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The Law of Theft:
Regulations in the Theravada Vinaya
and the Law Commentaries'

All Buddhist canons were transmitted orally for several centuries, and
— as we have them today — consist of older and younger text layers. In
the present contribution the composition of the law of theft (Parajika 2)
of the Theravadins as handed down in their monastic code (vinaya) will
be explored, focusing on the various chronological layers (part 2). Sub-
sequently the classification of the various types of theft presented in the
commentarial literature — Samantapasadika and Kankhavitarani — for
which also information from the old commentaries (sthalatthakatha)
had been taken into account by the authors is investigated (part 3).
Finally, the method for the absorption of offences developed by the
early Atthakathas in line with the law of theft will be looked at (part 4).

I. Introduction

The law of theft is part of the Patimokkha, the list of rules which
regulate the daily life of the fully ordained. It is included among the
gravest rules, namely in the Parajika class, the first of the seven sections
of rules constituting the Patimokkha. Their transgression leads to the
expulsion from the community, although this, contrary to what had been
thought for a long time, may not be irreversible.?

I Andrew Huxley sent me a draft of his article on “Max Weber and the Classical
Pali Law of Theft” (first draft, 7 February 2006, for the Law & Buddhism
conference in Bellagio, March 2006), which — he told me — he is not going
to publish. There he dealt with several of the questions I present here.

My thanks go to Shayne Clarke, who made corrections to a previous version
of this article, to Peter Jackson and William Pruitt for their valuable sugges-
tions and corrections, and to the latter for his unfailing efforts regarding the
editorial work and for polishing the English.

2For other traditions than the Theravadin, see Clarke 2000, 2009; for the
Theravadin, see Kieffer-Piilz 2007, 294.
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2 Petra Kieffer-Piilz

The Patimokkha is handed down as a separate text and as part of the
Buddhist law code, where it is embedded in the Suttavibhanga. Since in
the Vinaya older versions of a rule were not erased, but simply comple-
mented by new ones, the Vinaya contains much more information than
the mere Patimokkha can give.

Two commentaries of about the fifth century A.D. have been trans-
mitted, namely the Kankhavitarani on the Patimokkha, and the Samanta-
pasadika on the Vinayapitaka. Tradition ascribes both texts to the well-
known scholar monk Buddhaghosa. It is, however, certain that the
Kankhavitarani and Samantapasadika were not written by the same
author and that the Kankhavitarani represents a more recent and
developed stage.3 The Kankhavitarani comments on theft in seven and a

seven (Sp 285,1-392,6).

2. Theft in the Suttavibhanga of the Vinayapitaka
2.1. The Law of Theft
The law of theft for monks and nuns? runs as follows :°

Whatever bhikkhu/bhikkhunt should seize from a village or from a
wilderness what is not given in a way which is counted as theft, in such
manner of taking what is not given that kings, having arrested a robber,
would beat or would bind or would expel him/her, [saying], “You are a
robber, you are a fool, you are stupid, you are a thief,” the bhikkhu/
bhikkhuni, seizing anything of such a nature that is not given, also is
expelled [from the community, incurs] the loss of communal life.”

3yon Hiniiber 1996: §224. The translation of this text into Chinese by Sangha-
bhadra (489 A.D.) is a heavily abbreviated version of the Pali Samanta-
pasadika. But in the section on theft it is very close to the Pali text. (See the
English translation, Sanghabhadra 1970, 219-85.)

4An English translation of this part of the Kkh is given in Appendix II.

SCorresponding rules for novices and laymen are handed down in the lists of
five or ten silas.

6pat 8,9-14 = Vin III 46,16—20.

TFor remarks regarding the translation of some terms, see Appendix II.
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As is obvious from this rule the Buddha or the redactors of the Vinaya
based themselves on secular law in defining the amount of stolen goods
in such manner that kings would treat a person stealing it as a thief. An
absolute measure for this amount is given not in the Parajika rule itself,
but in its predecessor, the akaraniya, “[that] which should not be
done”.® According to this the amount is one pada or more.® In the Word
Analysis of the second Parajika, which is more recent than the
Patimokkha rule (see below, §2.2), two different amounts are named,
five mdsaka in the definition of a “robber” (cora), and one pada in the
definition of the stolen goods.!? Finally in the first Introductory Story of
the second Parajika the pada is described as an old currency equal to
five masaka at the time of this Introductory Story.!! This shows that

8For an analysis of akaraniya and pardjika, see von Hiniiber 1999: 41ff.

9Vin 1 96,30-34: upasampannena bhikkhuna adinnam theyyasamkhatam na
adatabbam antamaso tinasalakam upadaya. yo bhikkhu padam va padaraham
va atirekapadam va adinnam theyyasamkhatam dadiyati, assamano hoti
asakyaputtiyo. “When a monk is ordained he should not take by theft what has
not been given, even if it is only a blade of grass. Whatever monk takes by
theft a pada or the worth of a pdda or more than a pada that has not been
given, he becomes not a [true] recluse, not a son of the Sakyans.” (BD IV
124f)).

10vin 111 47,3-5: coro nama yo panicamasakam va atirekaparicamdasakam va
agghanakam adinnam theyyasamkhatam adiyati, eso coro nama. “Thief
means that one is called a thief who takes in a way which is counted as theft
anything not given having the value of five masaka or more than five
masaka.” Vin 1l 47,14-15: tatha@ripam nama padam va padaraham va
atirekapadam va. “Anything of such a nature means a pada or the worth of a
pada or more than a pada.”

Uin 11T 45,51 tena kho pana samayena afiiiataro puranavohariko mahamatto
bhikkhiisu pabbajito bhagavato avidiire nisinno hoti. atha kho bhagava tam
bhikkhum etad avoca: “kittakena kho bhikkhu raja Mdagadho Seniyo
Bimbisaro coram gahetva hanti va bandhati va pabbdjeti va? " ti. “padena va
bhagava padarahena va” ti. tena kho pana samayena Rajagahe paiicamasako
pado hoti. BD 1 71f.: “Now at that time a certain former minister of justice,

who had gone forth among the monks, was sitting near the lord. And the lord
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even before the Vinaya was redactionally closed it became necessary to
replace one amount by another one.!2

2.2. Structure of the Rules in the Suttavibhanga

In the Suttavibhanga section of the Vinaya each Patimokkha rule is
presented in a specific way: It starts with (1) an Introductory Story, fol-
lowed by (2) the prescription itself (pasiatti). Sometimes further Intro-
ductory Stories introduce supplementary prescriptions (anuparnniatti).
Thereafter (3) a Word Analysis (padabhajaniya), (4) a Casuistry, and
finally (5) a section with defences leading to guiltlessness, the anapatti-
formula, follow. In the case of the four pardjika and the first five
sanghadisesa rules (6) a section called vinitavatthu is added after the
anapatti-formulas (anapattivara), that means at the end of the rules.
These are collections of exemplary cases meant to give guidance to later
law specialists.”> In my impression these sections comprise all cases
collected up to the date of the redactional closing of the Vinayapitaka.'4
Regarding the chronological succession the rule itself is supposed to be
the oldest part. The Introductory Stories have been added later and
sometimes do not fit in with the rule.!”> The Word Analysis and the
Casuistry are thought of as originating from around the same time as the
Introductory Stories, whereas the anapatti-formulas are considered the
youngest part.'6

spoke thus to this monk: ‘For what amount [of theft] does King Seniya
Bimbisara of Magadha, having caught a robber, flog or imprison or banish
him?’ ‘For a pada, lord, or for the worth of a pada, or for more than a pada,’
he said. Now at that time in Rajagaha the pada was [worth] five masakas.”

I2For this passages, see also von Hiniiber 1999: 47/,

13See von Hiniiber 1996 § 22.

4The Vinitavatthu of the second Parajika has been dealt with in some detail by
Huxley 1999: 313—30.

13Schlingloff 1964 ; von Hiniiber 1996: §23.

16For the different layers of the Vinaya and their relative chronology, see von
Hiniliber 1996: §§ 22ff.
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The law of theft starts with an Introductory Story followed by a pre-
scription (parninatti, Vin 11l 45,15-19). A second Introductory Story leads
to the supplementary prescription (anupaniiatti, Vin 11 46,16-20) which
further specifies the original rule in prohibiting theft whether from a
village (gama) or from the wilderness (araniiia).

Deviating from the usual structure of the rules in the Suttavibhanga
the law of theft has two supplementary sections, not belonging to any of
the listed categories. They follow after the Word Analysis (Vin III
46,21-47,26) and before the Casuistry (Vin III 54,14-55,20). (See
Table 2.)

2.3 The First Supplementary Section (Vin III 47,27—53,18)

The First Supplementary Section is composed of three parts:!7 (1) a list
of stolen goods defined by their location, (2) a list of stolen goods
specified by nature, and (3) a list of special types of theft. (See Table 3.)
Probably all aspects of theft relevant to the practice at a certain time
were collected here. This at least would explain the heterogenous
structure of that section.

In my opinion this passage is not so much an example of “Virtuoso
Patterns” as Andrew Huxley suggested for this First Supplementary
Section,!® but rather it was important for practical usage. Since the
pardjika offence of theft was accomplished only if the act of taking was
carried out with the intention to steal an object (mens rea) and after the

7This is a simplification since in many of the cases not only items deposited in
some location but also the locations themselves are dealt with.

18Huxley 2006a, 7: “For comparative purposes, I shall borrow Calder’s descrip-
tion as a label for legal reasoning which looks pretty but which is analytically
useless.”
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(1) Introductory Story

(2) Prescription (parifiatti) = Patimokkha rule

Possible
— Further Introductory Stories

— Supplementary prescriptions (anupaniiatti)

(3) Word Analysis (Commentary on each word of the Patimokkha rule;
padabhajaniya)

(4) Casuistry or hypotheticals

(5) Anapatti formula / defences (exceptions to the rule; anapattivara)

(6) Vinitavatthu section (only in pardjika and part of the sanghadisesa rules)

Table 1. General structure of the pardjika rules in the Suttavibhanga

First Introductory Story (Vin III 41,1—45,14)

Patimokkha rule: prescription (pasisiatti; Vin 111 45,15-19)

Second Introductory Story (Vin 111 45,22—46,15)

Patimokkha rule: supplementary prescription (anupariiiatti; Vin 111 46,16—20)

Word Analysis (padabhdjaniya,; Vin 111 46,21—47,26)

First Supplementary Section : list and definition of types of stolen goods

and theft (Vin III 47,27—53.18).

Second Supplementary Section : theft by incitement (Vin III 53,19-54,13)

Casuistry (Vin III 54,14—55,20) containing a probably more recent passage
(Vin IIT 54,31-55.5)

Anapatti-formula (Vin III 55,21-23)

Vinitavatthu section (Vin 111 55,25-67,38)

Table 2. Structure of the second Parajika rule in the Suttavibhanga
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object to be stolen had been moved from its place,!? it was necessary to
know at which point the act of moving (the actus reus) was in fact
accomplished.?’ Thus one had to know with respect to every object
when the movement had been completed. To move, for example, stand-
ing four-footed creatures from their place was completed only when all
four legs were moved. But if the animal was pegged, five points had to
be taken into consideration, i.e. the four legs and the connection to the
peg (Sp 364,18f7). If, however, the animal lay on the ground, then only
one point had to be examined; if it was pegged, two points had to be
considered (Sp 365.,4). This was different with respect to birds and even
more complicated if birds as “objects being in the air” (akasattha)
changed into “objects above ground” (vehdsattha) by sitting down on a
tree or something else.?! Thus the law specialists had to know how to
define the exact status and range of an object depending on its location,
and, in the case of living beings, on its posture.

The second part of the list, dealing with eleven special goods, had
the same purpose; in the case of stealing water, for example, accom-
plishment of shifting the water from its location (case 16; Vin III 51,9-
20) could not be judged as easily as in the case of goods placed on firm
ground. In the case of goods in transit, no fixed location existed from
which to move the goods (case 19; Vin III 51,29-35), etc.

The last group comprises five special types of theft. The first of these
is a type of theft by incitement through a person who spies out goods
and circumstances (case 27; Vin III 52,36-38). It is the only instance
where theft by incitement is mentioned in the second Parajika, if we
ignore the Second Supplementary Section (Vin III §53,19—-54,13). Even

19Exceptions to this are mentioned in the Vinitavatthu section.

201f one of the two, mens rea (intention) or actus reus (actual completion of
theft), is incomplete, a lesser offence is committed. I take over these two terms
from Huxley 2006a.

