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A History of the Pali Grammatical Tradition of South
and Southeast Asia by Vaskaduve Subhiti (1876), Part I

Alastair Gornall and Amal Gunasena

ABSTRACT

This article is a translation of a history of the Pali grammatical traditions
of South and Southeast Asia written by the nineteenth-century Sri
Lankan scholar-monk Vaskaduveé Subhtti (1876). In this first instalment,
Subhiiti comprehensively describes the works of the Kaccayana
grammatical tradition of Pali grammar. He provides important historical
information about seventeen Pali grammatical works along with long
excerpts from each grammar that illustrate their content and their
relationship within the tradition as a whole.

PART ONE:
THE KACCAYANA-VYAKARANA :
ITS COMMENTARIES AND MAJOR HANDBOOKS

INTRODUCTION

Vaskaduveé Subhiiti (1835—1917) was one of the most prominent scholar-
monks in nineteenth-century Sri Lanka and a founding figure in the
academic study of Buddhism in Europe.! His two most celebrated works
were an edition and translation of the Abhidhana-ppadipika, a twelfth-
century Pali lexicon, and the Nama-mala, a grammar of the Pali
language. Subhtti prefaced his Nama-mala with a Sinhala introduction
detailing the history of the Pali grammatical traditions of South and
Southeast Asia.? In this introduction Subhiiti meticulously describes over
sixty Pali grammars, their authorship and historical context, and quotes

! For a detailed account of Subhiiti’s career and interactions with early European
Orientalists, see Guruge 1984. See also Gornall 2015.

2 The 1896 edition and its identical 2001 reprint include a rudimentary English
translation of the first six pages of this introduction.
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2 Alastair Gornall and Amal Gunasena

long passages from them to illustrate their content and interrelationship.
In this regard Subhiti’s introduction contains a lot of useful information
on the intellectual history of Theravada Buddhism in general and is much
more than a mere handlist of Pali grammars.

Early Orientalists interested in Pali grammar were aware of Subhiiti’s
work but were often unable to use it in detail since it was written in
Sinhala. In what is still the most comprehensive study of the Pali gram-
matical tradition, R.O. Franke in his Geschichte und Kritik der ein-
heimischen Pali-Grammatik und -Lexicographie (1902) notes the
existence of Subhtiti’s work and refers to the Rev. Richard Morris’ view
that it was “das beste der auf Ceylon erschienenen Biicher {iber Pali-
Grammatik”.! Although he was unable to read Sinhala, Franke frequently
refers to the work to confirm the names of the grammatical texts he
discusses and further relies on Subhiiti’s work, among other sources, for
his list of preliminary, unclassified “mostly unimportant” Pali gram-
matical works (“Liste der ibrigen vorldufig unklassificeirbaren und
meist unwichtigen Werke iiber Pali-Grammatik™), the details of which,
such as their affiliated grammatical tradition, he could not say anything
or anything reliable (“liber deren Schulzugehorigkeit etc. ich Nichts oder
Nichts Verlissliches aussagen kann”).? Many of these minor gram-
matical texts, mostly handbooks, have yet to be described in adequate
detail and the third and final part of our translation of Subhiiti’s work,
which we intend to publish soon, will describe these unexplored texts.

The first part of our translation presented here covers the first seven-
teen grammatical texts dealt with by Subhiiti and forms an overview of
the Kaccayana-vyakarana, its commentaries and major handbooks. The
second instalment will deal with the Moggallana-vyakarana, its commen-
taries and handbooks, and also the Sadda-niti. The final and third part of

! Franke 1902: 1.

2 Franke refers to Subhiiti’s work nine times to either confirm the name of a
particular grammatical work, to note the existence of a grammar, or, occa-
sionally, to give some information about a text (p. 22, n. 8; p. 23, n. 13; p. 24,
n. 16; p. 29; p. 30, n. 42; p. 31, n. 2a; p. 39, n. 7; p. 45, n. 1; p. 47). In his
final section (1902: 53—56) on “meist unwichtigen Werke” he refers to
Subhiti’s introduction a further fifteen times to note the possible existence of
grammatical texts he had no other information about.
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Subhiiti’s introduction will focus on other, minor Pali grammatical hand-
books. Since Subhiiti’s work was composed in 1876, the subsequent
studies of R.O. Franke and, more recently, O.H. Pind,! have superseded
Subhiiti’s work in terms of the historical information they provide about
some of these grammars. In the footnotes we have referred to both R.O.
Franke’s Geschichte und Kritik and Pind’s “Pali Grammar and Gram-
marians” as well as other contemporary studies when this is the case.
Subhtiti’s own discussion of the historical contexts of these works was
based on the colophons of the manuscripts he used, the citations of other
grammars contained in these works, and also on the Sasana-vamsa, a
Burmese Pali history composed in 1861.2

There are other areas, however, where Subhiiti’s work remains
relevant and important for the study of the Pali grammatical tradition.
Firstly, as mentioned, he provides details about Pali grammars that neither
Franke nor Pind had access to or knew much about, such as the
Kaccayana-vannana, Nirutti-sara-maifijisa, Rupasiddhi-tika, and Bala-
vatara-tika discussed below. Secondly, unlike both Franke and Pind,
Subhiiti quotes long Pali passages from each of the texts he discusses and
always quotes their incipit and colophon. While Subhuti left these
passages untranslated, we have provided readable English translations of
them so that readers can get a sense of the nature of Pali grammatical
writing and how the tradition developed over time. Generally speaking,
Subhiiti chose commentarial passages from each work on Kaccayana’s
first rule of sandhi (Kacc 12, sara sare lopam “vowels before a vowel
are to be elided”). Finally, we might add that Subhiiti’s work is in itself
valuable as a historical document for understanding nineteenth-century Sri
Lanka’s intellectual culture and as one of the first modern essays written
in Sinhala.3

While translating the quoted passages of the various Pali grammars
we have sometimes found it necessary to consult an available edition of a

I See Pind 2012.

20n the Sasanavamsa and the historiographical problems of its use, see
Lieberman 1976.

3 According to Wilhelm Geiger, for instance, in contrast to other prominent
scholar-monks of the nineteenth century, “Subhtiti’s methodology is akin to
modern European ways of research” (Bechert 1977, 52).
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grammar in order to correct a particular reading. The preferred reading
has been kept in the main text and variants deemed to be less preferable
— whether they be from Subhiiti’s text or from an extant edition — are
added in square brackets following the word or expression they refer to.
The Pali texts of the translated passages have been placed in the foot-
notes. The footnotes also contain comments by us (the translators).
Subhtti furthermore added his own notes and these have been translated
and placed as endnotes before the bibliography. The original page
numbers of Subhiiti’s introduction are indicated within the translation in
square brackets (e.g. [p. 2]). Subhuti’s footnotes are indicated by lower
case roman numerals and are found on p. 56.

TRANSLATION

Having paid homage to the Sugata, the greatest ornament of the three
worlds, to the Dhamma, and to the taintless community, I have
properly compiled this Nama-mala by relying upon what can be dis-
covered in the essential thought of the ancient teachers.
Vyakarana is the science of writing and speaking a language without
fault and of understanding the intentions of texts by knowing all the
divisions and syntactic relations of a language’s expressions. Vyakarana
is not exclusive to one language but is for all languages. Some languages
that were used in former times, however, do not have complete gram-
mars since the principal users of these languages were uncivilised and
were of weak intellect. The existence of a very complete and pristine
grammatical literature in Sanskrit and Pali, by contrast, is a testament to
the sharp intellects of the users of these languages. Regardless of the
relative age of the two languages, Sanskrit vyakarana is the older of the
two traditions and Pali grammatical literature reveals that it was
composed using Sanskrit vyakarana as a model.

One should not only aim to study Pali grammatical science to be able
to preach the Dhamma to people in general, but one must learn it
thoroughly to become proficient in understanding perfectly the subtle
parts of the Buddha’s teaching that dispense his perfect knowledge.

The learned who know these two languages in detail realise that
obtaining complete proficiency in the study of Pali vyakarana is a cause
of great difficulty for one who has not had much training in Sanskrit
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vyakarana. This is another indication that Pali grammatical science is
modelled on Sanskrit vyakarana. In addition, the teachers who wrote
commentaries and sub-commentaries, such as the Linattha-pakasini, on
the Buddha’s teaching, [p. 2] and who wrote commentaries on Pali gram-
matical literature, display great capability in Sanskrit vyakarana. There is
no doubt that this education in vyakarana was the main reason they were
perfectly able to compose these commentaries. At the time of the great
king Parakramabahu I, the great Sariputta svamipdda, who lived in
Polonnaruva, composed works such as the Sarattha-dipani, a Vinaya sub-
commentary, which in size is equal to thirty thousand granthas; the
Anguttara-nikaya sub-commentary, which in size is equal to twenty thou-
sand granthas; the Vinaya-sangaha; the Abhidharmartha-sangrahartha-
vyakhyana; and the [Candra]-paficika-tika.! The following verses reveal
the extent of Sariputta’s knowledge of Sanskrit and other subjects:
In pleasant Pulatthinagara, the emperor of cities, Sariputta dwelt in the

Jetavana, a delightful monastery with pleasant mansions and manifold
groves commissioned by the strong-armed king Parakkamabhuja.

An ascetic and virtuous guru, his fame had spread far and wide. He was
skilled and a repository of purity born in a completely pure lineage. He
was an expert in religion and philosophy, among other subjects, and the
best of ascetics....

They regard him as an essential author, like Candra, the sharpest of
intellects, in the Candra [grammatical] tradition, Panini in the Paninian
[grammatical] tradition, as like the cleverest of intellects in all of
philosophy, and as like Kalidasa — a cause of bliss in the hearts of
poets — in poetic skill. May this composition of Sariputta’s grant
success to the world.2

! Dragomir Dimitrov (2010) has recently published a facsimile edition of a
manuscript of a fik@ on the Candra-paficika. Further work is needed to deter-
mine with certainty whether this work is identical with the commentary com-
posed by Sariputta. On Sariputta’s Vinaya works, see Crosby (2006) and
Kieffer-Piilz (2015).

2 Abhidh-s-sn (Nm 2; C€ 257):
ramme pulatthinagare nagaradhiraje | rafifia parakkamabhujena mahabhujena ||
karapite vasati jetavane vihare | yo rammahammiyavarlipavanabhirame ||
sabbatthapatthatayasena visaradena | suddhasayena parisuddhakulodayena ||
takkagamadikusalena yatissarena | sarisutena yatina guruna gunpena ... (10
verses omitted, Nm) || yafi cande candabhiitam nisitataramatim paninim
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The venerable Sri Rahula svamipada of Totagamuva — the lord of
six languages who composed many essential works, such as the
Moggallana-paficika-pradipaya, the Buddhi-ppasadani, and the Kavya-
sekhara — not only studied Sanskrit but also many religions. The follow-
ing verses reveal this:

I take great pleasure in attaining mastery of the many different sastras,

doctrines, languages and the entire Tipitaka. Long live king
Parakramabahu !!

We can also know that venerable commentators like Buddhaghosa
studied subjects outside the Pali canon from statements in the commen-
taries such as “capable of grasping and diving into the depths of his own
doctrine and the doctrine of others, possessing a high degree of
wisdom...”.2 [p. 3] As such, one who has studied one of the two lan-
guages will find studying the other one a worthwhile and easy task.
Some think that there are not three languages in the world as mutually
similar as Pali, Sanskrit, and Prakrit. And if one thinks about it carefully,
it is because of their similarity that someone who is educated in one
language can understand the other two languages when they are being
spoken. After a while, one can also understand a certain amount of their
literature, even though it is not completely intelligible at first. Even
though the difference that exists between one language and another in the
world is as great as the difference between a human and an animal, these
three languages can be likened to three sons born of the same father who
only differ slightly in colour. The extent of the similarity of these
languages is also reflected in their grammars.

The science of Pali vyakarana is therefore divided into seven sub-
divisions, namely, (1) sandhi (euphonic junction), (2) nama (nominal

paniniye | sabbasmim takkasatthe patutaramatayo kattubhiitam va tan te [tan
tam, C¢] || mafifante kalidasam kavijanahadayanandahetum kavitte | sayam
lokatthasiddhim vitaratu racana tassa sarisutassa ||
' Mogg-pd (Nm 2; C€ 2):
satthantare ca vividhe samayantare ca | bhasantare ca sakale pitakattaye ca ||
acerabhavam upagamma bhajama pitim | digham sa jivatu parakkamabahu r3ja ||
2 As E® 430: sakasamaya-samayantara-gahanajjhogdhana-samatthena paiifia-
veyyattiyasamannagatena. ..
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declension), (3) samdasa (compounding), (4) taddhita (nominal deriva-
tives), (5) akhyata (verbal conjugation), (6) kitaka (verbal derivatives),
and (7) karaka (semantico-syntactic relations).

(1) Sandhi refers to the procedure of joining two words together in a
euphonic junction. When it is understood, one is also able to separate the
words in texts that have been joined together in sandhi. For instance, the
two words loka and aggo form lokaggo when they are joined together
according to the procedure given in the sandhi chapter. With this under-
standing one is able to separate the sandhi of the canonical expression
gunaggo into its components guna + aggo.

(2) Nama refers to the procedure of dividing a word into seven cases,
the first, etc., and into singular and plural and declining it.

(3) Samasa refers to the formation of one word with a single meaning
from two words that have separate meanings. For instance, a word such
as nilam, with its meaning of “blue”, and a word such as uppalam, with
its meaning of “water lily”, separately signify their meanings. When they
are both made into one word (that is to say formed in a compound), the
compound niluppalam (blue water lily) is formed denoting a single
meaning.

(4) Taddhita refers to giving a suffix a particular meaning after a
nominal stem and then combining that suffix with the nominal stem. For
example, the suffix Na is given the sense of “being his son” after a word
such as Vasittha. When the word Vasiftha and the suffix Na are joined
together, the word Vasittha is formed [p. 4]. The nominal derivative
Vasittha means “the son of Vasittha”.

(5) Akhyata refers to the rules for forming verbs by adding suffixes to
a verbal base. The word pacati (he cooks), for instance, is formed having
added the suffixes -a and -# to a verbal base such as pac, meaning “to
cook”™.

(6) Kitaka refers to the rules for producing a noun by adding a suffix
to a verbal base and joining the two together. For instance, according to
the rules, the noun buddha is formed when the suffix -ta is added after
the verbal base budh and the two are joined together.

(7) Karaka refers to the section that explains the grammatical mean-
ings of subject and object, etc., the rules of employing cases in different
categories of meanings, and the distinction between subject (active voice)
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and object (passive voice) and the respective cases to be used in that
context.

Just as the Sanskrit language has many grammars, such as Panini,
Candra, Ka-tantra, Mugdha-bodha, and the Sarasvata, the Pali language
has three principal grammars, namely, the Kaccayana, Moggallana, and
the Sadda-niti. Of those, there are grammatical works written for the
Kaccayana-vyakarana, such as the Kaccayana-[vutti], Riipa-siddhi, Bala-
vatara, Maha-nirutti, Ciila-nirutti, and Nirutti-pitaka. For the Moggallana-
vyakarana there are works such as the Moggallana-vutti, Payoga-siddhi,
Susadda-siddhi, and Pada-sadhana. For the Sadda-niti-vyakarana there is
only the Ciila-saddantti.

In addition to the threefold division of grammatical literature men-
tioned, all grammatical literature is principally of two types. These two
types are as follows: (1) texts [consisting of sitras (aphoristic rules)] that
teach the procedure for the derivation of words and (2) texts [without
sitras] that teach a particular feature of grammar. Those texts that teach
the procedure for the derivation of words include texts that have been
already mentioned here, such as the Kaccayana-vyakarana and its
Sinhala glosses (sannaya), commentaries, and sub-commentaries, etc.

The texts that teach the procedure of deriving words are also of two
types, namely, those that prioritise the sitras and those that prioritise the
grammatical examples. Those texts that prioritise the sitras take a sitra
as their basis and provide examples that can be formed from that sitra.
Examples of such texts are the three grammars, the Kaccayana[-vutti],
Moggallana-vutti and the Ciila-sadda-niti. In both Pali and Sanskrit, the
main grammatical works are those that prioritise the sitras. The gram-
mars that prioritise examples [p. 5] are texts that take a grammatical
example as their basis and teach the satras that are necessary to form the
words of the example. Grammars such as these are the Ripa-siddhi,
Balavatara, and Pada-sadhana, for instance.

The texts that teach a particular aspect of grammar include, for
instance, the Sambandha-cinta, the Sadda-sarattha-jalini, Kaccayana-
bheda, Saddattha-bheda-cinta, Karika, Karika-vutti, Vibhaty-attha,
Vacakopadesa, Naya-lakkhana-vibhavini, Nirutti-sangaha, Kaccayana-
sara, Vibhaty-attha-dipani, Samvannana-naya-dipani, Vacca-vacaka,
Sadda-vutti, Bala-ppabodhana, Kaccayana-dipani, Giilhattha-dipant,
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Mukha-matta-sara, Sadda-bindu, Sadda-kalika, Sadda-vinicchaya, and
also their Sinhala glosses and their commentaries. Among the gram-
matical texts that have been mentioned here, some are difficult to find in
Sri Lanka and a few are difficult to find in any country. As a result, some
people do not know any information at all concerning some of these
texts. Therefore, to introduce the aforementioned books for the benefit of
novices 1 provide here some facts with respect to the date, general
contents and authorship etc. of a large quantity of grammatical texts. Out
of these, texts which teach the procedure for deriving words will be
discussed first and, as Kaccayana is the principal grammar of such texts,
texts of this tradition will be dealt with first too.

1. KACCAYANA!

This text, which is also widely known in the country by the name
Sandhi-kappa, is the oldest and one of the most useful grammars among
all Pali grammatical texts (just as Panini is to the Sanskrit grammatical
tradition). There are Pali grammatical texts available, such as the Sadda-
niti, however, that are more useful than this. In the Paficika-pradipaya,
the text is identified by the name Kaccayana-vutti.

It is known from other works that the Kaccayana has several com-
mentaries and, at present, there are extant four commentaries, two sub-
commentaries, a text on the syntax of satra-wording (padayojana), the
separation (vigraha) of satra-wording, and two Sinhala glosses (sannaya).
These commentaries are the Nyasa, Sutta-niddesa, Kaccayana-vannana,
Sandhi-kappa-tika, and the Nirutti-sara-manjisa, etc. There is mention of
the name Kaccayana in the oldest texts and, according to other (more
recent) texts, this work was composed at the time of the Buddha [p. 6].
There is also a very old Sanskrit work that bears this name too.! Many of
the procedures for the derivation of words that are not mentioned in the
Kaccayana are mentioned in the Ripa-siddhi and Sadda-niti. The
Kaccayana also contains many more sitras and word derivations than
the Balavatara. This grammar has already been printed in countries such
as England, Germany, and France. Also, a few chapters of the work have
been published in Sinhala script and in English translation by the
Advocate James D’ Alwis.

!'See Franke 1902, 5—22; Pind 2012, 71-100.
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It is mentioned in the texts that have been composed more recently
that the author of the Kaccayana was the venerable Maha Kaccayana
Thera who lived at the time of the Buddha and who reached the highest
position in the Sangha having attained the four supreme knowledges, but
there is no mention of this in the Kaccayana’s two [oldest] com-
mentaries. In addition, in the Moggallana-vyakarana critical views on
certain sitras of this grammar have been expressed. There are also some
examples in the grammar that were composed more recently, such as kv
gato si tvam devanam-piyatissa (“Where are you going, Devanam-
piyatissa?”).! Hence, some scholars are doubtful whether Maha
Kaccayana Thera was the author of this grammar. In the Anguttara-
nikaya commentary, however, it is stated that Maha Kaccayana Thera, as
a result of a previous request, taught three works in the midst of the
Sangha, namely, the Kaccayana, the Maha-nirutti-ppakarana and the
Netti-ppakarana: “Maha-kaccayana-tthero pubba-patthana-vasena kacca-
yana-ppakaranam mahda-nirutti-ppakaranam netti-ppakaranani  ca ti
pakarana-ttayam sangha-majjhe pakasesi.”?

Some teachers think that only the sitras were composed by Maha
Kaccayana Thera and that the other two parts — the gloss (vrtti) and
examples — were composed by Sanghanandi and Brahmadatta. In this
regard, it is said:

The rules were composed by Kaccayana, the gloss by Sanghanandi,

the examples by Brahmadatta, and the explanation by Vimalabuddhi.?

The Kaccayana-bheda-tika, however, states that “the teachers, further-
more, say that Kaccayana Thera composed this Kaccayana-book, which
consists of the rules, gloss, and examples” [p. 7].* The Sutta-niddesa
states that the first safra in the Kaccayana, attho akkharasanniato

V'ad Kacc 227 kissa ka ve ca.
2 This quotation appears to be from the Apadana commentary (Ap-a E® 491,
Ap-a B®2.213) rather than the Anguttara-nikaya commentary.
3 Kacc-bh-t (Nm 6):
Kaccanena kato yogo vutti ca Samghanandina |
payogo Brahmadattena nyaso Vimalabuddhina ||
4 Kace-bh-t (Nm 6): acariya pana lakkhanavuttiudaharanasamkhatam imam
Kaccayanagandham Kaccayanattherena katan ti vadanti.
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(“meaning is understood from sounds”), which is known as the “intro-
ductory statement” (parvavakya), was uttered by the illustrious mouth of
Lord Buddha:

One monk who went forth when old, having taken a subject for medita-
tion (kammatthana) in the presence of the Buddha, began reciting the
meditation subject udabbaya (arising and decaying) while he sat at the
foot of a sal tree on the shore of Anotatta. Upon seeing a heron walking
in the water, he changed his meditation to udakabaka (water-heron).
Perceiving this mistake, the Buddha summoned the monk who went
forth wen old and uttered this statement: “meaning is understood from
sounds” (attho akkharasafifiato). Understanding the intention of the
Buddha, Maha Kaccayana Thera placed this statement at the beginning
of the book he composed. Some also say that this sitra was composed
by Kaccayana [himself].!

It is difficult to be certain, however, and scholars should continue to
ponder it since there is a slightly different telling of this account in the
Kaccayana-vannana and there is also no mention of it in any commen-
tarial teaching. In any case, we can be certain that the Kaccayana is the
first and oldest of all the Pali grammatical texts and that it is a precious
text composed by a first class scholar that is very useful for under-
standing Pali grammar.2 The grammar has eight books or sections,
namely sandhi, nama, karaka, samasa, taddhita, akhyata, kitaka, and
unddi.® Sandhi has five chapters, nama has five chapters, karaka has one
chapter, [p. 8] samasa has one chapter, taddhita has one chapter, akhyata
has four chapters, kitaka has five chapters, and unadi has one chapter.
Thus, there are twenty-three chapters. There are seven hundred and ten

I'Kace-s-n (Nm 7; C€ 4):
eko buddhapabbajito [+ bhikkhu, C°®] bhagavato santike kammatthanam
gahetva anotattatire salarukkhamile nisinno udabbayakammatthanam [udaya-
bbaya®, C¢] karoti. so udake carantam bakam disva udakabakan ti
kammatthanam karoti. bhagava tam vitathabhavam disva buddhapabbajitam
pakkosapetva attho akkharasafifiato ti vakyam aha. kaccayanatherena pi bhaga-
vato adhippayam janitva attho akkharasafifiato ti vakyam pubbe thapetva idam
pakaranam katan ti kaccayanena katasuttan ti pi vadanti.

2 Pind (2012, 73) tentatively dates both the Kaccdyana and Kaccayana-vutti to
the eighth century.

3 The unadi sitras are special rules created for words that cannot be derived from
the rules given in the other chapters of the grammar.
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sitras. There are one thousand and seven hundred verses with metrical
feet of seven syllables each. In terms of the number of recitations
(bhanavara)', there are fifty verses short of seven recitations. There are
six thousand eight hundred metrical feet, and there are fifty-four
thousand four hundred letters.

Just as there is a similarity between Kaccayana sitras and certain
Paninian sitras, such as apadane paiicami,! bhuvadayo dhatavah® and
kartari krt? there is an even greater similarity between the siitras of the

Ka-tantra-vyakarana and the Kaccayana.

Kaccayana

Ka-tantra

273. yasmad apeti bhayam ddatte va

tad apadanam

2.4.8. yato peti bhayam adatte va tad

apdadanam

278. yassa datu kamo rocate

dharayate va tam sampadanam

2.4.1. yasmai ditsd rocate dharayate

va tat sampradanam

281. yena va kayirate tam karanam

2.4.12. yena kriyate tat karanam

282. yam karoti tam kammam

2.4.13. yat kriyate tat karmam

283. yo karoti so katta

2.4.14. yah karoti sa kartda

284. yo kareti sa hetu

2.4.15. karayati yah sahetu

286. lingatthe pathama

2.4.17. prathamavibhaktir lingartha-
vacane

291. hetvatthe ca

2.4.30. hetvarthe ca

290. kattari ca

2.4.33. kartari ca

344. saro rasso napumsake

2.4.52. svaro hrasva napumsake

318. namanam samaso yuttattho

2.5.1. ndmanam samaso yuktarthah

236. dvipade tulyadhikarane kamma-

dharayo so napumsakalingo

2.5.5. pade tulyadhikarane vijiieyah
2.5.15. karmadharayah sa napumsaka-

lingam syat

346. va n’ appacce

2.6.1. vanapatye

I Astadgtata 2.3.28 / Kacc 297.
2 Aétadgtatii 1.3.1 / Kacc 459.
3 Aétadgtatii 3.4.67 / Kace 626.
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[p. 9] The opening verses of the grammar are as follows:

Paying homage to the supreme chief Buddha — honoured by the three
worlds — to the taintless Dhamma and to the highest community, I will
compose here the SUSANDHI-KAPPA, which is based on the suttas, in
order to understand well the essential meaning of the discourses of the
teacher. The wise grasp the good through the reasoning taught by the
Jina. They grasp it (i.e. his reasoning)! by understanding the meaning
of his discourses. The undeluded grasp the meaning [of his discourses]
within syllables and words. The one who desires the good should, thus,
pay attention to the variety of words.?

2. NYASA3

Otherwise known as the Mukha-matta-dipani, this is an old commentary
that was composed for the Kaccayana by the venerable teacher Vimala-
buddhi.# In the Paficika, this text is also referred to as the Kaccayana-
vutti-vannana. Apart from the Maha-nirutti, Purana-ctla-nirutti, and
Purana-karika, since the Nyasa’s name is mentioned in a great majority
of Pali grammars, such as the Sadda-sarattha-jalini and Kaccayana-
bheda, the Nyasa must be older than these grammars. It also must be
younger than the Ciila-nirutti since its name is mentioned in the Nyasa.
Apart from this, nothing is said at the end of the Nyasa or in any other
grammar to help ascertain a precise date for the work. In other works, the
grammar is called the Mukha-matta-dipani, though there is reason to
believe that there is another book by this name composed by another

' Our translation here follows the interpretation of the Nyasa (Mmd B® p. 4): taii
capi ti tam jineritanayam pi.

2Kacc (Nmg; E¢ 1):
settham tilokamahitam abhivandiya ’ggam | buddhaii ca dhammam amalam
ganam uttamafl ca || satthussa tassa vacanatthavaram suboddhum | vakkhami
suttahitam ettha SUSANDHIKAPPAM || seyyam jineritanayena budha labhanti | tafi
capi tassa vacanatthasubodhanena || atthafi ca akkharapadesu amohabhava |
seyyatthiko padam ato vividham suneyya ||

3 See Franke 1902, 22—23; Pind 2012, 117—20. Franke (1902, 23) dates the work
before 1182, when its first commentary, the Nyasa-padipa, was composed.
Pind (2012, 118) speculates that it was composed between the tenth and
eleventh centuries.

4 Pind (2012, 117, n. 247) notes that Aggavamsa (Sadd 210, 4) uses the name
“Vajirabuddhi” in preference to “Vimalabuddhi”.
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teacher.! The commentary is thirty recitations long and it is the longest
commentary on the Kaccayana. There is some doubt in the Sasana-vamsa
concerning whether the author of the work is from Sri Lanka or India.
The commentarial method of the text is as described in the following
verse:

[The method] for commenting on a sitra is sixfold: (1) syntactic con-
struction, (2) the word, (3) the meaning of the word, (4) the separation
of words, (5) objections, and (6) their refutation.?

The Nyasa not only comments on the sitras but also explains in detail
the procedures for deriving the words in all the examples given in the
Kaccayana alongside the siatras. According to the method given in the
verse, the sitra “sara sare lopam” (Kacc 12, “vowels before a vowel are
to be elided”) is commented upon as follows: [p. 10]

sara sare lopam: for what purpose does he (Kaccayana) say this? [He
says this] for the purpose of eliding the preceding vowel, when there is
a conjunction [of vowels]. sara: this is one word; sare: this is one;
lopam: this is one; this sitra has three words. The meaning [of the
satra] is that “vowels undergo elision before a vowel”. And in this
[saitra], sara is defined as the agent, sare is the cause, and lopam is the
grammatical operation. “They shine” (saranti), therefore they are sara.
Elision (lutti) is lopo. He states this [sitra] here because sandhi rules
for vowels are to be given first, since it is vowels that are appointed
first [in the syllabary]. And in this [sitra], the mention of sare rather
than saresu has the purpose of indicating that [the operation should
occur] one [vowel] at a time. Yet, if this is the case, why does [the
author] say sara and not saro? [He says sara] for the purpose of
indicating that the elision of one, two, or four vowels also occurs
[simultaneously]. For instance, in [the sitra] sakhato gass’ e va (Kacc
113, “Optionally, a, a, i, 7, and e replace ga [voc. sg.] after the word
sakha ‘friend’”), e has been separated into a, 4, i, 7, and e and is
understood to be a dvanda compound, in keeping with the governing
rule namanam samdaso yuttattho (Kacc 318, A compound of words has
a unified sense) and namanam samuccayo dvando (Kacc 331, “An
aggregation of words is a dvanda compound”); and [as a dvanda] there

! This seems unlikely.

2 Mmd (B¢ 7); Kacc-s-n (Nm 9; C€ 3):
sambandho ca padafi c’eva padattho padaviggaho |
codana pariharo ca chabbidha suttavannana ||
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is no need to use the word ca since “one does not use [speech forms]
whose object (#thana) has already been denoted”. One should under-
stand that in the case of a, 4, i, 7, and e, there is the elision of the other
vowels due to the following e sound.... All the sitras in this chapter
are operational (karaka) siitras.!

Furthermore, there are criticisms in the Ripa-siddhi-tika concerning
some of the statements in the Nyasa here that will be discussed later on.
The opening verses of the Nyasa are as follows:

Paying homage to the pure Buddha, the bringer of purity for the
impure masses, to his well-spoken Dhamma, which destroys the
delusions of utterly deluded people, to the Sangha, which is taintless
and the highest object of offerings, and to Kaccayana, whose intelli-
gence was praised by the Sage, I who know the judgements and
resolutions that are supported by the lineage will compose a mere
introduction (mukha-matta) to the KACCAYANA written by him by
relying upon the teachings that have been handed down.?

' Mmd (Nm 10; B¢ 22):
sara sare lopam : kim attham idam uccate. anantaresu pubbasarassa lopattham.
sara ti ekam padam, sare ti ekam, lopan ti ekam, tipadam idam suttam. sara kho
sare pare lopam papponti ti attho. ettha ca sara ti karino nidasseti. sare ti
nimittam. lopan ti kariyam. saranti ti sara. lutti lopo. saranam pathamam
nidditthatta pathamam tesam sandhividhanam vattabban ti ihedam vuttam.
ettha ca saresi ti avatva sare ti vacanam ekekasmim yeva ti iapanattham. yadi
evam saro ti avatva kasma sara ti vuttam ti. ekadviticatunnam pi lopo hoti ti
fapanattham. “tena sakhato [sakhato, B®] gass’ e va” [Kacc 113] ti etthaacaa
caicaicae cati viggaham katva “namanam samaso yuttattho” [Kacc 318] ti
adhikicca “namanam samuccayo dvando” [Kacc 331] ti dvandasamasam katva
“vuttatthanam [vuttatthanam, B¢] appayogo” ti casaddam appayogam katva a a
i1e ti evam thite ekare pare sesasaranam lopo hoti ti datthabbam ... imasmim
kappe sabban’ eva karakasuttani.

2Mmd (Nm 10; B®1):
buddham visuddham avisuddhajanassa suddhi- | sampapakam sakalaloka-
vimohakassa | mohassa dhamsakam api ’ssa suvuttadhammam ||
natvana samgham anaghottamadakkhineyyam [anaghuttama®, B¢] | Kaccayanai
ca munivannitabuddhim assa | KACCAYANASSA mukhamattam aham karissam ||
paramparabhatavinicchayanicchayaiifia [°iifiu, B¢] | laddhopadesam avalamba
katassa tena ||
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3. NIRUTTI-SARA-MANJUSA!

This is the second commentary on the Nyasa as there is a commentary
composed before it called the Nyasa-ppadipa. Even though it is the
second commentary, it can be considered the principal commentary in
terms of its usefulness and its size. Since it is a commentary (fika) on a
commentary, it is a sub-commentary (anutika). It was composed by the
venerable elder Dathanagarajaguru during the reign of Sirinanda-
pavaradhipati, in the city of Ratanapura? in the country of Tambadipa in
Burma. Its date appears to be later than the Vacakopadesa, Ekakkhara-
kosa, its commentary, the Sadda-vutti, its commentary, [p. 11] the Sadda-
sara-jalini, the Ripa-siddhi, the Riapa-siddhi-tika, the Sadda-niti, the
Sutta-niddesa, and the Mani-sara-mafjisa, etc., as it quotes examples
from these works. There is no larger work than this among all the com-
mentaries that were composed for Pali grammatical texts. In some other
texts this work is called the Nirutti-manjisa, though there is also a
commentary on the Purana-ciila-nirutti called the Nirutti-mafjisa or
simply the Maiijusa.

In the commentaries the word buddha is analysed as bujjhita saccani
ti buddho (“Buddha: the one who realises truths”). This commentary
states, however, that this analysis is an error:

In the expression loke avaganta (“they descend into the world”), one
should understand the word avagata as having the [syntactic-]sense of
pure agent Likewise, in the expression bujjhita saccanam (“the
realiser of truths”), one should understand the word buddho as having
the [syntactic-]sense of pure agent too. It is in this [sense], then, that
they write bujjhitd saccani in the texts. This is inelegant, however, and
a better reading would be bujjhita saccanam (“the realiser of truths”),
since (1) there is the statement that yu-nvi-tu-paccayantasmim chatthi
bhavati kammani (the sixth case occurs in the sense of the grammatical
object in connection with [a word] with the suffix yu, nvi or tu), (2) the
sixth case plural suffix occurs in the sense of the grammatical object in
connection with the suffix -tu of the word bujjhitd according to the

I See Franke 1902, 23. Franke does not speculate on the date of the work. Pind
(2012) makes no mention of it. By quoting the work’s colophon, Subhiti
allows us to now date the work to 1647/48 CE.

