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K. R. Norman: 192§—2020

Eivind Kahrs

Professor Kenneth Roy Norman died peacefully on § November 2020 at
the age of ninety-five. With his death, the world of Middle Indo-Aryan
philology, also known as the study of Pali and Prakrit, has lost one of its
most eminent scholars and one of its clearest voices ever.

Roy Norman, as he preferred, was born on 21 July 1925, the son of
Clement and Peggy Norman, in Wellington in Somerset where he was ed-
ucated at Taunton School.

After military service in India and Malaya, he was admitted to Downing
College, University of Cambridge, where he read Classics, obtaining his
Cambridge MA degree in 1954. He was a Fellow and Tutor in Downing
College from 1952 to 1964.

In 1953 Roy Norman married Pamela Raymont, who was to become
his lifelong partner. Pam predeceased him by a year and a half. They are
survived by a son, Matthew, and a daughter, Felicity.

Roy Norman studied classical philology, which in his student days in-
cluded the study of the relationship between Latin, Greek, Sanskrit and
other Indo-European languages. He went on to focus on Sanskrit and the
dialects associated with Sanskrit—the Prakrits, or Middle Indo-Aryan—
and in 1955 was appointed Lecturer in Middle Indo-Aryan Studies in the
University of Cambridge, where he remained for his entire academic career.

These were still times when a PhD was not a necessity if you wanted
to get on with your research and titles didn’t matter much to him (‘Mr
Norman’ would do), but Roy Norman was promoted to Reader in 1978 and
Professor of Indian Studies in 1990, and retired as Professor Emeritus in
1992.

He was made a Foreign Member of the Royal Danish Academy of
Sciences and Letters in 1983, and elected a Fellow of the British Academy
(FBA) in 1985. Notably, Roy Norman was the longest serving member of
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the Council of the Pali Text Society (1959—2010) and also served as its Pres-
ident from 1981 to 1994. He was editor of the Journal of the Pali Text Society
from 1985 to 1994.

Roy Norman’s contribution to Pali studies was immense. He was editor
of the Pali Tipitakam Concordance (vol. 11, fascicles 4—9) from 1963 to 1973,
and of 4 Critical Pali Dictionary ((vol. 11, fascicles 11-17) from 1981 to 1990.
The latter office took him several times to Copenhagen, and he also had
lecturing and other engagements from Japan to California over the years.

A bibliography of Roy Norman’s published work (mostly under the
signature K. R. Norman) appeared in J/PTS in 2009. Even with the cus-
tomary abbreviations, it is 36 pages long (JPTS 30 (2009): 99-135) and
lists 490 items, covering Middle Indo-Aryan in all its manifestations, in-
cluding the Asokan inscriptions and Jain studies, so I shall not go into
details here. However, the last of the 152 articles listed, ‘On translating
literally’ (JPTS 30 (2009): 89-97), brings to mind some of Roy Norman’s
outstanding, meticulously annotated translations of major metrical texts in
Pali, including the Theragatha, Therigatha, Suttanipata and Dbhammapada.’

Among his works two monographs stand out and deserve special men-
tion. One is the monumental Pali Literature: Including the Canonical Lit-
erature in Prakrit and Sanskrit of all the Hinayana Schools of Buddhbism,
1983.> The other is A Philological Approach to Buddbism,? which contains
Roy Norman’s Bukkyo Dend6 Kyokai Lectures at the School of Oriental
and African Studies, London, 1994. They give a vivid and very accurate
picture of what Roy Norman’s work was all about. In a sense, this became
his testament to the study of Buddhism and its inseparable and intimately
dependent relationship with philology.

1 Elders’ Verses, vol. 1. Translation of the Theragatha, 1969; reprinted 1990, 1995; 2nd edn
2007; revised translation of the verses: Poems of Early Buddhist Monks (Theragatha),
1997). Elders’ Verses, vol. 11. Translation of the Therigatha, 1971; reprinted 1992, 1995;
2nd edn 2007; revised translation of the verses: Poems of Early Buddbist Nuns, 1989.
The Group of Discourses. Translation of the Sutta-nipata, 1984; revised translation with
introduction and notes published as vol. 11, 1992; reprinted 1995; 2nd edn (not called vol.
11), 2001. The Word of the Doctrine. Translation of the Dhammapada, 1997; reprinted
with corrections 2000. All published by PTS.

> Pali Literature: Including the Canonical Literature in Prakrit and Sanskrit of all the
Hinayana Schools of Buddhism, A History of Indian Literature, vol. vir, fascicle 2 (Wies-
baden: Otto Harrassowitz, 1983).

3 A Philological Approach to Buddhism (The Bukkyo Dendd Kyokai Lectures 1994), Bud-
dhist Forum, vol. v (London: School of Oriental and African Studies, 1997; 2nd cor-
rected edn, Lancaster: PTS, 2006).
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Roy Norman also leaves us with an outstanding collection of his schol-
arly output in eight volumes of Collected Papers (vols 1—vii1, PTS, 1990-
2007) which will have a lasting effect on Pali and Prakrit Studies.

Roy Norman’s university post was specified as Middle Indo-Aryan, but
before his retirement in 1992, it was decided to readvertise it in Sanskrit, so
when I became his ‘successor’ in 1989, Roy was still in post for three more
years, due to a short-lived arrangement at the time. Some commission had
decided that university faculties or departments could apply for someone
to be replaced three years before their retirement. In my case this was
extremely beneficial, and in due course we read all the A$okan inscriptions
(in the end twice), lots more epigraphy, Jain texts in Ardha-Magadhi, the
Gandhari Dbharmapada, and literary texts such as the Saztasai.

Roy’s presence also added significantly to my understanding of how my
new work-place worked (or didn’t work). His characteristic generosity and
support revealed a heart of gold.

In the Faculty of Oriental Studies, coffee at 11 a.m. was one of the things
that did work and kept people connected, even if they were from disciplines
as diverse as Japanese Studies and Assyriology, and Roy Norman was a reg-
ular participant. Whether it was at morning coffee, PTS Council meetings
in London or Faculty Board meetings in Cambridge, Roy Norman was al-
ways a voice of reason.

In the autumn of 1989, I was still fairly new to computers, whereas Roy
was already quite into them and had seen their possibilities for our subjects.
Sometimes Roy would knock on my door and say: ‘Shall we play?” And we
went down to the Faculty’s ‘computer room’ on the 1st floor and ‘played’.

When Roy Norman realised that my Sanskrit colleague John D. Smith
and I had decided to retain some Pali and Prakrit texts, including some
Asokan inscriptions, as part of the Sanskrit undergraduate syllabus, he was
delighted. Some years later, probably in 1995, I was about to teach Rock
Edict XIII and realised a few days before the class that I had some questions
for Roy. Brushing the questions aside for the moment, his immediate and
enthusiastic reaction was: “Would you like me to teach it?” This he did, and
came all the way in from Shepreth for the two-hour class. When I raised
the possibility of tape recording him, Roy replied: ‘I anticipated that, and
handed me eighteen pages of notes, neatly typed out single-spaced.* There
were just three students in the class, and they loved it.

4 The notes were subsequently published in Indologica Taurinensia as ‘A$oka’s Thirteenth
Rock Edict’, IT: 23-24 (Gregory M. Bongard-Levin Felicitation Volume), 1997-98
[1999]: 459-84 (Collected Papers, v1it , no. 135: 45-69).
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Roy Norman was also exceptionally able handed, whether it involved
mending his car, or more creatively in the realms of pottery or carving
things from wood, or creating a real wood full of wonders in his and Pam’s
fairytale garden in Huttles Green in Shepreth.

Roy Norman’s funeral became a limited affair, due to the pandemic re-
strictions at the time. I watched it online at the invitation of Roy’s daugh-
ter, Felicity, who brought it a quiet dignity through her speech, reminis-
cent of Roy. She had also made ninety-five origami butterflies which she
distributed at the end of the service, a fitting tribute to a scholar whose
work was disseminated far and wide and shall continue to be read all over
the world for generations to come.

Open Access This article is distributed under the terms of the Creative Commons Attribution
License CC BY-ND 4.0. (https://creativecommons.org/licenses/by-nd/4.0/), which permits
unrestricted use, distribution, and reproduction in any medium, provided you give appropriate
credit to the original author(s) and the source. If you remix, transform, or build upon the
material, you may not distribute the modified material.



Convention of Speech (riulhi)
in Theriya Buddhism

The Law of Generalization

Aruna Gamage

For Bitavatte Saranarnkara thera
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?

JPTS 35 (2024): 7-55
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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.



Convention of speech in Theriya Buddhism 19

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.
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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
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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.



38

Aruna Gamage

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



Convention of speech in Theriya Buddhism 39

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.



42

Aruna Gamage

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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Abbreviations

A Anguttaranikaya

Abhidh-k-bh  Abbidharmakosabbasyam of Vasubandbu, ed. by P. Pradhan, 2nd edn
(Patna: Jayaswal Research Institute, 1975).

Ap Apadana

Ap-a Apadana-Atthakatha

As Atthasalini

BD L. B. Horner, The Book of the Discipline, 6 vols (London: Pali Text
Society, 1938-1966).

B¢ Burmese Chatthasangiti Tipitaka Edition

BHSD Franklin Edgerton, Buddhbist Hybrid Sanskrit Grammar and Dictio-
nary, 2 vols (New Haven: Yale University Press, 1953).

BudSir Buddhist scriptures information retrieval (Bangkok, Thailand:
Mahidol University Computing Center [1994]).

Bv Buddbavamsa

Bv-a Buddhavamsa-Atthakatha

(o Sinhalese Printed Version

Cp Cariyapitaka

Cp-a Cariyapitaka-Atthakatha

CPD V. Trenckner and others, 4 Critical Pali Dictionary, 3 vols (Copen-
hagen: Royal Danish Academy of Science and Letters, Bristol:
Pali Text Society, 1924—2011).

D Dighanikaya

Dhs Dbammasangani

Dhs-anut Dhammasangani-anutika

Dhs-mt Dhammasarganimiilatika

DOP Margaret Cone, A Dictionary of Pali. 3 vols (Oxford: Pali Text
Society, 2001-2020).

E° Pali Text Society’s Edition

Hk Jayasankara Joshi, HalayudbhakoSah (Lakhnau: Uttara Pradesa Hin-
di Samsthina, 1957).

It Itivuttaka

It-a Ttivuttaka-Atthakatha

J Jataka

-a Jataka-Atthakatha

KEWA Manfred Mayrhofer, KurzgefafStes erymologisches Worterbuch des Alt-
indischen. A Concise Etymological Sanskrit Dictionary, vol. 1, A-TH
(Heidelberg: Carl Winter, 1956).

Khp Kbuddakapatha

KvyP Sri Mammagabbattapranitah Kavyaprakasah ed. by R. Hariharasa-
stri (Trivandrum: Royal Printers, 1926).

M Majjbimanikaya
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Manu

Moh
Mp
Mp-nt
Mp-pt

MW

Nett
Nett-a
Nidd
Nidd-a
NWS
Patis
Patis-a

PED

PjI
PjII
Pp
Pp-a
PrBsls

Ps
PSED

Ps-pt
Pv
Pv-a
pw

S

Se
SidMuv
SkD

SmhN

Aruna Gamage

Manusmyti: with the Sanskrit Commentary Manavartha-muktavali
of Kullitka-Bhatta ed. by J. L. Shastri (Delhi: Motilal Banarsidass,
2000).

Mohavicchedani

Manorathapirani

Manorathapirani-navatika of Sariputta
[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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Two Legal Judgments on Monastic Boundaries
from Nineteenth-Century Burma:

Khan ma kan chara tau Manijota’s Simdvinicchaya
with an appendix on Aon mre rhve bhum chara tau

Ketudhamma’s Simavinicchaya

Petra Kieffer-Piilz and D. Christian Lammerts

Introduction

The Burmese palm-leaf manuscript accession number 8892 of the Collec-
tion of the Library of the Department of the Promotion and Propagation
of the Sasana, Ministry of Religious Affairs (MORA) at Kaba Aye Pagoda,
Yangon, is a multi-text manuscript.” The bundle contains a formal letter
in Pali, written in 188 by the Burmese Sangharija Neyyadhamma (1799—
1866) and sent to Sri Lanka with the first delegation of Sinhalese monks
that had come to Burma® in order to receive a judgment with regard to the
dispute about the legal validity of the ‘water-splashing boundary” (udaku-
kkbepasima) in Balapitiya, Sri Lanka, in the middle of the 19th century ce
(foll. rah—lo).# Two parties were involved in this dispute, the confusion-

1 Only part of this manuscript is at our disposal. All information concerning the texts
contained in this manuscript refer to that part solely.

2 They left Sri Lanka on § May 1857 and arrived in Burma on 18 February 1858. They
returned to Sri Lanka sometime after their reordination in Burma; according to the
Sasanavamsa on § July 1858 (see Kieffer-Piilz 2023a: 194-195).

3 This translation we borrow from Nagasena & Crosby (2022) because it is shorter, and
thus easier to understand as a term for a type of simd in the translation. Literally uda-
kukkbepasima means ‘boundary [defined] by throwing/splashing water’ or ‘boundary
consisting in thrown/splashed water’.

4 Asin several Burmese manuscripts of this text, the travelogue of the Sinhalese monks
Vaskaduvé Dhammakkhandha (ca. 1831) and Pohaddaramullé Vanaratana (ca. 1834) (foll.
rah v-1a r7) is preceding Neyyadhamma’s judgment (foll. la r7-10), and there is no inter-
ruption between both texts, either by a colophon or introductory lines. An edition of the

JPTS 35 (2024): 57-116
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ists (sartkaravadin) who considered the ‘water-splashing boundary’ of Ba-
lapitiya to be connected with a ‘village boundary’ (gamasima), and thus
legally invalid; and the non-confusionists (asanikaravadin) who considered
it as not connected and legally validS Neyyadhamma’s judgment, bearing
the title Simavivadavinicchayakatha (‘Explanation of the judgment on the
dispute about the monastic boundary’) in the text, was in favor of the po-
sition of the confusionists.

The following text in the manuscript is Kalyana’s nissaya (foll. lau—sai
13) to Neyyadhamma’s Simavivadavinicchayakatha. Both texts are designat-
ed as Sihaladipa-udakukkbepasimavivadavinicchaya (‘Judgment on the dis-
pute about the ‘water-splashing boundary’ on the Sinhalese island’; plus
nissaya in the second case) in the margin of the manuscript (fol. lau v).

After these works comes a short Pali text (foll. sai r3—so v1) to be dealt
with here. It is followed by its nissaya (foll. so vi—ha r).® Neither the Patha
text” nor its nissaya are introduced by a Burmese statement or by the usual
introductory homage (namo tassa) or by introductory stanzas as is often
the case in treatises of Burmese authorship; and neither has an authorial
colophon.® Neither contains the title of the text or the name of the author.
However, the name of the author of the short Patha text is given in the
margin of the manuscript as Khan ma kam (= Khan ma kan) chara tau,
where we also find the titles: Sihaladipa-udakukkbepasimavinicchaya kyamb
(fol. sai) and Sthaladipa-udakukkbepasimavinicchaya nissya (fol.so) respec-
tively. Whether the scribe who copied these texts into one manuscript
knew something about the background of the short text which made him
add this marginal title, or whether the title results from the fact that
the two preceding texts—Neyyadhamma’s formal letter and Kalyana’s

judgment (without the travelogue) based on a single manuscript is found in Minayeff
1887: 17-34. A new edition and translation of the judgment is in progress (Kieffer-Piilz
forthcoming).

5 For a summary of the background of this dispute, see Kariyawasam 1973: 28—41; Malal-
goda 1976: 151-161, Kieffer-Piilz 2016—2017: 134-150.

6  The commentary on the Patha ends on fol. ha r1o, thereafter follows Burmese text till
to the end of fol. har.

7 We refer to this text as the ‘Patha’ text, a term used to describe monolingual Pali texts
in general. The usage of the term ‘root’ (miila) text in Burmese materials is restricted
to the initial layer of the zipitaka, and ordinarily does not operate outside of this narrow
sense. So, in discussing the relationship between this Pali text and its gloss, we speak
of the relation of Patha and nissaya.

8 There only follows a scribal colophon after the nissaya on which see below, n. 199.
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nissaya on it—are given a similar title, Sthaladipa-udakukkbepasimavivada-
vinicchaya (and nissya), also in the margin, is unclear.

The short text deals with the possibility of connections between a
‘water-splashing boundary’ and a ‘village boundary’, and, thus, centers on
the same topic as the two preceding texts. Whether it was created in the
same context is perhaps likely, given the subject matter and references to
Sri Lanka in the marginal title, but ultimately uncertain. Nothing in the
Patha text or the nissaya (or in Ketudhamma’s Stmavinicchaya, on which
see below, pp. 61ff) hints at a direct relation to the Sinhalese case. The
short text rather thoroughly analyses the wording and meaning of relevant
statements in the Vinaya (Vin) and the Vinayarthakatha, ie. the Samanta-
pasadika (Sp; ca. 4th/sth c. cg), with the aim of refuting the judgments
of some unidentified Theras. These Theras apparently had discussed this
topic on the basis of subcommentarial texts such as the Vimativinodanitika
(Vmv; ca. 12th/13th c. c),® without having appropriately considered what
the Vinaya and its commentary had to say. As is stated in our text, these
Elders wrote their opinion down in a ‘short/small treatise’ (kbuddaka-
gandha), the identity of which is unknown.” From the groups involved in
the Balapitiya case, Amhbagahapitiyé (also Vilitaré or Vilitote) Vimalasara-
tissa (1825-1889) based his argumentation on a passage of the Vimativino-

9 This is a subcommentary to the Vinaya which represents a South Indian Vinaya tradi-
tion that was very influential in Burma, and often contrasts with the Sri Lankan tradi-
tion, for instance, with respect to the drinking of alcohol (Kieffer-Piilz 2005; Gornall
2014: 521ff), or the connection of a “illage boundary’ with a ‘determined boundary’
(Kieffer-Piilz 2016—2017: 115-134; 2021: 29-35).

10 Pali kbuddakagandha can refer to the length of a book as ‘small’ or ‘short’, but could
also refer to its quality as ‘inferior’. The Niss (fol. so v4) glosses the compound as ci
con pe con nay, ‘short treatise’ or ‘little treatise’, which does not convey any explicitly
derogatory meaning.

11 The Sangharaja Neyyadhamma was Manijota’s contemporary, and it cannot be excluded
yet that Manijota intends to refer to his Simavivadavinicchayakatha with these words.
Neyyadhamma often quotes from the Vmy, but also from the Sp, never from the Vinaya
root-text. There are, however, so many texts on simd from 19th c. Burma that it is too
early to draw any conclusions. It also must be noted that in comparison to Manijota’s
Stmavinicchaya Neyyadhamma's Simavivadavinicchaya was a much longer text, even
though only one third of it actually dealt with sima questions. In addition, they do
not present opposing views. Another of Neyyadhamma’s writings in this context is his
letter to the non-confusionists (asarikaravadin) written on 23 March 1860 (manuscript
FPL 4609.2) which too is much longer. It also contains plenty of quotations from the
Vmv, and thus could be another candidate for the ‘khuddakagandha’, depending on the
date of Manijota’s Simavinicchaya.
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danitika (Vmv 111§59.24-26), where it is stated that a ‘water-splashing bound-
ary’ arises by it-self, implying that splashing water all around is unnecessary.
According to this opinion, there is no connection, if no water is splashed
out around the platform, because the bridge which creates the connec-
tion between the ‘water-splashing boundary’ and the ‘village boundary’ no
longer protrudes into the water splashing area.” Since the chronological
relation between Manijota and Vimalasaratissa is unclear, it remains open
whether Manijota directs his remark towards that Sinhalese scholar.

The name of the author of the Patha text given in the margin, Khan
ma kam chari tau, is the best-known title of the monk Manijota (1788
1865).% The title, otherwise spelled Khan ma kan, is derived from the
cavalry village Khan ma kan which is close to Manijota’s native village Sa
munh kuinh in Ta lut mrui. (modern Myingyan area). He was a disciple
of Siriya, Sai anh sasana puin chara tau (1763-1839), who was Sangharaja
from 1837 up to his death in 1839. Manijota was a senior contemporary
of another of Suriya’s famous disciples, namely of the already mentioned
Neyyadhamma, who was Sangharaja from 1839 to 1845 and from 1853 till
to his death in 1866. Though Manijota did not become Sangharaja him-
self, he was one of the key monastic dignitaries in Amarapura and Man-
dalay. In terms of literary output, he was one of the most productive and
influential scholars of his generation.” He received a Rajadhirajaguru ti-
tle from the king," as is proved by the mention of his name as Manijota-
saddhammalankaramahadhammarajadhirajagurutthera in Pafifiasami’s Sa-
sanavamsa, where he is listed as the author of Burmese-language Atthayo-
jana commentaries (i.e., nissayas) on Samyuttanikaya and Samyuttanikaya-
tthakatha (Sis 148.21-25)."

12 Vimalasiratissa, Sasanavamsadipa, vv. 1611-1612, see Kiefter-Piilz 2023b: 81 and n. 20.

13 Born on 21 February 1788, his cremation is recorded as having occurred on 10 May 1865
(information courtesy of Alexey Kirichenko).

14  Allinformation courtesy of Alexey Kirichenko. Four other Vinicchayas (nos 29-31, 33) of
his are printed in Vin-samih 2011: I 1041-1045; 1046-1053; 1054-1060; and 1064-1067.

15 King Tharrawady (1837-1846) presented twelve of Siriya’s disciples with such a title (Ko
Ko Naing 2010: 75).

16 According to Maung Maung Nyunt 2003, in addition to nissayas on Sagatha- and Nida-
navaggasamyutta-atthakatha (nos. 721-722), he wrote surviving nissayas on Bhikkbupati-
mokkha (no. 650), Karikhavitarani-atthakatha (no. 892), Milatikadvarakatha (no. 944),
as well as a text entitled Danaggadipani (no. 1185).
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Ketudhamma’s Simavinicchaya

That this Manijota actually is the author of our short text is confirmed
by Aon mre rhve bhum chara tau Ketudhamma’s”? Stmavinicchaya.® This
undated vinicchaya, written in vernacular Burmese with copious Pali cita-
tions from the Vinaya commentaries to support its reasoning, was issued
by Ketudhamma in response to a question posed to him by the monk Ari-
yavamsa requesting clarification on Manijota’s comment (in § 14 below,
PP- 75, 87) that statements transmitted in the Vimatitika (Vmv) are ‘con-
fused’ (byakula) and ‘contradictory’ (viloma) to the Pali and Arthakatha. In
Ketudhamma’s Stmavinicchaya there are altogether six direct citations from
Manijota’s Simavinicchaya," which is said to be authored by Manijotalanka-
radhajamahadhammarijadhirajaguru Khan ma kan chara tau (p. 88). This
confirms the author’s name as given in the margin of our manuscript, but
deviates with regard to the marginal text title, in that it does not link that
text to the Sinhalese disputing parties.

Ketudhamma’s Simdvinicchaya provides additional testimony not only
for Manijota’s text but also for the degree to which the genre of judgment
texts occasioned Pali and vernacular legal commentary by the Burmese
sangha in the 19th century. In Burma, vinicchaya treatises on both mo-
nastic and non-monastic law often responded to and stimulated ongoing
jurisprudential debates concerning matters of legal significance for lay and
monastic jurists.”® This adds an additional layer of difficulty to the study

17 Aon mre rhve bhum chari tau is mentioned as author of a Pafifiattipakdsani in a
manuscript dated Sakkaraj 1246 (1884) (Peters 2000: 151 [no. 846]; Peters 2004: 84
[948.5¢]). According to KBZ (111, 149) he received the royal title Ketudhammavaralan-
karadhajamahadhammarijaguru in 1854. The same chronicle (111, 431) mentions him
thirty years later in 1884, in connection with another ceremony of bestowing royal ti-
tles. Here it is stated that at this time Aon mre rvhe bhum chara tau, known as ‘Uh
Ketu’, was 78 years old (which would mean he was born in 1806), and received the ti-
tle Ketudhammabhidhaja-atuladhipatisiripavaramahadhammarajadhirjaguru. Rajinda
(2004: 147) and Kelasa (1982: 11 81) report that early in King Mindon’s reign Aon mre
rhve bhum chara tau Ketudhammavaralankaramahadhammarajaguru was responsible
for editing the Vinaya Mahavagga-Atthakathi on palm leaves for a royal edition of the
tipitaka that was later inscribed on stones at the Kuthodaw Pagoda in Mandalay (for
this edition, see Wiles et al. 2021: 155-226). A number of other Vinicchayas on Vinaya
topics by Aon mre rhve bhum chara tau Ketudhamma are printed in Vin-samih 2011:
11 756906 (nos. 8-16, 18-19).

18 This text is printed in Vin-samah 1976: 11 239—250; Vin-samih 2011: 11 842-849.

19 Four are quoted under the title Simavinicchaya (below, §§ 5.1, 6.1, 6.3, 7) and two under
the title ‘Simavinicchaya treatise’ (kyamb; §§ 1, 4).

20 Concerning vinicchaya (Bur. achumb aphrat, phrat thumb) texts related to the Burmese
dhammasattha tradition see Lammerts 2018: 11-12, §3, 170, 203-204.
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of vinicchayas. Such treatises must wherever possible be assessed within
the legal-historical contexts of the preceding debates to which they were
issued in response, and the slow pace of research on Burmese legal (and
other) manuscripts hampers our ability to discern such connections among
texts. Nevertheless, for this reason, we provide an annotated English trans-
lation of Ketudhamma’s judgment in the appendix. It should be noted that
our witness to Ketudhamma’s Simdavinicchaya is far from ideal: we are un-
aware of any surviving manuscripts of this work, and it is available to us
only in a modern published edition and its later reprint, which provides no
information regarding the extent of editorial intervention, the quantity or
quality of manuscript sources consulted to establish the text, or other de-
tails that would be essential for a more secure presentation of the text.* In
the case of Ketudhamma’s work this is especially significant since, as our
annotations to the translation in the appendix demonstrate, there are sev-
eral statements in which the author appears to misconstrue opinions on si-
ma-related regulations from the Vinaya commentarial tradition. However,
it is impossible for us, at this stage, to determine whether these apparent
faults in Ketudhamma’s legal reasoning could be resolved on the basis of a
more critical edition of his text.

For example, in describing the determination (sammuzi) with a legal
procedure (kamma) of a nadiparasima, that is, of a ‘determined boundary’
(baddbasima) which includes areas on both sides of a river, Ketudhamma
states that at the time of the nadiparasima’s determination with a kamma-
vaca the monks in the river need not be brought into arm’s length to the
assembled Sangha, but only the monks in the village district (see below,
App. §5). This only makes sense if one adds that only the monks in the
village district that are inside the boundary markers of the future nadipara-

21 The earliest testimony for Ketudhamma’s Simavinicchaya currently available to us is that
published in vol. 11 of the 1976 printing of Vin-samth by the Rangoon-Mandalay Book
Depot (see below, p. 112). This publication represents itself as a reprint of a 1958 edition
of Vin-samah (of which only vols 1 & 111 are accessible to us), also by the Rangoon-
Mandalay Book Depot, which itself claims to mark the sth edition of the Vin-samih as
such. Vin-samih was first printed in three volumes in 1899 (vol. 1), 1900 (vol. 11), and
1901 (vol. 111) by the Mandalay Times Press (Mandalay), although this edition, held by
the British Library, does not contain this text by Ketudhamma. A fourth edition of vol.
1, if not also vols 11 and 111, was published by Eravati Press (Yangon) in 1904. It is evident
that there has been significant editorial intervention over the course of these successive
printings, although as yet (i.e.: ‘most of the earliest editions remain inaccessible ...")
the earliest editions remain inaccessible to us. We are grateful to Hlaing Hlaing Gyi
(Universities’ Central Library, Yangon) and Maria Kekki (British Library) for assistance
regarding details of the publication history.
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sima have to be brought into arm’s length. It cannot be excluded that the
words ‘inside the markers’ have been omitted in the manuscripts used for
the edition.**

In the subsequent paragraph (App. § 5.1) Ketudhamma states that in
reference to precisely this statement in the Asthakatha (Sp v 1047.50-3)—that
is, to the determination of a nadiparasima—it is said in Manijota’s Simavi-
nicchaya that there is no duty for the monks who perform a legal procedure
on a bridge that is connected with a village to take into account the monks
inside the river. Here Ketudhamma connects two different things. First,
he refers to the statement of the Atthakatha according to which for a de-
termination of a nadiparasima monks in the river need not be taken into
account. Second, he quotes another Arthakatha statement, which accord-
ing to him refers to the first mentioned case (ie. a nadiparasima deter-
mination). In this second statement it is said that monks who perform a
legal procedure on a bridge that is connected with a village do not need to
take the monks in the river into account. This second statement in the
Atthakatha refers to a ‘water-splashing boundary’ with assembly point on a
bridge that is connected with the village, because its feet are on the river-
banks. Thus, this second statement deals with an ‘undetermined boundary’
(abaddbasima) and has nothing to do with the first described case of a ‘de-
termined boundary’ (baddbasima). If the text is correct as we have it, then
the stated relation between these two passages is incorrect.

There are further cases where Ketudhamma is in contradiction to the
Atthakatha.”® But most important is that he does not really give an answer
to the question initially posed by Ariyavamsa which asks him to identify
the ‘confused’ passages of the Vmv, even though he declares this to be
the purpose of his treatise. He quotes a passage from the Vmv—which
is in accordance with the Asthakatha—and qualifies it as only the author’s
own opinion (attanomati). But he quotes only part of the relevant passage,
and does not address the content at all (App. § 8). This gives the im-
pression that Ketudhamma was not really aware of which passages of the
Vmv Manijota had in mind when he declared that commentary’s statement
to be confused. In the end (App. § 9.2) Ketudhamma refers to the con-
flict between Coliyas and Sihalas concerning the relation of a ‘determined
boundary’ (baddhasima) and a ‘village boundary’ (gamasima). He refutes

22 It is safe to conclude that Ketudhamma knew this fact, since he quotes the relevant
sentence from Sp v 1047.30-33 subsequently (see below, n. 225).
23 These are noted in the footnotes to the translation of Ketudhamma’s text.
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the South Indian position expressed in the Vmv** that confusions between
these two sima types are irrelevant, and follows the Sinhalese interpretation
according to which they invalidate legal procedures.” But this conflict has
nothing to do with the conflict discussed in Manijota’s Stmavinicchaya, and
therefore, it is improbable that Manijota’s comment about the Vmv referred
to these passages.

The Date of Manijota’s Simavinicchaya

Concerning the date of composition of Manijota’s judgment, there is no
clarity yet, except that it must have been written before the author’s death
in 1865.2¢ In relative chronology Manijota’s Stmavinicchaya must predate
Ketudhamma’s Simavinicchaya, which itself is not dated. Since the latter
is transmitted in the Vinayasamuhavinicchaya which was published in an
edition by U Nigrodha in Mandalay in 18991901 for the first time, this
date forms its terminus ante quem. In the case of Ketudhamma’s Simavinic-
chaya only the name Aon mre rvhe bhum chara tau is given at the end of the
text; none of Ketudhamma’s titles he had received in 1854 and 1884 are men-
tioned.”” It may be possible that Ketudhamma’s Simavinicchaya predates
1854, but this needs further investigation. If Ketudhamma’s Stmavinicchaya
had been written before 1854, then Manijota’s Simdvinicchaya was com-
posed even before that time. This would probably exclude a connection of
his text with the Sinhalese dispute about the sima of Balapitiya (which be-
gan in 1851), because this became officially linked with the Burmese clergy
only in 1858.2% It is to be hoped that the investigation of further Burmese

24  This is different from Neyyadhamma, who accepts the South Indian position.

25 For this conflict, see Kieffer-Piilz 2021.

26  The manuscript witnesses to Manijota’s text do not contain dates of composition. At
the end of the nissaya only the copy-date 1251 (1889) is mentioned by the scribe.

27 In 1854 he received the title mabadbammarajaguru (KBZ, 111 149) and in 1884 (KBZ,
11 431) the title abbidhaja-atuladhipatisiripavaramabadbammarajadbirajaguru. In his
Dbimapanavinicchaya Ketudhamma is mentioned with the title varalarnkaradbajamaba-
dbammardjaguru (Vin-samih 2o011: 11 756), and in the subheading of his Upahanavini-
cchaya with his title varalankaradbajamabadbammarajadbirajaguru (Vin-samah 2o11: 11
840).

28  Previous attempts of the Sinhalese sarikaravadins to send delegations (in 1852, and 1854)
were unsuccessful according to the travelogue of the Sinhalese monks Vaskaduvé Dham-
makkhandha and Pohaddaramullé Vanaratana who arrived in Burma 18 February 1858
(see Kieffer-Piilz 2023a: 203-204). It can, however, not be excluded that before that
first delegation letters were sent to Burma.
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sima texts will throw light on Manijota’s treatise’s exact position in the
context of Burma’s 19th century simd literature.

The Contents of Manijota’s Simdvinicchaya

Both Simavinicchaya® texts presented here belong to the large group of Pali
and vernacular texts that deal with a multitude of aspects of the monastic
boundary (sima).’® A sima defines the space within which monks must
assemble for the performance of legal procedures (kamma) such as ordina-
tion (upasampada), the observance (uposatha), and so on. Each legal pro-
cedure must be performed by a complete (samagga) community (sarigha).
The completeness of the community is measured by the simd. All monks
who are within the simad must be within arm’s length (basthapasa) of each
other. If this is not the case, the congregation is counted as incomplete
(vagga) and the legal procedure as invalid. It is therefore of utmost impor-
tance that the sima clearly delineates an area and is not connected with
other boundaries either directly or by objects.”’ There are a number of
different types of simas which can be roughly divided into two groups, the
‘determined boundaries’ (baddbasima) which are determined by a local com-
munity in a legal procedure (kamma), and the ‘undetermined boundaries’
(abaddbasima) for which no legal procedure is required. The latter group
is again subdivided into three types, a ‘village boundary’ (gamasima), a
‘seven-abbbantara-boundary’ (sattabbhantarasima) used in the wilderness
(arafifia), and a ‘water-splashing boundary’ (udakukkhepasima) used in spe-
cific bodies of water, namely, a river, an ocean or a natural lake.

A “illage boundary’ is the worldly boundary of any type of settlement,
be it a town, village, or market town.” Such boundaries define the lim-
its of settlements and, therefore, usually extend over solid earth. ‘Village
boundaries’ can serve as monastic boundaries for a Buddhist community
that does not have a ‘determined boundary’. Therefore, a community can
assemble within a ‘village boundary’ and perform legal procedures there.

29 There are large numbers of different texts with the title Simavinicchaya (Kieffer-Piilz
2022: 3.15 2023¢: App. 1). Since vinicchaya may mean ‘judgment, regulation, and so on,
it can be used for any investigation into a subject. And the word sima can be used for
all types of sima. Thus the title Simavinicchaya does not indicate which specific aspect
of sima an author tackles in his treatise.

30  For an overview over the sima titles known to date, see Kieffer-Piilz 2023¢: App. 1.

31 Forarecent overview of the basic simd regulations, see Nagasena & Crosby 2022: 18—40.

32 Sometimes the terms nagarasima or nigamasimd are used as well, but mostly gamasima
stands for all of them.
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Although it is not possible to determine a monastic boundary in bodies
of water, a community can assemble within a river, an ocean or a natural
lake, and define a monastic boundary by throwing water all around the
assembled community. Alternatively, sand can be used. This boundary
called ‘water-splashing boundary’ extends to the location where the water
or sand thrown by a man of average strength with all his power meets the
water surface. The banks however are considered ‘village boundary™-areas.