21Vjb 129,912, see also Kieffer-Piilz (forthcoming), B [Z 42].
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(1) Stolen goods defined by
their location

(2) Stolen goods specified
by their nature

(3) Specific kinds of theft

(a) being in the earth (2)*

(a) water (16)

(a) theft by incitement
through a spy (case 27)

(b) being on firm ground (3)

(b) tooth-cleaners (17)

(b) theft by a keeper of the
entrusted goods (case
28)

(c) being in the air (akasa ;
4)

(c) forest trees (18)

(c) theft arranged by a group
of bhikkhus (case 29)

(d) being above ground
(vehdsa ; 5)

(d) goods in transit (19)

(d) theft for which an
appointment in time was
made (case 30)

(e) being in the water (6)

(e) deposits (20)

(e) theft by giving a sign (31)

(f) a boat, being in a boat (7)

() toll taxes (customs
frontier ; 21)

(g) a vehicle, being in a
vehicle (8)

(g) creatures (pana ; 22)

(h) carried as a burden (9)

(h) apodal creatures (23)

(i) an arama, being in a
garden or monastery
(arama ; 10)

(i) two-footed creatures (24)

(j) being in a monastic
building (vikara ; 11)

(j) four-footed creatures (25)

(k) field, being in a field (12)

(k) many-footed creatures
(26)

(1) property, being on a
property (vatthu ; 13)

(m) being in a village (14)

(n) wilderness, being in the
wilderness (arafiiia ; 15)

*Paragraph numbers

Table 3. Contents of the First Supplementary Section (Vin Il 47,27-53,18)
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the Vinitavatthu with its forty-nine cases does not give one example for
this type of theft. In the second case, theft by a keeper of the entrusted
goods (case 28; Vin IIl 53,1-3), the keeper himself steals goods
entrusted to him. This slighty deviates from case 39 of the Vinitavatthu,
where it is explicitly allowed that keepers give fruits from gardens they
watch over to monks (Vin III 65,12-18). The third type of theft, theft by
arrangement, planned by a group of bhikkhus and executed by at least
one of them (case 29; Vin III 53,4-5) is not mentioned elsewhere in the
Vinaya. This also holds true for theft by appointing a time (case 30;
Vin III 53,6-11), and theft by making a sign (case 31; Vin III 53,12-18)
which form the fourth and fifth types of theft.

2.4 The Second Supplementary Section (Vin III 53,19-54,13)
The Second Supplementary Section is a homogenous text dealing exclu-
sively with theft by incitement. Differentiated are simple incitement of a
monk by a monk; Vin III 53,19-27, and incitement in a chain (German:
Kettenanstiftung), i.e. a monk incites another monk to incite a third
monk to steal; Vin IIl 53,27-32.22 Thus the Second Supplementary
Section seems to supplement the First.

2.5 The Vinitavatthu (Vin III 55,25-67,38)
The Vinitavatthu section is still more heterogenous than the First
Supplementary Section. I do not want to go into detail here, since that
subject has been investigated at some length by Andrew Huxley (1999),
but I want to review some of the facts. Out of the forty-nine cases listed
in the Vinitavatthu, twenty describe situations where no theft takes
place.?> Some of them lead to the establishment of new rules.?* Other

22Fyrther cases are dealt with in which a monk enjoined another monk to steal,
and even when that one returned and said that he was not able to steal, insisted
on the theft (Vin III 53,32-54,5), or the instigator enjoined another monk to
steal, but felt regret thereafter.
For a fuller investigation of the position of this section, the third Parajika
should be compared since it contains an almost identical section.

BCases 6, 8, 10, 11, 12 and 45; 19 and 20; 25, 33, 38, 39, 40, 41b, 43, 44, 46,
47, 48, and 49.
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cases deal with the missing intention to steal.”> Twenty-nine cases of
theft show that the questions of (1) ownership,?6 of (2) who kept the
object at the time of theft,2” of (3) whether the owner, keeper or thieves
lost the object before it was stolen,”® or (4) whether the objects were

241t is forbidden to take clothes from a body not yet decomposed, dukkata (case
8; Vin III 58,11—=21); it is allowed to take something away from animals
(case 11; Vin III 58,31f); it is forbidden to creep into a family’s favour by
referring to a bhikkhu who is respected by this family, dukkata (case 25; Vin
61,231); it is forbidden to eat something destined for another vihara, dukkata
(case 43; Vin III 65,37f1); it is allowed to accept what is given by a watchman
(case 39; Vin III 65,12f); the temporary use of objects belonging to the
sangha is allowed (cases 40, 44; Vin III 65,19f; 66,7f); it is allowed that
agantuka monks distribute fruits belonging to the sangha among themselves
as food (case 38; Vin III 65,1f); it is forbidden to burn grass belonging to the
sangha, dukkata (case 41; Vin Il 65,25/); it is forbidden to eat a pot of ghee
little by little, dukkata (case 33; Vin Il 64,4f).

BTf a monk mistakes something as his own (cases 10, 20; Vin IIT 5825 ;
60,15f); if a monk takes something in trust thinking that he may use it (case
19; Vin III 60,77); see Norman 1989: 222ff. for this case); if a monk takes
something to return it to its owner, but in being accused of having stolen it, he
seems to confirm the accusation that he stole (case 6; Vin III 57,16f); if one
takes some extra portion for a person — whether existing or not — and eats it
himself. In that case, however, we are referred to the pdacittiya rules, since this
is a deliberate lie (cases 12, 45; Vin 11l 59,11 ; 66,11£).

26Theft of objects belonging to the sangha (cases 16, 23, 41a, 42; Vin IIT 59,35
37; 61,12-16; 65,251, 321F), of objects the owner of which is unknown (cases 3,
17; Vin III 56,27-32; 59,38).

2TTheft of an object from one who bleaches robes, etc. (cases 1, 2; Vin III 56,10~
27); theft of an object owned by someone else, which the monk carries at that
moment (case §5; Vin Il 57,6-15).

Z8Theft of an object lost by the owner (case 7; Vin III 58,1-10) or by the one
who bleaches robes (case 32; Vin Il 63,32f%), or objects lost or left by thieves
(21, 22, 36; Vin III 60,28-61,11; 64,25-32) or someone else (30, 31; Vin III
63,16-31).
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stolen from thieves who stole them from the owner before,?® are
irrelevant. Some cases illustrate that special situations, as for instance a
famine, are not counted as alleviating circumstances if a monk steals
something eatable (cases 13, 35; Vin Il 59,11—20; 64,18-24). Three cases
indicate that theft may be accomplished even if one does not move the
object to be stolen from its place,3® but only the object on which the
object to be stolen is located (cases 15, 28; Vin Il 59,31-34; 63,4-7). A
few cases show specific types of theft, as (1) theft by exchanging a lot
marker (case 9; Vin III 58,22-24), (2) arranged theft (case 34; Vin III
64,8-17), and (3) smuggling objects over some boundary (case 26;
Vin III 62,9-29).

The Vinitavatthu section gives the impression of having been com-
piled out of various lists, since the same topic with only slight dif-
ferences is dealt with in various places (i.e. cases 4 and 14; 7 and 32; 13
and 35; 12 and 45; 15 and 28; 16 and 23; and 41a and 42; etc.). This
corresponds to Huxley’s (1999: 315) opinion, that the Vinitavatthus
were compiled from several collections of various monasteries.

2.6 Comparison of the Three Sections
Comparing the three sections we can see that “arranged theft” is
described in the First Supplementary Section (case 29; Vin III 53,4-5) as
well as in the Vinitavatthu (case 34; Vin III 64,8-17). Though the two
cases agree with each other, the version in the Vinitavatthu is more
detailed and contains an additional case, thus giving the impression of
being more recent.

Passing an object over a boundary is described in the First Supple-
mentary Section (case 21; Vin III 52,5-13) and in the Vinitavatthu (case
26; Vin III 62,929). But whereas the First Supplementary Section deals
with a monk who himself intends to pass an object over a boundary, the
Vinitavatthu has only cases where monks smuggle objects for other

Theft of something taken away from the owner by someone else (case 29;
Vin III 63,8-15).

30Thus not accomplishing a pardjika offence according to the general rules.
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people. Thus the Vinitavatthu case complements that in the First
Supplementary Section.

As mentioned before, the Vinitavatthu does not contain any case of
theft by incitement, whereas the two supplementary sections do. In the
light of the facts mentioned before this may be taken as a further
indication that the Vinitavatthu was compiled later than these two
supplementary sections, because there was no necessity to deal with that
settled subject any longer.

Thus we may assume that these three sections were handed down
independently, and that probably the First Supplementary Section is the
oldest of them, being complemented by the Second Supplementary
Section and finally by the Vinitavatthu.

2.7 The Casuistry (Vin I1I 54,14—55,20)

The only systematic list of conditional clauses for theft is the list of the
five constituent factors (ariga)®' of theft which lead to a parajika
offence. Only if all five constituent factors are given and if the actus
reus is accomplished is a parajika offence committed (Table 4).3?

In addition to this list we have a list of six, and a second list of five
(Vin IIT 54,14-55,20). In the second list of five (Vin III 55,6-20) the first
of the five constituent factors (“the object belongs to another”) has been
replaced by “the object does not belong to another.” In that case only
dukkata offences arise, irrespective of the value of the object and
irrespective of the proceeding of the actus reus.

Now, the list of six constituent factors (Vin III 54,31-55,5) has the
same purpose as the first list of five (see Table 5). This is proven by the
identical distribution of offences in all cases, the worst being a parajika.

31This is how the commentaries name these five points.

32The list of five is applied to three items in accordance with the three types of
possible objects: (1) a valuable object worth more than five masaka, (2) a
non-valuable object worth one to five masaka, and (3) a non-valuable object
worth less than one mdasaka; and it gives the three possible offences for each
item depending on how far the actus reus has proceeded: (1) touching, (2)
shaking, and (3) moving from its place.
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(1) The object belongs to another (parapariggahitam)

(2) One thinks that the object belongs to another (parapariggahitasarint)

(3) The object is valuable®? (garuko parikkharo)

(4) The object is worth more than five masaka (paficamasako va atireka-

paiicamdsako)

(5) The intention to steal is present (theyyacittam paccupatthitam).

Table 4. The list of five constituent factors for theft from the Vinaya

Therefore the list of six seems to be a variant on the first list of five. If
we examine the list of six, it becomes obvious that the first two constitu-
ent factors of the first list of five — (1) “the object belongs to another,”
and (2) “one thinks that the object belongs to another” — are missing
here. Though the first constituent factor is not listed, we can safely say
that it must be presupposed in the list of six. This is proven by the fact
that a parajika offence arises when all six factors are given and the
actus reus is accomplished. That, however, presupposes that the object
belongs to another. For, if it did not belong to another, only dukkata
offences would be possible, as is clearly shown by the second list of five
(Vin IIT 55,6-20). Therefore the difference between the list of five and
the list of six from the view of content is reduced to the second
constituent factor of the list of five (“one thinks that an object belongs to
another”). The list of six has three constituent factors instead: (1) “one
does not think that the object is one’s own”; (2) “one does not take the
object on a mutual agreement”; (3) “one does not take the object
temporarily”. The first of these, “one does not think that the object is
one’s own”, clearly says the same as the constituent factor 2 of the list
of five (“one thinks that the object belongs to another”) only formulated
in the negative. Constituent factors 2 to 3 of the list of six clearly
presuppose that a monk knows that the object belongs to someone else.

33The splitting up of (3) and (4) would not be necessary in the case of a valuable
object. In the case of non-valuable objects, however, there are two categories
depending on the value. Thus the division results from those categories.
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All three situations if turned into the positive exempted a monk from the
accusation of theft. This is illustrated by cases 10 and 20 of the Vinita-
vatthu, where a monk mistakes something as his own, by cases 40
(Vin III 65,19-24) and 42 (Vin III 65,32-37) of the Vinitavatthu which
allow the temporary use of material of the community, and by case 19
(Vin III 60,8-14) of the Vinitavatthu, where taking under the wrong
impression of a mutual agreement frees one from theft. Besides, these
exceptions are mentioned in the andpatti-formula (Vin III 55,21). In
giving the negatives of these defences the list of six expresses the same
as the constituent factor 2 of the first list of five, but it specifies this
constituent factor in excluding the possible exceptions.