2 That is, modern day Taungoo.
3 That is, not the impelled agent of a causative construction, etc.
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siatra dutiyapaiicaminaii ca (Kacc 311, “Sometimes the sixth case
occurs in the sense of the second and fifth cases”), and (3) there is a
word suffixed with the sixth case in the sense of the grammatical object
in the next example bodhetd pajaya’ (“the one who awakens the
people”).2

Furthermore, its commentary on the Nyasa’s explanation of the sitra
“sara sare lopam” is as follows:

Now, after this, he (the author of the NYASA) begins “sara sare lopam:
for what purpose is this said ?” in order to provide a commentary on
this operational rule prescribing an elision. For an operational rule
(vidhi-sutta) is eightfold, namely, [the operation of] elision (lopa),
substitution (@desa), lengthening (digha), shortening (rassa), suffixa-
tion (paccaya), case-suffixation (vibhatti), augmentation (@gama), and
prohibition (patisedha). Furthermore, it is said:

There are eight types of operation: elision (/opa), substitution (ddesa),
lengthening (digha), shortening (rassa), suffixation (paccaya), case-
ending suffixation (vibhatti), augmentation (dgama), and prohibition
(patisedha).

When there is a conjunction [of vowels]: When there is no interven-
ing sound between two vowels, which are the cause and agent [of the
grammatical operation]. Lopo: the verbal base /up in the sense of non-
perception [is joined with the suffix] na. He (the author of the NYASA)
does not say that there should be an agreement between singular
suffixes, such as saro sare lopam, or between plural suffixes, such as
sard saresu lopam, nor does he believe that there is a contradiction in
case-endings between the cause and the agent [of the grammatical
operation]. In this respect, with the [statement] beginning saresu he
shows that such proscriptive criticisms (codand) are without utility and
[p. 12] refutes them. Saresu: Here, [the meaning is] “when the vowels,
which are the cause [of the grammatical operation] ...”. It is in the
locative case in the sense of cause, in keeping with the siatra kamma-
karananimittatthesu sattami (Kacc 312, The seventh case [occurs] in
the sense of object, instrument, and cause). For instance, nago dantesu
harfifiate (“the elephant is killed for the sake of its tusks”), etc. In order
to give an example of the simultaneous elision also of many vowels

I Nidd IT E® §458: buddho ti ken’ atthena buddho? bujjhita saccani ti buddho.
bodheta pajaya ti buddho.

2 Nir-s-mafij (Nm 11): yathd loke avagantd ti imind vacanatthena avagato ti
imassa vacanassa suddhakattu attho vififidyati. evam “bujjhita saccanan” [Nidd
IT E€ §457] ti ca bujjhita saccanan ti patho va sundaro.
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before a vowel, which is the cause [of the grammatical operation], he
(the author of the NYASA) makes the statement beginning “tena
sakhato...”. In the ROPA-SIDDHI, however, [its author] believes that
vowels are elided one at a time when followed by each single vowel
and that they are not elided simultaneously when followed by a single
vowel. In this connection, therefore, [the author of the NYASA] states
that, furthermore, [sara] is plural [in this sitra] in order to indicate the
elision of many [vowels] when preceding a single vowel. The
commentary on the RUPA-SIDDHI also states that:

the use of the plural [in the word] sara has the purpose of indicat-
ing the plurality of [vowels] so that there is also the elision of all
[word-]final vowels, beginning with a, when followed by each
single vowel. One should not accept the statement in the NYASA
that “[Kaccayana says sara] for the purpose of indicating that the
elision of one, two, or four vowels also occurs [simultaneously]”,
since such a usage is not found in the discourses of the Conqueror
(jinavacana). There is no point in simultaneous elision, even in the
sitra sakhato gass’ e va (Kacc 113), since the four vowels, a, etc.,
are elided in each separate word before the e sound.! For it is said:
sabhavassapi e ti nipatanato sijjhanato (“The nature of the e
[sound] is established as a ready-made form [ ?]”).

The SADDA-NITI, however, agrees with the opinion of the NYASA [and states

that]

there is the simultaneous elision of two preceding vowels followed
by a single vowel in [the sentence] nanadisam yanti, disa bhanti
(“They go to the various directions; they light up the directions”).
There is also the simultaneous elision of three preceding vowels
followed by a single vowel [in the sentence] na mam puna upeyyasi
ajjheyyasi (Ja IV 241, “visit/approach me no more!”) ... In the
[word] yanti, the arrangement of sounds [prior to sandhi] was ya +
a + anti, with three vowels in succession. [In the word] upeyyasi,
the arrangement of sounds [prior to sandhi] was upa + i + a +
eyyasi, with four vowels in succession. There is also a verse on this
topic:

Vowels, whether one, two or even three, are elided before a
vowel. The wise should learn this statement concerning sandhis

I The point here is that the Rapa-siddhi-tika considers the four vowels that
comprise the compound e as separate words, as padas, and not as components
of a single word. This would be the case if e here is to be understood as a
dvandva compound as previously stated in the Nyasa. In this case, their sandhis
should occur separately and not simultaneously.
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associated with verbal bases as it removes the doubts of students.
One should learn the examples [p. 13] n’asi rajabhato (Vin 1 93),
yanti, eyya, heyya, venti, lanti, disa bhanti (M 1 328), also santi and
panti, and the examples ajjheyyasi and upeyyasi too (Sadd III E°
612-13).”

In this [verse], n’asi rajabhato (“Are you a government officer ?”’)
is an example where there is the elision of a single vowel. After
that, [the others] are examples where there is the elision of two or
three vowels, and one should learn the derivation of their forms.
This is the construction [of the verse]. imasmim kappe: in the
second chapter. karakasuttani: the operational sitras.!

1 Nir-s-maflj (Nm 11-12): idani tadantare lopavidhisuttassa samvannanam
karonto sara sare lopan ti kimattham idam uccate ty adim aha. vidhisuttam
hi lopadesadigharassapaccayavibhattiagamapatisedhavasena atthavidham hoti.
vuttafi ca:

lopadesaii ca dighaii ca rassapaccayam eva ca |
vibhaty agamo patisedho vidhi nama attha siyum || ti

tattha anantaresu ti byavadhanakkharavirahitesu dvisu nimittakaribhtitesu
saresu. lopo ti lupa-adassane ti dhatu na. sara sare lopan ti va sara saresu lopan
ti va samanekavacanantavasena va samanabahuvacanantavasena va avatva sara
sare lopan ti nimittakarinam asamanavibhattikabhavam anicchanto ettha ca
saresii ty adina codanabhogam dassetva pariharati. tattha saresii ti nimitta-
bhitesu saresu. nimittatthe ¢’etam kammakarananimittatthesu sattami ti *mina
bhummam. yatha nago dantesu hafifiate ty adi. etasmim nimittabhiite sare
bahtinam pi saranam ekasmim vare lopodaharanam dassento tena sakhato ty
adim aha. RUPASIDDHIYAM pana ekekasmim sare pare ekekass’ eva sarassa
lopabhavam icchati. na ekasmim sare bahtinam saranam ekasmim vare lopa-
bhavam. tenaha tattha bahuvacanam pan’ ettha ekasmim sare pare bahiinam
lopafiapanatthan ti. TATTIKAYAN ca “sard ti bahuvacanaggahanam ekekasmim
sare pare pi antasaranam akaradinam sabbesam pi lopo hoti ti tesam bahu-
bhavafiapanattham. yam pana nyase vuttam ekasmim sare pare ekadviti-
catunnam pi lopo hoti ti fiapanatthan ti tam na gahetabban ti tadissa payogassa
jinavacane adassanato ‘sakhato gass’ e va’ [Kacc 113] ti sutte pi ekare pare
akaradinam catunnam pi ekekasmim pade lopasambhavena ekato lopassa
niratthakatta, tatha sabhavassapi e ti nipatanato sijjhanato” ti vuttam.
SADDANITIYAM pana NYASAMATAM anujananto “nana disam yanti disa bhanti"
(disa bhanti om., Sadd III E® 612) ayam ekasmim sare pare ekakkhane
dvinnam pubbasaranam lopo. na mam puna upeyyasi [Ja IV 241] ajjheyyasi™
ti ayam ekasmim sare pare ekakkhane tinnam pubbasaranam lopo. tattha yanti
ti ya a antl ti vanpatthitam (vannatthiti, E®). ettha patipatiya tayo sara
labbhanti. upeyyasi ti upa i a eyyasi ti vannatthiti. ettha patipatiya cattaro sara
labbhanti. tatrayam gatha:

sara yanti sare lopam eko dve pi tayo pi va | dhatu-samsattha-sandhim hi
sandhaya kathitam idam || tasma vififdhi vifiileyyam sotinam kamkha-
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Furthermore, as well as commenting on passages in the Nyasa, this
work also makes some important statements in places concerning the
meaning of sections of the root text, that is, the Kaccayana. There is also
mention of some errors in the older commentary too. In this regard, the
Nirutti-sara-mafijiisa states the following concerning the gloss (vrtti) on
the siatra “byanjano ca visainiogo” (Kacc 41, “a conjunct consonant
becomes a single consonant when a vowel is elided after a niggahita™):

And in [the satra’s] gloss (vriti) there are two different readings:
(1) “The mention of ca (‘and’) serves [to indicate] that there is also the
elision of those [consonants] that are homogeneous among (tesam) a
[conjunct] of three consonants” and (2) “The mention of ca (‘and’)
serves [to indicate] that there is sometimes also the elision of a
[conjunct] of three homogeneous consonants (tinnam pi byafijananam
sariipanam)”. Out of those [two], the first reading is the older reading
and the second reading is the more recent reading. [Scholars] nowadays
follow this [latter] reading. This is a commentary on the first reading of
the [two]: “There should be the elision of the first of the [consonants]
that are homogeneous in a [conjunct] of three consonants, when there
follows a single vowel in disrupting proximity (byavadhayaka).” In this
[commentary], tesam has the sense of a locative of specification
(niddharana). Furthermore, this is a commentary on the second read-
ing: “tinpam is an adjective, byafijananam has the sense of a locative
of specification, and this is to be construed with [the word] sa-
ripanam. Sometimes the word [ca] has the purpose of [introducing]
an alternative opinion (vikappana). [The author]| shows, therefore, that
there is the elision of a single homogeneous sound only in a [conjunct]
of three consonants, consisting of a conjunct of two homogeneous
sounds and one heterogeneous sound. There is not to be any elision in a
conjunct of three heterogeneous sounds.”!

dhamsakam | n’asi rajabhato (Vin I 93) yanti eyya heyya nidassanam || vanti
(venti, Sadd IIT E® 613) yanti (lanti, Sadd IIT E® 613) disa bhanti [M I 328]
vififieyyam santi panti ca' | ajjheyyasi upeyyasi iccadi ca nidassanam | ti
vuttam.

tattha n’asi rajabhato ti ayam ekasaraloptidaharanam. tato param dvinnam
tinnam saranam lopudaharanani. tesam pana ripasiddhi veditabba ti sam-
bandho. imasmim kappe ti imasmim dutiyaparicchede. karakasuttani ti
vidhisuttani.

' Nir-s-mafij (Nm 13):

imassa ca vuttiyam casaddaggahanena tinnam pi byafijananam antare ye sartipa
tesam pi lopo hotl ti ca casaddaggahanena tinpam pi byafijananam sarfipanam
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[The commentary] also states that with respect to the word
pariicaddast (‘“having fifteen”), which had recently come into use as an
example for the sitra “paradve bhavo thane” (Kacc 28, “After a vowel
there is the reduplication of a consonant in the appropriate situaton”),
that the reduplication of the letter d in dasa (ten) should not occur after
any number except catu (four) and cha (six).

The opening verses of the Nirutti-sara-manjusa are as follows:

I pay homage to the Buddha, a source of pure compassion from whom
the sacred texts are obtained; to the Dhamma, which destroys the dark-
ness of delusion and bestows deathlessness; to the highest community,
which is the epitome of perfect purity, a refuge for the three worlds,
and the best object of offerings; [p. 14] and to Kaccayana, whose
intelligence was praised by the Sage, who opened the ancient path to
analytical knowledge, and who was beautiful to behold, possessing a
golden and even complexion. That commentary on the NYASA that was
composed by the best teachers has not improved monks’ understanding
and, thus, T will compose a commentary to increase [their] understanding.

The closing statement in the Nirutti-sara-maifijiisa is as follows:

This book entitled the NIRUTTI-SARA-MANJUSA was composed and
completed by a thera who had previously received the name
Saddhammasiri from his teachers and whose official title was Datha-
naga-raja-guru. He composed it at the time of the coronation of the
righteous king who was invested with kingship in accordance with
Dhamma with the name Siri-nanda-dhamma-raja-pavaradhipati, that is,

1

kvaci lopo hotl ti ca ti 'me dve patha bhinna. tesu pathamapatho va purima-
patho dutiyapatho pana navapatho tam idani pathanti. tesu ayam pathama-
pathassa vannana tinnam pi byafijananam antare byavadhayake ekasmim sare
sati ye sartipa tesam pi adyakkharassa lopo hoti. ettha ca tesan ti niddharane
bhummam. ayam pana dutiyapathassa vannana tinpan ti tabbisenam
byafijananan ti tiddharane bhummam idam sariipdnan ti imina sam-
bandhitabban ti. kvaci saddo vikappanattho. tena sartpakkhara-dvaya-
asarfipekakkhara-samudaya-bhiitesu tisu akkharesv eva sarfipekakkharalopo
hoti na virlipakkhara-samudaya-bhiitesu tisu akkharesu lopo ti dasseti.
Nir-s-maf}j (Nm 13—-14):

buddham visuddhakarunakarapalipattam | mohandhakaravihatam amatam
dadafi ca || dhammam sunimmalavaram ganam uttamafi ca | natva tiloka-
saranam varadakkhineyam || kaccayanafi ca munivannitabuddhimantam | natva
pabhinnapatisambhidatheramaggam || kalyanadassanasuvannasamanavannam |
samvannana garuvarehi pakasita ya || NYASASSA sa na yatinam mativaddhana ca |
ayacito yativarehi hitaya tasma | samvannanam matipavaddhanam arabhissam ||
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in the year 2192 (1647/8 CE) of the [Buddha’s] teaching and in the year
1010 of the Burmese era.

This work was composed in the year 1010,

And completed when the year 1012 was reached.!

4. NYASA-PPADIPA?

This is the first commentary on the Nyasa. It was composed by a certain
minister during the reign of King Narapati of Arimaddana (i.e. slightly
before the Buddhist year 1725).3 It is said in the Sasana-vamsa that
having discerned that (the author of the Nyasa-ppadipa) had fallen in
love with a young princess who was born in the king’s harem, the king
declared that if he wrote a book that was comprehensive in its judge-
ments and profound in meaning he would give the princess to him. On
the completion of the Nyasa commentary, the king gave him his daughter
and also appointed him to the ministerial position of land revenue
surveyor (rajjuggdha). Since the name of this minister was “Samkhyam”,*
the Nyasa commentary is also known by this name in Burma.

Even though the Nirutti-sara-mafjusa [p. 15] has little good to say
about the commentary, it is concise, and so it is not a burden on the root
text. The Nirutti-sara-maifijisa criticises this commentary in many places.
The opening verses of the Nyasa-ppadipa are as follows:

Paying homage to the Buddha — who is the end of the journey for
those in cyclic existence, a source of virtue, unobstructable, one who
has fathomed what is knowable, and who is the protector of those who
lack protection — to the Dhamma and the highest Sangha, resolute I

' Nir-s-mafij (Nm 14):
dathanagarajagurt ti laddhanamalamchanena therena pure gartihi saddhamma-
sir ti gahitanamadheyyena sirinandadhammarajapavaradhipatinamina yatha-
dhammam laddharajabhavassa dhammarajassa rajasampatyanubhavanakale
sasane dvanavutadhikaekavisasatakale sakkardje pana dasadhikasahassakale
sampatte racitam NIRUTTISARAMANJUSANAMIKAPAKARANAM samattam.
dasadhike sahassamhi katam pakaranam idam |
sampatte tadise nittham sahasse dvadasadhike ||

2 See Franke 1902, 23. The work is not dealt with in Pind 2012.
3 1180/81 CE.
4 This is Subhiiti’s rendering of the Burmese name “Sam-pyan”.
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undertake the composition of the NYASA-PPADIPA in the correct manner
(sadhu).!

5. SUTTA-NIDDESA?

This is a commentary on the Kaccayana. It was composed by a venerable
elder named Chapata (or Chapada) who lived in Burma in around the
Buddhist year 17253 (that is about seven hundred years ago). How is this
date determined? King Parakramabahu I (with the assistance of the
venerable Dimbulagala Mahakassapa Thera) unified the nikayas and
purified the sasana in the Buddhist year 1709,* that is in the eighteenth
year of the king’s reign. The venerable Chapata Thera came to Lanka as
a young samanera six years before the reforms along with his teacher the
venerable Uttarajiva Thera. It is possible that he composed the Sutta-
niddesa in Sri Lanka since he returned to his own country, wielding
knowledge in both the sciences (Sastras) and Buddhist teachings
(d@gamas) after taking higher ordination in Sri Lanka and staying there
for ten years. Although, if King Parakramabahu I came to the throne in
the Buddhist year 1587,5 ¥ as it is recorded in the Saddhamma-sangaha,
then the Sutta-niddesa must have been composed more than seven
hundred years ago. The Kalyani-ppakarana states, however, that “King

I Nyas-pd (Nm 15; B¢ 1):
samsaravantagamanantagunadhivasam (°adhivasam, Nm) | nirundhiylipagata-
fieyyam (nirundhay®, Nm) anathanatham || buddhafi ca dhammam adhintharam
(abhintharam ?) aggasamgham | nyasappadipam abhinamya karomi sadhum ||

2 Subhiiti’s discussion here about the date of the Sutta-niddesa is incorrect. His
error is based on identifying Chapata, author of the Sutta-niddesa, with a
certain Chapata who is mentioned in the Kalyani inscription as bringing
Lankan Buddhism to Burma during the reign of Parakramabahu I. Franke
(1902, 23) also makes the same error and, like Subhiiti, dates the work to 1182.
Aleix Ruiz-Falqués (2015) has provided the most recent and exhaustive
discussion of the date of the Sutta-niddesa and dates Chapata’s trip to Sri
Lanka, and thus also the approximate date of the authorship of his grammar, to
the Buddhist year 1990, that is, 1445/46 CE. The first scholars to date Chapata
to the fifteenth-century were Buddhadatta (1957) and Godakumbura (1969).

3 1180/81 CE.
4 1164/65 CE.
5 1042/43 CE.
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Parakramabahu came to reign in the Buddhist year 1709”.! There is also
the following statement in the Vinaya-sannaya that was written at that
time by Dimbulagala Medhankara Maha Thera:
The great king Parakramabahu, having taken into his control the
Buddhist religion that had been split since the 456th year of the
Buddha’s parinibbana and that had further remained for 1256 years,
removed the putrid parts of the impure fraternities, namely, of the
Jetavana and Abhayagiri, [p. 16] upheld the pure theravada of the
residents of the Mahavihara, and purified and united the pure Sangha.?
Since this statement agrees with the Kalyani-ppakarana and since this
date is close to that calculated by James D’Alwis from the Maha-vamsa,
there should be greater confidence in the date given in the Kalyani-
ppakarana than the date given in the Saddhamma-sangaha. It seems,
therefore, that the composition of the Sutta-niddesa must not have
occurred less than five hundred and ninety years ago.

Not only was the Sutta-niddesa composed by the venerable Chapata
Thera, but he also composed works on the abhidhamma, namely, the
Sankhepa-vannana, which is a commentary on the Abhidhammattha-
sangaha, and the Nama-cara-dipa, and on the vinaya, namely, the
Vinaya-gulhattha-dipani and the Stmalankara-tika.

At the beginning and conclusion of the Sutta-niddesa, the elder
remembers Sri Lanka with a statement of gratitude. Even in the bene-
dictory verses, after praising the virtues of Lord Buddha, he mentions
that the Buddha visited Sri Lanka three times and established the religion
there. The Kalyani-ppakarana states that this elder, Chapata, had mem-
orised the tipitaka and that, when he was young, he came to Sri Lanka

! Subhiiti actually writes here that “the Kalyani-ppakarana states, however, that
King Parakramabahu came to reign in the Buddhist year 1791”. We have
treated this date as a printing or typographical error, since he asserted earlier
that Parakramabahu’s reforms took place in 1709 and since the Kalyani
inscription actually dates the accession of the king to the year 526 of the
Burmese era, that is, to the Buddhist year 1709 (see Taw Sein Ko 1892, p. 50).

Vinayartha-samuccaya (Nm 15-16): budun pitinivi sarasiya supanas
havuruddak tubli budu sasna parakramabahu maharajanan dragena denanaka
bagirinaka yana asuddha denakayehi vipanna tdn hdra maha vihara vasivi
parisuddhavii theravadayama gena pavatna pirisindu tdn ha suddha samghaya
samaga kota.
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from Burma and, after learning the sciences (sastras) and Buddhist
teachings (agamas), he obtained the recognition of “elder” (thera) and
achieved the status of being “one who has memorised the tipitaka”
(tipitaka-dhara). He then went to Burma with four other elders from that
country and established and developed a new fraternity there. I believe it
is possible that some of his works were composed in Sri Lanka. The
opening verses of the Sankhepa-vannana are as follows:

On the invitation of Mahavijayabahu who crouched [in supplication],

who possesses knowledge of the traditional religion and sciences, who

is renowned on this island like a full moon in an autumn sky, and who

desires the prosperity of the religion, I will compose the SANKHEPA-

PADA-VANNANA. !
Since “Vijayabahu” is a Sri Lankan name, it is possible that the Sankhepa-
vannana was composed in this country. In some of his works, this monk
also states that his work is sthaladesiya-paradesiyanam atthaya (“for the
benefit of those living in Sihala country and those living in other
countries”) [p. 17]. Since, in Sri Lanka, people from foreign countries are
known as “paradesi”, it is possible that these works were written in Sri
Lanka. The Sutta-niddesa, however, does not contain such a statement
and, therefore, there is reason to think that it was composed in Burma.
For the most part, only the sitras of the Kaccayana are commented upon.
In some places, however, there are very detailed statements about the
gloss (vrtti) and the examples. The Sutta-niddesa’s method for comment-
ing on the sitras is as follows:

[The method] for commenting on a sitra is sixfold: (1) syntactic

construction, (2) the word, (3) the meaning of the word, (4) the
separation of words, (5) objections and (6) their refutation.?

In addition to commenting on each siatra with this sixfold method, the

! Abhidh-s-sv (Nm 16)
agatagamasatthena cando va saradambare |
pakaten’ idha dipamhi mahavijayabahuna ||
ukkutikam nisiditva sasanatthabhikamkhina |
yacito "ham karissami SAMKHEPAPADAVANNANAM ||
2Kacc-s-n (Nm 17; C€ 3):
sambandho ca padafi c’eva padattho padaviggaho |
codana pariharo ca chabbidha suttavannana ||
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author also explains fully the examples for the sitras that were not well
explained in earlier commentaries such as the Nyasa. The Sutta-niddesa
also explains statements taken from other grammatical works such as the
Balavatara, the Riipa-siddhi, the Nyasa, the Nyasa-ppadipa, the Karika,
the Akkhara-mafjiisa, and the Candra-vyakarana. The opening verses of
the Sutta-niddesa are as follows:!

I bow down to the Lord of the World, who visited Sri Lanka three
times and established the religion (sd@sana), to the Dhamma and to the
highest community. Upon the request of Dhammacari, who seeks the
preservation of the good Dhamma, I will write a commentary on
Kaccayana’s siatras, which incorporates an explanation [of the
syntactic function of the words in every rule] (niddesa).

The Sutta-niddesa’s commentary on the sutra “sara sare lopam” is as

follows:

sara: this is one word; sare: this is one; lopam: this is one. Accord-
ing to the division of words on the basis of their case ending, one
should understand that this sitra has three words. sara is defined as
the agent, sare is defined as the cause, and lopam is defined as the
grammatical operation. Out of the [different types of] sitra, namely,
(1) a rule defining a technical term (safifia-[suttal), (2) a meta-rule
(paribhdsa-[suttal), (3) an operational rule (vidhi-[sutta]), (4) a rule
prescribing a restriction (niyama-[suttal), and (5) a rule of prohibition
(patisedha-[sutta]), one should understand this to be an operational
rule (vidhi-sutta).

There could be an objection in connection [with this satra],
namely, that, if sara (vowels) is plural, should not [Kaccayana] say
saresu (before vowels) [rather than sare (before a vowel)]? No,
because each single vowel is the cause [of the grammatical operation].
If this is the case, then, should not [Kaccayana] say saro (a vowel)
since only a single vowel undergoes elision? No, because there is also

! The following translation has been adapted from Ruiz-Falqués (2015, 400).
Ruiz-Falqués notes that the unique commentarial style of the Sutta-niddesa
informs his translation of niddesa as “an explanation of the syntactic function
of the words in every rule”.

2 Kace-s-n (Nm 17 ; C® 1):

tikkhattum pattalanko yo patitthapesi (patitthapesi, Nm) sasanam
vanditva lokanatham tam dhammai c’assa ganuttamam ||
saddhammatthitikamena yacito dhammacarina |

saniddesam karissami kaccanasuttavannanam ||
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the [simultaneous] elision of four vowels before a single vowel in the
[satra) sakhato gass’ e va (Kacc 113, Optionally, a, @, i, 7, and e
replace ga [voc. sg.] after the word sakha “friend”). Alternatively,
[Kaccayana] says sara in order to indicate that, before each vowel, all
eight vowels, whether homogeneous or not homogeneous, can
undergo elision [p. 18]. It is said in the gloss (vutti), for instance, that
“also all vowels obtain elision when a vowel follows (pare)”. How
does one understand that the word pare (“follows”) in this [statement]
is expressed by the general [formulation] sard@ sare? It is understood
as [the sense of pare] is expressed by the seventh case of [the word]
sare denoting a cause. Alternatively, it is understood [in this sitra] as
[the word] paro was given as the agent of the previous sitra.!

The closing verses of the Sutta-niddesa are as follows :2

One thousand years, plus ten times ninety-nine years, after the
extinction of the Buddha (= 1990 B.E.), he (Chapata) arrived from
the city of Pagan in the excellent Tambapanni (Sri Lanka) and, with
the support of King Siri Parakkamabahu, had the impure religion
purified and, together with very knowledgeable monks who were
experts in the Vinaya, had a monastic boundary fixed, free of
failure, in accordance with the Vinaya in the excellent city called
Jayavaddhana and had trained the community of monks in the
Vinaya and Abhidhamma. He, whose heart was purified by wisdom
and who was compassionate towards the people, austere, and

I'Kace-s-n (Nm 17-18; C¢ 9):
sara ti ekam padam, sare ti ekam padam, lopan ti ekam padam. vibhatyanta-
padavibhagavasena tipadam idam suttan (suttan om., C°) ti datthabbam. sara ti
kariniddeso (kari®, Nm), sare ti nimittaniddeso (nimittasattaminiddeso, C°),
lopan ti kariyaniddeso. safifia-paribhasa-vidhi-niyama-patisedha-suttesu vidhi-
suttan ti datthabbam. ettha codana (codanam, Nm) siya. sara ti bahuvacanam
paticca sarest ti vattabbam ti (ti om., Nm). na vattabbam. ekekass’ (ekass’,
Nm) eva sarassa nimittabhtitatta. yadi evam ekassa sarassa (ekasarassa, Nm)
lopatta saro ti vattabban ti. na. “sakhato gass’ e va” [Kacc 113] ti ettha
ekasmim sare catunnam pi lopatta. athava ekekasmim sare sariipapi asarlipapi
(athava ekasmim viya ripapi, Nm) sabbe attha sara lopam papponti ti
fiapanattham sara ti vuttam. tenaha (tena vuttam, Nm) vuttiyam sara kho sabbe
pi sare pare lopam papponti ti. ettha ca sara sare ti samaiifiavasena vuccamane
(muccamano, Nm) pi pare ti katham fiayati ti. sare ti nimittasattamiya (satta-

miya, C®) vuttatta fayati. athava uparisutte paro ti karino vuttatta fayati.
2 The following translation has been critically adapted from Ruiz-Falqués 2015,
395-96.
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praised for his qualities of morality and energy, rich in faith, who
has compassion for the people of pure mind, who was able to
understand fully the tipitfaka in all its parts, he, Chapata, a learned
and beloved king of monks, composed in abridgement this explana-
tion of the beneficial siafras of Kaccayana, for the benefit of the
religion of the Sage.!

6. KACCAYANA-VANNANA?
This is a third commentary composed for the Kaccayana. The author of
this work was Mahavijitavi Maha Thera who resided on Abhayagiri-
pabbata close to Vijayapura in the province of Tambadipa in Burma. Its
date of composition is later than the Sutta-niddesa, Riipa-siddhi, Riipa-
siddhi-tika and Sadda-niti. Examples are taken from these works and also
from the Nirutti-ppakarana, the Kaccayana-nissaya-ppakarana, the Karika
[p. 19], and Nyasa. Also, an important commentarial method not used in
the other commentaries, such as the Nyasa and Sutta-niddesa, is applied
to all the satras, that is, the Kaccayana-vannana explains the arrange-
ment of all the satras of the Kaccayana by elucidating the rationale
behind them, having posed the questions idam suttam kim pabhavam kim
nidanam kuto nikkhantam (“What is the origin of this siatra? What is its
cause? From what does it proceed?”). It explains, for instance, that the
sitra tatth’® odanta sara attha (Kacc 3, “among [the sounds] there are
eight vowels ending in 0”) derives from the siatra akkhara p’ adayo

I'Kace-s-n (Nm 19; C® 275):
punne dase'’ navanavuti gune ca (cha, Nm) vasse"" | vasse sahassaganane
jinanibbutz?lyamix || iddharimaddanapura varatambapannim (°panni, Nm) |
patvana so siriparakkamabahubhipam (°bhupam, C®) || nissaya sasanamalam
suvisodhayitva | bhikkhtihi fiatavinayehi susafifiatehi || bandhapayi (khandha-
payi, Nm) puravare jayavaddhanavhe (chaya®, Nm) | simam vipattirahitam
vinayanuriipam || sikkhapayl yatigane vinayabhidhamme | pafifavadatahadayo
sadayo jananam (chananam, Nm) || appicchataviriyasilagunappasattho |
saddhadhano vimalabuddhijananukappi (sakalasissagananukam pi‘, Nm) ||
sabbattha yuttapitakattayaparadassi | so chappatavhayasuto yatirajakanto ||
kaccayanassa hitasuttaniddesam (yatisuttaniddesam, Nm) etam | samkhepato
viracayi (viracayi, Nm) muni sasanattham ||

viii

LS}

See Franke 1902, 23; Pind 2012, 121. Franke dates the work to around 1606,
since that is when the author composed a commentary on his own Vacakopa-
desa. Pind dates the work to the “sixteenth century”.
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ekacattalisam (Kacc 2, “there are forty-one sounds beginning with ‘a’”).
The opening verses of the Kaccayana-vannana are as follows:

I pay homage to the Conqueror, who brought about the purification
of impure people, to the Dhamma that destroys delusion, to the
taintless Sangha, which was established as the highest with the
[Buddha’s declaration that] “this is the highest...”, to the Maha
Thera who was the author of the NYASA, to the teacher Buddhappiya
who composed the RUPA-SIDDHI, to the three highest scholars (agga-
pandita) who composed the SADDA-NITI, to the author of the
nissaya, and to the author of the [KACCAYANA-SUTTA]-NIDDESA. It is
by relying on their well-considered judgements that I will compose
the KACCAYANA-VANNANA for the benefit of monks and novices.!

The Kaccayana-vannana’s commentary on the sitra “sara sare lopam” is
as follows:

sara sare lopam (Kacc 12): What is the origin of this safra? What is
its cause ? From what does it proceed ? The siitra originates in connec-
tion with the siatras pubbam adhothitam assaram sarena viyojaye
(Kacc 10, “One should separate a preceding, final consonant from its
[inherent] vowel”) and naye param yuttam (Kacc 11, “One should join
it with what follows”). These [siitras] are its cause and it is from these
[saitras] that it (i.e. Kacc 12) proceeds. With respect to [the example]
yass’ indriyani (“He whose sense-organs ...”), for instance, [Kacca-
yana] uttered the sitra sara sare lopam to show that, prior to sandhi,
i.e. yassa + indriyani, having separated the consonant from the vowel
in accordance with pubbam adhothitam assaram sarena viyojaye
(Kacc 10), one should elide the preceding vowel when another vowel
follows before joining [that consonant] with the following sound.

Why does [Kaccayana] utter this [siafra]? [He utters this satra] in
order to indicate that there is to be the elision of preceding vowels
before another vowel. sara: this is one word; sare: this is one;
lopam: this is one. This [sitra] has three words. sara is defined as the

' Kace-vann (Nm 19; B¢ 1):

avisuddhassa janassa (chanassa, Nm) suddhisampapakam jinam | mohassa
dhamsakam (dhamkam, Nm) dhammam natva samgham niranganam ||
thapitam (thapitam, B®) etad aggamhi eso aggo ti adina | natva tafi ca maha-
theram NYASADIKARAKAM pi ca | buddhappiyacariyai ca RUPASIDDHI-
VIDHAYAKAM | SADDANITIKARAKAN (nissayakarakafi, Nm) ca tatiyam agga-
panditam || NISSAYAKARAKAN ca@pi NIDDESAKARAKAM pi ca | vanditva tesam
alamba nicchayam suvinicchitam | yatipotanam atthaya kassam KACCANA-
VANNANAM ||
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agent, sare is defined as the cause, and lopam is defined as the
grammatical operation. Out of the [different types of] sitra, namely,
(1) a rule defining a technical term (sa7ifia-[suttal), (2) a meta-rule
(paribhasa-[suttal), (3) an operational rule (vidhi-[suttal), (4) a rule
prescribing a restriction (niyama-[sutta]), and (5) a rule of prohibition
(patisedha-[sutta]), one should understand this to be an operational
rule (vidhi-sutta).

There are eight types of operation: elision (lopa), substi-
tution (adesa), lengthening (digha), shortening (rassa),
suffixation (paccaya), case-ending suffixation (vibhatti),
augmentation (dgama), and prohibition (patisedha).

Among the aforementioned types of operation, [this sitra] should be
understood as an operation of elision.

The wise man illumines the four types of operation: (1) an
operation applicable to a preceding element (pubbavidhi),
(2) an operation applicable to a following element (para-
vidhi), (3) an operation applicable to an earlier element [in a
word-form] (antarangavidhi), and (4) an operation applic-
able to a later element [in a word-form] (bahirangavidhi)

[p. 20].!

Among the aforementioned types of operation, [this sitra] should be
understood as an operation applicable to a preceding element (pubba-
vidhi). The meaning [of the sitra] is that “vowels undergo elision before
a vowel”. “They shine” (saranti), therefore they are sara. The eight
vowels can be the agents [of the grammatical operation] and, likewise,
they can be the cause [of the grammatical operation]. Before a vowel,
there is lopa, that is, elision (/uppana). It is said that, on account of the
sandhi between words, nothing is perceived between the words at the
time of speaking.