Since ‘village boundary’ and ‘water-splashing boundary’ come into be-
ing upon or in different kinds of terrain, a direct overlap or connection of
the two types of boundaries is impossible. But they might be connected by
various objects. It is on these connections that Manijota concentrates in
his Simavinicchaya. Manijota’s central statements are summarised briefly
as follows:

§ 1 The starting point for Manijota’s Simavinicchaya is the judgment
on the ‘water-splashing boundary’ by some unidentified Theras.
They presented an interpretation—not shared by Manijota—that
was not compatible with Vin and Sp. Apparently they had it written
down in a yet untraced treatise mentioned as ‘short treatise’ (kbud-
dakagandba, see above, n. 10). Their judgment prompted Manijota
to present his own investigation which he characterises as having the
proper intended meaning (adbippaya) and being in agreement with
Vin and Sp.

§ 2 Manijota states that performing legal procedures within a ‘water-
splashing boundary’ is not restricted to staying inside a river or being
in a boat tied to a tree, but also is possible on a platform set up in a
river, and so on, or on a tree growing inside a river, and so on.

33  Nagasena & Crosby (2022: 34; Nagasena 2012: 233) describe the water-splashing bound-
ary in present day Burma as only an imagined space, because the activity of splashing
water around the assembled is no longer practiced since at least the second half of the
19th century cE. Interestingly the person they mention as the one who insisted on this
practice, namely the Sangharaja Neyyadhamma, was the person involved in the dispute
about the sima of Balapitiya in Sri Lanka, where water was still splashed all around the
assembled community. And in his first formal letter to the Sinhalese, which shows
that he shared the interpretation of the confusionists (sasikaravadin), he mentions the
splashing of water (Minayeff 1887: 21f). Nowhere does he state that one should not
splash water all around the community. The assumption that the splashing of water
was unnecessary was an argument of the non-confusionists (asarikaravadin) (see n. 12).
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§ 3 A platform may serve for legal procedures as long as it is not connect-

ed with a ‘determined boundary’ (baddhasima)’** or an ‘undeter-
mined boundary’ (abaddhasima)® outside the river. The same is
valid for a tree that grows inside the river.

§ 4 In the case of a platform there is no uncertainty concerning possi-

ble connections, because the platform is intentionally set up by non-
monastics*®) for that purpose. In contrast, there may be uncertainty
in the case of a tree within the river, because it grows on its own, and
its branches may or may not touch ‘determined” or ‘undetermined
boundaries” outside the river. Because of this uncertainty, a legal
procedure may be performed, after either purifying the boundary
area or removing the connecting parts of the tree.

§ 5 The two possible measures are then mentioned explicitly: (1) ‘purifi-

cation of a boundary’ (simasodhana) or (2) destroying the tree’s being
established outside the river. Concerning purification, either (a) one
leads the monks who are within the connected boundaries into arm’s
length to the community that is assembled to perform a legal pro-
cedure, or (b) one excludes them from the connected boundary areas.

§ 6 Possible connections of a platform have to be seen in the light of

the connections described in the Sp for a community assembled in a
boat tied to a tree that grows outside the river—i.e., on the bank (=
gamasima)—or tied to a post driven into the bank.

§ 7 For a platform set up inside a river and for a bridge built in a river, the

following questions are investigated: (1) whether or not legal proce-
dures can be performed, (2) whether or not a monastic boundary is
connected, and (3) whether or not either needs to be purified.

§8 A bridge can serve as a meeting place for a community within a

‘water-splashing boundary’ when it is not connected with a village,
because it then has a ‘water-splashing boundary™condition. It can-
not serve for that purpose when it is connected with a village, be-
cause it then has a ‘village boundary’-condition. Following this state-

34

35

36

Basing himself on the Sp he mentions as a representative of a ‘determined boundary’ a
‘monastery boundary’ (vibarasima), see below, n. 116. For other types of baddhasimas,
see Kieffer-Piilz 1992: B Einl. 7, 8, 11; 242259, 296-307; 202.1: 91.

Basing himself on the Sp he mentions as a representative of an ‘undetermined boundary’
a ‘village boundary’ (gamasima). For other types of abaddhasimas, see Kieffer-Piilz 1992.:
B Einl. 7, 82-86, 327-355; 2021: 91.

We assume that Manijota mentions ‘non-monastics’ here, because it was in accordance
with the actual customs that non-monastics, and not monks, built such platforms. The
real point here, however, is that this platform did not come into being by chance, as is
the case with trees, but was deliberately set up as a platform for legal procedures of a
Buddhist community.
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ment, Manijota lists two possible objections: (1) Have not the two
possible conditions of a bridge—‘water-splashing boundarycondi-
tion or “village boundary’-condition—already been dealt with in Sp
in connection with a bridge? And, (2) why must these two different
conditions of a bridge be known at all?

To this Manijota responds: (1a) the Blessed One has allowed a
‘water-splashing boundary’ only in a body of water. (1b) From this it
follows that a bridge staying completely within the river is a river it-
self. (1c) Sp, stating that such an unconnected bridge may serve as a
meeting place within a ‘water-splashing boundary’, has illuminated
the ‘water-splashing boundary’-condition of such a bridge. Further-
more, (2a) the Blessed One has allowed a ‘village boundary’ as a
monastic boundary. (2b) A bridge that has connected with a village
thus is a village, and, therefore, (2¢) the bridge has a ‘village bound-
ary’-condition.

The Sp not only forbids performing legal procedures inside ‘a
water-splashing boundary’ on a bridge that is connected with vil-
lages, but it also shows a way to perform a legal procedure there
anyway, namely by purifying the connected boundary.

§ 9 Concerning places that have to be purified, or not to be purified,

Manijota states that only monks within the ‘water splash’—which
in the case of a connected bridge also includes the monks within the
‘village boundary’—need to be led into arm’s length of the assembled
monks or to be excluded from the boundary area, but not monks
staying elsewhere outside the ‘water splash’.

§ 10 He then refers to a statement in the Karikbavitarani (Kkh; ca. sth c.

cE) according to which a monk who is outside the ‘water-splashing
boundary’, but within a further splash of water from that boundary,
also disturbs the legal procedure. This would mean that this monk
would also have to be led into arm’s length or removed from the
area. Manijota says that this statement should be accepted in the
Saratthadipani (Sp-t; 12th . CE). Actually, this statement of the Kkh
is very controversial, and the Sp-t does not accept it in general, but
only under certain premises.”” By his comment, however, Manijota
reveals himself as one who accepts it.

Despite this attitude, Manijota declares that in the case of the per-
formance of legal procedures on a bridge that is connected with a
village there is no necessity to exclude monks staying elsewhere in
the river.

—

37

See Kieffer-Piilz 2013: 1 177f. n. 412.
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§ 12 Only the monks in the connected village need to be excluded. The

reason for this is that the ‘water-splashing boundary’ and the ‘village
boundary’ are limited by their own nature. As long as there is a dis-
tance of one cubit, one span or four finger breadth between them,®
there is no fault of combining them.

§ 13 Thereafter, Manijota states that his remark about the ‘water-splash-

ing boundary’-condition of a bridge that is not connected with vil-
lages, and the ‘village boundary’-condition of a bridge that is con-
nected with villages also is to be understood in the context of the Sp
statement concerning a platform set up inside a river.

§ 14 Manijota concludes his Simdvinicchaya by referring again to the

unidentified Theras mentioned in § 1, who had given a wrong judg-
ment, because they did not rely on Vin and Sp. He now states that
they based themselves on the Vmv and other texts. This for him
was the reason to present a judgment based only on Vin and Sp as
the more authoritative texts. By having compared earlier and later
statements his judgment is proper and conforms to what is right.

Manijota’s Simavinicchaya-Edition

Witnesses

* Manijota’s Simavinicchaya is accessible to us in the single manuscript men-
tioned above (MORA 8892 foll. sai r3—so v1). Burmese script palm-leaf man-
uscript, 2 punch holes, 11 lines per folio; copy date 1875.%”

* nissaya to Manijota’s Simavinicchaya (MORA 8892 foll. so vi-har).

* Quotations from Manijota’s Simdavinicchaya in Aon mre rhve bhum chara
tau Ketudhamma’s Simavinicchaya (Vin-samith 1976: 11 239-250; 2011: 1I
841-849).

* Quotations from Vin.

* Quotations from Sp.

38

39

These measures are given in Sp for the distance between baddbasimas. Concerning abad-
dbasimas Sp gives only measures for distances between the same sort of abaddhasima.
See Kieffer-Piilz 1992: B 15.2.2 for the sattabbbantarasima. Here the distance between
two sattabbbantarasimas is seven abbbantara (ca. 80 m); B 15.4.3 for the udakukkbepa-
simd; the distance between two udakukkbepasimas is another ‘splash of water’ (udaku-
kkbepa) which according to estimation is about 6 m. There are no statements in Sp
concerning the distance between different types of abaddhasimas.

Fol. harir. In the preceding text, the Sihaladipasandesakatha, the copy date is given as 10
waxing Tazaungmon, 1275 (= 7 November 1913 on fol. lo v8). Photos of this manuscript
have been made by Alexey Kirichenko who kindly put them at our disposal.
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General Remarks

In order to enable the reader to check the wording of the text in the manuscript,
the folio numbers and lines in the manuscript are inserted into the text within
round brackets. Relevant variants in the quoted sources, in the nissaya gloss, and
in the quotations from Manijota’s Simavinicchaya transmitted in Ketudhamma’s
Simavinicchaya are given in the footnotes. In our edition and translation, as well
as in the Appendix, Burmese is transliterated diplomatically as written without
standardization. References for the quoted sources are given in round brackets after
the quotations. Quotations from Vin and Sp as well as names of texts are put in
italics. In order to facilitate cross referencing the text is divided into paragraphs
inserted by us from the point of view of content. In Burmese manuscripts sima is
mostly written as simd. This also is the case in the present manuscript.

Manijota’s Simavinicchaya-Text

§ 1 (sa1 r3) dvinnam baddhabaddhasimanam vinicchayo Pali-Arthakathasu
(r4) pakato yeva. atha ca pana abaddhasimasu tisu udakukkhepasimatthane
ekacce thera Pali-Atthakathaya ananulomayuttam atthavinicchayam vadan-
ti ¢ eva Kbhuddakagandham likhanti ca. tasma tasmim simatthane*° agate
‘antona(rs)diyam baddhe’ ty (Sp V 10§3.29-50) adi-Atthakatha-pathe sanusan-
dhiko Pali-Atthakathaya* yuttanulomadhippayo evam vuccaminavacanena
janitabbo.

§ 2 nadiya kammam karontehi na kevalam antonadiyam yeva va antonadi-
yam ja(r6)tarukkhadimhi baddhanavaya eva** va kammam katabbam, api
ca kho antonadiyam baddbe attake pi antonadiyam jatarukkbe pi thitehi®
kammam katabban ti imassatthassa dassanattham aha:

antonadiyam baddbe ... la ... thitehi (r7) kammam katum vatrati ti
(Sp \% 1053.7.9—31).

§ 3 tattha uposathadikammakaranatthaya antonadiyam baddhattassa bahi-
naditire viharasimaya va gamasimaya va kenaci vatthuna asambandhe** sati

40 So Niss fol. so vg; Patha text smimatthane.

41 Niss (fol. so v7) °kathayam.

42 Niss (fol. so v8) evam.

43 Sp Vv 10§3.29-30.

44  Pathaand Niss (fol. sau r2) read asambaddhe. A nomen, asambandbe, would be expected,
because of the genitive baddhattassa. Sambandhba and sambaddha are sometimes confused
in this manuscript. We translate accordingly.
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tasmim attake pi thitehi kammam katum (z8) vattati. antonadiyam jataruk-
khassa sakba va tato nikkbantaparobo va babinaditire vibarasimaya va gama-
simaya va (Sp v 10§3.5—1054..) apatitthite sati tasmim pi rukkhe thitehi
kammam katum vattati ti ¥veditabbo.

§ 4 etesu ca dvisu pubbava(rg)kye uposathadikammakaranatthaya antonadi-
yam baddhattassa anupasampannadihi bandhitatta viharasimaya va gama-
simaya va sambhedabhave sanka yeva natthi. paravakye pana rukkhassa
sayamjatatta sakha va tato ni(rio)kkhantaparoho va bahinaditire viharasi-
miya va gimasimaya va phusitvapi tittheyya, aphusitvapi. evam ubhayatha
‘patitthite jatarukkhe pi kammam katabbam siya nu kho no’ ti va ‘simasam-
bhedo siya nu kho no’ ti va (ru) safika bhaveyya. tasma tam*® pariharanto
sace pi rukkhassa ty (# Sp v 10§3.5) adim aha.

§ 5 tattha rukkbassa sakba va tato nikkhantaparobo va babinaditire vihara-
simaya va gamasimdya va patitthito (Sp V 1093.5—-1054..). sace pi hoti (=)
evam sati, si(sar vi)mam asodhetva va sikham achinditva va tasmim rukkhe
thitehi kammam katum na vattati. sambhedadoso hoti. tena vuttam:+

sace pi rukkbassa sakba va ... la ... simam va sodbetva sakbam va
chinditva kammam*® katabban ti (# Sp V 10§3.5—1054.5).

*ettha ca (v2) simasodhanam nama (1a) viharasima-gamasimasu thitinam

bhikkhinam hatthapasanayanavasena ca (1b) tato bahikaranavasena ca pati-
tthapanam,* (2) sikham va chinditva tassa rukkhassa bahipatitthitabhave-

na nasanakaranafi ca ti *°dattha(vs)bbos".®

§ 6 "babinaditire jatarukkbassa antonadiyam pavitthasakbaya va parobe va ™
“naditire’™ kbanukam kotetva =< tattha va baddbanavaya kammakarane sam-

bandhadibhedo vuttanusarena janitabbo.

45 Niss (fol. sau r6) adds adhippayo as subject to veditabbo.

46 Niss (fol. sau v4) explains tam as sastkam.

47 Niss (fol. sau vg) adds acariyena as subject.

48  So Niss (fol. sau v9) and Sp; Patha kamma®.

49  So Niss (fol. sau vir), Ketudhamma’s Simavinicchaya; Patha patitthapana.
5o Niss (fol. sam r2) adds adhippayo as subject to darthabbo.

st Ketudhamma’s Simavinicchaya (Vin-samiah 2011: 11 842.22): datthabba.

52 So Niss (fol. sam r3) °zire; Patha tire.

*Quoted in Ketudhamma’s Simavinicchaya (Vin-samith 2011: 11 842.20-22; App. § 4, n. 217).
PThis corresponds to Sp v 1054.5-4.  “This corresponds to Sp v 1054.6-7; Manijota here has
combined two subsequent sentences of Sp.
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§ 7 yatha antonadiyam (v4) baddbe ty (# Sp v 10§3.20-50) adi-vakye kammassa
kattabbakattabbabhavo ca simaya simam sambandhasambandhabhavo ca
sodhitabbasodhitabbabhavo ca janitabbo, tatha nadiyam setum karonti ty
(Sp v 1054.7-s) adi-vakye pi ti adhippayo.

§ 8 api ¢’ ettha (v5) gimadihi asambaddhasetuno udakukkhepasimabhavo
ca tahi sambaddhasetuno gamasimabhavo ca janitabbo.

‘nanu ca nadiyam setum karonti ... la ... vagtati ti (Sp V 1054.7-0)
purimavakyena gamadihi asambaddhase(vs)tuno udakukkhepasima-
bhavo ca sambaddhasetuno gamasimakammassa™ kattabbathana-
bhavo yeva acariyena dassito. sace pana ... la ... na vattati ti (Sp
V 1054.0-n) uttaravakyena ca sambaddhasetuno® aka(v7)ttabbathana-
bhavo'® yeva 7dassito.

atha kasma gamadihi asambaddhasetuno udakukkhepasimabha-
vo ca $sambaddhasetuno gamasimabhavo ca janitabbo’ ti ce.

vuccate:’?

nadiya va bhikkbave samu(v8)dde va jatassare va ti (Vin I 111.4-)
adina bhagavata nadi-adisu yeva udakukkhepasimaya anufifiatatta
gamadihi asambaddhasetu®® pi nadipariyapanno hoti. tassetuno
nadipariyapannatta Agghakathayam a(vo)ntonadiyam ... la ... vagrati
ti (Sp v 1054.5-5) purimavakyena antonadiyam gamadihi asambaddha-
setuno® kammassa kattabbatthanabhavam dassentena tassetuno pi
udakukkhepasimabhavo ca dipito hoti ti.

&asammatdaya bhikkba(vio)ve simaya atthapitaya ti (Vin 1 110.56)
adina pana bhagavata gamakhettam eva gamasima ti anufifiatatta

Patha °tavo.

Niss (fol. sam r10) kammassa (om. gamasima).

Niss (fol. sam rix) adds gamadihi before this word.

Niss (fol. sam r11) adds kammassa before this word.

Niss (fol. sam vr) adds dcariyena as subject to dassito.

Niss (fol. sam v2) adds gamadibi.

Niss (fol. sam v2-3) explains paribdro ... maya ... vuccate.

From here on the Patha ms. reads °sambandba® for °sambaddhba®; Niss (fol. sam v4)
°sambaddha®.

So Niss (fol. sam v6); Patha °sambandba®.
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gamadihi® sambaddhasetu® gamapariyapanno hoti. tassetuno ga-
mapariyapannatta setu pi gimasimabha(vi)vam gato™¢

“"yadi pana Asthakathdayam sace pana setu va ... la ... na vatati
ti (Sp V 10§4.9-u) uttaravakyena gamasimadihi® sambaddhasetuno®
kammassa akattabbathanabhivo yeva dassito hoti, evam kammaka-
ttabbathanapati(so ri)sedhena sace pana ty (Sp v 1054.9) adi-vacanena
nittham katva vattabbam siya.

na pana sannitthanam simam sodbetva kammam katabban i (Sp v
1054.u) vacanam vattabbam siya. vuttafi ca. tasma tena vacanena pa-
dantarasamnitthanena tamhi yeva setumhi simasodhanena ka(r2)m-
makattabbatam® dassentena gamassa niyamena atthatva® hayana-
vaddhanasabhavatta tassetuno pi gamasimabhavo ca dipito va hoti
ti®

§ 9 sodhetabbasodhetabbatthane pana antonadiyam ca®® thitasetumhi ca®

ka(rs)mmam karontehi bahitire gamadisu thitinam sodhetabbakiccam

natthi. tena 7°vuttam:

antonadiyam setum karonti. sace’" antonadiyam yeva setu va setupada
va honti, setumbi thitebi kammam katum vagtati ti (+ Sp v 1054.757).

62
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64
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Ketudhamma’s Stmavinicchaya (Vin-samih 2011: 11 844.12; App. § 6.1): gamdsimadibi.
So Niss (fol. sam v9); Ketudhamma’s Simavinicchaya sambandhbasetu; Patha sambandhbi
setu, obviously with an attempt to correct something.

Niss (fol. sam vi1) gamadibi.

Niss (fol. sam vi1); Patha sambandha® corrected to sambaddba®.

Ketudhamma’s Simavinicchaya (Vin-samth 2o11: 11 845.3; App. § 6.3) kammam kar-
tabbatam.

Niss (fol. sih vs—6) Atthakatha.

ca does not fit into this sentence, but it is contained in the Patha as well as in the Niss
(fol. sah v8). The nissaya adds a ca after thitasetumbi (see n. 69) as well. This is a possible
solution, see below, n. 171.

Patha text missing; Niss (fol. sah v8) adds ca.

As subject the Niss (fol. sah v 10-11) mentions dcariyena, i.e., the Sp author.

Patha adds na; this is not quoted and commented on in the Niss (fol. sah vio), and
since the passage in part is a quotation from Sp, it would also contradict the source text.
From the point of view of content na also would contradict Manijota’s own statements.
See translation, § 9, n. 148.

dQuoted in Ketudhamma’s Simavinicchaya (Vin-samih 2o1: 11 844.u-13; App. § 6.1).
€Quoted in Ketudhamma’s Simavinicchaya (Vin-samth 2011: 11 845.8-14; App. § 6.3). Here
and in Ketudhamma’s Simavinicchaya marked by iti. That this does not indicate a quotation
is clear from the nissaya which explains this iti as the final point of the response (introduced
by vuccate) to the preceding objections.

10
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(r4) api ca kho anto-udakukkhepe yeva thitanam hatthapasanayanadina so-
dhetabba, na udakukkhepato bahi thane. kasma? udakukkhepasimaya atta-
no sabhavena baddhasimasadisatta. tenaha bhagava: (rs)

nadiya va bhikkhave samudde va jatassare va yam majjbimassa purisassa
samanta udakukkbepa, ayam tattha samanasamvasa ekuposatha ti (Vin
I I11.46),

Atthakathayadi ca

tassa anto batthapasam vijabitva” (r6) thito kammam kopeti ti (Sp v
10§2..34—10§3.1)

74yuttam.

§ 10 imasmim thane Matikarthakathaya™ agatavinicchayo Saratthadipani-
tikadisu gahetabbo.

§ 11 8 gaimadihi pana sambaddhasetumhi’® kammam karontehi nadi-adisu
thi(ry)tanam’” sodhetabbakiccam natthi. tena *vuttam:

sace pana setu v setupdda va babitire™ patitthita,*® kammam katum
na vattati, simam sodbetva kammam® katabban ti (# Sp V 1054.9-).

§ 12 Fapi ca kho gamadisu yeva thitainam hatthapa(rs)sanayanadina sodhe-
tabba, na® setuno® samipatthe®* udakatale kasma?*¢ udakukkhepaga-

73 Niss (fol. sah v 4); Patha: vidhabitva.

74 Niss (fol. sih v4) adds dcariyena as subject to vuttam, which refers to the Sp author.

75 Niss (fol. sah v5) °ayam. This reference refers to Kkh 12.20-23, see below, n. 179.

76  Pitha text, and Niss (fol. sah v6); Ketudhamma’s Stmavinicchaya (Vin-samih 2o11: 11
843.19; App. § 5.1): sambandha®.

77 Niss (fol. sah v6); Patha °kanam.

78 Niss (fol. sah v8) adds acariyena as subject to vuttam, which refers to the Sp author.

79  Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 843.21; App. § 5.1): babi naditire.

80  Sp here adds rattha thitebi, see below, n. 153.

8t So Niss (fol. sih v7), and Ketudhamma’s Simavinicchaya (Vin-samih 2o11: 11 843.205
App. §5.1).

82 Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 845.21; App. § 5.1) quotes as follows:
sambaddhbesu pana gamasimadisu yeva || na.

83  Om. in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 845.21; App. § 5.1).

84  Pathaand Niss (fol. sih v8) samiparthe; Ketudhamma’s Simavinicchaya (Vin-samiah 2011:
11 845.21; App. § 5.1): samipe.

85 Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 845.21; App. § 5.1): udakapitthe.

86  Om. in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 845.21; App. § 5.1).
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masimanam?® sakabhavaparicchinna®® afifio fifiena® ratana-vidatthi-catur-
angulamattam pi antarite sambhedadoso natth’ eva. tato a(rg)dhikanta-

rite?® pana vattabbam eva natthi,”f tasma na sodhetabba. tenaha bhagava:

asam<m>atdya bhikkbave simaya atthapitaya yam gamam va nigamam
va upanissaya viharati, ya tassa® gamassa gaimasima nigamassa®* niga-
masima, (rio) ayam tattha samanasamvasi ekuposatha ti (Vin 1 110.56—
I11.1).”8

§ 13 api ¢’ ertha ti® adina vutto atthavinicchayo antonadiyam baddhbe ty (Sp
V 10§3.29)9* adina yathavutte Arthakathapathe pi netabbo.

§ 14 "imasmim thane ekacce therd Pali-Arthaka(rut)thaya atthasabhavam
asamapekkhitva Vimatitikadisu agatavacanam bahum aharitva byakula-

b tasma Tika-va-

vacanam vilomadhippayam atthavinicchayam® dipenti.”
canam anaharitva Pali-Atthakathayam eva agatam (so vi) pubbaparam®® va-
canam samsanditva apy akulavacanam yuttanulomadhippayam atthavini-
cchayam sankhepato maya dassitam. tam?” attano hitesino kulaputta sa-

dhukam fianena upaparikkhitva sallakkhanti.?®

87  Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 843.23; 845.21-22; App. § 5.1): °ga-
masimadinafi ca.

88  So Niss (fol. sah vg) and Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 843.25-24;
App. § 5.1); Patha sakabbaga®; (Vin-samih 2011: 11 845.22; App. § 7): sakabbavaparicchin-
nattq.

89  Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 843.25; App. § 5.1): aiifiena; (11 845.22;
App. § 7): anifiena asambaddbe sati.

90  Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 843.25; App. § 5.1): adbikarantarite.

o1  Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 843.27; App. § 5.1) and Vin ad va.

92 Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 843.28; App. § 5.1) and Vin ad va.

93  We assume that this takes up Manijota’s statement from above (§ 8) api ¢’ ettha (5)
gamadibi asambaddbasetuno udakukkbepasimabbavo ca tabi sambaddbasetuno gamasima-
bhavo ca janitabbo.

94  Quoted above, § 2; see also n. 119.

95  Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 841.8; App. § 1) atthasabbavam.

96  Niss (fol. ha ry) pubbapara®.

97  Niss (fol. ha 18—9) add atthavinicchayam.

98  Niss (fol. ha rro) sallakkbantu.

fQuoted in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 845.21-24), App. § 7. Though
the Simavinicchaya is given as the source, the text here deviates from the one traceable in the
Patha text and the nissaya. So it cannot be excluded that it comes from some other, similar
Simavinicchaya.  8Quoted in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 843.19-28;
App. §5.).  MQuoted in Kecudhamma’s Simavinicchaya (Vin-samah 2011: 11 841.6-8; App. §
1.

10

15
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Manijota’s Simdavinicchaya-Translation

§ 1 The judgment®® concerning the two [types of monastic boundary, i.e.
of] the ‘determined boundary’ and the ‘undetermined boundary’ in the
root text (Vin) and the commentary (Sp) is straightforward indeed. And
yet, with regard to the place of a ‘water-splashing boundary’, [which is one]

of the three ‘undetermined boundaries’, some Elders'®®

state a judgment on
that is improper and not in accordance with the root text (Vin)

and the commentary (Sp), and they write ‘a short treatise’.* Therefore,"

the sense,™™

the intended meaning (adhippaya) that is proper and in accordance with
the root text (Vin) and the commentary (Sp), [and] that is related’* to the
reading of the commentary (Sp)—‘on [a platform] set up inside a river’,*
etc.—which is handed down with regard to this monastic boundary place
(ie. to the udakukkbepasima), is to be known by the statement that is going

to be stated thus:'*®

§ 2 [Bhikkhus'®’] who perform a legal procedure in a river, may perform
the legal procedure not only inside the river, or only in a boat tied to a
tree, and so on, that grows inside the river,*® but rather they may perform
alegal procedure staying on a platform set up inside the river as well as on a

99  vinicchaya. Niss (fol. so v2): vinicchaya = achumh aphrat, ‘judgment. Achumb aphrat
is frequently employed in the sense of a legal judgment, ruling, or regulation, but may
also refer to a non-legal ‘decision’ or ‘opinion’.

100 Niss (fol. so v4): ekacce therd = akyui. kun so mather tui. sai, ‘some mahatheras’.

101 atthavinicchayam. Niss (fol. so v4): = anak achumb aphrat kui, judgment on the sense’
Throughout we translate attha as ‘sense’ so as to disambiguate with adbippaya, ‘intended
meaning.

102 kbuddakagandha. For the translation of kbuddakagandha, see above, n. 10.

103 Niss (fol. sovs): tasma = thui sui. pali atthakatha nban. ma lyau ma san so atthavinicchaya
kui pro chui reb sab kra kun so kron.: “Therefore, because they have stated and written
that judgment regarding the sense that is improper and not in accordance with the Pali
[i.e,, ‘root’] text and the commentary’.

104 sanusandhiko. See, for instance, the usage of sanusandhika in As 135.9 (DdB 243).
Glossed as anusandhe nha#. ta kva so (Niss fol. so v6).

105 Sp V 10§3.29-30, see N. III.

106 vuccamanavacanena We understand this as an introduction to Manijota’s own judgment
which is subsequently explained.

107  Bhikkhithi = rabanh tui. saii (‘monks’), is supplied by the Niss (fol. so v7) as the subject.

108 This takes up the measures described in Sp v 1053.19-29 (Kieffer-Piilz 1992: B 15.5.1).
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tree growing inside the river.®® In order to show [the essence] of this
meaning, [the author of Sp"°] says:

‘It is suitable that [those staying on a platform] set up inside a river [.. ]

11T

perform a legal procedure.

§ 3 In that passage (™) [the intended meaning™] is to be understood
[as follows]"+—if there is no connection"S—by any object—between the
platform set up inside the river for performing a legal procedure such
)116

as the observance (uposatha), and so on, and a ‘monastery boundary
or a ‘village boundary’” on the bank outside the river,”® [then] it is suitable

109 This takes up the measures described in Sp v 10§3.20-31 which is also subsequently
quoted.

1o This is also stated in the Niss (fol. so vir), where dcariyo dha is glossed as arthakatha
chara safi min. sa tafih, ‘the teacher [who composed] the Atthakatha says'.

11 Sp V 10§3.29-31: antonadiyam baddbe attake pi antonadiyam jatarukkbe pi thitebi katum
vagtati. ‘It is suitable that [those] staying on a platform set up inside a river as well as
[those staying] on a tree grown inside a river perform a [legal procedure]. See Kieffer-
Piilz 1992: B 15.5.1. Here only the first part of this statement is at stake, as the omissions
in the quoted passage show.

12 tattha, Niss (fol. so vin): = thui antonadiyam baddhe ca so atthakatha path n*, ‘in that
atthakatha text beginning with antonadiyam baddhe’. Thus this paragraph is meant
as an explanation of the preceding quotation from Sp. It is common in commentarial
literature to introduce such explanations by taztha, see for instance Kkh 2..12.20.27, etc.

13 Adbippayo is supplied in the Niss (fol. sau r6) as the word related to veditabbo.

114 Niss (fol. so vir): following the gloss of tattha adds iti veditabbo mhba svab (lit., ‘going
in regard to “iti veditabbo”’) thus indicating that tattha . .. iti veditabbo are considered
a syntactical unit.

115 The text has ‘if it is not connected’ (asambaddhbe sati), but the related subject in this
sentence stands in the genitive, and therefore a reading as asambandbe sati is to be as-
sumed. In the next sentence, however, also a verbal construction is used (apatirthite
sati, see below, n. 120), thus it cannot be excluded that the author intended the verbal
expression in both cases. However, it cannot be constructed, neither with the genitive
(first case), nor with the nominative (second case). The nissaya’s (fol. sau r2) gloss for
asambaddbe sati mirrors the verbal construction with ma cap kbranb safi rbi sau, ‘if there
is no connection’.

16 A vibarasima is a specific ‘determined boundary’ (baddhasima) which encloses the
monastery (vibira; see Kieffer-Piilz 1992: B Einl. 10). By mentioning this type of
boundary, the author covers the connection of an ‘undetermined boundary’ (abaddhba-
simd), namely the ‘water-splashing boundary’, with a ‘determined boundary’ (see Kief-
fer-Piilz 1992.: B 15.8.

117 By mentioning the ‘village boundary’, the author covers a connection of two differ-
ent ‘undetermined boundaries’ (abaddbasima), namely ‘village boundary’ and ‘water-
splashing [boundary]’, (Kieffer-Piilz 1992: B 15.8).

118 The relevant factor here is that these simds are outside the river. A ‘determined bound-
ary’ (baddhasima) generally cannot be determined within a body of water, and the bank
of a river generally counts as ‘village boundary’.
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that those staying on the platform perform a legal procedure. [There is]

~@ branch of a tree’ that grows inside the river™ ‘or a twig that sprouts from
that [branch]; ' if it (i.e. either the branch or the twig) is not established.’°

§ 4 And™ with regard to the former passage™* of these two™? there is no
uncertainty indeed with respect to the state [of a ‘water-splashing bound-
ary’s’] connection with a ‘monastery boundary’ or a ‘village boundary’ due
to the fact that the platform set up inside a river for performing legal pro-
cedures such as the observance, and so on, has been set up by [people] not

119 In Sp v 1093.3, the tree is not characterized as growing inside a river, but this is evident
from the context, since it is mentioned in the preceding sentence.

120 As in the preceding sentence here too a verbal form is used (apatithite). In the present
sentence, however, the related subjects stand in the nominative, probably because parts
of it are borrowed from Sp. This cannot be constructed with the absolute locative used
here. So we divided the sentence. Apatitthite is glossed by Niss (fol. sau rs) as ma
tafi ma thi safi, ‘not established (safi) [and] not touching (#hi)’; Niss, thus, here takes
apatithite to cover mere contact as well. However, below, patitthite, patitthito, and so on
are glossed as simply tafi so, tafi safi ‘established’ (e.g., fol. sau vz, sau v6). ‘either in a
“monastery boundary” or a “village boundary” on the bank outside the river’, it is suitable
that [those] staying on that tree perform a legal procedure. It is not to be assumed that
the parts of the sentence Manijota takes from Sp are an unnoticed quotation, because he
combined portions from two sentences, and expressed in the positive what was stated
in the negative in Sp v 10§3.29-1054.3, see below, n. i.

121 Niss (fol. sau r6-7): ca = antonadiyam baddhe ca so rheb nhac vakya ¢* anusandhe nbas.
ta kva | adbippaya kui pra saii mha ta pah sace pana ca so nok vakya ¢* anusandbe nhan.
ta kva adbippaya kui pra cui luik am.. ‘In addition to explaining the intended mean-
ing and relation of the former [of] two sentences starting with antonadiyam baddbe, 1
shall explain [in what follows] the intended meaning and relation of the latter sentence
beginning sace pana’

122 Le. the one dealing with the platform set up in a river, quoted above § 2. This is
confirmed by the Niss (fol. sau r7-8), where pubbavakye is glossed as antonadiyam baddhe
attake pi bit so rheb vakya n*, ‘with regard to the former statement “antonadiyam baddhe
attake pi”?

123 “Two’ refers to the former statement concerning the platform (above § 2) and the latter
statement concerning the tree that grows inside a river (above § 3).

iThe present sentence is an amalgamation of two sentences of the Samantapasidika, Sp v
10§3.29-1054.3: antonadiyam baddhbe attake pi antonadiyam jararukkbe pi thitebi katum vatrati.
sace pana rukkbassa sakha va tato nikkbantaparobo va babinaditire vibarasimaya va gamasimaya
vd patitthito, simam va sodbetva sakbam va chinditva kammam katabbam. ‘It is suitable that
those staying on that very platform that has been set up inside the river as well as [those
staying] on a tree grown inside a river perform [a legal procedure]. But ifa branch of [that] tree
or a twig that sprouts from that [branch], is established either in a “monastery boundary” or in
a “village boundary” on the bank outside the river, [then] a legal procedure may be performed
either having purified the boundary or having cut the branch. Perhaps it is because of this
amalgamation that this sentence is not constructed properly.
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ordained [as bhikkhus],” and so on (i.e. did not arise randomly). But
with regard to the later passage,™ a branch [of a tree grown in the river]

or a twig that sprouts from [that branch] may either be touching™¢ [

some-
thing] in a ‘monastery boundary’ or a ‘village boundary’ on the bank
outside the river, or even not touching it, because the tree has grown on its
own.™® Thus, in both [these'®] cases uncertainty may arise [in the follow-
ing manner]: ‘Can a legal procedure be performed even on a tree grown [on
its own and] established [there] or [must it] not [be performed]; is there a
combination of boundaries or [is it] not?” Therefore, avoiding this [uncer-

130

tainty,”° the commentator] says the [sentence] beginning [with]: ‘Even “if

of a tree”

§ 5 There® [this intended meaning™ is to be shown:* ‘4 branch of a tree
or a twig that sprouts from that [branch), is established either in a ‘monastery
boundary’ or in a ‘village boundary’ on the bank outside the river’.'s Even if

124 Niss (fol. saur8): anupasampannadibi = lii samane ca so sii tui sh, ‘laypeople, novices, and
so on.” This interpretation of the Sp statement does not target on non-monastics versus
monastics, but on the directed process of creating a place for the assembly (erection of
a platform) versus an accidental origination (growth of a tree). See also n. 36.

