culminating event in a process which had been going on gradu-
ally and without doubt tolerably rapidly for well nigh two centuries.

1. Edict XIII.

2. “Asoka’s younger brother” says Smith (Oxford Hist., p. 99) following the
Indian tradition and also the evidence furnished by the Chinese. Hiuan-Tsang
mentions the name of Mahinda, but calls him Asoka’s younger brother (Beal,
Buddhist Records of the Western World, vol. ii, pp. 246-7). But I do not see
any reason for accepting the Chinese version in preference to the Sinhalese.

3. Mhv XIV.1 foll.
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No time could have been more opportune for the promulgation of the
new and living religion. The two hundred years which had elapsed after
Vijaya’s arrival had been spent in initiatory measures for the organiza-
tion of the country. Encouraged by the facilities held out to settlers,
fresh colonists had been pouring into the land in ever-increasing num-
bers. Towns had been built and arrangements made to keep them clean
and healthy; suburbs had been laid out and measures [24] adopted to
provide the inhabitants with the necessary comforts of life; gardens
planned, parks constructed, and fruit-bearing trees introduced. The pro-
duction of food had been secured by the construction of canals and
public works for irrigation. Every one, from the king downwards, took
a personal interest in adding to the fruitfulness of the land. Carriage
roads facilitated communication between the various settlements; vil-
lage boundaries had been fixed, and the cultivation of art and science
encouraged.1 The people were contented and happy, and they were at
the dawn of a new era of peace and prosperity. By the earlier infiltration
of Indian culture the ground had already been prepared to receive a
doctrine of life which gave a new purpose to existence and furnished an
opportunity for noble endeavour. The seed had only to be sown for it to
take root and blossom with amazing vigour.

As a fitting climax to the conversion of Ceylon, which was the most
successful and most productive of the missionary efforts of Asoka, he
sent his daughter Sanghamitta, carrying with her, as a token of the
king’s cordiality and goodwill, a branch of the Pipul tree at Buddha-
gaya, where the Teacher had attained enlightenment. And the honour
thus paid to Ceylon was well deserved:

“It is doubtful if any other single incident in the long story of their
race has seized upon the imagination of the Sinhalese with such
tenacity as this of the planting of the aged tree. Like its pliant roots,
which find sustenance on the face of the bare rock and cleave their way
through the stoutest fabric, the influence of what it represents has pene-
trated into the innermost being of the people till the tree itself has
become almost human. The loving care of some pious observer has left
on record in sonorous Pali and with minute detail the incidents of the
day when the soil of Ceylon first received it,” and today the descend-
ants of the princely escort who accompanied it from India continue to
be [25] its guardians. The axe of the ruthless invaders who for so many
centuries to come were destined to spread ruin throughout the country

1. Mhv X.88 foll.
2. Mahabodhi-vamsa, q.v.
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was reverently withheld from its base. And even now, on the stillest
night, its heart-shaped leaves on their slender stalks ceaselessly quiver
and sigh, as they have quivered and sighed for twenty-three centuries.”!

The spiritual movement introduced under such well auguring aus-
pices found a permanent abode in the little island home. If the criterion
of the greatness of such a movement be the beneficial influence it has
exerted on the character of those towards whom it was directed, then,
certainly, the mission of King Asoka to Ceylon was amongst the
greatest civilizing influences of the world, for it bequeathed to the Sin-
halese people a gentleness of disposition and a nobility and refinement
of character of which neither the ravages of time, nor centuries of ruth-
less warfare, nor the insidious attacks of modern commercialism have
succeeded in depriving them.

But by no means the least of its results was the impetus it gave to a
fresh study of the problems of mankind in the light of its new philos-
ophy—a study which resulted in the production of a voluminous
literature, which for centuries commanded the veneration of the whole
Eastern world, and the remnants of which even today excite our wonder
and admiration. “For there, in that beautiful land,” as Rhys Davids
reminds us, “the province most fruitful of any in India or its confines, in
continuous and successful literary work and effort, there have never
been wanting, from that day to this, the requisite number of earnest
scholars and students to keep alive, and hand down to their successors
and to us that invaluable literature which has taught us so much of the
history of religion, not only in Ceylon, but also in India itself.”?

It is the story of that literature, unique in many respects, that we pro-
pose to unfold in the following chapters. [26]

1. P. E. Pieris, Ceylon and the Portuguese, pp. 3—4.
2. Buddhist India, pp. 303—4.



CHAPTER 11
THE WRITING DOWN OF THE BOOKS

With the arrival of Sanghamitta, and the planting of the sacred Bo-tree
in Sinhalese soil, the establishment of Buddhism in the island was com-
plete. Great rejoicings marked the event. A festival of fourteen days,
the like of which Ceylon had never before witnessed, was held in hon-
our of the occasion. From the sea to the city gates the road along which
the holy sprig was conducted to Anuradhapura was decorated, “sprin-
kled with white sand, bestrewn with various flowers, and adorned with
planted pennons and festoons of blossoms.”! Sanghamitta was
accorded all the honour due to so distinguished a visitor. When the cer-
emony of the planting of the tree was over, a state function was held,
where the royal princes and other leading men who had escorted the
Bodhi tree were duly presented to the king by Arittha, the Sinhalese
envoy, who had been specially dispatched to Asoka’s court, to bring
over Sanghamitta and the sacred Pipul branch. Titles and honours were
conferred on the distinguished ambassadors, and arrangements were
made for the custody of the holy tree and for the due performance of
religious ceremonies in its honour.

Meanwhile, day after day the great Thera Mahinda, on the invitation
of the king, visited the palace in the forenoon and after being enter-
tained with his companions to the midday meal preached the Good
Dhamma to the multitudes who continually flocked to the palace gates
to see the Thera and listen to his message. Day after day the concourse
grew larger and larger, and thousands, hearing the teaching of the Great
Elder, became converted and were admitted into the new faith.

A large number of the converts, both high and low, finding the
householder’s life uncongenial to the practice of [27] the Buddha’s
message, renounced the world and entered the Order of the Sangha.
The prime minister, Arittha, who was the king’s nephew, and the king’s
younger brother, Mattabhaya, were among the very first of younger
Sinhalese Bhikkhus to be ordained.? For the residence of the Bhikkhus
the king made an offering of the royal park, Mahameghavana (the
pleasance of the Great Shower), extending southwards from the city to

1. Mhv XIX.37 foll.
2. Mhv XIX.66, and XVIL.57-58.
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the banks of the Kadamba river.! According to the Chronicles, many
were the miracles that accompanied its consecration. The very elements
manifested their joy at the glorious event; for on the extensive grounds
thus dedicated to the use of the new religion was destined to rise a little
while later the Maha-vihara, the Great Monastery, which for many cen-
turies held, as a temple of learning; a prominent place in the Eastern
world. Monasteries were built with all possible speed for the accommo-
dation of the monks, and sima (boundaries) were marked out for the
holding of the uposatha and other vinaya acts of the Sangha.

The women were by no means second to the men in their zeal for the
new religion. Indeed, the very first of the converts to attain to the Fruits
of the Path were Anula, the wife of the sub-king Mahanaga, and the
ladies of the court who formed her retinue.”> A few days later, on
attaining to the second stage of salvation (sakadagami), they expressed
a desire to receive the pabbajja ordination and enter the sisterhood of
nuns. They were informed that the vinaya rules did not allow Mahinda
to admit women to the Order, and it was to make their ordination pos-
sible that Arittha was sent to Pataliputra, to Asoka’s court, that he
might bring Sanghamitta. Soon after her arrival the Theri admitted
Anula and five hundred other women into the Order, thus founding the
Bhikkhuni-Sasana (the sisterhood of nuns) in Ceylon. They had already
retired from the world and gone into residence, in a nunnery which
came to [28] be known as the Upasika-vihara (the vihara of the lay sis-
ters). Sanghamitta herself, wishing for greater seclusion and.
pleasanter remoteness, took up her abode in the Hatthalhaka-vihara (the
vihara near the Elephant Post),4 which the king built for her special use.
There she remained till the end of her days, “working for the progress
of the Doctrine and mindful of the good of the Bhikkhunis.”>

The monks and nuns who had thus retired from household life were
not actuated, in taking this step, by a desire to live in indolent devotion,
supported by the generosity of the rest of the community. From its
adherents Buddhism demands ceaseless activity in the service of their
fellow men and women, and pamada (indolence) is the greatest of all
sins. The members of the Sangha could, if they felt so inclined, go for a
while into some woodland retreat, or mountain cave, and there meditate

The present Malvatu Oya to the south of Anuradhapura.
Mhv XIV.58.

Mhv XVIIL.11-12.

Mhv XIX.77-85.

Mhv XIX.78.
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on the transitoriness of life, and the sorrows of this never-ending cycle
of birth and death. But their rightful place was in the midst of men and
women, preaching and discoursing, exhorting them to lead the good
life, which alone could bring them to salvation. From its very inception
Buddhism was a missionary religion. Quite early in his career as
teacher and sage the Buddha took a momentous step in bidding his dis-
ciples go forth and preach the Dhamma to the whole world. “Go,
monks,” he said, “and wander for the good of the many, the happiness
of the many, out of compassion for the world, for the good, for the hap-
piness, and for the welfare of devas and men. Go not alone, but by
twos. Preach, monks, the Doctrine which is lovely in the beginning,
lovely in the middle, lovely in the end, in the spirit, and in the letter;
proclaim the consummate life of holiness, perfect and pulre.”1 Thus was
the trumpet-call sounded, for the “first time in the world’s history,” for
the establishment of a religion which knew no distinctions of colour or
race, but [29] which was meant for the salvation of all mankind. It was
this command of the Master that had sent Mahinda and Sanghamitta
over to Ceylon, and they and those whom they admitted into the frater-
nity of the Buddha’s disciples in the island considered it their self-
appointed task to make the message of the Dhamma known in every
hearth and home throughout the land. Until missionaries trained from
amongst the sons of the soil could themselves carry aloft the light of the
Dhamma amidst all the people, Mahinda did not consider the Sasana
firmly and securely established.” The Buddhist missionaries sought no
advantage for themselves or for their own nationalities. It was their
endeavour to establish in every land whither they carried the Teacher’s
message a Sangha having its own national character, free to develop
along its own lines, untrammelled by external control, temporal or spir-
itual. Indeed, when on one occasion King Devanampiyatissa, after
having done all that he thought was necessary for the permanent estab-
lishment of the Sasana in Ceylon, asked the great Thera Mahinda
whether the religion of the Buddha was well established in the island,
the reply he received was: “The Sasana has been established, but it has
not yet taken deep root:” “When will it be deeply rooted, Sir?” asked
the king. “On the day when a son born in Tambapanni (Ceylon) of par-
ents resident in that island has entered the Order in this island, and,
having studied the vinaya in this island itself, expounds it in this island,

1. Mahavagga, Vin I 10 (Vinaya Texts, S.B.E., 1 112).
2. Samanta-pasadika (P.T.S. Ed.), p. 102.
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1 was the memo-

then, O King, will the Sasana have taken deep root,
rable reply.

For this purpose and for the purpose of disseminating knowledge of
the Dhamma amongst the people a careful study of the religion was
necessary. And Mahinda had provided for this by bringing with him
over to Ceylon the traditions of the orthodox Theravadin school, con-
tained in the Canon which had been handed down by the Theravada-
parampara (the succession of Elders), and which had been completed
[30] and sanctioned by the three Councils or Recitals held after the
Buddha’s death.

Devanampiyatissa’s reign lasted for forty years. It was a period of
unbroken peace, devoted entirely to the social and moral welfare of the
country. The king had lived sufficiently long to see the accomplishment
of the task upon which he had his whole heart—the permanent estab-
lishment of Buddhism as the national faith. This work well done, he
passed away in the fullness of time, leaving behind him a name whose
lustre the lapse of centuries has failed to dim in the memory of a
grateful people. The whole island had become the scene of ever-
increasing religious activity from Rohana in the south to Pihiti in the
north. By the time of Tissa’s death the new religion had spread into
every town, village, and hamlet, and viharas and other religious edifices
dotted the land from end to end. Some of them soon acquired fame as
centres of learning, and chief among them was the Dighasanda-
senapati-parivena, built by the king’s commander-in-chief,
Dighasanda, who gave it to Mahinda.” In later times it became famous
as the residence of the author of the Mahd-vamsa.3 The desire for the
acquisition of knowledge was also greatly encouraged by the presence
of material prosperity. The disposition of the Gangetic population
which had taken possession of Ceylon with Vijaya’s arrival was essen-
tially adapted to agricultural pursuits, and, helped by the zeal and
vigour of the rulers, the people easily secured all the material comforts
necessary for a happy life.

Tissa was succeeded by his brother Uttiya, and during his reign the
great Apostle Mahinda passed away on the gh day of the bright half of
Assayuja (October), “the light of Lanka, the teacher of many disciples,
he who, like unto the Master, had wrought great blessing for the
people.”4 In the following year the saintly Sanghamitta herself passed

1. Ibid.
2. Mhv XV.212-14.
3. qv.
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to her [31] rest. She had worked strenuously for the religion during
twenty-nine long years, and her remains were cremated in sight of the
Bodhi-tree which she had brought over from Jambudipa.l Uttiya was
followed by Maha-Siva and the latter by Stra-Tissa, who was an ardent
devotee of the religion, and is said before and after his accession to
have built five hundred monasteries in all parts of the country. His
pious career, however, came to a tragic end. From among the large con-
course of foreigners who had come to Ceylon from Jambudipa, two
Tamils, sons of a horse-dealer, seized the kingdom and slew the king.2
Thus began those periodical invasions of the Tamil hordes from the
continent which later rendered desolate, the greater part of the island
and all but completely destroyed its culture and civilization. It is true
that the Tamils (or the Malabars, as they are frequently called) brought
with them a certain amount of civilizing influence in the form of Hindu
culture; but the destruction they wrought was immense. They pulled
down all public buildings, put to death the monks, and burnt whatever
literary records fell into their hands. The ultimate disappearance of the
greater part of the literature and learning of Ceylon was, as we shall see
later, directly or indirectly due to the results of these invasions.

The usurpers were driven out after nearly twenty-five years; but very
soon others appeared on the scene, with greater strength of arms, under
the leadership of Elara from the Cola country. They killed the reigning
king, and Elara ruled the kingdom for forty-four years, administering
“even justice towards friend and foe.” Elara himself was a good friend
of Buddhism and the Buddhists, and he was one of the most popular
rulers of the country; but his followers were not so scrupulous in their
behaviour. In the meantime many of the Sinhalese, unwilling to bow
the knee to the invader, had gone [32] south to Rohana, on the other
side of the Mahavili-ganga, and the Sinhalese capital was established at
Mahﬁgama,4 where the ruling prince was Kakavanna-Tissa. He was a
devout Buddhist and proved to be a great patron of that faith. In this he
was assisted by his consort Vihara-Mahadevi, whose enthusiasm
excelled even that of her husband: Under their auspices the religion was
firmly established in Rohana, which later was destined to become the
birthplace of many of Ceylon’s most distinguished sons and daughters

Mhv XX.30-3.
Mhv XX.51-4.
Mhv XXI.10-12.
Mhv XXI.14.
Mhv XXII.11 ff
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in all spheres of life. More than a half of the best known names in
Ceylon literature come from this province, and even today the inhabit-
ants of Rohana are reputed for their learning and their ability. The
patriotism of the Sinhalese could not tolerate a foreign invader in their
midst. No government, however just, if based upon alien domination,
could placate national feeling or satisfy national aspirations. Tales of
oppression, rumours of the supercilious contempt with which the con-
querors treated the country’s holiest possessions, reached the Sinhalese
band in their exile. Youths of strength and valour and ardent patriotism
flocked to Magama, their hearts burning to avenge their country’s
insults. But the time was not yet ripe. The old king realized that the
expulsion of the Tamils was a task of no small difficulty, and his army
and his resources were yet too weak and limited to undertake the
responsibility. But he could help towards that end, so that, when the
propitious day dawned, the hated oppressor would no longer be
supreme in the land. With this in view he gathered round him at his
court all the bravest and the strongest of his subjects. Martial ardour,
however, was not his predominant characteristic. It was otherwise with
his queen, the noble lady, Vihara-Mahadevi. She was cast in a much
more heroic mould than her husband. The presence of a Tamil usurper
on the throne at the sacred city of Anuradhapura was a humiliation
which she resented deeply. Her ardent faith, too, strengthened her
resolve to [33] see the emancipation of her motherland, and, when the
time came, this noble and sagacious woman played no small part in the
national movement to sweep the infidel foe into the sea.

And the hour produced the man.! To the king and queen was born
Gamani-Abhaya, who was to rid Lanka of the Tamil oppression and
help her to regain her lost honour. The omens that attended his concep-
tion and his birth indicated that he was no ordinary man.”

When he was twelve, his father, lest his son should ruin his chance
by any attempts of rash impetuosity, had asked him to take an oath that
he would never fight with the Tamils. The brave lad promptly and
indignantly refused.’ We may be sure that the old king secretly rejoiced
at having so courageous a son, and the queen-mother openly encour-
aged the lad’s ambitions. He was trained in all the arts and sciences that
he might be fit to be a ruler of men. At the age of sixteen he was given a

1. T have dealt with the career of Gamani at some length because it forms the
central theme of the greatest of Pali epics, the Maha-vamsa (q.v).

2. Mhv XXII.42 foll.

3. Mhv XXII.82-5.
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separate establishment, and he gathered round him a famous band of
giant warriors whose names have become household words to this day.
The prince excelled all others in manly accomplishments—versed in
archery, dexterous in swordsmanship, and skilled in guiding elephant
as well as horse, he soon showed himself a born leader of men. Soon he
sent forth his gallant bodyguard to sound the call to arms, and the
nation manfully responded. In a few months the Sinhalese army, com-
pact, thoroughly equipped and eager for the fray, assembled in
Magama, and Gamani demanded permission to cross the river and
attack the foe. He met with a blunt refusal. “Be not rash,” wrote the
aged king, “and desist from any precipitate action. The Tamils are over
a million men. The region on this side of the river suffices at least for
the present.”1 But Gamani chafed at the restraint. He sent to his father a
pair of bangles and other female ornaments, [34] declaring “My Royal
Sire is a woman, not a man,” and hid himself to escape the royal anger.
Soon afterwards Kakavanna-Tissa died, and within a few months of his
coronation Gamani got ready in earnest for the campaign which had
been his dream and ambition. With the blessings of the Safngha and the
good wishes of the people he set out northwards with his army. Vihara-
Mahadevi accompanied her brave son and by her sagacity, enthusiasm,
and encouragement kindled him to greater and greater achievements.
Fort after fort fell under the charge of the brave Sinhalese band, and
after a long siege at Vijitapura the Tamils were completely routed. A
little while later Gamani engaged Elara in a hand-to-hand fight near the
south gate of Anuradhapura. Elara was no match for his adversary, and
soon fell. Gamani’s victory was complete, and in the hour of his tri-
umph he made a gesture which brought honour not only to himself but
also to the nation which produced him. For he decreed that his royal
adversary should be accorded all the honours due to a king, and further
declared that no man, prince or peasant, should pass the spot where the
remains of the Tamil hero lay buried riding in palanquin or litter or with
beating of drums.? It is to the credit of the people of Ceylon that during
two thousand years and more they obeyed this decree and continued to
pay their homage to one who was a brave man and a just and humane
ruler.

In a few days the king was crowned as supreme ruler of a united
Lanka (the three Sinhala provinces), and great were the rejoicings
thereat. But the king’s outlook on life had changed, the great and glorious

1. Mhv XXIV 4.
2. Mhv XXV.71-5.
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success for which he had lived and dreamed gave him no real joy. He
thought of the thousands of human lives on whom suffering had been
wrought to encompass this end, and he was filled with poignant grief.
For he had always been deeply religious in mind and compassionate at
heart, and the memory of these miseries caused him great pain. He
determined to start a new chapter [35] in his life. Hitherto material con-
quest had been his one and dominant ambition; henceforth he would be
a man of peace, governing his people like unto a father, and devoting
himself to the sacred cause of the Buddha’s compassionate teaching.
Thus was initiated an era of peace and joy and contentment, an age pre-
eminently of faith, beautiful in its simplicity, yet illumined by knowl-
edge and imbued with an extraordinary moral earnestness. It was an age
when devas walked on earth and in their heavenly abodes declared their
wish to be born in Lanka as men and women. There was happiness in
the land and prosperity. Many are the tales, enshrined in tradition, of
the saintly personages that flourished during this period, and some at
least of them undoubtedly deal with historical characters. But the
accounts of their doings are enveloped in myth and fable, and it is
impossible to separate truth from fiction.