The list of five constituent factors The list of six constituent factors

(1) The object belongs to another _ 34
(parapariggahitam)

(2) One thinks that the object belongs to (1) One does not think that the object is
another (parapariggahitasanii) one’s own (na sakasaniii)

(2) One does not take the object on a
mutual agreement (na vissasagahi)

(3) One does not take the object
temporarily (na tavakalikam

(3) The object is valuable (garuko (4) The object is valuable (garuko
parikkharo) parikkharo)

(4) The object is worth more than five (5) The object is worth more than five
masaka (paiicamdsako va atireka- masaka (paiicamdsako va atireka-
paiicamasako) paiicamasako)

(5) The intention to steal is present (6) The intention to steal is present
(theyyacittam paccupatthitam) (theyyacittam paccupatthitam)

Table 5. The first list of five and the list of six constituent
factors from the Casuistry of the second Parajika
Thus the list of six seems to be an attempt to specify the second
constituent factor of the first list of five in the light of exceptions, which
probably occurred only after the first list of five had been compiled.
Since the exceptions listed in that part of the Casuistry are mentioned
only in the andpatti-formula and in the Vinitavatthu, it may well be that

34Implicitly presupposed, but not explicitly stated.
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the list of six was inserted into the Casuistry around the time of the
formation of the anapatti-formula and the Vinitavatthu section. Never-
theless such a specification was superfluous since the fifth constituent
factor of the first list of five and the sixth constituent factor of the list of
six require the presence of the intention to steal. Therefore, “taking
erroneously”, “taking temporarily”, and “taking on a supposed mutual
agreement” are already excluded by this constituent factor. Since
furthermore the list of six presupposes the constituent factor 1 of the list
of five without mentioning it, the attempt at a more specified list of six
constituent factors resulted in a rather weak product. The position of the
commentaries regarding this Casuistry will be discussed below (§ 3.3).

3. The Commentaries of the Fifth Century

3.1. The Twenty-five Types of Theft
As the canonical material discussed so far shows, the Vinaya’s state-
ments on theft are not arranged according to some visible system, but
rather consist in various lists, each systematized to a different degree,
put side by side. Obviously the old commentaries lost today — setting
aside the quotations in the commentaries from the fifth century onwards
— also had problems in classifying this material; at least the Samanta-
pasadika says that the statements in the old Atthakathas were confused,
and hard to understand.3 Thus the commentators of the fifth century
and later had little help from the Vinaya and the old commentaries.

Nevertheless they present a system of twenty-five types of theft
classified in five groups with five items in each.

These five groups are:

(1) The group of five concerning various objects (nanabhanda-
paiicaka)
(1.1) Should seize (adiyeyya)
(1.2) Should take (hareyya)
(1.3) Should take away (avahareyya)

33The regulation presented by all old commentaries was confused, disturbed,
and could hardly be understood (Sp 303,18-19).
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(1.4) Should cause [someone] to deviate from the path he is moving
along (iriyapatham vikopeyya)
(1.5) Should move from its place (thana caveyya)

(2) The group of five concerning a single object (ekabhandapaiicaka)
(2.1) Asin (1.1)
(2.2) Asin (1.2)
(2.3) Asin (1.3)
(2.4) Asin (1.4)
(2.5) Asin (1.5)

(3) The group of five [beginning] “with one’s own hand”
(sahatthikaparficaka)
(3.1) “With one’s own hand” (sahatthika)
(3.2) “Done by commanding someone else” (anattika)
(3.3) “Throwing out” (nissaggiya)
(3.4) “Accomplishing a legal case” (atthasadhaka)
(3.5) “Giving up the legal claim” (dhuranikkhepa)

(4) The group of five [beginning with] “acts preparatory to the main
act” (pubbapayogaparicaka)
(4.1) “Act preparative to the main act” (pubbapayoga)
(4.2) “Act simultaneous with the main act” (sahapayoga)
(4.3) “Taking away by an arrangement” (samvidhavahara)
(4.4) “Act of appointing the time” (sanketakamma)
(4.5) “Act consisting in making a sign” (nimittakamma)

(5) The group of five [beginning with] “taking away by theft”
(theyyavaharapaiicaka)
(5.1) “Taking away by [simple] theft” (theyyavahara)
(5.2) “Taking away by force” (pasayhdavahara)
(5.3) “Taking away by determination” (parikappavahara)
(5.4) “Taking away by concealment” (patichannavahara)
(5.5) “Taking away by changing lot markers” (kusavahara)

The names of these five groups and their items reveal that groups 3 to 5
received their names from their respective first item, while in the case of
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the first two groups no connection between the names of the groups and
their items exists. Thus the system is composed of two units: unit one
consisting of the first two groups, and unit two of groups 3 to 5.

As an examination of the definitions of all twenty-five types of theft
indicates, there was no absolute necessity to construct five groups of
five. The first and second groups describe exactly identical types of theft
with the only difference that group one refers to “various [types] of
objects” (nanabhandaka) while group two refers to “one [type of]
object” (ekabhandaka). As Samantapasadika and Kankhavitarani
explain, the group of “various [types] of objects” comprises animate and
inanimate objects, whereas “one [type of] object” refers to animate
beings only. Later, these are defined as slaves and animals which have
an owner. Since the first group also includes animate beings, no neces-
sity can be detected for the formation of the second group, except the
wish to systematically cover nana- and eka-bhandaka. Therefore one
might suppose that these two groups — instead of one — were formed
in order to have a smoothly constructed system of five by five.

Looking at the five items of the first two groups (for the following,
see the table in Appendix I) it becomes obvious that the commentaries
took the first five (out of six) synonyms given in the Word Analysis of
the Vinaya for the word “should seize” (adiyeyya; Vin Il 46,35-36) as
names of these items. For each of them they defined a certain type of
action subsumed under the fact of theft. Thus “should seize” (adiyeyya)
was understood as laying legal claim to someone else’s property;
“should take” (hareyya) as stealing another’s goods which one carried
as a load already; “should take away” (avahareyya) as rejection of
giving back some property deposited before; “should cause someone to
deviate from the path he is moving along” (iriyapatham vikopeyya) as
stealing the goods together with the carrier; and finally, “should move
from its place” (thana caveyya) as stealing property which stands on
firm ground. If we examine which of these types of acts are described in
the Vinaya, we realize that eight cases described in the First Supple-
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mentary Section do agree with those five items of the first group, and six
with those of the second group.

The third group, “the group of five [beginning] with one’s own
hand” (sahatthikaparicaka), comprises five types of means of theft:

(3.1) stealing something with one’s own hand,

(3.2) inciting someone else to steal,

(3.3) throwing something out of a certain location,

(3.4) settling a legal case, i.e. inciting someone else to steal at some
time (variant to 3.2), and

(3.5) the owner’s giving up his legal claim on his property.

Most types of theft are committed by the first two means, i.e. with
one’s own hand (3.1) or by inciting someone (3.2). Giving up the legal
claim (3.5) is an additional original means.’® But the two remaining
groups (3.3 and 3.4) are only special forms of stealing with one’s own
hand (3.1) and incitement (3.2). Thus they may have been listed in order
to attain five items and because appropriate cases were described in the
Vinaya.’

Some of the Vinaya cases are conformable to the items of group
one/two and of three respectively. From them we can deduce from
which viewpoint theft is considered in the respective groups. “Laying
legal claim to someone else’s property” is the first item of group
one/two (1.1). In group three we have as fifth item “giving up the legal
claim” (dhuranikkhepa) (3.5). From the way it is expressed it becomes

36Within this item a development can be observed, when the Samantapasadika
refers this case solely to giving up the legal claim to goods deposited before
(Sp 304,20-21; Kkh 44.,4-5), whereas the Kankhavitarani also refers it to real
estates and to cases where temporary goods were not returned and no com-
pensation was given for them (Kkh 44.4-6). Interestingly the sub-commen-
taries try to explain that discrepancy between Kankhavitarani and Samanta-
pasadika by declaring that the Sp only gave an example, and that the other
things are to be included.

3TThe Samantapasadika relates the third case (3.3) to the sixth synonym for
adiyeyya given in the Vinaya (Vin III 46,36 ; Sp 303,8-10; 304,5-9).
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clear that group one/two describes the execution of theft from the
viewpoint of the culprit (the monk lays claim to someone’s property)
whereas group three describes the means of theft by which theft is
accomplished — the owner gives up his rightful claim to his own
property.

The meaning of the fourth and fifth groups is self-evident. Group
four, “the group of five [beginning with] acts preparative to the main
act” (pubbapayogapaiicaka), comprises types of acts preparative to
theft, which nevertheless constitute the fact of theft. These can precede
the main act, but may also be nearly simultaneous. The five items are:

(4.1) acts preparative to the main act, represented by incitement;

(4.2) acts simultaneous with the main act, represented by moving an
object from its place or by shifting boundary pegs in the case of
fields, etc. ;38

(4.3) taking away by an arrangement;

(4.4) act of appointing the time for theft; and

(4.5) making signs for stealing.

Here again the first two items cover all cases, because each preparative
act will precede the act or will be nearly simultaneous. Items three to
five could have been subsumed also under the first item. But here too
adequate cases were listed in the First Supplementary Section.

The last group (5), “the group of five [beginning with] taking away
by [simple] theft” (theyyavaharaparicaka), lists the methods by which
theft is executed:

(5.1) simple theft,

(5.2) theft by force,

(5.3) theft in determining the objects or the place,
(5.4) in hiding something, or

38This seems a bit strange, because moving something from its place generally
represents the main act, not a preparative act. Perhaps this was listed because
in some cases, preparative acts like shifting pegs resulted in the accomplish-
ment of the main act with the shifting of the last peg.
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(5.5) in changing lot markers to get another share than the one
determined for oneself.

Each type of theft falls under one of these methods of theft. The
Vinaya itself does not contain examples for most of them. In fact, nearly
all the Vinaya cases fall under the first item. Only one case from the
Vinitavatthu conforms to the fifth, i.e. changing the lot marker (Vin III
58,2224 [Par 2.7.9]). The Samantapasadika relates the third item to the
sixth synonym given by the Vinaya for adiyeyya (Vin IIl 46,36; Sp
303.6-8; 304.5-9).

Summarizing, we can say that in the system of twenty-five types of
theft (five by five) theft is looked at from four angles:

1. Types of [main] acts constituting the fact of theft (groups 1 to 2).
These are all possible main acts by which a person might steal
some object.

2. Types of means of theft by which theft is accomplished (group
3).

3. Types of preparative acts constituting the fact of theft (4). These
are all possible preparative acts by which a person might steal
some object.

4. Methods of executing the acts which constitute the fact of theft
(5). This refers to the mode in which theft is executed.

Each type of theft that might occur within the Buddhist community thus
has to be examined from these four viewpoints.

This list of twenty-five types, though ignored by most of the secular
Burmese law books (dhammathats), came up in the Manugye dhamma-
that (eighteenth century) and was later on used to lend some authority to
two non-classical lists. Thus, the twenty-five types of theft of the
commentarial tradition of monastic law crept into Burmese secular
law.

3For their usage there, see Huxley 2006b: § 2b; Okudaira 2006: §1IL1.(2).
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3.2 The Five Points (paiica thanani)
The Samantapasadika gives a further set of five points — handed down
already in the early sources, i.e. some old commentaries — which have
to be taken into consideration in examining theft (see Table 6). These
are:

(1) Object (vatthu): determining the object as such;*0

(2) Time (kala): determining the value of the stolen object at the
time of theft (Sp 306,20-23).

(3) Place (desa): determining the value of the stolen object in the
region where it was stolen (Sp 306,231).

(4) Value (aggha): determining the value of the object as such
(Sp 307,23-27);

(5) Use (paribhoga): determining the value of the stolen object
diminished by usage.

The Kankhavitarani reduces this list to three points, (1) time, (2) place
and (3) increasing as well as decreasing value by use (Kkh 47,26-48,2).

Samantapasadika based on Kankhavitarani
old sources

(1) object (vatthu) —H

(2) time (kala) (1) time

(3) place (desa) (2) place

(4) value (aggha) (3) increasing as well as decreasing
value by use

(5) use (paribhoga)

Table 6. The five points (parica thanani) in
Samantapasadika and Kankhavitarani

401f no charge is brought against the thief, though he declares that he has stolen
it, one has to examine whether the object is owned or not. If it is owned, one
has to examine whether the owner wants to keep it or not. If the owner does
not want to keep it, the thief is not dealt with according to the parajika offence
(Sp 305.6-12).