125 Niss (fol. sau r10): paravakye pana = antonadiyam jatarukkbe pi ca so nok vakya n* mii
kab, ‘but with regard to the latter passage beginning with antonadiyam jatarukkbe pi’

126 phusitvapi tittheyya; in this connection of absolutive and finite verb, ritzhati to our opin-
ion expresses duration.

127 phusati normally goes with the accusative; thus here an object is to be added which must
cover everything that is within a sima (whether the ground, a building, a plant, and so
on) or comes from that sima (like a creeper, robe, and so on; in that case the object is
itself considered to be sima).

128 This means that it has not been deliberately created in a way which suits the simda rules.

129 Niss (fol. sau vi~2): ubbayatha = ti safi ma taiih safi nhac pah so akbranh ara phran., ‘in
the two cases of touching [and] not [being] established”.

130 This follows the explanation of the Niss (fol. sau v4) tam sarkam.

131 SpV 1053.31; the commentary actually has sace pana rukkbassa (see above, n. i), not sace
pi rukkbassa. The same statement is quoted again in the subsequent sentence.

132 Niss (fol. sau vs): = thui sace pi rukkbassa ca so ca kah n*, ‘in this statement beginning
with sace pi rukkbassa’ This gloss of tattha is followed by iti datthabbo mha svab (lit.,
‘going in regard to “iti datthabbo”’) indicating that tattha ... iti datthabbo comprise a
syntactical unit. Compare above, n. 114.

133 See n. 50, Niss adds adhippayo as the word related to datthabbo (fol. sam r2).

134 Ketudhamma’s Simavinicchaya reads datthabba (above, n. s1). This would belong to the
two measures (patitthapanam or ndsanakaranam) for purification of a sima listed before
(see below), and would have to be translated as ‘{These measures] have to be shown.
The nissaya, however, glosses datthabbo and adds adhippayo as related subject (see above,
n. 50) and thus confirms this variant.

135 Sp V 1093.31-1054.5: sace pana rukkbassa sakha va tato nikkbantaparobo va babinaditire vi-
harasimaya va gamasimaya va patitthito, simam va sodbetva sakbam va chinditva kammam
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it is [s0]"° (9 if it is thus," it is not suitable that those staying on that
tree,"® perform a legal procedure without having purified the boundary or

cut the branch. [It] is a fault of combination (i.e. of boundaries). Therefore
it is stated [in the Samantapasadikal:

Even'™ “if a branch of [that] tree [grown inside a river] or a twig that
sprouts from that branch, is established either in a ‘monastery boundary’
or in a ‘village boundary’ on the bank outside the river, then] a legal pro-
cedure may be performed either having purified the boundary or having

cut the branch.'*°

"And in this context'" (ettha), ‘purification of a monastic boundary’ (sima-

sodbana)'#* means:
(1a) Establishing (patitthapana) [the purification] either by virtue of lead-

ing into arm’s length the bhikkhus staying in the ‘monastery bound-
ary’ or the ‘village boundary’,

(1b) or by virtue of excluding [them] from that [boundary area];' or

(2) by cutting the branch destroying this tree’s state of being established

outside [the river].”)

136

137
138

139
140
141

142
143

katabbam. See above, n. i. Manijota here only quotes the first part of the Sp sentence,
and then proceeds saying that legal procedures may not be performed without having
implemented the measures mentioned in Sp for such a case.

Here Manijota shows that from the point of view of meaning, the sentence which he
has cited from Sp should start with sace pi. This is confirmed by the Niss (fol. sau v8),
where simply the same Sp sentence preceded by sace pi is quoted. Though the text of Sp
does not contain an ‘if” (sace), it needs to be translated as if one were there. Therefore,
Manijota’s explanation is correct.

Here Manijota simply gives an alternative expression for his inserted sace pi hoti.

Niss (fol. sau v7): tasmim rukkbe = thui vibarasim gamasim n* thi kbuik so sac pan n*, ‘on
that tree which injuriously comes into contact with [or injuriously touches] a vibarasima
or gamasima. The compound verb thi kbuik implies that the touching or contact has
negative consequences or causes injury.

pi instad of pana, see n. i.

Sp V 10§3.31-1054.3, see above, n. i.

The Niss (fol. sau vg-10) says i simam va sodhetva hii so ca kab n*, ‘in this statement
“simam va sodhetva”’, which takes up part of the preceding sentence quoted from Sp.
For more details, see Kieffer-Piilz 1992: B 8.6.

At least from the commentarial layer of the Asthakathas onwards it is not only required
that all monks assemble at one place within the monastic boundary, but in addition
those who are within the boundary must be within arm’s length (batthapasa). If a
bhikkhu is within the sima but beyond the hatthapasa distance, the Sangha is said to be
incomplete and valid legal procedures may not be performed. See Kiefter-Piilz 1992: B
Einl. 13. Hence the bhikkhus either need to come into arm’s length to the assembled
bhikkhus or they have to leave the areas which are connected with the sima area.

iQuoted in Ketudhamma’s Simavinicchaya (Vin-samith 2011: 11 842.20-22; App. § 4).
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§ 6 The sort of connection (sambandba), and so on, needs to be known in
accordance with [what] is stated [in the Vinayarthakatha] in regard to the
performing of legal procedures ‘in a boat tied” either ‘to a branch or twig that
has entered inside the river of a tree grown on the bank outside the river’;'** or
‘tied to a post having driven it into the bank of the river’¥

§ 7 As in regard to the sentence: ‘On [a platform)] set up inside a river’,'s®
and so on, the condition of whether a legal procedure should be performed
or should not be performed, the condition of whether there is a connection
or non-connection of a boundary with a[nother] boundary,#” and the con-
dition of whether [a boundary] should be purified or should not be purified,
must be known, [so] likewise [it must be understood] also in regard to the
sentence beginning with: ‘[If] they set up a bridge in a river’, and so on."#*

[This is the] intended meaning.™

§ 8 Moreover, in this [passage] (ettha)®° (i.e., ‘[If] they set up a bridge in a
river’), the ‘water-splashing boundary’-condition of a bridge that is not con-
nected with villages, and so on, and the “illage boundary™condition of a
bridge that is connected with them, must be known. If [someone objects]:

144 SpV10§4.3-5: babinaditire jatarukkbassa antonadiyam pavitthasakhaya va parobe va navam
bandhitva kammam katum na vattati. ‘Having tied a boat to a branch or a twig that has
entered inside the river of a tree grown on the bank outside the river, it is not suitable
to perform a legal procedure.

145 Sp V 1054.6-7: naditire pana kbanukam kotetvd tattha baddhanavaya na vagtati yeva. ‘But
having driven a post into the bank of the river, it is by no means suitable [to perform a
legal procedure] in a boat tied there”

146 # Sp V 10§3.29-30: antonadiyam baddba-attake pi antonadiyam jatarukkbe pi thitebi katum
vaggati. ‘It is suitable that [those] staying on a platform set up inside a river as well as
[those staying] on a tree grown inside a river perform [a legal procedure]’

147 simaya simam sambandbasambandhabbavo; simdya simam is taken over from the expres-
sion ‘to combine sima with sima (simdya simam sambbindanti) also it grammatically
goes not together with sambandbasambandbabbavo.

148 SpV1054.7-9: nadiyam setum karonti, sace antonadiyam yeva setu va setupadda va, setumbi
thitebi kammam katum vattati. ‘[If] they set up a bridge in a river, [and] if the bridge
or the feet of the bridge are only inside the river, [then] it is suitable that those staying
on the bridge perform a legal procedure.

149 The Niss (fol. sam r7-8) also relates janitabbo to °bhavo. Thus, ti adbippayo stands
separately.

150 According to the Niss (fol. sam r8) this refers to the second of the two examples men-
tioned in § 7. Ettha is glossed as i antonadiyam setum karonti a ca rhi so vakya n*, ‘in
the sentence beginning antonadiyam setum karonti’.
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‘Has not,"" by means of the former statement: “[If] they set up a
bridge in the river ... it is suitable”,’*, the Acariya shown the “water-
splashing boundary”-condition of a bridge that is not connected
with villages, and so on; and [has he not shown] solely the condi-
tion of “[being] a place where a legal procedure is to be performed
in a “illage boundary’ of a bridge that is connected [with villages,
and so on]”; and [has he not] by means of the latter statement: “Bur
if ... it is not suitable?”,"* shown solely the condition of “[being] a
place where [a legal procedure] is not to be performed” of a bridge
that is connected [with villages, and so on]?

But why should the “water-splashing boundary”™-condition of a
bridge that is not connected with villages, and so on, and the “village
boundary”™-condition of a bridge that is connected [with villages, and
so on] be known [at all]?’

[Then this] is conveyed (vuccate) [by me]:5*

Because with [the statement]: ‘Monks, in a river, in a sea or in a
natural lake’,’s and so on, a ‘water-splashing boundary’ was permit-
ted by the Blessed One only in a river, and so on,¢ [therefore,] even
a bridge that is not connected’” with villages, and so on, is included

151

152
153

154

55

156

157

Nanu ca often introduces objections in commentarial literature. The Niss (fol. sam
r9) adds codemi (‘I object’) and glosses nanu ca codemi as codana ih am. ‘if I/one may
object.

Sp v 1054.7-8, see above, n. 148.

Sp V 1054.9-11: sace pana setu va setupdda va babitire patitthitd, tattha thitebi kammam
katum na vattati, simam sodbetva kammam katabbam. ‘But if the bridge or the feet of
the bridge are established on the bank outside [the river], it is not suitable that [those]
staying there perform a legal procedure. A legal procedure can be performed after having
purified the boundary’

Viuccate regularly introduces answers to objections. The additions follow the explanation
of the Niss paribaro ... maya ... vuccate, ‘A reply is conveyed by me’, [This] refutation
is stated by me’ (see above, n. 59). For this meaning of paribara, see Kieffer-Piilz 2013:
1232-235.

Vin 1 111.4-6: nadiyd va bhikkhave samudde va jatassare va yam majjbimassa purisassa
samantd udakukkbepa, ayam tartha samanasamvasa ekuposatha ti. ‘Monks, in a river, ina
sea or in a natural lake, which [water] is thrown all around by a man of average [strength]
this in that case is [the boundary] for the same communion, for one observance’

The ‘and so on’ refers to the other bodies of water within which a ‘water-splashing
boundary’ can be used, namely, a natural lake (jatassara), and an ocean (samudda).
The Patha here and subsequently reads asambandhasetu instead of asambaddha®, though
the latter is meant. The nissaya also has asambaddba® (see above, n. 60). We translate
accordingly.
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in ‘a river’. And because such a bridge is included in a river, [there-
fore,] the ‘water-splashing boundary’-condition of even such a bridge
is illuminated [by the author of the Vinayarthakathal, showing with
the former statement in the commentary: ‘Inside a river ... it is
suitable’,’s® that a bridge inside a river, that is not connected with vil-
lages, and so on, has the condition of [being] a place where a legal
procedure may be performed.”?

kBut because with [the statement:] ‘Monks, if a boundary bas not
been agreed upon, not been established’,'*° and so on, it was permitted
by the Blessed One that a ‘“village district™" indeed [is] a ‘village
boundary’, [therefore] a bridge that is connected with villages, and
so on, is included in a village. Because such a bridge is included in a
village, [therefore,] even a bridge obtains the condition of a ‘village
boundary’.’k

Bug, if it was (lit. is) shown by the latter statement in the
commentary: ‘But if the bridge or .. . it is not suitable’,'** that a bridge
that is connected with a ‘village boundary’, and so on, only has the
condition of [being] a place where a legal procedure is not to be
performed, [and if it were] so,'®? [then] it should [have been] (lit. be)

158
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Sp V 1054.8-9: sace antonadiyam yeva setu va setupada va, setumbi thitehi kammam katum
vagati. ‘If the bridge or the feet of the bridge are only inside the river, [then] it is suitable
that [the monks] staying on the bridge perform a legal procedure.

The Niss (fol. sam v7-8) at this point adds as a gloss of izi and the subsequent pana:
iti | 7 kab | purimapuccha ¢ visajjana aprib tasi | pana | uttarapuccha ¢* visajjana kui pra
chui luik am. = ‘iti | this is the conclusion of the answer of the former question | pana |
I shall now explain the answer of the latter question’

Vin 1 1os6-111.1: asammatdya bhikkhave simdya atthapitaya yam gamam va nigamam
va upanissaya viharati, ya tassa va gamassa gamasima nigamassa va nigamasimd, ayam
tattha samanasamvasa ekuposatha. ‘Monks, when a boundary is not agreed upon, not
established, whatever village or market town [a monk] lives depending on, whatever is
the village boundary of that village or the market town boundary of that market town,
this in that case is [the boundary] for the same communion, for one observance’
gamakkhbetta. Gamakkbetta is used synonymously with gamasima in the commentarial
literature (Kkh 10.18-19, see Kieffer-Piilz 1992: B 15.1.1).
Sp V 1054.9-11, see above, n. 153.
The text only reads evam, not evam sante or yadi evam sante. But according to the
nissaya and to Ketudhamma (below, § 6.2), evam is used here in the sense of evam
sante. We follow this interpretation, since it does not make sense to connect the evam
to the subsequent compound. This would lead to a translation as ‘a place where a legal
procedure can be performed in this way’, but the way how to perform the kamma is not
at stake here.

kQuoted in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 844.u-13; App. § 6.1).
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said by concluding with the statement ‘But if”,'** and so on, which
is a prohibition [of it] as a place where a legal procedure can be per-
formed.

However, the statement: ‘4 legal procedure can be performed after
having purified the boundary’}' should not be said as a verdict.”®® But
it has been said.'” Therefore, [the Atthakatha Acariya in] showing
with this statement—I[which is] a verdict concerning another matter
(pada)'®—the fact that by means of purifying the boundary a legal
procedure can be performed on that very bridge, moreover (ca) has il-
luminated the ‘village boundary’-condition of even such a bridge due
to [its] condition of decreasing and increasing,'® without stopping

with the restriction to a Village”"‘1

164 Sp V 1054.9, see above, n. 153.

165 Sp V 1054.1: simam sodbetva kammam katabbam. This sentence directly follows the
text cited in the preceding paragraph (see above, n. 153). It thus shows an option how
people on a bridge that is connected with a village might nevertheless perform a legal
procedure, namely by purifying the boundary.

166 Sannitthanam, ‘conclusion, concluding statement, consummation; resolve; conviction’,
is often used in commentarial literature either with forms of karoti, gacchati or ganhati in
the sense of ‘to make or come to or reach a conclusion or verdict, and so on’; it also marks
a concluding statement after some discussion (It-a I 141.30; Kkh 12..23; Sv-pt I 151.14; and
so on) or especially the conclusion of some earlier acariyas (azthakathacariyanam idam
sannitthanam, Vib 227.7-8). It also is used as an explanation for pariyosana (end, finish,
conclusion; Mp 11 201.16; Pp-a 213.24) or vavatthapanam (skt. vyavasthapana; deciding,
laying down a law, and so on, MW sv.) which also is used in the sense of nicchaya
(resolution, determination, and so on). It also is used in an explanation of vinicchaya (as
‘doubt-destroying-resolution’, samsayachedakam sannitthanam, Sv-pt 11 156.12). Niss (fol.
sah r2): sannitthanam = chumhb phrat kronih phrac so, paralleled in Ketudhamma (App. §
6.3). Chumh phrat is the verbal form of the nominal compound achump aphrar which is
the standard gloss of vinicchaya (see above, n. 101). Thus here sannitthanam is equated
with vinicchaya. We therefore translate sannitthana as ‘verdict’.

167 Namely in the Arthakatha.

168 Niss (fol. sah r3—4): padantarasannitthanena = pud ta pab tui. phran. chumb phrat
kronih phrac so, ‘which reaches a verdict by reference to (inst.) different matters (pl).
For the equation of sannitthana with vinicchaya, see n. 166

169  This refers to the fact that such abaddhasimas increase and decrease depending on the
size of the assembly. Thus the areas which need to be taken into account if there exist
mutual connections of monastic boundaries can vary. See Kieffer-Piilz 1992: B 15.2.3
(sattabbbantarasima), B 15.3.3 (udakukkbepasima).

170 Le. not having restricted his statement to a regular village boundary, but having ex-
tended the definition of a village boundary by allowing its decrease or increase depend-
ing on connections with other areas. The Niss (fol. sah ry) at this point again (see
above, n. 159) adds as a gloss of iti: i kab uttarapuccha ¢* visajjana aprib raf, ‘this is the
conclusion of the answer of the latter question’

'Quoted in Ketudhamma’s Simavinicchaya (Vin-samah 2011: 11 845.8-14; App. § 6.3). Here and
in Ketudhamma’s Simdvinicchaya the iti marks the end of the response to the objections.
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§ 9 But with regard to a place that has to be purified or not to be purified,
for those who perform a legal procedure inside a river or on a bridge that
stands inside a river,”" there is no duty to purify (i, to exclude) those
staying in a village, and so on, on the bank outside [the river].”* Therefore
it is said:'73

Inside ‘a river they build a bridge. If the bridge or the feet of the bridge
are inside the river,'™ it is suitable that [those] staying on the bridge
perform a legal procedure’.’”s

Besides, [a monastic boundary] is to be purified by leading into arm’s
length, and so on, those staying inside the ‘water splash’ only;'7® not [by
leading into arm’s length those staying] in a place outside the ‘water splash’.
Why? Because a ‘water-splashing boundary’ is like a ‘determined boundary’
by virtue of its own nature. Therefore the Blessed One says:

‘Monks, in a river, in a sea or in a natural lake, which [water] is thrown
all around by a man of average [strength] this in that case is [the bound-
ary) for the same communion, for one observance’'”’

And in the commentary it is said:

171 The Patha has a ca after antonadiyam which is confirmed by the nissaya (see above, n.
68) This does not fit the sentence as it is written. However, Niss indicates a second ca
after thitasetumbi. In that case a second antonadiyam before thitasetumbi would have
to be added or antonadiyam would have to be understood as applying to both: antona-
diyam ca [antonadiyam] thitasetumbi ca kammam karontehi, ‘those who perform a legal
procedure inside a river and on a bridge that stays [inside a river]” This is precisely how
the nissaya interprets the passage, while noting the supplied repetition of antonadiyam:
antonadiyam ca | mrac ¢ atvanb n* lafih | antonadiyam | mrac ¢ atvanh n* | 45b pud
luik safi | thitasetumbi ca | taii so tam tabh n* 47b (fol. sah r8).

172 Since there is no connection between the two areas, no measure is due.

173 Tena vurtam indicates that the author here quotes an authoritative source (Kieffer-Piilz
2015: § 2.3). The nissaya with dcariya refers to the Sp author (see above, n. 70). Never-
theless, the quotation is not literal, unlike in an earlier case, see above § 7-8, and n. 148.

174 The Patha here inserts a na. This is not confirmed by the nissaya, and it also is not
contained in Sp. See above, n. 71.

175 # Sp V 1054.7-9, see above, n. 148.

176  If the ‘water-splashing [boundary]’ is connected with a place outside the river, be it
a ‘determined boundary’ or an ‘undetermined boundary’, then also bhikkhus in these
areas count as being within the ‘water-splashing [boundary]’, and the purification thus
consists in bringing all the bhikkhus from these other boundaries to the sangha assem-
bled on the platform.

177 VinI 111.4-6, see above, n. 155.
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‘One who stays inside that [splash of water] baving left arm’s length [to
the other bhikkhus), disturbs the legal procedure’.’”®

10 The judgment that is transmitted in the Matikarthakatha'™ with re-
Judg Z
gard to this matter® should be accepted in the Saratthadipanitika,™ and

so on."®

§ 11 ™ But there is no duty that those performing a legal procedure on
a bridge that is connected with a village, and so on, have to purify (ie.
183

exclude) those [monks] staying in the river, and so on. Therefore™ it is

said [in the Atthakatha):

‘But if the bridge or the feet of the bridge are established on the bank
outside [the river], it is not suitable to perform a legal procedure. A

legal procedure can be performed after baving purified the boundary ™

§ 12 But why should [the boundary] be purified by leading into arm’s length,
and so on, those staying only in the village, and so on; should not [be pu-
rified by leading into arm’s length those staying] in the water area close to

178 Sp V 1052.34-1053.1, see Kieffer-Piilz 1992: 335, 337.

179 This refers to Kkh 12.20-23: paricchedabbbantare hatthapasam vijabitva thito pi paricche-
dato bahi afifiam tattakam yeva paricchedam anatikkamitva thito pi kammam kopeti, idam
sabba-Atthakathasu sannitthanan ti. ‘A bhikkhu] who is inside the exact determination
(that is, inside the sima), [but] who has left [the distance of ] an arm’s length [between
himself and the other bhikkhus], as well as [a bhikkhu] who is outside the exact deter-
mination, [but] has not gone beyond another exact determination of exactly such a size,
invalidates a legal procedure. This is the verdict in all the commentaries. (Based on
Norman et al. 2018: 26); see also Kieffer-Piilz 2013: 1178-179 n. 412.

While the first part of this statement is generally accepted, the second, not found in
Vin or Sp, is discussed extensively in later literature. Here, however, it is only referred to
the fact that the respective regulation of the Kkh should be accepted by the Sp-t (12th
c. CE), which it is not, at least not in general.

180 Niss (fol. sah v4—s5): imasmim thane = tassa anto hatthapasam ca saiiii phran. la so i
vinicchaya ara n*. ‘In the matter of this judgment which is transmitted with regard to
“tassa anto hatthapasam”...]

181 Sp-tIII 274.u-27, has borrowed the quotation from Kkh, and subsequently states that the
second part of this sentence (tattakam yeva paricchedam anatikkamitva thito pi kammam
kopeti) is to be found neither in Vin nor in Sp.

182 The ‘and so on’ refers to other Vinaya commentaries which discuss this topic.

183 Niss (fol. sah v6—7): tena = thui sui. mrac ca sat tui. n* tafi kun so rabanh tui. kui | sut
san bbvay kicca ma rbi prib so kron. ‘Therefore, because there is no duty to purify the
monks staying in the river, and so on’

184 Sp V 1054.9-1, see above, n. I53.

185 This addition is confirmed by the Niss (fol. sah vg).
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the bridge? Because a ‘water-splashing[-boundary]’ and a ‘village boundary’
are [each] limited™ by their own nature;™ if they are mutually separated

8 one span,™ or even [only] four finger [breadths]'° there

by one cubit,
is really no fault of combination."" But if they are separated by more than
this, nothing needs to be said at all. Therefore [such boundaries] need not

to be purified. Therefore, the Blessed One said:

‘Monks, when a boundary is not agreed upon, not established, whatever
village or market town [a monk] lives depending on, whatever is the
village boundary of that village or the market town boundary of that
market town, this in that case is [the boundary) for the same communion,
for one observance’ (Vin 1 110.56-111.1)."™

§ 13 The judgment on the sense (atthavinicchaya) stated by ‘moreover in this
passage’, and so on,"* is to be understood even with regard to the reading
of the commentary as stated by ‘on [a platform] set up inside a river’,'? and
so on.'94

§ 14 " With regard to this matter [i.e. the ‘water-splashing boundary’%’]
some Theras,"° inconsiderate of the true sense (atthasabhavam) of the root
text (Vin) and the commentary (Sp), citing many statements transmitted

186  °paricchinna here is ablative singular; compare the similar description in Ketudhamma’s
Simavinicchaya (Vin-samih 2011: 11 845.22) °bbhavaparicchinnattd, where the ablative is
clearly recognizable.

187 A ‘water-splashing [boundary]’ is restricted to a river, a sea and a natural lake; a ‘village
boundary’ is restricted to land.

188 One ratana is one hattha. See Norman et al. 2018: 595 sv. hattha.

189  One vidatthi is half a hattha, see Norman ez al. 2018: 603 s. vidatthi.

190 See Norman et al. 2018: 591 sv. anigula.

191 Manijota here borrows statements from Sp v 10§6.24-27, made there with respect to the
distance to be kept between determined boundaries (baddbasima). See above, n. 38.

192 See Manijota’s statement (above, § 8) where he in objection and reply explains the two
natures of a bridge depending on whether or not it is connected with a village.

193 Sp V 10§3.29-31: antonadiyam baddbe ... la ... thitehi kammam katum vartati ti; cited
above, n. 111.

194 Thus, Manijota says that the same rules valid with respect to a bridge need also to be
applied to a platform.

195 According to the Niss (fol. ha r3—4) the matter refers to the ‘water-splashing [bound-
ary]’: imasmim thane = udakukkbepa sim kui pra chui so i ara n*, ‘with regard to this
matter explaining the udakukkbepa sima’

196  Niss (fol. ha r4): ekacce therd = akyui. so mather tui. saii, ‘some mahatheras’

MQuoted in Ketudhamma’s Simavinicchaya (Vin-samith 2011: 11 843.19-28; App. § 5.1).
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in the Vimatitikd, and so on, illuminate a judgment on the sense (atthavini-
cchaya) with a contradictory intended meaning, that is a confused state-
ment.”’"" Therefore, not having cited the statement of the T7kd, but hav-
ing discussed earlier and later statements which are transmitted only in the
root text (Vin) and commentary (Sp), a judgment on the sense (atthavini-
cchaya), [which is] a statement that is not confused, with an intended mean-
ing (adbippaya) that is proper and in conformity [with the root text and
commentary], has been shown by me in brief. Having thoroughly exam-
ined it with wisdom, sons of good families seeking their own prosperity™®
understand it."?

Appendix [Vin-samiih 2011: 841]
Aon mre rhve bhum chara tau [Ketudhamma]

Simavinicchaya*°

Homage to the Blessed One, the Exalted One, the Fully Awakened One
(Namo tassa bhagavato arabato sammasambuddhassa)

[Question asked by Ariyavamsa:]
Benefactor, Teacher, your disciple Rhanh Ariyavamsa®' reverently
petitions you:

§ 1 In the Simavinicchaya treatise composed by Khan ma kan chara tau,
recipient of the title Manijotalankaradhajamahadhammarajadhiguru,** it

197 Niss (fol. ha r5): byakulavacanam = nhok nhak sa ca kab hi so, ‘having a confused state-
ment.

198 Niss (fol. ha r9): acib apvab kui chaiib phith rha mbib kun so, ‘secking to accumulate
(chadih phith) prosperity (acib apvah). See for this meaning of hita, Lammerts 2018: 249,
n. 38.

199  Following the end of the gloss, the glossator or copyist has written: iti | i safi lhyar |
udakukkbepa sim kui chumb phrat so ca kab aprib sar tafih, ‘Thus is concluded the dis-
course which is a judgment on the “water-splashing boundary” (fol. ha r10)” The copy-
ist’s colophon follows (foll. ha rio—ha r11), and concludes with the copy-date: sakkaraj
12[7]5 kbu nbac prib safi, [copying] finished in sakkaraj 12[7]5’

200 Thus Vin-samih 20115 Vin-samih 1976: 11 239: sima®.

201 This monk remains unidentified.

202 This refers to the above published text by Manijota, see pp. 21-30 (text), 3151 (transla-
tion).

"Quoted in Ketudhamma’s Simavinicchaya (Vin-samih 2011: 11 841.6-8; App. § 1).
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has been explained that statements transmitted in the Vimatitika, and so
on, are confused, not in accordance with the true sense of the Pali and
Atthakatha:*

With regard to this matter (i.e. the ‘water-splashing-boundary’)
some Theras, inconsiderate of the true sense of the root text (Vin)
and the commentary (Sp), citing many statements transmitted in
the Vimatitika, and so on, illuminate a judgment on the sense
(atthavinicchaya) with a contradictory intended meaning, that is a
confused statement.>**

§ 2 [Manijota] did not explain with detail the confused textual passages
that are said to be confused and not in accordance with the true sense of
the Pali and Aszhakatha among whichever textual passages. I wish to know
the textual passages that are confused, not in accordance with the truth
of the Pali and Arthakatha. Having been asked concerning the confused
textual passages that are not in accordance with the true sense of the Pali
and Atthakatha, T want you, Benefactor, Teacher, to write an answer so that
future monks understand.

§ 3 [Response:]

According to the petition, having been asked I will write an answer so that
future monks understand. Regarding [the question]: in the text of the
Atthakatha it says:

‘But if the bridge or the feet of the bridge are established on the bank
outside [the river], it is not suitable that those staying there (i.e. on the
bridge) perform a legal procedure. A legal procedure can be performed
after having purified the boundary >*5

203 Manijota possibly has added the sentence quoted as follows because there were groups
which discussed the ‘water-splashing-boundary’ on the basis of statements transmitted
in the tikas. Manijota himself deliberately did not do this.

204 This is the first citation of Manijota’s Simavinicchaya to appear in Ketudhamma’s
Simavinicchaya (see above, § 14, pp. 75, 87). Subsequent citations provide the page
numbers where the relevant parallels in Manijota may be located, although we do not
duplicate notes to the text or translation.

205 Sp V 1054.9-u: see above, n. 153. In Manijota’s Simavinicchaya (§ 11, above, pp. 74,
86) quoted without the words zartha thitehi. This passage comes from the Sp section
that tackles the manner in which legal procedures are to be performed inside a ‘water-
splashing-boundary’. A bridge is considered a place where monks may assemble for
performing a legal procedure inside a ‘water-splashing [boundary]’. But if the feet of
the bridge stand on the banks of a river, the bridge is connected with the ‘village dis-
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§ 3.1 With respect to the interpretation of ‘after having purified the bound-
ary (simam sodbetva), is it suitable [for monks on a bridge] to perform a
legal procedure upon a bridge, having brought into arm’s length [to the
monks assembled on the bridge] the very monks who are staying both in a
‘river boundary’>*® (nadi sim) and a ‘village boundary’ (¢gama sim)? Vajira-

buddhitika says:
“The bridge or the feet of the bridge [...] (Sp vV 1054.9-0): And here

purification of the boundary means leading into arm’s length those

who stay in the ‘village boundary’’>7

In accordance with Saratthadipanitika:**

‘Or after having purified the boundary (Sp v 1054.2): here purification
of the boundary means leading into arm’s length those staying in the

‘village boundary’, and so on’,**

trict’ or ‘village boundary’ (gamakkhetta = gamasima), since the banks of a river are
considered as gamakkbetta = gamasima. Therefore, it is stated that those staying on
that bridge must not perform a legal procedure. But thereafter, Sp shows a way out, viz.
to perform the legal procedure after having purified the boundaries, i.e. the connected
‘village boundary’ (i.e. an ‘undetermined boundary’) or ‘monastery boundary’ (i.e. a
‘determined boundary’) (Kieffer-Piilz 1992: B 15.5.2). For the purification of simds, see
above, § 5 and n. 176.

206 ‘River boundary’ (nadisima) is a designation used in Pali texts (since the Atthakatha) for
the worldly boundaries of a river, not for a monastic boundary (see below, n. 249). In
the Sp the monks on the bridge are assembled to perform a legal procedure in a ‘water-
splashing boundary’. Thus, the bridge has the same purpose as a platform or a boat in
a river. If that bridge is connected to the banks of the river it connects river and village.
It seems that Ketudhamma here uses the term nadisima to refer to the monks in the
water in opposition to those in the village.

207 Vjb 459.6-7: setu va setupada va [...] ti (Sp V 1054.9-10) ettha ca simasodbanam nama
gamasimatthe hatthapasanayanam.

208 The Sp-t passage quoted by Ketudhamma does not comment on Sp v 1054.9-10 which is
commented upon by the Vjb (see above, n. 207), but refers to Sp v 10§3.3-1054.3, which
deals with the purification of a simd when a tree that grows in a river is connected with a
‘monastery boundary’ or a ‘village boundary’ on the banks of the river. This situation is
similar to that of a bridge, with one difference, namely that in the case of a tree there are
two possible measures of purification, leading the monks into arm’s length or removing
the connecting branches. In accordance with this, the Sp-t reads hatthapasanayanadi,
which in Ketudhamma’s text has been changed into hatthapasanayanam.

209  Sp-t 1 275.00-u: simam va sodbetva ti (Sp V 1054.2) ettha ‘simasodbanam’ nama gama-
simadisu thitanam hatthapdsanayanam (Sp-t hatthapasanayanadi). The reading in Sp-t
ends in °adi, and thus indicates that the second option, namely to remove the connecting
parts of the tree, is intended there as well. This is because the quotation comes from a
different context (see above, n. 208).
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having brought into arm’s length just those monks staying in the ‘village
district’ (gamakhet), without having brought into arm’s length the monks
staying in the river, [the monks on the bridge] should perform a legal proce-
dure upon the bridge. In in the “village boundary’, and so on’ (Sp-t 111 275.::
gamasimadisu) we accept by the word ‘and so on’ (adi) [that this includes]
a ‘monastery boundary’ (vibarasim).>*® That which is called a ‘monastery
boundary’ is indeed a ‘determined boundary’ (baddhasim). Therefore it is
stated in Saratthadipanitika:

“Monastery boundary’ (Sp v 1054.54) is said with regard to a ‘deter-

2211

mined boundary’.

§ 4 In the text of the Arthakatha beginning with this [phrase] ‘But if the

bridge or’,** by the text ‘it is not suitable to perform a legal procedure’,*s

as in the former sentence beginning ‘If they erect a bridge in a river’,™
since the foot of a bridge (tam tab kbre [i.c., setupada)) is connected with a
village district [that] shows the condition of a legal procedure that is not
to be performed as regards the condition of a ‘river boundary’ and a ‘water-

splashing boundary’* By the text ‘4 legal procedure can be performed after

210 This conforms to Sp v 1054.12, where the two simas mentioned as being connected
with a ‘water-splashing boundary’ are the ‘monastery boundary’ (as a representative of
a baddhasima), and the ‘village boundary’ (as a representative of an abaddhasima).

211 Sp-t 11l 275.17-18: vibdrasiman ti (Sp V 1054.34) baddhasimam sandbaya vadati. This quo-
tation is taken again from another context, namely from the discussion of a sima that
is flooded by water. In the case of a ‘monastery boundary’, its flooding does not lead to
a change of its sima status. Being a ‘determined boundary’ (baddhasima), a ‘monastery
boundary’ persists until either it is annulled with a kammavaca or the Buddha sasana
perishes (Kieffer-Piilz 1992: B Einl. 10). At the time of Sp these were the only options
how a ‘determined boundary’ could become annulled. But at the time of the Vmv a
legal procedure was developed for annulling even an unknown ‘determined boundary’
(Kieffer-Piilz 1992: B 14.3 and n. §90), and since then it has become quite common to
first perform the legal procedure of annulling a baddhasima before one determines a new
one (Nagasena 2012: 331-347).

212 sace pana setu vd, Sp V 1054.9-10, see above, n. 1§3.

213 kammam katum na vattati, Sp v 10§4.10-u, see above, n. 13.

214 nadiyam setum karonti, Sp V 1054.7-8, see above, n. 148.

215 It seems Ketudhamma discusses the connection of a river with a ‘village boundary’ un-
der two aspects: if monks want to perform a legal act (1) in a river (without a ‘water-
splashing boundary’), and (2) if they want to perform it in a ‘water-splashing boundary’.
The first option is not discussed in Sp. Based on the Vmv Ketudhamma later explains
that connections between a river (without a ‘water-splashing boundary’) and a ‘village
boundary’ do not disturb [the legal procedure] (see below, § 9).
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) 216

having purified the boundary’,**® since a bridge upon which a legal procedure

is desired to be performed is included in the village because that bridge is

connected with the village district, bringing into arm’s length or placing

outside of the village district those monks staying in the village district

shows the condition of a legal procedure that can be performed. Under-

stand the intended meaning in this way. Therefore, in the Simavinicchaya

treatise, it is said:

‘And in this context, ‘purification of a monastic boundary’ (stmaso-
dbana) means:

(1a) Establishing (patitthapana) [the purification] either by virtue
of leading into arm’s length the bhikkhus staying in the
‘monastery boundary’ or the ‘village boundary’,

(1b) or by virtue of excluding [them] from that [boundary area]; or

(2) by cutting the branch destroying this tree’s state of being es-
tablished outside [the river]. 7

And also:

‘Not on a platform, and so on, that is connected [with a ‘village
boundary’ or a ‘monastery boundary’];*® for [if] they perform [a
legal procedure] there, the legal procedure may be performed [only]
(1a) either having purified the boundary by leading the bhikkhus
staying in the ‘village boundary’, and so on, into arm’s length
[to the bhikkhus assembled for the legal procedure] or
(1b) by virtue of making them ones [being] outside of it (i.e. of the
“village boundary’, and so on), or
(2) by cutting the branch,
(3) or by destroying its condition of staying outside.

