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Steven Collins
1951-2018

Rupert Gethin

Professor Steven Collins died unexpectedly on 15 February 2018 during
a visit to New Zealand where he was giving a series of lectures as a
visiting professor in Buddhist studies at the University of Otago. Steven
Collins’ premature death — he was sixty-six — is a loss to Buddhist
studies generally, and a particular loss to the study of Pali Buddhist
literature. Steven Collins also served as a member of the Council of the
Pali Text Society for two extended periods, first from 1981 to 1993 and
then, after a break prompted by his move to the US, from 2006 until his
death; his dedication to the Society over so many years will be much
missed.

Steven Collins’ interest in Theravada Buddhism and Pali literature
began after he had completed his undergraduate studies at Oxford in
Latin and Greek (Honours Moderations) and in Philosophy, Politics,
and Economics in 1974. His decision to embark on research in Buddhist
studies owed something to his friendship with Paul Williams, who at the
time was beginning his own research in Madhyamaka under the super-
vision of B.K. Matilal. Paul Williams introduced Collins to Richard
Gombrich, who was then Lecturer in Sanskrit and Pali (but soon to be
become Boden Professor of Sanskrit), and Steven Collins began his
doctoral research under his supervision. The focus of his research was
the understanding of the person and self in Pali Buddhist literature; he
was awarded the degree of DPhil for his dissertation “Personal Con-
tinuity in Theravada Buddhism” in 1979. Steven Collins then secured a
Junior Research Fellowship at Exeter College, Oxford, and began
revising the dissertation for publication. The revised dissertation was
published as Selfless Persons: Imagery and Thought in Theravada
Buddhism in 1981, shortly after his appointment as Lecturer in Reli-
gious Studies at the University of Bristol (1980). A year later Paul
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2 Rupert Gethin

Williams also gained a position at Bristol, and together they established
a tradition of Buddhist studies at the university that continues.

Like his subsequent scholarship, Selfless Persons is informed not
only by the disciplines of textual scholarship but by broad intellectual
interests — literary, philosophical, sociological, and anthropological.
One of the most important aspects of Collins’ approach to reading Pali
texts already evident in Selfless Persons was the focus on imagery, in
this instance house, vegetation, and river imagery. Indeed, an emphasis
on the need to take the imaginative world of Pali texts seriously in the
context of understanding their systematic doctrine was to become a
feature of his approach to reading Pali literature.

Selfless Persons sets out to explore and understand how the doctrine
of “not self” works — philosophically, psychologically, emotionally,
and socially — within a broad corpus of Pali texts. While he does not
ignore questions related to the development of the doctrine, he has little
time for those — past, present, and no doubt future — who seek to save
the Buddha from what they perceive as the unwanted consequences of
the doctrine of anattan by claiming that the Buddhist tradition has
misrepresented him on the issue.! Selfless Persons has become perhaps
the standard treatment of the doctrine of “not self” (anattan) in early
Buddhist literature, although for some his refusal to engage with the
possibility that the Buddha did not teach what the texts say he taught
means it is tainted by a form of Theravada orthodoxy. I suspect that
Collins would respond that his concern was with understanding the
reality of Buddhist doctrine, not some long lost imaginary doctrine.

Steven Collins’ interest in matters related to the Buddhist under-
standing of the person continued, resulting in a number of further publi-
cations. In particular his article “A Buddhist Debate About the Self;
And Remarks on Buddhism in the Work of Derek Parfit and Galen
Strawson” (1997) presented his own translation of a portion of the then

I See in particular “Self and Non-Self in Early Buddhism”, Numen, 29 (1982),
251-71, a review article of Joaquin Pérez-Rémon, Self and Non-Self in Early
Buddhism (The Hague : Mouton, 1980).
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untranslated twelfth-century Upasakajanalarnkara, arguing for its rele-
vance to modern philosophical debates.?

But in the 1980s and 1990s Collins’ scholarly interests began to shift
towards a broader exploration of what he referred to as the cultural logic
of asceticism: what role does a group who are in some sense wishing to
escape society play in society? This would eventually result in the
publication of his second monograph, Nirvana and Other Buddhist
Felicities in 1998. In the meantime he published a number of articles
that contributed directly or indirectly to this project, including a study of
the neglected notion of the good friend “Kalyanamitta and Kalyana-
mittatd” (1987), an annotated translation of the Aggarina-sutta (1992),
the results of his initial reflections on nirvana (“Nirvana, Time, and
Narrative”, 1992), a significant contribution to the discussion of the
orality of ancient Pali literature (“Notes on Some Oral Aspects of Pali
Literature”, 1992), as well as engaging in an exchange with Andrew
Huxley on the social-contract theory of Buddhist kingship.

In addition, in September 1987 Collins had given the second I.B.
Horner Memorial Lecture with the title “On the Very Idea of the Pali
Canon”. This was subsequently published in the Journal of Pali Text
Society (1990). Here he pointed out that the notion that “the Buddha’s
word” (buddhavacana) comprised a precisely defined set of texts
appears to be peculiar to the Theravada tradition of Buddhism. He went
on to argue that the fixing of the Pali canon was related to a more
general strategy of self-definition and self-legitimation on the part of
Theravada monks of the ancient Mahavihara that also involved the
production of standard commentaries as well as chronicles setting out
the history of its lineage (vamsa).

2 See also “Buddhism in Recent British Philosophy and Theology”, Religious
Studies, 21 (1985), 475-93 ; “Categories, Concepts or Predicaments ? Remarks
on Mauss’s Use of Philosophical Terminology”, in The Category of the
Person: Anthropology, Philosophy, History, ed. by Michael Carrithers, Steven
Collins, and Steven Lukes (Cambridge : Cambridge University Press, 1986),
pp. 46-82; “What Are Buddhists Doing When They Deny the Self?”, in
Religion and Practical Reason, ed. by Frank Reynolds and D. Tracy (Albany,
NY : State University of New York Press, 1994), pp. 59—86.



4 Rupert Gethin

In 1987 Steven Collins moved from Bristol to North America,
initially to a one-year position at Indiana University Bloomington. It
was shortly before his move to America that I met him for the first time
when he acted as one of the examiners for my doctoral dissertation at
Manchester. What I remember from this first encounter is his intellec-
tual integrity based in a genuine quest for understanding. While Collins
did not immediately resign from his position at Bristol, leaving open the
possibility of a return, it was clear to his friends and colleagues that this
was never his preferred option and that the possibilities offered by
academic life in the North America attracted him.

In 1989 Collins moved to Concordia University in Montreal, and
then in 1991 to the University of Chicago, where he joined the Depart-
ment of South Asian Languages and Civilizations and was to remain for
the rest of his academic career. In the preface to Nirvana and Other
Buddhist Felicities, he acknowledges the influence of “the extraordin-
arily stimulating and challenging intellectual milieu at Chicago” (p. xv).
Certainly this second monograph, published sixteen years after his first,
impresses by the breadth and ambition of its intellectual vision, which
encompasses philosophy, historiography, anthropology, sociology, and
literary theory. Given the place this book occupies in Steven Collins
scholarly ceuvre it is worth saying more about it.>

Nirvana and Other Buddhist Felicities is a study of the vision of
“happiness” revealed in the Pali “imaginaire”, a term he adopts from
French historiography. The problem Collins seeks to explore is not
simply the metaphysics of nirvana. It is rather how the Theravada
Buddhist vision of happiness, which — in advocating a life of
asceticism — seems to run counter to people’s ordinary aspirations,
becomes the inspiration of civilizations across South and Southeast
Asia. At seven hundred pages it is a substantial work, comprising an
extended introduction on “Buddhism and civilizational history”, lengthy
considerations first of nirvana as the ultimate “happiness” of Theravada
Buddhism (164 pages), and then of Buddhist visions of other, relative,

3 See also Rupert Gethin, review of Steven Collins, Nirvana and Other Buddhist
Felicities in Contemporary Buddhism, 2 (2001), 121-27.
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forms of happiness (the ideal society, life in the heaven worlds), as well
as appendices of translations of Pali texts.

Collins suggests that the problem that has often preoccupied modern
Buddhist scholarship — whether nirvana is a form of super-existence or
mere non-existence — is a pseudo problem created by accepting
“Buddhist conceptual presuppositions but not the conclusions which
Buddhists have drawn from them”; here he highlights in particular the
failure to respect “the silences which they have preserved”, which are
part of the production of meaning. In fact, he suggests, Theravada
Buddhist texts are quite clear about the nature of nirvana (p. 97). But for
Collins making sense of nirvana in Buddhist terms is not enough; he
tasks himself with making sense of it in his own scholarly terms
(p. 205). To this end the book is dedicated to demonstrating how
“nirvana was thought, as a concept, an image, and as a syntactic element
of closure, structural and narrative, in the Buddhist discourse of felicity,
implicit in any and every form of imagined well-being” (p. 25).

The ambition and length of Nirvana and Other Buddhist Felicities
mean that it is not always an easy book, and no doubt this is one of the
reasons that prompted him to publish an abridged version in 2010
(Nirvana: Concept, Imagery, Narrative), over ten years after the origi-
nal publication. Some will inevitably feel that the richness of Collins’
intellectual framework is not always to their taste and at times indigest-
ible. Nonetheless, there is no doubting that Collins’ intellectual achieve-
ment is considerable: he has much to say about various aspects of the
study of Buddhism and Pali literature that deserves careful considera-
tion. Perhaps his most lasting contribution is the manner in which he
explores Buddhist imagery and narrative literature as a way of deepen-
ing an understanding of systematic doctrine, insisting that we need to
take texts seriously as redacted wholes rather than treat them as crudely
thrown together. In this way he attempts to go beyond “the dour-faced
and humorless positivism with which these texts are so often read”
(p. 494). In the final chapter of Nirvana and Other Buddhist Felicities
Collins turned to the Vessantarajataka as a work of literature, getting to
the heart (in more than one sense) of what he wants to say: here we find
the full spectrum of Buddhist happiness — from the beauty of this
world to the final and sublime peace of nirvana — narrated in a work of
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literature that confronts the reality of the painful emotions involved in
renouncing the joys of family life in the quest for nirvana. The need to
consider the literary aspects of Pali texts generally and with reference to
the Vessantarajataka was an issue Collins returned to in his 2003 essay
“What Is Literature in Pali?” as well as in the collection of essays he
edited, Readings of the Vessantara Jataka (2016).

In the early 2000s Collins turned his scholarly energies to issues
related to Theravada Buddhism and gender. This led to a series of
invited lectures entitled “Civilisation et la femme célibataire” delivered
at L’Ecole pratique des hautes études in Paris in 2006 (published as a
monograph in 2011),* as well as several other articles.’

In 2011, with Juliane Schober, he launched the Theravada Civiliza-
tions Project as a way of supporting collaborative exchanges among
scholars working on different dimensions of the Theravada civilizations
of South and Southeast Asia. The project facilitated a number of work-
shops in the US and Asia resulting in a volume edited with Schober,
Theravada Buddhist Encounters with Modernity (2017). In the last
decade of his life he also published a number of insightful focused
studies, such as “Remarks on the Visuddhimagga, and on Its Treatment
of the Memory of Former Dwelling(s) (pubbenivasanussatinana)”
(2009) and “Madness and Possession in Pali Texts” (2014). But it is his
contribution to an edited book that eventually appeared shortly after his
death that reveals the direction his scholarship was heading.

“Some Remarks on Hadot, Foucault, and Comparisons with Bud-
dhism” (2018) returns to the broad philosophical themes and the issues
of cross-cultural comparisons that are also apparent in Selfless Persons
and Nirvana and Other Buddhist Felicities. The specific question at
stake here is the possibility of a cross-cultural comparison of “spiritual
exercises” and “technologies of self” as envisioned by Pierre Hadot and
Michel Foucault. The question is approached with Collins’ character-

4 Civilisation et femmes célibataires dans le bouddhisme en asie du sud et du
sud-est: une “étude de genre” (Paris: Editions du Cerf, 2011).

3 Including “Remarks on the Third Precept: Adultery and Prostitution in Pali
Texts”, Journal of the Pali Text Society, 29 (2007), 263—84; and (with Justin
McDaniel) “Buddhist ‘Nuns’ (Mae Chi) and the Teaching of Pali in Con-
temporary Thailand”, Modern Asian Studies, 44 (2010), 1373—408.



Steven Collins (1951—2018) 7

istic concerns — rigour and precision in the use of language when
translating (in this case the works of Hadot and Foucault, as well as Pali
texts); the need to set systems of ideas in their practical, social, and
institutional contexts; the importance of careful and close reading. This
chapter anticipates themes that are developed in a final monograph,
published posthumously on the basis of an unfinished manuscript,
Wisdom as a Way of Life: Theravada Buddhism Reimagined (2020). In
this final work Collins presents something of his own vision of how the
academic and scholarly study of Theravada Buddhism might become
something more than merely academic and itself contribute to a modern
“philosophy as a way of life”. Once again he emphasises the importance
of narrative thought for understanding the imaginaire of Theravada
Buddhism, focusing in particular on the literary dimensions of the
Jjataka tales.

The intellectual ambition and range of Steven Collins’ work mean
that he is sometimes a difficult author. But there can be no doubt that his
scholarly output represents a very considerable contribution to the study
of Pali literature, not only in his interpretation and understanding of
specific texts, but also in what he has to say about how we should
approach reading Pali texts in order to make sense of them. On both
accounts his work deserves reading and rereading. Steven Collins’
scholarship is carried out within an intellectual framework that com-
bines the methods and insights of a number of disciplines in a genuine
quest for understanding from a perspective of genuine humanity. He
cared deeply about Pali literature and devoted his career to trying to
show that what it had to say was important.®

6 For further reflections on Steven Collins’ scholarly legacy, see Charles
Hallisey, “Exploring the Buddhist Middle Way From a Middle Ground: In
Memoriam Steven Collins”, Sophia, 57 (2018), 203—206, and the preface
(Dan Arnold), the editor’s introduction (Justin McDaniel), and the afterword
(Charles Hallisey) of Steven Collins, Wisdom as a Way of Life (2020).
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Dr phil. Ole Holten Pind
1945-2018

Jorgen Podemann Sgrensen

At the death of Ole Holten Pind, on December 13, 2018, Buddhist
studies has lost an exceptionally shrewd contributor with rare profi-
ciencies. He began his studies in history of religions at the University of
Aarhus in 1967. At that time he had already added Hebrew to his high
school Greek and Latin and followed courses in Sanskrit. In the follow-
ing year, when a teacher in near eastern archaology was persuaded to
give courses in Akkadian, both Ole Pind and the undersigned took the
first steps in the language of the ancient Assyrians and Babylonians and
the difficult cuneiform writing. As far as possible, Ole stated, one
should every year take up a new language. Today, I believe this sounds
like something that would be banned immediately by curriculum
logistics, but Ole remained remarkably true to the principle he had so
boldly adopted as a young student. In the following years, without
neglecting the history of religions, he picked up Pali, Tibetan, and
classical Chinese. In 1974, he graduated with a masters’ degree on the
topic of En undersogelse af forudscetningerne for den vedisk-
brahmanske Brahman/Atman terminologi (An inquiry into the back-
ground of the Vedic-Brahmanic Brahman/Atman Terminology) in
history of religions with Indology as a minor at the University of
Aarhus. His teachers were Professor Halfdan Siiger (History of
Religions) and Associate Professor Erik Pihlkjer Hjortshej (Indology).
For a short period, he taught as an extramural (part-time) teacher in the
same university, and for quite a number of students, this became their
first acquaintance with the novel currents in the comparative study of
religion and anthropology. Also in Copenhagen his Danish translation
of Claude Lévi-Strauss’s famous paper on the structural study of myth
was widely used in the basic curriculum.

Journal of the Pali Text Society, Vol. XXXIV (2021), pp. 11-18
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But the late seventies and the early eighties were difficult times for
Danish academics in search of tenure; at the universities part-time,
extramural jobs and a few scholarships were often all that was available.
But in Ole’s case, his independent studies in Pali eventually led to a
more permanent position in Copenhagen, as an author of articles and co-
editor together with Oskar von Hiniiber of six fascicles of A Critical
Pali Dictionary (Vol. III,1-6, 1992—1999. This comprehensive lexico-
graphical project begun by V. Trenckner (1824—-1891), was continued
by the Danish Pali scholar Dines Andersen (1861-1940) and the
Swedish indologist Helmer Smith (1882-1956), who edited the first
volume. The second volume saw several editors (II, 1—4 anonymous; II,
5-10 Ludwig Alsdorf, 1904-1978); II, 11-17 Kenneth Roy Norman
(*1925) and Christian Lindtner (*1949), before, with the third volume,
Oskar von Hiniiber (¥*1939) and Ole Holten Pind — the latter up to
fascicle 6 — took over as editors. From the beginning until Vol. II1.6,
the CPD was a project of The Royal Danish Academy of Sciences and
Letters. The main sponsor up to 1991 were the Carlsberg Foundation
and the Danish Research Council for the Humanities. From then
onwards a larger number of other sponsors further supported the project
financially.! Eventually, however, also this funding came to an end. On
the initiative of Ole Pind the completed parts of the dictionary were
digitized by the Department of Cross-Cultural and Regional Studies at
the University of Copenhagen, thus facilitating search across dictionary
entries and making the entire bulk of text examples accessible.?

Already as a student Ole Pind had taken an interest in the Indian
grammatical tradition. In his work on the Pali language he carried this
interest still further. With a series of papers about Indian Pali gram-
marians (1989, 1990, 1995, 1996, 1997a, 2010) and his edition of

! For more details, see Oskar von Hiniiber, “Concluding Remarks”, 4 Critical
Pali Dictionary, Vol. 111, Fasc. 8, Bristol: Pali Text Society, 2011, XXXIII-
XXXVIIL.

2 This electronic version has since been transferred to the University of Cologne
where it is maintained by the Data Center for the Humanities in cooperation
with the Pali Text Society (Bristol, UK). There, the portions of the dictionary
which had appeared after the digitization in which Ole Pind was involved
were digitized too, so that now all parts of the dictionary are accessible online
(https ://cpd.uni-koeln.de/search.php).
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Kaccayana’s grammar (2013),? he established himself internationally as
an authority in this important field.

Also in Ole Pind’s contributions to Buddhist studies, the study of
Buddhist philosophy, especially with reference to its technical terms and
forms of argument, was always central. He took a special interest in the
subtle concepts and arguments so richly represented in Buddhism. An
early field of study was the Madhyamaka school and its idea of empti-
ness (1983, 1992a, 2001, 2007). Given Ole’s early interest in Madhya-
maka, it is perhaps not surprising that he also began to explore the
literature and ideas of the Buddhist logico-epistemological school,
focusing especially on Dignaga (c. 500 CE) and his theory of exclusion
(apoha) (1991, 1999a, 20114, 2015).

In order to investigate Dignaga’s ideas, Pind worked on the recon-
struction of the fifth chapter of his Pramanasamuccayavrtti, a crucial
source for the apoha theory. For this he made use of a newly available
and unique Sanskrit manuscript of the only Indian commentary, the
eighth century Pramanasamuccayatika by Jinendrabuddhi. Ole’s skilful
and careful reconstruction was informed by his detailed knowledge of
Dignaga’s intellectual environment, in particular Vaisesika thought and
the grammarian-philosopher Bhartrhari. It was this work that grew into
a dissertation that in 2009 was awarded the degree of doctor of
philosophy summa cum laude at the University of Vienna (2015).

In addition to these highly specialized studies, Ole Holten Pind has
made valuable contributions to the spread of knowledge of Buddhism in
Danish, for a short period also as a teacher at the University of Copen-
hagen, but first and foremost through translations into Danish of Pali
texts (2005, 2007, 2015) and later Mahayana texts in Sanskrit, e.g. the
Hrdaya Sitra, Saddharmapundarikasiutra and Sukhavativyitha (2006).
His comprehensive selection of Pali texts (2005) is provided with a
valuable and instructive introduction to the Tipitaka and includes, in
addition to the canonical texts, excerpts from the Milindapariha, ex-
amples of commentarial literature and Jataka tales. Together with the
chapter on Buddhism in Gyldendals religionshistorie (2011b) these
translations provided a solid foundation for teaching Buddhist studies in
Danish universities and high schools.

3 Reviewed by Eivind Kahrs, Bulletin of the School of Oriental and African
Studies 78.1 (2015): 204—205.
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ABBREVIATIONS

CPD A Critical Pali Dictionary — begun by V. Trenckner; edited

by Dines Andersen, Hans Hendriksen, Helmer Smith, Ludwig
Alsdorf, Kenneth Roy Norman, Oskar von Hiniiber, and Ole
Holten Pind, Vols. 1—3, Fasc. 8, Copenhagen: Ejnar Munks-
gaard, and Bristol: Pali Text Society, 1924—201T.
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Abhidhamma Studies I'V*
The Saccasankhepa and Its Commentaries!
L.S. Cousins’

PRELIMINARY REMARKS

L.S. Cousins’ (LSC) article published here posthumously was con-
sidered not yet ready for publication by LSC himself. In an email to me
dated 21 July 2014 with the preliminary version of this article attached,
he characterised it as “very much a work in progress”. This in his
opinion was especially valid for the Appendices, and the third part of
the paper. With respect to the latter he stated, “Part Three needs to be
rewritten; it collects together various thoughts and is not a coherent
whole. I have not yet made up my mind about some aspects.” In the
following months we further discussed several points, especially the
translation of the introduction to the Saccasankhepavivarana. As a
consequence LSC revised his translation several times, rendering the
version contained in his original article obsolete. However, he did not
find time to work on this article again because of other obligations
(email, 25/9/2014). Sadly he was not granted the time to return to it.
Despite the unfinished state and the remaining imperfections, espe-
cially of the third part, this article is an important piece of scholarship

*[LSC’s three previous Abhidhamma Studies are: “Abhidhamma Studies I:
Jotipala and the Abhidhamma Anutika”, Thai International Journal of
Buddhist Studies, 2 (2011), 1-36; “Abhidhamma Studies II: Sanskrit Abhi-
dharma Literature of the Mahaviharavasins”, Thai International Journal for
Buddhist Studies, 4 (2013), 1-61; “Abhidhamma Studies III: Origins of the
Canonical Abhidha(r)ymma Literature”, Journal of the Oxford Centre for
Buddhist Studies, 8 (2015), 96—145.]

! Thanks are due to Peter Skilling for access to mss of Sacc; to Uppsala Uni-
versity Library, Jacqueline Filliozat, Olivier de Bernon, and Petra Kieffer-Piilz
for mss of the tikas.

Journal of the Pali Text Society, Vol. XXXIV (2021), pp. 19—68
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not only concerning the history of Pali literature, but also with respect to
the development of the Abhidhamma and its representation in the
Saccasankhepa. Since we do not know what decisions LSC would have
made concerning various points in his article, nor which of the more
recent findings he would have accepted, we now publish this last
version, designated as the fifth by him, and dated 14 July 2014; it
incorporates the changes suggested by LSC himself in subsequent
emails to me. Some of the questions we discussed were dealt with by
me in articles that appeared only after LSC’s demise. In order to bring
these more recent findings to the reader’s notice comments and
references are added in square brackets.

The paper was finally revised by Rupert Gethin and me. We decided
to eliminate the third Appendix to this paper which contained transla-
tions — characterised as “rough” by LSC himself — of difficult text
portions from a variety of Abhidhamma commentaries and subcom-
mentaries, since neither of us knew how LSC would have translated
them finally in a revised version.

Petra Kieffer-Piilz

SUMMARY OF ARGUMENT

Saccasankhepa (Sacc) has been variously attributed to (Culla-)
Dhammapila and to Ananda. This dates back to at least the early
thirteenth century. A careful examination of the contents of the work
suggests, however, that it cannot be the work of Ananda nor of
Dhammapala, if by the latter one means the author of the four Suttanta
tikas and/or the Mahatika to the Visuddhimagga. The possibility that it
is the work of Jotipala is suggested, but complete certainty does not
seem attainable as yet.

Two tikas are extant, although there is no printed edition of either as
yet. One of them (Saccasankhepavivarana = Sacc-viv), despite often
being labelled on the mss as the “old f7ka”, can be shown to be the later
of the two. No date can be suggested for this, although it must be
thirteenth century or more probably later.

The older of the two tikas, we are informed, was written at the
request of Sariputta and must therefore be the work of a pupil or
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associate of his. It is referred to as the Saratthasalini (Sacc-t) in the mss
and cannot be later than the thirteenth century in date. Some attempt is
made here to explore the complex issues involved in dating the work of
Sariputta and his disciples.

PART ONE
1. PROPOSED AUTHORS OF THE SACCASANKHEPA

The authorship of the Saccasankhepa has been disputed for a con-
siderable time. Among twentieth-century scholars some have assigned it
to a Culla-Dhammapala, although mostly aware of other possibilities.2
CPD (Epilegomena to Vol. 1, p. 50) is a little more cautious and notes
both attributions to Culla-Dhammapala and to Dhammapala without
prefix. More recently, von Hiniiber simply mentions Dhammapala and
Ananda as possibilities.>

The confusion in fact derives from our sources. It has long been
known that the three main traditional bibliographic sources differ on
this. The nineteenth-century Sasana-vamsa simply attributes Sacc to
Dhammapala-thera.* The earlier Gandha-vamsa at first attributes it to
“the teacher Dhammapila, senior pupil of the teacher Ananda™ but then
later refers to the author of Sacc as the teacher Culla-Dhammapala:
“The book named Saccasankhepa was made by the teacher the Younger

2 For example, Geiger 1956 [1916], p. 34; Malalasekera 1928, pp. 112; 202f:;
Norman 1983, p. 152.

3 Von Hiniiber 1996, § 351, cf. § 366.

4 [Sas 34.2f] So also the later Pitakat samuin which refers to Dhammapala as
residing in “Badaratittha Monastery, Anuradha city west, Sri Lanka” (Maha-

sirijjeya-Sii 2012, p. 67, no. 290). However, this is unlikely to be correct.

5 [Gv B®:] dAnandacariyassa jettha-sisso Dhammapalo namacariyo Sacca-

sankhepam nama pakaranam akasi. [LSC here follows the reading of Gv B®
as documented on the CSCD; Gv E° 60,30t. reads Culladhammapalo and
omits pakaranam; thus, according to the roman edition, there is no dis-
crepancy between the two statements of Gv. It is, however, known that there
are a number of discrepancies in the various testimonies of the Gv, none of
which is reliable (B® E° N°).]



22 L.S. Cousins

Dhammapila according to his own understanding”,® i.e. without his
having been requested by anyone. However, the only other known
mention of a Culla-Dhammapala is in the Gandha-vamsa itself, where
he is included with Dhammapala in a list of eleven teachers from
Jambudipa.” The still earlier Saddhamma-safigaha (c. A.D. 1400) by
contrast gives the worthy elder Ananda as the author.?

There is in fact an earlier attribution of Sacc to Dhammapala, as
mentioned by von Hiniiber [1996: §351] — that by Ariyavamsa in his
subcommentary (to the Abhidhammatthasangaha), composed in A.D.
1466 (Manis I 377,23-25; 407,20). To this can be added an even earlier
mention in A.D. 1154 by Aggavamsa in the Saddaniti.? This might seem
to settle the matter, if it were not for the fact that the twelfth- or
thirteenth-century fika by a pupil or associate of Sariputta attributes
Sacc to Ananda, using precisely the same verse we find in Saddhamma-
s; so presumably the Sacc-t is the source from which Saddhamma-s has
taken its information. I shall refer to this fika as the Saratthasalini. To
add to this, a second fika, whose date I will discuss below, has the attri-
bution to Dhammapala. This tika I will refer to as the Vivarana, since it
is described as an atthavivara<pa> in its introduction.

2. THE DATE AND AUTHORSHIP OF THE SACCASANKHEPA

It is clear then that the authorship of Sacc was ascribed to both Ananda
and Dhammapala by the early thirteenth century and that the manu-
scripts of Sacc available to the author of the Saratthasalini did not
contain the colophon attributing it to Dhammapala, given in most (?)
printed editions, but absent from the only manuscript used for the PTS
edition. Also in the early thirteenth century, Sumangala cites Sacc at
least seven times in his Abhidh-s-mht, mostly without attribution but

6 [Gv E° 70.12f. = Gv B®:] Saccasarkhepo nama gantho attano matiya Culla-
Dhammapalacariyena kato.
7[Gv E® 66,30 = Gv B°.]
8 Saddhamma-s 62,3132 [ch. 9, v. 16]:
kato yo Saccasankhepo nipun’-attha-vinicchayo
Ananda-thera-padena vicitta-naya-mandito.

9[Sadd E° I 8.9f:] Saccasarnkhepa-ppakarane hi Dhammapaldcariyena ... uccaritam.
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twice explicitly mentioning Saccasarnkhepa.!® In Abhidh-av-nt he men-
tions it by name twice and also quotes it once without name.!! Since
Sumangala mentions both Dhammapala and Ananda on a number of
other occasions, this gives good reason to suspect that he either did not
have information as to the authorship of Sacc or else knew of both
attributions without being sure which, if either, was correct.

The confusion in the later tradition is clearly due to the fact that the
name of Ananda is embedded in the Saratthasalini, the better and more
influential of the two fikas, while that of Dhammapala is given in the
widely known Saddantti. Since the earliest known citations from Sacc
are given by Sariputta in his sanne to Abhidh-s,!?> we can probably
assume that Sacc precedes the twelfth century and must therefore date to
the period from the seventh to the eleventh century. Most probably it
precedes the Mahatika to Vism in date. If so, it would be earlier than the
eleventh century (see below). It does sometimes contain more San-
skritized language and concepts, otherwise found in the fika literature.
In general we may say that it bears a relationship to the earlier fikas
similar to the relationship which the Abhidhammavatara bears to the
atthakathas of the school of Buddhaghosa.

Since there does not appear to be any explicit reference to Sacc in
any pre-twelfth century source, we must turn to its content for confirm-
ation as to its likely dating. Here the striking element is the manner in
which Sacc often presents both the position of the afthakatha literature
and that of the fika writer, i.e. Ananda. The Saratthasalini refers to this
as the fika-naya [“ttkd method”] and the atthakatha-naya [“atthakatha
method”]. It needs to be examined in detail with reference to the specific
issues to understand the place of the Saccasankhepa in the history of the
abhidhamma exegetical literature.

10 Abhidh-s-mht [B°] 95, 101, 108, 109, 143, 145, 146. They are introduced as
follows: 95: a@hu Porand; 101: Saccasankhepe; 108, 146: vadanti; 109:
vuttai ca; 143, 145: ahu.

T Abhidh-av-nt II 38, 65., 96.

12 Abhidh-s-sn 9o, 102, 104, 146, 163, 175. Sacc is mentioned by name at
163,30 [Satyasamksepayehi].
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IS BIRTH BORN ?

At Sacc 31 we have the explicit statement that birth (jati) can be born
from any of the four conditions: kamma, mind, season, and nutriment.
This accords with the Dhammasangani where the upacaya and santati
of materiality can be either upadinna or mind-originated (Dhs §§746;
747). But in Sacc 32 it is pointed out that by the atthakatha-naya birth is
not born from any cause. This is because birth is simply a name for the
arising of dhammas; it has no separate existence. If it did, there would
be an infinite regress.!*> Here the distinction is not between the
atthakatha and tika methods, but between a canonical statement
understood as pariyayena vutta [“stated in a loose manner”] and a
commentarial statement explained as nippariyaya [“stated in a strict
manner’].

MIND-BORN SOUND WITHOUT COMMUNICATION

At Sacc 36 the number of types of mind-born kalapas [“clusters”] is
given as either seven or six. The figure six is reached by omitting the
simple ninefold cluster of sound. In other words, mind-born sound
would always be accompanied by communication. The view that there
are seven is attributed to the Poranas by the Mahatika (Vism-mht II 110)
and to the Maha-atthakatha by the Atthasalini, the Milatika, and other
sources. It is rejected by the Atthasalint on the authority of the agama
commentaries of Buddhaghosa; and also by citing the Patthana state-
ment that “mind-originated sound base is a condition for ear discrimina-
tion by object condition”.!* However, a number of later writers point out
that the Patthana does not in fact specify “mind-originated” here.!> That
also appears to be the case with the extant texts of the Patthana.!¢ Since
Ananda appears to accept the reading of the Atthasalini, it could
indicate that the author of the Abhidhamma commentary had a different
textual reading in the version of the Patthana available to him.

13¢f. Vism 452.

14Dhs-a 86-87, Sv I11 887, Mp II 269 ; cf. Patis-a 693.
I3Dhs-anut 161, Spk-pt IT 349, Abhidh-av-nt IT 129.
16patth T 135, 11 478, 111 97.
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This then is not precisely a dispute between the afthakatha-naya and
the fika-naya so much as a disagreement between the atthakathas and
the earlier Sinhala commentaries. Ananda in the Milattka in fact
explains the issue, stating that the Maha-atthakatha is referring to subtle
sound, heard with the divine ear as in the Suttas, whereas the Patthana
refers to gross sound. He seems, however, to accept the rejection of this
in Dhs-a, on the grounds that there is no such thing as a sound which
cannot be discriminated by the ear.!” According to Sv-pt what is meant
here is the sound experienced by someone reciting a mantra.'8

We can note here that the author of Sacc simply gives both alter-
natives without indicating any preference.

THE MOMENT OF PRESENCE

At Sacc 54ff. we have the treatment of moments of mentality. As is well
known, Ananda, the author of the Millatika, rejected the moment of
presence and allowed only the moments of arising and ceasing for
mentality. This is the position which is stated in Sacc 54: only in the
moment of arising of mentality can it give rise to materiality, if the
moment of presence is not recognised. As Sacc-t points out, the basis

"Dhs-mt 75.13—76.2 (to Dhs-a 86f): sahasadda pana ti (Dhs-a 86.15) tassa
vikarassa saddena saha sambhiitatta vuttam. cittanuparivattitdya pana so na
vava saddabhavi ti datthabbo. vitakkavippharasaddo na sotaviiifieyyo ti
pavattena Mahda-atthakathavadena cittasamutthanasaddo vina pi vififiatti-
ghattanena uppajjati ti dpajjati. “ya taya vacaya vinniatti” ti (Dhs §§637;
720; 848) hi vacanato asotaviiifieyyasaddena saha vififiattiya uppatti natth ti
vifiidyatt ti. cittasamutthanam sadddayatanan ti (Dhs-a 86,30) ettha ca na
koci cittasamutthano saddo asangahito nama atthi ti adhippayena Maha-
atthakathavadam patisedheti. chabbidhena ripasangahadisu hi sota-
vifiieyyan ti dittham sutan ti ettha sutan ti ca na koci saddo na sangayhati ti.
Maha-atthakathayam pana vififiattisahajam eva jivhatalucalanadikara-
vitakkasamutthitam sukhumasaddam “dibbasotena sutva adisati” ti Sutte
Patthane ca olarikasaddam sandhdya “sotavififianassa arammanapaccayena
paccayo” ti vuttan ti imind adhippayena asotavifiiieyyata vuttd siyd. saddo ca
asotavififieyyo ca ti viruddham etan ti pana patikkhepo veditabbo.

18Sv_pt TII 85,17-18: ... yo loke mantajappo ti vuccati, yassa Mahd-attha-
kathdyam asotaviiifieyyatd vutta.
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for this is the absence of presence in the Yamaka which analyzes in
terms of the moments of arising and breaking up (Yam I 179 passim).
The following stanza [Sacc 55] rejects the argument that the moment of
presence can be inferred from the Anguttara reference to “change of
what is present” as one of the three sankhata-lakkhana.

The next stanza [Sacc 56], however, introduces an alternative with
atha va, possibly intended here as the preferred alternative. At all
events, this now introduces the afthakatha-mata [“the opinion
(expressed) in the commentary”], as the Saratthasalini points out, “after
having shown the understanding of the fikakara”.

MATERIALITY AT REBIRTH IN AN 4PAYA

Sacc 65 states that in the Descents [apaya] a blind or deaf being without
gender has five <kamma-born> material decads at the moment of rebirth.
It then adds that whether they have five or four has to be known by
inference. The following verse [Sacc 66] begins by citing the statement
that <in the Descents> an opapatika being lacking sight, hearing, and
smell has only four material decads at the moment of rebirth, i.e. the
decads of taste, touch, gender, and heart base. The Saratthasalini indi-
cates that this statement is made in the afthakatha.'® This is superficially
contrary to the Vibhanga commentary which gives a stanza (also cited
in the Visuddhimagga and probably from an earlier source??) that treats
the opapatika and the samsedaja together and gives a minimum of three
decads, i.e. omitting in addition the sense of taste.?! The Yamaka
commentary, on the other hand, denies that there are any opapatikas in
the kama-dhdtu who lack the sense of smell.?2 Taking these two
statements together, the understanding is then that some very small
creatures have only the senses of touch and smell together with a basis
for mind. However, the stanza (Sacc 66) concludes with the comment

19[Sacc-t ad v. 66: caturo bhavanti patisandhikkhane jivhakayabhavavatthu
vasena caturo honti ti atthakathayam vuttam).

20[Vism 552,347 (Vism Trsl., p. 661f)).]

2lyibh-a 161f.

22Yam-a 76.1: kamadhatuyam pana aghanako opapatiko natthi.
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that a knowledgeable person should understand this after investigating.
As the Saratthasalini points out, this was said by the fika-kara.??

More probably, Sacc-t is mistaken and Sacc is simply hinting at the
view of the author of the Miilatika.2* Ananda points out that neither the
opapatika nor the samsedaja lacks the sense of smell in the canonical
text.2> The Anutika critiques various views.2® Abhidh-av-nt presents this

B[Sacc-t ad v. 66: upaparikkhitva ti vimamsitva; gahetabban ti (ikakarena
vuttam;) e.g. Dhs-mt 129,24: upaparikkhitva gahetabbo; Vibh-anut (B®) 124.4:
sabbam tam vimamsitva gahetabbam.

24Vibh-mt 109,12-13: na hi paliyam kamavacaranam samsedajopapatikanam
aghanakanam upapatti vutta. cf. Yam-mt 129.

ZCiting Vibh 412f,, etc.

26yibh-anut 123.6-124.4: ettha ca yathd sattati ukkamsato ca riipanf ti padam
samsedajopapatisii ti ettha yonidvayavasena yojiyati, na evam avakamsato
timsa ti idam; idam pana samsedajayonivasen’ eva yojetabbam, ekayoga-
nidditthassapi ekadeso sambandham labhati ti. “samsedajass’eva ca
Jjaccandhabadhira-aghanakanapumsakassa  jivhakayavatthudasakanam vasena

timsa ripani uppajjanti ti vuttam, na opapatikassa”’ ti ayam ettha Attha-
kathdya adhippayo. ye pana “‘opapatikassa jaccandha ... pe ... uppajjanti’ ti

ti vadanti, tam na gahetabbam. so hi

»

Maha-atthakathdayam vuttan
pamadapatho. evaii ca katva Ayatanayamakavannandaya ‘“kamadhatuyam
pana aghanako opapatiko natthi. yadi bhaveyya, ‘kassaci atthayatanani

—

patubhavanti’ ti vadeyya” ti vakkhati. apare pandhu “‘kassaci ekadasaya-
tanani patubhavanti’ yava ‘kassaci navayatanani’ ti pali opapatike sandhaya
vuttd. tasma pubbendparam Atthakathayam avirodho siddho hoti, tatha ca
yathavuttapaliya ayam atthavannand aniadatthu samsandati sameti yeva” ti.
yam pan’ eke vadanti “opapatikaggahanena samsedaja pi sangayhanti. tatha
hi Dhammahadayavibhange ‘kamadhatuya upapattikkhane [...] kassaci
ekadasayatanani patubhavanti’ ti adinam (Vibh 411,37-40) uddese “ ‘opa-
patikanam petanan’ ti adind opapatikaggahanam eva katam, na samseda-
jaggahanan” (Vibh-mt 135,20-21) ti, tam paripunndyatananam yeva sam-
sedajanam opapadtikesu sangahanavasena vuttan ti veditabbam. tatha hi
vakkhati samsedajayonikda paripunnayatanaparipunndyatanabhavena opa-
patikasangaham katva vutta” ti “padhandya va yonmiya sabbam pari-
punnayatanayonim dassetum ‘opapatikanan’ ti vuttan” ti ca. Atthakathayam
pana yonidvayam saripen’ eva pakdasetum, samsedajayonivasen’ eva ca
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dispute as the views of Jotipala, etc., as against those of Ananda, etc.,
but this may be an oversimplification.?’

MATTER IN THE BRAHMA REALM

At Sacc 21 the eight kinds of inseparable (avinibbhoga) materiality
[constituting the bare material octad] are listed: the four elements,
colour, smell, taste, and nutriment. The fact that they are inseparable
would seem to imply that they are all eight present in the Brahma realm.
That raises certain issues, since Brahmas have only the senses of sight
and hearing and do not consume even subtle material food. Sacc-t points
out that this is stated according to the atthakatha-naya, but the under-
standing of the fikacariya who declares that smell and so on do not exist
in the ripaloka will appear below. In fact, the list of eight inseparable
ripas as such appears first here, although it is later standard in the verse
texts.

In the next verse of Sacc [v. 22] we find the explicit statement that
tangible materiality, i.e. the object of the sense of touch, consists of the
earth, fire, and wind elements in the kama<loka>. This, as Sacc-t points
out, implies the view of the fikacariya for whom these three elements in
the Brahma realm cannot be classified as tangible materiality. That in
fact seems to be the position of the Vibhanga (Vibh 405) which includes
only nine of the eighteen dhatu in the ripa sphere. The atthakatha
works do, however, classify those three elements in the Brahma realm
as tangible materiality. Sacc-t indicates that the atthakatha position is
given later at Sacc 69.

Sacc 67—71 further addresses the question of matter in the Brahma
realm.?® The author of the Miilatika [on the Abhidhamma] denied the
existence of smell, taste, and nutriment on the basis of Vibh 418f. and
Kv 375.2° He therefore held that on rebirth in the form realm only three
septads of materiality (plus the life sextad) arise. This is exactly the

avakamsato pavattim dassetum opapdtikayoniya itaram asangahetva

— =

“samsedajopapatisii” ti vuttan ti. sabbam tam vimamsitva gahetabbam.
2TCousins 2011, pp. 15/,
28Cousins 2011, pp. 13f.
29Vibh-mt 108f. The position is rejected in the Anutika: Vibh-anut 121f;
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position set out here. However, in the last two padas of verse 71 we are
given as the (preferred ?) alternative (with atha va) decads, enneads, and
octads, i.e. the decads of eye, ear, and heart base, and the life ennead at
rebirth, and (subsequently) the bare octad. As the Saratthasalini points
out, this is the position of the atthakatha. In the next and final verse of
its chapter on materiality, Sacc [v. 72] goes on to state that there are
nineteen kinds of materiality in the form realm, exactly as given in the
works of the school of Buddhaghosa.

RESULTS OF EXCITEMENT CITTA

At Sacc 144 it is stated that unskilful citta gives connexion in the four
apaya. This can be taken as following the position that the last kind of
unskilful citta (i.e. excitement citta) also gives rebirth, whereas the
usual view is that the last kind of unskilful citta cannot condition
rebirth, as stated in the Abhidhamma commentary.3? This position is
based upon the atthakathakanda of the Dhammasangani (Dhs § 1391)
which specifies that this citta arising is exclusively abandoned by
practice, i.e. there is no kind of excitement citta which is abandoned at
stream-entry, after which rebirth in the four descents is not possible.
According to Sumangala the view apparently presented here is that of
Buddhamitta and others.3! The Miilatika and Anutika attribute this view
to the Amataggapatha; so this may be the name of a work by
Buddhamitta.?

THE GATINIMITTA

At Sacc 173 it is stated that kammanimitta [“sign of kamma™] and
gatinimitta [“sign of destiny”], which are two of the three kinds of
mental object which occur at death and reconnexion, arise in a five-door
process. This seems problematic for the latter which is a kind of vision

30Dhs-a 261. [See also Dhs-a trsl. 396.]

31 Abhidh-av-nt II 73f.; Abhidh-s-mht 139 (translated Wijeratne and Gethin
2002, [p. 192]).

32Vibh-anut 104,25-26: yam “na bhavanaya pahdtabbam pi atthi uddhacca-
sahagatan” ti adi Amataggapathe vuttam, tam akaranam. cf. Vibh-mt 95;
Vibh-anut 102,23-24: Amataggapathe ti evamnamake pakarane; Patth-anut
323.
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of something belonging to the realm in which rebirth will take place.
The Abhidhamma commentary and Visuddhimagga in fact specify that
this occurs at the mind door.?3 They seem to be generally followed in
this by the fika literature.3* However, the Abhidhammatthasangaha
refers to apprehending the kammanimitta and the gatinimitta at the six
doors. This is interpreted by Sariputta, followed by Sumangala, as
meaning at the six doors for a kammanimitta and at the mind door for a
gatinimitta.®> They mention that some do not make that distinction and
cite this verse of Sacc. However, they reject this view and refer to the
Mulatika with a quotation that appears in fact to be from the Mahatika.
The Milatika and Anutika, [i.e. subcommentaries on the Abhidhamma,]
do not appear to address this issue.

REPETITION OF ESTABLISHING

In its account of the consciousness process (Sacc 180) the Sacca-
sankhepa rejects the statement that in the case of a small object,
establishing (vofthapana) occurs two or three times, utilizing the
argument that the Patthana does not list this possibility in its treatment
of repetition condition. Such a comment is found in the commentaries of
the school of Buddhaghosa.’® The Visuddhimagga, however, seems to

3Vibh-a 157/, 160; Vism 549, 551.

34Vism-mht IT 300.

33Abhidh-s-sn 163, Abhidh-s-mht 146, Abhidh-av-nt IT 96/. See Wijeratne and
Gethin 2002, p. 209.

36pg 11 226,9-10: vofthabbanam (E° votthapanam) patva ekam dve (E° ekadve)
vare asevanam labhitva cittam bhavangam eva otarati, i.e. it is repeated once
or twice. Dhs-a 269,16-18: votthabbanavasena (ES votthapane) pana thatva
ekam va dve va cittani pavattanti. tato asevanam labhitva javanatthane
thatva. Nidd-a 1 69,5-7: vofthabbanam (E° votthapanam) pana patva ani-
vattanabhavena uppajjanti nama ti evam eke vannayanti. Abhidh-s 18: yava
Jjavanuppada pi appahontatitakam apatham dgatam arammanam parittam
nama, tattha javanam pi anuppajjitva dvattikkhattum votthabbanam eva
pavattati, tato param bhavangapdto va hoti. Pm-vn v. 101: votthabbanam
parittamhi dvattikkhattum pavattati.
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reject the possibility of multiple occurrences of establishing.’” The
Mulatika provides detailed arguments from the Patthana against this, but
this position is cautiously questioned by the Anutika.®® The counter-
arguments are accepted by the author of the Majjhimatika, followed by
Sumangala.’® In effect they point out that what is meant by repetition
here is that it resembles repetition; in other words it is not literally a
case of repetition condition. This circumvents the arguments of Ananda
based on the Patthana. It might imply that Sacc is earlier in date than the
time of composition of the Suttanta fikds attributed to Dhammapala.*

THE CONSCIOUSNESS PROCESS

Sacc 232-34 and Sacc 235 are contrasted in the Saratthasalini as
presenting the f7ka method and the afthakatha method respectively. This
does not appear to be exactly correct, since the view initially presented
seems to be that of the first theravada, i.e. that of Tipitaka-Ciilanaga
(Dhs-a 267). That is more or less accepted by Ananda. However, the
view given in Sacc 235 allows tadarammana also after kiriya active
minds. This is the view of the third theravada, i.e. that of Tipitaka-

37Vism 459.14-15: evam ekass’ eva kiriyaviiifianassa votthapanavasena pavatti
veditabba.

38Dhs-mt 129/ ; Dhs-anut 138,922 api ¢’ ettha “yam javanabhavappattam, tam

ti (Dhs-a 293,15-17) vakkhamanatta

anupacchinnabhavamiilanam pavattamanassa votthabbanassa kiriyabhavo na

—

chinnamitlakarukkhapuppham viya

siya, vutto ca ‘“‘yasmim samaye manovinifianadhatu uppannd hoti kiriyd neva
kusald nakusala na ca kammavipaka upekkhasahagatda” ti, tasma ‘“‘javana-
tthane thatva ti javanassa uppajjanatthane dvikkhattum pavattitva, na
javanabhavena” ti, “asevanam labhitva ti ca dsevanam viya dasevanan’ ti
vuccamane na koci virodho, vippharikassa pana sato dvikkhattum pavatti yev’
ettha dsevanasadisata. vippharikataya hi vififattisamutthapakattaii ¢’ assa
vuccati. vippharikam pi javanam viya anekakkhattum appavattiya dubbalatta
na nippariydyato dsevanapaccayabhdavena pavatteyya ti na imassa pathe
dasevanattham vuttam, Atthakathdayam pana pariyayato vuttam yatha “phala-
cittesu maggangam maggapariyapannan” ti. ayam ettha attano mati. ayam pi
poranakehi asamvannitatta sadhukam upaparikkhitabbo.

39Ps-pt I 169ff. ; Abhidh-av-nt IT 41/,
40See also: Bodhi 1993, pp. 159—62 ; Kim 1999, pp. 208
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Mahadhammarakkhita (Dhs-a 286f.). Since Ananda explicitly rejects the
possibility of tadarammana after kiriya active minds,*! this can then be
described as the atthakatha method in the sense that it is not the fika
method! The same issue arises at Sacc 226 and 227, which contrast the
method of the Patthana and that of the Atthakatha, and at Sacc 272,
which explicitly denies the possibility of tadarammana after kiriya
active minds on the grounds that this possibility is not given in the
Patthana. Sacc-t again refers to this as the fik@ method. Sacc 273,
however, gives an alternative view (with va), pointing out that this
should be carefully examined.

COMPASSION AND JOY IN JOY

In Sacc 295 we have the statement that compassion (karund) and joy
(muditd) in the joy of others are in twenty cittas, i.e. not in cittas
accompanied by neutral feeling.*> Then in the same stanza we have the
alternative position (with va) that they are found in twenty-eight.¥> This
position is related to the fact that in the canonical abhidhamma
compassion and joy in the joy of others are shown only for the first three
Jjhanas and not for the fourth which has neutral feeling.

In the cases I have taken so far we find that the view of the fika, i.e.
of Ananda, is taken first and then subsequently the view of the
commentaries of the school of Buddhaghosa is given. This could be
interpreted as expressing a preference for the latter or as an eclectic
position that recognises the authority of both. The situation is rather
different with the final topic I want to address.

41Dhs—mt 134,20-24: na ca katthaci kiriyanantaram tadarammanassa vutta-
tthanam dissati. vijjamane ca tasmim avacane karanam natthi, tasma
upaparikkhitabbo eso theravado. vippharikaii hi javanam navam viya
nadisoto bhavangam anubandhati ti yuttam, na pana chalangupekkhavato
santavuttim kiriyajavanam pannaputam viya nadisoto ti. cp. Dhs-anut 141.

“Dhs-a 157.16-17: karunamuditaparikammakale pi hi imesam uppatti Maha-
atthakathayam anufiniata eva. Dhs-mt 99,18-19: Mahd-atthakathayam anu-
Anata natisamahitaya bhavandyd ti yevapanakehi pi nibbisesatam dasseti.
Vism-mht 1 386,4-5: tatha hi atthavisatiya cittuppadesu karunamuditanam
pavattim acariyd icchanti.

43¢f. Abhidh-s-mht 89; Wijeratne and Gethin 2002, pp. 74—75.
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THE NATURE OF CONCEPTS

The concluding chapter of Sacc concerns nibbana and paririatti
(concepts). Verses 373—78 discuss the definition of vijjamanapanriiatti,
i.e. the case of labels describing phenomena which really exist in
abhidhamma terms. The definition given is that a vijjamanaparniniatti is
just sound accompanied by a particular “alteration [in the material
elements] that constitutes communication” (vififattivikara), i.e. modu-
lated sound. This position is certainly held by Ananda, but it is not quite
clear that it originates with him. The Netti commentary gives it as the
view of others (apare), but it is not known whether this commentary
(traditionally attributed to Dhammapala) precedes Ananda in date or
not.** Similarly, with the late sixth-century Patisambhidamagga com-
mentary.®

3. CONTENTS, DATE AND AUTHORSHIP

What is clear from the above survey is that the position of the author of
Sacc is eclectic. In one or two cases he specifically follows the position
of the Mulatika or others. Most often, however, where there is a
difference from the works of the school of Buddhaghosa, he presents
both views, and it is not entirely certain what position he prefers, if any.
In these circumstances I think we can rule out the authorship of Ananda
who is usually rather definite in his opinions.4¢

It also seems unlikely that Sacc could have been written after the
availability of the fikas attributed to Dhammapala, i.e. the four Suttanta
tikas and the Mahatika. The author of Sacc leaves open positions which
are to some extent closed after these subcommentaries become authori-
tative. If these are the work of Dhammapala II in the eleventh century,
then that Dhammapala was not the author. The earlier Dhammapala,
who is among others the author of the Khuddakanikaya attakathas,
shows little interest in abhidhamma and therefore seems unlikely. A real

HNett-a 121,2122: ka pana sa ti? namapaiiattinibandhand tajjapaiiiiatti.
vifiattivikarasahito saddo eva ti apare.

4Patis-a I 307,17—18: afifie pana “namam nama atthajotako saddo” ti vadanti.

46In Cousins 1972, [p. 161], I thought Ananda the most likely author, but the
more detailed survey given here supersedes that.
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possibility would be Jotipala, the probable author of the Anutika.*’ The
very fact that he wrote the Anutika which juxtaposes exegesis and
critique of the Miilatika shows that this approach would not be alien to
him. We know that he wrote a verse text in Sanskrit; so one in Pali
would be quite possible.*® Given that the later tradition (after the time of
Sumangala) confuses Jotipala and Dhammapala, it would then be quite
easy to understand why Dhammapala’s authorship became established
in some sources.

We can note that the Sanskrit verse cited at Vism-sn III 1086 (to
Vism 453) is closely parallel to Sacc 124—26.% Since the Sanskrit verse
in question could well be the work of Jotipala, this gives some force to
the hypothesis. Against it is the fact that in some cases Sacc does seem
to adopt the position of the Mulatika. However, this would be accounted
for if Sacc were an earlier work of Jotipala prior to the full development
of his critique of the Mulatika as presented in the Anutika. This might
also account for the slightly more Sanskritic style of Sacc, if Jotipala
had only recently come from an area where Sanskrit or a Sanskritised
Middle Indian was more used. If this hypothesis is accepted, the date of
the composition of Sacc would be ca. A.D. 600. Otherwise we could
only say that it is by an unknown author writing at some date between
the seventh and tenth centuries.

OFFERING HOMAGE AT THE COMMENCEMENT OF A WORK

It is quite common to offer homage to the three jewels at the start of a
work, but this pattern is not quite universal. Firstly, it is not found in
Vism nor in any surviving work prior to this.’? It is nearly universal in

47See Cousins 2011.

48Sumangala attributes a Pali stanza to Jotipala, but there is no way of knowing
whether he has rendered this from Sanskrit. Abhidh-av-nt II 181: Acariya-
Jotipalattherena pana nipphannanipphannavasena dasa ripani avinibbhoga-
vuttikani eko kaldpo ti vatva puna tamsamatthan’attham idam vuttam :
avinibbhogavuttini catujanekalakkhana
nipphannanattha va tesu, hitvana kayalakkhane ti.

4Cousins [2013, pp. 47f1]

0The Petakopadesa may have had a more unusual authorial beginning. See
Crosby 2012, [pp. 128-30].
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the atthakatha literature. Only apparently an exception are a number of
cases where a work is a continuation of another.’! Another case which is
only apparently an exception is Pj I which starts by commenting pre-
cisely on the three refuges at the beginning of Khp. This leaves Patis-a,
which commences by offering homage to the Buddha alone, as the only
real exception. A small number of later works follow the same
practice.> However, when we come to the fikd literature, almost all
works prior to the twelfth century revert to the earlier pattern and do not
include any homage at all.>?

It is striking then that we see a new practice commence with Sari-
putta in the twelfth century. He follows the offering of homage to the
three jewels with a fourth homage to his guru. The same practice is
followed by his pupil Sumangala.>* Yet this precise approach does not
seem to be followed by subsequent authors. Many revert to the three
homages. Instead, some add as a fourth homage one to former teachers
(pubbacariya).® This was already done in the presumably earlier
Kankhavitarani. It is significant, then, that Vin-vn-t adds both the guru
and the former teachers. This is comparable to the alternative of five
refuges found in some later texts of the esoteric Theravadin tradition.’® 1
should also mention that some grammatical texts add as a fourth
homage Kaccayana or Moggallana, as the founder of their particular
tradition.”

SIPj 11, Vibh-a, Ppk-a, Thi-a.

32¢.g. Riip, Mhv, Vism-gp, Dhatum, Pac-y, Abh-t.

3This includes all those attributed to Ananda and Dhammapala [except for
Vism-mbht] as well as Miilas, Kacc, Abhidh-av-pt, Nett-pt, Kkh-pt.

34Similarly, the Dhatupathavilasini, [and also Sariputta’s pupil Sangharakkhita,
see Kieffer-Piilz 2017, pp. 30, 34, 36, 38.]

55Khuddas-pt, Sacc-viv, Pay; Millas-t has porandcariya. [See also Kieffer-Piilz
2017, p. 29.]

6In these texts the kammatthana replaces the pubbdcariyas. See for example:
Bizot 1992, pp. 217, 220f.; Crosby 2000, p. 187: “found throughout the yoga-
vacara tradition”.

37[For instance Mogg-p-t, Sc; see Kieffer-Piilz 2017, pp. 27f., 42.]
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Sacc-t does not, however, follow precisely this practice. It simply has
the three refuges, followed immediately by the mention of Sariputta as
having requested the work. Even so, that still suggests some continu-
ation of the influence of Sariputta.®

4. THE COMMENTARIES TO THE SACCASANKHEPA

The situation is also somewhat confused as regards the commentaries to
the Saccasankhepa. The Sasanavamsa simply attributes an abhinava-
tika to an aranniavasi-tthera — this could be either a name or a monastic
epithet: “the elder Araffiavasin” or “a forest-dwelling elder” or “an
elder belonging to the Arafifiavasin section of the Sangha”. Possibly this
is a reference to the Saratthasalini.®® According to its introduction its
writing was requested by Sariputta who is referred to as ararifiavasin. If
so, the author of the Sasanavamsa clearly thought that the Saratthasalint
was the later work.0

38[The differences in the introduction of Sacc-t and Vin-vn-t have been

examined in Kieffer-Piilz 2018, pp. 192—97, 203.]
dFor an overview over the various commentaries to Sacc listed in the Pali
literary works, see Kieffer-Piilz 2018, p. 202.]

%[For a discussion of these passages, see Kieffer-Piilz 2018, pp. 203/f]
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PART TWO
THE AUTHORSHIP OF THE VIVARANA

The introduction [of Sacc-viv] is as follows:¢!

Saranam sabba-lokassa Buddham
Dhammam Gan’-uttamam

Vanditva paramam hitam sukha-dam
ratana-ttayam (1)

pada c is anutthubha
lc. so B"3; B"1: paramahita-

After offering reverence to the
three jewels that afford the
highest benefit and happiness —
Buddha, Dhamma, and the Supreme
Community — the refuge for the
whole world

Katva poranacariya-padesu arijali-
putam

Pasanna-sila-saddhadi-guna-bhiisita-
cetasa (2)

Saccasankhepa
pada a is bha-vipula
2b. B"3: aficaliputham [or °putam?]

after having folded my hands in
anijali at the feet of former
teachers,

[T will make an explanation of the
meaning of the]%?

that fulfils the essence of the
the goal (attha?) [and] was

Bhadanta-Dhammapalena param -
attha-rasa-finund

Racito Saccasankhepo yo attha-
rasa-pirako (3)

composed by Bhadanta Dhamma-
pala, a knower of the essence of
the highest meaning (attha),

his peaceful mind adorned with the
qualities sla, faith and so on,

Sarira-suriya-ramsi-pabhd-jala-
vamandito

Paiifi’-obhasa-karo moha-andha-
kara-tamo-nudo (4)

61[

[that Saccasankhepa which] is
decorated with a multitude (jala)
of attractive features (pabha) like
the blazing radiance (jala) of the
sun and the relics/body [of the

LSC stated that he doesn’t understand the overall structure of this. Further-

more, for several of the passages we discussed various possibilities. Since
LSC did not make a final revision of this text, it remains unclear what he
would have decided on. We, therefore mention other possible translations in

the footnotes.]
62[

This sentence is only mentioned in v. 8; vv. 2—8 form one sentence. ]
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Buddha],® and brings the light
of wisdom, dispelling the
darkness and blindness of
pada a is sa-vipula delusion,

4d. B"3:%kare

Pitake ca sabhavattha-adhippay - [that Saccasankhepa which] is a
attha-akkhito® summary of the scripture[s?]%

Ganthato yeva sankhepo attha-rasi- that have told the essential
sudubbaco (5) meaning and the intended

meaning [to be found?] in the
Pitaka [??]%°
itself has a mass of meaning very

5d. B"3: °sudubbate hard to explain.67

Parisiadubbalo vattum asamattho va One weak in wisdom is as if unable
sabbatha to explain everywhere

Gabbh’ andha-kara-bahalam pavittho and accordingly, is as if entered into

9[In an earlier attempt LSC had rendered this as: “which is decorated with a

blazing radiance like the rays of the sun and the body [of the Buddha]”; he
then pondered whether only pabhdjala is compared to suriya-ramsi, and
suggested: “is decorated with a net of light [emanating from] the body [of the
Buddha] comparable to rays of the sun.” As parallels he referred to Vjb
405,20-21: bahuno devasanghassa sannipatato, bhagavato sarirappabhajala-
visajjanati ca ti ekacce (this is in the explanation of the setting in motion of
the wheel; here sarirappabhdjalavisajjana certainly is no Dvandva); see also
Bv-a 165,17: tassa dehabhinikkhantam (E° dehabhinibbattam) pabhajalam
anuttaram; see also Ap-a 421,6-7 where suvannapabhda and buddhassa sarira-
pabha together are maha obhdaso. The translation printed above was LSC’s
final variant, dating from 6/8/2014. He wrote, “This is taking it as a yamaka,
but I am not sure if pabha can mean something like ‘attractive features’.”]

64 Read akkhi so? akkhi = akkha 3rd aorist. Or understand it as an ablative
belonging to the following gandhato, characterizing the book (but the form
remains problematic).

95[LSC, email 6/8/2014: “Perhaps intended as a collective word here?”’]

LIEE]

66[LSC, email 6/8/2014: “or ‘that has told ..., is a summary of a scripture’.”]

7[LSC, email 6/8/2014: “The Pitake must be the Abhidhamma-pitaka, but
ganthato can either refer to that specifically or to the canon as a whole. The
latter is what [ meant by ‘a summary from scripture’.”]
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va tatha pi ca; (6)

pada c is na-vipuld ; 6a. read pariiiaya

a room filled with darkness.

Evam me nipphalam kaya-jivitam
adhuvangatam

Saphalam katu-kamo va citta-khedam
acintayam (7)

7c. B"3: ca
7d. B"3: cittakkhevapagam

Accordingly, desirous of making
fruitful my life and body

<hitherto> unfruitful and without
any lasting <result>, [ was as if
intent upon mental exhaustion.

Tassa nissaya porana-katha-maggam
anakulam

Karissam’ attha-vivaram tam
nisametha sadhavo ti. (8)

[8¢c. B™3: attha-civaram]

Relying on the way of explanation of
the former <teachers> that is free
from confusion,

I will make an explanation
(vivarana) of the meaning of
[that Saccasankhepa]. Carefully

8d. B"3: nissameta

attend to it, good people.

This tika includes a certain amount of discussion in the first chapter, but
after that largely confines itself to a rather workmanlike commentary on
the actual text of Sacc. However, it is clear from the material in the first
chapter that the author is familiar with the Abhidhamma commentary
and the Visuddhimagga, and probably the Mahatika to the latter. There
is one citation of the Patisambhidamagga commentary®® and one of
Kaccayana.®® The Abhidhammatika is mentioned by name.”® Similarly
with a reference to the fikdacariya; this seems to refer to the Milatika,
although it does not appear to be a literal citation.”!

68Sacc-viv to Sacc 1 refers to Patis-a 2.
9Sacc-viv to Sacc 2: Kc 224 ; cf. Mogg 74.

70Sacc-viv to Sacc 3: Abhidhammatikayam. Presumably this is a reference to
the Milatika.

"ISacc-viv to 32: tenaha tikacariyo: na hi uppado atthi ti, i.e. Dhs-mt 155.22-
23: anipphannattd pana tassa uppado na kenaci sakkd vattun ti adhippayo. cf.
Nett-pt 124,27: na hi uppado uppajjati.
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There is, however, one passage which establishes beyond doubt that
the Vivarana is later than the Saratthasalini. This is the comment on
Sacc 11 which reads:

bhavadvayam tu kayam va, byapi no sahavuttikam.

The Saratthasalini interprets va as = iva and hence has to explain
kayam as nominative neuter.”? This is because it understands kdya here
as referring to the kayindriya, i.e. the sensitive matter of the sense of
touch and the male and female materiality cannot be said to pervade the
sense of touch. The Vivarana rejects this strongly.”® It considers that
referring to the kayindriya here would entail imputing the defect of
repetitiveness ( punaruttidosa) to Dhammapala. By this it must mean
that the stillnesses (pasada), i.e. the five kinds of sensitive matter
(including kayindriya) have already been given in Sacc 10 and so should
not be mentioned again here. Instead it interprets va as = eva and
understands ka@yam as the gross body. Gender materiality does indeed
pervade the gross body ; so this seems a more reasonable interpretation.

I do not think this can refer to anything other than the comment in
the Saratthasalini. The Vivarana then must be subsequent to the
Saratthasalint despite being listed as a poranatikd in some Burmese
mss, etc. Given that it attributes the authorship of Sacc to Dhammapala,
we might suspect that it was written in Burma; no early non-Burmese
source offers that attribution.

Ptam bhavadvayam kayam va bydpi no sahavutfi ti yojand. ettha kayan ti
lingavipallaso. kayo ti va patho. kayindriyam viya sakalasariram byapi
pharitva titthati; bhinnanissayatta na sahavuttikan ti attho.

Bkeci pana no sahavutti tan ti etassa tam bhavadvayam pasadakayena no
sahavuttt ti attham vadanti. tam ayuttam, hetthd vuttatta punaruttidoso ti.
vimalabuddhina atthadassind Dhammapalacariyena nippayojanam eka-
kkharam api no yojitan ti.
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PART THREE
SACCASANKHEPAVANNANA OR SARATTHASALINT

I turn now to the commentary which is referred to in its introductory
verses as the Saccasankhepavannana (Sacc-t) and in the manuscripts at
the conclusion of each chapter as the Saratthasalini. Here are those
verses:

Buddham sad-dhamma-pajjotam I offer reverence with my head to the
Buddha, light of the saddhamma,
to the Dhamma made known by
the Buddha and to the Sangha of
the disciples of the Samma-

sambuddha.

Dhammam Buddha-ppaveditam
Sanghari ca sirasa vande samma-
sambuddha-savakam. (1)

[1d: B"3: °sadhakam]

Kato yo Saccasankhepo nipun’-attha-
vinicchayo

Ananda-thera-padena vicitta-naya-
mandito (2)

2c¢: so HS & Saddhamma-s; mss: -vadena

2d: B"3: vivittanayapandito

The Saccasankhepa, determining
subtle meanings and

adorned with manifold methods,
which was made by the vener-
able thera Ananda,

Tam aham vannayissami, sikkha-
kamena dhimata

Therena Sariputtena yacito ‘raiiia-
vasind. (3)

I will comment on, since I have been
requested by the wise

forest-dwelling thera Sariputta who
loves training.

There can be little doubt that the second verse has been adopted into the
Saddhamma-sangaha (Saddhamma-s 9.16) from here. The author of this
tika clearly identifies himself as a pupil of Sariputta. This would date
him in the period from the twelfth century to the thirteenth century.
Since he was requested to compose the work by Sariputta, it is likely
that he began to work on it during Sariputta’s lifetime.

The dating of Sariputta is currently rather difficult. There appear to
be two options — one earlier and one later. Dragomir Dimitrov has
attempted to identify Sariputta with Vijayagarbha, the author of an
alamkara or subsubcommentary to Ratnamati’s Paricika commentary in
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the grammatical tradition of Candragomin.’ Portions of this alamkara
are extant in a manuscript in the Sindhura or Bhaiksuki script. If this
identification is correct, then Sariputta wrote a grammatical work in
Sanskrit ca. A.D. 1116. It is difficult to suppose that he did this much
younger than 25 years of age. This would make him around 85 years of
age at the death of Parakramabahu in 1186. It seems unlikely that he
could have lived much longer.”

That is the earlier option. Alternatively, we may suppose that
Sariputta’s tika or alamkara on Ratnamati’s Pafcika was a different
work. If so, we might expect a later dating for Sariputta. He was a pupil
of Mahakassapa, a leading figure in the early years of Parakramabahu’s
reign; so he represents a later generation. It seems that a residence was
made for Sariputta by Parakramabahu in the Jetavana at Polonnaruva.
He appears to have been given the title of Mahasami.”® It is unclear
what the exact implications of this title were at this point in time,
whether administrative or more honorary. However, the fact that
surrounding residences were also provided for the heads of the eight
Mila into which the Sangha was divided at this time seems to imply
that it was not purely honorary. If Sariputta was a young pupil of
Mahakassapa at the time of Parakramabahu I’s accession in 1153, he
may well have been alive for some decades after the king’s death in
1186. This is the later option.

This brings us to the issue of Vacissara. The Gandhavamsa attri-
butes eighteen books to Vacissara ‘known as maha-sami’,”’ of which
one is a tika to Saccasankhepa [saccasamkhepassa tika, Gv 62,16].
Later, it refers to this as a fika to Saccasankhepa made by Vacissara at

74Dimitrov 2010, pp. 31—47.

75 Additional evidence in support of an earlier dating is provided by the
Vinayarthasamuccaya of Dimbulagala Medhankara which informs us that
Sariputta helped Mahakassapa in uniting the three nikayas (Rohanadeera
1996, p. 44) cited from Gornall 2012, p. 35, n. 56.

76Rohanadeera 1985.

7[The assumption that Gv calls Vacissara mahdsamr is erroneous. Mahdsami

here is the title of the fika to the Subodhalankara (62,16): Vacissaro nama-

cariyo Mahdasami nama Subodhalamkarassa tika).]
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the request of the elder named Sariputta. That seems clearly to be a
reference to the Saratthasalini. The Gandhavamsa also includes a
Saccasankhepa-vivarana in a list of twenty-five works made by
“teachers in such places as the island of Lanka” [Gv 75,19—20]. The
nigamana to the Thiipavamsa claims that Vacissara wrote an attha-
dipand in Sinhalese to the Saccasankhepa book, as well as the Thiipa-
vamsa and other works.”® However, it is not at all clear why the
Gandhavamsa attributes so many works to Vacissara.

The conclusion (nigamana) to the Saratthasalini (Sacc-t) seems to
have been composed by a pupil [of the author].” It refers to the author
as a pupil of Sariputta, but does not give his name. It states that this
work was commenced in Jambuddoni (Dambadeniya). This probably
situates it to the period after Vijayabahu III made his capital there in the
1230s. The author is said to have composed a number of works:

an explanation of the three Pitakas,

the Vinayavinicchayatika,

the Namartpaparicchedavannana,

a padarapavibhavand to the grammar of Kaccayana,
many small books.

78Thip 255,1-10:
Patisambhidamaggassa yena Lilatthadipani
Ttka viracita sadhu saddhammodayakamind, (158)
Tathd pakarane Saccasankhepe atthadipana
Dhimata sukata yena sutthu Sthalabhasato, (159)
Visuddhimaggasankhepe yena atthappakasand
Yoginam upakaraya kata Sthalabhasato, (160)
Parakkamanarindassa sabbabhiipana ketuno
Dhammagare niyutto yo pitakattayaparago, (161)
Sdasanam sutthitam yassa antevasikabhikkhusu,
Tena Vacissarattherapadena likhito ayan ti. (162)

All Mss read: Vagissara-. [For some of the statements in this passage, see
Kieffer-Piilz 2018, pp. 207—210.]

7See Appendix One. Saddhamma-s 64 (9.36) also quotes part of a line from the
nigamana.
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The work was completed elsewhere in a residence provided by his
pupil, a lay disciple named Dhammakitti. The name Kitti is rather
frequent in this period and any layman with that name would be likely
to become known as Dhammakitti; so this is not necessarily the same
Dhammakitti that we meet elsewhere.

This possibly links the author to the name of Vacissara. The
Sasanavamsa attributes poranatikas to Saccasamkhepa, Namartpa-
pariccheda, Khema<pakarana>, and Abhidhammavatara to Vacissara-
mahasami [Sas 34,7-9]. The Gandhavamsa, however, attributes a much
longer list of eighteen works to the same author:80

1. subodhalankarassa tika 2. vuttodayavivaranam
3. sumangalappasadani nama 4. sambandhacinta
khudda-sikkhaya tika
5. sambandhacintaya tika 6. balavataro
7. mogga<l>lanabyakaranassa 8. yogavinicchayo
paricikaya tika
9. vinayavinicchayassa tika 10. uttaravinicchayassa tika
11. namarupa-paricchedassa 12. saddatthassa padaripa-
vibhago vibhavanam
13. khemassa pakaranassa tika 14. simalankaro
15. malasikkhaya tika 16. rapavibhago
17. paccayasangaho 18. saccasankhepassa tika

It is clear that much of this information has been collated from the
introductory and concluding verses of some of these texts. Not all of
them are available to me.

80[The investigations of Kieffer-Piilz concerning the works to be assigned to
Sangharakkhita thera by intertextual links (Kieffer-Piilz 2017) and the works
to be assigned most probably to Vacissara thera (Kieffer-Piilz 2018) have
shown that the texts listed as numbers 1, 3, 4, 7, and 8 are texts written by
Sangharakkhita. Texts number 9, 10, and 18 can be assigned to Vacissara with
high probability. From this it is evident that the ascription of the large num-
bers of texts in the Gandhavamsa at least partly result from a mixing up of
Sangharakkhita and Vacissara. It cannot be excluded that even other persons’
works are named in this list.]
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The Saddhammasangaha does not attribute anything to Vacissara by
name, but does state that the Saratthasalini commentary on Sacca-
samkhepa was composed by a pupil of Sariputta.8! This clearly indicates
that the author or his source had seen the introduction to Sacc-t. The
name Saratthasalini is not given in the introduction nor in the nigamana,
but it is found at the conclusion of each chapter in the manuscripts I
have seen. The Sasanavamsadipa [A.D. 1880] gives Dhammapala as the
author of Sacc3? and Vacissara as the author of the pubbatika.®3 The
Pitakat samuin [A.D. 1888] attributes to Vacissara the Simalankara,
Simasangaha,? Namariipaparicchedatika, the poranatika to the Abhi-
dhammavatara, the poranatika to the Subodhalamkara and the porana-
tikd to the Saccasamkhepa.®

Given that such a large number of works are attributed to Vacissara
in the Gandhavamsa, it is perhaps not surprising that in the nineteenth
century it was already thought that two Vacissaras worked during the
thirteenth century. In 1900 Wickremasinghe wrote: “Considering the
large number of books which appear under the authorship of Vacissara
Thera, it is thought that besides the pupil of Sariputta, another writer
having the same name Vacissara lived in the thirteenth century”.3¢ He
goes on to suggest that the author of the Thipavamsa “may indeed have
been identical with our Vacissara, for both seem to have been living in

81gaddhamma-s [9.36].
828as-dip v.1220:
Therena Dhammapalena Saccasankhepa-namava
Gantho viracito sadhu panditehi pasamsiyo.
838as-dip v. 1225
Saccasankhepa-ganthassa pubba-tika matimata
Vacissara-mahdsami-paden’ eva suvannita.
84[Mah:?lsirijeya-Sﬁ 2012, p. 65, no. 270, lists a Simalankara-atthakatha;
Mabhasirijeya-Sta 2012, p. 65, no. 271, a Stmasangaha-atthakatha. These are
most probably only different titles for the same text, see Kieffer-Piilz 2021,
pp- 1-9.]
85Mahasirijeya-Sii 2012, Index.
86Wickremasinghe 1900, pp. xvi; 141.
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the thirteenth century”. Geiger followed this position,3” citing also
Dhammaratana, the earlier editor of the Thilpavamsa.®® Malalasekera
interprets Wickremasinghe as advocating two Vacissaras, but thought
that there might have been even “more than two, not all of them from
Ceylon, but living about the same period”.% This is the position adopted
by Jayawickrama.®® It seems clear that the Vacissara or Vagissara who
was the author of the Thiipavamsa dates from the reign of Parakrama-
bahu II. But I find the argument that there were two Vacissaras in the
reign of Parakramabahu I unconvincing. The author of the Ciilavamsa at
least knows only one, who was absent from the island in the Tamil
country during much of the time of Magha, but returned when
Vijayabahu III established himself in the Malaya region. If indeed he
was the senior monk instrumental in providing the bowl and tooth relics
to that king, he could expect considerable honour from the king. This
could be hinted at in the nigamana to Sacc-t when it is stated that he
was recognized as garu by the kings in Taprobane. The mention of
“kings” in the plural probably refers to Vijayabahu III and his successor
Parakramabahu II.

It is important to note that he need not have been a very senior monk
at the time of Magha’s invasion in A.D. 1215. Such important relics
would have been under the charge of the most senior monks in
Polonnaruva, but the party that took them to Malaya and eventually
concealed them would have included junior and middle ranking monks,
if only to do the carrying. The senior monk or monks would probably no
longer be alive by the time of Vijayabahu’s accession after 1232. If
Vacissara had been around 40 years old in 1215 he would have been
around 57 or so in 1232. This suggests he might not have lived very far
into Parakramabahu II’s very long reign. He is at any rate senior enough

87Geiger 1908, p. 84: “I am now of the opinion that this Véacissara is no other
than the celebrated thera of the same name, who is spoken of in M. 81,18 et

EH

seq.