Gamani’s munificence was especially directed to the erection of reli-
gious edifices, chief among them being the Lova-Mahapaya (the
Brazen Palace, so called because of its being roofed with metal plates),
a nine-storied monastery elevated on sixteen hundred columns of mon-
olithic granite, resplendent with gold and silver and precious atones,
furnished with costly beds and chairs, a gem-palace designed and con-
structed after the reputed model of a devata’s abode in heaven.! This
was dedicated to the use of monks of all ranks and positions, and there
they studied and preached the Sacred Scriptures. This was a great
service rendered by the king to the growth of literature, the providing of
a place where scholars could meet and discuss various problems. The
Pﬂjcivaliya2 tells us that books were supplied and all manner of com-
forts provided for the preachers.

But the greatest of his works was the Maha-Thiipa, the Ruvanvili
Dagoba (the Relic Chamber of the Golden Sands, so called from its
magnificence), the most stupendous and the [36] most venerated of
those at Anuradhapura. It was a labour of love, and the king took spe-
cial precautions that no hardships fell upon the people in consequence
of his great enterprise: “No work is to be done here without reward,” he

1. Mhv XXVII.10-20.
2. Colombo Ed.; p. 176.
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caused to be proclaimed, and no labourer was allowed to go away unre-
quited.1 We are not here concerned with the building of the glorious
edifice, except for one circumstance connected with it. We are told that
on the day when the foundation stone was laid for the Maha-Thiipa, on
the full-moon day of Vesakha (April-May), 144 BCE, the assemblage
of monks for the auspicious occasion included not only the bhikkhus of
Lanka, but also large numbers from the principal viharas and monas-
teries of India. The Mahc‘t-vamsa2 gives, with a wealth of detail, the
names of many of the eminent visitors from India; Candagutta from the
Vanavasa country, Cittagutta from Buddha-gaya, Dhammasena from
Isipattana; Indagutta from Rajagaha, Manadeva from Pallavabhogga,
Mittinna from Pataliputta, Piyadassi from Savatthi, Suriyagutta from
Kelasa, Urubuddharakkhita from Vesali, Urudhammarakkhita from
Kosambi, Urusangha-rakkhita from Ujjeni, Uttara Maha-Thera from
the Vindhyas, Uttinna from Kasmir, and Maha-Dhammarakkhita from
Alasanda of the Yona country (probably near Kabul). The Maha-vamsa
was here only following an older tradition, and, whatever we may feel
about the chroniclers’ statements as to the mode of travel adopted by
these distinguished visitors and the numbers of the disciples that
formed their respective retinues (sixty thousand, etc.), there is no gain-
saying that this points to a historical event, that these eminent theras did
come to Ceylon at the time and that they were men of influence in their
various dioceses.

During the period of commotion which existed at the time of the
Tamil supremacy, it is not probable that learning made much progress,
nor is there much evidence that Gamani [37] during the earlier years of
his reign had time left for the promotion of intellectual attainment
amongst his subjects; for he was completely engrossed in erecting a
series of monumental structures. But with the firm establishment of
domestic peace and prosperity learning must have proceeded apace,
and the arrival of these eminent theras from India, from regions as far
apart as the Deccan and Savatthi, together with their followers, must
undoubtedly have given a fresh impetus to the study of the religion of
which they were the exponents. A hundred years had elapsed between
Mahinda’s mission and the visit of these holy and learned men, and
many things had happened in Ceylon during that period. In India, too,
after the expulsion of the dissentient monks from Moggaliputta-Tissa’s
Council, many developments had probably taken place in the doctrine,

1. Mhv XXVII.23, and XXX.17.
2. Mhv XXIX.30 foll.
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and these visitors were able to acquaint the Ceylon bhikkhus with such
occurrences. No records exist of any literary productivity at this period,
because the chroniclers were concerned only with accounts of royal
munificence in the erection and endowment of religious structures; but
chance references to events such as this visit and the circumstances
connected with them justify such conclusions as we have arrived at
above.

The thirty-second chapterl of the Maha-vamsa contains also certain
references to several of the chief monks of Gamani’s time. Among
them we find Maha-milayadeva of Kalavela, who was in close connec-
tion with the bhikkhus dwelling on the Samantakita (Adam’s Peak),
Dhammagutta, the Earth shaker, of the Kalyani-vihara, BhaggaSrivasi
Maha-Tissa, and Tissa the Short, who dwelt at Mangana in the highest
mountains of Ceylon. It is interesting to note that some of these names
occur in the list of the Thera-parampara (succession of Elders) taken
from the old Sinhalese Maha-vamsa and preserved in the Parivara’ and
also in the list quoted in full by Buddhaghosa in the Samanta-
pdsddika‘.3 Professor Rhys Davids [38] has identified some of them
with certain theras mentioned in the Jataka commentary,4 and the con-
clusions he has drawn are optimistic. “It is evident,” says he, “that these
Theras are real personages. In the few scraps of the early Ceylon texts
that have already been published we have sufficient information as to
their opinions and as to their character to warrant the hope that, when
the texts are completely before us, we may be able to reconstruct, to a
very considerable extent, the literary and intellectual history of Ceylon
in the second century BCE.” May his hopes be fulfilled!

There is one more fact in Gamani’s career worthy of attention for
our purpose, before we pass on. So great was the king’s zeal for the
propagation of the religion that he even assumed the role of preacher
himself, his audience being none less than the monks of the Brazen
Palace.® He seated himself in the preacher’s chair in the centre of the
spacious hall and made ready to give the august assembly a discourse
on some religious topic from the Mangala-Sutta. But, although he was
quite familiar with the Sacred Scriptures, he could not proceed; he
descended from the pulpit “perspiring profusely” he had realized how

. Mhv XXXII.49 foll.

. Oldenberg, Vinaya, 111, pp. 313-14.
. P.T.S. Ed., pp. 32 foll.
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difficult was the task of the teachers, and his munificence towards them
was made greater: From that period he instituted “the preaching of reli-
gious discourses to be kept up in the viharas in various parts of Lanka,
supporting the ministers of religion who were gifted with the power of
preaching.” From that day the custom of regular bana-preaching at the
village temple became an established institution, continued uninterrupt-
edly to the present day. In ancient times the temple was the village
school as well; but with the disappearance of state endowments and the
decay of old institutions the function of the schoolmaster has been
gradually taken away from the village [39] monk. However, at no time
in the history of Ceylon was the Sinhalese peasant deprived totally of
education in the wider sense of the term. The monk in the village
temple continued to relate to him passages from the Scriptures which
he stored up in his memory.1 In every instance stories were adduced to
illustrate the subject under discussion, and morals were drawn from
such tales. Even today, when a large percentage of the population
labours under the ban of “illiteracy,” the peasant cannot be considered
totally uneducated; for the traditional lore which he has inherited from
the temple teachers continues to furnish him with ideals of sagacity, of
loving service and good fellowship, and this is ultimately a real educa-
tion. To the historian of literature the institution of these temple
discourses has another significance. To them may directly be traced the
origin of the -katha and -vatthu books of religion and folklore, which in
later days formed the most cherished possession of the villagers’ scanty
library. Of this, more later.

Gamani was succeeded by his brother Tissa (Saddha Tissa, as he
was called, because of his devotion to the religion). His reign of
eighteen years was a period of unexampled prosperity. There is one
story related of him which illustrates how deep was the interest evinced
in Ceylon even by royal personages in the pursuit of wisdom and what
great humility marked their acquisition of learning. Whatever literary
achievements were accomplished by the Sinhalese were due very
largely to the patronage extended to them by men of position and

1. Parker tells us in one of his interesting volumes on Ceylon that he knew of
instances where the villagers used to travel 12 miles up and 12 miles down
every full moon day to the nearest temple, carrying with them their meagre
provisions for the journey. At the temple under the palm-trees, with the light
of the tropical full-moon shining on the sand, they would listen throughout
the night to preachers who discoursed to them one after another. The whole-
night preaching still continues in certain parts where the bustle of modern life
has not penetrated.
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power, kings and queens not excluded. Several of Ceylon’s monarchs
were themselves distinguished authors, but they all had a love of litera-
ture and, what was more, showed it. One day it was announced that the
great Thera Buddharakkhita [40] would preach that night at Mihintale.
The king, unannounced and without any ceremony, came to hear the
sermon. Having arrived late and being reluctant to disturb the audience,
he stood outside the hall, listening with rapt attention. The discourse
lasted the whole night, and at dawn the Thera concluded the sermon
with the usual benedictions. The king’s cry of acclamation revealed his
identity. The Thera asked him when he had come. “When you were just
commencing, Sir,” said he. “You are king, sire, and not accustomed to
such discomfort. How was it possible for you to remain standing out-
side throughout the night?” “Not one night, Venerable Sir, but many
nights in succession would I willingly stand listening to a sermon such
as yours. Let me assure you on my honour, I never missed one syllable
of your discourse.” Then he entered into a discussion with the Elder on
the Dhamma, at the conclusion of which he offered the throne to the
Teaching. But the Thera returned it, saying: “Do, O King, rule the
country on behalf of the Dhamma.”!

For some time after Tissa’s death there was internal trouble in the
land. The monks made an unfortunate intervention in politics in an
attempt to place their favourite on the throne in violation of the law of
succession. This attempt ended in failure and brought disaster upon
them.? The rightful heir, dissatisfied with their conduct, discontinued
the various offerings, the cost of which had regularly been borne by the
Royal Treasury down to that time, and which had provided the monks
with all the necessaries of life, thus enabling them to carry on their
work of study and teaching in comfort. This withdrawal of the royal
favour greatly inconvenienced the monks, and brought upon them
slight and neglect, which interfered with the progress of the religion.
But reconciliation was soon effected, and the king, anxious to atone for
his erstwhile neglect and remissness, went to the other extreme of
lavish expenditure and unbounded munificence. A few [41] years later,
when his successor was on the throne, a commander of troops in the
army raised the standard of revolt and slew the king. But another figure,
more powerful than he, appeared on the scene. This was Vattagamani,
whose reign is of immense interest in the history of Pali literature.
Within twenty-four hours of the revolt, the usurper was no more, and

1. Saddharmalankaraya Colombo Ed., p. 123.
2. Mhv XXXIII.17-21
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Vattagamani had consecrated himself as king. But quite soon the peace
of the land was disturbed by rebellion within and invasion without.
Taking advantage of the internal troubles, a large army of the Malabars
made another of their periodic incursions, their object being plunder
and the capture of the throne. In a great battle fought to the north of the
capital the Sinhalese were completely defeated, and the king was com-
pelled to mount his chariot and seek safety in flight. During fourteen
years the king remained in concealment, befriended by a Thera, Maha-
Tissa, and a chieftain, Tanasiva.! In the meanwhile the people bowed to
the inevitable, and accepted the Tamil domination, confident that soon
their own royal line would be restored to them. In the hill-country the
remnants of the Sinhalese army stoutly maintained their independence,
and after an interval of over fourteen years Vattagamani slew the Tamil
ruler and liberated the country from its oppressors.

Quite soon after his restoration, Vattagamani built the Abhayagiri
Dagoba on the site of the Tittharama, the monastery of the Niganthas,
whose leader, unmindful of the munificent hospitality which his frater-
nity had enjoyed at the hand of the Buddhist kings of Ceylon, had
gloated over Vattagamani’s misfortunes and openly expressed his
delight at the king’s defeat.> After the victory the king avenged the
ingratitude, and, where the Tittharama stood, he constructed the Abhay-
agiri Dagoba, the mightiest of its kind, which, rising from a square
platform of nearly eight acres in extent, exceeded 400 feet in height.
The vihara attached to [42] it he gave over to his benefactor, the Thera
Maha-Tissa. This vihara was destined later to be the scene of events
which were of great consequence both to the religion and to the litera-
ture connected with it.

For it happened that the Thera Maha-Tissa, who had accepted the
gift of the Abhayagiri-vihara, but actually lived elsewhere, was credited
by general repute with living in domestic intercourse. Thereupon the
pious monks of the Maha-vihara, custodians of the purity and the repu-
tation of the faith in Ceylon, assembled together and interdicted him.
One of the Thera’s pupils, who was present, obstructed them, and the
tribunal of monks, adjudging the obstructor guilty of misconduct,
expelled him from the Order. He, burning with resentment, left with a
large body of his followers, and, breaking away from the Maha-vihara
fraternity, lived at Abhayagiri-vihara. Soon their band was strengthened
by the arrival in Ceylon of a body of monks from Pallararama in India,

1. Mhv XXXIII50 foll.
2. Mhv XXXIII.44-6 and 81-3.
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who, though professedly Buddhist monks, were regarded as heretics by
the orthodox monks both of India and Ceylon. They belonged to the
Vajjiputta Nikaya, one of the sects descended from those that had
refused to recognize Moggaliputta-Tissa’s Council. Their teacher was
the Acariya Dhammaruci, and on their arrival in Ceylon, finding no
favour with the Maha-vihara, they joined the Abhayagiri fraternity,
which quite readily welcomed them and soon accepted also their doc-
trines and tenets. The dissentient Bhikkhu who had attempted to defend
Maha-Tissa, and who was now living as the head of the Abhayagiri
monks, took to himself the name of Dhammaruci Acariya, and thence-
forward the Abhayagiri fraternity became known as the Dhammaruci
Nikaya, established in the fifteenth year of Vattagamani and 454 years
after the Buddha’s death.! This was the beginning of the first schis-
matic division among the Sangha in Ceylon. It was originally a
seceding movement, due purely to personal and disciplinary reasons;
but in the course of time doctrinal [43] differences came to be associ-
ated with it. For nearly twelve centuries it continued to disturb the
peace of the Ceylon monks, and there is no doubt that during its period
of existence its adherents produced literary works setting forth their
point of view. But, unfortunately for us, kings, in the excess of their
zeal for the preservation of the purity of the Dhamma, took it into their
heads to persecute the heretics and burn their books, so that none of
their doctrinal works have come down to us.? It is significant, however,
that for quite a long time the Abhayagiri and the Maha-vihara fraterni-
ties existed side by aide, sometimes on quite friendly terms.

During Vattagamani’s reign there took place another event which
marked an epoch in the history of the Pali literature not only of Ceylon,
but, we may say, of the whole area. The Mahd-vamsa has but a brief
reference to it: “The text of the three Pitakas and the Atthakatha thereon
did the most wise bhikkhus hand down in former times orally; but,
since they saw the people were falling away (from religion) the
Bhikkhus came together, and, in order that the true doctrine might
endure, they wrote them down in books.™

We gather from other sources, which give more details of this
important event, that this solemn act of recording the teaching in books
was the result of a Council in which 500 Elders participated under the

1. Nikaya-sangraha, pp. 11-12.

2. Several other works, however, attributed to members of this sect, exist even
now. They will be noticed in their places.

3. Mhv XXXIII.100-1, also Dipa-vamsa XX 20-21.
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patronage of a certain chieftain. The venue of the Council was Alu-
vihara (Aloka-vihara), a rock temple a few miles from the town of
Maitale in the Central Province.!

During nearly four and a half centuries the Buddha’s message had
been preserved and propagated mainly by oral tradition. The ancient
chronicles of Ceylon give us the names of the elders who formed the
most important links in this tradition. At the head of the list appears
[44] Upali, the former barber of the Sakyans, but later one of the most
prominent of the Buddha’s disciples and the chief exponent of the
Vinaya. Then in succession follow Dasaka, Sonaka, Siggava, Mog-
galiputta-Tissa (President of the 3" Council), and Mahinda and his
fellow-missionaries to Ceylon (Ittiya, Uttiya, Sambala, and Bhaddasala,
all of them Tissa’s pupils). First in the line of Sinhalese Theras is
Maha-Arittha, Mahinda’s pupil. Then follow a number of names whose
places in the history of this succession it is difficult to fix with any
degree of certainty, the last being Siva, who, perhaps, presided over the
Council of Five Hundred responsible for the systematic writing of the
Dhamma in books. How far the Alu-vihara redaction agreed with or
differed from the canon and commentaries settled by the 3" Council
and introduced into Ceylon by Mahinda’s mission; whether after their
introduction into the island any passages previously considered unor-
thodox had crept into the orthodox scriptures and whether the Alu-
vihara council separated such interpolations, and how far the Tipitaka
and its commentary, reduced to writing at Alu-vihara resembled them
as they have come down to us now, no one can say. This much, how-
ever, is certain, that in the fifth century of the Christian era the present
Pitakas, etc., were considered orthodox both on the continent and in
Ceylon, as is evidenced by the visits of Buddhaghosa and Fa Hsien; and
in view of the great care with which the orthodox monks attempted to
preserve the purity of the Word there is not much probability that the
canon underwent any material changes in the interval.

There is no reason, however, to believe that the writing of the
Dhamma was unknown before this time. Mr. Wickremasinghe2 even
goes so far as to say that a written literature existed in Ceylon at least a
century earlier than the Alu-vihara Council. He cites many incidents
from the Mahd-vamsa to prove that writing was common long before
Vattagamani’s period. Books are mentioned as early [45] as 150 BCE
in the reign of Gamani: The Sihalatthakatha-Mahda-vamsa, so often

1. See Nikaya-sangraha, pp. 10-11.
2. Catalogue, p. X.
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referred to in the Mahavamsa-tika, must have been, he says, a written
document. Elsewhere he asserts, in reference to the Vessagiri Inscrip-
tion! (which he fixes at 161-137 BCE), that the Sinhalese at the time
were acquainted with the Brahmi alphabet in a form complete enough
for writing even Sanskrit. Thus the statement that until Vattagamani
Abhaya the whole Buddhist canon was transmitted orally, is an exag-
geration. Probably, as to some extent even now, the monks as a body
knew the whole canon by heart. With regard to the Sinhalese commen-
taries, said to have been compiled by Mahinda, their very nature
precludes the possibility of having been handed down orally. It may be
that in Vattagamani’s time they were still unarranged, rare, imperfect
and full of inaccuracies, as even now in manuscripts. At Alu-vihara the
text was rehearsed and commentaries revised and distributed.” Writing
was known even in the lifetime of the Buddha.? There is also the well-
known commentarial story of King Pukkusati, to whom the King of
Kosala sent a letter containing an exposition of the Dhamma.* How-
ever, it is safe to assume that writing, save for contracts and probably
letters, had not very long been in vogue and was not extensively known
or cultivated. And it is very probable that lack of suitable writing mate-
rial largely restricted its use. And there was also a high degree of
sanctity attached to the saying of religious truths, so that it was consid-
ered most important to receive them direct from a teacher’s lips. Even
today great respect is shown to the man who carries all his learning in
his head; for “who knows whether books may not get lost or destroyed
and become not easy to lay hands on? “And the person who trusts to
books for reference is contemptuously referred to as “he who has a big
book [46] at home, but does not know a thing.” Anyone visiting a vil-
lage monastery in Ceylon at the present time will find the ola® leaf
books carefully wrapped up in costly silk cloths and reverently packed
in beautifully carved bookcases, that the faithful devotees may offer to
them flowers and incense and thus pay honour to the Buddha’s word.
The monk is expected to carry all his learning in his head.

1. Ep. Zey., 1 p. 14.

2. Wickremasinghe, Catal., p. xi,

3. Mahavagga, Vin I 43, and again ibid., Vin I 49 (sace kho Upali lekham
sikkhissati), Oldenberg, vol. I p. 75 and p. 77.

