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1. Nirukti and convention

Semantic development of words—the development of secondary meanings
of words in addition to and instead of their literal meanings—is a common
phenomenon in many languages. Once a word’s secondary meaning has
developed, its literal meaning may either become redundant or disappear.
As linguists point out, the word ‘nice’ originally meant ‘ignorant’ in Old
English, but in Modern English it is used in the sense of ‘polite.” The
original meaning of ‘nice’ has disappeared. Likewise, the Pali term tela
literally means the ‘essence of sesame seeds’ (¢ila), ie., sesame oil.* But
when rela started to be used for ‘oil’ in general, the term tilatela had to be
used to refer specifically to sesame oil. The literal meaning of tela faded
away when its secondary meaning became dominant.?

As the Pali commentaries show, the meaning of some terms in the Ti-
pitaka has evolved significantly from their original meaning. Because the
secondary meanings of these terms became commonplace, their original
meanings seem to have become unknown. Pali exegetical literature is enor-
mously helpful in figuring out the original meaning of these terms. Below
I will explain some of these terms, with some examples.

1 Shukla and Connor-Linton 2006: 284.

2 DOP, sw. tela: ‘sesamum oil; oil in general’. See also pw, s. taila: “‘Sesamdl, Oel iiberh’;
KEWA, sw. tailam: ‘Sesamdl, Ol / sesamum oil, oil [...]. Spiter geht der Zusammen-
hang mit dem Sesam-Wort verloren (vgl. sarsapam tailam ummustard oil” [Susruta]
ua) und die tautologische Bildung tila-tailam “Sesam-Ol” (Pan. u. a.; Suéruta) wird
notig.

3 See Vin II 2512223 (= 1V 88.30-315 348.7-8; # V 129.4-5): telam nama tilatelam sasapatelam
madhukatelam erandatelam vasatelam. Tr. BD 11 132: ‘Oil means: sesamum oil, oil of
mustard seeds, oil from the “honey-tree”, oil of the castor-oil plant, oil from tallow?
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The phrase rathakarakula occurs in several discourses in the Tipitaka.*
It consists of three components, namely, ratha (‘chariot’), kdra (‘doer’) and
kula (‘family’). Examining these components, one might assume that the
phrase refers to ‘a chariot-makers’ family’’ In fact, rathakarakula has noth-
ing to do with a chariot-makers’ family, but refers to one of the (so-called)
lower castes (nicakula) in India who functioned as ‘workers in leather’ or
‘shoemakers.”

In other cases, the exact meaning of a term is hard to determine from
its nirukti (‘etymological explanation’). For instance, its nirukti suggests
gocara means ‘a place where cattle wander’, i.e., the pasture-ground for cat-
tle. Yet, as far as I know, it does not occur in this sense in the Tipitaka.
Rather, it has the sense of ‘an appropriate place to wander’, for creatures,”
and especially monks; hence ‘resort’, and so forth.®

4 See S194.155 A 1107.225 11 85155 111 385.8; Pp §1.25: 7athakdrakule va. ‘Or in a Rathakaras’
family?

5 See rathakara = ‘chariot makers’ (Law 1924: 70—71); ‘wheelwright’ (Woodward 1932, 92,
Woodward 1933: 11 94; Hare 1934: 111 274); ‘cartwrights’ (Bodhi 2000: 185); ‘cart makers’
(Bodhi 2012: 207, 467, 940). Edgerton translates rathakara as ‘cart-maker’ and suggests
that it occurs to mean a carpenter in Vedic texts. See Edgerton 1938: 707.

6  The Paribhasendu$ekhara (PrBsI§ 100.55) refers to ‘the maxim of the chapter on ratha-
kara’; the commentary explains that rarhakara denotes a member of a particular mixed
caste (kascit samkirpajativisesab); see Kielhorn 1874, 470 n. 4. See also pw, sv. rathakara;
Edgerton 1938: 707-709; Kunjunni-Raja 1963: 66. Buddhaghosa (Spk 1 162..26) explains
rathakarakule (S 1 93.30) as ‘in a leatherworkers’ family’ (cammakarakule); see also Mp
II 175.23; I 111.16; Pp-a 227.23-24. But Dhammapala attempts to establish a relationship
between rathakdaras and chariots: ‘Rathakaras are called leatherworkers because they
cover [?] the chariots with leather. (Spk-pt1194.23-24: rathesu cammena bananakaranato
rathakdra cammakard [# Spk 1162.26] vurzd). C. A. F. Rhys Davids (1917: 1118) translates
rathakara as ‘leather-worker’.

7 As a babuvribi, varigocara occurs in the canon applied to (1) ‘fish’ (Sn 118.7, v. 605: tato
macche pi jandtha odake varigocare. ‘Then, [you] should also know that fish [live] in
water, and have water as their habitat’; and (2) a frog (Vv 77.5: manditko’ham pure asim
udake varigocaro. ‘In the past, I was a frog [living] in water, having water as habitat. In
his commentaries Dhammapala explains varigocaro: ‘Because the cattle roam here, [it]
is [called] gocara. It is the place cattle search for food. But here, [it] is [called] gocara,
because [it] resembles a pasture. Because vari that is udakam is the habitat of this
[frog], [it] is [stated]: its habitat is water. For, some [creatures] residing in water, such
as turtles, that can also have a non-water (i.e., land) habitat, [are still said] to have water
as habitat’ (Vv-a 218.31219.1 = Vism-mht 1 248.16-19 (to Vism 209.12-13): gavo caranti
ettha ti gocaro, gunnam ghas esanatthanam. idba pana gocaro viya ti gocaro. vari udakam
gocaro etassa ti varigocaro. udakacari pi hi koci kacchapadi avarigocaro pi boti ti varigocaro
ti visesetvd vuttam) See also Sp-t 1294.14-16.

8  See M1355.3: dcaragocarasampanno = ‘[H]e is perfect in conduct and resort’ (Nanamoli
and Bodhi 1995: 461); see also CPD, sw. dcara-gocara-sampanna; BHSD, sv. gocara;
DOP, sv. gocara. DOP, sv. gocaragama: ‘the village where bhikkhus or other ascetics
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2. rilbis in the Tipitaka

A rilhi refers to the replacement of the original meaning of a term with a
secondary one.

This replacement typically occurs in dependence on some kind of rela-
tionship between the two meanings. As Pali exegetical works show, many
riilhis have one of two opposed synecdochic functions in the Tipitaka, ei-
ther expansion or contraction of the original meaning. The present article
deals only with rifhis belonging to the first category.

Below I will discuss passages which illustrate how the Mahavihara
school recognizes some canonical terms as rilbis and offers scholastic exege-
ses of them. The school designates these words as rilbis, even though their
primary meanings could also serve the particular linguistic contexts well,
thereby imputing new meanings to them in conformity with the scholas-
tic tenets developed within the school. I first pay attention to the words
of general linguistic usage and then examine some expressions in Buddhist
thought in specific technical contexts.

beg for food; a village where bhikkhus can (properly) beg for food’. With reference
to this meaning, Dhammapala comments: ‘Because “the cattle pasture here”, [it] is
[called] gocara. [It] is [called] gocara as [it] resembles a pasture in that it is the place
monks search for alms. (Sv-pt 1 28.5-6: gavo caranti ertha ti gocaro (# Sv 1 5.18). gocaro
viya gocaro, bhikkhacaranatthanam.)

9 See pw, sv. ridhi: ‘eine iiberlieferte, nicht unmittelbar aus der Etymologie sich ergebende
Bedeutung eines Wortes! Visvanatha (17th century) defines the term riidha as follows:
‘Where the meaning [of a term] is cognized simply through the expressive capacity
of the whole utterly irrespective of the expressive capacity of [its] components, such
a [term] is [called] convention’ (SidMuv 71.2-13: yatravayavasaktinairapeksyena samu-
dayasaktimatrenartho budhyate, tad ridham. See also Madhavananda 1940: 156) As
Mammata (1rth century) states, conventional meaning is implied when the primary
meaning of a term is restricted (KvyP 48.3-4: mukbyarthabadhbe tadyoge ridhbito’tha pra-
yojandt | anyo ’rtho laksyate yat sa laksanaropita kriya ||. Tr. Jha 1925: 17-18: “When the
primary meaning is precluded (by incompatibility), another meaning, in affinity there-
with, comes to be implied,—either on the basis of usage or for a special purpose,—this
process of imposed implication is called “Indication”, Laksana. The nirukti will offer a
meaning based on the actual linguistic components of a word, whereas a conventional
meaning derives from practical usage. Indian philosophers of language recognize such
terms as yogaridhis (‘etymologico-conventional’). Edgerton (1938: 709) explains yogarii-
dbi as follows: ‘[S]ometimes the results of interpretation by riidhi and by yoga coincide.
See also Kunjunni-Raja 1963: 46: 59, 61-62; Dash 1993; Phillips 2012: 76.

10 For ralbis involving contraction of the original meaning, see Gamage 2023, 118-147.
With a wealth of examples, Bullinger (1898) discusses how synecdoche is used in the
Bible in these two ways under ‘synecdoche of the species’ (623-635) and ‘synecdoche of
the genus’ (614—623) respectively.
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3. Kosala and other toponyms

The commentators identify a number of toponyms found in the Tipitaka
as rilbis or ‘conventions of speech.” For instance, the Ambatthasutta of the
Dighanikaya has:

bhagava Kosalesu carikam caramano™

The Blessed One was wandering on tour in the Kosala country
Buddhaghosa glosses Kosalesu as follows:

Kosalesi ti Kosala nama janapadino rajakumdra. tesam nivaso eko pi janapado
rilbisaddena kosald ti vuccati. tasmim Kosalesu janapade.”

In the Kosala country: the princes belonging [to that] territory are called
‘the Kosalas’. Although the territory which is their residence is single, using
a term due to the convention of speech, [it] is counted as ‘Kosalas’ (plural).
In the Kosala territory.

As Buddhaghosa says, Kosala was originally used to denote the princes be-
longing to a particular territory. Later, this territory was also named Kosala
after these princes. It was used in the plural despite referring to a single
state. When the term Kosala is used to denote the territory rather than the
princes who ruled it, it is called a 7i/hi.* In the subcommentary, Dham-

mapila supports Buddhaghosa:

yadi eko janapado katham babuvacanan ti gha: rilbisaddena ti. akkbaracinta-
ka bi idisesu thanesu yutte viya idisalingavacanani icchanti. ayam ettha rilbi,
yatha aiifiattha pi Kurisu vibarati (e.g., D 11 §5.1), Anigesu vibarati (e.g., M 1
271.6-7) ti ca.”

11 The term rilhi is rendered in many ways; ‘Sprachgebrauch’ (Nyanaponika 1955: 292),
‘extension’ (Masefield 1994 1 468), ‘popular usage’ (Pruitt 1998: 37), ‘convention’ (Philips
2012: 76), ‘stipulation’ (Philips 2012: 93), ‘convention of speech’ (Bodhi 2017: so1). In
this article, I use the last. For rilbisadda, we find ‘figure of speech’ (Tin 1920: 84),
‘Alltagssprache’ (Nyanatiloka 2014: 354), ‘term of common usage’ (Nanamoli 1956: 304;
Horner 1978: 19), ‘iiblicher Wortgebrauch’ (Nyanaponika 2005: 136), ‘conventional name’
(Bodhi 2017: 887).

12 D1 87.1-2.

13 SvI1239.2-4.

14  See Pind 1989: 69—70; 2008: 47—48.

15 Sv-pt1372.6-10. Cf. Ps-pt1327.26; 11 230.2; as the editors of the Chatthasangiti edition
note here, yutte viya salinigavacanani must refer to Panint’s Astadhyayi rule (1.2.51): lupi
yuktavad vyaktivacane. Tr. Joshi and Roodbergen 1987: 88: ‘given lup (—deletion of a
taddhita-suffix, then) the gender and number (of the derivative word) are like (those of)
the original noun-base. The point seems to be that, if we view the place name ‘Kosala’
as a nominal derivative, it should continue to conform to the gender and number rules
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If it is a single territory, why is it in the plural? [Buddhaghosa] says [it is
plural] due to being a term of convention of speech. For, in such places,
the grammarians desire [to apply the rule]: ‘such [and such] a gender and
number [of a derivative noun] as in the original noun-base’. This is a con-
vention of speech here, as also elsewhere: [the Blessed One] dwells in the
Kuru country and [the Blessed One] dwells in the Anga country.

Glossing Kuriisu, in the Mabanidanasutta, Dhammapala makes the follow-
ing statement:

avayavesu siddho viseso samuddyassa visesako hoti ti ekam pi rattham babuva-
canena vobariyati.'®

Although it is a single kingdom it is used in the plural by common linguistic
usage since the specific meaning acquired for the parts becomes the attribute
of the whole.

This explanation shows how, according to Dhammapila, the original mean-
ing of a term is expanded. The rulers of a given kingdom can be considered
as its principal parts. Therefore, the princes residing there can be consid-
ered parts (avayava) of that kingdom. Kurus was originally used to qualify
the princes of this kingdom. The same name was secondarily used to qual-
ify the entire kingdom (razgzham) in which they lived, as Kurisu in the
plural. Here, a part (avayava) is substituted for the whole (samudaya), that
is the whole is represented by a part.””

From the perspective of the commentators, toponyms such as Anga,
Magadha, Vajji, Malla, and Paficala are also ralbis which were primarily
used to refer to the princes living in those regions.”® Perhaps after these

of the term it derives from. Thus, as the place name ‘Kosala’ derives from the name of a
group of princes, it continues to be declined in the plural. See Pind 1989: 70-71; Katre
1987: 44; Cardona 2009: 7 n. 16; Candotti and Pontillo 2014: 11—112. Although he
refers to Panini’s rule, Dhammapala implies that he does not agree with it by stressing
at the end of his explanation that Kosald here is a ‘convention of speech’ (ayam ettha
riilbi), adducing two further canonical examples. For further glosses relating to Kosala,
see Ps I1 326.25-28; Pj I1 11 400.19-21; Mp-nt 11 B 150.22-25. Commenting on Kosalesu at Ud
38.u, Dhammapala offers the same gloss as Buddhaghosa, but omitting the term rilbi
(Ud-a 240.29-31: Kosald nama janapadavdsino rajakumara. tesam nivaso eko pi janapado
Kosala tv'eva vuccati. tasmim Kosalajanapade).

16 Sv-pt 11 103.10-u1 (t0 SV II 48135, to D 11 §5.2); Sv-pt 11 B€ 79.1-6 omits this sentence. On
Kuriisu, see also Ps 122§.14; Ps-pt I 327.23-328.2; Spk 11 85.16-17; Spk-pt 11 98.10-12.

17 This is one of the characteristics of synecdoche. See Bullinger 1898: 613, 686; for exam-
ples from the Pali canon, see Gamage 202.1: 261-267.

18 See Sv1279.3-6; Ps I 312,145 Ps-pt 11 229.28-230.4 (Afiga); Sv I 294.3-5; Pj I 1 135.26-28;
Th-a I 74.22-25, 264.25-27 (Magadha); Ud-a 182.12-14 (Vajji); Sv 111 816.3-5; Ud-a 377.u-13
(Malla); Pv-a C® 117.28-31 (Paficala).
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names came to be commonly used to refer to these districts, their primary

usage gradually disappeared.