219

[2011: 843]

216
217

218

219

simam sodbetva kammam katabbam, Sp V 1054.11, see above, n. 1§3.

Manijota’s Simavinicchaya, § §: ettha ca simasodhanam nama vibarasima-gamasimdsu thi-
tanam bhikkhinam batthapasanayanavasena ca tato babikaranavasena ca patitthapanam,
sakbam va chinditva tassa rukkbassa babipatitthitabbavena nasanakaranadi ca ti datthabba.
See above, pp. 71, 79f,, and n. 143.

It makes the impression as if the na sambaddha-attadisu is a separate sentence or the
rest of a longer one, only quoted in part. If we separate the sentence after azzadisu, the
passage is in agreement with the Azzhakatha and Manijota’s Stmavinicchaya.

The syntax of Ketudhamma’s text would appear to attribute this passage to Manijota,
although it is not found in our witness: na sambaddha-attadisu, tattha karonti hi ga-
masimadisu thitanam bbikkbinam harthapasanayanavasena <ca> tato babikaranavasena
ca simam sodbetva va sakbam va chinditva tassa <rukkbassa> bahi<patit>thitabbavena
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§ s Regarding [the question]: referring to what state is it to be known that
a legal procedure should be performed upon a bridge having brought into
arm’s length just those monks staying in the village thus?

“Or where [there is] a regular bridge” (Vin 1 106.34-55): where there is
a bridge consisting of trees joined together or planks bound together, or
a bridge for foot caravans, or a large bridge suitable for the crossing of
elephants, horses, and so on; even a narrow footpath bridge suitable for
the crossing of people [consisting of | a tree that bas been cut that very

moment, is called a regular bridge’**°

In accordance with [this text from] Mabava|ggal -Uposathakkbandhaka-At-
thakatha it might be a bridge composed of a timber raft, or a bridge made of
timber planks, or a bridge over which groups of people go, or a large bridge
big enough for the passage of elephants, horses, and so on, or minimally a
bridge just a foot long, suitable for the passage of people, [consisting of ] a
tree that has been cut down just at that moment.”

It is to be known by referring to the state of success of a legal procedure
(kammasampatti) at a river that has some permanent (mrai [ ie. dbuval)
bridge among bridges that have been described thus,>** if [the boundary
is] determined by a kammavaca, having brought into arm’s length just

those monks in the village district [who are within the marks of the future

ndsetvd va kammam katabbam. The portions in <> are added based on the wording of
the Arthakatha. Whether this portion was transmitted as it is in some text or whether
it was quoted from a slightly distorted manuscript, remains unclear. By and large this
definition of simdsodhana is nearly identical with the one Ketudhamma quoted from
Manijota’s Stmavinicchaya just before.

220 Sp V 1047.9-13: dhuvasetu va ti (Vin 1 106.34-35) yattha rukkbasamghatamayo va padara-
baddho va janghasatthasetu va hatthi-assadinam saficaranayoggo mabdsetu va atthi anta-
maso tam kbanam yeva rukkbam chinditvd manussanam saficaranayoggo ekapadikasetu
dbuvasetu tv eva sarikbam gacchati. This passage of Sp stands in direct connection to the
determination of a nadiparasima (‘monastic boundary [stretching] to the other [side
of a] river’). This is a special type of ‘determined boundary’ (baddhasima), because it
stretches over two banks of a river. One of the conditions for such a sima is the existence
of a regular boat or permanent bridge, which enables the monks to meet on one bank.

221 This description is a paraphrase of the cited Sp passage (see above, n. 220).

222 It seems as if this explanation serves the purpose to make clear in which context this
dhuvasetu has been used.
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boundary],*** without bringing into arm’s length those monks staying in

the river, at the time of the determination of the nadipara boundary.***

§ 5.1 Therefore, in the Mahava|ggal-Uposathakkbandbhaka-Atthakatha it is
stated:

Alluding to precisely this statement transmitted in the Asthakatha,

Then having caused the bhikkbus that are inside all of the marks [of
the nadiparasima] to having gone into arm’s length [to the assembled
bhikkhus,] the boundary (i.e. nadiparasima) is to be agreed upon with
the formula for the legal procedure [for determining a sima)]. Those who
stay in the river do not disturb the legal procedure, even if they do not
come [into arm’s length to the assembled bhikkbus).>*

226 in

[Manijota’s] Simavinicchaya it is stated:

‘But there is no duty that those performing a legal procedure on a
bridge that is connected with a village, and so on, have to purify

223

224

22§

226

At the time of the determination of a nadiparasima the nadiparasima does not yet exist
as a measure for the completeness of the assembled Sanigha. In the Sp (v 1047.30-33, see
below, n. 225) it is stated that all monks that stay within the marks of the nadiparasima
should assemble in arm’s length. This means that the monks on both banks and a pos-
sibly included island, who stay inside the marks of the future nadiparasima have to as-
semble. This implies that other monks on the bank who are outside the marks, need not
come. Therefore the statement ‘by bringing into arm’s length just those monks in the
“village-boundary™ is not sufficient in relation to the determination of a nadiparasima.
Possibly these words have been omitted in the manuscript used by the editor. Another
possibility is that these words are not stated, because the juxtaposition of village and
river area is in the foreground.

This refers to the monks staying inside the marks of a nadiparasima, but within the
river, not on land.

Sp V 1047.30-33: atha (ms. attha) sabbanimittanam anto thite bhikkbu barthapasagate (ms.
kate) katva kammavicaya sima samannitabba (ms. °tabbo). nadiyam thita andgata pi
kammam na kopenti. The misreading of attha for atha probably has to do with the fact,
that in case of a regular baddhasima, there are mostly eight (astha) marks for a sima.
But in the case of a nadiparasima, there will have been many more, since the structure
of this sima is more complex (see Kieffer-Piilz 1992: B 11.2). Also it is clear from the
context, that ‘atha’ is the correct reading.

In stating that the subsequent quotation from Manijota’s Simavinicchaya refers to
the above-mentioned case, Ketudhamma connects two different things: the above-
mentioned statement of the Atthakatha (Sp v 1047.30-33, n. 225) refers to the determina-
tion of a nadiparasimd, for which monks in the river need not be taken into account; the
below-mentioned statement in Manijota’s Simavinicchaya refers to an udakukkbepasima
with assembly point on a bridge that is connected with the village, because its feet are on
the river banks. This latter case is dealt with in Sp nearly six pages later (Sp v 1054.9-11).
Both cases are completely independent, and Manijota’s statement does not refer to Sp
V 1047.30-33, 0. 225.
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those [monks] staying in the river, and so on. Therefore it is said

[in the Atthakatha):
“But if the bridge or the feet of the bridge are established on the

bank outside [the river], it is not suitable to perform a legal pro-
cedure. A legal procedure can be performed after having purified
the boundary” (# Sp V 1054.9-u1).

‘But why should [the boundary] be purified by leading into arm’s
length, and so on, those staying only in the village, and so on; should
not [be purified by leading into arm’s length those staying] in the wa-
ter area close to the bridge? Because a ‘water-splashing[-boundary]’
and a ‘village boundary’ are [each] limited by their own nature; if
they are mutually separated by one cubit, one span, or even [only]
four finger [breadths] there is really no fault of combination. But if
they are separated by more than this, nothing needs to be said at all.
Therefore [such boundaries] need not to be purified. Therefore, the
Blessed One said:

“Monks, when a boundary is not agreed upon, not established,
whatever village or market town [a monk] lives depending on,
whatever is the ‘village boundary’ of that village or ‘the market
town boundary’ of that market town, this in that case is [the
boundary] for the same communion, for one observance” (Vin 1
110.56—111.1) *? [2011: 844]

§ 6 Regarding [the question]: that bridge whose post’s foot (tuir khre)**®
reaches the riverbank is included where? Is it included in the river? Or

included in the village?

It should be understood that it is included in the village by referring to

the statement of the Asthakatha which says that the monks staying in the
river within the area determined as a nadipara boundary, in**? the river

227
228

229

Manijota’s Simavinicchaya, §§ 11-12 (see above, pp. 741, 86fF).

Above (§ 4) only kbre (‘foot’) is used by Ketudhamma, whereas here and below we find
tuin kbre. Tuin refers to the post or pillar of a bridge, and kbre is the foot of the post.
In actual function there probably is no difference between the two. By ‘foot’ (kbre) the
Burmese intends the location where the posts or supports connect with the ground.
The portion of the river which lies inside the marks of the nadiparasima, nevertheless
does not count as simd area, because within a body of water no sima can be determined.
Thus only the land area within the marks of the nadiparasima form the sima area.
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that has a permanent bridge (dbuvasetu), even if they do not come [into
arm’s length], do not invalidate a legal procedure.”°

§ 6.1 Or, because the Excellent Lord, by [the statement] ‘Monks, if a
boundary has not been agreed upon’,”?* and so on, permitted that a ‘village
district’ indeed is a ‘village boundary’, a bridge that is connected with vil-
lages, and so on, is included in a village. Due to the condition of being
included in a village of a bridge that is connected with villages, and so on,
a bridge also attains the condition of a ‘village boundary’. This is to be
known by referring to [Manijota’s] Stmavinicchaya that explains:

‘But because with [the statement:] “Monks, if a boundary has not
been agreed upon, not been established”, and so on, it was permitted by
the Blessed One that a ‘village district’ (gamakkbetta) indeed [is] a
‘village boundary’ (gamasima), [therefore] a bridge that is connected
with villages, and so on, is included in a village. Because such a
bridge is included in a village, [therefore,] even a bridge obtains the
condition of a ‘village boundary’.*»

§ 6.2 Regarding [the question]: if it is said that [a bridge] attains the con-
dition of a ‘village boundary’ because of the condition of being included in
avillage of that bridge, by the latter statement in the Atthakatha: ‘But if the
bridge or ... it is not suitable’,?* is it not shown only the condition of not
being a place where a legal procedure is to be performed of a bridge that is
connected with a ‘village boundary’, and so on? So, how is the statement
suitable that says ‘[a bridge] attains the condition of a ‘village boundary’
due to the condition of being included in a village of a bridge that is con-
nected with that village’?*?

230 This refers to Sp v 1047.52, where in the course of the description of how a nadiparasima
is to be agreed upon, it is stated that all bhikkhus within the marks of the nadiparasima
have to come into arm’s length, except for those who are in the water. The reason is
that a nadiparasima as a baddbasima only covers area on land, and this land is part of
a settlement = village (gama stands as representative for any type of settlement). Even
though there is water included in that area, the sima condition does not extend to that
water areas. Thus whoever is in the water does not count for the legal procedure of the
nadiparasima, whereas the monks on land = in the ‘village boundary’ count. It needs to
be said, however, that the relation created here by Ketudhamma is not mandatory, and
is not created in any of the commentaries to our knowledge.

231 This section comprises a nearly verbatim parallel with the nissaya to the passage from
Manijota cited immediately following (Niss, fol sam v8-10).

232 Vin1110.6: asammatdya bbikkbave simdya.

233 Manijota’s Simavinicchaya, § 8, see above, pp. 72£, 81.

234 Sp V 10§4.9-11: sace pana setu va ... pa ... na vatati, see above, n. 193.

235 The reference here is to the statement in § 6.1 above.
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§ 6.3 If it has been shown by the latter statement in the Atthakatha: ‘But
if the bridge or . ... it is not suitable’,* only the condition of not being a place
where a legal procedure is to be performed of a bridge that is connected with
a ‘village boundary’, and so on, when this was [shown] it should have been
said making a conclusion (aprib sar) with the statement: ‘But if the bridge
or ... it is not suitable’,® which is a prohibition of [it as] a place where a
legal procedure may be performed. The statement 4 legal procedure can
be performed after having purified the boundary™® should not be said as a
verdict.®® But the author of the Arthakatha has said it.>4° Therefore, be-
cause the author of the Atthakatha says the statement 4 legal procedure can
be performed after baving purified the boundary’ as a verdict, the author of
the Arthakatha, showing by the statement of this 4 legal procedure can be
performed after baving purified the boundary’ [2011: 845], which is a verdict
concerning a different matter,*#' the fact that by means of purifying the
boundary a legal procedure can be performed on that very bridge which
is connected to a village; [and] the author of the Arthakatha shows the
‘village-boundary’-condition indeed of the bridge connected with a village
due to [its] condition of decreasing or increasing without stopping with the
restriction of a village. Therefore, the statement ‘a bridge attains the condi-
tion of ‘village boundary’ due to the condition of being included in a village
of a bridge which is connected to a village’ is said to be a statement that is
suitable. This is to be known referring to [Manijota’s] Simavinicchaya that
explains:

236 This section also comprises paraphrases of the final two paragraphs of Manijota § 8 cited
below. Ketudhamma’s Burmese is largely parallel with the nissaya on Manijota’s text.

237 Sp V 1054.9-1, See n. 153.

238 SpV 1054.u: simam sodbetva kammam katabbam. This sentence directly follows the text
given above in n. 153. It thus shows an option how people on a bridge that is connected
with a village might nevertheless perform a legal procedure, namely by purifying the
boundary.

239 Here Ketudhamma’s statement parallels the gloss without the inclusion of pana, al-
though the gloss is slightly abbreviated (Niss, fol sah r2-3). Here and in the nissaya
(fol sah r2) chumb phrat krorih, judgement, verdict” stands for sannitthanam. On san-
nitthana as ‘verdict’, see above, n. 166.

240 A verbatim parallel with the gloss of vurtaii ca (Niss, fol sah r3).

241 Here Ketudhamma’s text is mostly parallel with the gloss for tena vacanena padanta-
rasannitthanena (Niss, fol sah r3—4, n. 168 above), although Ketudhamma has pada® as
singular and padantara® in an accusative relation to sannitthana (pud ta pah kui) whereas
the nissaya takes pada® as plural and padantara® in an instrumental relation (pud ta pab
tui. phran.).
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‘Bug, if it was (lit. is) shown by the latter statement in the Atthaka-
tha: “But if the bridge or . . . it is not suitable”, that a bridge that is con-
nected with a ‘village boundary’, and so on, only has the condition of
[being] a place where a legal procedure is not to be performed, [and if
it were] so, [then] it should [have been] (lit. be) said by concluding
with the statement “But if”, and so on, which is a prohibition [of it]
as a place where a legal procedure can be performed.

However, the statement: 4 legal procedure can be performed after

having purified the boundary’, should not be said as a verdict. But
it has been said. Therefore, [the Atthakatha Acariya in] showing
with this statement—[which is] a verdict concerning another matter
(pada)—the fact that by means of purifying the boundary a legal
procedure can be performed on that very bridge, moreover (ca) has
illuminated the ‘village boundary™condition of even such a bridge
due to [its] condition of decreasing and increasing, without stopping
with the restriction to a village*#
§ 7 Regarding [the question]: should it not invalidate a legal procedure
not having brought into arm’s length monks who are staying in a river
since [a bridge] is included in the river because a certain [bridge’s] post’s
foot falls in the river? Although a post’s foot falls in the river, because a
‘village boundary” and ‘river boundary’ are demarcated as a result of their
own nature, a legal procedure is not invalidated even though the monks
staying in the river are not brought into arm’s length. This is to be known
referring to [Manijota’s] Simavinicchaya that explains:

‘But why should [the boundary] be purified by leading into arm’s
length, and so on, those staying only in the village, and so on; should
not [be purified by leading into arm’s length those staying] in the wa-
ter area close to the bridge? Because a ‘water-splashing[-boundary]’

242 Manijota’s Simavinicchaya, § 8 (above, pp. 72f, 81f) yadi pana Atthakathayam ‘sace
pana setu va ... la... na vatgari’ ti (Sp V 1054.9-11) uttaravakyena gamasimadihi sambad-
dhasetuno (thus Vin-samih 2011. Vin-samith 1976 has sammaddhba®.) kammassa akat-
tabbathanabbavo yeva dassito hoti. evam kammakattabbathanapatisedhena Sace pana’ ty
(Sp Vv 1054.9) adi-vacanena nittham katva vattabbam siya. na pana sannitthanam Simam
sodbetva kammam katabban’ ti (Sp v 1054.11) vacanavattabbam (Vin-samih 2011 agrees
with Manijota: vacanam vattabbam) siya, (Comma from Vin-samih 2011, no punctua-
tion in Vin-samih 1976) vuttaii ca. tasma tena vacanena padantarasannitthanena tambi
yeva setumbi simasodhanena kammam kattabbatam dassentena gamassa niyamena athatva
(thus Vin-samih 1976; Vin-samah 2011, attharva) bayanavaddbanasabbavatia tassetuno
pi gamasimabhavo ca dipito va hoti ti.
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and a ‘village boundary’ are [each] limited by their own nature; if
they are mutually separated by one cubit, one span, or even [only]
four finger [breadth] there is really no fault of combination. But if
they are separated by more than this, nothing needs to be said at
all.>#

§ 7.1 Regarding [the question]: since [the boundaries] are thus demarcated

as a result of their own nature, the condition of not invalidating a legal

procedure is to be known referring to what state?** It is to be known re-
ferring to the state of success of a legal procedure (kammasamparti) in a
short river*® that has a permanent bridge,**¢ while sanghas perform the le-

gal procedure for the observance from the source to the river’s mouth, [for]

the monks who determine a nadipara boundary [2011: 846], although they
determine [the boundary] without bringing into arm’s length the monks
in the river.

245

246

Manijota’s Simavinicchaya § 12 (pp. 74, 86): sambaddbesu pana gamasimadisu yeva. na
samipe udakapitthe. udakukkbepagamasimadinafi ca sakabhavaparicchinnared afifio afifie-
na asambaddhe sati ratanavidasthicaturarigulamartam pi antarite sambbedadoso natth’ eva.
tato adbikantarite pana vattabbam eva natthi.

This question aims to discern in which cases a legal procedure is valid, although the
worldly boundaries of a territory are used as a measure of the completeness of the as-
sembled, rather than one of the specific monastic boundaries.

This refers to the only instance where a short river has ever been mentioned in the
Atthakatha, Sp v 1053.4-7; Kieffer-Piilz 1992: B 15.4.1

This refers to Sp v 1047.9-5 ( n. 220); Kieffer-Piilz 1992: B 10.3. In his sentence Ke-
tudhamma combines two different things mentioned in Sp, and in this manner creates
a new case: first, a short river (natidighd nadi) in which monks can perform legal proce-
dures without a ‘water-splashing boundary” if they are so many that they fill the entire
river (Sp V 10§3.4-7), and, second, a river that has a permanent bridge (Sp v 1047.9-55),
which is a precondition for the determination of a nadiparasima and discussed only in
this context (Kieffer-Piilz 1992: B 10).

Ketudhamma sets up the scenario that a group of monks establishes a nadiparasima
at such a ‘short river’ that—as prescribed for a nadiparasimd—has a permanent bridge.
Simultaneously the river is used by other monks for the performance of the observance
(uposatha). Since it is a short river, if the sangha consists of many monks and fills the
entire river, it can perform the uposatha according to the worldly boundaries of that
river (that is, without creating a ‘water-splashing boundary’). Due to the fact that for
determining a nadiparasima, monks within the river need not be taken into account,
the legal procedure (kamma) for the determination of the nadiparasima is successful
(sampatti), and so is the kamma with which the uposatha has been performed.

With this scenario Ketudhamma obviously wants to show that the determination of
a nadiparasima at a short river with a permanent bridge, even though filled with monks,
is a successful legal procedure (kammasampatti).
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Ifit is said it is to be known referring to the success of a legal procedure
in the area of the determined nadipara boundary at a river that has a per-
manent bridge, the statement that says there should be success of a legal
procedure is suitable because ‘river [boundaries]’ and ‘village [boundaries]’
are, respectively, [types of ] ‘foundation boundaries’* and because they are
[mutually] ‘heterogenous boundaries’ ([vi]sabbaga[simal**®).>4
§ 7.2 Regarding [the question]: because monks performing a legal proce-

dure in a river while a nadipara boundary is being determined are in need
(iai. kbranh)»° of a ‘water-splashing boundary’ near the bridge, is there

247  nissayasima. Kieffer-Piilz 202.1: 155. This statement is correct if it is understood that the
river is a ‘foundation boundary’ (nissayasima) in relation to the ‘water-splashing bound-
aries’ (udakukkbepasima) which are created in it, and the village is a ‘foundation bound-
ary’ in relation to ‘determined boundaries’ (baddhasima) agreed upon in the village areas.
It is not correct that the river and the village are mutually ‘foundation boundaries’.

248 The editions read sabhaga ‘homogenous’ which is wrong according to all texts that deal
with the sabhaga-visabbaga condition of simas. Therefore, it is likely that here there is a
mistake in the manuscript basis or a typo.

249 Whereas the words “village’ (gama) and ‘boundary’ (sima) are connected as gamasima
(‘village boundary’) from the earliest sources onwards (Vin 1 110.38), it is not usual to
speak of a ‘river boundary’ (nadisima) in the root layer of the tipitaka, and it comes up
only once in the Arzhakatha layer (Sp v 1048.1). But in the Vmv sima is added to nadi,
analogous also to a ‘wilderness’ (arafifia), and so on, to describe their worldly boundaries
(Vmv 11 148.19; 150.105 163.305 165.21-22; 167.13). Since the Vmv was very influential in the
Burmese cultural area—probably also via Tipitakalankara’s Vinayalarikaratika (Palim-
nt), 17th ¢. cE—the usage of the compound nadisima for the worldly boundaries of
rivers may have gained wider acceptance. But one should not merge the terms nadisima
and ‘water-splashing boundary’ (udakukkbepasima), since the udakukkbepasimas are cre-
ated within nadisimas. Therefore, it also is not relevant for the present context, that
in § 7.4 Ketudhamma declares that gama and udakukkhepasima are ‘heterogenous’ (visa-
bhaga). The gama is heterogenous with the nadi (alternatively called nadisima) and the
udakukkbepasima. For the sabbaga-visabhaga relations, see Kieffer-Piilz 2021: 155-156.

250 Although the compound simapekkha is not used anywhere in this text, this statement
clearly invokes the technical sense of the compound as used in later vinaya commentaries,
where it is ordinarily glossed as sim kui ai., literally ‘to be partial to a sima’, or ‘to favor
asimd. Cf. Vmv 11 160.4 = Palim-nt 1 330.22 apare pana: simapekkbaya kiccam natthi—
Vmv-niss, 11 323: simapekkbaya = sim kui nai. kbranb phrasi.; Vmv 11 167.23 = Palim-nt
1342.0-2: simdpekkbanantaram eva sattabbbantarasimaya sambbavato—Vmv-niss, 11 340:
simapekkbanantaram eva = sim kui nai. saiifi € akbrab mai. n* sa lhyan.

In fact, there are only few references for simapekkbd, and these are in the Vmv and
in the passages borrowed from it in the Palim-nt as well as in the 16th c. Simavisodha-
ni (Simavis). ‘Need for a boundary’ is used in the sense that a monastic boundary—
whether a sattabbbantarasima or an udakukkbepasima—is required for a sangha in order
to avoid an incomplete monastic community during a legal procedure. According to
the Vmv such a need for a monastic boundary does not exist if a sangha fills an entire
wilderness or an entire river up to their natural boundaries (for example, Vmv 11 158.24—
159.4). Again others quoted in the Vmv think that there is generally no need for creating
a monastic boundary in a wilderness or a body of water, since the sattabbbantarasima
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not a failure of a legal procedure (kammavipatti) [i.e., the determination of
the nadipara boundary] if the boundary enters within the bridge’s post’s
foot?*!

In the Atthakatha, since ‘those staying in the river do not disturb the legal
procedure even though they bave not come [into arm’s length (batthapasa)]’**
is transmitted just in general (sdmafiia sa la ra kah),”* in this context
it is suitable to accept both udakukkbepapekkha nadi (‘a river in need of a
‘water-splashing [boundary]’) [and] apekkba nadi (‘a river not in need [of a
“water-splashing boundary”]’).»*. This ‘short river’ is the one called here a
‘river not in need of a “water-splashing boundary”” whereas all other rivers
are those in ‘need of a “water-splashing boundary”. Although the ‘water-
splashing boundary’ reaches within the bridge’s post’s foot, there can be
success of a legal procedure, not a failure [of a legal procedure].’

§ 7.3 Regarding [the question]: if it is said that there is not a failure of
a legal procedure, has this not contradicted the statement transmitted in
Vimati that there is a failure of a legal procedure due to a fault of combi-
nation (sambbedadosa) because a ‘village boundary’ is heterogenous (visa-
bhaga) with respect to a ‘water-splashing boundary’ and it (i.e. the ‘village
boundary’) is a foundation (nissaya) [boundary, and the ‘water-splashing

boundary’ is] a dependent (nissita) [boundary]?>®

used in a wilderness, and the udakukkbepasima used in a body of water, arise all by
themselves without any activity required by the monks (Vmv 11 160.4ff).

251 Here Ketudhamma wants to know whether the different legal activities performed si-
multaneously by two sanghas in close vicinity, lead to the invalidity of their legal pro-
cedures.

252 SpV 1047.32-33: nadiyam thitd andgata pi kammam na kopenti (n. 225).

253 That is, it is transmitted in the ‘general’ or ‘common’ (samafifia) sense without any
specification. As the subsequent explanation shows, what Ketudhamma means is that
the ‘river’ in this passage is not specified as one which needs or does not need a ‘water-
splashing boundary’.

254 In Sp there is, however, no such differentiation. In general within a river legal procedures
are performed in ‘water-splashing boundaries’. The only exception mentioned is the
short river (natidigha nadi). In that case the space inside the river is not sufficient to
create a water splashing boundary. If the sangha fills the entire river a legal procedure
can be performed according to the worldly boundaries of the river (see above, n. 245)

255 Since a ‘water-splashing boundary’ only comes into being within a body of water, it
must be assumed that in the case described by Ketudhamma, the bridge’s posts’ feet are
inside the river. Thus the bridge counts as river as well since it is not connected with
the banks of the river. The nadiparasima, on the other hand, cannot extend over bodies
of water, and therefore the two legal procedures performed in the nadiparasima area and
in a ‘water-splashing boundary’ respectively have no mutual effect on each other.

256 Since in the case described above, there is no connection of the ‘water-splashing bound-
ary’ and the ‘village boundary’, there is no fault. So there is also no contradiction to the
Vmv.
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Because a ‘village boundary’ is heterogenous with respect to a ‘water-
splashing [boundary]’ and it is a foundation (nissaya), [and the ‘water-
splashing boundary’ is] dependent (nissiza), a legal procedure is invalidated
due to a fault of combination.”’

§ 8 Statements like this and others transmitted in Vimati are not all-
inclusive (sabbasarigabaka) statements (i.e. statements covering everything)
that are entirely in accordance with the true sense of the Pali and Asthakatha.
Some are in accordance, some are not in accordance. Because these are
confused statements, they are mere opinion (attanomati). Therefore, the
author of Vimatitika has himself admitted in the explanation of the mixing
of homogenous and heterogenous boundaries, having stated:

‘[There are boundaries]*® with respect to which there is no fault,
even if they are mutually connected by trees, and so on.® 2*"But
with regard to which [boundaries] there is [a fault, there it is] not
[right];*%° concerning these [i.e.] (the last mentioned type of simas),

257 This seems to be just a restatement of the preceding question. May be one of them is a
quote from Vmy, but thus far we have not located a passage that contains all the words
used here. One possible reference passage could be: Vmv 11 164.1729 (see below, n. 292)
(Ketudhamma § 9.1)

258  Ketudhamma has left out a passage before his quote which he, however, touches upon,
due to the fact that he quotes part of its concluding sentence. The omitted passage runs
as follows, Vmv 11 152.29-1§3.5: keci pana sace dve pi simdyo piretvd nirantaram thitesu
bhikkhiisu kammam karontesu ekissa eva simdya gano ca upasampaddpekkho ca anussa-
vako ca ekato titthati, kammam sukatam eva hoti. sace pana kammaraho va anussavako
va simantarattho hoti, kamman vipajjati’ ti vadanti, tai ca baddhasima-gamasimadi-
sabbagasimasu eva yujjati, ydasu afiiamadifiam rukkbadisambandhbesu pi doso natthi. ‘Some,
however, say: “If the bhikkhus, staying without interval [between them], filling both
[monastic] boundaries, are performing a legal procedure, [and if] the group (gana), the
one who desires ordination, and the one who recites the formula for the legal procedure
stand together in only one [monastic] boundary, the legal procedure is performed well
indeed. But if the one liable to a legal procedure and the one who recites the formula
for the legal procedure stay in the other [monastic] boundary, the legal procedure fails”
This, however, fits in only with respect to homogenous boundaries, such as a “deter-
mined boundary” and a “village boundary”, with respect to which there is no fault, even
if they have mutual connections by trees, and so on.

Thus the author of the Vmv rejects this opinion for two baddbasimas, but accepts
it for baddhasima and gamasima—the latter is the foundation of the former—where ac-
cording to the South Indian tradition (but not to the Sri Lankan tradition) connections
between these simas do not render the legal procedures invalid (for this problem, see
above, n. 9).

259 This is the accepted South Indian position concerning the relation of baddhasima and
gamasimd, see below, n. 264.

260 Neyyadhamma, who also quotes this passage in his Simavivadavinicchayakatha (Mina-
yeff 1897: 21), does not cite this sentence, and neither does the Simanayadappana (Sima-
nd 62). This sentence only makes sense in the Vmv context, but not in the context to
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the ‘heterogenous boundaries’ (visabbagasima), if there is a connec-
tion by trees, and so on, a [bhikkhu] who stands in one [boundary]
indeed disturbs the legal procedure in the other place, because in the

Atthakatha the purification has been stated in a general manner.>"'

This is our conviction. 26>

In this way the author of Vimatitika, on account of having doubt (samsaya)
regarding his own words, without reaching his own verdict (sannitzhan),
says: ‘[ This is] our conviction. Having pondered it, it should be accepted.*®
[His statement] should be understood as mere opinion (attanomati), not as
an all-inclusive statement entirely in conformity with the true sense of the
Pali and Atthakatha, by referring to this exhortation (uyyojana).*** [2011:

847

§ 9 Regarding [the question]: without needing (ma 7iai. mii r*)** a ‘water-
splashing boundary’ because of being able to gather the sangha in a short
river and because the sangha fills [the river] from its source to the river’s

which it was transferred by the 19th century authors. For a discussion of this passage
in the various texts, see Kieffer-Piilz forthcoming.

261 That is, there is no purification that would be specific for only some of the various sima
types.

262 ydsu aiifiamanifiam rukkbadisambandbesu pi doso natthi. yasu pana atthi, (na) (om. in
Vin-samah 1976, added in parentheses in Vin-samih 2om), tdsu visabhagasimdsu ruk-
kbadisambandhesu (B : rukkbadisambandhe) sati ekattha thito itaratthanam kammam ko-
peti eva, atthakathayam (°m om. in Vin-samih 1976) samafifiato sodhanassa vuttattd ti
ambakam kbanti, vimamsitva gabetabbam (Vmv 11 153; Vmv-niss II 305-306). Actually
the Vmv author states that one should accept his opinion having investigated it.

The citation in Ketudhamma is difficult to understand, because its context in Vmv
is no longer visible due to the excerpt quoted. However, this passage has been similarly
cut out for quotations in the Simavivadavinicchayakatha and the Simanayadapana (see
above, n. 260).

263 ambakam kbanti vimamsitva gabetabbam. Ketudhamma does not discuss the content
of this quotation, but simply takes offense at the phrase “This is our conviction. ..”,
because it characterizes the statement as a personal opinion of the Vmv author, rather
than a generally accepted verdict.

264 The point which could have been understood differently is the statement that the
spread of a sangha over two simds is suitable in connection with baddha- and ga-
masimd. As we know, this is the South Indian position not shared by the Sinhalese,
nor shared by Dhammaceti in 15th c. Burma, but later accepted in Burma (at least by
the Sangharija Neyyadhamma in his Simavivadavinicchayakatha) and in Thailand (by
the then Sangharija Vajirafianavarorasa). See Kieffer-Piilz 2021: 17-21.

265 See the comment on simapekkha (n. 250).
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266 js there failure of a legal procedure due to a fault of combina-

mouth,
tion when performing a legal procedure upon a boat having tied its rope
to a timber stake that has been driven into the bank?*®” Or, can there be
[success of a legal procedure]**® because there ought not to be a fault of
combination?

As regards the intention of the author of the Vimatitika, it is suitable
to understand [him] as saying that there is no fault of combination because
a river [boundary] is homogenous*® with respect to a village [boundary]

and each are foundation boundaries.?”°
Therefore it is stated in Vimati:
) b
‘But the five boundaries, which are defined in common language

[ie] a village[-boundary], a wilderness[-boundary], a river[-bound-
ary], an ocean[-boundary] or a natural lake[-boundary], do not meet

266 This takes up the possibility mentioned in Sp to perform a legal procedure in a river
(see above, n. 245) filling it with monks up to its natural boundaries, without the need
to use a ‘water-splashing boundary’.

267 Here Ketudhamma again draws a scenario combining two things not related in Sp. On
the one hand he again takes up the short river filled with monks from its origin to
its mouth, who perform a legal procedure taking the natural boundaries of the river
as monastic boundary (see above, n. 245). The second case he mentions is a sangha
assembled in a boat in a river that is fixed by tying it to a stake driven into the bank of
the river. This case is mentioned in Sp v 1054.6-7 to show the fault of connection between
a ‘water-splashing boundary’ (the monks in the boat) and the ‘village boundary’ (the
stake at the bank of the river) (Kieffer-Piilz 1992: B 15.5.1).

Taking the statements of Sp literally, the combination of these two cases should not
be possible, since the ‘short river’ case only occurs when the entire river is filled with
monks. Thus there would not be any place for a boat with a different sanigha who fixes
that boat by tying it to the stake on the bank of the river.

But if Ketudhamma assumes that part of the same sangha is assembled in a river, part
in a boat that is connected to the bank of the river, he creates a new scenario. For that
case the question whether or not a connection is relevant is not answered by the com-
mentaries. But in taking from the Vmv what has been reported for worldly boundaries
Ketudhamma assumes that there is no fault.

268 The editions read ‘failure of a procedure’ (kammaviparti). But this does not make sense,
since this case obviously is intended as the alternative to the preceding case.

269 Normally one would not classify a ‘river boundary’ as ‘homogenous’ with a ‘village
boundary’. Ketudhamma probably describes them as sabhaga because they are both
‘foundation boundaries’ (nissayasima) and because of the quotation from the Vimativin-
odanitika which he quotes subsequently and which states that in a worldly context a
connection between a ‘river boundary’ and a ‘village boundary’ are not considered as
creating a connection. None of the earlier legal commentaries known to us describes
the relation between the two as sabbaga.