88 Dhammaratana 1896 [1891] (not seen).
89Malalasekera 1928, p. 202.
Jayawickrama 1971, pp. xviiiff:
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to be referred to as a mahasami,®! but we do not know how far this was
purely honorific and how far it might have involved administrative
responsibilities.

There is an earlier reference to a Vacissara/Vagissara in the Cila-
vamsa. At Mhv LXXVI 32 Vagissara and Dhammakitti are mentioned
together as envoys to the king of Ramaifina. The combination of the two
names is unusual and in the light of the nigamana to Sacc-t might refer
to the same individuals. If Vacissara was sent as an envoy to Burma, it
is quite natural that he would be attended by a young lay disciple. A
monk sent as an envoy would also be likely to be relatively young.
What is surprising is the mention of the names of the envoys, but it is
much less surprising if a lay disciple named Dhammakitti was indeed
the author of the first part of the Clilavamsa (written soon after the end
of the reign of Parakramabahu I).2

The usual dating of Parakramabahu’s military expedition to Burma
ca. 1164 is, however, a problem. To be sent as an envoy he should have
been aged around 30 years at the youngest. This is entirely compatible
with the early dating of Sariputta discussed above. However, it would
make him probably a centenarian at the accession of Parakramabahu II
in A.D. 1236. Writing both Vin-vn-t and Sacc-t at such an advanced age
is not at all plausible. The account of the Burmese expedition in the
Ciulavamsa does not give a date as such, but immediately prior to this it
mentions events occurring in the eighth and sixteenth year of the reign
of Parakramabahu I. After the Ramaiifia episode the chapter continues
with its account of Parakramabahu’s military interventions in South
India. These go on until the end of the reign; so as far as the Ciilavamsa
is concerned the Ramafifia expedition could have taken place at any time

91[Vacissara never had the office of mahdsami. This title is attached to his name
only in the quite recent works — all nineteenth century A.D. — from Burma (Sas
34,7-9; Mahasirijeya-Stu 2012, nos. 313, 315, 322) and Sri Lanka (Sas-dip v.
1225). In Buddhadatta’s Manuals (Part 11, London: Pali Text Society, 1928,
p. xi) Vacissara is consequently titled Mahasami. In the passage of the

Cialavamsa (Mhv LXXXI 20) Vacissara is designated as mahathera.)
92¢f. Von Hiniiber 1996, p. 173, n. 600.
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beween 1165 and 1186. However, it is usually dated on the basis of the
Devanagala Inscription dated to Parakramabahu’s twelfth regnal year.
This leaves us with a difficulty. On the basis of the above data,
Vacissara would have been around 30 or a little younger in 1165 as an
envoy in Burma. This would make him about 8o years old at the time of
Magha’s invasion in 1215 when the relics were concealed and about 97
at the beginning of the reign of Vijayabahu III in 1232 when the relics
were uncovered. That is perhaps just about possible. But it is hard to
suppose that he went on at this advanced age to write both Vin-vn-t and
Sacc-t after the accession of Parakramabahu II in 1236 as a centenarian.
One or more of the following must be mistaken:

1. The reference in the Culavamsa to Vacissara and Dhammakitti
may refer to a different Vacissara and a different Dhammakitti.
That, however, is surprising if the author of Sacc-t is named
Vacissara, given the close association with his disciple Dhamma-
kitti as revealed in the nigamana.®

2. The date of Parakramabahu’s raid on Ramafifia®* as given in
the Devanagala Rock Inscription is ca. 1164. If this is wrong,
the events concerned could have taken place twenty years later.
Vacissara could then have written the two tikas in his 80s.
Unfortunately, this does not seem to be possible. The date in
this inscription was first read by H.C.P. Bell.> Paranavitana

93[We know of other such pairs of teacher and pupil with identical names (both
monastics) such as Ananda and his pupil Buddhappiya in the thirteenth
century A.D. and another couple in the twelfth century A.D. See Matsumura
1999, p. 158; Gornall 2014, p. 521.]

94The inscription refers to the Burmese king Bhuvanaditta as living in Aramana
= Pali Ramanifia (from Rmefi = Mon). Bell reads: Aramana (wasana) and
Paranavitana: aramana/dhipajti. There is an even earlier dated reference to
Ramaiifia as a country, i.e the Mon country in Sinhalese inscriptions: Vijaya-
bahu I in the eleventh century. Michael Aung-Thwin is sceptical, but Aramana is
very much the expected form of either Rmefi or Rmaifi in Sinhala and
Ramaiifia is an abstract formation, i.e. “belonging to the Ramanas”. Aung-
Thwin 2005, [pp. 49; 347, n. 182].

%Bell 1892, pp. 73—76.
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subsequently reedited the inscription with minor corrections.%
Although the date is quite illegible in the published rubbing, it
seems implausible that both scholars would be mistaken about
this. We have to accept this date as correct.

3. The attribution of the Nissandeha is to Pandita Parakramabahu.
If this attribution is wrong, or the work was written before his
accession to the throne as Parakramabahu II in 1236, then
Vin-vn-t could have been written a decade or so earlier. But
this would still leave Vacissara writing in his 9os. Against this
is the fact that the Nissandeha is cited a number of times in
Vin-vn-t and otherwise not often. This suggests it may be
referred to because of royal prestige at a date close in time to
its composition.’” Against this also is the reference in the niga-
mana to Sacc-t which refers to the author as having been
formerly living in Jambudoni. This should be after Jambudoni
was made the capital following the accession of Vijayabahu
in 1232.

It is perhaps worth noting that if we follow the first alternative and
reject the identification of our author with the Vacissara mentioned in
the Culavamsa, then we have no evidence at all that he was named
Vacissara in any source prior to the Gandhavamsa. Nothing suggests to
me that the Vacissara who was the author of the Thiipavamsa has
anything to do with our author — the list he gives of his writings is
different.®® This is the view put forward by Jayawickrama.®® The

%Pparanavitana 1933, [pp. 312—325].

971t is quoted at least once in the Kankhavitaranipitapota (Kkh-pipo 131,94, in
Sinhalese, but the Pali parallel in the Vin-vn-t shows that the author of the
latter most probably made use of the Nissandeha even where he does not
quote it by naming his source (see for details Kieffer-Piilz 2016, pp. 11-12).
This speaks against the assumption that the Nissandeha is quoted in the
Vin-vn-t only because of royal prestige.]

98[A different conclusion is drawn by Kieffer-Piilz 2018, who thinks that

Vacissara, the author of Sacc-t, Vin-vn-t, and Utt-vn-t, may also have been the

author of the Thiipavamsa and possibly the STmalankarasangaha.]

9 Jayawickrama 1971, pp. Xxi—xxiv.
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nigamana states that this Vacissara was in charge of the dhammagara of
King Parakramabahu.!?® Jayawickrama seems uncertain whether this is
a reference to Parakramabahu I or II. However, the allusion is certainly
to Parakramabahu’s building of a dhammagara (Mhv LXXIII 44ff).
From the description there this was certainly not a library, as
Jayawickrama takes it. Geiger’s “sermon hall” seems more to the point.
In fact, the reference may very easily be to both Parakramabahu I as the
builder and to Parakramabahu II or III as the current owner. We should
note that Parakramabahu III who reigned from 1287-93 seems to have
ruled from Polonnaruva.

If it is correct that the same Vacissara as the author of Thiip wrote
the Simalankara,'! which critiques the ordination practices of the
Coliya monks,!22 we should look to a period when the influence of
South Indian monks was significant in Sri Lanka. Parakramabahu II
carried out a purification of the order and brought over from the Cola
country many respected monks. He “established harmony between the
two orders” (Mhv LXXXIV 10).19% Later Parakramabahu IV (reigned
1302—26) appointed a mahathera belonging to the Cola country as
rajaguru.’%*

Comparison of the nigamanas to the Saratthasalint and to the f7ka to
the Vinayavinicchaya make it clear that both are composed by the same
author who was a pupil of Sariputta.!% Since the former refers to the

10 parakkama-narindassa sabbabhiipalaketuno
dhammagare niyutto yo Pitakattayaparago.

1011For a discussion of the authorship of the Simalankara(sangaha), see Kieffer-

Piilz 2021, pp. 22ff]
102K jeffer-Piilz 1999; [Kieffer-Piilz 2021, pp. 24ff].
103 pysiddhe Coliye bhikkhii anetva Tambapanniyam
Karapesi samaggam so raja ubhayasasanam.
104Mhy LXXXX 80f:
Atha so Coladesiyam nanabhdasavisaradam
Takkagamadharam ekam mahatheram susanifiatam

Jatakani ca sabbani sutva sutva nirantaram.

105gee Appendixes One and Two.
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latter work, we know that it was written at a later date. Since the tika to
the Vinayavinicchaya quotes from the Nissandeha ascribed to Parakra-
mabahu II (1236-1278),1% it is not likely to have been written before
the 1240s, unless it was written by him before his accession to the
throne. We could then suppose a later date for the Sarattha-salint of c.
1250. But there are problems with this and I will return to the issue. The
nigamana tells us that he began the work in Jambuddoni (Damba-
deniya), then or later at the request of a learned lay disciple known as
Dhammakitti. Subsequently the work was completed at a monastery in a
different location, built by Dhammakitti. Vacissara was invited there for
the rains retreat to complete the work. A library of 4,000 books is
mentioned. This might well be Dhammakitti’s own collection.

The nigamana indicates that the SaratthasalinT was begun earlier and
completed at a later time. This fits well with the contents. The first three
chapters of Sacc are concerned with giving an outline of materiality,
mentals and mind respectively — in other words they outline the basic
abhidhamma system. In commenting on these chapters, especially the
first, the author of SaratthasalinT draws heavily on Sumangala’s Abhidh-
s-mht and Sariputta’s sanne on Abhidh-s. Since the former is partly

1067 formation from Petra Kieffer-Piilz (email : 8/4/14). “It is also in my Ganthi-
pada book [Kieffer-Piilz 2013, I, pp. 30ff., 52f.]. But there I still thought the
Vin-vn-t must have been written in the second half of the thirteenth century
A.D. Taking into account the secondarily added nigamana after the Utt-vn-t,
the texts of Vin-vn-t and Utt-vn-t most probably were taken to Burma by
Sivali Thera. If he in fact died around 1240, then the time frame for the
writing of the Vin-vn-t must be very short [see now Kieffer-Piilz 2018, 199—
200]. Taking into account that the author of Vin-vn-t says in the Gantha-
rambhakatha, that there existed a Sinhalese exposition (vivarana) to the
Vin-vn which did not suffice for the monks abroad, and looking at the one
passage from the Nissandeha which we have in Sinhalese in the Kkh-pipo, and
which corresponds to the Pali of the Vin-vn-t [see now Kieffer-Piilz 2016,
p. 12], it is very probable that the Vin-vn-t author translated the Nissandeha
even where he does not note it. [For the investigation of Vin-vn-t in connec-
tion with Sacc-t, see now Kieffer-Piilz 2018, pp. 190—97]. Since the Vin-vn-t
also takes over much material from Sp, it should not have taken a very long
time to write the Vin-vn-t.”



52 L.S. Cousins

based on the latter, it is difficult to be sure how far he is using his
teacher Sariputta’s sanne directly. But, since there are some verses cited
which are only found in Abhidh-s-mht and at least one that is only
found in the sanne, it seems that he must have made use of both. After
chapter III, however, verses are not taken from either work. These
verses are in almost exactly the same order as in the two sources for
chapter I and in the single example from chapter II. For the third chapter
they do not follow any particular order.

In the first two chapters there is relatively little by way of other
quotations or references to post-Buddhaghosa sources. Beginning with
the third chapter we see a number of citations from the earlier Abhi-
dhamma manuals, especially Abhidh-av and from the fika literature.
Mentioned by name are the Abhidhammatthasangaha, Paramattha-
vinicchaya and especially the Abhidhammavatara. The first two of these
cannot be dated, while the last is certainly from a much earlier period.
The Abhidhammatika and the Visuddhimaggatika are mentioned by
name and more often cited without attribution. This could be in part due
to the more difficult nature of the later chapters of Sacc, but it also fits
well with the possibility that the work was started at an earlier date and
then laid aside, to be resumed under more favourable conditions with
better library access.

8. CONCLUSIONS

As to the date of the Saccasankhepa, a plausible hypothesis is that it was
written by Jotipala ca. A.D. 600, but otherwise we can only postulate an
unknown author between the seventh and tenth centuries but most
probably towards the beginning of that period.

The Saccasankhepavivarana (Sacc-viv), although described as the
older tika in some Burmese mss, is in fact later than the Saratthasalini,
but there is no indication as to its likely date.

The Saratthasalini is the work of a pupil of Sariputta in the thirteenth
century, a pupil who was requested to write this work by Sariputta
himself.
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APPENDIX ONE
NIGAMANA OF THE SACCASANKHEPATIKA107

Maha-sami-samaniidya vissuto yati-
pun-gavo

Sariputta-maha-thera-kappo nama
gunehi yo (1)

1b. so HS; B"1&2: visuto; B"3: vibhiito

A leader of monks, renowned
for his title of maha-sami,

in name and qualities resembling
the mahathera Sariputta
(i.e. the Buddha’s pupil),

Pitakesu ca sabbattha sadda-
satthadikesu ca

Para-ppatto maha-paririo jotento
Jina-sasanam (2)

2b. B"2 & 3: satt- and below

one who had achieved mastery
in every aspect both in the
Pitakas and in grammatical

and other textbooks, one of great
wisdom who makes the
sasana of the Victor shine,

Vinay -attha-kathadinam tikam
satth’-antarassa ca

Akasi, tassa yo sisso pitaka-ttaya-
para-gii (3)

3b: BM2: tikam; B™3: tika
3c. B™2: akasi tatth’ assa yo pitaka-

made a ¢ika both to the
commentaries to the
Vinaya and other works
and to a work ($astra) of a

different kind.'%8 His pupil, who
had gained mastery of the
three Pitakas,

107[

This nigamana has also been translated in Kieffer-Piilz 2018, pp. 204—206,

taking into account LSC’s translation, but deviating in some points.]

108\Most probably the Jotisattha mentioned in the gantharambha of the Vin-vn-t
1 2,8 (v. 6): satthantarassapi ca jotis -attham. [LSC characterised the way
this is indicated in the text as “a strange expression”.]
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Vatadhutakhya-Suneru-paramakhya-
mahda-muni

Mahato bhikkhu-sanghassa pitaka-
ttaya-vannanam (4)
pada a: savipulda
4a. B"3: vatarutakhyadhuneru
4b. B"3: haramajjha-

a great sage reckoned supreme
as Suneru is reckoned
unshaken by wind,

and made an explanation of the
three Pitakas for the great
bhikkhu-sangha

Akasi, akasi Tampannimhi garu-
bhavarii ca rajunam

Ttkd ca racita yena Vinayassa
vinicchaye (5)

pada a: savipulda

5a: so HS; mss omit one akdasi

5b: mss: rajiunam

that <made him recognized as>
guru (?) by the kings in
Tampapanni
and composed a fika to the
Vinaya-vinicchaya

Nama-ripa-pariccheda-vannand ca
samasato

Maha-kaccayana-tthera-racitassa
samiddhiya (6)

pada c is sa-vipula

Racitam sadda-satthassa pada-ripa-
vibhavanam

Aneke khuddaka gantha sasan -
ujjotan’-atthina* (7)

7b. B"3: vibhavinam

and an explanation in brief of

the Namartpapariccheda,

successfully composed a
pada-ripa-vibhavanda to
the grammar

that the thera Mahakaccayana
composed,

and, wishing to illuminate the
sasana, composed many
small books

Sasan -ujjotan’-atthinam racita
buddhi-vuddhiya,

Tenacariya-padena suci-sila-
nivutt<h>ina (8)

for the sake of increase in under-
standing for those wishing
to illuminate the sasana.
That worthy teacher, wise and
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8b. B™1 & 2: Buddha-
8c. B™3: -padena caritassa nirutti

Dhimata racitayam pi
Saccasankhepa-vannana.

Ciram vattatu lokamhi, sadhentt
Jjanata-hitam. (9)

and dwelling with pure sila,
composed this explanation
of Saccasankhepa too.

May it last long in the world,
accomplishing the benefit
of mankind.

Araddha Jambu-donimhi kanane
vasata sata

Vasata Tilak’-uyyane nivasena
mano-rame (10)

The nivasena does not make sense.

pada a is sa-vipula

1od. B"3: ramme; B™2 : panorammane

It was begun by that good man
when he was dwelling in a
glade at Jambuddoni
(Dambadeniya),

when he was dwelling in the
habitation in the delightful
Tilaka Park.

Dhamma-kittana-sanjata-kitti-
kittana-saniind

Updsakena sissena panditena naya-
nfund (11)

Ajjhesitva samanito Salali-nagaram
varam

Suramme Tilak’-uyyane nivase
‘raninia-vasinam (12)

12d. B"3: rafifavasina

After being requested by his
learned pupil,
knowledgable as to
methods,

the updasaka, known by the
name of Kitti who has
gained the name of
Dhammakitti (“Dhamma-
fame”),

he was conducted to the fine
city of Salalt

in the very delightful Tilaka
Park abode for forest-
dwellers,

Yatinam piya-silanam™* dhut -angadi-
gun’esinam

Kitapuravati-nama-vissutena
yasassind (13)

13a. B"1&2: yatinam
B™3 omits padas b & ¢

monks of pleasing conduct
who seek such qualities as
the dhutangas.

The famous one who is
renowned under the name
of Kutapuravati,
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Sasan’odaya-kamena visala-kula-
ketuna

Vassavas -attham ajjhittho,
paccayehi upatthito (14)

14¢. so B™1 & 3; HS: vasavas’-; B™2:
vasavas -

desirous of progress for the
sasana, leader of his
extensive kin,

requested him to stay for the
rains and supported him
with the requisites.

Ten’eva karite ramme viharanto
nivesane

Panditenapi ten’eva yatha-balam
upatthito (15)

15a. so B™1 & 3; B™2: rammane ; HS:
kamme

Sap-paya-paccay 'oghena
appamattena paccayam

Samajjhittho samapetum yato
samvannanam imam (16)

16b. B"3: paccayo yena

Dwelling in the delightful
abode, which had been
constructed by the same
<lay-follower>,

he was supported by that same
vigilant scholar according
to his ability

with a mass of suitable
requisites for this
reason (?)

since he who convinces
carefully (?) was
thoroughly requested to
complete this explanation,

Acinna-citto cinndkhyo anga-nayaka-
potthaki-

Susamiddhaya saddhaya pasanno
Buddha-sasane (17)

17a. B"1 & 2: -vitto; B™3: adinacitto

with practised mind reckoned
as (?),'% he had settled
devotion for the
sasana of the Buddha, when
the faith of the Anga-
nayaka-potthakin!'® was so
successful,

19[.SC: Unclear.]

10This could also be the nayaka-potthakin Anga, but the title of potthakin is
mostly given to Kitti in the Ctlavamsa, (Mhv 72.27, 207; 74.90). Does this
mean that the Kitti, who is a general and administrator of Parakramabahu, is
one and the same as the upasaka Dhammakitti? Several Kittis were serving
Parakramabahu. See Liyanagamagg 1968, pp. 54/f-
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Upatthahanto sak-kaccam paccayehi | since, while providing with

yatha-balam requisites in the proper
Ajjhesanam yato kasi samapetum way to his capacity,

atho imam (18) he then made the request to
18b. B"2: -phalam complete this,!!!

18d. B™2: ano; B™3: ato

Tato ‘yam vannana samma Buddha- then this commentary was
sasana-vuddhiya perfectly completed for the
catithi gantha-sahassehi sadhikehi growth of the
samapitd ti. (19) sasana of the Buddha with
19c. em. to catu; B™3: vandha- <the aid of > more than
19d. B"3: sadhite; B"2: samapite four thousand books.!'?

1Tt seems from vs. 17 on that this refers to the pupil Dhammakitti. Tt seems
that parts are doubled in that later stanzas.

H2Compare the 2,047 books listed in the Pitakat samuin (von Hiniiber 1996,
§4) and the nearly 300 books recorded as donated to the Order in an
inscription from Pagan of A.D. 1442. In contrast, at an earlier date (in the reign
of Parakramabahu I), Sariputta refers to 20,000 and 30,000 books in the
conclusions to Mp-t and Sp-t. This may reflect the effects of destruction
during the invasion of Magha. [Another way of understanding this stanza is to
consider gantha as used in the sense gatha (i.e. 32 syllables) (suggestion,
Peter Jackson). The two passages in Sp-t (Il 456,5-6) and Mp-t (I1I 370,16-17),
hinted at by LSC, certainly do not refer to 20,000 and 30,000 books, but to the
number of gathas or syllables which these commentaries comprise. Compare
also Vin-vn-t I 10,26-11,2 (ganthaparimanam pana Vinayavinicchaye asiti-
ganthadhikani cattari ganthasahassani [# Utt-vn v. 969], Uttare paiiia-
saganthadhikani nava ganthasatani [# Utt-vn v. 968)] honti) where the
number of stanzas of Vin-vn and Utt-vn are given in the Burmese edition
reading gantha for gatha. Assuming that gantha in v. 19 is used in this sense,
we would be informed that “the commentary was perfectly completed ... with
more than 4,000 gathas”, that is more than 128,000 syllables. As we have it,
the Saccasankhepa-tika has about 40,000 words and around 287,000
characters. If we reckon two characters for one syllable, we would reach
143,000 syllables, which is slightly higher than this number.]
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APPENDIX TWO

THE GANTHARAMBHAKATHA OF THE VINAYAVINICCHAYATIKA!3

1. adiccavamsambarapatubhiitam [Be 1 1]
byamappabhamandaladevacapam
dhammambunijjhapitapapaghammam
vandam’ aham Buddhamahambuvantam.

I pay homage to Buddha
who resembles a great
raincloud

who appeared in the sky of

the solar lineage.

The circle of his radiant

aura is like a rainbow.

He consumes the fire of

evil with the water of
dhamma.

2. pasannagambhirapadalisotam
nananayanantatarangamalam
stladikhandhamitamacchagumbam
vandam’ aham Dhammamahasavantim.

I pay homage to the great
river of the Dhamma,

whose clear and deep flow
is embanked with
words,

whose endless succession
of waves is the various
methods (naya) <of the
teaching>,

and whose countless shoals
of fish are the
collections of the
precepts and so on.

113[

Characterised by LSC as a “very rough translation” of the only accessible

edition of the Vin-vn-t in the Chatthasangayana edition. This introduction and
its translation have been discussed by LSC and Petra Kieffer-Piilz. A
translation partly based on that by LSC, partly deviating from it is contained
in Kieffer-Piilz 2018, pp. 192—94. I kept LSC’s translation, and added his
comments which originally were not meant for publication, for further

information in the footnotes.]




The Saccasankhepa and Its Commentaries 59

3. stloruvelam dhutasankhamalam
santosatoyam samathimicittam
padhanakiccam adhicittasaram
vandam’ aham Sanghamahasamuddam.

I pay homage to the great
ocean of the Sangha,

with precepts as its sandy
shore, adorned with
purification practices
like conch shells,

whose water is joyfulness,
whose manifold waves
are samatha,

whose activity is effort (?
unclear), whose motion
is higher consciousness.

4. ye tantidhammam munirdjaputta
yavajjakalam paripalayanta
samvannanam nimmalam anayimsu
te pubbake cacariye namami.

I bow down too to the
former teachers,

the sons of the king of
sages who guarded

the teaching of the
scriptures until the
present time

and brought <to us> the
pure explanation.

5. yo [B® 1 2] dhammasenapatitulyanamo
tathupamo Sthaladipadipo
mamam mahasamimahdyatindo
papesi vuddhim Jinasasanamhi.

6. tika kata atthakathaya yena.
Samantapasadikanamikaya
Anguttaray’ atthakathaya ceva
satthantarassapi ca jotis -attham.

7. nikayasamaggividhayakena
rannd Parakkantibhujena samma
Lankissarenapi katopaharam
vande garum garavabhdajanam tam.

I bow down to my teacher
who embodied the
qualities of a teacher,

who shared the name of

<Sariputta>, the General
of Dhamma

and was like him a lamp to

the island of the
Sinhalese,

a leader among great

monks and a mahasami.

He made a tika to the

commentary named
Samantapasadika
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and likewise to the
commentary to the
Anguttara

and also to another
textbook for the study
of the stars.

He it was who was
properly given offerings

by the lord of Lanka,
Parakramabahu

the king who brought unity
to the fraternities.

8. namassamano ‘ham alattham evam
vatthuttayam vanditavandaneyyam
yam puniniasando ‘ham amandabhiitam
tassanubhavena hatantarayo.

Bowing down in this way
to the three things

which have been and
should be honoured,

I have obtained no sluggish
inflow of good fortune.

By the power of that good
fortune may all
obstacles be destroyed

9. yo Buddhaghosacariyasabhena
vififluppasatthena pi suppasattho
so Buddhadattacariyabhidhano
mahakavi theriyavamsadipo.

The great sage/poet (?
kavi) and light of the
Theriya lineage
named as the teacher
Buddhadatta,

who was highly praised by
Buddhaghosa,

a hero among teachers,
<himself> praised by the
wise,

10. akasi yam Vinayavinicchayavhayam
sauttaram pakaranam uttamam hitam
apekkhatam vinayanayesu patavam
purdsi yam vivaranam assa Sthalam.

made the work called
Vinayavinicchaya
together with the
Uttara<vinicchaya>,
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looking to
the highest benefit and skill
in the ways of Vinaya.
[Because the Sinhalese
exposition to it which
existed before]!14

IT.

vasmda [Be 1 3] na dipantarikanam
attham

sadheti bhikkhiinam asesato tam

tasma hi sabbattha yatinam attham

asitsamanena dayalayena.

12.

Sumangalattheravarena yasma
sakkacca kalyanamanorathena
nayannunaraniianivasikena
ajjhesito sadhugunakarena.

does not fully accomplish
the goal

for monks belonging to
other parts of the world;

therefore, for this reason
and because I was asked
with respect

by the excellent Elder
Sumangala, full of
compassion,

who wished to benefit
monks everywhere,

a forest-dweller who
knows proper means

and who is a mine of good

qualities,
13. akankhamanena cirappavattim [and] by the Elder
dhammassa dhammissaradesitassa Buddhamitta,

Colappadipena ca Buddhamitta-
ttherena saddhadigunoditena.

luminary of the Colas,
known for such qualities as
faith,
desiring that the Dhamma
taught by
Dhamma’s lord should
endure long,

14 This line was not translated by LSC].
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14. tatha Mahakassapa-avhayena
therena sikkhasu sagaravena
kuditthi-matte bha-vidarakena
sthena Colavanipiyjitena.

[and] by the elder named
Mahakassapa

one with respect for the
[three] trainings

[who tears up error in one
enthralled by wrong
views]!13

a “Lion” reverenced by the
Cola realm.

15. yo Dhammakitti ti pasatthanamo
tenapi saddhena upasakena
stladinanagunamanditena

saddhammakamen’ idha panditena.

[and] here by the devout
lay disciple

who is praised by the name
Dhammakitti

and adorned with the
various qualities of
virtue and so on,

a scholar who loves the

saddhamma,
16. saddhena paniianavata valatta- [and] asked by
mangalyavamsena mahdyasena Vanijabhanu,

aydcito Vanijabhanunapi
varannund sadhugunodayena.

who is devout, intelligent,

renowned, of auspicious
lineage,

generous and the source of
good qualities,

17. tasma [B° 1 4] tam aropiya palibhasam

nissaya pubbacariyopadesam
hitva nikayantaraladdhidosam
katvativittharanayam samdasam.

therefore putting it into the
language of the
scriptures,
depending upon the
instruction of former
teachers,

115[Since the third line was unclear to LSC, he left it untranslated. I insert the
translation by Crosby & Skilton 1999, pp. 176ff.]
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avoiding the defect of the
views of other
fraternities,

[and] making a summary in
a very detailed manner,

18. avuttam atthani ca pakasayanto
pathakkamari capi avokkamanto
samvannayissami tadatthasaram.
adaya ganthantarato pi saram.

but explaining content that
has not been given

and not exceeding the
sequence of the text,

I will comment on its
important content,

taking important matter
from other books.

19. ciratthitim patthayata jananam

hitavahassamalasasanassa
maya samdsena vidhiyamanam
samvannanam sadhu sunantu santo ti.

Let good people listen well
to the explanation,
set out in brief by me,
wishing for the stainless
sasana
that brings benefit to
mankind to last long.
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ABBREVIATIONS

Abbreviations for names of texts used in this paper are those of 4
Critical Pali Dictionary, unless otherwise indicated. Texts used are Pali
Text Society editions, except for works not published by the PTS; the
Burmese Chattha-sangayana editions (as given on the Dhammagiri CD
[CSCD]) were used for these unless otherwise stated. [In addition the
following abbreviations were used]:

VRI
BIT
[CSCD]

Abhidh-s-sn

Pm-vn

Vipassana Research Institute Igatpuri

Buddha Jayanti Tipitaka

Chatthasangayana CDRom (Vipassana Research
Institute, Igatpuri)

Abhidhammattha sangaha by Bhadantachariya
Anuruddha Mahathera with the Sinhalese para-
phrase by Sariputta, ed. T. Pannamoli Tissa, rev. by
W. Somaloka Tissa. Colombo: Anula Press, 5th ed.,
2503/1960.

[Nandapaniia’s] Gandhavamsa [Gv without any
further specification refers to Gv E° |

B° CSCD

E° Gandha-Vamsa, ed. by Professor [Ivan P.]
Minayeff of St. Petersburg, Journal of the Pali
Text Society 1886, pp. 54—80.

N°® The Gandhavamsa (A History of Pali Litera-
ture), ed. Bimalendra Kumar. Delhi: Eastern
Book Linkers, 1992.]

[Anuruddha,] Paramatthavinicchayo, ed. by A.P.
Buddhadatta, Journal of the Pali Text Society Vol. X

(1985), pp. 155-226.

MANUSCRIPTS

Saccasankhepa = Sacc

B™1 British Library Ms 1.0. Man/Pali 120 (formerly part of the
Royal Library, Mandalay)

B™2 Fragile Palm Leaves Ms 1250 (dated 1861)

B™3 Fragile Palm Leaves Ms 1422 (dated 1771)
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Saccasankhepavannana = Sacc-t

HS

B™1

B™2
B™3

transcript kept in the Uppsala Universitetsbiblioteket pre-
pared by Helmer Smith, from B™1

British Library Ms 1.0. Man/Pali 121 (formerly part of the
Royal Library, Mandalay)

(Manuscript signed out to Helmer Smith 11/8/47) (conclusion
by scribe in reign of Mindon after founding of Mandalay in
1857)

British Library Ms Or. 3001

Manuscript from the U Pho Thi Library, UPT 524.7
(Saddhammajotikarama Monastery in Thaton, Myanmar)
[https://digicoll.library.utoronto.ca/mmdl/UPT524 7F.pdf;

last accessed, 26/6/2020]

Saccasankhepavivarana = Sacc-viv

HS

B™1

B™3

transcript kept in the Uppsala Universitetsbiblioteket pre-
pared by Helmer Smith, from B™1

British Library Ms 1.0. Man/Pali 121 (formerly part of the
Royal Library, Mandalay)

(Ms signed out to Helmer Smith 11/8/47)

Manuscript from the U Pho Thi Library, UPT 524.6
(Saddhammajotikarama Monastery in Thaton, Myanmar)
[https://digicoll.library.utoronto.ca/mmdl/UPT524 6F.pdf;

last accessed, 26.6.2020]
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Writing Pali Texts in 16th-Century Lan Na (Northern Thailand):
The Life and Work of Sirimangala (Part I)*

Gregory Kourilsky

INTRODUCTION

Sirimangala was a monk who lived in Chiang Mai, the royal city of the
ancient kingdom of Lan Na (present-day northern Thailand), at the
beginning of the 16th century. He is known for having written a number
of significant Pali texts, such as the Vessantaradipani, the Sankhyapa-
kasaka-tika, the Cakkavaladipant, and the Marngalatthadipani, all com-
pleted ca. 1520. Sirimangala enjoys a recognition that has extended
beyond Lan Na, as his work is disseminated not only in all parts of
Thailand but also in Laos, in Cambodia, in Burma and even in Sri
Lanka. The Mangalatthadipant, in particular, is certainly among the
most famous and the most influential religious texts for the Buddhists of
mainland Southeast Asia.

However, Sirimangala has attracted little interest outside Thailand,
despite some scholars (George Coedés in the first place) who have high-
lighted the important role of his writings in the regional Pali literature.
Evidence of this is the fact that these have not been extensively studied
in a European language. This paper aims to provide an overview of
Sirimangala’s life and work, attempting to place them in the historical
and religious context of 16th-century Lan Na.

PALI LITERATURE IN 15TH- AND 16TH-CENTURY LAN NA

Except for Burma, pre-modern Buddhist texts (written in Pali or in ver-
nacular languages) that have been composed in Theravadin Southeast

* I would like to express my gratitude to Rupert Gethin who provided insightful
comments and undertook meticulous editorial work to get the text into shape. I
also thank Frangois Lagirarde, Michel Lorrillard, and Javier Schnake for their
feedback and ideas.
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Asia are mostly anonymous. Therefore, we know almost nothing about
the scholars (monks or laymen) who are behind the writings preserved
in the hundreds of thousands of manuscripts that are stored in monastic
repositories (walas hgtrai)! — or, nowadays, in modern libraries — of
Thailand, Laos, Cambodia, and of other Tai/Dai cultural areas of south
China and east Burma.? Although a significant proportion of manu-
scripts bear a colophon, this indicates not the author of the text but
rather its scribe or its sponsor, whose main aim is to gain or dedicate to
others the merit that must result from this pious deed. Similarly, when a
date is given in a manuscript (sometimes to one-hour precision), it refers
to the copying and not the composition of the text. Certainly, the
different texts of the Tipitaka also have no named authors, since each is
supposed to represent “the word of the Buddha” (regardless of whether
we have to do with texts that obviously do not claim literally to be this,
such as the Kathavatthu). However, Indian and Sinhalese traditions have
left the names of famous commentators such as Buddhaghosa, Dhamma-
pala, Nagarjuna, or Vasubandhu attached to their writings. Chinese,
Japanese, Tibetan, and Burmese traditions have also kept the memory of
their scholars and their literary production, such as Xuanzang, Nichiren,
Milarepa, or Ariyavamsa, a memory and a personalisation that allow the
establishment of a history of Buddhist literature related to these tradi-
tions. This is not the case with the various Thai kingdoms that emerged
from the 13th century onwards, for which it is arduous to determine the
authors or dates of the Buddhist literary works. In this regard 15- and
16-century Lan Na is an exception.

I For Thai words and names, I use the transliteration system adopted by
Frangois Bizot in his publications at the Ecole francaise d’Extréme-Orient
(with some minor amendments). However, some Thai terms that are com-
monly used are written according to the Royal Institute of Thailand tran-
scription system.

2 The word “Thai” may refer both to the inhabitants of modern-day Thailand
(regardless of their ethnic or linguistic affiliation) and to different population
groups — Buddhist or not — speaking Thai (or “Tai”, or “Dai”) languages
that are distributed across Thailand, Laos, Burma, China, Vietnam, and India,
and which include several ethnic subcategories (Siamese, Lao, Khoen, Shan,
Lue, etc.). This term has become particularly ambivalent since 1939, when
Siam took the name of Thailand (viz. “the land of [all] the Thai”).
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This northern Thai kingdom, which expanded around the city of
Chiang Mai (today part of Thailand), during that period saw the
emergence of several monks who were erudite enough to compose
substantial writings in Pali. Scholars have therefore become accustomed
to refer to this period as the “golden age” of Pali literacy in Thailand
(Penth 1994: 80f.). Setting aside the Traibhumikathd, a cosmological
Thai-Pali text that is ascribed to King Lidaya (1347—-1368) of Sukhothai,
this “golden age” is the only one for which a significant number of
literary works are identified by their authors, as well as their date and
place of composition. This period also sees a spectacular development
of epigraphic and archaological material, which is primarily the product
of two kings who actively supported Buddhism in Lan Na, namely
Tilokaraja (1441/2—1487), and his great-grandson Mueang Kaew (1495—
1526). It is also thanks to royal promotion than Lan Na Buddhism was
able to spread into neighbouring countries, through Pali scriptures and
Buddhist scholars and craftsmen.

The origin for the development of Pali literacy in this area is, how-
ever, attributed to the lineage of the Sthalabhikkhus, as they called
themselves, a group of monks at first affiliated to the Suan Dok monas-
tery (Yamauaan vdt svan tak, P. Puppharama) in Chiang Mai’ led by
Dhammagambhira* and Medhankara, who are said to have travelled in
1423 to Lanka, where they were re-ordained before returning to Chiang
Mai some years later and establishing a new ordination lineage. Accord-
ing to them, the ordination carried out previously in Lan Na was
regarded by Sinhalese monks to be invalid. Yet Suan Dok monastery
was itself considered as belonging to an older “Sinhalese trend” (laddhi-
Lanka), in contrast to monks who were associated with the traditional
ordination lineage, probably of Mon origin. Indeed, sources ascribe to
Sumana, a monk originated in Sukhothai who had also been re-ordained
in the Sinhalese tradition in the Mon kingdom of Martaban (in present-
day Lower Burma), the establishment of a forest-dwelling (ararifiavasr)
monastic congregation in the city of Lamphun in 1369 and then in Chiang
Mai, precisely in Suan Dok monastery.> At any rate, Dhammagambhira’s

3 For a map of monasteries in an around Chiang Mai, see below, pp. 118f.

4 Nanagambhira in certain sources.

3 Previously a royal pleasure garden (uyyana), Suan Dok was transformed in
1370 into a temple by King Kue Na, who then invited Sumana to establish a
Sinhalese tradition of Buddhism there.
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statement regarding Suan Dok monks (which amounts to saying that
they were false bhikkhus) led to disputes between monks who supported
Dhammagambhira’s position and the others who rejected it. Eventually,
Dhammagambhira and his advocates had to leave Suan Dok, and thus
established the Pa Daeng monastery (Faiuas vt pa, tén, P. Rattavana-
mahavihara), located at the foot of Mount Suthep, about one kilometre
away from the former. From there, they sparked an innovation regarding
Buddhist practices and text composition in Lan Na and neighbouring
principalities, where they established their own network of monasteries
(i@ var) that were often also named Pa Daeng or Rattavanamahavihara.®
Therefore, three different Buddhist schools or “factions” (P. sangha,
gana, or pakkha, Th. ¢ha fay,) coexisted in Lan Na from the mid-15th to
17th centuries: the first Sinhalese ararifiavast school established by
Sumana in Suan Dok monastery (P. pupphavasigana, Th. drssu[aen]
fay, svan [tak]), the second Sinhalese ararifiavasi school founded by
Dhammagambhira in Pa Daeng monastery (P. Sthalagana, Th. dvih
[uas] fay, pa, [ten]), and the ancient and unreformed school, probably
linked to an old Mon tradition and considered as nagaravasin (or
gamavasin) that is, village-dwellers (EHS” 19, Penth 1994: 171).8 These
factions were characterized by different practices with regard to the
monastic robes, the right or being forbidden to use a walking stick, the
proceeding for the installation of sima stones, and the pronunciation of
Pali wording (especially in the context of the ordination ceremony)
(Bizot 1988: 15 ff)). Sources suggest that King Sam Fang Kaen (1401/2—
1441) supported the “fay Suan”, while his successors, in particular
Tilokaraja (1441-1487) and Phra Mueang Kaew (1495—1526), promoted

6 In fact, the situation is more complicated, since Pa Daeng was also the name of
older monasteries (e.g. at Si Sacchanalay) that were affiliated to the Sumana’s
lineage, that is, the first “Sinhalese trend”.

7 Epigraphic and Historical Studies (A.B. Griswold and Prasert na Nagara, cf.
bibliography).

8 Jinakalamalr chronicle (Jkm) calls Sthalasangha the monks affiliated to Pa
Daeng monastery, while the Mailasasana chronicle (Mls) uses the term
Sthalapakkha. Although these factions distinguished themselves by different
ordination lineages, the term nikaya barely occurs in local sources from this
period. For this reason, the English word “sect” seems here not to be
appropriate. Nikaya will be used, however, later in Thailand, in particular with
the advent of the Dhammayuttikanikaya established by Mongkut, the future
King Rama IV (1851-1868). It may also occur in later versions of chronicles.
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the “fay Pa”.? These three factions continued to live side by side for at
least two centuries. !0

The events related above are recorded in local historiography,
especially in Jinakalamali (Jkm), Gambhirabhikkhu'! and different
versions of the Miilasdsana (Mls), as well as in stone inscriptions.!?
Certainly, some of these records must perhaps be considered with more
caution — and less literally — than is usually the case in academic writ-
ings, especially with regard to the Lan Na monks’ journey to Lanka,
whose authenticity is open to question (see below). It is nonetheless
beyond doubt that the emergence of the Sthalabhikkhus in the middle of
the 15th century led to a radical change in Pali writings in Lan Na and
the neighbouring Thai-Lao kingdoms or principalities (1\las miian).
Indeed, the few texts we know to have existed before this time were
written either in Thai (such as Mls), or in what some call “Indochinese

9 Medhankara, one of the two leaders of the 1423 mission to Lanka, is said to
have been the preceptor (upajjhaya) of King Tilokaraja, who bestowed him
with the title mahasami (Jkm 95; Mls 217). Thereafter, and until the Burmese
takeover of Lan Na (1558), the heads of the Sangha of Chiang Mai were
always affiliated with Pa Daeng.

10 1n 1477 King Tilokaraja gathered monks of the three factions (tayogana-
sangham) at Chet Yot monastery (Mahabodharama) for a great ceremony
during which an “amended Tipitaka” (pitakattayam akkharam sodhapetva)
was deposited (Jkm 114-115). The three factions are also said to have partici-
pated together, in 1515, in an ordination ceremony for new monks celebrated
in Chiang Saen (Ccoedés 1926: 122), and in another in Chiang Mai, at the
Sthalarama, organized in 1523 by Mueang Kaew for the sake of his dead
daughter (Jkm 125). Moreover, another inscription from Chiang Saen (JRo7),
dated cs 977 (1615), refers to the “venerable royal preceptors of the three
factions” (brah raja gri cao, dan sam gand) (in Prasert na Nakhorn et al.
1991: 28. I am grateful to Frangois Lagirarde for bringing this inscription to
my attention).

Il This text is of great interest, as it relates the dispute between Dhamma-
gambhira and the monks of Suan Dok monastery. Arguments, sometimes very
technical, concern primarily Pali pronounciation and grammar. For a summary
and a discussion of this text, see Bizot 1988: 77-83.

12 For example EHS 9, 11, 13 and 19, and also JRo4 (in Prasert na Nakhorn et
al. 1991: 9). G. Ceedes is probably the first scholar to have given records of
these religious (and actually political) events, in his study of Jkm (Ccedés
1925: 31—33). Others have reviewed the importance of this period for the
history of Lan Na (Bizot 1988, Penth 1995, Veidlinger 2004).
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Pali”, that is, a Pali that does not conform to the grammar and syntax of
canonical Pali, but rather to those of the vernacular. Illustrative
examples of the latter writings are Camadevivamsa (Cdv) and Sthinga-
nidana, both being local chronicles based on the vernacular historio-
graphical literature (Coedes 1915: 44); Pathamasambodhi and Maleyya-
devattheravatthu must also be mentioned, although the place and date of
their composition remain uncertain.!? In contrast, the texts that have
been written during the subsequent period demonstrate a mastery of Pali
as a canonical language, although some linguistic idiosyncrasies may
distinguish Pali texts composed in Lan Na from those originating in Sri
Lanka and Burma (see von Hiniiber 1988). This “golden age”, however,
will end with the Burmese incursion and stranglehold on the kingdom
that occurred in 1558. The recovering of Thai suzerainty over Lan Na at
the beginning of the 19th century did not allow the resurgence of such a
situation with regard to Pali literacy.

Despite its relative brevity, this period has particular significance as it
occurred at a time when monks in Sri Lanka had more or less ceased
writing in Pali. This valuable corpus, however, is for the most part yet to
be studied, despite some scholarly writings that have already high-
lighted its importance.'* Here are some examples of noteworthy texts
that have been handed down to us:

Sankhyapakasaka, a treatise on weights and measures written
by Nanavilasa (15th century)

Saddabindu-vinicchaya (or °abhinava-tika), a subcommentary
on a Pali grammar text (the Saddabindu), written by Saddhamma-
kitti Mahaphussadeva in the late 15th century!?

Jinakalamalr, a history of Buddhism, a substantial part of
which concerns religious events that occurred in Lan Na,
written by Ratanapafifia (1516, completed in 1527)!6

13 For a general discussion of “Indochinese Pali”, see Masefield 2008. For case
studies related to respectively Camadevivamsa, Pathamasambodhi, and
Maleyyadevavatthu, see Ceedes 1925: 15 and Collins 1993: 3.

14 Several scholarly works give a survey of Pali literature of Lan Na. Particular
mention must be made of Cceedés 1915, Caedés 1925, Likhitanonta 1969,
Supaphan 2533 [1990], Hundius 1990, Filliozat 1992, von Hiniiber 1996,
Penth 1997, von Hiniiber 2000, Saddhatissa 2004, Veidlinger 2006.

15 Lottermoser 1987: 79-80.

16 It is not certain whether the later part was written by Ratanapafifia himself or
by another scholar.
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Vajirasaratthasangaha, a compendium containing linguistic
and esoteric analysis of Pali words and verses, written by
(Siri-)Ratanapafifia in 15347

Vajirasaratthasangaha-tika, a commentary on the latter by an
unknown author!8

Matikatthasariapa-Abhidhammasamgant, a sub-commentary on
the Abhidhamma written in 1535 by (another?) Ratanapanfia

Ganthabarana-tikd, a commentary of Ariyavamsa’s grammati-
cal treatise, written by Suvannaramsi (1585)!°

Visuddhimaggadipani, an exegesis of Buddhaghosa’s work,
written by Uttararama (16th century)

Ratanabimbavamsa-vannand, the chronicle of the Emerald
Buddha, written by Brahmarajapafiia (16th century)

Amarakatabuddharapa-nidana, another chronicle of the
Emerald Buddha, written by Ariyavamsa (16th century)

Addhabhagabuddhariapa-nidana, a chronicle of the Phra Bang
image, by Ariyavamsa (16th century)

To these examples must be added the works of the very prolific
Nanakitti, who is the author of at least ten sub-commentaries (attha-

17 A comparative study of this text and the Jinakalamalr leads to the conclusion
that they have different authors, despite their bearing the same name (Javier
Schnake, personal communication). At least two other Ratanapafifias are
known for the same period in Lan Na. Thus, “Ratanapafifia” could be an
honourific name, rather than a strictly proper name (Penth 1995). Moreover,
the Vajirasaratthasangaha is sometimes wrongly attributed to Sirimangala
(viz. Saddhatissa 1989: 43). For an in-depth study of this text, see Schnake

2018.

18 Javier Schnake, personal communication.

19 This fika seems to be mentioned only by G. Ceedés (1915: 41). Its author is
said to have composed this text at Visai monastery in Vieng Chan, then the
capital of the Lan Xang kingdom (present-day Vientiane, Laos), which is
actually outside the scope of Lan Na in the strict sense of the term, but within
its sphere of cultural influence. Incidentally, the two kingdoms were political-
ly related. The Lao King Setthathirat (Jetthadhiraja, 1546—1571) was the son
of a princess of Chiang Mai, and as such sat on the throne of Lan Na between
1546 and 1548, before returning to Lan Xang to succeed his dead father as
king.
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yojana) related to the three pitaka, and one on the Buddhapiya’s Ripa-
siddhi (Kaccayanariapadipani) (von Hiniiber 2000: 127-128). Many
others might have been lost as a result of the vicissitudes of history,
while others’ date of composition and authorship are still unknown
(such as the Uppdtasanti, mentioned in the Sdsanavamsa,?® or collec-
tions of non-classical jataka known as Parifidsa-jataka). But today the
most famous author of this period is indisputably Sirimangala, whose
work has marked Buddhist literacy in Thailand and beyond.

SIRIMANGALA ON SIRIMANGALA

Among all the Lan Na authors who wrote their works during the
“golden age”, Sirimangala is the only one whose literary production had
a lasting influence.?! No less than five of his texts are known so far,
most of which have extensively circulated not only in Lan Na, but also
in the other Theravadin countries:

Vessantaradipant (Vess-dip): a commentary on the Vessan-
tara-jataka (and its atthakatha), written in CS 879 (1517).

Gathadipaka: another commentary on the Vessantara-jataka
(probably only on the verses), for which the date of composi-
tion is unknown, but which was written before the Vess-dip.2
Sankhyapakasaka-tika (Sankh-p-t): a commentary on the
Sankhyapakasaka (Sankh-p) by Nanavilasa (see above), writ-
ten in CS 882 (1520).

Cakkavaladipani (Cakkav-d): a Buddhist cosmology describ-
ing the world system, also written in CS 882 (1520).
Mangalatthadipani (Mang-d): an exegesis of the Mangala-
sutta, written in CS 886 (1524).

It therefore appears that Sirimangala was a very productive author
and commentator. Not only are these works substantial pieces compris-

20 S35 51.

2l Sirimangala of Chiang Mai must not be confused with another Sirimangala
(or Sirisumangala), a Burmese monk of the fourteenth century, who is the
author of several commentaries on Buddhaghosa’s works (see Bode 1909: 27).

22 This text is known only by its title, as it is mentioned by Sirimangala himself
in the Vess-dip (Yamanaka 2011: viii).
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ing several hundred folios, but they were written in less than a decade.??
Unlike Nanakitti’s work, which survived only partially, Sirimangala’s
texts (except for the Gathadipaka) have been continually used and
copied in the intervening period and widespread in different scripts and
languages. In view of the preceding, Sirimangala’s case is thus excep-
tional in the history of Southeast Asian Buddhism, even in the particular
context of 15th- and 16th-century Lan Na. It may also well be that he
composed other pieces, which have been lost.

Nonetheless, little is known about Sirimangala himself. Various local
biographical data — mostly hagiographical — circulate about him in
Thailand (see below), but the most reliable information available lies in
the manuscripts bearing his own work, especially in the colophons,
where he gives details of the place and time he was writing. The colo-
phons of Vess-dip, Sankh-p-t, and Cakkav-d are similar, except of
course for the details of the title and date of composition. In each,
Sirimangala says that he resided in Chiang Mai (Navapura), in a place
that was commonly known under its Thai name, Suan Khuan (saua3y
svan khvari),?* which was located to the Southwest of the Sthalarama,

23 None of these texts has been extensively studied in a western language,
except for the Vess-dip, which has been transcribed in Roman characters by
Nakorn Khemapali (2006), and also edited in the context of a PhD thesis
submitted in 2010 by Yukio Yamanaka. As for Mang-d, its two initial books
(out of a total of eleven) have been translated into English by Saksri
Yamnadda in his PhD dissertation (1971). Cakkav-d has been the subject of
several scholarly works in Thai, among which is the remarkable study by
Supaphan na Bangchang (2011). As for the Sankh-p-t, only one MA
dissertation (in Thai) is dedicated to this text (viz. Boonna 1980).

24 Svan @ literally means “garden”. As for the notion of khvai w¥a, it is
present in all Thai cultures, whether these are Buddhist or not. Thai believe a
certain number of kAhvas or “vital spirits” inhabit the individual, each of them
occupying a specific part of the body. According to Thai tradition, however,
not only human beings have khvari but also certain animals (such as buffalos
and horses), and even non-living entities such as rice and also specific
locations, especially when these have a guardian or ancestor’s spirit. Thus,
Svan Khvaii could be here translated as “the garden of the guardian spirit [of
the place]”. Considering that the Phra Singh monastery, which Svan Khvari is
connected to (see later in this paper), has a special link with the ancestor
spirits of Chiang Mali, it could even refer to the guardian spirit of the city (I
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that is, the Phra Singh monastery.?> He further indicates that he lived, at
the time of his writings, during the reign of “the great-grandson of the
king named Laka,”?® namely Phra Mueang Kaew (1495-1526):27

icc’ ayam Navapure patitthita-Sthalaramassa dakkhina-
pacchima-disaya patitthite deyya-bhasaya Svan Khvan ti
pakataname pi vihare, vasantena mahussahena Tipitaka-
dharena saddha-buddhi-viriya-[pati]manditena saparanam
kosallam icchantena Sirimangalo ti garihi gahita-namena
maha-therena, paramende Navapure issarassa Lakavhaya-
rajanattuno rajabhirajassa manujindassa sabba-rajinam
tilaka-bhutassa, parama-saddhassa patthita-sabbaniiita-
nanassa Buddha-sdasane pasannassa kale dvasitadhikattha-
satasa-kkaraje Mahdsappa-vasse kata tesattati-gatha-pati-
manditassa Samkhyapakasaka-pakaranassa attha-vannana.
(Sankh-p-t, colophon)?®

The colophon of Mang-d is similar to that of Sirimangala’s previous

works, but differs in some details. Here is an extensive extract from the

closing folios:

ettavata ca

anayitvana sarattham anekam pitakattaya |

owe a debt of gratitude to Phongsathorn Buakhampan for sharing his views on
this issue).

25 Some Thai scholars assert that “Sthalarama” actually refers to another monas-
tery. This issue is discussed below in this paper.

26 That is, Tilokaraja (1441/2—1487).

27 Bilakapanattadhirdja in Jkm (with Bilaka = Tilaka). See Ccedés 1915: 39.

28 In Boonna 1980: 174—175, from a manuscript stored at the National Library
(Bangkok). The same text is reproduced (with minor variants) in Ceedes 1915:
39, also from a manuscript kept at the National Library (previously Vajirafiana
library). See also Supaphan 1990: 419 (with a Thai translation). For the colo-
phon of Vess-dip, see Samnak Rachadikan 1998: 473—474 and Supaphan
1990: 382 (both in Thai; a romanized version is given in Nakorn Khemapali
2006: 515-516, but it contains many mistakes). For Cakkav-d, see Nopphorn
1980: 56 and Supaphan 1990: 405 (both in Thai; no romanized versions are
available).
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kata sa nitthita sutthu passitabba hi vifiiuna |

passantena imam laddha chekata sabba-mangale ||

Suttabhidhamma-Vinayesu vicara-riano |

Siryadi Mangal’ abhidhanayut[t]oru-thero |

ussahavd racayi Buddhav[i]rassa sisso |

Mangalatthadipanim imattha-rasabhiramam ||

iccayam Navapurassa dakkhina-disa-bhage gavute thane

vivitte, sampattanam pasdada-janake sunnidgare vasantena
vivekabhiratena, mahussahena Tipitaka-dharena saddha-
buddhi-viriya-ppatimanditena saka-paresam kosallam icchantena
Sirimangalo ti garithi gahita-namena mahd-therena, paramende
Navapure issarassa Lakavhaya-rajanattuno rajadhi*®-rajassa
manujindassa  sabba-rajiunam  tilaka-bhiutassa, parama-
ssaddhassa  patthita-sabbaniiuta-nifianassa  Buddha-sasane
pasannassa kale chalasity adhikattha-sata-Sakkaraje Makkata-
vasse katd Mangalatthadipani.>

And so,

This Mangalatthadipant, for which I promised [the paternity],
conveying the many essential meanings of the Scriptures,

is now completed, and should be well studied by one who is wise;

studying it he will acquire skill in all that is auspicious.
Knowledgeable in the study of Sutta, Abhidhamma, and Vinaya,
the elder Uru, rightly called Mangala with the prefix Siri,

and who is the diligent pupil of Buddhavira,

composed the Mangalatthadipant, delighting readers by getting
to the heart of the matter.

The elder monk, whom the masters call Sirimangala, who is
delighted to live in solitude in a secluded place that is situated
at one league (gavuta) south of Navapura [Chiang Mai], with
great effort holding in mind the Tipitaka, who is endowed with
devotion, knowledge, and perseverance, wishing proficiency

29 Here Supreme Patriarch Vajirafianavarorasa (1976: 479) reads rgjati®, which
differs from all other versions consulted.

30 Mang-d 1T 478—79 (the pagination follows the 1972 edition in Siamese
characters). See also (with some variants) Coedés 1915: 40.
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for himself and for others, wrote the Mangalatthadipant in the
year 886 of [Little] Era, year of the Monkey, during the reign
of the bright monarch, the ruler of men, the king above all
kings, who is the great-grandson of the king named Laka,!
lord of the capital Navapura. He did it endowed with great
faith, wishing to obtain omniscience, pious towards the
Teaching of the Buddha, at the highest level.

Here Sirimangala does not give the name of his abode, nor does he
mention the Sthalarama again. The question of whether or not he refers
to the same place as in his preceding writings (i.e. “Suan Khuan”) will
be discussed later in this paper. For now, we should note that the local
tradition in Thailand maintains that the place Sirimangala describes as
his abode in all his texts is a unique monastery that bears today the
name “Tamnak Suan Khuan Sirimangkhalachan” (Ja@winsiuain
#aaasy var tamhnak svan khvai Sirimangaldcary), or more com-
monly Tamnak monastery (vat tamhnak). It is located in Tamnak
village, Mae Hia precinct, Chiang Mai district, about five kilometres
south-southwest of the old city. Moreover, Sirimangala here insists on
his delight in staying in solitude and in a secluded place, which is not in
the other colophons. Finally, he says he was a pupil (sissa) of a master
named Buddhavira, who was not mentioned previously.

Additional information provided by the Mang-d colophon concerns
Sirimangala’s lay (or birth) name, Uru (“abhidhanayut(ta-U]ru-thero”).3?
Moreover, the sentence is turned in such a way as to highlight the
honourific title siri that is associated with Mangala, his conventual name

31 See p. 78, note 26.

32 Referring briefly to Sirimangala, G.E. Gerini (1904: 108) also states that his
birth name was Ru or Uru (see also Finot 1917: 71). Although he does not
give any details for the source he relies on, this hesitation as to the spelling
(Ru/Uru) suggests it is the Mang-d colophon as well. Indeed, Gerini’s
hesitation likely results from the presence of the sandhi in the Pali compound.
Moreover, in his Burmese translation of Mang-d, scholar Kavinda (1753—
1821) gives U: Ron as Sirimangala’s lay name (see Nyunt, Cicuzza 2014a:
523), which leads us to believe that Uru, rather than Ru, is the accurate
spelling. The fact that uru in Pali (and in Thai as well) means “excellent” or
“eminent” tends to confirm this hypothesis.
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(“Sirfi-a]di Mangala”). The epigraphic sources of 15th- and 16th-cen-
tury Lan Na indicate that the use of the prefix siri (or siri) was strictly
reserved for sacred persons, places, or objects. It is thus unlikely that it
can have been associated with a commoner, even in a case of a well-
respected monk. It must be added that in the Buddhist tradition of
Southeast Asia (and of other areas as well), monks bear a religious name
(chaya) that not only differs from their birth name, but may also change
several times throughout their life, especially when they go up in the
hierarchy.? In this regard, the somewhat hagiographic phraseology that
characterizes these colophons might also be meaningful. Indeed, Siri-
mangala is here introduced in very eulogistic terms as an eminent
scholar who is endowed with all kind of qualities and knowledge
(“Suttabhidhamma-Vinayesu vicara-nano”).

This contrasts with colophons from Pali and vernacular manuscripts
of Lan Na in which scribes most often demonstrate an excessive
modesty, apologizing for possible errors and their bad handwriting
(Hundius 1990: 33). One possible explanation would be that Siri-
mangala is not the author of the colophons, which would have been
written by another monk, or requested by a lay sponsor. It was not
unusual for high-ranking Thai monks to dictate their composition to a
scribe, who was responsible for writing it on palm leaves on their
behalf.3* In this regard, the eulogistic depiction of Sirimangala would
not be misplaced if he were of a noble origin, or at least related to the
secular power. It is very common in Thai religious texts (epigraphs and
religious writings) to depict dignitaries, who are often introduced as
their sponsors or even their authors, as scholars in matters of Pali and
Buddhist scriptures. An illustrative case is King Lidaiya (1347-1368),

33 According to local sayings, Sirimangala received his chaya from King
Mueang Kaew himself, although there is no extant source that allows us to
confirm this.

34 One example is the Thonburi version of the Traibhiimikatha (1776), entitled
Tamra bhap Traibhimi chapdp hlvan (“The Great Three-Worlds Treatise
lustrated”). The manuscript says that it was ordered by King Taksin (1767—
1782) and copied in the residence of the sangharaja, who dictated the story
together with Pali verses to an artist and scribe whose name was Sii
Dharmadhiraja (see Krom Silpakorn 1999: 6).
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whose knowledge in Pali scriptures is underlined both in inscriptions
(EHS 11.1) and in the Traibhimikatha, which is ascribed to him (see
Archaimbault, Ccedés 1973: 3). Similarly, Ratanapanifia (the author of
Jkm) places himself and his work in the frame of the highest religious
hierarchy and royal circle (Jkm 115, 185).35 More broadly, written
sources show that monks, especially high-ranking ones, were connected
with the ruling elite.3® In Lan Na, it was the prerogative of the king to
appoint the abbors of the most important monasteries, who were
endowed with the title (maha-)sangharaja, and temples were more often
sponsored by rulers or their families.?’

Actually, later colophons that are written by copyists of Siri-
mangala’s works also plead in favour of the assumption that he was a
high-ranking figure linked to the political power. A very interesting case
is a Cakkavaladipant manuscript dated Cs 9oo (1538), stored at Phra
Sing monastery in Chiang Mai.® As only eighteen years separate this
copy from the original, Sirimangala was possibly alive at that time,
which would make this manuscript rather exceptional (Hundius
1990:94, von Hiniiber 2000: 123).3° The cover folio states that the copy
was ordered by “the lord Mahasangharaja Candarams1 araii[fi]avasi”,

35 Pagination of Jkm refers to the edition of A.P. Buddhadatta (PTS, 1962).

36 There are several examples in Thai history where the head of the sarigha
belonged to the ruling family. An illustrative example is the case of the
supreme patriarch of Siam Vajirafianavarorasa (1860—1921), who was the son
of King Rama IV, and the half-brother of King Rama V.

37 See previous note.

38 This manuscript is now available to scrutinize and download from the Digital
Library of Northern Thai Manuscripts (code number 010704024 _06). Supaphan
na Bangchang (1990: 405), and after her Daniel Veidlinger (2006: 94),
mention another copy bearing the same date and the same sponsor’s name,
kept at the Puppharama monastery. One can suspect that only one manuscript
exists, which had been displaced at the time of Supaphan’s survey (the fact
she does not mention the copy of Phra Singh supports this hypothesis).
Moreover, Supaphan seems to confuse the present-day Puppharama monas-
tery, which is located in inner Chiang Mai, with the Suan Dok monastery,
whose Pali name is also Puppharama.

39 One could also suppose that this manuscript was copied directly from Siri-
mangala’s original, while later versions might have been subject to changes or
alterations.
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showing that Sirimangala was connected with the forest-dwellers
lineage (Veidlinger 2006: 94) and that his work was, during his life or
just after, already recognised by leading figures of the Buddhist hier-
archy in Lan Na. Manuscript copies from later periods and originating
in other areas confirm this connection. This is the case of the oldest Pali
manuscript of the Mang-d found so far, dated CS 1009 (1647). This
palm-leaf manuscript is stored at Maha That monastery (Jauwisq var
maha dhatu) in Yasothorn (northeast Thailand), but it probably ori-
ginated in Vientiane, which was at that time the capital of the Lao
Kingdom of Lan Xang. Indeed, hundreds of texts were brought to this
monastery after the sacking of Vientiane by the Siamese in 1828 (Iijima
2005: 346).%C The colophon of this manuscript indicates that it was
ordered by Venerable “Mahasangharaja Bodhijotaka arafi[fi]avaso”, that
is, a patriarch within the forest-dweller congregation (presumably in
Vientiane). Moreover, two Cakkav-d manuscripts copied in Nan (in
present-day Northern Thailand), which was at a time a miian dependant
of Lan Na, are also said in their colophons to have been made at the
behest of the ruler himself (see Hundius 1990: 88-100). One of them,
dated cs 1185 (1833) was copied by the Venerable Khruba Kanchon
(aguniyaw gripd kaiicana) (1789-1878), an araiiiiavdsin monk ori-
ginally from Phrae (about 200 kilometres east of Chiang Mai), famous
for having collected and copied thousands of manuscripts throughout
the region (Chiang Mai, Nan, Chiang Saen, Luang Prabang, etc.). He
did this often under the patronage of rulers, in particular those of Nan
and Luang Prabang, suggesting political issues were at stake beyond the
religious fervour (ibid. 34—36, Veidlinger 2006: 96ff). It is noteworthy
that royal sponsoring of Mang-d is also found in Burma and Cambodia,
as several colophons mention the support of Burmese and Khmer

40 The date of this manuscript is not given in the provisional inventory
established by Akiko lijima, which only mentions one Margala[ttha]dipant
without any details (Iijima 2005: 355). Date and content of the colophons are
given in the catalogue established by Mahasarakham University, Thailand. I
thank Prof. Weena Wisaphen from the Research Institute of Northeast Art and
Culture at Mahasarakham University for letting me consult this valuable
document. I am also grateful to the abbot of Maha That monastery in
Yasothon, who was kind enough to confirm the date given in the manuscript.
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dignitaries.*! In this connection, many Mang-d manuscripts are finely
crafted, with palm-leaves gilded and decorated with vermilion bands,
which denotes their origin at the highest level of society. Last but not
least, Mang-d received the attention of King Rama III (1824—1851), as
he ordered its translation into Siamese in 1821, before his enthrone-
ment; this was partly published in 1876-1877 (Gerini 1904: 108—109).
Later on, at the very beginning of the 20th century, prince Wachirayan
Warorot (@sanmalsss Vajirafianavarorasa) (1860-1921) produced a
modern printed edition in Thai script including a scholarly apparatus,
which has been often reprinted (see bibliography).

Apart from the colophons, Sirimangala’s writings give no explicit
information about him. One can only notice a remarkable command of
the Pali language, as well as an extraordinary scholarship in Pali scrip-
tures from Sri Lanka and Burma. In parenthesis, the references Siri-
mangala gives in his works provide us with information on the canoni-
cal and postcanonical texts that circulated at this time in Lan Na.
Furthermore, they shed light on several Pali works that have not found
their way into our times. For instance, Vess-dip mentions several lost or
hitherto unknown texts such as Sarasamasa, Ganthapotthaka, and
Gathadipaka — the latter being written by Sirimangala himself (see
Nakorn Khemapali 2006: 39; Yamanaka 2011: xvi—xvii, and above).
Sirimangala also refers to some Pali scholars who were his contem-
poraries. Nanavilasa, in particular, must have been known to him, at
least through his work if not in person; not only does he quote passages
of the Sankhyapakasaka in his writings (Supaphan 1990: 402), but also
he wrote a voluminous exegesis of this very text, namely, the Sarnkhya-
pakasaka-tika. The Vess-dip mentions three other authors from 16th-
century Lan Na, Anomadassi-thera, Mahapussadeva (or Pussadeva, or
Phussadeva) and Ratanapandita. The first one is unknown to us, but the
second could be the author of the Saddabindu-abhinavatika (Khemapali
2006: 39 and above). As regards to Ratanapandita, he must have been
very well-known by Sirimangala, as he refers to him and to his work no
less than 40 times in Vess-dip (id.; Supaphan 2011: 264).*> These

41 A Burmese example is a manuscript entitled Margalatthadipant kyam:, dated
1894, copied at Mangala Bhum Khyd monastery. The colophon says it was
ordered by Minister Siri-jeyya-kyd-cva (see Nyunt, Cicuzza 2014b: 117).

42 Both Supaphan na Bangchang and Bhikkhu Nakorn Khemapali believe that
this Ratanapandita actually is Ratanapaiifia, the author of Jkm. However,
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references made to scholars and texts of his lifetime show that
Sirimangala was not a reclusive scholar who spent all his life isolated
from the Buddhist community. Rather the opposite: it appears that he
was fully in communion within the Chiang Mai sangha. It is therefore
all the more surprising that he never quotes, nor even mentions, the few
authors who are familiar to us today, such as Bodhiramsi, Nanakitti, or
Ratanapaiina.

SIRIMANGALA IN LOCAL HISTORIOGRAPHY

Apart from his own writings, ancient sources tell us little about Siri-
mangala. As regards the epigraphic corpus, it provides interesting
elements on the religious figures of Lan Na, but adds at the same time
confusion. On the one hand, stone inscriptions, especially those of the
15th and 16th centuries, regularly refer to high-ranking monks by giving
their names. On the other hand, religious titles are often used as proper
names, so that it is difficult to identify individuals with certainty. More-
over, epigraphy also shows that many religious names have been widely
shared within the Buddhist communities of Lan Na. An illustrative case
is that of “Ratanapaiifia”, which has been discussed above. In this con-
nection, a pandita named Ratanaphraya appears in an inscription from
Phayao (BY39) dated 1495,% but is is not clear whether it refers to one

among the “Ratanapafifia” we know through their Pali composition.**
Additionally, the same inscription mentions a certain high-ranking

excerpts that are reproduced in Vess-dip are not in Jkm, neither do they occur
in texts ascribed to the other “Ratanapafifia”, that is, Vajirasarattha-sangaha
and Matikatthasaripa-Dhammasangant (see Khemapali 2006: 39). Moreover,
the two names are not entirely similar. Even if this were the case, Ratanapafifia
was a rather common name for monks at this time, and thus could refer to
different persons (see p. 75, note 17).

43 Lorrillard, Michel, “Régne de Phra Muang Kéo (1495-1526)”, unpublished
paper (hereafter referred to as “Mueang Ke&o”); Prasert na Nakhorn et al.
1991: 177-80.

44 1t is not unusual in the Thai world that Indic names are spelt in different
ways, especially as local pronunciation might lead to confusion. In Northern
Thai dialects, in particular, the consonants 7 and y (or ny) may have the same
phonetical value /j/. Moreover, words or personal names can occur with a
Sanskrit as well as a Pali etymology or spelling, depending on sources and
context.



86 Gregory Kourilsky

monk named Maha Nanakitti, which could refer to the reknowned Pali
scholar of the same name (see above). But here again, more evidence is
needed to confirm this. Also noteworthy is the mention, in an inscription
dated 1496 found in Chiang Saen (JRo3), of a sangharaja named
Nanavilasa, who might be the author of the Sankhyapakasaka (Coedés
1925: 120). If so, this would confirm Sirimangala’s proximity with the
ruling elite, as we have said that he obviously knew Nanavilasa, whether
directly or indirectly. As for Sirimangala himself, the available data are
difficult to interpret. “Mangala” as a proper religious name (or as a part
of it) appears frequently in epigraphy, showing it was in common use in
Lan Na. There is a Sr1 Mangala mentioned in two inscriptions from the
Phayao area, one of which (LB 10) is a royal edict written on the occa-
sion of the installation of simd stones in a monastery in 1496.% Its
content attests that this monk was a religious dignitary who was desig-
nated by King Mueang Kaew to inscribe and install the stones. It is
nonetheless not possible to ascertain that this is the same person as the
author of the Mang-d.

Sirimangala’s name does not appear in the great Thai Buddhist
chronicles, such as Jinakalamali (Jkm), Camadevivamsa (Cdv), The
Chiang Mai Chronicle (TCM),* or The Annals of Yonok (PY).*” This
might seem surprising, especially in the case of Jkm, which records in
great detail religious events that occurred in Lan Na up to 1527, the end
of the decade during which Sirimangala wrote all of his works. This
silence could be explained by the fact that Sirimangala chose to spend
these years in an unobtrusive place, keeping his time for writing his
monumental pieces. Indeed, Jkm focuses on religious events connected
with royalty and kingship. Monasteries such as Pa Daeng (Rattavana-
mahavihara), Chet Yot (Mahabodharama) and Phra Singh (Sthalarama)
were at the core of royal religious sponsorship, while Sirimangala’s
abode (Suan Khuan) was probably less visited. On the other hand, we
have seen that there is reason to believe that Sirimangala was probably
well-connected with the high religious hierarchy and the secular power.
The fact is other famous Lan Na scholars such as Nanakitti, Brahma-

45 Lorrillard, “Muang K¢eo”.
46 Gruunwilondoslwn Tamnan biin, miian Jian hmai,.
47 waenaenslown Bamsavatara Yonaka.
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rajapaiina, or Bodhiramsi are also not mentioned in Jkm, despite their
having been very active and certainly of great reknown at that time.
Among the Pali authors known to us, only the name of Nanavilasa
occurs in this text. His name is actually just listed among several other
mahatheras coming from different cities of Lan Na, who gathered in
Mahabodharama in the year cS 873 (1511) on the occasion of the con-
struction of an uposatha hall and the installation of sima stones, under
the patronage of King Mueang Kaew (Jkm 106). This Nanavilasa may
well refer to the author of the Sankhyapakasaka and/or to the sangha-
raja of Chiang Saen whose name is found in the above-mentioned
inscription, but it would be unwise to assert it. The same list also gives
the name of a certain Sumangala, whom some scholars identify with
Sirimangala, unconvincingly arguing that monks in the list are said to
have been well-versed in the Vinaya and other canonical scriptures
(Supaphan 1990: 325). Although the dates are consistent, there is indeed
no substantiated evidence that both names (which are in any case not the
same) refer to the same person. Moreover, a “Mahathera Sumangala
Medhav1” appears in an inscription dated the same year (1511), where
this monk is linked to the Kao Tue monastery (5@11,{7@% vat kao, tii,),
which was situated near the Suan Dok monastery.*® This monk can thus
hardly be Sirimangala. Finally, some claim that Sirimangala was among
the eighteen mahatheras described in Jkm as being “versed in the
Scriptures” who were invited by Mueang Kaew in 1523 to come to the
Sthalarama (Phra Singh monastery) on the occasion of the cremation of
the king’s dead daughter (Jkm 125, see also Penth 1994: 245—46). The
fact that Sirimangala refers to the Sthalarama in his colophons gives
some credibility to this assumption, but this does not constitute
evidence.

Although Jkm does not mention Sirimangala’s name, it might refer
to one of his works. In 1519, King Mueang Kaew had an ordination
ceremony for no fewer than three hunderd monks organized in Pa
Daeng monastery (Rattavanamahavihara). This was a large ceremony
that was attended by dignitaries of neighbouring mjian. The participants
were invited to anoint the Sthala Buddha statue (Phra Sihing); they then
listened to “the Maha-Vessantara introduction that he [the king] had
himself sponsored, and to the exposition of the Dhamma entitled Maha-
Vessantara” (attana likhapitam Maha-Vessantara-nidanan ca Maha-

48 L orrillard, “Muang K¢eo”.
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Vessantaran nama dhammapariyayain ca suni) (Jkm 120). This Maha-
Vessantara “introduction” (nidana) that King Mueang Kaew is said to
have ordered could actually be the Vessantaradipani, which Sirimangala
had composed shortly before in 1517 (Coedés 1925: 132—33). This is
particularly likely since Sirimangala refers several times to Mueang
Kaew in Vess-dip, even more than in his other works. He explicitly
mentions the king in the colophon, showing considerable deference
towards him (rajabhirajassa manujindassa sabbardjinam tilaka-
bhuitassa). He then expresses the wish that the “lords [of the land] still
protect the population in accordance with the Dhamma” (evam
dhammena rajano janam rakkhantu sabbada ti) (Vess-dip 516).%

While Sirimangala seems to be absent from ancient Thai sources,
late Burmese historiography does mention him. The Sasanavamsa, the
famous Burmese chronicle that was written in 1861 by Panfiasami, lists
several Pali texts and authors that originated in Yonakarattha (i.e. Lan
Na), including Nanavilasa, Uttararama, and Sirimangala (Sas 51; Ceedés
1915: 39).

tattha nagare Nanavildsa-thero Sankhyapakasakan nama
pakaranam akasi. tam tikam pana patta-Lanka-therassa vihare
vasanto Sirimangalo nama thero akasi. Visuddhimaggadipanim
pana saiinatta-aranniavast Uttararamo nama eko thero, Mangala-
dipanim Sirimangalathero, Uppatasantim afifiataro thero.

In that very city [of Chiang Mai], the Elder Nanavilasa
composed a book entitled Sankhyapakasaka. Then an Elder
named Sirimangala, while residing in the monastery of an
Elder who had travelled to Lanka, wrote its t7ka. Moreover, an
Elder named Uttararama, who was considered a forest-dweller,
[wrote] the Visuddhimaggadipant; the Elder Sirimangala [also
wrote] the Marngala[ttha]dipani,®® and another Elder the

Uppatasanti.
As noted before, this passage, albeit very short, gives additional — and
noteworthy — information concerning Sirimangala, saying he was
49

Pagination according to the 2006 edition of Nakorn Khemapali (see bibli-
ography).

This text is sometimes titled Mangaladipant instead of Mangalatthadipani,
especially in Burma.

50
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staying in a monastery whose abbot had travelled to Lanka.>' In other
words, Sas suggests that this “Elder” was among the Lan Na monks who
are said to have reached the island of Lanka in 1423 and then
established the reformed tradition of the Sthalabhikkhus at the Pa Daeng
monastery (Saksri 1970: xix; Veidlinger 2006: 94). This passage is,
however, puzzling, as the use of the present participle implies that Siri-
mangala was living with this Elder at the time he was writing the Sankh-
p-t (ftkam pana patta-Lanka-therassa vihare vasanto Sirimangalo nama
thero akasi). This would mean the same Elder was the abbot of Suan
Khuan monastery, where Sirimangala says he composed Sankh-p-t. The
problem is this text was completed in 1520, that is, almost a century
after the Thai Sthalabhikkhus came back from Lanka. This situation is
thus impossible in terms of chronology. One hypothesis is that this
Elder was not among the monks who travelled to Lanka, but was a pupil
of one of them.