Why is there the mention of sare rather than saresu? It has the
purpose of indicating that the elision of many vowels can occur when
followed by a single vowel in each instance. The SADDA-NITI states that,

in this connection, in [the sentence] n’asi rajabhato (“Are
you a government officer ?”’) there is the elision of a single
vowel when followed by a single vowel. The division [of
words prior to sandhi] was na + asi. In [the word] yanti
(“they go”), there was the simultaneous elision of two
vowels. The division [of sounds prior to sandhi] was ya + a

I For a more detailed account of antaranga- and bahiranga-vidhis, see

Abhyankar & Shukla 1986, 28—29.
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+ anti. There were three vowels, namely, the a-sound com-
ponent of the verbal base ya, the a-suffix that comes after
the a of the verbal base, and the a-sound that occurs at the
beginning of the suffix -anti. Before the a sound at the
beginning of the suffix -anti there was the simultaneous
elision of the two preceding sounds. In [the word] upeyya,
there was the simultaneous elision of three vowels. The
division [of sounds prior to sandhi] was upa + i + a + eyya.
The word upa is a prefix, i is a verbal base, the sound a is a
suffix, and eyya is a [verbal] ending. In [this example], there
are four vowels. Therefore, [with respect to this example]
there was the simultaneous elision of the @ sound in upa, the
i sound of the verbal base, and the a sound of the suffix.

In the NYASA, furthermore, a simultaneous elision of four [vowels] is
mentioned before a single vowel in the case of @, 4, 7, 7, and e in the
sitra sakhato gass’ e va (Kacc 113, Optionally, a, a, i, 7, and e replace
ga [voc. sg.] after the word sakha “friend”). One should consider the
aforementioned examples in the SADDA-NITI specifically under the rules
for vowel elision [in the derivation of verbs], beginning lopaisi ¢’ ettam
akaro (Sadd 1023 ; Kacc 512, “The suffix -a is elided or it becomes -¢”).

The RUPA-SIDDHI states, however, that “furthermore, in this [sitral,
the plural [of sara] has the purpose of indicating the elision of many
[vowels] before each single vowel.” And in connection [with the
example] sakhato gass’ e va (Kacc 113), the [RUPA-SIDDHI] states that
“in the case of a, 4, i, 7, and e there is the sequential (kamena) elision of
the four vowels” [Rap C°€ 37].

The commentary on the RUPA-SIDDHI also states that

[Kaccayana] says sara and not saro sare as the use of the
plural [in the word] sara has the purpose of indicating the
plurality of [vowels] so that there is also the elision of all
[word-]final [vowels], beginning with a, when followed by
each single vowel.

And it is also said that there are eight simple [vowels] that
can be the cause [of the grammatical operation] but there are
many sounds (sara) — numbering sixty-four — that can be
subject to the cause [of the operation]. Thus, the plural sara is
mentioned. [The SADDA-BINDU (v. 3)] states [for instance] that
there are sixty-four vowels: “Sixty-four (vaci) sounds/vowels
(sara) can be elided before [other] sounds, and fifty-two
(rama) sounds can be elided following [other] sounds.”

The reasoning that is given in the NYASA should also be
rejected since such a usage is not found in the discourses of
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the Conqueror (jinavacana) [p. 21].!

I'Kace-vann (Nm 19—20; B¢ 23-24):

sara sare lopan ti (+ adim aha, B®) idam suttam kim pabhavam kim nidanam
kuto nikkhantan ti. pubbam adho thitam assaram sarena viyojaye naye param
yuttam (yutte, B®) ti suttanvayappabhavam tannidanam tato nikkhantan ti (+
kin nikkhantan ti, B®). yass’ indriyani ty adisu yassa indriyani ti chede kate
pubba — pe — ye ti ‘'mina sarato byafijanam viyojetva sarasmim pare pubba-
sarassa lopam katva parakkharam netabban ti dassento sara sare lopan ti
vuttan ti. kim attham idam uccate. sarasmim pare pubbasaranam lopo hotiti
fapanattham. sara ti ekam padam (padam om., BF). sare ti ekam. lopan ti
ekam. tipadam idam. sara ti kariniddeso. sare ti nimittaniddeso (nimitta-
sattami’, B€). lopan ti kariyaniddeso. safifiaparibhasa vidhiniyamapatisedha-
suttesu vidhisuttan ti veditabbam.

lopadesafi ca dighafi ca rassapaccayam (rassam paccayam, B®) eva ca |
vibhaty agamo patisedho vidhi nama attha siyum || ti.

vuttesu vidhibhedesu lopavidhi ti veditabbam.

pubbavidhiparavidhi antarangabahirapi (antarangam bahirapi, B®) ca |

vidhibhedo catubbidho dipeyya matima naro || ti.

vuttesu vidhisu (vidhibhedesu, B®) pubbavidhi ti veditabbam. sara kho sare
pare lopam pappont ti attho. saranti ti sara. karibhtita (*bhuta, Nm) attha sara
tatha nimittabhfita sara. tasmim sare, luppanam (lupanam, Nm) lopo. pada-
cchede vijjamanassa padasandhivasena kathanakale anupaladdhi ti vuttam hoti.
saresil ti avatva kasma sare ti (sare ti kasma, B®) vuttan ti. ekekasmim sare
pare bahtinam saranam (saranam om., B®) lopafiapanattham. ettha ca “n’asi
rajabhato ti ettha ekasmim sare pare ekassa sarassa lopo. na + asi ti chedo.
yanti iti ettha dvinnam saranam ekakkhane lopo. ya + a + anti ti chedo.
yadhatuya avayavo akaro (akaro om., Nm) ca bhiivadito (antippaccayassa
adito, Nm) a timina (a iti imina, Nm) pavatto appaccayo ca, antipaccayassa
adibhtito akaro ca ti (va ti, Nm) tayo sara. tasma antipaccayassa adibhiite akare
(adibhata-akarasmim, B®) pare dvinnam pubbabhitanam (+ akaraakaranam,
B®) imina ekakkhane lopo. upeyya ti ettha tinnam saranam ekakkhane lopo.
upa + 1+ a + eyya ti chedo. upasaddo upasaggo i dhatu akaro paccayo eyya
vibhatti ca ti ettha cattaro sara. tasma ekarasmim pare tinnam pubbabhiitanam
pakaravayavabhiita-akara-dhatubhiita-ikara-paccayabhiita-akaranam (pakara-
vayavabhiita-akaram dhatubhtita-ikaram paccayabhiita-akaram, Nm) imina
ekakkhane lopo” ti (ti om., Nm) SADDANITIYAM vutto. NYASE pana “sakhato
gass’ e va” [Kacc 113] ti sutte a @ i 1 e ti thite ekarasmim pare ekakkhane
catunnam lopo vutto. SADDANITIYAM vutta-udaharanani (uddhala-udaharanani,
B®) vicaretabbani. tesam udaharananam (udaharananam, Nm) “lopafi ¢’ ettam
akaro” [Sadd 1023; Kacc 512;], saralopo ty adilakkhanavisesena vuttatta
(lakkhanavisayatté"i, Nm). ROPASIDDHIYAM pana “bahuvacanam pan’ ettha
ekekasmim sare (sare om., B¢ 37) pare bahGnam (bahunnam, Nm)
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The closing verses of the Kaccayana-vannana are as follows:

In the city named Vijaya, which is like a banner raised up from Lanka,
there is Abhayagiri mountain, which is renowned in all quarters and is
surrounded by cave-dwellings, such as the Nandamiila, ritual bound-
aries, rivers, mountains, ponds and fields. The grandson of the monk,
Paficasetibha, chief of Hamsavatipura, who was well known by the
name Suruccana, dwelt here in this pleasant place that is like [the
mountain] Devasabha. For the benefit of the religion that elder com-
posed this KACCAYANA-VANNANA under the name Vijitavi prefixed
[with the honorific] “Maha” (“Great™).!

7. ROPA-SIDDHI?

This is the most useful and comprehensive of the works belonging to the
Kaccayana-vyakarana that teach the procedure for the derivation of
words (padasiddhikrama). 1t was composed in Cola country by vener-
able Buddhappiya, a student of the venerable Ananda Thera who resided
on the island of Lanka. They say that Buddhappiya was from Sri Lanka,

lopafiapanatthan” ti [Rap C¢ 37] vuttam. “‘sakhato gass’ e va’ [Kacc 113] ti
ettha ca a aii e ti thite catunnam saranam kamena lopo” ti (+ ca, Nm) [Rap C®
37] vuttam. TATTIKAYAN ca “saro sare ti avatva sara ti bahuvacanaggahanam
ekekasmim (ekasmim, B®) sare pare pi (pi om., Nm) antasaranam (ananta-
ranam, B®) akaradinam sabbesam pi lopo hoti (hotiti, B) tesam bahubhava-
fiapanatthan” ti vuttam.idam vuttam hoti. nemittavanta (nemittanta, Nm) sara
bahavo honti catussatthimatta. nimitta (nimittantad, Nm) appaka atth’ eveti
tasma sara ti bahuvacanam vuttan ti. vuttafi ca. “sareh’ eva sara pubba lutta
vacl pard rama” (parerama, Nm) [SADDA-BINDU v. 3] ti catusatthi ti vuttam
hoti. NYASE vuttanayafi ca tadisassa payogassa jinavacane adassanato
(adissanato, B®) ti karanam vatva patikkhittam.
Kacc-vann (Nm 21 ; B€429)
vijayabhidhanapuramhi (Pamyabhikhyatapuramhi, B€) ussitaddhajasannibhe
(fiassitaddhajasannibho, B®) | lankato nandamaladilenasimadikehi ca (°sima’,
B) ||

nadipabbatavapihi khettehi (cittehi, B®) parivarito | nago abhayagiri ti
sabbadisasu pakato || hamsavatipurindassa paficasetibhasamino (paficasetibha®,
B®) | natta (nattho, B®) yo suruccana (surujana, B) ti namena pi (namenasi, B€)
supakato || akasi yo etthavasam rammam devasabhopamam | vasati ettha yo
thero sasanassa hitavaho || mahasaddena sahitavijitavi iti (sahitavijitaviti, B®)
namina | racita tena therena esa KACCANAVANNANA ||

2 Franke 1902, 25—29. This work is not discussed in Pind 2012.

1
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despite the fact he was the head of a number of monasteries in Cola
country. It is not possible to give a precise date to the work, although we
can say that it is earlier than the Sutta-niddesa, the Kaccayana-vannana,
the Kaccayana-bheda, and Payoga-siddhi; later than the Ciila-nirutti-tika
and Nyasa; and that at the time a pure Buddhism was still in existence in
Cola country. The Rupa-siddhi is to the Kaccayana-vyakarana what the
Maha-siddhanta-kaumudi is to the Panini-vyakarana (that is, the
Astadhyayi) and the Payoga-siddhi is to the Moggallana-vyakarana. It is
possible that this work was composed later than the Moggallana-vutti
and Saddaniti as it is not mentioned by either.! This work contains all the
siitras of the Kaccayana, though it contains a great many procedures for
word derivation not mentioned in either the Kaccayana or Balavatara.

In this work, new conditions have been added to complete certain
statements in the Kaccayana but such additions have been criticized by
the author of the Payoga-siddhi. It is said in both the Kaccayana and
Balavatara, for instance, that normally when there has been the elision of
any preceding vowel, it is possible for a non-homogeneous (asavarna)
substitute to replace the following vowel [p. 22]. In the Ripa-siddhi, it is
said that there is a non-homogeneous substitute only when the sound “a”
is elided: avanne eva lutte idha vuttavidhi hotiti datthabbam (“One
should understand that the operation mentioned here only occurs when
there has been the elision of the sound ‘a’”). The Payoga-siddhi, how-
ever, rejects the interpretation that it is only when the sound “a” is
elided: avanne lutte e o honti gahanisedhanattham... (“For the purpose
of prohibiting the understanding that there are [substitutes] e and o [only]
when there has been the elision of the sound ‘@’ ...”). Many statements
included in the Riipa-siddhi have also been articulated by the Maha-
siddhanta-kaumudi. The chapter on a@khyata or verbal conjugation in the
work is highly useful. The Nama-varanégilla, a work on nominal declen-
sion that is used nowadays, has also been compiled from the Riipa-
siddhi. The Rapa-siddhi also uses mnemonic verses as examples taken

I While the Ripa-siddhi is not mentioned in the Moggallana-vutti, it is a source
for the Moggallana-paficika and its date is therefore earlier than that of the
Moggallana-vyakarana (c. twelfth century). In this regard, see Gornall 2014,
520—21. Franke (1902—-1903, 121) makes the same error as Subhiti and dates
the Riipa-siddhi after the Moggallana-vyakarana.
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from the Cila-nirutti-tika. As with the Kaccayana, there are eight
chapters in the work. The size of the work is more than seventeen recita-
tions (bhanavara) long. The Russian scholar named Minayeff who trans-
lated and published the Patimokkha has now translated this work into his
language (Russian) and is trying to get it published too.

There are a commentary and two Sinhala glosses (sannaya) for this
work.! It appears that the commentary (no. 8) was composed later than
the Sadda-niti and yet earlier than the Nirutti-mafjusa. The commentary
has also quoted statements from the Nyasa, Sandhi-nirutti-ppakarana,
and the Maha-sandhi-ppakarana and has raised objections to some of the
statements in the Nyasa. The commentary states, for instance, that one
should not accept the statement in the Nyasa that the plural of sard in
“sara sare lopam” (Kacc 12) has the purpose of eliding several vowels
simultaneously: yam pana nyase vuttam ekasmim sare dviticatunnam pi
lopo hotiti fiapanatthan ti tam na gahetabbam tadisassa payogassa
Jinavacane adassanato ... (“One should not accept the statement in the
Nyasa that ‘[Kaccayana says sard] for the purpose of indicating that the
elision of two, three, or four vowels also occurs [simultaneously]’, since
such a usage is not found in the discourses of the Conqueror”). It is not
said in what country or by whom the commentary was composed and
there are no benedictory verses at the beginning. X

The Sinhala gloss (sannaya) named Sandeha-vighatani (no. 9) is the
largest of the two Sinhala glosses but the copy that survives in the
country at present only goes up to the ka@raka chapter. Although the work
is incomplete, the section that is available is more useful than the other
sannaya and is larger than it too. The Sandeha-vighatani explains the
meaning of words and also in many places it provides an analysis of the
words and the ideas behind them. In some places, it quotes from Panini
and the Saddattha-cinta [p. 23]. It is not possible to know at what time or
by whom it was composed, though it can be ascertained that it was
written after the other complete sannaya.

The complete sannaya (no. 10) was composed no more recently than
four hundred years ago since it is quoted in the Paficika-pradipaya.

I'See Franke 1902, 29. Franke only mentions the existence of a manuscript of the
Riipasiddhi-tika. No further information is given about this work and no
mention is made of its Sinhala commentaries.
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Although it is referred to as the “complete sannaya”, as it continues until
the final section, it does not explain the meaning of all the words in the
Riipa-siddhi in order and omits explanations of some of the words in the
middle of sections. The size of the complete work is forty recitations.
The opening statement in the older sannaya is as follows:

For the purpose of giving the five (items of information about the
composition)! such as its name, etc., at the beginning of the work,
paying homage to the triple gem first, the venerable teacher Buddha-
ppiya commences with two verses, the beginning of which is
visuddhasaddharmma etc.?

The opening statement of the Sandeha-vighatani is as follows:

In order to produce a work called the PADA-RUPA-SIDDHI so that the
dim-witted who have accumulated much merit may understand
grammar, he first pays homage to the teachers for the purpose of
removing the various perils, such as retribution, anger and death,
which stand as impediments for the successful completion of the work
as desired and for the purpose of accruing benefits such as the insight
of wisdom. Praise is given at the beginning since, by means of such
praise, the special virtues of teachers are established and, by the
practice of such special virtues, one’s worthiness of praise is estab-
lished, and, by one’s worthiness of praise, the (practice) of praise
spreads, and, due to wide-spread praise, one’s duties will be fulfilled
as desired. Therefore, paying homage first, [Buddhappiya] utters the
verse visuddhadhamma etc.

! The Mogg-pt (B 2, 9-12) describes the five components of an introduction as
(1) paying homage to the triple gem (ratanattayappanama), (2) mentioning the
author of the work (ganthakattu), (3) the supports for the work (gantha-
nissaya), (4) the benefits for undertaking the work (gantharambhaphala), and
(5) the name of the work (abhidheya).

2 Riip-psn (Nm 23; C¢1):
prakaranarambhayehi ratnatraya pranama pirvakavi samjfiadi paficakaya
dakvanu pinisa buddhapriyacaryyapadayanvisin visuddhasaddharmma yanadi
gathadvaya prarabdhavi.

3 Sandeha-vighatani (Nm 23; C¢1):
anupacita punyasamhara dti mandabuddhingg $abdalaksanava bodhaya pinisa
PADARUPASIDDHI nam prakaranayak katéti va prarambhayehi yathadhipreta
prakaranayag€ parisamaptiyata vibandhaka v upapiccakopaghatadi
ikantarayang€ nivaranaya da prajiiavagé patavaya da yana evamadi praydjana
samsiddhiya pinisa $astr pranamaya dakvanuvd stuti plirvangama (ptirvagama,

na-
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The opening verses of the Ruipa-siddhi are as follows:

Bowing down to the Conqueror — the sole sun in the three Buddha
realms, who possesses a thousand rays of pure Dhamma and has risen
over the Yugandhara mountain of perfect enlightenment — to the true
Dhamma and the Sangha, and paying homage to the teacher,
Kaccayana, 1 will create in the proper manner, by relying on the
commentary on KACCAYANA, a clear and well-composed PADA-RUPA-
SIDDHI for the purpose of educating beginners.!

Its closing verses are as follows :2

This correct RUPA-SIDDHI was composed by a monk named Buddha-
ppiya, also known as Dipankara — a student of the excellent teacher
Ananda thera, who was like a standard for Tambapanni (Lanka) — he
(Dipankara) was renowned like a lamp in the Damila country, and
being the chief incumbent of two monasteries including Baladicca,
caused the religion to shine forth [p. 24].3

Nm) pranamayen S$astrhugé visista gunayogaya da visistagunayogayén
pranamarha (pranamarabhya, Nm) bhavaya da pranamarha (pranamarabhya,
Nm) bhavayén pranamayageé ksetragata bhavaya (prabhavaya, Nm) da
ksetragata pranamayen yathadhipreta karyyagé nisthava da siddha vana heyin
stuti plirvangama (ptrvagama, Nm) kota “visuddhasaddhamma pe” yanadi
(yana, Nm) gathava kihu.

I'Rip (Nm 23; C® 1):
visuddhasaddhammasahassadidhitim | subuddhasambodhiyugandharoditam ||
tibuddhakhettekadivakaram jinam | saddhammasangham sirasa hi vandiya
(abhivandiya, C®) || kaccayanai cacariyam namitva | nissaya KACCAYANA-
vannanadim || balappabodhattham ujum karissam | vyattam sukandam
(sukhandam, Nm) PADARUPASIDDHIM ||

2 This translation is adapted from Liyanaratne (1983, p. 115).

3 Raip (Nm 23; Riip-ps C° 444):
vikhyatanandatheravhayavaragurinam tambapanniddhajanam (“bbajanam,
Nm) | sisso dipankarakhyo damilavasumati (“akhyaddamila’, Rap-ps C°¢)
dipaladdhappakaso || baladiccadivasadvitayam adhivasam (idha vasam, Rip-ps
C¢) sasanam jotayl yo | so ’yam buddhappiyavho yati imam ujukam
RUPASIDDHIM (rlipasiddhiyam, Nm) akasi ||
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11. BALAVATARA!

This is the smallest work for the Kaccayana-vyakarana that teaches the
procedure for the derivation of words (padasiddhikrama). 1t is not as
useful as the Kaccayana and Riupa-siddhi for the study of Pali grammar,
since it was composed in an abridged form for ease of learning. Its
karaka section, however, is more useful and extensive than the karaka
chapters in all the other works. The work takes grammatical examples as
its basis (rather than the satras) and, this being so, many of the sitras of
the Kaccayana are not given as there is the inclusion of only those sitras
needed to form the examples. Included in the work, however, are many
important and useful examples not given in the Kaccayana. The
Balavatara has also quoted from the Saddattha-cinta of Ratnasrijhana
verses such as addabbabhiitam kattadi etc.?

The chapter on unadi suffixes given in the Kaccayana is missing in
this work. One’s understanding of Pali grammar will be very limited if
one only fully studies the Balavatara and not the Kaccayana, etc. This
work has been used to study Pali grammar in Sri Lanka for a long time,
though in Burma and Thailand it is the Kaccayana that is used. This
work has three sannayas, namely, the Liyana-sannaya, the Balana-
sannaya, and the Gadaladeni-sannaya, a commentary on difficult words
(gdtapadaya), and two other commentaries, though, of those, the com-
mentary*il that was composed in Burma is difficult to find. The Liyana-
sannaya (no. 12) is a translation into Sinhala by a venerable Thera, who
was a student of the venerable Maha Thera Sangharaja Saranankara, of
the grammatical procedures given in the Balavatara for deriving words
and examples. Although there are a few mistakes in it, it is a very useful
work for beginners. It begins as follows:

Paying homage three times to the Buddha, whose eyes are like

open lotus flowers, I will compose the BALAVATARA to aid the
understanding of beginners.

! See Franke 1902, 24—25. Franke ascribes the work to a certain Dhammakitti
Sangharaja and places this author in the reigns of Bhuvanekabahu V and
Virabahu III (1372—1410). For more on this author, see Liyanaratne 1983, 52.

2 On this work see, Dimitrov 2016, 565-98.
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This is the opening of the work. This commentary was composed so
that the good people who wish to learn the other $astras and who are
possessed of faithful intellect and who are devoted to and desire the
growth and prosperity of the Buddha’s teaching may understand
without effort the grammatical procedures for the derivation of the
words, in (examples) such as lokaggo buddho, in the book called the
BALAVATARA [p. 25]. The composition of this commentary was
undertaken in accordance with grammatical science, having examined
the grammatical procedures for the derivation of words in the SANDHI-
KAPPA [i.e. Kaccayana] and RUPA-SIDDHI etc., by a monk named
Dhammajoti, a resident of the Okaiidapola monastery and pupil of the
lord of ascetics, known as Vilivita Pindapatika Saranankara, who had
risen to the position of sarnigharaja and who had thoroughly under-
stood metrics, lexicography, grammar, Dhamma, and Vinaya, who
possessed such virtues as moral behaviour, and who was renowned in
his own country and abroad.!

The Balana-sannaya (no. 13) is a sannaya that explains the meaning
of words in the Balavatara. The Gadaladeni-sannaya (no. 14) is a
precious sannaya composed by a venerable elder who lived in the
Gadaladeni monastery, which explains the meaning of words (padartha)
and, in some places, the sense of the underlying ideas (bhavartha). It
includes important facts from Sanskrit texts such as Panini. It is also the
most useful and important work among those texts that help us under-
stand the Balavatara. In the Burmese manuscripts it is said that the name
of the author of the Balavatara is Dhammakitti. Since the Kaccayana-
sara-tika, the Saddattha-bheda-cinta and the Sutta-niddesa (of the venerable

I Liyana-sannaya (Nm 24—25):

buddham tidhabhivanditva buddhambujavilocanam |

BALAVATARAM bhasissam balanam buddhivuddhiya ||
yana mé grantha pramukha BALAVATARAMVU prakaranayagé lokaggo buddho
yanadi padasiddhi kramaya buddhasasanabhivrddhi varddhanayehi tatpara
saddhabuddhisampannasesasastrabhilasi kalyanajanayanta nirayasayeén déna-
ganna pinisa svadesa desantara prasiddha silacara gunaganangasamgata
chandas nighandu vyakarana dharmmavinayadyarthayan manakota dattavi
vilivita pindapatika saranamkaravhapratita samgharaja sthanantarayata prapta
yatiSvarayanvahans€gé Sisyavi okandapola aramavasi dhammajotinam
bhiksukenekunvisin SANDHIKAPPA RUPASIDDHYADIYEHI padasiddhikramaya
vimasa bala $abdasastranukula kota mema vyakhyanaya kirimata prarambha
kald.
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Chapata Thera) mention the work by name and quote verses and
examples from it, the Balavatara appears to be older than these works
and must be more than six hundred years old.*V We cannot be certain if
it is more or less than a hundred years older than the Sutta-niddesa. I
suspect that this work is older than the Rupa-siddhi, though there are no
facts to prove it. It is said in the final verses that there are seven chapters
in the Balavatara, namely, (1) sandhi, which is a combination of sandhi
and saniria (technical terms), (2) nama (nominal declension), (3) samasa
(compounding), (4) taddhita (nominal derivatives), (5) akhyata (verbal
conjugation), (6) kitaka (verbal derivatives), and (7) karaka (semantico-
syntactic relations), and that the work is more than four recitations
(bhanavara) long:

There are seven chapters in the BALAVATARA, namely, (1) sandhi,

(2) nama, (3) samasa, (4) taddhita, (5) akhyata, (6) kitaka, and

(7) karaka. The complete work is in excess of four recitations long.

May the BALAVATARA increase the understanding of the people

[p. 26].!
15. BALAVATARA-TIKA?

The Balavatara-tika was written in Sri Lanka but we do not know who
wrote it. It is also not a very old work. It has quoted certain statements
from the Nyasa-tika, the Sadda-niti, the Sutta-niddesa, the Kaccayana-
bheda-tika, the Vinaya-vinicchaya-tika, and also from a grammatical
work known as the Bijakhya. The work’s prose is not so elegant in some
places. The author, though, has commented on both the words and the
meanings and he has taken a lot of trouble to give extensive explanations
of some of the sections of the work that he has understood clearly and to
provide an analysis of the words in each sufra. The size of the work is
equivalent to the Balavatara-sannaya, that is, not less than twenty-four
recitations.

I Balav (Nm 25; 1°295):
sandhi namam samaso ca taddhitakhyatikam tatha |
kitakam karakam kanda (ty addha, I°) satta balavatar’ ime ||
satirekehi catuhi bhanavarehi nitthito |
BALAVATARO janatabuddhivuddhim karotu hi ||
2 Franke (1902, 24) mentions the existence of a fika but provides no further
details.
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The commentary on the sitra “nyattata bhave tu” (Kacc 362, “And

the [suffixes] -nya, -tta, and -ta occur in the sense of ‘condition
follows:

599

) is as

nyattata: this is one [word], bhave: this is one, tu: this is one.
According to the division of words on the basis of their case ending,
this siatra should be considered to have three words. Out of the [dif-
ferent types of] satra, namely, (1) a rule defining a technical term
(sanna-[sutta)), (2) a meta-rule (paribhasa-[sutta]), etc., one should
understand this to be an operational rule (vidhi-sutta). bhave tu: in the
sense of “condition” (bhava). nyattata: the meaning is “there is the
suffix -Nya, the suffix -tta and the suffix -¢/@”. In [the sitra] the word
tu has a conjunctive sense. bhava is that due to which cognition
(buddhi) and language (sadda) arise (bhavanti). Due to which: due to
that which is the cause of the use of a word (sadda-ppavatti-nimitta).

To explain, it is said:
A suffix in the sense of “condition” (bhava) expresses what-
ever causes cognition (buddhi) and language (sadda) to
arise.

In the RUPA-SIDDHI, however, it is said that “-Nya, -tfa, and -ta@ desig-
nate a characteristic (guna) whose condition (bhava) causes the use of
a word with respect to a particular thing (dabba).” In this [statement],
a characteristic whose means “a qualifier (visesana) whose” and
with respect to a particular thing means “with respect to a qualified
thing (visesya)”. It is said that “there are twelve suffixes used in the
sense of a condition (bhdava) of a particular (dabba)” and, thus, with
the exception of the five suffixes appointed by the siitras,' the remain-
ing suffixes, namely, ttanam, ttham, tvam, tatvam, Nika, Niya, and
Nila, are to be understood from the mention of fu (and/but). In this

connection, the BJAKHYA states :

The sitra teaches that there are five suffixes that are used
with respect to nominal derivatives in the sense of “condi-
tion” (bhava). The experts in nominal derivatives (taddhita)
teach the remaining sitras by means of the word fu.

In the KACCAYANA, however, only the suffix -ttana is understood by
means of implication. The NYASA-TIKA, though, states that there are
eleven suffixes, yet elsewhere it states that there are eight suffixes.

The RUPA-SIDDHI states that:

by splitting the rule into two, (thereby isolating) nyattata,
the suffixes -Nya, etc., can also occur in the sense of the

I Namely, Nya-tta-ta (Kacc 362), Na (Kacc 363) and kaN (Kacc 364).
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object of an action (kamma) and in the sense of the nominal
base (sakattha). With respect to the object of an action, the
object of the action of heroes (vira) is heroism (viriya).
Likewise, there is “wife” (bhariya), “dancing” (natya), and
“medicine” (bhesajja), etc. ... With respect to the sense of
the nominal base (sakattha), karusifia (compassion) simply
means karuna (compassion). Likewise, there is pattakalla
(the right time) [p. 27] and paguiifia (competent).

The suffix -Nya occurs in the sense of the nominal base among others
(adi) and -ta occurs [only] in the sense of the nominal base.!

The cause of the use of words, whether it be a name (nama), uni-
versal (jati), particular (dabba), action (kriya), or quality (guna), is that
condition (bhava) due to which there is speech (sadda) and cognition
(Aana).

The syntactic construction [of the verse is as follows]: “That condi-
tion (bhava) on account of which speech (sadda) and cognition (fidna)
arise is the cause of the use of words, whether it be a (1) name (nama),
(2) universal (jati), (3) particular (dabba), (4) action (kriya) or
(5) quality (guna).” The import (of the verse is as follows): “that cause
(nimitta) by which both speech and understanding arise is called a
‘condition’ (bhava), and also that is fivefold, viz. name (nama), univer-
sal (jati), particular (dabba), action (kriyd) or quality (guna).” 1 will
explain the details of the five-fold division, that is, name, etc., later
under the topic of karaka.

(1) The condition of the moon (canda), that is, moonness (candatta),
[is a name (nama)] and, in this connection, it is due to the name that the
word “moon” refers to a particular moon. Cognition [arises] in accor-
dance with the nature of the cause (i.e. the name). The import is that
“the word ‘moon’ does not refer to a particular moon due to a universal
(jati), quality (guna) or action (kriya) and that cognition arises only in
accordance with the nature of the proper name (safifi@), [which is the
cause of the use of the word ‘moon’], and not in accordance with the
nature of a universal, etc.” The cause for the use of words is called “a
cause for the application of words” (sadda-ppavatti-nimitta). When a
word refers to a particular it is called a “signifier of a particular”

! This sentence (sakatthadisu nyo sakatthe ta ca sakatthadisu pi nyappaccayo
sakatthe tappaccayo ca honti ti), as recorded in Subhiiti’s transcription, appears
to restate the same information twice with the simple addition of the word
suffix (paccaya) in the second half of the sentence. This being so, we take this
to be a scribal error and we have simply given the sense of the statement in our

translation without duplication.
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(dabbavicakatta). When cognition occurs with respect to a particular it
is called “arising in the sphere of a particular” (dabbavisaye uppado).
One should also understand it in this way later [in this work].

(2) Likewise, human-ness (manussatta) is due to the universal
“human” (manussajati), and it is in connection with that that the word
“human” (manussa) designates a particular type of human. Cognition of
the universal arises in accordance with the nature of the universal, which
is a cause for the use of the [word denoting] the universal “human”
(manussa), and it does not arise due to name, etc.

(3) By means of the satra “yad” etc. (Kacc 393, yvadanupapannd
nipatand sijjhanti (“Those words that cannot be derived are to be
established as given”), there is a shortening of the sound 7 of the word
dabbi (“he who has a particular”) [in the expression dabbitta “the
condition of possessing a particular”]. The “condition of possessing a
particular” (dabbitta) is due to the relationship between a particular and
[another] particular, and it is in connection with that that there is the
word dabbi (“he who possesses a particular”), since dabbi means “he
who has a particular” (dabbo assa atthi). Cognition arises only with the
relationship between a particular and [another] particular as its cause, in
accordance with the nature of the relationship between a particular and
the possessor of the particular that is a cause. It does not arise due to the
name of a particular, such as a particular with the name “Devadatta”.

(4) Cook/chef-ness (pdacakatta) is due to the relationship [between a
particular] and the act of cooking (pacana), and it is in connection with
that that there is the word “cook” (pacaka) since pacaka means “he who
cooks” (pacati). Cognition arises with the relationship with the act of
cooking as its cause, in accordance with the nature of the relationship
with the act of cooking that is a cause. It does not arise due to a name,
etc., [used] with respect to a particular [person], such as Devadatta, who
is connected to the act of cooking (pacana).

(5) Blueness (nilatta) is due to blue quality (nila-guna), and it is in
connection with that that there is the word “blue” (nila). The cognition
of blue arises in accordance with the nature of the quality blue which
has become a cause, and it does not arise due to a name, etc., [used] in
connection with a particular, such as a pot which has the colour blue.!

I Balav-t (Nm 26-27):
nyattata ti ekam, bhave ti ekam, tu ti ekam. vibhatyantapadavibhagavasena
tipadam idam suttam. safifia paribhasa — pe — suttesu vidhisuttan ti
datthabbam. bhave tu ti bhavatthe. nyattata ti nyappaccayattappaccaya-
tappaccaya honti ti attho. idha tusaddo samuccayattho. bhavanti buddhisadda
etasma ti bhave. etasma ti saddappavattinimittato. tathahi vuttam
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The opening verses of the Balavatara-tika are as follows:

Paying homage to the enlightened sun (i.e. the Buddha), who has risen

yena yena nimittena buddhisaddo ca vattate |
tam tam nimittakam bhavapaccayena udiritan ti ||
RUPASIDDHI-ADISU pana yassa gunassa hi bhavo dabbe saddasanniveso
tadabhidhane nyattata ti vuttam. tattha yassa gunassa ti yassa visesanassa,
dabbe ti visesye. dabbabhave dvadasapaccaya ti vuttattd suttehi vihita-
paficapaccaye thapetva sesa — ttanam, ttham, tvam, tatvam, nika, niya, nila,
ime suttapaccaya tuggahanena samgahetabba. tenaha BUAKHYAM :
desita pafica suttena paccaya bhavataddhite |
suttasesa tu-saddena desita taddhitafifiuna ti ||
KACCAYANE pana upalakkhanavasena ttanapaccayo va gahito. nyasatikayam
pana ekadasapaccaya ti vuttam afifiattha atthapaccaya ti. RUPASIDDHIYAM
“nyattata ti yogavibhagena kammani sakatthe ca nyadayo. kammani viranam
kammam viriyam bhariyam natyam bhesajjam” icc adi. “sakatthe karuna eva
karufifiam pattakallam pagufiiam” icc adi. sakatthadisu nyo sakatthe ta ca
sakatthadisu pi nyappaccayo sakatthe tappaccayo ca hont ti.
honty asma saddafiana ti bhavo so saddavuttiya |
nimittabhiitam namaii ca jati dabbam kriya guno ||
asma saddafianani honti ti bhavo so saddavuttiya nimittabhlitam namafi ca
jati dabbam kriyaguno ti yojana. yena karanena saddafianaubho honti so bhavo
nama, so pi nama jatidabbakriyagunavasena paficako ti adhippayattho.
namadinam paficakanam lakkhanam upari karakavatthayam pakasissam. yatha
candassa bhavo candattam iha namavasa candasaddo candadabbe vattate.
nimittassarfipanugatafi ca ianam. ayam candasaddo jatito va gunato va kriyato
va candadabbe na pavattati. fianam jatyadisariipanusarena appavattitva safifia-
sariipen’ eva pavattatiti adhippayo. saddappavattinimittam nama sadda-
payogassa karanam. saddo dabbe pavatti nama dabbavacakattam, fianam dabbe
pavatti nama dabbavisaye uppado ti. upari pi evam datthabbam. evam
manussattan ti manussajativasa idha manussasaddo manussalakkhanadabbe.
namadina appavattitva manussajatipavattinimittabhtitajatisariipa-anugatafianam
jatiya pavattati. yadadisuttena (Kacc 393) dabbisaddassa ikarassa rasso.
dabbittan ti dabbadabbasambandha iha dabbisaddo dabbo assa atthi ti dabbi ti
vuttatta. dabbena yuttadevadattadidabbanamadina appavattitva dabbadabbassa
sambandho yeva, nimittam katva pavattitaianam nimittabhtitadabbidabba-
sambandhasaripam anuvattati.  pacakattan ti pacanakriyasambandha iha
pacakasaddo pacati ti pacako ti vuttatta. pakakriyaya yuttadevadattadidabbe
namadina appavattitva (+ pacanakriyaya yuttadevadattadidabbe namadina
appavattitva, Nm) pacanakriyaya sambandhanimittam katva pavattitafianam
nimittabhiitapacanakriyasambandhasartipanusarena pavattati. nilattan ti nila-
gunavasa iha nilasaddo. nilagunayuttapatadidabbe namadina appavattitva nila-
fianam (nilagunam, Nm) nimittabhiitaniladigunasartipam anuvattati.
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in the sky of the world, to the Dhamma, a light that has struck through
the darkness of delusion and spread, and to the virtuous Sangha, which
is a source of merit etc., I will compose this commentary on the words
of the BALAVATARA [p. 28].!