4. The Capala Shrine, etc.

In the Dighanikaya, Samyuttanikaya, Anguttaranikiya and Udana, we find
the same passage where the Buddha proposes to the Elder Ananda to join
him in visiting the Capala shrine (cetiya) to spend the day. After approach-
ing this place, he states that six shrines are all delightful: the Udena, Gota-
maka, Sattamba, Bahuputta, Sarandada, and Capala.” In the commentary
on the Udana, Dhammapila glosses:

Capalacetiyan ti pubbe Capalassa nama yakkbassa vasitatthanam Capalaceti-
yan ti paiinidyittha. tattha bhagavato katavibaro pi taya ralbiya Capalacetiyan
ti vuccati. Udenam cetiyan ti evam ddisu pi es’ eva nayo. Sattamban ti Kikis-
sa kira Kasiraifio dhitaro satta kumdriyo samvegajata rajagebato nikkbami-
tva yattha padhanam padabimsu, tam thanam Sattambam cetiyan ti vadanti.
Babuputtan ti babuparobo eko nigrodharukkbo. tasmim adbivattham devatam
babit manussa putte patthenti. tad upaddaya tam thanam Babuputtam cetiyan
ti panifidyittha. Sarandadan ti Sarandada-nama yakkbassa vasitatthanam. iti
sabban’ eva tani Buddbuppadato pubbe devatapariggabitani ti cetiyavobdrena
vobaritani. Bbagavato vibare kate pi ca tath’ eva pafifiatan ti.*

[To] the shrine Capala: it was known as the Capala shrine as it was the place
where the demon named Capala previously dwelt. Even the vibdra built
there for the Blessed One is counted as the shrine Capala according to the
convention of speech. This same method [applies] with respect to the shrine
Udena, etc., as well. [The shrine] Sattamba: they call the shrine ‘Sattamba’
as [it] is the place where the seven princesses who were the daughters of
Kiki, king of Kasi, filled with a sense of urgency, went forth from the royal
palace and focused on religious striving.” The [shrine] Bahuputta: [there
is] a banyan tree with many shoots [there and] many people pray for sons
to the god who dwells in that [tree]. Owing to that [activity], that place
was known as the shrine Bahuputta. The [shrine] Sarandada: the place
where the demon named Sirandada dwelt. In this manner, all those entered
common usage as the popular names for [these] shrines, since they had been
occupied by the gods before the Buddha’s emergence. And, although the

19
20
21

D 11 102.5-19; S V 2§9.5-20; A 1V 308.21-22-309.1-4; Ud 62.6-16.

Ud-a 322.20-323.5. (Ud-a 323.2 has hapalacetiyam, which is likely a typographical error.)
sattamba literally means seven women; the noun amba is used either of a mother or
a good woman. Dhammapila here alludes to the past life story of the Theri Khema
(as Princess Samani) and her seven sisters (Thi-a 122.9-14). (I am grateful to Alastair
Gornall for pointing this out.)
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vibaras [in these places] were built for the Blessed One, [they] were known

by the same [former names].*
Dhammapila states that the term Capalacetiya, according to rifhi, stands
for the vibara that was built for the Buddha. Although this phrase initially
referred to the shrine of the demon Capala, later on that usage was appar-
ently merged with the name of the vibdra. Hence, Capalacetiya here is a
substitution for vibara. The statement that ‘this same method [applies]
with respect to the shrine Udena, etc., as well’, shows that all the names of
shrines mentioned here are rilbis, and refer to the vihdras built for the Bud-
dha. Although these vibaras are entirely different from those cetiyas, their
primary designations continued to be used. The six shrines are, therefore,
not shrines but vibaras.*

5. marisa

In the Pali canon, the gods generally use the term marisa to address the
members of their community, the Buddha and eminent monks. In addition,
kings also use the term to address one another. In the first discourse of the
Samyuttanikdya, we see a certain god addressing the Buddha as marisa:

katham nu tvam marisa ogham atari ti?
‘How, dear sir, did you cross the flood?”**
Bodhi (presumably following PED) assumes that this term comes from

Sanskrit madys, ‘like me, resembling me’.”> Buddhaghosa’s exegesis on this
term is as follows:

22 See also Masefield 1995: 11 851-852.

23 In the subcommentaries on the Dighanikdya (Sv-pt 11 190.28-30) and Samyuttanikiya
(Spk-pt 11 §03.23-504.3), Dhammapala explains the six shrines, but does not say they are
rilbis. Instead, he states that the previous common names for the shrines have come to
be used for the vibaras. In his short glosses in the Sumangalavilasini, Sararthappakasini
and Manorathapirani, Buddhaghosa also does not designate these six shrines as rilbis,
but implies that in the present context they refer to vibaras: “The vibara built at the place
of the shrine of the demon Udena is called Udenacetiya. This same method [applies]
with respect to the [shrine] Gotamaka, etc., as well” (Sv 11 §54.2122: Udenacetiyan ti
Udenayakkhassa cetiyatthane katavibaro vuccati. Gotamakadisu pi es’ eva nayo) See also
Mp 11 373.2-17 (to A 1 498.1); Mp IV 9.5-9 (to A IV 16.1-2).

24  S118; Bodhi 2000: 89.

25 Bodhi2000: 341 fn. 1; PED, sv. marisa: ‘perhaps identical with madisa’ However, the
term marsa occurs in hybrid Sanskrit texts in the same sense as marisa in the Tipitaka;
c.g. Abhidh-k-bh 116.24-25: ma bhaista marsah (‘don’t be afraid o respectable ones’). Ac-
cording to the dictionaries (PED, sv marisa; BHSD, pw, SWTEF, sv. marsa) marisa
and marsa occur only in the vocative. Yet Skd’s definition of marsa as a noble person
(Sresthab) suggests it can be declined in other cases. Dhammapala mentions the nom-
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marisd ti devatanam piyasamudacaravacanam etam. niddukkba ti vuttam
hoti. yadi evam, “yada kbo te marisa sankuna sanku badaye samagaccheyya,
atha nam tvam janeyydsi vassasabassam me niraye paccamanassi’ (M 1337.9-1)
ti idam virujjbati. na bi nerayikasatto niddukkbo nama hoti. kifica pi na
niddukkhbo, rilbisaddena pana evam vuccati. pubbe kira pathamakappikanam
niddukkbanam sukbasamappitanam esa vobdaro. aparabbage pana dukkbam
botu va ma va, rilhisaddena ayam vobaro vuccat’ eva, nippaduma pi nirudaka

pi va pokkharani pokkbarani viya.®

Marisa: this is a term of cordial address among gods; [this] is to say, ‘O,
one free from suffering. If this is the case, [it] contradicts this [statement]:
‘When, o friend, stake meets stake within [your] heart indeed, then you
should know, “I have been boiling in the Niraya hell for a thousand years”’
For, a living being who is suffering in the Niraya hell, is not called ‘one free
from suffering’. Although [he] is not free from suffering, he is spoken of
like this by virtue of convention of speech (riilhi). As is well known, this
was formerly the common way of speaking of those belonging to the first
aeon, who were free from suffering and endowed with happiness. But in a
later time, this common way of speaking only used as a conventional term
whether [it] invokes suffering or wards it off; it is, like how a ‘lotus pond’
[is called] pokkbarani whether or not it has lotuses or water.””

Buddhaghosa begins by stating that the term madrisa is a term of cordial
address among gods. But it occurs in the present context in the sense of
niddukkba—one free from suffering. He does not, however, explain how
marisa is a synonym of niddukkba. It is probable that niddukkba is a reflex
of ma risat, a Vedic benediction.®

The text Buddhaghosa quotes shows the guardians of Niraya hell ad-

dressing as marisa a being who is being severely tortured.”® Since the being

inative of mdrisa as mariso in his subcommentaries. See Ps-pt 11 214.20-21. According
to Skd, sv. mdrsab, marsa means ‘a person who is patient with people’ (marsab mrsyati
ksamate janan iti [...] Sresthab). As we shall see, Dhammapila (Spk-pt I 44.16-18) also
takes marisa in the sense of enduring or patience.

26 Spk 1 17.14—24.

27 See also Pj I 11 §36.8-9: marisa ti piyavacanam etam, nidukkba ti vuttam hoti. ‘Marisa:
this is a term of cordial address; [this] is to say, “o, one free from suffering”” See also
Ps 11 290.5-6.

28 See KEWA, sv. marisah: ‘(meist im Vok.) ein werter, verdienstvoller Mann, a worthy
man. As Leumann proposes mdrisa/mar(i)sa comes from an old Vedic benediction ma
risat ‘mdg's nicht schlimm gehen’, meaning ‘may (somebody) not suffer harm’. Bud-
dhaghosa’s gloss niddukkba could be a reflex of this. (Martin Straube, personal email
communication, 6 June, 2023.)

29 Buddhaghosa apparently quotes the Maratajjaniyasutta (M 1 337.9-u); neither the com-
mentary (Ps I 421.22-422.6) nor the subcommentary (Ps-pt It 322.23-323.8) defines the
term mdrisa in this context.
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is suffering severe torture, niddukkha, the proposed meaning of mdarisa, ob-
viously does not fit the context. Yet, the term madrisa occurs here as a rilhi.
Before concluding his gloss, Buddhaghosa further illustrates what rilbi is,
using an apt analogy of pokkharani. Since the term pokkbara means both a
‘lotus-flower’ as well as ‘water’,*® pokkharani can literally mean a ‘pond with
lotuses’ as well as a ‘pond with water’. But regardless of its literal mean-
ing, as a ritlhi, we use the term pokkbarani even if the latter does not con-
tain lotus flowers or water. In his subcommentary on the Samyuttanikaya,
Dhammapila explains Buddhaghosa’s words as follows:

marisanatthena papanam rogadi-anatthanam abhibbavanatthena mariso, duk-
kharabito. tenaha: niddukkba ti vuttam hoti ti. nirayapakkbe piyalapanavaca-
navasena upacaravacanafi ¢’ etam yatha devanam piya’ ti.>

In the sense of enduring, [that is,] in the sense of overcoming evil [as well
as] misfortunes such as illness [one is] marisa, that is, [a person] who is
without suffering. Therefore, [Buddhaghosa] says: [this] is to say, ‘o, one
free of suffering’. But in the context of the Niraya hell, this is a metonymical
expression by virtue of a term of address for someone who is dear, similar to

[the expression] ‘O beloved of the gods’.

Here Dhammapala explains that one who is capable of ‘enduring’ (mari-
sana) or overcoming evil and misfortunes is called marisa. Therefore, the
term refers to ‘one who is without suffering’ (dukkbarabito) > Dhammapa-

30  DOP, sw. pokkhara: ‘lotus, water’; PSED, sw. puskaram: ‘water’; pw, sv. puskara: Was-
ser’. See also Hanneder 2002: 296.

31 Spk-pt144.6-8.

32 In the Maba-Saccakasutta, gods address the Buddha by the term mdrisa (M 1 245.9-10).
Dhammapila (Ps-pt 11 214.20-21) explains as follows: dbammasarirassa arogabbavena sa-
dbii ti marisaniyo ti mariso (# 245.9-10; Ps 11 290.5-6). ‘[The Buddha is called] marisa
as he is enduring, as he is excellent, due to the healthiness of the body of Teaching’
Here, Dhammapala stresses the suitability of addressing the Buddha by the term marisa.
Dhammapila further points out in his subcommentary on the Dighanikaya how appro-
priately this term applies to gods as well. In the Sakkapafibasutta, Sakka, the king of
gods, makes the following statement addressing the other gods dwelling in the heaven
of the Thirty-three gods (D 11 263.14): ayam marisa Bbagava Magadhesu vibarati. ‘This
Blessed One, o friends, dwells in the Magadha country’ Buddhaghosa (Sv 111 698.27-28)
explains: marisa ti piyavacanam etam devatanam, patiyekko vobaro. niddukkha ti pi vur-
tam hoti. ‘Marisa: this is a term of cordial address among gods, a distinct designation.
[This] is also to say, “O ones free of suffering”” Dhammapila (Sv-pt 11 311.5-10) glosses
this: patiyekko vobaro ti aveniko piyasamudabaro. marisaniyasampattika ti marisa. tesam
bi sampattim sayam mabanubbavataya sabanti ubbabanti, afifie anissamanakataya ¢ eva
appabutdya ca sabanti yeva. sa pana nesam marisaniyasampattikata dukkbavirahitataya ti
vuttam niddukkba ti pi vuttam hoti ti. ‘Distinct designation: a special cordial term of
address. They have prosperity that is enduring, so [they] are marisa. For they carry,
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la identifies marisa as a term of metonymical expression (upacaravacanam)
when it is used to address beings who are being tortured in the Niraya hell,
suggesting this usage is similar to the expression devanam piya (‘o beloved
of the gods’).® At the end of the gloss, Dhammapala provides us with a
clear definition of rilhi, as follows:

kifici nimittam updddaya kismifici atthe pavattassa saddassa tannimittarabite
pavatti rulbi nama, gamanakiriyarahite visanadimati pinde yatha gosad-
dassa.>*

When a word used to refer to something by way of some feature is used to
refer to something lacking that feature, it is called ‘conventional usage’, like
[the use] of the word ‘cow’ (lit. ‘goer’) to refer to a body lacking the activity
of going that has such features as horns.”

In accordance with nirukti, a cow (go) is so named because it goes. This
term is literally confined to a walking cow. However, as a rilbi, the term
refers to a cow regardless of what posture it is in. 3

6. Kasika

The Atthakathas do not explicitly state that the term kdsika is a rilbi.
However, their interpretations of this term indicate that they did not fol-
low its literal meaning in introducing it. In the Pali canon, Kasi is a city.?

they bear, their prosperity, due to their having great dignity. Others even bear [it] due
to their being without envy and without authority. But, as [the gods’] state of enduring
prosperity is due to being separated from suffering, [Buddhaghosa] stated: [It] is also
to say, “o, [dear ones] free of suffering”’

33  Cf also Sv-pt 1161.6-8: bhonto (D 15.28) ti (Sv 1 81.2) sadbinam piyasamudabaro. sadhavo
hi pare bhonto ti va, devanam piya ti va ayasmanto ti va samdlapanti. ‘Bhonto: a cordial
term of address [used] among good people. For good people properly address others
cither as bhonto (“sirs”) or as devanam piyd or as dyasmanto (“venerable ones”). See also
Ps-pt 11 101.9-11.

34  Spk-pt 1 44.23-25; the reading sasanadimati patipinde here is probably a contaminated
reading; Vism-mht II 11.13-14, in reading a similar context, reads visanadimati pinde,
which T have adopted as it appears to fit this context as well. See also Vism-mht 1
366.17-20; Vibh—anug 7.10-13.

35 For pinda in the sense of ‘body’, see MW, sv. pinda; pw, sv. pinda: ‘Kérper, Leib;
Person’.

36 Cf. SrdS 348.7-8: na ca vyutpatti balad eva sarvatra Sabdab pravartate. tathatve gacchati
ti gaur iti vyutpattes tisthan gaur na syat, gacchan devadatta$ ca gaub syat. ‘And, in every
case [of usage], a term does not function only due to the power of [its] etymology. If
that were the case, due to the etymology, “because it walks [it] is a cow”, a cow would
not be [a cow] when standing, Devadatta would be a cow when walking’

37 For example, see S182.24-32.
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Hence, as a secondary derivative, the term kdsika literally means something
or someone ‘belonging to the city of Kasi®® As an adjective, the term ka-
sika naturally appears in the suttas to denote garments; hence kdsikavattha,
meaning ‘clothing from Kasi*

Typically, the bare term kdsika in canonical verses means kdsikavattha.
For example, the expression kasikuttamadbarinim in the Therigatha.*® Al-
though this expression literally means ‘she [who] is wearing [something]
excellent belonging to Kasi’, the context of the verse, as well as the con-
tiguous context of the entire chapter on Capa, invites us to understand it
thus: ‘she [who] is wearing excellent clothing coming from Kasi’#' No
doubt the term wvattha was dropped for metrical reasons, but commenta-
tors stress’. the need for the term vattha to complete the meaning of this
verse.**

Kasika is sometimes combined with the term candana (‘sandalwood’) as
kasikacandana. For instance, the Jatilasutta of the Samyuttanikaya says that
the king of Kosala enjoys kdsikacandana.#® Does this mean the king enjoys

38 See DOP, sw. kasika: ‘coming from Kasi’; pw, sv. kafika: ‘aus Kasi kommend’; MW, s.v.
kaSika: ‘coming from Kasi’. Some late canonical texts refer also to a city called Kasika,
e.g., Ap 11 401.16; BV 74.29, V. 14a: Kasikam nama nagaram.

39 eg, kasikam vattham (D 11 14.28; M 111 123.3); kdsikani varthani (A 111 50.3); Ja I 443.14
has kasiya in the same sense (kasiyafi ca mudum vattham, ‘and clothing from Kasi that
is soft’). In some cases, this term qualifies particular garments; e.g. kasika kaicuka,
‘jacket from Kasi’ (A 1145.10). According to SV 45.1—2 ‘It is declared that, of all garments
woven with threads, that of Kasi is the best. (yani kanici tantavutanam vatthanam,
kasikavattham tesam aggam akkbayati).