Another hypothesis is that this passage of Sas refers confusingly to
an earlier time in Sirimangala’s life. In this case, this abbot could be
Buddhavira, of whom Sirimangala says in Mang-d he was a pupil. In
this case the chronology is plausible, provided Sirimangala was at least
fifty years of age when he wrote his first works (1517 or before). This is
actually very likely if one considers the depth of knowledge demon-
strated in his writings; it seems also to be confirmed by the use of the
honourific title mahathera that he attributed to himself in Vess-dip,
Sankh-p, and Cakkav-d, as this title is normally conferred upon monks
who have spent at least twenty years in the monastery (Suphon 1999:
23).52 Therefore, Sirimangala would have been born in mid-15th
century, so that he might have been a samanera around 1460 or later.>?
If one accepts Buddhavira was in his twenties when he set out on his
journey to Lanka (1423), he might have been alive at this time, although
already an old man. Unfortunately, no monk bearing the name of

31 Javier Schnake points out that the Sinhalese editor of the Cakkav-d, who also
mentions this passage, understands “Pattalanka” as to be the proper name of
the abbot. One can doubt the relevance of this reading. In any event, it
explicitly connects the thera to the Sinhalese lineage (Sihalagana).

52 In Lan Na, the title mahathera seems to have been used by the three factions.

33 This corresponds to the assumption of some Thai scholars, according to
which Sirimangala was born during the reign of King Tilokaraja (1442—1487)
(Nopporn 1980: 13; Saduphon 1999: 23; “History of Tamnak monastery”).
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Buddhavira occurs in Thai epigraphy or historiography, and it is thus
not possible to learn more about him.

Another Burmese document, the Pitakat Thamain, which enumer-
ates Pali scriptures and authors known in Burma at the time of its
writing (1888), also mentions Sirimangala (as well as other scholars
from Lan Na). However, information given in this text is partly inaccur-
ate, as it ascribes to him two pieces that were actually written by Nana-
kitti, namely the Atthasalini-atthayojana and the Sammohavinodani-
atthayojana (Likhit 1969: 277).

As for recent sources, Sirimangala and his life have been the subject
of several biographies in Thailand, which have circulated in the form of
books, booklets, or notices. Many of them, however, are not reliable.
The truth is that in large part what has been written on Sirimangala in
Thailand owes more to conjecture than to fact. First of all, the local
tradition has it that Sirimangala was of the lineage of King Mangrai
(1263-1292), the first king of Lan Na,>* and that he became a monk
because he was reluctant to take the throne (see Supaphan 1990: 386;
Saduphon 1999: 33—35). It is also believed that Sirimangala was a son
(one of ten) of King Sam Fang Kaen and that he ordained in order to
escape, when his brother, Thao Lok, seized power from his father and
became king under the name Tilokaraja (Sa-nguan 2009: 382).%
Although TCM and PY confirm the coup of Tilokaraja, neither of them
mentions Sirimangala, nor do they make any allusion to a son of Sam
Fang Kaen who took refuge in a monastery. Above all, the time frame
does not match: even if one supposes Sirimangala was only twenty
years old, or even a teenager, at the time of Tilokaraja’s coup (1441), it
would imply he was almost one hundred years old when he wrote his
works (1517—-1524), which is hardly conceivable (Supaphan 2011: 18).

Another common belief is that Sirimangala himself had been to
Lanka to be reordained in the Sinhalese tradition (Saddhatissa 1989:

34 All kings of Lan Na until the Burmese stranglehold (1558) actually belong to

that lineage.

35 Sa-nguan relies on another paper by Saen Thammayot, which it was not

possible to examine in the frame of this study.
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42).5¢ This is very unlikely, as written sources do not record other Lan
Na monks having travelled to the island subsequent to those who
accompanied Dhammagambhira and Medhankara — which obviously
happened before Sirimangala was born. Here one can suppose that the
historiographers have relied on the inscription of Vana Aram monastery
(JRo4, Phayao, dated 1499), which gives the name of two theras who
were among the twenty-five Lan Na monks who had been to Lanka, one
of these being “Maha Saramangala”.5” Further unreliable information
circulating in Thailand is that Sirimangala was the spiritual teacher
(upajjhaya) of King Mueang Kaew (Saddhatissa, op. cit.; Khemapali
2006: 35). The biography of Sirimangala that is displayed at Tamnak
monastery passes on this rumour, and even states that Mueang Kaew
built the Rattavanamahavihara (Pa Daeng monastery) in honour of the
great monk, which is, of course, a nonsense based on historical sources
concerning this place.’® According to other sayings, he eventually took
on the position of supreme patriarch of the Lan Na kingdom (id.), which
is here again not supported by any evidence.

A more consistent source is a manuscript partly dedicated to Siri-
mangala and his life. Unfortunately, this manuscript has been lost, and
all we know about it comes from the testimony of the scholar and royal
attendant Tho Jum na Bangchang (snanas Img'w o vt 1897-1987),
who reported its content after he found it in 1921 at Khuang Singh
monastery (fawa9&w vat khvan, sinh), located a few kilometres north of
Chiang Mai city.” This manuscript was written by a monk named Phra

36 This is also what is written in the biographical notice that is displayed at the
entrance of Tamnak monastery. A similar notice is found below the statue of
Sirimangala that is situated within old Chiang Mai, near the Nam Ping river
(see p. 104, n. 85, for details).

57 See Lorrillard, “Muang Kéo”, and Prasert na Nakhorn et al. 1991: 9.

38 This detail occurs only in the Thai version of the text. The adjacent English
translation just indicates that Mueang Kaew “built a temple for him to reside

T

m-.

3% Tho Jum na Bangchang’s record about Sirimangala is included in a book

published by Silpakorn University, entitled v1mu sawiaidnalwa (Namjam
canhvat jian hmai,), pp. 59—60 (date of publication unknown, probably the
1920s or 1930s). It was unfortunately not possible to find this publication.
Its content, however, is summarized in Saduphon 1977: 232—33, Supaphan
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Siwichai (wsze¥3%8 Brah Srivijdy), who was the abbot of the Ho Phra
monastery (Tanawsz vat hdbrah)®® and who allegedly wrote the biog-
raphies of several prominent figures of Lan Na, including Sirimangala.
On palxographical grounds, Tho Jum na Bangchang reckoned the
manuscript to date from Mueang Kaew’s reign (1495-1526), which
means that it could have been written soon after Sirimangala’s death.
This is of course unverifiable, and, to be honest, doubtful, as palao-
graphical analysis is certainly not sufficient for dating a Thai manu-
script.®! According to this text, Sirimangala was born in the city of
Chiang Mai, in a family whose father was a mahout. Sirimangala’s birth
name was Siri Ping Mueang (a3dwilas siri/sri pin mijan), which was
given to him after the wind blew so hard on the day of his birth that the
family home tumbled down. His mother, who was about to deliver, ran
out and took refuge at the foot of a bodhi tree, which in Northern Thai is
also called “mai sri” (lae3 mai, $r7, “the sacred tree”). He is said to have
ordained as a novice (samanera) at a young age. When he was 13 years
old, he urged the inhabitants to build a new monastery in his village.
This monastery was called Veluvana-vihara, but became commonly
known under its vernacular name, Pa Phai Kao Ko (fadnlinne vdt pa,
phai, kao, kq), meaning “the temple with the nine bamboo clumps”. Siri
Ping Mueang stayed permanently in this monastery and, after some
years, he received the full ordination (upasampada). From there, he took
the name of Sirimangala, which was given to him by King Mueang
Kaew himself. Sirimangala spent some years in the Veluvana-vihara,
then Mueang Kaew appointed him as the abbot of Mahabodharama
(Chet Yot monastery). He obtained on this occasion the rank of acarya.

1990: 384—85, Saduphon 1999: 29—33, Khemapali 2006: 35, and Supaphan
2011: 16-17.

No temple of this name seems to exist today around Chiang Mai, but a
school located in the vicinity of Phra Singh monastery is named Ho Phra. As
modern schools in Northern Thailand are sometimes built on monastery
lands, it is not impossible that a Ho Phra monastery existed on this location
in former times.

60

61 Moreover, although the oldest northern Thai manuscripts are dated from the

end of the 15th century, only a few go back that far. It is rare to find Thai
manuscripts older than two or three hundred years.
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Therefore, his full religious name (chaya) became Sirimangalacarya.
Later on, Sirimangala was appointed as the abbot of Suan Dok monas-
tery (Puppharama) and remained there until his death.

This manuscript is the only source giving a more or less complete
chronology of Sirimangala’s life. For that reason, it is not possible to
cross-check most of the biographical elements it contains, such as
details about his family or his social origin. Only Sirimangala’s lay
name (Siri Ping Mueang) can be compared with the one indicated in the
Mang-d colophon, but it turns out to be different (see above). One can
only say that the alleged occupation of Sirimangala’s father does not
necessarily contradict the hypothesis that he was of noble rank. Indeed,
Thai royal courts have their own herds of elephants, especially as the
white or albino elephant (maflen jan, phiiak) is considered sacred and is
the symbol of wealth, royal virtue, and power. The function of royal
elephant keeper in Lan Na was certainly not considered a degrading
position but quite the opposite, a position of status. The Milasasana
even relates the case of a nephew of the king of Chiang Mai who was
his mahout, before he brought the Sinhalese tradition of Buddhism in
Chiang Tung. Although not specifically significant, it may be noted that
the Burmese Pitakat Thamain indirectly connects Sirimangala to the
royal elephants, by stating that he lived during the reign of a king who
was the owner of four white elephants from Vijayapura (Likhit
Likhitanonta 1969: 277), which was the capital of the Shan (Tai)
kingdom of Pinya.®? Parallel to this biography, Tho Jum na Bangchang
records that he read in another manuscript that Sirimangala used to ride
an elephant when he entered Chiang Mai, which would support the
hypothesis that his father worked as an elephant keeper. He also says
that he had the opportunity to see with his own eyes Sirimangala’s
elephant saddle stored at the Tamnak monastery, although nowadays no
saddle is visible there.%3 In any event, it would be surprising that a

62 The kingdom of Pinya, located in central Burma, existed in the 14th century.
It was subsequently absorbed by the Burmese kingdom of Ava.

63 Venerable Bhiksu Caruii Pafifiadharo, who was a resident of Tamnak monas-
tery in 1977, confirms that an elephant saddle was indeed stored there in the
past, but that it had since been moved to the Chiang Mai museum
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saddle would have remained intact for four centuries. One can also
doubt that Sirimangala, whose works bear witness to his knowledge of
and respect for the Vinaya, would have travelled riding on the back of
an elephant, as the monastic code of the Pali tradition clearly prohibits
such a practice.

Some other information given in this biography is puzzling, and
some even seems to contradict that given by Sirimangala himself in his
writings. First, it is surprising that it remains silent about Suan Khuan
monastery, where Sirimangala must have spent a subsequent part of his
life. On the other hand, the name of the monastery that Sirimangala is
said to have had built, Veluvana-vihara, is confusing. Following the
Thai erudite Maha Vuddhinano, some scholars believe this is the same
place as the Veluvana-vihara that is mentioned in Jkm (121) and PY
(368) (Saen Monvithun 1958: 154; Saksri 1971: xviii; Saduphon 1977:
6; Saduphon 1999: 24; Supaphan 2011: 19—21) — and which would
also be the actual Tamnak monastery (see below for discussion of this
matter). The fact is the Veluvana-vihara that these chronicles refer to is
actually the Umong monastery, located to the west of the Chiang Mai
city wall, in which King Mueang Kaew enshrined relics in 1520 (Penth
1994: 201, 266-7).% Umong monastery (%aﬂmﬂr vat umong) is also
called in other local chronicles Pa Phai Sip-et Kor monastery
(Gahlw&wdana vat pa, phai, sip ét ka), which means “the monastery of
the eleven bamboo clumps” — thus not “of the nine bamboo clumps”,
as Sirimangala’s temple is called in his biography. It turns out that
Veluvana is a name that is quite widespread in Northern Thailand for
Buddhist monasteries, in particular for those affiliated to the Sthala-
bhikkhus, as it refers to an emblematic place in the life of the Buddha.®

(Saduphon 1999: 33). While various accessories for a mahout are kept at
Chiang Mai museum, their age and provenance are unknown.

64 Sometimes Velukattharama. Its complete vernacular name is Wat Umong Suan
Phutthatham (’J@]aISJGﬂﬁ’J%WVI‘EﬁS‘SN vdt umong svan Buddhadharrma) not to
be confused with the Umong Thera Chan monastery (maiumwmmswm
vat umong maha thera Candr) that is located in inner Chiang Mai (see Penth
1974).

There is today, for example, a Weluwan (P. Veluvana) monastery located
about 5 kilometres east of Chiang Mai. Moreover, the Pali name of the Ku

65
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It would not be surprising that two monasteries situated at the south or
southwest of Chiang Mai both bore the name of Veluvana. These would
have been distinguishable by their respective vernacular designations,
namely “the monastery with nine bamboo clusters” (Sirimangala’s
abode) and “the monastery with the eleven bamboo clusters” (i.e.
Umong monastery).

The mention of Sirimangala having been appointed as the abbot of
Mahabodharama (Chet Yot monastery) also raises questions. According
to Jkm (112) and PY (362), the abbot of Mahabodharama, whose
honourific name or title was Mahabodharamadhipati Mahasami, was
appointed by King Mueang Kaew as the patriarch (sangharaja-adhipati-
sangha) of the Sthalabhikkhus in 1517, and thus moved to Rattavana-
mahavihara (Pa Daeng monastery). It is thus theoretically possible that,
as the biography states, Sirimangala would have been then assigned to
replace him at the head of this monastery. It is, however, supported by
little evidence. Moreover, in 1517, Sirimangala had just completed the
writing of Vess-dip, while Sankh-p-t and Cakkav-d were composed
three years later, in 1520. Considering the significance of both texts in
terms of volume and complexity, a period of three years for writing is
already impressive. It is thus unlikely that Sirimangala would have been
able to achieve this while being at the same time the abbot of one of the
most important monasteries in Lan Na, especially as this task is parti-
cularly heavy, not only in terms of internal responsibilities, but also with
regards to the relationship with the secular power. Additionally, Siri-
mangala states in his colophons that he was staying at Suan Khuan at
the time of completing Sankh-p-t and Cakkav-d. This means that in any
event, he would have left the Mahabodharama in the meantime to go back
to his previous abode. In sum, it is more likely that Sirimangala stayed
permanently at Suan Khuan during this period, and thus that it was another
monk who was appointed as the abbot of the Chet Yot monastery.

Tao monastery (one kilometre north of Chiang Mai) is also Veluvana-vihara
(mentioned in TMC 197). One can also mention another old Veluvana-
arama (built in 1488) that is located in Lamphun. A stone inscription (n. 67)
found in San Makha monastery (in Lamphun) clearly connects this
Veluvana-arama to the Sihalabhikkhus lineage and to the Pa Daeng
monastery” (see Penth et al. 1999: 160-61).
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As for Sirimangala having been appointed as the abbot of Suan Dok
monastery (Puppharama) and having resided there until his death, it is
not supported by evidence either. It is also inconsistent with the pre-
vious allegation according to which Sirimangala was once the abbot of a
monastery affiliated to the Pa Daeng lineage, namely the Mahabodha-
rama. But if one were to accept such a possibility, his appointment to
Puppharama could have taken place only after 1524, the year of the
completion of Mang-d, his last known work.%® In this regard, Tho Jum
na Bangchang asserts that in 1925 he saw in the vicinity of the Suan
Dok monastery a reliquary bearing an inscription saying it shelters Siri-
mangala’s bones (afthi brah Sirimangaldcary). Unfortunately, this
alleged reliquary was removed two years later by villagers, while the
place is now located within the precinct of the airport (Supaphan 1990:
385; Sadupon 1999: 35).7

In the final analysis, only little information on Sirimangala that is
given in Thai historiography can be considered as relevant, as it mainly
rests on unexamined or unverifiable assumptions.®® On the other hand,
these writings reflect the devotional respect Thais have for Buddhist
figures and their need to place them within both an historic and hagio-
graphic religious tradition. To adopt a critical perspective toward the

66 According to Jkm (127), King Mueang Kaew honoured the abbot of Suan
Dok in 1524, and filled him with incalculable wealth (Puppharame [...]
anagghaparikkharehi therdadhipatino piijetva pavesapesi). The chronicle
doesn’t give the name of this abbot but, in any case, it can’t be Sirimangala,
as this event took place at the very beginning of the year (10th day of the

month of Magha, i.e. Friday 15 January 1524).
67 Tho Jum na Banchang also states that he read a document handwritten by
Prince Damrong Rajananubhab, in which the latter attests having found a
source according to which Sirimangala was once the abbot of Ton Khanun
monastery (lit. “the monastery of the jackfruit”). This name appears to be
the sobriquet of Chet Yot monastery (P. Mahabodharama). Here again, Tho
Jum na Banchang gives no other evidence than his own testimony. This
might simply be a confusion with Nanakitti, who is said to have resided in a
monastery also called “Jackfruit grove” (Panasarama) (see Saddhatissa
1989: 41).
%8 Not to mention the fact that all the things Tho Jum na Banchang writes about

strangely disappear.
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life, work, or acts of these figures would certainly be seen as misplaced
if not outrageous. Ultimately, they do not tell much about Sirimangala,
but they do tell a lot about Thai culture and local Buddhism.

WHERE DID SIRIMANGALA WRITE HIS WORKS?

I noted above that Sirimangala mentions in his colophons the place
where he wrote each of his pieces, namely Suan Khuan (svan khvan) for
Vess-dip, Sankh-p, and Cakkav-d, and “a secluded place that is situated
one league south of Chiang Mai” (Navapurassa dakkhina-disa-bhage
gavute thane vivitte) for Mang-d. The identification of this (or these)
place(s) has been the subject of several discussions in Thailand, but it is
now widely agreed that all colophons refer to the same place, namely
the present-day Tamnak monastery (iadnwwn var tamhnak), located
approximately 5 kilometres south of inner Chiang Mai (viz. Bimala-
dharrm 1953: 21-30; Supaphan 1990: 388; Hiniiber 1996: 179;
Saduphon 1999: 24; Nakorn Khemapalt 2006: 35; Supaphan 2011: 21—
24).9 This place has therefore been renamed Tamnak Suan Khuan
Sirimangkhalachan monastery (Saswinauuinasiamase var tamhndk
svan khvan Sirimangalacary), in homage to Sirimangala.

There are reasons, however, to question these views. As for Suan
Khuan, colophons specify that it is “located at the southwest of the
Sthalarama” (Sthalaramassa dakkhina-pacchima-disaya patitthite),
which recognisably refers to the Phra Singh monastery (fawsz&m vt
brah sinh) (Ceedés 1925: 132). This monastery, one of the most impor-
tant ones in inner Chiang Mai, owes its current name to the presence of
the Phra Sihing image (Sthalapatima). It also shelters one of the biggest
cetiya in Chiang Mai, which was probably built even before the temple
itself. As for King Mueang Kaew, the ruler of Lan Na at Sirimangala’s
time, not only did he support renovation and construction works in this
monastery, he also made it a place of representation of power, as it was
there that rulers of smaller principalities came to pledge allegiance to
him (Jkm 119, Notton 150—51); it was also this monastery that Mueang
Kaew chose for organising the funeral of his dead daughter (Jkm 125/f,
and above). Yet several Thai scholars argue that the Sthalarama refers in
Sirimangala’s colophons not to Phra Singh monastery, but to the Maha-

9 See also The Life and Work of Brah Maha Hmiin, Vuddhifiano 1957: 41.
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bodharama (Chet Yot monastery), which is located about 3 kilometres
northwest from Chiang Mai (Saen Monvithun 1958: 138; Nopphon
1980: 235; Supaphan 2011: 19, 25, 263-64).79 However, the arguments
put forward are not convincing. One of these is that the designation
“Sthalarama” would be related to Sthala (i.e. Lanka), while the etymo-
logy of the vernacular name of the temple, Phra Singh (wiz&smw brah
sinh), would be singha, or stha (“lion”, i.e. the Buddha). Admittedly,
Phra Singh monastery is also known under another Pali name, Singha-
vara-vihara, but texts from this period often display confusion between
singha (or stha) and sihala, which are anyhow linguistically related.”!
According to chronicles, Phra Singh monastery was first called Maha-
vihara, and then took the name of Sthalarama after King Kue Na (circa
1355-1385) had the Phra Sihing image (Sthala-patima) brought from
Lanka (Jkm 86—91, 102; CMC). Thus, whichever etymology is accepted,
the vernacular name of this temple refers, directly or indirectly, to Lanka.
In any event, this name was given to the monastery before Dhamma-
gambhira’s mission to Lanka, meaning that it is not related to the forma-
tion of the Sthalagana in Lan Na (circa 1430). On the other hand, it
coincides with the establishment of the first Sinhalese trend by Sumana
(circa 1370). Another argument raised by scholars to contest the identi-
fication of Sthalarama with Phra Singh monastery relies on the “bio-
graphy” of Sirimangala related by Tho Jum na Bangchang (see above).
According to this text, Sirimangala was for a period of time the abbot of
Mahabodharama, and as such was connected with this temple. They
deduce from this that the place he refers to as Sthalarama in his colo-
phons must be the Mahabodharama. One can only notice how fragile the

70 Saen Monvithun, in his Thai translation of Jkm, seems to be the source of
this identification.

71 The Sv-pt glosses sihala as “the lion prince”, taking the suffix /a in the sense
of “catching” (/ati) (Crosby 2004: 75). Moreover, Supaphan na Bangchang
has noted that some sources write Siharama, instead of Sihalarama. She
deduces that two distinct monasteries might have existed, Sthalarama and
Siharama, the latter only being the Pali name of Phra Singh monastery
(Supaphan 2011: 264). The truth is, misspellings are habitual in ancient Thai
sources, and that the two names very likely refer to the same monastery.



Writing Pali Texts in 16th-Century Lan Na 99

foundations are on which this view rests.”> Whatever the case may be,
cross-checking passages concerning the Sthalarama that are recorded
both in Jkm (written in Pali) and in TCM (written in Thai) leaves no
doubt regarding the identity of this monastery with the Phra Singh
monastery.”?

Nevertheless, one might wonder why Sirimangala mentions the
Sthalarama in his colophons. As Phra Singh monastery is situated at the
very centre of Chiang Mai, such a reference is indeed by no means help-
ful in locating Tamnak monastery, which is situated several kilometres
south of the city walls.” This was actually another argument used by
some modern scholars in asserting that “Sthalarama” cannot in this
instance be the Phra Singh monastery. In fact, the problem occurs only
if one admits that Tamnak monastery is the same place Sirimangala
refers to as Suan Khuan in his colophons. There is, however, material

72 The same scholars raise other arguments, which are summarized below in
order to give a clearer idea of the hypotheses or assertions that circulate in
Thailand about Sirimangala: Mahabodharama was affiliated to the Sthala-
pakkha, while Phra Singh monastery would have been affiliated to the old
Mon tradition. Taking for granted that Sirimangala was a Sthalabhikkhu,
they conclude that he could not have resided in Phra Singh monastery. Not
only is there no real evidence of Sirimangala’s affiliation to the Sthala-
pakkha (see below), but sources do not support the affiliation of Phra Singh
monastery to the old Mon tradition. Evidence rather shows it was primarily
connected with the first Sinhalese trend led by Sumana (see above). Some
studies also assert that Nanakitti and Ratanapafifia once resided at Maha-
bodharama (Supaphan 2011: 26). Assuming that Sirimangala must have
been close to them, they deduce that he must have resided in the same
monastery. None of these arguments is supported, or even suggested, by

evidence.

73 For instance, both texts report that Mueang Kaew ordered simultaneously the

construction of two religious buildings (vihara), one in the Phra Singh
monastery (Jkm “Sthalarama”), one in the Maha Chedi Luang monastery
(Jkm “Mahacetiyarama”) (Jkm 119, CMC 160). H. Penth (1994: 245—246)

also identifies Sthalarama with Phra Singh monastery.

74 Tt must be added that Tamnak monastery is, strictly speaking, located to the

south of Phra Singh monastery rather than southwest. Certainly, the road
coming from the southern gate of Chiang Mai is slightly oriented towards
the southwest, but people from ancient Lan Na must have assumed that its
orientation was clearly southward.
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evidence that tends to contradict this assumption, namely two old manu-
scripts actually stored at Lai Hin monastery in the city of Lampang (about
100 kilometres south of Chiang Mai). These manuscripts are two Pali
Jatakas of the Timsanipata and Pannasanipdata. Both bear colophons
indicating they were copied at a monastery named Suan Khuan in CS
876 (1514) and ordered by an “important faithful layman” (maha-
updsaka) whose name was Bua Kham.” The colophon of the second
text provides additional details, saying that this very monastery is
located “within the walled city, near the gate of the Flower-garden (svar
khvdr nai vyan cim, pahtii svar tak)”.’® The fact is there is no record of
a gate in Lampang that is called “Flower Garden” (Suan Dok), nor of a
monastery with the name of “Suan Khuan”. The mention of “the gate of
the Flower-garden” actually leaves little doubt that it refers to the
western gate of Chiang Mai, which nowadays still bears this very name,
opening onto the road that leads westward to Suan Dok monastery
(Puppharama) and beyond to Mount Suthep.”’ This city gate is already

75«1 pi kap sed sakrdja dai 876 timsanipata jataka mahd-upasaka bva gam tan

mein san kap vat svar khvan”. “Panndsanipata kap vad svar khvan nai vyan
cim pahtu svar dok lee. 12{?} pi kap sed sakraja dai 876 pannasanipdata
Jjataka mahaupasaka bva gam tan mein san kdap vat svar khvan lee” (in
Hiniiber 2013: 106—-107). Both manuscripts are readable online through the
Digital Library of Northern Thai manuscripts (http://lannamanuscripts.
net/en) (codes PNTMP: 030104092 01, and 030104005 00).

Cim, 3w is a Northern Thai word that is equivalent to Central Thai (Siamese)
na klai,, meaning “near”, “close to” (see Udom 1991: 195; I am also grate-
ful to Phongsathorn Buakhampan for having confirmed this meaning). The
reading of the colophon by O. von Hiniiber (2013: 107) is thus not entirely
accurate, as he understands cim as a proper name, and thus wrongly

translates as “in the city of Cim”.

76

77 The presence at Lampang of manuscripts that originated in Chiang Mai is not
surprising, especially in the case of Lai Hin monastery. Indeed this monas-
tery is famous for its manuscript collection, since the arafifiavasin monk
Kesarapaiifia endeavoured at the end of the 17th century to collect Pali texts
from different areas. The oldest manuscripts in Thailand, dating from the
end of the 15th century are stored in Lai Hin monastery (see Hiniiber 2013,
and also Veidlinger 2006: 93). As for Tamnak (“Suan Kwan’) monastery, it
does not hold any manuscripts. Yet there is a manuscript respository (na'las
hg trai), but it is very new and at present empty. See p. 104, note 84.
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mentioned under this name in local chronicles; what is more, in terms
that are similar to that of the colophon:
[In year 1367] the prince [Phayu] took his father’s remains and
deposited them in the [walled] city of Chiang Mai, near the Suan
Dok Gate (nai vyan jian hmai, bay prati svar tak), where he had a
cetiya built to enshrine them; and he built a temple there for the
monks to live in. At the time, everyone going to the market saw the
temple, which came to be called the Li Chiang Phra. Later the
Buddhasingha [image] was in the temple, and it came to be called
Phra Singh monastery to the present day.
(TCM 65)78

Significantly, TCM here associates the Suan Dok gate with the Phra
Singh monastery, which is actually located in close proximity to the
east. PY, which also relates this event, specifies that the ashes of King
Kham Fu (1334-1336)"° were deposited at 100 fathoms (Th. 1 va) from
the Suan Dok Gate (PY 187). This perfectly matches with observations
that can be made today, as excavations undertaken in 1925 uncovered
the ruins of a cetiya containing the king’s remains within the enclosure
of the Phra Singh monastery (Notton 1932: 84). Therefore, the Suan
Khuan monastery which the colophon refers to as situated “within the
walled city and near the Suan Dok gate” must have been established in
inner Chiang Mai, between this very gate and the Phra Singh monastery,
which are only (approximately) 300 metres apart from each other.
Although the latter is nowadays the only Buddhist monastery that is
located near the Suan Dok gate, it is not impossible that another one
existed in its vicinity in the past. As a matter of fact, a 19th-century
manuscript listing all temples within the city wall of Chiang Mai at that
time precisely mentions a monastery named “Suan Khuan”. What is more,
Suan Khvan appears in the list immediately after the Phra Singh monas-
tery, thereby indicating the geographic proximity of the two temples.®0

78 Transl. Wyatt & Aroonrut Wichienkeo 1998: 103—104.

7 1338-1345 according to TMC.

80 L eporello manuscript of the Harald Hundius collection. The colophon indicates
it was ordered by a high ranking official of the principality of Lampang
(khun-nan Lampan), who originated in Phayao. This official said (folio 58)
to have inventoried 161 temples in Chiang Mai (62 within the wall, and 99
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Such information sheds new light on the place Sirimangala described
in his works (Vess-dip, Sankh-p-t, Cakkav-d) as “situated to the south-
west of the Sthalarama, and commonly known by its Thai name, Suan
Khuan” (Sthalaramassa dakkhina-pacchima-disdaya patitthite deyya-
bhdsdaya Svan Khvan ti pakataname).® 1t clearly refers to the same
monastery that is mentioned in the Papnasanipata manuscript dated
1514, which was situated between the Suan Dok gate (to the west) and
the Phra Singh (to the north-east). In this regard, Suan Khuan must have
been a modest and discreet temple, otherwise the reference to Sthala-
rama would have not been necessary to Sirimangala, as well as that to
Suan Dok gate for the copyist of the Pannasanipata manuscript. It is
also significant that both refer to Suan Khuan only by its vernacular
name. Sirimangala at least would certainly have used the Pali name if it
had existed, especially as the presence of these two Thai words clashes
within a text that is entirely written in Pali. This absence of a Pali name
suggests we are dealing with a simple monastic abode, which perhaps
did not have an ordination hall (sima). On the other hand, Suan Khuan
must have been an active place in terms of Pali literacy, as not only did
Sirimangala spend years writing his works in this monastery, but Pali
texts were also ordered and copied there, such as the two Jatakas
mentioned above. It was probably a quiet place where monks could
write or copy manuscripts in complete tranquillity. Therefore, there is a
greater understanding of the mention by Sirimangala of the Sthalarama
(Phra Singh monastery), since he lived in its close vicinity. The
presence in the manuscript repository of Phra Singh monastery of the
oldest copy of a text written by Sirimangala, namely the Cakkav-d dated

outside) in the year s 1182 (a year kof-si), that is, in 1820. The names
“Brah Sin” and “Svar Khvar” are given on folio 53. Once again, my
gratitude goes to Phongsathorn Buakhampan for having provided me with a

sample of this manuscript.

81 To be precise, this sentence could well be interpreted as “situated at the

southwest quarter of the Sthalarama”, meaning within the monastery rather
than outside it. It is actually the way G. Ceedes (1915: 39) has translated this
passage: “dans la partie Sud-Ouest du Sthalarama”. However, mention
made of a vat bearing the name Suan Khuan, in both 1514 manuscript and
19th century list of Chiang Mai monasteries, invalidates this reading.
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1538 mentioned before, is another indication of Sirimangala’s connec-
tion with this temple. This also pleads in favour of the supposition that
he participated in some royal or important ceremonies held in Phra
Singh monastery (see above).

Having denied the possibility that Sthalarama was actually the Phra
Singh monastery, Thai scholars could not have imagined that the place
named Suan Khuan would actually be located in inner Chiang Mai. It
follows from this that, contrary to what is generally accepted today in
Thailand, the place Sirimangala refers to as Suan Khuan in Vess-dip,
Sankh-pt, and Cakkav-d can hardly be the present-day Tamnak monas-
tery, as it is located several kilometres south of the old city of Chiang
Mai. The actual name of “Suan Khuan Sirimarngaldcary” that has been
added to that of Tamnak is therefore the result of a mistake, mainly due
to the assumption that the “Suan Khuan” and “a secluded place situated
at one gavuta south of Chiang Mai” referred to in Sirimangala’s various
writings were a single place. The fact this is not the case actually
explains why the colophon of Mang-d differs from that of his previous
works (Vess-dip, Sankh-p, and Cakkav-d), while making no mention of
the Sthalarama in Mang-d.%2

But although Tamnak monastery is not Suan Khuan, could it still be
the “secluded place” Sirimangala refers to in the Mang-d colophon?
Certainly the situation of Tamnak village is, even today, beyond the
major roads. Despite the urbanization that has deeply changed the
landscape since Sirimangala’s time, it retains a feeling of peace and
tranquillity. According to local tradition, the name Tamnak (@1wvn
tamhnak) was given to this village only in 1796 after King Kavila

8 One might ask why Sirimangala would have moved from Suan Khuan

monastery to a place located outside Chiang Mai. Although it is not possible
to provide a definitive answer, one can at least formulate a hypothesis. The
Annals of Yonok relate that Chiang Mai experienced a flood disaster in
Cs 886 (1524), that is, precisely the year Sirimangala completed the Mang-d.
The flood affected in particular the eastern part of the town, around the Tha
Phae (or Chiang Rueak) gate, and caused massive damage with a high
number of deaths (PY 371, Saduphon 1999: 24). It could have been a reason
for people impacted to move, and Sirimangala could have been one of those.
If so, he probably looked beyond the city wall for a safe, quiet place to
complete his work.
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(1775-1813) and his entourage spent four nights there, in a pavilion
built for the occasion (the word tamhnak refers in Thai to a residence for
the ruling elite or the kuti of a sangharaja).®® Historical sources are,
however, silent on this episode. As for Tamnak monastery, it is in large
part a classical Thai monastery, which includes the usual religious
buildings, such as a vihara, an ordination hall, residences for monks
(kuti), a manuscript repository,3* and several chapels. One must also
notice a statue representing Sirimangala that has been installed just
before the vihara, and another one that stands inside a small chapel.®
All these structures are of recent construction.

Other architectural elements, however, suggest that this place might
have been a Buddhist monastery for centuries. First, an ancient, massive
entrance gate together with ruins of a brick surrounding wall (and
probably of another smaller gate) give an imposing and majestic
character to the whole. Although the gate has obviously been recently
restored, it might evoke the style of Lan Na architecture of the 16th
century. Local tradition says that these ruins are those of the Veluvana-
vihara, the alleged abode of Sirimangala (Saksri 1971: xviii). The
“History of Tamnak monastery” (Uszi@daewin pravati vat tamhnak)
that is displayed at the entrance states that it was built in the mid-15th
century, during King Mueang Kaew’s reign.%¢ This statement actually
results from a confusion with the Veluvana-vihara that is mentioned in
Jkm and PY, which we have proved to be another monastery (see
above). Second, an older and now abandoned vihara adorned with a
beautiful carved wooden pediment, possibly dating from the 18th or

8 The Life and Work of Brah Maha Hmiin, Vuddhifiano 1957: 42. See also
Supaphan 2011: 20.

84 This repository is actually an exact replica of the one in Phra Singh monas-
tery, probably because Sirimangala refers to this monastery in his writings.

85 There is another statue representing Sirimangala in Chiang Mai. Tt was

installed in 1998, at the angle of Chareung Prathet and Tha Phae avenues,

not far from the Ping river. It represents Sirimangala holding a Mangala-

tthadipant manuscript. These images of Sirimangala attest his popularity in

present-day Northern Thailand.

Other sources give the dates BE 2038 (1495), BE 2050 (1507), or BE 2053

(1510) as the date of construction. None of them is supported by evidence.

86
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19th century, is still standing in close proximity to the gate. Thirdly, a
cetiya is present just behind the old vikara, but recent restoration makes
it difficult to estimate the date of its construction. Lastly, a centuries-old
bodhi tree stands near it, a sign that this location has been a religious
site for ages. For reasons that remain to be cleared up, an old vihara,
cetiya, and bodhi tree are located outside the ancient boundary wall.
New buildings, however, have been erected inside the wall.

On-site observations made in the 1940s attest that more ancient
architectural elements were visible then, including the surrounding wall
and smaller gates at the four cardinal points (see Bimaladharm 1953:
26ff.). According to some, these ruins and ancient buildings were those
of an ancient monastery that was destroyed or abandoned in the second
half of the 16th century, after the Burmese seized Chiang Mai
(Supaphan 2011: 23).%7 Later publications attest that Tamnak monastery
was still in ruins at the end of the 1960s (see Saksri 1971: xviii).
Thereafter, inhabitants of Tamnak village invited a charismatic monk,
the Venerable Panfia Siridhammo, to reside in this monastery and to
become its abbot. Between 1977 and 1986 this monk undertook,
together with the provincial responsibility of the sangha of Chiang Mai
province (wamzdmia cao, gana canghvar), the rehabilitation of the
monastery and the construction of the new buildings of the present-day
Tamnak monastery (Saduphon 1999: 22; Supaphan 2011: 24).

While it is commonly assumed today in Thailand that Sirimangala
once resided in the place that is today the Tamnak monastery (or more
exactly in its older part, on the other side of the gate), when and how
this assumption became established is not entirely clear. It seems that
the one who is at the origin of this identification is the prince Damrong
Rajanubhab (1862—-1943). Relying on the details given by Sirimangala
about his abode in Mang-d colophon (“Navapurassa dakkhina-disa-
bhage gavute thane”), he would have reviewed all the temples located
within a distance of 2,000 fathoms (i.e. one gavuta) from the southern
wall of Chiang Mai. He found Tamnak monastery was the location that
corresponded most, especially thanks to the presence of the old

87 See also “History of Tamnak monastery”.
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archzological remains.38

The truth is the correspondence is rather approximate: distance from
Tamnak monastery to the southern gate of the old city is in fact more
than five kilometres, while one gavuta is equivalent to Y yojana, that is,
a little less than three kilometres. Subsequently the study of the royal
attendant Tho Jum na Bangchang, discussed earlier, certainly reinforced
Prince Damrong’s hypothesis. In his study (circa 1930), he clearly
identifies Tamnak monastery with the Veluvanarama, or Pa Phai Kao
Ko monastery (“the temple with the nine bamboo clumps”), which
Sirimangala’s biography indicates to have been his place of residence
for many years (see above). His assumption draws on the fact that Jkm
and PY mention a Veluvana-vihara monastery also located “at the
southwest of Chiang Mai” (Nabbisipurassa dakkhina-pacchimadi-
santaralakone) (Jkm 121, PY 368), which may appear as analogous to
that given by Sirimangala to locate his own abode (Sthalaramassa
dakkhina-pacchima-disaya patitthite). However, we have shown that
not only is the Tamnak monastery not the place Sirimangala refers to in
his colophons, nor is it the “Veluvana-vihara” mentioned in Jkm.

Taking all this into consideration, arguments supporting the idea that
Tamnak monastery was the place where Sirimangala wrote the Mang-d
are very fragile. First, the geographical situation of this monastery
matches only approximately with the details given in the Mang-d
colophon (i.e. “situated at one league south of Chiang Mai”). Second,
this situation might as well apply to several other places in the vicinity,
especially as many old temple structures have been excavated over the
past few years in the surroundings. Furthermore, this statement results
for its greater part from a confusion related to the name of Veluvana-
vihara, which Thai scholars wrongly identified with Tamnak monastery.
Finally, Sirimangala does not specify in this very colophon that he was
residing in a temple. He only mentions a secluded place (thane vivitte)
that allowed him to live in solitude, which rather suggests a simple
monk’s abode or hermitage, and certainly not a large monastery surrounded

8  Maha Vuddhifiano attests he read the record of Damrong’s survey and

findings in the prince’s correspondence (see The Life and Work of Brah
Mahda Hmiin, Vuddhifiano 1957: 39).
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by walls and massive gates.® In the end, no reliable data allows us to
connect Sirimangala to present-day Tamnak monastery. This connection
rests only on a series of suppositions that are not supported by the
evidence so far. Still, it appears from subsequent studies that monks and
laypeople in Chiang Mai had by around 1940 already acknowledged
that Tamnak monastery was Sirimangala’s abode (see Bimaladharrm
1953: 24—25), probably after Prince Damrong’s conclusions.’® At that
time, however, the name Svan Khvan Sirimangaldcary had not been
included yet. The “History of Tamnak monastery”, displayed at the
entrance of this temple, leads to the conclusion that this additional name
was added only later on, after academic studies had been published on
Sirimangala and his work, and had, inaccurately, identified Tamnak
monastery both with Veluvanarama (Umong monastery) and Suan
Khuan monastery (viz. Bimaladharrm 1953: 24—26; Saksri 1971: Xviii;
Supaphan 1990: 387; Saduphon 1999: 24).°! Ironically enough, these
misinterpretations and confusions caused Tamnak monastery to gain its
present reknown, not only in Chiang Mai, but also in other regions of
Thailand, so much so that members of the royal family came on an
official visit in 1973 (see Saduphon 1999: 32).

WAS SIRIMANGALA A SIHALABHIKKHU?

As said at the beginning of this paper, a radical change in Pali writings
is perceptible in Lan Na from the 15th to mid-16th century which cor-
responds to the emergence of the Sthalagana and the development in
Chiang Mai and neighbouring principalities of a network of monasteries
affiliated to the Pa Daeng monastery. A large number of new texts
demonstrate their authors’ undeniable mastery of the Pali language in

89 Certainly it is also possible that a monastery was built on the same location
after Sirimangala’s death, but even so, this only brings additional supposi-
tions.

% The Venerable Bimaladharrm Asabha Thera relates that when he asked
monks and officials of Chiang Mai in 1943 to lead him to the place where
Sirimangala had resided, they straight away conducted him to Tamnak
monastery. They left Phra Singh monastery and then travelled about six
kilometres southwest.

91 Supaphan na Banchang’s book on Pali literature in Thailand (1990) is given
as the main source of this notice.
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comparison with previous and subsequent literary religious productions
in the area. Sirimangala’s works, which were all written in the first
decades of the 16th century, clearly belong to this “fresh sap” in Thai
Buddhism (Coedés 1925: 32). It is thus generally assumed that Siri-
mangala belonged to the Sthalagana (Saksri xvi-xvii, Saddhatissa 1989:
43), that is, the second araririavast trend founded by Dhammagambhira.
This remains, however, a supposition, and further analysis is needed to
determine whether it can be taken for granted.

In truth, reliable information we have on Sirimangala does not allow
a definitive conclusion about his affiliation to one or the other of the
three factions that coexisted in Lan Na at that time. On the one hand, it
has been demonstrated above that Suan Khuan monastery, where
Sirimangala wrote at least three of his works, was located within the
walls of Chiang Mai, in the close vicinity of the Phra Sing monastery
(Sthalarama). One might thus conclude that he was a town-dwelling
monk (gamavasin), and as such that he was affiliated to the old Mon
tradition. However, the term ararifiavasi should perhaps not be under-
stood too literally when dealing with Lan Na (and probably when deal-
ing with Sri Lanka earlier). Indeed, one can only observe the high
concentration of monasteries within the walls of Chiang Mai,”? while a
large number of them were established after the installation of the two
factions that claim to belong to the forest-dwelling tradition. Even
monasteries affiliated to the Sihalagana, such as Pa Daeng (Rattavana-
mahavihara) and Chet Yot (Mahabodharama), although complying with
the rules of the Vinaya on this matter (see below), were close to the city
and located in inhabited places. Contrary to the common view, Bud-
dhism in Southeast Asia was for a long time of an “urban” nature, which
is also true for the so-called forest-dwelling trends.

As for the Phra Singh monastery, we have seen that it was supported
by kings, especially by Mueang Kaew who had organised the funeral
ceremony for his daughter there. It is not clear, however, to which lineage
this monastery was affiliated, as monks of the three ganas are said to
have participated (Jkm 125). Certainly, its Pali name (Sthalarama) refers
to Lanka, but we have seen that it predates the return of the Sthala-
bhikkhus from the island (circa 1430) and the establishment of the Pa
Daeng monastery. The name of Phra Singh is a direct consequence of

92 The same can be said for other old Thai-Lao cities, such as Sukhothai,
Lamphun, or Luang Prabang.
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the installation of the Phra Sihing image (Sthalapatima), which is said to
have originated in Lanka (above). It is thus very likely that Phra Singh
monastery was at first connected with the first Sinhalese trend,
established by Sumana around 1370. This does not mean, however, that
this situation prevailed for later periods. It may also be that “royal”
monasteries of inner Chiang Mai, which were sponsored and frequented
by kings, were not clearly affiliated to one of the three gamas that
coexisted in Lan Na, even if rulers could have unofficially supported
one of them.

On the other hand, when Sirimangala wrote the Mang-d some years
later (in 1524), he had obviously moved from Suan Khuan to a place he
describes as secluded and at a distance from the city. His insistence in
the colophon on his delight at staying in solitude is probably intended to
highlight that he conformed to the forest-dwelling tradition. However,
this does not necessary mean that Sirimangala was affiliated to the Pa
Daeng lineage (fay, pa;), as some monks of Suan Dok lineage (fay;
svan) also claimed to belong to an ararsifiavasi tradition. Suan Dok was
indeed divided in two branches, one — probably the vast majority —
gathering the village-dwelling monks (gamavasin), who were devoted to
the study of texts (ganthadhura), the other one gathering forest-dwelling
monks, who practised introspective meditation (vipassanadhura) (Bizot
1993: 50).

But the mention of the distance of one league (gavuta) between
Sirimangala’s residence and Chiang Mai is significant, as the geogra-
phical remoteness from the city of a forest-dwelling monastery has
precisely been an issue between monks of both trends. Indeed, this
attribute was contested with the monks of Suan Dok monastery by
Dhammagambhira and his companions when they came back from their
journey to Lanka, arguing that this monastery was too close to the city.
Indeed the Vinaya states that a monk’s residence can be considered a
forest dwelling only if it is located at least at 500 bow lengths from a
village or a city (arafniakam nama sendasanam paricadhanusatikam
pacchimam) (Vin IV 183). Hence, they established the Pa Daeng
monastery one kilometre west of the Suan Dok temple, at a greater
distance from the Chiang Mai city walls. The fact is all monasteries

93 The distinction between vipassanddhura and ganthadhura is still meaningful
today in Thailand and Laos, although the “forest-dwelling” is much more
controlled and structured than in the past.
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whose affiliation to the Sthalagana is definitely ascertained, such as
Tapodarama,® Mahabodharama, Veluvanarama, and Rattavanamaha-
vihara, are situated a certain distance from the historical centre of
Chiang Mai.

Another element that supports the hypothesis that Sirimangala was a
forest-dwelling monk comes from the 1538 dated manuscript of the
Cakkavaladipani (above), stored at the Phra Singh monastery. The word
that immediately follows the title says the copy was sponsored — if not
during the lifetime of Sirimangala, certainly soon after — by “the lord
Mahasangharaja Candaramst arafi[fi]avasi”.

It happens that a high-ranking monk named Candaramsi, who came
from Khelanga-nagara (i.e. Lampang), is listed among the Sthalabhikkhus
who are said to have attended the above mentioned ceremony for install-
ing the sima at the Mahabodharama (Wat Chet Yot) in ¢S 873 (1511) in
the presence of King Muang Kaew (Jkm 106-107, see also above p. 87).

The Cakkav-d manuscript from 1538 would thus connect directly at
least Sirimangala’s writings to the “fay Pa” lineage, and also to the
highest religious hierarchy, if not to the king himself. Here we must
remember the possibility that the Vess-dip was preached during the
ceremony supported by Mueang Kaew at Rattavanamahavihara in 1519,
when 300 monks received their ordination. If this is the case, it would
add another argument in favour of this hypothesis.

The passage of the Sasanavamsa mentioning Sirimangala also sup-
ports the idea of his affiliation to the Pa Daeng lineage. As said before,
Pafifasami states that Sirimangala once resided in a temple whose abbot
was an Elder who had visited Lanka (patta-Lanka-therassa vihare
vasanto Sirimangalo) (Sas 51). We have seen that several interpreta-
tions of this statement are possible. One possibility is that this Elder was
the abbot of Suan Khuan at the time Sirimangala resided there writing
the Sankh-p-t (1520) — though in this case this abbot would not himself
have travelled to Lanka. This would mean that Suan Khuan monastery
was affiliated to the Sthalagana. Here its location in the city centre
would raise questions concerning the local understanding of the
“arannavast” qualification. Another less likely possibility is that this
Elder is Buddhavira, the master Sirimangala refers to in Mang-d. In this
case, Sirimangala would have been directly instructed by a Sthala-
bhikkhu. Both hypotheses actually link Sirimangala to the “fay Pa” (fay,

94 Known under its Thai name as Wat Ram Poeng (fméﬂ viJs vat ram; pon).
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pa;) lineage. However, the information given by Pafnfiasami about this
“Elder who had visited Lanka” is too loose to be taken for granted.
Furthermore, the fact that it comes very late in the historiography (Sas
was written in the 19th century) makes it all the more questionable.

Sirimangala’s affiliation to the “fay Pa” is also supported by his
biography as recorded by Tho Jum na Bangchang and summarized
above. This document states that Sirimangala was once the abbot of
Mahabodharama (Chet Yot monastery), which was, after the Rattavana-
vihara, the most important monastery of the Sthalagana. However, we
have suggested that this is very unlikely considering the time frame, as
this would have happened during the same period Sirimangala produced
some of his major works, which it is clear he in fact wrote in other
places. Furthermore, the same document says that Sirimangala was then
appointed as the abbot of Suan Dok monastery (Puppharama) and
resided there until his death. This is confusing, as this monastery was
the very centre of Sumana’s lineage (fay; svan), and thus in direct
opposition with the Sihalabhikkhus of the Pa Daeng monastery. If
regular monks of the “fai Suan” and the “fay Pa” might not have
continuously been in open conflict, it is unlikely that the abbot of the
Suan Dok monastery would have been subsequently appointed as the
abbot of the rival faction. Here again this illustrates how limited the
credit is that can be given to this “biography”.

Ultimately, what pleads the most in favour of the hypothesis that
Sirimangala was a Sthalabhikkhu are the four texts of his composition
that have reached us. The huge number of quotations and textual
references that Sirimangala used to compose them show a high level of
literacy and knowledge in Pali scriptures. The variety of the Pali sources
on which Sirimangala relies for his writings is astonishing; not only
does he extensively quote canonical scriptures and commentaries of all
kind, but he also mentions grammatical works, cosmological treatises
and later texts, some of which are not widely spread.” Interestingly
enough, Sirimangala refers to some Pali texts that originated in Burma,

9 For Vess-dip, Sirimangala’s Pali sources are listed in Supaphan 1990: 400—
402 and Khemapali 2006: 40—41 (see also Yamaka 2011: xii—xvii for further
analysis); for Cakkav-d, see Supaphan 405—406; for Sankh-p-t, ibid. 423.
For Mang-d, see the second part of the present study (forthcoming).
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such as the Manisaramanijusa,’® the Balavatara-tika,?” the Candasuriya-
gatidipani,’® the Nepatikapada-vibhatta,”® and, above all, the Sadd-
aniti.'% Scrutinizing references and quotations in Sirimangala’s
writings shows that they correspond to Pali texts that were available in
15th-century Burma, as is apparent in the Kalyant inscription (1476),
especially Vinaya commentaries and manuals (Sp, Sp-t, Vmv, Vjb, Kkh,
Kkh-t, Vin-vn, Vin-vn(p)t, Palim, etc.) (¢f. Hiniiber 1996: 159—60).

The evident Burmese influence in Sirimangala’s works (which is
also observable in the writings of other Lan Na scholars of the 15th—
16th centuries)!%! leads to questioning the authenticity of records of Lan
Na monks having visited Lanka. Indeed, one might be surprised that, on
the one hand, connections with the island are highlighted in Thai
historiography, while, on the other hand, Buddhist cultures that are geo-
graphically closer are more discreetly mentioned. Indeed, the presence
of a Pali trend of Buddhism that is attested among various populations
throughout the region for centuries (Pyu, Mon, Burmese, Khmer,
Sukhothai) does not entail the conclusion that the use of Sinhalese
Buddhism was a complete innovation at that time. The historiographical
tradition of Northern Thailand certainly mentions Mon and Burmese
civilizations, but barely assigns to them Lan Na’s own affiliation to

9% The Manisaramaiijusa is an exegesis of the Abhidhammatthavibhavint
(Abhidh-s-mht). It was written in 1466 by Ariyavamsa, a Burmese monk

living on the banks of the Irawaddy (Bode 1909:42).

97 This fika of the Balavatara was composed by a monk named Uttama, who

was born in Pagan (Burma). He is also the author of the Lingatthavivarana-
tika (Bode 1909: 22).

98 An astrological treatise written by a Burmese scholar named Uttamanga
(Hiniiber 1996: 185). Its date of composition is unknown, but it is obviously
older than Cakkav-d (1520), which quotes it.

9 Nepatikapada-vibhatta seems to be a commentary on the Abhidhana-
ppadipika (a Pali lexicon written by Moggallana at Sri Lanka in the 12th
century). This text, which is rarely found in publications and catalogues,
was written in 1351 by a high-ranking Burmese officer (Bode 1909: 27, 67).

100 A Pali Grammar written in 1154 by Aggavamsa of Pagan (Bode 1909: 16).

101 por example, the Saddabindu-vinicchaya (or °abhinava-tika), written by a
scholarly monk originated in Haripufijaya (i.e. Lamphun, Northern
Thailand), is a commentary on a Pali Grammar, the Saddabindu, which was
composed in Pagan in the 13th century. The Saddabindu seems to be
unknown in Sri Lanka (Lottermoser 1987: 79).
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Buddhism. Lower Burma, in particular, is depicted as an intermediary
stage towards Lanka (Lorrillard 2018: 161), but not really as an
important religious centre. Another fact that makes these records
suspicious is that Lan Na sources show numerous inconsistencies and
contradictions (in particular between records of the supporters of Pa
Daeng and those of Suan Dok). Curiously enough, they also echo
similar events that are said to have happened in other places at other
times. Indeed, analogous events are related for Ava (Burma), where the
monk Chapata established the Sthalasamgha congregation in 1181. The
Sukhothai epigraphy also records the establishment in the Mon country
(Ramafinadesa) of an aranriavast lineage by a certain Udumbara-maha-
sam1 who came from Lanka (EHS 11.1, Jkm 84), of whom Sumana is
said to have been the pupil in Martaban.

Lao chronicles give another example in saying that Buddhism was
introduced in Lan Xang kingdom by a religious mission of monks
coming from Lanka and sent by the king of Maha-Nagara (Angkor
Thom).!92 But it is the Kalyani inscriptions that presents the most aston-
ishing similarities with the Lan Na accounts: these relate the journey of
22 Peguan monks in Lanka (between 1476 and 1479), who subsequently
introduced the Sinhalese lineage into Burma through a new procedure
for ordinations and the custom of installing sima stones (c¢f. Taw Sein-
Ko 1892: 16-22). While it is true that according to these sources, the
Thai mission to Lanka (circa 1420) predates that from Pegu (1476), it is
striking that Burmese and Thai sources use, to a certain extent, the same
proper names, toponyms and vocabulary — first and foremost the
Kalyani river on which both group of monks are said to have received a
new ordination.!® In this regard, a comparison between the Kalyani
inscriptions and Jkm remains to be undertaken. One might also notice
that references made to Lanka in Thai historiography are often legen-
dary. One example is the mention by several chronicles (Jkm, Cdv, Mls)

102 Michel Lorrillard (2001) has convincingly shown the artificial character of
these events.

103 O this matter see Ceedés (1925: 32). In addition, it should be noted that Jkm
extensively borrows from the Mahavamsa (as well as other Sinhalese chroni-
cles), which also relates the history of Buddhism in Sri Lanka from the
perspective of reformists of the Mahavihara, rivals of the two other monas-
teries, Abhayagiri and Jetavana. It is difficult not to see the resemblance
between the two chronicles, both in terms of events and ideology.
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that the Burmese king Anuruddha visited Lanka by riding on his horse
through the air in order to bring back the Tipitaka to Pagan, because the
local scriptures were not correct (Penth 1994: 2). All this encourages us
to see Lan Na historical records with caution, and to consider the possi-
bility that some of their account — especially those dealing with the
journey of Thai monks to Lanka — is more literary schemes than
historical facts.

At a broader level, the idea that Buddhism is a direct borrowing from
Lanka has certainly political and symbolic issues that remain to be
explored, as well as the fact that more often than not Burma is con-
cealed in Thai historiography. Yet the influence of Lower Burma on
Sukhothai, and indirectly on Lan Na, is beyond doubt (Lorrillard 2018:
169—70). Monks from 14th-century Lan Na, especially those close to the
kings and linked to Suan Dok monastery, were used to going to Pagan
and even participated in religious events there (Penth 1994: 72—73). In
view of the geographic proximity with Burma, and of the dynamism
towards Pali literacy that started in Ava, Martaban, and Pagan prior to
the advent of the Lan Na kingdom, it is very likely that Pali scriptures
were disseminated from the Irrawaddy valley rather than directly from
Sri Lanka. Conversely, evidence shows that several Pali texts written in
the 15th and 16th centuries in Lan Na circulated widely in Burma.l%*
Furthermore, it has been explained above how the Pali writings that
originated in Lan Na borrowed extensively from the Burmese Buddhist
corpus. In the same vein, stylistic analysis shows that Buddha statues
that were said to have come from Lanka, such as the Phra Sihing
Buddha image, were very probably crafted in Southeast Asia and based
on a Burmese model.

It should also be emphasized that the “Tham” (3338 dharma) script,
used in Northern Thailand and Laos for writing Buddhist texts, is close
to the Burmese script while rather different from the Sinhalese script,
which would be another indication of the Burmese influence on Lan Na
Buddhist literacy. It just so happens that Tham script was precisely
widespread from the 15th century, when the Sthalabhikkhus are said —
in the Mls — to have returned from Lanka with a new script that
included 41 consonants (akkhara) in order to accurately write Pali (cf.

104 Among Lan Na Pali texts that are found in Burmese manuscript collections,
we find the Mang-d, the Vess-dip, the Sankh-p and its f7ka.
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Sommai Premchit & Swearer 1977: 87).19 While it is commonly agreed
that Tham script derives directly from the Mon script through the
Haripunjaya civilisation, the important historical gap between the latest
Mon written testimonies (very beginning of the 13th century) and the
appearance of Tham script (end of the 14th—15th centuries) raises
serious questions for this connection. It is more likely that Tham script
derives from a Mon-Burmese template that was used in Lower Burma at
the turn of 15th century (Lorrillard 2018: 169—71).

As for the Burmese sources, such as Sasanavamsa and the Zimme
Yazawin (“Chronicle of Chiang Mai”), they reflect concerns about
Buddhism in Lan Na, and even consistently highlight the influence of
Burma in matters of religion. Sas even suggests, although not in a
straightforward way, that the development of an important Pali literature
in the Yonakarattha is the result of policies conducted by King
Bayinnaung (1551-1581), who sent an Elder named Saddhammacakka-
sami to Chiang Mai with the task of “purifying the religion” (sasanan
ca visodhetum) in the kingdom (Sas 51). As Burmese seizure of Lan Na
is supposed to have happened only in 1558, that is, much later than the
composition of the first original Pali texts in Lan Na, one certainly
might question this chronology. Still, the discrepancy between Burmese
and Thai sources concerning the relationship between the two cultural
domains in terms of Buddhism is noteworthy.

Finally, the Sinhalese historiography seems not to have kept traces
of these early Thai missions, contrary to the later (18th century) visit of
Siamese monks from Ayutthaya, which has been accurately recorded
(see Supaphan 1988: 185). In any event, even if we believe in the
authenticity of the journey to the island of Lanka made by Dhamma-
gambhira and his companions, we cannot help but be astonished by
what seems to be a wilful omission of Burmese influence on Lan Na.!00

105 The oldest testimony for Tham script could, however, be earlier, in the form
of a short inscription from Sukhothai, dated 1376 (Penth 2004: 59; see also
EHS 11). Nevertheless, it must be noted that this inscription is mainly
written in Sukhothai script; only the last line, a Pali verse, is written in
Tham script. It is thus possible that this last line was added at a later period.

106 The concealment of the contribution of Burma on Northern Thai culture still
prevails today in Thailand.
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CONCLUSION

This paper has attempted to give a picture of a major Pali scholar in Lan
Na in the particular context of the “golden age” of the kingdom, which
lasted barely a century (mid-15th to mid-16th centuries). Scarcity of
sources, in addition to the lack of reliability of some of them, makes the
task difficult. In particular, the recent writings that are dedicated to
Sirimangala offer conjectures rather than certitudes. Luckily, the greater
part of Sirimangala’s writings have survived. These actually constitute
the most reliable information we have about this prolific author.
Sirimangala was probably born within the first decades of the reign
of Tilokaraja (1442—1487). His birth name was Uru, and he likely took
the name under which he is actually known later on during his long and
outstanding religious career. We do not know where he spent the first
part of his religious life, as biographical elements available are not
reliable. However, one can infer from his honourific titles (siri, maha-
thera, acarya), and from the very high degree of knowledge of Pali
scriptures he demonstrates, that Sirimangala had already spent many
years as a Buddhist monk at the time he wrote his main work. What we
do know is the place where he was residing while he composed the
Vessantaradipani (1517), the Cakkavaladipani (1520), and the Sarnkhya-
pakasaka-tika (1520), namely a small monastery commonly known as
Suan Khuan located in close proximity to Phra Singh monastery
(Sthalarama) in the centre of the city of Chiang Mai. Suan Khuan
monastery was apparently a place where Pali texts were composed and
copied. It was, moreover, very likely connected with Sthalarama in
some way: not only does Sirimangala repeatedly refer to this monastery
in his colophons, but copies of his writings were ordered and repro-
duced there during his lifetime, or soon after. It is also probable that
Sirimangala participated in ceremonies organized in this monastery.
Sometime between 1520 and 1524, he moved from Suan Khuan to a
secluded place situated outside Chiang Mai, a few kilometres (one
gavuta) south of the city walls. There he wrote the last of his composi-
tions (as far as we know), the Marngalatthadipani. 1t is asserted today in
Thailand that this place is the actual Tamnak monastery, but there are
serious reasons to question this identification. In any case, Tamnak
monastery is not the place Sirimangala used to call Suan Khuan in his
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colophons, contrary to what the actual name of the monastery (vat
tamhnak svan khvan Sirimangaldacary) implies.

Several elements, such as his religious name and the way he
describes himself, suggest that Sirimangala was a high ranking monk,
possibly of a noble origin. But one must be more than cautious with the
speculations put forward by modern scholars who would like to see him
as having been appointed by kings to honourary functions, and even as
belonging to the royal lineage. Certainly, his texts were known and
widespread among the highest ranks of several cities in Lan Na, and
even in other kingdoms, not only during his lifetime but also afterwards.
There is even a probability that the Vess-dip was sponsored by King
Mueang Kaew himself, who would have had it recited during an ordina-
tion ceremony which took place in 1519 at the Pa Daeng monastery.

Other evidence, such as his proximity to the Sthalarama, leaves little
doubt that Sirimangala was an arafifiavasin monk, in the sense that term
was understood in Lan Na at that time. His alleged connection with an
Elder “who had visited Lanka”, as well as the colophons of manuscript
copies of his work, even reflects an association with the Sthalabhikkhus
of the Pa Daeng monastery. But the most convincing argument about
Sirimangala’s affiliation to the Sthalagana is his own writings, which
fall within the advent of the golden age of Lan Na and the development
of Pali literature in the region. In this regard, it remains to be determined
to what extent Sirimangala and the other scholars of his time were
connected to Burmese trends of Buddhism. Whether or not we believe
in the reality of the expedition of the Sthalabhikkhus to Lanka, the
influence of Burma on their followers is undeniable. Only an in-depth
study of the Pali writings that have been produced in Lan Na can shed
light on the impact that Burmese or Sinhalese Buddhism had on their
authors. To do this, it would be best to start with Sirimangala’s own
works, as these are for the most part accessible to us.
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KEY TO MAP OF CHIANG MAI

. Wat Phra Singh (Sihalarama)

. Wat Suan Khuan [now disappeared]
. Wat Chedi Luang (Mahdacetiyarama)
. Wat Umong Thera Chan

. Wat Buppharam

. Wat Ku Tao (Veluvanavihara)

. Wat Khuang Singh

. Wat Chet Yot (Mahabodharama)

. Wat Suan Dok (Puppharama)
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10. Wat Kao Tue [subsequently integrated into Wat Suan Dok]

11. Wat Pa Daeng (Rattavanamahavihara)

12. Wat Umong Suan Puttharam (Veluvanavihara, Velukattharama)
13. Wat Ram Poeng (Tapodarama)

14. Wat Tamnak Suan Khuan Sirimangalacary

A. Chang Pueak Gate

B. Chiang Ruak Gate (present-day Tha Phae Gate)
C. Chiang Mai Gate

D. Saen Pung Gate

E. Suan Dok Gate

F. Chang Moi Gate

E Old city walls
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Pali ekakkharas Revisited

Javier Schnake

PALI LEXICOGRAPHY

Indian literature written in Sanskrit has a long, rich lexicographic tradi-
tion, with the composition of glossaries or lists of words (nighantu) that
are rare, unexplained or of difficult understanding in sacred texts. The
Nirukta composed by Yaska (ca. third century CE) is probably the most
famous and the oldest witness of such works. Then, many specialized
dictionaries on some groups of words or subjects have been developed.
These lexicons can be synonymous, exposing lists of terms with one or
more words having the same meaning (ekartha, samanartha), or homo-
nymical, compiling words with one or more meanings (anekartha,
nanartha). Among them are the ekaksarakosas (“lexicons of mono-
syllables™) which deal with particles and monosyllabic terms that can be
polysemic. Claus Vogel lists about eleven such texts (Vogel 2015: 102—
104). These ekaksarakosas are well known in the Sanskrit tradition as
used mainly in two types of exercises: games on linguistic matters, such
as riddles or learned poems, and Tantric practices where the meanings
of the hidden characters are used in magic formulas and esoteric
diagrams (Vogel 2015: 102).

Pali literature is far from being so prolific in this field of knowledge.
The most ancient lexicographic work known is the Abhidhanappa-
dipika,' a vast dictionary of synonyms composed in the twelfth century
by Moggallana Thera in Ceylon. However, it is not the only lexicon that
has reached us. There are, for example, the Dhatumanjusa (fourteenth

I The colophon is clear regarding the place and time of the Abhidhana-
ppadipika’s composition: it has been elaborated at Pulatthipura (today
Polonnaruva in Ceylon) under the reign of Maha Parakramabahu. The identity
of the author (Moggallana) has been controversial, but he has to be distin-
guished from the Sinhalese grammarian. See the introduction of the Abhi-
dhanappadipika edition for more details (Abh ix—xvi).
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century) and Dhatupatha (composed earlier) which list verbal roots
(dhatu)* or the Abhidhanappadipika-sici (nineteenth century) which
arranges the entries of the Abhidhanappadipika in a different way. A
compendium focused on monosyllables was also composed in the
sixteenth century, the Ekakkharakosa which we will come back to
below. The list of Pali lexicons is however quite short compared to
Sanskrit, even if we take into account the possibility that other texts
have been lost.

Despite this fact, the organization of linguistic entities has been a
preoccupation since the early days of Pali Buddhism. Just as Sanskrit
lexicography draws its source in Vedic literature, so the Tipitaka con-
tains in germ what will be systematized later in specialized works. It
must be admitted that this interest is mainly focused on synonyms.
Indeed, the enrichment of linguistic resources is primarily for the pur-
pose of spreading the Buddha’s words to the greatest number, in a
complex social and cultural context, and linguistic diversity. Unlike the
Brahmin attitude towards Sanskrit, the Blessed One prescribes monks to
diversify and expand their vocabularies to best fit their audience. The
Aranavibhanga-sutta (M 111 230) is the locus classicus on the subject,
expressing perfectly in this well-known formula the need to adapt and
vary one’s own language:

Jjanapadaniruttim nabhiniveseyya, samaniiam natidhaveyya ti.
M III 234,32
One should not insist on local language, and one should not

override normal usage.
Bhikkhu Nanamoli and Bhikkhu Bodhi 1995: 1084, 25f

This injunction warns against a misrepresentation of the language that
would make it an object of attachment, as well as a use of words that
would not be within the understanding of the audience. Language obeys
social conventions and conveys ideas and concepts whose signifiers
vary according to dialects and contexts. The Buddha suggests speaking

2 Rudolph O. Franke described these two works and mentioned also a third roots
lexicon whose date and authorship are unknown, the Dhatvatthadipant (Franke
1902: 69—76; 1903 : 317—-318). It seems to focus on the material expounded in
the Saddaniti Dhatumala.
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in a language understandable to all, the role of synonyms being then
essential. Enriching the lexicon aims to a certain extent at “populariz-
ing” the words of the Buddha. It is then one of the preferred methods in
canonical literature for spreading the Dhamma (Nandawansa 2001 : 5).

In parallel, the old layers of the Pali canon organize these elements.
The first case is the Padabhdjaniya section (“explanation of individual
words”), the old commentary on the Patimokkha of the Vinaya-pitaka
(Norman 1983: 166), which offers a precise analysis of rules word by
word. It gives a clear explanation essentially in the form of lists of
synonyms. This method is also formulated later in the Mahaniddesa,
which, in addition to groups of synonyms, presents etymological con-
structions to account for the meaning of certain terms. For instance,
eleven synonyms of the word “snake” are commented on:

sappo vuccati ahi. ken’ atthena sappo? samsappanto gacchatt
ti sappo, bhujanto gacchati ti bhujago, urena gacchati ti urago

Nidd I 7,28 —8,1

sappa (the creeper) means the snake. How is it the creeper?
“He creeps forward”, such is the creeper (sappo); “He moves
forward contorting”, such is the serpent (bhuja-go); “He
advances on the chest (he crawls)”, such is the crawler (ura-go)

...

Subsequent developments contained in the Nettippakarana and Petako-
padesa are an essential step towards the realization of lexicons (Law
1933: 634; Norman 1983: 166; Nandawansa 2001 : 8). These guides for
commentators to interpret and to transmit the word of the Master both
define sixteen modes of transmission (hara) of the teachings. The syno-
nyms are one of the essential vectors of this diffusion, as described in
sections entitled Vevacanahara (“mode of transmission by synonyms™)
(Nett 53,1—56,24; Pet 96,4—23). The commentators go on with this
activity of lexical enrichment. They fully understand the use and
functions of synonyms and also develop the field of homonyms and
other grammatical resources (particles, prefixes, etc.) (Nandawansa
2001 : 9-10).
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MONOSYLLABLES (ekakkharas)

In this general context, monosyllables are of very minor importance.
They are present from the earliest days of Pali literature but do not
follow the same way and systematic forms as synonyms. As they are
very rare, their polysemic potential is still of little interest. They often
occur within a formula or group of words which are repeated identically
in various places, as for example the syllable sa that has been used for
“dog” many times in the Pali canon in the sentence “not where a dog
was waiting” (na yattha sa upatthito) (D 111 41,6; M 1 77,34f; etc.).

The late canonical literature expands their field of application,
particularly the Mahaniddesa. This commentary inserted in the Pali
canon includes monosyllables in its glosses. For instance, the syllable
dht which means “wisdom” (dhi vuccati painid) is called on to explain
the meaning of dhira, “the sage”. It defines it “as one who possesses
wisdom” (taya panniaya samannagatatta dhird) (Nidd 1 44,24). Com-
mentators then integrated these monosyllables into the range of
semantic tools, as being able to enrich the meaning of certain terms.
These ekakkharas thus take part in artificial constructions of the mean-
ing or semantic etymologies, which strive to motivate the hidden link
that exists between words and the things they designate. They reveal
semantic contents that are unrelated to a morphological or linguistic
analysis governed by grammatical conventions (see Balbir 1991 ; Kahrs
1998a, 1998b; Bronkhorst 2001). Contrary to a historical approach,
their intention is more to unveil the essence or deeper meaning of a
notion (Kahrs 1998b: 142—143) and to create verbal associations with
“(des) valeurs symboliques et figurées” (Renou and Filliozat 1947:
§110). For instance, the syllable kam participates in the etymology of
the word kandara (cliff) at various places:

kandaran ti kam vuccati udakam, tena daritam, udakena bhinnam
pabbatapadesam.

Sv 1209,25f; Nidd I 98,8f.; etc.
The word kam means water. A mountainous place dug by water

(kam), that is split (daritam) by it, is “a clift” (kan-daram).

Or the word dukkham (suffering) defined many times by the addition of
the respective meanings of du and kham :
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idha iti ayam saddo kucchite dissati, kucchitaii hi puttam duputto ti
vadanti. kham saddo pana tucche, tucchaii hi akasam khan ti
vuccati. idail ca pathama-saccam kucchitam aneka-upaddavadhi-
tthanato, tuccham balajanaparikappitadhuvasubhasukhattabhava
virahitato. tasma kucchitattd tucchatta ca dukkhan ti vuccati.

Vism 494,27-32; Patis-a I 54,26-28; Vibh-a 84,2—7; etc.

Here the word du (“bad”) is met with in the sense of vile (kucchita);
for they call a vile child a du-putta (“bad child”). The word kham
(“-ness”), however is met with in the sense of empty (fuccha), for
they call empty space “kham”. And the first truth is vile because it is
the haunt of many dangers, and it is empty because it is devoid of
the lastingness, beauty, pleasure, and self conceived by rash people.
So it is called dukkham (“badness” = suffering, pain), because of
vileness and emptiness.

Bhikkhu Nanamoli 2010: 506, § 16

Thus, the use and handling of these syllables suggest the existence or
constitution of a background of references, from which commentators
draw their knowledge. Ekakkharas are of particular interest because of
their semantic potential, including the way they allow us to elucidate
etymologies.

LATE PERIOD?
To the best of our knowledge, two works have organized and greatly
exploited largely these monosyllables for different purposes: the Abhi-
dhanappadipika elaborated by Moggallana (twelfth century) and supple-
mented by its t7ka (fourteenth century), and the Saddaniti composed by
Aggavamsa (twelfth century).

The Abhidhanappadipika evidences an interest for ekakkkharas, but
in an unorganized form. They are present among the abundance of syno-
nyms, and it is difficult to count their exact number without a thorough
study of this work. However, the number of words treated and the multi-
plicity of meanings associated with these syllables largely exceed the

3 We designate by “late” the post-commentarial period (fifth century), without
being now able to be more precise. Only reliable and available sources could
help to delineate these developments with precision.
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Saddaniti (see below), as illustrated by the word sam. The Abhidhana-
ppadipika gives nineteen different meanings while the Saddaniti shows
only four:*

sam samam ca sayam (...).
Abh 1144
sam is oneself and by itself (...)

anande san ca dittha ’'tha (...).

Abh 1151
sam and dittha are for joy (...).
sam samodhanasankhepasamantattasamiddhisu,
sammabhusasahappatthabhimukhatthesu sangate,
vidhane pabhave pijapunappunakriyadisu.

Abh 1170

sam is for combination, summary, totality, and prosperity,
Correct, abundant, with, little thing, and turned towards, meeting,
Performance, origin, tribute, repeated action, etc.

ing the use of these monosyllables and the existence of some lexicons.
First, it perfectly integrates other monosyllables in some of its glosses
by way of etymological constructions. There are many examples, such
as the gloss of gottam “the clan”:

go vuccati abhidhanam buddhi ca, “te tayati” ti gottam

gotram pi “gavam saddam tayati” ti va gottam.
Abh-t 332

go means naming and knowledge. “It preserves (tayati)
them” such is the clan (go-ttam, go-tram).

Or “it preserves sound and knowledge (gavam)”; it is the
clan (go-ttam).

In addition, some explanations reflect a certain degree of elaboration. To
some extent this can be explained by the fact that some of them are Pali
adaptations of passages found in Sanskrit works, such as the

4 See Sadd 245,4-246,3. tatra sam vuccati santacitto puriso (...) sam vuccati
dhanam (...) tatha sam vuccati sukham santi ca (...).
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Visvaprakasa, a Sanskrit lexicon written in 1111 CE by Mahe$vara. This
is the case for ko and kam :

ko brahmattanilakkesu samane sabbanamike, pavake ca
mayiire ca sukhasisajalesu kan ti.>

Abh-t 1198
ko is for Brahma, for self, wind, sun, equal, pronoun;
kam is for fire, peacock, as well as happiness, head, water.

Finally, this commentary refers (in nominative or locative form) to an
ekakkharakosa on six occasions.® This term could be understood either
as “lexicon of monosyllables” or as the title of a work (Lexicon of
Monosyllables). This is unlikely since the Pali treatise having this name
was composed two centuries later (the Ekakkharakosa) and since these
monosyllables are not referenced in a Sanskrit work called Ekaksara-
kosa (see below). In any case, these references to one or more lexicons
(kosa) of the genre, in addition to the elements previously mentioned,
suggest that textual sources focusing on monosyllables were sufficiently
structured (although not yet determined) and were circulating at the turn
of the first millennium.

The second work, the Saddaniti, occupies a central place when the
analytical study of lexicon is concerned. This masterpiece offers an
exhaustive description of the Pali language, not only in a grammatical
way, but also philologically and hermeneutically. It is not surprising to
see that it participates actively in the development of the Pali lexico—
logical tradition. It contains a large number of lists of synonyms and
homonyms (Nandawamsa 2011: 11), and an entire section is dedicated

3 1t refers to Visvaprakasa 24.
ko brahmatmanilarkesu samane sarvanamni ca,
pavake ca mayire ca sukhasirsajalesu kam.
6 Abh-t 84. “a tu kodhamudattisii” ti hi ekakkharakose vuttam.
Abh-t 156. “pasaddo paramatthe pt” ti hi ekakkharakose vuttam.
Abh-t. 262. “a pume madhave fieyyo, patisedhe tad’ abyayam ; T satthe ca
viruddhatthe, sadisatthe payogato” ti. hi ekakkharakose vuttam.
Abh-t. 661. “da danacchedadhatii” ti hi ekakkharakose, |...].
Abh-t 743. “a tukodhamudattisii” ti hi ekakkharakoso.
Abh-t 1162-1163. “po siya paramatthasmim, patu vatesu pd bhave” ti
ekakkharakose vutto.