4Hmplicitly presupposed, but not explicitly stated.
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In the version of the Kkh point one does not appear, but is implicitly
presupposed, whereas points four and five are united. The sub-commen-
taries on the Samantapasadika do not touch on this passage except for
one or other word explanation. This is an indication that the system of
five additional points was outdated, or better, transformed as early as the
Kankhavitarani and that its application did not lead to any problems
which the commentaries thought worth discussing. These five points
reduced to three in the Kankhavitarani appear in Burmese secular law as
the four mahdpadesas, points four and five being united there.*?

3.3 The Five Constituent Parts (aniga)
As mentioned in connection with the Casuistry of the second Parajika,
the Vinaya hands down two lists, one with five, and one with six con-
stituent factors. As a statement of the Samantapasadika shows, this
Casuistry was not very well understood by the early commentaries. The
Samantapasadika, after having explained the difficulties which the early
commentaries had regarding the system of the twenty-five types of theft,
proceeds with respect to the Casuistry (Sp 303,2029) in the following
way:
For likewise the constituent parts (ariga) of theft named [in the Vinaya] —
in the manner “one who takes what is not given in five ways has
[committed] a pardajika[-offence]: (1) [the object] is owned by another”
(Vin III 54,14), etc., — which have been approved [by the early com-
mentaries], are indicated as one group of five in some places [of the early
Atthakathds,*3 and] as two groups of five in some [other] places [of the
early Atthakathas, where the first list of five is considered] together with
the [constituent parts] handed down by “in six ways” (i.e. the list of six;
Vin IIT 54.31).** But these are not groups of five. For that is called a group
of five where a theft is proven by each single word. But here, only one

42See for this Huxley 2006b: § 2c; Okudaira 2006 : § I1.4.(1).

43Explanation of the Tikas.

44 e. some early Atthakathas obviously did only refer to the first list of five,

whereas others took the first list of five and the list of six into account and
regarded each of them as a group of five.
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theft [is indicated] by all the words, and the meaning of all these groups of
five, which are indicated as in fact being received there (i.e. in the
Vinaya), is not explained. Thus, in this point all [early] Atthakathas have
regulations which are confused, disturbed, and could hardly be under-
stood.

The explanation of the Casuistry by the Samantapasadika (Sp 370,24—
371,16) does not add anything regarding the development or the usage of
the two lists in the Casuistry. But a further development of the list of
five can be detected in the Kankhavitarani, where the constituent facts
(anga) for each rule are part of the classification of the rule given at the
end.* The Kankhavitarani lists five arigas for theft:

(1) The object belongs to another human being. This formulation
shows that the rules resulting from some stories in the Vinita-
vatthu, i.e. the allowance to take things from animals (case 11)
and from corpses (case 8), now have been taken into
consideration.

(2) One knows that the object belongs to another [human being],

(3) it is a valuable object,

(4) the intention to steal is present,

(5) it is taken away by theft of one among the [twenty-five types]
described (Kkh 48,6-8).

The Kankhavitarani clearly has developed the list of five constituent
factors given in the Casuistry in the Vinaya by (a) specifying the first
constituent factor, (b) uniting clauses three and four and (c) adding as
the fifth the theft according to the twenty-five types described in Sp (see
Table 7).

4The classification in Sp does not contain the asigas, at least not as systemati-
cally as Kkh.
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List of five from the Casuistry
of the Vinaya

List of five constituent parts (ariga)
from the Kankhavitarani

(1) The object belongs to
another (parapari-
ggahitam)

(1) The object belongs to another
human being (a7ifiassa
manussajatikassa vasena
parapariggahitam)

(2) One thinks that the object
belongs to another (para-
pariggahitasarinii)

(2) One thinks that the object belongs
to another [human being] (para-
pariggahitasaniiitd)

(3) The object is valuable
(garuko parikkharo)

(3) The object is valuable (garu-
parikkharo)

(4) The object is worth more
than five masaka (parica-
masako va atirekaparica-
masako)

(5) The intention to steal is
present (theyyacittam
paccupatthitam)

(4) The intention to steal [is present]
(theyyacittam)

(5) It is taken away by theft of one
among the [twenty-five types]
described (vuttappakaranam
avahdaranam vasena ava-
haranam)

Table 7. List of five from the Vinaya and the list
of five constituent parts from the Kkh

4. Absorption of Offences

As the Vinaya’s statements on theft of an object deposited in the earth

(bhummattha), etc., indicate, there might be a number of activities

preceding the actual theft. A monk who plans to steal some goods

deposited in the earth might, for instance, badly need assistants, and/or

tools to unearth the goods as, for example, some tool to cut the grass,

the creepers, etc., or others to dig the soil. Furthermore he is forced to

first dig the soil, pile it up, or throw it out of the hole in the earth. All

such activities may accompany theft. The Vinaya clearly prescribes

dukkata offences in each and every case (Vin III 48,35-48,3).
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Now the Samantapasadika describes these “preceding” or more
precisely “accompanying actions” and the resulting offences in great
detail, and thus makes plain that in preparing theft one could commit
hundreds of smaller offences, mainly of the dukkata type. 1 will illus-
trate this by the translation of a short excerpt from a passage of the
Samantapasadika which extends over several pages (Sp 310,8):

A monk who, having learned [about some object to be stolen] ...
develops the intention to steal ... gets up during the night [and] walks [to
the place of theft] commits dukkata [offences] with every movement of
body and speech, even if he does not reach [the place of theft].... If he
gets up in order to take away [the goods], he moves limb by limb; in
every single case [this] is in fact a dukkata [offence. If] he puts the
under and upper garments into order, a dukkata [offence arises] with
every movement of the hand. [If he thinks] that the treasure is large, that
one person might not be able to take it away, and wishes to go to a
friend, desiring [to win] him as an assistant, a dukkata [offence arises]
with every gesture of the feet and the hands. ...

What results from this enumeration of examples is that a monk, even if
he gives up theft during the “accompanying actions,” has already com-
mitted many dukkata and pacittiya offences. Now, if he wants to be of
good standing (pakatatta) — which means that he is free from offences,
and thus able to participate in legal proceedings of the community — he
has to confess all offences committed by him. As one can easily imagine
after what has been said before, the number of offences in the case of a
more complex type of theft could amply accumulate. How could a monk
be sure that he did not forget to confess one of his many offences ?

In fact, the early commentaries had already started to develop
methods for solving this problem which are at least partly preserved in
the Samantapasadika.

The Samantapasadika divides accompanying actions into actions
which precede [theft], i.e. “earlier actions” (pubbapayoga), and “simul-
taneous actions”, i.e. actions simultaneous [with theft] (sahapayoga),
see Table 8. Searching for assistants, searching for tools or preparing
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them belong to the “earlier actions”; digging the soil, piling it up, etc.,*¢

3

to the “simultaneous actions”. All offences resulting from “earlier
actions” are valued as dukkata or pacittiya offences depending on the
transgressed Vinaya rule. In the case of “simultaneous actions”, how-
ever, dukkata and pdacittiya offences are valued as dukkata offences
only.*” For example, when a monk who wants to steal an animal kills
that animal before he moves it from its place, then the act of killing —
regularly a transgression of a pacittiya rule — is counted as a dukkata
offence only, because this act of killing is an accompanying action to
theft.*® All offences resulting from “earlier actions” accumulate, i.e.
they are not absorbed. If a bhikkhu stops while still being involved in

these “earlier actions” he therefore has to confess all offences.*® The

4In the case of the object in the earth (bhummattha) there are five “simul-
taneous actions” which lead to dukkata offences: (1) cutting [plants at the
place of theft] (chedana), (2) digging [the soil] (khanana), (3) piling up [the
soil] (vyihana), (4) throwing the soil out [of the hole in the earth]
(uddharana), and (5) touching [the goods to be stolen] (@masana). Moving
(phandana) the object also belongs to the simultaneous actions, but it results
in a thullaccaya offence as stated in the Vinaya.

4TThis results from all explications of the Sp and of the fikds. See Sp 312,17-20:
idam sahapayogadukkatam nama. ettha pana pacittivavatthu ca dukkata-
vatthu ca dukkatatthane yeva titthati. kasma? avaharassa sahapayogatta ti.
“This is called a dukkata offence on account of the simultaneous action. But
here the object of a pacittiya [offence] as well as the object of a dukkata
[offence] remain in the class of a dukkata [offence] only. Why ? Because these
are simultaneous with theft. Cf. Vin-vn-pt 1 62,8-10: idha, adinnadana-
sahitapayogatta pacittiyavatthumhi, itaratra ca dukkatam eva ti ayam ettha
viseso. “Here, in the case of a pacittiya [offence resulting] from an [accom-
panying] act being simultaneous with taking what is not given (theft) and else-
where [i.e. in other similar cases] only a dukkata [offence arises]. This is the
difference here [to the preceding action].”

48Sp 365.5-6 with Vjb 134.5-8, Sp-t IT 155.,3-5.

Sp 314.12-14: sahapayogam pana akatva lajjidhammam okkantena ya pubba-
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Accompanying actions to theft

Actions earlier [than theft] | Actions simultaneous [with theft]
(pubbapayoga) (sahapayoga)
dukkata and pacittiya offences | dukkata and pacittiya offences both are

are counted as such valued as dukkata offences

All offences accumulate, i.e. | All offences of one and the same simulta-
are not absorbed as long as | neous action accumulate.

“earlier actions” are executed.
All offences are absorbed as | All offences of one simultaneous action
soon as one starts with simul- | are absorbed as soon as one starts with

taneous actions another type of simultaneous action

Table 8. The absorption of offences

offences resulting from “earlier actions” are only absorbed as soon as
the monk starts with a “simultaneous action”.3® Within the category of
“simultaneous actions” the offences resulting from one and the same
activity accumulate, and are only absorbed when one changes the type
of “simultaneous action”. That means, when one finishes digging the
soil and starts to pile it up, then all offences resulting from digging are
absorbed,’! if, on the other hand, one digs the soil, and in a next step

mitted a simultaneous action [a monk] filled with shame (and thus stopping
his theft) has to confess all dukkata and pacittiva [offences] which he
committed with respect to earlier actions.”

308p 314,10-12: sahapayogato patthdy’ eva ¢’ ettha purimd purimd dpatti pati-
ppassambhati. “And only from the simultaneous action onward is each earlier
offence absorbed.”

SISy 314.16-19: khanane bahukani pi viyihanam, viyithane bahukani pi
uddharanam, uddharane bahukani pi amasanam, amasane bahukani pi
phandapanam patva patippassambhanti. “Many [offences committed] in
digging [the earth] lapse when one arrives at the amassing [of the earth]; all
[offences committed in] amassing [the earth] lapse when one arrives at the
throwing out [of earth]; all [offences committed in] throwing out [of earth]
lapse when one arrives at touching [the goods to be stolen]; all [the offences
committed in] touching [the goods to be stolen] lapse when one arrives at
moving [the goods to be stolen].”
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piles it up, then the offence arising from digging is immediately
absorbed by the action of piling up.

The system of absorption described here seems to have originated in
one of the early commentaries, i.e. in the Maha-Atthakatha.’> Another
system of absorption is described in the Vinaya within the yavatatiyaka-
rules,33 where the culprit has to be admonished three times before he
becomes guilty with the third ineffective admonition. This type of
absorption is different from the one described in the case of theft insofar
as the offences arising from the first and second ineffective admonitions
are only absorbed when the final offence arises with the last ineffective
admonition. But the regulation in the yavatatiyaka-rules seems to have
served as a model for the absorption invented with respect to theft. At
least it is mentioned as a pattern for the development of this method by
the Tikas.

Petra Kieffer-Piilz

528p-t I 135,8-9; Vin-vn-pt I 65,2-5.

3They are enumerated in the Parivara (Vin V 146,19-21): from the Bhikkhu-
patimokkha it is Suddhapacittiya 68 and Sanghadisesa 10-13, from the
Bhikkhunipatimokkha Suddhapacittiya 36, Sanghadisesa 7—-10 and Parajika 3.
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Appendix I: The explanation of the twenty-five types of theft and

the corresponding cases of the Vinaya

Kankhavitarani, Samantapasadika

Vinaya

(1) The group of five concerning various objects (nanabhandapaiicaka)

(1.1) should seize (adiyeyya) : to lay
legal claim to something belonging
to someone else (Kkh 43,13 = Sp
302,22-25).

Vin III 50,5-7.14.22.30 (Par
2.4.10, 11, 12, 13).

(1.2) should take (hareyya) : stealing
the goods of another which one
carries as a load on the head (Kkh
43,4-6 = Sp 302,25-28)

Vin 111 49,26-35 (Par 2.4.9).