16. COLA-NIRUTTI?
There are two works that have this name. One of these is a very old work
composed by venerable Yamaka Maha Thera. The Cula-nirutti must be
even older than the Nyasa, which is one of the oldest works among the
extant Pali grammatical texts, since the Nyasa mentions it by name.
There is also a commentary on the Ciila-nirutti called the “Manjusa”,
which appears to be older than the Rupa-siddhi, since the latter quotes
examples from this work, such as the following verse:
Addressing (@mantana) means getting the attention of an existent
thing by means of a word. But there is not [the use of the vocative]
when [someone] is being ordered. [For instance,| rdja bhava
(“Become king!”).3
The older Cula-nirutti states that there are only forty sounds (aksara) in
the Pali language and omits retroflex “I”: “akkharani samacattalisa ti
vidham”. Some verses from the work are as follows:

The grammarians teach that the manifest [sound] called the niggahita
is thought to be the connector between consonants and vowels. The
sounds and the number [of sounds] are included by means of the word
api. He (Kaccayana) therefore uttered (pakaseti) the excellent word
api in the middle [of the sitra] (?).* The articulation [of sounds] is

I Balav-t (Nm 27):
lokambare uditabuddhasahassaramsi |
mohandhakarahatapatthatadhammam abham ||
puifiakaradigunasamgham aham namitva |
BALAVATARAPADAVANNAN’ imam karissam ||
2 See Franke 1902, 29; Pind 2012, 107—10. Franke only mentions that the work
is discussed by Subhiiti. Pind (2012, 107) dates the work to the “second half of
the ninth century”.
3 Riip (Nm 28, C€ 506, 5-6):
saddenabhimukhikaro vijjamanassa vatthuno |
amantanam vidhatabbe n’atthi raja bhaveti tan ti (bhave iti, Nm) ||
4 Ole Pind (2012, p. 107) has contended that Ciil-nir is a commentary on the
Kacc. In support, this passage quoted by Subhiiti from the Cal-nir seems to be
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four-fold, viz. (1) full contact (phutthatta), (2) slight contact (isaphu-
tthatta), (3) closed (samvuta), and (4) open (vivata). The class con-
sonants (vagga) have full contact [of the instruments] of articulation,
i.e. tip of the tongue, middle of the tongue, etc., and ya, ra, la, and va
have a slight contact [of the instrument of articulation]. All long
[vowels] have an open [instrument of articulation] and short [vowels]
have a closed [instrument of articulation]. The first of the class con-
sonants are considered to be without breath (anadavanta) and very hot
(atyunha) (?).! The second of the class consonants are considered to
be with breath (nadavanta) and hot (unhavanta) (?). The third and
fifth of the class consonants are with breath and very hot, and the
fourth of the class consonants is also with breath and hot (?).2

17. ABHINAVA-CULA-NIRUTTI3

The Abhinava-cila-nirutti, that is, the “New” Cula-nirutti, is a small
work composed sometime after the Nydsa by the venerable Siri-
saddhammalankara Thera. It teaches new procedures for the derivation
of words (not mentioned in the Kaccayana) that are based on the

commenting, in part, on Kacc 2 akkhard p’ adayo ekacattalisam. The reference
to the word api (apikara) only makes some sort of sense in relation to the word

piin Kacc 2.

1 As far as we are aware, the technical terms nadavat/anddavat (lit.

with/without voice) and unha/atyunha (lit. hot/very hot, Sk. usna) are unique
to the Cala-nirutti. It is unclear to us in what sense these technical terms are
being used.
2 Ciil-nir (Nm 28):

byafijananam saranan tu sadharanam idam matam |

niggahitam nama jatam niruttafifitthi desitam ||

akkharani ca samkhya api-karena ganhita |

tasma majjhe pakaseti api-karam anuttaram ||

phutthattam Isaphutthattam samvutam pi tath’ eva ca |

vivatail capi vannanam karanam tam catubbidham ||

phutthakarana siyum vagga yaralava tu isaka |

digha ca vivata sabbe rasso samvutaka ime ||

anadavanto atyunho vagganam pathamo mato |

unhavanto ca nado vagganam dutiyo mato ||

nadavanto atyunho ca tatiyo pi ca paficamo |

unho ca nadavanto ca tesam eva catutthakam ||

3 Franke (1902, 29) mentions the existence of this work and also names its author
as Sirisaddhammalankara Thera. See also Pind 2012, 107.
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interpretation of “ca” and “va” in the Kaccayana sitras. A few of the
sitras are explained in this work as follows:

sara sare lopam (Kacc 12, Vowels before a vowel are to be elided):
The mention of the singular [sare] has the purpose [p. 29] of exclud-
ing the mention of all [vowels] (?). In order to include consonants
(byafijana), there is sara sare lopam and byaifijanani byaifijane
lopam (?). For instance, mohanassa (“of delusion”) + khassa (“of a
cavern”?) + mala (“garland”) = mekhala (“a girdle”); bhavesu
(“among lives)” + vantagamano (“he who has renounced journeying”)
= bhagava (“the Blessed One”).

kvacasavannam lutte (Kacc 14, When [the preceding vowel] has
been elided, [the following vowel] sometimes turns into a non-
homogeneous vowel): Why is lutte mentioned ? The mention of lutte
indicates that, when the preceding vowel has been elided, the
following vowel turns into a non-homogeneous vowel. For instance:
muni (sage) + alayo (“abode”) = munelayo (“home of sages”), isi
(rishi) + alayo (“abode”) = iselayo (“home of the rishis”), rathi (“cha-
rioteer”) + asabho (“bull/chief”) = rathesabho (“lord of charioteers”).

simhi gacchantadinam antasaddo am (Kacc 186, When the [nom.
sg. suffix] -si follows, the -anta sound of gacchanta etc. becomes
-am): By splitting the rule into two (i.e. by separating simhi), five
different readings should be understood: When the [nom. pl. suffix]
-yo follows, the -anta sound of gacchanta etc. becomes -am.... When
the [abl. sg. suffix] -sma follows, the -anta sound of gacchanta, etc.,
becomes -am. [For example:] “the travelling (gacchanto or gaccham)
wise men meet” (nom. pl.), gaccham or gacchantena (inst. sg.),
gaccham or gacchantanam (dat. pl.), “from the travelling (gaccham or
gacchantasmad) person” (abl. sg.). By the mention of adi (“etc.”), the
-anta sound can also turn into -anti. Thus, gaccham or gacchanti.

sesesu ntu va (Kacc 187, When the remaining case endings follow,
the sound -anta should be treated like -ntu): By splitting the rule into
two (i.e. separating sesesu), words ending in -anta, except gacchanta,
can also be treated like [words ending] in the suffix -nfu when the first
case suffix follows. For instance: araha (‘“worthy/Arahant”).

kattari ca (Kacc 288, The third case also occurs in the sense of the
grammatical agent): The mention of ca (“and”) serves to indicate that
the first case also occurs in the semantico-syntactic sense (karaka) of
the grammatical agent.

tad assatthi ti vi ca (Kacc 366, The suffix -vi occurs in the sense of
“this is his”): The mention of ca (“and”) serves to indicate that the
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suffixes -so, -viya, and -iva also occur in the sense of “this is his”. For
example: “The family/clan (kula) is his, thus he is kulaso (‘possessor
of the clan’)”; “The territory (padesa) is his, thus he is padesaviyo
(‘possessor of the territory’)”; “The wheel (cakka) is his, thus he is
cakkivo (‘possessor of the wheel’)”.

sabbato um imsu (Kacc 506, After all [verbal bases], there is [the
substitute] -imsu for the [3rd. pl.] suffix -um): The mention of
sabbato serves to indicate that there are also the substitutes -amsu and
-esum for the suffix -um. For example: agamamsu (“they went”),
adamsu (“they gave”), and paturahesum (“they appeared”).

bhujadinam anto no dvi ca (Kacc 580, na occurs at the end of the
verbal base bhuj etc. and [the suffix -ta] is doubled): The mention of
ca (and) serves to indicate that na occurs at the end of verbal bases
other than bhuj etc. For instance: ramati taya ti ratti (ratti “enjoy-
ment”: One enjoys by means of this), yujjati taya ti yutti (yutti
“connection”: One is connected by means of this), vipajjati taya ti
vipatti (vipatti “misfortune”: One is hindered by means of this).!

The opening verses of the Abhinava-ciila-nirutti are as follows:

! Abhinav-cil-nir (Nm 28-29):

sara sare lopam [Kacc 12] ekavacanaggahanena sabbaggahanapayojanam
katabbam, byafijanasampinddhanattham sara sare lopam, byaiijanani byafijane
lopam mohanassa + khassa + mala, mekhala — bhavesu vattagamano,
bhagava. kvacasavannam lutte [Kacc 14] lutteggahanam kasma? tena
lutteggahanena sare pare lutte pubbo saro asavannam pappoti muni + alayo =
munelayo, isi + alayo = iselayo, rathi + asabho = rathesabho. simbhi
gacchantadinam antasaddo am [Kacc 186] yogavibhagena paficavidho patho
fiatabbo, yomhi gacchantadinam antasaddo am, namhi gacchantadinam
antasaddo am, nami ... smahi gacchantadinam antasaddo am gaccham,
gacchanto samagata pandita, gaccham gacchantena, gaccham, gacchantanam
gaccham, gacchantasma puggalasma adiggahanena antasaddo antittam apajjati
gaccham gacchanti. sesesu ntu va [Kacc 187] yogavibhagavasena pathama-
vibhattipare pi agacchantasaddo ntupaccayo va datthabbo araha. kattari ca
[Kacc 288] casaddaggahanena kattari karake pathama vibhatti hoti puriso
kammam karoti. tadassatthi ti vi ca [Kacc 366] casaddaggahanena so-viya-
iva-paccaya honti tad assatthity atthe kulam assa atthi ti kulaso, padeso assa
atthiti padesaviyo, cakkam assa atthi ti cakkivo. sabbate um imsu [Kacc 506]
sabbatoggahanena umvibhattissa amsu esum adeso honti agamamsu, adamsu,
paturahesum. bhiijadinam anto no dvi ca [Kacc 580] casaddaggahanena
abhujadinam dhatiinam anto no hoti ramati taya ti ratti, yujjati taya ti yutti
vipajjati taya ti vipatti.
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Having first paid homage to the three objects [of veneration] and to
Kaccayana, I will speak about language (nirutti). Pay attention to my
words. The old work called the CULA-NIRUTTI composed by the
ancients has been examined (lakkhita) by the learned Sirisaddhamma-
lankara Thera, who desires merit and cherishes good conduct.
Through this merit, may I become a Buddha in the world. By this
meritorious act, until I become a Buddha, may I have wisdom like
Mahosadha, have wealth like Jotisetthi, and be charitable like
Vessantara in life after life.!

! Abhinav-ciil-nir (Nm 29):
vatthuttayam namassitva kaccayanafi ca pubbake |
niruttim aham vakkhami vacanam me nibodhatha ||
puiifiakamena therena sutena piyasilina |
Sirisaddhammalamkara iti namena yena hi ||
poranehi katam gandham CULANIRUTTISANNITAM |
lakkhitam tena pufifiena soham buddho bhave loke ||
imina pufiiiakammena yava buddho bhavam’ aham |
Mahosadho va fianena Jotisetthi va bhogina |
Vessantaro va danena hotu mayham bhavabhave ||
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SUBHUTI’S ENDNOTES

I That is to say, “Katyayana”. This work is also called the “Varttikapatha”.

W atthakkhara ekapadam eka gatha catuppadam |
gatha eko mato gantho gantho battimsatakkharo ||
battimsakkharaganthanam panfiasadvisatam pana |
bhanavaro mato eko atthakkharasahassako ||

“Eight syllables (akkhara) make a metrical foot (pada), four metrical feet

make a verse (gathd), one verse is thought to be a composition (gantha) and
one composition consists of thirty-two syllables. Two hundred and fifty
compositions of thirty-two syllables are thought to be one recitation and one
recitation consists of eight thousand syllables.”

il The example “disd bhanti” is not present in some manuscripts of the Saddaniti
and the two examples “vimissasam eyya pandito” and “sace uppado heyya”
are included.

IV The example ajjheyydsi is not found in the Sadda-niti.
¥ In some manuscripts there is the reading “viiiiayanti vadanti ca”.

Vi sambuddhaparinibbanavasse sahassatikkame |

sattasitipaiicasate rajahu parakkamabhujo ||
Saddhammasangaha.

Vil In some manuscripts there is the reading “punne gane”.

Vil In some manuscripts there is the reading “ca vasse”.

X In some manuscripts there is the reading “nibbutd *mam”.

*In some manuscripts there is the reading “vikalabuddhijananukampi”.
Xi In many manuscripts there is the reading “lakkhanavisesena yuttatta”.

Xii They also state that Buddhappiya was the author of a smaller commentary on
the Riapa-siddhi.

xiil A Burmese manuscript states that “the Balavatara-tika was composed by
Uttama Thera in Arimaddana city” (balavatara-tika arimaddananagare
uttamattherena kata).

XVt is also older than the Saddattha-bheda-cinta and the Kaccayana-bheda-tika
since the Balavatara is mentioned in them as follows: “Balavatara-
sambandhacintadisu napumsakam”.
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Verses of a Dying Arahant: A New Translation
and Revised Edition of the Telakatahagatha

Alastair Gornall and Aleix Ruiz-Falqués

In his 1884 report on the activities of the Pali Text Society, T.W. Rhys
Davids lauded the society’s publication of Edmund Gooneratne’s
edition of an anonymously authored poem entitled the Telakatahagatha
or “The Cauldron of Oil Verses”. He praised the poem as “so delicate a
specimen of mosaic-work Sanskritised Pali” and dated it on stylistic
grounds to what he called “the Renaissance period” of Sri Lankan
history, that is, around the early second millennium CE when Sanskrit
literary models increasingly influenced Sri Lankan literature.! The
Telakatahagatha may well date to this period since its author was clearly
inspired by Sanskrit asthetics and literary theory. The poem uses the
vasantatilaka metre, for instance, and employs a variety of figures of
speech prescribed in treatises on Sanskrit poetics. G.P. Malalasekera in
The Pali Literature of Ceylon also supports an early second-millennium
date for the poem, though he argues that, as it is not “overladen with
Sanskritisms”, it was composed before the twelfth century before Pali
“became contaminated by Sanskrit influence and lost its pristine purity
of diction and simplicity”.2 The poem must have been written before the
Dharmapradipikava of Gurulugdomi, who is usually dated to the twelfth
century, since five of its verses (vv. 78—82) are quoted there.3

The history of the poem’s composition becomes far more complex
when an eighth-century inscription from Thailand is taken into account.

I'T.W. Rhys Davids, “Report of the Pali Text Society for 1884”, Journal of the
Pali Text Society (1884): xi.

2 G.P. Malalasekera, The Pali Literature of Ceylon (Colombo: M.D. Gunasena,
1928), 163.

3 Dharmakirti Sri Dharmarama, ed. Dharmapradipikava (Colombo: Vidya-
lamkara Press, 1951), 105-13. On the date of Gurulugdomi, see Mahinda
Deegalle, Popularizing Buddhism: Preaching as Performance in Sri Lanka
(New York: State University of New York Press, 2000), 69. See also Charles
Hallisey, “In Defense of Rather Fragile and Local Achievement: Reflections
on the work of Gurulugomi”, in Religion and Practical Reason, ed. Frank E.
Reynolds and David Tracy (Albany: State University of New York Press,
1994): 121-60.

Journal of the Pali Text Society, Vol. XXXIII (2018), pp. 55—100
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Mendis Rohanadeera has noted that the benedictory verses to the
Buddha, Dhamma, and Sangha at the beginning of the eighth-century
Noen Sa Bua inscription of Prachinburi are almost identical to the three
opening verses of the poem.! A certain Buddhasiri installed this inscrip-
tion in 761 CE. If the Telakatahagatha influenced the composition of this
inscription, then the poem’s date would make it the earliest independent
work of Sanskritic Pali ka@vya. It is more likely though that both texts
borrowed these verses from a common source. Rather than shedding
light then on the provenance of the Telakatahagatha the Noen Sa Bua
inscription only deepens the mystery.

That the Sri Lankan monks who popularised the poem were equally
uncertain about its origins is reflected in the elaborate frame story that
developed around the work. The story in its most detailed and mature
form comes down to us from a thirteenth-century collection of tales, the
Rasavahini (Ras 249,10-250,2), though an earlier reference to a similar
story without mention of the composition of the poem is found in the
Mahavamsa (Mhv 22,13-20).2 In both accounts the dramatic events
leading to the death of our author occurred in the reign of King Tissa
(306—207 BCE) of Kalyani (Kelaniya). His queen was conducting an
affair with his banished brother Uttiya and was communicating with
him via a secret messenger disguised as a Buddhist monk. The king
found one of these messages, though he mistook the disguised youth as
another monk from Kalyani who visited the palace every day for alms.
Enraged, the king ordered that the elder from Kalyani should be boiled
alive in a cauldron of oil. When the elder was thrown into the boiling
cauldron by the palace guards, however, he hovered above it “like a
royal hamsa” and recited a hundred-verse poem. Upon uttering the last

I See Mendis Rohanadeera, “Telakatahagathd in a Thailand Inscription of
761 A.D.: New Evidence of Cultural Relations Between Sri Lanka and the
Dvaravati Kingdom in Thailand”, Vidyodaya Journal of Social Sciences 1.1
(Jan 1987): 59—73; “The Noen Sa Bua Inscription of Dong Si Maha Bo,
Prachinbury”, Journal of the Siam Society 76 (1988): 89—99; “New Evidence
of Cultural Relations between Sri Lanka and the Dvaravati Kingdom in
Thailand”, Vidyodaya Journal of Social Sciences 2.1—2 (1988): 47-63.

2 See Oskar von Hiniiber, A Handbook of Pali Literature (Berlin/New York:
Walter de Gruyter, 1994), §404.
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verse, he gained enlightenment and passed away.! In the Silalihini-
sandesaya of Sri Rahula (v. 71), a later, fifteenth-century poem, there is
mention of a temple that was built in Kalyani to mark the spot where the
saint was executed and which is described as a site of veneration for
Buddhist pilgrims.2 It is due to this frame story that the work has become
known as the Telakatahagatha, the “Cauldron of Oil Verses”.?

This dramatic story and the spuriously ancient date of the events it
relates can be viewed perhaps as a way of naturalising this strange work
within Sri Lankan literary culture. One might imagine that this early
specimen of medieval, “mosaic-work Sanskritised Pali” was composed
outside of the Mahavihara and that, upon its reception into orthodox
literary circles, its existence and authorship had to be explained in a way
that placed this popular work at the heart of tradition. The actual date of
the poem, however, remains as uncertain as the identity of the author
who composed it.

An overview of the poem’s historical context would not be complete
without some mention of eighteenth-century Sri Lanka and the Buddhist
literary culture of the reformer monk Vélivita Saranamkara, as it is from
this period and its aftermath that most of the extant manuscripts of the
poem originate. The work’s eighteenth-century context also relates to
the issue of the poem’s transmission and historical purpose.

If we base our understanding of the poem only on the Pali text, the
work can be viewed as a simple hundred-verse overview, a sataka, of
some of the basic philosophical principles of Buddhism.* It combines

! The story as found in the Rasavahini is translated by Edmund Gooneratne in
the preface to the 1884 JPTS edition of the Telakatahagatha.

2 K.W. De A. Wijesinghe, trans., Selalihini Sandesa (1949 ; reprint, Colombo:
Godage International Publishers, 2006), 31.

3 An alternative interpretation of the meaning of the title has been offered by
M.G. Dhadphale who argues that “telakataha” refers to a casket in which dead
bodies were embalmed in ancient India. See M.G. Dhadphale, “Significance
of the Title Telakatahagatha,” in Proceedings of the All-India Oriental Con-
ference. 28th Session. Karnataka University, Dharwar, November 1976.
(Pune, 1976), 353-57.

4 See, for instance, Toshihiro Kojima (/)N SHUL), “Telakatahagathd ni mirareru
sis0” Telakatahagatha \Z #5415 AR [The thought of the Telakatahagathal,
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well-crafted sonorous verses with stark, disenchanting depictions of the
body and material world.! By praising the king of Sri Lanka in its open-
ing verses the poem boasts its courtly connections, which may go some
way to explain the influence of Sanskrit literary theory on its form. We
can infer then that at the time of its composition the poem had value as a
form of religious entertainment for monastic elites and court literati. In
the eighteenth century, by contrast, the poem appears to have taken on
new meaning due to its use in a different context. As part of Vilivita
Saranamkara’s monastic reforms, there was a great increase in the pro-
duction of Sinhala commentaries to Pali works that were considered
authoritative by the reformed Sangha.? Each of the extant manuscripts
of the Telakatahagatha contain such a vernacular commentary and it is
likely that these almost identical commentaries all originate from this
reform period. Significantly, none of the commentaries name the poem
as the Telakatahagatha. Without exception, the poem is named as the
Dhammagatha or “Verses of Dhamma”. This is also the name used in
the earliest references to the poem in the Rasavahini and the
Saddharmalankaraya.?

The commentaries also reveal a lot about the purpose and use of the
work at the time of their composition. The eighteenth-century commen-
tators on the poem, for instance, understood the work’s verses to be
grouped into themes. The commentaries split the verses into the follow-
ing ten groups: (vv. 1—5) “benefits of the three jewels” (ratanattayani-
samsa), (vv. 6-28) “reflection on death” (marananussati), (vv. 29—43)
“the characteristic of impermanence” (aniccalakkhana), (vv. 44—55)

Indogaku Bukkyogaku Kenkyi, [Journal of Indian and Buddhist Studies),
Tokyo, 41.1 (1992), 482(59)—480(61).

! For a more extensive literary critique of the Telakatahagatha, see Asha Das,
A Literary Appraisal of Pali Poetical Works (Calcutta: Punthi-Pustak, 1994),
284—314.

2 For an important account of these reforms, see Anne M. Blackburn, Buddhist
Learning and Textual Practice in Eighteenth-Century Lankan Monastic
Culture (Princeton, NJ: Princeton University Press, 2001).

3 Mendis Rohanadeera, “New Evidence of Cultural Relations between Sri Lanka
and the Dvaravati Kingdom in Thailand”, Vidyodaya Journal of Social
Sciences 2.1-2 (1988): 58.
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“the characteristic of suffering” (dukkhalakkhana), (vv. 56-63) “the
characteristic of insubstantiality” (anattalakkhana), (vv. 64-77) “the
characteristic of impurity” (asubhalakkhana), (vv. 78-83) “the dangers
of wrong conduct” (duccaritadinava), (vv. 84-88) “the four protec-
tions” (caturarakkhda), and (vv. 89—92) “dependent co-arising” (paticca-
samuppdda). The final verses (vv. 93—98/100) are not denoted by a
particular theme in the commentaries. The use of these topics and the
practice of reflection (anussati) explicitly mentioned in the first theme
lend the poem a meditative function. By utilising themes, the practi-
tioner is guided through a variety of contemplations that culminate in a
reflection on dependent co-arising, the realisation of which liberates the
practitioner from cyclic existence. A careful examination of the Pali text
of the poem, however, reveals that these themes are very loose and that
it seems unlikely that the poem was composed with such rigid divisions
in mind. Despite this, we have included the headings in our edition in
order to recognise the eighteenth-century function of the poem and also
to provide some continuity with the JPTS 1884 edition.

Most of the manuscripts of the poem contain only the text of the
Telakatahagatha and its Sinhala commentary or sannaya. One manu-
script, however, namely, Or. 6599/35, includes the work in a collection
of a variety of other texts important to eighteenth-century religious
practice. The place of the Telakatahagatha in this collection also pro-
vides more information about the use of Pali ka@vya in eighteenth-
century Sri Lanka. Or. 6599/35 describes itself as a banadaham potak or
“preaching book” and is described by K.D. Somadasa in his catalogue
as a “manual of readings and recitations for monks”.! The order of works
included in this manuscript and their titles as given in Somadasa’s
catalogue are as follows:

—

Dhammacakkappavattana-suttam
Dhammasangani-matika
Mabhasatipatthana-suttam

Sl el

Anavum(pirit)padartha

I K.D. Somadasa, Catalogue of the Hugh Nevill Collection of Sinhalese Manu-
scripts in the British Library (London: Pali Text Society/British Library,

vol. 1, 1987), 55.
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. Dharmagatha-sannaya
Paticcasamuppadam
Paticcasamuppada-sannaya
Navagunagatha-sannaya

© ® 3 o

Navaguna-gatha

10. Satarakamatahan-padartha

11. Dhatuvandana-gatha

12. Mettanisamsa-gatha

13. Atavisisugatavandana-gatha

14. Atavisibodhivandana-gatha

15. Atavisi-pirita

16. Jinapafijaraya-gatha

17. Jayamangala-gatha (dvitiya)

18. Atuva-prarthana-gatha

19. Atuva-prarthana-gatha-padartha
20. Prarthana-gatha

21. Buddhavandana-gatha

22. Narasiha-gatha

23. Solasa(maha)sthanavandana-gatha
24. Bodhivandana-gatha

25. Dhatuvandana-gatha

26. Teruvan-vandina-gatha

27. Atavisibudunge da matru-pitra ha bodhingg da nam
28. Solasa-ptja-gatha

29. Maitri-bhavana

30. Catuparisuddhi-silaya

31. Sekhiya (Pali)

32. Subha-siitra-artha-vyakhyava

The first thing to note about this collection is that most of the works
are poems and importantly many of them can be classified as paritta
texts, that is, texts that are chanted by monks in order to “assure protec-
tion from human and supernatural harm”.! Nearly all the texts in the
manuscript are accompanied by a Sinhala commentary and, as Anne

' Anne M. Blackburn, “Magic in the Monastery : Textual Practice and Monastic
Identity in Sri Lanka,” History of Religions 38.4 (May, 1999): 354.
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Blackburn has argued, the presence of this explicatory material testifies
to the importance of paritta works as educational tools outside of the
ritual arena. The Telakatahagatha’s place within this collection indicates
that in the eighteenth century the poem was being used as a paritta text.
This function continues to this day as Masahiro Kitsudo reports that the
poem is still recited daily by some Buddhists in Sri Lanka.! The
historical relationship between medieval Pali k@vya and the genre of
paritta has not been sufficiently explored but it is likely that some
courtly poetry in Pali was absorbed into Buddhist ritual practice by later
generations of monks.

This is not the first English translation of the Telakatahagatha. We
are aware of four previous English translations, namely, C. Samere-
singha (1889), B.C. Law (1938), S.K.R. Rao (1957), and Amgar3j
Caudhari (2009).2 Sameresingha entitled his translation “The Dying
Rahat’s Sermon” and it is in tribute to his pioneering work that we have
named our translation “Verses of a Dying Arahant”. Nothing is known
about Sameresingha other than that he published his work in an
American periodical The Buddhist Ray between 1889 and 1890 soon
after the publication of the 1884 PTS edition. It is clear that his transla-
tion is based on the PTS edition since it contains the same incorrect
order of verses from verse fifty-five to sixty. His translation would have
remained unrecognised had it not been for Russell Webb who dis-
covered a copy of the work at the London Buddhist Vihara and
republished it in the Pali Buddhist Review. We have since discovered
another copy of Sameresingha’s translation at the library of the Faculty
of Asian and Middle Eastern Studies, University of Cambridge (IC

I Masahiro Kitsudo, Pali Texts Printed in Sri Lanka in Sinhalese Characters
with Supplementary Information on Related Texts (Bristol: Pali Text Society,
2015), 75.

2 C. Sameresingha, tr., “The Dying Rahat’s Sermon”, The Buddhist Ray, Santa
Cruz (CA) 1889—-1890; repr. in Pali Buddhist Review 2.3 (1977): 127-40;
B.C. Law, tr., “Telakatahagatha: Verses on Oil Pot”, Indian Culture 5 (1938—
39): 25—39; S.K. Ramachandra Rao, ed. & trans., Gatha-sataka (Bangalore:
Kalpatharu Research Academy, 2002). This is a revised version of S.K.R. Rao,
ed. & tr., “Song in the Cauldron of Oil”, Quarterly Journal of the Mythic
Society XLVII (1957); Amgaraj Caudhari, ed. & trans., Telakatahagatha
(Hindi Tatha Amgreji Anuvada) (Delhi: Eastern Book Linkers, 2009).
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919.6). Sameresingha’s translation is very free and he may have been
translating the Pali through a Sinhala commentary since he only sum-
marises the Pali and includes a good deal of interpretative detail not
found in the original text.

B.C. Law’s 1938 translation by contrast adheres closely to the Pali
text but is full of numerous errors and inaccuracies. Roughly twenty
years later, S.K. Ramachandra Rao published another translation in the
Quarterly Journal of the Mythic Society (1957) and he has recently
revised and republished it in 2002 under the title “Gatha-sataka”. Rao’s
work is an improvement on B.C. Law’s earlier attempt though still con-
tains frequent major errors. The most recent translation by Amgaraj
Caudhari in 2009 is certainly an advance on Rao’s work and is the best
English rendering of the poem we have, though the translation is far
from free of mistakes. To give just one example, in verse nine Caudhari
translates the sentence “contemplate the immeasurable suffering, imper-
manence and insubstantiality in this body” as “practise the four infinite
Brahmaviharas. Develop by thought and meditiation the knowledge of
impermanence, suffering and no soulness”. The main error here is that
he has taken the adjective (or possibly an adverb) “immeasurable”
(appameyyam), firstly, as the direct object of the verb “contemplate”
(bhavayatha) and, even more unlikely, as referring to the four brahma-
viharas.

Another problem with Caudhari’s translation and one that pertains to
the need for a new edition of the Telakatahagatha is that he has pro-
duced his own edition of the full hundred-verse poem using the JPTS
1884 edition and also the Chatthasangayana edition. One major problem
with this is that, generally speaking, he sides with the Chatthasangayana
edition where the two texts differ, and in doing so he has introduced a
number of dubious, nonsensical, and unmetrical readings into his text,
some of which have led to errors in his translation. In the final line of
verse forty-nine, for instance, he accepts the Chatthasangayana reading
acintaniyam “incomprehensible” rather than vicintaniyam “to be reflect-
ed upon”, which is attested in all other editions and manuscripts. He
then translates the final line as if suffering (dukkha), the subject in the
sentence, is something that cannot be thought about (acintaniyam),
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whereas the meaning is actually that suffering is something that should
be thought about (vicintaniya).!

The aim then of including a revised text of the Telakatahagatha
alongside our translation is to provide a reliable edition of the full
hundred-verse poem. The text is fairly stable among the consulted
manuscripts and editions and we have therefore been able to confirm
most of the readings of the 1884 edition. In order to improve upon the
1884 edition we have changed a small number of readings, edited the
final two verses of the poem, rectified the incorrect order of verses
between fifty-five and sixty in the edition, and have corrected the
erroneous placement of thematic headings that the 1884 edition took
from the Sinhala commentaries (sannaya). There are a number of Sri
Lankan editions that we were unable to consult?> but we hope that the
detailed apparatus given will enable a more comprehensive critical
edition in the future.

With respect to editorial principles, the critical apparatus is negative.
Only substantive variants have been recorded, that is, variants that alter
the sense, metre or syntax of the text. This includes variants that are
incorrect in that they are nonsense or defy the standard metre or

1 Amgaraj Caudhari, ed. & trans., Telakatahagatha, 50. He translates the line in
question as follows: “Therefore, isn’t the suffering that one gets in various
existences, impossible to think ?”’

2 The editions we are aware of but were enable to consult are as follows:

Hikkaduve Siri Sumangala, Telakataha Gatha (sannasahita) (Kotahena: Sura-
thura Press, 1872 [repr. 1883 & 1884]); M.U. Piyatissa, Telakatahagatha
(Colombo: Granthaloka Press, 1900); N. Saranankara, Telakatahagatha-
kavya-bhavasanna sahita (Balapitiya: H.M. Gunasekhera, 1915); P.V.R
Pathiraja, Telakatahagathakavyaya (Kurunigala: Vijita Press, 1930);
Moratuvé Pemaratana, Telakatahagathakavyaya (Panadura: Silpalankara
Press, 1933); P.K.W. Sirivardhana, Dharmarthavahini, Telakatahagatha
Bhavaya (Colombo: Vidyasagara Press, 1935); B.S. Piyasena, Telakataha
Gathd (Colombo: Anula Press, 1962 [Repr. B.E. 2534]); Balangoda Ananda
Maitreya, Tela-Kataha-Gatha (Nugegoda: Modern Book Press, 1994);
Attudavé Rahula, “Telakataha Gatha,” in Attudave Sri Rahula Prabandha
(Colombo: S. Godage, 2008 [1st ed. 1998]), 55-71; Dunukévatteé Gunaratana
Himi, Telakatahagathd (Colombo: Sri Lanka Bauddha ha Pali Visva-
vidyalaya, 2007). For more information see Masahiro Kitsudo, Pali Texts
Printed in Sri Lanka, 75/
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syntactic usage. Non-substantive variants largely include minor ortho-
graphic changes common to Sinhalese manuscripts, such as the inter-
change of anusvaras and homorganic nasals, the retroflexion of dental
nasals, and the palatalisation or retroflexion of the Pali dental sibilant.
Where a reading is noted in the apparatus its own orthographic peculi-
arities are preserved.!