132 Javier Schnake

to the roots or dhatu (the Dhatumala, Sadd chapters 15 to 19). In addi-
tion, the Saddaniti focuses on monosyllables and organizes them in a
specific section (Sadd 239,6-246,8). They are examined in alphabetical
order (from ka to sam), in the context of noun declensions and the
establishment of the genres of the words considered. Compounds con-
structed on this basis are supported by examples and quotations taken
from various texts. Thus, the introductory stanzas of the tenth section of
the Padamala present a series of sixteen monosyllables that retain
Aggavamsa's attention:

vininniinam
gambhira-buddhi-carattham pavakkhami yathabalam: (...)
ko vi sa c¢' eva bha ra ca thi dht kit bhii tath' eva kam kham go
mo ma ca sam yan tam kim icc adi ca ekika ti.
Sadd 236,1-8
I will expose the things that deepen the intelligence of wise
people, according to their ability: (...)
The elements “ko vi sa” and “bha ra thi dhi ku bhii”,
Then kam kham go mo ma ca sam yan tam kim”.

For instance, the word ra is presented in this way :

ra vuccati saddo. Agganiniasuttatikayam hi “ra saddo tiyyati
chijjati ettha ti ratti sattanam saddassa viapasamakalo” ti
vuttam — tasma rasaddassa saddavdcakatte ratti ti padam
nidassanam. (Sadd 237,1-4)

ra means noise. For it is said in the Aggafinasutta-tika: the
night (ra-1ti) is the time of the cessation of noise for beings, as
ra (means) noise, tiyyati (means) “it is cut” here. That is why
when we express “noise” with the word ra, the word “night”
(ratti) is an example.

Aggavamsa was mainly inspired by the exegetical literature in Pali to
illustrate this set of monosyllables, but not only that. Indeed, in his entry
on mo, he justified the grammatical passage from ma to mo, both mean-
ing moon, stating that “the method has been understood according to the
Ekakkharakosa [in Sanskrit], and it has to be said with the o letter as in

‘mo 1is Siva as well as the moon’” (ekakkharakosato nayam gahetva
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=

“mo Sivo candima ¢’ eva” ti okarantavasena vattabbatta) (Sadd 243,19f).
In the Saddaniti edition Helmer Smith identified the source of reference
(Sadd 243, n. 8), namely the Ekaksarakosa, a Sanskrit lexicon com-
posed by the grammarian Purusottamadeva at the same period in
Orissa.” This fact illustrates the penetration and adaptation of Sanskrit
technical works in Pali erudite circles at that time, and illustrates similar
connections between the Abhidhanappadipika and the Amarakosa, the
Vuttodaya and the Vrttaratnakara, or also parts of the Subodhalankara
and the Kavyddarsa.® The Saddaniti also exhibits the meticulous interest
in language artifices present during this period, monosyllables then
becoming objects of study in their own right. In the absence of other
available sources, this grammar marks a milestone in the history of Pali
lexicography dealing with the ekakkharas.

The presence of monosyllables was enlarged through their inclusion
in works where playing with linguistic elements is at the centre, such as
the enigmatic and poetic genres targeted at a learned audience. They are
still used to shed light on etymological points, as for instance in the
Vidaddhamukhamandana-tika, a commentary on the undated compen-
dium of learned riddles, the Vidaddhamukhamandana (Balbir 2007:
346—360):

bhati abhati ti bha ramsi. bham karoti ti bhakaro suriyo.
Vid-t ole ga, lines 4f.
It lights, illuminates (is the meaning of) bha (which means)

ray. It produces light, (therefore it is) bhakara (which means)
sun.

attham dhareti ti dhi painia.

Vid-t ole ku, line 3
It supports a meaning, (therefore it is called) dhi (which means)
wisdom.

7 See the Ekaksarakosa edition of Ram Kumar Rai (2005: §27) which men-
tioned mah sivas candrama (...).

8 For instance, the section dealing with riddles (pahelika) is based on the
classification provided by the Kavyadarsa; see Subodh 33 (footnote 1).
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But ekakkharas also become parts of more complex compositions,
allowing different levels of understanding. The Subhodhalarkara, a
treatise on poetics composed in Ceylon by Sangharakkhita (twelfth
century), integrated these tools in its technical demonstrations. Among
the multiple “embellishments of speech” or alankaras developed in this
work, silesa (polysemies) and paheli (enigmas) are a fertile soil for
ekakkharas. The first method, the silesa, is characterized by the prin-
ciple of “simultaneity” of a significant element, here the use of
polysemic terms.® For instance:

saradamalakabhaso samanitaparikkhayo,
kumudakarasambodho pineti janatam sudhi.

Subodh 290

(Meaning 1) (Meaning 2)
It has a pure light in autumn, He promises the excellent,
It carries the decline, He has the pure light that comes
It is the awakening for lotus from the head,

groups, He ended (suffering) and brought
It rejoices the assembly of peace,

people, He is the awakened source of joy
It is the pure (i.e. the moon). on earth,

He rejoices the assembly of
people,
He is the sage (i.e. the Buddha)

The work done on the linguistic chain permits a statement with a double
meaning. Monosyllables allow manipulations of the compounds, giving
different readings according to the different divisions of words. The two
commentaries (the porana-° and abhinava-tika) are here indispensable:
sarado (in autumn) and sara-do (he promises the excellent); amalak -
abhdso (it has a pure light) and amala-k’-abhaso (he has the pure light
that comes from the head), where ka designates the head; samanita-
parikkhayo (it carries the decline) sam ’-anita-parikkhayo (he ended
[suffering] and brought peace); kumud’-akara-sambodho (it is the

9 See for instance the works of Yigal Bronner on the subject (Bronner 2010,
2014).
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awakening for lotus groups) and ku-mud’-akarasambodho (he is the
awakened source of joy on earth), where ku designates the earth; sudhi
(it is the pure) and su-dhit (he is the sage), where su is for beautiful and
dhi wisdom.

Certain types of enigmas (pahelika) also include monosyllables in
their construction.!® The ubhayacchanna type (“the two are hidden”)
illustrates this pattern:

alankaronto bhuvanam sassiriko sadevakam,
kasmim sarnjatasamvaddho ko na ten’ upalimpati ti.
Subodh-pt 63,6/,

(Meaning 1) (Meaning 2)

He is resplendent, It is resplendent,

He embellishes the world It always embellishes the world
including the devas, and the water (kam),

Where (kasmim) does one rise It was born and grows in the
and develop (spiritually) ? water (kasmim),

Who is not stained thanks to Water does not adhere to it.
him? (answer: the lotus)

(answer: the Buddha)

Here, the “container” and the “contained” are hidden (Sternbach 1975:
49): the enigma makes use of specific linguistic elements, here the
ekakkharas, to play alternatively with the different meanings of the
term. In this example, ka is the key word: it promotes first the elabora-
tion of an interrogative statement, ka being the interrogative pronoun
“where” (kasmim), and then gives the answer to this question since ka
means also “water”, in the accusative (kam) and locative (kasmim)
cases.

The Vajirasaratthasangaha composed by Ratanapaffia in Lanna in
1534 CE illustrates another way to use these minimal linguistic units.!!
This compendium, dedicated among other things to linguistic matters,

10 See for instance Gerow 1971: 210-217 and Porcher 1979 for more details on
the subject.

11 The critical edition of this text is forthcoming (Ratanapariiia’s Vajirasarattha-
sangaha and Its Tika, Bristol: The Pali Text Society.)
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devotes four short chapters to different types of enigmas, probably
inspired by the Pali Vidaddhamukhamandana. Again, ekakkharas parti-
cipate in the process, for instance in the antapddottara chapter (“the
answer is at the end”) which plays with the spatial position of questions
and answers in the stanza, as well as with the different divisions of
compound words. Here, the first three verses contain the questions,
while the last details the respective answers:

ko khe dhamme ca ka ko ¢’ abbhantare yati ko 'nnatam,
k’ onatam ko aghantam ko vi dhi manarahoraha.
Vss 128

Who moves in the sky ? Who (travels) in the Dhamma?

And who (moves) between the clouds? Who (leads) to arrogance ?
Who (makes) a bow ? Who (leads to suffering)?

Who (puts) an end to suffering ?

The bird, wisdom, the moon, pride,

The one who has no arrogance, loneliness, the Arahant.

Three monosyllables are used by the author in his demonstration: vi
for bird, dhi for wisdom, and ma for moon.

ko khe akase yati ? — vi sakuno.

ka dhamme yati ? — dhi panna.

ko ca abbhantare antarikkhe yati ? — ma cando.

ko unnatam yati ? — mano.

ko onatam yati ? — mana-raho mana-rahito.

ko agham dukkham yati ? — raho soki.

ko aghantam dukkhass’ antam yati ? — araha.
Vss-t 128

The Vajirasaratthasangaha offers another puzzling mechanism des-
ignated as parihasamottara (“the answer is in the question”). Ratana-
paiifia proposes compositions of his own but also borrowed from other
works such as the Saddaniti which can hardly be suspected of promot-
ing recreational matters, underlining then an essential point: all these
riddles were probably not just for the entertainment of mind, this genre
having gained a singular and serious status among scholarly circles. For
instance:
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unhakale kam icchanti kam icchanti pipasita,
paccamitta kam icchanti kam icchanti du[k)khattita.
Sadd 281,23f; Vss 133

(Questions) (Answers)

What (kam) do you want When it's hot, we want wind (kam).
when it's hot? Thirsty people want water (kam).

What (kam) do thirsty people ~ Enemies want the head (kam).
want? People afflicted by suffering desire

What (kam) do enemies want? happiness (kam).
What (kam) do people who
suffer from suffering want?

Here, the monosyllable ka is simultaneously the interrogative pronoun
(“what”) and a polysemic word with several meanings that are perfectly
attested in the corresponding technical literature : wind, water, head, and
happiness.

Monosyllables and their potentialities were well known by learned
monks in Northern Thailand during its “golden age” (15th—16th cen-
turies). This is not surprising as Lanna was an active centre of Pali
studies where scholar monks showed in their works a deep interest in
the rules underlying the structure of language (Schnake 2018: 98—106).
A prolific author such as Nanakitti'> made use of these ekakkharas and
elucidated the etymology of some notions with their help. The volumi-
nous Abhidhammatthasangaha-vibhavini-attha-yojana® offers examples,
dissecting the meaning and morphology of the terms with the help of
various linguistic tools (roots, morphology, etc.). The Saddaniti is here
called upon several times and is clearly one of the sources of reference,
as shown for instance by the gloss of karuna (“compassion”):

kam rundhati ti va karuna ya dhammajati, kam sukham rundhati iti

tasma sa dhammajati, karuna dutiyatappuriso. kasaddo sukhattha-
vacako. tena vuttam:

12 See von Hiniiber 2000: 12334 for more details concerning this Lanna
scholar monk.

13 This title is given in CPD as Abhidhammatthasarngaha-vibhaviniya Paiicika
nama Atthayojana.
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kaye brahmani vate [sic] ca sirojalasukhesu ca'*
kasaddo vattati tisu puma, tisu napumsako ti.
Sadd 281,15f.
dukkham kusati's ti kam sukham.
Abhid-a-mh-y 5, (116
“It does not take into account (its own) happiness” such is com-
passion (ka-runad) born in the Dhamma, or else “it ignores (its own)
happiness (kam)” because it is born from the Dhamma. “Compas-
sion” (ka-rund) is a tappurisa compound. The word ka has the
meaning of happiness, because it is said:
The word ka is used for body, Brahma,
Wind, and head, water and happiness;
Masculine for three, neutral gender for three.

Happiness (kam) is “what slices the suffering”.

Surely Nanakitti made use of these polysemic syllables in his other so-
called attha-yojanas. Only a study of those available would provide
confirmation.

As said earlier, the Vajirasaratthasangaha and its tika display
interest in ekakkharas in learned riddles. In addition, this compendium
also offers a synthesis of monosyllables modeled on the list provided by
the Saddaniti. The Vajirasaratthasangaha-tika also glosses these lin-
guistic units, but adds an element concerning the circulation of these
lexicons. Indeed, in the section dealing with the word go, it is said:

Visuppakasapakarane pana:

disanayanacandesu pasumhi vacane bhivi ti vuttam.
Vss-t 223225
It is also said in the work (named) Visuppakasa:
The word go is for heaven, ray, diamond, Ajjuna tree, water,
Direction, eyes, moon, cattle, speech, earth.
The Visuppakdsa is very likely the Visvaprakasa already mentioned,
whose stanza dealing with go is close in content to the Vajira-

14 Compare Smith’s ed. of Sadd: kaye Brahmant vate ca sise jalasukhesu ca.
15 Probably derived from Sanskrit kusnati “to cut, to fill” as indicated in A
Dictionary of Pali (cf. Vkus®).
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saratthasangaha-tika.\® It is still difficult to determine the diffusion of
this lexicon in Southeast Asia, and to know whether it had been adapted
in Pali, especially since it is absent from any work of reference. How-
ever, it seems to have exerted an influence among learned circles from
Lanna at this time. Indeed, there is another text that probably made use
of this literary source. The Saddabinduvinicchaya composed by Dhamma-
kitti Phussadeva a few decades before the Vss (end of the fifteenth
century) also illustrates the word go in its namakappa section through a
stanza very close in content to that of the Vajirasaratthasangaha-tika,
which suggests a common background.!”

The compilation of monosyllables finds a culmination in a work
totally dedicated to the topic, the Ekakkharakosa. This text also sheds
light on these linguistic units and on their allegorical value during the
same period.

THE EKAKKHARAKOSA
Composed in 1525 by Saddhammakitti this huge work from Taungu
(Burma) requires the support of its commentary, the Ekakkharakosa-tika
(same period), in order to be fully apprehended. Unique in the Pali
literary landscape, it is a major contribution in the lexicographic field,
especially since this work is still living in Burma: this “minor” gram-
matical text'® enjoys a certain popularity and is a part of the monastic
curriculum. Composed in anutthubha meter, the Ekakkharakosa deals
with all the letters of the alphabet, each of them liable to be the subject
of multiple entries (e. g. ka, ki, kim, ku). A total of 136 different mono-
syllables which define proper nouns, roots, prefixes and particles are
listed and explained. Clearly the Ekakkharakosa surpasses the Saddaniti
in this field of knowledge. To measure the significant contribution of

16 See Visvaprakasa 4cd-5ab.
gauh svarge vrsabhe rasmau vajre candramasi smrtah
arjune netra-dig-bana-bhi-vag-varisu gaur mata.
17 Sadd-v 94,17f
gosaddo saggaramsisu vajiranunevadisu
dassane nayanantesu pasumhi vacane bhuvi ti.
18 For a description of these “minor” grammatical texts, see the introductory
part of Sadd-v and Ruiz-Falqués 2017: 28—29.
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this text to this linguistic discipline, let us take as an example the
monosyllable vi:

vi tu dhat’ upasaggesu pakkhipakkhandanesu ca,

samsibbane vinasayam padissati payogato

vividhatisayabhave bhiisatt’ issariy’ accaye,

viyoge kalahe patubhave bhase ca kucchane,

duranabhimukhatthesu mohanavatthitisu ca,

padhane dakkhatakhede sahatthado ca dissati.

vi exists to designate a root, a prefix, bird, and springing,

Sewing together, destruction,

Multitude, abundance, absence of, being decorated, suprem-
acy, fault,

Separation, conflict, appearance, language, and contempt.

And it appears for far, diverted from, ignorance, unstable,

Effort, dexterity, regret, with one's own hands.

Twenty-five different meanings are here referenced, all subjected to
analysis in the Ekakkharakosa-tika:

“vindayako vindo " ti adisu pakkhimhi. “vinam nayako adhi-
pati () vinayako supannasankhato garulo. vinam sakunanam
indo sami” ti vindo garulo ti attho.

“vinayako ti vindo” ti etth’ eva visaddo pakkhandane hoti.
tattha hi “vinati pakkhandati” ti vi sakuno ti attho.

“nibbanan” ti ettha vidhatu samsibbane hoti. tattha hi
“vin(@)ti samsibbati” ti vanam. tato ‘“vanato nikkhantan” ti

nibbanan ti attho.
Ekakkh-t 512,16-21

It is for bird as in “the lord of birds, the king of birds”. “He is the
lord (nayako), the ruler of birds (vinam)” such is the lord of birds
(vi-nayako), the Garula (otherwise) called the Supanna. He is the
king (indo), the ruler of birds (vinam)” such is the king of birds (v -
indo), the Garula. Such is the meaning.

“Lord of birds (vinayaka)” means “king of birds (vi-inda)”. Here,
the word vi is for jumping. For here vi means “he jumps (vinati)
(which is equal to) pakkhandati”. The meaning (of vi) is bird
(sakuno)
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In “Nibbana” the root vi is for sewing together. Indeed, “it
weaves, entwines” such is the attachment (vanam). Therefore Nibbana
is “the eradication of attachment”. Such is the meaning.

Little information is available about this lexicon and its sources, this
work having not received much attention from Western scholars.!® The
Ekakkharakosa is mentioned in works dealing with Pali literature,?’ but
did not arouse more curiosity,?! and was sometimes described with
imprecision.?? The author collected a lot of information from many
works he did not quote explicitly (Saddaniti, Abhidhanappadipika,
Kaccayana, etc.), the voluminous commentary increasing the number of
examples by various borrowings from Pali literature (Jataka, Vida-
ddhamukhamandana, Padarupasiddhi, Dhammasangani-milatika, etc.).
Saddhammakitti’s motivations to compose this text came in a troubled
political context in Burma, as reported by scholars?? and as detailed in
the following extract from the Sasanavamsa:

So the Thera Saddhammakitti wrote the Fkakkharakosa. Indeed, in
the year 887 of the Kali era (i.e. 1525 CE) the light of the Sasana
disappeared throughout the kingdom of Tambadipa for fear of the

19 Exception being made of Paul Grimblot who considered preparing the
transliteration of the text and of its commentary (Grimblot 1862 : 753).

20 For example, Bode 1909: 45; Law 1933: 634; Norman 1983 : 167, etc.

21 Rudolf O. Franke said of this text that it was “ohne Bedeutung fiir die Pali-
Kenntnis” (“without importance for our knowledge of Pali”) (Franke 1902:
77, 1. 2).

22 In the introduction to his edition Subhiiti incorrectly described the Eka-
kkharakosa as “a small vocabulary of words of various meanings ending in
certain final letters” (Subhtiti 1865 vii), an assertion later repeated by Mabel
H. Bode in her edition of the Sasanavamsa (Sas 23, n. 3).

23 Mabel H. Bode stated that “the Ekakkharakosa was written to keep alive
sacred learning, then in mortal danger from the great destruction of books in
the land” (Sas 23,21—24,22); or as K.R. Norman also summed up the
situation: “during the difficult period of persecution in the fifteenth century,
and in the belief that survival depends on correct understanding of the texts
his book was intended to help with the proper understanding of Pali”

(Norman 1983: 167).



142 Javier Schnake

families called Jaluma (who were of) wrong views.?* Thus, many
manuscripts were destroyed by fire. There, observing that he felt
anxious and thought, “If the study of the doctrine perishes, then the
doctrine by the practice will disappear; when the doctrine by the
practice is gone, what will become of the doctrine by the penetration
of meaning? (Therefore) he wrote this text.” This is said in the
commentary.?’

Surely the Sasanavamsa refers to the following passage from the
Ekakkharakosa-tika -

At this moment, the master (thought) in this kingdom, the continuity
of the Sasana through the existence of the study (of texts) (pariyatti)
will be interrupted in a short time. When the continuity of the study
has been interrupted, the continuity of the practice (patipatti) will be
interrupted. When the continuity of practice will be interrupted,
recluses and householders who failed in (this) practice will have a
bad destiny ; they will disappear.26

The text describes a well-known process that goes well beyond this
local context: the destruction of the Sasana by the successive dis-
appearance (antaradhana) of teachings/study (pariyatti), practice (pati-
patti), and the penetration of these teachings (pativedha) which is not
explicitly mentioned here. This process, detailed in Buddhaghosa’s

24 1t refers to the Shan ruler Salun, remembered in Burmese history as the
conqueror of the Ava Kingdom in about 1523 CE. Salun placed his son
Thohanbwa on the throne, reputed for his roughness and brutality against
Buddhist monks (see Phayre 1883: 87f. and 93)

25 Sas 76,1-9. Ekakkharakosam pana Saddhammakittithero akdsi. so hi kaliyuge
sattasi-adhike atthasate sampatte micchaditthikanam Jalumasanfitanam
kulanam bhayena sakale pi Tambadiparatthe sasanobhdaso mildyati. bahini
pi potthakani aggibhayena nassessum. tada tam pavattim passitva sace
pariyattidhammo vinasseyya patipattidhammo pi nassissati patipattidhamme
nassante kuto pativedhadhammo bhavissati ti samvegam apajjitva imam
gantham akasiti tattikayam vuttam vuttam.

26 Ekakkh-t 428,12-16. tasmim ca kale ayam dcariyo imasmim ratthe sambhiito
pariyattisasanavamso aciram pacchijjeyya. pariyattivamse pacchinne pati-
pattivamso pacchijjeyya, patipattivamse pacchinne pabbajita gahattha ca
patipattiyam virajjhitva duggatigamino yebhuyyena bhaveyyum.
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commentaries, highlights the value of the study (pariyatti) to the
expense of the two others, an elementary condition to sustain the living
of the Sasana.?’” Focus on pariyatti aims to counteract, or rather delay
from the Buddhist perspective, this destruction of the Buddhist com-
munity. The composition of the Ekakkharakosa intended to reverse this
process, as expressed in its commentary :

Free of the fear aforementioned, sons of good family, modest and
devoted, confident, left household life in order to find a way out in
the Sasana. They produced renewed efforts by memorization and
learning, etc., of canonical texts, commentaries, etc., and by this
work (i.e. the Ekakkharakosa) as a support they will have the certain
knowledge. In accordance with this, they will have a perfect
practice. In these circumstances, the continuity of study and practice
will become prosperous and flourishing and will last without
interruption for 5,000 years. In this context, the one whose spirit is
guided by compassion composed this work thinking “here in the
Tamba kingdom, having found pleasure in gift and discipline, in the
fulfilment by the study, beings could reach liberation, the divine

abodes”.28

Thus, the compilation of what best embodies the value of the syllable,
because of its range of meanings, is considered according to this extract
as a concentrate of the Buddhist doctrine. Beyond a work of lexical
synthesis, the development of this work is then placed in a soteriological
perspective. It corroborates the views of Pagan’s grammarians who no
longer view the study of language as a way to normalize the Pali lan-
guage, that is to say the study of its structure and its forms. They offer
above all an exhaustive description of the language, and promote a

27 See Sv 111 898,18—21; Ps IV 115,10-13; Vibh-a 431,27-30.

28 Ekakkh-t 428,22-30. (...) yathavuttabhayesu vipasantesu, lajjipesald saddha-
sampannd kulaputtd sasane nissaranatthaya pabbajitva imam pakaranam
nissaya paliy’ atthakathadisu savanuggahadharanddivasena punappunam
ussaham katva yathabhitam bujjhissanti. tadanusarena ca sammapatipattim
patipajjissanti. evam sati pariyattipatipattivamso ca puna pi iddho phito
samvutto hutva yava paficavassasahassapariyantam avicchedam apa-
vattissati. evaii ca sati idha tambaratthe sattd@ pariyattiparipiiranesu dana-
siladisu abhiratd hutva saggamokkhalabhino bhaveyyun ti karunasaiicodita-
manaso hutva idam pakaranam akasi.
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method to correctly interpret and transmit the Pali texts in order to
sustain and keep the pariyatti alive (Ruiz-Falqués 2015: iii).?? The
Saddaniti which influenced many of these Pali works during these times
is in that way unequivocal. It perfectly reflects this vital and conceptual
orientation, as expressed in the parable concluding the text:

This has been composed by me (to support) the study, the
practice, and the penetration (of meaning),

This is why we have to listen to this:

“Is the study (pariyatti) the basis of the Sasana of the Master,

Or is it the practice (patipatti)?”

It was said “the study!”

Indeed, it was said by the Blessed One, the Buddha,

The kinsman of the sun, (regarding) what makes the Sasana
last for 5,000 years:

“As long as the Suttanta exists, as long as the Vinaya illumi-
nates,

They see the sky when the sun rises,

When the Suttanta is gone and the Vinaya is lost,

Darkness happens in the world like the sun at bedtime,

When the Suttanta is protected, practice is preserved,

The sage is established in practice, he is not deprived of the
liberation of the attachments.”30

29 Note that this concern for the end of the Sasana also reached the Sukhothai
and Lanna kingdoms during the 14th—16th centuries. For instance, King
Lidaya evoked the different steps leading to this fatality in the Nagara Jum
inscription dated 1357 CE (Griswold and Prasert 1973, 98-102), and
composed the Traibhimikathd (1345 CE) to delay this deadline (Ceedés 1957,
348—51). Lanna scholar monks showed a sharp interest in the structure of
language in some works, surely in order to sustain the pariyatti (Schnake
2018, 98—105), and the importance of grammar is clearly formulated in the
Padaeng Chronicles, in their task to preserve the monastic rules and the
symbolic order (Schnake 2018, 93—97).

30 Sadd 926,30-927,27.

pariyattipatipattipativedhanam eva me

atthdya racitam etam, tasma sotabbam ev’ idam.
“pariyatti nu kho mitlam sasanassa mahesino

uddhu patipatti” ti. “pariyatti” ti dipaye.

vuttam h’etam Bhagavata buddhenadiccabandhuna
parica vassasahassani sasanatthitikaring :
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Beside the linguistic contribution to Pali lexicographical knowledge, the
elaboration of the Ekakkharakosa can surely be appreciated in this
optic: preserving the sacred word of the Buddha from final destruction,
and making it last.

CONCLUSION

It is still difficult to have a definitive idea regarding the history of these
ekakkharas. Although they have had some success in the Sanskrit tradi-
tion, their developments have been more uneven in the Pali field. The
origin of ekakkharas is the correct observation of ekaksaras particularly
in the Vedic language, but also in Tantric literature as mystical letters.
This observation was expanded and generalized in a creative way to be
used as a tool to explain words unclear to traditional commentators,
surely drawing on an unidentified common fund. Little used in the early
days, these monosyllables infiltrated later disciplines focused on the
study of language to serve as a help for composition before being
studied in a more objective way.

The range of meanings of these small linguistic units shows the
richness of the resources studied by the experts of the language and
testifies to the vitality of this discipline by the numerous influences and
borrowings of which each lexicon is the object. From knowledge as it
stands today, it seems that many textual sources circulated, but their
references and methods of access still elude us. In this context, the
influence of Sanskrit lexicons cannot be underrated, both in their form
and content, but further investigations are needed to identify them with
precision. The Saddaniti had a pivotal role in the organization of the
ekakkharas and certainly prevailed as a model in its time, before the
massive Ekakkharakosa (supplemented by its commentary) became the
centrepiece in this field of knowledge. Beside the contribution it makes
to lexicographic studies, one should take into account the vital and

“yava titthanti suttantd vinayo yava dippati,
tava dakkhanti alokam suriye abbhutthite yatha,
suttantesu asantesu sammutthe vinayamhi ca
tamo bhavissati loke suriye atthangate yatha,
suttante rakkhite sante, patipatti hoti rakkhita
patipattiyam thito dhiro yogakkhema na dhamsati’ti.
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social issue at the origin of its composition, namely the conviction that it
would help avoiding the end of the Buddha’s teachings by perpetuating

pariyatti.
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ABBREVIATIONS
The system of abbreviations follows the A Critical Pali Dictionary.
Other texts are :

Abh-t Abhidhanappadipika-tika

Ekakkh-t Ekakkharakosa-tika

Vss Vajirasaratthasangaha

Vss-t Vajirasaratthasangaha-tika

Sadd-v Saddabinduvinicchaya

Vid-t Vidaddhamukhamandana-tika
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Theragatha 168

Martin Straube

Theragatha 168 runs as follows:

tvan ca me maggam akkhahi anjasam amatogadham
aham monena monissam Gangasoto va sagaran ti.

And do you show me the straight path which plunges
into the death-free. By sage-hood I shall know it, as the
stream of Ganges will [eventually] know the sea.!

Th-a II 44.16 glosses the verbal form monissam with janissam “1 will
know”, thereby relating it implicitely to the verb munati “knows,
understands”. This derivation of monissam from a verbal root mun is
made clear by Aggavamsa in his Saddaniti who at the same time
addresses the problem of the unusual root vowel 0.2 The verb munati is
attested once in the Pali canon (Dhp 269) in its present 3rd singular
form. In addition, the word muta “apprehended, sensed, perceived” has
been considered as a past perfect participle of munati,* but is probably
to be explained as a phonetic by-form of mata (related to mariiati,
Skt.\/man),5 while some other forms seemingly related to munati are

! Norman 2007.

2 Sadd 498,61, under the siitra muna fiane: andagatavacane ukarassa vuddhi-
vasena aham monena monissan ti vipantaraii ca dissati. tattha monissan ti
janissam; “due to vrddhi of the vowel u in the future tense [the root muna]
shows a diffierent form, thus: aham monena monissam. There, monissam
means ‘I will know’.”

3 Tt is probably related to OIA \mna; see Norman 1999, p.- 27, n. 6; Oberlies
2019, vol. I, p. 326, n. 4.

4 CPD s.v. a-muta.

3 Muta is probably the product of sound change of @ to u, caused by the pre-
ceding labial m-; cf. Norman 1999, p. 247/}, esp. p. 250.
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most likely artificially modelled after muta.® Notwithstanding its rare
occurence, mundti is used by commentators to explain the words muni
and mona.’

Since a future form monissam would be the second occurrence of an
otherwise rare verb in the Pali canon, it deserves special attention. In
addition to the grammatical problem of how to explain the root vowel o,
the meaning “T will know” appears odd in the given context. In the well-
known simile in pada d we would expect “as the stream of Ganges will
reach the sea”, rather than “know”. Moreover, pada ¢ lacks a subject of
comparison to s@garam which therefore has to be supplied from the first
half of the stanza. But, to take maggam as the subject of comparison
only adds another oddity to the simile, since magga is the “path” or
“means” by which one will reach the goal, not the goal itself, as is the
ocean for the river that flows in.

All these problems disapear if we read monissam as mon’ issam, as
sandhi form for monam issam, with issam as future 1st singular of eti
“goes”.® Then we may translate the second half of the stanza as follows:

By [living] the way of life of a muni 1 will reach the state
of a muni, as the stream of the Ganges will reach the sea.

C.AF. Rhys Davids arrived at a syntactically very similar trans-
lation by taking the simile seriously and discarding the commentary’s
explanation of monissam. However, she did not draw any conclusions
with regard to the printed Pali text:®

So I in silent study pondering
Shall to the silence of the seers attain,
As glides great Ganga’s river to the main.

OATI 25,16ff.: mutva motabbam mutam na maniati, amutam na manniati,
motabbam na maniniati, motaram na mannati.

7 See, e.g., Spk I 26,28.: monan ti catumaggarnianam. tam hi mundti ti monam.
catusaccadhamme janati ti attho, ad S I 4,19*.

8 Similar forms are attested; cf. DoP s.v. efi?: issati, issami.

9 Rhys Davids 1913, p. 132 with note 3.
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As one can see, other interpretations of the multifaceted term mona
are possible, including “silence” which in its basic meaning of “not
speaking” is undeniably attested at Dhp 268,!° but could also be taken
as “quietude, inner peace”. In the given context I am inclined to take
monena as referring to the way (magga) mentioned in the first line,
understood in a general sense as the way of life of a muni. The
expression mon’ issam could perhaps be translated more idiomatically
as “I will become a muni”, but, it is this peculiar mode of expressing the
concept of becoming something by combining an abstract noun with a
verb of going to or reaching — “I will reach the state of a muni” — that
allows for the simile of the river reaching the sea. Similar statements
playing with mona and muni and their different (shades of) meanings
are well attested in early Pali stanzas.!! And what is more, the often
quoted simile of the river flowing and dissolving in the ocean now
appears meaningful in our stanza since being a muni may be aptly
compared with the ocean. This is in line with a number of passages in
old Pali texts where the unmoved, deep and unfathomable ocean is
compared to a wise person or a sage.!?

94 monena munt hoti milharipo aviddasu.The commentaries usually gloss

mona with 7iana “knowledge, understanding” which is however hardly the
meaning attached to mona in the old texts. The evidence of Dhp 268 forced
the author of the Dhp-a to acknowledge the inadequacy of the traditional inter-
pretation: kamam hi moneyyapatipadasarnkhatena maggainianamonena muni
nama hoti, idha pana tunhibhavam sandhaya monend ti vuttam. (Dhp-a 111
395.9f)

llCf., e.g., Ud 9,7*: yada ca attand vedi muni monena brahmano, 43,20%:
munino monapathesu sikkhato, and especially Sn 723: yo ca janam yatatto,
janam na bahu bhdsati / sa muni monam arahati, sa muni monam ajjhaga ti,
where mona refers to moneyya “the characteristics of a muni” (discussed from
Sn 700 onwards), but is here obviously used in a word play with the meaning
“silence” (cf. Sn 720f)). In addition to the parallels from the Pali canon, the
line maunena vidvan uta yati maunam at Mhbh 5: 43, *254: 3 may also be
compared, even though mauna was surely understood in a different way there.

12.¢f, e.g., STV 376,23:; Sn 920; Th 372, 660; Mil 21 20.
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The Pali Tipitaka Recension Carved on the Kuthodaw Pagoda
Stelae and Its Relation to Other Burmese Versions

Royce Wiles, Chris Clark, Tamara Ditrich, Mark Allon

ABSTRACT

This article presents details on the background (and subsequent
influence) of the Kuthodaw Pagoda inscriptions (Mandalay, Myanmar),
supplementing and extending an earlier paper by Allon et al. (2016). In
particular, this article puts forward new material on the Tipitaka editing
projects undertaken during the reign of King Mindon (reigned 1853—
1878) and the so-called Sixth Council (1954-1956). By examining what
is known about the processes that occurred for these apparently unified
recensions and the subsequent publishing initiatives linked to each, the
article attempts to clarify and underline the importance of the Pali text
of the Kuthodaw Pagoda stelaec and its significance for contemporary
editors, readers, and translators of Theravada canonical texts. Also
included are indicatory results of new textual studies comparing four
canonical extracts using nineteenth century manuscripts from Mandalay,
the Kuthodaw stelae inscribed version, and printed versions linked to
the Fifth and Sixth Councils, as well as those of the Pali Text Society
(PTS).
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2.3. Printings of the Kuthodaw recension by Hanthawaddy and
other presses (1893-1939)
2.4. The editing work of the Sixth Council
2.4.1. Setting up editorial procedures and sources for the Tipitaka
2.4.2. Processes of editing
2.4.3. Detailing the contributions from Sri Lanka and Thailand
2.4.4. Printing and proofreading of the finalised text
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2.5. Study of selected texts
2.5.1. Previous scholarship
2.5.2. Text comparisons
2.5.3. Description of the main features of the four text extracts
from the Kuthodaw Pagoda inscriptions and comparison
with other sources
2.5.4. Summary of preliminary findings
3. Abbreviations
4. References
5. Appendices
5.1. Hanthawaddy and other printings of the Kuthodaw texts (ca.
1893-1939)
5.2. Extracts of earlier published accounts
5.2.1. Max Miiller (1895, 503—505) on the Kuthodaw
5.2.2. Arnold Wright (1910, 139) on Philip Ripley and the
Hanthawaddy Press
5.2.3. Ludu Daw Ahmar (1980, 53—57) on Philip Ripley

1. INTRODUCTION
From 1860 to 1868 King Mindon (reigned 1853—1878) of Myanmar —
the country known then in Western sources as Burma — had the
complete Theravada Buddhist canon in Pali (the Tipitaka) carved onto
729 marble stelae using Burmese script and installed at a specially
constructed monument in his new capital in the north of Myanmar
(Ludu Daw Ahmar 1980, 52).! The inscribed marble stelae were set up
vertically and each separately housed at the specifically constructed
Kuthodaw Pagoda not far from the new royal palace complex in
Mandalay. By transferring Pali texts from manuscript to stone King
Mindon did something new, extending the range of the traditional and
routine religious duties of Myanmar kings, namely, to take steps to
conserve and transmit the Buddha’s teachings for the good of the realm
and the teaching (sasana). Myanmar has a particularly rich and well-
established history of stone inscriptions (both religious and non-
religious) in a number of languages ; however this was the first time the

! There are, in addition, four stelae in the Burmese language.
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Pali canon was carved onto stone in its entirety ; the Kuthodaw was at
the time of its production unique in the Theravada world.?

The Kuthodaw inscriptions (which survived unscathed both
Japanese and British bombing of Mandalay during the Second World
War) preserve a complete and perhaps unified recension of the Pali
canon, and as such they constitute a unique inscriptional witness of the
Theravada textual tradition of Myanmar outside the range of influence
of Western textual methods and practices. This paper follows an earlier
one (Allon et al. 2016) reporting on a collaborative project to conserve,
document, and study the texts on the stelac in Mandalay — that paper
details official permissions, documentation of the site, conservation
planning, cleaning, photography, etc., and provides a detailed descrip-
tion of the first phase of the larger project aiming to comprehensively
study the monument and the textual recension it preserves. That material
will not be repeated here ; however, some additional historical material
located since that paper was published will be included below.

In order to explore the nature of the recension of the Pali canon
inscribed in stone, this paper firstly gives some background on the
Kuthodaw Pagoda and overviews preliminary findings from textual
research. In particular, new information on the so-called Fifth Council
(1871) and the editorial procedures of the Sixth Council (1954-1956)
are presented to move towards a clearer understanding of the (currently
opaque) textual work of those two projects. Their work has had a
decisive formative influence on the versions of Pali texts accessible
today on-line. This paper also attempts to put forward evidence that the
Pali text preserved on the stelae of the Kuthodaw Pagoda (and the
subsequent printed editions based on those) are a significant inter-
national resource for all interested in the transmission (and constitution)
of the Theravada canon in Myanmar and in wider South and Southeast
Asia. Recourse to the readings preserved on stone in Mandalay can

2 Within Myanmar it became a model for other sites to house inscribed versions
of the Pali commentarial corpus (Sandamuni Pagoda) or contemporary writ-
ings in Pali and Burmese (i.e. writings by Ledi Sayadaw at Monywa, Sagaing
region) (Bollée 1968, 495).
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assist editors, readers, and translators of Pali texts to better comprehend
the Tipitaka texts as transmitted within Myanmar from ancient times.

The broader focus of the overall project is to explore questions of
how the texts as inscribed at the Kuthodaw relate to both earlier manu-
script traditions within Myanmar and subsequent printed versions of the
canon published in Myanmar — all in order to situate the text version
on marble within the much larger range of international sources for Pali
textual scholarship and research. This paper is intended to supplement
previous accounts and will present :

1. Additional background on the Kuthodaw Pagoda from
Western sources.

2. Further details about the Fifth Council held nearby in the
Royal Palace in 1871 after the stelac had been carved.

3. New information on subsequent printings of the Kuthodaw
inscriptions by the Hanthawaddy and similar presses from
1893 to at least 1939.

4. New material on the editing procedures adopted by the influ-
ential Sixth Council (1954-1956), which took the Kuthodaw
inscriptions as a starting point.

5. A review of characterisations of the value of the Kuthodaw
inscribed texts by Bollée (1968) and Clark (2015a; 2015b),
the only scholars to previously examine the inscribed text
closely.

6. New indicatory findings from four short textual examinations
which compare the Kuthodaw text with readings from manu-
scripts and printed editions.

The clarification of the differences between the inscribed and pub-
lished versions of canonical texts deepens scholarly appreciation of the
alterations (major and minor) introduced over the past centuries to Pali
texts by documenting (the many times silent) editorial practices and
conventions, which are as yet poorly described or understood. A major
value of using the stelae texts is that they present a Myanmar version of
the Pali canon uninfluenced by Western scholarship. As far as we know,
the Kuthodaw texts have only been used by two Western scholars for
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Pali textual work (details below). The reasons for this lack of use by
scholars from outside Myanmar seem to be threefold:

I.

The long periods of restrictions on foreigners visiting Myan-
mar and travelling within the country meant that it was often
very difficult for non-Myamnar-based scholars to access the
inscriptions.

For those scholars who managed to access the site, the stelae
were mostly locked away in individual pagodas and not easy
to read or photograph without considerable preparatory steps
(unlocking, cleaning, dousing with water, arranging lighting,
etc.) and so no fully legible images seem to have been
available (the complete set of high resolution photographic
images prepared for this project will be released online for
public access overcoming both of these two limitations).

While scholars outside Myanmar had little to no access, for
Myanmar-based scholars it seems the publication of the state-
sponsored Sixth Council edition of texts from the mid-1950s
onwards resulted in a setting aside of the Kuthodaw’s nine—
teenth-century inscriptional versions (authorised as they were
by the Fifth Council in 1871) ; presumably the Kuthodaw
versions (like those that preceded the Fifth Council) were
perceived as surpassed and improved upon by the extensively
publicised and drawn out editorial work of the nationally
significant Sixth Council in the 1950s.

Undoubtedly important scholarship on the Kuthodaw and its history

exists in Burmese ; however, it has not yet been possible to make use of
work by interested Myanmar scholars (apart from Ludu Daw Ahmar’s
indispensable work) or to systematically search through printed mater-
ials in Burmese on the monument. With that said, the material presented
here is heavily reliant on English language materials with the conse-
quent limitations that entails.

Before gathering together a number of historical sources concerning
the Kuthodaw, it is as well to mention in passing (since a comprehen-
sive history of the role of the Kuthodaw has yet to be written) that it is
not possible to consider the construction of the impressive Kuthodaw
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inscriptional monument without regard to the context of British
encroachments in Lower Myanmar in the mid- to late-nineteenth cen-
tury prior to full annexation. The larger question of the reasons for the
entire Buddhist scriptural text corpus being carved into stone for the first
time in Myanmar by King Mindon can presumably be considered as an
element of (renewed ?) focus on scriptures per se, perhaps even with an
element of “scripturalist” import.3

The setting up of such an outstanding public monument as the
Kuthodaw, and the subsequent public event of the Fifth Council, played
a significant role in King Mindon’s self-promotion and push towards
legitimation as a Buddhist monarch (see for example the royal procla-
mations cited below explicitly linking Mindon with Asoka, the great
Buddhist monarch of the legendary past). As observed by Braun (2012,
6), “The Fifth Council allowed Mindon to reassert the strength of
Buddhism as a coherent whole in royal Burma and, by extension, his
authority under the banner of the dhammaraja.” No doubt much more
research is possible into the role of the monument within Mindon’s
political agenda. The focus here, however, is on the place of the text
inscribed on the stelae for Pali textual history within Myanmar.

A final introductory comment is needed to address the question of
the relative importance (or otherwise) of the Kuthodaw recension for
Pali textual studies, i.e., with particular reference to the Burmese tradi-
tion. As stated by Rhys Davids and Carpenter (1886, xi—xii ; emphasis
added):

As to the Sumangala[vilasini] itself, there is a marked difference between
the text as handed down in Ceylon and the text (so far as we can judge
from our one Burmese manuscript) as handed down in Burma. The
variations are more frequent than important. It will be seen on referring to
our notes that they amount on average to at least five or six words on each

printed page, but that there are only about half a dozen cases in the whole
volume in which the variations make any substantial difference in the

3 With reference to Theravada countries, Collins (1990, 115, n. 51) described
“scripturalism” as “a religious attitude arising as a reaction to a wide range of
phenomena in the experience of colonialism and modernity”, as part of a
“search for indigenous resources to combat foreign dominance” leading to “an
emphasis on the noble ideals of the early texts”.



The Kuthodaw Pagoda Stelae 161

sense. The variations do not therefore constitute what could fairly be
called another recension. One synonym is used for another, one particle
for another of closely similar sense, a word of no particular importance of
the context is added or admitted, a rare or difficult word is replaced by a
more common or easy one, an historical present is used instead of a past
tense or vice versa, an active is put in the place of a medial form of a verb,
or slight alterations in the order of words are introduced for the sake of
supposed improvement in the style.

We do not wish to overstate the significance of the Kuthodaw
version for constituting Pali editions, but nor do we want to undervalue
the inscriptions a priori. However:

a false sense of security sometimes concerns whole traditions of
transmission, as the case of the Pali canon shows. For historical reasons
European editions have almost exclusively relied on Ceylonese materials
and tended to ignore the Burmese tradition, which forms a separate
branch, but not without complicated interactions between these
“branches”. ... Nalini Balbir has described some reactions of editors of
Theravada texts, who thought they knew that early Buddhism was found
in Ceylonese sources and nowhere else, and had to accept gradually the
existence of other materials. The conviction about the validity of some
sources was apparently so strong that editions produced by the Pali Text
Society were sometimes based on merely a single manuscript, not because
the text was transmitted to posterity in a codex unicus, but because more
material was deemed unnecessary.

Hanneder 2017, 153-54

Without reasonable and systematic efforts to examine the preserved
text in detail, it is not clear that dismissing the inscriptions as a “late”
source is justified. As will be seen when we present the findings of more
detailed comparisons below, there are indications that the tradition
represented on the stelae contain readings of importance and of use to
editors. Scholars in Myanmar may question any need to examine the
text of the Fifth Council when the Sixth Council has already concluded
its exacting and painstaking work. To this we can only reply that the
lack of documentation about Sixth Council textual emendations and
alterations to the text, i.e., what changes were introduced in those (now
widely used) editions, prompts us to at least wonder if that large project
did have time to review each and every difference when the changes
were made silently. The sections of the Tipitaka from the Sixth Council
were edited by different groups of monastic scholars; were the decisions
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they took with regard to changing the text uniform? A summary of what
we know about how the two councils worked with the texts is included
below to start to explore this.

2. THE KUTHODAW PAGODA STELAE: BACKGROUND AND fiNDINGS

2.1. WESTERN SOURCES AND HISTORICAL REFERENCES
In this section we will present — in approximate chronological
sequence — materials significant to the appreciation of both the nature
and history of the Kuthodaw monument and text recension. There is as
yet no comprehensive study of the monument nor its inscriptions and so
the material presented below can be only a contribution towards such a
cumulation. Ludu Daw Ahmar’s important booklet (first published in
1972, available in Burmese and English) on the monument is excep-
tionally important because it is founded on earlier scholarship from
Myanmar, but it does not provide detailed citations identifying which
material she has drawn from each of the listed sources (most are in
Burmese).

Considerable detail on the Fifth Council and new material about the
versions printed in Myanmar from 1893 onwards are included below.
These printed editions have not yet been fully described or critically
assessed, perhaps due to their scarcity and inaccessiblility. Our prelimi-
nary assessment suggests that these printings based on the Kuthodaw
stelae can offer improved readings of the Kuthodaw text itself, which is
significant for future would-be editors of Pali texts. With help from
scholars in Thailand and Japan and from the Library of Congress we
have managed to obtain reproductions of some volumes of these rare
sets (details are given in Appendix 1).

A major importance of the Kuthodaw then, is its preservation of a
complete, purposeful and traditional editing (i.e., recension) of the Pali
canon by the most important of the Myanmar Sangha of the time. Lest
anyone think that Theravada texts are immune to the normal vicissitudes
of textual transmission, there is widespread evidence of variants in Pali
texts. For example, Hardy (1901, viii) commented :

the various readings of other commentaries which are referred to in

Dhammapala’s commentary by “keci pathanti” [some read] or “apare
vadanti” [others say] or “patho pi” [there is though a reading] and the like
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... we have here a specimen amongst many of Dhammapala’s accuracy in
giving an account of all textual possibilities.

The role of Myanmar in transmitting the Pali canon is well known,
e.g., the numerous references to Burmese script sources in the editions
of the PTS (founded in 1881 and so ten years after the Fifth Council in
Mandalay), complete online versions of the Pali canon largely based on
Myanmar sources, etc.

2.2. KING MINDON’S COPIES OF THE TIPITAKA AND THE FIFTH
COUNCIL

Almost all scholarly works in English which discuss the Fifth Council
refer back to an important work by the well-known Mandalay-based
scholar, journalist and activist, Ludu Daw Ahmar (1915-2008). Her
1973 booklet in Burmese entitled Kambha' ’a krt" chui” ca 'up‘ was
translated into English by Than Tun as The World’s Biggest Book and
first published in 1974. The English version has been through second
and third editions and is still in print. Myo Myint (1987, 185), for
instance, refers to the Burmese version, while Braun (2013, 23—28) in
turn cites Myo Myint 1987, amongst other sources, for information on
the Kuthodaw Pagoda.* Ludu Daw Ahmar does not give individual
citations or footnotes in the booklet and so it is never clear which (if
any) of the ten listed references she is drawing on for which details;
only scholars accessing the original sources will be able to deepen our
knowledge of these matters.

Myanmar rulers have a long history of copying and transmitting the
canon as part of their standard state activities, for example during the
reign of King Bagyidaw a royal order was made on 2 January 1820,
stating :

Copies of the Pitaka (on lacquered plaques with letters) in gold, (on paper
with letters) in ink and (letters incised) by stylus (on palm leaf) left by
former kings in [the] Royal Library, are in (various stages of) decay; the
king wants new copies made in all three styles, i.e., written in gold, ink

and by stylus; get all good scribes and all experts in preparing the material
for writing ; there is a register of these specialists and their descendants in

4 Myo Myint (1987, 185, n.46) mentions that most of his account is based on
the 1972 Burmese language version of the book by Ludu Daw Ahmar.
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all parts of the kingdom; get all of them here and put them under Maha
Dama Thin Gyan, Min Daing Bin Amat Minister King’s Counsellor, for
reorientation (in their old art).

Than Tun 1988, 50

The editing of the Pali Tipitaka under King Mindon involved three
separate (but interlinked) projects, the sequence of which has been
frequently conflated or confused:

1. EDITING THE TIPITAKA: 1856 TO 11 MARCH 1865 (Ludu Daw Ahmar
1980, 16—20): this involved very senior monks checking texts and
then preparing a carefully proof-read and complete manuscript copy.
Work began in 1856, involved 134 monks and 100 scribes.’

2. CARVING OF THE TEXT EDITED BETWEEN 1856—1865 ONTO MARBLE
(THE KUTHODAW TEXTS): 14 October 1860 to 4 May 1868 (Ludu
Daw Ahmar 1980, 2022, 50—52). Before the first editing project
was completed, the second was begun, which involved the carving
on marble stelae of that edited text. Three senior monastic leaders
were in charge with six lay individuals also helping to supervise,
and 50 masons.®

3. THE FIFTH COUNCIL: 15 April to 12 September 1871

Ludu Daw Ahmar 1980, 52.

5> “Four presiding monks called ‘Sayadaws in charge of the religion’ were
editors-in-chief. One of them was in fact the Supreme Head of the Religion
whom we called Thathanabine. All of them had titles conferred on them by
the King as the most learned men in the land in matters of religion. Next to
them were thirty senior monks acting as senior editors, then fifty monks as
editors and another fifty more as sub-editors. There are eighty-four thousand
sections in the Pitaka and these editors were severally and separately held
responsible to make each section correct before it was handed over to the
copyists numbering up to 100 with their own group leaders, all under the
command of the Keeper of the Library. But the scribes were not left to their
own devices. Three senior monks, viz. (1) Sayadaw of Dakkhinarama,
(2) Sayadaw of Sidawmyinwun Taik and (3) Sayadaw of Zibani were in
constant attendance to explain any doubts as to spelling, grammar, etc. in the
text copied. Scribes works were also to be checked by clerks of the Hluttaw
and other courts.” (Ludu Daw Ahmar 1980, 16-17)

(=2}

“Even before the copying of [the] pitaka on palm-leaves, etc. was complete
the King ordered another on stones. Senior monks assigned to supervise the
making of the stone copy were: (1) Sayadaw of Queen Taungsaungdaw,
(2) Sayadaw of Myadaung Myosa Thaynat Wungyi and (3) Sayadaw of
Sidawmyinwun Tike. Lay supervisors were [six in number]” (Ludu Daw
Ahmar 1980, 20—21).



The Kuthodaw Pagoda Stelae 165

Published accounts of the Fifth Council rely almost exclusively on Ludu
Daw Ahmar (1980) and perhaps only sources in Burmese will be able to
add to what has been rehearsed already. A royal order from 10 Septem-
ber 1871 describes the Fifth Council :

King Ajatasatthu [sic] convened the First Buddhist Synod, Kalasoka the
Second, Asoka the Third and Dutthagamani the Fourth’ when the
Buddha’s Teachings were reduced to writing on palm leaves. These kings
supported the Dhamma Sak Authority of Law, by their Ana Sak — Power
of Enforcement, and in that way the Buddha’s Religion had had a lasting
effect on all people for many centuries. Following their example the king
had convened the Fifth Buddhist Synod on 15 April 1871. Eight members
of the Council of Royal Preceptors at the Hall of Good Law led the
convention when 2,400 monks met to recite all the Buddha’s Teachings in
the Great Prasada of Earth Palace. The Convention shall be over on 12
September 1871. With the beat of drum the good news would be declared
in the capital and messengers would take the information to the provinces
so that all people in the kingdom could join the festivals that would start
by a cannon fire as soon as the recitations are over.

Than Tun 1989, 178-179%

This is the only original source seen so far to specify the dates of the
council. A later proclamation from 31 May 1878 built upon this, stating
(additions in square brackets are those of the editor, Than Tun):

Pariyattisasana — Learning the Buddha’s Teachings [Patipattisasana —
Practicing the Ways given in the Buddha’s Teachings, Pativedhasasana —
Gaining Insight into the Buddha’s Teachings]; these are the mainstays of
Buddhism and all the ancient kings who professed to be the defenders of
the Buddha’s Religion devoted their best efforts to keep the Buddha’s
Teachings [which were later reduced to writing in the form of the three
Pitakas] free from any addition or omission. They sponsored to hold the
Sangayana — Convention to recite all the Buddha’s Teachings in the
original form. After the convention the text would be copied again
completely edited to make it free from any mistake and to use the edited

7 Dip XX 19-21 states that the king was Vattagamani.

8 Mindon is described as being busy with “the founding of the Kuthodaw, the
Royal Merit pagoda, where the Books of the Law are engraved on three
hundred and seventy marble slabs [sic]; the holding of the Fifth Great Synod,
in which two thousand four hundred monks took part and the Three Baskets of
the Law were recited over a period of five months” (Scott 1924, 296f").
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text in all monastic schools. It is very important to encourage these
educatioional [sic] institutes that produced most able teachers as well as
talented pupils [to carry on with the Buddhistic studies for many many
generations in succession]. In all these phases, the king’s help was
essential in the nature of extending generous aids and subsidies to these
establishments. These certainly would help the Buddha’s Religion last [for
the whole span of five thousand years]. Bearing this in mind the king had
(1) the Pitaka Text incised on [729] stone stelae, (2) the learned were
given the Four Requisites of Monks, (3) the Fifth Buddhist Synod was
convened in Earth Palace and (4) religious examinations were held regu-
larly and sumptuous rewards were given to successful candidates.

Order: In order to make the king’s help to the Religion an Asadi-
sanuggha [sic] — Effort with no equal, fire a cannon three times to begin
the Religious Examination on each day of its duration. This Order was
passed on 31 May 1878.

Than Tun 1989, 235

It is notable that before this, in 1861, there is a report of Mindon having

Abhidhamma text carved on “stone posts”, during the period when the
Kuthodaw stelae were being inscribed (1860-1868):

A European visitor to Mandalay in 1861, Adolf Bastian, gives us another
example of the particular importance of the Abhidhamma to King
Mindon. He records that one day he came upon workers in one of the
palace courtyards engraving the Abhidhamma on stone posts that the king

had ordered set up as milestones along all the roads of the kingdom.
Braun 2013, 72
We have not located any specific details of how the Fifth Council
conducted its work in terms of decisions or choices it made; it does
seem to have been a reciting of each Tipitaka text as already “purified”
and worked through by the earlier royal projects (Braun 2013, 25).
Documenting the participation by Ledi Sayadaw at this Council, Braun
states “Recitation during the council was not done en masse. Instead, a
monk would recite a text or part of a text to the assembled monks and,
in particular, to a learned senior monk who would listen for errors”
(Braun 2013, 26). The confusion over the sequencing of the carving of
the Kuthodaw and the holding of the Fifth Council has been commented
on by both Ludu Daw Ahmar (1980, 52) and in more detail by Braun

(2013, 26).

There have been very few significant studies on the Kuthodaw
Pagoda in Western scholarship. Indeed, in the introduction to his exami-
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nation of two portions of the stelae recension, Bollée (1968) was only
able to identify four such prior studies (Miiller 1895 ; Ferrars and Ferrars
1900; O’Connor 1907; Leumann [1925] 1998). We think it important to
present those accounts here in one place, assembling the scattered
scholarly information available on this monument. We have therefore
chosen to review and quote from a small number of earlier scholarly and
other accounts of the Kuthodaw, mainly for historical purposes, in that
their negative judgements perhaps contributed to the academic neglect
of the contents of the inscriptions, even before the political restrictions
preventing Western scholars access to the site for so many decades.
With the PTS producing editions and the availability of the King
Chulalongkorn series of the Tipitaka (1893—1894) in some European
centres, notices about the Kuthodaw inscriptions failed to ignite
European interest in any serious way (e.g. Leumann [1925] 1998, 430).
The earliest substantive published description of the monument is that
of Max Miiller from September 1895. An enlarged photograph of the
Kuthodaw had been sent to him by Mr Ferrars, “a member of the Burma
Forest Department” (1895, 504) with the further information that
the text, as engraved on the marble slabs, was critically revised and edited
by a Royal Commission, consisting of ten learned men under the
presidency of the famous Rahan [i.e. monk], U-Nye-ya. It is stated that
three copies of the same text were prepared at the same time on palm-
leaves, and sent by the king to three European libraries. What libraries
they were I have not been able to find out.
Miiller 1895, 504

Reading Miiller’s essay on the Kuthodaw, the tone may come as a
shock to some (see Appendix 5.2.1 for the full text of the relevant
passage). Miiller is usually regarded as one of the founding fathers of
modern religious studies; however, the essay (meant for a literary
magazine) reveals animus and judgement against the utility of the
monument and it is seen as less valuable to have the Buddhist texts on
stone when

[a] small copy of the New Testament, which our University Press turns
out for a penny a copy, is more useful, has more power for good in it,
quite apart from its intrinsic value, than the whole of this gigantic
structure which no one reads, nay, which but few people understand.
Miiller 1895, 504

Max Ferrars is mentioned by Miiller as the informant on the ground
in Mandalay ready to undertake the complete photographic documenta-
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tion of the site should some learned society or government agency deign
to fund it — apparently no one took up this offer and it was only very
recently that complete sets of images were prepared. Before that there
seem to have been a number of earlier individual or group projects:
Willem Bollée took a partial set of images in 1968 (Allon et al. 2016,
225), while Ludu Daw Ahmar mentions that “Recently a mission from
West Germany was here to photograph every face of the inscriptions”
(1980, 56—57) (no further information traced, though perhaps she is in
fact referring to Bollée) and then, in 2006, Alpha Computer made a
complete set of images but because they were of a low resolution, the
text is not very legible (Clark 2015b, 107; Allon et al. 2016, 225).

The next account to add material of interest is the Ferrars’ own,
included in their sumptuous and superbly illustrated volume showing
the full range of their photographic talents in Burma. This account
included one of the first known published photographs of the Kuthodaw
itself (1900, 171), which appears to be taken from Mandalay Hill.” On
the Kuthodaw they state (1900, 121—122) that

[t]he late King Mindon Min caused the whole of the Pali text of the
Tripitaka to be engraved on 729 marble slabs, 4 feet by 3 feet. These, set
under as many stucco canopies, are known as the Kiithodaw or Law-kama-
vazin — the royal work of merit. ... They constitute the most important of
the King’s religious foundations. A number of years were spent by a
committee of learned yahdn [i.e. monks] in editing the text. Certain
portions have since been transferred to type, and in time the whole of this
text will be available in print.

The next account is by O’Connor (1907) whose observations are
quoted in full below. These are more descriptive and of the traveller’s
guide variety with a romanticising tone, but importantly he included
several black and white photographs of the site, including the pagodas
(p. 45), one of the carved gateways used to access the site (p. 47), the
first known published photograph of a stela with the caption “A page of
the Kutho-daw” (p. 49) and an aerial view from Mandalay Hill (p. 61).

9 Additionally, the British Library has images of the Kuthodaw Pagoda taken
during the 1880s. Images of the site from 1885 (e.g. shelfmark: photo 15/6(33))
and 1886 (e.g. shelfmark: photo 312/(34)) seem to show very few trees inside
the site, whereas an image from 1895 (shelfmark: photo 88/1(29)) shows
numerous trees inside the site.
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Significantly, O’Connor also identifies contemporary use being made of
the stone stelae to correct another version of the canonical text which (if
based on observations and not poetic licence) belies Max Miiller’s
inaccurate assessment from afar (quoted above) that no one read the
inscriptions:

Let us turn back through the courtyard of the Taik-taw to the most
wonderful object in all Mandalay, the Kutho-daw or Lawka Marazein
Pagoda, where the Buddhist scriptures stand carved in stone. Here is the
biggest Bible in the world, each page of it a monolith of white marble the
height of a man. And each of these pages, 729 in number, has a temple to
itself. The white temples stretch away in long avenues like an army of
soldiers, and if you get them in a line and look down it, you will see the
great stones within like colossal mile-posts, receding far into the distance.
There are rows upon rows of them facing east and west and south and
north, and in their midst there towers up a lofty white pagoda with a
golden spire. There are great and exquisitely carved gateways at the
cardinal points, and there are rows of trees now between the temple
avenues. A great stillness pervades this place, broken only by the chaunt
[sic] of a novice’s voice droning the graven text to a man prone within one
of the temples correcting his copy of the life-giving book.

Outside as you come away you will find kneeling at the far end of one
of the white stone aisles which culminate in the central pagoda, a group of
worshippers: old women with white hair, and little children with shut eyes
and folded hands, and wrinkled elders whose race is nearly run. They
kneel here in humility without, because they are a people of exquisite
instincts and because they think much of this place which enshrines in
imperishable stone the message of their master; the wisdom that they
believe will guide their footsteps into the pathway of eternal peace.

Of the Kutho-daw it need only be added that the text was revised, the
accuracy of the carving was certified to, by the most learned monks and
officials in the city. The work extended over five years, and it was shared
in by all the Ministers of the King.

O’Connor 1907, 48-50

This last sentence is the first mention we have traced of a time

period for the carving of the entire monument. Additional incidental and
largely derivative brief comments on the Kuthodaw are scattered
throughout works from the British colonial period; most being akin to
the example below:

Farther east [of the Sandamuni Pagoda] is the Kuthodaw, the most
splendid monument of king Mindon, consisting of a pagoda 100 feet high
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surrounded by 729 others, in each of which is a marble slab inscribed with
a part of the Buddhist scriptures in Burmese and Pali. Great care was taken
to collate the various manuscripts so as to arrive at the most correct version,
and the whole stands as a complete official record of the sacred writings.
Imperial Gazetteer of India: Provincial Series, Burma, Vol. 2, The
Minbu, Mandalay, Sagaing, and Meiktila Divisions,; and the Native
States 1908, 94
There are further references merely in passing and without adding
new information (e.g., Finot 1915, 129, n.2). Credner’s account in 1947
(56-57),!9 however, includes the (mis-)information not traced before,
that the editing of the texts by the Fifth Council had taken three years
and only subsequently was the text carved on stones. This error had to
be explicitly corrected by Braun (2012).
Next comes a short descriptive note in 1925 by Leumann (reprinted
in 1998) instigated by the same Max Ferrars mentioned above who had
attempted to attract interest in the Kuthodaw through Max Miiller.

10«zym Teil sind diese Stupenfelder in Burma erst junger Entstehung. So
stammt die groBartige Anlage Kuthodaw erst aus den 7oiger Jahren des
vorigen Jahrhunderts. Sie ist von dem um die Pflege der buddhistischen Lehre
besonders verdienten Konig Mindon Min, dem vorletzten der burmanischen
Herrscher, errichtet worden, um in ihr die reine Form des Tipitika, des Pali-
Kanons als wichtige Grundlage der Lehre der Nachwelt in moglichst
unvergénglicher Form zu erhalten. Auf einem Konzil buddhistischer Priester
und Schriftgelehrter hat er den wurspriinglichen Text des Kanons in
drejjdhrigen Arbeiten feststellen und das Ergebnis in 729 Steintafeln
einimeifleln lassen. Jede dieser Tafeln lieB er in einen kleinen Stupa
einmauern, die sich nun — 729 an der Zahl — um eine Zentralstupa
griippieren. So liegt diese eigenartige Schopfung, bis auf unsere Tage
unversehrt im schimmernden Weif3 des rechteckig angeordneten Stupenwaldes
erhalten, zu Fiilen der auf der Hohe eines kleinen Inselberges errichteten
dlteren Arakan Pagode, die selbst eines der bedeutendsten Heiligtiimer des
Buddhismus in Burma darstellt. Weit schweift der Blick von der Hohe iiber
das Kuthodaw und das dahinter im Griin der Fruchtbaumgérten fast ver-
schwindende Mandalay, iiber die weite Reisfeldebene des Irawadi, die im
Osten durch den Steilanstieg des Shanplateaus begrenzt wird, sich nach Siiden
ins Unendliche verliert, durchstrahlt gewissermaflen von der Heiligkeit dieses
kultischen Mittelpunktes der alten Konigsstadt Mandalay.”
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Leumann mentions that there had been no follow-up to or outcome from
Miiller’s notice and yet the Kuthodaw inscriptions ought not be for-
gotten; Ferrars had supplied Leumann with a copy of the very same
enlarged photographic image (29 x 39 cm) sent to Miiller 30 years
earlier. Leumann ([1925] 1998, 431) was able to identify the stela as
presenting part of the Vinaya and stated that it was possible to read the
text to check the PTS edition of Oldenberg. Leumann’s quoting of a few
lines of the text is the first published use of the Kuthodaw recension by
a Western scholar, followed by Willem Bollée in 1968 (discussed
below).

As far as we are aware, however, no study has attempted to clarify
or identify the sources for the readings of the Kuthodaw Pagoda
recension, to make clear presumed changes introduced by its redactors,
or to expand on the influence it had on the subsequent manuscripts or
printed editions of the canon in Myanmar and elsewhere (those topics
will be taken up after a brief presentation of the comments by earlier
scholars on the Kuthodaw).

The Fifth Council (held in 1871) reputedly had 2,400 monks recite
the text. Whether or not non-Myanmar monastics were present is
unclear.!! There is a suggestion that the printed versions of Fifth
Council texts might have been withdrawn from sale after the publication
of the Sixth Council’s revised version. According to Conze’s 1954
report, once the Sixth Council completed its work, “the sale of all other
editions [including the Fifth Council ones presumably] will be
forbidden” (Conze 1954, 6; see also Bollée 1968, 497). This suggestion
is repeated by Ruiz-Falqués (2017, 367), who states, “A different
version of the canon, published by the Handhawaddy [sic] Press, can
still be found, but it is not easy and has been systematically removed
from monastic library shelves and Pali bookshops.”

Putting this possibility to a half dozen learned monks in Mandalay in
late 2017, however, drew a blank and none had any inkling of this

0One late source written immediately before the Sixth Council mentions this
possibility as evidence that Myanmar and Sri Lanka have assisted each other
throughout history to preserve the Buddha’s teachings: “During the reign of
King Mindon too, when the Fifth Great Buddhist Council was held at
Mandalay, many Sinhalese bhikkhus attended the Synod at the invitation of
the King” (The Sangdayana Monthly Bulletin 1953, 1(4), 4).
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having been the case, so it cannot yet be confirmed that this did in fact
happen in an organised manner. Perhaps the new printings from the
Sixth Council may just have been easier to get hold of while the old
editions were frail and less likely to stand up to use or the climate.

2.3. PRINTINGS OF THE KUTHODAW RECENSION BY HANTHAWADDY
AND OTHER PRESSES (1893-1939)

In line with king Mindon’s stated aim of strengthening the transmission
of Buddhist teachings, the Kuthodaw stone inscriptions did, it seems,
become the authoritative basis for early printed editions of the Tipitaka
in Burma. Information on these printed versions is sketchy and
incomplete; however, given their relevance to our own readings of the
Kuthodaw texts it is necessary to review what we know about them.!?
These printed versions are exceptionally rare and as far as we are aware,
only one Western scholar, C.A.F. Rhys Davids, has used these editions
to establish or check readings (Dukap I (1906, ix), Tikap I (1921, xii),
Yam I (1911, ix).!3 After a review of the meagre details about them that
have been published up to now, we will outline new information
extracted from newly accessed copies of some of these early printings.

The main source of information up to now has been the paragraphs
below from Ludu Daw Ahmar’s indispensable guide to the history of
the Kuthodaw :

Thirty years after the stone pitaka was completed, the paper pitaka was
made for the first time. Mr Philip H. Ripley of the Hanthawaddy Press was

2The new source for hitherto unreferenced information on the printing of the
Kuthodaw Pagoda and Fifth Council versions has been the Burmese language
introductions from some of the early Pali editions published by the Hantha-
waddy and Thudhamawadi presses between 1893 and 1939 (listed with some
details on the translations utilised in Appendix 1, 5.1 below), in particular the
Pacittiya edition (1893, [ka]-ca). Other information has come from the
editions of the Mahavagga (1900, unnumbered page preceding title-page),
Samyuttanikaya Vol. 2 (1900, unnumbered page preceding title-page),
Parivara (1900, unnumbered page preceding title-page), Vinayapitaka Culla-
vagga (1911, two unnumbered pages preceding title-page), and Anguttara-
nikaya Vol. 1 (1939, two unnumbered pages following the title-page).

13We thank Peter Jackson for drawing our attention to these uses.
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the pioneer in this work. One volume of this book (Royal Octavo size) had
400 pages approximately and there were thirty-eight volumes in a complete
set. A printed book would make the Pitaka cheap and the public opinion
was against it. So only when the Taunggwin Thathanabine expressed his
happiness to hear the news that the pitaka would soon be available in book
form, that Mr Ripley regained his courage to proceed with the work of
printing. It was in about 1900 and Mr Ripley took all care to make his
copies perfect. He had the galley-proofs checked against the “stone Pitaka”
at Mandalay. In fact he claimed that his books were “true copies of the
Pitaka inscribed on stones by King Mindon”. He also had the titles to
various chapters printed in the same handwriting as they appeared on the
stones. People who were once proof-readers under him like Hanthawaddy U
Ba Yin and Saya Zeya (U Yaw) often recalled that the old gentleman took
enormous pains to make the pitaka he printed free of mistakes. He printed a
declaration on each book that he would give a reward of Rs. 50 for each
word that did not agree with the corresponding word on the “stone pitaka”.
Ludu Daw Ahmar 1980, 53—54

Ripley was amply rewarded for all the care he took in printing the
Pitaka in exactly [sic] as it appeared on stones. Many sets of his books were
sent even outside Burma where Theravada Buddhism prevailed. Soon other
printing concerns followed suit. One of them was the Tampadipa Time Press
which in 1912 printed books on pitaka with the same claims as Ripley. It
even used a picture of [the] “stone Pitaka” cave as its trade mark. Ripley
had established a tradition that all printed Pitaka books must have the “stone
Pitaka” as the standard work.
Ludu Daw Ahmar 1980, 56
None of the printed copies available to us (listed in Appendix 1
below) have this declaration of the fifty rupee reward, nor the “stone
pitaka” cave trademark. Ludu Daw Ahmar gave the printing date as
about 1900 but we now have information that there were printings in
1893 (of the Pacittiya). In 1893 Ripley resigned his post and travelled to
England to study printing and it seems likely that he returned with
printing equipment and enhanced technical knowledge. A previously
unremarked source (Wright 1910, 139) of additional (and corroborating)
information, which dates from 1907, is too lengthy to reprint here but is
given as 5.2.2 in the appendices below.
Additional information has been found which sheds light on these
printings and who was responsible for them. A review of the activities
of the Sasanahitakari Association (i.e., “Association for the Benefit of
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the Buddha’s Teaching”) published in Burmese in 1893 (as the intro-
duction to a re-printing of the Pacittiya section of the Vinaya) states that
from 1890 onwards a group of learned monks and lay people in
Rangoon organised meetings, discussions, and fundraising as part of an
eventual five-point programme to both preserve and propagate the
Dhamma in Burma.!* Once official permission had been granted to form
an association, the Sasanahitakari Association resolved on 17 July 1892
to prioritise the production of a well-edited and well-printed version of
the Tipitaka for the benefit of both teachers and students of the
Dhamma.!S Nothing else is yet known about this group but their five-
point programme also mentions plans to invite European teachers of the
Dhamma (to Myanmar presumably) and so they seem to have been
similar to groups in Sri Lanka!® which were reacting to British colonial
rule and missionary initiatives by beginning their own home-grown
Buddhist defence and propagation models. It is possible, for example,
that they were in part reacting to Judson’s complete Burmese language
translation of the Bible, which had been in publication since 1835. By
November-December 1893 this new Association was able to announce
that it had completed publication of the entire Tipitaka in Myanmar. So
far none of these texts have been located or examined; however, copies
may exist in Myanmar libraries or in the British Library collections.
This review of the history of the publications says the Association
had, between sometime in 1892 and November-December 1893, initial-
ly printed 1,000 copies of the two first sections of the Vinaya — the

14We have had assistance with a number of Burmese language introductions
found in the early editions of Pali texts published in Myanmar. In December
2017, with the assistance of Daw Yi Yi Maw (University of Arts and
Humanities, Mandalay), Dr. Tin Tin Nwe rephrased these stylised and formal
introductions into contemporary Burmese. Those rephrasings were then trans-
lated into English and the resulting versions polished somewhat for fluency
and style before being reproduced in this article.

I3Multiple benevolent societies with religious aims were in existence by 1894
under British rule (The Sangayana Monthly Bulletin 1/1, 1953 , 8).

16For convenience, we use the term “Sri Lanka” here and throughout the article,
despite its usage being anachronistic at times. For similar reasons, we also
consistently use the terms “Thailand” and “Cambodia” throughout this article.
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Parajika and Pacittiya — in “durable format” because those, they said,
were the basis of the existence of the monastic orders and, therefore, of
the entire Buddhist teachings. When those 1,000 copies had been sold,
the funds raised were used to prepare, print and bind a subsequent
complete edition of the Tipitaka. This account of their activities appears
in a volume (again Pacittiya) published by the Hanthawaddy Press
(“Hamsavati”) in Rangoon in November-December 1893. It is not clear
if the earlier complete Tipitaka appeared under the name of the same
press but that seems likely given the explicit need stated to have good
fonts and accurate printing. It is also not yet clear if any of these
particular volumes have survived. The earliest Hanthawaddy publication
(non-Tipitaka) we have traced dates from 1891 (Taw Sein Ko’s An Ele-
mentary Grammar of the Burmese Language).

Remarkably, the same programme review provides information
about the text printed in this first complete printing of the Tipitaka in
Burma:

In line with the [Association’s] decision [to publish the Tipitaka],
permission was gained to copy from the basis of the Fifth Council text
prepared under the supervision of Sayadaws appointed officially and by
the king’s senior advisors. The Lankarama Sayadaw, Venerable Nanda-
maifiju in Mandalay and the Kyaundawyar Monastery Sayadaw, Venerable
Ravinda in Rangoon, who are the equals of those learned Sayadaws
mentioned above [at the Fifth Council in 1871], made every effort to copy
the text accurately and to use a first class printing house to print the text
with correct spelling and punctuation under the supervision of the Pali
expert Mr Phyey and using excellent quality paper and binding materials.
1893, Pacittiya edition introduction;
for details see Appendix I, 5.1

To recap then, the first (presumably complete) printing of the
Theravada Tipitaka in Myanmar so far traced was produced under the
auspices of the Sasanahitakari Association probably through the
Hanthawaddy Press in Rangoon. It is not made explicit here whether the
version reportedly completed in 1893 was in fact based on the Kutho-
daw inscriptions or some other format of the Fifth Council version;
however, the title-pages of editions appearing from the Hanthawaddy
Press from 1900 explicitly refer to the Mandalay stelae, using wording
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that is strikingly similar to the sentence found at the top of the verso
side of each stela.

The history of these printings of the Fifth Council texts based on the
Kuthodaw inscriptions is still unclear. Most of the copies so far
examined have no preliminary matter to explain how the text has been
constituted, other than a note on the title-page which states that the
prints follow the text of the Fifth Council inscribed in stone in
Mandalay.!” To judge by the variety of donative notices appearing in
the volumes from the Hanthawaddy and the Thudhamawadi Presses,
there seem to have been multiple print runs between 1893 and 1939
funded by a variety of well-to-do families or individual donors. We
have not seen a complete set of any printed series as yet, instead we
only have had access to scattered scanned editions. Ludu Daw Ahmar
(1980, 53) states that the Hanthawaddy set was complete in 38 volumes.
The extant copies that we have been able to locate are listed in
Appendix 1 below (5.1).1%

The introduction to a 1939 Hanthawaddy printing of the fifth volume
of the Anguttaranikaya provides additional information. It is signed by
the British-Burma Film Company and states that when this company
purchased the compound of the Hanthawaddy Newspaper Press in
Rangoon along with everything therein to set up a film production
facility, they found in storage there “multiple copies of high quality
[printings] of the pitakas, the commentaries and sub-commentaries as
well as Myanmar paraphrases (nissaya)”. Over 9,000 copies as unbound
text blocks were in need of binding and covering before they could be
released. Rather than destroy these or otherwise let them go to waste,
the company wanted to bind and distribute them, but the cost was
prohibitive and so they seem to have bound and released some but were
also actively requesting donors to contribute to this and reminded pious

"The title-pages of editions from Thudhamawadi Press, however, do not
explicitly state that they are based on the Fifth Council recension.