270 It seems as if Ketudhamma here takes a position concerning the Vmv quotation above,
which he characterized as Vmv’s ‘own opinion’ (attanomati).
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with a fault [of combination] even if there [is] a mutual connection
by a tree, and so on; similarly because of [its] absence from common
language. For [people] in the world do not say that through the mere
combination with a tree, and so on, villages, and so on, are combined
with other villages, and so on, and with rivers, and so on*”"

The statement that has said that in the connection of a ‘river [boundary]’
with a ‘village [boundary]’ there is no fault of combination [means] there
should be no fault of combination in only a river that does not need a ‘water-
splashing boundary’””* *”But in a river that needs a ‘water-splashing
boundary’ the author of Vimatitika has the opinion that there should be a
fault of combination.*”*

§ 9.1 Regarding [the question]: is this opinion of the author of Vimatitika
indeed a doctrine that accords with the passage transmitted in the Arzha-
katha?:

‘But baving driven a post into the bank of the river, it is by no means
suitable [to perform a legal procedure) in a boat tied there*”

271 Vmv 11 165.5-7: yd pan’ etd lokavoharasiddha (om. in Vin-samith 1976, added in parenthe-
sis in Vin-samuh 2011) gamaranifia<na>disamudda-jatassarasima pafica, ta afiiamafiia-
rukkbadisambandhe pi sambhedadosam napajja<n>ti, tatha lokavobarabbavato. na bi gama-
dayo (thus Vin-samih 2011. Vin-samth 1976 reads nadigamadayo) gamantaradibi nadi
(Vin-samih 1976: nadi®)-adibi ca rukkbadisambandhamattena sambbinna ti.

The first part of this passage is also cited in Neyyadhamma’s writing to the Asanka-
ravadins, in his rejection of the sixth Sinhalese Thera’s opinion. Based on this statement
of the Vmv which is concerned only with worldly boundaries, not with monastic ones,
this Thera considered that practice valid for monastic simds as well. The same argument
is later taken by the Asankaravadins in the 1880s. But the final sentence in Vmv, not
quoted here, clearly shows that the author of the Vmv did not have the opinion that the
worldly practice was valid for monastic boundaries. See below, n. 272.

272 This the author of the Vmv explains with regard to worldly boundaries only, as is obvi-
ous when one looks at the entire passage. After the lines quoted above, Vmv states (11
165.9-12): lokavoharasiddbanadi ca lokavobarato va sambhedo va asambhedo va gabetabbo,
nanifiato. ten’ eva Atthakathayam tasam afifiamadifiam katthaci sambhedanayo na dassito,
sasanavoharasiddbo yeva dassito. ‘And for those defined by common language a combi-
nation or not combination is to be grasped due to the common language, not due to
something else. Exactly therefore in the Asthakarha the method of their mutual combi-
nation anywhere has not been shown, it has been shown only as defined in the language
of the Teaching’

273 This Ketudhamma assumes based on the Vmv’s discussion of the meaningless connec-
tions of worldly boundaries. That the Vmv author explicitly refers to the difference
between worldly and monastic boundaries (see above, n. 272), he does not mention.

274  This latter falls under the regulations for the monastic boundaries, and in stating this
the Vmv author follows the regulation in the Atthakatha.

275 Sp V 1054.6-7: naditire pana kbanukam kotetva tattha baddhanavaya na vatrati yeva.
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In [this statement in] the Arthakatha, udakukkbepapekkbanadi (‘a river in
need of a “water-splashing [boundary]™”) is not transmitted. Since just [the
word] ‘river’ is transmitted in general (samafifia),”® it could be a river that
needs a ‘water-splashing boundary’, or a river that does not need [one].?””
Having tied a boat in either type of river with a rope to a timber stake that
has been driven into the bank, without purifying the boundary, if a legal
procedure is performed upon that boat, there is a failure of a legal procedure
due to a fault of combination.”® Since it is suitable to accept that, it is
suitable to understand that the doctrine of the author of Vimatitika is not
a doctrine that is in accordance with the Arthakarha.*”®

Because the doctrine is thus not in accordance with the statement trans-
mitted in the Arthakatha, monks who perform a legal procedure upon a boat

276  See above, n. 253.

277 This argumentation is anachronistic insofar as the differentiation into a river in need
of a ‘water-splashing boundary’ and one that is not in need of it, is not yet discussed
at the time of the Asthakatha. At that time a sangha that wanted to perform a legal
procedure in a body of water generally had to create a ‘water-splashing boundary’. The
only exception mentioned, and this only once, is the short river which is so short that
the sangha when it enters the river fills it from its origin to its mouth (see above, n.
245). In such a river there is no more space within the body of water to mark a ‘water-
splashing boundary’, since the water splash would come down on the banks of the river.
Thus, river in the Afthakatha in general, and in this passage especially, clearly refers
to a river within which a ‘water-splashing boundary’ can be generated. This becomes
obvious from the subsequent mention of a boat which is tied to a stake at the bank of
the river. In the case of the short river no boat, platform, and so on are used for the
assembling Sangha, but the Sangha members are within the river.

278 And this is also the case according to the Vimativinodanitika, as stated in the chapter
on the ‘water-splashing boundary’, see Vmv 11 150.1-8: ‘vibarasimaya va gamasimaya va
patitthito’ ti (Sp V 1054.12) ca, ‘naditire pana kbanukam kottetva tattha baddbandvaya
va na vattati’ ti (Sp V 1054.6-7) ca ‘sace pana (5) setu va setupdda va babitire patitthita,
kammam katum na vattati’ ti (Sp vV 1054.9-u1) ca evam visabbagasu gamasimasu sakbadi-
nam phusanam eva sarikaradosakaranattena vuttam, na bbikkhiphusanan. < “[If a branch
of a tree grown inside the river] is established in a ‘monastery boundary’ or a ‘village
boundary””, and “having driven a stake into the bank of the river, it is not suitable [to
perform a legal procedure] in a boat tied there”, and “but if the bridge or the feet of
the bridge are established on the bank outside [the river], it is not suitable to perform
a legal procedure”, and thus only the touching of branches, and so on, in ‘village bound-
aries” which are heterogenous (i.e. in comparison to the ‘water-splashing boundaries’),
is mentioned as a cause for the fault of confusion, not the touching of the bhikkhus.

279 It is to be assumed that Ketudhamma here has the Vmv statement in mind which he
has previously quoted, because after its quotation he poses the question whether this
is in agreement with the Arzhakatha. He states a contradiction between the Vmv and
Atthakatha. But this contradiction only exists because Ketudhamma ignores that the
author of Vmv makes this statement solely with respect to worldly usage, not with
regard to monastic boundaries. As is explained elsewhere in the Vmv (see above, n.
278), Vmv and Atthakathd are completely in agreement concerning this question.
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as formerly described, should perform a legal procedure having brought
into arm’s length just the monks who are staying in the village district.*
[This is] because the location of a boat which is tied to a tree which stands

on the bank is the village, in accordance with Vajirabuddbitika:

“With regard to a boat tied to a tree that stands on the bank [of the

2281

river] the village is the basis.

Or, [this is] because the boat, on account of being connected with a vil-
lage, is included in the village district, in accordance with Mahavalggal,
Uposathakkbandhaka-Pali:

‘Monks, if no boundary is agreed upon, is established ... for one up-

’ 282

osatha’.*> [2o11: 848]

Therefore [the following] is transmitted in the discussion on the confusion
of boundaries (simdsarnikarakathd) in Vimatitika:

‘For as a mutual connection by trees, and so on, of these [‘determined
boundaries’] is not suitable because (iti) a ‘determined boundary’
agreed upon in a ‘determined boundary’ is a defective boundary (vi-
pattisima),*® so it is proved that a connection by trees, and so on, of
this [‘determined boundary’] even with them (i.e. river, ocean, lake)
is not suitable, because a ‘determined boundary’ even though agreed
upon in a river, and so forth, is only a defective boundary.*

According to this method the non-suitability (na vattanaka)™

of a connection by trees, and so on, must be known for a ‘seven-

280  Since the contradiction of Vmv to Sp stated by Ketudhamma does not exist, both texts
completely agree with the conclusion drawn here by Ketudhamma.

281 Vijb 459.9-10: tiratthe rukkbe baddbanavaya gamo adbaro. See Kieffer-Piilz 2013: 111 1925,
1932-1935.

282 Vin I 11o0.36-1111: asammatdya bhikkbave simaya atthapitaya ... pa . .. ekuposatha. For the
complete sentence see above, n. 160.

283 This statement is based on Vin I 111722 where it is declared that in overlapping or
confusing a second determined boundary with an earlier one, the second does not come
into being.

284 This is based on Vin v 221.8, where boundaries determined in a river, an ocean or a
natural see are listed as defective simas (Kieffer-Piilz 1992: 142-143).

285 The words na vattanakabhavo (v\. vattakabhavo) appear only here and in the parallel
passage in Palim-nt, where the text is borrowed from the Vmv. We understand it here
as a noun to vattati.

The ‘water-splashing boundary’ and the ‘seven-abbbantara-boundary’ both are valid
only for as long as the legal procedure lasts; also, these simas do not have definitive
shapes, because their size depends on the size of the assembled sangha. Therefore, it is
not possible to indicate definite connections for them.
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abbhantara-boundary’ with a village, a river, and so on,**® and of a
‘water-splashing-boundary’ with a wilderness, and so on.

Thus, the ‘determined boundary’, the ‘seven-abbbantara-bound-
ary’ and the ‘water-splashing boundary’ allowed by the Blessed One,
meet with the fault of combination if there is a connection by trees,
and so on, mutually (i.e. between these various types of boundaries),
and with the boundaries of the foundations of the one or the other
(ie. of all) [boundaries]*®” exempt from the [respective] own foun-
dation. Therefore (¢i) the method ‘in conformity to the Sutta (Vin)’

It should be shown that In conformity to the combining and
overlapping allowed™® by the Blessed One at the time of the aris-
ing of the three [boundaries], ‘determined boundary’, and so on,*®
with the village, and so on,*?° which are each [boundary’s] respective
own foundation, even®"' a connection by trees, and so on, [of these
boundaries with their respective foundations] is allowed indeed’*

The ‘and so on’ stands for the other bodies of water within which a ‘water-splashing
boundary’ can come into being, that is, the ocean and the natural lake.

This refers to the areas within which these boundaries come into being. Instead of
‘foundation boundaries’ (nissayasima) we also find simply ‘foundations’ (nissaya) being

The Vinaya does not contain an explicit statement of this type. But from the fact that
cach of these simads is established in a specific area (foundation = nissaya), and this is not
considered a problem for the validity of the sima, the Vmv author concludes that also
connections between simds and their foundations do not lead to problems.

Le. ‘seven-abbhantara-boundary’ and ‘water-splashing-boundary’.

The village is the foundation of a ‘determined boundary’; the ‘and so on’ refers to the
foundations of the other two boundaries, that is, to the wilderness (araiifia) and a body
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(suttanuloma) must be known indeed.

286
287

used.
288
289
290

of water (nadi, samudda, jatassara).
291 The Vmv reads pi ‘even’.
292

Vmv 11 164.17-29: tatridam suttanulomato nayaggahanamukbam: yatha bi baddhasimayam
sammatd vipattisima hoti ti tasam afifiamafifiam rukkbadisambandho na vagtati. evam
nadi-adisu sammata pi baddbasima vipattisima va boti ti tabi pi saddhim tassa rukkha-
disambandho na vartati ti sijjbati. imina nayena sartabbbantarasimaya gama-nadi-adibi
saddbim, udakukkbepasimaya ca arainiadibi saddbim rukkbadisambandbassa na vattana-
kabhavo (Vin-samuh 1976 vattakabhavo) fiatabbo. evam eta bhagavata anuiifiata baddhba-
sima sattabbbantara-udakukkbepasima afifiamaniiiafi ¢’ eva attano nissayavirahitahi itari-
tarasam (Vin-samuh 1976: °tam) nissaya simabi ca rukkbadisambandhe sati sambbedado-
sam apajjati ti suttanulomanayo fiatabbo (Vin-samuh 1976: #ifiatabbo) va. attano attano
pana nissayabhiutagamadibi saddbim baddhasimadinam tissannam uppattikale bbagavata
anufifiatassa sambbedajibottharanassa anulomato rukkbadisambandho pi anufifidto va hoti
ti datthabbam.
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These are not all-inclusive statements entirely in accordance with the true
sense of the Pali and Atthakatha. Some are in accordance, some are not in
accordance. Because they are confounded and confused statements, they
are mere opinion.

§ 9.2 On account of it being mere opinion, unable to endure (a[k] khama) the
statement by the author of Vimatitika that there should be no combination
[of boundaries] at the site of connection between a ‘village boundary’ and a
‘determined boundary’ (baddha sim),** the Sinhalese (sihalavasi) Vacissara-
mahithera, who endeavored the contrary (patikkbepa), has stated in the
treatise Simalarkara:

‘21.—22. A [monastic boundary] free of any of the failures of the
[monastic] boundary among the eleven failures [listed in the Vinaya]
is connected with the three successful attainments [of a monas-
tic boundary], because (hi) a ‘determined boundary’ (baddha-sima)
that [remains] unconfused also with other [monastic] boundaries
through trees, branches, and so on, is considered suitable for all le-
gal procedures of the Buddhist community.

23. It has been said in the Atthakatha indeed (hi) that, when a confu-
sion arises [between monastic] boundaries but [a legal procedure] is
performed without [first] having purified [the monastic boundary],
the legal procedure of a Buddhist monastic community is disturbed.
[2011: 849]

24. Some [persons] (keci; ie. the Coliyas) declare that, even if
[there] exists a confusion (sazikara) of some [monastic] boundaries,
this [does not] spoil a legal procedure performed [therein] without
having [previously] purified the [monastic boundary].

25. ‘If [there exists] a connection (sambandba) of a “determined
boundary” (baddha-sima) with a “village boundary” (gama-sima) by
branches, and so on, [this] is not a confusion (sazikara). This is the
opinion of the Coliyas.*%*

293 That a connection between a ‘determined boundary’ and a ‘village boundary’ are con-
sidered as not creating a confusion of these boundaries is due to the fact that the South
Indians put the function of the ‘village boundary’ as a foundation for a ‘determined
boundary’ in the foreground. As in the case of the other boundaries, here too, they con-
sider connections between a boundary and its foundation irrelevant. See above, n. 9.

294 Simil vv. 21—25: for an edition and translation, see Kieffer-Piilz 2021: 7071, 96-98:
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And so on.

The excellent master by the name Munindasara,® a native of Nfion
Kan village, dhammacariya of Pathama auth kyonh chara tau,*® Dutiya
auth kyonh chara tau,®” and Prafifi chara tau,®® as a result of his fond-
ness for the judgment (vinicchaya) transmitted in the Simalarikara treatise
among the two statements, [i.e.,] the judgement transmitted in the Vima-
tivinodani treatise and the judgment transmitted in the Simalankara trea-
tise, in Vinayasaraganthi,” which was composed by him, stated:

‘The excellent vinayadhara masters who are modest, well-behaved
and desiring training say that because all the authors of Tikas and
Ganthis do not accept the opinions that are only accepted by the
teachers who live in Cola [Country] (colavasi chara), such as the
opinion of the author of the Vimativinodanitika, and because [those
opinions] are not in conformity with the Pali and Arthakatha, per-
forming [a legal procedure] in accordance with [what is] transmitted
in Vimativinodani results in failure (vipatti).3*°

FEkadasavipattinam yayam aifiatardya pi
Simavipattiya mutta tisampattibi samyurta (21)
Rukkhasakbadinaniniabi simahi pi asankara
Baddhasima bi sa sabbasarighakammaraha mata. (22)
Sarikare sati simanam asodbetva katham pana,
Kuppate samghakammanti vuttam Atthakathaya bi (23)
Keci kasafici simanam vijjamane pi sankare

Katassa tam asodbetva kammassakopam abravum. (24)
Gamasimaya sambbandhbe baddhasimaya sarikaro,
Sakbadbibi na hoti ti Coliyanam idam matam. (25)

295 Munindasira (1769-?). Some details about him are recorded in Kelasa 2010: 162-168.
We are indebted to Alexey Kirichenko for assistance with the identification and dates of
the figures mentioned in this paragraph.

296 Pufifiaramsi, also known as Uh Puih (1778-1830). Some details about him are recorded
in Kelasa 2009: 157-159.

297 Jambudhaja, also known as Cakkinda and Uh Put/Budh (1787-1842). Some details
about him are recorded in Kelasa 2009: 182-191.

298 Medha, also known as Medhalankara (1788-1864). Some details about him are recorded
in Kelasa 2010: 192-207.

299 This treatise was completed on § waxing Tawthalin in sdsana year 2346 (= 1 September
1802). An edition was prepared by Chara Nan and published in Yangon by Sudhamma-
vati Press in 1933.

300 This comprises a verbatim citation from Vinayasiraganthi (Nan 1933, 340)—aside from
the minor addition of ganthi chard (‘ganthi authors’) by Ketudhamma—where this state-
ment follows Munindasara’s discussion of vv. 1-26 of Simal. After commenting on each
stanza individually, and immediately before the passage cited here, Munindasara re-
marks: ‘With regard to this matter of the confusion of boundaries (simasambheda), it is
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Having investigated with wisdom these statements that have been said, by
keeping in mind whichever textual passages are textual passages that are
confounded and confused, and not in accordance with the true sense of the
Pali and Aghakatha, modest, well-behaved monks, desiring training [and
being] scrupulous (kukkuccaka) should carry out legal procedures such as
higher ordination (upasampada), and so on, in a ‘water-splashing boundary’
having accepted [this] judgment indeed which is in accordance with the
true sense of the Pili and Atthakatha.

Simavinicchaya,
the judgment of Aon mre rhve bhum chara tau bhurah krih,
is concluded.
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fol(s). folio(s)

avery difficult matter indeed, as the doctrines of authors of treatises (kyamb chara) are di-
vergent. In the present time, some authors record a verdict (sannitthan) reached in accor-
dance with Vimativinodanitika. The author of Vinayalankaratika [i.e., Tipitakalankara],
also, speaks firmly in accordance with [the doctrine] transmitted in Vimativinodanitika.
Although, [this] should be noted and considered because [he] speaks having subscribed
to the wisdom of the author of Vimativinodanitika by his own opinion (attanomati)
[... (Nan 1933: 339-340). This is interesting insofar as Dhammaceti in his Kalyani
Inscriptions clearly opts for the Sinhalese interpretation, see above, n. 264.
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Darlegung der Bedeutung (Atthasalini). Der Kommentar zur Dham-
masangani, ibersetzt von Bhikkhu Nyanaponika, redaktionell bear-
beitet und ediert von Sven Bretfeld und Rainer Knopf (Oxford: Pali
Text Society, 2005).

Mon Mon Tan [Maung Maung Tin], Kunb bho#: chak mabarajavarn
tau krih [Extended Royal Chronicle of the Konbaung Dynasty]. 3
vols, 4th edn (Yangon: Universities’ Historical Research Centre,
2004).

Kankbavitarani by Bhadantacariya Buddhaghosa, ed. by Kenneth
Roy Norman and William Pruitt (Oxford: Pali Text Society, 2003).
Ministry of Religious Affairs.

nissaya; here used for the nissaya to Manijota’s Simavinicchaya.
Tipitakalankara, [Palimuttakavinayavinicchayanavatikal Vinaya-
larkaratika, 2 vols (Yangon: Buddhasdsanasamiti, 1962).

text, here: Manijota’s Simavinicchaya

recto

[Sasanavamsa) Pafifiasami, Sasanavamsa, ed. by Mabel Bode (Lon-
don: Pali Text Society, 1897).

Simalarnkarasangaha, see References: Kieffer-Piilz. 2021.
[Stmanayadappana) [Saddhammavamsamahanikayika Sugatasasa-
nadhajavinayicariya] Dhammalamkara [Abhidhana Sanghanayaka-
tthera], Simanayadappana, [with a Pali preface and an English sum-
mary of it by L. Corneille Wijesinha (Mudaliyar); print caused by
the minister Tomas Mindis Vijayavikkama Sirivaddhana in Kolam-
banagare and by the Thanantarika named Arondabrev Vijayasiha in
Vilukatitthagama in the year] 2428 = 1885.

[Stmavisodbani] Sagarabuddhi, Simavisodhani, CSCD.
Samantapasadika Vinayatthakatha, 7 vols, ed. by J. Takakusu, M.
Nagai (and K. Mizuno in vols v and vir) (London: Pali Text Society,
1924-1947).

[Saratthadipanitika] Sariputta [of Polonnaruval, Saratthadipani, 3
vols (Yangon: Buddhasasanasamiti, 1960).

Verso

Vinaya Pitaka, 5 vols, ed. by Hermann Oldenberg (London:
Williams and Norgate, 1879-1883).

Vinayasamithavinicchaya, ed. Uh Nigrodha

1899-1901 [1st ed.] Vinayasamithavinicchaya, 3 vols (Mandalay:
Mandalay Times Press).

1904 [4th ed.] Vinayasamihavinicchaya, vol. 1 (Yangon: Eravati).
1958 [sth ed.] Vinayasamihavinicchaya, vol. 1§ 3 (Mandalay: Ran-
goon-Mandalay Book Depot).

1976 [repr. of 1958] Vinayasamihavinicchaya, vol. 2 (Mandalay:
Rangoon-Mandalay Book Depot).
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2011 [6th ed] Vinayasamithavinicchaya, 3 vols (Yangon: Buddha ca

pe aphvai.).

Vmv Coliya Kassa, Vimativinodanitika, 2 vols (Yangon: Buddhasasana-
samiti, 1960).

Vmv-niss Indasabha, Vimativinodanitika-nissaya, 2 vols (Yangon: Pitakabyu-

ha, 1983-1984).
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Princess Bualai’s Embroidered Kammavaca
Manuscripts from Thailand

Peera Panarut and Silpsupa Jaengsawang’

1. Introduction

In the past few decades, scholarly work has shown that a manuscript, re-
gardless to which culture it belongs, is more than a mere carrier of text, but
a cultural object with its dynamic cultural meanings and social functions.’
Sometimes a manuscript plays an essential role in a religious ritual with-
out being read, functioning as a ritual object.* In many cases, a manuscript
can be produced to be displayed for its artistic value, functioning as an
art object. An example of the latter case are two embroidered kammavaca
manuscripts produced by Princess Bualai Thepphawong (1847-1932) from
Phrae in Northern Thailand. One, in the Lan Na Dhamma script, a tra-
ditional script of Northern Thailand,> was donated to Wat Phra Bat Ming
Mueang monastery (Phrae) in 1873. The other, in the Khom script, the
religious script of Central Thailand, was sent as a royal gift to King Chu-
lalongkorn (1853-1910; r. 1868-1910) of Bangkok around the turn of the
twentieth century. Instead of being incised on a leaf by a stylus or being
written on paper with ink as widely practised in the manuscript cultures
of Buddhist mainland Southeast Asia, the writing in both manuscripts is
embroidered with silk on a long piece of cloth. These two manuscripts,
therefore, have outstanding artistic value.#

* Exzellenzcluster ‘Understanding Written Artefacts’, Centre for the Study of Manuscript
Cultures (CSMC), University of Hamburg

1 For the case of the Buddhist manuscript culture of the Northern Thailand, see Vei-
dlinger 2006.

2 For example, see Griffiths 1999, Jaengsawang 2019.

Grabowsky 2008: 16.

4 See the image of both manuscripts in the appendices at the end of the article.

[*%)

JPTS 35 (2024): 117-163
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Both manuscripts preserve the same text, though with variations,
namely, the formula (Pali kammavaca, Thai kammawacha)’ for higher or-
dination (Pali upasampada) as a Buddhist monk and some formally fixed
text portions required for that ceremony. Most of the main text consists
of the Pili text, which is to be recited by the ordinand and the monks who
are going to ordain him. But occasionally, ceremonial instructions and ex-
planations in a vernacular language are inserted.

The text of kammavdica formulae was necessary for the monastic admin-
istration of the Buddhist communities (sarigha), because many of a sarigha’s
affairs were regulated in legal procedures (kamma) carried out with corre-
sponding formulae for these procedures. Therefore, sponsoring the pro-
duction of kammavdca manuscripts for monastic donations has long been
perceived as an act of merit.® Kammavdcas have been transmitted in sep-
arate manuscripts for practical reasons, and therefore constitute a broad
manuscript tradition.” As a result, a large number of Pali kammavaca
manuscripts have been found from different Theravada Buddhist countries,
namely, Sri Lanka, Myanmar, Thailand, Laos, and Cambodia. Among the
countless copies of kammavdca manuscripts from various manuscript cul-
tures, Burmese manuscripts are best known for their outstanding decora-
tive features.® Therefore, many Burmese kammavaca manuscripts consist-
ing of lacquered cloth, metal, ivory, etc., with text in the specific decora-
tive type of script called Tamarind seed script (Burmese mgyi-zi),® have
found their way into libraries and museums in Europe and America during

' However, there are also decorative kammavica

the past few centuries.
manuscripts from Northern Thailand.”

The two embroidered kammavaca manuscripts discussed here are ar-
guably among the most extraordinary of the decorative kammavdci man-
uscripts originating from Thailand. Both manuscripts have already been

mentioned in secondary literature,” but have never been published in their

s These formulae which are recited in legal procedures (Pali kamma) of Buddhist commu-
nities are partly cited from the Vinaya Pitaka, partly adjusted, and partly newly created
(Kieffer-Piilz 2020-21: 153; 2024: 65-66).

6  Ward 2015: 72.

7 von Hiniiber 2000: 15.

8  Whard 2015: 70-72

9 See Peters 1993.

10 For the case of the British Library’s collection, see San San May & Igunma 2018.

1 Kieffer-Piilz 2024: 77.

12 For the ‘Dhamma embroidered manuscript’ from Wat Phra Bat Ming Mueang, see
Panita Sarawasi 2021. For the ‘Khom embroidered manuscript’ from the National Li-
brary of Thailand, see Panarut 2015; 2021.



Princess Bualai’s Embroidered Kammavaca Manuscripts 119

entirety. In this paper, therefore, we would like to present these two man-
uscripts in more detail, discussing their background, function, and signifi-
cance, as well as providing their images and transliterations as appendices.

2. Princess Bualai Theppawong and her embroidery masterpieces

According to the colophons of these two manuscripts, the original pro-
ducer of both manuscripts is Princess Bualai Thepphawong, the consort of
the last prince governor of Phrae, Prince Phiriya Thepphawong (1836-1912
CE). Princess Bualai was born as a princess in Nan (Northern Thailand)
in 1847 and later married Prince Phiriya Thepphawong of Phrae. They had
seven children.® When the prince became prince governor of Phrae in 1889,
Princess Bualai therefore became the consort of the prince governor. This
title she held until the so-called Shan rebellion in 1902 (see below). At the
beginning of her tenure, she was even appointed as the regent of Phrae in
the absence of her husband for seven days, thus also known as mae chao
luang (‘princess regent’).™*

Princess Bualai was well-known for her embroidery. As the consort of
the prince governor, she always presented many embroidered objects such
as curtains, pillows and a triangular backrest, to King Chulalongkorn of
Siam as royal tribute. Her presents always pleased the King so much that
he dedicated a chamber in his Grand Palace exclusively for her collection.
The King entitled the chamber ‘Bualai Chamber’ in her honour. In
addition, seemingly even before her tenure, she had also donated embroi-
dered objects such as a manuscript wrapping cloth to Wat Phra Bat Ming
Mueang monastery in Phrae, which was under the patronage of Princess
Bualai and her husband.'® The two embroidered kammavaca manuscripts
are the only known embroidered written artefacts produced by her that
have survived to the present and have been preserved in a relatively good

13 Their children consist of six daughters and one son, see Buaphew Wongphrathang
19992: 3419; 1999b: 4688. The most famous descendant of Prince Phiriya Theppha-
wong and Princess Bualai is undeniably their grandson, Chot Phraephan (1907-1956),
who was a famous novelist of twentieth-century Thailand. He was the first born of
Princess Bualai’s only son, Prince Inpaeng (c. 1888-1920; Prachuap Kanchanalap 1994:
322). Chot’s best-known major work is Phu Chana Sip Thit (‘A Victor in Every Direc-
tion’), a story of love, adventure, and heroism with a historical background set in the
sixteenth-century Burmese royal court (Wenk 2009: 78).

14  Buaphew Wongphrathang et al. 1993: 40.

15 Buaphew Wongphrathang et al. 1993: 40.

16 Buaphew Wongphrathang 1999a: 3419.
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condition. Both are undoubtedly among Princess Bualai’s embroidery mas-
terpieces.

o T R
s e et 2

Figure 1: A photo of Princess Bualai Theppawong (now exhibited at the Museum
of the Residence of the Prince Governor of Phrae or kbum chao luang). Photograph
by Peera Panarut.

The first embroidered manuscript to be mentioned here is the one now
kept at Wat Phra Bat Ming Mueang monastery (Phrae province). It is em-
broidered in the Lan Na Dhamma script, and therefore referred to hence-
forth as the ‘Dhamma embroidered manuscript’. The colophon of the
manuscript appears in the Tai Yuan language and the Lan Na Dhamma
script, stating that Princess Bualai embroidered this manuscript to be do-
nated to Wat Phra Bat Ming Mueang monastery in 1873.

Sixteen to twenty-nine years after its production, during the time
Princess Bualai had officially become the consort of the prince governor
(between 1889 and 1902), she made a second kammavaca manuscript—a
leporello—, embroidered in the Khom script. It was to be sent as a gift to
the king of Bangkok. This manuscript is now preserved in the Manuscript
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Collection of the National Library of Thailand (NLT, Bangkok) and is reg-
istered as NLT: Illustrated Manuscripts Subsection: Ms no. 134 (hence-
forth: ‘Khom embroidered manuscript’).

Figure 2: A photo of Princess Bualai and her silk embroidery from circa 1839 (now
exhibited at the Museum of Residence of the Prince Governor of Phrae). Her daugh-
ter, Princess Wiang Chuen, was sitting beside her in the photo. Photograph by
Peera Panarut.

Though the two manuscripts both are embroidered books produced by the
same person, preserve nearly the same kammavaca text, and showcase an
amalgamation between book arts, calligraphy and embroidery, they were
produced to serve different purposes in different contexts, as will be dis-
cussed below.

3. The ‘Dhamma embroidered manuscript’: Manuscript art as a
donated object

The ‘Dhamma embroidered manuscript’ is made of a long piece of orig-
inally white silk fabric that has turned greyish with age being folded in
a concertina or leporello fashion, imitating the form of leporello (folded)
books which have been widely used in Northern Thailand and are tradi-
tionally called pap sa (‘fold of mulberry paper’). One folded page or fo-
lio measures around §7.8 x 13.1 cm. Thus, this manuscript, containing 18
folded pages, can be unfolded into a 2.3-metre-long piece of silk fabric.
Textual and border lines drawn by pencils are visible, implying that the
text had been drafted with a pencil or chalk before it was embroidered.
The text, embroidered with golden silk, was written in Pali and vernacular
Tai Yuan languages, both in the Lan Na Dhamma script. The covers of
the manuscript are made of wood wrapped by cloth that is adorned with
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colourful embroidered patterns. The back cover'” consists of black cloth
colourfully decorated with flowers, fish, birds, and butterflies. Of the eigh-
teen folded pages sixteen on the recto side bear the writing, while the verso
sides are left blank. The manuscript is now exhibited at the Wat Phra Bat

Ming Mueang Museum, being steadily hung in a tall glass showcase.”

Figure 3: The ‘Dhamma embroidered manuscript’ exhibited in a showcase (more
than 2-metre heigh) at the Wat Phra Bat Ming Mueang Museum. Photograph by
Silpsupa Jaengsawang.

The colophon of the manuscript, embroidered on the last recto pages (fols.
15-161), appears in the Tai Yuan language, mentioning Princess Bualai as

17 Due to limited access to the manuscript, we could only investigate the back cover during
our survey.

18 The Wat Phra Bat Ming Mueang Museum is a built-in museum in the main monastic
hall of the monastery.
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the producer of the manuscript, not just as the sponsor as regularly found
in other cases. It also records the date of production as Tuesday 28th Oc-
tober 1873. At this time Princess Bualai was 26 years of age, and her hus-
band was still a prince of Phrae, not yet the prince governor. Even though
it is unclear when exactly Princess Bualai married Prince Phiriya Thep-
phawong, this colophon suggests that they must have been married some
time before 1873, and have had children already, since their children are
included in the colophon as sponsors of the manuscript.”® According to
the colophon, Princess Bualai was the principal initiator herself. Together
with her husband, Phiriya Thepphawong, her parents, and her children,
she made this manuscript with her ardent religious faith in the Buddhist
Triple Gems. The colophon also states that Princess Bualai ‘took the tiny
silk threads to embroider the letters to prolong and sustain the Buddhist
religion for sooo years’*® Then, she wished for meritorious results of the
donation: a new rebirth in the period of Metteyya Buddha, Enlightenment,
and a new great rebirth as a great lady of the land. The colophon ends with
the Pali formula Arabantimaggaiiiianam tividbam sukkbam nibbanam para-
mam sukkbam (‘[May we reach] the knowledge of the path of arahantship,
the threefold happiness,” [and] Nibbana the most eminent happiness’).
Viewed against the backdrop of the beliefin the Five Disappearances (pafica-
antaradhana),” not only was this manuscript offered to the monastery to
preserve the Buddhist text which is considered to prevent the extinction
of the Buddha’s Teachings (pariyatti-antaradhana), it was to sustain the
monkhood ordination ceremony which is regarded as the prevention of
the disappearance of [its outward] sign (linga-antaradbana). In so doing,
the disappearance of the Buddhist practices (patipatti-antaradbana) and
the disappearance of the comprehension [of the true meaning] (pativedha-

19 Children of Prince Phiriya Thepphawong and Princess Bualai mentioned here in the
colophon are referring solely to their daughters, because their last child and only son,
Prince Inpaeng, was not born until around 1888 (Prachuap Kanchanalap 1994: 322).

20 See the entire colophon of the ‘Dhamma embroidered manuscript’ and its translation
in Appendix I at the end of the article.

21 ‘Human happiness, heavenly happiness and the happiness that is nibbana’ (manus-
sasukbam divasukbam nibbanasukban ti tividbam pi sukbam, Ud-a 111).

22 The Five Disappearances were prophesied by Gotama Buddha, defining five things that
will gradually worsen or die out before the complete end of the Buddhist five-thousand-
year period (Paramanuchit Chinorot 2009: 439-446). Among the five disappearances,
the disappearance of the Buddha’s Teachings will occur first. To sustain Buddhism to
last until the end of five thousand years, religious manuscripts were therefore dedicated
to monasteries, in order to prevent the other four disappearances from taking place.
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antaradbana) will also be prevented or delayed because, with the support
of ordination ceremonies, the number of monks increases. The Princess’s
intention to sustain Buddhism with this embroidered manuscript is there-
fore mentioned in the colophon with the words ‘sustaining the Buddhist
religion to last for jooo years’

The usage of the Lan Na Dhamma script corresponds to the Princess’
intention, i.e., to donate this embroidered manuscript to the/a monastic
community in Northern Thailand. From the three scripts used in the Lan
Na manuscript culture of Northern Thailand,” the Dhamma script is not
only the most widespread, but also strongly associated with the Teach-
ings of the Buddha, and thus most often used for writing Buddhist texts
and manuscripts.** Unlike the ‘Khom embroidered manuscript’ made with
colourful threads and intended as a present for a king, the ‘Dhamma em-
broidered manuscript’ was embroidered only with a plain gold thread and
thus looks humbly plain, because the Princess intended to dedicate this
written artefact to the Buddhist religion represented by a monastic com-
munity.

The golden colour of the embroidery thread on the one hand represents
Princess Bualai’s religious faith and on the other her social status. Gold as
a costly material is especially used for objects of veneration such as Buddha
images, pagodas, parasols, and other veneration items. They are either
coated with gold or are of golden colour, considered sacred and highly
precious.” The embroidery thread represents gold, regardless of whether
it was coated with gold or only with a golden-coloured chemical. Due to
the rarity and value of the material—access to golden threads was limited to

23 Apart from the Dhamma script, the other two scripts used in manuscripts and inscrip-
tions of Northern Thailand are the Fak Kham script and the Thai Nithet script (see
Thawat Punnothok 2006).