ABBREVIATIONS

Manuscripts

A Or. 6599/35

a Or. 6599/35 sannaya

B Or. 6601/9

b Or. 6601/9 sannaya

C Or. 6601/10

c Or. 6601/10 sannaya

D Or. 6601/30

d Or. 6601/30 sannaya

E PVH.235

e PVH.235 sannaya
Editions

Cau Amgaraj Caudhari (2009)

Ch Chatthasangayana Tipitaka Version 4.0

Ek U.P. Ekanayaka (1926)

Go Edmund R. Gooneratne (1884)

Ra S.K.R. Rao (2002)

Other material
Dath Dathavamsa, ed. T.W. Rhys Davids and R. Morris
(JPTS, 1884)
Dp Dharmapradipikava, ed. Dharmakirti Sri
Dharmarama (Colombo: Vidyalamkara Press,
1951)

' The editorial principles given here are based, in part, on those used in Haru-
naga Isaacson, “Ratnakarasanti’s Bhramaharanama Hevajrasadhana: Critical
Edition (Studies in Ratnakarasanti’s Tantric Works I11)”, Journal of the Inter-
national College for Advanced Buddhist Studies 5 (2002): 151—76.
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em. A speculative emendation by the editors
Mil Milinda-pafiha, ed. V. Trenckner (London: Williams
& Norgate, 1880).

DESCRIPTION OF SOURCES

Description of Manuscripts

Four of the five manuscripts used for this edition come from the Nevill
Collection of Sinhalese Manuscripts held in the British Library, London.
The description of these manuscripts given below is quoted from
K.D. Somadasa’s catalogue.! We obtained an electronic copy of the
fifth manuscript (PVH.235) from the Palm Leaf Study and Research
Library at the University of Kelaniya. The manuscript came without a
detailed description and we have attempted to provide one here.

A. Or. 6599/35

Palm-leaf; foll. i, 267 (sva, ka—thi); 5.1 x 28.5 cm; oblong semi-skilled
hand with a touch of flourish; good orthography; wooden covers with
obliterated liyavdla; small square sakiya; good early eigtheenth-century
copy.

B. Or. 6601/9

Palm-leaf; foll. 31 (ka—kham); also in astro. numerals 1-31; 5.7 x 32.1
cm; 7-8 lines 28.6 cm; well-formed, round medium hand; good orthog-
raphy and punctuation; kitul-wood plain cover with bevelled edges;
good nineteenth-century copy.

C. Or. 6601/10

Palm-leaf; foll. 51 (nu—br); 6.2 x 27.6 cm; 6 lines 22 cm; demarcations
made with uk-katuva for the length of lines, the margins and centres or
for punching the cord-holes are noticeable on the first leaf; oval, fast-
written, semi-skilled, medium hand with unduly lengthened diagonal
upward stroke of letter 7a as a flourish; fair orthography; plain wooden
covers with bevelled edges; early nineteenth-century copy.

Note: The scribal hand changes from verse ninety-three until the end of
the poem (verse ninety-eight).

I K.D. Somadasa, Catalogue of the Hugh Nevill Collection of Sinhalese Manu-
scripts in the British Library (London: Pali Text Society/British Library,
vol. 1, 1987).
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D. Or. 6601/30

Palm-leaf; foll. 14 (ga—gau); 5.4 x 46.7 cm; 6 lines 43.8 cm; medium
large, spaced, somewhat round, leisurely written hand with small vowel
symbols and other eigtheenth-century characteristics; the thin, long
kundalis look more modern; good orthography and correct text; late
eighteenth-century copy. Incomplete.

Note: The manuscript begins at verse sixty-two.

E. PVH. 235

Palm-leaf; foll. 54 (gr—da); Dimensions unknown; skilled medium hand
with elaborate flourishes; possibly early nineteenth century; held in the
Pothgul Maliga Maha Viharaya, Hanguranketha, Sri Lanka; digitised by
the Palm Leaf Study and Research Library, Faculty of Social Sciences,
University of Kelaniya.

Description of Editions

Amgaraj Caudhari, ed. and trans. Telakatahagatha (Hindi Tatha
Amgreji Anuvada). Delhi: Eastern Book Linkers, 2009.

This edition contains the full one hundred verses of the poem and uses
the Chatthasangayana edition to complete the final two verses missing
from the 1884 JPTS edition. The author makes no mention of the
sources for his edition, though an analysis of his text reveals that he has
attempted to produce a critical edition using the 1884 JPTS and the
Chatthasangayana edition.

Chatthasangayana edition

There is an edition of the Telakatahagatha contained in the Chattha-
sangayana Tipitaka Version 4.0 filed under the “Sihala-gantha” collec-
tion. As mentioned, the poem in this edition consists of one hundred
verses. It seems to have been transcribed from a single manuscript and
is full of unusual variants and many errors.

U.P. Ekanayaka, ed. Nidana katha vastuva sahita Telakatahagatha
pota: Kalyaniya visin désitayi. Colombo: Sri Bharati Press, 1926.

We obtained a copy of this edition from the Staatsbibliothek, Berlin
(acc. no. 4 A 19208). This edition contains one hundred verses with a
couple of variant readings in the final two verses that differ from the
Chatthasangayana edition. The work appears to have been edited from a
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single manuscript. Ekanayaka has also included his own Sinhala com-
mentary or sannaya, which seems to be based on older commentaries,
since it resembles greatly the sannayas contained in the manuscripts we
consulted.

Edmund R. Gooneratne, ed. “Tela-kataha-gatha.” Journal of the
Pali Text Society (1884): 49-68.

This edition contains only ninety-eight verses, the same as those found
in the five Sri Lankan manuscripts consulted. E.R. Gooneratne, the
“Ataputtu Mudaliar” of Galle, does not explicitly mention the source of
his edition, though it seems likely it was edited from a single manu-
script. T.W. Rhys Davids mentions in his preface to the 1884 edition of
the journal that Gooneratne’s work was “corrected” by both himself and
Richard Pischel.!

S.K. Ramachandra Rao, ed. and trans. Gatha-sataka. Bangalore:
Kalpatharu Research Academy, 2002 [repr. of the 1957 ed.].

This edition contains one hundred verses. In his introduction Rao states
that he has edited the poem, though he makes no mention of the sources
used for his edition. There appear to be a number of errors in the edition
introduced by the publisher. Unfortunately we were unable to consult
his original translation in the Quarterly Journal of the Mythic Society
(vol. XLVIIL, 1957).

I T.W. Rhys Davids, “Report of the Pali Text Society for 1884”, Journal of the
Pali Text Society (1884): xi.
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DHAMMA-GATHA
VERSES OF DHAMMA

I. RATANATTAYANISAMSA
I. BENEFITS OF THE THREE JEWELS
lankissaro jayatu varanarajagami
bhogindabhogarucirayatapinabahu
sadhiipacaranirato gunasannivaso
dhamme thito vigatakodhamadavalepo

Victorious may the Lankan monarch be. His royal gait is like a war
elephant’s and his arms are pleasing, long and bulging like the coils of
the chief of snakes, Bhoginda. Devoted to right conduct, he is a store of
virtue, steadfast in Dhamma, without anger, arrogance or pride.

I.I jayatu] jayatu jayatu C (unmetrical) * 1.2 °bhoga®] °bho® C (unmetrical) *

°rucira®] °riicira® A (unmetrical) * 1.3 sadhai®] sadhu® Ch (unmetrical) * 1.4

vigata®] vigata® Ch (unmetrical)

2.

1. yo sabbalokamahito karunadhivaso

2.

3. fieyyodadhim suvipulam sakalam vibuddho
4.

mokkhakaro ravikulambarapunnacando

lokuttamam namatha tam sirasa munindam

He is honoured in all worlds, an abode of compassion, a source of
liberation, and a full moon in the solar dynasty’s sky. He has realised
the vast, entire ocean of what must be known. Bow down to him, the
chief of sages, greatest in the worlds.

2.1 karuna®] taruna® C ¢ 2.4 namatha tam| namata tham A E

3.

RN =

sopanamalam amalam tidasalayassa
samsarasagarasamuttaranaya setum
sabbagatibhayavivajjitakhemamaggam
dhammam namassatha sada munina panitam
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It is a stainless flight of steps to the heavens, a bridge that crosses the
sea of cyclic existence, and a way to peace without fear of any rebirth.
Always bow to the Dhamma professed by the sage.

3.1 tidasalayassa] tidayasarayassa C (unmetrical) * 3.2 setum] hetum C ¢ * 3.3
sabbagati®] sabbagati® B (unmetrical) * 3.4 namassatha] namassata A * sada]

om. C (unmetrical)

deyyam tad appam api yattha pasannacitta
datva nara phalam ularataram labhante

tam sabbada dasabalena pi suppasattham
sangham namassatha sadamitapufiiakhettam

4.

il A

People with pure intentions who give even a small gift to the Sangha
receive an even greater reward. Always bow to the Sangha, an immeas-
urable field of merit, that is continually praised even by the Buddha,
possessor of ten powers.

4.3 suppasattham] suppasattha C, om. ¢

tejobalena mahata ratanattayassa
lokattayam samadhigacchati yena mokkham
rakkha na ¢’ atthi ca sama ratanattayassa

4. tasma sada bhajatha tam ratanattayam bho
The three worlds obtain liberation through the great, glorious power of
the three jewels. There is no protection that equals them. So then, friend,
always worship the three jewels.

5.

w p o=

5.3 na ¢’ atthi] ca n’atthi E * ratanattayassa] ratanatthayassa A ¢ 5.4 bhajatha
tam] bhajata tham A < ratanattayam| rattanattayam A C E (unmetrical)

II. MARANANUSSATI
II. REFLECTION ON DEATH

lankissaro parahitekarato niraso

rattim pi jagararato karunadhivaso
lokam vibodhayati lokahitaya kamam
4. dhammam samacaratha jagarikanuyutta

w p o~

The king of Lanka is solely devoted to the welfare of others without
self-interest. He is intent on wakefulness even at night and is an abode
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of compassion. He assuredly awakens the world for its own welfare.
Committed to wakefulness, practise the Dhamma!

6.1 °ekarato] °ekaraso A B CE a b c e * 6.3 lokam] loko C * 6.4 jagarikanu-
yutta] jagarikatiyuttd A B a b, jagarikatiyukta C E c e, jagariyanuyutta Cau Ch

sattopakaranirata kusale sahaya

bho dullabha bhuvi nara vigatappamada
lankadhipam gunadhanam kusale sahayam
agamma saficaratha dhammam alam pamadam

7.

el o S

Friend, hard to find on this earth are people who are devoted to helping
living beings, who are companions in good and who lack heedlessness.
Treat the ruler of Lanka, who regards virtue as wealth, as a companion
in good and practise the Dhamma. Enough with heedlessness !

7.1 °nirata] °nirato C ¢ E ¢ 7.2 bho] bho bho A (unmetrical) * nara] nara B
(unmetrical), tara C < vigata®] vihata® Cau Ch ¢ °ppamada] °ppamda Ra
(unmetrical) « 7.3 sahayam] sahaya BE b e

8. dhammo tilokasarano paramo rasanam
dhammo mahaggharatano ratanesu loke
dhammo have tibhavadukkhavinasahetu

4. dhammam samacaratha jagarikanuyutta

w p o=

The Dhamma, a refuge for the three worlds, is the best of tastes. The
Dhamma is the most valuable jewel in existence. The Dhamma certainly
causes the destruction of suffering in the three realms. Committed to
wakefulness, practise the Dhamma !

8. verse om. C « 8.3 have] bhave Ch « 8.4 jagarikanuyutta] jagarikatiyutta A B
a b, jagarikatiyukta C E c e, jagariyanuyutta Cau Ch

niddam vinodayatha bhavayath’ appameyyam
dukkham aniccam api ceha anattatam ca

dehe ratim jahatha jajjarabhajanabhe

4. dhammam samacaratha jagarikanuyutta

9.

w N

Drive away sleep. Contemplate the immeasurable suffering, imper-
manence and insubstantiality in this body. Give up taking pleasure in a
body that resembles an old, fragile pot. Committed to wakefulness,
practise the Dhamma !
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9.2 dukkham] akkham B e« api] pi A Cau Ch (unmetrical) * ceha] cevaha C
(unmetrical) * 9.3 jahatha] jahatha ja Ch (unmetrical) + °abhe] °abheda A
(unmetrical), °abhi C (unmetrical), °abho Cau Ch « 9.4 jagarikanuyutta]
jagarikatiyutta A B a b, jagarikatiyukta C E c e, jagariyanuyutta Cau Ch

10. 1. okasam ajja mama n’atthi suve karissam
2. dhammam itih’alasata kusalappayoge
3. nalam tiyaddhasu tatha bhuvanattaye ca

4. kamam na ¢’ atthi manujo marana pamutto

One who is too lazy to do good deeds in this life thinks, “I do not have
the opportunity today, tomorrow I will act in accordance with Dhamma.”
In this way a human being will surely never escape death in the three
times and in the three realms.

10.1 atthi] atti A « 10.2 itih’] itt’ Ra (unmetrical) * alasata] alahata C ¢ 10.3
tiyaddhasu] tiyaddhusu Go ¢ 10.3-4 bhuvanattaye ca kamam] bhuvanattaye
sukamam A B C a b ¢, bhuvanattayesu kamam E e * 10.4 atthi] atti A

II. khitto yatha nabhasi kenacid eva leddu
bhiimim samapatati bharataya khanena

jatattam eva khalu karanam ekam eva

sl S

lokam sada nanu dhuvam maranaya gantum

Is birth not the sole reason people continually and assuredly undergo
death, just as when someone throws a clod of earth in the sky it falls to
the ground instantly on account of its weight?

11.I kenacid] kenamid B ¢ 11.2 samapatati] samapatati B (unmetrical),
samapatti Ch (unmetrical) » bharataya] bharayatha B, bharatiya E e * 11.3 eva]
atra Cau Ch ¢ 11.4 gantum] gantu C

12. 1. kamam narassa patato girimuddhanato
2. majjhe na kifici bhayanissaranaya hetu
3. kamam vajanti maranam tibhavesu satta

4. bhoge ratim pajahathapi ca jivite ca
Living beings in the three worlds assuredly go to their deaths, just as
someone who falls from the top of a mountain inevitably has no way of
escaping fear in the middle of the air. Give up taking pleasure in your
life and its luxuries.
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12.4 ratim] rati Ra (unmetrical) « pajahathapi] pajahatapi A B, pajahatam a, pi
jahathapi C c ¢ jivite] jivivite A (unmetrical)

kamam patanti mahiya khalu vassadhara
vijjullatavitatameghamukha pamutta

13.

evam nara maranabhimapapatamajjhe
kamam patanti na hi koci bhavesu nicco

el A

People assuredly fall into the dreadful precipice of death, just as rain
must fall on the ground when released from thunderclouds covered with
forked lightning. Nobody in the three worlds is permanent.

13.3 °bhima®] °bhimam A (unmetrical)

14. 1. velatate patutarorutarangamala

2. nasam vajanti satatam salilalayassa

3. nasam tatha samupayanti naramaranam

4. panani darunatare maranodadhimhi

The lives of humans and gods undergo destruction in the very cruel
ocean of death, just as rows of very strong and large ocean waves

continually go to destruction on the seashore.
14.3 samupayanti] samudayanti C

ruddho pi so rathavarassagajadhipehi
yodhehi capi sabalehi ca sayudhehi

lokam vivaficiya sada marantisabho so
kamam nihanti bhuvanattayasalisandam

I5.

el e

Even if he is confronted by the best chariots, horses and chief elephants,
and also by powerful warriors equipped with weapons, always out-
smarting people, the bull that is death tramples the three worlds like a
rice crop.

15.1 ruddho] saddho Ra < °assagaja®] °assa gaja® Go * 15.2 sayudhehi]
sasudhehi A ¢ 15.4 bhuvanattaya®] bhuvantaya® C (unmetrical) * °sali°] °salila®
C (unmetrical) » °sandam| °saddham B b, °dandam Cau Ch

16. bho marutena mahata vihato padipo
khippam vinasamukham eti mahappabho pi

loke tatha maranacandasamiranena

sl A

khippam vinassati narayumahapadipo
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Friend, the great light of human life is quickly extinguished in the world
by death’s cruel breath, just as a lamp, no matter how bright, soon faces
extinguishment when struck by a strong gust.

16.1 marutena] marutena maharutena A (unmetrical) * 16.3 marana®]

maranama® E (unmetrical)

17. 1. ramajjunappabhutibhiipatipungava ca
2. slra pure ranamukhe vijitarisangha
3. te piha candamaranoghanimuggadeha

4. nasam gata jagati ke marana pamutta
In the past, eminent royalty, such as Rama and Arjuna, and other heroes
defeated hordes of enemies in the heat of battle. But even they perished
in this world, their bodies subsumed in the flood of cruel death. Who on
earth can escape it?
17.1 °ppabhuti®] °ppabhiti® Ch (unmetrical) » °bhiipati®] °bhi°® A (unmetri-

cal) * 17.2 sura] sura C (unmetrical)  siira pure] surapure Go (unmetrical)

18. 1. lakkhi ca sagarapata sadhara dhara ca
2. sampattiyo ca vividha api ripasobha
3. sabba ca ta api ca mittasuta ca dara

4. ke vapi kam anugata maranam vajantam
Fortune, the earth covered with oceans and mountains, and possessions

of various beautiful forms, all of these, including one’s friends, sons and
wives too; whom would they follow into impending death ?

18.1 sadhara dhara] sadharadhara Cau Go < 18.2 vividha api] vividhapi A
(unmetrical) » 18.3 ta] ka C » dara] dhara C « 18.4 vapi] capi Cau Ch « vajantam]
vajanta A, vajanti C

19. brahma surasuragana ca mahanubhava
gandhabbakinnaramahoragarakkhasa ca

w N

te capare ca maranaggisikhaya sabbe

4. ante patanti salabha iva khinapufina
Powerful beings, such as Brahmas, groups of Suras and Asuras,
Gandharvas, Kinnaras, great serpents, demons, and others; all in the

end, when their merit is exhausted, fly like moths into the flame of
death.
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19.1 brahma surasuragana] em. brahmasura suragana A B C E a b ¢ e Ek,
brahmasurasuragana Cau Ch, brahma sura suragana Go, brahmasuragana Ra

(unmetrical)
19.1 surasura® = Mil 284, 1—4: vessantarassa rafifio ... surdsura-garula-
gandhabba-yakkha-rakkhasa-mahoraga-kinnara-inda-bhavanesu kittisaddo

abbhuggato » Dath v.39: surdsura-brahma-ganehi sajjite ...

20. ye sariputtapamukha munisavaka ca
suddha sadasavanuda paramiddhipatta
te capi maccuvalabhamukhasannimugga

4. dipa-m-ivanilahata khayatam upeta

w p o=

The disciples of the sage with Sariputta at the fore are pure, have for-
ever destroyed the defilements and have obtained the highest spiritual
powers. Yet enveloped by the mouth of the volcanic fire of death even
they are destroyed, like lamps struck by a gust of wind.

20.1 ye] B yo E « °savaka] °savaka Ra (unmetrical) * 20.4 dipa-m-ivanilahata]
dipani lahata A (unmetrical), dipani vanilahata B C E Cau Ch Ek (a b ¢, dipa
iva: pradipayan men; e, dipa iva: pradipayak men; ek, dipani iva: pradipayan
men), dipasi vanilahata Ra « khayatam] khayatam Cau Ch

21. buddha pi buddhakamalamalacarunetta
battimsalakkhanavirajitariipasobha
sabbasavakkhayakarapi ca lokanatha

4. sammaddita maranamattamahagajena

w p o=

Even Buddhas, with pure, enchanting eyes like lotuses in bloom, their
beautiful bodies resplendent with the thirty-two marks, who are
destroyers of all defilements and are protectors of the world, are
trampled by the furious, great elephant of death.

21.I °caru®] °cari® A (unmetrical) * 21.3 °asava®] °asaca® A Ch, °apava® C »
°akkhaya®] °akkhiya® C  21.4 sammaddita] sampadita Ra

22. 1. rogaturesu karuna na jaraturesu

2. khiddaparesu sukumarakumarakesu

3. lokam sada hanati maccu mahagajindo
4

davanalo vanam ivavirato asesam
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No mercy for the ill and the old and no mercy for those in tender youth
engrossed in play. The great, chief elephant of death continually kills
everyone, as a jungle fire unabated burns a forest to the ground.

22.4 davanalo] davanalo Cau Ch (unmetrical) * ivavirato] ivavirato A

(unmetrical), ivanavaratam Cau (unmetrical), ivavaratam Ek

23. 1. apunnata na salilena jalalayassa
2. katthassa capi bahuta na hutasanassa
3. bhutvana so tibhuvanam pi tatha asesam
4. bho niddayo na khalu pitim upeti maccu

The ocean can never be too full of water, nor can a fire have too much
wood. Likewise, friend, unmerciful death never becomes satisfied, even
having consumed the three realms leaving nothing left.

23.1 jalalayassa] jalasayassa Ra ¢ 23.2 bahuta] pahuta Ra ¢ 23.3 bhutvana]
bhutva pi A B E a b e, bhutva C ¢ (unmetrical) * tibhuvanam] tibhivanam A B
C Ek (unmetrical)

bho mohamohitataya vivaso adhaiifio
loko pataty api hi maccumukhe subhime
bhoge ratim samupayati vihinapafifio
dolatarangacapale supinopameyye

24.

el e

Friend, it is due to delusion that people, deprived of their power and
wealth, fall into the dreadful jaws of death. The man of little wisdom
indulges in pleasures that are as unsteady as swinging waves and
resemble dreams.

24.1 °mohitataya] °mohitaya C (unmetrical) * 24.2 pataty api] patanti pi A,
patant’ api B C a c e, patat api E (unmetrical) » subhime| subhimeme C
(unmetrical), subhimo E ¢ 24.3 vihina®] nihina® Cau Ch ¢ 24.4 supinopameyye]
supinopammeyye A (unmetrical), supinopameiije Ra

25. 1. eko pi maccur abhihantum alam tilokam
2. kim niddaya api jaramarananuyayi
3. ko va kareyya vibhavesu ca jivitasam
4. jato naro supinasangamasannibhesu

Even alone death is powerful enough to destroy the three worlds. Why
should we sleep if we are destined for old age and death? What kind of
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person, moreover, having been born, would make power — a figment of
dreams — his life’s ambition?

25.2 kim niddaya] niddaya kim A a (unmetrical) + niddaya] niddaya Cau
(unmetrical) « °yayi] °yadi A, °yayi B C + 25.3 vibhavesu] tibhavesu Cau
vibhasuvesu Ch (unmetrical) * 25.4 °sannibhesu] santi A a (unmetrical)

26. niccaturam jagad idam sabhayam sasokam

disva ca kodhamadamohajarabhibhiuitam

w N

ubbegamattam api yassa na vijjati ce
4. so daruno na marano vata tam dhiratthu

Upon seeing that this world is permanently sick, full of fear, full of
grief, and overcome with anger, madness, delusion and old age, if he
can remain utterly unmoved it is he that is truly cruel, not death. Curse
him!

26.1 jagad] jagat A * sabhayam]| sahayam A (unmetrical) * 26.3 vijjati] vijjati
A B (unmetrical) * ce] ca A * 26.4 marano] maranam Cau Ch

27. bho bho na passatha jarasidharam hi maccum
ahafintamanam akhilam satatam tilokam

kim niddaya nayatha vitabhaya tiyamam

el e

dhammam sadasavanudam carath’ appamatta

Friend, dear friend, do you not see that death continually slaughters all
of the three worlds, his sword of old age in hand? How can you spend
the three watches of the night asleep without fear? Being heedful
always practise the Dhamma that destroys defilements.

27.1 °sidharam]| °siddham A (unmetrical) « 27.2 ahaiiiamanam| ahafifiamam
tam E ¢ 27.3 niddaya] niddaya Cau (unmetrical)

28. bhavetha bho maranamaravivajjanaya
loke sada maranasafiiam imam yatatta
evam hi bhavanaratassa narassa tassa

tanha pahiyati sariragata asesa

sl A

Friend, you should always make an effort to cultivate an awareness of
death in the world, so that its murderous power is removed. For, thus,
the entire incarnate craving of a man devoted to meditation is quenched.
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28.2 yatatta] yathatta A a « 28.3 evam] eva C (unmetrical) * 28.4 sarira®]
sasarira® A (unmetrical) * asesa] asessm ABCEabce

IIT. ANICCALAKKHANAM
III. THE CHARACTERISTIC OF IMPERMANENCE
1. ripam jara piyataram malinikaroti
2. sabbam balam harati attani ghorarogo
3. nanipabhogaparirakkhitam attabhavam
4. bho maccu samharati kim phalam attabhave

29.

Old age stains the most charming beauty, a horrible disease saps all of
one’s strength, and death takes away one’s existence that is sustained by
many enjoyments. Friend, what then is the good in one’s existence?

29.1I riipam jara] rlpajara A (unmetrical) » malini°] malini® C (unmetrical) *
°karoti] °karoti A * 29.4 attabhave]| attabhave B (unmetrical)

1. kammanilapahatarogatarangabhange
2. samsarasagaramukhe vitate vipanna
3. ma ma pamadam akarotha karotha mokkham
4. dukkhodayam nanu pamadamayam naranam

30.

You are lost in the gaping mouth of the ocean of cyclic existence, its
breaking waves of disease buffeted by the winds of action. Do not ever
be heedless. Obtain liberation! Is the arising of suffering not produced
by the heedlessness of men?

30.I °taranga®] °garamga® C ¢ 30.2 vipanna] vipan C (unmetrical) * 30.3
pamadam] mapadam B < 30.3 akarotha] akarittha Cau Ch Ek Ra < 30.4
dukkhodayam] dukkhodayo Ch ¢ nanu] nanupa C (unmetrical)

bhoga ca mittasutaporisabandhava ca
nari ca jivitasama api khettavatthu
sabbani tani paralokam ito vajantam
nanubbajanti kusalakusalam va loke

31.

il A

Enjoyments, friends, sons, servants, relatives, wives — even if as dear
as one’s own life — land and property too, none of these follow one
going from this life to the next. Only our good and bad deeds in the
world do.

31.2 °vatthu] °vatthum E « 31.4 loke] ke C (unmetrical)
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1. bho vijjucaficalatare bhavasagaramhi

2. khitta purakatamahapavanena tena

3. kamam vibhijjati khanena sariranava

4. hatthe karotha paramam gunahatthasaram

32.

Friend, this boat of a body thrown into the sea of existence that quivers
more than lightning is inevitably wrecked in an instant by a hurricane of
past deeds. Hold fast to virtue, the best portable wealth !

v. 32] no substantitve variants.
niccam vibhijjati ’ha amakabhajanam va
samrakkhito pi bahudha iha attabhavo

dhammam samacaratha saggagatippatittham
4. dhammam sucinnam iha-m-eva phalam dadati

33.

w N

Our existence in this world inevitably breaks like an unbaked clay pot,
even if we try to preserve it in many ways. Practise the Dhamma that
ensures a way to heaven. It is the Dhamma that yields the choicest fruit
in this very world.

v. 33] om. repeats v. 32 Ra

33.I vibhijjati *ha] vibhijjattha C (unmetrical) * 33.2 attabhavo] attabhave B *
33.3 saggagati®] saggapati® Ch « °ppatittham]| °ppattham C (unmetrical) * 33.4
dhammam]| dhammo Cau Ch « dadati] dadati B

34. 1. rantva sada piyatare divi devarajje
2. tamha cavanti vibudha api khinapunfia
3. sabbam sukham divi bhuviha viyoganittham
4. ko pafinava bhavasukhesu ratim kareyya

Having continually enjoyed in heaven the charms of the divine king-
dom, the gods too fall from there, their merit used up. All happiness in
heaven and on earth is destined to end. Who being wise would indulge
in the happiness of existence?

34.2 tamha] namha Ch ¢ vibudha] vibhudha C, bahudha Ra * khina®] om. C
(unmetrical) * 34.3 divi] diviha C (unmetrical) * bhuviha] bhuviha A B
(unmetrical), om. C (unmetrical) * viyoganittham] yoganittham A (unmetrical)
* 34.4 paiifiava] pufifiava B
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buddho sasavakagano jagadekanatho
taravaliparivuto pi ca punnacando
indo pi devamakutankitapadakaiijo
4. ko phenapinda-na-samo tibhavesu jato
The Buddha, the sole lord of the world, with his group of disciples; the
full moon too strung with a garland of stars; even Indra whose lotus-feet

35.

w p o=

are adorned by the crowns of prostrating gods; what born in the three
worlds is not like a mass of foam?

35.2 taravali°] taravali® B (ummetrical) + punnacando] punno cando C
(unmetrical) » 35.3 °ankita®] °ankitha® A  35.4 phena®] phe® A (unmetrical),
pena® B, te® C (unmetrical) » tibhavesu] tibhavesi B (unmetrical)

36. lilavatamsam api yobbanaripasobham
attipamam piyajanena ca sampayogam
disva ca vijjucapalam kurute pamadam

bho mohamohitajano bhavaragaratto

el e

Friend, even after seeing that the beauty of a youthful body is but a
frivolous ornament and that relationships with loved ones that are as
dear as oneself are as unstable as lightning, the deluded masses remain
heedless, stained by the passion of existence.

36.1 °sobham] °sobha B * 36.2 attiipamam] attupamam B b (unmetrical) * 36.3
ca] pi Cau Ch ¢ vijju®] vijjul® E (unmetrical)

37. 1. putto pitd bhavati matupatiha putto
2. nari kadaci janani ca pita ca putto
3. evam sada viparivattati jivaloko
4. citte sadaticapale khalu jatirange

At any one time a son can be a father, a husband can be a son, a woman
can be mother, and a father can be son. Thus, as ever, life rolls on in the
colourful and ever-changing theatre of birth.

37.1 °patiha] °patiha A (unmetrical) * 37.2 nari] nari C (unmetrical)

38. rantva pure vividhaphullalatakulehi
devapi nandanavane surasundarihi
te v’ ekada vitatakantakasankatesu

bho kotisimbalivanesu phusanti dukkham

el A
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Even the gods, friend, who together with beautiful deities previously
enjoyed pleasure groves filled with manifold blossoming vines, at cer-
tain times experience suffering in the million Simbali groves of hell,
thick with long thorns.

38.1 °phulla®] °pulla® A  38.2 °sundarihi] °sundarehi B * 38.3 ekada] ekadaci
E (unmetrical) * °sankatesu] samkavesu A * 38.4 kotisimbali®] kotisimbali® A
(unmetrical), kosili® C (unmetrical) « phusanti dukkham] dukkham phusanti A
b ¢ e (unmetrical), dukham phusanti B C a, dukkham pusanti E (unmetrical)

1. bhutva sudhannam api kaficanabhajanesu
2. sagge pure suravara paramiddhipatta
3. te capi pajjalitalohagulam gilanti

4. kamam kadaci narakalayavasabhiita

39.

Even the best gods who previously in heaven enjoyed ambrosia in gold
vessels and obtained perfect opulence, inevitably become denizens of
the hell realm, swallowing balls of flaming iron.

39.1 bhutva] bhu A (unmetrical) « sudhannam] sunnam C (unmetrical)

bhutva narissaravara ca mahim asesam
devadhipa ca divi dibbasukham surammam
vasam kadaci khurasaificitabhutalesu

4. te va maharathagananugata diviha

The best of kings, who ruled the entire earth, and the chiefs of the gods,
who enjoyed the delightful divine happiness of heaven, even they,
followed by armies of great warriors in heaven and on earth, sometimes

40.

w p o=

will dwell in planes of existence carpeted with razor blades.

40.1 °vara] °vara C (unmetrical) * 40.3 vasam|] om. A (unmetrical) * 40.4 te] ke
A B CE Go, om. a b c e * diviha] diviha C

devanganalalitabhinnatarangamale
gange mahissarajatamakutanuyate
rantva pure suravara pamadasahaya
te capi ghorataravetaranim patanti

41.

il A

Having previously enjoyed the divine Ganges, which resembles Shiva’s
crown of matted hair due to its garland of breaking waves produced by
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the water games of goddesses, even the best of gods, along with their
courtesans, fall into the horrible, impassable Vetarani river.

41.1 devangana®] devagana® C c (unmetrical) * °taranga®] °ranga® C (unmetri-
cal) * 41.2 gange| gage A (unmetrical), range Cau Ch * 41.3 sura®] sura® E
(unmetrical) « °sahaya) °sahaya C

42. 1. phullani pallavalataphalasankulani
2. rammani candanavanani manoramani
3. dibbaccharalalitapunnadarimukhani
4. kelasamerusikharani ca yanti nasam

The mountaintops of Kailasa and Meru also undergo destruction, along
with their blossoming and delightful sandalwood forests, abounding
with sprouts, tendrils, and fruits, and their enchanting cave thresholds
filled with playful divine Apsaras.

42.1 pallava®] phallava® C * 42.2 candana®] nandana® A B C E a b ¢ e Cau Ch
Ek Ra

dolanalanilatarangasama hi bhoga
vijjuppabhaticapalani ca jivitani
mayamaricijalasomasamam sariram
ko jivite ca vibhave ca kareyya ragam

43.

el e

Enjoyments are like fleeting waves of fire and wind, life is as unsteady
as lightning, and the body is like an illusory mirage or the reflection of
the moon in water. Who would seek pleasure in life and in power?

43.1 °nalanila®] °nilanala® Cau Ch ¢ °sama] °samaii E * hi] hi A a (unmetrical)
* bhoga] sobha A < 43.2 °capalani] °calani Ra (unmetrical) * 43.3 maya°]
maya® A B (unmetrical) * °marici®] °marici® A (unmetrical) * 43.4 jivite]
jivitena E (unmetrical)

IV. DUKKHALAKKHANAM
IV. THE CHARACTERISTIC OF SUFFERING

kim dukkham atthi na bhavesu ca darunesu
satto pi tassa vividhassa na bhajano ko

jato yatha maranarogajarabhibhtito

ko sajjano bhavaratim pihayeyy’ abalo

44.

el o S
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What suffering cannot be found in cruel existence? What living being
does not also partake in this manifold suffering? When the born are
conquered by death, disease and old age, what good, wise person would
long for the pleasures of existence ?

44.2 bhajano] bhajane B b * 44.4 pihayeyy’] pibhaveyy’ B, piheyy’ C b
(unmetrical), pihayey’ ¢ « abalo] abalo A (unmetrical)

ko capi pajjalitalohagulam gahetum

sakko kathaficid api panitalena bhimam
dukkhodayam asucinissavanam anattam
ko kamayetha khalu deham imam abalo

45.

il A

Who is able, in any way whatsoever, to hold a fearsomely flaming iron
ball on the palm of the hand? Who that is not a fool would also long for
a body that inevitably gives rise to suffering, flows with impurities, and
is insubstantial ?

45.1 ko] ke Ch « capi] vapi B b Cau Ch Go Ra ¢ gahetum] gilanti Cau Ch « 45.2
sakko] sakka Ch « kathaificid] kathafiiid A B C E a b ¢ e * pani®] pani® A
(unmetrical) « °talena] °telena C (unmetrical) * 45.3 dukkhodayam] dukkhoyam
A (unmetrical), dukkhadayam B « anattam] anantam Ch * 45.4 kamayetha]
kamaye ’tha Go

46. 1. loke na maccusamam atthi bhayam naranam
2. na vyadhidukkhasamam atthi ca kifici dukkham

3. evam virlipakaranam na jarasamanam

4. mohena bho ratim upeti tathapi dehe

In this world there is nothing more dreadful to people than death, no

suffering like disease, and similarly nothing as deforming as old age.