18We wish to thank Professor Shimoda for making available scans from the
library of the University of Tokyo and also the Dhammachai Tipitaka Project
for sharing scans they made of the collection at the Mangalarama monastery,
Taung Gyi, Shan state.
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Buddhists that the sponsoring of the distribution of the Tipitaka itself is
as meritorious as the building of a caitya.

Setting apart the commercial tone of the two Thudhamawadi print-
ings seen (which are keen to encourage buyer loyalty to their editions),
the Hanthawaddy printings sporadically contain a range of short donor
panegyrics and lists of names, but no indications of how the text there
printed was constituted. Possibly (as in the case of the British-Burma
Film Company invitations) arrangements were made with individual
donors to cover the binding and covering of pre-printed text-blocks or
fascicules.

In terms of the nature of the text printed in these early editions, they
are somewhat corrected versions of the text on the Kuthodaw stelae
(more details on the relationships between these editions and the later
printings are given in the section on text comparisons below).

2.4. THE EDITING WORK OF THE SIXTH COUNCIL
Moving on to the influential editing work of the Sixth Council held in
Rangoon (now Yangon), Clark (2015a) investigated a range of sources
relating to the Sixth Council, specifically looking at why the event was
held, the way in which it was presented to the general public, and the
nature of the resultant printed series of the Tipitaka. Regarding the last,
he provided a detailed analysis of a section of one text, with comments
on its editing methodology and sources. This section of the present
article will build upon Clark’s findings with the inclusion of additional
information, particularly regarding the manner in which the editing
project as a whole was undertaken and the ways in which the editing
groups were organised. Additionally, it will document the explicit and
repeated positioning of the Kuthodaw stelae text as the basis for the
Sixth Council’s text editing work and to identify what steps were taken
to review and revise that text.
In terms of the Sixth Council’s explicit aims, the Pali preface
(Nidanakatha) to the printed edition states:
Then the great elder monks decided to hold a Dhamma Council and
announced, “It is necessary to hold this Dhamma Council; it is not the
case that it is unnecessary to hold this. Therefore, we will now bring

together [printed?] books of the Tipitaka with the stone inscription[s] of
the Fifth Council, make them a corpus and will hold a Dhamma Council
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having corrected the texts beforehand. By this means we will remove
readings produced by careless writing that have arisen in contemporary
[printed] books due to changes to the tradition. Having established the root
text of the teachings — corrected and purified — and having printed it, the
long-term preservation of the Buddha’s teaching will be accomplished by
disseminating it throughout the whole world, in various countries and
various places....”1?

More clarity about the text editing processes of the Sixth Council
can be reached here than has been hitherto recorded by tracing official
statements about what was to occur prior to the printing of the texts and
confirming these against later published accounts.?? As far as we are
aware, these details have never been discussed in academic articles and
so it is necessary to present them in some detail. After reviewing the
Sixth Council’s own statements on the editing structures and processes,
some information will be given on the involvement of international
Theravada monastic scholars (mostly from Sri Lanka and Thailand) and
on the proofreading procedures for Sixth Council printed texts.

2.4.1. SETTING UP EDITORIAL PROCEDURES AND SOURCES FOR THE
TIPITAKA
An carly overview statement of the sources and processes used to edit
the Sixth Council series appears in a publicity bulletin (The
Sangayana®*' Monthly Bulletin) published in English to broadcast news
of the preparations for the Council (1/1, 1953, 11):

Yatha kho te mahathera “dhammasangitim karissama” ti katasannitthanda evam
pativedesum “kattabba yev’ esa dhammasangiti. n’ esd na kattabba. tasma
mayam dani pitakapotthakani paiicamasangitisilalekhaya samanetva tani
veva sariram katvd palisamsodhanapubbangamam dhammasangitim kassama.
vaya dadhunikapotthakesu paramparaparivattanavasena sanjatd pamada-
lekhapatha ca nirakarivissanti.  visodhitaii ca suparisuddham pavacana-
mitlam labhitva tam muddapetva sakalaloke nanaratthesu nanadesesu byapana-
vasena buddhasdsanassa ciratthiti ca sadhiyissati. (“Nidanakatha” 1956, iv)

20We rely on English versions of the material cited here; undoubtedly more
documentation exists in Burmese sources, but those seem not to have been
fully exploited by anyone yet.

2lEnglish language publications in Burma at the time of the Sixth Council
frequently transliterate Pali words differently to standard spellings used today
(e.g. sangayand instead of sangayand). In this article, we reproduce the
spellings found in the original publications.
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The Union Buddha Sasana Council [of Burma] is in possession of some of
the Tipitakas, formerly scrutinized and edited by the learned Sayadaws of
Mandalay under the auspices of the Young Men’s Buddhist Association of
Rangoon. The remaining portions which were left unedited are being
scrutinized and edited by eighty groups of learned Mahatheras who are
entrusted with the responsibility of purifying the Texts, scrutinizing,
comparing, editing, classifying and arranging all the teachings of the
Buddha.

It is not clear which “Tipitakas” are meant, or indeed, even if printed
volumes are indicated, although that does seem most likely.2? As stated
by Clark (20152, 95-96, 101), the editions of the Sixth Council very
publicly took the marble stelae of the Kuthodaw as their historical basis
and the Sixth Council texts include limited variant readings from
parallel printed editions of the Tipitaka from the PTS, Thailand, Sri
Lanka, and Cambodia. No evidence has so far come to light of any use
of manuscripts in preparations for the editing of the texts.

The announcement of the preparations for scrutinizing and (re-)edit-
ing the canonical texts continues, “The Pali Texts adopted by the Fifth
Great Buddhist Council and inscribed on 729 marble slabs at Mandalay
will form the basic Texts” (The Sangayana Monthly Bulletin 1/1, 1953, 11).

The photo accompanying this announcement (reproduced as Figure
1) makes clear that the marble inscriptions (validated after carving by
the Fifth Council) are the antecedents of the Sixth Council work.
Subsequent statements in the same bulletin underline this.?

220n the very next page of the same issue we read “The Buddha Sasana Council
gave the [Laotian] Mission [of 1953] the ... Pali Text of Five Nikayas in 38
volumes, comprising I set of Tipitakas”. The Hanthawaddy edition is reported
to have had “thirty-eight volumes in a complete set” (Ludu Daw Ahmar 1980,
53) and that was also instigated by Mandalay-based Sayadaws (see section 2.3
above). These two features suggest this reference is to that set; however, the
involvement of the Young Men’s Buddhist Association of Rangoon is
unexplained so we cannot be sure. When the text quoted adds “remaining
portions which were left unedited” that may refer to the Milindapaiiha and
other texts not printed by the Hanthawaddy edition, but this too is speculation.

23«The Groups for Correcting the Texts are now busy with their editing and
comparing their scripts with the inscriptions on the marble slabs. Thus, this
Kutho-daw Pagoda had a great bearing on the Fifth Great Buddhist Council
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As comprehensively demonstrated by Braun (2013, 23-28), the
carving of the Kuthodaw stelae occurred prior to the Fifth Council,
nevertheless multiple publications of the Sixth Council (e.g., The
Sangdayana Monthly Bulletin, 1/1, 1953, 11) state the opposite.

The responsible bhikkhus comparing their scripts
with the inscriptions on the marble slabs,

FIGURE 1 : MONKS BESIDE THE KUTHODAW PAGODA STELAE

The bulletin goes on to say (emphasis added):

The Pali Texts as extant in printed form in Sinhalese script in Ceylon, in
Siamese script in Thailand, in Cambodian script in Cambodia, together

and the Kaba-Aye (World Peace) Pagoda and the Kutho-daw Pagoda are now
closely connected with the proceedings of the forthcoming Chattha San-
gayana” (The Sangayand Monthly Bulletin 1/2, 1953, 1). In April 1953 the
Laotian Mission visited “various places of religious interest” and at “Manda-
lay, they watched the responsible Bhikkhus comparing their scripts with the
inscriptions on the marble slabs” (The Sangdayana Monthly Bulletin 1/1, 1953, 12).
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with the Texts published by the Pali Text Society, England, will form the
basic Texts for collation. The Commentaries (Atthakathas) and Sub-
Commentaries (Tikas, Anutikas and Yojanas) will be basic Texts for
reference.2*

The Sangayana Monthly Bulletin 1/1, 1953, 11

2.4.2. PROCESSES OF EDITING

The official outline of the form and functions of the organisation
running the Sixth Council were set out in “The Chattha Sangayana
Sangha Council Rules, 2496 BE” (The Sangayana Monthly Bulletin 1/2,
1953, 2, 11). In theory at least, these “Rules” are the basis for the
actions undertaken by the Council and its Committees and Sub-
committees, including those which edited, printed and ultimately
distributed the texts we term the Sixth Council series. As a way to
overview that material we have arranged the same information as a chart
in Figure 2 below, which shows the Committee structures; Text box 1
which follows, lists the “duties” of each committee extracted from the
published Rules. Sub-committees 1 to 3 under the Bharanittharaka
Committee ultimately produced the texts published as Chattha
Sangayana versions (these are asterisked in the diagram).

24In 1954 (a propos of a visit by Drs I.B. Horner and Butler) the following
account was published, “The P.T.S. edition of the Tipitaka has to be employed
by the Text-editing Text Re-editing Groups in their respective works. The
other day, Miss [.B. Horner and Prof. Butler visited the Thathana Yeiktha and
watched the Mahatheras and Theras reediting and scrutinising the Pali texts
with reference to various editions of the Tipitaka, including that of the P.T.S.
and various Commentaries, Sub-commentaries and Vyakaranas (Grammars).
The Bhikkhu-editors dividing into four Groups scrutinised the Pali texts with
the Mandalay Inscriptions also” (The Sangdayana Monthly Bulletin 1/2, 1954, 10).
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Ovadacariya SanghaNayaka Committee (Rules §3-4)

1 Bhikkhus with the title Aggamahapandita

2 Union Ovadacariya mahatheras;

3. Union Vinayadhara mahatheras; and

4. Bhikkhus elected by the Bharanittharaka
mahatheras

two from Northern Shan states

two from Southern Shan states

two from Kachin state

one thera from each of'the

districts of Burma proper

aoc o

€. three mahatheras from Burma
(elderly learned mahathera)

f.  five thera representing the
Sangha from Ceylon

g. five thera representing the
Sangha from Thailand

h. three thera representing the
Sangha from Cambodia

1.  twotherarepresenting the
Sangha from Laos

Adpvises the Bharanittharaka mahatheras and the
Union of Burma Government and the Union Buddha
Sasana Council ,

|

forms

Groups for Correcting the Texts (Rules §5-6)

Those groups were to consist of senior bhikkhus (ideally
at least 20 years standing) throughout Burma, and, it was
hoped, in Thailand, Ceylon, Cambodia and Laos, sub-
divided into:

1. Editorial Board: to edit the texts ‘as instructed’;

2. Correcting Board: to check the work of the
Editorial Board; and

3. Scrutinising Board: to scrutinise the work of the
above two Boards.

-

Elects



Elects
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Bharanittharaka Committee (Rule §7)

29 members, also referred to as “Wunzaung
Sayadaws”:

1. 25mahatheras elected by the Ovadacariya
Sangha Nayaka Committee (portraits and
names printed in The Chattha Sangayana
Souvenir Album 1956, 232f.); and

2. One thera from each of Ceylon, Thailand,
Cambodia and Laos from among the bhikkhus
of those respective countries who serve on the
Ovadacariya Sangha Nayaka Committee

Supervises all monastic participation in the Sangayana, as
instructed by the Ovadacariya Sangha Nayaka Committee.
Can set up subcommittees to undertake specific tasks.

forms

Sub-committees

1. Texts Distributing and Directing Group (Pali-
vibhaga-nayopadesaka)

2. Texts Correcting Group (Pali-visodhaka)

3. Finally Editing Group [sic] (Pali-pati-visodhaka)

4. Burmese Translation Final Group (Maramma-
bhasa-pati-visodhaka)

5. Works and Programme Subcommittee
(Sangtti-vidhayaka)

6.  Discipline and Behaviour Advising Group
(Sikkha-vidhayaka)

7. Group to Answer the Discourses
(Katha- visajjaka)

8. Reception Subcommittee
(Veyyavacca-karaka)

9.  Information and Bhikkhus Relation
Subcommittee (Pavattisam pavedaka)

Figure 2: Chattha Sangayana Committee Structure
Based on The Sangayana Monthly Bulletin 1/2, 1953, 2, 1T
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TEXT BOX 1: Tasks of the Sub-committees of the Bharanittharaka Committee
(The Sangayanda Monthly Bulletin 1/2, 1953, 11)

10. Duties of the Texts Distributing and Directing Group [Pali-vibhaga-
nayopadesaka] :
(a) To edit the different kinds of Texts;
(b) To distribute the Texts to the Groups concerned for editing,
and to call for the edited Texts within the allotted time; and
(c) To instruct the detailed methods of correcting the Texts,
such as division of sentences, clauses, punctuation, and
phrases; fixing headings; indexing; character-sifting; and dif-
ferentiation of editions.
11. The duties of the Texts Correcting Groups [Pali-visodhaka] are to correct
the Texts edited by the Editing Groups, by collating with the author-
ised Texts and Commentaries.

12. The Burmese Translation Group [Maramma-bhasa-pati-visodhaka) :
Its duty is to translate the Texts into Burmese, in accordance with the
instructions given to them, and with reference to the Texts, Commentaries,
and Sub-commentaries.
13. The Sangayana Works Sub-committee [Sangiti-vidhayaka] :
Its duties are
(a) To select the Bhikkhus who will chant in the Sangayana;;
(b) To select the Bhikkhus in order of precedence;
(c) To instruct in the methods of chanting, articulation, and pausation;
(d) To draw up a timetable for the Sangayana;
(e) To draw up a programme for the Chattha Sangayana; and
(f) To invite the Bhikkhus to the Sangayana and provide them with
board and lodging.
14. Sikkha vidhayaka [Sikkha-vidhayaka] Group:
Its duty is to see that the Bhikkhus behave well in all the four kinds of
postures, in accordance with the Rule of the Viniya [sic].
15. The duties of the Katha visajja [Katha-visajjaka] Group are
To verify and rectify all the controversial points,
(a) that have arisen from within the Sasana; and
(b) that have arisen from outside the Sasana.
16. Reception Sub-committee [Veyyavacca-karaka]
Its duties are
(a) To procure the four requisites of the monks, namely, the build-
ing, robes, food and medicine;
(b) To keep the above in order;
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(c) To wash, label, patch and dye the robes of the Bhikkhus parti-
cipating in the “chanting”;

(d) To arrange food for the Bhikkhus in accordance with the
Vinaya;

(e) To accept invitations from outside and to allot the Bhikkhus for
such invitations;

(f) To attend to any sick Bhikkhu;

(g) To keep the dormitory and the latrines in hygienic order;

(h) To provide water for bathing, cleansing, and washing the face;

(i) To keep the towels, napkins, blankets, and bedsheets clean and
tidy ;

(§) To arrange the journeys of such Bhikkhus.

17. Information and Monks Relation Sub-committee [Pavattisam pavedaka]:
Its duties are

(a) To be conversant with all matters relating to the Chattha
Sangayana ...

(b) To know about all the “Sangiti” Bhikkhus ...

(c) To take information about the Sangayana matter in hand;

(d) To contact all the Bhikkhus participating in the Sangayana;

(e) To make reports to the Bharanittharaka Mahatheras once a
week, or urgently in cases of emergencies;

(f) To carry out their duties smoothly in connection with the San-
gayana matters or the Bhikkhus participating in the Sangayana;

(g) To propagate in Pali, Burmese, and other languages the follow-
ing [information] throughout the world, so as to let the people
of the world revere Buddhism: (1) Origin of the Chattha
Sangayana; (2) Organisation and allotment of duties; (3) How
the Union Buddha Sasana Council acts in this respect; (4) That
the Chattha Sangayana is an international one [etc.]

A major point in clarifying the textual work done by the Sixth Council
committees is that the review of the texts prior to reciting them was
planned in three consecutive stages by the first three sub-committees of
the Bharanittharaka Committee, with each stage being a pre-condition
for the work of the next one.

The first sub-committee appointed by the oversight Bharanittharaka
Committee was the “Texts Distributing and Directing Group” (Pali-
vibhaga-nayopadesaka). It made decisions about the distribution of
various texts for expert review. Once decisions had been made regard-
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ing who would review what, the various texts were handed over to Sub-
committee 2, the “Text Correcting Group” (Pali-visodhaka).

The Text Correcting Group was made up of multiple sub-groups,
which were to consist of senior monks (of at least 20 years standing)
throughout Burma as well as — it was initially hoped — in Thailand,
Sri Lanka, Cambodia, and Laos; although in the end Cambodia and
Laos were not able to contribute in this way. This Sub-committee had
three sub-layers (Rules §5-6):

1. an Editorial Board to edit the texts “as instructed”,

2. a Correcting Board to check the work of the Editorial Board,

3. a Scrutinising Board to review the work of the two preceding
Boards.

Once these three sub-groups had completed their review work on
texts, they were ready to be handled by the third Subcommittee, the
“Final Editing Group” (Pali-pati-visodhaka).

No explicit instructions about these editing tasks have been located
or published so far, but subsequently published progress reports do
make clear the nature of the tasks done by each subcommittee (in the
case of the Second Subcommittee, 118 “Text Correcting Groups” in
Myanmar alone are mentioned below, while details of the structure of
editorial committees in Sri Lanka are mentioned separately below). In
some cases a certain inexactitude of the translation from the original in
Burmese may be hindering appreciation of what the various stages
involved, especially with the term “edit”.

The first Sub-committee, the “Text Distributing and Directing
Group” (Pali-vibhdaga-nayopadesaka), formally had the following pre-
liminary duties:

(a) To edit the different kinds of Texts;

(b) To distribute the Texts to the Groups concerned for editing, and to call

for the edited Texts within the allotted time ; and

(¢) To instruct [in] the detailed methods of correcting the Texts, such as

division of sentences, clauses, punctuation, and phrases; fixing head-
ings; indexing; character-sifting and differentiation of editions.
The Sangdayana Monthly Bulletin 1/2, 1953, 11

This last wording in Rule §10 suggests that explicit (printed or
written) instructions were in fact promulgated as “detailed methods
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(naya) of correcting the texts” to guide how the separate groups were to
edit the basic texts prior to them being corrected.

Who were the individuals editing the texts ? Beginning with the issue
published in September 1953, The Sangayana Monthly Bulletin lists the
names and some details about the learned ordained individuals respon-
sible for editing various texts (with the article “Chattha Sangayana”
Broadcast by Thiripyanchi U Sein Maung, Chief Executive Officer,
Union Buddha Sasana Council, Rangoon on 8 July 1953: translation
The Sangayana Monthly Bulletin 1/5, 1953, 5). As an example, one of
the individuals involved named there is described in this way in 2001 :
“Venerable U Silananda [1927—2005] has been a Buddhist monk for
over fifty years. He holds two titles of Master in Dhamma and had
taught at the Atithokdayone Pali University and served as the external
examiner at the Department of Oriental Studies, The University of Arts
and Sciences, Mandalay, Myanmar. He also was the chief compiler of
the comprehensive Tipitaka Pali-Burmese Dictionary and one of the
final editors of the Pali Texts, Commentaries, and Sub-Commentaries at
the Sixth Buddhist Council, held in the Rangoon, Myanmar, in 1954”
(Silananda 2001, 261). It is notable that different groups of around half
a dozen monks and senior monks (thera and mahathera) are responsible
for named divisions of the canon (these names do not appear in the final
editions).

A July 1953 update from the Executive Officer of the Union Sasana
Council on progress with preparation of the texts (published September
1953) clarifies the procedure under Stage Two and mentions all three
stages which seem to correspond to the three levels of sub-committee
visible on the chart (Figure 2: Sub-committees 1—3) (numbers in square
brackets below have been added for clarity):

I should like to inform you how far the work has proceeded in respect of
[1] correcting, [2] editing, [3] re-editing and scrutinising the Text which is
to be commonly adopted by the Chattha Sangayana. The Discourses of the

Omniscient Buddha comprise the Tipitaka or Five Nikayas which have
been printed in 88 different books [volumes?].25 About six or seven

ZThese 88 printed “books” were presumably the outcome of the first phase
(Subcommittee 1); see also the “eighty groups” cited above. Those versions
were prepared for the various groups working as Subcommittee 2 “to correct
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months ago [late-1952], these books were distributed among 118 Text-
Correcting Groups [Sub-committee 2 on Figure 2 presumably] formed
from the learned Bhikkhus all over the Union [of Burma], together with
the various editions of the Text and relevant Commentaries and Sub-
commentaries, for the purpose of collating, correcting, and return of the
same to the headquarters. ... So, at the present juncture, the whole Vinaya
Pitaka has been re-edited. When the Thai and Ceylon members of the Text
Re-editing Group [presumably the Pali-pati-visodhaka)] arrive here this
month (July 1953), this Vinaya Pitaka will be scrutinised by them in
conjunction with the Mahatheras selected by the Bharanittharaka Commit-
tee (Wunzaung Sayadaws) for this specific purpose. When these Vinaya
books receive the common approval of all the members, they will be
printed at the Council’s huge printing works at Yegu, Rangoon as the
Tipitaka commonly adopted by all the Theravada countries.
The Sangayand Monthly Bulletin 1/5, 1953, 5
Again:
Next, I should like to tell you something more about the re-editing of the
Pali Texts. As I have mentioned in my previous talks, the three Books on
Digha Nikaya have been completely re-edited by the Burma Re-editing
Groups. When similar books which are now being re-edited in Ceylon
arrive here, both will be compared and passed by the Bharanittharaka
Mabhatheras. The five books on Vinaya which have already been approved
by the Bharanittharaka Mahatheras will be printed at the Council’s
Printing Press at Yegu, when the same is formally opened on the 25th
October 1953.
The Sangayana Monthly Bulletin, 1/7, 1953, 6—7
So, in the terms used by the Council, the first step was to establish a
correctly printed text (the 88 books mentioned as “pre-revised ver-
sions”), and the second step was the “correcting” of that text. After
these two steps were completed, Subcommittee 3, the “Final Editing
Group” (Pali-pati-visodhaka), took the material in hand (mentioned in
Rule §9 but no further explanation found). This is the stage when the
international Sangha members (from Sri Lanka and Thailand only, since
Cambodia and Laos were not able to send representatives to Burma, as
stated in The Sangayana Monthly Bulletin 1/6, 1953, 7-8) became

the texts edited by the editing groups by collating with the authorised texts
and commentaries” (Rule §11). See below for the reference to the distribution
of “pre-revised versions” for checking in Sri Lanka.
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involved in finalising the texts, in both Mandalay and Rangoon. This
was the final stage before the printing of the Sixth Council versions.

2.4.3. DETAILING THE CONTRIBUTIONS FROM SRI LANKA AND THAILAND
In terms of editorial contributions, the Rules above specify “Groups for
Correcting the Texts shall also be formed in Thailand, Ceylon, Cam-
bodia, and Laos” (The Sangayana Monthly Bulletin 1/2, 1953, 2, Rule
5) but only Sri Lanka and Thailand seem to have been able to do this.

It is necessary to make explicit here the contributions of Sri Lankan
and Thai editing sub-groups that have only been documented by Clark
(20154, 97) up to now; the published reports suggest considerable con-
sultation on the constitution of the text.?® In terms of Sri Lankan
involvement in the text editing for the Sixth Council recension, in
January 1953 an official Burmese mission to Sri Lanka had arrived in
Colombo (emphasis added):

26A separate Sri Lankan Tipitaka text re-editing initiative is reported to have
begun in Sri Lanka in 1950, prior to the 1952 resolution by senior Burmese
monastics to hold the Sixth Council (The Chattha Sangdyana Souvenir Album
1956, 36). Seeing that some passages of the texts as published were “devoid
of their meaning ... [w]ith this reason in view, we, the Bhikkhus representing
the three sects of Ceylon, competent in the task, and led by Mahanayaka and
Anunayaka Theras, assembled at the Vidyalankara Pirivena in the year ...
[1950] of the Christian Era, on the fifteenth day of August, and inaugurated a
Dhamma Sangayana. It took us as long as three years and six months to
complete the first stage of this Dhamma Sangayana, in which we rehearsed
every letter, every word, and every sentence of the Buddha Vacana, compared
the different texts, local and foreign, modern and ancient, and arranged
together and examined the different variations in readings. In the second stage
which is now in progress, we are rehearsing, discussing, and comparing the
Buddha Vacana, paragraph by paragraph, sentence by sentence, and meaning
by meaning. The third stage of this Dhamma Sangayana will follow, it is
hoped, at the close of the Lent this year. This will be known as Pancasatika
Sangiti or Pancasatika Sajjhayana and will rehearse, consider and examine
carefully the whole of the Tipitaka, according to etymology, tradition, and
usage, before an assembly of Bhikkhus over five hundred in number.” (The
Chattha Sangayana Souvenir Album 1956, 96)
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It was on this occasion that the Honourable U Win, formally handed to the
Prime Minister of Ceylon, the Honourable Mr Dudley Senanayake, the
pre-revised versions of the Burmese Tripitaka Texts which the Buddha
Sasana Council in Rangoon expected the Ceylon monks to examine and
revise in the light of the Tripitaka Texts available in Ceylon.
The Sangdayand Monthly Bulletin 1/8, 1953, 2
A considerable network of scholar monks and qualified lay indivi-
duals was subsequently set up in Sri Lanka to comply with the Sixth
Council’s request for a review of the Tipitaka ahead of the Sixth
Council recitation. A central body of 16 mahdatheras and groups of five
monks (distributed at 29 locations throughout Sri Lanka) were nomi-
nated to review individual texts and report back to the central body
which sat in Colombo. They would in turn review the editing work in
the presence of one of the five members from the 29 locations, pre-
sumably so they could explain any of their decisions that were
questioned. The groups of five theras doing the editing were from
various pirivenas (monastic education centres) and temples (The
Sangayana Monthly Bulletin 1/8, 1953, 2—3). These revised texts were
returned to Burma in due course: the first mission in July 1953 and the
second in November 1953 (The Sangayana Monthly Bulletin 1/8, 1953,
4), with announcements of further deliveries not yet found.
The Thai involvement is somewhat less well documented so far, but
a number of senior monks did visit both Mandalay and Rangoon to
work through the texts after their revision by the Burmese national
teams. The phrasing below suggests there were more extensive groups
set up in Thailand, but no account of them has yet turned up:
Bhikkhu Phra Dhammadhiraja Mahamun, Bhikkhu Chawin Saradam and
Bhikkhu Kiet Sukitti, representing the Chattha Sangayana Text Re-editing
Committee in Thailand came to Burma by air on the 21st. July 1953, for
the purpose of revising and scrutinising the Tipitaka Texts that have been
re-edited by the Text Re-editing Groups of Burma. On the same day a
Buddhist Mission headed by Venerable Polwatte Buddhadatta Mahathera
arrived at Rangoon bringing the First instalment of the Tipitaka revised by
the Ceylonese Sangha. These two Buddhist Missions met at Rangoon and
they both visited Mandalay. Venerable Buddhadatta Mahathera and the
Thai Theras remained at Mandalay to scrutinise the Texts that have been
re-edited by the Text Re-editing Groups of Burma. The other members of
the Ceylonese Mission returned to Rangoon and thence to Ceylon. The



The Kuthodaw Pagoda Stelae 191

Thai and the Ceylonese Bhikkhus began their work at Mandalay a day or
two after their arrival and in one month they completed their work and
returned to Rangoon. On reaching Rangoon, Bhikkhu Chawin Saradam
returned to Bangkok by air before the Vassa of 1953. Temporarily
residing at the Thathana Yeiktha and working daily except on Fast-days,
the Thai and Ceylonese Bhikkhus scrutinised the Tipitaka that have been
re-edited by the Text Re-editing Groups of Burma. On completing their
work after a period of over four months, they returned to Thailand by air
on the 12th December 1953.

The Sangdayana Monthly Bulletin 1/8, 1953, 11

Before the arrival of the international editors in Burma, a July 1953
update from the Executive Officer of the Union Sasana Council (Ran-
goon) on progress with preparation of the texts (published September
1953) reports:

During May last [1953], a Text Re-editing Group [Subcommittee 3] has
been formed from among the Theras and Mahatheras who are well
conversant with Buddhist literature, for the purpose of re-editing the cor-
rected books with reference to various editions of the Tipitaka; Vyakarana
and relevant Commentaries and Subcommentaries.

Emphasis added, The Sangayana Monthly Bulletin 1/5, 1953, 5

Elsewhere, in a broadcast in September 1953, it is stated:

Now, we should like to inform you how the relevant Pali Texts, which
have been re-edited by Text Re-editing Groups of Burma have been
collated with the corrected Vinaya Books brought to us by the Ceylonese
Mission. As previously arranged, Ceylon, Thailand, Cambodia and Laos
were to send a representative each to work in co-operation with the Text
Re-editing Groups of Burma. The learned Theras and Mahatheras of
Cambodia and Laos were unable to send their representatives, but gave
their assent to the decisions to be arrived at by the Mahatheras of the
remaining Theravada countries. Venerable Buddhadatta Mahathera, repre-
senting Ceylon, and Bhikkhu Phra Dhammadhiraja Mahamuni, represent—
ing Thailand arrived here in July last [1953], for the purpose of scruti-
nising the Pali Texts in conjunction with the Text Re-editing Groups of
Burma. They went to Mandalay and began their work in co-operation with
eight other Mahatheras from the Text Re-editing Groups of Burma. They
have ably scrutinised the Five Books on Vinaya and completed their task
very smoothly in 20 days.

The Sangdyand Monthly Bulletin 1/6, 1953, 7
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2.4.4. PRINTING AND PROOFREADING OF THE FINALISED TEXT
With so much time and effort having gone into editing the texts, it was
important that no errors of typesetting mar the final publications. The
typesetting, printing, and binding of the finalised texts was a huge
undertaking and the first tenders for the supply of materials were let in
April 1953, although printing did not get underway until 7 AM on 25
October 1953. A “Printing Department Report” appeared in 1953 (The
Sangayana Monthly Bulletin 1/9, 1954, 11) which details that by that
time the specially built printing facility had ordered 350 tons of white
printing papers, 70 tons of strawboard for binding, and 43 kilometres of
book cloth from London. Fifty typesetters/compositors were employed
and 5,400 kilograms of Pali type in Burmese characters ordered to add
to the 2,700 kilograms on hand.
In terms of proofreading, the stages were outlined as follows:
The first proof-reading is done by four lay persons who passed the

Lectureship Examination in Buddhist Literature, and have headed
[sic] by Saya Nyan, a learned Pali scholar.

The second proof-reading is done by four Sayadaws who have passed
the Lectureship Examination in Buddhist Literature.
The third and the final proof-reading is done by the following
Mahatheras:
(1) Sayadaw U Kondafifia, Agga Maha Pandita, Chauk-htat-gyi
kyaung-taik, Rangoon.
(2) Venerable A.P. Buddhadatta, Agga Maha Pandita.
(3) Sayadaw U Nagavamsa, Bhagaya Tawya, Rangoon.
(4) Venerable Mahasi Sayadaw, Agga Maha Pandita.
(5) U Visuddha, Vijjalankara Sayadaw.
Working daily from 8 a.m. to 10 a.m. these five Mahatheras are doing
this final proof-reading.
The Sangdayana Monthly Bulletin 1/10, 1954, 10

The textual output for each of the five separate sessions of the Sixth
Council was on hand prior to the relevant sitting, with the very first
sitting at twelve and a half minutes after twelve on the full moon of
Kason 1316 (Burmese Era), 17 May 1954.%7

2TMost academic reviews consistently ignore the major contributions made to
Burmese language versions of texts and the production of the multi-volume
Tipitaka Pali-Myanmar dictionary. A full listing of the publications of the
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In summary, the link to the Mandalay inscriptions was explicitly and
repeatedly made in the lead up to the Sixth Council to set up a con-
tinuity with the previous councils. Considerable attempts were made to
consult learned individuals (lay and monastic) from other Theravada
countries, with missions to Sri Lanka and Thailand well-documented
and the involvement of senior monks in settling the final texts apparent.
The subsequent intentional publicising of this suggests a push to legiti-
mise the Council as a truly international affair (Clark 2015a). In spite of
this publicity, it is unclear how Sri Lankan or Thai monastic authorities
regarded the publications of the Sixth Council. Subsequent publication
of Tipitaka versions in Theravada countries suggest that, while respect-
ing the Sixth Council work and contributing to it, the editions emanating
from that Council did not in fact supplant those current in individual
Theravada countries though some took into consideration the variants

Sixth Council has yet to be made, thus an indicatory list is given here (most
extracted from the scanned versions on the website of the “Kaba Aye Buddha
[sic] Research Library” (http://www .kbrl.gov.mm/catalog/index/2).

The Sangayana Monthly Bulletin (English)

Sangdayand (Burmese language bulletin series)

Revised (re-edited) texts of the Tipitaka: Vinaya (5 volumes); Suttanta (23
volumes) ; Abhidhamma (12 volumes)

Revised (re-edited) texts of the Atthakatha (Commentaries) (50 volumes,
first published 1958-1959)

Revised (re-edited) texts of the Tika (Sub-commentaries) (31 volumes, first
published 1960-1961)

Nissaya (word-by-word translations of the Tipitaka texts into Burmese) (8
volumes)

Burmese translations of Tipitaka texts (projected 40 volumes; by 2011 only
29 volumes published)

English translations of selected Tipitaka texts (22 volumes)

Tipitaka Pali-Myanmar dictionary

Publications about the Chattha Sangayana (by the Ministry of Religious
Affairs and Culture) (18 volumes)

*Chattha samgayand phvan ‘' pvai mhat’ tam " kri" = The Chattha Sanga-
yand Souvenir Album (1954)

Chatthasamgayand mhat” tam’* / The Chattha Sangdyana Souvenir Album

(1956)
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and decisions made by Sixth Council editors. The appearance of variant
readings in the Sixth Council editions stems from the editing decisions
made by this complex and distributed process.

The simplified chart below attempts to outline the nature of the
relationships between these editions:

Re-edition of canonical texts
continues by King Mindon
(based on Burmese manuscripts

and oral tradition) — Carving of the re-edited text
1 onto marble stelae of the
Fifth Council recitation 1871 — Kuthodaw Pagoda 1860-1868
!
Printed editions of the Kuthodaw l
Pagoda (Fifth Council) text
!

Sixth Council re-edition of texts (based on the
Kuthodaw Pagoda recension plus printed
versions from Thailand, Sri Lanka, Cambodia,
PTS) 1954-1960

Figure 3: SUMMARY OF THE RELATIONSHIP AMONG BURMESE EDITIONS

2.5. STUDY OF SELECTED TEXTS

Part of the project being reported on here is the preparation of a
transcription of the texts on the Kuthodaw marble stelac into Roman
script, which was begun in 2016 in collaboration with monastic scholars
at the Sitagu International Buddhist Academy in Mandalay. An eventual
aim of the overall project is the provision of an electronic edition of the
Kuthodaw Pagoda text to accompany the high-resolution digital images,
as a resource for researching Pali canonical text editions. Continuing on
from the background information given above, in this section a closer
examination is made of the relationships between the Kuthodaw stelae
versions of a sample of texts, the early-twentieth century Myanmar
printed versions and the Sixth Council published versions, and some
manuscript versions. After a brief review of the only two known earlier
studies on the Kuthodaw recension, this section will present an indica-
tive summary of new explorations on Kuthodaw text samples, namely,
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(1) Pacittiya of the Suttavibhanga; (2) Dhammasangani (Matika only);
(3) Buddhapadana of the Apadana; and (4) Miulapariyaya-sutta of the
Majjhimanikaya.
2.5.1. PREVIOUS SCHOLARSHIPZ®
In the first published Western scholarly examination of the text versions
either on or associated with the Kuthodaw Pagoda, Bollée (1968, 496—
97) — working from photographs?® — collated two lengthy text extracts
to compare the edited Pali text printed in PTS, Thai, Sri Lankan, and
Burmese editions. Bollée examined the entire Samafifiaphala-sutta (D I
47-86), a text already examined in detail by Hamm to compare other
Asian editions (1962, 1973), and the Kunalajataka (Ja V 415-56).3°
Bollée found that for the sutta
[BKP], the text of the stone slabs, differs in 21 instances from E°, the
European [i.e. PTS] edition, and [BeChS], the Burmese edition of the VIth
Council text (Rangoon, 2500/1956). In 75 cases [BKP] goes with [BeChS]
against E°. ... In 1T out of 12 instances the variae lectiones denoted with

the abbreviation ka in [Be“hS] are identical with [BKP].
Bollée 1968, 496

28 Abbreviations : B™ refers to the Burmese script manuscripts commissioned by
King Tharrawaddy and given to Arthur Phayre by King Mindon (currently in
the British Library); B¥" refers to the Burmese recension preserved on the
Kuthodaw Pagoda stelae; Be!! to the Hanthawaddy series; Be®S refers to the
Sixth Council Chatthasangiti series ; and E® to the PTS series in Roman script.
For details, see below.

2Bollée notes that during his trip to the site in January—February 1965 the
stelae had to be moistened before being photographed (with flash) for the text
to be more legible. He took photographs of the Sutta- and Abhidhamma-pitaka
sections and those films (but not prints) are now in the Universitit Hamburg
(Asien-Afrika-Institut, Bibliothek). Sixty-seven films and around one thou-
sand photos are stored there which are not currently indexed (Birte Plutat,
email to Mark Allon, 15 August 2013 ; see Allon et al. 2016, 225). In addition,
“The late Dr Hermann Kopp possessed a copy of Wilhelm Geiger’s folio
edition of the Vinaya slabs [from the Kuthodaw]” (personal email Willem
Bollée to Mark Allon, 14 August 2013); however, as yet there is no trace of
this (see Allon et al. 2016, 225).

30Bollée’s sigla have been altered to match those used here: i.e. B™ = BKP and
¢ = BeChS,
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This positively confirms (as expected) that the text printed by the
Sixth Council (Be®"S) does cite variant readings from the Kuthodaw
stelae and the Kuthodaw text is a direct influence on the Sixth Council
edition for the text Bollée examined. For his second text, the Kunala-
jataka, Bollée collated BKP with Be“"S (Rangoon, 1960) and noted:

when collating [B¥F] with [Be“™] (Rangoon, 2504/1960) 118 different
readings apart from evident writing or inking errors. From material
collected for a new edition of this Jataka [B¥F] could be collated with
other editions, too. In 11 cases C° (Jatakatthakatha [sic], Colombo, 1937),
alone or together with other versions, reads the same as [BXP] against
[Be“hS] ... In the other instances [BXF] stands alone or is followed by
other Burmese editions only. ... The different readings indicated in
[Be“hS] with the abbreviation ka can be identified in 26 out of 31 cases
(inclusive of two repetitions) with [BKP].

Bollée 1968, 496

Based on these two detailed and extensive collations, Bollée’s
conclusion (1968, 496) — echoing that of Hamm — was that the
Burmese (and other editions from Asia) “represent only the tradition of
their own respective countries, holds true rather for [B*'] than for
[Be“™], all the more because the [BX’] slabs were ready before the Vth
Council, even allowing for the revision”; i.e., the Kuthodaw Pagoda
versions are more distinctively faithful to an identifiably Burmese
recension of the text than Be™. This accords with the descriptions of
the methods used to prepare the Sixth Council editions, the use of
published versions from surrounding countries and the PTS printings.

Bollée goes on to conclude that B*":

was probably used by most of the later Burmese editions, whether this is
stated explicitly in them or not. In the case of the Kunalajataka the
Hamsavati Press edition (Rangoon, 1939), in which dandas divide the
words in the prose passages as on the stone slabs, is almost identical with
the [B¥"] version. The text is printed in the traditional way, whereas in the
other pre-war editions of the Jataka Pali published by the Sudhammavatt
Press (Rangoon, n.d.) the verse lines are printed one beneath the other,
but, just as in the Hamsavati editon, they are not numbered. It also corrects
many errors of [BXF.

Bollée 1968, 497

It is significant that the printed versions of the Hanthawaddy
(Hamsavati) and presumably other presses are correcting “errors” from
the stelae texts and as such have undergone revisions and improve-
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ments. In summary, Bollée (1968, 497) outlines the importance of the
Kuthodaw Pagoda inscriptions in this way:

1. Most of the Burmese editions have [B¥F] as their authentic basis.

2. This text, above all, allows a more detailed criticism of the edition
of the VIth Council, e.g. with respect to the unspecified different
readings marked in [BChS] with the abbreviation ka.

3. Here and there [B¥F] has a better, or — which often occurs in Pali
— equivalent reading. This can be important in cases where the text
of the PTS edition is unsatisfactory, as e.g. in the case of Petako-
padesa, or where it is based on Oriental prints only.

4. [B®?] is at least not contaminated with E° and can, therefore, be
better compared with other Oriental editions.

5. The Mandalay slabs — one of the most important monuments left
by King Mindon — form the first complete Tipitaka text handed
down to us which a Buddhist council officially approved of.

A second set of studies to use the Kuthodaw texts supplements this
description. In his unpublished PhD thesis, Clark (2015b) made a study
of the Apadana, including an edition and translation of the text’s second,
third, and fourth chapters. In preparing the edition, he worked with a
wide range of Myanmar textual material, including images of the
Kuthodaw Pagoda stelae.’! Importantly, Clark (2015b, 106) proposed
that British Library manuscript IO Man/Pali77 is the possible exemplar
of the Apadana text inscribed on the Kuthodaw Pagoda stelae. This
suggestion is consistent with the latest year mentioned in its long

31Clark’s description (2015b, 107) of his use of the Kuthodaw Pagoda stelae for
his work reads: “Kuthodaw Pagoda marble stelae associated with the fifth
Buddhist council (stelae numbers 665-687) located in Mandalay, Burma. The
text was inscribed on these particular stelae between 1866 and 1867. Digital
colour photographs were taken by myself in 2011. Because some of the stelae
were unclean and the camera resolution was not ideal, the inscribed text was
often difficult to read clearly. Besides these photos, I examined a DVD-ROM
containing digital photographs of the stelae. ... While the stelae were cleaned
in preparation for this project, the camera resolution is poor and therefore,
again, the inscribed text was often difficult to read clearly. ... [I]t appears that
[British Library manuscript IO Man/Pali78] is a more faithful and careful
reproduction of [British Library manuscript IO Man/Pali77] than the Kutho-
daw Pagoda stelae.”
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colophon, 1857. Elsewhere, Clark (2015a) made a detailed study of a
section of the Sixth Council edition of the Apadana, with the aim of
shedding light on the editing methodology and sources used to produce
that edition. He found that the sample text was “eclectically edited by
freely adopting readings from the Kuthodaw Pagoda stelae and several
early printed editions from South and Southeast Asia, with preference
given to readings that are most easily understood” (Clark 2015a, 106).
Further, he noted that, “The Kuthodaw Pagoda inscriptions contain a
reasonably large number of spelling mistakes” (Clark 2015a, 103) and
“The editors of the [Kuthodaw Pagoda] recension, which represents a
thoroughly revised version of the Pali canon made during the founding
years of Mandalay, have emended the received text in order to avoid
hypermetric padas wherever possible” (Clark 2015a, 104). This sug-
gests that the recensions of the Fifth and later the Sixth Council have
had a strong normative influence on the textual traditions in Burma and
are therefore of relevance to scholars making use of the widely
distributed Sixth Council reprinted and reformatted texts available now
(e.g. the Digital Pali Reader; Igatpuri version of 1993-1998, etc.)
(Gronbold 2005, 47—49, 56). As shown above, promotional material on
the Sixth Council explicitly stated that the Fifth Council stelae
inscriptions were the starting point for their review of the canonical
texts; these textual studies support this.

According to Clark, readings from the Kuthodaw version of that text
had influenced later manuscripts and printed versions. This is supported
by eye-witness statements such as this from 1951 :

On other days the long white colonnades of gleaming shrines are empty,
save for an occasional visitor; or for a few Monks in the Yellow Robe,
who, kneeling within the little shrines, are busily comparing with the stone
inscription a new-written palm-leaf manuscript of Sutta, Vinaya, or
Abhidhamma; and marking on it where the text differs, or the copyist has
erred.

Maung Tsain 1951, 20

2.5.2. TEXT COMPARISONS

To make a start on using the digital images produced in the first stage of
this project (Allon et al. 2016, 236), the inscribed versions of four
selected text extracts from the Kuthodaw stelac were worked through in
detail, comparing them (in this first instance) with other Myanmar
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versions3? and the respective PTS versions (because these have been so
widely used in contemporary Western scholarship).

The sources of the texts compared here are listed below in chrono-
logical sequence. See the individual sections below for futher details on
individual sources for textual comparison.

* 29 Burmese script manuscripts commissioned by King Tharra-
waddy, given to Arthur Phayre by King Mindon in 1855 and
currently held in the British Library (B™). This manuscript set
predates the Kuthodaw inscriptions; indeed, Oldenberg (1882,
59) suggests that the manuscripts date to 1841—42.3

»  Kuthodaw Pagoda inscriptions (B¥F).

¢ Fifth Council editions published by the Hanthawaddy (Ham-
savati) (Be') and other Myanmar presses (1893 onwards,
especially the 1900 versions) (these are listed below at 5.1.1).34

e Pali Text Society (PTS) editions (E®).3

32 As Balbir (2009, 4) has identified, there are “risks of conflating Buddhist
traditions from different provenances and thereby producing an artificial
mixture”, i.e., “a kind of phantom text” (Hiniiber 1996, 36).

3The set is currently located in the British Library at Or. 3403-80. It is
generally regarded as being of high quality (Oldenberg 1882, 59). Although
presumed to be a complete version, British Library staff were unable to locate
the section of the Majjhimanikaya which contains the Mulapariyaya-sutta. For
more information on this set, see Herbert (1975). As far as we have traced,
these manuscripts were used for the Khuddakapatha (1870) and for at least the
following PTS editions: Vinaya (1879—1883), Thera- and Theri-gatha (1883),
Majjhima-nikaya I (1888), Itivuttaka (1889), Digha-nikaya (1890—1911),
Anguttara-nikaya (1885-1900), Nettipakarana (1902), Sutta-nipata (1913),
Sutta-nipata commentary (Paramatthajotika II, 1916) and Mahaniddesa (1917).

34The statement “In this way the 5th council edition has skipped printing
technology” (Ruiz-Falqués 2017, 366) is not quite accurate in this regard since
the Hanthawaddy editions (and perhaps others) printed the Fifth Council text.

3With the Pali Text Society named after “the Early English Text Society”
(Rhys Davids, 1942, 81) it is not clear how (if at all) the editing methods and
conventions of that and similar groups influenced the editing style of the PTS
itself. The nature of existing PTS editions has been well overviewed by Balbir
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¢  Sixth Council publications or the Chatthasangiti Pitaka series
(Be™) (Gronbold 2005, 47-48) and subsequent reprintings
and transcriptions as noted.3¢

The initial goal of the comparison was to situate the Kuthodaw
inscriptions in relation to these versions of the selected texts.

GENERAL REMARKS ON BUDDHIST TEXTUAL TRADITIONS
We have chosen to initially explore the Burmese recension(s) by
examining text passages from the Kuthodaw stelae in relation to other
Burmese versions of the same texts. There are some general and
distinctive features of the Pali manuscript (textual) tradition to be
identified first, which have been written about in Europe for as long as
manuscripts from the country have been used by European scholars.
Fausbell’s 1861 comments on the Burmese manuscripts available to
him (notwithstanding Balbir’s characterisation of his work (2009, 2))
are a useful starting point:
The other signed B, is a MS. [i.e. manuscript] in the Burmese character ...
this is, like most of the Pali MSS. in Burmese writing, a very bad one, and
as for the text contained therein, it appears to be a later, revised or rather
would-be emended edition, as one may directly see on looking over the
readings and attending to the real discrepancies. As far as I am aware, all
the Burmese copies of the Sacred Pali Writings represent such a revised
edition.

1861, 1

(2009), who notes that the work of the PTS was never systematic and as such,
heterogeneity is the rule. Some PTS “editions” are merely “transcriptional”
(2009, 3). Even those PTS editions based on more extensive groups of
manuscripts seem to have produced conflated texts.

36This edition includes in footnotes variant readings or references to the follow-
ing sources: ST = Sthalapotthake dissamanapatho [Sri Lankan], Ka-S1 =
Katthaci Sthalapotthake [Sri Lankan], Sya = Syamapotthake [Thai], Kam =
Kambojapotthake [Cambodian], I = Ingalisapotthake [PTS], Ka = Katthaci
Marammapotthake (= BXF?) [Burmese], Ttha = Atthakatha, ? = “Siya nu kho
poranapatho” ti takkitapatho.
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He expanded on this repeatedly :

As to the difference between the Singhalese (C) and the Burmese (B)
Redaction of the Jataka-Book, I still hold the same opinion that I
expressed in my “Five Jatakas” [1861, cited above].
1872, ix
On the whole it seems that C retains older forms and expressions, whereas
B replaces them by more modern, more common, or more regular ones.
1872, x
B sometimes adds and sometimes omits a few words. The additions seem
on the whole to have the character of minor ameliorations of the style; of
the omissions some may have arisen from the carelessness of the copyist,
but some also seem to be intentional.
1872, xi—xii
B represents a later, corrected edition.
1872, xii’

This article will not take up these matters in detail but a comparison
of these comments with the more detailed summary of these features by
Stede (PTS Cullaniddesa edition 1918, xii—xix) would be a starting
point for future discussions to characterise the nature of Pali manu-
scripts from Myanmar.

On the nature of the manuscript textual tradition itself, both Hiniiber
and Norman have pointed out the artificial and changing nature of the
Pali used in canonical texts (Hiniliber 1982; 1983; 1996, 5; Norman
1983, 6—7; 2006). Smith did this eloquently in his introduction to Agga-
vamsa’s Saddaniti (1928—-1954, volume 1, vi):

Therefore, with the conviction that our Pali is a function of that of the
twelfth century — and that a knowledge of the Burmese and Sinhalese
philology of that period is indispensable for those wishing to go back,
through the recension of Buddhaghosa and Dhammapala, to a Pali that has
interest linguistically — I have begun the study of standardised Pali (/a

37See also his comments about the manuscripts from Mandalay “Although the
MSS. are, on the whole, carefully written, as remarked before, still they share
with nearly all Burmese MSS. such blunders as brdhmana for brahmana,
gandha for gantha, nithita for nitthita, etc.” (Fausbell 1896, 2).
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norme palie) taught by Aggavamsa in the three volumes that make up the
Saddanti.*8

Kahrs (1992) has raised significant questions about the importance
and even the competency of Aggavamsa’s work. Importantly, he has
also identified issues with the examples from the Pali canon quoted in
the work. Unanswered questions remain about how and to what extent
the work of Sanskrit grammarians influenced the schools of grammar
that grew up for Pali and Prakrits (Kahrs 1992, 8). Pind (1995, 297),
however, has an opposite view and states, “There is no proof that the
grammatical literature has had any influence on Theravada scribes: in
spite of minor divergences, Pali literature is remarkably consistent, as
shown by the many canonical quotations in the grammatical literature.”
The role of the preliminary studies below is more to start to map these
differences as they relate to the tradition from Myanmar, in particular as
recorded in stone by the Kuthodaw Pagoda texts.

A final general point concerns the -by-/-vy- alternation in Pali. In
B*?, B™ and Be'"" -vy- is consistently written as -by-, which is followed
by later Burmese editions, such as Be®™. Because we are examining the
textual tradition from Myanmar here, that is accepted as the spelling for
Pali words in the extracts.

The four text extracts selected to be analysed and compared and the
sources used are the following:

I. VINAYA-PITAKA : SUTTAVIBHANGA PACITTIYA 1:
SAMPAJANA-MUSA-VADA (abbrev Vin IV, Pac)*
The sources compared were:
»  B™: manuscript IO Pali 2 (Oldenberg 1882, 59) in the Phayre
collection at the British Library; leaves ka—k7i

38«C’est donc dans la conviction que notre pali est une fonction de celui du
12me siecle — et que la connaissance de la philologie birmane et singalaise de
ladite époque est indispensable a qui voudra remonter, a travers la recension
Buddhaghosa-Dhammapala, a un pali d’intérét linguistique —, que j’ai
entrepris 1’étude de la norme palie enseignée par Aggavamsa dans les trois
volumes qui forment la Saddaniti.”

39The abbreviation “Pac” for the Pacittiya is taken from Nanatusita 2014, xviii.
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e BKP: Kuthodaw Pagoda inscriptions, lines 1—42 on stela 17a;
inscription completed on 30 January, 1862

* E®: Oldenberg, Hermann (ed.). 1882. The Vinaya Pitakam : One of

the Principal Buddhist Holy Scriptures in the Pali Language, Vol.
IV. London: Williams and Norgate, pp. 1—4

~ =~

o Bel: Vinanii*” pitakat*, pacit* pali to‘. 1900. Rangoon:
Hanthawaddy Press, pp. 1-6%0

s Be™: Vinayapitaka, pacit‘ pali to‘. 1911. Rangoon:
Thudhamawadi Press, pp. 1-6

e BeS: Pacittivapali. 1967 ; 2005 ; 2008. Chatthasangiti Pitaka
series. Yangon : Buddhasasana Samiti, pp. 1—6%!

2. ABHIDHAMMA-PITAKA : DHAMMSANGANI.: MATIKA (Dhs)
The sources compared were:

»  B™: manuscript IO Pali 22 (Oldenberg 1882, 61) in the Phayre
collection at the British Library; leaves ka—k7

»  B*": Kuthodaw Pagoda inscription, lines 1—41 on stela 112a;
inscription completed on 25 December, 1862

* Ec: Miiller, Edward. (ed.). 1885. The Dhammasargani.
Oxford: Henry Frowde for the Pali Text Society, pp. 1-8+

o Be": Abhidhammapitakat‘, Dhammasangant pali to*. 1908.
Rangoon: Hanthawaddy Press, pp. 1-6

40Be" refers to the versions published by the Hanthawaddy (Hamsavati) Press
which are explicitly linked to the Fifth Council version on the title-pages; we
have followed the Library of Congress transliteration of Burmese, but the
usual problems with rendering this language into Roman script remain.

4IThe 1967 edition in Burmese script was reprinted in 2005 and then again as a
romanised version in 2008 (Vinayapitaka, Pacittiyapali. Yangon: Buddha-
sasana Society): “Romanized from Myanmar version printed in 1997. Pali
Series 02.” It is notable that the reprints carefully retain the same page breaks
as the earlier editions in every case. No misprints were noted in the text
comparison of these various reprintings.

42This edition is based on one Burmese and one Sinhalese manuscript, but no
variants are given, no critical apparatus is established, nor is there sufficient
information to locate or identify these manuscripts nowadays.
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o Be™S: Dhammasanganipali. 1961. Chatthasangiti Pitaka
series. Rangoon : Buddhasasana Samiti, pp. 1—-16%

3. SUTTA-PITAKA : BUDDHAPADANA OF THE APADANA (Ap)
The sources compared were:

»  B™: manuscript IO Pali 21 (Oldenberg 1882, 61/ § 21;
Mellick 1993, 36—40) in the Phayre collection at the British
Library; leaves ka—kr*

e BKP: Kuthodaw Pagoda inscription, lines 1—40 on stela 665a;
inscription completed on 25 August, 1867

¢ E¢: Lilley, Mary E. (ed.). 1925. The Apadana, Vol. 1. London:
Oxford University Press for the Pali Text Society, pp. 1-6

o Be": Thera-apadan‘ pali to*. 1909. Rangoon: Hanthawaddy
Press, pp. 1-5

o Be™: Suttantapitake Khuddakanikaye Apadanapali, Vol. 1.
1997. Chatthasangiti Pitaka series. Yangon: Ministry of
Religion, pp. 1—7

4. SUTTA-PITAKA : MULAPARIYAYA-SUTTA
OF THE MAJJHIMA-NIKAYA (M 1)

The sources compared were :*
e BKP: Kuthodaw Pagoda inscription, lines 1-66 on stela 356a;
inscription completed on 16 February, 1865
¢ E°: Trenckner, V. (ed.). 1888. The Majjhima-nikaya, Vol. 1.
London: Pali Text Society, pp. 1-6
»  Be": Milapannasa pali to“. 1909. Rangoon: Hanthawaddy
Press, pp. 1-7

43This edition was reprinted in 1997 and romanised in 2008 (Dhammasargani-
pali. Yangon: Buddhasasana Society. Romanised from Myanmar version
published in 1997. Pali Series 29).

44This manuscript contains a relatively small number of corrections, which fall
into two categories. Corrections belonging to the first type appear to have
been made by the original scribe using a stylus. Corrections belonging to the
second type are more frequent and appear to have been made by a later hand
using a pencil.

4SThe Phayre manuscript (B™) of this text was not available in the British
Library when we sought it.
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o Be™: Majjhimanikaya milapannasapali, Vol. 1. 1956.
Chatthasangiti Pitaka series. Rangoon: Buddhasasana Samiti,
pp. 1-8
2.5.3. DESCRIPTION OF THE MAIN FEATURES OF THE FOUR TEXT

EXTRACTS FROM THE KUTHODAW PAGODA INSCRIPTIONS
AND COMPARISON WITH OTHER SOURCES

PUNCTUATION AND GENERAL ORTHOGRAPHIC REMARKS

The Kuthodaw Pagoda stelae (B¥T) present their contents in Burmese
script as scripta continua, i.e., without spacing between “words”; there
are a few exceptions as detailed below. The only punctuation marks
included in the inscriptions, as in the manuscript tradition, are dandas in
single || or double sets || ||. Generally, single danda sets || mark small
syntactic units and double sets separate larger units (usually marked in
modern printed editions by a full stop or a new paragraph). No actual
single dandas | have been observed in the B*" inscriptions.

In the Apadana extract studied here, single danda sets || mark the
end of a pada, except for the final pada of a verse which is marked by a
double set || ||.4¢ Occasionally dandas are (probably in error) omitted;
e.g., at Dhs B*" (112a,22) a single || is missing. A pair of dandas is also
used to enclose the abbreviation (pa or la standing for peyyala) which
stands in for passages which are meant to be repeated (these are thus
markers of abbreviation).#’” Occasionally, wider spaces are left where
the surface of the stone is irregular (or otherwise unsuitable for carving
and inking) or the spacing between lines requires a larger gap for clarity
(i.e. to avoid any overwriting of complex graphemes for conjunct
characters extending above or below the line). The lines of text though

46Tn one instance (Ap BX? 665a,2-3), where the end of a pdada coincides with the
end of a line, the double danda is erroneously omitted. Please refer to the
Referencing section at the end of this article for an explanation on how we cite
text for the Kuthodaw Pagoda stelae and manuscripts.

4TFor example, in the extract from the Pacittiya studied here, || pa || occurs 6
times, and || /a || 70 times. The reasons for this distribution of usage are not
clear yet.
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are not always perfectly horizontal, which may reflect the manner in
which they were originally laid out and carved.*

The appearance of the inscribed B*" text matches the indigenous
palm leaf manuscript tradition of the Tipitaka on which the inscriptions
are modelled. The Phayre manuscript (B™) versions of the extracts
studied here are also written in scripta continua, with single danda ||
sets marking small syntactic units and double danda sets || || separating
larger units. As an example, in comparison with the Kuthodaw Pagoda
stelae, in the Dhs Phayre manuscript missing dandas appear to be much
more common (e.g., Dhs B™ ka-r,1; ka-v,6-7; ki-1,6), seemingly due to
frequent scribal errors,* or extra dandas are frequently inserted
between words, which may reflect the oral recitation of the text,
grouping several words into one unit (e.g., Dhs B™ ka-r,7-8; ka-v.4-s;
ki-v,3). Interestingly, this is not observed in B¥T.

The editions of the Hanthawaddy (Be") and other presses (1893
onwards) fall into line with this style of text presentation and print a text
which is in appearance similar to B™ and B¥"; however, some shift in
style to match the conventions of the new printing technology can be
noted. In Be" there is in general a similar usage of dandas as in BX?, but
Be'! does not reflect occasional omissions of dandas found in B*F and
B™. In Be" there are the occasional beginnings of discernible breaks
between phrases or words (or even between members of compounds),
seemingly at random, and the usage of paragraphing (e.g., Dhs Be" 1-7)
and using indentation marks; similarly, in Ap Be" (1—5) paragraphs
separate apadanas; and in M 1 Be" (1—7) they mark each bhamipari-
ccheda, presumably under the influence of Western styles of printing.

48Bollée (1968, 494) describes a possible method for the carving (however it is
not clear on what basis): “The procedure at the Vth Council was, therefore,
probably the following: First the text was engraved on stone, then the council
discussed it, and finally the necessary alterations were made on the slabs.”
Braun mentions that “so far as I know no errors were found” (Braun 2013, 25).

49 Although it is claimed by Oldenberg (1882, 59) and other PTS editors that the
Phayre manuscripts used are of a high quality, the extracts studied here have a
significant number of errors and this judgment needs to be reviewed for each
text. In addition, opening leaves of texts seem to be well-made and accurate,
but deeper into the manuscript standards are different in a number of cases.
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It would seem that reprintings of the Fifth Council texts by other
presses (e.g. “Thudhamawadi”, “Ratanadipa”, etc.) follow this style for
Pali texts. Only the printings of the Sixth Council begin to include
regular and larger spaces between “words”, paragraphs and punctu-
ations, in all likelihood even more influenced by Western models for
presenting Pali with word division.’® In the extracts studied here we
have paid particular attention to punctuation of the texts in an attempt to
explore if those conventions can be used to discern lines of influence
between manuscript, inscriptional, and printed editions.

Punctuation in the Chatthasangiti editions (Be“™) of the selected text
extracts seems to reflect influences from the European PTS editions
(E®), which predate Be“™S and, in the case of M I, Dhs, and Pac, also the
Hanthawaddy editions. Be“™ adds paragraphs, word breaks, and head-
ings; however, its usage of dandas is slightly different to B¥" and B™.
For example, in the Apadana extract, a single danda | marks the end of a
pada, except for the final pada of a padayuga which is marked by a
double danda ||, whereas paragraphs are used for separating apadanas.
In the Milapariyaya-sutta (M I) a combination of traditional
punctuation with dandas, and European punctuation (such as commas,
m-dash, quotation marks) are used; a single danda | appears where B*"
and Be" use a single set ||, and a double danda || where B" and Be" use
a double set || ||. The romanised edition of Be“™ from 2008 uses capital
letters, hyphens separating compound members (only between final and
initial vowels), as well as full stops for dandas; thus, its presentation is
very close to PTS editions (E®) which include headings, paragraphs,
word breaks, capitalisation (of the first word of a sentence and for
proper nouns), hyphenation, and punctuation (full stops, commas,
colons, semi-colons, carets (*) over long vowels resulting from sandhi,
em-dash in peyyala passages, hyphens in compounds).

ORTHOGRAPHY
The orthography of nasals in BK? varies among the four texts examined.
In the Suttavibhanga Pacittiya (Pac) the class nasals before consonants

0The Library of Congress standard for converting Burmese script to Roman
script states “For Burmese words, leave a space after each syllable. For
loanwords, use the same word division as in the original language. Apply the
same practice to loanwords with modified forms in Burmese” (Burmese 2011,
3). Pali words, e.g., are seen as loan words in this system.
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(instead of anusvara) are mainly used, except before velar consonants
where BXP (as well as B™, BeM and Be®S) sometimes write anusvdra
(-m-) and at other times the appropriate class nasal (-7-). Similarly, in
the extract from Dhs all Burmese sources (B™, B*" and Be") con-
sistently use the class nasals before consonants, except for occasional
anusvara (-m-) appearing for velar nasal -71- but only before syllable -ki-.

Consistent with prior observations made by scholars working on
Burmese versions of Pali texts, BKP displays variations in vowel length,
especially short -i- and long -7-. In the Pac extract two examples of such
variations were found: Pac BXP (17a,3, 5) (also in Pac Be! 1,10 and 2.1)
and Pac Be®S (1,11, 17) write khiyanti, khiyantanam,’' whereas Pac BT
(ka-r,6) and Pac E° (1,17) have khiyanti and khiyantanam respectively.
On the other hand, the word gira occurs in Pac BXP (17a,11) with long
--, (likewise Pac B™ ka-r,s), whereas all other witnesses spell gird. In
Dhs different patterns were observed: spelling of short -i- and long -7- in
Dhs BXP would agree with all Burmese witnesses against E¢; e.g. long
-i- in the word bahird is found in Dhs B¥F (112a,26), Dhs B™ (ki-1,6),
Dhs Be" (4,9) and Dhs Be™ (1,10-12), whereas bahira in Dhs E° (5).
Similarly, in Dhs all adjectives ending on -iya- in Dhs BX" (as well as
Dhs BT, Dhs Be'! and Dhs Be™™) are consistently written with short -i-,
whereas in Dhs E¢ the suffix is written -iya-.%2 In the Milapariyaya-
sutta, M I B" and M I Be" quite consistently agree in spelling of short -
i- and long -i- against the other witnesses (e.g., vitaragattda
vitadosatta ... vitamohatta (M 1 B¥¥ 356a,44 (1), M I Be" 522 (1)),
vitardagatta ... vitadosatta ... vitamohatta (M 1 Be™™ 6.5 (f.), M 1 E€ 5.4
).

Vowel lengths -u- and -i- in B¥' frequently differ from other
witnesses: either B*" writes -i- where others write -u- (e.g., in citta-
sahabhiino (Dhs B*' 112a24f) against cittasahabhuno (Dhs BT
ki-r,4,5; Dhs Be'l 4,4-5,7-8; Dhs BeS 10,1—2; and Dhs E° j5), or
alternatively, -u- in BX" against -i- in other witnesses (e.g., Dhs B*"
112a,34 writes vijjupamadhamma, whereas vijjupama dhammda in Dhs
BTh ki-v,8; Dhs Be'l 5,9; Dhs Be“™ 13,16; and Dhs E°¢ 7), showing, yet
again, the influence of Dhs E® on Dhs Be®S, Similarly, in the Apadana,
Ap B*" (665a.7) reads kutdgaravaripeta against kiitagaravaripeta in all
other sources. It is suggested that the orthographic variations between

3IThey presumably follow Sadd 327, 3-5.

32This may be influenced by Sri Lankan sources.
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short and long vowels do not occur randomly but may follow some
distinguishable patterns that require further investigation.

In Dhs there is a variation between the phonemes -th- and -dh-: B™,
BX?, and Be" write -dh- whereas Be“™ and E° -th-; for example,
patisandhdroca in Dhs B*" (112a,38), Dhs B™ (ki-r4) and Dhs Be'
(5.22), but patisantharoca in Dhs Be“™™ (15,11-12) and Dhs E°¢ (7),
showing influence of Dhs E¢ on Dhs Be™. Occasionally BXF, B™, and
E¢ all tend to use single consonants against double consonants in Be“hS;
e.g., in the Suttavibhanga Pacittiya extract sallapento is found in Pac
B™ (ka-r;5), Pac BXP (17a,2) and Pac E® (1,10), whereas in Pac Be®hS
(1,8) sallapanto (and six further occurrences in Pac); similarly, asutam
in Pac B™ (ka-r,5), Pac BeM (2,24) and Pac E¢ (2.17), against assutam in
Pac BehS (2,20).

A few (presumed) scribal errors were identified in B*"; e.g., in Dhs,
-m- is written for -p-: maggaho in Pac B¥F (112a,39), whereas paggaho
in Pac Be" (5,26-27), Pac BT (ki-r,5), Pac Be®™ (16,12) and Pac E° (8).
In the Apadana, -th- is at times written as -fth- (e.g. patthama instead of
pathama at Ap B*" 665a,5) and -c- instead of -j- (e.g. sthapaiicara
instead of sihapaiijara at Ap B*" 665a,7 and Ap Be" 2.4). Curiously,
Be" prefers viriya (e.g. Ap Be' 5.6-11), while Ap B*" viriya (e.g. Ap
B*? 665a,36-37). In this and other respects, Ap Be™™ appears to be more
similar to Ap Be' than Ap B*", which may indicate that its base text
was derived from Ap Be" or some other early printed edition instead of
Ap B¥" itself.

MORPHOLOGY AND LEXICON

Both B’ and Be" occasionally disagree with the other witnesses in
morphological features; e.g., in the Apadana, Ap B*" (665a,30) and Ap
Be" (4.20) write sabbe kaiifia against sabbd kafiiia in other sources. In
the Miilapariyaya-sutta, M I B*" (356a,34) and M I Be" (4,23-24) write
pathavim mabhinandati whereas M 1 Be™ (5.4) and M 1 E° (4.11)
pathavim mabhinandi; or nibbanam mabhinandati (M 1 BKP 356a,37;
M I Be'! 4,30—5,1) against nibbanam mabhinandi (M 1 BeS 5,01; MTE®
4,21). In Dhs, there is an elision of the morpheme -no- in the compound
nevdacayagaminapacayagaminodhammda in all Burmese sources (i.e.
Dhs B™ ka-v.4—5: Dhs BXF 112a,5; Dhs Be' 2,2; Dhs BeS 2,12), where-
as Dhs E° (2) writes neva-dacayagamino na apacayagamino dhamma,
presumably reflecting a Sri Lankan manuscript.
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Variant readings are very rare in Pac, just occasionally BKP (prob-
ably erroneously) omits a word (e.g., musa bhanitanti (Pac BXP 17a,43)
against musd mayd bhanitanti in Pac B™ (ki-r,5), Pac Be (6.6), Pac
Be™ (6.,8) and Pac E° (4.19)) or, alternatively, a word is added to mark
more explicitly the end of a section, e.g., Pac BXP (17a,44) musavada-
sikkhapadam pathamam against pathamam at Pac B™ (ki-r, 6) and
musavadasikkhapadam nitthitam pathamam at Pac BeM (6,9) and Pac
BeC (6,13), although this is para-textual.

In Dhs all readings in Burmese sources agree; however, there are
several significant lexical differences in relation to Dhs E°, indicating
that the latter presumably relied on Sri Lankan manuscripts (the PTS
edition of Dhs gives no variant readings and uses two unidentified
manuscripts, one Burmese and one Sri Lankan). The following
examples were identified in the Dhs extract studied: (1) Dhs B*"
(112a,34), Dhs BT (ki-v,7), Dhs Be' (5.7) and Dhs Be™™ (13.9-10) read
sarand dhamma || arand dhamma || ||, whereas Dhs E¢ (7) sarana
dhamma, sarana dhamma; (2) Dhs BX" (112a,7), Dhs B™ (ka-v,s—ka-
r,1), Dhs Be'" (2,6) and Dhs Be™™ (3.5) read sammattaniyatadhamma,
against Dhs E¢ (1) sampattaniyata dhamma; (3) Dhs B**(112a,21), Dhs
B™ (ki-r,i)) and Dhs Be" (3.24-25) read nivarandcevadhammaniva-
ranasampayuttaca || nivaranasampayuttacevadhammanocanivarana || ||,
whereas Dhs E¢ omits this duplet. In Dhs, colophons in B*" agree with
Be' and Be“™ against BT and E¢ (e.g., Dhs B*" (112a,0) and Dhs Be"
(2.13) and Dhs Be™ (3,28) tikamatika; whereas Dhs BT (ka-r3) dva-
visatikam nitthitam and Dhs E® (2) tikam nitthitam).

One of the greatest differences between the witnesses of the Mila-
pariyaya-sutta (M I) is in the titles that head and end the sutta and in
division titles, perhaps reflecting their para-textual status. Otherwise, in
the Milapariyaya-sutta (M I) B*" and Be" readings agree in virtually all
cases ; sometimes Be'' (seemingly) corrects an error in B*', e.g., endings
in mutam mutate saijanati (M 1 BX" 356a,26-27) against mutam mutato
safijandti (M 1 Be™ 3,30 and so in all other witnesses); or deletes particle
na in te bhikkhii bhagavato bhasitam nabhinandunti (M 1 B*" 356a,66)
against te bhikkhii bhagavato bhasitam abhinandunti (M 1 Be" 7,2829).
Generally, M I B¥" and M I Be" agree and only minor differences are
found among all other witnesses, e.g., an additional # in later printed
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editions, e.g., abhisambuddhoti vadami (M 1 B¥¥ 356a,66; M I Be' 7,26-
27) against abhisambuddhoti vadamiti (M 1 Be™™ 8,17; M I E° 6,2223).
There is one instance in the Miulapariyaya-sutta where all witnesses
differ from each other in wording: te bhikkhi bhagavato bhdasitam
nabhinandunti (M 1 B*" 356a,66); te bhikkhii bhagavato bhasitam
abhinandunti (M 1 Be" 7.28-29); na te bhikkhii bhagavato bhasitam
abhinandunti (M 1 Be™™ 8.,19); Attamana te bhikkhi Bhagavato
bhasitam abhinandun — ti (M 1 E® 6,24-25).

The Buddhapadana of the Apadana appears to contain more variant
readings than the other texts selected for this investigation. For example,
we find dharenti (Ap B** 665a,18; Ap Be" 3,10-12) instead of dharentu
(Ap Be™™ 4.12-14; Ap E° 3,16-18), samahanta (Ap Be™ 3.18; Ap Be"
2,26) instead of samahantva (Ap B¥* 665a,13; Ap E¢ 2,27) and santi (Ap
B*? 665a,11; Ap Be" 2.18) instead of sandhi (Ap Be™™ 3.7; Ap E° 2.16).
Curiously, in Be" we find rejasa (Ap Be'' 4.3) against all other witnesses
included in this investigation which read cetasa; indeed, in the case of
the Apadana, it cannot be said that Be" is an especially faithful
reproduction of B*". At times the readings of E¢ are substantially dif-
ferent, e.g. we find the reading suvannajalabhi samyuttam rajatajala-
manthi ca (Ap E® 3.15) instead of chatta titthantu ratana karica-
navelapantika and the complete omission of the first four verses of the
text.

2.5.4. SUMMARY OF PRELIMINARY fiNDINGS
Overall, the findings of these reviews of four sample sections of the text
inscribed on the Kuthodaw Pagoda stelac mostly confirm what have
been identified already as features of the Pali texts transmitted by
Burmese sources (Bollée 1968; Hamm 1962; 1973; Gronbold 2005;
Clark 2015a; 2015Db).

*  Assuming that the placement of dandas within Pali texts is guided
by traditions of text division, we judge from the (generally lighter)
use of dandas on the Kuthodaw Pagoda inscriptions that the
inscriptions as carved do not present evidence (for these texts at
least) of direct influence of the danda tradition in the manuscript
tradition represented by BT ie., B™ seems to stem from a
different manuscript line than B*’. Further exploration of manu-
scripts from Mandalay that pre-date the Kuthodaw Pagoda may yet
identify a manuscript more closely related to the source tradition.
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Be! and Be™™ do tend to conserve the danda markings from BXP.
Since Be™™ is apparently based on B*” (as reflected in Be') this
seems to be confirmed.

As already known, E® tends to innovate within the transmitted text
by omitting repetitive elements, and completely revising
punctuation and division naming conventions. No Burmese source
innovates by removing repeated material. Instead, Burmese
sources generally follow the text patterns passed down by the
tradition rather carefully in terms of the peyyala markings;
simultaneously though there is evidence of (mostly minor)
“innovations” in the text as printed in the Sixth Council versions
which, in terms of printing and layout, have a strong influence
from Western models of presenting printed texts (including the
introductions of sections and other headings).

As shown for each of the texts discussed, there are idiosyncrasies
of text presentation (matching what many other editors using
Burmese sources have found). There are minor differences
between B™ and B*F that include variations in vowel length, the
use of anusvara or class nasals, variation between -th- and -dh-
and -fth-.

There are micro shifts in word division, presentation of con-
secutive words as compounds or not, etc. In a few cases these do
alter meanings.

Variant readings seem to be rare, especially in Dhs, Pac, and M I;
Burmese witnesses mostly agree, lexical differences are mainly
found in relation to E°. Ap appears to contain more variant read-
ings among its witnesses than the other texts selected for this
investigation, indicating that, in comparing different editions and
manuscripts, each text may reflect different sources and idio-
syncrasies of transmission.

Although B*" is generally aligned with Be"”, Ap and Dhs show
several differences between these two sources.

Overall, when contrasted with the Be"S editions, there are no
indications or evidence in the texts reviewed to suggest that the
B*" texts contain anything other than a Burmese “recension” of the
texts they present; while the Be®"S edition (as stated in the extracts
cited earlier) seems to be based on B*" as well as a number of
printed editions (importantly, most likely not directly on any
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manuscripts) (Clark 2015a, 95).

Alterations of the text transmitted by the Fifth Council have been
silently introduced into the Pali text of BeChs,

Be™ reflects influences from E, having regularised the texts (e.g.,
insertions of #, inclusion of the explanatory word nitthitam) and
following its example, the inclusion of readings from different (non-
Burmese) transmission lines.

Be®™S has been characterised by Clark (20153, 103-105), who
states that the choice of readings made by its editors “has resulted
in a text that is more homogeneous, adheres more closely to stand-
ard Pali, and is more easily understood. ... Moreover, contrary to
previous belief, the series does not exclusively represent the
Burmese transmission of Pali literature; in fact, it has liberally
used readings from all its sources, which were produced in
different countries” (Clark 2015a, 105). In this edition, readings
have been favoured that

o produce an orthographically consistent text, and that
better reflect the corresponding Sanskrit,

o produce metrically standard sloka verses containing eight-
syllable padas,

o avoid unusual grammatical features (in favour of readings
that contain standard grammar),

o produce a sentence more easily understood from a
semantic viewpoint.

E°¢ is eclectically edited using some witnesses that belong to
different transmission lines to the other witnesses included in this
investigation. Therefore, at times the readings of E°® are sub-
stantially different.