4. Papaiicastidani, Col. Ed., p. 234; also JPTS 1883, pp. 47-9.

5. The leaves of the Talipot palm, Corypha umbraculifera. This tall palm,
growing in South India and Sri Lanka, has huge leaves that are used as
umbrellas or fans or writing material. (BPS ed.)
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Such circumstances as these made oral teaching at first the sole, and
later the chief, means of preserving and spreading the knowledge of the
religion. From the information at our disposal we can form a fair idea of
how this was made possible. Buddhaghosa tells us that at the Rajagaha
Council, when the Vinaya Pitaka had been recited, Upali was entrusted
with the work of teaching and preserving it.! Similarly other sections of
the Teaching were given in charge of other Great Elders and their disci-
ples. These several schools, in their combination, preserved the
Teaching in its entirety, so that at any given time there were Bhikkhus
who, while conversant with the rest of the Doctrine as well, specialized
in the knowledge of a particular section of it. Such were the Digha-
bhanakas (reciters of the Digha-nikaya), Majjhima-bhanakas, etc. We
also hear of Vinaya-dharas and Tipetakis in the commentaries. This
practice of learning up portions of the Scriptures continued quite ordi-
narily for a very long time. Thus we find at Mihintale in the tenth
century an inscription of King Kassapa V, recording that special honour
was paid to monks for reciting certain sections of the Scriptures by
heart.> What the 500 monks of the Alu-vihara Council did was to
arrange systematically the canon and the commentaries, so that what
was until then known only to the few might become the possession of
the many. Theirs was a definite step forward. Till then each scholar
learnt a part of the canon by heart, taught it to his pupils and explained
it in Sinhalese. Each was a walking, living edition of a certain text. To
assist [47] in remembering the explanation mnemonic verses, often
doggerel in nature, were made use of. Books, such as we know now,
were not then in existence. But the action of the Alu-vihara monks
changed all this. They systematized the canon and arranged it, so that
the study of it became easier and simpler. And this writing down of the
literature helped its advance in great measure; for a written literature
can develop in a shorter time than one that is handed down by word of
mouth, when each single text requires generations of teachers and disci-
ples to be preserved at all. The service done by the Alu-vihara Council
in this respect was invaluable. “For you, as for me,” said Sir Robert
(now Lord) Chalmers, Governor of Ceylon, speaking in Colombo some
years back,? “the rocky gorge of Alu-vihara, impressive though nature
has left it, must be always more impressive still as the scene of the
fruitful labours of those 500 Bhikkhus—Ilabours that mark an epoch in

1. Sumangala-vilasini, P.T.S. Ed., p. 15
2. Ep. Zey., I pt. ii, p. 56.
3. Public Hall, Colombo, 27th February, 1915.
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the history of the scholarship of the world, and that several centuries
later drew that very encyclopaedic scholar Buddhaghosa to the same
venerable scene, there to study the authentic tradition of the Therava-
dins, which writing had safeguarded and preserved amidst wars and the
ravages of time in Ceylon.” [48]

Manuscripts of the Alu-vihara edition were soon made and were
deposited in the Maha-vihara and other principal temples of the island.!

1. Pajavaliya, Col. Ed., p. 198.



CHAPTER 111
THE DEVELOPMENT OF BUDDHIST CULTURE

Vattagamani was followed by a series of undistinguished rulers in rapid
succession. First came Maha-Culi Maha Tissa, famed for his extreme
piety and his ardent devotion to the saintly Thera Maha-Summa. The
latter part of his reign was troubled by the lawlessness of his cousin
Naga, known to history as Cora-Naga (Naga the rebel or robber). This
prince was in all respects the worst of the earlier kings of the Sinhalese
dynasty, a man of loose character and of cruel disposition. In spite of
the munificence showered on the Buddhist religion by various mon-
archs and the devotion which most of them showed towards it, its tale is
not one of uniform prosperity. And the first of its domestic enemies was
Cora-Naga, who harassed the monks because they had refused to help
him during his marauding career. He spared nothing sacred or profane,
and when, after twelve years of oppression, he was poisoned by his
Queen Anula the people heaved a sigh of relief. But Anula was equally
libidinous and licentious, a profligate woman whose passions knew no
bounds, of iron will, shrinking from nothing to gain her ends, a firm
believer in the efficacy of poison to remove the unfortunates who
incurred her disfavour. This “infamous woman,” as the Maha-vamsa
calls her, the Messalina of Ceylon, was before long put to death by
Prince Kutakanna-Tissa, who, seeing the horrified people without a
leader, left the monk’s life to place himself at the head of the movement
against the licentious queen.1 His son, Bhatika Abhaya, succeeded him
and reigned during twenty-eight years, a period of uninterrupted happi-
ness to the people. He was a just ruler, truly humane and pious. One of
his earliest acts was to remit all the taxes due to himself.? His devotion
to religion was [49] extraordinary, and the chronicles dwell at length on
the religious festivals which he held from time to time. His offerings to
the Maha-Thipa were enormous, and some of them read to us now like
fairy tales. Once he ordered, at his own expense of course, the Cetiya to
be strewn from the steps to the parasol on the top with jasmine flowers,
and thus covered it with a mass of blossoms which he kept from wither-
ing by means of water carried by machines from the Abhaya tank.> On

1. Mhv XXXIV.16 foll.
2. Mhv XXXIV.38.
3. Mhv XXXIV.44 foll.
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another occasion he had a net of coral prepared and cast over the
Cetiya, and, when he had given orders to fasten in the meshes thereof
lotus-flowers of gold as large as wagon-wheels and to hang clusters of
pearls to the lotus-flowers beneath, he worshipped the Great Thiipa
with this offering. But what is more important, from our point of view,
is that in five places in the capital he constantly entertained monks
devoted to the acquirement of sacred learning and maintained them
with the requisites of life.

The next hundred years was a period of great internal commotion,
kings succeeding one another with great rapidity as a result of the var-
ying fortunes of rival claimants to the throne. Sometimes, as in the case
of Kaniraje‘n_lu—Tissa,l the monks attempted to interfere in these political
upheavals with disastrous consequences to themselves. The Lam-
bakannas (long-eared ones), descended from the princes, who came
over from India along with the branch of the sacred Bodhi-tree, had
multiplied in numbers and acquired much influence in the country.
They became a perpetual source of trouble, ultimately supplanting the
ancient line of kings. During the whole of this period the only monarch
of any importance was Vasabha, who reigned from about CE 65-109.
The chronicles describe him as “delighting perpetually in well doing”;
he made lavish gifts to the monks and supported especially those who
undertook to go about as preachers and teachers.” It is also recorded of
him that he restored ruined [50] and dilapidated buildings in various
parts of the island where monks carried on their studies, and an inscrip-
tion informs us of a gift made by him to a Thera named Majibuka who
lived near Anurédhapura.3

In the reign of the next king a small army of Colians invaded Ceylon
and carried off much booty and a considerable number of prisoners.
This insult was avenged by his son and successor, Gaja-Bahu (the Ele-
phant-armed), who invaded Tanjore with a large army. The king of
Tanjore, intimidated by the sudden attack, acceded to all demands
without a single act of hostility.4 It was the first expedition of the Sin-
halese outside their island home, and their success brought about
several important and interesting results. Twelve thousand Colian pris-
oners accompanied Gaja-Bahu on his return home, and they were
settled in various parts of the country, where they quite soon became

1. Mhv XXX.10, 11.

2. Mhv XXX.92-3.

3. Ep. Zey., vol. I p: 69.
4. Pieris, op. cit., p. 9.
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part of the permanent population. Their descendants are scattered in
many districts even at the present time, and their language has influ-
enced Sinhalese speech in no small measure. A large number of Colian
words found their way even into the literary dialect of the Sinhalese.
The king of Cola also presented Gaja-Bahu with the jewelled anklets of
the Hindu goddess Pattint and the insignia of four Hindu deities, Visnu,
Kartikeya, Natha, and Pattini. The cult of these gods and goddesses was
thus introduced into the island; an extensive literature and folklore
grew up around these names; special families dedicated themselves to
their service, and observances and ceremonies connected with these
deities continue to this day. A large number of books dealing with the
cult of Pattini are still available.!

No event of importance happened till nearly a hundred years later,
when Voharaka-Tissa ascended the throne in CE 204. He was so called
because of his skill in the law and of his enactments forbidding and
abolishing bodily injury as a punitive measure. He was a great patron of
learning and [51] helped the monks in all their difficulties.> Two Theras
are mentioned as his special favourites; the Thera Deva, a gifted
preacher living at Kappukagama, and Mahatissa of Anurarama in
Rohana. His gifts to the priesthood were immense, but among them is
one worthy of special notice. We are told that after his accession he
ordered the Ariya-vamsa to be read frequently, and commanded that on
each occasion of such public recital there should be held over the whole
island a regular almsgiving of reverence for the true doctrine.® Now,
this Ariya-vamsa was, as its name implies, a “book of the holy ones,”
probably life-histories of men and women eminent in the Buddhist reli-
gion, which were read aloud for the edification of the people.4 It is
obvious from the king’s order that the habit existed before his time, and
it is interesting to note that this custom has continued down to this day
even in the remotest parts of the island. Every full-moon day, when the
villagers assemble in the temple precincts to perform their religious
observances, the monks relate to them stories of eminent men and
women from the books of a bygone age, the chief among them being

1. JRAS (C.B.), vol VIII (29), 462; IX (32), 321; X (34), 43.

2. Mhv XXXVI.28 foll.

3. Mhv XXXVI.38.

4. The Ariya-vamsa is a sutta in the Anguttara Nikaya (A II 27ff.) extolling the
virtues of the monk’s life. During this period of Ceylon’s religious history it
had become a popular theme for sermons. See Walpola Rahula, History of
Buddhism in Ceylon (1956; repr. Dehiwala: Buddhist Cultural Centre, 1993),
pp. 268-73. (Somapala Jayawardhana)
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the Jatakatthakatha and the Dhammapadatthakatha. We cannot say
now whether the Ariya-vamsa was written in Sinhalese or in Pali, or
perhaps in both, whether the audience was able to follow the stories as
they were being read, or whether they had to be explained and expati-
ated upon by the monks who read them.

In this reign the Buddhist Sangha was once more faced with the
problem of a violent schism.! We have already seen how the formation
of the Dhammaruci sect with its headquarters at Abhayagiri in the reign
of Vattagamani was the first serious blow to the authority of the Ther-
avadins in Ceylon, since the establishment of the religion by Mahinda.
The division thus originated continued all along, [52] but apparently the
bitterness of the controversy had disappeared. The two fraternities at
Maha-vihara and at Abhayagiri lived independently of each other, and
there does not seem to have been any kind of communion between
them. Both had become centres of learning, and already in the time of
Bhatika Abhaya differences of opinion in regard to the text of the canon
had begun to manifest themselves. The Samanta—pdsddikd2 gives us an
account of a dispute which arose regarding a reading of a certain pas-
sage in the Vinaya. When the dispute had dragged on, the king
appointed his minister Dighakarayana, a man well-versed in scriptural
lore, to settle the matter. After an exhaustive inquiry, he upheld the
view of the Maha-vihara community.

The kings were evidently not quite discriminating in the zeal they
exhibited in lavishing gifts on the monks, and the people, too, partly
ignorant and partly unconcerned with the individual or general disa-
greement over particular points of the Doctrine, maintained an attitude
of laisser faire. The result was that the Dhammarucians, though they
had not made much headway in securing adherents to their way of
thinking, yet had grown rich in material possessions; and we find that
the monarchs one after another, anxious to maintain the goodwill of
both parties, were equally generous to both fraternities. Thus Subha
built beautiful rows of cells both at Abhayagiri and at the Maha-
vihara.? Gaja-Bahu raised the height of the Abhayuttara Thiipa and
caused vestibules to be built at the gates thereof, and constructed the
Gamani-Tissa Tank for the maintenance of the Abhayagiri monks.*
Kanittha-Tissa caused to be built a splendid structure, named Ratana-

1. Nikaya-sangraha, pp. 12-13.
2. Colombo Ed., p. 189.

3. Mhv XXX.57.

4. Mhv XXXV.119-22.
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pasada, at Abhayagiri, for the Thera Mahanaga. He also constructed
twelve great and remarkably beautiful pasadas at the Maha-vihara, and
made a road leading from the grounds to the Dakkhinavihara.! The two
parties [53] had thus been existing side by side, the Maha-vihara frater-
nity more or less tolerating their unorthodox rivals. But in the reign of
Voharaka-Tissa the quarrel broke out anew. “In the days of this king,”
the Nikaya-sangraha tells us, “the monks of Abhayagiri of the Dham-
maruci sect adopted the Vaitulya-Pitaka, which certain infidel
Brahmanas called Vaitulyas, who had assumed the garb of monks for
the purpose of destroying the religion, had composed in the time of
Dhammasoka Maharaja, and proclaimed it as the preaching of the
Buddha. Thereupon the priests of the Theriya-nikaya, having compared
it with the authentic text, rejected the Vaitulya doctrines as being
opposed to religion.”2

It is surmised that the reference here to the events of Asoka’s reign
relates to the beginning of the form of Buddhism known to us as the
Mahayana. The close resemblance of the name Vaitulya to the Vaitulya
Satras belonging to that school is very suggestive.3 The origin of the
Mahayana sect is generally assigned to the first centuries of the Chris-
tian era. It is quite possible, however, that it had a much earlier
beginning, but came into prominence only about the time referred to,
because of the works of scholars like Asvaghosa, who flourished in that
age.

The action of the Maha-vihara resulted in a great controversy, which
produced such bitterness that the king himself intervened. He entrusted
the investigation of the matter to one of his ministers, named Kapila, “a
man who had exhaustively studied all branches of knowledge.” Kapila
reported in due course that the Vaitulya-vada was opposed to the strict
teaching of the Buddha, whereupon Voharaka Tissa burnt all the avail-
able Vaitulyan books and disgraced the monks of the Abhayagiri, who
had tacitly or overtly adopted the heresy.4 [54]

This was a most unfortunate act of intolerance. Not a single book of
the Vaitulyans has come down to us, and we are not able to ascertain
the ways wherein their opinions differed from those of the orthodox
Theravadins.

1. Mhv XXXVI.7-14.

2. p. 12.

3. See also Geiger, Maha-vamsa, p. 259, footnote 2.
4. Nikaya-sangraha, p. 13.
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It is noteworthy that the Buddhist monks, while they were perfectly
tolerant with regard to other systems of belief professed by other reli-
gionists, were ever vehement in their persecution of schism. In the
Vinaya an attempt to bring about disunion among the Sangha is put in
the same category as shedding the blood of the Buddha. Boldly confi-
dent in the superiority of their own religion, they bear without
impatience the errors, to them glaring, of open antagonists, and even
seem to exult in the contiguity of competing systems, as though theirs
would derive strength by comparison. To the assaults of open oppo-
nents the Buddhist displays the calmest indifference, convinced that in
its undiminished strength his faith is firm and inexpugnable; his vigi-
lance is only excited by the alarm of internal dissent, and all his
passions are aroused to stifle the symptoms of schism. The intolerance
shown in this instance by the Maha-vihara Bhikkhus brought its own
retribution in due time. Like mushrooms that grow by night, the here-
tics secretly strengthened their numbers and waited for an opportunity
to assert themselves. Their chance was not long in its arrival.

Next in our rapid survey of this early period we come to the Saint-
King Siri Sanghabodhi, one of the most revered names in Ceylon his-
tory. He embodied the spirit of self renunciation and self-sacrifice
which marked those whose feet were set in the path to Sambodhi
(Enlightenment). He was a visionary and an idealist, “a man on earth
devoted to the skies,” and from a worldly point of view his career as
king was a disastrous failure. Yet he was loyal to his principles, which
he maintained at the cost of his kingdom and his life. The Hatthavana-
galla-vamsa (q.v.) gives us a vivid description of the man and his
ideals. Born at Mahiyangana, under the shade of the Thipa, which
stands on a spot hallowed [55] by the tradition of the Master’s visit, he
was trained by his maternal uncle, the Thera Maha-Nanda, who made
him an accomplished scholar and a perfect man. Later on he was raised
to the throne, and we are told that his piety and compassion were such
that they moved the very heavens. But his novel methods of govern-
ment and administration of justice, amidst a people unaccustomed to
such measures, brought about a state of anarchy in the land; and, when
one of the ministers, Gothabhaya, raised the standard of revolt, he
gladly renounced the throne and retired to the forest to lead an ascetic’s
life. But the usurper felt his position insecure as long as Safnghabodhi
was alive, and he therefore set a price on the head of the fugitive king.
Many murders were committed by unscrupulous men who coveted the
reward. Meanwhile the king himself, in the course of his wanderings,
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had come to Attanagalla, where, in a beautiful woodland grove, the eye
could linger with delight on the “pillared shades,” thick with their dense
green foliage and laden with their pendant fruits and flowers. Finding
this an ideal spot, he remained there, leading a life of seclusion and
meditation. Sometime later he met a peasant travelling through the
forest, who on being questioned, not recognizing the king in his dis-
guise, related all that was happening in the land. Being excessively glad
at the opportunity of making the supreme sacrifice, the king revealed
his identity and pressed upon the peasant to accept his head. This offer
met with a positive refusal; but Sanghabodhi proceeded to immolate
himself, and the man, apparently paralysed by this sudden develop-
ment, could not prevent it. The head was ultimately produced at the
court; and when Gothabhaya saw it he was struck with sudden remorse.
His very first act was to hurry off to Attanagalla, where he found also
the dead body of the queen, who had lost her life while searching for
her husband. The royal pair were cremated with all the honours due to
their rank, and Gothabhaya immediately set about making all possible
amends for his misdeeds. He built a number of monuments [56] in
memory of the departed king, on sites associated in some manner or
other with the latter’s brief hermit life. The most remarkable of them
was the Vatadage (“Circular Relic-house”), a rotunda-shaped building
constructed over the king’s ashes. His munificence to the monks was
great, and by these acts he gradually regained his lost popularity.1

This effort on the part of the king to win the people’s goodwill was
greatly helped by another opportunity of upholding undiminished the
purity of the faith, which was to them then, as now, the greatest posses-
sion on earth. In the fourth year of his reign the old Vaitulyan heresy
raised its head again, the scene of trouble being once more the Abhaya-
giri—vihf'lra.2 The monks launched a campaign of vigorous propaganda.
We are told that one of their number, the Thera Ussiliya-Tissa,
recalling to their minds the disgrace which had befallen the heretical
monks in Voharaka-Tissa’s reign, refused to be associated with the new
enterprise. Finding dissuasion of no avail, he left Abhayagiri and with
some three or four of his followers went over to Dakkhinagirivihara.
There they accepted as their leader a Maha-Thera named Sagala, and
were thenceforth known as the Sagaliyas, an offshoot of the Dhamma-
ruci sect, but not wholly believing in the traditions of that community.
When reports of these dissentient movements reached the king, he

1. Hatthavana-galla-vamsa (concluding chapters).
2. Nikaya-sangraha, p. 13.
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made up his mind to win by one stroke the everlasting gratitude of the
true followers of the religion. As patron of the Buddhist church in the
island, he assembled the monks of the five chief monasteries which
constituted the orthodox Sangha of Ceylon—the Maha-vihara,
Thiiparama, Issarasamanarama, Vessagiri-vihara, and the Cetiya-
vihara. After having satisfied himself by a searching inquiry that the
Vaitulyans were heretical in their views, he lost no time in having the
books of the Vaitulyavada collected and burnt. And in order to teach a
lesson to the others, he picked out sixty of the principal [57] offenders,
branded them, and expelled them from the country.

For a time all went well. The exiled monks settled down at Kavira, in
South India and there they soon made themselves powerful. To them
came a young and shrewd adventurer, who, noticing the favours lav-
ished upon them by their followers at Kavira, joined the band as a
monk. After his ordination he went by the name of Sanghamitta. It is
said that one day, while the monks were changing their clothes prepara-
tory to bathing, Sanghamitta saw the brand-marks on their bodies and
questioned them about it. Having learnt of all that had happened, he
offered them his services, if he could be of any use. He was told that, if
he could go to Lanka and openly and boldly interest himself on their
behalf, they might still be able to return thither and wrest power from
their enemies, now in triumph. Sanghamitta had unbounded confidence
in his abilities and he gladly entered into the adventure. “I will go and
will see that either the monks of the Maha-vihara adopt the Vaitulya
doctrines, or that the vihara itself is uprooted and destroyed.” So said
he, and sailed in a few days. On his arrival he took residence at Abhay-
agiri and began his insidious campaign.

Meanwhile the Sagaliya sect, which had seceded from the Dhamma-
rucians a few years previously, had not been idle. They had attempted
by every means in their power to propagate their views and had met
with a certain measure of success. The people were perplexed by these
varied views contending for acceptance and were unable to decide for
themselves which were the true teachings of the Buddha. The king,
wishing to come to some sort of settlement of these disputes, sum-
moned another meeting of the different factions, and a solemn
assembly was held, this time at the Thuparama. The king himself was
present. Here Sanghamitta denounced the views of the Theriya Nikaya
and the practices of the [58] Maha vihara fraternity, and he put forward
his case with such great force of argument that the king was convinced.

1. The accounts of these schisms are taken mainly from the Nikaya-sangraha.
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The king’s uncle, Thera Gothabhaya, after whom the king had been
named, belonged to the orthodox party; but his attempts to win over the
king were of no avail. Sanghamitta triumphed, and thus began a period
of great calamity to the Maha-vihara monks.