40 Thi 152.9-10, v. 298.

41 See also Rhys Davids 1997a: 111; Norman 1995: 32; Masset 2005: 74. It is clear that
these translators understood the term kasika in the sense of kasikavattha.

42 Thi-a214.12: kasikuttamadbarinin ti uttama-kasikavatthadbaram. ‘[Me] wearing [some-
thing] excellent from Kasi: [me] wearing excellent clothing from Kasi’; cf. Pruitt 1998:
285. The expression kasikuttamadhbarini occurs also at Pv .18, v. 8b, where again it seems
we must understand kasikuttamavatthadbarini. Pv-a C¢ 38.33-34 glosses: kdsikuttama-
dbarini ti kasikavatthato pi uttamavatthadbarini. ‘[She] wearing [something] excellent
from Kasi: she wearing clothing superior to even that from Kasi’ At Thi 159.14, v. 374¢,
we have kasikasukbumebi. “With fine [things] from Kasi. See also Norman 1995: 38;
Rhys Davids 1997a: 128; Masset 2005: 84; cf. DOP, s.v. kasikasukbuma: ‘fine garment of
muslin from Kasi’. Thi-a 235.32-33 glosses: kdsikakusumebi ti Kasiratthe uppannebi ativiya
sukbumebi. ‘With fine [things] from Kasi: with exceedingly fine [things] originated
from the district of Kasi’ See also Pruitt 1998: 318. As far as I know, this is the only
place where the commentators indicate a connection between the city of Kasi and kdsika.

43 S1 7821221 taya [...] kasikacandanam paccanubbontena. ‘By you enjoying the use of
sandalwood from Kasi. See also Bodhi 2000: 173. Here, Mrs. Rhys Davids (1 1917: 105)
renders kasikacandana as ‘Benares sandalwood’. See also DOP, sw. kasikacandana: ‘fine
sandal from Kasi’.
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the sandalwood from Kasi? According to Buddhaghosa’s interpretation,
kasikacandana here means ‘smooth sandalwood’ (kasikacandanan ti sanha-
candanam).** However, Dhammapila glosses kasika with ujjala (‘shiny’),
but goes on to further justify why Buddhaghosa interpreted kasika as sanha:

kasikacandanan ti ujjalacandanam. tam kira vannavasena samujjalam hoti
pabhassaram. tad attham eva nam saphataram karonti. ten aba: kdsikacanda-
nan ti sanhacandanan ti.%

Kasikacandanam: sandalwood that is shiny. As is well known, that [sandal-
wood] is fairly shiny [and] brilliant by virtue of colour. For the very same
purpose (i.e., shine), [people] make it smoother. Therefore, [Buddhaghosa]
says: kasikacandana [means] smooth sandalwood.

The Jatilasutta is also found in the Udana.*® Interestingly, its commentary
explains kasikacandana, as follows:

kasikacandanan ti sanbacandanam, kasikavatthaii ca candanaii ca ti va
attho.¥

Kasikacandanam: smooth sandalwood, or clothing from Kasi and sandal-
wood, is the meaning.*®

The first interpretation reiterates Buddhaghosa’s, but the second takes
kasika as an ellipsis of kasikavattha (‘clothing from Kasi’).# In this manner
the commentators usually go beyond the literal meaning of kasika when it
occurs as the first term in the compound kdsikacandana.

As a gloss in the commentary of the Puggalapafifiatti shows, kdsika-
vattha does not have any connection with the city of Kasi at all!

kasikavattham (Pp 34.4) nama tayo kappasamsii gabetva kantitasuttena vayi-
tam sukbumavattham. °

What is called kasikavattha is a delicate clothing woven with thread, which
is spun taking three cotton fibres.

44 Spk1149.12. See also A 111 391.13-14; Mp II 400.25. At JaV 302.14, V. 40b, the commentary
glosses kasikacandanena with sukbumacandanena, ‘with sandalwood that is delicate’.

45 Spk-pt1182.6-8.

46 Ud 65.25: taya [...] kasikacandanam paccanubbontena. ‘By you enjoying the use of san-
dalwood from Kasi.

47 Ud-a 332.5-6. Sariputta reuses this gloss. See Mp-nt 111 B¢ 132.27-133.1.

48 See also Masefield 1995: 11 864.

49  Cf. Jav 490.30—491.1: kasikacandanaii ca ti kasikavatthafi ca lobitacandanafi ca. ‘Kasika-
candanaii ca: clothing from Kasi and red sandalwood.

50 Pp-a216.3i3:. Cf. DOD, sw. kasikavatthi(n): ‘covered with fine muslin from Kasi.
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To summarize, according to the earlier commentators like Buddhaghosa
and Dhammapila, kasika in the compound kdsikacandana, usually means
either sanha (‘smooth’) or sukbuma (‘delicate’) or ujjala (‘shiny’). They
typically take the term kdasika as an adjective. Nevertheless, the second
interpretation of the Uddna-commentary takes it as a noun, kdsikavattha
(‘clothing from Kasi’).

When the Buddha reveals his luxurious household life as a prince, he
observes that ‘it would not occur to him to use ‘sandalwood that is not from
Kasi’ (akasikam candanam)." Buddhaghosa explains akasikam candanam
by asanbam candanam (‘sandal wood that is not smooth’).’* In his twelfth
century subcommentary, Sariputta explains why the Buddha qualifies can-
dana with the term akdasika, as follows:

kasikasaddo ativiya sanhe sukbume mahagghavatthe nirulbo, afifiasmim pi ta-
thajatike rilbivasena pavattati ti dagthabbam. tenaba: akdsikam candanan (A
1145.9) £i.9

Understand that the term kasika, which commonly refers to clothing of
great value that is extremely soft and delicate, occurs also for other [things]
having the same nature by virtue of convention of speech’. Therefore, [the
Buddha] says: sandalwood that is not from Kasi.

As this explanation shows, according to the commentators the term kdsika
does not occur in its literal meaning (i.c., something or someone from Kasi);
its primary meaning is lost. It has, however, two referents. All the examples
of kasika we have seen confirm this idea. Sariputta uses the word nirilha
for the first referent and riilbi for the second. The first referent of kdsika is
extremely delicate clothing of great value, and the second is any other thing
that is delicate and valuable. As a result, kdsika can occur as a qualifier of
candana. In accordance with this interpretation, kdsika conveys the senses
of ‘delicate’ and ‘valuable’.

7. nari

The term nari, the feminine of nara (‘man’), occurs in the Vimanavatthu
to refer to a female deity.

51 A1145.8-9: na kho pan’ assabam bhikkbave akdsikam candanam dharemi. See also Wood-
ward 1932 1 128; Bodhi 2012: 240.

52 Mp11237.9.

53 Mp-nt 1 355.7-9. See also Mp-nt 11 B¢ 119.7-9 (reads kasikacandanan ti).
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suvannacchadanam navam nari aruyba titthasi |

ogahasi pokkbaranim padmam chindasi panina ||™*

On a boat with a golden canopy, lady, you rest; you dip into the lotus pool,
with your hand you pick the lotus.”

Nari literally means ‘in relation to a man’® As the commentary shows,
this term was primarily used to refer to a female human but subsequently,
as a rifbi, it came to be used to denote other female beings as well:

nari ti tassa devadbitaya dlapanam. narati neti ti naro, puriso. yatha bi patha-
mapakatibbiito satto itardya pakatiya setthatthena puri seti ti puriso ti vuccati,
evam nayanatthena naro ti. puttabbatubbiiro pi bi puggalo matujetthabbagi-
ninam pitutthane titthati, pag eva bbattubbiito. narassa esa ti nari. ayaii ca
samafifid manuss’ itthisu pavattd rilbivasena itardsu pi tatha vuccati.’

Nari: avocative addressing that divine daughter. Because [one] leads [and]
guides, [one] is a man, that is purisa. For a living being born from the
first material is counted as purisa because he stays above (puri seti), due to
[having] a better nature than [those from] another material. In the same
manner, [a man] is [called] nara in the sense of leading, For, a person, even
if he is a son or a brother, stands in as a father for [his] mother and elder
sister; even more so if he is a husband. Because the [female] belongs to a
man, [she] is a nari. And this designation that refers to human ladies, by
virtue of convention of speech, is used similarly for other females as well.

As this definition indicates, nari can mean any female—human, divine, and
so on.’®
8. kantdra

The term kantara (Skt. kantara) means a ‘desert’. In the Samyuttanikaya,
a discourse entitled Puttamamsa (‘Son’s Flesh’) tells a parable about a cou-

54 Vv 6.6-17, V. 43.

55 Although the first gatha refers to the female deity as nari, the subsequent stanzas of this
chapter use devi and devata to designate her. See Vv 6.20, v. 453, 6.24, V. 46a.

56  Hk, sv. narasyeyam, defines nari as: “This [female] relates to a man’.

57 Vv-a 42.7-24; I follow Vv-a C® 33.20-21. In reading nayanatthena naro ti where E€ has
naratthena naro ti. For a definition of nari, see also Vism-mht 1 14.1-9.

58  We can note that in the expression naradevanam (S 1 5.25-26; 200.18-19), nara is taken
by Buddhaghosa and Dhammapala in the sense of ‘male’ (rather than ‘man’) qualifying
devanam: ‘of god-men, of god-males is the meaning’ (Spk 1 30.25-26: devanaranam, de-
vapurisinan ti attho) ‘of deities who are male’ (Spk-pt 1 75.2-3: purisabbitadevatanam);
see also Spk 1 293.12 and Spk-pt 1 301.13. Neither takes nara here as a ralhi.
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ple travelling with their son through a desert where there is no food: ‘A
husband and wife having taken limited provisions might enter upon a path
located in a desert. (dve jayampatika parittam sambalam adaya kantaramag-
gam patipajjeyyum).’® Buddhaghosa explains kantaramaggam as follows:

kantaramaggan ti kantarabbitam maggam, kantare va maggam. kantiran bi
corakantaram valakantaram amanussakantaram nirudakakantaram appabha-
kkbakantaran ti paficavidbam. tesu yattha corabbayam atthi, tam corakanta-
ram. yattha sihabyagghddayo vala atthi, tam valakantaram. yattha balavamu-
kbayakkbini-adinam amanussanam vasena bbayam atthi, tam amanussakantd-
ram. yattha patum va nabayitum va udakam natthi, tam nirudakakantaram.
yattha kbaditabbam va bbufijitabbam va antamaso kandamiladimattam pi
natthi, tam appabbakkbakantaram nama. yattha pan’ etam paficavidbam pi
bhayam atthi, tam kantaram eva.®

A road across a desert: a road that has become like a desert, or, a road
[located] in a desert. For a desert is fivefold: 1) a desert with thieves, 2) a
desert with wild-beasts, 3) a desert with non-human beings, 4) a waterless
desert, [and] 5) a desert with little food. Among these, where there is fear
of thieves, that is a desert with thieves; where there are wild-beasts such as
lions [and] tigers, that is a desert with beasts; where there is fear because of
non-humans such as a female demon with a mare’s mouth, that is a desert
with non-human beings; where there is no water for drinking or bathing,
that is a waterless desert; where there is nothing to be munched or to be
eaten, not even a mere root, tuber etc., that is called a desert with little food.
But, where all these five fears exist, that is a desert indeed.

After offering two interpretations for kantaramaggam, Buddhaghosa intro-
duces the five kantaras. The term kantara properly refers to a place threat-
ened by thieves, wild animals, and non-human beings, and lack of water
and food. However, if a place is at risk from only one of these five factors,
that ‘desert’ is named after the factor causing the risk, e.g., ‘a desert with
thieves’ (corakantira). Dhammapala initially interprets kantara etymolog-

ically:

dullabbataya kam udakam tattha tareti ti kantaram, nirudakam mahavanam.
rulbivasena itaram pi mabavanam tathd vuccati ti aba corakantaran ti adi. ©

59 S 1198.9-10. See also Bodhi 2000: §97; Mrs. Rhys Davids 1922.: 11 68.
60  Spk11103.27-104.5.
61 Spk-pt 11 110.6-8.
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Because, owing to [its] scarcity, one causes kam, that is, water, to cross
(vareti) there, [it] is [called] a desert (kantara), a great waterless forest. [Bud-
dhaghosa] says: a desert with robbers, etc., because, by virtue of a conven-
tion of speech, other great forests are also likewise counted as [deserts].

Etymologically a desert is a place ‘one causes water to cross’, that is, where

one must take water when crossing.6Z

Hence, the term kantdra stands primarily for the great waterless forest

(nirudakam mabavanam). This is the fourth in Buddhaghosa’s list. Bud-
dhaghosa uses kantara as a ralbi to qualify four other places.®* Dhamma-
pila says nothing about the Buddhaghosa’s statement, ‘But where all these
five fears are, it is indeed a desert’ (yattha pan’etam paficavidbam pi bbayam

atthi, tam kantaram eva).

62

63

Dhammapila offers the same etymological explanation, deriving kantara from kam (wa-
ter) and tara (make cross), in other places: Vv-a 334.25-26: kantdre (Vv 126.10) ti niru-
dake irine. kam tarenti nayanti ettha ti hi kantaro udakam gabetva taritabbatthanam.
‘In a desert: in a wilderness without water. For, as [people] make water (kam) cross
(tarenti), that is, lead [it] here, [it] is [called] kantara, a place to be crossed taking wa-
ter, Where Buddhaghosa glosses kantaraddhanamaggam, ‘a road across a desert’ (D 1
73.4; M 1276.3) as kantaram addhanamaggam nirudakam dighamaggam. ‘A road which
is a desert, along road with no water’ (Sv 1 213.4-s; Ps 11 318.9-1). Dhammapila elaborates
(Sv-pt 1 337.24-25): anudakatdya kam paniyam tarenti ettha ti kantaro ti aba nirudakam
dighamaggan ti. ‘As, due to the absence of water, [people] make water (kam), that is,
drinking water, cross (tarenti) here, it is kantdra, [therefore, Buddhaghosa] says “a road
with no water”’; at Ps-pt 11 B 235.4-s Dhammapala replaces anudakaraya with dullabba-
apardya (‘owing to the scarcity of water’). The etymologies in Sanskrit lexicons differ
markedly from those in Pali exegetical literature. VP, sv. kantara: kasya jalasyantam
kantam manojiiam va rasam rcchati. ‘[kantara is what] moves to the end of ka, that is,
of water; or to the pleasing (kanta), that is, an agreeable taste. The alternative nirukti
seems to reflect the Skt use of kantara in the sense of ‘sugar cane’. See MW, sw. kan-
tara. SKD, sv. kantaram, takes ka as ‘happiness™: kasya sukbasya antam rcchati gacchati
ti, ‘[kantara is what] moves, goes, to the end of ka, that is, happiness’. SmhN, sv. kan-
taram, combines the previous explanations: kasya jalasya sukbasya antas tam, kantam
manobaram va ycchati. ‘[kantara is what] moves to the end of ka, that is, of happiness,
of water; or [it moves] to the pleasing, that is, the agreeable’

At Vism 208.16-18 where Buddhaghosa lists just four types of deserts, omitting amanussa-
kantara; Dhammapala (Vism-mht1247.4-6) gives essentially the same gloss: kam rarenti
ettha ti kantaro, nirudako arafifiappadeso. rilhivasena pana itaro pi arafifiappadeso ratha
vuccati. ‘Because [people] make water (kam) cross (tarenti) here, it is counted as a desert
(kantdra), a region of wilderness where there is no water. But, by virtue of a convention
of speech, even other region[s] of wilderness are likewise called [deserts]. See also Sp-t
I293.24; Vmv I 57.7-8. Vism-sn (11 §00.9-u) explains Vism-mht’s gloss: kam = jalaya
(water), ettha = méhi (here), tarenti ti = géna yét nu y (because [people] carry [it]).
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9. methuna

The first grave offence in the monastic law code (Vinaya) prohibits sex-
ual intercourse (methuna) for monks. If a monk engages in sexual inter-
course either with a human female or a female animal, he commits the
offence called parajika (‘expulsion from the order’).®* This also applies to
the monk who engages in this activity, even with a female corpse, whether
undecomposed (matam akkbayitam) or for the most part undecomposed
(matam yebbuyyena akkbayitam). Buddhadatta versifies these factors in
his Vinayavinicchaya:

mate akkbayite capi yebbuyyakkbayite pi ca |

methunam patisevanto hoti pardjiko naro 1%

Indulging in sexual intercourse with a [female] corpse undecomposed and

with a [female] corpse for the most part undecomposed, a man commits an

[offence of] pardjika.
Buddhadatta does not use the term bhikkhu, but naro (‘man’) probably
metri causa for one indulging in sexual intercourse. The term methuna
(Skt. maithuna) is a secondary derivative from mithuna and stands for a
pair consisting of a man and a woman; it literally means something belong-
ing to the union of a man and woman, and refers to the sexual union.””
This context speaks of a male inserting his penis into the vagina of a fe-
male corpse. There is no reaction from the female corpse, only the male
engages in this act. The Vinayavinicchayatika explains how such an act of
a male can be called methunam as follows:

methunan ti ragapariyutthanena sadisabbavapattiya mithunanam idam metbu-
nam. matitthi-adinam ragapariyutthanena sadisartabhave pi tattha vitikkamo
ritlbiya methunan ti vuccati.®

Methunam: When pairs [of men and women] due to the outburst of passion
reach a similar state, this is ‘sexual union’ (methuna). Even if this similarity
due to outburst of passion is absent in a dead women, etc., the transgression
there, according to the convention of speech, is counted as ‘sexual union”.