3. ABBREVIATIONS
Burmese script Chatthasangiti edition (Burmese or Roman script
versions)
Burmese script “Fifth Council” text as printed by the Hanthawaddy
Press
Burmese script Kuthodaw Pagoda inscriptions
Burmese script Phayre manuscript(s); manuscripts commissioned by
King Tharrawaddy and given to Arthur Phayre by King Mindon; now
housed at the British Library
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E°® European Roman script PTS editions
PTS Pali Text Society

REFERENCING
Abbreviations of Pali texts follow the PTS usage plus Pac for Pacittiya
Manuscripts: text + folio letter/number + recto/verso + line; e.g., Dhs ka-r,5 =
Dhammasangani folio ka, recto, line 5
Kuthodaw Pagoda inscriptions (BKP): stela no. + side + line; e.g., 112a,1 = stela
112, side a, line 1; 112b,1—5 = stela 112, side b, lines 1—5. The counting
of line numbers in the BX? does not include the header and footers (text in

cartouches at top and bottom of the stela).

Editions: text + volume + page + line; e.g., for Be™™ M 1234,2-3 = Majjhima-

nikaya, volume 1, page 234, lines 2—3; M I 234,2—235,10 = Majjhima-
nikaya, volume 1, page 234, line 2 to p. 235, line 10. The counting of line
numbers in editions does not include the header.
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5. APPENDICES
5.1. APPENDIX 1: HANTHAWADDY AND OTHER PRINTINGS OF THE
KUTHODAW TEXTS (CA. 1893-1939)
Very few copies of these early printed books survive, even within Myanmar; an
exception is a partial set held in the library of the University of Tokyo (UT). As
an initial step towards documenting these editions, we reprint here a list of the
volumes traced so far, with date, standardised Pali title, pagination, place of
publication and press.
BL = British Library; Dh = Dhammachai Tipitaka Project digital versions; LC
= Library of Congress; UT = University of Tokyo library
I. 1893. Pacittiya (Vinayapitaka). Rangoon: Hanthawaddy Press. 425 pp. [Dh]
2. 1900. Dhammasangani (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 228 pp. [UT]
3. 1900. Dhatukatha and Puggalapafifiatti (Abhidhammapitaka). Rangoon:
Hanthawaddy Press. 77 pp. (Dhatukatha), 71 pp. (Puggalapafifiatti) [UT]
4. 1900. Patthana, Vols. 1, 3—5 (Abhidhammapitaka). Rangoon: Hantha-
waddy Press. [UT]
5. 1900. Yamaka (Abhidhammapitaka), Vols. 1—2. Rangoon: Hantha-
waddy Press. [UT]
6. 1900. Vibhanga (Abhidhammapitaka). Rangoon: Hanthawaddy Press.
371 pp. [UT]
7. 1900. Patikavagga of the Dighanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 207 pp. [UT]
8. 1900. Silakkhandhavagga of the Dighanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 200 pp. [UT]
9. 1900. Mahavagga of the Dighanikaya (Suttapitaka). Rangoon: Hantha-
waddy Press. 241 pp. [Dh, UT]



10.

I1.

12.

I3.

14.

15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.
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1900. Khandhavagga of the Samyuttanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 196 pp. [Dh]

1900. Salayatanavagga of the Samyuttanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 293 pp. [Dh]

1900. Ciilavagga (Vinayapitaka). Rangoon: Hanthawaddy Press. 442
pp. [UT]

1900 Mahavagga (Vinayapitaka). Rangoon: Hanthawaddy Press. 451
pp. [UT]

1900. Pacittiya (Vinayapitaka). Rangoon: Hanthawaddy Press. 369 pp.
[BL, LC, UT]

1900. Parajika (Vinayapitaka). Rangoon: Hanthawaddy Press. 323 pp.
[Dh, UT]

1900. Parivara (Vinayapitaka). Rangoon: Hanthawaddy Press. 311 pp.
[Dh, UT]

1905. Yamaka, Vol. 3 (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. [UT]

1908. Dhammasangani (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 228 pp. [Dh]

1908. Dhatukatha (Abhidhammapitaka). Rangoon: Hanthawaddy Press.
77 pp- [Dh]

1908. Kathavatthu (Abhidhammapitaka). Rangoon: Hanthawaddy Press.
355 pp- [Dh]

1908. Patthana, Vol. 2 (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 333 pp. [Dh]

1908. Patthana, Vol. 4 (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 282 pp. [Dh]

1908. Patthana, Vol. 5 (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 240 pp. [Dh]

1908. Vibhanga (Abhidhammapitaka). Rangoon: Hanthawaddy Press.
371 pp. [Dh]

1908. Jataka (verses only; Suttapitaka) Rangoon: Hanthawaddy Press.
387 pp. [Dh]

1908. Majjhimapannasa of the Majjhimanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 420 pp. [Dh]

1908. Patikavagga of the Dighanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 207 pp. [Dh]

1908. Sagathavagga of the Samyuttanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 172 pp. [Dh]
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29.

31.

32.

33.

34.

35.

36.

37.

38.

39.

40.

41.

42.

43.

44.

45.

46.

47.
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1908. Nidanavagga of the Samyuttanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 198 pp. [Dh]

. 1908. Mahavagga of the Samyuttanikaya (Suttapitaka). Rangoon:

Hanthawaddy Press. 347 pp. [Dh]

1908. Uparipannasa of the Majjhimanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 328 pp. [Dh]

1908. Khuddakapatha, Dhammapada, Udana, Itivuttaka and Suttanipata
(Suttapitaka). Rangoon : Hanthawaddy Press. 274 pp. [Dh]

1908. Vimanavatthu and Petavatthu (Suttapitaka). Rangoon:
Hanthawaddy Press. 217 pp. [Dh]

1909. Patthana, Vol. 3 (Abhidhammapitaka). Rangoon: Hanthawaddy
Press. 449 pp. [Dh]

1909. Apadana, Buddhavamsa and Cariyapitaka (Suttapitaka).
Rangoon: Hanthawaddy Press. 488 pp. [Dh]

1909. Ciilaniddesa (Suttapitaka). Rangoon: Hanthawaddy Press. 253 pp.
[Dh]

1909. Mahaniddesa (Suttapitaka). Rangoon: Hanthawaddy Press. 367
pp. [Dh]

1909. Milindapafiha (Suttapitaka). Rangoon: Hanthawaddy Press. 337
pp. [Dh]

1909. Milapannasa of the Majjhimanikaya (Suttapitaka). Rangoon:
Hanthawaddy Press. 384 pp. [Dh]

1909. Nettippakarana and Petakopadesa (Suttapitaka). Rangoon:
Hanthawaddy Press. 298 pp. [Dh]

1909. Patisambhidamagga (Suttapitaka). Rangoon: Hanthawaddy Press.
391 pp. [Dh]

1911. Culavagga (Vinayapitaka). Rangoon: Thudhamawadi Press. 454
pp. [Dh]

1911. Mahavagga (Vinayapitaka). Rangoon: Thudhamawadi Press. 461
pp. [Dh]

1911. Pacittiya (Vinayapitaka). Rangoon: Thudhamawadi Press. 399 pp.
[Dh]

1911. Parajika (Vinayapitaka). Rangoon: Thudhamawadi Press. 330 pp.
[Dh]

1911. Parivara (Vinayapitaka). Rangoon: Thudhamawadi Press. 336 pp.
[Dh]

1911. Mahavagga of the Dighanikaya (Suttapitaka). Rangoon:
Thudhamawadi Press. 249 pp. [Dh]



48.
49.
50.
51.
52.
53
54.
55-
56.

57-

I9IT.
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Patikavagga of the Dighanikaya (Suttapitaka). Rangoon:

Thudhamawadi Press. 211 pp. [Dh]

I9IT.

Silakkhandhavagga of the Dighanikaya (Suttapitaka). Rangoon:

Thudhamawadi Press. 200 pp. [Dh]

1912.

Press.

1912.

Press.

1912.
Press
1912.

Press.

1912.

Press.

1922.
Press

1939.

Press.

1939.

Press.

Patthana, Vol. 1 (Abhidhammapitaka). Rangoon: Thudhamawadi
325 pp- [Dh]
Yamaka, Vol. 1 (Abhidhammapitaka). Rangoon: Thudhamawadi
215 pp. [Dh]
Yamaka, Vol. 2 (Abhidhammapitaka). Rangoon: Thudhamawadi

. 289 pp. [Dh]

Yamaka, Vol. 3 (Abhidhammapitaka). Rangoon: Thudhamawadi
289 pp. [Dh]
Yamaka, Vol. 3 (Abhidhammapitaka). Rangoon: Hanthawaddy
266 pp. [Dh]
Patthana, Vol. 3 (Abhidhammapitaka). Rangoon: Ratanadipa

- 439 pp. [LC]

Anguttaranikaya, Vol. 1 (Suttapitaka). Rangoon: Hanthawaddy
485 pp. [Dh]
Anguttaranikaya, Vol. 3 (Suttapitaka). Rangoon: Hanthawaddy
490 pp. [Dh]
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5.2. APPENDIX 2 : EXTRACTS OF EARLIER PUBLISHED ACCOUNTS
5.2.1. MAX MULLER (1895, 503—505) ON THE KUTHODAW

True, the Buddhist Canon is full of repetitions, but at present we need only think
of the number of volumes, of pages, and of words, whether repeated or not. It is
not easy to realise such a number as 8,708,000 syllables, but we may try to do
so, and then think of the Kutho-daw, which is a Buddhist monument near
Mandalay in Burma, consisting of about 700 temples, each containing a slab of
white marble on which the whole of this Buddhist Bible, the whole of these
eight millions of syllables, has been carefully engraved. The alphabet is Bur-
mese, the language is Pali, the language supposed to have been spoken by
Buddha. Well may the Buddhists say that such a Bible on white marble cannot
be matched in the whole world. I am glad it cannot. Think of the fearful
expenditure of labour and money. And what is the result? A small copy of the
New Testament, which our University Press turns out for a penny a copy, is
more useful, has more power for good in it, quite apart from its intrinsic value,
than the whole of this gigantic structure which no one reads, nay, which but few
people understand. The Kutho-daw is not an ancient monument. It was erected
in 1857 by Mindon-min, the predecessor of King Thebaw, the last king of
Burma. No one seems ever to have described this marvellous pile, and I confess
that unless my correspondent, Mr Ferrars, had sent me photographs of it, I
should have found it difficult to believe in this extraordinary monument of
Buddhist piety and Buddhist folly.

To judge from these photographs, there are about seven hundred temples,
forming together a large square, with a higher temple in the centre, visible from
far and wide. Each temple contains a slab of white marble covered with
inscriptions, possibly more than one, if the inscriptions contain, as is main-
tained, the complete text of the three Pitakas. Over each slab there is an
ornamental canopy in pagoda form, which renders photography difficult, but by
no means impossible. Mr Ferrars, a member of the Burma Forest Department, is
quite ready to undertake the photographic reproduction of the complete text of
the Tripitaka, if the Government or some learned society will bear the small
expense that is required. He has been assured that the text, as engraved on the
marble slabs, was critically revised and edited by a Royal Commission,
consisting of ten learned men under the presidency of the famous Rahan, U-
Nye-ya. It is stated that three copies of the same text were prepared at the same
time on palm-leaves, and sent by the king to three European libraries. What
libraries they were I have not been able to find out.

If a photographic reproduction could be made at a reasonable price, it would
certainly seem desirable, though, from a specimen sent to me, I am a little afraid
that some of the letters are no longer quite distinct. The signs of decay are
visible all over the building; the moisture of the climate has begun to tell, and
moss is growing on the walls and cupolas. What a confirmation of Buddha’s
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teaching that all is perishable and that all that has been put together will come
apart again !

How much more real good might have been done if this pious and learned
Buddhist king had been properly advised as to the best way of doing honour to
the memory of Buddha! Buddhists in many parts of the world seem very
anxious that the nations of Europe should gain a correct knowledge of the
ancient religion of Buddha. In this they are quite justified. Some go so far as to
send missionaries to convert the world. This seems rather too sanguine a plan;
anyhow, before such attempts are made, it would certainly be desirable to
spread a correct knowledge of Buddhism, and thus to counteract the mis-
chievous misrepresentations of the great sage of Kapilavastu, scattered broad-
cast by those who call themselves esoteric Buddhists. The importance of
Buddhist literature for a comparative study of religions is now generally
recognised, and for philological purposes also a scholarlike knowledge of Pali is
of very great importance.

It is a great pity that at Oxford there should be no chair of Pali; and the true
admirers of Buddha could hardly show their admiration in a better way than by
helping to found a lectureship of Pali language and literature. The King of Siam
has shown his reverence for the memory of Buddha by helping me to bring out a
series of translations of the sacred books of the Buddhists. Is there no other
admirer of the great sage to follow this noble example? Even a gigantic marble
structure like the Kutho-daw crumbles to pieces, and the inscriptions remain
silent in the wilderness. A learned and painstaking teacher of Pali, though he
must not expect to gain any converts to Buddhism at Oxford, would certainly
help to secure to Buddha that position among the wisest and best men of the
world which belongs to him by right as the recognised guide and teacher of 423
millions of human beings — as a sage whose utterances even those who belong
to another religion may read, mark, and inwardly digest, with real advantage to
themselves — as one whom a former professor in this University declared to be
“second to One only”.

5.2.2. ARNOLD WRIGHT (1910, 139) ON PHILIP RIPLEY AND THE
HANTHAWADDY PRESS

THE HANTHAWADDY PRESS. The story of the growth of the Hanthawaddy
Press is linked to an unusual degree with the history of the founder and owner,
Mr Philip H. Ripley. Born in Kyaukpyu fifty years ago [1860], Mr Ripley came
to Rangoon at the age of seventeen to earn his own living. He first obtained an
appointment in the Rangoon and Irrawaddy Valley (State) Railway, and sub-
sequently entered the British Burma Secretariat. While there he assiduously set
himself to master the Burmese language under the capable guidance of the late
Mr W. Hadford, Government translator. After two years’ steady work he was
selected for the post of sub-editor of the Educational Gazette, a Government
publication, and by the time he was twenty years of age he was acting as
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Burmese translator to the Government. It was about this time that he became
keenly interested in the art of printing, the taste for which was accentuated by
his connection with the Government Printing Press in the passing of proofs of
Burmese matter for the British Burma Gazette. As a hobby, he set up a
miniature printing press, for the printing and publishing of Burmese literature, in
a by-lane known as 34th Street, at the back of the Town Hall. General jobbing
work in English was also undertaken, and he was entrusted with the whole of
the printing for the Church of England in the Rangoon Diocese. In 1893 Mr
Ripley resigned the service of Government in order to proceed to England for
the purpose of studying the method of type-founding, and of improving his
general knowledge of the art of printing. In this he was eminently successful.
During the twelve months that he spent in England Mr Ripley visited numerous
printing works, and made himself thoroughly familiar with the practical details
of type-founding. On his return to Rangoon in 1897, he brought with him
complete plant for a type foundry, which he set up in the present commodious
premises known as the Hanthawaddy Printing Works, at 46, Sule Pagoda Road.
The building, which is four storeys in height, has a floor space of 6,000 square
feet. In the new home of the Hanthawaddy Press the printing of Burmese
literature continues to be the main work undertaken, special attention being
directed to the publication of Burmese classics, which are found inscribed upon
palm leaves in the various monasteries throughout the country. The most
important work in this direction has been the production of the Pali Text of the
Tripitaka (Buddhist scriptures), after very careful recension. As a young man Mr
Ripley cherished an ambition to make these writings known, and, in spite of
discouragement, even from the Buddhist priesthood, he resolutely set about the
task. The work took many years to accomplish. The complete Tripitaka
comprises thirty-eight printed volumes. The proofs of this work had to be sent
for revision to Mandalay, where the whole of these scriptures, engraved on
marble slabs, are placed round a pagoda at the foot of Mandalay Hill. The
demand for the volumes is steadily increasing. The Press undertakes not only
printing in English, Burmese, and Tamil, type-casting, and stereotyping, but also
bookbinding, rubber-stamp making, engraving, and the making of photo-process
blocks. During recent years the business has grown steadily, and at the time of
writing new works are in course of erection in the suburbs of Rangoon, and a
branch is about to be opened at Mandalay. Among the periodicals and
newspapers published by the Press are the Rangoon advertiser, an English
paper, and the Hanthawaddy weekly review, which is printed in Burmese, and
contains general news, translations of Reuters telegrams, and commercial
information calculated to be of interest to the Burmese. The firm employ four
Burmese editors, the chief of whom is an ex-official of the Court of the late
King of Burma, and over 180 hands are engaged in the works. In the
management of the business great assistance is rendered Mr Ripley by his wife
and his two sons, Messrs. Harry and George Ripley. Both sons were educated at
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Dulwich College, England. The elder served his apprenticeship in printing with
Messrs. Andrews Bros., London, and subsequently joined a firm of photo-
process engravers. Mr George Ripley studied at the Crystal Palace School of
Engineering, and afterwards added to his experience by a term of apprenticeship
at Glasgow in the engineering works of Messrs. Major & Coulson. The London
agents for the Hanthawaddy Press are Messrs R.D. Galbraith & Co., of 11,
Billiter Square, E.C. Mr P.H. Ripley is managing director of the Hanthawaddy
Land Company and he is on the directorate of the Athlone Land Company. He is
also a member of the board of governors of the Diocesan Schools, Rangoon.

5.2.3. LUDU DAW AHMAR (1980, 53—57) ON PHILIP RIPLEY

Thirty years after the stone pitaka was completed, the paper pitaka was made
for the first time. Mr Philip H. Ripley of the Hanthawaddy Press was the pioneer
in this work. One volume of this book (Royal Octavo size) had 400 pages
approximately and there were thirty-eight volumes in a complete set. A printed
book would make the Pitaka cheap and the public opinion was against it. So
only when the Taunggwin Thathanabine expressed his happiness to hear the
news that the pitaka would soon be available in book form, that Mr Ripley
regained his courage to proceed with the work of printing. It was in about 1900
and Mr Ripley took all care to make his copies perfect. He had the galley-proofs
checked against the “stone Pitaka” at Mandalay. In fact he claimed that his
books were “true copies of the Pitaka inscribed on stones by King Mindon”. He
also had the titles to various chapters printed in the same handwriting as they
appeared on the stones. People who were once proof-readers under him like
Hanthawaddy U Ba Yin and Saya Zeya (U Yaw) often recalled that the old
gentleman took enormous pains to make the pitaka he printed free of mistakes.
He printed a declaration on each book that he would give a reward of Rs. 50 for
each word that did not agree with the corresponding word on the “stone pitaka”.

The reason for Ripley’s such thoroughness [sic] was not entirely business.
He was an Armenian born at Kyaukphyu and when he was a boy he visited the
Mandalay Palace with his father known to the Burmese as Commissioner Red
Head. King Mindon took a fancy to adopt the Little Red Head as one of his
sons. So he lived in the Palace like a prince and attended an English school run
by an Anglican clergy called Dr. Marks where most of the King’s sons were
sent for modern education. Whenever he had to mention the King, he used the
term “Phondawgyipaya” like the other children of the King. When the King was
ill for the last time, there were many palace intrigues on naming a successor to
him. The Little Red Head, then seventeen, did not want to get himself involved
in any one of these intrigues and so he fled to Rangoon. He was Burmese in
many ways and when he entered the printing and publishing business, he tried to
express his thanks to the King he loved by making an extension of the King’s
project in having perfect copies of the Pitaka.
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Ripley was amply rewarded for all the care he took in printing the Pitaka in
exactly as it appeared on stones. Many sets of his books were sent even outside
Burma where Theravada Buddhism prevailed. Soon other printing concerns
followed suit. One of them was the Tampadipa Time Press which in 1912
printed books on pitaka with the same claims as Ripley. It even used a picture of
“stone Pitaka” cave as its trade mark. Ripley had established a tradition that all
the printed Pitaka books must have the “stone Pitaka” as the standard work.

Most of the foreigners visiting Burma made it a point to visit the Kuthodaw
at Mandalay and take photographs of the World’s Biggest Book. Recently
[1972?7] a mission from West Germany was here to photograph every face of the
inscriptions. The mission had to take seven days to finish the task. When the
Sixth Buddhist Synod was convened at Rangoon, a delegation of 100 monks
came here to check their text against the text here. It reported that it found no
serious difference between the two.
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ABSTRACT

Since the publication of Paul Kiparsky’s Panini as a Variationist
(1979), the discussion on optionality in Indian vyakarana has been
largely polarised into two views: Kiparsky’s thesis defends the idea that
Panini used different words to indicate different degrees of optionality;
others deny Kiparsky’s claim and maintain that the exact scope of gram-
matical options can only be determined by the context. Whereas
Sanskrit grammarians do not substantiate Kiparsky’s claims, the Pali
vyakarana tradition of the Kaccayana school recognises two different
types of options. In this paper I will focus on the treatment of option
markers in Buddhappiya’s Rupasiddhi (South India, twelfth century).
The Riipasiddhi is based on the Kaccayana grammar, but it takes an
innovative approach towards the general structure of the rules. It also
alters the mechanisms of optionality in a way that allows for higher
accuracy in the process of word derivation. As a step forward in our
understanding of the rich Pali grammatical tradition, this article pro-
vides a definition and classification of markers va, kvaci, nava, and
vibhasa in the Rupasiddhi. It also shows that the understanding of

* I would like to thank Anuja Ajotikar, Paolo Visigalli, Alastair Gornall, Petra
Kieffer-Piilz, Professor George Cardona, and the anonymous reviewers for
their precious feedback. I am also very grateful to Dr William Pruitt for
revising the English, and to Professor Mahesh Deokar for his crucial support
in my Kaccayana studies. All errors in this article remain my own responsi-
bility. I would also like to express my deepest gratitude to the Venerable Dr
Khammai Dhammasami, Dr Pyi Phyo Kyaw, and all my colleagues and
sponsors at SSBU, Taunggyi, for supporting this research. This article is
dedicated to my teacher, Dr Eivind Kahrs, who first encouraged me to study
the mysterious mechanisms of optionality in Pali grammars.
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option markers in Kaccayana classical scholarship differs significantly
from Kiparsky’s understanding of linguistic variation.

1. INTRODUCTION

1.1. In the Pali language, one single word can adopt various correct
forms. For instance, the ablative singular of the word buddha may be
buddha, buddhamha, buddhasma, or buddhato, and the third person
singular optative can be care or careyya. In order to account for such
multiplicity of derivations, Pali grammarians use a set of markers
inherited from the Sanskrit tradition. The most prominent among them
are option markers, such as va or kvaci. Option markers delimit the
domain of a rule; they draw the boundary line between what is general
and what is exceptional, thus distinguishing what is allowed in terms of
derivation from what is not.! Therefore, understanding how option
markers work is essential for the correct interpretation of classical Pali
grammars.

1.2. The study of option markers has received considerable attention in
Sanskrit scholarship, especially after Paul Kiparsky’s publication of
Panini as a Variationist (1979). In this monograph Kiparsky challenges
the received opinion concerning the function of option markers in
Panini’s Astadhyayr:
To indicate that a rule is to be applied optionally, Panini uses 106
times va, 112 times vibhasa, and 93 times anyatarasyam. Why
this variety, when one word would do? This question has a
surprising answer, which has remained unknown for over two
thousand years. Not even the oldest commentators Katyayana
and Patafijali have any inkling of it.2

I Kahrs (1992: 233) compares Panini’s grammar with a map describing a
territory that is the language : “If we have a map — and I think it is justified to
call the linguistic descriptions of the ancient Indian grammarians a map — it
will tell us a great deal about those who made the map. A basic question is
this: What features of the territory are represented on the map ? If the territory
is absolutely uniform, nothing would be represented on the map except the
borders of the territory. Otherwise, what will be represented on the map is
really differences of various kinds.”

2 Kiparsky 1979: 1.
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Kiparsky’s “surprising” answer is that these three technical terms
express three different levels of optionality: va “or rather”, “pref-
erably”; vibhasa “or rather not”, “preferably not”; anyatarasyam “either
way”.3 Kiparsky understands that preferred options reflect a wider
linguistic usage, and less preferred options reflect marginal, or perhaps
dialectal, usage. Among Sanskrit vyakarana specialists there is a divide
concerning the validity of Kiparsky’s thesis.* But regardless of our
judgement, the importance of his question seems undeniable. For
economy of language is one of the cardinal principles of vyakarana, and

if all option markers mean the same: why use many and not one?

1.3. The same question may be asked about option markers in Pali
classical® grammar, where virtually the same technical terms are used.
So far, there has been little research in this area. Emile Senart, who
published the first European integral edition and translation of the
Kaccayana grammar, openly condemns the manner in which Kacc uses
option markers. The same goes for R.O. Franke.® More constructively,
Helmer Smith analyses option markers in the Saddaniti in a useful
sketch in his Cospectus Terminorum (§7.3.2.3), although no further
discussion is given. Ole Pind observes that, in the Kaccayana and the
Kaccayana-vutti, the terms va and kvaci “are apparently used inter-
changeably, thus making the exact scope of a rule difficult to interpret,””’

3 Kiparsky 1979: 1.

4 Strong reservations regarding Kiparsky’s thesis are presented in Palsule 1982,
Devasthali 1983, and Cardona 2004: 162ff. Other distinguished reviewers,
however, have accepted the thesis: Bronkhorst 1982: 273; Smith 1982: 185.
For a middle-way assessment, see Deshpande 1984.

3 By “classical” Pali grammar I mean the Kaccayana, the Moggallana, and the
Saddaniti, along with their commentaries and offshoots. I use the term classi-
cal in its meaning “exemplary”. For overviews of classical grammatical scho-
larship in Pali, I refer to Franke 1902, Pind 2012, Deokar 2008, Gornall and
Gunasena 2018, and see also von Hiniiber 1983, and Gornall and Ruiz-
Falqués 2019; for an overview of the Kaccayana tradition, see Ruiz-Falqués
2016.

6 For Kacc sutta as lacking a systematical approach, see Senart 1871:14; see
also Franke 1902 : 14; for the wrong use of va, see Senart 1871: 93.

7 Pind 2012 83.
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but he also notes that the Rupasiddhi applies some corrections
concerning optionalily of kvaci and na va.® Mahesh Deokar includes
optionality in his thorough comparative study Technical Terms and
Technique of the Pali and the Sanskrit Grammars (2008). Deokar points
out that the minute distinctions that are observed in Sanskrit grammars
“are not observed so rigorously by the Pali grammarians”.® Some trans-
lators of the Kaccayana do not reflect any difference of meaning
between different option markers ;!0 others are more careful and try to
distinguish them, e.g. Nandisena’s translation.!! Among all translations
and studies known to me, only those by Thiab Malai and Nandisena
acknowledge the traditional system of reading option markers.!2 The
intricacies of this system, however, remain to be properly elucidated.
The present article is intended as a contribution to the vastly unexplored
field of Pali byakarana studies. It focuses on one of the major grammars
of the Kaccayana school, namely the Rupasiddhi, composed in South
India by Cola Buddhappiya!? around the twelfth century CE.!4

1.4. Buddhappiya’s Ripasiddhi is a recast of the Kaccayana (Kacc)
grammar.!3 It uses practically all the suttas of Kacc, but their sequence
is dramatically altered. Furthermore, the old Kaccayana-vutti (Kacc-v)
is replaced by Buddhappiya’s own commentary. In the introductory
stanzas Buddhappiya briefly justifies his project. He states that he has

8 Ibid.
9 Deokar 2008 : 367, 369.

10For instance, in his notes to the @khydta chapter of the Riipasiddhi, Griinwedel
translates both kvaci and va as “arbitrdr”, but he is obviously aware of the
levels of optionality of the vavatthitavibhdasa “bestimmte vibhasha” (Griin-
wedel 1883: 52); Ashin Thitzana (2016), translates the four main option
markers in Kacc va, kvaci, na va, vibhasa as “sometimes”, cf. Thitzana 2016:
129 n.I1.

1D’ Alwis (1863 : 25—26), for instance, translates va as “optionally” and kvaci
as “sometimes.”

12Malai 1997: 105; Nandisena 2005 : 48.

B3For the most up-to-date biographical sketch of Buddhappiya, see Gornall
2020: 69ff.

l4Rachiwong 1995: 10; Gornall and Gunasena 2018 : 33 ; Gornall 2020: 24.

I3For a critical edition of Kaccayana and Kaccayanavutti, see Pind 2013.
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composed a work that is byattam “clear” and sukandam ‘“well-
arranged”. According to the commentary, “clear (byattam) means that it
is particularly clear, easy to see, because of its clarity both in the
delimitation of the domain of the rules and the derivation of what is
prescribed by the rules”.!¢ This is a direct reference to Buddhappiya’s
innovative system, which represents a significant improvement in the
use of option markers. As for the adjective sukandam it refers to a topic-
wise arrangement that makes the Kacc easier to grasp, much like
kaumudi grammars did with Panini.!” Despite the obvious advantages of
the new topic-wise arrangement, the alteration of the original sequence
of rules inevitably disrupts the mechanisms of anuvutti (“recurrence”)
that control option markers. Buddhappiya solves this problem by expli-
citly indicating which words, including option markers, recur in a sutta.
And more importantly, he incorporates the concept vavatthitavibhasa
(“restricted option”) to the repertoire of option markers. In doing so, he
achieves higher accuracy than his predecessor Vimalabuddhi when it
comes to delimiting the domains and boundaries of options. In the
following sections I will offer a preliminary examination of how this
system of optionality works.

2. OPTIONALITY IN BUDDHAPPIYA’S RUPASIDDHI
2.1. Classical Pali grammarians distinguish two main levels of option-
ality: one for an open “alternative” (vikappa) and one for exceptions to
a larger rule. The general principle to interpret optional markers in the
Kaccayana Pali grammar is laid out in Vimalabuddhi’s Mukhamatta-
dipant (Mmd), otherwise known as Nyasa, composed around the tenth
century CE).!8 According to Vimalabuddhi, the option markers kvaci and
nava (or na vd) have the same meaning; they generally express the
correctness of one form, dismissing the other. In contrast, the terms va
and vibhdsd, which also have the same meaning,'® generally express an

16Raip-t B 4.3-5 byattam lakkhanavisayavavatthanassa, lakkhiyabhinipphattiya
ca paribyattito abhibyattam supakatam.

7Gornall and Gunasena 2018 34.

18pind 2012: 71.

19For the unclear relationship between the terms bhdsa “language” and vibhdsa
“dialect” see von Hiniiber 2001 : 102—103. Von Hiniiber provisionally accepts
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open option (vikappa) in which it is possible to derive two forms.2’ The
main issue at stake here is whether a word is correct in terms of
derivation or not. In Pali, option markers have nothing to do with
frequency of usage in the literature, although they are supposed to
reflect forms that are attested in the literature (dgama). They are only
concerned with grammatical correctness, what Sanskrit grammarians
call sadhutva?' Aside from the general principle that has been
described, option markers do not work exactly in the same manner in
every Pali grammatical treatise. But exactly how they differ, and why
grammarians modify the system, is something that requires further
research.

2.2. As a grammar belonging to the Kaccayana school,?? the Riipasiddhi
uses virtually the same set of option markers: va 154 times, kvaci 54
times, nava 6 times, vibhasa 4 times (5 if we include saha vibhasa in
the vutti of Riip §351).2® To this list we may also include other words

Kiparsky’s conjecture that vibhdsa could mean “zu meiden (als Alternative”
(i.e. an alternative to be avoided) versus va “zu bevorzugen” (i.e. to be pre-
ferred).

20vimalabuddhi’s discussion is in the context of Kacc § 21 ivanno yam nava and
it is about reading nava as one word (Mmd 32,24, see also Malai 1997: 105.
Note that in his critical edition Pind reads na va always. The principle of the
two levels was synthesised by Gunasagara of Pagan (c. thirteenth century) in
the Mukhamattasara (unedited work), and is quoted in Kacc-nidd B® 154,10~
11; C° 150,13-14, for the context, or lack of context, of this quotation, see Ruiz-
Falqués 2015: 142. Gunasagara’s stanza is quoted by Nandisena (2005: 48)
via a quotation found in the Kaccayana-vannana (16th c. CE, Burma).

2lpas TIT §§46-55; Joshi and Roodbergen 1968: 70—78. In the discussion on
1.1.44 naveti vibhasa, Patafijali quotes the isthi: sadhvanusasane asmin yasya
vibhasd tasya sadhutvam “In this teaching of correct [words], correctness
applies to that which is optional” (MBh I 104,8).

22This is the interpretation of the Riipasiddhi-tika, problematically ascribed to
Buddhappiya himself (see 5.4).

2The numbers include instances in the sutta and the gloss (vutti) properly
speaking, that is to say the first line of the commentary in which the expanded
formulation of the sutta is given, including the anuvutti (information recurring
from previous suttas). Option markers in further sections of the vutti are
excluded from this count. These sections are no doubt relevant to the study of
optionality and variation, e.g. the word ca introduces a kvaci option in Rip
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that control optionality, e.g. ca (= vikappa Rip §117 = va; = aniya-
mattha = va §664), thane (= kvaci Rip §§40, 42), tu (= kvaci Rip
§§ 125, 226), vikappena (Rup §117), niccam “always” (Rip §§135,
195, 196) and yebhuyyena “generally” (Riip §36). Keeping with the
structure of Kacc and Kacc-v, the proper option markers remain va,
kvaci, nava, and vibhasa.

2.3. Buddhappiya accepts Vimalabuddhi’s two levels of optionality, but
he refines the system in the following manner:

=

va “or” has two meanings:
* vikappa “open option”
* vavatthitavibhasa?* “restricted option” (used 42 times),? which
involves three sub-domains:
(a) nicca “mandatory” [@ option]
(b) anicca “not mandatory” [= vikappal
(c) asanta “inapplicable” [~ kvaci/nava see below 4.6.]
kvaci “in some places” indicates exceptions
nava “or not” is glossed as kvaci (Rup §21)
vibhasa “optionally” is glossed as va (Riip-t ad Riip §360)

§27, or Rup §488, invoked a number of times in the elaborations of the vutti,
e.g. Rip §§470, 488, 489, 492, 500. A more detailed study on option markers,
including all the sections of the Riip commentary and other Kaccayana com-
mentaries, is in preparation.

24This term is known in Sanskrit grammatical literature. Pataijali uses it in his
Mahabhasya (ad Panini 2.4.56, 3.2.124 and 7.1.56). It becomes part of the
system of interpretation in later works such as the Kasikavrtti (cf. Kas ad Pan
1.3.70 tad asmin visaye nityam, anyatra vikalpah. vyavasthitavibhasa hi sa; or
Kas ad Pan 2.3.17 vyavasthitavibhasavijiianad eva na bhavati). The Katantra-
vrtti also uses this term, especially in relation with nava: Kat-v 1.4.2, 1.5.5;
and see Kat-v 4,6.83: svarisyatiti paratvad vikalpo na syad vyavasthitavava-
canat; in Kat-v 4.1.72 we can observe the triple domain used in Rup: nityam,
na syat (= na bhavati) and va (= vibhasa).

25In cases such as Rip §207 or § 259, the vurti suggests that va is being used in
the sense of vavatthitavibhasa, but that is not explicitly stated in the main
paraphrase of the sutta; therefore, we exclude such cases from the present
study (see n. 24).
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2.4. There are some exceptions: va = kvaci in Riip § 676 and probably in
§207; va = sampindana in Rip §595 (alternatively interpreted as
vikappa) and Rup §187, glosses by Rup-t as pakativikappana; va =
katthacivikappanattha Rup § 190; kvaci = vavatthitavibhasa Rup §461.
The relatively rare occurrence of anomalies shows that the general
theory is quite consistently observed. In the following sections I am
going to briefly examine of how these markers function.

3. VA AND VIBHASA

3.1. The words va and vibhdasa express vikappa (Skt. vikalpa) “open
option”. Whether these terms are explicitly glossed as vikappena or not,
they indicate an option in which the alternation is unrestricted. For
instance, in Rip §30 jhalanam iyuva sare va “before a vowel, masc.
neut. endings i/7 and w/ii may optionally be replaced with iy and uv
respectively”. The word va is not glossed, but a series of free alterna-
tives are listed as examples, e.g. bhikkhuvasane bhikkhu dasane va (“[one
can write/say]| bhikkhvdasane or bhikkhu dsane [indistinctly]”).
Similarly, in ROp § 116 namhi rarifia va, we are given two possibilities
for each word, e.g. rajenal/raninia. Accordingly, we can form the
sentences rafifid katam or rdjena katam.2°

The same type of option is expressed by the marker vibhasa. For
example, Riip §360 vibhasa rukkha-tina-pasu-dhana-dhaiiiia-jana-
padadinan ca allows couplets of coordinative compounds that refer, for
instance, to species of trees: assatthakapittham assatthakapittha va (“fig
and wood-apple [trees]”). The word va is used as the gloss of vibhasa.

Eventually it may be possible to derive more than two forms, e.g.
Rip § 197 gives a triple option: kammuna, kammand, kammena.

3.2. The word va is often glossed as vavatthitavibhasa (Skt. vyavasthita-

vibhasa), which means “restricted option”.2” Buddhappiya is the earliest

26In reality, rdjena only appears as part of a compound (dhammardjena,
devardjena, etc.), never in a sentence such as rgjena katam (cf. Oberlies § 45,
2b).

27«Option limitée” (Smith 1949: 1146, §7.3.2.3), “bestimmte vibhasa” (Griin-
wedel 1983: 52).
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recorded Pali grammarian to use this term.?® The usage may have been
borrowed from the Candra tradition of Sanskrit grammar.?’ The
standard expression of Rup is vavatthitavibhaso’ yam vasaddo “this
word va represents a restricted option”. This means that the word va is a
vikappa only to a certain extent. This is explained in Rup § 15 va paro
asarupa:
In the same way that the preverb @ expresses an inclusive limit or
an exclusive limit, the word va in some places expresses an open
option (vikappa) and in some places expresses the delimitation
( pariggaha) of certain word-forms (ripa) according to a specific
restriction (yathavavatthita). In the present sutta, the latter
applies. Therefore the word va here illustrates a grammatical
operation (vidhi) which involves [simultaneously] a mandatory
(nicca) domain, a non-mandatory (anicca) domain, and an
inapplicable (asanta) domain.3°

28For the relative date of the Ripasiddhi, older than the Moggallana-byakarana
(1165 CE), see Gornall and Gunasena 2018: 34, n.1. As for the relative dates
of the Ripasiddhi and the Saddaniti, they are problematic. Some scholars
assume that the Sasanavamsa’s dating of Sadd, 1154 CE, is correct (e.g.
Franke 1902: 25ff; von Hiniiber 2001, § 62). Other Burmese sources, as little
reliable as the Sasanavamsa, point to the thirteenth century CE (cf. Tin Lwin
1991). Aggavamsa seems to rely on his predecessors for the understanding of
the term: vavatthitavibhdsayam vasaddappayogo dcariye payirupasitva
gahetabbo “The usage of the word va in the sense of restricted option
(vavatthitavibhasa) should be adopted respecting the teachers” (Sadd 889,23
and n. 2). For a detailed examination of the relative chronology : Riipasiddhi >
Nyasappadipa > Saddaniti, I refer to my forthcoming monograph on Guna-
sagara’s Mukhamattasara.

Gornall 2017: 479: “Au début de sa discussion du chapitre sur les karaka, le
commentaire singhalais sur la Riipasiddhi affirme que Buddhappiya, auteur de
la Ripasiddhi, s’est appuyé sur la Candrapaficika de Ratnamati dans son
interprétation du mot ‘va’ (‘facultativement’) dans les Siitra de Kaccayana.” |
thank Alastair Gornall for calling my attention to this important point. It is
possible, too, that the term vavatthitavibhasa/vyavasthitavibhasa was bor-
rowed from the Katantra tradition, where it is widely used, see below §3.3.

3O0RGp 9,1-4: yasma pana mariyadayam abhividhimhi ca vattamano d-upasaggo
viya vasaddo dvidha vattate, katthaci vikappe, katthaci yathavavatthita-
ripapariggahe. idha pana pacchime. tato niccam aniccam asantani ca vidhim
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The option prescribed by Riip § 15 is mandatory. For instance, if we
apply sandhi to the expression yassa idani, only the elision of the
second vowel is allowed: yassa ’dani. The option yass’ idani is not
contemplated.>! The same holds true for cakkhu indriyam, which can
only undergo the ligature cakkhundriyam, never *cakkhindriyam. This
type of option is called nicca “mandatory”. Other cases fall under the
category anicca “not mandatory”, equivalent to va = vikappa, for
example: moggallano asi or moggallano ’si. This is a case of “either ...
or ...”, but note that the option is not between eliding the first vowel or
eliding the second, but between eliding the second or not eliding at all.
Finally, the category asanta “non-existent” or “inapplicable” is glossed
as idha na bhavati (“here [the phenomenon of option 2] does not exist
[i.e. does not apply]”),’? for example: pafica indriyani > paiic’
indriyani, never *parica 'ndriyani.

3.3. Following a method that reminds us of the Katantra tradition,3
Buddhappiya frequently synthesises the details of the restricted option

ettha vasaddo dipeti. The word asanta literally means “non-existent”, i.e.
instances of the rule are not found. See also Rip-t 14,21—15,6: yasma a-
upasaggo viya vasaddo dvidha vattate, kvaci vikappe, yatha va napacce ti
adisu, katthaci yathavavatthitanam udaharanaripanam pariggahe, yatha
vaggantam va vagge ti adisu imasmim sutte paranayena yathavavatthitaripa-
pariggahe vattati, tato niccaii ca aniccaii ca asantaii ca vidhim atra vasaddo
dipeti ti yojand “The connection (yojana) is the following: Because like the
preverb a, the word va operates in two ways: somewhere in the sense of
option, as in va napacce [Rip §361, Kacc §346], and in some places as the
adoption (pariggahe) of the example forms as they have been determined (i.e.
restricted), as in vaggantam va vagge [Rip §49, Kacc §31], in this sutta it
operates as adopting the restricted form by taking the following [speech-
sound] (paranayena), therefore the word va here illustrates an operation that
is mandatory, and also not mandatory, and also non-existent.”

31T have only been able to find one exception to this rule in the Burmese edition
of Sariputta’s sub-commentary on the Anguttara Nikaya, twelfth century CE
(cf. A-t B II 179). I could not find any instance in canonical or atthakatha
texts. Rip GRETIL ed. p.15 yassadani yassidani, is a wrong reading for yassa
dani, yassa idani.

32In Sanskrit grammars we find an equivalent expression in na syat.

3Cf. Grinwedel 1883: 69.
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in “versified summaries” (sangahagathas), a sort of slokavarttikas,
supplementary rules in verse,3* apt for easy memorisation along with the
sutta. For instance, in Riip § 15 we read:

bhavati ca vavatthitavibhasaya :
avannato saro ‘danitivevadim vind paro,
na luppat’ aniiato digho asevadivivajjito.
And there is also [the following stanza being the summary] of
the restricted option:
After a-vanna [= a, a], the vowel that follows is not elided,
After a vowel other than a-vanna [i.e. after i, i, u, @, e, or o],
the following long vowel is not elided. Exception is made in
cases such as dsi eva [where no elision at all takes place].’’

We may turn now to Rip-t to clarify the purport of the stanza:

In the summary stanza, the syntax (sambandha) is the following:
“after a-vanna [= a/d], when it is not homogeneous [with the
next vowel], and when it is the cause (hetu) of the restricted
option (vavatthitavibhasa), the next vowel — i.e. i-vanna [i/T], u-
vanna [u/it], etc. — is not elided, except when [it is the first
vowel] of words such as idani, iti, iva, eva, etc.” Herein, the
word adi includes examples such as evam kira me [cf. M 111
25,,]. The long vowel that follows a non-homogenous vowel like
i-vanna, etc., is not elided, except in cases such as asi eva [cf.
Vin IV 74 (?)].3¢

Another example of a summary stanza that clarifies the scope of a

restricted option is found in Rip § 69 sabbayoninam a e, “All forms yo

(nom./acc. pl.) and ni (nom./acc. n. pl.) [can be optionally] replaced

34CK. DSG s.v. slokavarttika.

35 Riip B 9,18-20.

36Rap-t B® 15,1-6: sanigahagathaya vavatthitavibhasaya hetund asariipabhiitd
adikam na luppati ti sambandho. etth’ ddisaddena evam kira me ti adi
sangahyati. afifiasma asaripabhiitd ivannadito paro digho saro asi eva icc
adivivajjito na luppati.
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with @ and e [respectively].” Buddhappiya indicates in the vutti that va
recurs. Then he continues:

The word va here has the meaning of a restricted option, that is
why, with regard to this rule, it is stated:

“The word va illustrates the operational rule in this manner: It
is mandatory (nicca) in the masculine; not mandatory (anicca) in
the neuter; inapplicable (asanta) in masculine/neuter i/7 stems

when they operate as a-endings.”?’

Thus we always find nom. pl. puris@ and acc. pl. purise, but never
nom./acc. pl. *purisayo. Neuter words replace ni with @ and e, but not
mandatorily, thus: nom./acc. pl. cittani, but also nom. pl. citta, acc. pl.
citte. Finally, the rule is not applicable to the masculine/neuter stems in
i/7 such as aggi “fire”: nom./acc. pl. aggayo, but never agga and agge.

3.4. The option marker va®® is used sometimes “for the purpose of
blocking” (nivattanattham) other option markers. See for instance Riip
§ 190, where the term va is not explicit in the rule, but its governance is
invoked: vadhikaro katthacinivattanattho “the governance of va is in
order to prevent the application of katthaci”.?® In its equivalent rule in
the Kaccayana grammar (Kacc §239), the governance of va is missing
because the author of Kacc/Kacc-v understands that the effect of
optionality has already ceased, and the rule should be understood as a
simple injunction.

3.5. Furthermore, in Rip §§155, 226, and 440, ca is used also as
katthacinivattanattham; in §201 as katthacipatisedhanivattanattham
and in § 141 as kvacinivattanattham. The words katthaci® and kvacini-
vattanattham appear to be synonymous. In § 155, for instance, the effect

3TRap B 45.237:
vasaddo ’yam vavatthitavibhasattho, tena ¢’ ettha :
niccam eva ca pullinge, aniccaii ca napumsake;
asantam jhe katatte tu, vidhim dipeti vasuti.
38The different meanings of v are stated in an appendix on nipdtapadas at the
end of the Namakanda, cf. Riip B® 132-36.
39 Rip B° 88,10-14.
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of ca, glossed as katthacinivatthanattham,® is precisely to cancel the
exceptional nature of the rule and make it open in some cases. The same
rule is affected by the option marker va, recurring from the vutti of Riip
§ 153. This va yields the following vavatthitavibhasa:

bhikkhuppabhutito niccam; voyonam hetu-adito
vibhasa, na ca vo no ca amuppabhutito bhave.

[The ending yo for nom./acc. pl.] is mandatory in words such
as bhikkhu, etc.

[The ending yo for nom./acc. pl.] can optionally (vibhasa) take
vo or yo in words such as Zetu, etc.

[The endings] vo and no [for nom./acc. pl.] do not apply to
words such as the [pronoun] amu, etc.*!

Note that the role of ca as blocker of an exception gives, as a result, the
vibhasa described in the summary stanza: one can form the plural of
hetu: hetuyo or hetuno. Thus, one and the same rule can have more than
one option marker in the interpretation, and these option markers have
different roles.

4. kvaci and nava “exceptionally”#?
4.1. In the Rupasiddhi there are fifty-six rules involving kvaci, of which
forty-five, the large majority, express exceptions of some sort. Seven
more rules could be called exceptions too, but the role of kvaci is not
entirely transparent (§§43, 45, 109, 111, 260, 350, 588); in three cases
kvaci seems to mark vikappa (§§39, 266, 502); and once it is glossed as
vavatthitavibhasa (§461).

4.2. The function of kvaci as exception marker is illustrated in
Ripasiddhi-tika ad Riip §466. The commentary explains that the
insertion of i is allowed in asabbadhdtuka® verbal roots when the

4OWith the alternative gloss noggahananuvattanattham (“for the sake of trigger-
ing the recurrence of the ending no [from § 151 yonam no]”). This is simply a
different way of stating the same thing.

4IRdp B® 72,7

42Deokar 2008 : 368—69 nava interpreted as “rarely”.

43That is to say, “non-sabbadhdtuka”. In Paninian grammar, sarvadhdatuka
refers to a specific set of affixes marked with the letter § (DSG s.v.
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following vibhatti begins with a consonant, but not when it begins with
the vowels a or i, and he adds: “It should be understood that this
distinction (viseso) is established by the governance of the word kvaci”
(ayam pana viseso kvaci ti adhikarato siddho ti veditabbo).** According
to this statement, the term kvaci indicates a case that is special or
particular (visesa) as opposed to a general state of affairs. Thus, kvaci is
often found as a blocker of a more general option marked with va. It
should not come as a surprise, then, that the function of the word kvaci
can also be carried out by its synonym navd, i.e. “the va [open option]
does not (na) [apply]” (see below 4.5.).%5

4.3. As stated above (3.5), the terms kvaci and va (= vikappa) may both
affect one and the same rule. Even in such cases they are explicitly
described as performing different functions. Consider for instance Rip
§336:

na paiicamydayam ambhavo kvact ti adhikarato,
tatiyasattamichatthinan tu hoti vikappato.

Due to the governance of kvaci, the ending am is not there
before the fifth case ending,

but it may be there optionally (vikappato) before the third,
seventh, and sixth case endings.*®

sarvadhatuka). In the Kaccayana school the term is defined in Kacc §433 (=
Rip §458) hivattanisattamipaiicamivattamanda sabbadhatukam “the technical
term sabbadhdatuka denotes the finite verbal endings of Aiyattani (imperfect),
sattami (optative), paricami (imperative), and vattamand (present)” (trans.
Deokar 2008: 205); its negation, asabbadhdtuka, is used in Kacc §518 (=
Rip §466) ikaragamo asabbadhatukamhi “in non-sabbadhatukas, [there is]
augment i [obtains];” see Deokar 2008: 206: “In Pali grammars, the main
function of these two terms [sabbadhatuka and asabbadhdtuka] is to
distinguish between the finite verbal endings which take an augment i from
those which do not.”

HRap-t B® 197,47

43See Kiparsky 1979: 3: “Vibhdsa is defined by na va in 1.1.44 na veti vibhasa.
Na va is not used otherwise, apart from the cases when it arises implicitly
from the combination of a na continued by anuvrtti with an overt va stated in
arule.”

46ge 180,22
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The stanza makes clear that there are two different poles of optionality,
one is kvaci, the other is vikappa. The commentary explains: “Because
of the governance of the word kvaci, there is no am for the fifth vibhatti,
but am is optional for the third, seventh and sixth vibhattis.”*’ From this
statement we understand that the function of kvaci is to isolate an
exception from the main rule, which may or may not be a vikappa.*®
This makes kvaci different from nicca “mandatory”, as kvaci could
probably be translated as “mandatorily no option is allowed”. The term
nicca does not presuppose any previous option, whereas kvaci does. In
the end, however, both terms lead to one single derivation pathway.

4.4. Another clear example of kvaci functioning as a marker of
exception is found in Rup §35 sare kvaci. Buddhappiya explains that
kvaci (“in some places”), means “in those places where prosody is
broken, or pronunciation is difficult, and also in those instances where
sandhi is neglected. The point is that elision (lopa), replacement
(ddesa), and modification (vikdra) do not obtain [in those cases].”*®

4.5. The term nava appears six times in the Rupasiddhi (§§21, 28, 246,
247, 256). In § 21 Buddhappiya explicitly glosses it as a synonym
( parivaya) of the word kvaci.>® This is in line with the interpretation of
Vimalabuddhi (see 2.1). The other five cases of nava do not clearly
attest to this equivalence. If it is true that nava and kvaci have the same

4TRip-t B 135,24-26: kvaci ti adhikarato ambhavo paiicamya vibhattiya na hoti,
tatiyasattamichatthinam ambhavo pana vikappena hoti ti yojana.
48See also the stanza in Rip §466 (Riip 276,19/), where va and kvaci control
different domains:
asabbadhatuke byafijanadimhe va yam agamo
kvacadhikarato byarijanddo pi kvaci no siya.
49Rﬁp B® 22,57: kvaci chandabheddasukhuccaranatthane sandhiccharahita-
tthane ca, na lopadesavikaram apajjante ti attho. Similarly, euphony and
metre mark kvaci-type exceptions in Riip §35 (Rup 22,18f: kvaci ti kim?
itismim chandanurakkhane sandhi hoti), Rip §37 (24.18f) sukhuccarana-
chandarakkhanatthanesu and Rip §38 (25,114) chandanurakkhane. And see
also Rip §§53, 54, 57
SORdp §21 (B® 14,64): navasaddo kvacisaddapariyayo; see also Malai 1997:
105. Note that it does not say ayam navasaddo “this particular nava”, but
simply navasaddo, “the word nava [in general]”.
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meaning, the question naturally arises as to why Rip §21 ivanno yam
nava (= Kacc §21) does not use the word kvaci. According to
Vimalabuddhi, the use of rava in Kacc §21 serves the purpose of
blocking a former kvaci. It thus marks an exception to an exception. It
seems that Buddhappiya has silently accepted Vimalabuddhi’s solution,
although we should keep in mind that Rip-t is quite critical of
Vimalabuddhi’s methods regarding optionality.>!

4.6. The recurrence of nava can only be studied in a string of three
suttas beginning in Rip §234. This rule allows the pronominal replace-
ments tavam mamam for the acc.sg. It is followed, with “a frog’s leap”
(mandukapluti), by § 246, which allows vo no for acc./dat./gen. pl., and
subsequently by §247, which allows fe, me for acc./dat./gen. sg. In this
case the word nava is not blocking any other option marker. In fact, if
we look at the Kaccayana parallel (Kacc §144), nava is glossed by
Vimalabuddhi as “vikappena”>* There are reasons to believe, however,
that Vimalabuddhi has missed the mark, and here nava is not equivalent
to vikappa, but to kvaci, in accordance with the general criterion postu-
lated by Vimalabuddhi himself. The Rupasiddhi, once more, clarifies
the point:

Why [does the sutta state] nava? [Consider the counter exam-
ples:>3] idam civaram tuyham vikappanatthaya dammi “1 give
these robes to you for the sake of assigning”; and: sunatha
vacanam mama “listen to my words”.

Sicr, Riip-t B® 21,5-16. Furthermore, in Rip-t ad Rip §35, the author of the
commentary disparages Mmd for understanding kvaci as a synonym of va in
the commentary upon Kacc § 24 sare kvaci.

2Mmd B 138,28.

31t is customary in Kacc and Riip to give counter-examples by showing how
the desired result would not be there if a word was missing. The counter
examples are introduced by the question tag kim, and thus they are called
kimudaharana “examples of why [a certain word needs to be used in the
sutta]”. The question could be also rephrased: “What would happen if the
word X was missing in the sutta?” The first attestation of the term
kimudaharana in the sense of “counter-example” is in Vimalabuddhi’s Mmd,
cf. Mmd 26,23; 34,27; 35,20; 39,26, and passim.
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Here [Rup §§246—47], due to the governance of nava [from Rip
§234],

these [pronominal] forms, namely vo, no, te, and me,

do not apply at the beginning of a verse (pada),

or when they precede particles such as ca, va, eva, etc.>*

The expression na honti te (lit. “those [instances] do not exist”) tells us
that nava is here a marker of an asanta-type exception. What the word
nava means in this string of rules, then, is that the cited pronominal
forms are forbidden in certain contexts.>

4.7. The last occurrence of nava is found in Riip §256 catapapadassa
lopo t’ uttarapadadi cassa cu-co pi nava. This rule addresses the
behaviour of the numeral catu (“four”) in compounds that express other
numerals, such as cuddasa (“fourteen”). Let us look at Buddhappiya’s
paraphrase in order to unpack the full meaning of the rule:

When it expresses a numeral and precedes the word dasa (“ten”)
in a compound, the word catu (“four”) suffers the elision of the
syllable tu, and the remaining ca may exceptionally (nava) be
replaced with cu or co. [Examples:] cuddasa, coddasa,
catuddasa (“fourteen”).

On account of the mention of the word api, even when catu is
not the first word of a compound, if it expresses a numeral, the
initial syllable ca is elided; and, exceptionally (rava), cu or co
are there [i.e. replace ca]. For instance: talisam, cuttalisam,
cottalisam, cattalisam (“forty”).5

34Riip B® 116,3-8: navd ti kim? idam civaram tuyham vikappanatthaya dammi,
sundatha vacanam mama.
navadhikarato ¢’ ettha, vo no te me ti ye ime;
padado ca ca-va-eva-diyoge ca na honti te.
35Cf. Riip-bh-t I 276
S6Rip B® 119,6-12: ganane dasassadimhi thitassa catu icc etassa upapadassa
tusaddo lopo hoti, uttarapadadimhi thitassa catipapadassa cakarassa cu-
coddesa honti nava. cuddasa, coddasa, catuddasa. apiggahanena anupapa-
dassapi ganane padadicakarassa lopo, cu-co honti nava, yatha talisam,
cuttalisam, cottalisam, cattalisam.
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The idea here is that nava expresses an exception to the main rule
formulated in the first half of the sutfa. The procedure seems to have
two stages: First, a mandatory elision of 71, and second, an exceptional
replacement of the remaining ca with cu or co. The interpretation of api
is not relevant to our discussion, but it confirms the use of nava as a
marker of a special case within a general state of affairs.

5. CONCLUSION

5.1. A preliminary examination of option markers in Buddhappiya’s
Ripasiddhi has shown that the system of two levels of optionality,
originally postulated by Vimalabuddhi in ca. the tenth century CE, seems
to be functional on the suttas of Kaccayana and suffers from few
exceptions. The claim that Kaccayana grammarians use option markers
randomly (see 1.3), therefore, needs to be corrected. It is important to
note, too, that each grammarian may tweak the system according to his
needs. Thus, Buddhappiya’s system is an improved version of
Vimalabuddhi’s, and the improvements have to do with the radically
new approach that Buddhappiya adopted towards the sequencing of the
rules. Later grammarians of the same school do not hesitate to apply
Buddhappiya’s refined system to the old sequence of rules in Kacc.5’
Future studies on vernacular commentaries, such as the Riipasiddhi-
sannaya, will no doubt amplify and correct what has been stated in this
paper.

5.2 To conclude, let us go back to Kiparsky’s innovative approach of
option markers in Panini, and how it may be related to Pali gram-
marians. Unlike the Paninian vyakaranpa tradition in Sanskrit, Pali
grammarians openly discuss the role of different option markers. Their
description of these technical terms, however, does not fit Kiparsky’s
thesis, which posits different degrees of “preference”. Rather, Kaccayana
grammarians seem to favour a type of analysis that is more in line with
Kiparsky’s critics.’® Indeed, the distinction of option levels does not

3TChapata Saddhammajotipdla, commenting on the old suttapatha of
Kaccayana, uses the terms nicca, anicca, and asanta, cf. Kacc-nidd B 12,5-
10; C® 10,24—-11,6.

3¥Notably Palsule 1982 and Cardona 2004, cf. n.3.
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seem to be related to frequency of use, or any preference of the users of
the language, but simply to a hierarchy of domains. It has nothing to do
with the outside world, so to say. It has to do with the very structure of a
grammatical treatise composed in the suarra style. For the sake of
parsimony, a basic contraposition is established between the general
rule (utsarga) and the particular or exceptional rule (apavada).”® In-
between we find what is generally called an alternative or open option.
To put it in other words: a general rule will state that only X form is
possible. An open option will posit that both X and Y forms are pos-
sible. A particular or exception rule will state that only Y is possible.
Thus, we have three different possible domains. These domains are not
related to statistical occurrence, or to any preference of usage, but
simply to the sheer possibility of achieving the “perfection of a [word-]
form” (rapasiddhi). Accordingly, Pali grammarians use va and vibhdasa
to derive an optional form that is as correct as a form given in a general
rule previously promulgated, and they use kvaci and rava to mark an
exception to the option marked by va/vibhasa. It is not by chance, per-
haps, that Buddhappiya compares the option marker par excellence,
namely va, with the preverb @ in the sense of “limit” or “boundary”,
both inclusive and exclusive. This comparison subtly suggests a parallel
with the inclusive option-boundary (vibhdasa) and the exclusive option-
boundary (kvaci). For, as we have shown in this article, option markers
are not only capable of indicating variation, but they can also indicate
whether the variation occurs within the general domain of a rule, or
beyond its boundaries.

For a detailed introduction to the dialectics between general rules and excep-
tions in Paninian vyakarana, see Cardona 1997: 404—12; for the descriptive
model that combines general and particular rules in Panini, see Kahrs 1992:

232-33.
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ABBREVIATIONS
For Pali texts, I adopted the list of abbreviations of the Epilegomena to A
Critical Pali Dictionary: http ://cpd.uni-koeln.de/intro/

B® = Burmese edition

C® = Cinghalese edition

DSG = 4 Dictionary of Sanskrit Grammar, Abhyankar, 1961

GRETIL = Goéttingen Register of Electronic Texts in Indian Languages
(http://gretil.sub.uni-goettingen.de/gretil.html)

Kacc = Kaccayana

Kacc-v = Kaccayana-vutti

Kat = Katantra

MBh = Mahabhasya

Mmd = Mukhamattadipant

Mmd-pt = Mukhamattadipani-pirana-tika

Mmd-sara = Mukhamattasara

Mogg = Moggallana

Mogg-v = Moggallana-vutti

Mogg-p = Moggallana-paricika

MW = Sanskrit—English Dictionary, Monier Williams, 1899

Pan = Panini’s Astadhyayt

Pas = Paspasahnika, ed. Joshi and Roodbergen, 1969

PED = (Pali Text Society’s) Pali-English Dictionary, Rhys Davids and

Stede, 1921

Riip = Ripasiddhi

Rip-t = Rapasiddhi-tika

Riip-bh-t = Ripasiddhi-bhasa-tika

Sadd = Saddaniti

REFERENCES

PRIMARY SOURCES
Astadhyayi = Bohtlingk, 1887
Kaccayana and Kaccayanavutti = Pind, 2013
Kaccayanasuttaniddesa =
B¢ Suttaniddesapath, Rangoon: Zabu Meit Swe Press, 1912

C® The Kaccdyanasuttaniddesa by the Venerable Neruttikicariya Chappada
Mabhathere, Revised and Edited by the Rev. Mabopitiye Medhankera
Bhikkhu, Colombo: Vidyabhusana Press, 1915

Katantra = Eggeling, 1874
Kasikavrtti = Sharma et al., 1969
Mahabhasaya = Kielhorn, 1880
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Mukhamattadipani = Nyasapath. Rangoon: Sudhammavati Press, 1913

Mukhamattadipani-pirana-tika = Sampyan-tika-path, Yangon: Kavi Myat
Hman Press, 1914

Mukhamattasara = Forthcoming edition by A. Ruiz-Falqués, Pune: Pune Indo-
logical Series.

Ripasiddhi = Padaripasiddhi, Saccamandain Press, Yangon, 2006 (3rd reprint)
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Namadhatusiici : An Annotated Index of
Denominative Verbs in Pali

Timothy P. Lighthiser

PREFACE

This work is an annotated index of denominative verbs in Pali that was
inspired by the work of Westergaard (Radices linguce Sanscritee, 1841),
Trenckner (Radices linguce Palicee, n.d.), Whitney (The Roots, Verb-
forms, and Primary Derivatives of the Sanskrit Language, 1885),
Andersen (Supplementum ad Radices lingue Palice, 1898), and
Oberlies (“The Roots and Verb Forms Specific to Epic Sanskrit”, in
A Grammar of Epic Sanskrit, 2003).

Articles within the index usually consist of four kinds of annotation
prior to the enlisting of the citation(s) of a denominative verb as it is
attested in the Pali Text Society’s version of a particular Pali text. The
notes to the first entry, arnkati, ankayati, anketi, now follow :!

1. Etymological: [Cf. Skt ankay°: ankayitva, Baudhayana-
Dharmasiitra I 110,18, ankayam asa, Mbh 3,299.5, ankita-,
R 5,34.2]

2. Lexical: Dhatusiici: aki laksane, Dhatup 1 92; anka pade
laksane ca, Dhatup X 473 ; anka lakkhane, PDhatup 3, 535; aki
lakkhane, Dhatum 10, 745; Sadd 22 (I 87), 1295 (X 382)

3. Commentarial: ankitakannako ti atha viddhakanno chidda-
kanno, Ja Il 18523

4. Philological Ref.: v. CDIAL 100, 104, EWAia, and KEWA
8.v. ankd-, cf. Kuiper (1952, 61-62)

I Mbh = Mahabharata, Ramay = Ramayana, Dhatup = Dhatupatha (Sanskrit);
PDhatupatha = Dhatupatha (Pali). The rest of the abbreviations of Pali texts
follow those in the epilegomena of 4 Critical Pali Dictionary; the details for the
abbreviations of the titles of secondary works, e.g., CDIAL, EWAIa, etc., can be
found at the end in the section entitled Literature.

Journal of the Pali Text Society, Vol. XXXIV (2021), pp. 251311
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On occasion, there is a fifth type, “Preverbs”: Verbs with more than
one preverb are indexed under the etymon instead of the prefix, as in the
case of kujjati to which the preverbs a (neg.), ava, u, ni, pali, pati can be
appended.
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DENOMINATIVE VERBS
A denominative verb is one that is usually formed from a synchronically
occuring noun (or an adjective) to which verbal endings are appended.
Denominative verbs, in a way, can be seen as nouns (or adjectives)
which have metamorphosed into verbs formally and semantically.
Denominative verbs are well represented in the Indo-European language
family, such as Indo-Aryan, Iranian, etc. For example:
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Avestan: baésaziiaiti “to cure” (Yast 8. 43) < baésaza- “cure”

Vedic Sanskrit: bhisajydti “to act as doctor” (RV 8.22.10d) [beside
bhisakti (RV 8.79.2b)] < bhisdj- “doctor”

Epic Sanskrit: svapnayate “to wish to sleep” (Mahabharata
7,159.18) < svapna- “sleep”

Classical Sanskrit: lohitayati “to become red” (Kumarasambhava
8,28¢) < lohita- “red”

Pali: aruriyati “to feel sick” (Majjhima-nikaya III 234,23) < atura-
“sick”

Asokan: sukhapayate “to feel pleasure” (Rock Edict VI Girnar) <
sukha- “pleasure”

Buddhist Hybrid Sanskrit: vrstayate “to rain” (Miula-Sarvastivada-
Vinaya) 1.36.8, prose) < vrsti- (or vrsta) “rain”

Gandhari: arogyati “to wish for health” (ms. CKD 133) < aroga-
“health”

DENOMINATIVE VERBS IN SANSKRIT
FORMATION
As shown below, the most productive forms of denominative verbs in
Sanskrit can be understood as being basically comprised of two to three
constituent parts. There is a stem, i.e. a noun (or an adjective) which
ends in either a consonant or a vowel which can remain the same,
change, or be elided; 2 a denominative suffix -ya-, or not; and a verbal

ending.
EXAMPLE 1 : d-stem noun > g-stem denominative base
amitrayati “to act as an enemy”’
Stem Denominative Suffix Verbal Ending
amitrd- “enemy” -ya- -ti

2See Whitney (1889: § 1053—1068) for the details.
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EXAMPLE 2 : d-stem noun > g-stem denominative base

svapnayate “to wish to sleep”

Stem Denominative Suffix Verbal Ending

svapnd- > svapna- -ya- -te

EXAMPLE 3: an-stem noun > denominative base (post sandhi -an- > a-

rajayate “to act as king”

Stem Denominative Suffix Verbal Ending

rajan- > raja- -ya- -te

EXAMPLE 4: j-stem noun > denominative base (post sandhi j- > k-),
without suffix -yd-

bhisakti “to act as doctor”

Stem Denominative Suffix Verbal Ending
bhisdj-> bhisdk- (4] -ti
MEANING

The denominative verb in Sanskrit has a vast array of semantic flavor-
ings, but at all times bears, at the minimum, a strong affiliation with the
stem from which it is derived.
Whitney (1889: § 1058) posits:
The denominative meaning is, as in other languages, of the
greatest variety; some of the most frequent forms of it are:
be like, act as, play the part of ; regard or treat as; cause to
be, make into; use, make application of; desire, wish for,
crave — that which was signified by the noun-stem.

In order to acquire a better understanding, five examples of these
flavorings as set forth in the Kasikavrtti — a 7th century commentary on
the Astadhyayi of Panini — are below. Each example explicitly lays out
the condensed meaning of the denominative verb under the focus of the
commentator.

N.b.: With the word “crow” (kakah) in the third example in
hand, subjects for the other four examples have been



Namadhatusiici: An Annotated Index

inserted, along with interpolation, all of which has been
placed between brackets. As the first and second examples
show, a single denominative verb can be versatile, belong
to more than one semantic field, with “putriyati” having a
desiderative flavoring (via icchati “to desire”), as well as a
comparative flavoring (via the comparative particle iva

“like” and acarati “to treat”).
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putriyati [is equivalent to saying “The father] desires a son of his

own” (atmanah putram icchati putriyati, 3.1.8)

putriyati [is equivalent to saying “The teacher] treats the pupil like a

son” (putram iva dcarati putriyati chatram, 3.1.10)

Syendyate [is equivalent to saying “The] crow acts like a raptor”

(Syena iva acarati kakah syenayate, 3.1.11)

Sabdayate [is equivalent to saying “The boy] makes a sound”

(Sabdam karoti sabdayate, 3.1.17)

sukhdyate [is equivalent to saying “The girl] feels pleasure” (sukham

vedayate sukhayate, 3.1.18)

DENOMINATIVE VERBS IN PALI FORMATION

FORMATION

Like Sanskrit, denominative verbs in Pali can also be understood as

being comprised of the same basic components: There is a stem, a

denominative suffix or not, and a verbal ending.

Note, though, in Pali stems do not normally end in consonants.

Stems usually end with a vowel which can remain the same, change, or

coalesce with suffix -ya- (i.e., -a-ya- > -e-).

Nine examples exhibiting the formation of the constituent parts of

denominative verbs which are based upon stems ending in d-, a-, i-, and

- now follow.

Example 1: d@-stem noun > g-stem denominative base

maggayati “to search”

Stem

magga-

Denominative Suffix

_ya_

Verbal Ending
-ti
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Example 2: d-stem noun > a-stem denominative base

dhumayati “to fume”

Stem
dhiama- > dhima-

Denominative Suffix

_ya_

Verbal Ending
-ti

Example 3: @-stem noun > i-stem denominative base
dhammiyati “to act in a lawful manner”

Stem

dhamma- > dhammi-

Denominative Suffix

_ya_

Verbal Ending
-ti

Example 4: @-stem noun > 7-stem denominative base

aturiyati “to feel sick”

Stem
atura- > aturi

Denominative Suffix

_ya_

Verbal Ending
-ti

Example 5: @-stem noun > e-stem denominative base

cunneti “to (cover with) powder”

Stem

cunnda-

Denominative Suffix
-da-ya- > -e-

Verbal Ending
-ti

kathayati “to talk”

Example 6: @-stem noun > g-stem denominative base

Stem
katha- >

Denominative Suffix
katha-ya-

Verbal Ending
-ti

Example 7: i-stem noun > e-stem denominative base

kitteti “to praise”

Stem

kitti- > kitta-

Stem Vowel +
Denominative Suffix
-d-ya- > -e-

Verbal Ending

-ti

Example 8: #-stem noun > ¢-stem denominative base

kanduyati “to itch”

Stem
kandui-

Denominative Suffix

_ya_

Verbal Ending
-ti
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Example 9: d-stem adjective > d-stem denominative base,
without suffix —ya-
namassati “to honor”

Stem Denominative Suffix | Verbal Ending
*namassa- < Vedic o -ti

namasya- adjective

MEANING
Naturally, denominative verbs in Pali also have the comparative and the
desiderative—like semantic shadings, as well as a strong formal and
semantic connection with the vowel stems from which they were
produced. The following Kasika-like examples, adduced from the
Saddaniti — a 12th century book on Pali grammar — illustrate some of
the formations and meanings of the denominative in Pali.

N.B.: The first three have the phrase iva attanam dacarati:
they are with a comparative sense. Of these, the second is
also illustrative of onomatopceia, as is the fourth. The fifth
shows a form based upon the possessive adjective mama
(my/mine). The sixth and seventh have a comparative
sense. The eighth has a desiderative sense with the verb
icchati. The six remaining examples are not with a com-
parative or a desiderative sense; in these cases, the stems
function like verbal roots and directly carry the unflavored

meaning of the noun or adjective upon which they are
based.

pabbatayati [is equivalent to saying “The] Samgha in itself is like a
mountain” (samgho pabbatam iva attanam dcarati pabbatayati).

ciccitayati [is equivalent to saying “The] sound in itself is like
ciccita” (saddo ciccitam iva attanam dcarati).

dhumayati [is equivalent to saying “The] substance in itself is like
smoke” (vatthum dhiamam iva attanam acarati dhumayati).

daddubhayati [is equivalent to saying “The] sound is like daddubha”
(saddo daddubha iti acarati daddubhayati).



258 Timothy P. Lighthiser

mamayati [is equivalent to saying “She] grabs [and says,] ‘This is
mine!’” (mama idan ti ganhati).

mettayati [is equivalent to saying “The] bhikkhu acts like a friend,
so he feels compassion” (bhikkhu metta iva dcarati mettayati
tatha karunayati).

chattiyati [is equivalent to saying “The lady] uses [what is] not a
sunshade like a sunshade” (achattam chattam iva dacarati
chattiyati).

puttiyati [is equivalent to saying “The] teacher treats the pupil, who
is not his son, like a son” (aputtam puttam iva acarati puttiyati
sissam dcariyo).

pattiyati [is equivalent to saying “The father]| desires a bowl of his
own” (attano pattam icchati pattiyati).

atihatthayati [is equivalent to saying “He] travels across [land] by
elephant” (hatthina atikkamati atihatthayati).

upavinayati [is equivalent to saying “She] sings [and plays along]
with the lute” (vindya upagayati upavinayati).

dalhayati [is equivalent to saying “He] fortifies [his] virility”
(dalham karoti viriyam dalhayati).

pamanayati [is equivalent to saying “He] exemplifies [virtue]”
(pamanam karoti pamanayati).

kusalayati [is equivalent to saying “The mother] asks about [his]
well-being” (kusalayam pucchati kusalayati).

visuddhayati [is equivalent to saying “The] night becomes clear”
(visuddha ratti hoti visuddhayati).

In summary, based upon the above, a denominative verb in Pali can
be said to either have a comparative or a desiderative flavoring added to
the stem, or not, and if not, it can have just the plain flavoring of the
noun (or adjective) upon which it is based. So, in Pali, if the noun (or
the adjective) from which a denominative verb is based is called X, then
its meaning can be as follows, at the very least:

to be like X; to use like X; to treat like X; to desire X; and
probably, according to Whitney, to act as X; to play the
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part of X; to regard as X; to cause to be X; to make into X;
to use X; to make application of X; to wish for X; to
crave X.