It was the first time in the history of Buddhism in Ceylon that a
reigning Sinhalese sovereign had accepted and publicly taken the side
of a heretical sect in opposition to the orthodox church. For over five
and a half centuries the Maha-vihara had been looked upon as the
lawful custodian of the purity of the faith, and this secession of the king
therefore caused great consternation amongst them. We are told that
they held many and frequent meetings of their followers to decide upon
a course of action.

Sanghamitta soon became a great favourite of the king, enjoying his
friendship and confidence. He was appointed tutor to the king’s two
sons, and it is said that when he found the elder son too clever to be
deceived by his false doctrines, he paid greater attention to the younger,
Mahasena.

Although Gothabhaya had thus taken the heretics under his wing, his
old attachment to the Maha-vihara was too great to allow him to harm
them, as Sanghamitta desired. On the contrary, he continued to support
them, though perhaps not with the same zeal and devotion as before.
On his death his elder son, Jettha-Tissa, came to the throne. He was a
proud and arrogant man, and his barbarity towards his nobles, whom he
suspected of disloyalty, won for him the surname of “the Cruel.” On his
accession, Sanghamitta, realizing that the king was by no means his
friend, after consultation with the younger prince, who was his
favourite, hurriedly left the country, to wait patiently at Kavira for the
day of his triumph, when Mahasena should sit on the throne of Ceylon.
Jettha-Tissa proved himself later to be a staunch friend and patron of
the orthodox party and showered his favours upon them [59] during the
fourteen years of his reign. He was succeeded by his brother Mahasena,
one of whose first acts was to send for his erstwhile tutor and friend,
Sanghamitta, who was also asked to preside at his coronation. This act
of preference showed quite clearly what the king’s disposition was
towards the Maha-vihara sect.

From the day of his return Sanghamitta tried his best to persuade the
monks of the Theriya Nikaya to accept the Vaitulyavada. But they were
loyal to their faith and remained adamant. At last he pointed out to them
what their refusal would mean for them, by way of the king’s wrath.
Such threats were of no influence, and Sanghamitta was determined to
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have his revenge. “The dwellers in the Maha-vihara do not teach the
true Vinaya,” he told the king; “we of the Abhayagiri are those who
teach the true Vinaya.” But Mahasena, weak-minded though he was
and devotedly attached to his tutor, shrank from the suggestion. The
traditions which he had inherited from his ancestors of many centuries
proved too strong for him to resist them, and perhaps the fear of the
people’s indignation at so dastardly a crime as that prompted by
Sanghamitta weighed with him as well. But Sanghamitta would not be
easily baulked. Again and again he pleaded and entreated, he argued,
“the Devil quoted scripture for his purpose “and Mahasena yielded at
last to his importunities. His reluctance and weak resistance broke
down before the ceaseless intriguing of the crafty Sanghamitta.

Then followed a series of events which formed the darkest chapter in
the early history of Buddhism in Ceylon. A Royal Edict went round,
“whoever gives alms to a Bhikkhu dwelling in the Maha-vihara is liable
to a fine of a hundred pieces of money,” and no one dared disobey.
Three days the monks went their usual round in the city, begging-bowl
in hand, and each day they returned with empty bowls. For the first
time in six centuries the Maha-vihara starved. On the fourth day the
monks of the Theriya Nikaya assembled in solemn [60] conclave at the
Brazen Palace. Their decision was manly: “Even though we starve to
death,” said they, “we cannot concede that heresy is true doctrine.
Should we do so, many others would follow us and suffer evil, and the
guilt would be upon us. Let our lives and our asceticism be imperilled,
we persist in refusing to adopt the Vaitulya doctrines.” Thus by their
courageous resolve, by their steadfast loyalty to the faith, whose purity
they valued more than their very lives, by their self-sacrificing zeal, did
they win for Ceylon what has ever remained its proudest boast, that
“Lanka is the home of a Buddhism whose teachings are pure and unsul-
lied and untainted by heresy.” Leaving their viharas, their abodes of
sanctity and their seats of learning, they journeyed out of Anurad-
hapura, some to the Maya Province and others to Rohana, there to await
the day of their deliverance from persecution.

Sanghamitta’s joy was unbounded; this was the hour of triumph for
which he had yearned and planned throughout his life. Things had hap-
pened exactly as he desired, and his success was complete. “Ownerless
land belongs to the king,” he whispered in Mahasena’s ear, when the
orthodox monks had deserted their viharas. Thus it happened that all
the abandoned monasteries and their possessions were seized in the
king’s name and appropriated by the Dhammarucians now in power. A
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campaign was started in dead earnest, led by Safnghamitta and his
friend, a minister named Sona, to extirpate the Theriya monks. They
carried on apace the work of spoliation and destruction of all that erst-
while belonged to their rivals. Stately structures were demolished and
plundered, one after the other; the Maha-vihara, the Brazen Palace, and
all such religious edifices, built by the generosity of devout kings and
pious noblemen for the use of the orthodox Sangha, were razed to the
ground. Some three hundred and sixty-four colleges and great temples
were uprooted and destroyed, says an ancient chronicle;! and the spoils
gathered from them [61] went to enrich and adorn the home of heresy,
the Abhayagiri which, now splendid in ornaments and rich in posses-
sions stood, pre-eminent over all, as the greatest and the wealthiest
monastery in Lanka. During nine years Sanghamitta lived in glory. In
the tenth year, however, the popular indignation against the religious
activities of the king and his two evil counsellors came to a head in an
open rebellion led by a noble named Meghavannabhaya, one of the
king’s own ministers. Mahasena marched with his forces to quell the
uprising, and the two armies met near Mahagama. There an interesting
thing happened. The rebellious minister, anxious to indicate that he
bore no personal ill-will against the king, although he was determined
to fight and even slay him in defence of the religion, proceeded into the
royal camp, taking with him choice food and drink that he might par-
take of it with the king. He was duly recognized and led before
Mahasena. The king; who always bore a great regard, even affection,
for Meghavannabhaya, questioned him as to the motives of his coming.
He, setting the food and drink on a table, invited the king to partake of
it and talk to him in confidence. In perfect trust Mahasena sat down
and, when the meal was over, asked “What has made thee to become a
rebel, Meghavannabhaya?” ‘“Because the Maha-vihara has been
destroyed, sire,” said he, with tear-filled eyes. “I will make the vihara to
be dwelt in yet again, Abhaya; forgive me my fault,” replied the con-
science-stricken king, who evidently was sick himself of the
destruction wrought by his evil geniuses. The two were reconciled on
the spot, and the two armies marched back to the capital in the friend-
liest possible intercourse: Tout comprendre c’est tout pardonner. At
Anuradhapura, meanwhile, the people had taken the law into their own
hands, and they broke out into wild demonstrations. The lead for vio-
lence was given by one of Mahasena’s own queens. She had long and
bitterly wept over the destruction of the Maha-vihara, and she had

1. Nikaya-sangraha, p. 14.
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never forgiven the evil-minded Sanghamitta, who was responsible for
this savage act of vandalism and for the [62] expulsion of the Theriya
monks. Sanghamittd was slain by a carpenter, as he attempted to
obstruct the building of the Thiiparama, which this queen had under-
taken to restore. The people surrounded Sona’s house, killed him and
flung his body on to a dung-heap. When order was somewhat restored,
the angry queen, who had procured Sanghamitta’s death, did what
Gothabhaya had done thirty-seven years earlier—collected the heretical
Vaitulya books and made a bonfire of them.

Mahasena, true to his word, began to restore the Maha-vihara, and in
a short time the monks of the Theriya fraternity, their nine years’ exile
ended, returned to the capital. The royal Edict which had necessitated
their departure was recalled, and for a time peace and quiet reigned in
the land.

But it was not for long. The king was particularly susceptible to
heresy. Two years later another dissentient monk, Kohon-Tissa by
name, of the Sagaliya sect, living at Dakkhinarama, succeeded in
gaining the king’s confidence, and soon began fresh trouble for the
Maha-vihara. The king was anxious to construct a stately vihara for his
new friend, and for this he wished to encroach upon the precincts of the
Maha-vihara. Against this the latter strongly protested, and left the
Vihara. But the king was obstinate and he sent men to uproot their
boundary marks. Legend has it that a Raksasa (demon) with an iron-
club uplifted in his hand, appeared on the scene and frightened away
the workmen. He then ran amok in the city, and the king, alarmed,
undertook to repair the damage done and restore the Vihara to its
rightful owners. Later, however, in spite of strenuous opposition, he
built for his friend Kohon-Tissa the majestic Jetavana-vihara on the
Maha-vihara premises. The latter, refusing to be thus inveigled, brought
against Kohon-Tissa a charge involving one or more of the extreme
offences, punishment for which was expulsion from the Order; and at a
full meeting of the Sangha Kohon-Tissa was adjudged guilty after a
long trial and ordered [63] to be disrobed. The king, apparently dissatis-
fied with this decision, appointed the Chief Justice of his court,
Dhammika, to investigate the charge afresh. In this the king was disap-
pointed; for Dhammika was too upright and fearless to let his decision
be influenced by the king’s wishes. After a thorough investigation he
ordered Kohon-Tissa to be disrobed forthwith and expelled from the
Order. Mahasena owned defeat, and sincerely repented of his folly.
During twelve years thenceforward he became an ardent friend and
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supporter of the Theriya Nikaya, and the Maha-vamsa mentions that
“There is no record of his gifts of food and drink,” they were too
numerous.' He helped all those who wished to devote their lives to
learning and literary pursuits and became their great benefactor.

With the death of Mahasena in CE 302 ended the “Maha-vamsa,” or
the “Great Dynasty” of Sinhalese kings. The sovereigns of the “Ciila-
vamsa” (or the Lesser Dynasty), says the Radjavaliya, were no longer of
the unmixed blood, but the offspring of parents only one of whom was
descended from the Sun, and the other from those who had brought the
Sacred Bodhi-tree or the Sacred Tooth; on that account the fertility of
the land was diminished, and the kings who succeeded Mahasena were
no longer reverenced as of old.?

At the time when the Great Dynasty became extinct, the material
prosperity of the country was quite sound and auspicious. The people,
though occasionally disturbed by minor civil commotion, were able to
carry on their pursuits in peace; there was contentment all round. The
attention which the kings bestowed on the irrigation of the country had
made the food of the people abundant; and the sums expended on the
adornment of the city, the multitude of its sacred structures, the splen-
dour of its buildings, and the beauty of its lakes and gardens, bear
ample testimony to the wealth of the kingdom. The accounts left to us
by the traveller, [64] Fa Hsien, who visited the island a little while later,
fully corroborate the descriptions given in the Maha-vamsa. It was
crowded, he says, with nobles, magistrates, and foreign merchants; the
houses were beautiful, the public buildings richly adorned; the streets
and the highways were broad and level, and halls for preaching,
teaching and reading bana were erected in all the thoroughfares. He
was assured that the island contained no less than fifty to sixty thousand
ecclesiastics, all of whom ate in common, and of whom from five to six
thousand were supported by the bounty of the king.3 In such a commu-
nity literary genius was bound to sprout in full vigour. Men and
women, free from the cares of the material needs of the body, were able
to devote their attention to the cultivation of the mind. They studied
assiduously not only the text and the commentaries of the Pali canon,
which formed their sacred scriptures, but also all branches of knowl-
edge. There was constant and free intercourse with the mainland of
India, and many other parts of Asia as well. Moorish traders from

1. Mhv XXXVII.46.
2. Rajavaliya (Upham), p. 239.
3. Giles’ translation, pp. 6970
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Arabia travelled hither, selling their wares; Pliny records that early in
the fourth century CE four ambassadors from Ceylon made their way to
Rome on a complimentary mission to a state, the intercourse with
which is still evidenced by large finds of Roman coins in the island.!
Along with the intercourse in goods must have existed intercourse in
views as well; and the people of Ceylon, then as now, were always pre-
pared to learn and assimilate the culture of other nations. The era of
contentment and prosperity gave a fresh impetus to this desire for the
development of the intellect. Whatever literary works were produced at
this time—and there must have been many such—are unfortunately
irretrievably lost, leaving behind them no records at all, and we have to
satisfy ourselves with but vague surmises. What such surmises lead us
to assume will be more evident in the next chapter. [65]

1. Pieris, Ceylon and the Portuguese, p. 9.



CHAPTER 1V
THE BEGINNINGS OF LITERARY ACTIVITY

Mahasena’s son and successor, Siri Meghavanna, did all that lay in his
power to make amends for the mischief which his father had commit-
ted. He assembled all the monks of the Maha-vihara, who had been
scattered abroad by the measures of Mahasena and reverentially asked
then how best he could make up for the sacrileges of which his father
had been guilty. Acting under their advice, he rebuilt the Brazen Palace,
which was the proudest building in the capital; he reconstructed all the
parivenas (temple-schools) which had been demolished and restored all
the lands that had been endowed for their maintenance. Meghavanna
was evidently a student of history, and when he learnt of Mahinda, who
had converted the island to Buddhism, he caused an image of the Thera
to be made and held a great festival in his honour. For the ceremony of
dedication he sent messengers and summoned to the city all the monks
from the various parts of the country; the Maha-vamsa gives a glowing
description of the rejoicings that marked the event.! He also decreed
that a similar festival should be held annually at the conclusion of the
rainy season. This order was for a very long time carried out; but, like
many another institution; it has now perished.2 But the most outstand-
ing event of the reign was the bringing over to Ceylon of the Right Eye-
Tooth, the Dathadhatu, from Kalinga.

In the introductory verses of the Datha-vamsa the author tells us that
his work was based on an ancient poem in Sinhalese (Elu) verse, called
the Dalada-vamsa. And this poem appears to have been composed in
the ninth year of Meghavanna’s reign—the very year of the arrival of
the Tooth Relic in Ceylon—by the king’s express command. It is said
to have contained a history of the [66] relic from the death of the
Buddha to its arrival in Ceylon. There seems to have been another
work, called the Dathadhatu-vamsa, composed either at this time or
shortly after and mentioned in Maha-vamsa XXXVIL In a footnote to
his translation of this chapter, Turnour mentions that the work was still
extant at the time (1837).% In spite of a diligent search I have not been

1. Mhv XXXVII.66 foll.
2. An attempt, however, has recently been made to revive it.
3. Turnour, Maha-vamsa, p. 241, footnote.
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able to see a copy. Major Forbes identifies the Dalada-vamsa with this
work, but gives no reason for his conclusions.

Whatever information we have at present is based on the Datha-
vamsa, written by Dhammakitti in the twelfth century CE. There we
learn that the relic was introduced into Ceylon from Dantapura in the
ninth year of Siri Meghavanna’s reign by Hemamala, daughter of
Guhasiva, king of Kalinga, and her husband, Danta Kumara, a prince of
the Ujjent royal family. During more than eight centuries the relic had
remained undisturbed at Dantapura; but Guhasiva, when he became a
convert from Brahmanism to Buddhism, paid homage to the Tooth and
thereby incurred the implacable wrath of the Brahman priests. They
complained to his suzerain lord of Pandu at Pataliputra, who ordered it
to be brought to his capital, and there, by the wonders it exhibited, he
himself was converted. Shortly afterwards the king of Savatthi assem-
bled an army and demanded the relic. War ensued, and Pandu’s army
was defeated. The relic was restored to Guhasiva. Sometime later the
son of the king of Ujjeni, who was a zealous Buddhist, came to Danta-
pura, bringing tokens of homage to the relic, and there he married
Hemamala, daughter of the Kalinga king. A large army from Savatthi
appeared at Dantapura, demanding the relic once more, and Guhasiva,
apprehensive of the power by which he was assailed, directed his
daughter and son-in-law to escape from the city, taking the relic with
them. They disguised themselves as Brahmins, and after many adven-
tures, [67] came to Ceylon (which is said to have been foretold as its
final resting place), and delivered it to the king. There they were
received with all the honour due to their exalted rank and the precious
object which they escorted. On the arrival of the relic at Anuradhapura
the king took charge of it himself and, rendering thereto the greatest
homage, deposited it in a casket made of phalika (steatite) stone and
lodged it in an edifice called the Dhamma-cakka, built by Devanam-
piyatissa. In the height of his felicity the king, so the Maha-vamsa tells
us,” spent nine lakhs in celebrating the Dathadhatu festival and made
proclamation that the relic should be annually honoured by taking it in
a procession to the Abhayagiri-vihara. A century later, Fa-Hsien saw
the ceremony performed, and he has described it in his memoirs.>
Dhammakitti * mentions in his work a rubric written by Meghavanna

1. See Datha-vamsa discussion.
2. Mhv XXXVIL96.

3. Giles’ translation, pp. 69-70.
4. Datha-vamsa, p. 16.
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for the observances to be performed before the Tooth (caritta-lekham
abhilekhayi). There is a copy of this ancient ceremonial manual still
extant in the Maligava Temple at Kandy, where the relic is now
deposited.

The Tooth Relic from the time of its first arrival in Ceylon obtained
among the Sinhalese the position which the Palladium held in ancient
Rome, for the sovereignty of the country belonged to the possessor of
the venerated object. Even today, after the vicissitudes of many centu-
ries, no relic commands more veneration than this. The wealth of the
country was freely poured out in its honour. Wherever the palace of the
king had to be erected, by reason of the incursions of invading foes, by
its side, within the royal precincts, rose the Dalada-Maligava (the
Palace of the Tooth Relic), smaller but incomparably more beautiful
than the royal residence. Entire villages were dedicated to the mainte-
nance of those whose business it was to supply offerings of rice and
flowers and incense and oil, and one king at least [68] offered up all his
personal ornaments as a mark of humble devotion.!

Siri Meghavanna’s contemporary in India was Samudragupta, whose
brilliant reign saw the establishment of a mighty Indian empire, second
only to that of Asoka. Though a Vaisnavaite himself, he was tolerant
towards other faiths, and we are told that in his youth he was a friend of
Vasubandhu, the Mahayanist teacher of great repute. Reference should
be made to him here, because of one single event connected with him,
which for several reasons is of much interest to us. It is recorded by a
Chinese writer that Siri Meghavanna, king of Ceylon, sent an embassy
to Samudragupta and obtained his permission to build a Sangharama
near the Mahabodhi-vihara. Hiuan—Tsang,2 who saw this monastery
two and a half centuries later, gives a full description of it and adds
many details about its foundation. According to him, a certain disciple
of the Buddha, a monk from Ceylon, went forth to wander through
India, but at all the convents he visited he was treated with disdain as a
foreigner. He came back, and in great sorrow reported his experiences
to the king. The latter, who seems to have held the monk in high
esteem, asked what there was that should be done to remedy matters.
He was advised to build convents throughout India for the benefit of
travelling monks. A minister was accordingly dispatched to the
Emperor with costly presents and jewels to ask permission for the pur-
pose. Samudragupta was pleased at this cordiality shown towards him,

1. Kirti Sri Raja-Sinha, Pieris, op. cit., p. 11
2. Memoirs, 11, pp. 133 foll. (Beal).
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and granted leave to “take one of the places in which the Tathagata has
left traces of his holy teaching.” The Bodhimandala (Bodhi-tree
platform) was chosen as the most suitable spot, and there an imposing
edifice was erected to entertain all monks coming over from Ceylon.
The king, Meghavanna, had the following inscription engraved in
copper: “To help all without distinction is the highest teaching [69] of
all the Buddhas; to exercise mercy as occasion offers is the illustrious
doctrine of former saints. And now I, unworthy descendant in the royal
line, have undertaken to found this Sangharama to enclose the sacred
traces, and to hand down their renown to future ages and to spread their
benefits among the people. The monks of my country will thus obtain
independence and be treated as members of the fraternity of this
country. Let this privilege be handed down from generation to genera-
tion without interruption.”1 In an inscription of a stone pillar at
Allahabad, Samudragupta gives an account of his reign, and among the
alliances he formed with foreign powers there is mention of “the Saim-
halakas, who propitiated him with presents.”2

At the time of Hiuan-Tsang’s visit there were over 1,000 monks in
this convent, studying the “Great Vehicle “and belonging to the
Sthavira (Shang-tso-pu) school. “They carefully observe the Dharma
and Vinaya,” he wrote, “and their conduct is pure and correct.”