64  VinIII 23.33-36. See also BD 1 41—42. Von Hiniiber (1985: 62) renders parajiko hoti as ‘zur
Vertreibung (aus dem Orden) gehért, which I follow here.

65 Vin 11 29.16-30.3 (BD I 49). Sp I 263.24—264.20 provides a detailed gloss relating to this
theme with a view of the Elder Upatissa.

66  See Vin-vn 2.34.

67  Skt. mithuna can denote sexual intercourse; see pw, s. mithuna: ‘Paarung, Begattung;
auch Paarung im weitesten Sinne’. pw, sv. maithuna: ‘a) gepaart, ein Paar verschiedenen
Geschlechrs bildend. b) verschwigert.

68  Vin-vn-t132.
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In methuna, both male and female reach a similar state as a result of the out-
burst of their passion. Needless to say a female corpse does not have passion
(raga) thus does not reach such a position. Therefore, the necrophiliac act
of a male indulging in sexual intercourse with a woman’s corpse is literally
not a methuna. But it is referred to as methuna, as a rilbi.

10. abbbuta

The term abbbutam, typically preceded by acchariyam, is an expression of
astonishment.®® These two terms can be rendered as ‘astounding’ and
‘amazing), respectively. The commentators understand both acchariya and
abbhuta as terms expressing astonishment.”” Kandaraka, a wandering as-
cetic, once approached the Buddha and was very struck by the complete
stillness maintained by the disciples surrounding the Buddha. He ex-
presses his astonishment:

Kandarako paribbajako tunbibbitam tunbibbitam bbikkbusangham anuviloke-
tva Bhagavantam etad avoca: acchariyam bbo Gotama abbbutam bbo Gotama

yavaii ¢’ idam bhota Gotamena samma bbikkbusargho patipadito. ™

The wanderer Kandaraka, having looked around at the community of monks
which was absolutely silent, spoke thus to the Blessed One: ‘Itis astounding,
venerable Gotama, it is amazing, venerable Gotama, how the community of
monks has been properly guided by the venerable Gotama.”*

Buddhaghosa explains the term abbbutam here as follows: ‘Because [some-

thing] happened that didn’t happen before, [it is] amazing’ (abbitapubbam

69  Di12.9-12; M183.21-255 S1§8.1-2; A IV 65.12-14; Ud 16.10-11. In verse too, acchariya precedes
abbbuta; see Cp 9.15-18; BV 3.19-20, v. 27a. But in the verses of Sundari, only the term
abbhuta occurs: Thi 154.1, v. 316a: abbbutam vata Vasetthi vacam bhasasi edisam. ‘You, o
Vasetthi, indeed speak an amazing utterance like this. See also Rhys Davids 1997a: 116;
Norman 1995: 33; Masset 2005: 76. Dhammapila glosses here abbbutam with accha-
riyam (suggesting that the Mahavihara school treated these two terms as synonyms);
see Thi-a 219.35: abbbutam vata ti acchariyam vata. tam bi abbbutam pubbe abhitam
abbbutan ti vuccati. [It is] indeed amazing: [it is] indeed astounding. For, as what is
amazing is that which has not happened (abbiitam) previously, it is counted as amazing
(abbbuta)! See also Pruitt 1999: 294. Pali abbbuta corresponds to Skt. adbbuta, which
Sanskrit lexicons take as an indeclinable in the sense of ‘unforeseen’ (akasmikartha):
see Hk, sv. adbhuta: ‘akasmikartham avyayam. See also SmhN, sv. adbbuta; SkD, s..
adbbutam; VcP, sy. adbbuta. But NWS and pw list adbbuta as an adjective and noun.

70 Spk 11 §7.10-u: acchariyam abbbutan (S 11 36.24) ti ubbayam p’ etam vimbayadipanam eva.
‘Astounding, amazing: both these simply convey astonishment” See also Sv 1 43.13-18;
Ps 11 §3.355-54.15 Ps 111 3.1-3; Bv-a 39.2125.

71 M1339.8-12.

72 My translation is based on Horner 1957: 11 3; see also Nanamoli and Bodhi 1995: 443.



Convention of speech in Theriya Buddhism 25

bhitan ti abbbutam).”> As Dhammapala points out in the subcommentary,
Buddhaghosa follows the etymological method, which is also in line with
the convention of speech:

abbitapubbam bhitan ti ayam niruttinayo, yebbuyyena upadaya rilbivasena
vutto ti veditabbo. ™

[Something] happened that didn’t happen before: This is the etymological
method [for interpreting the meaning of the word]. It is to be understood
that, according to the majority of cases, [the word] is used by virtue of a
convention of speech (riilhi).

What Dhammapala means is that in the present context, as in most con-
texts, the term abbbuta stands for the mere expression of astonishment and
does not refer to something that has happened for the first time.

11. miila

The literal meaning of the term miila is ‘root’. But, as the commentators
point out, when the term is preceded by a kind of tree such as bodhi and
sala,” it does not necessarily refer to the root of the bodhi or a sila tree,
respectively. Insuch cases, mitla means ‘vicinity’. That s to say, the phrases
like rukkbamiila (‘root of a tree’), bodhirukkbamiila (‘root of the bodhi tree’)
and salarajamila (‘root of the royal sala tree’) found in the canon, have to
be rendered as ‘in the vicinity of a tree’, ‘in the vicinity of the Bodhi tree’
and ‘in the vicinity of the royal Sala tree’, respectively. Staying at the root
(mitla) of a royal sala tree, the Buddha preached the Milapariyayasutta:

Bhagava Ukkatthayam vibarati Subbagavane salarajamile.”®

The Blessed One was staying in [the city] Ukkattha, in the Subhaga grove,

at the root of the royal sila tree.”

73 Ps113.2-3. For this definition, see also Sv143.17; Ps 11 §3.35-36; Spk 11 C¢ 42.33-34. This part
of the gloss is missing in the PTS (Spk 11 §7.12). Dhammapala and Buddhadatta reuse
this definition. See Ud-a 128.5; Masefield 1994: 1298, Cp-a 87.6-7; Bv-a 39.4; Horner
1978: 59, Thi-a 219.35-36; Pruitt 1999: 294.

74 See Ps-pt 111 2.1-2.

75 PED, sv. bodhi: ‘the tree of wisdom, the sacred Bo tree, the fig tree (dssattha, Ficus
religiosa) under which Gotama Buddha arrived at perfect knowledge’; sv. sala: ‘a Sal
tree (Shorea robusta).

76 M1 L.

77 See also Horner 1954 1 3, Nanamoli and Bodhi 1995: 83.
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Commenting on the phrase salargjamiile, Buddhaghosa offers the following

explanation for the term miila:

mitlan ti samipam. ayam bi milasaddo: milani uddbareyya antamaso usira-
ndjamattdni pi (# S 118885 S IT 93.0-105 A I 204.2728; 11 199.3) 17 ddisu mitla-
miile dissati, lobho akusalamitlan (D 111 214.9; M 1 47.10; A 1 201195 Vin v
123.31; Dhs 79.15-145 Vibh 362.9) ti ddisu asadharanabetumbi. ydava majjbanti-
ke kale chaya pharati, nivate pannani patanti, ettavata rukkbamilan (= Vin
111 202.10-11) £ ddisu samipe. idba pana samipe adhippeto. tasma ‘Salarajassa
samipe’ ti evam ettha attho datthabbo.™

Root: vicinity. For the term maila (‘root’) appears in [the sense of] a root
that is [literally] a root in [statements] such as: [one] would pull out the
roots, even the mere fine rootlets and root fibre;[it appears] in [the sense
of ] a cause not shared [in statements] such as: greed is a root of unwhole-
some [phenomena]; [it appears] in the[sense of ] ‘vicinity’ in [statements]
such as: as far as the shadow [of a tree] spreads at the time of midday, [and
its] leaves fall in the absence of wind, thus far is the root of a tree. But here,
it is intended in [the sense of] vicinity. Therefore, [one] should know the
meaning likewise in this context: ‘in the vicinity of the royal Sila tree’.”

The commentator begins his exegesis by stating that the term mila in this

context means vicinity (samipa). He then illustrates how its differs accord-

ing to context: it can mean either literally a ‘root’ of a tree (milamiila) or

a cause that is not generally shared, i.e., a specific cause (asadharanabetu)
or the vicinity of a tree (samipa).*® He quotes from the Canon to support
each of these meanings. The first and the second quotations are attested

in a number of discourses, while the third cannot be traced in the canon as

it exists today.® He concludes his exegesis by stressing that the expression

salarajamile should be understood as ‘in the vicinity of the royal Sala tree’.

78
79
8o

81

Ps112.6-12.

See also Masefield 1994: 1 49.

This is the typical commentarial interpretation of rukkbamila. See (1) Ud-a 241.5-7:
rukkbamitlan (Ud 38.5) ti [...] rukkbassa samipasarnkbatam milam. ‘The root of a tree:
a root of a tree reckoned as [its] vicinity’; see also Masefield 1995: 11 602); (2) Sv-pt I
333.14: rukkbamilan (D 1 71.16; Sv 1 209.20) ti rukkbasamipam. ‘The root of a tree: the
vicinity of a tree.” See also It-a 1t 147.16. (3) Vibh-a 366.u-12: rukkbamiilan (Vibh 251.19)
ti rukkbassa bettha parikkbittam va aparikkbittam va. ‘The root of a tree: underneath a
tree either surrounded or not surrounded [by a fence]. See also Nanamoli 1996 11 92).
(4) Patis-a 11 490.10: rukkbamilagato (Patis 1 175.18) ti rukkbasamipam gato. (One] who
went to the root of a tree: [one] who went to the vicinity of a tree.

At Vin 111 202.10-u we find a partial correspondence: ekakulassa rukkbamilam hoti yam
majjbantike kale samanta chaya pharati. ‘A certain family has a root of a tree that spreads
[its] shadow around at the time of midday.
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This explanation reveals that the term maiila, which was originally used
literally of a ‘root’ of a tree, came to be used more generally and figura-
tively. It is significant that Buddhaghosa does not explicitly state here that
the term mila functions as a rifhi. With respect to its extended meaning,
Dhammapila states:

nippariydyena sakhadimato sanghatassa suppatitthitabbavasidhane avayavavi-
sese pavattamano milasaddo, yasma tamsadisesu tannissaye padese ca rilbivase-
na pariyayato pavattati, tasma milani uddhareyya (S 11 88.8; S 11 93.9-10; A 1
204.27; A 11199.) i ettha nippariyayamiilam adhippetan ti ekena mitlasaddena
visesetva aba: milamale dissati (Ps 1 12.7-8.) ti yatha dukkbadukkbam (Nid 1
17.5), riparipan (Vism 451.25) ti ca.®

In a non-figurative sense, the term miila functions with respect to (ie., is
used to denote) the specific parts (of a tree) that produce the firm estab-
lishment of the assemblage possessing [features] such as branches. Since,
figuratively, by virtue of a convention of speech, it is used to denote things
that are [root]-like and the area shaded by that [tree], [Buddhaghosa] speci-
fies that, by the single word ‘root’, a root in a non-figurative sense is intended
[in a canonical statement such as] ‘one should pull out the roots’, and then
says: [the term miila] appears in [the sense of] a root that is a root, similar
to [the expressions] ‘suffering that is [physical and mental] suffering’ and
‘matter that is [concrete] matter’.

This gloss shows that while the term miila stands for the root of a tree in a
literal sense (nippariyayena), as a rilbi, it occurs referring to things that re-
semble a root (tamsadisesu) as well as to the area shaded by a tree (tannissaye).
Dhammapala makes clear that Buddhaghosa reduplicated the term miila
(as milamila) in order to distinguish the root of a tree in a literal sense (nip-
pariyayamiila) from the two secondary senses, namely, ‘specific cause’ and
‘vicinity’. This reduplication is quite common in Pali canonical and com-
mentarial works. Dhammapala legitimizes his view by adducing two ex-
amples of similar reduplication: as dukkhadukkha® and raparipa.’* When
glossing the phrases Nalerupucimandamile (‘at the root of the Nimba tree
of Nalerw’) in the Vinaya and bodbirukkbamile (‘at the root of the Bodhi

82 PS-pt_ 1 B¢ 45.19-24.

83  The discourses of the Pali canon speak of three kinds of dukkha, namely, dukkbadukkba
(‘suffering of pain’), viparinamadukkha (‘suffering of change’) and saskharadukkba (‘suf-
fering of formations’) (e.g., D 111 216.22-23; S IV 259.11-13, V §6.26-27). Late canonical texts
(e.g. Nidd 1 17.-18.4) as well as exegetical works (e.g., Vism 499.;7-21) explain these in
many ways. See also DOP, sv. dukkbadukkha: ‘the trouble that is physical or mental
pain or distress’.

84 At Vism 451.25. Buddhaghosa uses the term riparipa to refer to ‘concrete matter’ (ni-
pphannaripa). See Nanamoli 1957: 454, 511 fn. 9.
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tree’) in the Udana,, the authors of the respective commentaries follow the
same method of exposition that we saw in the Papaiicasidani.¥

12. akkamati and uppileti

The following sentence occurs in a discourse of the Aniguttaranikaya:

seyyathapi bhikkbave salisitkam va yavasikam va sammapanibitam batthena va
padena va akkantam hattham va padam va bbecchati lobitam va uppadessati ti
thanam etam vijjati.®

Bhikkhus, suppose that a well-directed spike of hill rice or barley were
pressed by the hand or foot. It is possible that it would pierce the hand
or the foot and draw blood.”

This sentence qualifies both rice and barley spikes with the past partici-
ple akkanta. Furthermore, it uses the same participle distributively to de-
scribe one’s act with hand and foot. If we understand the literal meaning
of akkanta as ‘stepped on’,® it seems that the participle is well-suited to
describe the act of the foot, i.., padena akkantam (‘stepped on with the
foot’). However, one might find it odd in the case of hatthena akkantam:
‘stepped on with the hand’! Buddhaghosa insists that akkanta is ideally
applicable only to describe an act of pressing on something with one’s foot,
and the appropriate collocating term in describing such an act done with
the hand is to be read as uppilita.¥ However, as a rilbi, the term akkanta
can be used even to refer to an act of pressing on something with one’s

hand. Buddhaghosa glosses:
akkantan ti ettha paden’ eva akkantam nama hoti, hatthena uppilitam. rilbi-
saddavasena pana akkantam t’ eva vuttam. ayam b’ ettha ariyavobaro.*®

Stepped on: in this context it is only by the foot that [something] is said
to be (nama) ‘stepped on’; with the hand it is pressed (uppilita). But, by

85 See Sp I 108.20-109.8 on Vin III r.i—2; the author of the tika then heavily relies on
Dhammapala’s exegesis at Ps-pt 1 B¢ 45.19-24 when explaining Sp’s gloss; see Sp-t 1 B
205.12-17. Dhammapala’s gloss on bodhirukkhamiile (Ud 2.1-2) at Ud-a 27.3-i8 apparently
borrows Buddhaghosa’s gloss from Ps.