Thus, friend, it is through delusion that one takes pleasure in the body.
46.1 na] ka C + 46.2 vyadhi°] vyadi®° B

1. nissarato nalanalikadalisamanam

2. attanam eva parihafifiati attaheto

3. samposito pi kusahaya ivakataiifit
4. kayo na yassa anugacchati kalakera

47.

As if he was trying to find the core in a hollow water reed, bamboo, or
plantain stem, he tortures himself in search of the self. For, however
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well fed, the body, like an ungrateful friend, does not follow one after
death.

47.1 °nali°] °nali® C (unmetrical), °nalim® E, °kali® Cau Ch * °samanam] samo
’vam A B E a b e * 47.2 parihaiifiati] pharihafifiati C * attaheto] attahetu Cau
Ch + 47.3 samposito] samposisto C (unmetrical) * 47.4 kayo] kaya C * na
yassa] n’assa A B C (unmetrical) « anugacchati] sa anugacchati A < kalakera]
kalakiriya A B CE a b ¢ e (unmetrical)

1. tam phenapindasadisam visasiilakappam
2. toyanalanilamahiuragadhivasam

3. jinnalayam va paridubbalam attabhavam
4. disva naro katham upeti ratim sapaffio

48.

Our existence is like a mass of foam, a poisoned chalice, an abode of
poisonous snakes — namely, water, wind, fire, and earth — and it is
utterly fragile like a dilapidated house. Perceiving this, how can a wise
man indulge in sensual pleasures?

48.1: phena®] pena® A a * °pinda®] om. A (unmetrical) * 48.2 °nalanila®]
°nilanala® Cau Ch * 48.4 naro] nara A B C E ¢ upeti] upemti A * sapaiifio]
saphaiifio C

1. ayukkhayam samupayati khane khane pi

2. anveti maccu hananaya jarasipani

3. kalam tatha na parivattati tam atitam

49.

4. dukkham idam nanu bhavesu vicintaniyam

Even in each moment our life span diminishes. Death pursues us with
murderous intent wielding the sword of old age. The time that has past
indeed does not return. Is not the suffering of existence something to
reflect upon?

49.2 anveti] anvepi B « °sipani] °sipani E Cau Ch Go * 49.3 parivattati]
parivattati A (unmetrical) * atitam] atitam B (unmetrical) * 49.4 vicintaniyam]
acintaniyam Cau Ch

appayukassa maranam sulabham bhavesu
dighayukassa ca jara vyasanam ¢’ anekam
evam bhave ubhayato pi ca dukkham eva
dhammam samacaratha dukkhavinasanaya

50.

BN =
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In the world death frequently occurs when young; but, even for those
who live a long time, old age and manifold misfortunes await. Thus,
either way there is only suffering in existence. Practise the Dhamma in
order to destroy it!

50.3 ubhayato] ubhato A (unmetrical) « pi] phi C

dukkhaggina sumahata paripilitesu
lokattayassa vasato bhavacarakesu
sabbattana sucaritassa pamadakalo
bho bho na hoti paramam kusalam cinatha

5I.

el A

Friend, dear friend, there is no time for heedlessness for those in the
three worlds who conduct themselves well yet languish in the prisons of
birth, tormented by the raging fire of suffering. Wholeheartedly you
should obtain the highest good!

5I.I sumahata] mahata A (unmetrical) » 51.2 lokattayassa] lokassa yassa A *
°carakesu] °varakesu Cau Ch ¢ 51.3 sabbattana] sabbattata B Cau Ch * 51.4
cinatha] vinatha A Ca ¢

52. 1. appam sukham jalalavam viya bho tinagge
2. dukkham tu sagarajalam viya sabbaloke
3. sankappana tad api hoti sabhavato hi
4. sabbam tilokam api kevaladukkham eva

In the whole world, friend, the little happiness that exists is like a dew
drop on a blade of grass while there is as much suffering as water in the
ocean. Even that happiness though is a figment of our imaginations, for
in essence the entirety of existence consists only of total suffering.

52.1 °lavam] °lavo Go ¢ 52.4 api] pi A (unmetrical)
1. kayo na yassa anugacchati kayaheto
2. balo anekavidham acaratiha dukkham
3

. kayo sada kalimalakalilam hi loke
kaye rato aviratam vyasanam pareti

53.

>

Even though the body does not follow one after death, for the sake of
the body the fool encounters a lot of suffering in his life. For in this
world the body is always full of horrible filth and he faces unending
misery by taking pleasure in it.
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53.I kayaheto] kayahetu Cau Ch « 53.2 acaratiha] acaratiha A (unmetrical) *
53.3 kalimalakalilam] kalimalam A (unmetrical) * 53.4 kaye] kayo E -
aviratam] aciratam B b, anavaratam Cau Ch (unmetrical) * pareti] pareta E

34. milhalayam kalimalakaram amagandham

siilasisallavisapannagarogabhiitam

w p o~

deham vipassatha jaramaranadhivasam
4. tuccham sada vigatasaram imam vinindam

Always regard this body as a house of urine, full of horrible filth and
putrid stench, like a spear, a sword, an arrow, poison, a snake, a disease,
an abode of old age and death, useless, essenceless and contemptible.

54.1 °alayam] °akaram Cau Ch ¢ 54.3 deham] om. A (unmetrical) * 54.4
vigatasaram] vigasam A (unmetrical) * vinindam] vinindyam Cau Ch

35. 1. dukkham aniccam asubham vata attabhavam
2. ma sankilesaya na vijjati jatu nicco
3. ambho na vijjati hi appam apiha saram

4. saram samacaratha dhammam alam pamadam

Do not torment your self, which suffers, is impermanent and is impure.
For, friend, nothing at all permanent can be found, not even the slightest
essence. Practise the essential Dhamma. Enough with heedlessness !

v.55] v. 60 Go

55.1 dukkham] dukkha A (unmetrical) + mal ma Go (unmetrical) <
sankilesaya] samkilissatha A B C E a b c e * 55.3 hi] hi A (unmetrical) * apiha]
apiha A (unmetrical) * 55.4 samacaratha] samacaratha A (unmetrical) * alam
pamadam] lapamadam A (unmetrical)

V. ANATTALAKKHANAM
V. THE CHARACTERISTIC OF INSUBSTANTIALITY

56. mayamaricikadalinalaphenapuija-
gangatarangajalabubbulasannibhesu
khandhesu paficasu chalayatanesu tesu

4. atta na vijjati hi ko na vadeyy’ abalo

w p o=

Who that is not a fool would deny that we cannot find ourselves in the
five aggregates and six sense bases? They are like an illusion, a mirage,
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a hollow plantain reed, like fire, a mass of foam, the breaking waves of
a river and like bubbles.

v.56] v. 55 Go

56.1 °marici®] °mamarici® A (unmetrical) * °phena®] °phe® A (unmetrical) *
°puiija] °puiljjam B ¢ 56.2 °bubbula®] °bbubbula® A (unmetrical) * 56.3
khandhesu] kandesu B ¢ paiicasu] paficasa A « tesu] om. C * 56.4 atta] atta A
(unmetrical) + vadeyy’ abalo] vadeyya balo Ch Go Ra, vadeyyabalo A

(unmetrical)

57. 1. vafijhasuto sasavisanamaye rathe tu
2. dhaveyya ce cirataram sadhuram gahetva
3. dipaccimalam iva tam khanabhangabhiitam
4. atta ti dubbalataram tu vadeyya deham

If it were possible that the son of a barren woman could travel for a long
time on a chariot made of hares’ horns, seizing reins that are like traces
of fire in the sky, then one might also identify oneself with this weak
body that breaks in an instant.

v.57] v. 56 Go

57.1 vaiijhasuto] vamjato A (unmetrical) * 57.2 ce] te A * sadhuram] sudharafl
C « 57.3 dipa®] dipa® B (unmetrical) » °bhanga®] °ganga® A * 57.4 atta] atto C
e til ni A

. balo yatha salilabubbulabhajanena

I
2. akanthato vata piveyya maricitoyam
3. atta ti sararahitam kadalisamanam

58.

4. moha bhaneyya khalu deham imam anattam

Just as a fool might try to gorge himself on the water of a mirage with a
cup made of bubbles, out of delusion one might identify oneself with
this insubstantial body that is as hollow as a plantain stem.

v. 58] v. 57 Go

58.2 vata] vati A « piveyya] pibeyya Cau Ch ¢ marici®] marici Ra (unmetrical)
* 58.3 atta ti] attani B Cau Ch < sararahitam] sarahitam A (unmetrical)
kadali®] kadali® A (unmetrical)
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yo ’dumbarassa kusumena maricitoyam
vasam yad’ icchati sa khedam upeti balo
attanam eva parihaffiati attaheto
atta na vijjati kadacid apiha dehe

59-

el A

A fool becomes exhausted if he desires the perfume of mirage water
infused with the flower of a fig tree. He tortures himself for the sake of
the self. But one can never find oneself in this body.

v.59] v. 58 Go
59.1 marici®] marici® A (unmetrical) * 59.3 attaheto] attahetu Cau Ch * 59.4
atta] atta A (unmetrical) » apiha] aha A (unmetrical) * dehe] deho A

60. poso yatha hi kadalisu vinibbhujanto
saram tad appam api nopalabheyya kamam
khandhesu paficasu chalayatanesu tesu

sufifiesu kificid api nopalabheyya saram

el e

Just as a man who splits plantain trunks inevitably obtains not even a
little heartwood, one cannot find any essence at all in the emptiness of
the five aggregates and six sense bases.

v. 60] v. 59 Go
60.1 kadalisu] kadalisu C (unmetrical) * 60.2 appam] ampam A « api] pi A Ch
(unmetrical) * 60.3 khandhesu] khande A (unmetrical) « chal®] chal® A

(unmetrical)

61. 1. suttam vina na patabhavam ih’ atthi kifici
2. deham vina na khalu koci-m-ih’ atthi satto
3. deham sabhavarahitam khanabhangayuttam
4. ko attahetu aparo bhuvi vijjatiha

There would be no cloth at all in this world without thread. There
certainly would be no living being without a body. The body has no
essential existence of its own and is bound to disintegrate in each
moment. What other cause of one’s self is there in the world?

61.1 suttam] sutta A (unmetrical) » pata®] bhapata® A (unmetrical), patha® C »
61.2 vina] vinam A e satto] satte A, sattho B ¢ 61.3 deham] deho Cau Ch «
°rahitam] °rahito Cau Ch ¢ °yuttam] °yutto Cau Ch * 61.4 attahetu] attahetur
A B CE -+ vijjatiha] vijjatiha A (unmetrical)
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62. disva maricisalilam hi sudiirato bho
balo migo samupadhavati toyasafifii
evam sabhavarahite viparitasiddhe

dehe pareti parikappanaya hi ragam

el A

Friend, having seen a mirage from afar, a foolish deer runs thinking that
there is water. In the same way then it is due to fantasy that one takes
pleasure in a body that lacks essential existence and is wrongly
apprehended.

62.1 marici®] marici® A (unmetrical) * 62.2 °saiiiii] °safiiii B D ¢ 62.3 °rahite]
°rahitena E e (unmetrical) « hi] ti E

63. dehe sabhavarahite parikappasiddhe
atta na vijjati hi vijju-m-iv’ antalikkhe
bhavetha bhavanarata vigatappamada
4. sabbasavappahananaya anattasafiiam

w p o=

One cannot find oneself in a body that lacks essential existence and is a
creation of fantasy, just as a flash of lightning cannot be found in clear
sky. Devoted to meditation and devoid of heedlessness, one should culti-
vate an awareness of insubstantiality in order to destroy all defilements.
63.2 vijju-m-iv°] vijjur iv® D E + 63.4 °ppahananaya] °ppahananaya A
(unmetrical), °ppahanaya D Ra (unmetrical) * °saiifiam] °samiifiam D

VI. ASUBHALAKKHANAM
VI. THE CHARACTERISTIC OF IMPURITY

64. lalakarisarudhirassuvasanulittam
deham imam kalimalakalilam asaram
satta sada pariharanti jigucchaniyam

4. nanasucihi paripunnaghatam yath’ eva

w p o=

As if carrying a pot full to the brim with much dirt, living beings always
carry around this body, infused with spit, excrement, blood, tears and
fat, full of dirt and filth, essenceless, and disgusting.

64.1 1ala°] lala® A (unmetrical), 1alam® C « °assu®] ®assa® D * 64.3 jiguccha-
niyam] jigucchaniyam B (unmetrical), digucchaniyam D ¢ 64.4 °sucihi] °sucihi
A (unmetrical) » yath’ eva] yateva C
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65. nhatva jalam hi sakalam catusagarassa

meruppamanam api gandham anuttaram ca

w p o=

pappoti n’eva manujo hi sucim kadaci
4. kim bho vipassatha gunam kimu attabhave

A human being can never become clean, even if one bathes in all the
water of the four oceans, or in as much of the best perfume as can be
contained in mount Meru. Friend, can you discern anything positive in
your existence ?

65.1 nhatva) nahatva A B D a b ¢ d (unmetrical), nahatva C E e (unmetrical),
nahatva Cau Ch (unmetrical) » sakalam] yakalam A « °sagarassa] °saragassa B
* 65.2 anuttaraii| anuttara A (unmetrical) * ca]l om. A (unmetrical) * 65.3
manujo] manuje A * sucim] suci A a (unmetrical), suci D E * 65.4 vipassatha]
vipassata A, vipasatha D (unmetrical) « kimu] kim A (unmetrical)

66. 1. deham tad eva vividhasucisannidhanam
2. deham tad eva vadhabandhanarogabhiitam
3. deham tad eva navadhaparibhinnagandam

4. deham vina bhayakaram na susanam atthi

This body is a heap of manifold dirt.

This body is a terminal disease that ties us to execution.

This body is an abscess split open with nine orifices.

Apart from the body, there is no reason to fear a charnel ground.

66.1 deham] deho Cau Ch ¢ tad] so Cau Ch * °sannidhanam] °sannidhano Cau
Ch, °sannidhana B (unmetrical) * 66.2 deham] deho Cau Ch ¢ tad] so Cau Ch ¢
vadha®] vada® B ¢ °bhiitam] °bhiito Cau Ch ¢« 66.3 deham] deho Cau Ch « tad]
so Cau Ch ¢ °gandam] °gandham B, °gando Cau Ch ¢ 66.4 deham] deha C
(unmetrical) + bhayakaram] bhayam karam A (unmetrical) « atthi] ati C

(unmetrical)

67. 1. antogatam yadi va muttakarisabhagam
2. deha bahim aticareyya vinikkhamitva

3. mata pita vikaruna ca vinatthapema

4. kamam bhaveyyu kimu bandhusuta ca dara

If our innards, full of urine and excrement, would pass out of our body,

their contents expelled, our mothers and fathers would inevitably
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despise us, their affection lost. How much more so our relatives, sons
and wives?

67.1 yadi] ya A (unmetrical) * va] ca Go * °bhagam] °bhago Cau Ch * 67.2
bahim] mahim C ¢ 67.3 vinattha®] vinittha® D d * 67.4 bhaveyyu] bhaveyya A
D Go * bandhu®] bandha® D

68. 1. deham yatha navamukham kimisanghageham

2. mamsatthisedarudhirakalilam vigandham

3. posenti ye vividhapapam ihacaritva

4. te mohita maranadhammam aho vat’ evam
Just as they feed the body with its nine doors — a stinking house for a
mass of maggots, full of flesh, bones, sweat and blood — they unknow-
ingly feed their mortality by committing various evil acts in this world.
This is indeed how it is!

68.1 °geham] °deham D d ¢ 68.2 °seda®] °desada® C (unmetrical) *
°rudhira®] °rudhiram C E c e * °kalilam]| °kalilam A a (unmetrical) *
vigandham] vigamndham A + 68.3 posenti] posecti C « 68.4 te] om. E
(unmetrical) « mohita] mohotita E (unmetrical) » aho] ato A

69. 1. gandupame vividharoganivasabhiite
2. kaye sada rudhiramuttakarisapunne
3. yo ettha nandati naro sasigalabhakkhe
4. kamam hi socati parattha sa balabuddhi

The body is like an abscess and an abode of various diseases. It is filled
with blood, urine and excrement, and is a fitting meal for dogs and
jackals. The person of weak intellect who always takes delight in it in
this life inevitably grieves in the next.

69.1 °@ipame] °Tpamo E e ¢ °bhiite] °bhiito A * 69.2 kaye] kayo D * °punne]
°punno B b ¢ 69.3 yo] ye Ra ¢ ettha] yettha C ¢« sa°] om. A a (unmetrical) *
%sigala®] °sigala® C (unmetrical) * 69.4 bala®] ba°® A (unmetrical) » °buddhi]
°buddhi Go

bho phenapindasadiso viya sarahino
milhalayo viya sada patikiilagandho
asivisalayanibho sabhayo sadukkho
deho sada savati lonaghato va bhinno

70.

el e
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Friend, the body is essenceless like a mass of foam, its stench is
repellent like a urinal, it is full of fear and suffering like a den of
poisonous snakes, and it is constantly leaking like a cracked pot of salt.

70.4 °ghato] °ghate C Ra

jatam yatha na kamalam bhuvi nindaniyam
pankesu bho asucitoyasamakulesu

jatam tatha parahitam pi ca dehabhiitam

4. tan nindaniyam iha jatu na hoti loke

7I.

w p o=

Beings born in this world for the sake of others are never to be abused
because of their bodies, just as a lotus flower in the earth is not to be
blamed for blossoming in muddy, filthy water.

71.1 yatha] yatha A (unmetrical) « na] ka A < kamalam] kamala B -
nindaniyam] nandaniyam B D « 71.2 °toya®] °koya® C * 71.3 tatha] yatha C E
* °hitam] °hatam E ¢ °bhiitam] °bhiito A B C E a b ¢ d e, °heto D, °bhita Ek
Ra ¢ 71.4 tan] na B (unmetrical)  hoti] hotu D « loke] loko D

dvattimsabhagaparipiirataro viseso

kayo yatha hi naranariganassa loke
kayesu kim phalam ih’atthi ca panditanam
4. kamam tad eva nanu hoti paropakaram

72.

w p o=

For masses of men and women in the world a body is special when it is
complete with thirty-two parts. Yet what is the benefit of such a body
for the wise? Is a body surely not meant for the service of others?

72.1 °paripiirataro] °paripiiranaro A * 72.3 kayesu] kayena C * phalam] palam A

posena panditatarena tathapi deham
sabbattana cirataram paripalaniyam
dhammam careyya suciram khalu jivamano
dhammo have manivaro iva kamado bho

73-

el e

A wise man then should wholeheartedly take care of his body for as
long as he can and, living a long time, he should practise the Dhamma.
Friend, without fail the Dhamma fulfils our desires like a wish-fulfilling
jewel.

73.1 posena] poso na Cau Ch ¢ deham] dehe E, deho Cau Ch < 73.2
sabbattana] sabbatthana B « paripalaniyam]| paripalaniya C, paripalaniyo Cau
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Ch ¢ 73.3 dhammam| dhamma B (unmetrical) * 73.4 dhammo] dhamme Cau
Ch « kamado bho] kamadeho A B C

khire yatha suparibhavita-v-osadhamhi
snehena osadhabalam paribhasate va
dhammam tatha iha samacaritam hi loke
4. chaya va yati paralokam ito vajantam

74.

w N

The Dhamma follows us into our next life like a shadow when it has
been practised in this one, just as medicine works pleasantly when pre-
pared in milk, which is an adjuvant.

74.1 °v-osadhamhi] °mosadhamhi A B C D E Cau Ch, °vosadham hi Ra * 74.2
osadha®] ausadha® A « paribhasate] baribhasate C, paribhayate E * va] ca A
74.3 dhammam| dhammo Cau Ch ¢ samacaritam] samacarito Cau Ch * 74.4
yati] sati E

kayassa bho viracitassa yathanukiilam

chaya vibhati ruciramaladappane tu

katva tath’eva paramam kusalam parattha

sambhsita iva bhavanti phalena tena

75-

el e

Having performed the highest good in this life, they are as if well
decorated with its results in the next, just as the image of an adorned
body reflects favourably in a beautifully spotless mirror.

75.3 paramam] parama C (unmetrical) * 75.4 sambhiisita] sambhisita C

(unmetrical)

dehe tatha vividhadukkhanivasabhiite

moha pamadavasaga sukhasafinamiilha
tikkhe yatha khuramukhe madhu lehamano
balham ca dukkham adhigacchati hinapaiifio

76.

el A

Overcome with heedlessness and infatuated with thoughts of pleasure
with respect to a body that is an abode of manifold sufferings, the
deluded experience extreme pain like idiots who lick honey off the edge
of a razor blade.

76.1 tatha] yatha E < °nivasa®] °nivanivasa® C (unmetrical) * 76.2 °vasaga
sukha®] °vasaga vikkhe sukha® A (unmetrical) * 76.3 tikkhe] vikkhe BCD E a
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bcde(abcde,vikkhe: tiksanavii) » yatha] tatha A * 76.4 ca dukkham]
sadukkham A B C D E « adhigacchati] anugacchati Cau Ch

sankapparagavihate nirat’ attabhave
dukkham sada samadhigacchati appapaiifio
milhassa-m-eva sukhasafifiam ih’ atthi loke
4. kim pakkam eva nanu hoti vicaramane

77-

w N

Oppressed by anxiety and desire, and taking pleasure in his own
existence, the fool always encounters suffering. The idea of happiness in
the world is only for the deluded. When considering things properly,
what in the world is not subject to decay ?

77.1 °vihate] °vihato A BCD Eabcde(abcde, vihato: ... madhana-
laddavii attabhave), °vigate Cau Ch, * 77.2 samadhigacchati] samadigacchati A
* °paiiiio] °safifio C c * 77.3 m-eva] ¢’ eva Cau Ch ¢ 77.4 pakkam] pakkham A,
sakkam C ¢ vicaramane] vicaramano D

VII. DUCCARITADINAVA
VII. THE DANGERS OF WRONG CONDUCT

sabbopabhogadhanadhaffiavisesalabhi
ripena bho sa makaraddhajasannibho pi
yo yobbane pi maranam labhate akamam

78.

il A

kamam parattha parapanaharo naro hi

Friend, the man who intentionally kills another living being in one life
inevitably receives an untimely death in the next, even though he may
be young or possess many enjoyments, wealth, luxuries and gifts, or
even resemble the shark-bannered Cupid in looks.

78.1 °labhi] °labhi B D « 78.2 sa] si B ¢ pi] pim A * 78.3 yobbane] yombbane
A < labhate] labhate E (unmetrical) * 78.4 parattha parapanaharo] sada tu
parapanaharo B Dp ¢ °pana®] °pana® A (unmetrical) « hi] hi A

1. yo yacako bhavati bhinnakapalahattho
2. mundo dhigakkharasatehi ca tajjayanto
3. bhikkham sadaribhavane sa kucelavaso
4. dehe parattha paravittaharo naro hi

79-

The man who steals the belongings of another will in his next life
become a beggar, holding a broken skull, his head shaved and his
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clothes tattered, and will be abused with hundreds of expletives while
begging constantly at hostile houses.

79.1 yo] so E Ch ¢ yacako| cayako A ¢ 79.2 mundo] muddho B ¢ °satehi]
°yatehi A * 79.3 bhikkham] bhikkam D ¢ 79.4 dehe] dehi Dp ¢ parattha]
paratta A, paratthi Cau Ch * paravitta®] paracitta® E Ch « hi] so a b ¢ d e Ek Ra,
hi A, yo Ch

8o. itth1 na muificati sada puna itthibhava
nari sada bhavati so puriso parattha
yo acareyya paradaram alanghaniyam

4. ghoram ca vindati sada vyasanam ¢’ anekam

w p o~

He who has sex with another’s wife — one who is not to be violated —
is always reborn in the next life as a wife and experiences terror and
manifold misfortunes. The woman too will never escape womanhood.

80.1 °bhava] °bhavam A B E a b e Go Ra * 80.2 nari| nari A C (unmetrical)

81. 1. dino vigandhavadano ca jalo apaififio
2. miigo sada bhavati appiyadassano ca
3. pappoti dukkham atulam ca manussabhtito

4. vacam musa bhanati yo hi apafifiasatto

An unwise being who tells lies when a human is always reborn as a
wretched animal that has stinking breath, is dull, stupid, very ugly, and
experiences unparalleled suffering.

81.4 yo hi] so ca D « apaiiia®] apuiifia® A

82. 1. ummattaka vigatalajjaguna bhavanti

2. dina sada vyasanasokaparayana ca

3. jata bhavesu vividhesu viripadeha

4. pitva halahalavisam va suram vipafifia

Fools who drink wine, which is like Halahala venom, become deranged,
lose the virtue of shame, are wretched, always endure misfortune and

grief, and are born in manifold existences with deformed bodies.

82.3 jata] jato A B, data D « 82.4 pitva] pitva A B E Cau Ch Dp Ra * suram] su

A (unmetrical)
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papani yena iha acaritani yani
yo vassakotinahutani anappakani

laddhana ghoram atulam narakesu dukkham
4. pappoti ¢’ ettha vividhavyasanam ¢’ anekam

83.

w p o=

The one who has committed evil deeds and has obtained terrible,
unparalleled suffering in the hells for many myriads of aons still
receives in this life many kinds of misfortune.

83.1 yani] yani A * 83.2 yo] so E e « hutani] °hutani A (unmetrical) « anappa-
kani] anappakani A, atappakani B « 83.3 laddhana] ladhanu C (unmetrical) *
narakesu] nagaresu D * 83.4 ettha] etta C » °vyasanam] °bbyasanaii C

VIII. CATURARAKKHA
VIII. THE FOUR PROTECTIONS

1. lokattayesu sakalesu samam na kifici
2. lokassa santikaranam ratanattayena
3. tattejasa sumahata jitasabbapapo

4. so ham sadadhigatasabbasukho bhaveyyam

84.

For creating peace in the world, there is nothing in existence equal to
the three jewels. May all my evil ways be conquered by their great
effulgence and may I always obtain complete happiness.

84.1 lokattayesu] lokottaye A (unmetrical) * 84.3 sumahata] sumahata A
(unmetrical) * 84.4 °adhigata®] °adigata® B

85. 1. lokattayesu sakalesu ca sabbasatta
2. mitta ca majjharipubandhujana ca sabbe
3. te sabbada vigatarogabhaya visoka
4. sabbam sukham adhigata mudita bhavantu

May all beings in the world — whether friends, acquaintances, enemies
or relatives — always be without illness, fear, and grief. May they easily
obtain complete happiness and be joyful !

85.1 sakalesu] sakale C (unmetrical) * sabbasatta] sabbattasatta C (unmetrical)
* 85.4 adhigata] adhigata C (unmetrical)
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86. kayo karisabharito viya bhinnakumbho
kayo sada kalimalavyasanadhivaso

kayo vihafifiati ca sabbasukhan ti loke

w p o=

4. kayo sada maranarogajaradhivaso
The body is like a cracked pot that is full of excrement. The body is a
constant abode of filth, dirt and misfortune. The body becomes
exhausted in a world considered completely pleasurable. The body is a
constant abode of death, disease, and old age.

86.2 kayo| kaye E « kalimala®] kalimala® Cau Ch Ek Ra - 86.3 kayo] kaye Ch
« ti] nti C * loke] loko D Ch «

so yobbano ti thaviro ti ca balako ti
satte na pekkhati vihafifiati-r-eva maccu

87.

w p o=

so ham thito pi sayito pi ca pakkamanto

4. gacchami maccuvadanam niyatam tatha hi
Death strikes without considering whether living beings are young,
adults, or babies. For whether I am standing, lying, or walking, I am
continually moving into the jaws of death.

87.1 yobbano] yobbane ABCDEabcdeGoRatilpiABCDEabcde
Go + thaviro] thavire Ra < balako] balake Ra ¢ 87.3 pakkamanto] pakkha-
manto A * 87.4 gacchami] gacchami A (unmetrical), gaccami D * °vadanam]
°vadhanam A < hi] hi A, piD d

88. 1. evam yatha vihitadosam idam sariram
2. niccam va taggatamana hadaye karotha
3. mettam parittam asubham maranassa niccam

4. bhavetha bhavanarata satatam yatatta

Just as you have taken to heart the fact that this body is full of faults,
having reflected upon it, devoted to meditation, you should also reflect
with constant effort on loving kindness, the protections, impurity and
the certainty of death.

88.1 evam] eva A (unmetrical) + 88.2 hadaye] hadayam B + 88.3 maranassa
niccam| maranassatifi ca Cau Ch Ek Ra « 88.4 °rata] °ratha C
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IX. PATICCASAMUPPADO
IX. DEPENDENT CO-ARISING
89. danadipufifakiriyani sukhudrayani
katva ca tam phalam asesam ih’ appameyyam

w p o~

deyyam sada parahitaya sukhaya c’eva
4. kim bho tad eva nanu hatthagatam hi saram

Performing meritorious acts that bring happiness, such as giving, has
limitless and immeasurable benefits in this life. Always give only for
the benefit and happiness of others. Friend, isn’t the act of giving the
only wealth you really carry with you?

89.1 °adi®] °adi® A (unmetrical) « °puiiia®] °pumiia® E « °kiriyani] °kiriyani A
(unmetrical), °kriyani C (unmetrical) « sukhudrayani] sukhudrani A (unmetri-
cal), sukhtidrayani Ra * 89.3 deyyam] om. A (unmetrical), deyya C (unmetri-
cal) * ¢ eva] meva B * 89.4 hattha®] hatta® A « hi] va D

1. hetum vina na bhavati hi ca kifci loke
2. saddo va panitalaghattanahetujato

3. evam ca hetuphalabhavavibhagabhinno
4. loko udeti ca vinassati titthati ca

90.

There is nothing in this world that comes to be without a cause, just as
sound is produced by the clapping of hands. Thus the world, diverse due
to the different relations between cause and effect, arises, persists, and is
destroyed.

90.1 bhavati hi] bhavahi C (unmetrical) em. bhavatiha? * 90.2 saddo] sadde B «
pani®] pani® A (unmetrical) « °tala®] °talam® A (unmetrical) * 90.4 vinassati]

vinassati A (unmetrical)

oI. 1. kammassa karanam ayam hi yatha avijja

2. bho kammana samadhigacchati jatibhedam

3. jatim paticca ca jaramaranadidukkham

4. satta sada patilabhanti anadikale
Just as ignorance is the cause of action and, friend, just as it is through
action that the ignorant attain different births, it is on account of birth
that, from time immemorial, beings are subject to suffering beginning
with old age and death.
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91.I karanam ayam] karana-mayam Ra ¢ karapam] karanam Cau Ch
(unmetrical) » 91.2 samadhigacchati] samadigacchati A < jatibhedam] bheda-
jatimm C » 91.3 jatim] om. C (unmetrical) * ca] om. C (unmetrical) * 91.4 pati-
labhanti] patilabanti A

92. 1. kammam yatha na bhavatiha ca mohanasa

2. kammakkhaya pi ca na hoti bhavesu jati

3. jatikkhaya iha jaramaranadidukkham

4. sabbakkhayam bhavati dipa ivanilena
In this respect, just as no action comes to be after the destruction of
delusion, and just as there is no birth in the worlds after the end of
action, after the end of birth the suffering beginning with old age and
death comes to an end here completely, like a flame completely
extinguished by a gust of wind.

92.1 bhavatiha] bhavati hi B C D E Go, bhavati hi A (unmetrical) » 92.2 jati]
jata D « 92.3 jati®] jati C (unmetrical) * 92.4 °akkhayam] °akkhayo Cau Ch
dipa iva®] dipeva® Cau Ch e ivanilena] ivannilena C D E (unmetrical)

X. [CONCLUDING VERSES]
93. yo passatiha satatam munidhammakayam
buddham sa passati naro iti so avoca
buddham ca dhammam amalam ca tilokanatham

4. sampassitum vicinathapi ca dhammatam bho

w p o=

The Buddha has said, “The man who constantly sees, right here, the
Dhamma body of the sage, sees the Buddha.” Friend, one should also
strive to behold the Buddha, lord of the three worlds, the taintless
Dhamma, and the nature of things.

93.1 yo] ye A * muni®] mu® A (unmetrical) * 93.2 buddham sa] buddhassa A *
passati] passati A (unmetrical) » avoca] avoca C (unmetrical) * 93.3 °natham]
°natam A ¢ 93.4 dhammatam]| dhammata A B C D E a b ¢ d ¢ Ek Go Ra (e,
dhammata: satpurusayangé svabhavayek; Ek, dhammata: [satpurusal-

dharmasvabhavak [da] ve)

94. sallam va bho sunisitam hadaye nimuggam
dosattayam vividhapapamalena littam

nanavidhavyasanabhajanam appasannam

BN =

pafifiamayena balisena nirakarotha
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Friend, you should remove with a surgical hook of wisdom the very
sharp arrow of the three faults that has been plunged into your heart, an
arrow stained with much evil filth, an impure source of various
misfortunes.

94.1 sunisitam] suniyitam A, sunidhitam D ¢ 94.2 dosa®] dohisa® D (unmetri-
cal) * 94.3 °sannam] °nnam A (unmetrical) * 94.4 paiifia®] afifa® A

95. 1. nakampayanti sakala pi ca lokadhamma

2. cittam sada ’pagatapapakilesasallam

3. ripadayo ca vividha visaya samagga

4. phuttham va merusikharam mahatanilena
The entirety of worldly states and all the manifold objects of the senses,
beginning with forms, can never shake a mind that has removed the
arrow of evil defilement, just as a strong gale can only but caress the
peak of Mount Meru.

95.1 °dhamma] °dhamme ABCD Eabcde (ab cde,sakala ... dhamme, ...
sivalu-astalokadharmmayo da) * 95.2 sada] om. C (unmetrical) * 95.4 phuttham]
phattham A a, phuttha C (unmetrical)

96. 1. samsaradukkham aganeyya yatha munindo
2. gambhiraparamitasagaram uttaritva
3. fieyyam abodhi nipunam hatamohajalo

4. tasma sada parahitam paramam cinatha

The lord of sages crossed the deep ocean of the perfections, broke the
net of ignorance and realised absolute knowledge, without concern for
the suffering of cyclic existence. Thus always seek the highest for the
sake of others.

96.1 °dukkham] °dukkha A « aganeyya| ganeyya A (unmetrical) * °indo] °inde
D + 96.3 fieyyam] neyyam A B D E, neyya C (unmetrical) » abodhi] abodha B *
hata®] om. C (unmetrical) « °jalo] °jale C  96.4 cinatha] vinatha B (unmetri-
cal), vinatham C

97. ohaya so ’dhigatamokkhasukham paresam
atthaya saficari bhavesu mahabbhayesu

evam sada parahitam purato karitva

el o e

dhammam mayanucaritam jagatattham eva
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Having given up the pleasures of liberation that he had attained, he
traversed dreadful existences for the benefit of others. Thus placing the
welfare of others first, I always practise the Dhamma for the benefit of
the world.