24  The earliest evidence of the Dhamma script is a Pali inscription in which one single
line on a golden leaf in a stupa in Sukhothai was written in the Dhamma script in 1376
(National Library of Thailand 2005: 489-490).

25 The tradition of decorating manuscripts with expensive material by high-ranking spon-
sors were, especially, commonly found in wooden covers of palm-leaf manuscripts that,
as an open space of decorations free of inscribed texts, welcomed free-decorative em-
bellishment crafted by available, or sometimes, rare material that showed the sponsors’
privilege, increased meritorious value of a manuscript, and protected the leaves with the
text. Furthermore, gold was important in commercial affairs and was used to represent
religious faith: golden Buddha images, gold-coated pagodas, manuscripts written with
gold ink (Gallop 2022; Bennett 2009: 101).
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only influential and wealthy people of high social status**—the choice of
the thread’s colour can be understood to stand for Princess Bualai’s faith
in the Dhamma as well as her social status.

When considering that certain material and colours (such as white)
were related to certain traditional practices in Thailand,” the white
colour®® of the cloth also corresponds to her intention to dedicate this
manuscript to a monastic community. Though similar to blackish kboi-
paper leporello manuscripts in central Thailand in which golden, yellow,
and white ink were priority colours for writing text,” a dark cloth would
have been a better choice as a backdrop for the golden script, Princess Bua-
lai selected the white colour, which in many contexts has been employed
to present the purity of Buddhism.*® The readability of the writing is thus
subordinate to the purpose of religious devotion. The cover of the manu-
script, on the other hand, is black and adorned with decorative embroidered
figures of animals and flowers (see below, p. 149, fig. 4), obviously empha-
sising the aesthetic quality of the manuscript . As the text is religious and
the manuscript was dedicated to a monastery in expectation of merit for the
scribe and her family, the cover was perhaps the only space allowing her to
showcase her expertise in embroidery. Like manuscript wrapping cloth in
general, which in premodern time was woven or created by laywomen,* the
cover of this manuscript expresses the embroidery skills, creativity, social
status, and ardent religious faith of Princess Bualai.

The text of the kammavaci could be commonly found in North-
ern Thailand® and the scribe must have copied the text from an extant
manuscript available at that time, before being embroidered. The writing

26 One example of the use of golden thread in association with a high-ranking elite society
is a cotton wrapper of a manuscript from Thailand that was inscribed in the late nine-
teenth century. The wrapping cloth is red and was decorated with embroidery figures
made of golden thread. The manuscript is a Thai royal court version of Samantapasidika
atthakatha yojand, a sub commentary on the Vinaya Pitaka. ‘The manuscript is stored
in a red silk and cotton wrapper of Indian origin with a golden thread pattern, made to
order for the Thai royal court. It is of the same high standard as manuscripts given to
Wat Chetuphon in Bangkok by King Rama 111 (r. 1824~51) / (San San May & Igunma
2018: 23-24).

27 Surapol Damrikul 1999: 227-228.

28  The colour of the cloth is white but looks relatively greyish due to its age.

29  Kongkaew Weeraprachak 2010: 20. For example, see San San May & Igunma 2018;
Ginsburg 2000.

30  Chalermchai Suwanwattana 2010: 89, 16, 8o.

31 Pranee Asvapoositkul and Supaporn Rojanasupamit 2016: 112.

32 According to the digitized manuscript source in the Digital Library of Northern
Thai Manuscripts (DLNTM) under the CrossAsia, there are twenty-nine kammavdica
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thus took a long time as it was processed with two consecutive procedures:
drafting and embroidering. Furthermore, some traces of proofreading prac-
tices are still visible in the manuscript, as corrections are added between the
lines written by pencil (e.g. 215, 9r3). There is no reliable evidence implying
that the copyist who drafted this manuscript was the same person as the
embroiderer and the proofreader.

The Pili text from the ‘Dhamma embroidered manuscript’ begins
with paying homage to the Buddha (namo rassa bhagavato arabato samma-
sambuddhassa), directly followed by the statement that the ordinand
first should take a monk as his preceptor (upajjhaya), and thereafter
point out his three robes and the alms bowl. Then the instructing
monk informs the community that he will instruct the ordinand. This
instruction takes place outside the assembly. Next comes the Pali text
the instructor speaks to the ordinand (fols. 1rs—3r3). Then the ordinand
asks the sarigha for ordination (fols. 3r4—4r2), and the instructor informs
the sarigha that he will question the ordinand about the obstructing
factors for ordination in the presence of the sarigha (fol. 4r2-3), and then
asks the ordinand about these obstructing factors. This is a repetition
of what he taught the ordinand away from the sanigha (fols. 4r3-5r4).
Only then does the actual kammavaca for ordination begin (fols. 5r4—orr).
Thereafter, measures to be taken are enumerated, namely, measuring
the shadow to determine the time of day, announcing the season, part
of the day and assembly, and giving the four supports (niss@ya) and the
four things not to be done (akaraniya, fol. 9r1—3).* Subsequently, the
four supports are enumerated in detail. After each of them, the newly
ordained candidate accepts them with the words ‘Yes, venerable sir’ (ama
bhante, fols. gr3-10r5). Then follow the four akaraniyas (fols. 10r5-14r3).
Thereafter the kammavaca, characterized as yatti-kammavaca,>* is declared
to be completed. This is repeated in Tai Yuan (fol. 14r4) and marks the
end of the text. The final text is the colophon in the vernacular Tai
Yuan (fols. 15r-16r). The text given for the ordination in this manuscript

manuscripts in northern Thailand that were written before 1873 CE, eight of which are
dated: Six manuscripts are made of palm leaves: 1724 CE, 1780 CE, 1788 CE, 1860 CE, and
1865 CE (x 2). Two are made of mulberry paper: 1764 CE and 1863 CE (Access on 2 July
2023).

33 These are the four rules that mean expulsion from the order. Breaking other rules can
be overcome through confession.

34  For fiatticatutthakamma.
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corresponds to that usually contained in Burmese collections of nine kam-
mavdcas,” while the text from the ‘Khom embroidered manuscript’ differs
(see below).

The punctuation, which divides different parts of the text, either
marking the beginning or the end of a part or section, is arguably one
important feature of the ‘Dhamma embroidered manuscript’. The double
vertical strokes or double Danda (||) are most common for dividing minor
parts, namely, between the texts recited by the instructor and the replies
of the ordinand (e.g. fol. 4r5). For major sections, larger floral signs are
embroidered. They do not always go together with a division of the text
from the point of view of content. Some floral signs appear only in specific
locations, for example:

,,‘(3:& (fol. 1r1): the beginning of the manuscript (before the homage to the
Buddha)

M (fol. 1r1): the end of the homage to the Buddha, the beginning of the
Pali text.

Ibal 141 (fol. 1r5): the beginning and end of the instruction in the Tai Yuan
language (87974880 ‘instructor enters’)

% (fol. 14r4): after the Pali kammavaca text, before the Tai Yuan text
marking the end of the kammavaca

" WY (fol. 14r4): after the Tai Yuan text marking the end of the kamma-
vdca

2 3 (fol. 15r1): the beginning of the colophon

vz (fol. 1615): the end of the colophon and the end of the entire manu-
script

Some of them appear more than once in a corresponding shape. However,
it is unclear whether they are used specifically for a particular part. These
floral signs are, for instance:

Ho J (fol. 1r4): the end of the ceremonial instruction in the Tai Yuan lan-
guage (W1Avan ‘ordinand enters’); (fol. 3r3): the beginning of the
speech of the instructing monk (anusisaka bhikkbu); (fol. 3r4): the
beginning of the ordinand’s request for upasampada (fol. 4r2): the
end of the ordinand’s request for upasampada; (fol. 5r4): the end of
the information about the name of the upajjbaya;

35 See Peters 1997.



128 Peera Panarut and Silpsupa Jaengsawang

"3" (fol. 4r3): the end of the questions concerning the obstructing fac-
tors (antarayikadhamma); (fol. sr4): the beginning of the informa-
tion about the name of the upajjbaya.

These floral signs function both as decoration and punctuation. They
are only used often in the ‘Dhamma embroidered manuscript’ not in the
‘Khom embroidered manuscript’.

4. The ‘Khom embroidered manuscript’: Manuscript art
as a royal gift

The form of the ‘Khom embroidered manuscript’ differs slightly from the
‘Dhamma embroidered manuscript’. It imitates a leporello which is made
of cloth and paper. Both, the front and back covers, are made of wood
and are decorated with embroidered flowers (see below, p. 163, fig.5). The
writing appears only on the recto sides of a long, blackened piece of cloth
which was attached firmly to a long panel of paper before being folded like
a leporello manuscript. The text is entirely embroidered with variously
coloured silk threads. The colour changes rather often, either after a sen-
tence, a phrase or a word. There are also some traces of white pencil around
the embroidered text. Presumably, the text was drafted first with a steatite
pencil before the embroidery began. One folded page measures 45 x 13 cm.
When completely unfolded, the whole pile of cloth covers a length of more
than three metres. The script used for the manuscript is a neat type of
Khom script, which is normally used in the manuscript culture of Central
and Southern Thailand,?® but not in Northern Thailand, where the Lan
Na Dhamma script was established, as represented also by the ‘Dhamma
embroidered manuscript’.

On the first recto page, there is a piece of modern industrial paper
attached to the manuscript, written in the Thai language with (Central)
Thai script. It bears the colophon,? indicating that Princess Bualai embroi-
dered this kammavaca manuscript to be presented to King Chulalongkorn
of Bangkok. The exact date of this ‘Khom embroidered manuscript’ is un-
known. But in the colophon, Princess Bualai clearly addresses herself as the
consort of the prince governor of Phrae. Therefore, this manuscript was

36 Grabowsky 2011: 145.
37  See the colophon of the ‘Khom embroidered manuscript’ and its translation in Appendix
T at the end of the article.
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most likely created during the period in which her spouse, Prince Phiriya
Thepphawong, still had his position as the prince governor, that is, be-
tween 1889 and 1902.38

The ‘Khom embroidered manuscript’ contains the same text as the
‘Dhamma embroidered manuscript’ (fols. 8r1i-24r3), covering the parts
from the anusaseyyam to the end of the kammavica text. But before that
portion of the text it presents the texts for the ‘novice ordination (pabbajja;
fols. 2r-3r2), the threefold refuge (sarana; fols. 3r2—415), the ten training
rules (sila; fols. 4r5—6r3) and the threefold request for dependence (nissa-
ya), ie. for a specific monk to be his preceptor (upajibaya) (fols. 6r4—
715).3 The structure and text of the ‘Khom embroidered manuscript’ main-
ly correspond to the ordination texts used in Southeast Asia, especially
in the Mahanikaya tradition,*> which is the largest monastic order in
Thailand. After the end of the kammavaca text, the ‘Khom embroidered
manuscript’ presents the text for taking a monk’s robes into formal pos-
session (fols. 24r3-25r3)—not contained in the ‘Dhamma embroidered
manuscript’. With this the manuscript ends.

Comparing these two manuscripts there are variations as well as errors
in spelling in both of them. For example, the Pali words apamaro and raja-
bhatta appear in the ‘Dhamma embroidered manuscript’ once as appamalo
(fol. 4r5) and lajabhatta (fol. 2r5).#" These forms never occur in the Khom
manuscript counterpart. However, in some cases, deviating spellings such
as uppajjbaya for upajibaya occur consistently throughout the ‘Dhamma
embroidered manuscript’, while in the ‘Khom embroidered manuscript’
both forms appear side by side. Furthermore, the word addbayogo appears
in the ‘Khom embroidered manuscript’ as adhayogo (fol. 20r1), but in the
‘Dhamma embroidered manuscript’ as addhayogo (fol. 10r3). We can see
that a number of words are spelt differently in both manuscripts in a form
deviating from the modern printed Pali texts. These orthographic vari-
ations (e.g. uppajjbaya for upajjbaya) might influence the pronunciation
when reciting the kammavaca texts, but the slightly deviating pronunci-
ations (e.g. addition or omission of final consonants, confusion between
voiced and voiceless consonants, and short and long vowels) have been con-

38 Buaphew Wongphrathang 1999b: 4688.

39 That s, the dependence of a newly ordained monk on his teacher lasts for ten years.

40  See Bizot 1988: 26-32.

41 The usage of / for  appears often in Burmese manuscripts. Given that this manuscript
contains the text as transmitted in Burmese manuscripts, this may hint at a Burmese
template in the transmission of the text.
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sidered acceptable—though not preferrable—by the monastic communi-
ties in Thailand for the ordination, as long as the pronunciation variations
do not change the original meaning of the kammavaca texts.#

In addition, the ritual instructions in the two manuscripts do not cor-
respond with each other. In some cases instructions appear only in the
‘Dhamma embroidered manuscript’. For example, at the beginning of the
kammavaca formula, the instructions inserted in the ‘Dhamma embroi-
dered manuscript’ (in Tai Yuan language, transliterated into Modern Thai
script below) read:

gaccha amumbi okase titthahi | wimaan (‘ordinand enters’)*® || sundtu me
bhante sangho Nago ayasmato Tissassa upasampadipekkbo yadi sarighassa
pattakallam abam Nagam anusaseyyam | 81974880 (‘instructor enters’; fol.

1r4-s).

The same part of the text in the Khom manuscript counterpart does not
contain any instructions.* Nevertheless, on the whole the ‘Khom embroi-
dered manuscript’ contains more instructions than the ‘Dhamma embroi-
dered manuscript’, for example:

yadi samghassa pattakallam Nago agaccheyya agacchabi ti vattabbo agacchabi |
L‘é’huﬁ?jﬁ?\‘iﬂmmﬁaﬁuﬁﬂ (‘Come sit down and grasp the [preceptor’s] feet
with the hands’) aynyu11a1luiagasiolrandaindail ((When) the anu-
kammavaca(cariya)® pays respect to all monks, then recite as follows”) |
samgham bbante upasampadam yacami (fol. 11r3—4)

The ‘Dhamma embroidered manuscript’ does not contain any instructions
in the corresponding part. Therefore, based on the variation of spellings,
ritual instructions, and the differences in the presented text, it is obvious
that Princess Bualai, the embroiderer, and the scribes who made the drafts
of both manuscripts have employed different manuscripts as templates

42 See Khiao Dhammadinno 1958: 22-23; Pan Simuk 1952.: 24-2g; Vajirafidnavarorasa 2012.:
8-11. The corresponding orthographic variations are also attested in other Pali texts
transmitted in Thailand (for example, see Sayam Patthranuprawat and Rungroj Piroma-
nukul 2003: §54-55).

43 The English translation of the ritual instructions placed in square brackets are by the
authors of the article.

44  Compare the same text in the ‘Khom embroidered manuscript’ from fol. 8r4—s.

45 In the early twentieth century, anukammavacacariya (Thai: 81403310 919158 / anu-
kammawachachan) was an alternative word for anusavanacariya or the monk who recites
the anusdvana, as it was used in an official announcement published in the royal gazette
in 1924 (Ratchakitchanubeksa 1924: 1242).
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for the copying and embroidering process. It is noteworthy that corrections
of the omissions that erroneously occurred in the main text are added to
the Khom manuscript by being embroidered between the lines or in the
margins, suggesting that Princess Bualai herself might be the one who
added these corrections after the proofreading process.

The other difference between the two embroidered manuscripts is the
use of punctuation. As mentioned above, floral signs are often used in
the ‘Dhamma embroidered manuscript’ to mark the beginning or the end
of different parts of the texts. In the ‘Khom embroidered manuscript’ an
embroidered floral sign appears only once, marking the end of the entire
manuscript (fol. 25r). However, the manuscript still employs traditional
punctuations rather often, namely, angkban diao « (to mark the end of mi-
nor parts of the texts), angkhan kbu « (in this case, to mark the beginning
of the manuscript), and wisanchani = (to mark that the word at the end of
the line is incomplete and is continued in the following line).

Unlike its ‘Dhamma embroidered manuscript’ counterpart, the ‘Khom
embroidered manuscript’ has a different function in a different context in
that it is a royal gift to the Siamese king. Even though the ‘Khom embroi-
dered manuscript’ preserves the kammavaca text for the ordination rite, it
might never have been used as a manuscript with the ceremonial text in a
monastery at all. Instead, it might have been kept in King Chulalongkorn’s
collection in the so-called Bualai Chamber, where its beauty could be ap-
preciated.

5 Historical Background of the Khom embroidered manuscript

The ‘Khom embroidered manuscript’ was created in Northern Thailand
sometime between the late nineteenth and the early twentieth centuries,
the period in which the local authorities of Northern Thailand had been
replaced by the centralized bureaucracy. The kingdom of Lan Na can be his-
torically traced back to its establishment in the thirteenth century with its
golden age in the following centuries. However, after the conquest of the
Burmese in 1558, the Lan Na Kingdom lost its autonomy under Burmese
rule for more than two centuries.# In the late eighteenth century, the local
princes of Lan Na, with military support from the Siamese, fought against
the Burmese and gained authority over the region with royal approval from

46  Sarassawadee Ongsakul 2010: 243.
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the Siamese king. After that, the states in the former kingdom of Lan Na
became Siamese tribute states, maintaining their own authority while ac-
cepting the superiority of the Siamese king by presenting him with tributes,
mainly golden and silver trees.#” The Lan Na Kingdom remained a tribute
state until the late nineteenth century.

After King Chulalongkorn’s administrative reform in 1884, the status of
Lan Na as a tribute state was completely repealed, because all of the local
princes had lost their authority in the region during the process of dis-
placement brought about by modern bureaucracy.#® This drastic change
in the political system began to cause displeasure among the princes and
the people in 1900, especially in Phrae, which had long been considered a
marginal city by the nineteenth-century Siamese authority.* Tensions de-
veloped among the local folks until a rebellion broke out in 1902, in which
the Shan people in Phrae and other cities, partially supported by the local
princes, fought against Siamese authority. This incident, later called the
‘Shan Rebellion’, was centred in Phrae, where many Siamese officials were
killed and official buildings were attacked. Additionally, there were also
uprisings in other northern cities such as Phayao, Chiang Rai and Chiang
Saen.® As a result of this uprising, Prince Phiriya Thepphawong was con-
victed as a supporter of the rebellion. He was deposed from his post as the
prince governor and then exiled to Luang Prabang in Laos, where he spent
the rest of his life until his death, ending Princess Bualai’s tenure as the
consort of the prince governor in 1902.5"

Within the context of late nineteenth-century Northern Thailand, in
which the administrative reform had already begun, Princess Bualai no
longer had authority over the region while accepting the sovereignty of
Siam. The presentation of art objects such as the illuminated manuscript
and other embroidered pillows as royal gifts to King Chulalongkorn in
the late nineteenth century is quite different from the traditional way of

47  Chawalee Na Thalang 1998: 47.

48  Sarassawadee Ongsakul 2010: 449.

49  Chaiyaphong Samniang 2022: 116-120.

50  Sarassawadee Ongsakul 2010: 458.

st Following the incidents during the rebellion, Princess Bualai lost her status as the prince
governor’s consort and was then sent with her children to Bangkok for 45 years before
moving to Chiang Rai, a province in Northern Thailand, where her youngest daughter
lived. Princess Bualai died in Chiang Rai in 1932 (Buaphew Wongphrathang 1999a:
3420).
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presenting a tribute. Up until the second half of the nineteenth cen-
tury, the vassal kings of the tributary states presented royal gifts in
acknowledgement of the greater king’s superiority while still maintaining
their sovereignty over their domains.’* On the contrary, Princess Bualai
in the late nineteenth century presented her art artefacts to King Chu-
lalongkorn in a new relationship in which she and other local princes in
the Northern regions were the subjects of the Siamese absolute monarch.
Under this new political relationship, the ‘Khom embroidered manuscript’
from Princess Bualai implies her loyalty to the king and also her acceptance
of his supremacy.

The text of Princess Bualai’s manuscript, the kammavaca for ordina-
tion, is considered one of the important Buddhist ceremonial texts. It
could be widely found in every part of Thailand. However, the text from
this manuscript is based on the Siamese version commonly used by the
Mahanikaya monastic order, whereas the one used for the ‘Dhamma
embroidered manuscript’ reflects the Burmese tradition. The ritual
instructions in the ‘Khom embroidered manuscript’, in addition, appear in
the Siamese or Central Thai language, not the Tai Yuan language which is
the common tongue in Northern Thailand. Furthermore, the text, both
in Pali and Thai languages, is embroidered in Khom script, a traditional
script used in the central part of Thailand, and not in the traditional script
of the Lan Na region—the Lan Na Dhamma script—which Princess
Bualai had used for her ‘Dhamma embroidered manuscript’ years earlier.
The use of the Khom script and Central Thai vernacular language in this
later-produced manuscript also highlights her acceptance of Siam’s cen-
tralization, in which the language and script of Central Thailand had been
standardized and prioritized over the regional scripts and dialects. During
the administrative reform, Princess Bualai, as well as her husband, Prince
Phiriya Thepphawong, had even learned to read and write the Central
Thai language and script in order to make contact with the Siamese officers
from the royal court in Bangkok.”® Although it is not certain whether
Princess Bualai wrote the Khom script template herself before embroider-
ing or whether she simply had it copied by someone else from a Central
Thai manuscript exemplar. The colophon written in the Central Thai

52 Chawalee Na Thalang 1998: 47.
53  Srisak Walliphodom and Walailak Songsiri 2008: 223.
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language and script seems to be Princess Bualai’s original words. The use of
scripts and language of Central Thailand in the context of the nineteenth
century as it appears in the manuscript could be thought to imply the loy-
alty and acceptance of Siamese centralization, while the use of her own
regional language and script would be, according to the same logic, inter-
preted in the opposite way.

Therefore, the ‘Khom embroidered manuscript’ has become one of the
most interesting cases, in which a Khom manuscript was produced in Lan
Na and then sent as a gift to the Siamese king. It also showcases that one
Buddhist manuscript, bearing the Pali kammavaca text, can play its role as
an art object and a royal gift to the absolute monarch, far removed from
the usual monastic context.

6. Conclusion

The two embroidered manuscripts of Princess Bualai can be considered dec-
orative manuscripts, due to their artistic features and values. The National
Library of Thailand also registers the ‘Khom embroidered manuscript’ into
the Subsection of Illustrated Manuscripts of its Manuscript Collection,
along with other illuminated and decorative manuscripts. However, it is
noteworthy that these two embroidered manuscripts are different from
other illuminated and illustrated manuscripts from Thailand in some re-
gards. Firstly, both manuscripts combine the artistic forms of writing and
embroidery. Secondly, the decoration in the manuscripts includes the en-
tirety of the text itself, not the spaces around the text as in the regular
illuminated and illustrated manuscripts.’* Thirdly, and most importantly,
these manuscripts were created with an aesthetic focus, making them art
objects, not conventionally written texts like traditional manuscripts. One
was donated as a monastic gift; the other as a royal gift. A creative con-
text of this nature seems to be otherwise scarcely found in the Buddhist
manuscript culture of Thailand.

For these reasons, Princess Bualai’s manuscripts should not only be
considered to be illuminated manuscripts from Thai-Tai manuscript cul-
tures but also a very unique artwork of manuscript embroidery created with
the purpose of being an art object for a religious donation and for presen-
tation to the King within the context of administrational centralization

54  For examples of the illustrated and illuminated manuscripts from Thailand, see Gins-
burg 1989: 2000; Panarut 202.1.
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in the late nineteenth century. This function indicates a shift from the
manuscript as a carrier of linguistic and textual information as found in
traditional manuscripts, to an object of art representing the creator’s faith
in Buddhism, in the case of the ‘Dhamma embroidered manuscript’, and
representing the loyalty its creator paid to the receiver for the ‘Khom em-
broidered manuscript’.

Among a limited group of extant illuminated manuscripts found in
Thailand, Princess Bualai’s manuscripts present a unique case of manu-
script creation in the late nineteenth and the early twentieth centuries.”
Their significance lies in their codicological and cultural aspects instead
of in the textual and content value. Furthermore, Princess Bualai’s manu-
scripts are among very few embroidered manuscripts, let alone embroidered
kammavdca manuscripts, which combine the artistic forms of writing and
embroidery. Despite being a rarity of embroidered written artefacts, these
two manuscripts stand among the most beautiful and most decorative kam-
mavdcd manuscripts from Thailand.
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Appendices

Images and Transliterations of the Two Embroidered Manuscripts

Note on Transliteration

In the transliteration of the two embroidered manuscripts, Pali texts are translit-
erated into Roman script, while the vernaculars, Tai Yuan and Central Thai, are
transliterated into Modern Thai script. The translation of the vernacular languages
is provided in round brackets and in quotation marks. Even though the texts ap-
pear in the original manuscripts in scriptio continua, i.e. without spaces between
words, the transliterated Pali texts will be given divided into individual words as
they appear in most modern Pali printed texts. The original spacing, however, can
be traced from the images of the manuscripts. Other modern sigla are also em-
ployed, both in Thai and Roman transliteration, namely, () for editors’ suggestion
and < > for any word missing in the original text, but added or corrected by the
scribe over or underneath the line with a small cross.
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For the ‘Dhamma embroidered manuscript’ (Appendix I), a double vertical
stroke used in the manuscript as punctuation will be transliterated as double Danda
(I), while the double dot which marks the incomplete parts of a word or sentence,
corresponding to wisanchani used in manuscripts from Central Thailand is translit-
erated into | . Each floral sign used as punctuation will be kept as it appears in
the manuscript, to show the individual forms of the signs and their location. For
the ‘Khom embroidered manuscript’ (Appendix II), three traditional punctuations:
angkhan diao *, angkban kbu  and wisanchani ¢ are transliterated respectively into
[, I, and | in the Romanized text. In addition, the words appearing before the
pik ka sign | which nests and groups words with the same syntactic function in a
sentence in the same way as the modern brace } sign does, will be recorded in the
transliteration and separated by a slash /. The floral sign at the end of the ‘Khom
embroidered manuscript’ is shown in the same form as in the original manuscript.

Appendix I

Dhamma embroidered Kammavdca manuscript

from the Wat Phra Bat Ming Mueang Museum, Phrae
(Northern Thailand)

fol. 1r
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line 1 gf,:& namo tassa bhagavato arahato sammasambuddhassa %y pathamam
uppajjhan gahapetabbo
2 uppajjhan gahapetva pattacivaram acikkhitabbam ayan te patto || ama
bhante || ayam sanghati || a !
3 mabhante || ayam uttarasango || ima bhante || ayam antaravasakko' || ama
bhante || gaccha amumbhi o |
4 kase titthahi || wrAaan (‘ordinand enters’). 4 - sunatu me bhante sangho
Nago ayasmato Tissassa upasampa |
5 dapekkho yadi sanghassa pattakallam aham Nagam anusaseyyam [
8197u88n (‘instructor enters’). Ml sunasi Naga ayan te sacca !

1 For antaravasako.
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line 1 kalo bhatakalo yam jatam tam sanghamajjhe pucchante santam atthi ti
vattabbam asantam natthi ti vattabbam ma kho
2 vitthasi ma kho mamku ahosi evan tam pucchisanti* santi te evarupa
abadha kuttham || natthi bhante || ga |
3 ndo || natthi bhante || kilaso ® [| natthi bhante || soso || natthi bhante ||
apamaro || natthi bhan !
4 te || manusso ()si || ama bhante || puriso (’)si || ama bhante || bhujjiso’
()si || ama bhante || ana !
5 no ()si || ama bhante || na (’)si lajabhato* || ama bhante || anufifiato (’)si
matapitahi || ama
fol. 3r
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line 1 bhante || paripunnavisattivasso’ ()si || ama bhante || paripunnan te pat-

tacivaram || ama bhante || kin namo ()si || a !

2 ham bhante Nago nima || ko nimo te uppajjhayo® || uppajjhiyo me bhante
ayasma Tissathero na |

3 ma # = sunitu me bhante saflgho Nago ayasmato Tissassa uppasam-
padapekho’ anusittho so

4 maya yadi sanghassa pattakallam nago agaccheyya || agacchahi ti vattabbo
E samgham bhante uppasampadam® ya |

5 cami ullumpatu mam bhante sangho anukampam uppadaya’® || dutiyam pi
bhante sangham uppasampadam yacami ullu |

For pucchissanti.

For bhujisso.

For na %i rajabbago.

For °visati®.

Constantly for upajibaya.
Mostly for upasampadapekkho.
Constantly for upasampadam.
Constantly for upadaya.
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line 1 mpatu mam bhante sangho anukampam uppidaya || tatiyam pi bhante

sangham uppasampadam yacami ullumpatu mam bha |

2 nte sangho anukampam uppadaya #-/ sunatu me bhante sangho ayam
Nago ayasmato Tissassa uppa

3 sampadapekho yadi sanghassa pattakallam aham Nagam antarayike dham-
me puccheyyam 4 sunasi Naga ayan te saccaka !

4 lo bhatakalo yam jatam tam pucchami santam atthi ti vattabbam asantam
natthi ti vattabbam santi te evarapa abadha
kuttham || natthi bhante || gando || natthi bhante || kilaso || natthi bhante
[| soso || natthi bhante || appamalo || na !
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line 1 tthi bhante || manusso (’)si || ama bhante || puriso ()si || ama bhante ||

bhujjiso™ (*)si || ama bhante || anano ()si ||

2 ama bhante || n() asi rajabhato || ama bhante || anufifiato ()si matapitahi
|| ama bhante || paripunnavisattiva"

3 sso ()si || ama bhante || paripunnan te pattacivaram || ama bhante || kin
niamo ()si || aham bhante Nago nama || ko nimo te

4 uppajjhayo o uppajjhiyo me bhante dyasma Tissatthero nima ¢ <./
sunatu me bhante saigho ayam

5 Nago ayasmato Tissassa uppasampadipekho parisuddho antarayikehi
dhammehi paripunn(’) assa pattact !

10
11

For bhujisso.
For °visati®.
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fol. 6r
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1 varam Nigo sangham uppasampadam yacatti® ayasmatd Tissena uppa-
jjhayena yadi sanghassa pattakallam sa !

2 ngho Nagam uppasampadeyya ayasmata Tissena uppajjhayena esa fiatti
4~ sunitu me bhante sa |

3 nigho ayam Nago ayasmato Tissassa uppasampadipekho parisuddho an-
tarayikehi dhammehi paripunn(’) a |

4 ssa pattacivaram Nigo sangham uppasampadam yacati ayasmata Tissena
uppajjhayena sangho Nagam uppasa !

5 mpadeti” ayasmata Tissena uppajjhayena yassayasmato khamati Nagassa
uppasampada dyasmata
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1 Tissena uppajjhayena so tunh(’) assa yassa na kkhamati so bhaseyya du-
tiyam pi etam attham vadimi € su !

2 natu me bhante sangho ayam Nago ayasmato Tissassa uppasampadapekho
parisuddho antarayi |

3 kehi dhammehi paripunn(’) assa pattacivaram Nago sangham uppasam-
padam yacati dyasmata Tissena uppajjhaye !

4 na sangho Nagam uppasampadeti ayasmata Tissena uppajjhayena yassa-
yasmato khamati Nagassa uppa |

5 sampada ayasmata Tissena uppajjhayena so tunh(’) assa yassa na kkhamati
so bhaseyya -/ tatiya !

For yacati.
For upasampadeti.
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ez 3
m pi etam attham vadami ¢= sunatu me bhante sangho ayam Nago ayass-
mato™ Tissassa uppasampadape |

2 kho parisuddho antarayikehi dhammehi paripunn(’) assa pattacivaram

Nago sanigham uppasampadam yacati aya !

3 smatd Tissena uppajjhayena sangho Nagam uppasampadeti ayasmata Tis-

sena uppajjhayena

4 yassdyasmato khamati Nagassa uppasampada ayasmata® Tissena uppa-

jjhayena so tunh(’) assa

5 yassa na kkhamati so bhaseyya g/ uppasampanno sanghena Nago ayas-
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line 1 yena khamati sanghassa tasma tunhi evam etam dharayami 27 tavad eva

siya® metabba utu !

2 ppamanam dcikkhitabbam divasabhago acikkhitabbo samgiti acikkhitabba

cattaro nissaya” aci i

3 kkhitabba cattari ca akaraniyani acikkhitabba<ni> pindiyalopabhojanam

nissdya palbbajz‘l'8 tattha te yavaji !

4 vam uss<d>ho karaniyo atirekalabho sanghabhattam uddessabhattam™ ni-

mantanam sallakabhattam® pakkhikam u !

5 posathikam patipadikam || ama bhante || pansukulacivaram™ nissaya pab-

bajja tattha te yavajivam ussa

For ayasmato.

For ayasmata.

For chaya.

For nissaya.

For pabbajja.

For uddesabhattam.
For salakabbattam.
For pamsukila®.
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fol. 1or
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line I ho karaniyo atirekalaibho khomam kappasikam koseyyam kambalam sa-

nam bhamgam | ama bha !

2 nte || rukkhamullasenasanam™ nissaya pabbajja tattha te yavajivam us-
saho® karaniyo atirekala !

3 bho vihiro addhayogo pasido hammiyam guha || ama bhante || patimut-
tabhesajjam nissaya

4 pabbajja tattha te yavajivam ussaho™ karaniyo atirekalabho sappi navani-
tam telam madhu

5 phanitam || ama bhante || uppasampannena® bhikkhuna methuno dham-
mo na patisevitabbo antamaso ti !

fol. 11r
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line 1 racchanagataya pi yo bhikkhu methunam dhammam patisevati assamano

hoti asikyahputtiyo™

2 seyyathipi nima puriso sisacchinno” abhabbo tena sarirabandhanena®
jivitum evam eva bhikkhu methunam dhammam

3 patisevitva assamano hoti asakyahputtiyo tan te yavajivam akaraniyam |
ama bha !

4 nte || uppasampannena bhikkhuna adinnam theyyahsankhiatam® na ada-
tabbam® antamaso tinasalakam upp !

5 adaya yo bhikkhu padam va padaraham va atirekapadam va adinnam
theyyahsankhatam adiyati a |

22 For °miila°.

23 For ussaho.

24 For ussaho.

25 For upasampannena.
26  For asakyaputtiyo.

27 For sisa®.

28  For sarira®.

29  For theyyasarnkharam.
30  For adatabbam.
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fol. 12r
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line 1 ssamano hoti asakyahputtiyo seyyathapi nima pandupaliso bandhana pa-

mutto abhabbo

2 haritattdya evam eva bhikkhu padam va padaraham va atirekapadam va
adinnam theyyasankhatam adiyitva®

3 assamano hoti asakyahputtiyo tan te yavajivam akaraniyam || ama bhante
|| uppasa i

4 mpannena bhikkhuna saficicca pano jivita na voropetabbo antamaso kun-
thakipillikam upadaya

5 yo bhikkhu saficicca manussaviggaham jivita voropeti antamaso gabbhapa-
tanam upavadaya assa !

fol. 13r
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line 1 mano hoti asakyahputtiyo seyyathapi nima puthusila dvedha bhinna appa-

tisandhika hoti eva !

2 m eva bhikkhu saficicca manussaviggaham jivita voropetva assamano hoti
asakyahputtiyo ta |

3 n te yavajivam akaraniyam || ama bhante || uppasampannena bhikkhuna
uttarimanussadhammo na ullapita !

4 bbo antamaso suififidgare abhirammami*ti yo bhikkhu papiccho iccha-
pakato asantam abhu !