86 At 8.10—13.

87  Bodhi 2012: 95.

88  CPD, sv. akkamati: 1. ‘to step or tread upon’y DOP, sv. akkamati: ‘steps on, treads
upon; presses upon’. See also MW, sv. akram: ‘to step or tread upon’.

89  CPD, sw. uppileti: ‘to press against, touch; to put on, rest upon, use something (loc.)
as a support’; DOP, sv. uppileti: ‘presses on or against, squeezes’.

90 Mp155.24—56.1. The sentence here commented on (A 18.10-13) is also be found elsewhere
(e.g S V 10.20-32), but Buddhaghosa does comment on akkanta at Spk 111 127.16-25.
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virtue of the convention of speech (ritlhi), only ‘stepped on’ is said. For in
this context, this is the common way of speaking of the nobles.

Akkanta collocates with padena while hatthena collocates with uppilita. Bud-
dhaghosa states that the use of a participle with nouns, which do not typ-
ically collocate with them, is a common linguistic habit of noble people
(ariyavohara) *" In the subcommentary, Sariputta justifies this explanation
further, emphasizing that akkanta is used as a rilbi in the present con-
text.9> Within the gloss, Sariputta employs the past participle avamaddita
that can be commonly used to qualify an act of crushing something either
with one’s hand or feet.%?

The Kosambiyasutta of the Majjhimanikaya speaks of an infant press-
ing embers with his hand or foot 9 Here, the sutta describes the act of
the infant with akkamitva (‘having stepped on’), the gerund of akkanta.
According to the glosses on this term provided by Buddhaghosa® and
Dhammapala,?® akkamitva in this context has to be understood pragmati-
cally: rather than ‘having stepped on’ it occurs here in the sense of ‘having
touched” (phusitva). These commentators do not state that here akkamitva
plays the role of a rifbi.

91 The subcommentary (Mp-nt I 101.3) explains ariyavohara as ‘the usage of common
speech of the people dwelling in the noble country’ (ariyadesavasinam vobaro). Appar-
ently, by ariyavobara, Buddhaghosa intends the usage of common speech of those who
attained final enlightenment.

92 Mp-nt1101.i-3: padena avamaddite akkantan ti vuccamane batthena avamadditam akkan-
tam viya akkantan ti rulbi b esa ti aba: batthena ... pa ... vuttan ti. “When only
that crushed with [one’s] foot is called akkantam, that crushed with [one’s] hand is
like akkantam, for akkantam is the convention of speech, [insofar Buddhaghosa] says:
[what is crushed] with [one’s] hand [is also] stated [in the sutta as something that is
pressed with one’s foot]”

93 See CPD, sw. avamaddana: ‘crushing, striking, breaking off’; DOP, sv. avamaddati:
‘crushes, breaks down. The verb omaddati also occurs in the canon in the same sense.
See CPD, sv. omaddati: ‘to squeeze, to press’; DOP, sv. omaddati: ‘presses, crushes;
tramples on; presses together; rubs into (+instr.); rubs, strokes.

94 M1 324.5-150 dabaro kumaro mando uttanaseyyako hatthena va padena va angaram
akkamitva kbippam eva patisambarati. ‘A tender little baby lying on its back, having
stepped on a live ember with [its] hand or with [its] foot, draws [it] back quickly See
also Horner 1954: 11 386; Nanamoli and Bodhi 1995: 422.

95 Ps 11 402.10-u: angdaram akkamitva (M 1 324.14) ti ito ¢ ito ca pasiritena hatthena va
padena va phusitva. ‘Having stepped on a live amber: having touched either with [its]
hand or with [its] foot, which is outstretched here and there.

96 Ps-pt 11 309.19-21: yadi uttanaseyyako, katham assa argarakkamanan ti. yatha tatha an-
garassa phusanam idha akkamanan ti adbippetan ti aha ito ¢ ito ca (Ps 11 402.10-u) ti
adi. ‘[If the little baby is] lying on its back, how would his stepping on ember [become
possible]? Because the touching of an ember in whatsoever [manner] is intended here
as [the meaning of | stepping on, [Buddhaghosa] says: here and there, etc.
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The examples discussed so far allow the following conclusion: the past
participle, avamaddita, can mean an act of crushing something, either with
the hand or the foot; uppilita refers to the act of crushing something with
the hand, while akkanta means the act of crushing something with the foot.
Yet, one is able to use the second two past participles interchangeably as a
rilbi. The meaning of these terms must be interpreted in the light of their
context.

It is worth noting here that Buddhaghosa employs these two terms in
exactly opposite ways in his commentaries. He uses uppileti to mean the
act of stepping on something with one’s foot, while choosing akkamati to
refer to the act of pressing on something with one’s hand. I cite two typical
examples:

1 usabbo [..] catubi padebi pathavim uppiletva.”’
The bull having pressed on the ground with [its] four legs.

2 hatthena tulam akkamati.®

[The crafty trader] will press on the scale with [his] hand.

These examples illustrate that the commentators of the Mahavihara school
have employed the terms under discussion as riifbis even though they did
not always label them accordingly.

These uses may vary from region to region and may also change over
time. Therefore, it can be assumed that the commentators use them as
rilbis as one of several options. Some canonical terms related to the Bud-
dha and his teaching are also labelled as #ilbis in the commentaries. When
it comes to some keywords in the Buddha’s teaching, especially terms hav-
ing scholastic significance, the authors of the exegetical works provide the
reader with comprehensive rialbi-explanations. In the following passages I
will discuss some of them.

97  Ps1126.35-27.15 Spk 11 45.34=46.1; Mp 111 8.6-7. The commentators collocate uppil® with
diverse nouns. In some attestations, it is used to refer to pressing on the ground with
a knee. See As 146.30: so jannund bbiamim uppiletva pi dburam vabati. ‘He [iec., the
bull] carries the burden even having pressed on the ground with [his] knee’ See also
Nidd-a 11 409.17-18. At times, the same term is used to denote pressing on something
with a stick. See Ps 1v 74.5-6: yatthikotiya uppilento viya. ‘Just as the man who presses
on [something] with a point of a staff?

98  Sv179.6 Ps 11 210.5; Spk 111 305.8; Mp 111 192.25. In the Samantapdsidika akkamitva
occurs in the sense of ‘sweeping’. See Sp I1 465.1-2: dsanam [...] manussi sayam batthena
akkamitva ‘idha bbante nisidathd’ ti denti. ‘People offer [it to a monk], having swept a

»)

seat with [their] hands themselves, [saying]: “respected sir, pray sit here”.
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13. carikda

The Buddha and his disciples travelled through many cities of India on
their tours with the aim of spreading the teachings. These tours are called
carika.?® The Pali canon describes this practice of the Buddha as carikam
caramano. ‘[Whilst the Buddha] was wandering on [his] tour’*® Many of
the Buddha’s disciples who followed this practice are also referred to in the
canon by the same phrase.'!

In the Rathavinitasutta of the Majjbimanikaya, we see the Elder Punna
wandering on his tour (carikam caramano) in the Savatthi country.”* The
Papadicasidani says that the term carika is a rilhi in this context:

carikam caramano ti ettha kificapi ayam carika nama mahdajanasarngabattham
Buddbanam yeva labbhati, Buddbe upadaya pana rilbisaddena savakanam pi
vuccati, kilafijadibi katam vijanam pi talavantam viya.'”

[While he] was wondering on [his] tour: in this instance, although this
‘tour’, as it is called, is proper only for Buddhas [going] for [the sake of]
encouraging large [groups of ] people. It is also used, however, alongside
Buddhas, as a convention of speech for [their] disciples, just as a fan made
of [various materials] such as a reed-matting [is referred to as] a fan made
of the leaves of a fan-palm.

Although the term carika is ideally used for the tours of the Buddhas, as
a ritlhi, it can also be used of the tours of the disciples (savakanam).”** To
illustrate the function of a rilhi, the commentator employs the analogy

99  DOP, swv. carika: ‘a going about; a journey, a tour.

100 For example: see D 1 87.-2: Bhagava Kosalesu carikam caramano. [While] the Blessed
One was wandering on [his] tour in the Kosala country’ D 1 111.i-2: Bhagava Arigesu
carikam caramano. {{While] the Blessed One was wandering on [his] tour in the Anga
country D 1 127.-2: Bbagava Magadhesu carikam caramano. ‘[While] the Blessed One
was wandering on [his] tour in the Magadha country’ See also M 1 285.1-2, 400.26-27;
S IV 3223132, V 3§2.14-155 A T 180.14, 11 30.5, V 122.1-9; Ud 41.17; Vin I 8.32, III 11.28-30, IV
16.14—16.

101 For example, see D 11 316.2-3; M 11 185.26-28, 111 200.33-201.3, 269.19-24; S IV 62.32—63.5; Ud
§8.20—59.1; Vin 11 294.6-8.

102 M1 146.2126: dyasma Punno Mantaniputto [...| anupubbena carikam caramano yena
Savatthi tad avasari. ‘[While] venerable Punna, the son of Mantani was wandering on
[his] tour in succession, he arrived at the Savatthi country’

103 Ps11193.4. See also Sp-t 11 117.2-5.

104 The case of Sabhiya recorded in the Suttanipata is different. He was a wandering ascetic
(paribbajako) and was not a disciple of the Buddha at the moment that he was qualified
with the phrase under discussion. See Sn 93.10-15: Sabhiyo paribbajako [...] anupubbena
carikam caramano. ‘[Whilst] Sabhiya, the wandering ascetic was wandering on [his]
gradual tour.
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with a zalavanta, that is, literally a ‘fan made of the leaves of the tala palm
tree’. Yet, in addition to palm-leaves, a fan can be made of other materials,
such as reed-mactting (kilafijadibi).’> Irrespective of the material it is made
of, a fan can be generally referred to as talavanta as a ralbi. As we shall see
in the following passages, such analogy is very commonly employed the
commentators of the Mahavihara school, including Buddhaghosa.

14.1 satta, pand, etc.

The ninth chapter of the Visuddhimagga is entitled Brahmaviharaniddesa
(‘Instruction on Divine Abiding’).”*® In this chapter, referring to the Pati-
sambhidamagga, Buddhaghosa teaches the practitioner of meditation (yoga-
vacara) how to develop loving kindness (metta) by following three methods.
Of those methods, fivefold anodhiso pharana mettacerovimutti (‘liberation of
the mind by loving kindness pervading boundlessly’) relates to this theme.
This method teaches how to pervade unreserved loving kindness to all liv-
ing beings. The Patisambhidamagga describes it as follows:

sabbe satta averda abyapajja anighd sukbi attanam paribarantu. sabbe pana ...
pe ... sabbe bbita, sabbe puggald, sabbe attabbavapariyapannd averd abyapajja
anighd sukbi attanam paribaranti ti. imebi paficab’ akdrebi anodbiso pharana

mettacetovimutti.'”’

May all ‘beings’ being free from enmity, ill-will and affliction, live [their]
lives happily. May all beings, [being] free from enmity, free from ill will
free from affliction, happy, look after themselves. May all ‘[creatures] who
are breathing), ... ‘who have come into existence’, all ‘persons’, all ‘who have
entered into ‘individuality’, being free from enmity, ill-will and affliction,
live [their] lives happily’. [One should know] the liberation of the mind by

loving kindness pervading boundlessly’, in these five ways."*®

Buddhaghosa quotes this passage in his Visuddhimagga.'®® We can see that
five generic terms appear as synonyms for living beings in this passage,
namely, 1) satta (‘beings’), 2) pana (‘breathing creatures’), 3) bhita (‘those
who have come into being’), 4) puggala (‘persons’), and ) attabbavapariya-
panna (‘those who have entered into “individuality”’). He insists that the

105 Dhammapila (Vv-a 147.26) defines ralavanta (Vv 45) as ‘a round fan made of the leaves
of the fan-palm tree’ (talapattehi katamandalavijanim). See also Ps-pt 11 14.9; DOP, swv.
talavanta: ‘a palm-leaf used as a fan; a fan in general’.

106 Vism 295-325.

107 Patis 11 130.23-131.2.

108 See also Nanamoli 1982: 317-318.

109 Vism 309.18-21. See also Pe Maung Tin 1930: 11 356, Nanamoli 1957: 303-304-
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meditator should consider these terms as rilbis and not be misled into
concentrating on their literal meaning. If one takes these five terms literally,
the loving kindness meditation does not work (virujjbati) for them. I quote
the relevant passage in full:

sattd ti ripadisu kbandbesu chandaragena sattd visatta ti sattd. vuttam b’ etam
Bhagavata: riipe kbo Radba yo chando yo rigo ya nandi ya tanha tatra satto
tatra visatto tasma satto ti vuccati. vedandya, safifidya, sankbdresu, viifiane
yo chando yo rago ya nandi ya tanha tatra satto tatra visatto tasma satto ti
vuccati (S 111 190.3-) ti. riilbisaddena pana vitaragesu pi ayam vobaro vattati
yeva, vilivamaye i vijanivisese talavantavobaro viya. [..] pananataya pana,
assasapassasayattavuttitayd ti attho. bbutatta bbita, sambbitatta abhinibba-
ttated ti astho. ‘pun’ ti vuccati nirayo, tasmim galanti ti puggala (Patis 11
130.35), gacchanti ti attho. attabbavo vuccati sariram. kbandbapaficakam eva
va, tam upadaya paniiattimattasambbavato (B®; E; S¢ °sambba®). tasmim
attabbave pariyapannd ti attabbavapariyapanna. ‘pariyapannd’ ti paricchin-
nd, antogadha ti attho. yatha ca ‘sattd’ ti vacanam, evam sesani pi rilbivasena
aropetva sabban’ etani sabbasattavevacanani ti veditabbani. kamafi ca afifiani
pi sabbe jantii) ‘sabbe jiva’ ti-adini sabbasattavevacanani atthi. pakatavasena
pana iman’ eva pafica gabetva ‘paficab’ akarebi anodbisopharana metta cetovi-
mutti’ ti vuttam. ye pana: ‘sattd, ‘pand’ ti-ddinam na kevalam vacanama-
ttato “va, atha kho atthato pi nanattam eva iccheyyum, tesam anodbisopharana
virujjhati. tasma tathd attham agabetva imesu paficasu akdresu afifiataravase-
na anodhiso metta pharitabba."®

Beings: beings that are attached, firmly attached to the aggregates such
as form due to passion accompanied by desire. For this was stated by the
Blessed One: [Because one has], Radha, that desire, that passion, that de-
light and that craving for form, one is attached therein, firmly attached
therein, therefore one is counted as a ‘being), ... for feeling ... for percep-
tion ... for volitional formations ...[because one has], that desire, that pas-
sion, that delight and that craving for consciousness, [and] because one is
attached therein, firmly attached therein, one is counted as a ‘being’. This
common way of speaking indeed occurs as a term of conventional speech
(ralbi) even with reference to those freed from passion. It is similar to
the common way of speaking of a ralavanta (‘fan made of the leaves of the
fan-palm tree’) with reference to a special kind of fan even if it is made
of split-bamboo. Because of [their state of] breathing (pananata), they are
breathing creatures (pana). It means [they are so-called] because [their]
existence depends on inhalation and exhalation. On account of the fact that

1o Vism 310.5-3119 (= B¢ 1 303.1-304.9; C° 229.33230.18; S 11 112.3-113.16) # Patis-a 111
605.10—7_3.
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[they] have come into being, they are bbiara.™ It means [they are so-called]
on account of the fact that [they] are arisen [and] on account of the fact that
[they] are reborn in another existence. The Niraya hell is counted as ‘pum’.
Because they fall into that [pum hell], they are puggala. It means [they are
so-called] as [they] go to [that pum hell]. An individual is counted as the
body," or just the pentad of aggregates because of its (i.e., the individual’s)
existence as a concept only with reference to that [pentad].”™ [The lives of
beings] who have entered into that individuality are attabbavapariyapanna.
‘[Those who] are included’ means ‘[those who] are delimited’, ‘[those who]
have plunged into’, is the meaning. As with the term ‘sazz@’,"™ having at-
tributed [a general meaning] to the remaining [terms] as well by virtue of
convention of speech (riz/hi)'” in the same manner, one should understand
that these are all synonyms for ‘all beings’. And, certainly there are also other
synonyms for all beings such as ‘all jantus’ (lit. those who grow old)"® [and]
‘all jivas’ (lit. those who have the life faculty)."” But having taken only these
five [terms] by virtue of [their] well-known nature, ‘the liberation of the
mind by loving kindness pervading boundlessly’, in these five ways is stated.
But there may be those who believe there is no unity among the [terms]

111

112

113

114

11§

116

17

Dhammapala (Vism-mht 1 366.25-26) glosses Buddhaghosa’s bhiizatta as ‘on account of
the fact that [they] have been born because of the afflictions of [past] actions’ (kamma-
kilesebi jatatta).