NAMADHATUSUCI

ankati, ankayati, anketi “to mark” anka- — “mark”

[Cf. Skt ankay®: arnkayitva, Baudhayana-Dharmasitra I 110,18, ankayam
asa, Mbh 3,229.5, -ankita-, R 5,34.2]

Dhatusiici: aki laksane, Dhatup 1 92, anka pade laksane ca, Dhatup X
473, anka lakkhane, PDhatup 3, 535, aki lakkhane, Dhatum 10, 745,
Sadd 22 (I 87), 1295 (X 382)

Ct.: ankitakannako ti atha viddhakanno chiddakanno, Ja 11 185,23

Ref.: v. CDIAL 100, 104, EWAia, and KEWA s.v. ankd-, cf. Kuiper
(1952, 61-62)

pres. 3 sg. ankati, Sadd 11 325,22, ankayati, 521.4, anketi, 5214

pp- °ankita-, Ja 11'185,10%, Ap 487,12, Abh 263, Sadd III 859,9

abs. anketva, Jal 451,25, 11 3094

ajjhayati “to study” «— ajjhaya- “study”

[Cf. Skt adhyaya-, Mbh 1,1.57]

Dhatustci: Rem. ini adhyayane, Dhatup 11 41, i ajjhayane, Sadd 13 (I 37)

Ct. : gjjhayati ti ajjhayako mante parivatteti ti, Sv 1 247,16, Sadd 11 355,15

pres. 3 sg. ajjhayati, Sv 1 247,16, Mp Il 261,12, Sadd II 322,29, 355,15

atfiyati “to be distressed, hurt” «— afta- “hurt” or atfi- “calamity”

[CTf. Skt drta-, Taittirtya-Samhita VI 4,18.6, Satapatha—Bréhmana IV 5,2.3
(Madhyandina), arti-, Atharvaveda-Sambhita III 31,2 (Saunaka), atta-
yate, Kas ad Astadhyayt 3.1.17]

Ct.: atfiyami ti atto pilito viya homi, Sv 11 389,13, attiveyya ti atto
dukkhito bhaveyya, Ps 11 90,17

Ref.: v. CDIAL 1337 and cf. EWAia s.v. ARD [Rem.]; cf. BHSD s.v.
art(t)iyati and BHSG s.v. artiyati/te]

pres. 1 sg. attiyami, D 1 213,22, S T 131,12, A IV 3773, Pv 1 10,2, addi-
yami, Thi 140 (/" addiyati), 3 sg. attiyati, Vin 1 86,36, M 111 300,32,
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A 114528, attiyati, M 1 423,24, A IV 43548, 2 pl. attivatha, A1 1156
foll., 3 pl. attivanti, Vin 111 68,16, 69,34

ankati, ankayati, anketi “to mark” < anka- “mark”
opt. 1 sg. attiyeyyam, A 1 145,31, 3 sg. attiyeyya, Vin 111 68,19, M I 120,1,
A1V 3772, 2 pl. attiveyyatha, A1 1154
pres.part. attiya(t)-, Nidd 1 466.6, Pj 11 5728, attiyanta-, Vin 111 6821,
JaV 114,26, Pj Il 14,3, attiyamana-, Vin 111 24,26', M 111 269,11, S IV
62,25, Sp 1 247,11
ger. attiyitabba-, M 1 419,27, AT 115,10
va. attita-, Th 157, Thi 89, 328 (/* addiyati), Ja Il 269,21*, Mhv 6,21
abs. attiyitva, M 1 419,28, Bv-a 73,15
atigalhati “to oppress” < atigalha- “oppressed”
[Cf. Skt atigahate: ati gahemahi dvisah, RV 2.7.3]
Ct.: atigalhita ti paccatthikehi atipilita viluttasapateyya viddhasta-
vahand hutva, Ja 401 ;31
pp- atigalhita-, Ja V 401,14*
ativapnati “overcolor” < ativanna- “overcoloring”
[Cf. Skt varnay®: varnayatum, R 7,35.17, varnayati, Yajhavalkyasmrti
3,162.1, vivarpayati, .v. BHSD s.v.]
pres. 3 sg. ativannati, D 1 267,18

ativegayati “to overhasten” «— ativega- “overhastening”
[Cf. Skt ativega-, Mbh 8,54.8, R 5,1.31]
aor. 2 sg. ativegayi, Mp 1 428,18
atihatthayati “to travel across by elephant” « atihatthin-
“traveling across by elephant”
[Cf. Skt atihastay®: atihastayati, Mugdhabodha 21,17]
pres. 3 sg. (ati)hatthayati, Kacc-v 441, Sadd II 587.8, 823,30, Mogg-v V 12
atthapeti “to instruct about what is good or profitable”
«— attha- “good, profitable”
[Cf. Skt arthapayati, Kas ad Astadhyayi 3.1.25]
pres. 3 sg. atthapeti, Mogg V 13
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addayate “to be moist” «— adda- “moist”
[Cf. Skt ardray®: ardrayanti, Satakatraya 1.5 (Ed.: Chaukhamba Vidya
Bhavan)]
Ct.: addayate ti udakabharito viya addo hutva pannayati, Ja IV 353.1°
Ref.: v. CDIAL 1340 and EWAia s.v. ARD
pres. 3 sg. med addayate, Ja IV 351 ,26*

addiyati “to hurt” «— attiyati x addita- or «— addita- “hurt”

[Cf. Skt ardita-, R 4,57.6, ardiyamana-, Divyavadana 23,27]

Dhatusiici: arda himsayam, Dhatup X 365, adda himsayam, Sadd 1498
(X 285)

Ref. On aft- (M Be Ce) and addh- (Ke Se) as alternatives for add- (ad
Thi 77, 140) v. Norman (1971, 79, 90).

pres. 1 sg. addiyami, Thi 140 (/' attiyati)

pp- addita-, Thi 77, 89, 328

andthati “to be helpless” «— anatha- “helpless”

[Cf. Skt nadha®: nadhamana, Rigveda 1.178.3, natha®: nathita-, Athar-
vaveda-Samhita 4.36.7 (Paippalada), nathamana-, Buddhacarita
2,5.4.2]

Dhatusici: nathr yaciopatapaisvaryasihsu, Dhatup 1 7, nadhr yacrio-
patapaisvaryasihsu, Dhatup 1 6, natha yacanopa-tap -issariyasimsu,
PDhatup 129, natha yacana-santapa-isserasimsanesu ca, Dhatum 185

Ct.: anathamano ti niravassayo andatho viya, Ja V 18,23

pres.part. anathamana-, Ja V 16,1+

anupadati “to repeat” «— anupada- “a next following word”
[Cf. Skt anuvad: anuvadati, Katha-Samhita 19.4]
Ct.: anupadanti ti anugacchanti, Sv 111 868 33
Ref.: On -v- ~ -p- v. Oberlies (2001, 76—77 n.6, 79 n.4), von Hiniiber
(2001, §§177-79).
pres. 3 pl. anupadanti, D 111 86,26 v.1.
anuvicareti “to ruminate” < anuvicara- “rumination”
[Cf. Skt anuvicaray® (v. BHSD s.v.)]
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pres. 3 sg. anuvicareti, D 1l 242,8, M 1 115,22, A III 87,12, 3 pl. anu-
vicarenti, A 11l 177,24, 178.16

opt. 1 sg. anuvicareyyam, M 1 116,7 foll., 2 sg. anuvicareyyasi, A IV
86.5

pres.part. anuvicaraya(nt), M 1 116,12, A 11l 382,6, 383,7

abs. anuvicaretva, M 1 144.5

andhayati “to make blind” < andha- “blind”
[Cf. Skt andhd, RV 1.112.8D]
Dhatusici: andha drstyupaghate | upasamhara ityanye, Dhatup X 471,
andha ditthipasamhare, Sadd 1511 (X 380)
pres. 3 sg. andhayati, andheti, Sadd 11 548,24
pp- andhita-, Ja 11 327,13*
abhaveti “to annihilate” < abhava- “annihilation”
[Cf. Skt abhava-, Svetasvatara-Upanisad 6.4.2]
Ct.: abhaveti ti vinaseti, Nidd-a 11 281,17
pres. 3 sg. abhaveti, Vibh 262,37, Nidd-a II 30,25, Vism 334,25, Sadd II
5,28, abhaveti, Nidd 11 179,53 (wrong reading accord. to Cone s.v.)

abhijjhati “to covet” «— abhijjha- “covetousness”
Ct.: anabhijjhita ti na abhikankhita, Vv-a 200,19, Rem. najjheti ti
nabhijjhati, Pj 11 568,20
Preverb: an
pres. 3 sg. abhijjhati, SV 74.6 foll.
pp- abhijjhita-, Vin 1 287,27 (an+), Sn 40 (an+), Ja VI 445.,25*, Nidd 11
84,6 (ad Sn 40)
abhiniveseti “to adhere to” < abhinivesa- “adhering”
[Cf. Skt abhinivesay®: abhinivesitam, Mbh 4,18.26]
Ct.: nabhiniveseyya ti na adhitthahitva adaya vohareyya, Ps V 30,19
opt. 1 sg. abhiniveseyyam, Thi-a 284,2, 3 sg. abhiniveseyya, M 111 234,30,
235,16
abs. abhinivesitva, Spk 1 64,1
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abhilepeti “to cover” < abhilepa(na)- “covering”
[Cf. Skt lip°: ni [..] alipsata, RV 1.191.1, abhilip®: abhilipita-
Jaiminiya-Brahmana 1.259.12, lepay®: lepayisyami, R 2,9.36]
Ct.: suvapnenabhilepayin ti tam silasanam jambonadasuvannena
abhivisesena lepayim chadesin ti attho, Ap-a (Be)
aor. 1 sg. abhilepayim, Ap 84,10

abhisekayati “to anoint” «— abhiseka- “anointing”
[Cf. Skt abhisekay®: abhisekita-, Rasaratnakara 14,43.1]
pp- abhisekita-, Mhv-t 305,22 foll.
avamaneti “to disrespect” «— avamana- “disrespect”
[Cf. Skt avamanay®: avamanayet, Manu-Smrti 2,50, avamanita-,
Mbh 3,268.13]
Ct.: sahanto avamanitan ti vibhagam akatva tehi pavattitam avamanam
paribhavam sahanto khamanto, Cp-a 143,11
pp- avamanita-, Cp 11 5,11, Pv-a 36,7
abs. avamanetva, Ja' V 2464

ahimseti “to not injure” < ahimsa- “not injuring”

[Cf. Skt himsay®: himsayant-, Mbh 3,188.2]

Dhatusuci: hisi himsayam, Dhatup X 366, himsa himsayam, PDhatup
387, Rem. himsa vihimsayam, Dhatuom 621, hisi himsayam,
Sadd 1655

pres.part. ahimsayat-, Mil 184,25, 185,19

akulayati “to disarrange” «— akula- “disarranged”
[Cf. Skt @kulay®: akulita-, Mbh 13,14.105, Kumarasambhava 5,85]
Preverb: an
ger. akulaniya-, Pv-a 1181 (+)
pp- akulita-, Vibh-a 243,28

aghateti “to hate” — aghata- “hate”
[Cf. Skt aghata-, aghatay® (v. BHSD s.vv)]
Ct.: Rem. kopo hi cittam aghateti ti, Sv 111 854.4, cetaso aghato ti kopo,
Mp I 152,12
pres. aghateti, Sv 111 854.4
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pp- aghatita-, Nidd 1 408 21, 412,15, Patis [ 130,14
abs. aghatetva, S1151,2, AV 1723, Sn 126,26, Pj I1 476,10

anapeti “to command” «— ana- “command”

[Cf. Skt ajiapay®: ajnapayam cakara, Chandogya-Upanisad 5.3.7,
ajiiapayet, Mbh 12,69.20, R 2,46.17, Rem. anapayati, Katyayana’s
vt. ad Astadhyayt 1.3.1, v. also BHSD s.vv. anatta, anapeti, cf.
Gandhart anapemi, CKI 20,28, anavidavo, CKD 152, anapita, CKI
20, 29]

Dhatusiici: ana pesane, PDhatup 576, Dhatum 805

Ct.: anapeti ti uddissa va anudissa va anapeti, Sp 1l 445,24, baddham
anapest ti brahmano pakatiyapi tasmim issapakato 'va so ranio
anapehi ti vacanam sutva yasma pakkosapehi ti ranna vuttam tasma
nam hatthesu padesu ca baddham katva anapessami ti baddham
anapesi, Sp 1l 294,30, navakam bhikkham anapetun ti ettha yo
sakkoti uggahetum evaripo anapetabbo na balo, Sp V 1060,7

Preverb: an

pres. 1 sg. anapemi, Vin 11 290,20, 3 sg. anapayati, Kacc-v 643, Sadd III
865.22, anapayate, 865.15, anapeti, Vin 1 196,25, Kkh 27,37, Mil §7.12,
3 pl. anapenti, Mil 29,6, Ps 11 373,13

imper. 2 sg. anapehi, Vin I 273,1, 11 191,28, Ja II 189,17 foll., Sp II 2951,
3 sg. anapetu, Vin 1 276,28, I 290,12, Pj I 61 30, 2 pl. anapetha, Ja VI
136,5*, Sp1 10,18, Pj 1 95,3

opt. 2 sg. anapeyyasi, D 11 3246, 3 sg. anapeyya, Vin IV 280,28, 291,27,
302.3, Mil 35,7, 147.12

aor. 3 sg. anapesi, Vin 1 73,23, D Il 67,15, Ja VI 387,10, Vism 392,1, 3 pl.
anapesum, D 11 159,14, 161,31, Ja VI 556,12

fut. 1 sg. anapessami, Sp 11 295.3, Ps IV 80.13

pres.part. anapenta-, Ja VI 23,21, 448,25, Sp 11 369,13, Pv-a 39,13

ger. anapetabba-, Sp 1V 755,18, V 1060,3 foll.

pp- anatta-, Vin 1 116,37, Ja VI 104,24° (an+), Kv-a 141,12, anapita-,
Vin IT 292,11, Mhv 39,18, Mil 1471, Nidd-a I 198,15 (an+t), anapi-
tatta-, Mil 14726

inf. anapetum, Vin 1 116,7, 1189 foll.
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abs. anapetva, Vin Il 54,7 foll., Ja IV 27.13, Ps II 297.33, Spk III 202,18

(ant)
aturiyati “to feel sick” «— atura- “sick”

[Cf. Skt dtura-, RV 8.22.10 (v. EWAias. v. turd-, cf. CDIAL 5874),
Gandhari adura-, DhpK 237a]

Ct.: aturiyati ti aturo hoti gelainiam patto sabadho, Ps V 31,8, Rem.
atto ti aturo, Pj 11 489,11 (ad Sn 694)

pres. 3 sg. aturiyati, M 11l 234,23, Pj I 146,11

pp- aturita-, Ps 11 129,24, Nidd-a I 94,8

aroget “to be healthy” «— aroga- “healthy”

[Cf. Skt arogyay® (v. BHSD s.v.), Gandhar arogyati, CKD 133]

Ref.: On & as a alpha privative in Pali v. Oberlies, 2001 §6.4; cf. von
Hiniiber, 2001 § 160, pace Cone for whom it is a wrong reading
(v. DOP s.v. arogapeti, Ce).

caus. 1 sg. opt. arogapeyyam, Vin 1 2747

alayati “clings to” «— alaya- “clinging”
[Cf. Skt ali: aliyate, Mbh 3,60.13]
pres. 3 pl. alayanti, S 111 190,12, Pet 109,8, Sv II 464,15, Ps II 174,30

alopati “to rip off” «— alopa- “rip-off”
pres. 3 sg. alopati, Th 743, Th-a III 25,11

avilati “to become turbid” «— avila- “turbid”
[Cf. Skt avilay®: avilayitum, Sakuntala 5.21]
Ref.: On the formal and semantic development of MIA avila-v. EW Aia
s.v. abilam.
pres. 3 sg. avilati, Mil 259,31, 260,3

aharayati, ahareti “to take food” < ahara- “food”
[Cf. Skt aharayanti, Mbh 12,56.50]
Ct.: ahareti ti paribhunijati ajjhoharati, As 401,26, Rem. ... afthamano
aharayamano ..., Pj Il 284,22 (ad Sn 240)
Ref.: At Tht 460, one should read aharisam, not iya, accord. to Norman
(1971, 163).
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pres. 1 sg. aharemi, M 1 78,3, 3 sg. ahareti, D 1 166,14, A 1 114,
Dhs 231,15, Pp 55,19, 3 pl. aharenti, S 111 240,3, M 1 238,26, Pj 11 2081

opt. 1 sg. ahareyyam, M 1 245,18, 2478, 3 sg. ahareyya, Nidd 1 241,
368,27

arogeti “to be healthy” < aroga- “healthy”
11 aor. 1 sg. aharesim, M 1 245,21, Spk 11 107,14, 3 sg. @haresi, Vin V 19,18
pres.part. aharaya(nt)-, M 1 81,7, Vism 418,29, aharayamana-, Pj 11
284,22, aharenta-, Vin V 19,10, As 401 27
inf. aharetum, Ja 1 67,29
abs. gharetva, M 1 247,17, 11 2129

ugghatiyati “to elate” «— ugghata- “elation”
Ct.: ugghatita ti uddhumata, Mp 111 25820
pp- ugghatita-, A 111 68,26, 69,6+, Nidd I 1683 foll.

udaneti “to chant” < udana- “chant”

[Cf. Skt udanay®: uddn'ayati Taittirtya-Brahmana III 9,6.3 [ambe
ambaly ambika iti patnim udanayati], udanayati, Mahavastu III
111.8 apud BHSD s.v.]

Ct.: udanam udanest ti udaharam udahari, Sv 1 140,28

pres. 3 sg. udaneti, Vin 11 18326, 3 pl. udanenti, D 111 218,23, A 1l 202,13

aor. 3 sg. udanesi, Vin I 3,4 foll., D 1 47,9, S 1 20,7 foll., Th-a I 36,4

pres.part. udanaya(nt)-, Mhv 19,29, udanenta-, Ud 18,26, Ja III 216,23,
1V 270,14, Thi-a 1 136,32

pp- udanita-, Dhp-a IV 55,16, Ud-a 314,17

abs. udanetva, Ja 1 267,30, Spk I 89,22, Mhv 27,8

upakkamalati “to act” «— upakkama- “action”
Ct.: upakkamam karoti upakkamalati, Kacc-v 441
pres. 3 sg. upakkamalati, Kacc-v 441

upaddaveti “to bother” «— upaddava- “bother”
[Cf. Skt upadrava, Mbh 12,318.20]
pres. 2 sg. upaddavetha, Sv 1 213,23, Ps Il 31828 3 sg. upaddaveti,
th—a I 70,10
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upamaneti “to compare to” «— upamana- “comparison”

[Cf. Skt upamana-, Astadhyayt 6.1.204]

Dhatusiici: ma mane, Dhatup I 47, ma mane sabde ca, Dhatup 111 7, ma
pamane, Dhatum 595, 723, ma mane sadde ca, Sadd 647, ma
parimane Sadd 1248, 1288

Ref.: At Th1 382, -upamaniye is the correct reading accord. to Norman
(1971, 141).

pPp- upamanita-, Thi 382

upavinayati “to pluck a lute” «— upavina- “lute”
[Cf. Skt upavinay®: [vinayopagayati] upavinayati, Ka§ ad Astadhyayi
3.1.25] Ct.: vinaya upagayati upavinayati, Sadd Il 587,20
pres. 3 sg. upavinayati, Kacc-v 441, Sadd II 5878

uppandeti “to ridicule”

[« pandaka- “eunuch” (accord. to Smith, Sadd V 1276; cf. pace
CDIAL 9372, Dhatup I 306 (infra), Pkt ubbhanda- “abusive™); cf.
Skt pandaka-, Maitrayani-Samhita (v. EWAia s.v., cf. Burrow
(1955, 384), KEWA s.v.)]

Dhatusiici: Rem. bhadi paribhasane, Dhatup 1 306, panda paribhdse,
PDhatup 567, Dhatum 797, padi parihase, Sadd 1417
hasimsu, Sp 111 687,20, uppandeti ti uppandanakatham, Pp-a 250,1

pres. 3 sg. uppandeti, Vin 1 2162, A 1l 91,17, Pp 67,12, 3 pl. uppandenti,
Vin I 272,30, 11 128,2, Mp I 316,11,15

aor. 3 sg. uppandesi, Ja V 2889, Mhv 2588, Thup LXIV 6, 1 pl.
uppandimha, Pv-a 175.9, 3 pl. uppandesum, Vin 111 233,12

fut. 3 pl. uppandessanti, Spk 1 179,20, As 273,21

pres.part. uppandenta-, Ud-a 318,19, Pj Il 19,8, pass. uppandiyamana-,
Vin IV 2789, 345.4, A II1 91,18, Ud-a 177,28

pp- uppandita-, Vin 111 233,18, Ps I1 414,19

abs. uppandetva, Dhp-a 1 2766

ubbhandeti “to load up” < ubbhanda- “loaded up”
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[Cf. Skt sambhandayate, Kas ad Astadhyayl 3.1.20 [pucchabhanda-
civaran nin], bhanda- (q.v. EWAia s.vv., cf. CDIAL 9440)]

Ct.: Rem. civarehi ubbhandikate ’ti civarehi ubbhandikate yatha
ukkhittabhanda honti, evam kate ukkhittabhandikabhavam apadite
ti attho, Sp V 112730

pp- ubbhandita-, Vin 1 287,33

usityati, usuyyati, usuyy[ayjati, ussuyati “to grumble”
«— usuyya-, usitya- “grumble”

[Cf. Skt asiay®: asiyan, RV 10.135.2, asiyayitva, Mbh 3,63.16, asiyet,
R 2,72.21, abhyasiyya, R 2,8.1, gunesu dosaviskaranam asiuya, Kas
ad Astadhyay 1.4.37]

Dhatusuict: saya [sic] dosavikarane, PDhatup 238, usitya dosavikarane,
Dhatum 342

Ct.: mam usuyyasrt ti mayham usuyyasi mayham issam karosi, Pv-a 87,25

Ref.: v. EWAIia s.v. asiy, Whitney (1889, § 1061)

Rem.: Some traditions’ mss have usuyati, usityati, or ussuyati (v. DOP s.v.).

pres. 1 sg. usuyyami, Ja IV 134,19%, 2 sg. usuyyasi, Pv Il 321, 3 sg.
usuyyati, Ja V 114,23, Sadd Il 695,25, usiyati, Ps IV 74,2, 3 pl.
usuyyanti, Vin 1 242 31, Il 190,11, usiyanti, Ja 111 7,26

pres.part. usuyya(nt)-, Ja 1l 27.2* (an+t), usuyy/ay]amana- [Morris’
emendation, m.c.], A I 199,9* (an+), usiya(nt)-, Ps 1 288,14, Ud-a
256,10, Dhp-a I1I 346.8, usityamana-, Mp IV 171,7, ussuyyant-, Sv 111
784.28

pp. usuyitta-, Dhs 1121, usiyitta-, Vibh 357,23, ussuyitatta-, Nidd 1 440,27

usigydyati “to grumble” «— usiya- “grumble”
ger. usiyayitabba-, Mil 402,14

ussakkati, ussukkati “to be eager” «— ussukka- “eagerness”
[Cf. Skt autsukya-, Mbh 3,2.64, R 2,108.4, utsukay®: utsukdayamana-,
Bhattikavya 5,74.2; Rem. utsuka- is a denominal base that belongs
to the bhrsadigana, Kas ad Astadhyayi 3.1.12]
Ct.: osakkantiya va ussakkeyya ti patikkamantiyd upagaccheyya
anicchantiya iccheyya ekaya sampayogam anicchantiya eko
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iccheyya ti vuttam hoti, Sv 11 397,15, padehi ussakkitva agganakhato
patthaya padehi abhirahitva, Mp 111 319,22

Ref.: On the formation of ussukka- («— *utsukya- «— autsukya-) v.
Oberlies (2001, 54; 1995, 129).

pres. 3 sg. ussakkati, Mil 260,25, Vism 705,12

opt. 3 sg. ussukkeyya, D 1 230,21, Th-a 1 179,23

caus. 3 sg. pres. ussukkapeti, It-a 1 116,23, 1 sg. aor. ussakkapesim, Vv-a
95,12, ussukkapesim, Th-a Il 27036, pres.part. ussukkapenti-, Thi-a
134.3, 20236, ger. ussukkapetabba-, Patis-a 19,21, pp. ussukkapita-,
Thi IIT 161,15, abs. ussukkapetva, Ps V 23,26, Spk II 175,11, Ud-a
165.,9, Vibh-a 390,1, inf. ussukkapetum, Sv 111 725,7, Th-a II 86,2

pres.part. ussukka(nt)-, Sv Il 39725, Ud-a 398,11, ussukkamana-,
Vism 153,15

inf. ussakkitum, Vibh-a 419,29

abs. ussakkitva, A 111 2417, Mil 260,22, Vism 437.5

ussineti, usseneti “to be attached to” «— *ussina-, *ussena-
“attached”
Ct.: ... n’ ev’ ussenetl ti ditthivasena na ukkhipati ..., Mp 111 209,3
Rem.: Perhaps usseneti is formally patterned after patileneti («— li-na +
pati) which occurs earlier in the Samyutta-nikaya, pace CPD, DOP
S.v. usseneti («— utseni); it is synonymous w/ apacinati, acinati, and
upadiyati and antonymous w/ viseneti. On suffix na v. Oberlies
(2001, §56), von Hiniiber (2001, §492). Cf. BHSD s.v. visrenikatva.
pres. 3 sg. ussineti, Nidd I 21,14, I 161,15, KV 93,21, 542,28, 543.7, usse-
neti, S 1l 89,23, A 11 2143, foll., 3 pl. ussinenti, Patis 11 167,21
pres.part. ussinenta-, Kv 614,12

@nayati “to become less” «— iina- “less”
[Cf. Skt @nay®: anayih, RV 1.53.3d, Atharvaveda-Samhita (Saunaka)
20.21.3d, Kas ad Astadhyayt 3.1.51]
Dhatusuci: ina parihane, Dhatup X 430, @na parihane, Dhatum 831,
una parihaniyam, Sadd 1516 (X 342)
pres. 3 sg. iunayati, ineti, Sadd 11 549,27
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ogumpheti “to string together” «— °gumpha- “stringing”

[Cf. Skt guspita- (v. EWAia s.v.), gumphita-, Vaikhanasa-Mantraprasna
8.3.8.7, gumphitva, Kas ad Astadhyayt 1.2.23, guhm- (v. BHSG s.v.)]

Dhatusiici: gumpha granthe, Dhatup VI 43, Rem. gupha granthe,
Dhatup VI 42, gupha ganthe, Sadd 580

Ct.: ogupphiyantt [sic] ti bhittidandakadisu vethetva bandhanti, Sp V
1087.8, ogumbetva [sic] ... ti chadanam odhunitva ghanadandakam
katva ..., Sp VI 12071

Ref.: CDIAL 4205 [2]

pass. 3 pl. ogumphiyanti, Vin 1 194,6

abs. ogumphetva, Vin Il 117,22, 120,12, 121,12, 14134

osanheti “to make smooth” «— °sapha- “smooth”

[Cf. Skt slaksnd-, Astadhyayt 3.1.21 (listed as a denominal base; v.
EWAia s.v.), slaksnay®: samslaksnya, Satapatha—Bréhmana Vis,2.4
(Madhyandina), slaksnita-, Mahavastu I 7,2]

Ct.: kocchena osanhentt ti kocchena olakkhitva sannisidapenti, Sp VI
1200,27

pres. 3 pl. osanhenti, Vin Il 1075 foll.

opt. 3 sg. osanheyya, Vin Il 107,11, Sp I 107,11

ger. osanhetabba-, Vin 11 107,10

pp- osanhita-, Th-a 111 86,26

abs. osanhetva, Ja 1V 219,16, Pj I 35,26

katakatayati “to make (the sound) katakata”
«— katakata- “(the sound) katakata”
[Onom. Cf. Skt katakatda(pa)y®: katakatayya, R 7,61.2]
Ct.: Rem. kunthena chijjamand katakata ti saddam karoti, Pp-a 193,11
Ref.: v. Emeneau (1969, 289)
pres. 3 pl. katakatayanti, Pj 11 67,31, 68,2 Vibh-a 24734, 2482, Vism
264,25,29

kannakayati “to darken” «— *kapnaka- “dark”
[Not clear. Cf. CPD, DOP s.vv. kanna-, kannaka-, kannakita-. Rem.:
Could kannakita- be an error for *kanhakita- “darkened” («
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kanhaka- “blackish” [Sp-t, Be]«— kanha-, “black, dark” « Skt
krsnaka-, “blackish” (Kausika-Suitra 11.1.26) « krsnd-, “black,
dark’)? Could it be modelled formally after purijakita- (< puiijaka-
<« punija-) which occurs in the Vin (IT 208,31). On pha «— sna v.
Oberlies (2001, §18.4), von Hiniiber (2001, §239). Plus, in terms of
semantics, “darkened” is more applicable to bhitti-, sici-, and
civara-, unlike “mouldy”, “mildewed”, and “rusty”.]

Ct.: kannakita honti ti malaggahita honti, Sp VI 120527, cf. Sp III
6515, VI 11225,

Pp- kannakita-, Vin 1 48,9, I1 115,37, 209,7, 111 198,6

kandiiyati, kandiivati, kandivayati “to itch” — kandii- “itch”

[Cf. Skt kanda- is a Dravidian loan-word accord. to Burrow (1948,
369); is a denominal base at Astadhyayt 3.1.27; kandity®: kandii-
yante, Kathaka-Brahmana 23.4a : 76,7, kandityan, Mbh 1,139.3.]

Dhatustct: kanduf/va] kanduvane, PDhatup 286, kandiivanamhi kandivo,
Dhatum 416

Ct.: kanduvamano ti nakhanam chinnatta kanduvitabbakale tena
kanduvamano, Ps 111 12,8, Mp III 185,10, Pp-a 233,29

Ref.: On the change of y to v v. Oberlies (2001, § 14.8b). von Hiniiber
(2001, §214).

pres. 3 sg. kanduvati, Vin 1 205,37, kanduvayati, Ja V 198,3*, 3 pl. kandu-
vanti, Vin II 1211

aor. 3 sg. kandityi, Ja VI 413,24

pres.part. kanduva(t), Sp 11l 528,15, kanduvanta-, Vin 11l 117,14, Ps 1II
218,11, kandityamana®, Pj 11 116,7, kandivanta-, Dhp-a III 297,12,
kanduvamana-, Sp 111 528,14, kanditvamana-, M 1 343,33, A 11 207,19,
Pp 56,15

ger. kanduvitabba®, Ps 111 12,8, Mp III 185,10, Pp-a 233,30

inf. kandayitum, Ps 11 21,24

abs. kanduyitva, Ja V 298,10

kathayati, katheti, kaccheti “to talk” «— katha- “talk”
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[Cf. Skt kathay®: akathita, Astadhyayl 1.4.51, kathayisyami, Mbh
3,50.20, sankathayisyami, Mbh 5,8.30, Gandhar1 kaseti, SangCm
31140, kasayati SC 2 Ea6]

Dhatusuici: katha vakyaprabandhe, Dhatup X 389, katha vakyappa-
bandhe, PDhatup 582, Dhatum 816, Sadd 1469 (X 307), katha
kathane Sadd 1462

Ct.: kathetave ti kathetabbe, Sp V 1153,27, kaccho ti kathetum yutto
akaccho ti kathetum na yutto, Mp 11 308,23, sakacchayamano ti
panthapucchanavissajjanavasena sakaccham karonto, Mp 111 172,14,
Rem. acikkhami ti kathemi, Mp 1l 149,14, samvohdaramano ti
kathento Mp 111 1721

Preverb: a, sam

Ref.: On the rare in nitival suffix -tave (< Vedic -favdi) v. Oberlies
(2001, 8, 264), von Hiniiber (2001, §497); v. Oberlies (2001, 35, 97)
on sam — sa and thy — cch (in sakaccheti).

pres. 1 sg. kathemi, Ja 11 3073, Nidd I 246,13, 265,29, 3 sg. kaccheti, D 11
2375, foll. (sam+), kathayati, D 111 154.6, Sadd II 541,28, katheti, Vin
IV 168,27, S V 320,10, KV 415,22, Mil 22,17%, 3 pl. kathenti, Vin IV
164,15, Thi 522, Nidd I 98,15

imper. 2 sg. kathaya, Ja V1 4139, kathehi, Ja IV 1843, 191,1, Mil 268 4,
2 sg. med. kathayassu, Nidd 11 3416, 2 pl. kathetha, Dhp-a 18,

opt. 1 sg. katheyyam, M 1l 167,19, 1696, Ja 1 129,14, 2 sg. katheyyasi,
Sp VI 1364.1, 3 sg. kathaye, A 1 199, katheyya, D 1II 220,10,
Sn 930, Nidd I 389,15*, Kv 513,25, 2 pl. katheyyatha, SV 4195, AV
129,17, Ud 11,18, 3 pl. katheyyum, Nidd I 249,25

aor. 2 pl. kathayittha, Ja 1I1 441.,9, VI 413,19, Ps 111 68,18, 3 sg. kathay1,
Ap 331,12, kathi, Ap 253, kathesi, Vin I 1536, D I 110,1, M II 1454,
Ud 495, 3 pl. kathayimsu, Ja IV 199.4, 266,11 foll., Sadd 241,19,
kathesum, Ja X 28,4, 153.4, 371,2, Dip 8,10, PS IV 1474

fut. 1 sg. kathayissami, Ap 63,12, Mil 131,21, kathessami, M 1II 113,25,
ATl 184,17, Kv 415,33, 1 sg. med. kathayissam, Cp-a 20,26, 2 sg.
kathessasi, Sv 1 18438, 2 pl. kathessatha, Vin IV 164,22, 3 sg.
kathayissati, Ap 84.14, kathessati, Ja V 459,2, VI 33,23, 66,7, Sv |
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145.6, 3 pl. kacchissanti, Vin 11 75,37, 11l 159,16 (sam+), kathessanti,
Vin IV 164,28, Ja IV 340,17, Ap 304,26

caus. 1 sg. kathapemi, Ja 11 157,28, Dhp-a IV 42, 3 sg. pres. kathapeti,
Sp IV 907,18, Sv I 145,17, Th-a 11l 1812, 3 pl. kathapenti, Sv 1 1874,
Mp IV 17,17, Vibh-a 3505, 2 pl. imp. kathapetha, Ja 11 157,2,9, Mp 11
1515, 1 sg. opt. kathapeyyam, Ja Il 156,20, 1 sg. aor. kathapesim,
Mhv 32,44, 3 sg. aor. kathapayi, Mhv 24.4, kathapesi, Sv 1 184, 1II
822,14, 1 sg. fut. kathapessami, Mp 11 1516, IV 2683, Th-a Il 201 4,
1 pl. kathapessama, Ps 11l 17,21, Mp 1l 136,2, Ud-a 409,6, pres.part.
kathapenta-, Ja 11 157,10, Sp VI 1283,18, Mp IV 268,10, Vv-a 234,17,
abs. kathapetva, Ja 11 2304, IV 272,14, Ap 89,18, Sp IV 907,18, inf.
kathapetum, Ps 11 353,16

pass. 3 sg. kathiyati, Nidd 1 127,15, 210,11, 252,22, Il 4314, kathiyyati,
Ps IV 18,20, kathiyati, Ja 1 380,26, 111 331,16', Mil 205,14, Spk I 1004,
3 pl. kathiyanti, Nidd 1 420,15, kathiyanti, Mp 11 2058, 252.,9

pres.part. kathaya(t)-, Sp 1 79,2, kathaya(nt)-, Ap 85,6, Sp VII 1377.32,
Spk I 289,11, kathayamana-, Ja 1 2871, Il 112,18, V 395,10, Ps II
168,19, kathiyamana-, Sv 1 158,17, Il 723,14, Sp III 578,18, Mp 1I
136,22, kathiyamana-, Sp 11 322,10, kathenta-, Vin 1 188,22, Ja I
380,18, Nidd I 219,32, Sp VII 1363,27 (at), kathenti-, D 1 178,18, M 11
115, Ja VI 65.29%, kacchamana-, M 11 25321, A 1II 1819, Ps IV 2111,
kacchayanta-, Vin 1 1698 (sam+), kacchayamana-, A 11 189,10, foll.
(sam+)

ger. kathetabba-, Ja IV 45,2,V 77.3, Mil 2,16, Sp VI 1364,28, kathitabba-,
Nidd-a I 4,10,kaccha-, A 1 197,19, 1982 (a+), kacchitabba-, Vin V
123,15 (sam+)

pp- kathita-, Ja V1 86,1, Patis 11 196,13, Mp III 115,23, As 151,6

inf. kathetave, Vin 1 359,15%, kathetum, A 1II 393,8, Nidd I 127,20, Sv I
184.3, Mp 1 347,22, kacchetum, Nidd I 177,7 (sam+)

abs. kathayitva, Sp 1 82,4, Mp 1V 168.4, Vism 97,1, kathayitvana, Sp 1
67,18*, kathetva, Vin 1II 2978, Ja Il 7,1, 1076 (at), Mil 9,7,
kathetvana, Mhv 44,109

karundayati “to feel compassionate” «— karupa- “compassion”
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[Cf. Skt karuma-, RV 1.100.7; karuna- (= denominal base which
belongs to the sukhadigana), Kas ad Astadhyayt 3.1.18, karunay®:
karunayati, Mbh 3,10.14 q.v. Oberlies (2003, 261-262),
karunayamanah, Buddhacarita 3,45.2]

pres. 3 sg. karunayati, Sadd 11 587.6, 3 pl. karunayanti, Vibh-a 75,22

opt. 3 sg. karunayeyya, Vibh 273 36

pres.part. karunaya(nt), Ap-a 335,34, karunayamana-, Sn 1065, Nidd II
21,5, Ud-a 2712

ger. karunayitabba-. Vism 314,22, As 194,11, Sadd I 553,16

kicchati “to feel miserable” «— kiccha- “miserable”

[Cf. Skt krcchra- (= denominal base which belongs to the sukhadigana,
Kas ad Astadhyayi 3.1.18), RV 10.52.4, krcchray®: krcchrayeta,
Apastamba-Srautasiitra 10.26.16]

Ct.: kicchanta ti kilamanta vanapatthesu vasitum kicchanta kilantacitta
ti attho, Th-a 111 87,5

Ref.: On kiccha- « krcchra- < *krpsra- v. von Hiniiber (2001, § 238),
Tedesco (1957, 201), CDIAL 3420, cf. Oberlies (2001, § 18.1).

pres. 3 sg. kicchati, Th 1073, Sv I 275,14, Mp 11l 324,17, Th-a III 140,33

pres.part. kicchanta-, Th 962

kinakindyati “to make (the sound) kina-kina”
«— kipa- “(the sound) kina”

[Onom., redupl.; v. BHSD s.vv. kankanika-, kini-kinayamana-, cf. Skt
kinkini- (q.v. Burrow (1948, 372), Emeneau (1969, 290), KEWA
s.v., cf. CDIAL 3152), Mbh 4,38.31, R 5,3.7]

Rem.: The commentary reads kinikinayati.

pres. 3 sg. kinakinayati, Ja 111 315,9*

kitteti, kittayati “to announce, to praise” «— kitti- “praise”

[Cf. Skt kirtay®: kirtayda, Atharvaveda-Samhita 7.37.1 (Saunaka),
kirtayitavya-, Kathaka-Brahmana 23.2, kirtayet, Mbh 12,297.13,
Gandhari kirtise, NirdL2 r119]

Dhatustci: kfta samsabdane, Dhatup X 155, kitta samsadde, PDhatup
579, kitta samsaddane, Dhatum 812, Sadd 1450



Namadhatusiict: An Annotated Index 275

Ct.: tattha akittayt ti acikkhi, Pj 11 563,22

Preverb: a (neg.), abhi, pa, su,

Ref.: On Pkt kuttei < *kirtayati v. Oberlies (1999, 44).

pres. 1 sg. mid. kittaye, S 1 238,23%, 2 sg. kittayasi, Mil 127, kittesi, D 11
268,23 (or preterite? ), Thi 271, Ja IV 321,23%, 3 pl. kittenti, Nidd 1
321.6, 384.1

opt. 1 sg. kitteyyam, Pj 11 3813, 3 sg. kittaye, Ap 77.16, Ap-a TBD

aor. 1 sg. kittayam, Ap 503,15, kittayim, Ap 411,3 (abhit), 495,14, 3 Sg.
kittayi, Sn 921, Nidd I 354.20 (at), Ap 489.7 (abhi+), Nidd I 354.20
(parit), kittayi, Vin V 145,29, Sn 875, Nidd I 2811 (at), kittesi,
Ap 83,18, 3 pl. kittayum, Ap 29.4, 29,8 (at)

fut. 1 sg. kittayissami D 11 255,16, Sn 935, Th 693, Nidd I 406,16 (pa+),
kittayissam, Ap 241,21, Dip 1,1, kittessami, Pj 11 476,17, 2 sg. kitta-
yissasi, VV 34,5

pres.part. kittaya(t)-, M 11l 69,27, 503,15, Ap 503,15, kittayanta-, Ap 29,
471,17, Cp-a 471,17, kittayamana- M 1 146,37, A 111 65,18, Mil 141,12,
kittenta-, Ja 'V 362,21, Nidd I 321,6, Ap 77.16 (pa+)

ger. kittaniya-, Pv-a 9.3, kittitabba-, Ud-a 204,12, kittetabba-, Vin 1 1065,
Pj I 381,12

pp- kittita-, Vin 1 106,10, Sn 1057 (sut), Nidd I 306,6 (a+), Mil 184,6
(pat)

abs. kittayitva, Ap 42221, kittayitvana, Ap 432,33, kittetva, Vin 1 106,83,
V 212,11, Jal 17,15¢ (pa+), Sp VII 1401 21 (at)

kilikilayati “to make (the sound) kili-kili” < kili- “(the sound) kili”

[Onom., redupl. cf. kinakinayati (supra)]

Ref.: Cf. BHSD s.vv. kilikila, kilikilate

pres. 3 pl. kilikilayanti, Ja V 206,

kisati “to become faint” «— kisa- “faint”
[Cf. Skt krsa, q.v. (Hara 1995)]
Ct.: ma kisittha ti . . . ma kisa bhava ma kilami, Ja VI 495,11
aor. 2 sg. kisittha, Ja VI 495,6*

kukkuccayati “to feel bad” — kukkucca- “bad feeling”
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[Cf. Skt kukrtya-, Paficatantra 237,21 (apud PW s.v.), kaukrtya- (v.
BHSD s.v.)]

Ct.: ka kukkuccayitabban ti samghabhogassa apatthapanam avicara-
nam na kukkuccayitabbam nama tam kukkuccayati, Mp 11 156,44, cf.
Pp-a 205,24

Rem.: ... kuh paparthe Mahabhasya ad Astadhyayt 2.2.18.

pres. 3 sg. kukkuccayati, Vin V 118,38, A 1 85,21, Pp 26,2, 3 pl. kukkucca-
yanti, Vin I 211,28, Il 131,12, [V 90,5, 350,13

pres.part. kukkuccayanta-, Vin I 2105, Il 65,14, IV 70,25, 234,8

ger. kukkuccayitabba-, Vin V 118,38, A I 85,21, Pp 26,21

kujjati “to curve” «— kujja- “curved”

[Cf. Skt kubjita-, Naisadhiyacaritam 18.17-2, Gandhari ukuje, EAL r21,
niujidu, EAL r21]

Dhatusiict: kujja adhomukhikarane, Sadd 239

Ct.: ... nikkujjeyya ti tena dinnassa deyyadhammassa appatiggahana-
ttham pattanikkujjanakammavdcaya nikujjeyya na adhomukhatha-
panena | ukkujjeyya ti ukkujjanakammavacaya ukkujjeyya, Mp IV
159,23, 160,3 nikkujjitva ti adhomukham katva | ukkujjitva ti uttanam
katva, Ps Il 127,12 [ad M 1 414,20], tattha nikujjitan ti adhomukha-
tthapitam hetthamukhajatam va ukkujjeyya ti uparimukham kareyya,
Pj II 155,30, tattha kujjati nikujjati ti imani carati vicarati ti padani
viya samanatthani | adhomukham karoti ti hi attho | ukkujjati ti
uparimukham karoti | patikujjatt ti mukhe mukham thapeti, Sadd II
349,25

Preverb: a (neg.), ava, u, ni, pali, pati

Ref.: Vedic kubja- “crooked” is a loan word from a W. Central Asian
substrate accord. to Witzel (1999, 342, n. 26). Cf. EWAia s.v.,
CDIAL 3300, Burrow (1938, 720).

pres. 3 sg. kujjati, Vin Il 1277 (u+), 125,29 (nit), Nidd I 131,53 (pati+),
kujjeti, Sadd 11 349,25 (ava+), 3 pl. kujjanti, Vin 11 11335 (nit)

imper. 2 pl. kujjatha, A 111 582 (pati+), 3 sg. kujjatu, Vin 11 126,23 (u+),
125,14 (nit)
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opt. 3 sg. kujjeyya, Vin Il 1274 (ut), D I 85,9 (ut), Vin Il 125,27 (nit),
A 1V 345,7 (ni+), 3 pl. kujjeyyum, D 111 203,22 (ni+)

aor. 3 sg. kujji, A 111 58,6 (pati+)

caus. abs. ukkujjapetva, Mhv-t 439,20

pres.part. kujjanta-, D 1 53,13, 55.4, 56,9 (a-ni+), Mp III 345.1, (ava+t),
1V 94,25 (ni+)

ger. kujjitabba-, Vin Il 126.24 (u+) , Sp VI 1209.11 (ut), 125,22 (ni+)

pPp- kujjita-, Vin Il 127,10 (u+), 125,29 (ni+), Ja V 266,20 (pati+)=, Kv

598,14 (pati+), Sp VI 1209,7 (ni+)

inf. kujjitum, Vin Il 12630 (ut), 125,22 (ni+), Sp VI 1209,6 (ni)

abs. kujjitva, Vin 11 269,20, (u+), D II 1423 (pati+), M 1 387,14 (pali+),
414.20 (nit), kujjetva, Sp 11 333.5 (ut), 333.7 (ni)

kuhayati, kuheti “to trick” «— *kuha- “tricky”
[Cf. Gandhari kuhidatva, NirdL2 vi9]
Dhatusici: kuha vismapane, Dhatup X 433, kuha vimhapane, PDhatup
633, Dhatum 875, Sadd 1677
Ct.: kuhitassa bhavo kuhitattan ti, Vibh-a 481,19, Vism 26,31
pres. 3 pl. kuhayanti, Sv 191,29
abs. kuhitva, Ja VI 212,1*
Pp- kuhita-, in kuhitatta- Nidd 1 225,28

khandeti “to break” «— khanda- “broken”; “piece”

[Cf. Skt khanday®: khandayam dsa, Mbh 6,78.33, khandayitum, R

3,9.13]

Dhatusuici: khada khandane bhedane, Dhatup X 65, khadi khandane
bhedane, Dhatup X 66, khanda bhedane, PDhatup 565, khanda
cchedane 105, khadi cchide, Dhatum 140, 795, khadi khande, Sadd
351 (1 303), khadi chede, 1419 (X 44)

Preverb: a (neg.)

Ref.: v. CDIAL 3792 and EWAia s.vv. khanda- and KHAND:; cf. Burrow
(1971, 544-545), Insler (1971, 580), Kuiper (1948, 48).

pres. 3 sg. khandati, Sadd 11 3568, khandayati, 533,15, khandeti, Kv-a
96.7,

Sadd I1 533,15, 3 pl. khandanti, Dhp-a IV 14,1
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aor. 2 sg. khandesi, Ja Il 435.6

pres.part. khandenta- Ps 11 396,33 (at+), Cp-a 112,30 (a+)

ger. khanditabba-, Cp-a 136,31

abs. khanditva, Mp 1 4415, khandetva, Ja 1 367,32, 11 2882, Sv 11l 717,16
(at), 1055,19, khandetvana, Mhv 5,30 (a+)

pp- khandita-, Sv 111 798,11, Thi-a 200,38, 201,19 [ad Th1 260 which reads
khanda)

gaggarayati “to make (the sound) gaggara”
«— gaggara- “(the sound) gaggara”

[Onom.; cf. Skt gaggara-, q.v. Emeneau (1969, 285, fn. 11; DED 1168),
Klaus (187-189); Rem. cf. Skt “gharghara-" per Kern (I/7-8) apud
Oberlies (1995, 132)]

pres.part. gaggarayanta-, Sv 111 879,5, Spk III 208 30, gaggarayamana-,
Mil 3.7, Sv 1l 569,25

gandheti “to scent” «— gandha- “scent”

[Cf. Skt Ngandh-: jangahe, Rg-Sambhita 1.126.6, Atharvaveda-Sambhita
9.19.1 (Paippalada), q.v. Lubotsky (1999), gandhay®: gandhayati,
Kaug. 115 (apud PW).]

Preverb: su

pp- gandhita-, Ap 19,26, 509,24 (sut), Bv-a 171,9

galagaldayati “to make (the sound) galagala”
«— galagala- “(the sound) galagala”

[Onom. redupl.]; cf. Skt gadgada-, Buddhacarita 8,60.2; gudayati, gudu-
gudayate, gulugulayati, q.v. BHSD s.vv.]

Ct.: galagalayante ti gajjante, Spk TBD, tattha devo ca vassati devo ca
galagalayati ti devo megho vassati ca galagald ti ca karonto gajjatt
ti attho, Th-a Il 60,1

pres. 3 sg. galagalayati, Th 189, Mil 116,13

pres.part. galagalayanta-, D 11 1321, S I 106,20, Th-a 1 1323, gala-
galayanta-, AV 114,
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gopeti “to guard” «— *gopa- “guardian”

[Cf. Skt gopay®: gopayan, Mbh 1,142.19, gopay®: gopayanti, Kathaka-
Brahmana VII 5: 66.18, gopayet, Visnusmrti 3,43.1]

Dhatusiici: gupa raksane, Dhatup 1 461, gupa rakkhane, PDhatup 181,
Sadd 548 (X 231)

Ct.: gopetl ti yatha affie na passanti evam guttatthane thapeti, Sp 111
555.2 gopetha ti gopeyya rakkheyya, Sadd 11 403,18 ad Dhp 315

Preverb: a (neg.), su

pres. 3 sg. gopati, Sadd 11 403,16, 403,23, gopayati, Ja IV 448 21*, 448,23,
Ps I 278, gopeti, Vin 1 295,26, Il 139,27, Ja V 330,12*, Mil 151,26,
3 pl. gopayanti, Mp 11l 269,23, It-a 160,33, gopayanti, Mp 11 205,13,
gopenti, Nidd I 129,10, IT 259,15, Vibh-a 384,22

imper. 1 sg. gopemi, Ap 555.8, Thi-a 185,28, 2 sg. gopehi, Dhp-a 1 3003,
3 pl. gopentu, Ja 1l 34,25

opt. 1sg gopaye, Cp Il 7.4, 3 sg. gopeyya, Nidd 11 3686, Th-a 11 259,7,
gopeyyum, 3 pl. Mil 143, 3 sg. mid. gopetha, Dhp 315, Th 653, 1005

aor. 1 sg. gopesim, Ap-a 559,25, agopayim, Ap 74.22, 3 pl. gopayimsu,
Dhp-a IIT 4889

fut. 1 sg. gopayissami, Mp IIl 277,22, 1 pl. gopayissama, Sp 111 691,11
3 pl. gopissanti, Nidd I 262,30, Sv 111 720,32

pass. 3 sg. gopiyati, Pj 1 217,11

pres.part. gopaya(t), M 1 86,11, Th 729, Nidd I 155,18, 415,22,
gopayanta-, Nidd-a I 280,34, Mhv 4,32, gopayamana-, Sv VII 1331,1,
Nidd-a I 255,24, Vibh-a 186,13, gopenta-, Vin Il 53,1, Nidd I 130,24,
I131,1

ger. gopetabba-, Vin V 125,18, Ja 1 8,34

pp- gopita-, Vin Il 184,18, Nidd I 221,5, Ap 75,21, (su+), Mp I 54,13 (at)

inf. gopayitum, Dhp-a Il 488,10, gopitum, Th-a 1l 22,4, gopetum,
Vin III 65,13, Mp III 224,15, 268,14, Pp-a 249,28

abs. gopitva, Ap 77.13, Sp 11 386,7, gopetva, Mil 360,7, Sp 11 3582

ghatayati “to kill, strike” < ghata- “killling, striking”

[Cf. Skt ghatay®: ghatayati, Mbh 6,24.21, ghatayet, R 4,52.24, ghata-

yasva, 3,54.29, ghatayisyati, 4,52.26]
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Ct.: ghatayamase ti ghatessami, Ja VI 491,12, aghdatesun ti vadhimsu,
Ja III 177,19, Rem. harifianti ti ghdatiyantu, Ps 11 332,15, upahaniiati ti
ghatiyati, Ps V 31,26

Preverb: a (neg.)

pres. 2 sg. ghatesi, Ja VI 139,20, 3 sg. ghateti, Dhp 405, Sn 609, Nidd I
216,24, 3 pl. ghatenti, Sp 1 54,2, 3 sg. mid. ghatayate, Ja IV 449,17*

imper. 1 sg. ghatemi, Ja V 182,22%, 1 pl. ghatema, Vin IV 308,19, 2 sg.
ghataya, Mhv 736, ghatehi, Vin 11l 74.37, Mhv 7.5, 2 pl. ghatetha,
Jal 175,16, Mp I 369,20, 3 sg. ghatetu, Dhp-a II 43,14, 3 pl. pass.
ghatiyantu, 1 pl. mid. ghatayamase, Ja V1 491,10

opt. 3 sg. ghataye, Dhp 129, 130, Sn 705, ghateyya, Ja VI 140+, Ps 111
345.3, Spk 111 61,13, 3 pl. ghateyyum, Nidd 1 397.8, Sv III 801,19

aor. 2 sg. aghatayi, Ja V 69,13, aghatesi, Ja VI 150,5*, ghatayi,V1 142 3*,
ghatayittha, Sp 111 588,31, ghatayesi, Ja VI 139,21*, ghatesi, Ja 111
176,12', 2 pl. ghatayittha, Ja V1 491,16, 3 sg. aghatayi, Sn 308, Mhv
7,37, ghatayi, Sn 309, Ap 490, ghatesi, Ja VI 141,15*, Mil 201,15,
Sp I 41,23, 3 pl. aghatayum, Ja IV 211,3*, aghatesum, Ja 1I1 177,15+,
ghatayimsu, Ja 1 254,28, As 245,19

fut. 1 sg. ghatayisami, Ja VI 151,.8%, Cp Il 12,6, ghatessami, Vin IV
225,26, Ps 1 329,21, 3 sg. ghatayissati, Ja VI 424,18, Cp 1II 124,
ghatessati, Ja VI 424,22', Cp-a 225,12, 1 sg. mid. ghatayissam, Ja VI
137,12, ghatessam, Ja VI 137,8*

caus. 1 sg. pres. ghatapemi, Cp Il 2,9, 2 pl. imp. ghatapetha, Ja V 230,25,
3 sg. opt. ghatapeyya, Ja IV 124,26, aor. ghatapesi, Ja VI 140,23,
3 pl. ghatapesum, Ja IV 211,10, 3 sg. fut. ghatapessati, Vin 1 343,36,
pres.part. ghatapenta-, ger. ghatapetabba-, Cp-a 191,15, Dhp-a I
359.5, pp. ghatapitatta-, Sp VI 127720, inf. ghatapetum, Ps 11 390,25,
abs. ghatapetva, Ja 1 260,23

pass. ghatiyati, Mil 186,14

pres.part. ghatenta, Vin 111 89,30, Ja III 203,11* (at), Ps I 29,11, Spk 111

2682, pass. ghatiyamana-, Jal 175,17, Ps I 133,24

ger. ghataniya, Mil 186,10, ghatetabba-, Ja V 182,26, Mil 186,10,
ghatetaya, M 1231,2
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pp- ghatita-, Sp V 1023,6, Ps 111 349,18, Sv 111 926,6

inf. ghatayitum, Mil 186,17, ghatetum, M 1 2312, I 122,1, Ja IV 192,19*,
Sp 1 56,14

abs. ghatayitva, Mil 219,16, As 2458, ghatetva, Nidd I 216,24, Sp V 998,32,
Vism 602,1, ghatetvana, Ja VI 140,2*

cinguldyati, cinguleti “to move like a wheel” «— *cifigula- “wheel”
Dhatusiici: cingula paribbhamane, Sadd 1618 Ct.: cingulayitva ti
paribbhamitva, Mp 11 181,12
Ref.: v. Morris (1885, 50)
pres. 3 sg. cingulayati, Sadd 11 565,16, cinguleti, 565,16
abs. cingulayitva, A 1 112,1 foll., cingulayitva, Sadd 11 565,16 foll.

ciccitayati “to make (the sound) ciccita”
«— ciccita- “(the sound) ciccita”
[Onom.]
Ct.: ciccitayati citicitayati ti evam saddam karoti, Pj 1l 154,24, saddo
ciccitam
iva attanam dcarati ciccitayati, Sadd II 587,12, III 822,20
Ref.: Cf. Emeneau (1969, 292—293).
pres. 3 sg. ciccitayati, Vin 1 225,25, Sn 15,9, Pp 36,32, Sadd 11 587,5

citicitayati “to make (the sound) cita/i” «— cita/i- “(the sound) cita/i”

[Onom., redupl.]; v. BHSD s.v. citicitayati; cf. Skt catacatayate (<
catacata-), Susruta-Samhita 1,29.1]

Dhatusiici: Rem. cata bhedena, Dhatup X 246; cata bhedane, PDhatup
559; cata bhede, Dhatum 785 ; cata vibhede, Sadd 1393 (X 181)

Ct.: supra

Ref.: Cf. Emeneau (1969, 292—293).

pres. 3 sg. citicitayati, Vin [ 225,25, Sn 15,10, Pp 36,32, Mil 258,28

cirayati “to delay” « cira- “delay”
[Cf. Skt ciray®: cirayamana-, Mbh 3,296.14, R 7,59.19, aticirayati,
Divyavadana 13.109,4]
Preverb: a (neg.), ati
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pres. 3 sg. cirayati, Dhp-a 1 16,4, Ja Il 444.2" (ati+), Pj 11 1874 (atit), 3 pl.
cirayanti, Ja 1 8,22, Sp I 47.4 (ati+)

aor. 2 sg. cirayi, Ja VI 2804, 2 pl. cirayittha, Ja 111 36,18, 3 pl. cira-
yimsu, Ps 11 2914

fut. cirayissami, Ps 111 3164

pres.part. cirayanta-, Ja V 91,27, Il 274,11 (ati+), Dhp-a 1 359,21 (ati+),
cirayamana-, Ja'V 93,9, Mp 1 425,12

pp.- cirayita-, Dhp-a I 3089, II1 3051

abs. cirayitva, Ud-a 313,26, Vv-a 208,15, Ja V 438,27 (ati+)

citteti “to make colorful” < citta- “colorful”

[Cf. Skt citray®: citrayan, Mbh 12,29.88, vicitrayet, Lankavatarasiitra
365.12 (vs) apud BHSD]

Dhatusuci: citra citrikarane | kaddciddarsane, Dhatup X 459; citta
cittakarane kaddacidasane pi, Sadd 1461 (X 370)

Ct.: sucittita ti hatthapadamukhadi akarena sutthu cittita viracita, Thi-a
239,11 Preverb: su

pres. 3 sg. cittayati, citteti, Sadd 11 541.8

pp. cittita-, S 11 152,4, Vv 36,5, Th 736, Th1 390 (su+)

abs. cittayitva, Mhv 32,6

civariyati “to wish for a robe” < civara- “robe”
[Cf. Skt civara-, Astadhyayi, 3.1.20, Sénkhéyana-érautasﬁtra 2.16.2
(apud PW), Gobhila-Grhyasttra 4.9.7, Mbh 1,86.12]
pres. 3 sg. civariyati, Sadd Il 587,19, III 8237

cunnayati, cupneti “to (cover with) powder” «— cunna- “powder”

[Cf. Skt carnay®: carnayitva, Mbh 1,71.43, carnayamasuh, R 6,57.17,
samcurnpita-, Mbh 7,31.21]

Dhatusiici: ciarna sankocane, Dhatup X 143, cumpa samcunnane,
PDhatup 573, Dhatum 804, cunna perane, Sadd 1431, ciina samko-
cane, 1430 (X 18)

Ct.: cunnenti ti mukhacunnakena makkhenti, Sp VI 1201,17 Preverb: sam

pres. 3 sg. cunnayati, cunneti, Sadd II 535,20, 3 pl. cunnenti, Vin II
107,24, 266,35, Svl 88,31, Spk 1 3234
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aor. 3 sg. cunnesi, Ja 11 385, (sam+), 3873 (sam+t), 3 pl. cunnayum,
Mhyv 25,46

pres.part. cunnayamana-, Ja IV 457,23, cunniyamana, Ja VI 185,09, Sp V
968,18, Cp-a 120,25, cunnenta-, Ja Il 210,21 (sam+), Spk I 3234, Pj II
2246

ger. cunnetabba-, Vin 11 107,29, 2672

pp- cunnita-, Ap 21,14, Mhv 39,3, Dhp-a TBD (sam+)

inf. cunnetum, Ja VI 161,26

abs. cunnetva, Ja Il 254,7 (sam+), Sp 111 716,1 Mhv 23,80

chattiyati “to use like a sunshade” < chatta- “sunshade”
[Cf. Skt chattra, Gautamadharmasutra 1,2.13]
Ct.: achattam chattam iva acarati chattiyati, Kacc-v 438, Sadd 11587.17,
111 823.2
pres. 3.sg. chattiyati, Sadd 5876, 587,17, 587,27

takketi “to reason” < takka- “reason”

[Cf. Skt tarkay®: tarkayet, Arthasastra 1,16.29, tarkayisyanti,
Mbh 4,56.4, tarkayeta, R 6,9.11, vitarkayant, R 6,37.21, cf. BHSD
S.v. anuvitarkaya-ti)

Dhatusici: tarka bhasarthah, Dhatup X 311, takka vitakke, PDhatup
534, Sadd 1294 (X 240), takka vitakkane, Dhatum 747, takka
bhasayam, Sadd 1309, Rem. ith vitarke, Dhatup 1 735, itha vitakke,
PDhatup 348, Sadd 1028, kappa vitakke, Dhatum 839

Ct.: anuvitakketi ti vitakkahatam karoti, Spk TBD, vitakkessatt [sic] ti
vitakkayissati pavattayissati ti pajanati, Mp 11 270,16, evam vita-
kketha ti evam nekkhammavitakkadayo pavattenta vitakketha | ma
evam vitakkayittha ti evam kamavitakkadayo pavattenta ma vita-
kkayittha, 271,12

Preverb: a, anu, abhi, pari, vi

pres. 3 sg. takketi, D 11l 2428 (anu-vit), M I 115,21 (anu-vi+), SV 67,27
(anu-vit+), A 1 264,10 (anu-vit), 3 pl. takkenti, A 1l 177,23, 178,16
(anu-vi+)

imper. 2 pl. takketha, Vin 111 8 25 (vi+), D 1 214,18 (vit), A1 171,21 (vit),
Patis 11 228,38 (vi+)
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opt. 1 sg. takkeyyam, M 1 116,79 (anu-vit), 2 sg. takkeyyasi, A IV 86
(anu-vit), 3 sg. takkayye, A 11l 213,25* (anu-vit)

aor. 2 sg. takkesi, Ja 111 277,15 (pari-vit+), Sv 11l 663,13 (pari-vit+), 2 pl.
takkayittha, Vin 111 8,25 (vi+), D I 214,19 (vit), A 1 172,21 (vit), Sv 1
2577

fut. 3 sg. takkissati, A 1 171,17 (vi+), takessati, Patis Il 228 4 (vit+)

pres.part. takkaya(nt)-, M 1 116,12 (anu-vi+), A 1II 3826, 383,6 (anu-
vit), takkenta- D 1 119,2 (anu-vit), Ja Ill 340,5 (pari-vit+), Sv 111 398,22

pp. takkita-, D 1 37,10 (vit), Ja IV 270,2* (a-vit+), M 1 32,2 (pari-vi+), S 1
193,7 (a-pari-vi+)

abs. takkayitva, Nidd 1 295.4, 295.5 (vit+), Dath V 4 (abhit), takketva,
M1 1446 (anu-vi+)

tanhdayati, taphiyati “to feel thirst for” «— tapha- “thirst”
[Cf. Skt trsnay®: trsmayate, Mahasahasrapramardani, Paficaraksa I, p. 5
(Iwamoto’s version)]
pres. 3 sg. tanhayati, Spk 11 78,21, Sadd III 822,26, tanhiyati, Vibh-a
150,11, 195,28, Vism 544,22

tapassati “to perform austerities” < tapassa- “austere”
[Cf. Skt fapasya- adj. Kiratarjuniya 3,22.1, tapasy®: tapasyati, Sata-
patha-Brahmana 14.6.8.10, Mbh 1,174.2, Ka$ ad Astadhyayt 3.1.15]
pres. 2 pl. tapassatha, Dhp-al 533
PP- tapassita-, Sp 1 135,14, Mp IV 82,3

tuvatteti “to lie down” «— tuvatta- “lying down”

Dhatusuici: tuvatta ekasayane, Dhatum 788, tuvatta nipajjayam, Sadd
1386 Ct.: tuvattenti, ti nipajjanti, Sp Il 620,25, tuvatteyyun ti
nipajjeyum, Sp 1V 9327

Ref.: tuvatta- is a rare desi-word accord. to von Hiniiber (2001, §72); v.
Bollée (1983/84, 112f.), von Hiniiber (2000), Tieken (2001, 1996)
for a discussion.

pres. 1 sg. tuvattami, Ap 137,18, 3 sg. tuvattayati, tuvatteti, Sadd II
532.7, 3 pl. tuvattenti, Vin 11 10,10, 111 180,15, IV 288,21, Sadd 11 532,8
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opt. 3 sg. tuvatteyya, Vin 1l 124,13, 3 pl. tuvatteyyum, Vin IV 289,r+*
foll., Sp VII 1312,16

aor. 3 pl. tuvattesum, Vin V 63,8 63,13

fut. 3 pl. tuvattissanti, Vin 111 182,26, tuvattessanti, Vin IV 288,23 foll.

pres.part. tuvattenta-, Vin V 76,7, Ap 355.9

ger. tuvattitabba-, Vin Il 124,12

thenayati “to steal” «— thena- “thief”

[Cf. Skt stenay®: stenayet, Manu-Smrti 4,256]

Dhatusiici: stena caurye, Dhatup X 439, thena coriye, PDhatup 595,
Dhatum 832, Sadd 1518 (X 349)

pres. 3 sg. thenayati, Sadd 11 550, theneti, Sp 11 485,13, Sv I 723,
Sadd II 550.6

fut. 1 sg. thenissami, Sp V 984,24

pres.part. thenenta-, Ps 111 42826

ger. thenitabba-, Spk I 2986

inf. thenetum, Jall 4112

abs. thenetva, Ja IV 114,10, Sp 11 29821, Ps 111 343.9, Sadd II 550,6

thomayati, thometi “to praise” «— thoma- “praise”

[Cf. Skt stomay®: stomita- (q.v. BHSD s.v.), Mvy 2614]

Dhatusiici: stoma Slaghayam, Dhatup X 468, thoma silaghdayam,
PDhatup 604, Sadd 1472, 1565 (X 377)

Ct.: thomayanti ti sommo cando parimandalo cando sappabho cando ti
adini vadanta pasamsanti, Sv 11 402,14, Rem. tattha abhivadetva ti
vanditva thometva va, Sadd 11 544.28

Preverb: abhi

pres. 3sg thomayati, Sadd 11 541,33, 557,24, thometi, Vin 111 129,7, Mp II
105,31, 100,11, Sadd 11 541,33, 557,24, 3 pl. thomayanti, D 1 2403,
Sn 1046, Nidd II 12,23, Sv II 402,14, thomenti, Nidd 1 3216, II 1635,
Mp III 3143

opt. 3 sg. thomeyya, S IV 312,18, foll.

aor. 1 sg. thomayim, Ap 159,5 (abhi+), thom’ aham, Ap 423.13 (abhi+t),
3 sg. thomesi, Ps V 99,20, Mhv 37,121
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fut. thomessami, Spk 11 65,21

pres.part. thomaya(t)-, Ps 11l 40220, thomaya(nt)-, Sn 679, Bv XX V1,12,
thomayamana- Ja VI 50336, Spk I 114,16, Pj Il 412,23, thomenta-,
JaV 214,17, Th-a IIl 7,29, Vv-a 102,21, pass. thomiyamana-, Spk II
286,24, Mp 11 70.5

ger. thometabba-, Mp IV 1987

va. thomita-, S 11 272,2, Bv I59, Nidd I 169,17, Mp 111 313,19

inf. thometum, Pj 11 272,15

abs. thomayitva, Bv VL1, thometva, Ap 324,37, Sv I 400,17, Mp 11 1073,
Th-a III 3,24

dandeti “to (administer) punish(ment)” «— danda- “punishment”

[Cf. Skt danday°: adandya, Satapatha-Brﬁhmana V 4,4.7 (Madhyan-
dina), dandayati, Mbh 12,15.8, dandapayanti, Siks 63.13 (v. BHSD
s.v.), Gandhart dadisa , AvL2 vi7]

Dhatusici: danda dandanipate, Dhatup X 472, danda dandane,
PDhatup 570, danda dandavinipate, Sadd 1425 (X 381)

Ct.: adandiyan ti ... adandetabbam, Ja 1V 193,

Preverb: a (neg.)

pres. 3 sg. dandayati, Pj 11 63,27, Sadd 11 533,26, dandiyati, Ja IV 192,10*,
dandeti, Ja IV 1932, Sadd II 533,26, 3 pl. dandenti, Ja IV 495,14*,
498,23, Mil 293,24

opt. 3 pl. dandema, Mil 84,19

caus. 3 sg. aor. dandapesum, Vin IV 2248, 224,14, 1 sg. fut. danda—
pessami,

Ja 14831, 1 pl. fut. dandapessama, Mp 11 144.9

ger. dandaniya-, Mil 18638, dandiya-, Ja IV 192,10* (a+), 192,10%, 193,2"
(at), 193,37, dandetabba-, Ja IV 193,2" (a+), 1933, Mil 1868 (at)

pp- dandita-, Ja 1 234,22

inf. dandayitum, Ja IV 495,15%, 498,24"

abs. dandetva, Ja IV 193,3" (at),
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daddabhayati “to (make the sound) daddabha”
«— daddabha- “(the sound) daddabha”
[Onom.]
Ct.: daddabhayati ti daddabha ti saddam karoti, Ja 1II 77,12"; Rem.
saddo daddubha iti acarati daddubhayati, Sadd 11 587,14 [v. fn. b, d]
pres. 3 sg. daddabhayati, Ja 111 77,10*, 77,12", Ps 11 93,7%, 93,8+, Sadd II
5875
pPp- daddabhayita-, Mp 11 277,14

dandhati, dandhdyati, dandheti “to be slow” — dandha- “slow”

[« Skt drdhra- accord. to Trenckner, q.v. Andersen (1908, 115), cf.
Geiger § 38, fn. 1; cf. Skt dandhay® (v. BHSD s.v.)]

Dhatusiici: dadhi asighacare, Sadd 11 510

Ct.: dandhati ti dandhayati dandhakatabbakammani dandham eva
karoti, Ja1ll 1419

pres. 3 sg. dandhati, Ja 1l 141,2%, 141,4*, Sadd Il 394,24, dandhayati,
JaIll 141,10°, dandheti, Th 293, Th-a Il 123,15 (vs. 293)

opt. 3 sg. dandhaye, Th 291, Th-a Il 123,11 (vs. 291) foll., dandhayeyya,
Th-a Il 123,27, dandhayeyya, Mil 105,11, Sv II 405,19

aor. 2 sg. dandhayi, Cp 1 8,13

pres.part. dandhayant-, Th-a Il 123,29, dandhayant, Sv 111 879,5

ger. dandhayitabba-, Th-a Il 123,29 dalhayati

dalhayati “to strengthen” «— dalha- “strong”

[Cf. Skt drdhay®: drdhayati, Satyasiddhisastra (pg. 46, Aiyaswami
Sastri’s ed.)] Ct.: dalham karoti viriyam dalhayati, Kacc-v 441,
Sadd II 58721

pres. 3 sg. dalhayati, Sadd 11 587,9

domanassati “to become sad” < domanassa- “sad”

[Cf. Skt durmanay®: durmanayate, Mahaviracaritam 2.48, Rem. dur-
manas- is a denominal base that belongs to the bhrsadigana, Kas ad
Astadhyayt 3.1.12, daurmanasya-, Kamasiitra 6,2.32 (Nirnayasagara
Press), Brhatsambhita 77.06b (Tripatht’s version)]
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Ct.: domanassito ti domanassappatto, Nidd-a I1 TBD, Rem. dummano ti
domanassito, Th-a Il 239,27
pp- domanassita-, Nidd 1 5,18, Ps V 1082, Th-a Il 278 8

dolayati “to swing” < dola- “swinging”
[Cf. Skt dolay®: dolayamana-, Kamasitra 2,8.18]
pres.part. dolayanta-, Ja Il 385,25, Cp-a 141,10

dohalayati “to crave” «— dohala- “craving”
[Cf. Skt dvihrd-, dohada, dauhrdal
Ref.: On the craving of pregnant women in the Indic literature v.
Bloomfield (1920), Hara (2009).
pres. 2 sg. dohalayasi

dhanayati “to treasure” < dhana- “treasure”

[Cf. Skt dhanday®: dhandayati, Taittirtya-Samhita VII 4,19.3, dhanayate,
Mbh 5,131.15]

Ct.: dhanayanti ti dhanam viya maninianti, Spk 11 336,10

Rem.: dhanayanti (supra) occurs in the Burmese edition of the Samyutta-
nikaya; it does not occur at S IIl 190,12 (PTS) where manayanti
occurs instead.

opt. 3 sg. dhanayetha, M 1 260,33

ger. dhanayitabba-, Th-a 111 39,31, Sadd II 401 4

dhammiyati “to act in a lawful manner” «— dhamma- “lawful”

[Cf. Skt dharmika-, Chandogya-Upanisad 8.15.1.2, (a)dharmika-,
Mbh 1,82.15] Ct.: adhammiyamane ti adhammiyani kiccani kuru-
mane, SpV 11507

Preverb: a (neg.) Ref.: On °jya < °ika v. Oberlies (2001.77), von
Hintiber (2001,§ 178).

pres.part. dhammiyamana-, Vin 1 341,14 (a+), 341,17, Sp V 1150,11

dhiipayati, dhiipeti “to fume” — dhiipa- “fume”
[Cf. Skt dhapay®: °dhupita-, RV 2.30.10, dhipayantu, Katha-Samhita
16: 5, vidhipdyat, Atharvaveda-Samhita 4.19.6 (Saunaka), dhipya-
mana-, R 5,17.8]
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Ct.: dhiupesim dhimena sugandham akasin ti attho, Ap-a 458,19,
dhupitan ti vasitam gandhitam, Bv-a 1719

Preverb: a (neg.), pa, vi, sam, su

Ref.: Mayrhofer (s.v. DHUP, EWAI): “dhii-pa mdglicherweise nur
Suffix-Variante zu dhii-md”. At Th 448, one should read —dhii-
mayito, instead of dhipayito, accord. to Norman (1971, 196).

pres. 3 sg. dhipayati, Vin 1 180,27, 225,25 (sam-pa+), S 1 169,7 (sam-
pa+t), A Il 214,27, Patis Il 210,1, dhupeti [sic], Kv 93,6 (vit), 93,8
(sam+), dhapeti, A IV 102,18, (sam+) 102,18 (sam-pat) 102,19,
Mil 252,21 (vit), 3 pl. dhipayanti, A TV 102,16, 102,16 (sam+), (sam-
pa+) 102,17, dhipenti, Mil 333,10, 333,11 sam-pa+)

aor. 1 sg. dhipesim, Ap 2232, 3 sg. dhupayi, Ja 1 247,20, dhiupesi, Vin 1
24,37 foll. (pat), IV 109,6 (pat)

pres.part. dhipayanta-, Ja 1 73,11, foll., 347,19, dhilpayamana-, Vv-a
174,29, Dhp-a III 38,9, dhitpenta-, Vin IV 132,25 (pa+t), Kv 614,12
(vit), 614,12 (sam+)

pp- dhupayita-, S 1 404, Th 448 (iccha®), dhapita-, S 1 133,17 (pa+t),
Bv VII 25, Sp 11 478,25 (at), Vv-a 186,25 (sut)

abs. dhapayitva, D 111 27,14, dhupetva [sic], Kv 93,25 (vi+), Sp VI 1264,11,
dhupetva, Nidd 1 21,15 (vit)

dhiimdyati “to fume” «— dhiima- “fume”

[Cf. Skt dhumay®: dhumayamanam, Gopatha-Brahmana 1.2.9.34, dhii-
mayayan, Mbh 3,39.26 q.v. Oberlies (2003, 260)]

Ct.: dhamayati pajjalati ti tejokasinavasena, Patis-a TBD, Rem.,
Patis I 210,1 reads dhiapayati, vatthum dhimam iva attanam acarati
dhumayati Sadd 11 587,13

pres. 3 sg. dhiimayati, Sp 1 65,1, dhiimayati, Vin IV 54,24, M 1 142,21,
Pvl 6,4, T4, Sadd 11 587,5

aor. 3 sg. dhumayi, Ja 1 347,13, Th-a Il 1769, 176,10

pres.part. dhiamayanta-, Ja VI 1124, Ud-a 198,17, dhumayanta-,
Mhv 25,31, Ps 11 130,17, Sadd II 497,14

pp- dhamayita-, Spk 1 95,25

abs. dhiumayitva, Ja VI 196,9
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namassati “to honor” <— nama(s)- “honor”

[Cf.Sktnamasy®: namasydamas, RV 3.17.4, namasyeta, Mbh 12,156.4,
namasyasi, R 2,94.52, Ka§ ad Astadhyayl 3.1.19, Old Avestan
nomaxiiamahi, Yasna 36, 35; 8, Gandhari namasyati, Obv2-3,
namasea, DhpK 3c]

Dhatusiici: namassa vandananatiyam, Sadd 873

Ct.: namasseyya ti namo kareyya, Mp 11 205,15 namassimsi ti kayena
vdacaya ca namakkaram akamsu, Th-a Il 2658, namassamana ti
namo namo ti vadamand, Sv 11 402,17, namassanta ti sirasi anijalim
paggayha namassamand titthanti, Th-a 11l 142,21

Preverb: a (neg.)

pres. 1 sg. namassami, D 11 267,13*, Th 343, Ja IV 134,20%, DIp 11,36, I pl.
namassama D 11 275,7, Sn 236, Kv 187,7, 2 sg. namassasi, D 1II
181,1, S 1 234,29%, Ja IIl 305.6%, 3 sg. namassati, D Il 1805, S I 234,17+,
AV 268,17, Ja VI 532,4%, 3 pl. namassanti S 1 234,20*, Sn 598, Th 690,
Bv I,24

imper. 2 sg. namassa, S 1 178,29%, namassahi, Sv 11 942,18, 2 pl.
namassatha, Sn 485, Ap 6,14, D1p 2,50, Mhv 1,69

opt. 1 pl. namassemu, Sn 995, Nidd II 3,7, 2 sg. namasseyyasi, D 111 1814,
A 'V 263,20, Sv Il 942,25, 3 sg. namasseyya, A 1 132,14*, Dhp 392,
JaV 331.6*

aor. 1 sg. namassi(m), Thi 87, Ap 20,23, 123,2, namassisam, Ja VI 562,15*,
562,27", namassissam, Ja VI 100,10*, 1028, 3 sg. namassi, Ja 111 470,30,
VI 2423, Mhv 1,36, 3 pl. namassimsu, Sn 287, Th 628, Ap 1784

fut. 1 sg. namassissami, Ap 340.4 3 sg. namassissati, Sv 111 942,19

caus. 3 sg. namassapeti, Sv l11 942,22, Mp 1 415,16

pres.part. namassa(t)-, Sn 344, Ja V 218 4%, namassanta-, D 11 208,16+,
Th 1083, Thi 143, Th-a III 142.5, namassamana-, Vin I 325, D 1 2403,
Sp I 1,14%, Sv I 41,5, Spk I 227,2 (at), pass. namassiyamana-, Pj 11
315,25

ger. namassiya-, Ap 48,6, 309.13, Ap-a 293,35, namassitabba-, D 11l 181,10,
Ja VI 298,16, Mp 1 410,12, namassaniya-, Mil 278,17, Sadd III 7905,
namassaniya®, Pj 1 139,2, namassaneyya-, Sadd 111 790,5
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inf. namassitum, Vv 16,3, Mhv 1,68, Mp II 172,11

pp- namassita-, Ja 1l 34,24, Vv-a 340,23, Th-a 11l 169,12

abs. namassitva, S 1 234,33*, Ja VI 16,28, Ap 1,5, Bv 11,177, namassitvana,
Ap 272,10

niddayati “to become sleepy” «— nidda- “sleepy”

[Cf. Skt nidray®: nidrayanti, Mbh 13,148.10, Rem. nidrayati, nidrayate
are enlisted in the Kas ad Astadhyayt 3.1.13]

Preverb: a- (neg.)

pres. 1 sg. niddayami, Ja IV 343,12, 3 sg. niddayati, Ja 1 492,10, Pj II
169,26, Sadd 1 367,29, 3 pl. niddayanti, Sp 1 360,20

aor. 1 pl. niddayimha, Spk 11 230,12, 2 pl. niddayittha, Ja VI 408,25, 3 sg.

niddayi, Dhp-a 111 175,17, 3 pl. niddayimsu, J V 13,25

fut. 1 sg. niddayissami, Ja V 262,7, Dhp-a Il 183,15

pres.part. niddaya(t), Sp VI 124921, niddayanta-, Ja 1 61 22, Mil 299,10,
Ja Il 404.4 (a+t), niddayamana-, Ja 11 53,13

ger. naddayitabba-, D 1 231,9, Dhp-a 1 69,14

abs. niddayitva, Ja 11l 403,21 (a+),Ja V 110,35, Spk 1 86,5

nighaiifiati “to strike down” «— nighaiifia- “striking down”
Ct.: nighaniiasi ti nikhanissasi, Ja VI 13,27
Ref.: v. Oberlies (1996, 103).
pres. 2 sg. nighariniasi, Ja VI 13,18*, 3 sg. nighanniati, Dhp 164

pacala “to nod” — pacala- “nod”

[Cf. Skt pracalay®: pracalayita-, Amarakosa 3,1.60]

Ref.: At Th 200, one should read pacalayi (m.c.), rather than pacalesi,
accord. to Norman (1969, 164).

aor. 2 sg. pacalesi, Th 200

pres.part. pacalayanta-, Ja V 16,8+, Sv 111 748,35, Dhp-a I 1605, pacala-
yamana-, A 1V 85,13, 344,2, Th 200

inf. pacalayitum, Ja 1 384,

pattiyayati “to believe” «— pattiya- “belief”
[Cf. Skt pratyaya-, R 7,88.3]
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pres. 2 sg. pattiyayasi, Th-a Il 195,14
opt. 3 sg. pattiyayeyya, Mp 11l 41,11
pres.part. pattiyayanta-, Th-a 111 40,20
ger. pattiyayitabba-, Sv 111 809,21

abs. pattiyayatva, Ja V 403,22’

pattiyati “to wish for a profit” < patta- “profit”
[Cf. Skt prapta-, Astadhyayt 2.3.66]
pres. 3 sg. pattiyati, Mil 240,14

papaiiceti “to diversify” «— paparica- “diversity”

[Cf. Skt praparicay®: praparicita-, Udanavarga 29,51, (v. BHSD s.vv.),
praparicyamana-, Kamasiitra 3,2.15]

Dhatusiici: paci vistaravacane, Dhatup X 153, paca vitthare, PDhatup
542, Dhatum 757, paci vitthare, Sadd 1329 (X 109)

Ct.: appaparicam papariceti ti na paparicetabbatthane paparicam karoti
andcaritabbam maggam carati, Mp IIl 1511

Ref.: On paparica-, at Th 519, v. Norman (1971, 204), cf. Sadd II
528,27.

pres. 3 sg. papancayati, Sadd 11 528,26, papariceti, M 1 112,1 foll., A II
161,29 foll., Sadd II 528,26, 3 pl. paparicenti, Th-a 11 219,11 (ad vs.
519), Sadd IT 528,28, 528,29

pres.part. papancayant-, Spk TBD, paparicayamana-, Spk TBD

PP paparicita-, S IV 203,11 foll.,, A IV 69,1 foll., Vibh 390,32, Mp IV 387

ger. °paparicetabba®, Mp 111 1511

abs. paparicetva, Mp 1 42,29

pabbatayati “to be like a mountain” «— pabbata- “mountain”
[Cf. Skt pdrvata-, RV 5.56.4]
Ct.: sangho pabbatam iva attanam dacarati pabbatayati, Sadd 11 587,10
pres. 1 sg. pabbatayami, 1 pl. pabbatayama, 2 sg. pabbatayasi, 2 pl.
pabbatayatha, 3 sg. pabbatayati, 3 pl. pabbatayanti, Sadd 11 §87,24-25
pamanayati “to set an example” «— pamana- “example”

[Cf. Skt pramanay®: pramanayati, Ratnakirtinibandhavali (pg. 4o,
Thakur’s ed.)]
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Ct.: pamanam karoti pamanayati, Sadd 11 587,21
pres. 3 sg. pamanayati, Sadd II 587,9

paripaithati “to question” «— paripariha- “question”

[Cf. Skt pariprasnati, pariprasnayati (v. BHSD s.vv.), pariprasna-,
Astadhyayt 3.3.110, Mbh 6,26.34. On 7iha < sna v. Oberlies (2001,
§18.4), von Hiniiber (2001, §239).]