5 tam uttarimanussadhammam ullapatti® jjhanam va vimokkham va sama-
dhim va samapattim va maggam va phalam va assa |

32
33

For adiyitva.
For abbiramami.
For ullapati.
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fol. 14r
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line 1 mano hoti asakyahputtiyo seyyathapi nama talo matthakacchinno® abha-
bbo punna® virulhi !
2 ya evam eva bhikkhu papiccho icchapakato asantam abhitam uttarima-
nussadhammam ullapitva assamal
3 no hotiasakyahputtiyo tan te yavajivam akaraniyam || ama bhante || yattika

4 mmavacd® nitthitd % o auumeafinyuILE WA e (‘This is the

end of the kammavaca text’). 32+~

fol. 151
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34  For matthaka®.
35 For puna.
36  For fatticatutthakammavaca.
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fol. 161
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line 1 Wiudunysluniulalilfisrunsmainyeauysnirasiontuldasundnea-

NHUUSHTYIYT

2 hdind Rl uesuudawdoedBndulissus ¢ niiu ¢ Huduusiuoudi-
Falaunandn

3 HunaunIsiin i AunaBY I NENNESUEUGIYINDINFAUNIUADIN-
wulogaruning anumals!

4 auiililAusanusmeunieulsiunisesaiudifiva oz arahantima-
ggaififidnam tividham su

s kkham nibbanam paramam sukkham ¢/« d

TRANSLATION OF THE COLOPHON (15r—16r):

In the year 1235 of the Chunla Sakka era (Lesser Era), the ka rao year, in
the rainy season, on Tuesday the eighth waxing-moon day of the twelfth
month, known according to the Thai calendar as Tuesday the eighth wax-
ing day of the second month, Princess Bualai, along with her husband
Prince Thepphawong, her mother, and her children, had faith in the Triple
Gems of Buddhism. Therefore, she took the tiny silk threads to embroider
the letters to prolong and sustain the Buddhist religion for soo0 years. May
there be merits which result in us being born at the time when Metteyya
Buddha is born to fulfil his enlightenment. May there be merits, which
cause us to be close to Arahatship. May we be well-rounded in all 84,000
Dhamma doctrines. If we do not possess the greater merits and are still
reborn in this human world, may we possess great wealth. May we be far
from bad people and from all suffering. May I be reborn as a high lady of
the same rank as the great king. Arabanti maggafifianam tividbam sukkbam
nibbanam paramam sukkbam (‘(May we reach] the knowledge of the path
of arahantship, the threefold happiness, [and] Nibbana the most eminent
happiness’).
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Figure 4: Back cover of the ‘Dhamma embroidered manuscript’ (along with fols.
15-161). Photograph by Peera Panarut.

Appendix IT

Khom embroidered Kammavaca manuscript
from the National Library of Thailand*
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COLOPHON IN A MODERN PAPER ATTACHED TO FOL. IR READS:
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37 (NLT: Illustrated Manuscript Subsection: Ms no. 134)
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TRANSLATION:

May it please Your Majesty! I, Princess Bualai, the consort of the governor
of Phrae, embroidered this kammavica manuscript completely with silk,
sending it down (from north to south) to present Your Majesty. May the
matter rest upon Your Majesty’s judgment.

line 1

| ukisa® vandami bhante sabbam aparidham khamatha me bhante | maya
katam pufifiam sami |

nd anumoditabbam simi<na> katam pufifiam mayham databbam® sadhu
sadhu anumodiami | uka !

sa karufifia(m) katva pabbajjam detha me bhante | u&239a991 (‘Then sit
down and say’) | aham bhante pabbajjam ya(ca)mi

duti-/tatiyam pi aham bhante pabbajjam yacimi | sabbadukkhanissarana-
nibbanasacchikara(na)tthiya

| imam kasavam gahetva pabbajetha mam bhante anukampam upadaya |m

i (‘3 times’) | sabbadukkha !

fol. 3r

38 For okdsa, see Bizot 1988: 26.
39  For databbam.
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nissarananibbanasacchikaranatthaya etam kasavam datva pabbajetha mam
bhante anukampam

upadaya| m i (‘3 times’) | vivudnnaGedneny | LLﬁqviﬂmi,aﬁﬁLLﬁuﬁﬁmfh-
7793l (“When the instructor says kesd, let repeat. After wearing the coat,
coming back [to the ceremony] and then repeat’*) ukasa

vandami bhante sabbam aparadham khamatha me bhante maya katam
pufifiam simina anumoditabbam

simina katam pufifiam mayham databbam sadhu sidhu anumodami | w&a-
919798 (“Then recite as follows’) | uka !

sa karufifiam katva tisaranena saha silani detha me bhante | t&2%ti9a931
(“Then sit down and recite’) | aham

fol. 4r

bhante saranasilam yacami duti-/tatiyam pi aham bhante saranasilam
yacami | namo

tassa bhagavato arahato sammasambuddhassa m § (‘3 times’) | buddham
saranam gacchami dhammam

saranam gacchami samgham* saranam gacchami | duti-/tatiyam pi bud-
dham/dhammam/samgham saranam

gacchami | buddham saranam gacchimi dhammam saranam gacchami
samgham <sa>ranam gacchami | duti-/tatiyam pi

buddham / dhammam /samgham saranam gacchami | inu3n9h it (‘The in-
structor recites’) (ti)sarandgamanam | §95037 (‘Then reply’) | ukasa a(ma)
bhante |

40 According to Bizot: 1988: 26, the preceptor or upajihiya speaks the following words in
a deep voice, and these are repeated by the ordinand: kesd — loma — nakba — danta — taco
— taco — dantd — nakha — loma — kesa. This can be considered a kind of mantra, because
the series is repeated the other way round once he arrived at zaco.

41 Constantly for sanigha®.
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fol. sr

line 1

panatipata veramanisikkhapadam samadiyami | adinnadana veramanisi-
kkhapadam <samadiyami>

| abrahmacariya veramanisikkhapadam samadiyami | musavada veramani-
sikkhapadam

samadiyami | suramerayamajjapamadatthana veramanisikkhapadam sama-
diyami |

vikalabhojana veramanisikkhapadam samadiyami | naccagitavaditavisuka-
dassani veramani |

sikkhapadam samadiyami | malagandhavilepanadharanamandhanavibha-
sanatthana veramani !

fol. 6r

line 1

sikkhapadam samadiyami | uccasayanamahasayana veramanisikkhapadam
samadiyami

jataraparajatapatiggahana veramanisikkhapadam samadiyami | imani dasa
sikkhapadani

samadiyami o 9 (‘3 times’) | wa2919793l (“Then recite as follows’) ukasa
vandami bhante | pa** | sadhu sadhu anumodami

42 Pa (also pe) is abbreviated from peyyala (‘repetition, succession, formula’) and is used
as a sign of abbreviation in Pali, functioning like ez cetera. Therefore, the text as given
above (from the end of fol. 415 to the beginning of fol. 6r3) has to be repeated here
completely.
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| "llE)ﬁE{ﬂ'WEJ'J"WT\‘iﬁ (“When requesting for deEendence (nissaya), recite as
follows’) ukasa vandami bhante® | u&29779#l (‘Then recite as follows’) |
ukasa karufifiam katva nissayam detha

me bhante | ﬁﬁﬁaﬁiﬂ (‘Sitdown and recite’) aham bhante nissayam yacami
duti-/tatiyam pi aham bhante nissayam ya |

fol. 7r

line 1

cami | 3#¥eil (‘Then recite as follows’) uppajjhayo* me bhante hohi e i
(‘3 times) | w%qﬂﬂ@mﬁ’iﬂﬁﬁ'ﬁﬁ (“The preceptor [upajihaya] says’) sahu

A7l (‘as well’) lahu 09 (‘as well’) opayikam A#i (‘as well’) patirapam A
(‘as well’) pasadikena sampadehi i rudrunlnum

wﬁaﬁﬁudﬂ (“Whenever he recites any of these, then reply’) | ukasa sam-
paticchami sampaticchami sampaticchami | ajjhatagge® dani tthe !

ro mayham bharo aham pi therassa bharo m i (3 times’) | wdat01U1858-
wigAnygulunyunonde !

aunaAMTungiodouia 39590 (‘Then take the bowl. After the monk
who recites the kammavaca or, ie., the kammavacicariya knows the name
of the ordinand or Naga, let reply that’) ukasa* | guiyaruveviou wgdos-
6105 595U

43 Here again the entire text needs to be repeated.
44  Constantly for upajjha°.

45 For ajjatagge.
46 Here again the entire text needs to be repeated.
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fol. 8r

line 1

(S}

71 (‘When knowing the title of the preceptor as [marked here as] Tis-
sathera, then reply that’) ukasa | namo tassa bhagavato arahato sammasam-
buddhassa | pathamam uppajjham* ga !

hapetabbo uppajjham gahapetva pattacivaram acikkhitabbam ayan te patto
| ama

bhante | ayam samghiti | ima bhante | ayam uttarasamngo* | ima bhante |
ayam antaravasako | ima bhante | gaccha amumbhi okase titthahi | sunactu
me

bhante samgho Nago ayasmato Tissa<ssa> upasampadapekho® | yadi sam-
ghassa patta |

fol. or

line 1

kallam aham Nagam anusiseyyam | sunasi Naga | ayamn®® te saccakalo
bhitaka !

lo yam jatam tam samghamajjhe pucchante santam atthi ti vattabbam asan-
tam atthi ti vattabbam | ma kho

vitthasi ma kho mamku ahosi | evan tam pucchissanti santi te evarapa
abadha

kuttham | natthi bhante | gantho® | natthi bhante | kilaso | natthi bhante |
soso | natthi bhante | apamaro | natthi bhante | manusso (’)si | a !

47 For upajjham.
48  For °sango.
49  For °pekkho.
so  For ayan.

st For gandho.
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fol. 1or

line 1 ma bhante | puriso (’)si | ama bhante | bhujjhisso”™ (’)si | ama bhante |

2 anano (’)si | ama bhante | na (’)si rajabhato | ama bhante | anufifia !
3 to ()si matapitahi | ama bhante | paripunnavisativasso (’)si | ama
4 bhante | paripunnan te pattacivaram | ama bhante | kinnamo ()si | aham

bhante
5 Nago niama | ko namo” te uppajjhayo | uppajjhayo me bhante aya !

fol. 11r

line 1 sma Tissatthero nama | sunitu me bhante samgho | Nago ayasmato Tissa

2 ssa upasampadapekho | anusittho so maya | yadi samghassa pattakallam |

3 Nago agaccheyya agacchahi ti vattabbo agacchahi™* | whamifsasiensi-
93U (‘Come sit down and grasp the [preceptor’s] feet with the hands’)

4 aunuNMI Miagaiaaudaindeil ((When] the anukammavacalcari-
ya] pays respect to all monks, then recite as follows’) | samgham bhante
upasampadam yacami | ullu !

5 mpatu mam bhante samgho anukampam upadaya | dutiyam pi bhante
samgham upasampadam ya(ca)mi |

52
53
54

Constantly for bbijisso.
For nama.
This direct call is not contained in the ‘Dhamma Lanna embroidered manuscript’.
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fol. 12r

line 1

ullumpatu mam bhante samgho anukampam upadaya | tatiyam pi bhante
samgham upasampadam

yacami | ullumpatu mam bhante samgho anukampam upadaya | w&2vin-
ufutuae (‘Then he stands up and recites’) !

sunatu me bhante samgho ayam Nago ayasmato Tissassa upasampada-
pekho | yadi

samghassa pattakallam aham Nagam antarayike dhamme puccheyyam
sunasi Naga ayan te saccakalo bha !

takalo | yam jatam pucchami santam atthi ti vattabbam asantam natthi ti
vattabbam | santi te

fol. 13r

evariipa abadha kuttham | natthi bhante | gandho | natthi bhante | kilaso
| natthi

bhante | soso | natthi bhante | apamaro | natthi bhante | manusso ()si

| ama bhante | puriso (’)si | ama bhante | bhujjhisso ()si | ama bhante |
ana i

no ()si | ama bhante | na (’)si rajabhato | ama bhante | anufifiato ()si mata
pitahi | ama bhante | paripunnavisativasso” (*)si | ama bhante | paripunna !

55 Constantly for paripuiifia®.
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fol. 14r

line 1

[*)

n te pattacivaram | ama bhante | kin namo (’)si | aham bhante Nago nima
| ko

namo te upajjhiayo | upajjhayo me bhante ayasma Tissatthero nama | su'!
natu me bhante samgho | ayam Nago dyasmato Tissassa upasampadipekho
parisuddho antarayikehi dhammehi paripunnassa pattacivaram | Nago
samgham upasampadam ya |

cati | ayasmata Tissena upajjhayena | yadi samghassa pattakallam samgho
Nagam

fol. 151

line 1

upasampideyya dyasmata Tissena upajjhayena esa fiatti | sunitu me bhan-
te sam |

gho ayam Nago ayasmato Tissassa upasampadapekho®® | parisuddho anta |
rayikehi dhammehi paripunn(’) assa pattacivaram | Nago samgham upa-
sampadam yacati |

dyasmata Tissena upajjhayena | samgho Nagam upasampadeti | ayasmata
Tissena upajjhayena | yassiyasmato khamati Nagassa upasampada aya |

56  Everywhere for °pekkho.
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fol. 16r

line 1

smata Tissena upajjhayena | so tunh(’) assa yassa na kkhamati so bhaseyya
| du't

tiyam pi etam attham vadimi | sugatu me bhante samgho ayam Nago ayas-
mato Tissassa

upasampadapekho | parisuddho antarayikehi dhammehi paripunn(’) assa
pattacivaram |

Nigo samgham upasampadam yacati ayasmata Tissena upajjhayena |
samgho Nagam

upasampadeti | dyasmata Tissena upajjhiyena | yassayasmato khamati |

fol. 17r

line 1

Nagassa upasampada ayasmata Tissena upajjhayena | so tunh(’) assa yassa
na

kkhamati so bhaseyya tatiyam pi etam attham vadami | sunatu me bhante
samgho !

ayam Nigo dyasmato Tissassa upasampadiapekho | parisuddho antarayi-
kehi !

dhammehi paripunn(’) assa pattacivaram | Nago samgham upasampadam
yacati ayasmata Tisse |

na upajjhayena | samgho Nagam upasampadeti dyasmata Tissena upa-
jjhayena
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fol. 18r

yassayasmato khamati Nagassa upasampada ayasmato Tissena upajjha-
yena so tu i

nh(’) assa yassa na kkhamati so bhaseyya | upasampanno samghena Nago
ayasmata Ti i

ssena upajjhayena | khamati samghassa tasma tunhi evam etam dharayami
| auaae (“The recitation ends’) |

tavad eva chaya mettabba” utupamanam’® icikkhitabbam | divasabhigo™
acikkhitabbo | sangi |

ti acikkhitabba | cattdro nissaya acikkhitabba | cattari ca akaraniyani aci-

kkhi !

fol. 19r

tabbani | pindiyalopabhojanam nissaya pabbajja tattha te yavajivam ussaho
yo atirekalibho | samghabhattam uddhesabhattam® nimantanam salaka-
patipadikam | ama bhante | pamsukulacivaram® nissa<ya> pabbajja tattha
ho karaniyo atirekalabho | kho mam kappas<i>kam koseyyam kambalam

| ama bhante | rukkhamulasenasanam nissaya pabbajja tattha te ya(va)-

line 1
karani !
2
bhattam pakkhikam uposathimkam®
3
te yavajivam ussa |
4
sanam bhangam
5
jivam ussaho karani |
57 For metabba.
§8  For utuppa®.
59  For diva°.
60  For uddesa®.
61 For uposathikam.
62 For pamsukitla®.
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fol. 20r

line 1 yo atirekalabho | viharo adhayogo® pasido hammiyam giha | ama

2 bhante | putimuttibhesajjam nissaya pabbajja tattha te yavajivam ussaho
karaniyo

3 atirekalibho | sappi navanitam® telam madhu phanitam® | ama bhante |
upasampanne

4 na bhikkhuna methuno dhammo na ppatisevitabbo antamaso tiracchana-
gataya pi | yo

s bhikkhu methunam dhammam patisevati®® assamano hoti asakyaputtiyo®

seyyathapi na !

fol. 21r

line 1 ma puriso sisacchinno abhabbo tena sarirabandanena®® jivitum evam eva
bhikkhu methunam dhammam pati |
2 sevitva assamano hoti asakyaputtiyo | tan te yavajivam akaraniyam | a(ma)
3 bhante | upasampannena bhikkhuna adinnam theyyasamkhatam na adata-
bbam an<tamaso> tinasalakam upad<a> !
4 ya|yo bhikkhu padam va padaraham va atirekapadam va adinnam theyya-
samkhatam adiyati | assa |
s mano hoti asikyaputtiyo | seyyathapi nama pandapaliso® bandana’
pavutto abha |

63  For addbayogo.

64  For °nitam.

65 For phanitam.

66  For pati®.

67  Continuously for asakya®.
68  For sarirabandhba®.

69  For pandupaldso.

70 For bandhana.
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fol. 22

line

1

bbo haritattaya | evam eva bhikkhu padam va padaraham va atirekapadam
va adinnam theyyasamkhatam !

adiyitva | assamano hoti asakyaputtiyo | tan te yavajivam akaraniyam |
dma bhante | upasampannena bhikkhuna saficicca pano jivita (na) voro-
petabbo antamaso kunda

kipilikam upadaya | yo bhikkhu saficicca manussaviggaham jivita voropeti
antamaso

gabbhapatanam upadaya | assamano hoti asakyaputtiyo | seyyathapi nama

fol. 23r

puthusila dvedha bhinna appatisandhika hoti | evam eva bhikkhu saficicca
manussaviggaham jivita

voropetva | assamano hoti asakyaputtiyo | tan te yavajivam akaraniyam

| ama bhante | upasampannena bhikkhuna uttarimanussadhammo (na) ul-
lapitabbo antamaso su |

fifiagare abhiramami ti | yo bhikkhu papiccho icchapakato asantam abha-
tam uttarimanussadhammam

ullapati | jhanam va vimokkham va samadim” va samapattim va maggam
va phalam va | assamano

71

For samadbim.
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fol. 24r

line 1

hoti asakyaputtiyo | seyyathapi nama talo matthakacchinno™ abhabbo pu-
na virulhi |

ya | evam eva bhikku” papiccho icchapakato asantam abhttam uttarima-
nussadhammam ullapitva | |

assamano hoti asakyaputtiyo | tan te yavajivam akaraniyam | ama bhante |
yatticatutthakammam™ nitthitam | Aungnieed (‘For dotting [to con-
secrate] the robes, recite as follows’) | imam bindukappam karomi duti-
/tatiyam pi imam bindukappam

karomi | a%gg’]uﬁ’]ﬁmﬂﬁ'ﬁﬁd‘ﬁ (‘For the sarighati robes, recite as follows’)
imam samghatim adhitthami m § (‘3 times’) | £ing5399it (‘For the civara
robes, recite as follows’) imam uttari |

fol. 25

line 1

sangam adhitthami m § (‘3 times’) | Bauedneiadl (‘For the sabong robes
[referring to the antaravdsakal, recite as follows’) imam antaravasakam
adhitthimi o § (‘3 times’) | iw]mﬂ*n'i"lﬁffaﬁ (‘For the rat prakhot robes
[referring to the kayabandhana or girdle], recite as follows’) imam kaya !

72 For °kacchinno.
73 For bbikkbu.
74  FYor fatticatutthakammam.
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2 bandana(m)” adhitthimi e § (‘3 times’) | ﬂqqssdﬂﬁ'\‘iﬁ (‘For giving up
[the robes] or paccuddhara, recite as follows’) imam samghatim paccud-
dharami m 5 (3 times’) | §25379798 (‘For the civara robes, recite as follows’)
imam uttarasamgham’® pa !

3 ccuddharimi m § (‘3 times’) | gm)

Figure §: The back cover of the ‘Khom embroidered manuscript’ from the
National Library of Thailand. (© NLT: Illustrated Manuscripts Subsec-
tion: Ms no. 134)

75 For °bandbanam.
76  For uttardsangam.






Two Systems of Numerical Notation
in Pali Buddhism

Javier Schnake

From the earliest time of Pali Buddhism numbers are not limited in their
use to their ordinal function. They are also didactic and pedagogic tools,
their manipulation serving the organization, memorization, and preserva-
tion of teachings. The constitution of lists exposed in the nikdyas facilitates
the manipulation of material: through summaries consisting in apposite
grouping of lists, for instance, the 37 conditions that contribute to awak-
ening (bodhipakkbiya dhamma); by employing the principles of numerical
association, for example in the Sangiti-sutta and the Dasuttara-sutta of the
Digha-nikaya or in a systematic way in the Samyutta-nikaya and Anguttara-
nikdya; and in some matikds present in Abhidhamma texts, acting as a basis
for further exposition by following tables of items built up also according
to a system of numerical progression." Finally, in more recent times, num-
bers are also endowed with magical properties, active elements of geometric
figures or yantras, such as magic squares present, for instance, in the Thai
Buddhist practices using Pali (Schnake 2018a: 180-9).

In this paper I aim to call attention to other ways of dealing with num-
bers. Two encoding methods that have not attracted the attention of schol-
ars working with Buddhist sources are succinctly presented here: the bbi-
tasankbyd and the katapayadi methods, with more emphasis on the second
due to the available material. The presence and developments of these sys-
tems, which have Indic origins, in the various fields of expression of the Pali
language appear as marginal curiosities, especially when compared with

I All these points are developed in Gethin 1992: 149-64.

JPTS 35 (2024): 165-191
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their actual histories and destinies in their original cradle. However, they
are one sign of the external influences exerted on Pali, notably the Sanskrit
norms, but also testify to the plasticity of this language, even if they remain
very circumscribed.

L. The bbatasankhya

The bhitasarkbya (‘object numeral’) is a well-known system operating in
India since early times: it is a common practice in verse-inscriptions to give
the date in the form of chronograms (Salomon 1998: 173); it has also been
adopted in Vedic literature, in Tantric texts, in music to designate the divi-
sion of musical patterns, in architecture, and in colophons of manuscripts
for giving dates; but a more systematic use of the method is found in as-
tronomy and mathematics, where the manipulation of numbers is central
since the beginning of the Christian era (Sarma 2003: 39—41). Sreeramula
R. Sarma thus defines the bbirasarikbyi method:

[It] refers to a system of numerical notation where a word denoting an object,
concept, idea, or group implies, besides its normal meaning, a number by
dint of meaning, convention, or use, for that reason that is used to denote
the number in question. (Sarma 2003: 38)

For example, akasa (sky) is for o, canda (moon) is equal to 1, nayana (eye)
to 2, and so on. These words pertain to a cultural or religious background
that the audience is already familiar with and refer to well-known notions
and conceptions, making them easy to recognize and memorize. The pos-
sibility of using a large range of synonyms also provides a certain amount
of flexibility, notably when they are included in verse-compositions, allow-
ing consideration of metrical aspects. Conventionally, the compounds ob-
tained by the addition of several of these words should be read from right
to left.

Although the bhitasarkbya system is widely evidenced in the Indic con-
text, its use in the Pali traditions seems to be rare. However, this method
shows signs of existence in different fields of Pali culture:

1. Manuscripts and epigraphy

1.1 Manuscripts

Scribal practices adopted this system to mention dates in the form of
chronograms. This method is rare but known in Burmese manuscripts as
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sarketasankhya (Bechert 1979: xx).> For instance, the Nanavaddbhanadipa-
ni traced in the catalogue of Burmese Manuscripts, Part1,> mentions in its
colophon two dates which are mixes of classical and bbitasankhyd num-
bers: paficarasojammaduve for 2265 Bs (1721 CE), composed of paiica (5) -
raso (taste) for 6 — jamma (i.e. camma) (skin) for 2 — duve (i.e. dve) for 2;
and ekathasuifiasiiracce for 1081 s (1719 CE), racce (i.e. rajje) (royalty) for 1,
sit (2) for 8,* sufifia (empty) for o, ekarha (i.e. Pali ekattha) (in one place)
for 1.

1.2 Epigraphy

Chronograms are also present in the Pali epigraphy. Two main pieces of ev-
idence originate from different geographical and cultural places, the system
having surely been assimilated there for different reasons.

The most ancient witnesses are found in the corpus of Cambodian in-
scriptions written in Pali. Among the dozen epigraphs highlighted (de
Bernon 2006: 54-56), two contain dates using the bbitasankbya method,
whether in a pure form (K. 754)—all numbers are mentioned by means of
this method—, or in a hybrid form (K. sor)—the date mixes bbitasarnkbya
and traditional systems—(Chhom 2016: 396-398).5 For instance, in the
bilingual Pali-Khmer inscription K. 754 dated 1230 Ms (1308 CE)® recording
a donation made by King Srindravarman (Pali Sirisirindavamma) (. 1296~
1307 CE) (Caedés 1936: 14), three stanzas deal with the bbarasarnkbya:

2. sirisirindavammakbyabhipeso gunabbiisano
yasodbarapure asi mangalinduyaminduna

3. nabbaggiyamacandambi assinitarakanvite
ravivarambi tatiye yame tite dvipadake |...]

7. candaggiyamacandambi bhipadhipatipesita
buddbariipan thapapetva dasidasadike ada

2 This method is also evoked by W. A. de Silva in the Sinhalese context. He gave as

an example a date composed by means of Sanskrit words (gagana-rsi varna-nayane for

2470 cs [1832 cE]). We could not however identify the manuscript in question which

probably contains a text written in Sanskrit (de Silva 1938: xxiv). Nevertheless, nothing

can assure us that this method does not exist for dating manuscripts in Pali.

Cf. ms. 106 in Bechert 1979: 152.

4 The word is incomplete bug, as indicated by the editor, it corresponds to number 8.

5 K. Chhom considers also inscription K. 966 which has a link with the bhatasankbya
system only because it must be read from right to left. Numbers are however not been
transformed in ‘object numerals’.

6  Itis no longer the ‘oldest Pali inscription of Cambodia’, as stated by the French scholar,
as it has been supplanted by the Angkor Borei tablet (K. 1355). It remains however the
carliest Pali composition in the region (Skilling 2019: 45).

[*%)
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2. Il'y eut a Yasodharapura, en lune (1) (i.e. moon) — couple (2) (ie. pair) —
lune (1) - porte-bonheur (8) (i.e. auspicious), un roi paré de vertus nommé
Sirisirindavamma.

3. En lune (1) - couple (2) - feux (3) (i.e. fire) — ciel (o) (i.e. sky), sous I’étoile
Assini, un dimanche, deux pada aprés la troisiéme veille révolue, (...)

7. En lune (1) - couple (2) - feux (3) — lune (1), par ordre du (roi), elle fit
ériger une statue du Buddha et donna des esclaves des deux sexes et autres

présents. (French transl. Caedés 1936: 18)

The dates (in bold) are expressed
by the compounds ‘margala (aus-
picious) for 87 — indu (moon) for 1
— yama (pair) for 2 — indu (moon)
for 1, standing for 1218 Ms (1296
CE); ‘nabha (sky) for o - aggi (fire)
for 3% — yama (pair) for 2 — can-
da (moon) for 1, that is 1230 Ms
(1308 CE); and ‘canda (moon) for 1
— aggi (fire) for 3 — yama (pair) for
2, — canda (moon) for ', that is 1231
Ms (1309 CE).

The presence of this system
in the Cambodian inscriptions
engraved in Pali could be a direct
inheritance from the Sanskrit
epigraphic tradition which was
current previously. From the 7th
to the 14th century, inscriptions
were essentially written in Sans-
krit in the area, and it was a com-

mon practice to figure numbers
by using the bbitasarnkbya system

Figure 1: K. 754 inscription (Caedés 1936:
(Chhom 2016: 276—278). It seems

15)

7 It probably refers to the eight auspicious symbols or objects (Pali atthamargala, Skt.
astamargala) found for certain occasions.

8 The set of three fires in Pali Buddhism designates rdga, dosa, and moba, but this number
may also have been chosen in this context with reference to the three sacrificial fires of
Vedic ritual.
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that even when Pali became the new sacred idiom after this period, the bhi-
tasarkhya continued to be traditionally used by the royal court as a system
of datation.

The bbitasarikbya is also evidenced in the epigraphy of Burma. The
long and important Kalyani inscription (Kalyani) dated 1479 c (Taw Sein
Ko 1892), which was commissioned by King Dhammaceti (1472-1492 CE) of
Bago (Pegu) to record the reform of the sarigha, frequently uses this method
for expressing dates. This text is written in prose, and metrical considera-
tions seem not really to have been an issue in the use of the bbirasankhya
system. For example:

Anandathero pana catupaiiiidsavassani Pugamanagare sasanam jotayitvd, mu-
ni-sufifia-rasa-sakkardaje sampatte yathakammam gato. (Kalyani 8.22-23)

And Anandathera, after spending fifty-four rainy seasons in maintaining the
Religion in splendor in Pugama (i.e. Pagan), also passed away according to
his deeds in the year ‘wise-empty-taste”, Sakkardj. (Transl. Kalyani §6.5-10)

Here, ‘muni (wise) for 7 — susifia (empty) for o — rasa (taste) for 6 refers to
607 cs (1245 CE).

2. Literature
2.1 The Vurtodaya

Although the bbitasarikbya is well-known in Burmese vernacular literature,
the use of this method in Pali works is not evidenced in documents that
have come to us. However, this numerical method is presented in one of
the appendices of the Saddaniti edition, where Helmer Smith took up the
list of numbers and their correspondences in the entry dedicated to met-
rical aspects (Sadd 1149). He specified that he referred to the Saddaniti’s
nissaya which uses this type of codification (Sadd 1148), borrowing from a
Pali treatise very popular in Burma that has given rise to various commen-
taries, the Vurtodaya. Composed in Ceylon by Sangharakkhita (12th-13th
century), the Vuttodaya deals with prosody and metrical matter, following
the same outline as a metrical treatise in Sanskrit (the Vrttaratnakara). It
thus assimilates the bhitasarnkya as a basic principle for its inner develop-

9  The translator did not translate this portion in bold word for word, preferring to directly
convert the date into a number (that is 607).
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ment, as clearly stated in the preliminary section describing the symbols
and terminology used throughout:"

vififieyya lokato safifia samuddosurasadinam. (Vutt 10ab)

The [conventional] terms should be known from worldly things: ocean, ar-
row, tastes, and so on.

Here samudda stands for 4 (oceans), sura for 5 (arrows belonging to the
Hindu god Kamadeva), rasa is for 6 (tastes). Generally, Sangharakkhita
adapted the Sanskrit text to the peculiarities of the Pali language. He
maintained, however, some of the Indic cultural or religious elements at
work.

How are these ‘conventional terms’ used in the Vuttodaya? They partic-
ipate in the elaboration of the definitions of the different metres described
in this work and presented in short aphorisms. For instance, the Salini
metre is revealed in this way:

vedassebi mia tgaga Salini sa. (Vutt 66ab)

The Salini is ma, ta, ta, ga, and ga, with the Veda and the horses.

The formula details the elements shaping the Salini metre, which corre-
sponds to a rhythmic pattern ————, —~o——o—— alternating heavy (garu, -)
and light (labu, o) syllables. Ma and ta are the abbreviations of the ganas
(bars or sections) consisting of divisions of three syllables, a kind of short-
hand used to describe the metrical patterns.” ga is the abbreviation of garu,
a heavy syllable. In the prevailing prosodical conventions, a bbitasarnkhya
word in the instrumental case, like vedassehi here, indicates the position
of the word-break: ‘With the Veda and the horses’ is then understood as
‘after the fourth and after the seventh [syllables]’, indicated in the metrical
pattern with the comma.

The Vuttodaya uses a specific terminology in which the bbirasarnkhbya
takes part, that is to say, it is considered as one linguistic tool among others
shared by learned poets. This work is till now the only one that systemati-
cally uses the bbitasankbya technique, leading us to suppose, in absence of
other data, that it could mark the first use of this system in Pali writings.

10 In his edition of the Vuttodaya, R. Siddharatha called this system bhitasankbyavidbi
(Siddharatha 1929: 5).

11 The ma-gana has three heavy syllables (——-), and the ra-gana has two heavy and one
light syllable (—-v).
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2.2 The Vajirasaratthasarigaba

The bbitasarnkbya also reached the Lanna kingdom in the Pali Vajirasa-
ratthasangaba (Vss) composed by Ratanapafifia (1534 cg) (Schnake 2021).
Rare occurrences are scattered throughout the work, as in the first pada of
Vss §7 yanta usuvidha nyadr (‘the five parts starting with ni and ending with
ya’) where usu (arrow) stands for five.”> However, Ratanapafifia dedicates
a very short section to this method entitled lokasafifiarnkitasarikbya (‘Num-
bers designated by conventional terms’), making these elements the central
point of arrangements. Only two stanzas constitute this chapter:

padap’ eko bbavakkbandho sarasikbo babiidalo
Sineruggo supbalado a vi su iti namako. (Vss 104)
sadhiihi naradevebi mahito varapadapo

bbavaggo dvadasasikho narappatto bhavapupphiyo
sindbuphalo bbavarikiiro dvimiilo jinaropito. (Vss 105)

At first sight, the real meaning of these verses is almost impenetrable. The
articulation of the elements of the compounds (in bold) tends to nonsense.
The resolution is allowed only by treating nouns not syntactically, but nu-
merically: bbava is for 3 (the three types of existences), sara for 5 (Kimade-
va’s five arrows), Sineru for 1 (Mount Sineru), sindbu for 4 (the oceans):

The unique tree with three trunks, five branches, many leaves,

With the unique summit, which gives the perfect fruits, is called ‘a vi su’.
(Vss 104)

It is the excellent tree revered by men and gods, by the virtuous,

With the three summits, the twelve branches,” the twenty leaves, the three
flowers,

The four fruits, the three burgeons, the two roots,

It has been planted by the Conqueror. (Vss 105)

Here we obtain different notions revolving around a twofold metaphor of
the tree:

1. The first stanza highlights the Tipitaka and its ramifications: ‘a vi
su’ stands for Abhidhamma, Vinaya, and Suttanta, a formula well-known in

12 This pada belongs to a chapter dedicated to ‘abbreviations by the beginning and the end’
(adyantasariketa) (ibid. chap. 3). Here, ‘the five parts starting with ni and ending with
ya’ are the five nikayas.

13 For na-ra = 12 cf. the next chapter.
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the Thai context and animated with magical properties;'* the ‘five branches’
are the five nikdyas; the ‘many leaves’ correspond to the 84,000 portions
of Dhamma; the ‘perfect fruits’ refer to the spiritual results expected by
people following the right practice; the ‘unique summit’ is the Buddba-
vacana.”

2. The second stanza refers to the conditionality or causal conditions of
phenomena (paticcasamuppada), and is inspired by this conceptualization
formalized in the Abbidbammatthasangaba:

tattha tayo addha dvadasungani visar’ akara tisandhbi

catusankbepa tini vatgani dve milani ca veditabbani. (Abhidh-s 40 §5)

It should be understood that there are here three periods, twelve factors,
Twenty modes, three connections, four groups, three rounds, and two roots.
(Transl. Bodhi 1993: 299)

This stanza adopts an angle of analysis of the twelve factors’ chain by ‘cat-
egories of analysis™ factors are understood and articulated through the
prism of each of these aspects (periods, modes, connections, etc.). It aims
to demonstrate the complexity of the links which unite them, connected
to each other in different ways.'®

So, this metaphor of the tree is rich and essential. It conceals fundamen-
tal aspects of the Buddhist doctrine: the Pali canon which proceeds from
the word of the Buddha (buddhavacana); and what is considered by some
to be the heart of the Buddhist doctrine, the teachings related to the con-
ditioned production of phenomena (paticcasamuppada). The manipulation
of the bhitasarkbya (or lokasafifiankitasarikbya) in the Vajirasaratthasarigaba
goes beyond the purely pragmatic aspects of this system encountered so
far. It integrates the system and puts it at the heart of compositions for
enigmatic or esoteric purposes. In the opinion of its author, Ratanapaiifia,
these facets are not in contradiction with scholastic or technical aspects;
on the contrary, they are intertwined.

II. The katapayadi system

The katapayadi method organizes numbers differently, giving initially a nu-
merical value to each of the consonants of the Sanskrit alphabet from o to

14 For the details regarding this method of abbreviation called adisankera cf. Schnake 2018a:
159180 and Vss Introduction pp. xxx—xxxi and chapter 1.