(1.3) should take away (avahareyya)
refers to cases where someone who
deposited his goods and now asks
to get them back is rejected by a
bhikkhu with the words “I do not
fetch them” (Kkh 43,7-10 =
Sp 302,28—303,1).

Vin III 51,36-52,4 (Par 2.4.20).

(1.4) should cause [someone] to deviate
from the path he is moving along
(iriyapatham vikopeyya) refers to
cases where a person who carries
some goods with him is caused to
leave its original path (Kkh 43,11~
13 = Sp 303,1-3).

Vin III 51,3032 (Par 2.4.19).

(1.5) should move from its place (thana
caveyya) refers to stealing property
standing on firm ground
(thalattham bhandam, Kkh 43,14-15
= Sp 303.3-6).

Vin 11 48,2024 (Par 2.4.3).
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(2) The group of five concerning a single object (ekabhandapaiicaka)

(2.1) seizing (adiyana, as in 1.1)

Every theft of creatures may
belong to this section (Vin III
52,1435 [Par 2.4.22-26])).

(2.2) taking (harana, as in 1.2)

(2.3) taking away (avaharana, as in
1.3)

(2.4) should cause someone to deviate
from the path he is moving along
(iriyapathavikopana, as in 1.4)

(2.5) moving from its place (thana-
cavana, as in 1.5)

(3) The group of five [beginning] with one’s
own hand (sahatthikapaiicaka)

(3.1) “with one’s own hand”
(sahatthika) means with one’s own
hand one takes away the goods of
another (Kkh 43,2122 = Sp 304,12)

All cases in the Vinaya — except
incitement — are cases in
which theft is committed
with one’s own hand.

(3.2) “done by commanding someone
else” (anattika, Kkh 43,2223 =
Sp 304,12-13)

Vin III 52,36-38 (Par 2.4.27) ;
53,19—54.13 (Par 2.5.1—4).

(3.3) “throwing out” (nissaggiya)
means throwing outside, while
standing inside of the customs
frontier (Kkh 43,2324 Sp 304,14~
16)

Vin 111 46,36 ; 52,5-13 (Par
2.4.21).

(3.4) “accomplishing a legal case”
(atthasadhaka) means that one
commands another to steal goods
when he is able (the difference to
3.2 is that the command and theft
are not simultaneous ; Kkh 43,24—
44.4 Sp 304,16-20).

Vin III 54,3-5 (Par 2.5.3)
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(3.5) “giving up the legal claim”
(dhuranikkhepa) refers (a) to an
owner who gives up his legal claim
to his deposited goods as a conse-
quence of a bhikkhu’s claim to the
respective object (Sp 304,20-21 ;
Kkh 44,4-5), or to his property
(Kkh 44.4) ; (b) to one who does
not give compensations for tempor-
ary goods (Kkh 44,5-6).

Vin III 50,5-7.14.22.30 ; 52,2 (Par
2.4.10, 11, 12, 13, 20).

(4) “The group of five [beginning with] acts
preparative to the main act” (pubbapayogapaiicaka)

(4.1) “act preparative to the main act”
(pubbapayoga) refers to a com-
mand preceding the theft (Kkh
44,8-9 = Sp 304,24-25).

Vin III 52,36-38 (Par 2.4.27) ;
53.,19-54.13 (Par 2.5.1—4).

(4.2) “act together with the main act”
(sahapayoga) refers to (a) moving
the object from its place (Kkh 44.9
= Sp 304,25), (b) taking fields, etc.,
in shifting the boundary pegs
(Kkh 44.,9-10).

(a) nearly all types of theft ; (b)
no example for this type of
theft is to be found in the
Vinaya.

(4.3) “taking away by an arrangement”
(samvidhavahara) refers to cases,
where several bhikkhus planned
together to take away such-and-
such goods. When these goods are
moved from their place by even
one of them, it is theft for all of
them (Kkh 44,10-13 ; Sp 304,26 only
refers to the Vinaya).

Vin III 53.4-5 (Par 2.4.29).

(4.4) “act of appointing the time”
(sanketakamma) means having
fixed a time for theft (Kkh 44,13~
17 ; Sp 304,26 only refers to the
Vinaya).

Vin III 53,6-11 (Par 2.4.30).
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(4.5) “act consisting in making a sign”
(nimittakamma) refers to making a
sign such as blinking with the eyes,
etc. (Kkh 44,1720 ; Sp 304,26
only refers to the Vinaya).

Vin III 53,1218 (Par 2.4.31).

(5) “The group of five [beginning with] taking
away by [simple] theft” (theyyavaharapaiicaka)

(5.1) “Taking away by [simple] theft”
(theyyavahara) refers to theft (a)
by making a hole in a wall, etc.,
then taking away goods without
being seen, or (2) by deceiving
others by means of false weights
and false coinage, etc. (Kkh 44,22—
25; Sp —).

(a-b) no example in the Vinaya ;

(5.2) “Taking away by force”
(pasayhavahara) refers to (a)
overpowering others by application
of force grasping their property, or
(b) grasping more by application of
force than the tax which is suitable
for one (Kkh 44,25-45.3 ; Sp —).

(a-b) no example in the Vinaya.

(5.3) “Taking away by determination”
(parikappavahara) means : the
throwing outside, while standing
inside the pre-determined place ; or
grasping after the determination of
goods or the place (Kkh 45,325 ;
Sp —).

Vin III 46,36, but no example in
the Vinaya

(5.4) “Taking away by concealment”
(patichannavahara) taking away
something by covering it (Kkh
45,26-46,13 ; Sp —).

No example in the Vinaya.
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(5.5) “Taking away by changing lot Vin III 58,22—24 (Par 2.7.9).
markers” (kusavahara) refers to
theft by moving the lot-marker to
another share (Kkh 46,14—47.3 ; Sp
304,31-32 refers to the commentary
in Sp 375.137).

Appendix II: Translation of the commentary on the second
Parajika from Kankhavitarani 41,1—48,1r°*

(41) [2. The Commentary on the Second Parajika]
[Pargjika Two for monks: Whatever bhikkhu should seize from a
village®> or from a wilderness>® what is not given in a way which is
counted as theft’" in such manner of taking what is not given that kings,

54This is an excerpt of the joint translation of the Kankhavitarani (still in
progress), translated by K.R. Norman, revised by Petra Kieffer-Piilz and
William Pruitt.

Numbers in pointed brackets ( ) refer to page numbers of the new Kkh
edition; numbers in square brackets [ | refer to the page numbers of the old
Kkh edition. The abbreviations follow those used in the CPD, Epilegomena.

S gama represents any type of settlement.

Soqraiiiia represents all areas outside of settlements, rivers, oceans, and natural

lakes. Therefore our translation as “wilderness” does not give the whole sense
of the word. This is also true for BD 1 73 “jungle” or VinTexts 1 4 “wood”.
Where exactly the arafifia begins is different depending on the rule and the
respective definition of gama.

57pat ¢ “in a way which is called theft”; BD I 73 “by means of theft”; VinTexts I
4 “what men call ‘theft’”. Von Hiniiber 1999: 47, translates theyyasankhatam
(Vin I 47,3-5: yo ... adinnam theyyasamkhatam adiyati) as “wer einen nicht
gegebenen, als Diebsgut bezeichneten [Gegenstand] ... an sich nimmt” (“who
pockets a not given [object], called stolen goods™). This would help with the
problematic theyyasankhatam in various parallel references, but theyya is not
known to us as being used in the meaning “Diebsgut” (= “das zu Stehlende”)
anywhere. Cf. the explanation of Kkh 42,0-17 = Sp 11 302,312 # Ps Il 329,30~
30,2.
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having arrested a robber, would beat or would bind or would expel him,
[saying], “You are a robber, you are a fool, you are stupid, you are a
thief,” the bhikkhu, seizing anything of such a nature that is not given,
also is expelled [from the community],’® [incurs] the loss of communal
life® (Pat 8,9-14 = Vin III 46,16-20)].

In the second [rule] (i.e. Par 2 M), herein “from a village or from a
wilderness” (Pat 8,9) means: indeed each [village, one] consisting in a
single hut, etc., whether enclosed (parikkhitta) or not enclosed
(aparikkhitta), whether [inhabited by] human beings (samanussa) or
[uninhabited] by human beings®® or even every caravan which has
settled for more than four months; [each of these] is to be understood as

S8Translated by “entailing defeat” in Pat (9,1.2 etc.); von Hiniiber (1985: 62)
discusses the different derivations of pardjika (para + passive of ji or para +
aj), and shows that pardjika is derived from the latter and thus to be translated
as “was zur Vertreibung (aus dem Orden) gehort”.

Masamvaso; Pat 9 “not in communion”; BD II 42 “he is not in communion”;

VinTexts 1, 4: “he is no longer in communion”; von Hiniiber 1999: 50 “wire
des Zusammenlebens verlustig”.

60The “etc.” refers to the definition of gama in the Word Analysis on Par 2 M,
where “a village of one hut” up to “a village of four huts” are enumerated (Vin
11T 46,23-24).

61 Alternative : “[inhabited by] beings who are not human.” Both possibilities are
considerated in Sp Il 298,27-28: amanusso nama yo sabbaso va manussanam
abhavena yakkhapariggahabhiito yato va manussa kenaci karanena puna pi
agantukama eva apakkanta. “[A village uninhabited] by human beings/
[inhabited by] beings who are not human (Vin III 46,24) means: whichever
[village] has been totally taken possession of by demons by virtue of the total
absence of human beings, or whichever [village] the human beings leave (or:
which the human beings leave for any reason) indeed with the wish to return
again for any reason.” Cf. Kkh-pt 35,26-36,7; Sp-t Il 123,26-24.5, 125,12f/; Vjb
124,20ff, Vmv I 170,2-5, 15-17.
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a “village” (gama).®* Apart from a “village” and the “vicinity of a
village” (gamiipacara),® the rest is called “wilderness” (arafiia).%

There, in order to avoid confusion, this classification should be
known:

(1) a house (ghara),

(2) the vicinity of a house (gharipacara),

(3) a village (gama),

(4) the vicinity of a village (gamiipacara).®

(1) For “house” (ghara) means [the space] inside the place where the
water falls from the eaves of the roof.%

(2) Moreover, whatever water for washing bowls the women throw
when standing at the door, [both] the falling place of that, and the falling
place of a winnowing basket or a sweeping brush thrown outside in the
usual way by women standing inside the house, and the enclosure made
to prevent oxen entering, by joining the two corners in the front of the
house, then fixing in the middle a gate with a wooden bolt, all of this
indeed means “vicinity of a house” (gharipacara).®’

(3) [The space] inside the falling place of a clod thrown in this way
— as young men showing off their strength stretching forth their arm

%2This whole passage repeats the definition of ga@ma as given in Vin III 46,2327,
only the gonisadinivittho pi gamo is missing here.

BBD T 74 “precincts of the village”. The definition of gamiipacara is given
Vin III 46,27-30.

64Quotation from Vin III 46,30-31.

%5The explanations in Sp of what is and what is not a village are much more
detailed. The categorization given in Kkh is traced back to the Maha-
Atthakatha by Sp II 299,25/ and taken as the standard. The relevant passage of
Sp has been dealt with in Kieffer-Piilz 1992 : B 13.3.1, and von Hiniiber 1996:
107f.

%SFor nibbakosa, see Kieffer-Piilz 1992: B 7.2.2.

67Cf. Sp II 299.25-300.4; for the definitions of Kurundi and Mahapaccari, see

Sp Il 299,2123; The third method refers to the vicinity around the whole
house, see Vjb 125,1£; Sp-t Il 124,26-27; Vmv I 170,17-22.
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throw a clod of earth — by a man of medium strength standing in such a
vicinity [as described in (2)] of that house, which, moreover, is the
outermost house [of a village],®® means “village” (gama).

(4) ®[The space] inside the falling place of another clod of earth
[thrown] from there (i.e. from the village)’® means “vicinity of a
village” (gamiipacara).® The place where the clod rolls after it has
fallen is not to be taken into consideration.

(4.1) In the case of an enclosed village, however, only the enclosure
(parikkhepa) constitutes the exact determination (pariccheda) of a
village.”! If [such an enclosed village] has two thresholds,”? [the space]
inside the falling of a clod [thrown by] someone standing by the
innermost threshold means “vicinity of a village” (gamipacara).” (42)
For also in the Word Analysis [of the Vinaya] the meaning is to be
understood only this way.”

(4.2) There, whatever vicinity is shown for a village which is not
enclosed, by virtue of that the offence [against the rule] “entering a
village at the wrong time” (Pac 85 M7), etc.,”® is to be determined.”’