The circumstances connected with the founding of this Sangharama
allow us to infer that at this time Ceylon monks were not held in high
esteem on the continent, the reason being perhaps the ascendancy of
Brahmanical power, or more probably because the views of the Ceylon
school were not acceptable even to the Buddhist monks of India. The
cleavage between Hinayana and Mahayana had grown wider and wider.
The disfavour with which Ceylon kings and monks viewed any
encroachment by Vaitulya doctrines on the Theravada Buddhism of the
island had made it impossible for much exchange of scholarship to take
place between the two countries. But this establishment of a Theravada
community near the Bodhimandala, which was undoubtedly then as
now the chief centre of Buddhist pilgrimage, must have facilitated such
interchange of views. As far as we know, there do not seem [70] to
have been any restrictions as to who should make use of the convent.
Nominally, of course, the chief power was vested in the hands of the
Maha-vihara, and we may well assume that monks of the Abhayagiri

1. The Buddhist, vol. VIII, No. 26, published in Colombo, 1922.
2. History of the Sangha, by D.B. Jayatilaka, in course of publication.
3. Memoirs, vol. 11, p. 133 (Beal).
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fraternity, for instance, who wished to study in greater detail and at
much closer distance the doctrines which distinguished them from
other schools, took advantage of the opportunity thus created for the
pursuance of their purpose. I believe also that the familiarity thus
brought about with the Mahayanists, as we may safely call the dis-
senters from the Theravada, was in large measure responsible for the
convergence that later seems to have come about between the Maha-
vihara and the Abhayagiri fraternities. The Maha-vihara community
seems to have treated the Abhayagiri sect with much toleration
throughout, and their doings were interfered with only when glaring
attempts were made by them to tarnish the purity of the Dhamma. It
was also most probably in this Sangharama that the young Brahman
Buddhaghosa met Revata Thera, who converted him and admitted him
into the Order.

Passing over Meghavanna’s brother and successor, Jettha-Tissa,
who was a skilful carver and a clever painter,2 we next come to Bud-
dhadasa, according to the Maha-vamsa “a mine of virtue and an ocean
of riches.” “This monarch exemplified to the people in his own person
the conduct of the Bodhisattas; and he entertained for mankind as large
a compassion as a parent feels for his children. The indigent he made
happy by distribution of riches amongst them, and he protected the rich
in their property and life.”3 In addition to all his other qualifications of
wisdom, piety and virtue, he possessed in supreme measure a knowl-
edge of surgery, and many are the miraculous cures attributed to this
royal surgeon. One case, for example, was that of a man who had drunk
water containing the spawn of frogs in it, and an [71] egg entering the
nostril, ascended into the head and being hatched there became a frog.
There it attained its full growth, and in rainy weather it croaked and
gnawed the head of the man. The king, splitting open the head,
extracting the frog and re-uniting the several parts, quickly cured the
wound.* He provided hospitals all over the island, not only for men but
also for birds and beasts. To every ten villages a royal physician was
appointed, and for their guidance he compiled a work called the
Sarartha-sangraha, a compendium of medical science.” By way of the
encouragement of learning, he sought out ministers who could expound

See next chapter.

Mhv XXXVII.101.

Mhv XXXVII.105-110; Geiger’s trans., p. xxxix; 267, n. 1.

Mhv XXXVII.144.

Now published with a translation by a later author, Colombo, 1899.
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the doctrines of the faith, patronized them, devotedly attended to their
needs, and provided all facilities for carrying on their work. At the
Maha-vihara he built a Parivena called Mora or Mayira (the remains of
which still exist) and made large endowments for its maintenance.

It was during this reign that a certain monk named Maha Dham-
makathi translated the Suttas of the Pitakattaya (Three Pitakas) into
Sinhalese.! Who this Dhammakathi was and what was the nature of his
translation it is impossible to say, because no records of him or his
work exist at the present time. The Maha-vamsa gives but the name of
the man and the barest account of his work, dismissing the subject with
only one verse. Mr. Wickremasinghe2 identifies him with Dharmagupta
mentioned by Fa Hsien in the account of his visit to Ceylon. According
to him Dharmagupta lived at Mihintale at the head of about two thou-
sand monks. He was “a Sramana of great virtue, honoured and looked
up to by all the kingdom. He has lived for more than forty years in an
apartment of stone, constantly showing such gentleness of heart that he
brought snakes and rats to stop together in the same room, without
doing one another any harm.” The identification, ingenious as it is, has,
as far as I am aware, nothing but [72] conjecture to support it. Legge in
his translation of Fa Hsien® adds a footnote: “Eitel says (p. 31) a
famous ascetic, the founder of a school which flourished in Ceylon, CE.
400,” and adds further: “But Fa-Hsien gives no intimation of Dhar-
magupta’s founding a school.” Little as we know of Dhammakathi (and
there is hardly any probability of our ever being able to learn much
more), his work is of great significance as showing the outcome of a
steady tendency on the part of the Sinhalese language to assert itself
over the Pali.

Whatever be the origin of Sinhalese as the language of the people of
Ceylon—whether it was brought over by Vijaya and his followers from
some part of the Indian peninsula, or whether it was derived from the
same source as classical Sanskrit and Pali* or was, as the Maha-vamsa
3 puts it, indigenous (dipa-bhdasa), “the language of the land,” and later
modified and developed by the Aryan settlers—within two and a half
centuries after Vijaya’s arrival the language was found sufficiently rich
and copious in its terms and regular in its structure to have been capable

. Mhv XXXVII.175.

. EP. Zeyl., vol. I pt. I, p. 83.

. p. 107, footnote 2.

. For a discussion of this question see D’ Alwis, Sidat-sangara, Introduction
. Mhv 1.2-3.
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of the enunciation in it of matter so varied and so abstract as that con-
tained in the commentaries brought over by Mahinda from the Council
at Pataliputta. With the advent of Pali, as the language of the sacred
Scriptures, Sinhalese borrowed and derived from it various terms and
expressions with all their specific connotations. The steady and con-
stant intercourse kept up with the mainland enabled all the advances
made in various branches of knowledge in India to find their way into
Ceylon; and the numerous colonies of Brahmans and others that from
time to time settled down in the island contributed to enlarge the vocab-
ulary of Sinhalese by the addition of words from their literatures. The
frequent invasions of Tamil marauders—each one of whose attacks is
sure to have left behind some of their number as permanent settlers,
[73] even after they had been repelled—provided another source of
enrichment for the language. Thus Sinhalese steadily and quickly grew
up to be a language capable of expressing the most varied ideas and
emotions, rich in its vocabulary and supple in its structure.

From the time when Pali was introduced into Ceylon its study was
assiduously cultivated, but, as Sinhalese grew in power, monks and
laymen alike tended more and more to use this medium for the exposi-
tion of the Buddhist faith. Mahinda gave the lead to this tendency not
only by preaching in “the language of the land,” but more so by trans-
lating into it the Commentaries on the Pitakas.! The very nature of the
Atthakathas demanded that they should be compiled in a manner to be
easily understood, and the choice of Sinhalese, which was mainly the
people’s tongue, is therefore no matter for surprise. We shall see later,
how eagerly scholars availed themselves of this concession to conduct
their expositions in their own language, by the number and variety of
the works—histories, poems, etc., commentarial and otherwise—which
they produced in that medium, with a line or two of Pali verse being
introduced here and there, at salient points, to emphasize certain things,
or to sum up the narrative.

But from the very commencement it seemed to have been agreed
upon that the text of the canon itself, the Pitakattaya, was to remain
intact in Pali; that no attempt should be made to have it in any other lan-
guage. The reason for this was obviously the preservation of the purity
of the doctrine, so that whenever doubt arose on some doctrinal matter,
as variously expounded by the commentators, there was always the
resource of appealing to the Scriptures themselves for the correct inter-

1. See next chapter on Buddhaghosa’s work, which was based on the
translations.
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pretation. This understanding seems to have been respected for quite a
long time, and the first attempt, as far as we know, to violate it was that
made by Maha-Dhammakathi in Buddhadasa’s reign. [74]

The reason for Dhammakathi’s enterprise is not difficult to guess.
Most probably, as the Sinhalese language, by the accretion it received
from many sources, grew in force and in extent, and as writers exer-
cising themselves in its composition acquired greater and greater
facility in expressing their ideas in that medium, they began to cultivate
it even more assiduously than before, and Pali soon became of sec-
ondary importance, its use being restricted to mnemonic purposes:
Fewer and fewer became those who specialized in Pali, and Dham-
makathi probably felt himself justified in the belief that, if the canon
were to be made more widely known amongst the people, it should be
put into the form most easily intelligible to them. And a beginning was
made with the translation of the Suttas.

We are not told that the work, thus commenced by Dhammakathi,
was continued by others. Probably the conservatism of the monks in
this matter stopped any further attempts. Clear evidence of the neglect
of Pali studies at this time is afforded by the fact that when scholars did
come to write in that language, such as, for instance, in the case of the
Dipa-vamsa, which, according to Oldenberg,1 was begun about this
period, the language was unnatural, weak and stilted, lacking in sub-
tlety and virility of expression. The reaction against this lamentable
state of decline came when Buddhaghosa’s works gave fresh impetus to
the study of Pali, and a definite attempt was made to supersede the “lan-
guage of the land” by means of Pali.

It is interesting to observe that, side by side with the ascendancy of
Sinhalese over Pali, another language was gradually coming into vogue
in Ceylon. This was classical Sanskrit, which had rapidly become the
medium of expression for learned works on the mainland of India. Sci-
entific and secular works in that language had found their way into
Ceylon, and were studied with care. And when the surgeon-king [75]
Buddhadasa compiled his memorable work, “the Sarartha-
sangraha”—the first of its kind in Ceylon—it was neither Pali nor Sin-
halese that he used, but Sanskrit. We shall have occasion to refer to the
influence of Sanskrit on Ceylon literature later; but the compilation of
Buddhadasa’s book in a language so far not used in Ceylon to any large
extent is worthy of notice here.

1. Oldenberg, Dipa-vamsa, p. 9.
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Buddhadasa’s elder son, Upatissa, succeeded him. During his reign
the island was afflicted with drought, disease, and distress, and, acting
on the advice of the monks, he requested a body of them to walk about
in the streets of the city throughout the night, chanting the Ratana-sutta
and sprinkling water. We are told that, as a result, at sunrise great
clouds poured down rain upon the earth; all the sick and crippled dis-
ported themselves with joy, and the king issued the following decree:
“Should there at any time be another affliction of drought and sickness
in the island, do ye observe the like ceremonies.”!

This account of the ceremony given in the Maha-vamsa is inter-
esting, in that it is the first recorded instance of the Paritta having been
recited for the public weal, the only other occasion being the one on
which the Buddha himself is traditionally said to have preached the
Ratana-Sutta to banish a deadly plague from Vesali. Ever since this
time the ceremony of chanting the Paritta has taken fast hold of the
imagination of the Sinhalese, and is extensively observed, even at the
present day. The Suttas most often chanted are the Mangala, the
Ratana, and the Karaniya-Metta Suttas of the Khuddaka-patha; and the
Pirit pota, or the book containing the suttas for such recital, forms part
of the meagre library of every Sinhalese household. Such recital is
believed to ward off all evils and danger, and to bring about health and
prosperity. Most Sinhalese know some part of these suttas by heart, and
every child is taught to recite [76] at least a portion of them every
morning and before retiring to bed.?

Several translations of these Paritta-suttas have been written in Sin-
halese, some of them most elaborate, but, most of them being more
difficult of comprehension than the original Pali, not much use is made
of them, and the efficacy of the recital is believed to remain unaffected
whether the reciter understands or not the meaning of what he chants!

Upatissa was killed by his queen consort, who was infatuated with
his younger brother Mahanama, at that time a member of the Order. On
his brother’s death, however, he threw off his robes, became king and
married Upatissa’s consort. His approval of the queen’s treachery was
evidently viewed with disfavour by the Maha-vihara fraternity, for we
find both him and his queen actively supporting the Abhayagiri estab-
lishment of schismatic priests.3 It was during this reign that there

1. Mhv XXXVII.189-98.

2. It is interesting to recall that, when I left Ceylon for England, among the
tokens of remembrance given to me were several editions de luxe of such
Pirit-Potas.
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arrived in Ceylon the greatest of the Buddhist commentators, Bud-
dhaghosa, whose works are of monumental importance.

To this period are traditionally ascribed two short works in Pali, the
Khudda-sikkha and the Miila-sikkha, supposed to have been written
prior to the advent of Buddhaghosa. Both works are alluded to by name
in the great inscription of Parakrama Bahu at Galvihara, Polonnaruva
(CE. 1065),1 and the grammarian Moggallana, who lived at that time, is
said to have written a commentary on the Khudda-sikkha.”> This com-
mentary no longer exists, but it was apparently based on an older
Sinhalese commentary. The two works are short summaries of Vinaya
rules, a kind of [77] memoria technica of the Vinaya. The works are for
the greatest part in verse, with only a few passages in prose. The verses
are put together in a rough and ready manner, appropriate for the mne-
monic purpose they are intended to serve.

A colophon at the end of the Khudda-sikkha ascribes that work to a
monk named Dhammasiri, who was “like unto a banner in Tambap-
anni” (Ceylon). Though no mention of an author’s name is made in the
Miila-sikkha, tradition agrees to ascribe it to Mahasami. The two, being
both monks of Anuradhapura who lived in the same period, were prob-
ably confreres. Nothing more is known about these authors and, from
the evidence at our disposal, it is very difficult to form any opinion as to
the age of the books. Dr. Edward Miiller, basing his arguments on the
language and certain forms of words used to meet the exigencies of
metre, is inclined to think, that they are later than the Mahda-vamsa and
are not earlier than the sixth or seventh century CE.* D’ Alwis, in his
Introduction to the Sidat-sangara, assigns a rather early date, viz. 350
CE.’ The language of both compilations is simple and free from artifi-
ciality and all Sanskritisms. Rhys Davids agrees to confirm the
traditional date, viz. about 350 CE, and is convinced that both belong to
the memorizer period of Pali.® Most of the extracts given in the works
are from the text of the Vinaya Pitaka, but a few passages remain uni-
dentified. Dr. Miiller thinks such passages are quotations from the
Vinaya commentaries.’

3. Mhv XXXVII.212.

1. Miller’s Ancient Inscriptions of Ceylon, No. 137, 11 (1922).

2. Fryer’s Subodhalankara, p. 4, note on Kaccayana; see also under Moggal-
lana in the present treatise.

3. JPTS, 1883, pp. 86—7; also De Zoysa, Catalogue.

4. JPTS, 1883, pp. 86-7.

5. Introduction to Sidat-sangara, p. cl.

6. JPTS, 1883, p. xiii.
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A Sinhalese sanné or verbatim translation of the Khudda-sikkha
exists, a work of great scholastic merit, written in very elegant and
archaic language, the author of which is not known. It is generally
assigned to the eleventh century, and two tikas were written in Pali
based on this, the Porana-tika, by Revata or Maha-Yasa, the author of a
tika [78] on Buddhadatta’s Vinaya-vinicchaya, and the other by
Sangharakkhita, author of the Subodhalankara and several other valu-
able works, whose date was the latter half of the twelfth century. The
works are used in Ceylon and Burma at the present day by novices of
the Order as a handbook of Vinaya rules. [79]

7. JPTS, loc. cit.



CHAPTER V
BUDDHAGHOSA

Considering that Buddhaghosa ranks in the Buddhist church as its
greatest commentator and exegetist, and that the service which he ren-
dered to the cause of the Buddha’s religion was of the most useful and
enduring kind, the information we have about his life is very meagre.
Very little is known about him, except through his own writings; we
have nothing to go upon except his commentaries, and a few traditions
and legends. And these very traditions and legends are so much col-
oured by the imagination of their creators that much reliance cannot be
placed upon them. Circumstantial details are so interwoven with ficti-
tious elements, that it is difficult to separate strict truth from mere
romance. Facts of historical value occupy comparatively little space in
these narratives.

The Buddhaghosuppatti1 is the longest account of his life and is, in
its entirety, a work highly diverting as well as instructive. But its author
had evidently little authentic knowledge of the subject of his study, and
his collection of legends is mostly valueless from the historical point of
view. It reads too much like a romance and does not help us much in
elucidating Buddhaghosa’s history. Gray, in his translation of the
work,2 gives a list of other sources which contain accounts of the com-
mentator’s life—a list of what he considers the most trustworthy
Burmese records. Besides these, the earliest connected account of his
life is that contained in the Maha-vamsa (chapter XXXVII), which,
though it is considered by some to be by a later writer of the thirteenth
century, is by far the most authentic source of our information, and is
itself probably derived from very much older material. [80] The whole
narrative bears upon it the impress of truth; and our only regret is that it
contains so very little. It fixes for us quite definitely the period of Bud-
dhaghosa’s activities, and this fact is in itself most useful.

The following is a translation of the Maha-vamsa account: “A
Brahman youth, born in the neighbourhood of the Great Bodhi—tree,3
accomplished in arts and sciences, one who had mastered the three
Vedas, was well-versed in knowledge; skilled in all disputes, himself a

1. Edited and translated by J. Gray, Luzac & Co., 1892.
2. Ibid., p. 9 foll.; see also that very valuable book, The Life and Work of Bud-
dhaghosa, by Bimala Charan Law, Calcutta, 1923,
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schismatic wanderer over Jambudipa, assuming the character of a dis-
putant, lived in a certain monastery and was in the habit of rehearsing
by day and by night with clasped hands a discourse which he had learnt,
perfect in all its parts, and sustained throughout in lofty strain. A certain
Elder, Revata by name,! becoming acquainted with him, thought ‘This
being is one of great wisdom; he should be converted.” (So thinking) he
inquired: ‘Who is this that brays like an ass?” The youth replied: ‘Do
you know, then, the meaning of the ass’s braying?’ ‘I do,” rejoined the
Elder, and the youth exhibited the extent of his knowledge. The Elder
explained each of his statements and pointed out their fallacies. Being
thus refuted, the youth exclaimed, ‘Come now and propound your
creed,” and the Elder recited to him a passage from the Abhidhamma.
The Brahman could not understand the meaning of that text, and
inquired: “Whose manta (teaching) is this?” ‘It is the Buddha’s manta.’
On his exclaiming ‘Impart it to me,” the Elder replied: ‘Enter the Rec-
luse’s Order.” And he, being desirous of acquiring knowledge of the
Three Pitakas, and being convinced that ‘This is indeed the Way,” took
the vows of a Recluse. [81]

“Because he was as profound in his eloquence as the Buddha him-
self, they called him Buddhaghosa (the voice of the Buddha); and
throughout the world he became as renowned as the Buddha. Having
there (in Jambudipa) composed an original work called the Nanodaya,
he at the same time wrote the chapter called Atthasalini on the Dham-
masangani. Revata Thera then, observing that he was desirous of
undertaking the compilation of a Parittatthakatha (a concise commen-
tary on the Pitakattaya), thus addressed him: ‘The text alone (of the
Pitakattaya) has been preserved in this land; the Atthakathas are not
extant here; nor is there any complete version of the different vada
(schools). The Sinhalese Atthakathas are genuine; they were composed
in the Sinhalese language by the inspired and profoundly wise
Mahinda, who had previously consulted the discourses of the Buddha,
confirmed at the three Convocations, and the dissertations and argu-
ments of Sariputta and others; and they exist among the Sinhalese. Go
there, and studying the same, translate them according to the rules of
the Magadhi grammar. It will be an act conducive to the welfare of the

3. According to Burmese tradition he was born in North India in the fifth cen-
tury CE in the Magadha country (see Gray, op. cit.). The Sasanavamsa (p. 29)
says that he was the son of a Purohita named Kesa and that his mother was
Kesi.

1. T'have suggested in the preceding chapter that this Revata may have been an
Elder of the Sanghasarama built for Ceylon monks by Kitti Siri Meghavanna.
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whole world.! Having been thus advised, this eminently wise man,
rejoicing therein, departed thence, and visited this island in the reign of
this monarch, Mahanama.Z On reaching the Maha-vihara, he entered
the Maha-Padhana Hall, the most splendid of the apartments in the
Vihara, and listened to the Sinhalese Atthakatha and the Theravada,
from beginning to end, propounded by Elder Sanghapala. He became
thoroughly convinced that they contained the true meaning of the doc-
trines of the Dhammaraja. Thereupon, paying reverential respect to the
priesthood, [82] he thus petitioned: ‘I am desirous of translating the
Atthakatha; give me access to all your books.” The monks, to test his
qualifications, gave only two stanzas, saying: ‘Hence prove your
ability; having satisfied ourselves on this point, we will then let you
have all our books.” From these stanzas, and consulting the Pitakattaya
together with the Atthakatha, and condensing them, he composed the
commentary, the Visuddhimagga. Thereupon, having assembled at the
Bo-tree the monks who had acquired a complete knowledge of the
Buddha’s doctrines, he commenced to read out his work. The devas, in
order to make his wisdom celebrated amongst men, rendered that book
invisible. He, however, for a second and a third time, recomposed it.
When he was producing his book for the third time, the devas restored
the other two copies also. The monks then read out the three books
simultaneously. In the three versions, neither, in a signification nor in a
single misplacement by transposition, nay, not even in the Thera con-
troversies, or in the text was there, in the measure of a verse or in the
letter of a word, the slightest variation. Thereupon the monks, rejoicing
again and again, fervently shouted, saying: ‘Most assuredly this is Met-
teyya himself,” and gave him the books where the three Pitakas were
recorded, together with the commentaries.