15 This reading of the different elements comes from Yaem 1969: 99.

16 For a detailed explanation cf. Bodhi 1993: 299-303.
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9. Many hypotheses regarding the antiquity of this numerical system have
been proposed. Its presence is, however, attested some time before the
7th century CE, confined essentially to Kerala (South India), from where
it spread sporadically to other parts of the subcontinent. It has been em-
ployed continuously until present times, mainly for scientific purposes in
astronomy and mathematics. It also spread beyond the scientific area and
found different ways of expression: in music in order to designate the 72
ragas; in the form of chronograms in textual compositions and epigraphy;
and in the field of esotericism in Northern India (essentially to draw yanira
or magic squares) (Sarma 2003: 41—44; Sarma 2012). Here is the chart
summarizing this data:

G S A A R A

ka | kba | ga | gha | a | ca cha | ja | jha | fia

ta tha | da dha | na ta tha | da dha | na

pa | pha | ba bha | ma

ya ra la va Sa sa sa ha unattached
vowels

Compounds have to be read from right to left. For instance, va-ra refers to
4 and 2, that is to say, 24.

In the current state of knowledge, the only scholarly evidence for the
use of katapayadi method outside India goes back to John Faithfull Fleet,
that is, more than a century ago (Fleet 1911: 792~793). He reported the
existence of two chronograms taken from Burmese manuscripts written in
Pali, without suspecting that the presence and use of the katapayadi was
much wider than that.

1. Method of dating

The dating of manuscripts using the katapayadi method, in the form of
chronograms, was known in Burma (Hla Pe 1964: 395; Bechert 1979: xix—
xx) and Ceylon (de Silva 1938: xxiv), but at a relatively recent date (late 18th
century), corresponding to the state of preservation of manuscripts. It is
therefore difficult to know from when this system was actually used in this
way. We could not find any trace of evidence of this system in manuscripts
written in Khom or Tham script.
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This technique makes it possible to create terms that are not necessarily
provided with meaning but are easy to memorize and to place in the com-
position. The non-exhaustive review of certain catalogues of collections
of manuscripts related to Pali literature, including mixed Pali-vernacular
glosses, provides some instances of the use of the system as chronograms.
Sinhalese manuscripts make the greatest use of the katapayadi system,
which is also shared by pieces written in Sinhalese and Sanskrit.” For in-
stance:

The Visuddhimarga-maba-sannaya (ms. 15), a Sinhalese gloss of the Visud-
dhimagga, contained in the Catalogue of the Sinbalese Manuscripts in the
British Museum.® In this copy dated to the beginning of the 19th century
we read solarudram, which gives the key date: so (7) la (3) rud” (2) ram (2)
that is equivalent to 2237 Bs (1694 CE), the probable date of the composition
according to the author.

* Fragments of the Pali Majjhimanikaya in Sinhalese characters (Paris, BNF
66),” mentions in its colophon the date namagotram, whose number cor-
respondence is: na (o) ma (5) got (3) ram (2), that is to say, 2350 Bs (1807
CE).

Dates encoded by this numerical system in Burmese manuscripts are rare,
but evidence can be retrieved from the Burmese Manuscripts, Part 1:

* The Alarika nissaya sac (Subodhalarkara nissaya) (ms. 21) is dated twice by
ripum lakkbe and nalatake. They refer to: i (2) pum (1) la (3) kkbe (2) is 2312
Bs (1758 CE); and na (o) la (3) ta (1) ke (1) is 1130 cs (1768 CE).

* The Samvegavatthudipani (ms. 101) also has one date mentioned in two dif-
ferent eras, ratthakkbayam and bhanuvakkbam: ra (2) ttha® (2) kkba (2) yam
(1), for 1222 cs (1860 CE); and bha (4) nu (o) va (4) kkbam (2), that is 2404
BS (1860 CE).

17 Cf. for instance, Wickremasinghe 1900: mss. 88B; Somadasa 1996: mss. 73, 253, 441,
442.

18 Wickremasinghe 1900: ms. no.is.

19 It seems that in practice we can meet forms that are not limited to the presentation of
a single syllable.

20 Filliozat 2003: ms. no. 66.

21 There is surely a mistake in the text, the letter is surely stha.
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2. The katapayadi in Pali literature

The first evidence of this method in the field of Pali literature can be found
in a pair of texts sometimes attributed to a single author, King Kyacva
of the Pagan dynasty (1234-1250 CE). Mention of this monarch and his
works seems to have circulated among learned Burmese scholars: for in-
stance, the Gandbavamsa succinctly informs us twice about the works he
produced, namely, the Saddabindu and the Paramatthabindu,”* as does also
the Sasanavamsa, which also contains indications regarding their use;* the
Burmese Glass Palace Chronicle alludes only to the composition of the Para-
matthabindu.**

What are these two works?

2.1 The Saddabindu

The Saddabindu is well-known in Burma as one of the fourteen ‘minor
grammar texts’.”> The work seems to be well-known in all the Pali tradi-
tions of South and Southeast Asia, as suggested by its considerable pres-
ence in many monastic libraries and catalogues dealing with manuscripts
written in Pali*® Despite this widespread diffusion, little information is

22 GV 64.3-5: Kyacvarafifio Saddabindu nama pakaranam Paramatthabindupakaranam aka-
si.(‘The works that are the Saddabindu and the Paramatthabindu were composed by
King Kyacva'). Gv 73.28-29: Saddabindupakaranam ca Paramatthabindupakaranam ca
attano matiya Kyacva nama raiifia kata (‘The works that are the Saddabindu and the
Paramatthabindu were composed by the king named Kyacva on his own accord’).

23 Sas 76.24-28: gandham ugganhantanam orodbanam atthaya samkhepato Saddabindun
nama pakaranam Paramatthabindun ca nama pakaranam akdasi. (‘For the use of those
in his harem, who were learning the book, he wrote in an abridged form the book called
the Saddabindu as well as the book called the Paramatthabindy’ transl. Law 1952: 84).

24  ‘For the sake of his concubines he composed the Paramatthabindu, that they might
know of mind and the qualities of mind, matter, nirvana, form and being, and person-
ality’ (transl. Pe Maung Tin & Luce 1923: 155).

25 Lottermoser 1987: 79. Concerning the authorship, this work is also attributed to the
preceptor of King Kyocva (ibid, p. 105 note g for further details). Mabel H. Bode relied
on the Pitakatthamain to give the date 1234 CE for its composition (Bode 1909: 25 note
4), while the translation given by Peter Nyunt gives this date as corresponding to the
coronation of the king (Pit-s § 289).

26 Without being exhaustive, the Saddabindu is mentioned in catalogues and inventories of
Thai manuscripts (Skilling & Pakdeckham 2002), Sinhalese manuscripts (de Silva1938),
Burmese manuscripts (Nyunt 2012, 2014-2016), Khmer manuscripts (de Bernon 2018).
Manuscripts are referenced in the databases of Lao manuscripts (Digital Library of
Lao Manuscripts, https://www.laomanuscripts.net), Northern Thai manuscripts (Dig-
ital Library of Northern Thai Manuscripts, http://lannamanuscripts.net), Burmese
manuscripts (U Po Thi Library, https://mmdlutoronto.ca/databases/u-po-thi-library).
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available regarding the content of this short Pali grammar. Anyway, its
second stanza dealing with sandhbi rules refers directly to the katapayadi
system, expounding its main principles:

kadirita navasamkhya kamena tadi yadi ca

padayo paficasamkya susirianama saram fiand. (Sadd-b 2)

Nine numbers are said to start respectively with ka, ta and ya,

Five numbers start with pa; the vowels, the 7ia, and the na are the zero.

Nothing more is said regarding the inclusion of the katapayadi system in
a Pali grammar. However, in grammatical works the sandhbi section starts
traditionally with the description of the different letters/sounds (akkbara)
of the Pali alphabet, elements that are able to convey and create syntac-
tic/semantic meanings. The Saddabindu adds another level of understand-
ing of the akkbaras, which is of numerical nature.”” This manner of assum-
ing number serves the exposition of grammatical contents in the rest of the
text, as for instance in the following stanza dedicated to sandhis:

sarel’ eva sard pubba luttd vaci parda rama

byafijana ¢’ agama vaci digharassadisambhava. (Sadd-b 3)

[Between] vowels, sixty-four are elided with the previous vowels, fifty-two
with the following [vowels].

Sixty-four are insertions of consonants [after a vowel]; long and short [let-
ters] are produced, etc.

Here, three numbers are involved, associated with different types of eli-
sion. Between two succeeding vowels (sarasandhi): elision of the previous
vowel, that is to say 64 possibilities (va-ci) (8 vowels x 8 vowels); elision
of the posterior vowels, when this one is asariipa (‘dissimilar’),> mean-
ing 52 combinations (ra-ma) that are the 64 previous possibilities minus

Different editions also exist in Sinhalese script (cf. Kitsudo 2015: § 99), in Thai script
(TNPC 2008: 65-67), in Burmese script (Anonymous 1912: 38-39). Furthermore, the
Saddabindu is present in a list of text send to the royal court at Kandy on behalf of the
king of Siam 18th century (von Hiniiber 1988:175-184); alternative titles (Saddabinduvit-
thara, °sarkhepa) are present in a ‘ideal’ Tipitaka painted in the Wat Thong Nopphakhun
(Thailand) (Pakdeekham 2021); etc.

27 This conception seems to have been perfectly accepted by scholarly monks till today,
as its wide diffusion shows, as well as its inclusion in an ‘ideal’ set of Pali texts during
the 6th Burmese council that took place in Yangon in 1954. Cf. the Chatthasangayana
database (www.tipitaka.org).

28  This translation is currently conjectural, pending further study of this text.

29  Itconcerns a diiuand i, that is to say twelve possibilities (a + @, @ + a, i + 1, 7 + i, etc.).
I thank Aleix Ruiz-Falqués for clarifying this point.
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the 12 asaritpas. And insertion (dgama) of a consonant after a vowel (or
sandbi-consonant) to avoid hiatus,’® that is to say 64 possibilities (va-ci) (8
consonants x 8 vowels).

The concise definition provided by the Saddabindu supposes some ex-
ternal aid, as it gives no further explanation of the internal functioning of
this numerical system. Two commentaries to the Saddabindu fulfil this
task:?' the Linatthasidani (or Saddabindu-purana-tika) written by Nana-
vilasa in Pagan (Burma) at an uncertain date (Geiger 1916: 35);** and the
Saddabinduvinicchaya composed by Dhammakitti Mahaphussadeva in Ha-
ripufijaya (present-day Lamphun, Northern Thailand) in the late 15th cen-
tury (Lottermoser 1987: 79-109). These two commentaries developed the
concise definition provided by the mila text. Here is the section dealing
with the construction of the katapayadi in the Linatthasiadani:

He said the stanza ‘nine numbers are said to start respectively with ka, ta and
ya, five numbers start with pa; the vowels, the fia, the na are the zero’. Here,
nine numbers are said respectively [refers to] the range of consonants that start
with %ka’ and ‘kha’, and the set of numbers—one, two, three, four, five, six,
seven, eight, nine—with the exception of the nine which end with vowels
and the niggahita; to start with ka [means] to begin with the letter ‘ka’, etc.,
and end with the letter jha’.

Here, the letter ‘ka’ and the character ‘one’ refer to the number ‘one’;
the letter ‘kha’ and the character ‘two’ refers to the number ‘two’; the letter
‘ga’ and the character ‘three’ to the number ‘three’; the letter ‘gha’ and the
character ‘four’; the letter ‘ja’ and the character ‘five’; the letter ‘ca’ and the
character ‘six’; the letter ‘cha’ and the character ‘seven’; the letter ja’ and the
character ‘eight’; the letter ha’ and the character ‘nine’ refer to the number
‘nine’.

Thus, nine numbers are said [means] the nine letters to start with ta,
[ie] starting with the letter ‘ta’ and ending with the letter ‘dha’; and nine
numbers [means] the nine letters to start with ya, [ie] starting with the
letter ‘ya’ and ending with the letter a’.

30  There are eight consonants possible (y, v, m, d, n, ¢, r, and ) according to Kacc 35
yavamadanatarald ¢’ agama.

31 The localization of these works is sometimes delicate. Notably because these texts may
bear the generic title Saddabindu-tika (or variants), which is present in various collec-
tions of manuscripts. To make research more complex, the Saddabindu-tika may also
contain other unlisted Saddabindu’s commentaries: for instance, there is a Saddabindu-
samvannand in Laos and Northern Thailand (cf. mss. Tika Saddabindu [Saddabindu-
samvannand) and Pali tika Santhaphintbu [Saddabindu-samvannanal), and a Saddabindu-
vannand in Northern Thailand (cf. ms. Pali Saddabindu [Saddabindu-vannana)).

32 Geiger stated that the work had been composed in the 16th century.
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After positioning the letters ‘62’ and ‘s’ in the fifth and sixth places,
beginning with ‘ya’, [and] the letters ‘sa’ ‘ha’ and ‘|2’ in the seventh, [eighth],
ninth [positions], we produce ‘ya, ra, la, va, [$a, sa,] sa, ha, and l2. Why do
we retain the two letters [$a and sa]? Because in the books of the ancients it
was used for an old science of numbers. After having harmonized the figures
developed in Sanskrit in the books of the ancients, we kept the two letters
[éa and sa] to include [before] ‘sa’, ha’, and ‘la’ that are for the numbers seven,
eight, and nine.

Five numbers are said to start respectively with five letters beginning pa.
As it has already been said, we must know [the value] of the letters and the
characters after having ... (?), and after making the eight vowels, the letters
‘fia’ and ‘na’ as the zero. Such is what is meant.”

The Saddabinduvinicchaya is surely the most didactic explanation regard-

ing the construction of the karapayadi method. It probably expresses the

increasing interest in this matter in Lanna during its ‘golden age’ (Penth

1994: 42-125), and the need to fully grasp this new method of codification.
Here is the gloss on the katapayadi system:

It was said first (...) are said (...) to start with ka’. Here, to start with ka
[means] ‘ka’, etc., that is to say, when ka is located at the beginning; are
said [means] we have to say, to formulate; the root ‘ira’ means to formulate.
Numbers have to be figured (?). Nine, [means] nine and nine and nine; the
one remaining [sequence of letters] should be treated. Nine numbers [means]
they are nine and they are numbers. 7o start with ta [means] that ‘ta’ is
located at the beginning; ro start with ya [means] that ‘ya’ is located at the
beginning; starting with pa [means] that ‘pa’ is located at the beginning; the
vowels, the fia, the na, [means] the vowels and the 7ia and the na.

33

Ms. Tika Saddabindu [Linatthasidani], folio 12.line 3—folio 13.line 5: ‘kadirita navasam-
khya, kamena tadi yadi ca padayo paficasamkya suiifianama saram fiand’ ti gatham dba.
tattha kadi kakaradayo jhakaranta nava vannasarantam niggabitantam vajjetva byafija-
nd mattd kakbadinam eka-dvi-ti-catu-pafica-cha-satta-artha-navasamkhyaganafi ca ka-
mena navasamkhyd ti irita. tattha kakdro ckasamkhya ckalekham bhajati, kbakaro dvi-
samkhya dvilekbam bhajati, gakaro tisamkhya tilekbam, ghakdro catulekbam, nakaro (it
should be ja°) paicalekbam, cakaro chalekbam, chakaro sattalekbam, jakaro arthalekbam,
Jjhakaro navasamkbyd navalekbam bhajati. evam ddhadi (it should be tadi) rakaradayo
dhakaranta navavanna navasamkbya ti ca yadi ca yakadayo lakaranta navavanna nava-
samkhyd ti ca iritd. yadimbi ca paficamachatthatthane Sakara-sakare pakkhipitva, sa-ha-la-
kare sattamalatthamalnavame karoti ya-ra-la-va-sa-ha-la iti. kasma dvevanna gabita ti
poranakasatthasamkhbyanam puranattham poranakasatthesu bi sakkatabbasaya katasam-
kbyaya samaggam katvd, sa-ba-lanam sattatthanavamasamkbydsu samgabanartham dve-
vanna gahita ti. padayo paficavanna kamena paficasamkhbya ti iritd ti. yathavutte vanne
lekbayo byaijananam nissayasare a’obarikam katva attha sare fiakare nakdre ca suiifiam

katva fietabba ti adbippayo.
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In this way, letters starting with ka are the nine letters ‘ka kha ga gha na
ca chajajha’. They are the nine numbers formulated by poets. Letters [said]
to start with ta are the nine letters ‘ta tha da dha na ta tha da dha’. They are
the nine numbers formulated by experts and learned people. Letters [said]
to start with ya are the nine letters ‘ya ra la va $a sa sa ha [a’ enunciated by
the scholars, they are the nine numbers. Letters [said] to start with pa are
the five letters ‘pa pha ba bha ma’ for five numbers, enunciated by masters.

The vowels, the 7ia, the na [means] that the eight vowels, the ‘fia’ and
the ‘na’ are the zero, they are then formulated ‘a, etc., o, fia, na’. Respectively
[means] that each term is treated in this way. Thus, the five sections, which
are the forty-two letters written, were treated to make the sons of good fam-
ily experts in the Tipitaka. And in these sections, nine numbers are the three
sections ‘ka ta ya), five numbers are the section beginning with ‘pa’, the zero
is the ten letters that are the vowels, the ‘A2, and the ‘na’. We made [these]
five sections according to the classification of these [letters/numbers] for
the understanding of this set, this is the intention. But how do we recog-
nize their characteristics? There, 1, 2, 3, 4, 5, 6, 7, 8, 9 have to be done with
the word ‘ka’ which is the character 1, the word ‘kha’ which is the character
2, etc., jha’ which is the character 9. 1, 2, 3, 4, 5, 6, 7, 8, 9 have to be written
with the word ‘ta’ which is the character 1, etc., the word ‘dha’ which is the
character 9. This is also the method for ‘ya, ra, la, va, $a, sa, sa, ha, [2’. 1,2, 3,
4, s must be made with the word ‘pa’ which is the character 1, etc., the word
‘ma’ which is the character 5. We must consider that the zero is , 3, etc,,
o, fia, na’. The zero has eight signs: it must be made like 0, 0, 0, 0, 0, 0, 0,
0, 0, 0, 0. Here, the letters are illustrated: ‘my thirty-nine thousand men’
[is ] 39,000 [is] ‘ga-jha-a-fia-na’** These letters should be known under all
circumstances.”

34

35

Sadd 307.20-33 explains that timsa navutiyo is a well-known popular expression corre-
sponding to ‘thirty-thousand and nine-hundred’, that is to say 39,000.

Sadd-v 89.5-90.9: [.. ] ‘kadirita’ ty adim aha. tattha ‘kadi’ ti ko adiye sante ti kadayo;
‘iritabba kathetabbd’ ti iritd, ira-dhatu kathane. nimitabba sarkbya. navaii ca navaii ca
navafi ca navd ekaseso katabbo. navafi ca tam sarkbya ca ti navasarnkbya. ‘to adiye sante’
ti tadayo, ‘yo adiye sante’ ti yadiyo, ‘po adiye sante’ ti padayo, ‘saro ca fio ca no ca’ sara-fifia-
nd. tattha kadi-akkbard nama yatha ‘ka, kba, ga, gha, 1a, ca, cha, ja, jb@ ti navakkbara
nava sarikbya nama kavibi kathita.tadyakkbara nama yatha ‘ta, tha, da, dba, na, ta, tha,
da, db@ ti navakkbara nava sankbyi nama saddasatthavidibi vutta. yadyakkara nama
yatha ‘ya, ra, la, va, $a, sa, sa, ba, 1@’ ti’ me navakkbard nava sankbya nama vifiniabi
irita. padyakkbard nama yatha ‘pa, pha,ba, bba, ma ti paficakkbara pafica sarikhya nama
panditebi bhasita. ‘sara-fifia-nd’ ty attha sard fia-nd yeva sufifiam nama ca ti, tam yatha
‘a, pa, o, fia, nd’ ti pakasitd ti.'kamend ti kamam eva padacchedo. evam dvitalisakkbare
lekbana ti ime paica vagge karva kulaputtanam tipitakesv eva patubbdvaya ti. tesu pana
‘ka-ta-yd’ ti tayo vagga nava sankhya nama, padivagga pafica sarnkbya nama, ‘sara-wifia-na
ti dasakkbara suiiida nama. tesam nama pabbedato saiid pan’ atthdya paficavagge katva
ty adhippayo. tesam pana lakkbanam katham vififiayati ti. tattha ‘k@ ti padam 1 (ekam)
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The scheme from these two commentaries is summed up in the following
chart. It differs from the Sanskrit scheme only by the addition of the letter
la, keeping also the two sibilants fa and sa. The reading of compounds
remains the same, from right to left:

g S A A ) A

ka | kba | ga | gha | fa | ca cha | ja | jha | 7ia

ta tha | da dha | na ta tha | da dha | na

pa | pha | ba bha | ma

ya ra la va fa sa sa ha la unattached
vowels

Figure 2: Visualization of a chart in a Burmese manuscript, cf. ms. Paramatthabin-
du path nissaya folio s2b

2.2 The Paramatthabindu

The second work attributed to Kyocva, the Paramatthabindu, does not
seem to have enjoyed the same success as the Saddabindu. Very little is
known about it,’® and manuscripts remain rare in catalogues and monastic
libraries. So far, we have been able to trace this text only in Burmese script.
Its contents, which is difficult to grasp and transmit, may explain its
apparently limited circulation. In ten stanzas which are particularly cryptic

lekham, ‘kba’ ti padam 2 (dve) lekbam, pa, jbd’ ti 9 (nava) lekbam katabbam: 1, 2, 3, 4, 5,
6,7, 8, 9. ‘ta ti padam 1 (ekam) lekbam, pa, ‘dba@ ti padam o (nava) lekbam likhitabbam
eva: 1,2, 3, 4, 5, 6, 7, 8, 9. ya, ra, la, va, Sa, sa, sa, ba, [&’ ti es’ eva nayo. ‘‘pd’ ti padam
1 (cka) lekbam, pa, ‘md’ ti padam 5 (pafica) lekham katabbam: 1, 2, 3, 4, 5. ‘a, 4, pa, o,
fia, n@ ti suiiid nama ti datthabbam. sufiida nama atthalakkhanam: bindu katabbam o,
0, 0, 0, 0, 0, 0, 0, 0, 0, 0. idha lekham udabaram: ‘timsa me purise navutryo; 39000,
ga-jha-a-fia-na. idam pana lekham sabbattha veditabbam.

36 It is mentioned in Bode 1909: 25 and Law 1933: 582, who relied on the Gv and Pit-s §
289. For a preliminary critical edition of this work cf. Schnake 2018b: Annex 8.



Two Systems of Numerical Notation 181

the Paramatthabindu deals with Abhidhamma topics encoded through the
katapayadi method. This is hardly surprising, since the Abhidhamma sys-
tem appreciates the classification and organization of elements by numbers,
the katapayadi is perfectly suited to this purpose.

The Paramatthabindu also has a key-stanza defining the method, close
in its wording to the one explained in the Saddabindu, and well-known in
Burma as Pitakasankhya (Bechert 1979: xx):

kaditadiyakaradi navasankhya pakasita
padicasarnikbya pakaradi suifia nama sarafiand. (Pb introductory stanza)

Nine numbers are known, starting with the letters ka, ra, and ya,
Five numbers start with the pa letter; vowels, 7ia, and na are the zero.

Its commentary, the Paramatthabindu-tika (or Paramatthamaiijiisi) com-
posed by Mahikassapa® at an unknown date offers a shorter development
than the Linatthasiadani. This relative brevity suggests that explanations
of the system were already known:

After making four lines thus ‘one line is from the consonant ka to the con-
sonant jha; one line is from the consonant za to the consonant dba; one line
is from the consonant pa to the consonant ma; one line is from the conso-
nant ya to the consonant [a’, we get one, two, three, etc., according to the
conventional method.

We should understand that in each line we have counted from the initial
consonant: the consonant ka is one, the consonant kba is two, the consonant
ga is three, the consonant gha is four, the consonant 74 is five, the consonant
ca is six, the consonant cha is seven, the consonant ja is eight, the consonant
jha is nine.

In the same way for the line starting with ta, etc., and starting with
ya. But for the pa-line, etc., we should get five numbers. For others—that
are the eight vowels, the consonant 7ig, and the consonant na— we should
understand that they are the ten letters for the zero.®

37 The only information at our disposal comes from Bode 1909: 25 note 4, relying on the
Pitakatthamaing (cf. Pit-s § 321).

38 Ms. Paramatthabindbu-tika, folio 67a, lines g—folio 67b, line 2: kakkbarato yava jhakkha-
v ekam pappam fiakkbarato [sic| yava dbakkbard ekam, pakkharato yava makkbara ekam,
yakkharato yava lakkbard ekan ti cattaro pappe karitva lokavobaranuripena eko dve tini
adind nayena. tesv ekamekasmim pappe adyakkbarato pathaya ganiyamane kamakkbaro
[sic] eko, kbakkharo dve, gakkbaro trini [sicl, ghakkbaro catu, riakkharo pafica, cakkbaro cha
chakkharo satta jakkbaro attha jhakkharo nava ti veditabba. ratha tadiyadipappesu pi padi
pappe pana yava paiica sarikbya laddbabba avasesa pana atthasard ca fiakkbaranakkbarani
ca ¢’ ime dasa sufifiakkbara ti veditabba.
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How does the Paramatthabindu assimilate this system? It summarizes large
sets of Abhidhamma data, as in the following stanza, whose commentary
is indispensable for its understanding:

chalam dumbi nadam sumbi manam suddbimbi dutiye

cacc’ aditatiye Vehapphale mutam riipe dbutam. (Pb 3)

Thirty-seven are in du, eighty in su, fifty-five in the Pures, sixty-six in the
second, sixty-five in the first and the third [planes of jhana] and in the Great
Rewards [plane], and sixty-nine in the form-sphere.

This stanza is part of a longer development that deals with the realms where
the 89 varieties of consciousness distinguished in the Abhidhamma can
occur. It summarizes their distribution according to the various planes
and spheres of existence. Pb 3 gives the varieties of consciousness arising
(1) in the sense-desire sphere (kamabhimi), distinguished by the levels of
unhappy destiny (duggati) and the happy destiny (sugati), abbreviated using
their first syllable su and du;* (2) in the form-sphere (ripabbimi) including
the levels of the first/second/third jhana, and levels of the Pure Abodes
(Suddhavasa) and of the Great Reward (Vehapphala) both belonging to the
level of the fourth jhana.*

It is difficult to know with certainty the reason for such encrypting.
We assume that this way to present lists of numbers could be a didactic de-
vice for abbidbammikas to learn and memorize teachings through numerical
data.

2.3 Spread of the katapayadi system

The presence of the Saddabindu and commentaries in the different Pali
traditions of South Asia indicates that the katapayadi was known in certain
scholarly circles. However, this system has managed to go beyond the scope
of these works, even if literary evidence remains scarce.

To date, only one work is known to have fully developed the potential
of the katapayadi method in its compositions. It is the Vajirasaratthasan-
gaha (1534 CE), already mentioned, where around 63 stanzas use this numer-

39  Ifthe adisariketa method is a tool privileged in the field of magic, it is also used in more
didactic ways as one linguistic mechanism used by abbidhammikas. For instance, it is
present in the Namacaradipaka (Namac 185 to 191).

40 The number of consciousness arising in the level of the Unconscious Beings (4safifia-
sattd), which belongs also to the level of the fourth jhana, is not mentioned for one
reason: beings reborn in this noumenal level without conscious experience of any kind,
have form only.
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ical technique, mainly in the handling of Abhidhamma topics. Its author,
Ratanapafifia, manipulates numerical data in different ways: some stanzas
are borrowed from the Paramatthabindu—strictly, with variations in con-
tents, or built on the same model—, others use number sporadically to
help in the composition of enigmatic statements, while the implementa-
tion of others is much more elaborate. We let aside examples recalling the
Paramatthabindu, since they have already been illustrated, and present Vss
21 where the katapayadi is used as a tool to help in composition:

pa bba a da sa gha sa phu sam 1 vo jo ta cu ki bhya

pa bba a vi sam ti vo jo ta cu tha nayam pakasitam. (Vss 21)

pa bba a da sa gha sa phu sam ti vo jo ta cu are the fourteen ki,

pa bba a vi sam ti vo jo ta cu are the ten tha that have been expounded.

This stanza describes the fourteen functions of consciousness (ki for kic-
cacitta) that are occur within a cognitive process or cognitive series (cit-
tavithi), as well as their summarized form by phase (tha for thana). We
find the description of this series in summarized form in the Visuddhimagga
(Vism 457.9-460.20) as well as in the later Abbidhammarthasarigaba (Abhidh-
$ 13, s§8-9). These functions are here expounded according to a system of
abbreviation referring to items by their first syllable (adisariketa), and pre-
sented in the order of their appearance, from rebirth (parisandhi) to death
(cuti).*' Here, the hidden numbers are bbya and nayam (in bold), that is to
say, bha + ya=4+1=14,and na + ya =0 + 1= 10.

Ratanapafifia also provides complex compositions playing with differ-
ent levels of understanding. In a short chapter entitled dvarthaka (‘double
meaning’),+ there are six stanzas, such as Vss 99 belonging to a series of
four dedicated to the same topic:

ghaniddbilianam dulabbakkuluppannam

antram akkam kudabam bbavallunam

phutargalilam yasagg Gripuiiiakam

divarilu’ ggan’ iba viddhibbifiriavam. (Vss 99)

He put an end [to the harmful elements] thanks to his exceptional powers,
born in a rare lineage,

41 These different functions are: patisandhbi (relinking), bbavariga (existence-continuum),
avajjana (adverting), dassana (seeing), savana (hearing), ghayana (smelling), sayana
(tasting), phussana (touching), sampaticchana (receiving), santirana (investigating), vo-
tthapana (determining), javana (impulsion), taddrammana (retention), and cuti (de-
cease).

42 Cf. Vss Chapter 7.
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He is unshakable, the sun that burns that which is harmful,

He destroyed the states of existence, has a clear physical grace,

He has the best fame, virtuous towards enemies,

He destroyed the enemies of the divine here, has the greatest authority,
He possesses extraordinary powers and clairvoyance.

This stanza celebrating the Blessed One’s virtue takes another turn if we
consider the text as a series of syllables, and then of numbers. Then it
reveals an essential aspect of the Buddhist doctrine:

gha ni ddbi lii nam du la bba kku lu ppa nam™®

a ni ram a kkam ku da bam bba va llu nam

phu t an ga It lam ya sa gga ri pu nna kam

di va ri lw’ gga ni ha vi ddbi bhi nna vam. (Vss 99)
13,143,803,904

34,488,115,200

101,237,133,312

404,948,533,248.

These huge numbers refer to a section of the Paficappakarana-atthakatha
commenting on the Pagthana (Patth-a 394—410), the last book of the
Abhidhamma-pitaka. The Pagthana, well-known as ‘all-encompassing in-
finite methods’ (anantanayasamanta), aims to highlight from a different
angle the method of dependent arising (paticcasamuppada) as represented
by the twelve factored chain.* Its specific approach shows the very nature
and dynamism of the relations binding mental and physical phenomena
of existence (dhamma), intertwined, and interdependent within a vast net-
work of possibilities. The dbammas listed in the Dbammasarigani—the 22
triplets (¢ika) and the 100 couplets (duka), that is to say, 266 dhammas ((22
x 3) + (100 x 2))—are the basis of this vast synthesis: the Pasthana orga-
nizes and describes all the possible relationships between them, according
to a complex procedure. Commentators calculated the extent of these rela-
tions, following a model of analysis called ‘combinatoric’ in mathematical
language. The vertiginous figures obtained in Vss 99 are then the different
mathematical steps putting into perspective the total of conditional rela-
tions (in bold), that is ‘the depth of causality’ (Kyaw 2014: 15).

43 Vss-t 99 specifies that the two final nams are not included in the counting. They have
been inserted here probably to respect the metrical pattern.
44  For a detailed account of this work see Kyaw 2014.
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Figure 3: yan ariyasat solot mongkhon

At this point, it is difficult to assess the reason for such elaboration in the
Vajirasaratthasargaba. It may have mnemonic purposes, abbidbammikas
using them to memorize some of the Patthana’s contents. But it may also
belong to the field of esotericism: this text enjoys also great popularity
in certain traditions, especially Burmese, for its protective role in Buddhist
rituals and practice (Kyaw 2014: 124-140). The active role of the katapayadi
method in esoteric activities is quite plausible, as the process has quietly
penetrated the esoteric practices of today’s Thai Buddhism. It operates
for instance in the yan ariyasat solot mongkhon (§ud o5viad lawa sona)
(Urakhin 1966: 179), a magic diagram or yantra which combines in each
of its entries a syllable/syllables with a number (in Khom script) according
to the logical correspondence provided by the karapayadi method (see Fig,
3). The literature where this yantra appears says nothing about this system.
This is hardly surprising since it serves primarily to reference and prescribe.
It is then impossible to know what degree of knowledge these authors had,
and only further research will be able to draw the outlines of this singular
field of application.

The katapayadi system also found its way into the oldest Buddhist text
known to have originated in Laos (mid-16th century), the Gurupadesa,
which deals with legal concerns (Kourilsky 2023). One passage is, how-
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ever, dedicated to the life-span of the 24 Buddhas starting from Dipankara
and listed in the Buddbavamsa. For this purpose, the Gurupadesa resorts to
the katapayadi method, relying explicitly on the Saddabindu. For instance:

KO [is meant] for the Buddha Kondgamana; he is aged GA-nabuti, that is,
30,000 years old. KA is meant for the Buddha Kassapa whose lifespan was
RO-nabuti, that is, 20,000 years old. [Syllables] VE RE are meant for all
24 Buddhas, whose lifespan was not below eka-nahuti, that is 10,000 years
old. GO is meant for the Buddha Gotama, whose lifespan was only 8o years
old. The preceding gatha are given according to the numbers given in the
Saddabindu. (Transl. Kourilsky 2023: 337)

Like the Vajirasaratthasargaba, the Gurupadesa makes use of a mix of adi-
sanketa and katapayadi systems for its development. For example, the num-
ber of Buddhas is ve-re, that is to say, ve + re = 4 + 2, that is 24. The in-
fluence of Lanna scholars, and then Burmese ideas and concepts, is here
obvious and not surprising, as the religious culture of Northern Thailand
had at that time a deep impact in what was the Lan Xan kingdom, on
literature, epigraphy and art (Kourilsky 2023: 282).

Finally, the katapayad; is also present in a contemporary Khmer chant
composed by the layman Suttantaprija Ind (late 19th or early 20th century).
The Aradbana dbammakathik oy samtén dhaim (‘Invitation to a Preacher to
Preach the Dharma’) (Walker 2020: §6-63) includes four additional Pali
stanzas praising the Buddha and inviting the preacher to deliver a sermon
on the Dhamma. The third stanza of this text contains an element related
to our purpose:

tato pabbiiti sambuddho

aniind dhammadesanam

magha-vassani desesi

sattanam atthasiddbakam.

From that complete beginning, the Perfect Buddha

for forty-five rainy seasons

preached sermons on the Dhamma

to fulfill the aims of living beings. (Transl. Walker 2020: 62)

Here, magha is not the name of a constellation, but the number composed
of ma and gha (5 + 4 = 45). Beyond the fact that it informs us about the
presence of the katapayadi in the Khmer Buddhist tradition, this discrete
use has also the merit of showing that this system is still alive in certain
scholarly circles and has not fallen into oblivion.
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Conclusion

Only a few traces of the bbirasankbya and katapayidi methods exist in the
different Pali traditions from South and Southeast Asia. These systems
did not meet the same success as in Indic culture. Nevertheless, their field
of application and expression are not negligible (Pali literature, epigraphy,
or copyist practices). For both techniques, their uses range from the most
practical—for instance in the case of chronograms—to the most complex
and esoteric compositions. Further research is needed to delineate the
spread and use of these two numerical systems. It is likely that the few
examples given in this modest contribution are not isolated cases.
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