97.1 paresam] pareyyam A °* 97.4 dhammam] dhammo Cau Ch + °anu-
caritam]| °anucarito Cau Ch « eva] meva A (unmetrical)

laddhana dullabhataram ca manussayonim
sabbam papaficarahitam khanasampadam ca
fiatvana asavanudekahitam ca dhammam

ko pafifiava anavaram na bhajeyya dhammam

98.

B RN =

Having obtained a rare birth in a human womb and all the opportune
attainments free from impediments, and having realised the Dhamma
that is solely conducive to the destruction of defilements, what wise
man would not honour the extraordinary Dhamma?

98.1 °yonim|] °yoni Cau * 98.3 °eka®] °ekha® A ¢ 98.4 anavaram] manavaram A

99. 1. laddhana buddhasamayam atidullabham ca
2. saddhammamaggam asamam sivadam tath’eva
3. kalyanamittapavare matisampadam ca
4. ko buddhima anavaram na bhajeyya dhammam

Having lived in the rare age of a Buddha and having found the path of
the true Dhamma, which is unequalled and gives happiness, and also
having gained very good friends and the blessing of wisdom, what
intelligent person would not honour the extraordinary Dhamma?
v.99lom. ABCDEabcdeGo

99.3 °pavare] °pavaram Ra ¢ 99.4 anavaram] aviratam Ek

100. evam pi dullabhatare vibhave suladdha
maccheradosavirata ubhayatthakama
saddhadidhammasahita satatappamatta

4. bho bho karotha amatadhigamaya pufifiam

W h o

Thus you too have obtained the rarest attainments. You have abandoned
selfish ways and have ambitions for this life and the next. Having
qualities such as faith and being permanently mindful, friend, O friend,
do what is meritorious in order to reach the deathless!

v. 100l om. ABCDEabcdeGo

100.1 dullabhatare] dullabhataram Cau Ch



A NOTE ON THE DISAPPEARANCE OF THE DHAMMA
ACCORDING TO THE MANORATHAPURANI

Chris Clark

Amongst the voluminous commentaries (afthakathas) on the Pali canon
is a series of predictions concerning the end of Buddhism. Some of
these passages are terse and merely state that the teaching (sasana) will
last five thousand years (e.g. As 27,30-32 = Sp 30,6-8 = Sv 25,15-17),!
while others are extended descriptions of the manner in which it will
gradually disappear (e.g. Ps IV 115,10-17,17 = Sv 898,18—900,10 =
Vibh-a 431,27-33,22). Many Theravada Buddhists up to the present time
have taken these predictions very seriously and their concerns have
motivated and shaped a great deal of religious activity. For example, a
number of recent studies have shed light on the ways in which such
predictions have influenced Burmese Buddhism during the nineteenth
and twentieth centuries (e.g. Carbine 2011; Braun 2013; Turner 2014;
Clark 2015). An accurate understanding of them is therefore important,
not only for Pali scholarship in particular, but Buddhist studies in general.
One of the most frequently cited and discussed passages containing
such a prediction belongs to the Manorathapirani (Mp 1 87-92),
Buddhaghosa’s commentary on the Anguttara-nikaya. This passage pro-
vides a particularly detailed description of the way in which the good
doctrine (saddhamma) will disappear and, because of its importance, it
has been summarised by a number of scholars, including Lamotte
(French original: 1958: 216; English translation: 1988: 197), Griswold
and Prasert na Nagara (1973: 98—99, n. 40), Chappell (1980: 131),

I “Because of Elder Mahakassapa, this teaching of [the Buddha] with the ten
powers has been made capable of continuing for a period of five thousand
years” (idam Mahdkassapattherena dasabalassa sdasanam paricavassa-
sahassaparimanam kalam pavattanasamattham katan ti, Sp 30,6-8 = Sv 25,15-17
~ As 27,30-32). In this article, Pali texts are cited using the abbreviations and
system given in the Epilegomena of CPD. All translations of Pali are my own.
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Nattier (1991: 56—58), Strong (2004 : 222—25), Lopez (2008: 211-12)
and Analayo (2010: 80, n. 61). These summaries state that the religion
will disappear during five successive one-thousand-year stages, namely,
the disappearance of realisation (adhigama) during the first millennium,
the disappearance of practice (patipatti) during the second millennium,
the disappearance of scripture (pariyatti) during the third millennium,
the disappearance of monastic signs (/iriga) during the fourth millen-
nium and the disappearance of the Buddha’s relics (dhatu) during the
fifth millennium. A close examination of this passage reveals that these
summaries are inaccurate and this article is primarily intended to correct
a number of misunderstandings.

Firstly, unlike several other prediction passages found in the com-
mentaries (e.g. As 27,3032 = Sp 30,6-8 = Sv 25,15-17), Mp I 87—92 does
not specify that the good doctrine will disappear after five thousand
years;! nor does it divide the period of disappearance into five one-
thousand-year stages. In fact, its only quantification of time is found
towards the beginning of the description of the disappearance of realisa-
tion, which states, “For only a thousand years after the complete
quenching of a Buddha are beings able to produce the analytical
insights” (buddhanam hi parinibbanato vassasahassam eva pati-
sambhida nibbattetum sakkonti, Mp 1 87,8-10).2 The text goes on to
describe how, following these one thousand years, the analytical
insights can no longer be produced. The disappearance of realisation
was therefore not predicted to take place in the millennium immediately
following the death of the Buddha, but rather to begin only after that
millennium elapsed.

Secondly, while Mp I 87—92 does indeed describe the disappearance
of five aspects of the good doctrine, it does not specify the exact
temporal order in which these aspects will disappear. It does not, for
instance, state that realisation will disappear first, followed by practice,

!'In pointing this out, T do not want to suggest that Mp I 87-92 is incompatible
with the five-thousand-year chronology.

2 Here and throughout much of Mp I 87-92, the word “Buddha” appears in a
plural form, indicating that this is a process which occurs following the death
of all Buddhas, not just Gotama Buddha. My translation “a Buddha” is
intended to reflect this generality.
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scripture, monastic signs and, lastly, relics, as claimed by the afore-
mentioned summaries. This simply happens to be the order in which the
five aspects are described in the Manorathapiirani. In fact, the text
states, “It is the disappearance of scripture that is the cause of this
fivefold disappearance. For when scripture disappears, practice disap-
pears. [But] when scripture remains, [practice] remains” (imassa parica-
vidhassa antaradhanassa pariyatti-antaradhanam eva milam. pari-
yattiya hi antarahitaya patipatti antaradhdayati. pariyattiya thitaya
titthati, Mp 1 91,22—92,2). Therefore, the disappearance of scripture must
begin before the disappearance of practice, and, indeed, all other
aspects. The summaries are, however, at least correct to state that the
disappearance of realisation is predicted to begin before the disappear-
ance of practice. This may be inferred from the following statement in
the description of the disappearance of practice:
Being unable to produce the meditative absorptions, insight, the path or
fruit (i.e. components of realisation), they observe merely the virtuous
conduct that consists of the four kinds of purity (i.e. a component of
practice).! As time goes on they give up, [thinking,] “Having fulfilled
virtuous conduct, we observe [it] and practise exertion. [But] we are able to

realise neither the path nor fruit. Realisation (pativedha) of the noble
doctrine no longer exists.”

Jjhanavipassanamaggaphalani  nibbattetum asakkonta catuparisuddhi-
silamattam rakkhanti. gacchante gacchante kale silam paripunnam katva
rakkhama padhanaii ca anuyuiijama na maggam va phalam va sacchi-
katum sakkoma. n’ atthi dani ariyadhammapativedho ti. Mp 1 87,1722

A more accurate summary of Mp I 87-92 is thus required. This
passage describes the disappearance of five aspects of the good doctrine,
namely, realisation, practice, scripture, monastic signs and relics. It pre-
dicts the following: (1) scripture will be the first aspect to begin to dis-
appear, (2) realisation will begin to disappear a millennium after the
death of the Buddha and (3) practice will begin to disappear after reali-
sation has partially or fully disappeared. The passage does not specify a
time-frame for the complete disappearance of any aspect and is ambi-
guous as to whether the five aspects will disappear one after the other,

! For the virtuous conduct that consists of the four kinds of purity, see e.g.
Vism 15—46.
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or whether some aspects will disappear concurrently.! Therefore, the
timing and sequence of the predictions contained in Mp I 87—92 are far
less specific and clear-cut than previous scholarship has suggested.

The inaccuracies reproduced in the aforementioned summaries
appear to have stemmed from an article about the 2,500-year anniver—
sary of the death of the Buddha written by Cceedés (French original:
1956a; English translation: 1956b). This article presents the five dis—
appearances of Mp I 87—92 as sequential stages (Ccedés 1956b: 98—100)
and states, “If one is to assume that the five disappearances are equally
spaced out in time, one arrives at a duration of 5,000 years” (Ccedées
1956b: 101). In order to demonstrate a basis for making this assump-
tion, Ceedés (1956b: 101) claimed that five disappearances spaced one
thousand years apart are described in a thirteenth- or fourteenth-century
Pali text called the Sara(ttha)sangaha (Sasaki 1992: 28-32)% and a
fifteenth-century Sinhala text called the Saddharmaratnakaraya (Guna-
wardhana 2001 : 211-17),? and he implied that they are also described in
a passage belonging to the Anagatavamsa genre of texts (Minayeff
1886: 34—36). An inspection of each of these sources revealed that, as
with Mp I 87—92, all describe the five disappearances yet none actually

1 Mp IV 137,8-10 = Sp 1291,23-25, for instance, predicts that scripture will last
for exactly the same length of time as realisation (pativedha), namely, five
thousand years. Monastic signs, however, are predicted to last a long time
after the disappearance of scripture (Mp IV 137,11-12 = Sp 1291,25-26). See
below for further details on this passage.

2 See Neri 2014 for information on this text and a list of the sources of its many
quotations.

3 See Godakumbura 1955: 94—97 for an overview of this text. Unfortunately T
do not know the Sinhala language and, to the best of my knowledge, a com-
plete English translation of the Saddharmaratnakaraya has not yet been
published. The relevant passage was translated by Hardy (1850: 427—30), who
used the word “epoch” to describe each disappearance. However, the Sinhala
passage (Gunawardhana 2001: 211-17) was very kindly examined for me by
Bertram G. Liyanage, a Buddhist studies instructor at the University of
Colombo, who informed me that there are no terms in the Sinhala text which
correspond to “first epoch”, “second epoch”, etc. Therefore, these appear to be
interpretive additions by Hardy.
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specify that these disappearances occur during five successive one-
thousand-year stages.!

This assumption by Ceedés ultimately seems to rest upon the text of
a royal inscription of Thailand dating to 1357, which he translated and
studied (Coedés 1919; 1924: 77-90) and discussed in his article about
the 2,500-year anniversary of the death of the Buddha (Ccedés 1956b:
101, 103—104, n. 21).2 This inscription predicts the following: (1) the
Tipitaka will largely disappear by the end of the second millennium,
(2) there will still be some monks who observe four precepts by the end
of the third millennium, (3) no monk will wear a robe by the end of the
fourth millennium, and (4) the relics will travel to the site of the
Buddha’s awakening and be consumed by fire at the end of the fifth
millennium. These predictions could be interpreted as roughly cor-
responding to the (1) disappearance of scripture, (2) disappearance of
practice, (3) disappearance of monastic signs and (4) disappearance of
relics, respectively. Although only four disappearances are listed here
and their order is somewhat different from that of Mp I 87—92, there are
sufficient similarities to posit a connection to Mp I 87—92; however, the
inferences Coedés drew from the inscription are unsuitable for Mp I 87—
92 because they conflict with a number of its details.?

The inaccuracies reproduced in the aforementioned summaries may
also have been encouraged by conflation with an important prediction

! The Saddharmaratnakaraya and Anagatavamsa add that at the beginning of the
disappearance of relics, the Buddha’s teaching will be five thousand years old.
If Ceedés’s interpretation is correct, we might instead expect these texts to
specify that this much time will have elapsed by the end of the disappearance
of relics.

2 This inscription is also the subject of Griswold and Prasert na Nagara 1973:

79-111.

3 Namely, the disappearance of realisation cannot take place during the first
millennium because Mp I 87,6-16 predicts that this disappearance will begin
only after the first millennium has elapsed. Equally, it cannot be the case that
the disappearance of practice will occur during the second millennium and the
disappearance of scripture during the third millennium, because Mp I 91,22—
92,2 states that the disappearance of scripture is the cause of the disappearance
of practice and, in fact, the fivefold disappearance, and must therefore be the
first disappearance to commence.
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passage from the Samantapasadika (Sp 1291), the commentary on the
Vinayapitaka. This passage, which both Lamotte (French original:
1958: 215-16; English translation: 1988: 196—97) and Nattier (1991 :
58) cited, does describe five one-thousand-year stages within the disap-
pearance of the good doctrine, stating:

And this [statement] a thousand years (Vin 11 256,12) was said in relation
to [arahats] whose taints are destroyed and who have attained the various
analytical insights.! But beyond that, [there will be] a thousand years in
relation to [arahats] whose taints are destroyed and who have dry insight, a
thousand years in relation to non-returners, a thousand years in relation to
once-returners, [and] a thousand years in relation to stream-enterers. The
good doctrine as realisation will thus remain for five thousand years. The
doctrine as scripture also [will remain] for those same [five thousand
years]. For neither is there realisation when there is no scripture, nor
absence of realisation when there is scripture. But even when scripture has
disappeared, [monastic] sign[s] will last a long time.

vassasahassan ti ¢’ etam patisambhidappabhedapattakhinasavavasen’ eva
vuttam. tato pana uttarim pi sukkhavipassakakhindsavavasena vassa-
sahassam andgamivasena vassasahassam sakadagamivasena vassa-
sahassam sotapannavasena vassasahassan ti. evam pariica vassasahassani
pativedhasaddhammo thassati.  pariyattidhammo pi tani yeva. na hi
pariyattiyd asati pativedho atthi. napi pariyattiya sati pativedho na hoti.
lingam pana pariyattiya antarahitdya pi ciram pavattissati ti, Sp 1291,18—
262 = Mp IV 137,3-12

! This prediction is consistent with Mp I 87,8-10, which states that for only a
thousand years after a Buddha’s death will beings be able to produce the
analytical insights. The remainder of the description of the disappearance of
realisation at Mp I 87 does not specify any further time periods and it is
therefore difficult to determine how consistent it is with Sp 1291,18-26. Mp-t
B€ III 243, Sarasangaha (Sasaki 1992) 36—37, Sp-t B® III 439—440 quote a
number of commentarial predictions regarding the disappearance of realisa-

tion and acknowledge that there are some inconsistencies.

2 This is part of a larger passage (Sp 1291) which attempts to reconcile the five-

hundred-year chronology put forward by the Buddha at Vin II 256 and the
five-thousand-year chronology put forward in the commentaries. Sp 1291,13-18
argues that had the Buddha not laid down the eight principles of respect (garu-
dhamma; see Bodhi 2012: 1802-803, n. 1733) for nuns (Vin Il 255-56), the
good doctrine would have lasted only five hundred years; however, because
he did so, the good doctrine will instead last for a thousand years. As the
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To the best of my knowledge, a complete English translation of Mp 1
87-92 has not yet been published.! Given the importance of this passage
and the frequency with which inaccurate summaries of it have been
reproduced, it seems valuable to provide one here.

Annotated translation of Mp I 87-922

[87] In regard to what was said at the end of all the suttas [in the
chapter], namely, and they cause this good doctrine to disappear (A 1
19,13-14), there are five disappearances: the disappearance of realisa-
tion, disappearance of practice, disappearance of scripture, disappear-
ance of [monastic] signs [and] disappearance of relics.

Therein, “realisation” [means] the four paths, four fruits, four
analytical insights, three knowledges [and] six supernormal knowledges.
When [realisation] deteriorates, it deteriorates beginning with the ana-
lytical insight[s]. For only a thousand years after the complete quench-
ing of a Buddha are beings able to produce the analytical insights; then
[they are able to produce] the six supernormal knowledges.? Then, being
unable [to produce] even those, they produce the three knowledges. As
time goes on, being unable to produce even those, they have dry
insight.# In just this way, they are non-returners, once-returners, [then]
stream-enterers. While they survive, realisation has not disappeared. But
with the last stream-enterer’s death, realisation has disappeared. This is
the disappearance of realisation.

translated quote above (Sp 1291,18-26) demonstrates, it is then argued that the
“thousand years” mentioned in the root text actually refers to each of five
stages, which add up to five thousand years.

Ceedes (1956b: 99—100) and Strong (2004 : 224) translated the description of
the disappearance of relics (Mp 1 91). Additionally, an abridged and modified
version of Mp I 87-91 is found in the Anagatavamsa genre of texts (Minayeff
1886: 34—36), which was translated by Warren (1922: 482—85) and Horner
(1964 : 47-50).

This translation is of the Pali Text Society edition, the page numbers of which
are given in square brackets.

—_

2

In other words, after a thousand years have passed beings are still able to
produce the six supernormal knowledges yet are no longer able to produce the
analytical insights.

4 That is, without the “moisture” of the meditative absorptions (jhdanas).
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The disappearance of practice is as follows. Being unable to produce
the meditative absorptions, insight, the path or fruit, they observe
merely the virtuous conduct that consists of the four kinds of purity. As
time goes on they give up, [thinking,] “Having fulfilled virtuous con-
duct, we observe [it] and practise exertion. [But] we are able to realise
neither the path nor fruit. Realisation of the noble doctrine no longer
exists.” With much sloth they neither exhort nor remind each other
[and] are without remorse. From then onwards, they neglect the lesser
and minor training rules. As time goes on, they commit offences entail-
ing expiation and serious offences; then grave offense[s]. Only the
offences entailing expulsion remain. While a hundred or a thousand
monks protecting the four offences entailing expulsion survive, practice
has not disappeared. But with the last [88] monk’s breaking of virtuous
conduct or [his] death, [it] has disappeared. This is the disappearance of
practice.

“Scripture” [means] the word[s] of a Buddha consisting of the three
baskets, the canon together with the commentaries. So long as these
remain, scripture is complete.! As time goes on, the kings of the Kali
age become unrighteous. When they are unrighteous, royal ministers,
etc., become unrighteous; then those living in the kingdom’s country
districts. Because of their unrighteousness, the sky god does not rain
properly. Then crops do not succeed. When they do not succeed, donors
of requisites are not able to give requisites to the Order of monks.
Lacking requisites, the monks are not able to accept students. As time
goes on, scripture deteriorates. They are not able to preserve it by a
command of its meaning;? they preserve it only by a command of [the
text of] the canon. Then, as time goes on, they are not able to preserve
even the entire canon. Firstly, the Abhidhamma-pitaka deteriorates.
When [the Abhidhamma-pitaka] deteriorates, it deteriorates beginning
with its final part. For firstly, the great work [i.e. Patthana] deteriorates.

! Here, my translation is of the variant reading, pariyatti paripunnd, instead of
the problematic base text reading, pariyatti-paripunnam.

2 An alternative explanation is provided by Mp-t B¢ I 119, which glosses
atthavasena with atthakathavasena, “by a command of the commentaries”,
implying that the commentaries are predicted to disappear before the
canonical texts begin to disappear.
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When that has deteriorated, the Yamaka, Kathavatthu, Puggalapafinatti,
Dhatukatha, Vibhanga, Dhammasangaha [i.e. Dhammasangani] [deteri-
orates].! When the Abhidhamma-pitaka has thus deteriorated, the Sutta-
pitaka deteriorates beginning with its final part. For firstly, the
Anguttara-nikaya deteriorates. Within it, firstly the Ekadasa-nipata [i.c.
Ekadasaka-nipata] [deteriorates], etc.; then the Eka-nipata. When the
Anguttara[-nikaya] has thus deteriorated, the Samyutta-nikaya deteri-
orates beginning with its final part. For firstly, the Maha-vagga deteri-
orates; then the Salayatana-vagga, Khandhaka-vagga [i.e. Khandha-
vagga], Nidana-vagga, [and] Sagatha-vagga. When the Samyutta-nikaya
has thus deteriorated, the Majjhima-nikaya deteriorates beginning with
its final part. For firstly, the Upari-pannasaka [i.e. Upari-pannasa]
deteriorates; then the Majjhima-pannasaka [i.e. Majjhima-pannasa],
then the Miula-pannasaka [i.e. Mila-pannasa]. When the Majjhima-
nikaya has thus deteriorated, the Digha-nikaya deteriorates beginning
with its final part. [89] For firstly, the Patiya-vagga [i.e. Patika-vagga]
deteriorates ; then the Maha-vagga, then the Silakkhandha-vagga. When
the Digha-nikaya has deteriorated, the Suttanta-pitaka [i.e. Sutta-pitaka]
has deteriorated. And they preserve only the Jataka together with the
Vinaya-pitaka.2 Only the conscientious preserve the Vinaya-pitaka. But
those desiring gain preserve only the Jataka, [thinking,] “Even when a
sutta is recited, there are none who recognise [it].” As time goes on,
they are not able to preserve even the Jataka. Then, of those [Jatakas]
the Vessantara-jataka firstly deteriorates; then, in reverse order, the
Punnaka-jataka® [and] Mahanaradakassapa-jataka. In the end, the
Apannaka-jataka deteriorates. When the Jataka has thus deteriorated,

' As mentioned by von Hiniiber (1996: 66), Dhammasangaha is an alternative
title of the Dhammasangani.

2 As noted by von Hiniiber (1996: 43) and Strong (2004: 223), this passage
does not mention the Khuddaka-nikaya. Interestingly, the Jataka is not listed
as belonging to the Sutta-pitaka, but instead appears to be regarded as a stand-
alone text.

3 This appears to be an alternative title of the Vidhurapandita-jataka (Ja VI 255—
329), which concerns a yakkha named Punnaka. While this is indeed the
penultimate jataka in the Chatthasangiti Pitaka edition (as the Vidhura-jataka),
it is the third last jataka in the Pali Text Society edition.
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they preserve only the Vinaya-pitaka. As time goes on, even that deteri-
orates beginning with its final part. For firstly, the Parivara deteriorates;
then the Khandhaka, Bhikkhuni-vibhanga [and] Mahavibhanga. In due
course, they preserve only the Uposathakanda.! Even at that time,
scripture has not disappeared. And as long as even a verse consisting of
four padas circulates amongst people, scripture has not disappeared.
When a faithful [and] trusting king has a purse with a thousand [coins]
placed into a golden box on an elephant’s back [and] sends round a
drum in the city [with the proclamation, “Anyone] knowing a verse
consisting of four padas spoken by a Buddha ought to take these
thousand [coins]”, [but] does not find a taker; [and when he] sends it
round up to a third time [thinking,] “When it was sent round one time,
there were those who heard and those who did not”, [but still] does not
find a taker; [and when] the king’s men bring the purse with the
thousand [coins] back to the king’s court — then scripture has dis-
appeared. This is the disappearance of scripture. [90]

As time goes on, holding the robe, holding the bowl, contraction and
extension [of limbs], looking forward and looking around is not grace-
ful. Like Jain nuns,2 monks wander carrying a bottle-gourd bowl which
they place on their forearm [for use] as [an alms] bowl.> Even then,
[monastic] sign[s] have not completely disappeared. But as time goes
on, they remove it from their forearm [and] wander holding it either
with their hand or with string. And not making their robe the proper
colour, they wander having made it the colour of camel bones. As time
goes on, there is no dyeing [of robes at all]. They dwell having cut the
raw hem edges and sewn the hem and made a spot [required to
legitimise the robe].# But [then], having sewn the hem they do not make

1 According to CPD s.v. uposatha-kanda-mattam, uposatha-kkhandhaka, the
text here, refers to the Uposathakkhandaka (Vin I 101—36). Alternatively, it
might refer to the Patimokkha.

2B 69 instead reads nigantha-samand, “Jain monks”. I do not follow the
punctuation at this point in the Pali Text Society edition; a full stop ought to
be placed after hoti instead of after viya.

3 My translation assumes that al@bhu- is an error for alabu-, the latter being the
reading of BT 69. T wish to thank Royce Wiles for advice on this sentence.

4 See Sp 863.
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the spot [required to legitimise the robe]. Then, like wandering ascetics,
they wander without having made either [the sewn hem or spot required
to legitimise the robe and] having [simply] cut the raw hem edges. As
time goes on, [thinking] “What use is this to us?”, having taken a small
fragment! of ochre robe they tie it round their neck or attach it to their
hair, or, supporting a wife, they wander having ploughed, sowed [and]
made a livelihood. Then people giving a donation give it to these
[pseudo-monks] for the sake of the Order.

Concerning this, the Blessed One said, “Ananda, in a future time
there will be destroyers of the clan? with ochre robe round their necks
[and who are] of bad conduct, of bad character. People will give a gift to
those of bad conduct for sake of the Order. Ananda, even then I say a
donation to the Order is incalculable, immeasurable.” (M III 256)

Then as time goes on, while performing deeds of various kinds [they
think,] “This is a burden. What use is this to us?” [and], having cut off
the fragment of ochre robe,? they throw it away into the wilderness. At
this time, [monastic] sign[s] have truly disappeared. [91] Wandering
about having dressed in the white clothing of the Ionians is a tradition
that reportedly arose beginning from the time of Kassapa [Buddha] with
the ten powers.* This is the disappearance of [monastic] signs.

U _kantham is an editorial emendation of the received text, which reads

-khandam (see Mp I 90, n. 14), perhaps made to agree with the quotation at
Mp 1 90,19. My translation is of the received text, since the emendation makes
little sense.

2 For this meaning of the term gotrabhii, see von Hiniiber 1978/1994; Norman
1987:37-39.

3 Again, -kantham is an editorial emendation of the received text, which reads
-khandam (see Mp I 9o, n. 26). Again, my translation is of the received text.

4 In another prediction passage, the Papaficasiidani states, “[Monastic] sign[s]
last a long time. But the lineage of ascetics with white clothing, beginning
from the time of Kassapa Buddha, was not able to preserve his teaching”
(lingam addhanam gacchati. setavatthasamanavamso pana Kassapabuddha-
kalato pana patthaya sasanam dharetum nasakkhi, Ps IV 116,2224 =
Sv 899,18-20 ~ Vibh-a 432, 33-34). Kassapa, of course, was the Buddha who
immediately preceded Gotama Buddha. While seemingly incomplete, this
statement from the Manorathapiirani appears to be referring to this alleged
history.
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Then the relics, not receiving worship and honour here and there, by
the force of a Buddha’s supernormal power,! go to place[s] where they
receive worship and honour. As time goes on, there is no worship and
honour at any of [these] places. All the relics come together at the site of
the great awakening, take on a Buddha’s form [and] display the glory of
a Buddha’s body sitting cross-legged at the site of awakening. The
thirty-two marks of a great man [and] the eighty minor marks, with a
fathom [wide] radiance, are all perfect. Then they perform [and] display
a miracle as on the day of the miracle of pairs. There is not a [single]
human being who goes there to that place. But all the deities in the
[system] of ten thousand worlds come together [and] lament, [saying,]
“Today [a Buddha] with the ten powers is completely quenched.
Beginning from now there will be darkness”. Then, having risen up
from the body of relics, a flame sends that body to a state without
designation. Then, as on the day on which [the Buddha] was completely
quenched, the group of gods worship a Buddha with divine perfumes,
garlands? and musical instruments, etc., circumambulate three times,
pay homage [and] say “Blessed One, in the future we will get to see
[another] Buddha who will come into existence”; [then the gods] go
[back] to their own place[s]. This is the disappearance of relics.? [92]

It is the disappearance of scripture that is the cause of this fivefold
disappearance. For when scripture disappears, practice disappears. [But]
when scripture remains, [practice] remains.

! For this meaning, see Edgerton 1953 s.v. adhisthana3.

2 My translation assumes that -mala- is an error for -mala-, the latter being the
reading of B¢T 71.

3 For a related description of the disappearance of relics, see Ps IV 116-17 =
Sv 899—900 = Vibh-a 433, which specity that relics from Sri Lanka travel to
the site of the great awakening.
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Two Notes on Pali Metre
Oskar v. Hiniiber

1. VEDHAS IN THE THERAVADA TIPITAKA.

When Heinz Bechert (1932—2005) discovered and described vedhas in
the iti pi so formula in 1988,! he could name only four predecessors
who have dealt with this particular type of rhythmic prose, in his
detailed survey of relevant research, which need not be repeated here in
any detail. After texts with this structure were discovered by Hermann
Jacobi (1850-1937) in 1885 in Jaina literature, Ernst Leumann (1859—
1931) traced vedhas also in Theravada texts, where they are rare, in the
Kunalajataka. His findings were, however, only published posthumous-
ly in 1934. These vedhas were carefully studied by W.B. Bollée. Finally,
Adelheid Mette investigated vedhas in Buddhist Sanskrit literature.?
Consequently, the text presented by H. Bechert was only the second
example of vedhas in Pali literature.

There is, however, a third text of this kind found also in a magic
spell that is in the same genre of literature as the i#i pi so formula that is
used originally to dispel the fear of monks living alone in the forest.
Only later it developed into some kind of Buddhist creed, Bechert’s
“Bekenntnisformel”. The second spell is the well-known text protecting
monks against snake bites, which was later incorporated into the Maha-
mayiiri of the Paficaraksa collection.? In the Theravada Tipitaka the

I «<Alte Vedhas’ im Pali-Kanon. Die metrische Struktur der buddhistischen
Bekenntnisformel”. Nachrichten der Akademie der Wissenschaften in
Gottingen. 1. Philologisch-historische Klasse. Jahrgang 1988, Nr. 4. Gottingen
1988.

2 Kunalajataka (Sacred Books of the Buddhists 36, London 1970), pp. 167—72;
and A. Mette, “Vedhas im Lalitavistara und Divyavadana: Beschreibungen
des schonen Kdorpers in Sanskrit und Prakrit”. WZKS 17 (1973), pp. 21—42.

3 This text is studied in O.v. Hiniiber, “Magic Protection in the Palola Sahi
Kingdom — History and Context of Raksa Texts and Dharanis in 7th Century

Journal of the Pali Text Society, Vol. XXXIII (2018), pp. 11522
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relevant verses occur three times embedded in various prose intro-
ductions, which are irrelevant here:

Viripakkhehi me mettam mettam Erdpathehi me
Chabyaputtehi me mettam  {mettam}' Kanhagotamakehi ca
apadakehi me mettam mettam dvipadakehi me
catuppadehi me mettam mettam bahuppadehi me

ma mam apadako himsi ma mam himsi dvipadako

ma mam catuppado himsi ~ ma mam himsi bahuppado
sabbe satta sabbe pana sabbe bhiitd ca kevala

sabbe bhadrani passantu ma kifici papam agama

appamano buddho appamano dhammo appamano sangho.

pamanavantani sarimsapani ahi vicchikd satapadi unnanabhi sarabii misika.
kata me rakkha katam me parittam patikkamantu bhitani.

so ham namo bhagavato namo sattannam sammasambuddhanam.

Vin II 110,7%20* (Khuddakavatthukkhandhaka) = AN II 72,30*73,10*
(Catukkanipata ) = Ja II 145,19*—48,7' (203. Khandhavattajataka).

The slokas are followed by four lines of metrical prose in form of vedhas.
Although printed in the Vinaya and in the Anguttaranikaya as verses in
some oriental editions C® (AN 1915) and B® 1956 (Vin, AN), the editors
of the PTS texts, C¢ (Vin 1933) and S¢ (Vin, AN 22523 = 1980) did not
recognize the metrical structure and printed them as prose instead, and
partly as prose, partly as verses in the Jataka, although they are com-
mented upon.? This shows that the Buddhist authors at the time of the
Jataka commentary were still aware of the metrical and canonical
character of these vedhas.

The rather loosely structured vedhas are described in detail by
W.B. Bollée with some additional remarks in H. Bechert’s article.? This

Gilgit”, Proceedings of the Second International Pali Studies Week
(Sorbonne, Paris, 20—23 June 2016) ed. by C. Cicuzza, Materials for the Study
of the Tripitaka, Vol. 14, Lumbini (forthcoming).

1 mettam, which is also found at Ja II 145,20%, is unmetrical and should be
omitted as in AN II 73,31* and in the Sanskrit version: viripaksesu me maitri
krsnagotamakesu ca, Arya-Mahamayiiri Vidya-Rajii ed. by S. Takubo. Tokyo
1972, p. 5,10* (°-gotamaksesii is an obvious misprint).

2 Similarly, the vedhas in the Kunalajataka are provided with a commentary.

3 1t is astonishing that H. Smith mentions the rhythmic prose of the Kunala-
jataka only in passing and very briefly without any reference to vedhas in the
conspectus terminorum (metricorum) §8.9.4 (p. 1172) in the appendix to his
Saddaniti edition.
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rhythmic prose consists in strings of various length with groups of four
morae (gana). The end of a string may be marked by a single, often long
syllable. The sequence begins with an amphibrach, which is normally
allowed only in odd ganas. It occurs here regularly in the first and fifth
ganas, but here perhaps irregularly also in the eighth gana of the second
sequence. However, if the word satapadi is removed, the structure
becomes regular here, too, because the amphibrach moves to the
seventh gana. It is not totally impossible that satapadi is indeed an
intruder from the formula ahi vicchika satapadi, AN V 289,10 etc.
(2+3+4)! and was inserted after the knowledge of the metrical form
was lost to the tradition. For, neither the commentary of the Jataka (Ja II
147,14’ foll.) nor that of the Anguttaranikaya (Mp III 104,3 foll.) com-
ments on vicchika and satapadi, but only on unnpanabhi and sarabii.
Lastly, paritta < pari-tra should be read pari-ta.

Forgotten at an early date, the metrical structure is usually hidden
beneath an inadequate orthography. Here, for example, appamano replaces
the metrically correct apamano, sarimsapani must be changed to sari-
sapani and satapadr to satapadi, if kept in the text. The vowels -e and -o
are sometimes short - and -0 at the end of a word.? All this is very
common in vedhas. Moreover, miisika should be read musika, which is
not necessarily only a metrical variant, because the form misika is
actually recognized as such, if only in recent lexicographic literature in
the Sabdakalpadruma quoting the Sabdartharatnavali (ca. 1650). More-
over, the ending -ika occurs in other names of animals such as sicika
“mosquito” or kaulika “a certain bird.”?

The metrically restored text reads:

apamano buddho apamano dhammo apamano sangho
pamanavantani sarisapani ahi vicchika [satapadi] unnanabhi sarabii misika

e e e s MR R U R R IR R

' A Critical Pali Dictionary s.v. ahi already observed the rhythmical structure of
ahi vicchika satapadri, without further comment, however.

2 The same can be observed in BHS, cf. BHSD §§3.64 and 3.74.

3 Jacob Wackernagel & Albert Debrunner: Altindische Grammatik. Band 11,2,
Die Nominalsuffixe (Gottingen 1954), p. 428 §259aa.
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kata mé rakkha katam mé paritam patikkamantii bhiitani
RE el I It Rl el il It
s0 ham namo bhagavato namo sattannam sammasambuddhanam

2. THE NIGAMANA OF THE SUMANGALAVILASINI

The Nigamana of the Sumangalavilasini, which is omitted in the PTS
edition, has been edited without paying the necessary attention to
metrics.! Therefore, it is necessary to have another look at the text in
order to restore the metre as far as this is possible. Only in verses 1 and
2 do some doubts remain how to read.