Dhatusiici: Rem. prach jaipsayam, Dhatup VI 149, paiiha pucchayam,
Sadd 1001; Rem. paiiha icchayam, Sadd 1002 [etha ca paiiho ti
Adatum icchito attho)

Ct.: pariparihati ti imam nama pucchissami ti anniati tuleti pariganhati,
Mp 11 189,25, pariparihati ti idani-c[a]-idafi-ca pucchissami ti pari-
tulati paricchindati, Mp 1I1 382,13, paripaiihati ti paiham karoti
idarni-c[a]-idani-ca pucchissami ti vitakketi, Mp IV 71,20

pres. 3 sg. paripaiihati, D 11 285,6, M 1 223,33, A 1 117,30, III 361,25,
V 16,2, 3 pl. pariparihanti, A 111 244,27, Nidd 11 81,19

ger. paripanhitabba-, Nidd 11 286,2, Sp VII 133927

papeti “to disgrace” < papa- “disgrace”
[Cf. Skt papay®: papayista-, Taittirtya-Sambhita III 2,8.3]
pres. 2 sg. papesi, Vin IV 5,26, 5,29, 2 pl. papetha, Vin IV 150,
PPp- papita-, M 11 4320

pindayati “to compact” < pinda- “compact”

[Cf. Skt pinday®: pinditan, Mbh 6,55.30, ekapindayitva, Saddharma-
pundarika 73.2 (apud BHSD s.v. ekapindayati)]

Dhatusuct: pidi samghate, Dhatup 1 307, pidi samghate, Dhatup X 184,
pinda samghate, PDhatup 569, Dhatum 801, pidi samghataadisu,
Dhatum 150, pidi samghate, Sadd 142

Ct.: pindita ti samudita, Thi-a 240,25. “Ap-a reads sarirarh pindar;
adhitthanabalena sakalasariradhatu eka-ghana-sila-maya-patima viya
ekarn va ahosT ti attho, Ap-a 568,18-19”, CPD s.v. eka-pindita.

Preverb: eka, sam

pp- pindita-, Thi 395, Ja 1 230,25 (sam+), Ap 71,9 (+eka), Thi-a 233,24
abs. pindetva, Mhv 36,108, Th-a I 3,28 (sam+), Sadd I 64,26
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piyayati “to hold dear” — piya- “dear”

[Cf. Skt priyay°: apriyayata, RV 3.53.9, priyamana, Artharvaveda-
Samhita 10.7.10 (Paippalada), priyayase, Mbh 2,56.5 [Oberlies
(2003, 215)], privayitvya-, Mahavastu II 479,1 (v. BHSD s.v.
priyayati)]

Dhatusuici: prin pritau, Dhatup 1V 39, prin tarpane kantau ca, IX 2, pt
pitiyam, Sadd 1213 (IV 36), pi tappana-kantisu 1247 (IX 2)

Ct.: piyayitan ti piyam katam, Pj 11 534,5, Rem. na manenti ti na
manena piyayanti, Sv 1 256,14

Preverb: sam

pres. 1 sg. piyayami, Ud-a 274,27 (sam+), 2 sg. piyayasi, Ja IV 216,18, 3 sg.
pivayati, S 1 210,25, KV 314,29, 483,28, Sadd 11 499,27, 3 pl. pivayanti,
Thi 285, Ja VI 241,24, 3783, SV I1 519,29

aor. 3 pl. piyayimsu, Ja IV 359,13, VI 127,28 (sam)

fut. piyayissanti, Mp 1V 12,9

pres.part. piyayanta-, J 1V 1358 sam+), piyayamana-, D 11 2235
(sam+), Ja 1V 35,11 (sam), Sv 1 937,14, (sam+)

ger. piyayitabba-, Ja V1 4463, Thi-a 23,10, 155,31, Sadd II 499,29

pp- pivayita-, Sn 807, Ja VI 115,19, Nidd I 126,35 foll.

abs. piyayitva, Ja Il 510,24 (sam+), Ps 1 206,30 (sam+), Mp 111 41.4

pihdyati, piheti “to desire”<—piha- “desire”
[Cf. Skt sprhay®: sprhayanti, RV 8.2.18, sprhayate, Mbh 14,19.5,
Avestan: asparazata, Yasna 31,16, Gandhar1 svihadi, DhpK 266d]
Dhatusuict: sprha ipsayam, Dhatup X 410, piha icchayam, PDhatup 634,
Sadd 1676 (X 325), pih’ icchayam, Dhatum 704, 878

Ct.: piha vuccati tanha, Nidd 1 2279

Ref.: At Thi 454, one should read pihenti, not pihayanti, accord.
Norman (1969, 162)

pres. 3 pl. pihanti, Thi 454, 1 sg. pihayami, S 1 236,15, pihayati, Sadd
568,27, 3 pl. pihayanti, S 1 202,14, Dhp 94, Th 62, 1 sg. pihemi, M 1
504,34, 505.,2, Pj I 535,17, 2 sg. pihesi, Nidd I 1826, 3 sg. piheti, A 111
237,15, Ja IV 198,25, Nidd I 3,17, 227,13, Sadd 568,27, pihenti, Kv 4854,
Thi-a 2532, I sg. mid. pihaye, Thi 339
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opt. 3 sg. pihayeyya, Nidd 11 503,11, 2 pl. piheyyasi, Mp 11 302,11, 3 sg.
piheyya, M 1 505,21, Th-a I 248,18

aor. 2 sg. pihayi, Ja 1 197,7, foll., 2 pl. pihayittha, Vin 11 187,37, piha-
yittha, S 11 242,15

fut. 3 sg. pihessati, M 111 246,23

pres.part. pihanta-, Vin 11l 231,38, pihayanta-, Nidd 11 411,12, pihaya-
mana, Nidd 11 316,12, pihent-, Jal 401,3, Mp Il 157,14

ger. pihaniya, Sadd 568,27

pPp. pihayita-, Miln 18224, 227,20, pihita-, M 1 118,19, Ja 1 204,7, Nidd I 36,27

puttiyati “to treat like a son” — putta- “son”

[Cf. Skt putriy®: putram iva dcarati putriyati, Kas ad Astadhyayi
3.1.10] Ct.: aputtam puttam iva dacarati puttiyati, Kacc-v 438,
Sadd II 587.17, 8232

pres. 3 sg. puttivati, Kacc-v 438, Sadd 11 587,17, 8232

baliyati, baleti “to empower, overpower” «— bala- “power”

[Cf. Skt balay®: balayamana-, Nirukta 10,3, baliyate-, Susruta-Samhita
39,321.1, baliyati (q.v. BHSD s.v.)]

Dhatusiici: bala pranane, Dhatup X 123, bala pranane dhanyavarodhe
ca, 1 974, bala panane, PDhatup 273, Dhatum 389, Sadd 815 (I 893,
X 85)

Ct.: na baliyare ti nabhibhavanti na kuppanti, Ja V1 2254, ... baltyantt
ti ... balavanto honti vaddhanti abhibhavanti, Pv-a 94,10

pres. 3 sg. baleti, Ja III 225,14*, 225,16", 3 pl. baliyanti, Sn 770, Ja IV
84,34*, Pv II 6.1, Nidd I 12, foll., Sadd II 438,22, 3 pl. mid. baliyare
Ja VI 224.14*

byabadheti “to hurt” «— byabadha- “hurt”
[Cf.Skt badhate: bddhitdy’a, RV 6.18,14, badheta, Mbh 5,122.40,
badhay®: badhayitum, Mbh 1,140.7]
Dhatustci: Rem. badhr lodane Dhatup 1 5, badha vilolane, Sadd 507 (I 5)
Ct.: na anniamanniam byabadhenti ti annamaniiam na upahananti,
Svl 167,15
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pres. 3 sg. byabadheti, Vin Il 185,27, 186,7, A Il 12226, 123,15, 3 pl.
byabadhenti, D 1 56,23, S 1II 211,813, A 1 65,16 foll., 1 sg. byaba-
dhemi, S V 393,17, foll., It 31,13, It-a 147,18, 147,27, 1 pl. byaba-
dhema, It 324

fut. 3.pl. byabadhissanti, Vin I 75,38

magayati, mageti “to search” «— maga- “search”
[Cf. Skt mrgay®: mrgayante, RV 8.2.6, mygayamana-, Mbh 12,136.167,
R 3,9.12, mrgayana, Mbh 3,68.2 [q.v. Oberlies (2003, 263—264)]]
Dhatusiici: mrga anvesane, Dhatup X 442, maga anvesane, PDhatup
541, maga gavesane, Dhatum 755, maga anvesane, Sadd 1322 (X 352)

Ct.: musikam magayamano ti musikam gavesamano | maggayamano ti
pi pathanti, Nidd-a I TBD

pres. magayati, Sadd Il 524.9, 524,12, mageti, Sadd Il 5249

pass. magiyati, Sadd 11 524,18

pres.part. magayamana-, M 1 334,19, foll., Nidd I 149,29, 149,31, Sadd II
524.9, 524.10

maggati, maggayati, maggeti “to search” «— magga “search”

[Cf. Skt marga®: marget, Mbh 12,282.2; margamana-, R 1,1.44, mrgya-
mana-, Mbh 3,181.20, margati, Kasyapaparivarta 137.7 (apud
BHSD), Gandhari margamti, CKD 86, margetu CKD 399]

Dhatusiici: marga anvesane, Dhatup X 384 ; magga anvesane, PDhatup
541; magga gavesane, Dhatum 756

Ref.: mafg]gayasi («— Skt *mrgayati rather than Skt *margayati), not
maggasi, is the correct reading accord. to Norman (1971, 142). On
the IE origin and the verbal derivatives of Skt mrga- v. Burrow
(1975, 58-59), who also explains Skt margati as a sanskritization of
Middle Indic maggati.

pres. 2 sg. maggasi, Thi 384, Mp Il 93,11, Pj Il 19,20, 3 sg. maggati, It-a
85,25, Ud-a 146,27, 306,1, Th-a Il 131,17, maggayati, Sadd 11 524,23,
maggeti, Sadd 11 524,23

opt. 3 sg. maggeyya, Ja V 265,30%, 265,34°, Nidd-a TBD
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pass. 3 pl. maggiyanti, Sv 11l 753,26 Spk TBD, maggiyati, 3 sg. It-a 85,26,
Ud-a 146,26, 306.1, Sadd II 525.6

pres.part. maggayamana-, S 11 270,22

ger. maggitabba-, Pet TBD, maggetabba-, Sadd 11 524,27, foll.

mantayati, manteti “to talk” «— manta- “talk”

[Cf. Skt mantray®: mantrayadhvam, Mbh 3,8.4, abhinimantrya, R 3,44.32,
amantrayate, Gopatha-Brahmana 2.5.4, nimantrayet, Mbh 13,90.24,
pratimantritaih, Mbh 3,234.23]

Dhatusiici: matri guptaparibhasane, Dhatup X 199, manta guttabha-
sane, PDhatup 578, Dhatum 819, Sadd 1446 (X 140)

Ct.: mantayavho ti mantetha, Ja 11 107,21, amantayatan ti amantetu
Jjanapetu, Sv 1 297,18, amantayam?i ti janapemi, Ja V 1788, balava-
balavam patimantetha ti sutthubalavam pativadatha, Sp VI 14

Preverb: a-, an, abhi-, a, ni, pati/pati

Ref.: On the suffix vho (2 pl. imper. Med.) as a “hyper-Palism”
v. Oberlies (2001, 222), von Hiniiber (2001, §433).]

pres. 1 sg. mantayami, Ja VI 475,19*, D Il 120,13 (a+), Ja IV 2221 (a+),
V 178,6* (a+), mantemi D 11 237,12, Pv IV 1,20, Ja V 405,7 (ni+), 3 sg.
mantayati, Sadd I 539,14, D II 231,22 (a+), Sadd II 539.14 (nit+),
manteti, D 1 103,24, Sadd II 539,14, Vin Il 184,1 (@+), A Il 22,11 (ni+),
Ja VI 8230* (patit), 3 pl. mantayanti, Ap 490,16, Sadd II 539,15,
mantenti, S 1 201,23, Sadd II 539,15, Ps Il 242,12 (@+), Vin I 150,15 (ni+)

opt. 1 sg. mantaye, Ja V 404,27 (nit+), manteyyam, Sn 107,6, Vin III 2,11
(nit), A 1V 173,14 (ni+), 1 pl. manteyyama, D 1 61,2 (abhi-ni+), D 1
61,1 (ni+), M II 898 (ni+), 3 sg. mantaye, A 1 199,15%, Vin Il 37,25
(nit+), manteyya, D 1 104,1, Vin III 2,13 (ni+), A IV 173,16 (nit+)

imper. 2 sg. mantaya, Ja VI 290,13* (@+), mantehi, Vin III 293,16, Ja VI
373.17%, Vin Il 138,38 (a+), 2 pl. mantetha, Cp 1II 5,4 (ni+), Vin Il 1,9
(pati), Sp VI 14 (pati), 2 sg. mid. mantayassu, Ja VI 544,7% (a+),
544.9* (a+), 2 pl. mid mantayavho, Ja 11 107,18*, mantavho, D 1 945,
3 sg. mantetu, Sv 1 297,18 (@), 3 sg. mid. mantayatam, D 1 136,20 (@+)

aor. 1 sg. mantayim, Ap 329,12 (a+), 3349 (@+), Ap 334.5 (nit), mantesim,
Vin I 295,13 (a+), D II 115,36 (a+), Vv 34,13 (nit+), 3 sg. mantayi, D 11
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256, (a+), Ja IV 408,28* (a+), Sn 981 (nit+), mantayt, Sn 997 (a+),
Ja 'V 26.* (at), IV 356,25 (ni+), mantesi, Vin III 10,26 (@+), IV 983
(nit+), Ap 5875 (pati+), 3 pl. mantayum, Ap , 71,7 foll., mantayimsu,
Sv I 259,14, Sadd II 539,16, Ja VI 78,12% (a+), Sv Il 458,12 (nit),
mantimsu, Cp Il 54 (nit+), mantesum, Ja IV 305,25 (nit+), Ap 96,3
(nit+), Sp 1V 815,17 (nit), 3 sg. mid. mantayittha, Ja VI 505,12 (a+),
Sadd IT 539,15 (at), Ja IV 356,15* (ni+)

caus. 3 sg. pres. mantapayati, Sadd 11 539,18, mantapeti, Sadd II 539,18,
3 pl. mantapenti, Nidd-a 1 335,10 (nit+), 3 sg. opt. mantapeyya,
Mil 149,16 (a@t), 3 pl. aor. mantapesum, Dhp-a 1 71,18 (nit), 3 sg.
pass. mantapiyati, Sadd 11 536,29, abs. mantapetva, D 1 134,30 (a+),
Mil 75,17 (a+), Ja III 182,25 (ni+)

pres.part. mantayamana- Vin 1 350,36, Sv III 10533 (@+), Ps 11 282,27
(nit+), mantenta-, Th-a 1l 1556, Sv Il 3682 (a-ni+) [w.r. anima-
tento], Pj 11 385,23 (a+), Ja Il 231,19 (ni+), pass. mantiyamana-, Mp 1
145.6, Mil 231 (a@+), Vin IV 78,27 (ni+), Thi-a 2,16 (nit)

ger. mantaniya-, Ja IV 371,10%(a+), mantayitabba-, Mil 91,12, mante-
tabba-, Ja1V 37222 (a+), Vv-a 96,11 (at+), Vin Il 33,17 (nit)

pp- mantita-, Mil 91,24, D 1 139,14 (@+), Vin IV 100, (nit)

inf. mantayitum, Mil 91 22, mantetum, Vin 11 15,32 (ni+), D 1 93,23 (pati)

abs. manta, Vin 26532+ (an-a), Ja Il 315,23 (a+), mantaya, Ja VI 271,9*
(a+), mantayitva, Sn 379, Ja VI 291,4* (@+), Ap 31,21 (nit), manta-
yitvana, Ja V 173,27 (a+), Ap 572,27 (nit+), mantetva, Vin 1 2293,
Ja 1V 370,23 (a-nit), D 11 99,8 (an-a), Vin IV 81,19 (nit+), mantetvana,
Ap 554,14 (ni+)

mamadayati “to make this mine” <« mama- “of me”

[Cf. Skt mamay®: mamayate, Mbh 12,215.31, Siks 269.6 (v. BHSD s.v.)]

Dhatusiici: Rem. kele mamayane, Sadd 796

Ct.: mamayitani ti taphaditthimamayitani, Pj 11 407,17, mamayita ti
tanhavasena mama etan ti gahita | amamayita ti vuttapatipakkha,
Nidd-a I TBD, tatha karundayati mama idan ti ganhati mamayati,
Sadd II 587.15

Preverb: a, ati
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pres. 2 sg. mid. mamayase, Th 1150, Th-a I 26,28, Il 167,18, 3 sg. mama-
yati, Nidd T 382,29, 458,16, Ja II 316,17 (ati+), Sadd II 5876, 3 pl.
mamayanti, S 111 190,12, Th 575, Nidd I 259,16

opt. 3 sg. mamayetha, M 1 260,34, Sn 922, Nidd I 369,

aor. 3 sg. mamayi, Sv Ill 907,25, 907,27, Ps Il 2515, 3 pl. mamayimsu,
Ja 1V 359.4%, Sv Il 907,24, Ps I1 251 ,4, Pj 11 567,11

pres.part.mamayanta-, Sp 111 6374, Ja V 138,17, Nidd I 51,5 (at)

ger. mamayitabba-, Vin V 125,18, Th-a 1 26,17

pp- mamayita-, Vin 111 46,33, Sn 466, Ja V 82,25+, Nidd I 2,1 (a+)

inf. mamayitum, Ja V1 180,16, Mp 1 1434

abs. mamayitva, Mp 1 1419

mahati, mahdyati “to honor” <— maha- “honorable”

[Cf. Skt mahdy®: mahayase, RV 6.15.2, mahdyamana 3.25.5, Gandhart
mafmajhisu, Anavl r115-6]

Dhatusiici: maha pajayam, Dhatup X 406, maha piajayam, PDhatup
331, 635, Dhatum 486, 877, Sadd 1675 (X 321)

Ref.: On the development of suffix emase (1 pl. opt.med) v. Oberlies
(2001, 224—225), von Hiniiber (2001, §438, §444).]

Ct.: mahemase ti mahamase pijamase, Vv-a 203,6

pres. 3 sg. mahayati, maheti, Sadd 11 568,25, 3 pl. mahenti, D 11 167,23+,
foll.

opt. 1 pl. mid mahemase, Vv 47,11, Vv-a 202,18

pass. 3 sg. mahiyyati, Vv 62,1, mahiyati, D 11 167,27%, Vv-a 257,15, 2581

pres.part. pass. mahiyamana-, Vv 64,22, Vv-a 274,14

pp- mahita-, M 11 100,1, Th 868, Miln 27822, Sadd II 568,25

ger. mahaniya-, Vv-a 97,5

abs. mahayitvana, Ja IV 2362+

mutteti “to urinate” < mutta- “urine”
[Cf. Skt °mitray®: mitrayante, Mbh 5,94.40, avamiutrayet, Caraka-
Samhita 8,21.1, Manu-Smrti 8,282
Dhatusiici: mitra prasravane, Dhatup X 451, mutta pa(s)savane, Sadd
1459 (X 361)
Ct.: omuttenti passavamassa upari vissajjenti, Ps Il 49,6 Preverb: o
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pres. 3 sg. muttayati Sadd Il 540,25 (o+), mutteti, Cp 11 5,4, Sadd 540,25
(ot), 3 pl. muttenti, M 179,33 (o+), Dhp-a I 181,10 (0+)

opt. 3 sg. mutteyya, M 1 127,13 (0+), Kv 472,23 (0+), Ps Il 127,13 (0+)

caus. 3.sg. muttapayati, muttapeti, Sadd 11 540,28

pp- muttita-, Spk I 32,31 (ot)

mettayati “to act as a friend to” «— metta- “friend”

[Cf. Skt mitriy°: mitriyantas, Sayana on RV 1.6.5, mitriyamana-,
Brhatkathaslokasamgraha 20,398, maitrayati (v. BHSD s.v.),
Gandhari, metrayadi, DhpK 195b]

Ct.: mettayeyya ti mettaya phareyya | tasmim puggale mettam kareyya
pavatteyyd ti attho, Vibh-a 378,34, bhikku metta iva dacarati metta-
yati, Sadd 11 587,15

pres. 3 sg. mettayati, A IV 151,1%, It 21,8*, Patis II 131,38, Th-a II 94,38,
Sadd 11 587.5

opt. 3 sg. mettayeyya, Vibh 272,24, Vism 296

fut. 3 sg. mettayissati, Vism 319,5

pres.part. mettayant-, Mp I 172,17, 172,21, Th-a II 186,30, Vism 298,
3074

ger. mettayitabba-, Mp 1l 172,18, Vism 319,5

medayati, medeti “to become fat” «— meda- “fat”
[Cf. Skt med® [mid®°] : medatam, RV 10.93.11, medayatha, 6.28.6]
Dhatusiici: mida snehane, Dhatup X 12, mida snehane, PDhatup 160,
413, mida sinehane, Dhatum 228, 641, mida snehe, Sadd 11 474
pres. 3 sg. medati, Sadd 11 383,20, medayati, Sadd 11 383,24, 3 pl. medenti,
M 1 238,33, Sadd II 383.26

rahdyati “to wish to be alone” «— raha- “a wish to be alone”
[Cf. Skt rahay®: rahita-, Mbh 3,68.8, Rem. rahas- is a denominal base
that belongs to the bhrsadigana, Kas ad Astadhyayt 3.1.12]
Dhatusuici: raha tyage, Dhatup X 122, raha cage, PDhatup 632,
Dhatum 876, Sadd 1674 (X 84)
Ct.: rahayati ti rahassam karoti nigithati, Ps 111 351,20
pres. 3 sg. rahayati, M 11 119,29, Sadd II 56823, raheti, 568,23
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pres. rahita-, Th 524, Thi 402, 404, Mp 11 2035

laggati “sticks to” «— lagga- “sticking to”

[Cf. Skt lagna-, Astadhyayt 7.2.18, Mbh 9,38.8, R 4,23.16, vilagnita-,
Mahavastu II 266,13 apud BHSD, avalagna, Amarusataka 1,2.1]

Dhatusuci: lage(m) sange, Dhatup 1 895, laga sange, PDhatup 23,
Dhatum 30, laga sarnga ca, Sadd 106

Ct.: Rem. tvam olaggo na gaiichist ti tvam cittakali maya satipannia-
patodankusehi varito na dani yatharucim gamissasi, Th-a Il 150,23,
Rem., visatta ti lagga laggita, Spk TBD, ... asajjamano ti alagga-
mano ..., Ja VI 303,8 Preverb: a (neg.), an-o, 4, o, pati, vi

pres. 1 sg. laggami, Ja Il 120,19, 3 sg. laggati, Mil 407,13, Sp III 708,28,
IV 850,26, 3 pl. lagganti, Vin 1 202,14, SV II 433,34

imper. 3 sg. laggatu, Ja 1V 388,12, Dhp-a I 131,12

aor. 3 sg. laggi, Jal483,1, V 470,7, Sv 111 933 30, 3 pl. laggimsu, Sp V 961 4,
Thi-a 180,23

fut. 1 pl. laggissama, Sv 1 268,12

caus. 3 pl. pres. laggapenti, Ja 11l 2419, 3 sg. pres. laggeti, Sp IV 783,13,
3 pl. pres. laggenti, Vin Il 114.,9, Sp VI 1212,10, 3 sg. opt. laggeyya,
Vin II 114,11, Sp VI 1204,9, Sv I 268,24, 3 pl. opt. laggapeyyum,
Ps Il 427,17, laggeyyum, M 11 178,19 (0+), 1813 (0+), 3 sg. aor.
laggesi, Ja 1 195,15, VI 52,25, 1 sg. fut. laggesami Th 355 (o+),
pres.part. laggenta-, Sp VI 1204,9, ger. laggetabba-, Vin 11 114,11,
inf. laggetum, Vin 1l 11735, abs. laggetva, Vin Il 110,33 (a+), 111
208,13 (a+), Ja Il 130,7, Sp 1 38,14, laggetvana, Ap 73,2 (a+)

pres.part. lagganta-, Ja IV 388,20, laggamana-, Dhp-a 11l 2984 (a+),
Vism 394,18 (at)

ger. laggitabba-, Mil 4083

pp- lagga-, Th 356 (o+), Nidd I 23,11, I1 99,28 (at), Cp I 1,1 (an-o+),
laggita-, Ap 278,13 (vit+), Nidd I 23,11, Bv 11,123 (patit), Sp 11 3271

inf. laggitum, Sv 1 257,15, I1 406,15, Spk TBD

abs. laggitva, Ps IV 103,13, Mp Il 167,21, Thi-a 77,27
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lingayati, lingeti “to mark” «— *linga- “mark”

[Cf. Skt lingay®: lingyate, VaSesikasutravrtti 6,1.2]

Dhatusuici: linga citrtkarane, Dhatup X 267, linga cittikriyadisu,
Dhatum 754, linga cittikarane, Sadd 1321 (X 199)

Ct.: pajjalitam aggim va lingiya ti pajjalitam aggim alingetva viya,
Thi 241,8 Preverb: ud, upa

pres. 3 sg. lingayati, lingeti, Sadd I1 523,23

caus. pres. 3 pl. lingenti, Vibh-a 126,16 (ud+), Vism 492,1 (ud+), Sadd
11T 785,23, abs. lingetva, Sadd I 515,22 (upa+t)

pass. 3 sg. lingiyati, Sadd 11 523,26

pres.part. lingenta-, Th-a Il 142,22 (ud+)

ger. lingiya, Thi 398

abs. lingitva, Sadd I 107,25 (ud+)

-lomayati, -lometi “to be hair-like” «— loma “hair”

[Cf. Skt anulomayati, Caraka-Samhita 1,25.1, lomany anumarsti anu-
lomayati Ka$ ad Astadhyay1 3.1.25, anulomyate, Mbh 8,6.14, v. also
BHSD s.v. vilomayati]

Dhatusiici: vatam anulometi ti vatam anulometva harati, Mp 111 326,11

Preverb: a-, an-, anu, vi

pres. 1 pl. lomema, Mil 2956 (vi+), 3 sg. lometi, Vin 1 225,25 (anu+),
ATl 250,13 (anut), Mil 29,5 (vit), Sp 1 219,28 (an-anu+), 3 pl.
lomenti, A 169,29 (anut), Sp V 1104,7

pres.part. lomaya(nt), Ja VI 295,0* (anu+), Mil 372,23* (anu+), Ud-a 2,6
(a-vit), loment-, Sv 1 1,20% (a-vit), Ps I 1,20* (a-vit), 139,20 (a-vi+),
Vibh-a 130.,6 (anut)

abs. lomayitva, Mil 37238 (anut), lometva, Mil 413,10 (anu+), lome-
tvana, Mil 372,12% (anut)

vacceti “to defecate” «— vacca- “faeces”
[Cf. Skt varcas-, Susruta-Samhita 1,92.19; v. CDIAL s.v. for cognate
forms in ASokan]
Ct.: vaccito ti sijjhatavacco | vaccapilito ti adhippayo, Sp VI 128320
pp- vaccita-, Vin Il 212,33, 221,22, 232,14
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vaneti “to wound” «— vana- “wound”
[Cf. Skt vranay®: vranita-, R 4,59.18]
Dhatusiici: vrana gatravicirnane, Dhatup X 483 ; vana gattavicunnane,
Sadd 1441 (X 390)
pres. vanayati, vaneti, Sadd 11 537.8
pp- vanita-, Pv 11 2.4, Ja1 150,28, I1 31,7, Il 356,21

vammeti “to put armor on” «— vamma- “armor”
[Cf. Skt varmay®: varmita-, Mbh 6,55.30, samvarmayati, Kas ad
Astadhyayt 3.1.25]
Dhatusiici: vrii avarane, Dhatup X 345, vara avarane, PDhatup 606,
Dhatum 849, Sadd 1592 (X 271)
pp. vammita-, Ja 1 179, 11 315, V 301,5%, Sv I 40

varati “to choose” < vara- “choice”

[Cf. Skt varay®: varaye, Mbh 2,63.32, varaysva, Mbh 3,281.30, varayi-
tavya-, Mbh 1,96.49]

Dhatusiici: vara avaran’ -icchasu, PDhatup 606, Dhatum 849, vara
varane, Sadd 740 (V 8), vara icchayam, Sadd 1582 (X 308)

Ct.: taham bhadde vareyyahe ti ahe ti amantanam ... evam tam aham
vareyyam iccheyyam ganheyyan ti attho, Sv 1Il 703,24, varamano
patthayamano, Pv-a 128,17

Ref.: On the rarely employed optative suffix -eyyahe, which is remini-
scent of OIA yastahe (1 sg. periphr. fut. mid. Taittiriya-Aranyaka
1.11.4, q.v. Whitney (1889, § 947), v. Bloch (1985, 143—-144) and
Oberlies (2001, 225).

pres. 1 sg. varami, Ja V 495,30*, varemi, Sadd Il 559,15, 3 sg. varayati,
vareti, Sadd 11 559,14, 3 sg. varati, Ja V 329,23, 3 sg. mid. varate,
Ja'V 329,18%, 329,20%

imper. 2 sg. vara, Ja Il 35325%, V 317,20, 2 sg. mid. varassu, Ja III
493.4%, 495.18*, Pv-a 128,16

opt. 1 sg. vare, Ja IV 14,3*, 241,20, Sadd 11 559,10, 2 sg. vare, Pv 11 9.41,
Pv-a 128,14, 2 sg. vareyyasi, Pv-a 128,18, 2 sg. mid. vareyyahe D II
267,11, 3 sg. vareyya, Ja V 480,11+

pass. 3 sg. mid. variyate, Sadd II 559,11
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pres.part. varanta-, Sadd Il 359,9, varamana-, Pv 11 9.41, Pv-a 128,13
ger. varitabba-, Ap-a, TBD, Sadd II 359,11
pp. varita-, Mil 2278

vadiyati “to teach” < vada- “teaching”
[Cf. Skt vivaday®: vivadayet, Yajiiavalkyasmrti 2,12.2, vivadayita-,
Mbh 3,133.20, v. BHSD s.v.]
Ct.: tattha vivadiyanti ti vivadanti, Pj 11 542,18
Preverb: vi (v ti viruddhe ... tattha viruddhe vivado ..., Sadd III 885
pr. 3 pl. vivadiyanti, Sn 832, Nidd I 173,3
opt. 3 sg. vivadiyetha, Sn 830, Nidd I 1711

vaseti “to scent” < vasa “scent”

[Cf. Skt vasay®: vasayanti, Chandogyopanisad 3.16.1, vasayitaih, Mbh
1,176.21, avasayant, R 2,95.41, v. BHSD s.v. upavasita]

Ct.: vasetun ti gandhena vasetum, Sp VI 120726, vasito va surabhi
karandako ti pupphagandhavasacunnddihi vasito vasam gahapito
pasadhanasamuggo viya sugandhi, Thi-a 200,19

Preverb: upa

pres. 3 pl. vasenti, Vin [ 211,32

aor. 3 sg. avasesi, Ja' V 33,18%, 33,23

caus. 2 sg. vasapesi, Ja V 33,23

pp. vasita-, Thi 253, Thi-a 149.9, 199,3, Pv-a 164, (upa)

inf. vasetum, Vin 1 21134, 11 120,28

abs. vasetva, Vin 1 211,34, Ja IV 52,1, V 32123

visuddhayati “to purify” «— visuddha- “pure”
[Cf. Skt visuddha®, R 2,11.14]
Ct.: visuddha hoti ratti visuddhayati, Kacc-v 441, Sadd 11 587,22
pres. 3 sg. visuddhayati, Sadd 11 587,9
visitkayeti “to distort” «— visitka- “distorting”
mannavevacanani, Ps 111 1589
pp- visiukayita-, M 1 234,19 446,5, foll., S 11 62,15 foll.
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vedhati “to tremble” « vidhita- “trembling” < viddha x *vithita

[Cf. Skt vyathita-, Mbh 3,61.113, pravyathita-, Mbh 633,20, sampravya—
thita®, R 1,36.15, viddha-, Mbh 3,2.65, praviddha-, Mbh 6,92.71]

Dhatustct: vyatha(m) bhayasamcalanayoh, Dhatup 1 868, vyadha tadane,
IV 78, vyatha dukkha-bhaya-calanesu, PDhatup 130, Sadd 420 (I 801),
vyatha bhiti-calesu ca, Dhatum 188, vyadha talane, Sadd 1150 (IV 72)

Preverb: a, pa, sam-pa

Ref.: See Oberlies (2001, 64, 251) on the formal development of °vedhati.

pres. 3 sg. vedhati, D 1l 12,18 (sam-pa+), S V 402,11, Sn 899, Th 42, 3
pl. vedhanti, Th 705, Ja Il 191,16, Nidd I 50,12

opt. 3 sg. vedheyya, Sn 902, 923 (sam-pa+), 928 (pa+), Nidd 11 3173,
foll.

pres.part. vedhamana-, D 11 22,2 (pa+), S 1 110,30%, Sn 213 (a+), Nidd 1
50,14, vedhiyamana-, Dhp-a Il 249

ger. °pavedhitabba-, Nidd-a TBD

pp- vedhita-, S 1 148,7 (pa+), Sn 9o2 (sam+), Cp Il 11,13

samvoharati “to trade” < samvohara- “trade”
[Cf. Skt samvyavaharati: samvyavaharya, Naradasmrti 2,14.10, sam-
vyavaharamana-, Divyavadana 259]
Ct.: samvoharamano ti kathento, Mp 111 1721
Ref.: On vo < vyava v. Oberlies (2001, 126).
pres.part. samvoharamana-, A 11 188,10

sankayati “to feel doubt” «— sanka- “doubt”
[Cf. Skt Sankate: Sankamana, R 3,23.10]
Dhatustct: saki sankayam, Dhatup 1 91, sarnka sankayam, PDhatup 4, saki
sankaya, Dhatum 6, saki sankayam, Sadd 21 (I 86)
pres.part. sankaya(nt)-, Vin Il 274,26

sangameti “to fight” «— sangama- “fight”
[Cf. Skt sangramay®: sisangramayisu, Bhattikavya 3,47, Rem.: sangra-
mam kr: sangramam akurvan, Mbh 6,15.17, v. also BHSD s.v.
samgramayati]
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Dhatusuici: sangrama yuddhe, Dhatup X 433, sangama yuddhe,
PDhatup 605,

Dhatum 847, Sadd 1673 (X 376)

Ct.: sangameyyama ti sangamam kareyyama yujjheyyama, Mp IV 201 20

pres. 3 sg. sangamayati, Sadd Il 558,20, sangameti, It 75,16, Sadd 11 558,20

opt. 1 pl. sangameyyama, AV 4328

aor. 3 pl. sangamesum, S 184,10, AV 432,9, Sadd II 558,21

fut. 3 sg. sangamessati, Vin 1l 19521, 3 pl. sangamessanti, S 1 2251

pres.part. sangamenta-, Vin 111 108,27

sajjhayati “to study” <« sajjhaya- “study”
[Cf. Skt svadhyaya®: v. BHSG pg. 238 for forms and citations.]
Ct.: Rem.: sangayitabban ti vacetabbam sajjhayitabbam, Sv 111 911,16
pres. 3 sg. sajjhayati, Mil 10,10
fut. 1 sg. sajjhayissami, Mil 13,2
caus. 3 sg. pres. sajjhapayati, Ja 11l 28.2*, 2 sg. imper. sajjhayapehi, Mil
10,10
pres.part. sajjhayanta-, Patth 83
ger. sajjhaya, S 120221

sadddayati “to emit a sound” < sadda- “a sound”

[Cf. Skt $abday®: sabdyate, Mbh 12,59.12, Sabddyante-, Vikramacarita
1,56, anusabdita-, Mbh 1,61.83]

Dhatusiici: sabda bhasane kriyayam upasargadaviskare, Dhatup X 239,
sadda saddane, Sadd 1486 (X 171)

Ct.: evam upagamanato tada pi sadddayanto ti dhamadhama iti evam
saddam karonto anuravadassanarnhetam davaggino, Cp-a TBD,
Rem.: kuvanto ti saddayanto, Nidd-a I TBD

Preverbs: anu, vi

pres. 3 sg. saddayati, Sadd 11 542.26, 542,26 (vit+), saddayati, Mil 25828,
As 114,23 (anut), Dhp-a II 264,18, Sadd Il 542,27, saddeti, Sadd II
542,26, 542,26 (vit), 2 sg. mid. saddayase [sic], Pv IV 8.1, IV 16.1

opt. 3 sg. saddayeyya, Mil 259,18

pass. 3 sg. saddiyati, Sadd 1l 543,

pres.part. saddayanta-, Cp 111 9,4
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santarati “to calm” < santa- “calm”
Ct.: santam karoti santarati, Kacc-v 441
pres. 3 sg. santarati, Kacc-v 441

samuddayati “to be like an ocean” < samudda- “ocean”
[Cf. Skt samudray®: samudrayate, Mrcchakatika 9.262]
Ct.: talakam samuddam iva attanam acarati samuddayati, Kacc TBD
pres. 3 sg. samuddayati, Sadd 11 5875

samodhaneti “to connect” «— samodhana- “connection”
[Cf. Skt samavadhana-, Ratnakirtinibandhavali (p. 40, Thakur”s ed.)]
aor. 3 sg. samodhanesi, Jal 123,7, 126,10, 136,6, [V 196,21
abs. samodhanetva, Ja 1 15,10, 44,23, Sv 1 18,33, Pj II 167,16

sarajjayati “to feel ashamed” « sarajja- “shame”
[Cf. Skt samlajj°: samlajjamana-, R 2,49.10]
Dhatusuct: olasji vridayam, Dhatup VI 11, lajja lajjane, PDhatup 72,
Dhatum 85, Sadd 237 (VI 10)
Ref.: See Oberlies (2001, 35, 97) on sam — sa.
pres.part. sarajjayamana®, S 111 92 32, 92 33

sukheti “to please” < sukha- “pleasure”

[Cf. Skt sukhay®: sukhita-, Mbh 12,144.5, ASokan sukhayite, PE VII(U)
(v. Norman 1975, 20), sukhapayami, RE VI G (~ sukhayami, RE VI
K) (v. Oberlies 2007, 219), Gandhart sukhayami, CKI 6, 16]

Dhatusiici: sukha tatkriyayam, Dhatup X 475, sukha takriye, Dhatum
752, sukha takkiriyayam, Sadd 41 (X 383)

Ct.: sukhapeyya ti sukhasmim yeva patitthapeyya, Ja VI 477,15, ... tattha
sukhan ti sukhayati ti sukham | yass’ uppajjati tam sukhitam karoti ti
attho, Sadd II 327,27

Preverb: a (neg.)

pres. 1 sg. sukhami, Sadd 11 328,23, 1 pl. sukhama, Sadd 11 328,23, 2 sg.
sukhasi, Sadd 11 328,23, 2 pl. sukhatha, Sadd 11 328,23, 3 sg. sukhati,
Sadd II 327,25 foll., sukhayati, As 41,24, Sadd II 327,27, foll.,
sukhayati Ps IV 199,1, sukheti D 1II 130, S 1 90,7, A 1II 67,33, Sadd 1I
32733, 3 pl. sukhanti, Sadd 11 328,23, sukhenti, D 1 51,15, foll.
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caus. 3 sg. pres. sukhapayati, Sadd Il 328,1, sukhapeti, Sadd 11 32734,
3 sg. opt. sukhapeyya Ja VI 477,12*, 477,15, Sadd II 5387, abs.
sukhapetva D 11 202,12, 2043, inf. sukhapeturin Ja 11 236,28%, 2376,
23738, V 115,21, pp. sukhapita- Mil 79,8

pres.part. sukhayamana- Ja Il 31,4 (a+), sukhenta- Pv-a 283,17

Pp- sukhayita, Sp sukhita- S 1 52,11%, Sn 1029, Th 103, Vibh 356,29

sukkhati “to dry up” « sukkha- “dry”

[Cf. Skt suska-: RV 1.68.3, parisuska-, Mbh 1,32.5, visuska-, Caraka-
Sambhita 9,11.2, suskay®, suskitum, Divyavadana 27,254.32]

Dhatusiic: sus sosane, Dhatup IV 80, susa sosane, PDhatup 457, Sadd
1194 (IV 74)

Ct.: Rem. tattha socayissati ti sokuppddanena sukkhapessati, Ja 111
419,16

Preverb: pari, vi

pres. 3 sg. sukkhati, Mil 152,12, Sp II 388,12, V 1055,11, Ps II 260,36, 3
pl. sukkhanti, Sp 111 518,12

caus. 3 sg. pres. sukkhapeti, Th-a Il 1783, 2 sg. imper. sukkhapehi, Nidd
1 434.2, aor. sukkhapesi, Ja 111 491,11, fut. sukkhapessati, Ja 11
419,16, pres.part. sukkhapenta-, Ja 1 126,21, sukkhapayamana-, S 1
8,12%, pp. sukkhapita-, Ps 111 283,10, abs. sukkhapetva, Vin IV 86,20

pres.part. sukkhanta-, Ja 1 498,16, Mp 11 63,7, sukkhamana-, Ja 1 304,28,
Ps1I 260,10

Pp- sukkhita-, Mil 303,7, 303,7 (vit), 303,11 (parit)

seseti “to spare” < asesa- “spare”
[Cf. Skt Sesay®: Sesita-, Mbh 12,37.24, aSesayitva, Kumarasambhava
7,29.1] Ct.: asesitesu ti na sesitesu nissesesu ti attho, Ja Il 153,18
Preverbs: a, an-ava
pp- sesita-, Ja 11l 153,14* (a+)
abs. sesetva, Ja Ill 376,21 (at), 370,17 (an-ava+)
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Pali manta and mantabhanin
Martin Straube

Pali mantabhanin has been discussed repeatedly for over one hundred
years. Recently, B.G. Levman objected to the opinio communis to
derive manta- from manda- as transmitted in parallel versions in other
Buddhist dialects.! Although Levman brought forward important argu-
ments against this view, he did not arrive at a final conlusion as to how
to interpret this expression. Moreover, focusing on mantabhanin Levman
did not pay particular attention to the meaning and usage of manta in
canonical Pali texts. However, this seems to precisely be an important
clue to an understanding and reasonable interpretation of the former
expression. It may, therefore, be worthwhile to collect all the available
evidence concerning both words as completely as possible and discuss
the problem once again on that basis.

The word manta occurs several times in presumably old text passages
from the Pali canon. It has been interpreted in three ways: (1) as an
absolutive of Yman “to think”,? (2) as nominative singular of an action
noun mantar (Skt mantr) from the same root, or (3) by the commen-
tators, as a feminine noun mantd meaning “understanding”. Manta
occurs in different contexts of which a prominent one is concerned with
the right way to speak. A key passage seems to be the following from
the Sampasadaniyasutta where Sariputta praises the Buddha’s behaviour
in speech (bhassasamdacara):

I See Senart 1898, p. 233; Liiders 1954, p. 126 (§ 167); Brough 1962, p. 249
(with a summary of the discussion up to then); Levman 2014, pp. 388—94.

2 Ardhamagadhi has the same form. Apart from mantd at issue here, absolutives
related to Pali marfifiati are extremely rare in canonical texts, the only
occurence being marifitva at Th 741. This form occurs also in the atthakathas
and later, besides mantva (with the occasional v.l. manta, e.g. at Mhv 12:25;
12:50; Sadd 75,25 et infra). Post-canonical verse texts beginning with the
Mahavamsa also have mantvana and mafiiiya.

Journal of the Pali Text Society, Vol. XXXIV (2021), pp. 313—-30
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idha bhante ekacco na ¢’ eva musavadipasamhitam vacam bhasati, na
ca vebhitiyam na ca pesuniyam na ca sarambhajam jayapekkho ; manta
manta vacam bhasati nidhanavatim kalena.

D III 106,213

In this connection, sir, someone does not speak words that involve lying,

nor destructive or slanderous [words], nor impetuous [words] with a

view to [gain] victory. He speaks after careful consideration words that

are rich in content at the right moment.
Since it is hardly reasonable to interpret the double manta as two nouns,
it seems obvious to take it as an absolutive “having considered, or
reflected” with the double manta manta expressing either an intensified
meaning “having considered carefully” or an iteration “having con-
sidered again and again”. The commentary, however, explains the
passage as follows:

ettha mantd vuccati pafiiid; mantdya paffidya. puna mantd ti upa-

parikkhitva. idam vuttam hoti: bhassasamdcare thito divasabhagam pi

kathento paniiaya upaparikkhitva yuttakatham eva katheti.
(Sv 892,15/1)
Here, mantd means “understanding”; [used as an instrumental] mantaya
[it means] “with understanding”. Manta also [means] “having investi-
gated”. This is meant: One who is firm in the [right] way to speak utters
only appropriate words after having investigated with understanding,
even if he tells what the time of the day is.
Manta is explained here in two ways, first as a feminine noun “under-
standing” used as a truncated instrumental,* and second as an absolutive
“having investigated”. Based on this analysis, the double manta manta
has, as it seems, been taken in twofold meaning with the first manta
interpreted as “with understanding” and the second as “having investi-
gated”. The interpretation of manta as a truncated instrumental of a
feminine noun is a stock explanation repeated at various places in the
commentaries, while the twofold explanation as feminine instrumental

3 The Sanskrit parallel in Dirghdgama 16 (Prasadaniyasiitra, § 6, ed. DiSimone
2020) has no equivalent to manta mantda. 1 am grateful to Charles DiSimone
(Gent) who provided me with his unpublished thesis.

4 On such forms see Oberlies 2019, p. 226.
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and absolutive is given also at text passages with a single manta.> A
feminine noun manta “understanding” is not attested outside Pali
exegetical texts and would be difficult to explain.® It rather gives the
impression of an artificial explanation, perhaps based on an old
misunderstanding, and can be disregarded as a historically correct
explanation for the canonical manta. The second gloss with the absolu-
tive upaparikkhitva however, could go back to an older explanation of
mantd as that what it appears to be, namely an absolutive (see below).”
A stanza from the Suttanipata describes the Buddha’s way to speak

in terms that are quite similar to the passage from the Digha-nikaya:

musd ca so na bhanati,

— iti Satagiro yakkho —
atho na khinavyappatho,

atho vebhiitivan naha, manta attham so bhasati.
Sn 159
“He does not speak falsely,”
(said the yakkha Satagira),
“and his way of speaking is not rough.
He does not say what is destructive.
With reflection, he speaks what is meaningful 8

5 Nidd I 346.9f ad Sn 916; Mp III 402,23 ad A 11l 399,23*; twofold explanation
at Pj II 204,22/ ad Sn 159; 402,24f ad Sn 455; Vv-a 262,22 ad Vv 63:6.
Double manta is attested again only as a variant reading for D III 8,41 mattam
mattam, quoted in the Sv and explained in the same manner as above: mattam
mattan ti pamanayuttam pamanayuttam. mantd mantd ti pi patho; panniaya
upaparikkhitva ti attho. (Sv 821,11.; B®, S¢ so; C¢, E® mantva mantva) All
editions of the canonical text available to me read mattam mattam.

[=2)

Aside from the commentaries there is Abh 153: bhirT mantd ca pafnianam
fianam vijja ca yoni ca, cf. 979: mantda pannayam uccate. The Saddaniti
derives manta besides manta (Skt mantra) from a verbal root mant- (manta
guttabhasane ... mantd manto ... ettha manta ti paiiia, gavesanasanna ti pi
vadanti; Sadd 539,14f).

It should be noted that the older subcommentary explains the commentary’s
gloss upaparikkhitva with the allegedly synonymous absolutive mantetva
(from manteti, Skt mantrayate), thereby suggesting a relation between manta
and mantetva which is hardly tenable; see Sv-pt III 95,27f.: manta ti idam
mantetva ti imind samanattham nipatapadan ti aha upaparikkhitva ti.

7

Translation Bodhi 2017; emphasis added. K.R. Norman, in his translation,
takes manta here as in all other places in the Suttanipata as a nominative
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A last passage in this context I would like to quote here provides
evidence for a negated form amanta. In the Subhasutta of the Majjhima-
nikaya, the Buddha asks the brahmin student Subha about his teachers:
katama tesam seyyo, yam va te mantd vacam bhaseyyum, yam va
amanta ti? “What is better for them, that they would speak after
consideration or without consideration?” The answer is, of course:
manta, bho Gotama. (M 1II 202,137) It should be noted that the
commentary does not quote the stock explanation, but glosses with two
absolutives: manta ti tulayitva pariganhitva, “Manta [means] having
weighed, having considered”. (Ps III 447.14)

Other stanzas from the Suttanipata are concerned with understanding
things right and acting accordingly:

na brahmano no 'mhi na rajaputto,
na vessayano uda koci no ‘mhi,
gottam pariiiiidya puthujjananam
akificano manta carami loke.
Sn 455
I am not a brahmin nor am I a prince;
I am not a vessa or anything else.
Having fully understood the clan of worldlings,
owning nothing, with reflection 1 live in the world.

mitlam paparicasamkhaya
— ti Bhagava —
manta asmi ti sabbam uparundhe
va kdci tanha ajjhattam
tasam vinayd sada sato sikkhe.
Sn 916

“By reflection, he should stop [the conceit] ‘I am,’

the entire root of concepts due to proliferation,”
[the Blessed One said].

“Whatever cravings there may be internally,

he should always train mindfully for their removal.”®

manta “a thinker” without giving a reason for his choice (Norman 2015; cf.
the note ad 159). He may not have been aware of the passage from the Digha-
nikaya in view of which this interpretation seems unlikely, at least for the
stanza in question.

9 Translations Bodhi 2017; emphasis added. The shortened final in 455b manta
is due to the metre.
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Finally, I would like to briefly discuss a passage that has come down
to us in Pali as well as in two other Indian Buddhist idioms (and in part
also in Ardhamagadhi).!? The Pali runs:

patikacc’ eva tam kayird yam janna hitam attano

na sakatikacintaya manta dhiro parakkame (1)

yatha sakatiko panthar_n“ samam hitva mahapatham
visamam maggam aruyha akkhacchinno va jhayati'? (2)
evam dhamma apakkamma adhammam anuvattiya
mando maccumukham patto akkhachinno va jhayati ti (3)

(1) Already in advance one should do what one knows is to one’s own
benefit. A wise one should not knowingly strive for the worry of a
carter:

(2) As a carter who has left the main road, [that] even way,!® and
entered an uneven road, broods when his axle is broken, (3) so the
slow-witted person who, having abandoned what is good and

108 1 57.10% = Mil 6627*. Parallels: PDhp 110-12, Udana-v 4:16-18, Utt
5:14—15 (corresponding to stanzas 2—3). These stanzas form a fixed triplet, as
the parallel versions show. Only in the Samyutta-nikaya they are preceded by
another triplet that is also found at Dhp 66—68. This, as well as the fact that
the commentary on the Samyutta-nikaya does not comment on the first triplet,
but starts rightaway with the first stanza of the second (Spk I 113,14: dutiye
patikacc’ eva ti), and the evidence of the parallel versions in the PDhp and
Udana-v where the first and the second triplets are found in different places,
suggest that both triplets originally did not belong together, but have been
combined at some point in the Samyutta-nikaya.

Hlce E€ pantham, B¢ (also at Mil) mattham, S¢ (also at Mil) pasattham, C¢, ES,
E®2 (at Mil) nama.

128pk sees a verb avajhayati here: akkhacchinno ‘vajhayati ti akkhacchinno
avajhayati, balavacintanam cinteti. (Spk 1 113,14fF)

13As the variants indicate, the text is problematic here. I stick with the reading
pantham that seems to be reflected in meaning by PDhp 111 maggam and
Udana-v 4:17 margam. Utt 5:14 has janam “knowingly” which makes good
sense in view of the first stanza that has, however, no counterpart here: jaha
sagadio janam samam hicca mahapaham (Utt 5:14a-b), “As a charioteer, who
against his better judgement leaves the smooth highway [...]” (Jacobi 1895).
The paraphrase in the f7ka on Spk seems to echo this in negated form: yatha
sakatiko ajanitva visame magge sakatam pdjento akkhe chinne patikatum [v.1.
pakatetum) avisahanto dukkhi dummano balavacintanam cinteti, mahantam
cittasantapam papundti, evam adhammavadi maccumukham patto balava-
cittasantapam papunati. (Spk-t I 155,19f)
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followed what is against the good, has reached the mouth of Death
broods as if his axle is broken.!4
Manta is only one of several ambiguities in these stanzas. Various
possibilities of interpretation have been adapted in previous translations,
but it rarely becomes clear how the word has been understood by the
translators.!> In my view, the first stanza fits well in the context of
considered action, similar to the stanzas quoted above, which is why I
understand manta to be an absolutive here too. Another ambiguity lies
in the oblique case ending -cinta@ya which I took as a dative,'® while
others took it as an instrumental, as is also reflected in the parallel
version of the Udanavarga (4:16—18). Here, the first stanza of the triplet
runs:
pratiyaty’ eva tat kuryad yaj janed dhitam atmanah.
na Sakatikacintabhir mandam dhirah parakramet.
Udana-v 4:16

140ne could take akkhacchinno here as a pun on the same expression in the
second stanza: “broods as if his senses are destroyed”. Spk I 113,161
akkhacchinno viya.

I5Bhikkhu Bodhi takes it explicitely as nominative singular manta: “The
thinker, the wise one, should not advance / With the reflection of the carter.”
(Bodhi 2000, p. 154) Less clear are W. Geiger, “Nicht soll der einsichtige
Weise im Denken mit dem Fuhrmann wetteifern” [“The insightful sage shall
not compete in thinking with the carter.”] (Geiger 1930, p. 92), and Bhikkhu
Nyanatiloka, “Denke nicht wie manch ein Kérrner, / Sondern kdmpfe klug und
stark.” [“Do not think like some carter, but fight wisely and hard.”]
(Nyanatiloka 1985, p. 94). I.B. Horner — “He, who is steadfast in wisdom, in
exertion has no ‘carter’s thoughts’” (Horner 1963, p. 91) — with reference to
the commentarial explanation of Sn 159 (manta = pariiia) took mantadhiro as
a compound. In T.W. Rhys Davids’ rendering, “Not with the carter’s mode of
thought, but firm / Let him, with resolution, step right out” (Rhys Davids
1890-94, pp. 102f)), as well as in Finot’s, “Qui’il marche ferme dans la
sagesse et non a la maniere du charretier” (Finot 1923, p. 115), one cannot
recognise how manta was understood.

16Compare, for example, Vin III 172.31: yo pana bhikkhu samaggassa sanghassa
bhedaya parakkameyya, “Should any bhikkhu attempt to cause schism in a
united Sangha [...]” (Pruitt & Norman 2008, pp. 16/17).
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The most serious difference to the Pali is mandam instead of manta, but
the instrumental -cintabhir'” standing for Pali -cintdya also has con-
sequences, since it restricts the scope for interpretation. In this version
the second half of the stanza may be translated as:

The wise one should not proceed slowly/cautiously with the thoughts/

anxieties of a carter.
Or, if one does not construe the negation particle na with the verb, but
with sakatikacintabhir (which is not unproblematic):

Not with the thoughts of a carter, [but] slowly/cautiously should the

wise one proceed.
As one can see, the line does not allow for a straightforward inter-
pretation. Notwithstanding how one construes the na, and whether one
takes mandam in its basic meaning “slowly”, or rather as “cautiously”,!8
the sense of the simile as expressed in the Pali is hardly recognisable. In
the Pali the advice given seems to be clear: One should act prudently
and not rush into desaster, as a carter who ruins his axle by leaving the
even road for a rugged bypath. How the version in the Udanavarga is to
be understood, however, is not clear to me.!°

As already mentioned, this triplet is transmitted in a third Indian

version, namely in the so-called Patna Dhammapada (PDhp 110-12).
Again, I quote the first stanza only:

patikacc’ eva tam kayira yam fidyya hitam attano

na Sakatikamanti ssa mantam dhiro parakrame

PDhp 110

The second half is problematic. Instead of Pali -cint@ya and Udana-v
-cintabhir, the PDhp has the unclear -manti ssa. M. Cone takes ssa
either as a sandhi form for an optative 3rd singular assa, or as a particle

"The plural is probably due to metrical reasons since a singular -cintaya would
result in the problematic cadence ¥ —~ —.

I8SWTF s.v. “behutsam (7).

19Neither Lévi’s rendering, “Pas d’idées de charretier! Que le sage ne fasse pas
effort mollement?” (Lévi 1912, p. 253), nor Hahn’s more literal, “Der Kluge
darf nicht unentschlossen sein, mit den Bedenken eines Wagenlenkers” [“The
wise one must not be undecided, with the concerns of a charioteer”] (Hahn
2007, p. 25), go well with the simile of the carter.
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(Skt sma).?® Neither option appears satisfactory to me, nor does a
reading as -mantissa, but 1 cannot offer any better solution. More
important for my argument is that PDhp mantam here agrees with Pali
manta in showing unvoiced -n¢- angainst voiced -nd- in the Udana-v
version. However, the transmitted ending -am against Pali -@ makes it
diffcult to interpret the reading. Whether this is due to “a version not
marking length of vowels or anusvara”, as Cone has suggested, or to a
corruption of original *manta cannot be decided. There are, however,
good reasons to believe that PDhp mantam goes back to *manta as in
the Pali (see below).

After evaluating all occurences of manta in the Pali canon (most of
which have been discussed here) I am of the opinion that in all passages,
except for one (see below), an absolutive “after/with reflection” is the
preferable interpretation. Even if it appears not unreasonable in some
passages to take manta as an agent noun “a thinker”, a careful analysis
of context and style rather suggests an absolutive. Take for instance the
following passage, again from the Suttanipata:

ko ubhantam abhififiaya majjhe manta na lippati
kam briisi mahapuriso ti ko idha sibbanim accaga.
Sn 1040 c—f

This is followed by another stanza (1042) that answers these three
questions in the same wording by replacing the question markers ko ...
kam ... ko with so ... tam ... so. Bhikkhu Bodhi renders it in his recent
translation with:

Who, having directly known both ends,
by reflection does not get stuck in the middle ?

Whom do you call a great man?

Who here has transcended the seamstress 22!

20Cone 1986, p. 237f; she translates, “A wise man should not, with the plans of
a carter, advance sluggishly. (Or: One should not have the plans of a carter;
the wise man should advance after consideration.)” K.R. Norman also
suggests ssa < Skt sma (Norman 2008, p. 10; originally published in 1989).

2l Translation Bodhi 2017 ; emphasis added.
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In the Anguttara-nikaya these two stanzas, combined in one, are
quoted as follows :22
yo® ubhante viditvana majjhe manta na limpati

tam briami mahapuriso ti so 'dha sibbanim accaga.
A TI1399,23%.

The same translator some years earlier translated :

Having understood both ends,
the wise one does not stick in the middle.
I call him a great man:

he has here transcended the seamstress.?*

Here, both interpretations appear equally reasonable, one could even
claim that the interpretation as action noun “thinker” may appear even
slightly better in the stanza as it is quoted in the Anguttara-nikaya. But,
if one considers the structure of the stanza in the Suttanipata an
apposition manta “thinker” to the first ko would disturb the obviously
deliberately choosen series of unqualified questions ko? kam? ko? (to
which two further have been added in padas a—b not quoted above) and
deprives the passage of much of its rhetorical force.

The only passage where manta is indeed an action noun is found in
A 1V 103.21: ko mantd ko saddhata, ... ti. Here, manta is used as a
periphrastic future: “Who would think, who would believe that ...”
Except for this single occurence of manta in a special usage, an action
noun mantar seems not to be attested in the Pali canon.

I am now turning to the second word to be discussed here by quoting
another stanza that can be compared to different Indian versions. Dhp
363 reads:

yo mukhasaniiato bhikkhu mantabhant anuddhato

attham dhammari ca dipeti madhuram tassa bhasitam.
Dhp 363

22The text explicitly confirms that the quotation is from the Suttanipata: vuttam
idam avuso bhagavata Pardyane Metteyyaparihe. (A 111 399,211) Note that the
text of the Suttanipata as transmitted in the Sinhalese manuscripts C¥ and CP
used by the PTS edition virtually corresponds to the quotation in the
Anguttara-nikaya.

23ge Ee, S© vo; C® so.

2ATranslation Bodhi 2012 emphasis added.
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The word mantabhant occurs in several places in the Pali canon, except
in one always in stanzas in the pada mantabhani anuddhato (or plural
... anuddhata),” and has puzzled both modern and ancient interpreters.
To begin with the latter, it suffices to quote just two examples from the
commentaries, scil. mantd vuccati panna, taya pana bhananasilo
(Dhp-a IV 93,77 ad Dhp 363), and manta vuccati paina, taya
upaparikkhitva bhanatt ti mantabhant (Th-a 1 33,111, ad Th 2), to see
that manta- is explained in the same way as manta, namely as an
instrumental of a feminine (!) noun.2¢

Modern interpretors have looked at parallel versions already some
time ago. In view of the readings manabhani transmitted in the so-called
Gandhari Dhammapada (GDhp) 54, and mandabhasi in Udanavarga
8:9, scholars?’ have suggested to see Pali manta- as a hypercorrect form
of orginal mand(r)a-. However, as Levman rightly points out (p. 392),
there is a semantic problem. If one takes it as Skt manda in its basic
meaning “slow” or “weak” one arrives at “speaking slowly/weakly/
softly” what is obviously not appropriate, even if one ignores pejorative
overtones that the word manda frequently has. But, according to the
general usage in Sanskrit, also followed in Buddhist texts,?® this is
exactly what manda means when used in connection with speaking or
voice. Already Senart has suggested to take it as “speaking little” (“qui
parle peu”) which looks more reasonable. Liiders has proposed to see

25Besides Dhp 363 and the related stanza Ja IT 350,17% in Sn 850, Th 2 and Thi
281. On the prose passage A 111 254,16 see below.

26The Th-a seems to consider an alternative derivation from manta (Skt mantra)
which, as far as I can see, is unparalleled: mantabhananavasena va bhanati ti
mantabhant. (Th-a I 33,13; E® erroneously reads -bhanavasena.)

27H. Liiders referring to a remark by E. Senart and J. Brough; see above, n. 1.

28¢f. pw s.v. “eine schwache, leise Stimme” [“a weak, low voice”]; for Bud-
dhist texts see, e.g., mrdubhani mandabhani (Siksﬁsamuccaya, Bendall 1902,
p- 124,18). The Sravakabhiimi includes the term mandabhani on the one hand
in a list of characteristics of a person with deluded behavior (mohacaritasya
pudgalasya lingani), but on the other in a list of characteristics of one who is
without passion (vitaragasya lingani; Shukla 1973, p. 187,6 and 469,16; in the
first place the manuscript reads mandabhdagi which has been emended to
-bhast in Matsunami 2007, p. 28,9, according to Tibetan smra ba zan pa;
however, -bhani seems preferable).
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the oldest word form in *mandra-bhanin meaning “speaking kindly”
(“freundlich redend”), but this has been objected to by Brough on
phonetical reasons in view of the received GDhp form mana- that he
expected in this case to be rather *madra-. Instead, Brough refers to
GDhp 237 where mana-bhani stands for Pali mita-banin (Dhp 227) and
feels that “‘speaking in moderation’ is adequate in all the passages
quoted”.?® This interpretation is also found in Prajfiavarman’s com-
mentary on the Udanavarga as well as in its Tibetan translation, not-
withstanding the semantic ambiguity involved.3?

The third parallel version in PDhp 54 could not have been taken into
consideration by Brough and the scholars before him because it was not
known to them.3! The reading mantabhdast preserved here can be
compared to mantam in PDhp 110 discussed above where Pali has
manta. The evidence of both passages clearly shows that, as in Pali,
unvoiced -nt- is present in the dialect of the PDhp. We have, therefore,
to assume a shared dialectal predecessor for the PDhp and the Pali
tradition on the one side, and for the dialect of the GDhp (and GandharT,
see below) and the Udana-v on the other. We also see that PDhp has
manta- instead of Pali manta- which hints to a connection between Pali
mantabhanin and manta. This connection has been considered seriously
first by Levman, and I would like to present some additional evidence
here that is important in my opinion.

Above I have quoted some passages that show how Pali manta was
used in the context of the correct way to speak what already indicates a

29Brough 1962, p. 249; see p. 98f. (§46) for the peculiar develpment of nd > n
in the dialect of the GDhp.

30Udanavargavivarana ad Udana-v 8:10: dal bus smra Zin [mandabhds] Zes bya
ba ni fiun nu smra ba yin te, “ ‘speaking slowly’ [means] speaking little”; ad
28:8: dal bus smra ba [mandabhasi) zes bya ba ni nag legs par bsdams pa yin
pa’i phyir ro, “‘speaking slowly’ [is said] because he is well restrained in
speech” (Balk 1984, p. 372,30 and 777.24f); the Tibetan translation in both
stanzas of the Udana-v is dal bus smra; cf. also Mvy 2389 (Ishihama 1989)
mandabhdsyo bhavati, Tibetan fiun iu smra ba yin, “is one who speaks little”.

3INS. Shukla submitted the editio princeps of the PDhp in 1964, two years after
the publication of Brough’s GDhp edition, as a dissertation to the University
of Delhi, and published it as a book as late as 1979 (Shukla 1979); see
Dimitrov 2020, p. 71ff., on the discovery and editorial history of the PDhp.
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close relation to the expression mantabhanin. But there is another
passage that seems to be of particular significance. In the Anguttara-
nikaya and the Parivara occurs a list of the well-known four kinds of
good verbal conduct (vacisucaritani) in the following wording: sacca-
vacd, apisund vaca, sanha vaca, mantabhasa (A 11 141,8 = 228,16; Vin V
126.38). Despite some variant readings3? the cummulative evidence of
the available editions points to mantabhasa with manta- instead of
manta- as it occurs in mantabhanin discussed above. Here, mantabhasa
stands as a positive term for the list’s fourth item that more frequently is
put negatively as samphappalapd veramani “abstaining from idle
chatter”.33 The commentary on the Anguttara-nikaya gives the standard
explanation for manta as a truncated intrumental of a feminine noun
meaning “understanding”.3* The context of the canonical passage makes
it clear that this explanation, even though etymologically unsatisfactory,
gives the required meaning for mantabhasa as “judicious speech”, the
opposite of samphappalapa “idle chatter, meaningless talk”, while an
interpretation as “moderate speech” fits the context less well. A similar
list of the four vacisucaritani is preserved also in a commentary on the
Sangitisiitra in Gandhart:3?

catvari vaya(sucarita) <-> (sacava)ya srasvavaya mamdabhasata

apesuniata <> kim atra vaya <-> mamdasa pramiiavamtasa -

32B¢ mantabhasa at A 11 141,8; E¢ mantavaca, B® mantavaca, C¢ mattabhassam
(< manta- ?) at A 11 228,16; Se mattabhasd at Vin V 126,38.

33Compare, for example, Caillat 1984. The list quoted above finds an echo in Sv
963,71 : amusa apisund apharusa mantabhanino.

34Mp 11T 134.4f: mantasankhatiya paiiiaya paricchinditva kathitakatha (C¢, E¢
so; BE, S® manta-); cf. also the subcommentaries on the Vinaya, Sp-t III
474.1f.: matiya upaparikkhitva bhasanato; similar Vjb 559,20: matiya bhasa;
Vmv 1l 289,1: mantaya paniiaya kathanam.

35T am grateful to Stefan Baums (Munich) for calling my attention to this, and
for providing me with the relevant quotation from the unpublished text
(British Library Fragment 15, frames 29—32, CKM 17 in Baums & Glass 2002
foll.; reading and reconstruction Stefan Baums). The Pali Sangitisutta and the
Sanskrit version have the negatively formulated expressions samphappalapd
veramani (D 111 232,9) and sambhinnapralapad viratih (Sangitisiitra §1V.46,
quoted from SWTF s.v. sambhinna-pralapa).
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The parallel to Pali mantabhdsa comes as third in the list which is
quoted from the text commented on and reads mamdabhasata. The
commentary itself is extremely concise and, unfortunately, syntactically
not clear. It seems that mamdabhasata is the only item from the list that
is explained, but, if the word division mamdasa pramriavamtasa is
correct, it remains uncertain how the genitive should be construed.
However, notwithstanding the unclear construction it seems that mamda
is explained here in a similar way as mantd in the Pali commentaries,
namely with “understanding” (pramisia-). According to this we can trans-
late the expression mamdabhasata with “state of judicious speech”.

This is remarkable in two respects. It shows, first, that there was an
exegetical tradition that interpreted the word manda- in a Gandhart text
not as Skt manda “slow, weak”, and second, it indicates that the explan—
ation in the Pali commentaries is not exclusive to the Theravadins, but is
shared at least with a north-western tradition. Thus, the stock explan-
ation manta = panna = paniidya in the Pali commentaries seems to go
back to an old tradition. It is tempting to see its origin in a gloss
*panriaya that was originally intended as an absolutive “having under-
stood” (Skt prajiiaya),’® but was wrongly interpreted as an instrumental
of parina which, in turn, gave rise to see in manta a truncated instru-
mental of a feminine noun.?’

To sum up, in view of the evidence gathered together — scil., the
semantic overlap between Pali manta and mantabhanin which is also
acknowledged by the commentaries, the testimony of the PDhp, and the
GandharT commentary on the Sangitistitra — I would suggest to derive
manta- in Pali mantabhanin from the absolutive manta, and understand
the whole expression to mean “speaking with/after reflection”. In my
view, this interpretation perfectly fits the context of the passages in
question. Even the juxtaposition of bahubhanismim puggale and manta-
bhanismim puggale at A 1l 254.4f7 does not necessarily mean that
manta- is to be taken as “moderate”, since “speaking with reflection”

30] cannot quote an instance of an absolutive of pra\jia in any Middle Indic
dialect, but cf. forms like aniiaya, abhififidya, and pariiifidya in Pali.

3TDifferently Brough: “Although this mantd was later taken as a fem. sg., there
is little doubt that the phrase [scil. manta@ vuccati pafiiia, M.S.] originally

=5 95

meant it as a nom. pl.: ‘the term “mantras” is used as a synonym for prajiia’.
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can just as well be viewed as the opposite to “talking a lot; garrulous”
(DoP s.v.). The interpretation as “speaking with reflection” has the
further advance to be very near in meaning to the explanation of the
commentaries as “speaking with understanding”. The peculiar usage of
manta as an adverbial expression, and not as a proper absolutive of a
transitive verb that takes an object, as well as the paucity of commonly-
used absolutives related to marifiati in canonical texts, may have
contributed to an early misunderstanding that is reflected in the com-
mentaries’ derivation of the word from an alleged feminine noun. How-
ever, the “etymological” derivation is only one — and, as so often, a not
particularly strong — side of the explanation put forward in the com-
mentaries. The other is the proposed meaning, and here, I fail to under-
stand Liiders’ reservation against the commentaries’ understanding of
mantabhant as “speaking with understanding” in view of the stereo-
typed combination with anuddhato “puffed-up, agitated”.3® On the con-
trary, mantabhani anuddhato “speaking with reflection, not being
aggitated”, as I understand this phrase, goes together very well. Like-
wise, the fact pointed out by Brough that anuddhato is also found in
combination with terms meaning “speaking in moderation”, as, for
example, at Th 209 anuddhato sammitabhani, is not a convincing argu-
ment for reading “the normal sense of manda”® into the expression
mantabhanin.

It remains to explain the form manda- (Udana-v, Gandhari Sangiti-
siitra, mana- in GDhp). Levman assumes an intermediate stage manta >
*manda produced by a sound change nt > nd attested for several
Prakrits,*® which appears plausible to me. I may only add that this
“intermediate stage” might well have been identical with the final stage
manda- in a source that did not mark long and short vowels, and thus
opened the way to interpret the word as Skt manda, as it seems to have
happened at least in the Buddhist Sanskrit version of the Udanavarga.

38Liiders 1954, p. 126: “was hat, weise redend* [...] mit, nicht hochfahrend* zu
tun?”
3Brough 1962, p. 249.

40Levman 2014, p. 394. The “mana, (but with an unexplained retroflex nasal)”
mentioned by Levman is not attested in the GDhp. For nt > nd cf. Pischel

1900, §275.
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How manabhani (= mandabhani), attested four times in the GDhp,
should be understood, notwithstanding its phonetic shape, should be
reconsidered in the light of the evidence from the Gandhart Sangitistitra
commentary.

APPENDIX
OCCURENCES OF MANTA AND MANTABHANIN IN CANONICAL PALI TEXTS

1. manta: [D III 8,4 v.l. according to Sv 821,11 ]; D III 106,24; M 11
202,13ff. (also amanta); S 1 57,20 = Mil 66,28*; A Il 141,8 = 228,16 =
Vin V 126,38 (mantabhasa, v.l. -vaca); Sn 159; 455 (manta m.c.);
916; 1040/1042, cf. A TII 399,23* = 401,25%; Vv 63:6; Nidd I 219,29
(explanatory ad Sn 850); 390,9.4!

2. mantabhanin: A 111 254,16; Dhp 363, cf. Ja Il 350,17%; Sn 850; Th 2;
Thi 281.
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