See CPD, sw. attabbava: ‘the existence as an individual, proper nature; but most fre-
quently concrete: a living being, or its bodily form, person’y DOP, sw. attabbava: ‘a
body’; pw, sv. atmabhava: ‘m. 1) das Dasein der Seele SVETASV.UP 1,2. 2) das eigene Sein,
Personlichkeit Spr. 2306. Bei den Buddhisten dass. und Kérper’; MW, sv. atmabbava:
‘the body.

Vism-mht 1 367.34: paiifiattimattasabbbavato ti paramatthato asante pi sattasafifiite
padifiattimattena sabbbavato. ‘Because of the arising of the mere concept of [“being”]
means: because of the arising as a mere concept with respect to a so-called being, even
though it does not exist in the ultimate sense’

Commenting on yathd ca sattd ti vacanam, Dhammapala states that sarzd is a rilhi.
See Vism-mht 1 367.5-6: yatha ca sattd ti vacanan ti yarha sattasaddo yathavuttenatthena
nippariyayato padesavurti pi rislbivasena anavasesapariyadayako. ‘And, just as in the case
of the term “beings” means: even though just as the term sazta has a limited reference
literally in accordance with the meaning as stated, it encompasses [all beings] without
remainder by virtue of convention of speech.

Vism-mht 1 367.7: sesani pi ti panadivacanani. ‘The remaining [terms] as well means:
the terms such as those living creatures! Vism-mht 1 367.9-u: rilbivasena aropetva ti
yathavuttaya rilbiya vasena katthaci visaye avijjamanam pi panapuggalabhavam aropetva.
‘Having attributed by virtue of convention of speech means: by virtue of the convention
of speech as stated, having attributed the state of breathing creature and person, even
though it does not exist, to any [of those beings] as the object [in meditation]’

Nidd-a 1 26.12: jayati (BS; S¢ jiyati) ti jantu (Nidd 1 3.55). ‘It is born (grows old), hence
it is a jantu.

Nidd-a 1 26.u: jivitindriyam dbareti ti jivo (Nidd 1 3.55). ‘It bears the life-faculty, hence
it is a jiva.’
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such as ‘sarz@’ [and] ‘pand’ just on account of their mere phonetic form and
so (believe) that there is also variation in their meaning. For them, the un-
specified pervasion is obstructed. Therefore, without taking the meaning
[of these terms] in that way, one should pervade ‘the liberation of the mind
by loving kindness boundlessly’, in these five ways.”

So, according to Buddhaghosa, those who desire a difference of [the words]
sattd, pand—not only on account of the mere verbal expressions, but also on
account of the meaning—will find their loving kindness, will be obstructed
from pervading universally.

In the following passages (14.2-14.6) I will discuss the five terms, be-
ginning with sazta.

14.2 satta

Buddhaghosa offers an alliterative explanation for the term sattd, quoting
a canonical passage in support. This passage, presenting a fanciful but
doctrinally significant nirukzi for the term satta, is attested in the Samyut-
tanikaya. It reads satta in the sense of ‘one who is attached’, which cor-
responds to the term sakta in Sanskrit.™ The Sanskrit term which corre-
sponds strictly with satta is sattva, meaning an ‘existing entity’.”*® Irrespec-
tive of this original meaning, the semantic elucidation is made in relation
to the term sakta in the canon as well as in the commentaries as a means
of illustrating the negative influence of mental defilements that bind liv-
ing beings to the cyclic process of existence. Although, according to this
explanation, sazza literally means ‘those who are attached’, as a ralbi, it
embraces those who are freed from passion (i.e., arabants) as well. Bud-
dhaghosa further explains using the now-familiar analogy of the talavanza.
This analogy helps the meditator to understand the term saztd as a generic
term that encompasses all living beings.””" Before concluding the passage,

18 In rendering this passage, I have relied on Pe Maung Tin (1930: 11 357-358), Nyanatiloka
(2014: 354) and Nanamoli (1956: 304-305).

119 MW, sw. sakta: ‘clinging or adhering to, sticking in, to stand as if nailed or as if rooted
to the spot’

120 Deshpande 1992: 31. The term sattva, as Kunjunni Raja points out (1990: 107), ‘is de-
rived from the root Vas, meaning “to be” . Sanskrit lexicons enumerate diverse meanings
of sattva, among them, ‘being’ (prana); see SkD, sw. sattva, VcP, sv. sattvam.

121 In two places, the author of the Saddbammappakasini adaptively reuses Buddhaghosa’s
explanation of satta (Patis-a I §7.14-20; III 604.3—605.16). (For ‘reuse’ and ‘adaptive reuse’,
see Freschi 2014: 88-89; Kieffer-Piilz 2016: 9—45.) In the Madhuratthavilasini, Buddha-
datta expands the definition of satta more alliteratively (Bv-a 12.29-31): satta (Bv 1.3) ti
ripddisu kbandhesu chandaragena satta visatta asared lagga lagita patea samparea ti panino



36

Aruna Gamage

Buddhaghosa teaches the meditator to take the remaining four terms (pand,
bhita, puggald and attabbavapariyapanna) too as synonyms for all living be-

ings (sabbasattavevacanani).

14.3 pana

The term pana (‘living creatures’) denotes ‘those who are breathing’ (pana-

nataya pand).

122

Although one might think that all who are alive necessar-

ily breathe, that is not always the case. In line with the canon and com-

122

vuccanti. rilbisaddena pana vitaragesu pi ayam vobdro vattati yeva. ‘Living creatures are
called beings because they are attached upon, firmly attached upon, fixed to, attached
to, stuck to, attained, properly attained the aggregates such as form with passion ac-
companied by desire. But this usage of common speech indeed occurs also with respect
to those who are freed from passion as a term of convention of speech.” See also Horner
1978: 19. In the exegesis of the Sartasutta (Spk 11 336.6-12) Buddhaghosa does not iden-
tify satta as a rilhi; likewise, Dhammapala in his subcommentary. But the latter does
make clear that one should not follow this etymological meaning of satza in the case of
those whose influxes have perished; see Spk-pt 11 262.10-u1: yadi ripadisu sartarea satro
kbindasava katham satta ti? sattabbitapubba ti katva. (‘If a “being” is [so-called] on ac-
count of being attached to form, and so forth, how can those who have destroyed their
influxes [be called] “beings”? By considering that they have been previously attached’).
This account differs from Buddhaghosa’s, yet, also suggests satta can be taken as a ri/hi.
The term pana (Skt. prana), means ‘the air lying in the heart and wafting toward
the corner of nostrils’ (See SmhN, sv. prana: ‘brdayasthe nasagravarttini vayau. See
also pw, sv. prana: ‘1) Hauch, Athem; im engsten Sinne die eingeathmete Luft. in (sic)
weitesten Lebenshauch tiberh., Lebensgeist, Lebensorgan’y MW, sv. prana: ‘the breath
of life, breath, respiration, spirit, vitality! This etymological meaning of this term has
influenced some scholarly translations. Although Pe Maung Tin once chose the phrase
‘Living beings’ to translate the term pana (Pe Maung Tin 1930: 11 357), he again ren-
dered it as ‘living things’ (Pe Maung Tin 1930: 11 356). Nanamoli constantly rendered
it as ‘[b]reathing things’ (Nanamoli 1957: 304, Nanamoli 1982: 317). Horner also used
the same phrase to translate panino (Horner 1978: 19). Nyanaponika took pana as ‘Lebe-
wesen’ (Nyanaponika 2005: 188). Of these, the first translation seems more appropriate.
Nonetheless, the other two look a bit absurd because they appear to be too literal. The
term, pana, as a babuvribi term, obviously occurs in the canon for living creatures in-
cluding human beings. Let me quote here two attestations: (1) M I 371.u-12: pano [.. ]
domanassam patisamvedeti. ‘The living creature experiences grief” See also Horner 1957:
1 35, Nanamoli and Bodhi 1995: 476, (2) S v 78.2: pana cattaro iriyapathe kappenti.
‘The living creatures assume four postures. See also Rhys Davids 1930: v 65; Bodhi
2000: 1§79. Many commentators, including Buddhaghosa rightly explain the meaning
of the term pana. See Sv169.2122: pano (# D 1 4.1) ti ¢’ ettha vobdarato satto, paramatthato
Jjivitindriyam. ‘Living creature: in this context, [the term refers to] the living being in
the conventional sense [and] the faculty of vitality in the absolute sense.” See also Ps 1
198.10-11; SpK II 144.19-20; As 97.14-15. Tr. Nyanaponika 2005: 188: »Lebewesen« (pana)
ist im konventionellen Sinn gleichbedeutend mit »Wesen« (satta), im eigentlichen (d. h.
philosophischen) Sinn mit Lebenskraft (jivitindriya). See also Thi-a 236.4: pano (Thi
159.21) ti satto. ‘Living creature means: living being” See also Pruitt 1999: 319. On these
grounds, I translate the term pana as ‘living creatures’.
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mentaries, some living beings—the inhabitants in the ‘fine-material sphere’
(ripabhava) and the ‘immaterial sphere’ (ariipabbava), those who are in
the fourth meditative absorption (catutthajjbana) and those who are in the
attainment of the cessation of perception and feeling (safifidqvedayitaniro-
dbasamapatti)—do not breathe.” The meditator who takes the term pana
as a ritlbi, should extend his loving kindness to all these individuals too.

14.4 bbuta

As a generic term, bbitd can mean living beings. However, strictly speak-
ing, as the Mahavihara exegetical works teach, the term does not apply to
all living beings. For instance, besides those who have attained final en-
lightenment (nibbana), all the other living beings, namely, those who are
in the first three spiritual attainments starting from stream-entry (sekba)
as well as the average people who do not possess any spiritual progress
(puthujjana) do not qualify as bhiitas but are referred to as sambhavesins (lit.
‘those who seek existence’). Interestingly, both the egg-born (andaja) and
uterus-born (jalabuja) living beings, as long as they stay in the eggs and
uteruses respectively, are also not designated bhiitas. Yet, neither do they
qualify as sambbavesins or bhavyas (lit. ‘those who will come to existence’).
So, for example, the Mettasutta refers to two kinds of living beings: bbita
va sambhavesi va (‘not only those who have come to existence but also those
who seek existence’).” The commentary glosses:

bbita ti jara abbinibbatta. ye bhitd eva, na puna bbavissanti ti sankbam ga-
cchanti, tesam kbinasavanam etam adhivacanam. sambbhavam esanti ti sam-
bhavesino.” appabinabbavasamyojanatta ayatim pi sambbavam esantanam se-
kbaputhujjananam etam adbivacanam. atba va catusu yonisu andajajalabuja
sattd yava andakosam vatthikosafi ca na bhindanti, tava sambbavesi nama.
andakosam vatthikosasi ca bhinditva babi nikkbanta bbata nama. samsedaja
opapatikd ca pathamacittakkbane sambbavesi nama, dutiyacittakkbanato pa-
bbuti bbita nama. yena va iriyapathena jayanti, yava tato afifiam na papu-

125

nanti, tava sambbavesi nama, tato param bbuta ti.

123 Vism I 283.25-30: ime assdsapassasa nama |...] kassa va natthi ti. |...] asafiiibbitanam
matanam catutthajibanasamapannanam riparipabbavasamarnginam nirodbasamapanna-
nan ti. ‘“Who does not have these, inhalation and exhalation? Those who are non-
percipient, dead, entered the fourth meditative absorption, endowed with the existences
of the fine-material [sphere], the immaterial [sphere], and entered the “attainment of
cessation” do not have inhalation and exhalation” See also Sp 11 424.9-14; Patis-a 11
498.1;—20.

124 Khp 8.19; Sn 26.5 See also Bodhi 2017: 179.

125 Pjl246.25-247.9.
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Those who have come to be: those that have been born, generated. This is a
designation for arahants, who are reckoned thus: “They have come to be but
will not come to be again’ Those who will come to be: those seeking exis-
tence. This is a designation for trainees and worldlings who, because they
have not abandoned the fetters of existence, are seeking future existence.
Or alternatively, among the four modes of generation, of those beings born
from eggs and from the womb it is said ‘they will come to be’ so long as they
have not broken out from the egg shell or the cawl. But when they have bro-
ken out from the egg shell or the cawl and have emerged, they are said to
‘have come to be’. Of those beings born from moisture and those sponta-
neously born it is said ‘they will come to be’ at the first mind-moment. From
the second mind-moment on, it is said they ‘have come to be’. Or else, when
they are born in a particular posture, so long as they have not adopted an-
other posture, it is said ‘they will come to be’. But following this, it is said

5 126

‘they have come to be’.

Therefore, it seems that here Buddhaghosa conveys the following notion

to his audience: ‘when developing loving kindness, irrespective of its literal

meaning, one should apply the term bhiita, as a rilhi, to sambbavesins and

bbavyas as well.

14.5 puggald

Persons are said to be puggala because they are liable to fall into hell called

‘pum’.*” Nevertheless, all the persons are not liable to go to that hell. Those

126 Bodhi 2017: §79. See also Nanamoli 1960: 286—287. With reference to bhitanam va

127

sattanam thitiyd, sambhavesinam va anuggabdya, ‘for the maintenance of living beings
who have come to existence and for the support of those who seek existence’ at M 1
48.3-4 and S 11 11.22-23, Buddhaghosa glosses bhiira and sambbavesi remarkably similarly;
see Ps I 207.10-26 and Spk 11 22.26-23.4. Cf. also Sv 1 112.3-9 (to D 1 18.55-16), Ps 11
406.12-8. In all these glosses, the commentators read ‘new’ doctrinal meanings into
the term sambhavesi, probably because it is regarded as supporting the doctrine of an
antarabbava (‘intermediate existence’) held by the Sarvastivada and some other schools.
As we know, the Kathavatthu rejects the antarabbava (Kv 361-366), as does Mahavihara
exegetical literature. Apparently, the purpose of this exegesis of sambhavesi is also to
undermine the position of schools that advocated the antarabbava.

See under 14.1. See also Nidd-a 1 26.9-10: ‘pum’ vuccati nirayo, tam galati ti puggalo
(Nidd 1 3.55). See DOP, swv. puggala. See also Patis-a 11 442.6-7; 111 605.1-12. The word
pum here corresponds to put, which in Hindu mythology can refer to a specific hell;
according to the Manusmrti (9: 138), the son protects his father from this hell; MW,
sv. put: ‘hell or a partic. hell (to which the childless are condemned)’. Buddhaghosa
appears to take pum as hell in general. He takes the nirukti of puggala to be pum+gala.
The verbal root Vgala means to ‘drip’ or to ‘ooze’ (cf. DOP, s. gala: ‘dripping; oozing;
dropping’); he apparently adds gacchanti ti attho to indicate that gala occurs here in the
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who have attained a spiritual status, such as stream-entry do not go to any
kind of hell.®® Taking the term puggala as a riilhi, the practitioner should
spread loving kindness to all living beings.