Taking up his residence in the secluded Ganthakara-Vihara,? at
Anuradhapura, he translated according to the grammatical rules of the
Magadhas, the root of all languages, the whole of the Sinhalese
Atthakatha. This proved [83] an accomplishment of the utmost benefit
to all languages spoken by the human race. All the Theriya teachers
held this compilation in the same estimation as the Tipitaka. Thereafter,

1. The Sasanavamsa (p. 29) says he was sent to make amends for having
thought himself cleverer than his teacher.

2. The Ceylon Antiquary and Lit. Register (vol. I pt. ii, pp. 94 foll.) gives over
a score of different dates fixed upon by different scholars; some as early as
543 BCE! Most of them centre round the name of Mahanama, king of Cey-
lon. Sinhalese tradition assigns his arrival to 965 years after the Parinibbana.
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the objects of his mission having been fulfilled, he returned to Jam-
budipa, to worship at the Bo-tree.”!

So much, then, for Buddhaghosa’s life, as far as may be gleaned
from the information at our disposal. The monks of the Maha-vihara in
Ceylon were by no means slow to recognize his genius, and they pro-
vided him with every facility for carrying out his work. One monk after
another requested him to enter upon new fields of scholarship, and he
responded gladly. Buddhism was at this time on the wane in India. Var-
ious new sects had arisen on the continent, each claiming to possess the
authentic tradition of the Buddha. We saw in the last chapter that the
Ceylon monks were not held in high esteem by members of these dis-
sentient schools, The only place, perhaps, the Theravada yet had a
foothold was in the Sinhalese, Sangharama at the Bodhimandapa. But
even there the Pitakas and their commentaries were not being studied in
their entirety. It may be that no exegetical works were available to them
in a language easily understood by their disciples on the spot. Bud-
dhaghosa evidently felt this keenly himself; for, according to the Maha-
vamsa account, the desire to compose a concise commentary on the
Pitakas (Pitakatthakatha) was expressed by him spontaneously to his
teacher, Revata, and the latter was only too glad to encourage this
ambitious project and devise ways and means of helping its accom-
plishment. [84] When Buddhaghosa mentioned his wish to the Maha-
vihara monks, they realized well the importance of his works, and the
fruitful results that would follow therefrom. Once the commentaries,
which contained a full exposition of the Dhamma, were available in a

3. Lord Chalmers says: “I venture on the confident opinion that, although it
was probably at the Maha-vihara in Anuradhapura (where he would meet
Ceylon’s most accomplished scholars) that Buddhaghosa began his work by
writing three editions of his own expository Visuddhi-magga, it is surely an
impeccable tradition that makes him journey for his authentic copy of the
Pitakas and Atthakathas to Alu-vihara, renowned as the venerable birthplace
and still the faithful custodian of the written records he had come so far to
seek. For in these things sentiment counts for much and to none more than to
a zealous and reverent scholar such as Buddhaghosa undoubtedly was.” (Cey-
lon Antiq. and Lit. Reg., vol. I pt. I p. 2 foll.)

1. Kern says that after completing his work in Ceylon, Buddhaghosa went over
to Burma to propagate the Buddhist faith (Manual of Buddhism, p. 125),
while Spence Hardy mentions that the Burmese ascribe the new era in their
religion to the time when the great exegetist reached their country from Cey-
lon (Buddhism, p. 532). The Buddhaghosuppatti states (pp. 65-6) that he was
born in the Tusita heaven after his death. The Cambodian Buddhists have a
tradition that Buddhaghosa died in their country, in a monastery called after
him Buddhaghosa-Vihara. He was cremated there, his relics collected and
stiipas built over them (Law, Life and Work of Buddhaghosa, p. 42).
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language understood by the monks of India, a new impetus would be
given to the study of the orthodox teaching, and the glory of the religion
would thereby be increased in manifold measure. We find them, there-
fore, most eager in their encouragement of his work. The king himself,
though not very favourably disposed towards the Maha-vihara frater-
nity, for reasons given in the preceding chapter—extended to
Buddhaghosa his royal patronage, and we find this acknowledged by
Buddhaghosa himself. Thus in the epilogue to the Samanta-pasadika he
says that he completed his work in the twenty-first year of King Sirini-
vasa of Ceylon, who was his benevolent patron.1

But the work he undertook was by no means an easy one, and it is no
wonder, therefore, that the learned Sinhalese monks, before they gave
their consent to his being assigned this Herculean task, thought it pru-
dent to test his talents beforehand by giving him a text from the sacred
canon as a subject for a thesis; and it was a natural tradition that armed
him with Sakka’s iron stylus that he might be possessed: thereby of
speedier penmanship.

While already in India, according to the Maha-vamsa, he had com-
posed a work called Nanodaya, about which nothing further is known.
We may, I think, assume that it was not preserved among his permanent
compilations, probably because it was incorporated in his later and
more substantial and better-informed works. The name of the book,
however, lends colour to the assumption that it was a treatise on some
philosophical subject. His first work in Ceylon was the Visuddhimagga,
set him, as we saw above, as a test-subject for a disquisition by the
Maha-vihara monks. In the Nidanakatha, or Introduction to the book,
he gives in detail the [85] circumstances in which he made this com-
pendium, and again repeats them towards the close of the work.? It is an
encyclopaedia of the Doctrine, containing the whole of the Buddha’s
teachings in a connected volume, and, as Gray says in his Introduction’
to the Buddhaghosuppatti, “If he had written nothing else, it alone
would have secured for him undying fame.” The Sasana-vamsa-dipani’*
summarizes it thus: “In short, the work deals with kusala, akusala,
avyakata-dhamma, ayatana, dhatu, sati-patthana, kamma, pakati, and
many other topics of Buddhist philosophy, and is the only book in
which the whole of the Buddha’s system is well depicted in an abridged

1. Also Dhammapada Commentary, vol. IV, p. 235.
2. Vol. Ip. 2; vol. IT pp. 711 (Pali Text Soc. ed.).

3. p.31.

4. pp. 30-1.
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compilation of the three Pitakas, together with quotations from the
commentaries on the passages from the Pitakas mentioned therein.”

No mention is made in it of any of Buddhaghosa’s other works,
whence it is concluded that it was the first permanent work of his pen.
The work is a masterly production, and Buddhaghosa undoubtedly took
great pains over it; for we are told that he made three editions of the
work, before it was put into final shape. The work, as we have it, is
divided into three parts: conduct, concentration (or mental training),
and wisdom. The quotations mentioned in it are plentiful and varied,
and bestrew the work from beginning to end. They have been taken
from nearly every work in the earlier Buddhist literature; the three
Pitakas, the Sinhalese commentaries, notably the Maha-Atthakatha of
the Maha-vihara community, the Milinda-paiiha, and the Petako-
padesa." The result is an extraordinary book, written with admirable
judgment as to the general arrangement of the matter and in lucid style
(though at times long words are used and the language is difficult to
understand), free from argument and discussion—a book of which,
according to [86] Mrs. Rhys Davids,? “we might say, within limits,
what is said of the Divina Commedia and of the Shakespearean plays:
in its pages may be found something on everything—i.e. in the earlier
Buddhist literature ... a closely packed microcosm ... of macrocosmic
range.”

Mr. Nagai,3 in a very learned article, draws attention to the extraor-
dinary similarity that exists between the Visuddhimagga and a Chinese
Pali work called the Vimuttimagga, and seems inclined to conclude that
they are one and the same work appearing in different attire. The
Vimuttimagga was translated into Chinese in CE 505 by a Cambodian
(Funan) priest whose name (according to Mr. Nagai) was Sanghapala,
and it is an “encyclopaedia of Buddhist theology.” Legend says it was
composed by Arahant Upatissa, usually identified with Sariputta; but
Mr. Nagai, basing his conclusions on the internal evidence of the Dipa-
vamsa, assigns him to the first century CE. The translator, Sanghapala,
came from Mid-India, and stayed in China during fifteen years. His
master, Gunabhadra, had visited Sthaladipa, and other southern coun-
tries, and brought with him copies of various works. We do not know
whether the Vimuttimagga was among the books so brought, or whether
it was of Mid-Indian or even Cambodian origin. The Vimuttimagga is

1. See Vism (P.T.S. ed.), pp. 753 foll.
2. Vism p. 763.
3. JPTS, 1917-19, pp. 69 foll.
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an Abhidhamma exegesis, serving as a compendium for that portion of
Buddhist literature. A comparison of the two works shows that, though
they resemble each other very much in form, inasmuch as both divide
the contents according to sila, jhana, paiiida, and vimutti, yet they differ
greatly in the way of explanation, the arrangement of the materials, etc.
Those portions which are curtailed in one, are being given fully in the
other or vice versa, and in some points the Chinese work seems to have
been influenced by the Mahayana doctrine.

There is, I feel, no need to conclude, therefore, that the Visuddhi-
magga, which has been considered to be entirely [87] Buddhaghosa’s
own work, is in reality a revised version of Upatissa’s Vimuttimagga. If
we suppose that the Vimuttimagga was the result of books brought by
Gunabhadra of Mid-India, from his travels in Ceylon and other
Hinayana countries, the solution of the problem seems clear. Both
authors drew their inspiration from the same sources. A close examina-
tion of the two works shows that their greatest resemblance lies in the
treatment of philosophical (Abhidhamma) matter. We saw that, in the
school where Buddhaghosa first received his knowledge of Buddhism,
the special subject of study was the Abhidhamma. It was by the recital
of an Abhidhamma text that Buddhaghosa’s attention was first drawn
to the Buddha’s teaching, and Buddhaghosa’s first work was the Nano-
daya, apparently a treatise on that particular aspect of Buddhist lore.
Buddhaghosa is sent to Ceylon to get a complete edition of the Com-
mentaries because, as his teacher tells him, “There is no complete
version of the different schools (vada) with us. The Sinhalese
Atthakatha are genuine; the text alone (of the Pitakattaya) is preserved
in this land; the Atthakatha are not extant.” This does not mean that
some, at least, of the commentaries were not studied in India, especially
in view of the existence of the Sinhalese Sangharama at the
Bodhimandapa. As long as the text was extant the traditional interpreta-
tion thereof, in various degrees of authenticity, at different times,
existed as well, handed down through the centuries by a line of teachers
who aimed as far as was possible at consistency in doctrinal interpreta-
tion: Buddhaghosa makes reference in the Visuddhimagga1 to the
commentaries on the Anguttara, Majjhima, and Samyutta-nikayas. This
reference may well be, as Maung Tin suggests,2 not to Buddhaghosa’s
own commentaries, but to the original Ceylonese Commentary from
which he later made his redaction, and in which he was so deeply

1. See index to the Visuddhimagga.
2. Path of Purity, Preface, pp. v and vi.
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steeped, even at the time when he wrote the Visuddhimagga. If, then, it
is assumed that [88] the Vimuttimagga found its way to China by way
of some of the schools which flourished in India at the time, and which
studied the canon in the more or less traditional method, it would not be
difficult to conclude that the Visuddhimagga and Vimuttimagga are
more or less independent works, written by men belonging to much the
same school of thought the Theravada.

But by far the greatest service rendered by Buddhaghosa to the
progress of Buddhist knowledge was his series of masterly commen-
taries. The Atthakathas (or “talks about the contents, meaning, or
purpose of various parts of the doctrine,” as the word itself implies)
represented the most ancient, orthodox, and traditional interpretations
of the Buddha’s teachings. They were not so much creative as explica-
tive and interpretative. Such talks go back to the time of the Buddha
himself. Law, in his book on Buddhaghosa,l has a very interesting
chapter on the origin of these commentaries. He says that the need for
an accurate interpretation of the Buddha’s words, which formed the
guiding principle of life and action of the members of the Sangha, was
felt from the very earliest days of the Order. When the Master was alive
there was always the possibility of referring disputed questions direct to
him. But even during the Master’s lifetime—at the Buddhist centres
formed at various places under the leadership of one or other of the
famous disciples—discussions, friendly interviews, and analytical
expositions used to take place, and the raison d’étre of the commen-
taries is to be traced to these discussions. Sometimes it happened that
accounts of these discussions were duly reported to the Teacher, and
some of them were approved by him, and he would then ask the monks
to bear the particular expositions in mind as the best that could have
been given. The utterances of the disciples that won such approbation
were treasured by the members of the community, and especially of
their respective groups, and held in high esteem, honoured as much as
[89] the words of the Buddha himself. These formed the nucleus of the
commentaries. Often, when the Buddha preached a sermon in concise
form on some aspect of the doctrine, the monks used to repair to one of
the chief disciples and get the points explained in greater detail. Such
was Maha-Kaccayana, for example, who was foremost in reputation for
his power in giving detailed expositions of what the Buddha said in
brief. When later the text of the canon came to be compiled, arranged,
and edited, some of the expositions found their way into the Pitakas and

1. Bimala Churan Law, op. cit., pp. 48 foll.
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were given a permanent place therein. Thus we have the Sangiti-sut-
tanta' of the Digha-nikaya, ascribed to Sariputta and forming a
complete catechism of terms and passages of exegetical nature. Such
was also the Sacca—vibhcmga2 (an exposition of the Four Noble Truths)
of the Majjhima, which later found its proper place in the second book
of the Abhidhamma Pitaka, and also the Madhupindika-sutta of Maha-
Kaccayana, included in the Majjhima-nikﬁya.3 It sometimes happened
that for a proper understanding of the text explanations of a commen-
tarial nature were quite essential; and in such cases the commentary
was naturally incorporated into the text and formed part of the text
itself. Thus we have an old commentary embedded in the Vinaya, and
the Parivara added as a supplementary examination paper to the whole.
Then there is the Niddesa, a whole book of commentary on texts now
included in the Sutta-nipata; and there are passages clearly of a com-
mentarial nature scattered throughout the Nikayas. Lastly, there are the
interesting fragments of commentaries, tacked, the one on to the Dham-
masangant and the other to the Vibhanga. We saw in an earlier chapter
how the canon, in order to facilitate the learning and the retention of it,
was divided into sections and entrusted to various groups of disciples to
form their special study. There is a very old [90] tradition which tells us
that the commentaries on all the principal canonical books were handed
down by these schools along with the texts themselves. This probably
explains how it was that parts of the commentaries came later to be
attached to the texts which they interpreted, e.g. in the case of the
Dhammasangani. This, however, does not mean, as Mrs. Rhys Davids
points out,4 that all the commentaries were so handed down in all the
schools, or that each of them was exactly the same in each of the
schools where it was taught. But, where the commentaries were so
handed down, tradition tells us that they were compiled and subse-
quently written in the dialect of the district where the school was
situated. They were, therefore, not the work of one single author, but of
a community of brethren.

It must be borne in mind that these commentaries were not compiled
in the modern sense of the word, nor did any commentaries, such as
Buddhaghosa himself wrote later, exist in the Buddha’s lifetime or
immediately after his death. So that, when Buddhaghosa mentions, in

1. DIII 207 foll.

2. M III 248 foll.

3. M1110 foll.

4. Buddhist Psychological Ethics, 2nd ed., Introd., p. xxvi.
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the opening stanzas of the Sumangala-vilasini, that the commentary to
the Digha-nikaya was at the first council rehearsed by 500 holy Elders,
we may assume that he means, that at this meeting the meanings to be
attached to the various terms—particularly to those that appear to have
been borrowed from Hindu philosophy—were discussed and properly
defined. This removes the difficulty of conceiving the contempora-
neous existence of the commentaries and the Pitakas from the very
earliest times. Such definitions and fixations of meaning formed the
nucleus of the later commentaries. The Elders had discussed the impor-
tant terms at the First Council, and had decided on the method of
interpreting and teaching the more recondite doctrines.

Later, when schisms arose within the Buddhist Church, they were
caused mainly by differences of opinion as to the correct interpretation
of certain rules of the Order, and of [91] the meaning to be attached to
various points in the Doctrine. With the lapse of time the philosophical
notions implicit in the Dhamma had grown, new ideas had developed
and earlier conceptions been elaborated; the simpler, archaically
expressed Sutta teachings had been expanded and widened in their
scope, and various schools of thought had arisen within the Order itself.
Some of them were obviously heretical in their views. When, at the
Second and the Third Councils, the custodians of the orthodox tradition
met together to condemn such heresies, we may be sure that they deter-
mined with even greater preciseness and clearness than before the
connotations and the applications of the Buddha’s teachings. By the
time of the Third Council such commentarial literature (using the word
in the wider sense) had been more or less fully developed; and when,
after the conclusion of that Synod, Mahinda came to Ceylon, he
brought over with him the expositions of the teaching which had been
sanctioned by the Elders at that meeting. Very soon after Mahinda’s
arrival he translated them into “the language of the land,” and there
they continued to be studied and pondered upon and further developed
by the monks of Ceylon.

At the time when Buddhaghosa arrived in the island—in the early
part of the fifth century CE—the commentaries so handed down in the
schools at various times and places had already been put together into
treatises, and books had been made of them, written in the native
dialects. And we know, at least, the names of several of those which
existed at this period. They are:!

1. The Mila- or Maha-Atthakatha, or simply the Atthakatha, of the
dwellers of the Maha-vihara at Anuradhapura.
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2. The commentary of the dwellers of the Uttara-Vihara, also at
Anuradhapura.

3. The Mahapaccari, or “Great Raft,” so called because it was com-
posed on a raft somewhere in Ceylon [92]

4. The Andha-Atthakatha, handed down at Kaficipura (Conjevaram),
in South India.

5. The Kurundi-Atthakatha, so named because of its having been
written at the Kurundavelu-vihara in Ceylon.

6. The Sankhepa-Atthakatha, or “Short Commentary,” which was
also, possibly, of South Indian 01‘igin.1

Buddhaghosa thus found a large mass of material at his disposal.
These commentaries doubtless embraced various shades of opinion,
and represented different schools of thought. It is difficult to decide
whether each one of them dealt with the canon as a whole, or only with
separate portions of it, but the former is not probable. The tikas them-
selves give but very imperfect accounts of them, because, judging from
the meagre information they contain with regard to them; at the time
when the tikas came to be compiled, almost all traces of the older com-
mentaries had disappeared. In the Sammohavinodani on the Vibhaﬂga2

Buddhaghosa tells us that he composed it “by taking the substance of
the old commentaries” (poranatthakathanam saram adaya). Thus, it is
pretty clear that at least the first three of those mentioned above were
separate works on the entire Tipitaka, and that [93] all of them were

1. Manual of Buddhist Psychological Ethics, pp. xxvii and xxviii, also Vijay-
sinha, JRAS,

1870, vol. V, pp. 298 foll.,, N.S.

1. In addition to these Buddhaghosa often quotes the authority of what he calls
the Porana. Mrs. Rhys Davids suggests (Law, op. cit. Foreword) that these
Poranas represented an evolving school of philosophical thought. It is dis-
tinctly stated in the Gandhavamsa (pp. 55-9) that the Porandcariya are also
the Atthakathdcariya. Law (p. 64) considers that the name refers to eminent
and revered teachers of the Order, who were often asked to interpret ques-
tions arising among the Sangha, and whose interpretations were embodied in
the great Atthakathas; and he suggests that these were preserved in the Great
Sinhalese Commentaries, and distinguished by being quoted in the original
Pali. I am of opinion that the Poranas merely refer to teachers whose exposi-
tions were not necessarily embodied in the Commentaries, but handed down
in various schools by oral tradition, sometimes with mnemonic verses to help
the memory and that Buddhaghosa, refers to such traditional explanations as
the anonymous Porana. Often in Sinhalese books, when the author quoting
from an ancient work either does not know—or does not think it necessary to
give—the source, he introduces it merely by eheyin puratanayo kihu (‘“‘there-
fore the ancients said”).

2. Vijayasinha, loc. cit., p. 299.
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more or less directed to the elucidation of one or more of the Pitakas,
and that they purported to be separate and independent commentaries.