The verses are aryas as in the Nigamanas of the commentaries to all
four Nikayas. Moreover, as the Nigamanas to the other three Nikayas
often run parallel to the one to the Sumangalavilasini, they sometimes
offer some help in finding the metrically correct text. The wording
everywhere needs some adjustment, because as usual the arya metre
was not understood by the scribes who consequently often distorted the
text which they transmitted.?

In the following, a comma is used to indicate the casura after the
third, or after the first mora of the fourth, gana; syllables to be left out
are enclosed in braces { }.

In the Siamese edition of BE 2453 = 1910 the verses are printed as
prose (Sv S¢ 111 335,15-36,3).

1'0. v. Hiniiber, “The Nigamanas of the Sumangalavilasini and the Kankha-
vitarani”, JPTS XXI (1995), pp. 129—33 = Kleine Schriften (Wiesbaden 2009),
pp. 62—66, cf. O.v.Hiniiber, “Building the Theravada Commentaries:
Buddhaghosa and Dhammapala as authors, compilers, redactors, editors and
critics”, JIABS 36/37 (2013/2014 [2015]), pp. 35387, particularly pp. 355
foll. with notes 7 and 9. The metrical lengthening suggested in giina, note 7, is
unnecessary once °-nivasind is read instead of °-vasind in verse 1.

LS}

The aryd metre is described by L. Alsdorf, Die Arya-Strophen des Pali-
Kanons metrisch hergestellt und textgeschichtlich untersucht. Akademie der
Wissenschaften und der Literatur, Mainz: Abhandlungen der Geistes- und
Sozialwissenschaftlichen Klasse, Jahrgang 1967, Nr. 4 (Wiesbaden 1968),

p- 251 (9).
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ettavata ca
ayacito Sumangalaparivenanivasind thiragunena

?Dtli!hdnd;asamg;zlztthereli'za <t>‘therav‘amsanvlzyena1' [ 1]
R e e B RS B Al

As printed in the C°¢ (1925) and B¢ (1956) the arya obviously does
not scan. First, the beginning of the second line is disturbed, because the
second gana is too short. Moreover, the position of the amphibrach in
the odd fifth gana is wrong, the seventh instead of the sixth gana is
| - |, and finally, one syllable is missing at the end. This last fault can be
corrected by following the text of S® with °-anvayenaham, which is pre-
served only in this branch of the tradition. However, the line is still too
long.

The first two verses in the Nigamanas to the four Nikayas differ
considerably from each other, because they explain the titles of the indi-
vidual commentaries and give the names of the initiators. Thus they
offer no help in the reconstruction of the metre.

Three different ways to a solution to this problem may be possible.
The first two try to preserve the wording of the first half of the line:

Dathandag<en>a samgha{t}therena theriyavamsena | 1 |
R B T I A e e

The compound at the beginning is split, and the second half is recon-
structed building on a reading preserved in the sub-commentary in all
manuscripts and prints in theriyanvaya ti attho, Sv-pt 111 372.3.! This
may be a very faint echo of a reading theriyavamsena in the verse. The
price, however, is too high, because now an amphibrach is placed in the
odd third and fifth ganas again. In addition reading theriyavamsena
instead of theravamsanvayendaham is a very strong intervention.

In the second attempt, the metre is restored by suppressing the first
gana, splitting the first compound and thus shortening the line:

1 Ee lists a variant therisa in manuscripts A, G™, M, which, however, certainly is
an erroneous reading of theriya in Sinhalese script. — On the school names
Theriya and Theravada, cf. O. v. Hiniiber, “Translating the Theravada
Commentaries: Why, How, For Whom?”, in: A. Collett (ed.): Translating
Buddhism (forthcoming).
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{Dathal!Nagena samghal{t}therena theravamsanvayenaham | 1 |

H

This, however, presupposes that the name of the Thera, who asked
Buddhaghosa to write the commentary, Dathanaga, was abbreviated
here for metrical reasons resulting in Naga.! This is perhaps unlikely,
because both the introduction and the Nigamana to the Visuddhimagga-
mahatika confirm the full form of the name Dathanaga with the same
metrical lengthening in the introductory verses ajjhesito dathanaga-
ttherena ... visuddhimaggo yo vutto, verses 5—7, but as Dathanaga in the
Nigamana ayacito (i.e. Buddhaghoso) siddhagamaparivenanivasina /
therena Dathanagena, Vism-mht B¢ I1 535,9* foll. = N© 1972 III 1691,9*
foll. = S° 2470 [1927] III 658,19* foll. Therefore, the name Dathanaga
should and could be preserved in the third variant. Here samgha is
dropped in accordance with the Visuddhimaggamahatika, which has
only thera:

Dathandagattherena theravamsanvayenaham | 1 |
R At el RS R Bl il
The third restoration is the most likely solution, because the intervention
is minimal and the verse scans perfectly.

Dighagamavarassa dasabalagunaganaparidipanassa atthakatham

The second gana does not scan. Therefore, at the beginning either the
syllables vara should be left out:

Dighagamassa dasabalagunaganaparidipanassa atthakatham

Or, alternatively, and perhaps more likely, is, however, suppressing
digha:

{Digh}Agamavarassa dasabalagunaganaparidipanassa atthakatham

| \ ;| \ | | \

yam arabhim Sumangalavilasinim nama namena | 2 |

| | S R |- \

I Alfons Hilka, Beitrige zur Kenntnis der indischen Namengebung: Die
altindischen Personennamen, Indische Forschungen 3. Heft. (Breslau 1910),
p. 61.
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sa hi maha-atthakathdya saram adaya nitthita esa
SRS B R A E A A
All editions of Sv put es@ erroneously at the beginning of the next line.
The segmentation of the lines is correct in Nigamanas to Ps, Spk and
Mp.

ekasitipamandya paliya bhanavarehi | 3 |

s

ekiunasatthimatto Visuddhimaggo pi bhanavarehi
R e e e A
atthappakdasanatthdaya agamanam kato yasma | 4 |
R A Ed RS Il B R B
tasmd tena saha 'yam atthakatha bhanavaraganandaya
S R LR R LR R
suparimitaparicchinnam cattalisamsatam hoti | 5 |
R R RN R EE IR
All editions have cattalisasatam instead of the metrically correct
cattalisamsatam.

{sabbam} cattalisadhikasataparimanam bhanavarato evam
S Bt A A A R IR It
The line as edited in C¢, B® and S¢ is too long by one gana. The parallel
verses in the Nigamanas to Ps, Spk, and Mp suggest that sabbam at the
beginning should be suppressed.
samayam pakdasayantim Mahavihare nivasinam | 6 |
A IR R e A M e
mitlatthakathdasaram adaya maya imam karontena
R R Rl Bt et E A e
In contrast to S® miulatthakathasaram, both C¢ and B¢, read milaka-°,
which does not scan. The correct reading mitlatthakathasaram is con-
firmed by the parallel verses in the Nigamanas to Ps, Spk, Mp and by
Sv-pt III 372,24.

yam puiifiam upacitam tena hotu sabbo sukhi loko | 7 | ti

s

ADDENDUM TO: 1. VEDHAS IN THE THERAVADA TIPITAKA :

It was only after the article went to the press that the opportunity presented
itself to read the version of the Mahavastu as preserved in the oldest extant
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manuscript (Sa) and to discuss problematic paragraphs with Dr K. Marciniak
at Soka University in Hachioji in October 2017. When doing so, it was pos-
sible to trace a so far overlooked parallel or even the source of an arya-verse
in the Hastinijataka of the Mahavastu in the vedhas of the Kunalajataka.

The ancient palm leaf manuscript Sa was not known at the time of
E. Senart’s edition. It is easily accessible now in facsimile in A. Yuyama, The
Mahavastu-Avadana in Old Palm-Leaf and Paper Manuscripts, 1. Palm-Leaf
Manuscripts (Tokyo: Bibliotheca Codicum Asiaticorum 15, 2001). The rele-
vant verse, Mvu III 133,14* foll., is found in manuscript Sa folio 31122 on
p. 156 in the facsimile edition.

Senart’s text:  kinnara-kunijara-vanara-varaha-sardila-vyaghra-ganacirne
SRR R R R R EEE N b

Text ms. Sa:  kinnara-kufijara-vanara-varaha-sardila-vyaghra-ganacirna
Senart’s text:  ruru-mahisa-sarabha-carite vrsabha-camari-sambarakirne
RS EE R R RN RN R

Text ms. Sa:  ruru-mahisa-sarabha-carita pysata-camari-rurppakakirnne

The reading rurpnaka, which was heavily emended by E. Senart to sambara,
was found in his manuscripts and is confirmed now also by manuscript Sa.
After the reading prsata is recovered from manuscript Sa, it becomes obvious
that this arya is ultimately based on a restructured vedha and similar to the
perhaps original text preserved in the Kunalajataka: ... gaja-gavaja-mahisa-
ruru-camara-pasada-[khagga]-gokanna-siha-vyaggha-dipi ..., Ja V 416,19%*
foll. = Bollée 8,17 foll. (see note 2 on page 115 above). Once this discovery
was made the puzzling reading rurnnaka in all manuscripts can be explained
as hiding the original word gokarnna, which emerges from the comparison of
the two texts. This word does scan in the vedha, but does not in the arya:

... carita prsata-camari-gokarnnakakirnne

B R M I R e
Here, the fifth gana - - - in unmetrical. This could perhaps be mended by
reading *gukarnna and thus changing - - - into the metrical sequence ~ ~-.
Lastly, the necessity to delete -khagga- in the Kunalajataka, as correctly seen
by W. B. Bollée, is brilliantly confirmed by the Mahavastu parallel.



Corrections for the 2016 Edition of Vv-a
Petra Kieffer-Piilz

Words from the verses quoted which are then explained are only put into italics
up to p. 50. All quotations from the verses introduced by ten’ @ha or tena vuttam
should also be put in italics. The quotations from the first verses with which
most vimdnas start, are put into italics only in a few cases (26,5; 31,22).

Page numbers should be moved to the right margin, p. v, line 8; p. vi, line 11;
p. vii, lines 9, 12, 14, 22, 29.

Page vi, lines 1 and 29; p. vii, line 24; omit “Matika Pitthanka”.

Page xiii, line 2, read “Dhammapala’s” for “Dhammapala’s”.

Page xiii, line 3, read “Vimanavatthu” for “Vimanavatthu”.

Page xiii, line 9, read “Oldenberg” for “Oldenherg”.

Page xiii, line 11, read “76” for “70”.

Page xiii, line 15 and 17, read “l. 4” for “I.4”.

Page xiii, line 23, read “frequently” for “frequent”.

Page xiii, line 28, read “S,” for “S,”.

Page xiii, note 1, line 1, read “S,” for “S,”; line 2 (left column), read “5. 6.” for
“5. G.”; line 6 (left column), read, “5. 8.” for “5. 6.”; line 6 (right column),
read “10” for “10 V”.

Page xiii, note 2, read “xivf.” for “xii”.

Page xiv, line 4, read “Dhammapala’s” for “Dhammapala’s”.

Page xiv, line 10, read “loke” for “loko”.

Page xiv, line 12, read “anindita” for “anindita”.

Page xiv, line 14, read “Vimanavatthu-" for “Vimanavatthu-".

Page xiv, line 16, read “S,” for “S,”.

Page xv, line 16, read “of” for “ot”.

Page xvi, line 3, read “Dhammapala’s” for “Dhammapala’s”.

Page xvi, lines 4, 9, read “Vimanavatthu” for “Vimanavatthu”.

Page xvi, line 19, read “be” for “he”.

Page xvi, note 1, line 7, read “S,” for “S,”; line 14, read “S,” for “S, .

Page xvii, line 7, read “pathanti” for “pathanti”

Page xvii, line 9, read “Vimanavatthu” for “Vimanavatthu”

Pages xvii, lines 19, 34; xviii, line 4, read “Dhammapala’s” for “Dhamma-
pala’s”.

Page xviii, line 10, read “be” for “he”

Journal of the Pali Text Society, Vol. XXXIII (2018), pp. 123-29
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Page xviii, note I, line 1, read “Dhammapala” for “Dhammapala”; “book” for
“hook™.

Page xviii, note 2, lines 1, 2, 6, read “Dhammapala” for “Dhammapala”; line 2,
read “ob” for “oh”; line 7, read “Pv-a” for “Pn-a”.

Page xix, line 16, read “Dhp-a” for “Dhp. A”.

Page xix, line 28, read “book” for “hook”.

Page xix, line 37, read “Rajjumala” for “Rajjumala”.

Page xx, line 17, read “no” for “110”.

Page xx, line 20, add the following paragraph: “I owe sincere thanks to the India
Office Library for the loan of a manuscript. I wish to thank Mr. Subhiti and
Professor James Gray, and with gratitude I shall always cherish the memory
of the lamented Dr. Rost, who, with his never-ceasing kindness, was the
mediator between those gentlemen and myself.”

Page 5, last line, read “357” for “356”.

Page 8, line 3, “t’ etadiso” B® reads “te’tadiso”

Page 8, last line, read “357” for “356”.

Page 12, note 19, line 11, delete hyphen in “punctu-ation”.

Page 13, note 18, line 8, delete hyphen in “vari-ant”

Page 17, note 13, line 5, delete hyphen in “aga-in”

Page 17, last line, read “357” for “356”.

Page 26, note 6, line 7, delete hyphen in “especi-ally”

Page 34, last line, read “357” for “356”.

Page 38, note 22, line 7, delete hyphen in “virtu-ally”; line 8, delete hyphen in
“especi-ally”.

Pages 39, 42, last lines, read “357” for “356”.

Page 58, note 29, line 13, delete hyphen in “abbrevi-ation”.

Page 59, note 9, line 4, for “a}” read “a (sic)}”.

Page 66, last line, read “357” for “356”.

Pages 67-69, last lines, read “358” for “357”.

Page 71, line 1, read “(136)” for “(126)”; the Burmese edition numbers this
prose portion (Vv-a E® 71,1-6) of the miila text (Vv 16,23-27) in the same
way it numbers the verses. This portion is commented upon in Vv-a E°
74,23-27, also introduced by “(136)”.

Page 71, last line, read “358” for “357”.

Page 80, note 12, lines 6, 7, delete hyphen in “ag-ainst” (3x).

Page 99, last line, read “358” for “357”.

Page 102, note 8 and note 16—16 delete hyphen in “materi-al”.

Page 103, note 16, line 8, delete hyphen in “materi-al”

Page 104, last line, read “358” for “357”.

Page 105, last line, read “358/. for “357”.

Page 108, line 26, read “19” for “21”.

Page 108, n. 21 should be renumbered “19” and placed after note 18.

Pages 111, 113, 115, last lines, read “359” for “358”.
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EH)

Page 117, line19, read “8—9” for “*~9”.

Page 117 last line, read “359f.” for “358”.

Pages 119-20, 122, 143—44, last lines, read “360” for “359”.

Page 146, last line, read “361” for “360”.

Page 151, line 1, ajjhagd; add a reference to the wrong reading in Jayawickrama
1989, v. 621, ajjhatd (also listed in DOP).

Page 154, line 1, the verse number should be put directly before the verse.

Pages 160-62, 165 last line, read “361” for “360”.

Page 176, last line, read “361f. for “360”.

Page 179, line 14 read “® Devaraja-r-iva > for “8—Devaraja-r-iva .

Page 186, last line, read “362 for “361”.

Page 187, note 3, line 3, delete hyphen in “unexpla-ined”.

Page 221, note 15, line 6, delete hyphen in “squ-are”; note 16, line 7, delete
hyphen in “aga-in”.

Pages 231-33, last lines, read “362 for “361”.

Page 240, note 24, line 10, delete hyphen in “aga-inst”.

Page 242. The following three footnotes were omitted: -gamanassa; note
that E° treats tad as a separate word; the typographical system of B® C* §°
gives no indication either way, but I have treated it as seems more natural
tome PE°C°’dha; E°“ca *E°P asesato; E°“? avasesato

Page 243 last line, read “362 for “361”.

Page 245, line 32 read “(915-16)” for “(915)”.

Page 245, n. 22, read “maha-" for “maha”.

Page 250, note 16, line 6, delete hyphen in “punctu-ates”™.

Page 284, note 38, line 13, delete hyphen in “punctu-ated”

Page 319, line 2, read “1203” for “'203”.

Page 326, note 21, line 11, delete hyphen in “aga-in”.

Page 339 last line, read “362” for “361”.

Page 354, line 27, read “pakasayanti” for “pakasasanti”. Two Burmese editions
that were not used for this edition, one printed and one online, also read
“pakasayanti”.

Page 354, n. 25 (printed on p. 363), E° reads “pakasayanti” not “pakasayanti”.

Page 354 last line, read “362f. for “361”.

Page 359, line 19, read “line” for “lines”.
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Headers from page 5 onwards should be changed
to conform to the headers in Hardy’s 1901 edition:

Pages 5,7,9, 11, 13 15, 17, 19, 21, 23, 25, Pathama-pithavimana, Vv-a 1.1
Pages 6, 8, 10, 12, 14, 16, 18, 20, 22, 24, Pithavagga, Vv-a 1.1
Page 26, Pithavagga, Vv-a 1.2

Page 27, 29, Tatiya-pithavimana, Vv-a 1.3

Page 28, Pithavagga, Vv-a 1.3

Page 30, Pithavagga, Vv-a 1.4

Pages 31, 33, 35, 37, 39, Kuifijjaravimana, Vv-a 1.5
Pages 32, 34, 36, 38, Pithavagga, Vv-a 1.5

Pages 40, 42, Pithavagga, Vv-a 1.6

Page 41, Pathama-nava-vimana, Vv-a 1.6

Page 43, Dutiya-nava-vimana, Vv-a 1.7

Page 44, Pithavagga, Vv-a 1.7

Pages 45, 47, 49, Tatiya-nava-vimana, Vv-a 1.8
Pages 46, 48, Pithavagga, Vv-a 1.8

Pages 50, 52, Pithavagga, Vv-a 1.9

Pages 51, 53, Dipavimana, Vv-a 1.9

Page; 54, Pithavagga, Vv-a 1.10

Page 55, Tiladakkhinavimana, Vv-a 1.10

Pages 56, 58, Pithavagga, Vv-a 1.11

Page 57, Pathama-patibbatavimana, Vv-a 1.11

Page 59, Dutiya-patibbatavimana, Vv-a 1.12

Page 60, Pithavagga, Vv-a 1.13

Page 61, Pathama-sunisavimana, Vv-a 1.13

Page 62, Pithavagga, Vv-a 1.15

Pages 63, 65, 67, 69, 71, 73, Uttaravimana, Vv-a 1.15
Pages 64, 66, 68, 70, 72, Pithavagga, Vv-a 1.15
Pages 75, 77, 79, 81, 83, 85, Sirimavimana, Vv-a 1.16
Pages 74, 76, 78, 80, 82, 84, Pithavagga, Vv-a 1.16
Pages 86, 88, 90, Pithavagga, Vv-a 1.17

Pages 87, 89, Kesakarivimana, Vv-a 1.17

Pages 91, 93, 95, Dasivimana, Vv-a 2.1

Pages 92, 94, 96, Cittalatavagga, Vv-a 2.1

Page 97, Lakhumavimana, Vv-a 2.2

Pages 98, Cittalatavagga, Vv-a 2.2

Pages 99, 101, 103, Acdmadayikavimana, Vv-a 2.3
Pages 100, 102, Cittalatavagga, Vv-a 2.3

Pages 104, 106, Cittalatavagga, Vv-a 2.4

Pages 105, 107, Candalivimana, Vv-a 2.4

Pages 108, 110, 112, Cittalatavagga, Vv-a 2.5

Pages 109, 111, 113, Bhadditthivimana, Vv-a 2.5
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Page 114, Sonadinnavimana, Vv-a 2.6

Page 115, Uposathavimana, Vv-a 2.7

Page 116, Cittalatavagga, Vv-a 2.7

Page 117, Nidda-Suniddavimana Vv-a 2.8—9

Page 118, Cittalatavagga, Vv-a 2.10

Page 119, Dutiya-bhikkhadayikavimana, Vv-a 2.11
Pages 120, 122, Paricchattakavagga, Vv-a 3.1
Pages 121, 123, Ularavimana, Vv-a 3.1

Pages 124, 126, Paricchattakavagga, Vv-a 3.2

Pages 125, 127, Ucchudayikavimana, Vv-a 3.2
Pages 128, 130, Paricchattakavagga, Vv-a 3.3

Page 129, Pallankavimana, Vv-a 3.3

Pages 131, 133, 135, Latavimana, Vv-a 3.4

Pages 132, 134, 136, Paricchattakavagga, Vv-a 3.4
Pages 137, 139, 141, 143, 145, 147, Guttilavimana, Vv-a 3.5
Pages 138, 140, 142, 144, 146, 148, Paricchattakavagga, Vv-a 3.5
Pages 149, 151, 153, 155, Daddallavimana, Vv-a 3.6
Pages 150, 152, 154, Paricchattakavagga, Vv-a 3.6
Pages 156, 158, 160, 162, 164, Paricchattakavagga, Vv-a 3.7
Pages 157, 159, 161, 163, Pesavativimana, Vv-a 3.7
Pages 165, 167, Mallikavimana, Vv-a 3.8

Pages 166, 168, Paricchattakavagga, Vv-a 3.8

Pages 169, 171, Visalakkhivimana, Vv-a 3.9

Page 170, Paricchattakavagga, Vv-a 3.9

Pages 172, 174, Paricchattakavagga, Vv-a 3.10
Pages 173, 175, Paricchattakavimana, Vv-a 3.10
Page 176, Maiijitthakavagga, Vv-a 4.1

Page 177, Maiijjitthakavimana, Vv-a 4.1

Pages 178, 180, Maijjitthakavagga, Vv-a 4.2

Page 179, Pabhassaravimana, Vv-a 4.2

Pages 181, 183, Nagavimana, Vv-a 4.3

Page 182, Maiijitthakavagga, Vv-a 4.3

Page 184, Maifijitthakavagga, Vv-a 4.4

Page 185, Kafijikadayikavimana, Vv-a 4.5

Page 186, Maiijitthakavagga, Vv-a 4.5

Pages 187, 189, 191, 193, Viharavimana, Vv-a 4.6
Pages 188, 190, 192, 194, Mafjjitthakavagga, Vv-a 4.6
Pages 195, 197, Caturitthivimana, Vv-a 4.7

Page 196, Maiijitthakavagga, Vv-a 4.7

Page 198, Maiijitthakavagga, Vv-a 4.8

Page 199, Ambavimana, Vv-a 4.8

Pages 200, 202, Maiyjitthakavagga, Vv-a 4.9

Page 201, Pitavimana, Vv-a 4.9
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Page 203, Ucchuvimana, Vv-a 4.10

Page 204, Maiijitthakavagga, Vv-a 4.10

Page 205, Vandanavimana, Vv-a 4.11

Pages 206, 208, 210, 212, 214, Maiijitthakavagga, Vv-a 4.12
Pages 207, 209, 211, 213, 215, Rajjumalavimana, Vv-a 4.12
Pages 216, 218, Maharathavagga, Vv-a 5.1

Pages 217, 219, Mandiikadevaputtavimana, Vv-a 5.1

Pages 220, 222, 224, 226, 228, Maharathavagga, Vv-a 5.2

Pages 221, 223, 225, 227, Revativimana, Vv-a 5.2

Pages 229, 231, 233, 235, 237, 239, 241, Chattamanavakavimana, Vv-a 5.3
Pages 230, 232, 234, 236, 238, 240, 242, Maharathavagga, Vv-a 5.3
Pages 243, 245, Kakkatakarasadayakavimana, Vv-a 5.4

Page 244, Maharathavagga, Vv-a 5.4

Page 246, Maharathavagga, Vv-a 5.5

Page 247, Dvarapalakavimana, Vv-a 5.5

Page 248, Maharathavagga, Vv-a 5.6

Page 249, Dutiya-karaniyavimana, Vv-a 5.7

Page 250, Maharathavagga, Vv-a 5.8

Page 251, Dutiya-sticivimana, Vv-a 5.9

Page 252, Maharathavagga, Vv-a 5.10

Page 253, Pathama-nagavimana, Vv-a 5.10

Page 254, Maharathavagga, Vv-a 5.11

Pages 255, 257, Tatiya-nagavimana, Vv-a 5.12

Pages 256, 258, Maharathavagga, Vv-a 5.12

Pages 259, 261, 263, 265, 267, 269, Ciilarathavimana, Vv-a 5.13
Pages 260, 262, 264, 266, 268, Maharathavagga, Vv-a 5.13
Pages 270, 272, 274, 276, 278, 280, 282, 284, Maharathavagga, Vv-a 5.14
Pages 271, 273, 275, 277, 279, 281, 283, 285, Maharathavimana, Vv-a 5.14
Page 286, Payasivagga, Vv-a 6.1

Page 287, Dutiya-agariyavimana, Vv-a 6.2

Pages 288, 290, Payasivagga, Vv-a 6.3

Page 289, Phaladayakavimana, Vv-a 6.3

Page 291, Pathama-upassayadayakavimana, Vv-a 6.4

Page 292, Payasivagga, Vv-a 6.6

Page 293, Bhikkhadayakavimana, Vv-a 6.6

Page 294, Payasivagga, Vv-a 6.7

Page 295, Pathama-kundalivimana, Vv-a 6.8

Page 296, Payasivagga, Vv-a 6.9

Page 297, Uttara(payasi)vimana, Vv-a 6.10

Page 298, Payasivagga, Vv-a 6.10

Page 299, Cittalatavimana, Vv-a 7.1

Page 300, Sunikkhittavagga, Vv-a 7.2

Page 301, Manithiinavimana, Vv-a 7.3
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Pages 302, 304, Sunikkhittavagga, Vv-a 7.4

Page 303, Suvannavimana, Vv-a 7.4

Pages 305, 307, Ambavimana, Vv-a 7.5

Page 306, Sunikkhittavagga, Vv-a 7.5

Pages 308, 310, Sunikkhittavagga, Vv-a 7.6

Page 309, Gopalavimana, Vv-a 7.6

Pages 311, 313, 315, 317, Kandakavimana, Vv-a 7.7
Pages 312, 314, 316, Sunikkhittavagga, Vv-a 7.7

Pages 318, 320, Sunikkhittavagga, Vv-a 7.8

Pages 319, 321, Anekavannavimana, Vv-a 7.8

Pages 322, 324, 326, 328, 330, Sunikkhittavagga, Vv-a 7.9
Pages 323, 325, 327, 329, Matthakundalivimana, Vv-a 7.9
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Pages 331, 333, 335, 337, 339, 341, 343, 345, 347, 349, 351, Serisakavimana,

Vv-a7.10

Pages 332, 334, 336, 338, 340, 342, 344, 346, 348, 350, Sunikkhittavagga, Vv-a

7.10

Page 352, Sunikkhittavagga, Vv-a 7.11
Page 353, Sunikkhittavimana, Vv-a 7.11
Pages 354, 355 Nigamana
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Allon, Mark. A Gandhari Version of the Simile XXIX.229-62
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A Syncretistic Form of Theravada
Blackburn, Anne M. Notes on Sri Lankan Temple XXVIIL.1-59
Manuscript Collections
Bodhi, Bhikkhu. The Susima-sutta and the Wisdom- XXIX.51-75
Liberated Arahant
. Susima’s Conversation with the Buddha: XXX.33-80
A Second Study of the Susima-sutta
Braun, Erik, ed. Two Letters from Ledi Sayadaw to XXXI.155-82

Mrs Rhys Davids
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Braun, Heinz. The Colophons of Burmese Manuscripts

Buddhadatta, Aggamahapandita Polvatte, ed.
Paramatthavinicchaya by Anuruddha

Ciurtin, Eugin. A Nobel for the Pali Text Society?
T.W. Rhys Davids Writes to the Nobel Commission
of the Swedish Academy

Clark, Chris. A Note on the Disappearance of the Dhamma

According to the Manorathaptirani
Collins, Steven. Kalyanamitta and Kalyanamittata

. On the Very Idea of the Pali Canon
. The Story of the Elder Maleyyadeva

. Remarks on the Third Precept: Adultery and
Prostitution in Pali Texts

. See also Eugeéne Denis

Cone, Margaret, ed. Patna Dharmapada. Part I: Text

. The 1.B. Horner Lecture 1995 : Lexicography,
Pali, and Pali Lexicography

. caveat lector

Cousins, Lance S. The Patthana and the Development
of the Theravadin Abhidhamma

. Bibliography

Crosby, Kate. Sariputta’s Three Works on the
Samantapasadika

. Sankhepasarasangaha : Abbreviation in Pali

Cutler, Sally Mellick. See under Mellick

Denis, Eugéne, and Steven Collins, ed. Brah
Maleyyadevatthera-vatthu

Dundas, Paul. A Note on the Heterodox Calendar and
a Disputed Reading in the Kalakacaryakatha

Exell, R.H.B., trans. Rupartpavibhaga by Buddhadatta

Falqués, Aleix, see Alastair Gornall

Filliozat, Jacqueline. Documents Useful for the
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Laos and Thailand

. A Survey of Burmese and Siamese Pali

Manuscript Collections in the Wellcome Institute
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XXXII.195—212
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XVIIL.65—96
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XXII.1-34
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XXXI.7-14
XVIIL.49—-59

XXIX.169-74

XVIIL.1-64

XXIX.76—92

XVL1i-12

XVI.13-54

XIX.1—41
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. The Commentaries to the Anagatavamsa in the
Pali Manuscripts of the Paris Collections

. Catalogue of the Pali Manuscript Collections in
Burmese and Siamese Characters Kept in the Library of
Vijayasundararamaya, Asgiriya
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. Nine Pali Manuscripts in the Vatican Library

Gethin, Rupert. Mythology As Meditation: From the
Mahasudassana Sutta to the Sukhavativyiiha Sitra

——— What’s in a Repetition? On Counting
the Suttas of the Samyutta-nikaya

. Lance Selwyn Cousins, 1942—2015

. A Note on the Mahakammavibhanga-sutta
and Its Commentary

Gombrich, Richard F. A New Theravadin Liturgy
. Old Bodies Like Carts

. Three Souls, One or None: The Vagaries of a
Pali Pericope

. Two Notes on Visuddhimagga IX:1. The
Etymology of Puggala; 2. An Imperfect Form in Pali
. A Note on Ambapali’s Wit
——— Making Mountains without Molehills: The
Case of the Missing Stlipa
—— Why Is a Khattiya Called a Khattiya? The
Aggaififia Sutta Revisited

. The Monk in the Pali Vinaya: Priest or
Wedding Guest?

. Report of the Pali Text Society for 1994

Gornall, Alastair, and Amal Gunasena. A History of the Pali
Grammatical Tradition of South and Southeast Asia by
Vaskaduvé Subhiiti (1876), Part I

A New Translation and Revised Edition of the
Telakatahagatha

and Aleix Ruiz-Falqués. Verses of a Dying Arahant:
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XXXII.1-5
XXXII1.233-52
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XV.139—40
XV.141—43

XVIL.213-14
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XXI.215-17
XXXII.1-53

XXXIII.55-100
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Grey, Leslie. Supplement to the Concordance of
Buddhist Birth Sories

Gunasena, Amal, see Alastair Gornall.
Hallisey, Charles. Tundilovada: An Allegedly
Non-canonical Sutta

. A Propos the Pali Vinaya As a Historical
Document: A Reply to Gregory Schopen

. Nibbanasutta: An Allegedly Non-canonical
Sutta on Nibbana As a Great City

Hara, Minoru. A Note on vinaya

Hazlewood, Ann Appleby. A Translation of
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Hiniiber, Oskar von. The Ghost Word Dvihitika and the
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. An Additional Note on the Oldest Dated
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. Khandhakavatta: Loss of Text in the Pali
Vinayapitaka ?

. The Arising of an Offence : Apattisamutthana

. The Nigamanas of the Sumangalavilasini and
the Kankhavitarani

. Chips from Buddhist Workshops: Scribes and
Manuscripts from Northern Thailand

. The Paramatthajotikadipani, a Fragment of the
Sub-commentary to the Paramatthajotika II on
the Suttanipata

. Tuvattati/tuvatteti Again

. Lan? Na as a Centre of Pali Literature during
the Late 15th Century
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XV.155-95

XV.197—208
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—— Preface
———. See also Mettanando Bhikkhu.
——— The Verb *addhabhavati as an Artificial Formation

—— . An Old Colophon Preserved: The Tipitaka of
Nanavamsa and Sobhaggasiri
. Two Notes on Pali Metre

Horner, Isaline Blew. Keci “Some” in the Pali
Commentaries

Hundius, Harald. The Colophons of Thirty Pali
Manuscripts from Northern Thailand

Hiisken, Ute. The Legend of the Establishment of
the Order of Nuns in the Theravada Vinaya-pitaka

Jackson, P. A Note on Dhammapala(s)

. The Canonicity of the Netti and Other Works

Jaini, Padmanabh S. Tirthamkara-prakrti and the
Bodhisattva Path

. A Note on micchaditthi in Mahavamsa

Jong, Jan Willem de. Fa-Hsien and Buddhist Texts
in Ceylon

Jurewicz, Joanna. Playing with Fire: The Pratitya-
samutpada from the Perspective of Vedic Thought

Kahrs, Eivind G. Exploring the Saddaniti

. Commentaries, Translations, and Lexica: Some
Further Reflections on Buddhism and Philology

Kalupahana, D.J. The Philosophy of History in
Early Buddhism

Khantipalo, Bhikkhu. Where’s That sutta? A Guide
to the Discourses in the Numerical Collection
(Anguttara-nikaya)

. See also Laurence C.R. Mills

Kieffer-Piilz, Petra. Stretching the Vinaya Rules and
Getting Away with It

. The Law of Theft: Regulations in the

Theravada Vinaya and the Law Commentaries

——— “And there is this stanza in this connection”:
The Usage of hotilhonti/lbhavanti ¢’ ettha in Pali
Commentarial Literature
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PTS Research Grants

In keeping with the aim of the Pali Text Society to foster and
promote the study of Pali texts, the Council of the PTS invites applica-
tions for PTS Research Grants from suitably qualified persons working
in the field of Pali studies. Applicants’ research will normally be expected
to lead towards material suitable for publication by the PTS, and con-
ditions of any grant awarded will be that the PTS has first option on the
publication rights of the research and holds the copyright of any
material it publishes.

Applications should be submitted by 28 February and 31 August of
each year for consideration by the Council of the PTS in March and
September respectively. Applicants are asked to submit (1) a statement
briefly outlining their research project (two A4 pages with an appendix
if necessary) clearly stating the purpose of their research, indicating a
timetable for its completion, and stating whether they will be working
on the project full-time or part-time, (2) a CV, (3) the names of two
academic referees, (4) a statement of their financial circumstances. Grants
will not normally be awarded to those in full-time academic employment.

Grants may be awarded to cover a period of research (full-time or
part-time) up to a maximum of one year, but with a possibility of renewal.
Applications should be sent either by email (pts@palitext.com) or by
post to the President of the Pali Text Society, c/o CPI Antony Rowe —
Melksham, Unit 4 Pegasus Way, Bowerhill Industrial Estate, Melksham,
Wilts, SN12 6TR, U.K.
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