14.6 attabbavapariyapanna

Attabbava can mean either sarira or kbandbapaficaka. Sarira and khandba-
paficaka are obviously not synonymous in this context, but they indicate
two different meanings. Presumably, sarira here refers only to the aggre-
gate of form (riipakkhandha).™ Thus, attabbavapariyapanna (‘those who
have entered into individuality’) can be understood as referring to:

— those who bear the aggregate of form
— those who bear all five aggregates

Non-percipient beings (asafifia-satta) in the fine-material realm (riapabhava)
bear only one aggregate, riipa, for the four immaterial aggregates, namely,
feeling (vedana), perception (safifia), conditional formations (sasikhara) and
consciousness (vififidna) are not available in that realm. Therefore, non-
percipient existence (asafifiabbava) in riipabbava is also called ekavokara-
bhava (‘existence with a single aggregate’). Contrary to this, although

sense of ‘go’. Dhammapala interprets the term differently. See Vism-mht 1 367.26-28:
piiranato, galanato ca puggala (Patis 11 130.25) ti nerutta satta hi nibbattanta tam tam
sattanikayam pirentd viya honti. sabbavarthanipatitaya ca galanti cavanti ti attho. ‘In
accordance with the etymological explanation, puggala [are so-called] because [they are]
filling and falling, for living beings who are being reborn appear as if [they] are filling
the various orders of beings. And they are dripping, [that is,] disappearing owing to
the collapsing on every occasion, is the meaning’ Both the Sabdakalpadruma and the
Vicaspatya interpret pudgala similarly. See SkD, sv. pudgala: ‘paranat put galanat galah’
‘[In the case of pudgala,] it is put because of filling and gala because of falling’. Cf. VcP,
s~. pudgala: ‘piarandr put galati ti galah! Dhammapala slightly touches on the pum-hell.
See Vism-mht 1 367.8-9.

128 Vism-mht 11 C¢ 299.4-5 (#) Mp 11 349.9: avinipatadhammanam pum adigalanassa (Vism-
mht 1 367.8-9 pugalanassa) abbavato. ‘Due to the absence of falling down [into the hells]
such as “pum” for those who are not subject to downfall” The term, vinipara, according
to Buddhaghosa, refers to falling into the four descents. See Sv1313.2: avinipatadbammo
(D 1156.9) ti catusu apayesu apatanadhammo. ‘One whose nature is not downfall: one
whose nature is not to fall down into the four descents.’ For a detailed explanation, see
SV 11 §44.7-9; Ps 1 162.29-33; Ud-a 290.5-7.

129 The Niddesa-commentary confines atthabhiva to form (ripa); see Nidd-a 1 149.2-3: az-
tabbavo (Nidd 1 42.16) ti riipakkbandho. Elsewhere Buddhaghosa equates kalebara with
attabbava; see Spk 1 117.25; Mp 111 88.21: kalebare (S 1 62.20; A 11 48.52) ti attabbave. Ac-
cording to some glosses, kalebara stands for only the physical body, excluding the four
immaterial aggregates beginning with feeling (vedana); see Ps 1 217.8: ripakayasarikba-
tassa kalebarassa (‘of the body, reckoned as ‘[gross] material form’). See also Spk 11
13.13-14; Patis-a I 1§3.25; Vibh-a 1o01.2.
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the beings in the ariipabbava are endowed with the four immaterial ag-
gregates, there is no ripa at all in that realm. The arapabbava is reckoned
as catuvokdrabhava (‘existence with four aggregates’). The beings in the
fine material sphere (other than non-percipient beings) and beings in the
‘sense-sphere’ (kamabbava) have five aggregates. Therefore, these are desig-
nated as paficavokarabbava (‘existence with five aggregates’).* Technically,
the first interpretation of artabbava excludes the beings in the aripabba-
va, while the second excludes the beings in the ripabbava who are non-
percipient and all beings in the aripabbava; it is confined to the beings in
the kamabbava and beings in the ripabhava (other than non-percipient be-
ings). Understanding attabbavapariyapanna as a rilbi, denoting all living
beings, the meditator can spread loving kindness without restriction.”!

15. pandara

The term pandaram appears in several places of the Pali canon. In the
Mahavihira exegetical works, it typically stands for ‘cognizance’ (citza),
while the plural pandarani refers to the six ‘inner sense-bases’ (ajjbattikani
ayatanani). I would first like to consider an example in the second category.
In the Sabhiyasutta of the Suttanipata there is the following verse:

dubbayani viceyya pandarani ajjbattam babiddha ca suddbipafiio |
kanbam sukkam upativatto pandito tadi pavuccate tathatta ||

130 In the commentary on the Niddesa, we find a detailed explanation of the three realms.
See Nidd-a 1 44.5—45.5: ekena ripakkbandbena vokinno bbavo, eko va vokaro assa bhavassa
ti ekavokarabbavo. so asafifiabbavo va. catihi aripakkbandhehi vokinno bhavo, cattaro va
vokara assa bbavassa ti catuvokarabbavo. so aripabbavo eva. paficabi kbandhbebi vokinno
bhavo, pafica va vokara assa bbavassa ti paficavokarabbavo. so kamabbavo ca riipabba-
vekadeso ca hoti. ‘[It is] one-constituent existence in the sense that “the existence is
endowed with the single aggregate of form”; alternatively, in the sense that “its exis-
tence has a single constituent”. It is just the existence of non-percipient [beings]. [It is]
four-constituent existence in the sense that “the existence is endowed with the four im-
material aggregates”; alternatively, in the sense that “its existence has four constituents”.
Itis just the existence of the immaterial [sphere]. [Itis] five-constituent existence in the
sense that “the existence is endowed with five aggregates”; alternatively, in the sense
that “its existence has five constituents”. It is the existence of the sensual sphere and
part of the existence of the fine-material [sphere]. See also Patis-a 1 87.5-88.4. In the
Saratthadipanitika (Sp-t 1 232.17), Sariputta states ‘vokdra is a synonym for the aggre-
gates’ (vokdro ti va kbandbhanam etam adbivacanam). In translating vokdra in the above
passage, I follow his interpretation.

131 See also Gamage 2022 36-66.

132 Sn 526 (97.12-15).
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Having examined both lucidities (pandarani), inside and outside, having
pure wisdom, having transcended the black and white, one who is like
that," is truthfully called ‘wise’.

The language in this verse offering a definition for the term pandita plays
on several metaphors and symbols; pandarani is one such metaphors, and it
has been rendered in many ways in this context.** The Paramatthajotika’s
exegesis here is:

pandarani ti dyatanani. tani bi pakatiparisuddbatta ralbiya ca evam vuccan-
'’
Lucidities (pandarani): the sense-bases, because they are originally abso-

lutely pure and because of the convention of speech (rii/hi) they are referred
to in this manner.”

The commentator says that the term pandarani, as a ralbi, occurs in this
verse to mean the six inner sense-bases (@yatanani)—cakkbu or eye, sota or
ear, ghana or nose, jivha or tongue, kaya or skin, and mano or conscious-
ness. He alludes to the fact that the six sense bases are metaphorically
called pandarani so long as they are not contaminated with various mental
defilements that arise as a result of contact with their corresponding exter-
nal objects, namely, forms (riipa), sounds (sadda), odours (gandha), tastes
(rasa), tactile things (photthabba), and dhammas or phenomena. Whether
or not the sense-bases are contaminated by defilements, they are called
pandarani because they are originally absolutely pure (pakatiparisuddhatta).
The six inner sense-bases of humans whose defilements have yet to be elim-
inated are typically impure. In contrast, those who have attained ultimate

133 For the term zadi, see Roth 1968: 47. See also Gamage 2020: 98 fn. 118.

134 For example, ‘senses’ (Fausbéll 1881, 9o); ‘senses’ range’ (Chalmers 1932: 127); ‘warring
states’ (Hare 1945: 79); ‘(Taten-) Fiirbungen’ (Nyanaponika 1955: 124); ‘la purezza’ (Ta-
lamo 1961: 119); ‘sense-fields’ (Norman 1992: 66); ‘(sense-)spheres of clarity’ (Jayawick-
rama 2001: 205); ‘translucencies’ (Bodhi 2017: 245); Nyanaponika (1955: 292) points
out that it can mean ‘hell, weif}, bleich, gelblich’, but that to his knowledge it does
not mean color (‘Farbe‘) in general. PED, sv. pandara, gives ‘white, pale, yellowish’.
Pe Maung Tin (1920 1 185) translates pandara as ‘clear’; Tittila (1969: 113) as ‘lucence’,
Napamoli (1982: 193) as ‘lucidity’, Nyanaponika (2005: 249) as ‘das Helle’. Following
Nanamoli, I use ‘lucidity’.

135 PjIl i 430.2-3.

136 Tr. Nyanaponika 1955: 292: ‘Als pandarani, “die Hellen”, sind die Sinnengrundlagen zu
verstehen. Sie werden so genannt wegen ibrer natiirlichen Reinbeit und des Sprachgebrauchs
wegen. Tr. Bodhi 2017: 922: ‘It is the sense bases that are called translucencies; for
these are customarily spoken of in such a way because of their natural purity.
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enlightenment, like arabants, possess the six sense-bases, which are abso-

lutely pure. The term pandarani, as a rilhi, can be used to refer to the six

inner sense-bases of ordinary people as well as those of arabants. The fol-

lowing passages show how the commentators of the Mahavihara interpret

pandaram in the Pili canon as referring to any kind of cognizance.

Two texts from the Suttapitaka—the Niddesa and the Patisambbida-

magga—and two from the Abhidhammapitaka—the Dhammasangani and
the Vibbanga—give an almost identical passage that presents a string of

synonymic designations for the mind.”” The passage from the Dhamma-

sangani reads:

katamam tasmim samaye cittam hoti? yam tasmim samaye cittam mano ma-
nasam badayam pandaram mano mandyatanam manindriyam vifiiianam visi-

fianakkbandbo tajja manovifiianadbatu. idam tasmim samaye cittam boti.™®

What is cognizance on that occasion? Whatever on that occasion [is] cog-
nizance, mind, mentation, heart, lucidity, mind, mind-sense-base, mind fac-
ulty, consciousness, consciousness aggregate, element of mind-conscious-
ness related to that, this is cognizance on that occasion.”

On the term pandara in this list the Atthasalini offers the following gloss:

idba pana cittam eva abbbantaratthena badayan ti vuttam. tam eva parisud-
dbatthena pandaram bbavangam sandbay’ etam vuttam. yatbaba: ‘pabbas-
saram idam bhikkhave cittam, taii ca kbo dgantukebi upakkilesehi upakkili-
tthan’ (A 110.u-12) ti. tato nikkhantatta pana akusalam pi, garngaya nikkbanta
nadi ganga viya, godbavarito nikkbanta godbavari viya ca, pandaran t’ eva

vuttam."*°

But here just the cognizance in the sense of [its being] internal is stated [by
the term] hadaya. The very same [cognizance], in the sense of [its] abso-
lute purity, is lucidity (pandara). This is stated with reference to the bha-

141

vangal-consciousness].'"" As [the Arnguttaranikaya) says: “This conscious-

137
138
139
140
141

Nidd 1 3.4-7; 176.13-16; Patis 1 189.37-190.2; 190.4-6; Dhs 10.11-15; 11.27-31; Vibh 87.23-26.

As 10.11-15.

See Nanamoli 1982: 193; Rhys Davids 1997b: 8. See also Thittila 1969: 113.

As 140.22-29.

DOP, sw. bbavanga: ‘a factor of existence, of becoming’ DOP, s. bhavasiga: ‘dormant
mental continuity (in which no mental process occurs)’ Bodhi translates the term
bhavarga as ‘factor of existence’. See Bodhi 2012: 1597, fn. 46. Both Nyanatiloka and
Nyanaponika rendered the bhavangacitta as ‘UnterbewufStsein’ (Nyanatiloka 2014: §28;
Nyanaponika 2005: 249). Again, the former scholar translated the very same term as
[UlnterbewufSte Zustinde’ (1927: 880). Pe Maung Tin and Nanamoli select the ‘life-
continuum’ for it. See Pe Maung Tin 1920: 1 185, Pe Maung Tin 1931: 111 537; Nanamoli
1956, 466. For scholarly discussions of bhavariga-consciousness, see Gethin 1994: 11-35;
Anilayo 2017: 10-51.
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ness, monks, is luminous, but it is defiled by adventitious defilements. But
even unwholesome [consciousness]'# is indeed called ‘lucid’, on account of
the fact that it has emerged from that [bhavasiga-consciousness], just as the
tributary issued from the [river] Ganges [is also called] ‘Ganges’, and the

[tributary] issued from the [river] Godhavari [is also called] ‘Godhavari’."¥

In this gloss, the commentator does not explicitly state that the term pan-
dara is a ralhi. However, the way he describes the term strongly suggests
that he understands that it occurs as a 7ilbi in the canon. Because of its ab-
solute purity, the cognizance or citta is designated as pandara; but pandara
was originally used to denote bbavarga-consciousness. Pandara (‘lucidity’)
symbolically demonstrates its nature. As Bodhi points out, this bbavariga-
consciousness ‘occurs in the absence of active cognition’ and is ‘responsible
for maintaining continuous personal identity throughout a given life
and from one life to the next’#* After suggesting that the bhavarnga-
consciousness was originally intended by the term pandara, the author of
the Atthasalini provides a scriptural example in support. According to the
commentators, ‘this consciousness [that] is defiled by adventitious defile-
ments’ describes the bbavarga-consciousness. The commentators typically
insist on this."¥ Although, for the commentators, the term pandara
originally refers specifically to the bbhavarga-consciousness, it comes to
be used as referring to consciousness in general: any consciousness—
whether wholesome or unwholesome—has emerged from the bbhavarnga-
consciousness (tato nikkantarta). The analogy drawn by the commentator
illustrates this: while flowing into the ocean, the rivers Ganges and
Godhavari give rise to distributaries which are also named after the main
river. In short, the term pandara occurs in the Mahavihara sources as a

142 Dhs-mt 95.17-20: akusalam pi pandaran ti vuttam, ko pana vado kusalan ti adbippayo.
tafi bi pandarato nikkbantam sayaii ca pandaran ti. atha va sabbam pi cittam sabbavato
pandaram eva, agantukopakkilesavodanebi pana savajjanavajjanam upakkilitthavisuddha-
taratd honti ti. ‘Even [if it is] an unwholesome [consciousness] it is called lucidity,
how much more [so if it is] wholesome, [that is] the intention. For, the [unwholesome
consciousness] issued from the lucidity, even itself is lucid. Or, each consciousness by
nature is verily lucid, but due to the adventitious defilements as well as purifications
there is a more defiled or cleaner state of the blamable and blameless [consciousnesses].

143 See also Pe Maung Tin 1920 1 185-186; Nyanaponika 2005: 249.

144 Bodhi 2012: 1597, fn. 46.

145 For instance, see Ps 1167.20-27; Mp 1 60.9—.15; Dhp-a I 23.10-19; Nidd-a I 22..18-20; 11 290.8-
105 Pat_is»a 1242.24; 11 §20.29—§21.3.
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metonym for bhavarga-consciousness. Other commentators share the Az-

thasalini gloss."