68See n. 60.

69-69= Sp 1T 300,67

70But, see Vism 72,10-11, where the second clod is also thrown from the vicinity
of a house. See Kieffer-Piilz 1992: B 13.3.1, p. 317 and n. 550.

7t Sp 300,20-21.
2indakhila, see DOP s.v.; Kieffer-Piilz 1992 : 312f.
BCE. Sp 299.,6-7.

74Vin TIT 46,26-30: gamiipacdro nama parikkhittassa gamassa indakhile thitassa
majjhimassa purisassa leddupato, aparikkhittassa gamassa gharupacare
thitassa majjhimassa purisassa leddupato. (See BD 174).

T5pat 78,1720 = Vin IV 166,11-12.

76There exist many rules for which the exact definition of a village, etc., plays
an important role; for instance samvidhanasikkhapadam (Pac 27 M/Sgh 3 N),
uyyojanasikkhapadam (Pac 42 M/123 N), theyyasatthasikkhapadam (Pac 66
M), samvidhanasikkhapadam (Pac 67 M), kuladiisakasikkhapadam (Sgh 13
M/17 N), sasankasikkhapadam (Niss 29 M, Pat 4 M), and asankaccikasikkha-
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Thus the remainder, apart from the village and the “vicinity of a
village,” means “wilderness” in this rule (i.e. Par 2 M).”®

The [phrase] “from the village or from the wilderness” (Pat 8.9),
however, is only a mere wider concept.”” But whatever house, vicinity
of a house, village, or vicinity of a village is spoken of in order to show
their (i.e. the village’s and the wilderness’s) exact determination, there
arises indeed an [offence entailing] expulsion for anyone taking away
from there an [object that is] the subject matter of a parajika [rule].80

Not given (adinnam, Pat 8,9) means: the property of another human
being.8!

82-What is counted®® as theft (theyyasankhatam, Pat 8,9-10): herein
[27] thief (thena) means robber (cora); the mental disposition of a thief

padam (Pac 96 N). Kkh-nt (196,12-13: vikale gamappavesandadisii ti ettha adi-
saddena asankaccikagamappavesanam sanganhati) in explaining adi refers to
Pac 96 N.

The reason for this explicit statement in Kkh is that for Sgh 3 N another
definition of gama and gamupacara is valid.

7TThe definition of the gamiipacara of a village that is not enclosed as given in
the Vinaya is also valid for the rule Pac 85 M and others (e.g. Pac 96 N, see
n. 76), mentioned only by adi. See also Sp Il 300,31-301,2: tato gharam
gharipacaro gamo gamupacaro ti esa vibhago sankiyati, asankarato ¢’ ettha
vinicchayo veditabbo, vikale gamappavesandadisu. “On account of that the
classification (1) house, (2) vicinity of a house (3) village [and] (4) vicinity of
a village becomes confused. Here, however, the regulation (vinicchaya) has to
be known without confusion for [the rule] ‘entering a village at the wrong
time’ [Pac 85 M], etc.”

78Cf. Sp 11 301,8-11. For other definitions of arasiiia, see Sp II 301,114

desanamattam; which means that other — not explicitly mentioned —
objects, can also be subsumed under the respective term. In the present case
ghara, ghariapacara, gama, gamipacara, etc., are all subsumed under gama.

80K kh-nt 196,20 explains it by padagghdnakam, “[an object] worth one pdda”.

81Cf. Sp IT 301,24-28.

82-82= Sp 11 302,5-12.

83Translated “called” in Patimokkha.
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is theft (theyya); the [word theft (theyya)] is [another] designation for
“thinking of taking away”. Sankha (“counting”) and sankhata
(“counted”) are one in meaning. The [words sankha and sankhata are
another] designation for “number/group”, as in [the phrase] “for, the
group ‘diversification’ has perception as its origin”.%* That “which is
counted as theft” (theyyasankhata): that part [of the thoughts which] is
“theft”.8> The meaning is: that single group of thoughts counted as
thoughts about theft. And this accusative [is used] in the sense of an
instrumental ; therefore, as to the meaning [theyyasankhatam] is to be
regarded as “by means of what is counted as theft” (theyyasankhatena).
And whoever takes up by means of what is counted as theft, since he
has thoughts of theft, therefore to show only the meaning without taking
the letter into consideration, the Word Analysis on it (= theyya-
sankhatam) is taught thus: “[one who] has thought[s] of theft, [one,
who] has thought[s] of taking away.”8¢ [Thus] it is to be understood. 82

Should seize (adiyeyya, Pat 8,10) means: should take by virtue of one
or other of the twenty-five [types of] taking away. But those [types of]
taking away 3-are to be thoroughly examined putting together five
groups of five. The five groups of five are:

(1) the group of five concerning various objects (nanabhanda-

paricaka),

(2) the group of five concerning a single object (ekabhanda-

paricaka),

(3) the group of five [beginning] with one’s own hand (sahatthika-

paricaka),

(4) the group of five [beginning with] “action preceding [the main

action]” (pubbapayogaparicaka), and

8480 874d.

85j e. it is a kammadharaya compound.
86Vin IIT 46,34 (BD 1 74).

87-87= Sp 11 303,31-304.1.
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(5) the group of five [beginning with] “taking away by [simple]

theft” (theyyavaharapaiicaka). ¥’

There, the first two groups of five (1—2) are to be understood by
virtue of the words uttered in the Word Analysis on this very word (i.e.
on adiyeyya)|, i.e.]

“(@i) should seize (adiyeyya),

(i1) should take (hareyya),

(iii) should take away (avahareyya),

(iv) should cause [someone] to deviate from the path he is moving
along (iriyapatham vikopeyya),

(v) should move from [its] place (thand caveyya).”s?

There, (1) “the group of five concerning various objects” (nana-
bhandakaparicaka) is to be regarded by virtue of animate (savififianaka)
and of inanimate (avififidnaka) [objects],%°

(2) the other [group of five] (i.e. ekabhandapaiicaka)® only by
virtue of animate [objects]. (43)

How [is this]?

(i) %'-“Should seize” (adiyeyya, Kkh 42,23) means: [if a bhikkhu]
lays [legal] claim to a pleasure park, [he commits] an offence of wrong
doing. [If] he creates doubt for the owner, [he commits] a grave offence.
[If] the owner, thinking, “[This] will not be mine,” gives up [his legal]
claim, [the bhikkhu commits] an offence entailing expulsion.

(i1) “Should take” (hareyya, Kkh 42,23) means: [if,] while taking the
goods of another, he touches the load on his head with the thought of
stealing [it, he commits an offence of] wrong doing. [If] he shakes it,

88vin IIT 46,3536 (BD 111 74).
89Cf. Sp IT 302,20-21.

9MGince the first two were mentioned before, itaram must refer to the other of
the two. This tallies with Sp Il 302,20; Vin-vn-pt [ 52,18-21.

91-91= §p 11 302,22-303.6.
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[he commits] a grave offence. [If] he puts it down on his shoulder,?? [he
commits] an [offence entailing] expulsion.

(iii) “Should take away” (avahareyya, Kkh 42,23) means: [if,] being
spoken to with the words, “Goods have been deposited [by me]; give
me [back] the goods,” [a bhikkhu] says “I do not take them,” [he
commits an offence of] wrong doing. [If] he creates doubt for the
owner, [he commits] a grave offence. [If] the owner, thinking, “This
will not be mine” gives up [his legal] claim, [he commits] an [offence
entailing] expulsion.

(iv) “Should cause [someone] to deviate from the path he is moving
along” (iriyapatham vikopeyya, Kkh 42,23) means: [If, thinking] “T will
lead the one taking the goods with him,” he causes [the person with the
goods] to pass [the original path by®] the first step, [he commits] a
grave offence; [if] he causes [the person with the goods] to pass [the
original path by] the second step, [he commits] an [offence entailing]
expulsion.*

(v) “Should move from [its] place” (thana caveyya, Kkh 42,23)
means: [if] with the thought of stealing he touches property standing on
[firm] ground, [he commits an offence of] wrong doing. [If] he shakes it,
[he commits] a grave offence. [If] he moves it from its place, [he
commits] an [offence entailing] expulsion.™"

Thus first of all “the group of five concerning various objects”
(nanabhandaparicaka) is to be understood.

9Since it is a load to be carried on the head, putting it down from the head is
moving the goods from their place (thanda caveti), therewith the actus reus of
a pardjika is accomplished.

PBRegularly in other instances of Par 2 M, the first and second steps refer to the
passing of the boundary of that space within which the respective object can
be touched, carried around, etc., without an offence being committed in this
way (Sp II 303,6-10; 359,6-7). Here, however, the transgressing by one and
two steps refers to the transgression of the original path.

94Cf. Sp 11 303,1-3.
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(2) “The group of five concerning a single object” (ekabhanda-
panicaka) is to be known by virtue of

(i) seizing (adiyana),

(i1) taking (harana),

(iii) taking away (avaharana),

(iv) causing [someone] to deviate from the path he is moving along
(iriyapathavikopana),

(v) moving from [its] place (thanacavana) by the means as described
[above®] beginning with the laying legal claim” to a slave or animal
which has an owner.”’

(3) What about “the group of five ‘[beginning] with one’s own
hand’”? (sahatthikapancaka)

(i) with one’s own hand (sahatthika),

(i1) [done by] commanding [someone else] (anattika),

(iii) throwing out (nissaggiya),

(iv) accomplishing a legal case (atthasadhaka),

(v) giving up the legal claim (dhuranikkhepa).®®

There (i) “with one’s own hand” (sahatthika) means: with his own
hand he takes away the goods of another.

(i1) “[Done by] commanding [someone else]” (anattika) means: he
commands another, “Take away the goods of so-and-so.””?

(iii) “Throwing out” (nissaggiva) means:!% throwing outside while
standing inside the customs frontier or a [pre-]determined place.!?!

9This refers to the definition of the words ddiyeyya, hareyya, etc., with respect
to “the group of five concerning various objects” just given before (Kkh 43,1-
16).

9abhiyoga takes up the verb abhiyuiijati (Kkh 43,1).

9TThis shows that the object of this group of theft is an animate being only, as
declared in the beginning (Kkh 42,25-26). Cf. Sp 1l 303,12-15.

98This fits Par 2 M, but not the word dhuranikkhepa as used elsewhere, where it
also means “burden, responsibility”.

9Ct. Sp 11 368,21-70,23.

100The passage from (3) up to here corresponds to Sp IT 304,10-16.
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(iv) 192“Accomplishing a legal case”' (atthasadhaka)'** means:
he commands another: “When you are able, then take away the goods of
so-and-so.” There, (44) if the other person, without obstacle (= un-
prevented), takes it away, for the one who gives the command it is an
offence entailing expulsion at the very moment the command is
given. 192 Or [28] [if] he places sandals, etc.,!9 inevitably fit to
absorb!% oil worth a pdda into an oil jar belonging to another, [he

101G 11 304,14-16; cf. Sp I 358,24—61 4.

102-102= Sp 11 304,16-19.

183¢cpD s.v. attha-sadhaka, “accomplishing one’s welfare, profitable”, but with-
out references to the Vinaya literature. DOP does not list this compound.
There are many possible meanings of attha; our suggestion is “legal case” on
account of the explanations of the commentaries: Vmv [ 173,17-20: kiriya-
siddhito puretaram eva parajikapattisankhatam attham sadheti ti attha-
sadhako. atha va attano vattamanakkhane avijjamanam pi kiriyasiddhi-
sankhatam attham avassam apattim sadheti ti pi atthasadhako. “Quite before
the completion of the activity one accomplishes a legal case counted as an
offence entailing expulsion, [this is] accomplishing a legal case. Or, though
at the moment, when one speaks, a legal case counted as a completed activity
does not exist, one accomplishes inevitably an offence; [this] also [is]
accomplishing a legal case”. The first explanation is to be found in Kkh-nt
200,20-21 = Sp-t II 128,30—29,1.

104 3 1thasadhaka differs from apattika insofar as the order to commit the theft is

for the time after the command, whereas in the case of anattika, command and
theft are simultaneous (Kkh-nt 200,25-29; Sp-t I 128,16-20; Vmv I 174,1-3).

105K kh-nt 201,17 explains that dukilasataka (“a hempen cloth”), camma-
kkhanda (“animal skins”), etc., are included in adi.