The task before Buddhaghosa was, therefore, by no means an easy
one. The very copiousness of the material was an embarrassment.
When he set out from India to make his “Concise Commentary,” his
idea was merely to study the Sinhalese Atthakathas and translate them
into Pali. But now, faced often with conflicting views, contradictory
assertions, and sometimes incompatible doctrines, he had to expunge,
abridge, enlarge, and make new a commentary of his own. The author
of so systematic and coherent a synopsis as the Visuddhimagga could
not rest content with a mere translation; for that no great ability was
required, and certainly far less extraordinary talent than he possessed.
He wished to collect and systematize the knowledge which the various
works contained, to garner the criticism of ancient scholarship for the
use of future generations of scholars; and therefore he did not shrink
from rewriting them so as to expand what he found into a fuller and
richer form, embodying in the old material whatever he found else-
where, to illuminate and elucidate the text of his comment. He
approached his task with no iconoclastic desire to supersede the earlier
scholiasts; on the contrary, he studied with great assiduity what his
predecessors had written and incorporated with pious care in their
works; he had always one great object predominantly in view, namely,
to inspire reverence for what he considered supreme authority.

He himself describes what he did in the metrical introduction to the
Samanta-pasadika:'  “In commencing this commentary—having
embodied therein the Maha-Atthakatha, without excluding any proper
meaning from the decisions contained in the Mahapaccari, as also in
the famous Kurundi and other commentaries, and including the opin-
ions of the Elders—I shall perform my task well. Let the young and
[94] the middle-aged and the elderly monks who entertain a proper
regard for the doctrines of the Tathagata, the Luminary of Truth, listen
to my words with pleasure. The Dhamma, as well as the Vinaya, was
declared by the Buddha and his sons understood it in the same sense as
it was delivered; and inasmuch as in former times they (the Sinhalese
commentators) composed the commentaries without disregarding their
(sons’) opinions, therefore, excepting any error of transcription, every-
thing contained therein is an authority to the learned in this Order, who
respect ecclesiastical discipline. From these commentaries, after casting
off the language, condensing detailed accounts, including authoritative

1. P.T.S.ed., p.2, vv. 10-16.
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decisions, without overstepping any Pali idiom (I shall proceed to com-
pose my work). And, as this commentary will be explanatory of the
meanings of words belonging to the Suttas in conformity with the sense
attached to them therein, therefore ought it the more diligently to be
studied.”

Thus Buddhaghosa’s work formed a synthetic unity, deliberately
planned as a consistent scheme for dealing with the traditions which
had come down through the centuries, handed down by distinguished
members of the Order and ever growing in the scope of their exposi-
tions of the canon. He was a critical scholar in some ways; there is
evidence of this in almost every passage of his commentaries; he con-
sulted manuscripts of various schools, and faithfully recorded the
variant readings which he found in the same. Often, especially in the
case of narratives, he found different versions of the same incident, and
preserved them for the information of later generations. Working in this
manner, he wrote the following commentaries which have come down
to our day.

The Samanta-pasadika, regarded by some as his most important
work, is a voluminous compilation dealing with the Vinaya texts and he
says he wrote it before all others because the Vinaya forms the founda-
tion of the Buddhist faith.' Apart from its value as a commentary to
explain the [95] rules of morality, etc., embodied in the Vinaya, it con-
tains a great mass of social, political, moral, religious, and
philosophical history of Ancient India.” The work was translated into
Chinese quite soon after it was written, and the Chinese translation,
made by a monk named Sanghabhadra in CE 489 (according to Nar-
iman),3 exists to this day. In Ceylon itself several fikas have been

1. PTS.Ed,p.1,v.5

2. Law, p. 77.

3. Nariman, Buddhist Literature, see Index. (BPS ed.: In the meantime this
work has been translated by P.V. Bapat and A. Hirakawa as Shan-Chien-P’i-
P’0-Sha, A Chinese Version by Sanghabhadra of Samantapasadika, Poona
1970. Despite the English subtitle, it is not identical with the Samanta-
pasadika, but perhaps with one of its sources or a parallel version of another
Theravadin lineage. Apparently the Chinese title corresponds to the Sanskrit
Sudarsanavinayavibhasa, which could correspond to Sudassanavinayajotika
in Pali; see Ananda W. Guruge, “Shan-jian-lu-piposha as an Authentic
Source on the Early History of Buddhism and Asoka,” in Dhamma-Vinaya,
SLABS, Colombo 2005, pp. 91-110. This is possible, but it is more likely, as
Bapat suggests in his introduction, that Sanghabhadra adapted and expanded
the text to fit the Vinaya of the Dharmaguptaka tradition to which he
belonged.)
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written on this work at various times, and they will be referred to in
their proper places; several of them still survive.

His other commentary on the Vinaya is the Kankha-vitarani on the
Patimokkha, which forms one of the books of the Vinaya Pitaka, and
contains certain rules of discipline for members of the Order, in such
form as could easily be committed to memory by them. There exists a
Sinhalese glossary on this work, written several centuries ago.1

These books were followed by commentaries on the four Nikayas in
succession: the Sumangalavilasini on the Digha-nikaya, written in three
parts, showing us Buddhaghosa’s encyclopaedic learning at its best,
and composed in language less confused than that of his other commen-
taries, the Papaiicasiidani on the Majjhima, the Saratthappakasini on
the Samyutta and the Manorathapurani on the Anguttara-nikaya. In the
introductory verses to each of these books he gives the circumstances in
which, and names the scholars at whose instigation, he undertook and
carried out the work. In addition to these he is also said to have com-
piled commentaries on three books of the Khuddaka-nikaya—the
Khuddaka-patha, the Sutta-nipata, and the Dhammapada. The commen-
tary on the first two divisions is called the Paramattha-jotika.

Some doubts have been expressed by various scholars as to the
authenticity of the tradition which ascribes the Dhammapadatthakatha
to Buddhaghosa.2 Not a few scholars [96] are of opinion that the work
is modern and that the author was a later Buddhaghosa (Culla-Bud-
dhaghosa) who obtained his materials from the same source as the
Sinhalese Saddharmaratnavali, written by Maha-Thera Dhammasena
in the thirteenth century.3 At the end of the commentary we find the fol-
lowing colophon: “Vipula-visuddha-buddhina Buddhaghoso’ti garithi
gahita-namadheyyena katadyam Dhammapadassa attha-vannand.”
(“This commentary on the Dhammapada was written by Buddhaghosa
of eminent and lustrous knowledge.”) This may well refer to the great
commentator. In a Sinhalese work, the Pijavaliya, it is mentioned that
he wrote the work at the request of King Sirinivasa and his minister
Mahﬁnigama.4 This Sirinivasa was undoubtedly Mahanama, and the
Samanta-pasadika tells us that Buddhaghosa wrote in the Ganthakara-
parivena built by the great Minister Mahanigama and that on other
occasions he lived in the palace built by the king himself, this palace

1. Kankha-vitarani-pitapota. De Zoysa, p. 7.

2. E.W. Burlingame in his translation (Yale University Series).
3. Wickemasinghe, p. 11.

4. Colombo Ed., 1897, p. 16.
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forming part of the monastery at the Maha-vihara where Buddhaghosa
came to study the Sinhalese commentaries. At the end of the Dham-
mapadatthakatha is a stanza:

“Vihara adhirdjena karitamhi katafifiuna

Pasade Sirikuddassa rafifio viharata maya.”

(“By me residing in the palace of King Sirikudda in the mon-

astery built by the grateful king.”)

Sirikudda is apparently only another name for Sirinivasa (Mahﬁnﬁma).1

The chief stumbling block is the difference in language and style
between this work and the other commentaries which undoubtedly
belong to Buddhaghosa. Compared, for instance, with the commentary
on the Majjhima-nikaya, the Dhammapadatthakatha resembles more
the Jatakatthakatha than anything else. At best it seems to be the work
of a compiler who collected and edited sermons and stories, [97] not
inventing new ones, but merely presenting in literary Pali what existed
already as folklore; and the arrangement is different even from the Sut-
tanipata-atthakatha. But this difference may possibly be due to the
difference in the subject-matter of the various texts taken up for com-
ment. “The Dhammapada, unlike the great Nikayas, which consist of
prose and gathas, is entirely made up of gathas without the prose set-
ting, which, in the Nikayas, is supplied in the text itself. Here,
therefore, was the necessity of bringing it into line with those canonical
works.”? Hugh Nevill in the Introduction to his Catalogue ventures
upon the view that this work did not belong to the three great
atthakathas (Mahapaccari, and Kurundi) which Buddhaghosa studied,
but merely represented the popular legends accepted before the Alu-
vihara redaction, and were either not then treated as of canonical value,
or accepted by rival sects without dispute, and therefore not found
necessary to be specially set down in writing. In Buddhaghosa’s time
they had acquired considerable authority, and they were translated by
him and arranged at his discretion. It may be quite possible, Nevill says,
that the legends had their origin in India or elsewhere and that they did
not belong to Mahinda’s school; this may account for the different
method of treatment. Where different versions are given of the same
story,” the responsibility belongs not to Buddhaghosa, but to the dif-
ferent accounts from which he obtained his information.

1. '\'/ide D. B. Jayatilaka, Introd. to the Sikha-valafida (Colombo Ed., 1923) p.
vii.
2. Law, op. cit., p. 81.
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A translation of the Dhammapadatthakatha, called the Saddharma-
ratnavali, was made during the thirteenth century CE by an Elder
named Dhammasena.! All the stories, [98] save quite a few, are taken
from the Dhammapadatthakatha and follow more or less the same
order. The greater part is merely a translation of the Pali original,
though, as is stated in the Introduction to the book, it does not follow
the text throughout. Unlike the author of the Pali commentary, the
translator does not quote the actual words of the Dhammapada, but in
most instances gives the substance of the aphorisms by way of intro-
ductions to each illustrative tale.

Besides these works, Buddhaghosa also wrote a series of commen-
taries on the books of the Abhidhamma Pitaka. The best known of them
is the Arthasalini on the Dhammasangani, said to have been composed
in India.”> The work contains more than one distinct reference to the
Samanta-pasadika, (pp. 97-8) showing that it was written or at least
completed after the Vinaya commentary. Mrs. Rhys Davids suggests3
that, though it was written at Gaya, it was later subjected to a complete
revision by the author after his studies in Ceylon. This supposition is
strengthened by the fact that in the body of the work he quotes from or
refers to many works including, as Mrs. Rhys Davids has shown, the
Ceylonese Atthakathas and the Visuddhimagga. The commentary on
the Vibhanga is named Sammohavinodani, and the exegeses on the
other five books are collectively called the Paficappakaranatthakatha
(sometimes also Paramattha-dl‘pani).4

Such in brief was the nature of Buddhaghosa’s vast labours, accom-
plished single-handed with a talent as wonderful as his industry was
extraordinary. The Buddhaghosuppatti (p. 7) tells us that when Bud-
dhaghosa had completed his recension of this whole library of books
expository of the Tipitaka, a bonfire “as high as seven average-sized
elephants” [99] was made of the Sinhalese translations which Mahinda
gave to Ceylon three centuries earlier, and which had later been added

3. See Hardy, JRAS, 1898, pp. 741-94, for examples of such different ver-
sions. That different recensions of even the Dhammapada existed is shown by
a comparison of the Pali work with the Chinese. See Norman, Dhammapada
Commentary, 1, pt. 11, pp. 15-16.

1. Dhammasena is mentioned in the Nikaya-sangraha with authors such as
Vilgammula Anuruddha, who lived in the reign of, or just before, Pandita
Parakrama Bahu (CE 1236-71). See Wickremasinghe, Catalogue, for fuller
description, Nos. 13 and 14.

2. Mhv XXXVI.225, and Sasanavamsa (P.T.S.), p. 31.

3. Manual of Buddhist Psychological Ethics, p. XXVii.

4. De Zoysa, Catalogue, p. 3, and Nevill’s Catalogue.
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to in that land. We need not take this statement as being literally true.
All that it probably means is that in his own time, and certainly today,
they were completely superseded by Buddhaghosa’s compilations; he
had eclipsed all others. As a stanza in the Buddhaghosuppatti (p. 66)
has it:

“Buddhaghose patitthante pafifiavanta pi ye jand
Tesam pafifiapabha n’atthi Rahu-mukhe va candima.”

(“When Buddhaghosa is nearby, even wise men lose the lus-
tre of their wisdom, like the moon in the Dragon’s mouth.”)

It is a hopeless task to inquire into what has become of the old Sin-
halese commentaries; no trace of them now exists.! “The early
diffusion of Pali among the priesthood and the learned laity, and the
subsequent introduction of Sanskrit literature and Sanskrit verbiage into
the once pure Elu, must, have so choked that language that it died out
early and its memory was cherished only by the lovers of Parnassus.
For all religious and philosophic purposes Pali and Sanskritized Sin-
halese began to be used from a very early period and continue to be
used to this day.”2

So much has been written on the value of Buddhaghosa’s labours
that very little need be said here. Perhaps Buddhaghosa’s greatest value
to the modern historian lies in the very limitations of his mental powers,
such as originality and independence of thought, which were imposed
upon him by his extreme reverence for all that was traditional. For him
there was no development in the doctrine and all the texts were the
words of the Master himself. For the correct understanding of that doc-
trine, however, Buddhaghosa’s work is indispensable. Many points of
Buddhist teaching and many cruces of philosophy would be unintelli-
gible to us but for his [100] expositions. Though his philology is
sometimes crude® and often fanciful, yet his notes on rare words are
invaluable and often conclusive. “For nearly fifteen centuries,” said Sir
Robert (now Lord) Chalmers on one occasion, “Buddhaghosa has
remained the unchallenged expounder of Buddhism for the Theravadin,
or Southern School. In the evolution of Buddhist thought he marked an
epoch; he restated thought for his own day and stereotyped it ever since

1. There are traces of these old Sinhalese commentaries in quotations in Sin-
halese works such as the Dhampiya-atuva-gdtapadaya and the
Dharmapradipika. (Somapala Jayawardhana)

2. JRAS (N.S.), vol. v, p. 301.
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for the orthodox.... Viewed as a scholar rather than as a philosopher,
there is ample evidence in his writings to show that he was a critical
scholar... From the point of view of textual criticism his help is invalu-
able to modern editions of Pitaka texts; for through Buddhaghosa’s
records they can base their text on the best manuscripts which existed
1,500 years ago; and, where Buddhaghosa’s reading is certain, it is an
almost unerring guide in these later days. We have to get back through
Buddhaghosa’s commentary to his text of the canon and beyond this we
can never hope to penetrate in restoring the Pitaka texts as first written
down at Alu-vihara.”! It is true, no doubt, as Professor Rhys Davids has
told us, “that the method adopted in his commentaries follows very
closely the method of those much older ones preserved in the canon,
but the literary skill with which he uses it is a great advance, more espe-
cially in lucidity, over older documents.”? The stories he gathered
together in his writings from various sources and the expositions he
gave with the help of his [101] very wide, if not profound, erudition
constitute a thesaurus, preserving for later generations invaluable infor-
mation of the social customs, commercial values, folklore, ceremonies,
and beliefs of the ancient world. “It may readily be granted,” observed
Mrs. Rhys Davids in a critical study of one of his works,? “that Bud-
dhaghosa must not be accepted en bloc to me his work is not only
highly suggestive, but also a mine of historic interest. To put it aside is
to lose the historical perspective of the course of the Buddhist
philosophy.”

But even greater than this, for Ceylon, was the immense influence
which his writings exerted on the development of the literary faculty
among the Sinhalese Buddhists. The impetus he gave to Pali learning
was very great, and we shall see in our next chapter how it resulted in
enriching the literature of the island. [102]

3. It is sometimes asked whether Buddhaghosa knew Sanskrit. A Maha-kavya
in Sanskrit on the life of the Buddha, called the Padyaciidamani is sometimes
attributed to the great exegete (Law, p. 85 foll.). Perhaps his reluctance to use
Sanskrit in his etymology was due to the suspicion with which that language
is viewed in defining terms of Buddhist philosophy and its traditional taboo
for scriptural purposes. But the evidence yielded by his etymological exe-
geses is heavily against his having known, or at least been proficient in it. Cf.
Dr. Stede, Pali Dictionary, Afterword.

1. Cey. Antig. and Lit. Reg., vol. I, pt. I p. 2.

2. Enc. Rel. Eth., vol. 11, p. 887.

3. Op. cit., p. xxxi. Cf. her ed. Visuddhimagga, Afterword; and Foreword to
Dr. B. C. Law’s Buddhaghosa.



CHAPTER VI
BUDDHAGHOSA’S SUCCESSORS

The description, quoted from the Maha-vamsa in the last chapter, of the
life and work of Buddhaghosa might cause us to think that he wrote
commentaries on the whole Tipitaka, but we know now that this state-
ment is a poetic exaggeration. There is no doubt that Buddhaghosa’s
ambition was to write a complete recension of Buddhist commentarial
literature, but he was unable to achieve his aspirations completely. He
was compelled to leave Ceylon before his task could be finished; the
reason for his departure we do not know; it may have been failing
health; he had laboured ceaselessly for years, engaged in hard, strenu-
ous work, and his spirit, indomitable as it was, had to give way to his
weaker body; or it may be that his teacher was dying—Revata, who had
shown the young enthusiast the way to a most fruitful life—and Bud-
dhaghosa was summoned to his bedside; or after many years of exile
undertaken for a noble cause the motherland may have called to him
with a voice that would accept no denial; he was growing old, and he
felt it was but right that India should see the fruits of his work before he
died; for it was in India’s cause that he first went out to Ceylon, that he
might make a summary of the Sinhalese Atthakatha for the use of
Indian monks, who were handicapped for want of such help in under-
standing the Dhamma.

Whatever the reason may have been, Buddhaghosa left Ceylon while
some of the commentaries remained yet unedited and untranslated into
Pali. But others were forthcoming to complete the task thus left unfin-
ished. Even in his own time Buddhaghosa was but one, the greatest, it is
true, but only one, of several who were labouring, fired by the same
purpose, enthusiastic in the same cause—that of writing the commen-
tarial literature in Pali. [103]

Buddhaghosa’s fame spread far and wide, quite soon after the com-
pilation of his monumental Visuddhimagga; in his own lifetime his
works were being assiduously studied in more than one country—in
mid-India, in Ceylon, in unlettered Thaton, and lastly in Burma, where,
as some believe, he spent the latter part of his life. He established the
pre-eminence of Ceylon over all other countries in the genuineness of
its traditional heritage of the Buddha’s religion, and justified her claim
to be the home of the orthodox Theravada of his day. Scholars were

85
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thus attracted to the island for purposes of study in even larger numbers
than heretofore, and their visits, as we shall see later, resulted in the
production of works of much value.

But above all stands the service which Buddhaghosa rendered to the
development of the Pali language. In place of the archaic, stilted, some-
times halting Sutta speech, almost puritanical in its simplicity, groping
about often for want of words to express ideas and conceptions then
fresh to the minds of the users of this or that dialect, Buddhaghosa left
behind him in his many works a language rich in its vocabulary, flex-
ible in its use, elegant in structure, often intricate in the verbiage of its
constructions, and capable of expressing all the ideas that the human
mind had then conceived. Sonorous, long-winded sentences took the
place of the direct simple composition of the Suttas. The Oriental mind,
fascinated by the ornamentation of its structure, soon began to use
much more extensively than before the Pali language now grown into
adolescence. And we find one author after another beginning his works
with the proud boast that he was compiling his works for the benefit of
learners in Pali; in Magadhi, that language “which is the root of all
speech, sweet to the taste, pleasant to the ear, and delightful to the
heart.”!

In Ceylon itself, where so far the native writers of the island had
contented themselves with composing their books in the language of
the land, they now deliberately sought to supersede [104] that language
by the cultivation of their new love—Magadhi or Pali. They were also
undoubtedly attracted by the prospect of appealing to a wider public
through Pali than was possible through Sinhalese. It seems to have
caught their fancy : they were like children fascinated by a new and
clever toy, in the manipulation of which they had acquired more than
average proficiency. Pali made rapid strides as the cultivated literary
language of the wise, and mastery over its form grew with use till it
resulted in such limpid, lucid verse as we find in the Maha-vamsa.