16. vacisankbdra

According to the Maha-Cattarisakasutta of the Majjhimanikaya, each of
the first five factors of the Noble Eightfold Path—1. sammaditthi or right
view, 2. sammdsankappa or right conceptualization, 3. sammavdca or right
speech, 4. sammakammanta or right action, and §. samma-djiva or right
livelihood—can be divided into two aspects. The first aspect deals with
the mundane level and is qualified with three adjectives as sasava (‘with in-
fluxes’), pusifiabhagiya (‘partaking of merit’) and upadhivepakka (‘ripening
in the acquisitions’).” The second aspect that involves the supramun-
dane level is modified with four designations, namely, ariya (‘noble’), an-
asava (‘influx-less’), lokuttara (‘supramundane’) and maggarnga (‘factor of
the path’). The sutta describes right conceptualization dealing with the
supramundane level as follows:

katamo ca bhikkhave sammasarikappo ariyo andsavo lokuttaro maggango? yo
kho bhikkbave ariyacittassa andsavacittassa ariyamaggasamangino (ES °mag-
gassa sa°) ariyamaggam bhavayato takko vitakko sankappo appana vyappana
cetaso abbiniropand vacisanikbdro. ayam bhikkbave sammdsankappo ariyo and-
savo lokuttaro maggargo.'®

And what, monks, is the right conceptualization that is noble, influx-less,
supramundane and a factor of the path? Whatever, monks, reasoning,
proper reasoning,’ fixing, proper fixing, mind’s fixing [on objects] and ver-

146 Nidd-a122.16-23; 11 290.6-13. Mahanama adds an alternative interpretation; see Patis-a 11
§20.22—§21.9.

147 Nanamoli and Bodhi 1995: 935.

148 M1 73.-17 (= M 111 C€ 214.24-29. See also M 111 S€ 182..20-183.4).

149 In translating terms such as takka, I relied on the definitions in the commentary. For
convenient understanding, let me quote the relevant passage here: Ps 1v 132.25-133.10 (=
Ps1v C¢ 92.3-13; Ps 1v S€ 94.9-17): takko ti adisu takkanavasena takko (M 111 73.55). sv eva ca
upasaggena padam vaddberva vitakko ti vutto. sv eva sarikappanavasena sankappo. ekaggo
butva arammane appeti ti appand. upasaggena pana padam vaddbetvd vyappana ti vut-
tam. cetaso abbiniropand ti cittassa abbiniropana. vitakkasmim bi sati vitakko arammane
cittam abhiniropeti, vitakke pana asati attano yeva dbammatdya cittam arammanam abhi-
rithati, jatisampanno abhififiatapuriso viya rajagebam. anabbififiatassa (E¢ abhififiatassa)
hi patibarena va dovarikena va attho hoti. abbififiatam jatisampannam sabb’ eva rajardja-
mabamartd jananti ti attano ‘va dbammatdya nikkbamati ¢ eva pavisati ca. evamsam-
padam idam veditabbam. ‘With regard to the [meaning of the terms] such as takka: it
is [called] zakka by virtue of reasoning. And, having developed the term with a prefix,
the very same [takka] is called vitakka (i.e., “proper reasoning”); by virtue of conceptu-
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bal formation in one whose mind is noble, whose mind is influx-less, who
possesses the noble path and is developing the noble path, this, o monks, is
the right conceptualization that is noble, influx-less, supramundane and a
factor of the path.

150

This discourse uses seven terms, beginning with takka, for right conceptu-
alization. While these terms are synonymous, they also describe divergent
functions of right conceptualization.”” For instance, vitakka (‘proper rea-
soning’) and vacisarikbara (‘verbal formation’) bear the same meaning in
this context, and both express the attributes of sammadsarkappa belonging
to the supramundane level. The Papaficasidani glosses vacisanikbara as fol-
lows:

vacam sarkbaroti ti vacisankbdro. ettha ca lokiyavitakko vacam sankbaroti, na

lokuttaro. kificapi na sankbaroti, vacisarnkbaro t’ eva pan’ assa namam hoti.>*

[It is called] verbal formation because [it] constructs speech. And in this
context, proper reasoning [belonging to] the mundane [level] forms speech;
not the supramundane [level]. Although [the supramundane] does not form
[speech], it still has the designation of ‘verbal formation’.

In line with the Maba-Cattarisakasutta, the right conceptualization occur-
ring on the supramundane level comprises seven states relating to one’s
ideation, including vitakka and vacisarikbara. But, as Buddhaghosa’s gloss
shows, proper reasoning (vitakka) forms utterances only on the mundane
level (lokiyavitakko vacam sarkbaroti), not on the supramundane level (na
lokuttaro). Vacisarikhara is said to consist of two components, namely, vi-
takka and vicara.5? Thus, vacisankbaras are nothing more than vitakka and

alizing, the very same [takka] (=) sarikappa (i.c., “conceptualization”). Because it fixes
[one’s mind] on [objects], having become one pointed (=) appana (“fixing”). But, hav-
ing developed the term with a prefix, [the very same appana) (=) vyappana (i.e., “proper
fixing”). cetaso abbiniropana: the mind’s fixing (on objects). For when the proper rea-
soning exists, it makes the mind fix one’s thought on objects. But, when the proper
reasoning does not exist, one’s mind, by its own nature, fixes itself on an object, just
like when a well-known person of high birth [entering] the royal palace. For a person
who is not well-known is in need of a doorkeeper or a gatekeeper [when entering a royal
palace]. Because all of the kings and royal chief ministers know of a well-known per-
son of high birth, solely by his own nature he enters and leaves [the royal palace]. In
the same manner, one should know this [presence and absence of proper reasoning] as
having such a consequence’

150 See also Horner 1959: 111 116; Nanamoli and Bodhi 1995: 936.

151 Ps1v132.2527.

152 Ps1v 133.11-13.

153 See M 1301.21; S 1V 293.15-16¢ vitakkavicara vacisaikharo. Tr. Nanamoli and Bodhi 1995:
399: ‘applied thought and sustained thought are the verbal formation. See also Horner
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vicara. One first formulates a thought by the operation of vacisarikhdra, and
then produces utterances related to it."* Therefore, vacisarikbara typically
precedes an intended utterance. When one is on the supramundane level,
one’s mind does not form any utterance. Although vitakka and vicara do
not function as vacisarikbdra at all in one’s mind on this level, vitakka is
still referred to as vacisarikbara, merely as a conventional designation. Bud-
dhaghosa does not make it explicit that vacisarikbara is a ralhi. But, in his
subcommentary,” Dhammapila does make this explicit.

17. fidnavippayutta

The Dhammasarigani™® introduces the first consciousness relating to the
sphere of sensual experience (kdmavacara) as follows:

katame dbamma kusala? yasmim samaye kamavacaram kusalam cittam up-
) . ) ’ / .
pannam hoti somanassasabagatam fidnasampayuttam ...

Which are the states that are wholesome? When a wholesome consciousness
belonging to the sphere of sensual experience has arisen, accompanied by joy
[and] associated with knowledge ..."”

The author of the Atthasalini explains:

kosallam vuccati pafinid, kosallato sambhitatta kosallasambbitatthena kusalam.
fianasampayuttam tava evam hotu, fianavippayuttam katban ti. tam pi riilbi-

1954: 1363. For the commentarial gloss, see Ps 11 351.13-14; Patis-a 1 316.7: vacisarikhara
(Patis 1 99.8-9) ti vitakkavicard. ‘Verbal formation: proper reasoning [and] sustained
thought.” See also Moh 297.14.

154 S IV 293.23-25: pubbe kbo gabapati vitakketva vicaretva paccha vicam bhindati. tasma
vitakkavicara vacisarnikbaro. ‘First, householder, [one] makes proper reasoning [and] a
sustained thought, and then afterwards [one] breaks into speech. Therefore, reasoning
and proper reasoning are verbal formation. See also Bodhi 2000: 1322. M I 301.26-28;
Horner 1954: 1 363-364; Nanamoli and Bodhi 1995: 399.

155 Ps-pt 111 308.4-7: vdcam sarkbaroti (Ps v 133.1) ti vacam uppddeti, vacighosuppattiya
visesapaccayo hoti ti attho. lokiyavitakko (Ps v 133.1-12) dvattimsacittasabagato vacam
sankbaroti (Ps 1v 133.11) vacivififiattijananato. vacisanikhdro tv eva panassa namam hboti
(Ps v 133.13) rulhito. [The mundane proper reasoning] forms utterances: [the mundane
proper reasoning] generates utterances; [it] becomes a special condition for the genera-
tion of sounds of speech, is the meaning. Because it is included within the thirty-two
consciousnesses, the proper reasoning [belonging to the] mundane [level] forms ut-
terances, because it generates verbal intimation. But in accordance with convention of
speech, its designation is “verbal formation”, indeed’

156 Dhs 9.1-3.

157 Here, I based myself on Rhys Davids 1997b:1.
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saddena kusalam eva. yatha bi talapannebi akatva kilafijadibi katam pi (E°
omits pi) tamsarikkbatta rilbisaddena talavantan w’ eva vuccati, evam fiana-
vippayuttam pi kusalan tv’ eva veditabbam.*

Wholesomeness is counted as understanding. Because it is arisen from
wholesomeness, in the sense of arisen from wholesomeness, it is wholesome.
While the [consciousness] associated with knowledge may be like this, how
may the [consciousness] dissociated from knowledge be [like this]? In ac-
cordance with the term [wholesome] as a convention of speech®?, that [con-
sciousness] is also wholesome, indeed. For, just as even [a fan] made of
reed-matting, etc., and not made with fan-palm leaves, on account of its
similarity to a [fan-palm-leaf fan], is still ccounted as a fan-palm-leaf fan by
a convention of speech; [one] should know that, in the same manner, even
the [consciousness] dissociated from knowledge is still to be understood as
wholesome.*°

The usual meaning of the adjective kusala is ‘wholesome’. The commenta-
tor says that citta is to be described as ‘wholesome’ because it has arisen
from ‘understanding’ (paiifia). A fianasampayutta-citta is endowed with
knowledge (7iana). However, ianavippayuttacitta is a kind of consciousness
which is disassociated from knowledge. Since paifia and 7igna are synony-
mous, how can such a citza be described as wholesome if wholesome means
‘arisen from understanding’? The commentator finds a solution to solve
this problem. Using the analogy of talavanta, he stresses that 7ianavippa-
yutta-citta can also be referred to as kusala as a ralbi. Even though it has
not strictly arisen from understanding,

Summary

The semantic development of words is a common phenomenon in many
languages. Once the secondary meaning of a particular word is developed,
its primary meaning may disappear. The authors of Pali exegetical works

158 As 63.5-u1 (= B€ 105.14-19; C¢ 80.31-36; S 109.25-110.3).

159 Ananda uses the term ritlba to qualify the idnasampayutta-consciousness as well as the
Aanavippayutta-consciousness. See Dhs-mt 64.12-14: rulbisaddena (As 63.9) ti fidnasam-
payuttesu rulbena saddena, fianasampayuttesu va pavattitvi anavajjasukbavipakaraya
tamsadisesu fianavippayuttesu rulbena saddena. ‘By conventional use of the word means:
By conventional use of the word [used] in the case of those (citzas) associated with
knowledge; or having used [the word] in the case of those associated with knowledge,
by conventional use of [that] word in the case of those dissociated from knowledge,
which are similar to the former because of resulting in blameless happiness.

160  See also Tin 1920: 83-84; Nyanaponika 2005: 136.
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state that a number of terms and phrases in the canon are rilbis. The ex-
egeses of these rilbis are philologically and philosophically important. As
these exegeses show, by the time they appear in the canon, the original
meaning of some words had already faded. Instead, such words appear in
the canon in their secondary meaning. The exegetical works of the Mahavi-
hara school are helpful in discerning the original meaning of some words
like Capalacetiya. Although the words like marisa and pandara were origi-
nally used in a limited sense, they later come to be used in a much broader
sense. When interpreting verbs like akkamati, special attention must be
paid to the context in which they appear in the canon. Although the term
vacisankbara can be taken in its literal meaning when used to qualify the
word formation of ordinary people, its literal meaning must be disregarded
when it occurs to qualify the supramundane mind at the moment of en-
lightenment. Referring to the wholesome consciousness that occurs in the
kamavacara-sphere, consciousness ‘dissociated from knowledge’, must be
understood as ‘wholesome’ even when wholesome is taken to mean ‘arisen
from understanding’, since ‘wholesome’ plays the role of a rizfhi. As the sub-
commentary of the Visuddbhimagga shows, there are shortcomings when the
meditator focuses on the literal meaning of the five terms beginning with
sattd while developing loving kindness. Therefore, if one concentrates on
the rilhi meaning of these terms, one achieves the very goal of one’s medi-
tation.
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(Patna: Jayaswal Research Institute, 1975).

Ap Apadana
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Cp Cariyapitaka
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Pali Text Society, 1924—2011).
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Dhs Dbammasangani
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J Jataka
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[Manorathapirani-puranatika of Dhammapala] Ariguttaranikaya-
puranatika Catuttha Linatthappakasini, ed. by Primoz Pecenko
(Bristol: Pali Text Society, 2012).

Monier Monier-Williams, A Sanskrit-English Dictionary (Oxford:
Clarendon Press, 1899).

Nettippakarana

Nettippakarana-atthakarha

Niddesa

Niddesa-atthakatha

Kumulatives Nachtragswérterbuch des Sanskrit

Patisambbidamagga

Patisambbidamagga-atthakatha

T. W. Rhys Davids and William Stede, Pali-English Dictionary
(London: Pali Text Society, 1921-1925).

Paramatthajotika 1 (Kbuddakapatha-atthakatha)

Paramatthajotika 11 (Suttanipata-Atthakarha)

Puggalapariiatti

Puggalapaiifiatti-arthakatha

Paribbasendusekbara, ed. by F. Kielhorn (Bombay: Indu-Prakash
Press, 1868)

Papaiicasiudani

Vaman Shivaram Apte, The Practical Sanskrit-English Dictionary
(Poona: Shiralkar, 1890).

Papadicasiidani-puranatika (B°)

Petavatthu

Petavatthu-atthakatha

[Petersburger Worterbuch] Otto Béhtlingk, Sanskrie-Worterbuch
in kiirzerer Fassung, 7 vols (Kaiserliche Akademie der Wissenschaf-
ten: St. Petersburg, 1879-1889).

Samyuttanikiya

Siamese BudSir Edition

[Siddbantamuktavali] Bhasaparicchedah (Karikavali) Siddhanta-
muktavalivyakbyopetah of Nyayapaficinana Bhattacarya (Bombay:
Sri Venkateévara Press, 1829).

[Sabdakalpadruma) Raja Radha Kanta Deva, Sabdakalpadrumab, s
vols (Varanasi: Chaukhamba Sanskrit Series, 1967).
[Sabdastomamabanidhi] Sri Tarinatha Bhattacharya, Sabdastoma-
mahanidhi (Varanasi: Chowkhamba Sanskrit Series, 1967).
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Sn Suttanipata

Sp Samantapasadika

Spk Saratthappakasini

Spk-pt Saratthappakasinipuranatika (B)

Sp-t Saratthadipanitika

SrdS [Sarvadarianasamgrabal Srimar ~ Sayana-Madbavacaryapranitah

Sarvadarsanasamgrabab, ed. by Abhyamkara Vasudeva Sastri
(Mumbai: Nirnaya Sagara Press, 1924).

Sv Sumangalavilasini
Sv-pt Sumangalavilasinipuranatika
SWTF Sanskrit-Waorterbuch der buddbistischen Texte aus den Turfan-Fun-

den, vol. 1, ed. by Georg von Simson and others (Gottingen: Van-
denhoeck & Ruprecht, 1994).

Th Theragarha

Th-a Theragatha-Atthakatha

Thi Therigatha

Thi-a Therigatha-Atthakatha

Ud Udana

Ud-a Udana-Asthakatha

VcP [Vacaspatyam] Taranatha Tarkavacaspati Bhattacarya, Vacaspar-
yam, 6 vols (Varanasi: Chowkhamba Sanskrit Series, 1969-1970).

Vibh Vibhariga

Vibh-a Vibbarga-Atthakatha (Sammobavinodani)

Vibh-nt Vibharga-anutika

Vibh-pt Vibbarngamiilatika

Vin Vinayapitaka

Vin-vn Vinayavinicchaya

Vin-vn-t Vinayavinicchayatika

Vism Visuddhimagga

Vism-mht Visuddhimaggamabatika (Paramatthamafijiisa)

Vism-sn Visuddhimargaya [Mabasannaya): kalikalasahitya sarvajiia pandita-

bhidhana dvitiya Parakramababu mabipalayan visin liyi mabdsanya
sabitay, ed. by Bentara Sraddhatisya (Kalutara, Sri Lanka: Vidyati-
laka Press, 1949-1955).

Vmv Vimativinodanitika

Vv Vimanavatthu

Vv-a Vimanavatthu-Atthakatha
Yam Yamaka
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