106 pivanaka (lit. fit to drink, can drink); so in most parallels (Sp-t II 129,3-4:
telam avassam pivanakanam upahanadini; Kkh-nt 201,20: telapivanakam
bhandam; Vin-vn-pt 1 53,23: padagghanakatelapivanakam upahanadikivici-
vatthum). Vin-vn-pt has telapivanaraham instead in another instance (I 70,23f.:
telapivanaraham dukilasatakacammakhandadikam bhandam). This clearly
shows that the commentaries understood pivanaka in this way. Compare also
Sp 11 319,21-24.
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commits] an offence entailing expulsion in the mere act of releasing
[them] from his hand.!%7

(v) “Giving up the legal claim” (dhuranikkhepa) should be
understood by virtue of laying legal claim to a pleasure park or of goods
which have been deposited.!® Exactly the same principle also applies to
someone not giving compensations (bhandadeyya) for temporary
[goods].'% This is the group of five [beginning] “with one’s own hand”.

(4) What is “the group of five [beginning with] ‘action preceding

[ER]

[the main action]” (pubbapayogaparicaka)? 1t is

(i) action preceding [the main action] (pubbapayoga),

(i1) action together with [the main action] (sahapayoga),

(iii) taking away by an arrangement!'® (samvidhavahara),

(iv) act of appointing [the time]!'! (sariketakamma),

(v) act [consisting in making] a sign (nimittakamma).

There, (i) “action preceding [the main action]” (pubbapayoga) is to
be known by virtue of [there being] a command.!!?

107Cf. the exact parallel for the first part at Sp IT 304,16-20; parallels for the later
part at Sp Il 319,37 and 319,21-24.

1085y 1T 304.20-21 only mentions upanikkhittabhanda. Sp-t 1 129,23-25, Vmv I
174.4-6, Khuddas-nt 247,5-7 explain that the same principle applies to the case
of laying legal claim on aramas (aramabhiyuiijana), etc., and of not giving
compensation for temporary goods (tavakalikabhandadeyyanam adane).

198y 11 350,17 tavakalikagahane pi tath’ eva (with the preceding lines 14—17)
shows that in this case also compensation has to be paid.

110 According to von Hiniiber (1968 : 117, n. 1), in the passage dealt with by him
(Vin IV 64,11f.), samvidahati is used in the sense of “(einseitig) eine Verabre-
dung festlegen” contrary to samketa- “gegenseitige Verabredung”. As the
present case shows, this is not valid at the time of the commentaries, since
here samvidhakamma describes a theft with a prior mutual arrangement,
whereas samketa refers to an appointment of time.

W gsamketa, CPD s.v. “without appointing (a place)”, see also von Hiniiber

1968: 117, with n. 273. Samketa in the context of theft, however, always
refers to appointing a time, as Sp Il 367,23-368,14 shows.

2= Sp 11 304,24-25.
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(i) And “action together with [the main action]” (sahapayoga) is to
be known by virtue of moving [the object] from [its] place'!® and by
virtue of taking fields, etc., in shifting the [boundary] pegs, etc.!!4

(iii) “Taking away by an arrangement” (samvidhavahara), means:
the taking away after having arranged; after having consented: “We will
take away such-and-such goods”. For, when they have gone [away]
after having arranged [it] in this way, when these goods have been
moved from [their] place by even one of them, it is taking away (i.e.
theft) for all of them.!!3

(iv) “Act of appointing [the time]” (sarnketakamma) means act of
making aware (sadjanana).''® For if, having fixed a time, such as the
time of the morning meal, etc., the one spoken to [with the words:] “At
such-and-such a time take away such-and-such goods”, takes [them]
away neither after nor before (i.e. simultaneously with) the appointed
time, for the one who appoints [the time] this is “taking away” at the
very moment of appointing [the time].!7

(v) “Act [consisting in making] a sign” (nimittakamma) means
making a sign such as blinking with the eyes, etc., in order to produce
awareness. For if the one spoken to [with the words] “Take it away”
takes it away neither after nor before (i.e. simultaneously with) the
making of the sign, for the one who makes the sign this is “taking away”
at the very moment of making the sign.!!8

13This always is the main action in the case of theft.
U4This second possibility is not mentioned in the parallel in Sp II 304.25.

158 1T 304,26, refers to the Vinaya for this and the following two types of
avahara. However, a detailed discussion is to be found in Sp II 366,8—67,22.

6t Sp 11 3672324, where additionally kdlaparicchedavasena safifiana-
karanan ti attho (“the meaning is: making being aware by virtue of the exact
determination of time”) is stated.

U7For a detailed discussion, see Sp II 367,23-68,14.

118For a detailed discussion, see Sp II 368,15-20.
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This is “the group of five [beginning with] ‘action preceding [the

EEL)

main action]’” (pubbapayogaparicaka).

(5) "'-What is the “group of five [beginning with] ‘taking away by
theft’” (theyyavaharaparicaka)? They are

(i) taking away by [simple] theft (theyyavahara),

(i1) taking away by force (pasayhavahara),

(iii) taking away by [pre]determination (parikappavahara),

(iv) taking away by concealment (patichannavahara),

(v) taking away by [moving] a lot marker (kusavahdara).”'1°

There, (i) whoever, having made a hole in a wall, etc., takes away
[goods] without being seen, or, having deceived [others] by means of
false weights and false coinage, etc., grasps [goods], for him, grasping
[the goods] in this way, the “taking away” is to be known as “taking
away by [simple] theft” (theyyavahara).'?°

(ii) But anyone who overpowers [others!?!] then by applying force
grasps the property of others, (45) like a village robber, etc., or who
grasps more than the tax [which is] suitable for him, — exactly in the
manner described'?> — as king’s servants, etc., do, for him, grasping in
this way, the “taking away” is to be known as “taking away by force”
(pasayhdvahara).\??

(iii) Grasping after [pre]determining, however, is called “taking
away by [pre]determination” (parikappavahara). That is two-fold by
virtue of goods and place.

There, this is “[pre]determination of goods” (bhandaparikappa):
Someone who needs a piece of cloth, enters an inner room thinking, “If
there is a piece of cloth I will grasp it. If [there is] thread I will not grasp
[it].” In the darkness he grasps a sack. If there is a piece of cloth in it,

119 —115= Sp 11 304,27-29.

120Cf. Sp 11 375,19-22.

1218p 11 375,22 adds pare

122 ¢. by force; see Sp 11 375,26 balakkdrena.
123Cf. Sp 11 375,22-28.
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there is an offence entailing expulsion in the very act of picking it up
(i.e. the sack with the cloth in it). If there is thread, [this] preserves [him
from an offence]. If he takes it outside, opens it, knows, “It is thread,”
carries it back again, [and] puts it [back, this] indeed preserves [him
from an offence]. If he knows, “It is thread,” but thinks, “Whatever is
received is to be grasped,” [and] goes away, he is to be treated
according to the number of steps [he takes].'?* If having put it on the
ground he grasps it [again], there is an offence entailing expulsion in
picking it up. If [he is] followed [by people] crying, “Robber, robber,”
[and] having thrown it down he runs away, [that] preserves [him from
an offence]. If the owners see it and grasp it, [that] indeed preserves
[him from an offence]. If someone else grasps it, compensation [has to
be paid]. If the owners turn back [i.e. stop following him], then he, who
after having seen [the object] himself, grasps [it thinking,] “How much
more is the object grasped by me with the perception!?’ [that it is a rag
robe from a] dust heap'?® my property now;”'?7 even he [has to pay]

24padavarena is used in Sp in instances where bhikkhus with the intention of
stealing deliberately leave the space protected by a respective command. For
instance, if a bhikkhu deviates from the allowed route and goes into the
wilderness, which is not allowed (e.g Sp 323,22-23; 351,5, 28; 352.4, 13-14, etC.).
From the point of content, the expression paduddhara (“taking the feet off the
ground”; Kkh 157,21; Sp 334,22, 28; 376,19-20; 774.,34-35; 775,2) seems to refer
to the same matter. Possibly the two divergent expressions result from
different texts, since padavarena is used in the Kurundi, one of the early
commentaries belonging to the so-called Sihalatthakatha (Sp 351,5), and
paduddhara is used in the Mahapaccari, also one of the old commentaries (Sp
376,1920). Cf. the discussion of this expression of the Mahapaccari in Vjb
141,21/

1255aiifia in such constructions mostly implies that the impression is wrong.

126 s amsukiila is allowed for bhikkhus, Vin I 280,35-37; 282.3-5.

127What is meant is that the owners gave up the search, i.e. the object therefore
does not have an owner. The bhikkhu now finds the object on the street, i.e. it
is a rag robe, which is allowed for him, so he thinks that taking this object
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compensation indeed. There, whatever [pre]determination occurs such
as “If there is a piece of cloth, I shall grasp it”, this is called “[pre]deter-
mination of property” (bhandaparikappa).

“[Pre]determination of place” (okasaparikappa), however, is to be
understood thus: Someone [29] has entered someone else’s residence,
etc. Seeing some desirable goods after making an assessment along the
door of the inner room, the veranda, the entrance door of the lower
[floor of the] palace, the gateway, the foot of a tree, etc., he determines,
“If they see me here inside, I shall give it back as though having grasped
it from a desire to see it while [I was] wandering around; if they do not
see me, | shall take it.” For him, taking it there is “taking away” in the
mere act of transgressing the [pre]determined assessment.'?® Thus what-
ever [pre]determination occurred in just the manner spoken of, that is
“[pre]determination of place” (okasaparikappa).

Thus the taking away of one who grasps, having [pre]determined by
virtue of both these [pre]determinations is to be known as “taking away
by [pre]determination” (parikappavahara).'?

(iv) Taking [something] away in covering it, however, is called
“taking away by concealment” (patichannavahara). It is to be under-
stood thus: Whatever bhikkhu in gardens, etc., seeing a signet ring, etc.,
belonging to others who have taken it off and put it down, (46) [think-
ing], “I will grasp it later,” covers it with dust or leaves, as long as he
does not pick it up, for so long there is no “taking away” (avahara). But
if the owners, searching for it and not having seen it, go off with the
mere intention, “Tomorrow we shall find out,” then for him, [when]
picking it up, there is “taking away” in the act of picking it up
(uddhare). One, however, grasping [it] at the very time of concealing

now, when it is a rag robe, makes it even more his property than before (i.e.
when the owners had not given up their claim).

128{ e. the range within which the bhikkhu will return the object he has taken is

defined by him mentally depending on where he is, terrace, lower floor of a
palace, etc.

129The whole section (iii) corresponds to Sp II 375,20—77.20.
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[it], with the perception that it is his own, [thinking], “This is my
property,” or with the perception that it is [a rag robe from] a dust heap,
[thinking], “Now they have gone, these are goods thrown away,” [has to
pay] compensation. Even if they, having come back on the second or
third day, having searched and not having seen [it], go away having
given up [their] legal claim, [and] it is grasped [by him, he has to pay]
compensation indeed. For him being reprimanded afterwards [by some-
one] knowing [about it, but] not giving it back, there is “taking away” in
the giving up of the legal claim by the owners. Why ? Because it was not
seen by them because of his action. But whoever with the thought of
stealing, not covering property of such a kind lying in such a place, [but]
treading on it with his foot, pushing it into the mud or the sand, for him
there is “taking away” in the mere act of pushing it in.!30

(v) Now taking away by having moved the lot marker, however, is
called “taking away by [moving the] lot marker” (kusavahara). This too
is to be understood thus: If any bhikkhu has dropped [on his share] a lot
marker, made of bamboo or made of palm leaf, with [his] sign on it;
when robe material is being shared out, he, being desirous of taking the
share of another, [which is] lying in the vicinity of his own share,
[which is] less valuable, or more valuable [than his own], or of equal
value, picks up the lot marker which had fallen on his own share
because of his desire to drop it on the share of another, this preserves
[him from an offence].'3! First of all, when it has fallen'3% on the share
of another, he is preserved indeed [from an offence]. But if, when it has
fallen there, he picks up the lot marker of the other one from that other
one’s share, there is “taking away” in the mere act of picking it up.!3

130Gection (iv) corresponds to Sp IT 377,21—78 8.

13IThat means that up to this point of his preparations for theft, he is still
without guilt.

132K kh reads pdtike; w.r. for patite?