Material prosperity is the handmaid of literary development, as of all
artistic work; and the century that followed Buddhaghosa’s arrival was
an era of peace and happiness to the people. The Malabar invasions had
ceased, at least for the time being, and the islanders were left free to
devote themselves to the pursuits of industry and skill. The annals of
this period are replete with accounts of Anuradhapura’s growth—its
rich endowments of temples, lands and gardens, maintained at the
nation’s cost, of hospitals and playgrounds, of granaries and

1. Ripa-siddhi, Introduction.
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storehouses, of aqueducts for carrying water into the city, and
numerous other works for the public benefit:

The city had grown in strength and power and splendour. Fa Hsien,
who visited the island during this period, has left us a graphic account
of what he saw and heard during his visit. He tells us of royal resi-
dences, monastic edifices and dagobas, all enclosed within walls of
great strength and shut in by massive gates, and of the outer city, set
apart for the common people, who carried on the business life of the
capital, divided into various quarters, and inhabited by provision
dealers and drapers, artisans and goldsmiths, with shops for the sale of
every description of goods. The parks were maintained for the growth
of innumerable flowers, solely for the decoration of temples and
dagobas, and for the ornamentation of the streets of the great city on
festal days, when the entire population gave themselves up to rejoicing
and merry-making. They presented a brilliant spectacle, one unbroken
vista [105] of holiday-makers in their hundreds and thousands, garbed
in festive attire, walking along the long, winding highways bestrewn
with black and white sand, and flanked by festoons of bright-hued
flowers, while the huge forms of gaily caparisoned elephants passed in
slow procession to the chief Dagoba with its myriad garlands of the
gayest blossoms, resplendent in the tropical sunshine.!

In the presence of such contentment and prosperity, confined to their
island-home, and therefore free from endless frontier wars and from the
difficulties and anxieties that trade produces upon society in general,
the people found in the cultivation of letters not only a necessity, but
also their chief delight. Each succeeding sovereign interested in the
people’s welfare rendered them most valuable service in this respect,
and, whilst their own intellectual development was nearest to their
hearts, that of their subjects was not neglected. The monasteries served
as schools for the growth of Buddhist culture, and the monks and the
nuns acted as the religious instructors.

By this time the art of writing had been fully developed; the diffi-
culty of finding a cheap, easily accessible material, durable enough for
writing had been solved by the discovery of the ola-leaf, made of the
dry shoots of the talipot palm, and we need therefore not be surprised
that a notable array of authors followed in the footsteps of Bud-
dhaghosa, and carried on the work which he had begun and continued
in so masterly a manner.

1. The Travels of Fa Hsien, Giles, pp. 86 foll.
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First among them in chronological order was Buddhadatta. The
Gandha-vamsa (p. 59) puts him next in order to Buddhaghosa. There is
an interesting account given in the Buda'haghosuppattil of a meeting
between the two scholars. Buddhadatta was already in Ceylon before
Buddhaghosa had made up his mind to make a summary of the Sin-
halese commentaries; [106] but he had to leave the island without
accomplishing the object which had brought him there. And on the very
day when Buddhadatta left Ceylon Buddhaghosa is said to have taken
ship for Anuradhapura. After three days the two ships passed near each
other, according to the legend, through the influence of Sakka; the
meeting of the monks was, therefore; a dramatic one. They introduced
themselves to each other. Buddhaghosa announced the purpose of his
journey. “I am returning from there,” said Buddhadatta, “after having
written the Jinalankara, and the Dantadhatu-bodhivamsa, but not the
atthakathas and the fikas; if you render the teachings of the Master into
Magadhi from Sinhalese, write out the commentaries of the three
Pitakas.” He also gave Buddhaghosa his iron stylus, myrobalan and a
stone, and added: “If you have trouble in the eyes or pain in the back,
rub this myrobalan on the stone and apply it and your pain will assur-
edly disappear.” Buddhaghosa had evidently already heard of
Buddhadatta; for he is said to have praised the Jinalankara—" Your
book is very deep and difficult for the unwise to understand.” “I came
to the island,” replied Buddhadatta, “to write out the teaching of the
Master from Sinhalese into Magadhi; but I shall not live much longer.
Do you therefore accomplish the task; and, when your commentaries
are finished, send them on to me, that I may summarize your labours.”
Whatever we may think of this description of the meeting of the two
teachers in mid-ocean, there is no reason to disbelieve the statement
that a meeting did take place.

The facts known about Buddhadatta are very few. At the end of his
book, the Vinaya-vinicchaya, we are told that it was written by Buddha-
datta of Uragapura (Uragapurena Buddhadattena racito’yam), and the
same appears at the close of the Abhidhammavatara The Vinaya-vini-
cchaya colophon gives us the further information “by the great
exegetist of Tambapanni.” (Tambapanniyena parama-veyyakaranena).
In explaining this the author of the ftika tells us that Uragapura [107]
was a city in the south of India and that Buddhadatta was born in the
Cola kingdom situated in the Ke‘weri;2 but he entered the Order at the
Maha-vihara at Anuradhapura, and therefore belonged to the

1. Ed. Gray, pp. 49-51.
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Maha-vihara fratelrnity.1 Both the Abhidhammavatara and the Vinaya-
vinicchaya, however, were written in India, probably after his return
there; for the colophons tell us that he wrote in the country of Cola, at
Bhiita-mangala-gama in the monastery built by Venhudasa, and that the
author’s royal patron was king Accutavikkama.? It thus appears that he
resided for some time in Ceylon, and longer, perhaps, in South India.

His chief works are the Abhidhammavatara and the Vinaya-vinic-
chaya. The Vinaya-vinicchaya-tika confirms the account given in the
Buddhaghosuppatti of the meeting of the two_scholars and adds that
Buddhaghosa kept his promise to send Buddhadatta copies of his com-
mentaries. It also says, further, that Buddhadatta read them and
summarized the Abhidhamma commentary in the Abhidhammavatara
and the Vinaya exposition in the Vinaya-vinicchaya.

As its name implies, the Abhidhammavatara is an introduction to the
study of Buddhist philosophy. There is much similarity between it and
the Visuddhimagga, and this lends colour to the tradition which makes
it a concise summary of Buddhaghosa’s works. At any rate, we are
quite safe in assuming that they drew their materials from the same
sources. “It is probably right to conclude,” says Mrs. Rhys Davids,
“that they both were but handing on an analytical formula which had
evolved between their own time and that of the final closing of the
Abhidhamma Pitaka. »3 They often use the same similes (e.g. the simile
of the blind man and the lame helping each other to walk, to define
nama and ripa).

In one respect, at least, his exposition of the Abhidhamma [108] is
better than that of Buddhaghosa. Thus, whereas Buddhaghosa
expounds his psychology in terms of the five-aggregate division, Bud-
dhadatta opens his scheme with the fourfold division of the
Abhidhammattha-sangaha: mind, mental properties, material quality,
and Nibbana.... His work is, mostly, in metrical Pali, but he stops at
times to supply his own prose commentary. Already in his works, in
place of the usual numerical and often, to us, arid analyses, we detect
traces of an advance in synthesis, e.g. the doctrine of function (kicca)
and of process (pavatti).*

2. Aung (JPTS, 1910, p. 123) puts the Cola province in Ceylon, east of
Anuradhapura, but gives no reason for doing so.

1. Abhidhammavatara, P.T.S. Ed., Introd., pp. xii, foll.

2. Ibid., colophon and Vinaya-vinicchaya, colophon.

3. Buddhist Psychology, p. 179.

4. Cf. Buddhist Psychology, p., 179.
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There is no doubt that Buddhadatta’s work marked a further advance
in many ways in the study of the Abhidhamma. His diction is very often
less involved and ambiguous than Buddhaghosa’s, his style less discur-
sive and more graphic, his vocabulary is extraordinarily rich, and he
obviously profited by the labours of the earlier and yet in many ways
the greater commentator. The work has been held in high esteem from
ancient times and is extensively used both in Ceylon and in Burma.!
Two tikas on it exist in Ceylon, the older by Vacissara Mahasami, of
the Maha-vihara, and the later by Sumangala, pupil of the scholar
named Sariputta.

Buddhadatta’s other book on the Abhidhamma, the Riparipa-vib-
haga, does not, at present, exist in Ceylon.2 His well-known work on
the Vinaya, the Vinaya-vinicchaya, is sometimes (e.g. in the Sadd-
hamma-sangaha, 1X.30) attributed to an author named Buddhasiha. But
the colophon to the book definitely states that Buddhadatta was the
author and that he dedicated it to his pupil Buddhastha.? It is a moder-
ately large work and a glossary has been published in Sinhalese in quite
recent years by a monk of the South of Ceylon, Dhirananda by name.*
The Vinaya-vinicchaya is now usually found, bound together with its
[109] supplementary volume, the Uttara-vinicchaya (also a commen-
tary on the Vinaya) dedicated (according to the Gandha-vamsa, p. 40)
to another pupil, Sar'lkhapa‘ila.5 Vacissara wrote a commentary to both
works in the thirteenth century; but both Vinicchayas and their tikas
have been largely superseded by Sariputta’s monumental work, the
Vinaya-sangaha; written in the twelfth century CE (q.v.). An older tika
on the Vinaya-vinicchaya also exists, by one Revata Thera, who wrote
a commentary on the Sinhalese Khuddha-sikkha, and who lived prob-
ably towards the end of the eleventh century CE

A Ceylon tradition® attributes to Buddhadatta the authorship of two
other works—the Madhurattha—vildsinl‘,7 and the Jinalankara. The
former is a commentary on the Buddha-vamsa, one of the books of the

1. This and the Ripariapavibhdaga form two of the nine classical summaries of
the Abhidhamma in Burma (Little Finger Manuals or Le-han).

2. It survived in Southeast Asia though. (BPS ed.)

3. So does the Gandhavamsa, p. 40.

4. Galle 1884.

5. Ed. bif Rev. A. P. Buddhadatta, for the P.T.S.

6. Although a Ceylon tradition attributes the authorship of these two works to
Ven. Buddhadatta, this ascription is only tenable in the case of the Madhurat-
tha-vilasini. On the authorship of the Jinalarnkara see p.110 and the following
note. (Somapala Jayawardhana)

7. Sometimes also called Madhuratthapakasini (De Zoysa, p. 2).



VI. Buddhaghosa’s Successors 91

Khuddaka-nikaya, and is a compilation of legends dealing with the
lives of Gotama, when he practised the paramita during the regimes of
twenty-four previous Buddhas. The commentary follows very closely
the method of Buddhaghosa’s works, showing that the author was quite
familiar with the great exegetist’s writings: Mr. Wickremasinghe, per-
haps struck with this similarity in the method of treatment, seems
inclined to believe that the author of the Buddha-vamsa commentary
was distinct from the Buddhadatta under discussion.! But we saw
above that Buddhadatta’s expositions resemble Buddhaghosa’s in many
ways, and I therefore can see no reason for separating the two authors.
The Pijavaliya of the thirteenth (:entury2 mentions the Buddha-
vamsatthakatha as among Buddhadatta’s works,3 and the Ceylon tradi-
tion is, I find, supported by the Burmese authors as well.4 [110]

Even more obscure is the authorship of the Jinalankara.> 1t is a Pali
poem of 250 verses, containing a narrative of the Buddha’s life, written
in brilliant rhythmical cadences and elegant language, with a large
variety of versification. Some of the stanzas show traces of artificiality
in construction,6 with internal rhymes, alliterations and other such rhe-
torical devices. Gray attributes its authorship to Buddharakkhita, “who
is stated to have been born in Ceylon in the 117th year of the Nirvana of
the Buddha, i.e. 426 BCE. His birthplace was Rohana, and it appears
that he was at the head of a congregation of priests in Colikatam-
barattha (afterwards Tambapanni), the maritime western division of
Ceylon... With the inducements to missionary work in Vijaya’s
domain our author must have joined the Church, and, as an outcome of
his devotion to Pali studies, composed the Jinalankara.” (p. 7 foll.) He
further states that a tika on the work exists written by Buddhadatta,
“contemporary of Buddhaghosa, the great commentator,” with which
the text has been embodied, and “which, as a storehouse of much infor-
mation in connection with the life and teachings of the Buddha, is held
in high appreciation by native scholars.” The Gandha-vamsa, however,
attributes the Jinalankara itself to Buddhadatta and its tika to Buddhar-

1. Catalogue, p. xii.

2. Colombo Ed., p. 169

3. The Abhidhammarthasangraha artha-katha given in the list, evidently
refers to the Riparipa-vibhaga. See also Abhidhammavatara (P.T.S.).

4. Law, Buddhaghosa, p. 98, and Sasanavamsa, p. 33.

5. The Jinalarnkara was composed by Ven. Buddharakkhita of Rohana. The
text says that he was born in the seventeen hundredth year after the passing
away of the Buddha (not the 117th year!); that is, in 1157 CE. The author of
the tika to the Jinalankara is not known. (Somapala Jayawardhana)

6. Gray, Jinalankara, Introd., p. 10.
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akkhita (pp. 69 and 72). De Zoysa follows the Gandha-vamsa with
regard to the authorship of the work (p. 7). It is very rare in Ceylon and
is not to be found in any of the old Temple Libraries; whatever copies
do exist in the island are, in my opinion, importations from Burma. I
have not heard whether it is studied to any extent in Ceylon. Nor is it
referred to in the passage from the Pijavaliya mentioned above. The
Ceylon tradition regarding Buddhadatta does not seem to make any
mention of such a work by him. The language of the book makes the
date assigned to it by Gray preposterous. Gray [111] evidently feels so
himself; but he tries to explain it away. “It contains,” he says, “stanzas
in the style of Kalidasa, Bharavi, and Magha.” But nothing could
destroy his faith in the author’s existence four centuries before Christ.
“If he (the author) is to be looked upon as an imitator of Sanskrit
writers, the authors of Raghu-vamsa and Kiratarjuniya must have
flourished, not after the commencement of the Christian era, but at least
four centuries before. Several parallels may be noticed between the arti-
ficial stanzas in their works and those occurring in the Jinalankara.”
(pp- 10 and 11.)

Some of the varieties of versification found here are not met with in
Pali books till a quite late period, when the study of Sanskrit had come
to influence Pali to a large extent. Nor is there any justification, except
the postscript which Gray found attached to the copy of his tika,' for
believing that Buddhadatta wrote the tikas. Be that as it may, it is quite
certain, if the evidence of language and construction be of any value in
determining the date of an author, that [112] the Jinalarnkara, as we
have it now, was a work not earlier than the sixth or seventh century
CE. We do not know who wrote it, nor who was the author of its fika. It
is quite possible that there was a much earlier work by the same name;
the life of the Buddha was a favourite subject for verse (e.g., the
Buddha-vamsa itself); but such a work, if it existed, is now irretrievably
lost, and only a traditional reference to it remains. I am inclined to
believe that the confusion between Buddhadatta (if that was his name),
who wrote the commentary on the Jinalarnkara, and Buddhadatta, the
contemporary of Buddhaghosa, was due to the fact that the latter, too,
had written a commentary on the life of the Buddha; namely the Mad-
huratthavilasini on the Buddha-vamsa.2 The author of the Jinalankara-

1. Mandalay MS.

2. T am strengthened in this opinion by another fact mentioned by Gray, viz.,
that the Jinalankara is regarded in Burma as an atthakatha, a commentary.
Introd., p. 10.



VI. Buddhaghosa’s Successors 93

tika was comparatively [112] unknown, and his work was grafted on to
the more famous scholar. Such instances are not unknown in the history
of literature. !

To this period also undoubtedly belongs Dhammapala, author of a
large number of commentaries. It has sometimes been suggested that,
as the name is a very common one among Buddhists, ancient and
modern, there has possibly been confusion of several authors of the
same name by writers on Buddhist ecclesiastical history. In the
Gandha-vamsa four scholars of the name of Dhammapala are enumer-
ated in a chapter entitled “On the native places of the scholars “(pp. 66
seq.). Two of them are mentioned in a series of ten scholars, all natives
of India. The first is distinguished by the name of Acariya (the teacher),
and is said to have written fourteen books (p. 69). His name follows
that of Buddhadatta and that of Ananda, the author of a tika on Bud-
dhaghosa’s Abhidhamma commentaries. The second is called Culla-
Dhammapala (Dhammapala the Lesser) to distinguish him from his
greater namesake; he was the senior pupil of Ananda, and is the author
of Sacca-sarnkhepa. A third is mentioned between Sangharakkhita,
author of the Vuttoa’aya,2 and Anuruddha (author of the Abhidham-
mattha-sangaha), and therefore belongs to about the twelfth century. A
fourth Dhammapala belongs to a group of scholars who are said to have
written at Arimaddana in Burma (Gv p. 67, and Mrs. Bode’s Introd., p.
3). It is the first with whom we are concerned here, distinguished as the
Acariya Dhammapala. The others will be dealt with, each in his proper
place. The Sasana-vamsa (p. 33) records that he dwelt at Badaratittha 3
in the [113] Damila kingdom near Ceylon. He was, therefore, very
probably Tamil by birth, and wrote in South India. Badaratittha is on
the south-east coast of India, just a little to the south of Madras. His
works show that he was a native of Kaficipura. We cannot be sure as to
the time in which he flourished, but it is generally agreed that he was
slightly posterior to Buddhaghosa. Neither scholar makes any reference
to the other by name* or by their works; but considering that Bud-
dhaghosa’s works cover the chief portions of the Buddhist scriptures,

1. E.g. the Jatakatthakatha. It is interesting that in the list of works of Buddha-
datta given in Gv p. 59, no mention is made of the Jinalankara, on p. 72
occurs the name Buddhadatta, author of a tika to the Jinalankara, also, appar-
ently, called the Jinalankara. 1 suggest that the confusion in authorship is due
to the identity of the two names, and that, what we have now is a text
extracted from the tika.

2. Gv pp. 61, and 70, and Sas p. 34.

3. Sometimes spelled Padaratittha, e.g., in the Sasanavamsa.
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the Four Nikayas, the Abhidhamma Pitaka, and the Vinaya Pitaka, it is
most probable that Dhammapala came later. Else he, by no means of
lesser intellect, would surely have attempted the exposition of the more
important works of the Canon, e.g. the Four Nikayas. The Khuddaka-
nikaya, which formed the special subject of Dhammapala’s study, was
admittedly of minor importance compared with the rest of the Sutta
Pitaka. This supposition is further strengthened by the fact that he is
credited with having written a tika (called the Paramattha-marijiisa) on
Buddhaghosa’s Visuddhimagga.' He also wrote the fikds on Acariya
Buddhaghosa’s commentaries on the Digha-nikaya, Majjhima-nikaya,
and Samyutta-nikaya.

That he studied at the Maha-vihara in Ceylon, whether he wrote his
books there or not, is undoubted, because he states in his works (e.g. the
Introduction to the commentaries on the Petavatthu) that he follows the
traditional interpretation of texts as handed down in the Maha-vihara,
and we know from Buddhaghosa’s mission to Ceylon that the Ther-
avada commentaries, then studied by the Maha-vihara fraternity in
Ceylon, were not available in India. It is quite likely that he had the
advantage of studying the Tamil commentaries (of which we know that
at least two existed) as well. In a [114] translation of a book of travels
by the Chinese traveller Hiuan-Tsang,2 some interesting details are
given of Dhammapala’s life. Hiuan-Tsang visited Kaficipura, the cap-
ital of the Tamil country, in CE 640. The monks then told him that the
famous Dhammapala was born there. “He was a boy of good natural
parts, which received great development as he grew up, and when he
came of age a daughter of the king was assigned to him as wife. But on
the night before the ceremony of marriage was to be performed, being
greatly distressed in mind, he prayed before an image of the Buddha. In
answer to his prayer a god bore him away to a mountain monastery,
some hundreds of /i from the capital. When the brethren there heard his
story, they complied with his request and gave him ordination.”

There is good reason to believe that this, very probably, refers to our
author.? The Gandha-vamsa (p. 60) gives a list of the works ascribed to
Dhammapala. Seven out of his fourteen commentaries are on the prin-

4. But there are traces in Dhammapala’s works, of several borrowings, evi-
dently from Buddhaghosa—especially the Atthasalini and the Dhp-a; see
Hardy’s Introduction to the Netti, xv—xvii.

1. Aung, JPTS, 1910, p. 121. This tika is not much used in Ceylon; but seems
to be extensively used in Burma.

2. Ed. by Rhys Davids and Watters, London, 1905, vol. ii, p. 226 sq.

3. See also Hastings * Encyclopaedia, vol. v, p. 701.
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cipal books of poetry preserved in the canon (Thera- and Theri-gatha,
Udana, Vimana-vatthu, and Petavatthu, Itivuttaka and Cariya-pitaka).
His other works are a commentary on the Netti (with a tika on the
same), the Paramattha-mafijiisa, referred to above (a commentary on
the Visuddhimagga) and the Linatthavannana (also called the Linat-
Nikayas, and another by the same name on Jdtaka[;hakathd.l The
Gandha-vamsa also mentions a tika on the Buddha-vamsatthakatha and
an anutika (new sub-commentary) on the Abhidhammatthakatha (p.
60). These last two works are very rare; in fact, I do not know of any
copy existing in Sinhalese [115] characters; and I am inclined to
believe that they are the result of the labours of a later author, 