133The arrangement of actions is as follows: (1) the thief picks up his own lot
marker from his own share; (2) he drops it on the share of the other; (3) he
picks up the lot marker of the other from the other one’s share, and becomes
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If at the very first he picks up the lot marker of another from that
other one’s share, in picking [it] up because of his desire to drop it on
his own share [this] preserves [him from an offence]; also in dropping
it, [this] preserves [him from an offence]. (47) [If] he picks up'3* his
own lot marker from his own share, however, [this] preserves [him from
an offence] only in the act of picking it up. For one who, having picked
it up, drops it on another’s share, there is “taking away” in the mere
release from his hand.!3 This is “taking away by [moving the] lot
marker” (kusavahara).!3

Thus, the meaning has been made clear of what was said [above, i.e.
(Kkh 42,18-19)] ““should seize’ (adiyeyya) means: should take away by
virtue of one or other of the twenty-five [types of] taking away*.

In such manner (yatharipe, Pat 8,10) means: of such a kind.

Of taking what is not given (adinndadane, Pat 8,10) means: of taking
the property belonging to another which is not given.

Kings (rdjano, Pat 8,10): this is said with reference only to
Bimbisara. [30] Other [kings] whether they might or might not act like
that are not authoritative.

Or would beat (haneyyum va Pat 8,11) means: they would strike with
hands, etc., or they would cut with a weapon.

guilty in that very moment. Thus the fourth action, dropping the other one’s
share on his own share, is not described any more.

134y ddharati. Kkh reads uddharato, Sp in the parallel passage reads uddharati.

In the preceding sentences that have the same structure uddharati is used
throughout (Kkh 46,19, 21, 22).

135This is an example for the same type of theft, but the actions are arranged the
other way round: (1) the thief takes the lot marker of the other person from the
other one’s share; (2) he drops it on his own share; (3) he lifts his own lot
marker from his share (up to this point no offence arises); (4) he drops his
own lot marker on the other’s share. With the release of his own lot marker
from his hand the monk becomes guilty.

1365ection (v) corresponds to Sp I 378,9-79.,6.
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Or would bind (bandheyyum va, Pat 8,11) means: or they would bind
with ropes and bonds, etc.

Or would expel (pabbajeyyum va, Pat 8,11) means: or they would
drive [him] off.

You are a robber, you are a fool, you are stupid, you are a thief
(coro ’si, balo ’si, milho ’si, theno ’si, Pat 8,11-12): With such words
they abuse [the guilty person]. In respect of the taking of what sort of
things that are not given do kings act thus? In respect of [the taking of]
a pdda or something worth a pada.'3’

The bhikkhu taking anything that is not given of such a nature
(tatharapam bhikkhu adinnam ddiyamano, Pat 8,12-13) means: a
bhikkhu taking away, by one “taking away” (avahara) or another of the
[twenty-five “types of] taking away” described [above],!3® such goods,
which are not given, as a pdda of an ancient kahapana'®® or worth a
pada, whether they are endowed with life or are lifeless, wherever they
are placed, in the earth, etc.,'4? he is expelled [from the community].
What need to talk about anything [worth] more than that?

141 This rule] was prescribed at Rajagaha (= 1. provenance) con-
cerning Thera Dhaniya (= 2. individual) with respect to the subject

137This value is given in the akaraniya (Vin 1 96,32-33) preceding the formu-
lation of Par 2 M; the Word Analysis of Par 2 M, however, has masaka
(Vin 1T 47,3-5) as well as pada (Vin 11l 47,14-15), and the introductory story
to Par 2 M explains that at that time in R3jagaha one pada equalled five
masaka (Vin 111 45,10-11). For a discussion of all this, see above §2.1.

138K kh 42,18-47.3.

139According to Sp II 3082829 the pada is a quarter of a kahdpana (one
kahapana = four pada), which following Kkh-nt 206,9-10, is the old kaha-
pana. According to the Vinaya definition one pada = five masaka (Vin 111
45,10-11), see n. 137.

140This refers to the various places listed and described in the Vinaya, where the
goods may be placed.

141 Here starts the classification of Par 2 M. The number and the name of the
respective classification category are given in round brackets.
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matter (= 3. subject matter) of taking [goods] which had not been given,
[i.e.] the king’s [pieces of] wood. This][, i.e.] “from a village or from a
wilderness” (Pat 8,9; Kkh 41,7), is the supplementary prescription
(anuparniniatti) herein (i.e. in Par 2 M). [The rule] is a prescription in
common [for both bhikkhus and bhikkhunis] (sadharanapaniatti) (=
4. prescription). It is connected with commanding [someone else] (=
5. command).'*? An offence of wrong doing [arises] in respect of an
action preceding [the main action] (pubbapayoga) beginning with
going!®3 in order to take'* [goods]. In the case of touching, an offence
of wrong doing [arises]. In shaking [something which is] the subject
matter of an offence entailing expulsion, a grave offence [arises]. For
[someone] taking [something not given], an offence of wrong doing
[arises] for [something worth] a mdsaka but less than a mdasaka. In the
case of [something worth] more than a masaka or less than five
masakas, a grave offence [arises]. In the case of five masakas or more
than five mdsakas, an offence entailing expulsion [arises].!* Through-
out, (48) the regulation is to be understood by the time of taking it, and
by the region of taking it, and by the increase or decrease [in value] by

142{ ¢ an offence against this rule can be committed by commanding someone

else to steal.

1438p 11 310,3-314.25 describes in detail the various pubbapayoga and saha-
payoga in connection with theft. The activities mentioned are taken from the
casuistry given in the Vinaya (Vin III 47,27f). Offences resulting from pubba-
payoga are dukkata or pacittiya offences depending on the rule which is
violated by the respective pubbapayoga. “Going” with the intention to commit
the theft belongs to the pubbapayoga, and is qualified as a dukkata offence in
the Vinaya (Vin Il 47,37; 48,22.29.36; etc.). Sp II 310,8-11 explains that a
bhikkhu going to steal goods, commits a dukkata offence with each change of
body and speech, even if he does not reach the place where the goods are
placed. Cf. Sp I 311,27f.

144K kh 47,22 reads karanatthaya (also the reading of E€) without any vv.1l. Kkh
B¢, however, reads haranatthaya, which makes much more sense here.

1458ee Vin 111 52,15-20 with reference to water.
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reason of use, of exchanging [the content] of a vessel, etc.!%¢ (= 6. [sort
of ] offence). There is no offence for one who thinks it is his own, in the
case of taking on trust, in the case of a temporary thing, in the posses-
sion of a ghost (peta), in the possession of an animal, for one who
thinks it is a [rag robe from a] dust heap, and for one who is insane, etc.
(= 7. non-offence). [The offence against this rule] is a failure of virtuous
conduct (silavipatti) (= 8. failure). These are the five constituent parts
(anga) herein: (i) it belongs to others referring to another human being,
(ii)) the awareness that it belongs to others, (iii) it is a valuable
requisite,'#” (iv) there is the intention of stealing, and (v) there is a

1465 11 305,1-308,23 discusses the five conditions (pasica thanani), i.e. vatthu,
kala, desa, aggha, paribhoga, which are to be considered in estimating the
value of a stolen object (see above, 3.2), the fifth being the “use” (paribhoga)
diminishing the value of the goods which are stolen. Kkh lists only the terms
kala, desa, and parihina/aparihina, the last being specified by paribhoga-
bhajanaparivattanadi; paribhoga is clear, but the exact meaning of bhajana
and parivattana is not. Perhaps they form a compound, and pick up bhajan -
antaraparivattanenapi (“also by exchanging the content of a vessel (?)”, Sp 11
308,14), which is listed as one of the means by which the value of an object
decreases. Kkh-nt 206,23, explains that Kkh here gives the short version, and
quotes the whole passage from Sp (II 305,1—308,23).

147Vin T 305,10-13 differentiates between lahubhanda lahuparikkhdra and garu-
bhanda garuparikkhara. Lahubhanda lahuparikkhara are goods to be divided
among the sangha present. Garubhanda garuparikkhara, however, must not
be given away or transferred and are indivisible (avissajjika, avebhangika).
They belong to the Sangha of the four directions of the past and future. Five
garubhanda not to be transferred (avissajjiyani) are listed in the Cullavagga
(Vin I 170,23-35): (1) arama, aramavatthu, (2) vihara, viharavatthu,
(3) marica, pitha, bhisi, bimbohana, (4) lohakumbhi, lohabhanaka, loha-
varaka, lohakataha, vasi, pharasu, kuthari, kuddala, nikhdadana, (5) valli,
velu, munijababbaja, tina, mattika, darubhanda, mattikabhanda. The same five
categories are also defined as avebhangiya (Vin Il 171,32-38). To transfer one
of these goods is to commit a grave offence (Vin Il 170,25-26).
Sp explains that garubhanda in connection with Par 2 M describes goods
worth five masaka (Sp 11 484,12-14). In the context of Par 4 M, however, Sp
refers to the Cullavagga passage cited above (Sp II 484,15-25). Here in the
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“taking away” by virtue of the [twenty-five “types of] taking away”
described [above]'*® (= 9. constituent factor). The [offence against this
rule has the] origin (= 10. sort of origin) of taking what is not given
(adinnadanasamutthanam); [it originates in] activity (= 11. activity'®?),
has acquittal because of [lacking] awareness (= 12. awareness), is
[dependent on] intention (= 13. intention), [is] a fault according to
common opinion (= 14. faults), [is a] bodily deed (= 15. deed), a verbal
deed (= 15. deed), [is done with an] unwholesome thinking (=
16. thinking), [and involves] three feelings (= 17. feelings).

The commentary on the second [rule] entailing expulsion is finished.

classification of Par 2 M garubhanda must have the meaning “goods worth
five masaka”, since only if this condition is fulfilled, do we have the third
anga necessary for an offence against Par 2 M.

148506 Kkh 42,18-47.3.

O kiriyam; Kkh 48,9 kiriya with v.1. kiriyam. The latter is the better reading,
since the classification categories refer to the word sikkhapada.



Pali Grammar and Grammarians
from Buddhaghosa to Vajirabuddhi:
A Survey

I. Introduction
§ 1. Since the publication of R.O. Franke’s study Geschichte und Kritik
der einheimischen Pali-Grammatik und -Lexicographie (PGL) in 1902
which constitutes the first and so far only attempt at writing an outline
of the history and development of indigenous Pali grammars, little
research has been carried out in this vast and largely unexplored field.!
When Franke wrote his monograph he did not consider historically
important grammars like Vajirabuddhi’s Mukhamattadipant (Mmd)
mainly basing his study on Kaccayana (Kacc) and Kaccayanavutti
(Kacc-v), Ripasiddhi (Riip), Moggallana (Mogg), Moggallanavutti
(Mogg-v), and fragments of Saddaniti (Sadd), nor did he attempt a more
thorough study of the literature he chose to focus upon. Thus the limited
textual basis of Franke’s study sometimes made him draw conclusions
which are no longer valid. Now that all important surviving grammars
have been published, there is reason to make another attempt at writing
a survey of the indigenous Pali grammars in a historical perspective :
first of all, Helmer Smith has published his monumental edition of
Aggavamsa’s Saddaniti which in many ways constitutes the culmination
of centuries of indigenous Pali philology. Other historically important
works like Kaccayanasuttaniddesa (Kacc-nidd) and Moggallanapaficika
(Mogg-p) have also been published as well as a substantial number of
minor grammatical works together with their commentaries.?

For studies in various aspects of the Pali grammatical tradition, see von
Hintiber, 1987 ; Kahrs, 1992 ; Pind, 1989 ;“Studies in the Pali Grammarians 1,
JPTS XIII: 33-81; Pind, 1990; Pind, 1992; Pind, 1995; Renou, 1957. This
article is a revised version of one first published under the same title in Bukkyo
Kenkyii (Buddhist Studies), 26 (1997), pp. 23-88.

ZFor details, see CPD Epilegomena, 5. Philology (incomplete).

The Journal of the Pali Text Society, Vol. XXXI (2012), pp. 57-124
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Consequently, the basis for evaluating the extant Pali grammars has
been widened considerably: it is now possible to study the statements of
the Pali grammarians in a more comprehensive historical context. This
is especially important for a correct evaluation of their descriptive
method: as a rule they would either formulate new rules or re-formulate
the rules embodied in Kacc and Kacc-v so as to improve upon their
grammatical description of the many phonological, morphological, and
syntactical features of the Pali. This was done on the basis of a com-
prehensive collection of examples from canonical and post-canonical
literature.> Thus the study of the Pali grammars from a historical
perspective is likely to shed light upon the transmission of the canonical
and post-canonical literature.

§2. A substantial part of post-Kaccayana grammatical literature is no
longer extant. Thus we are only informed about important works
through grammars like Mmd (see I1V.3.1), Riip, Riip-t, Mogg, Mogg-p,
and Sadd which occasionally quote or discuss statements found in
Mabhanirutti (Maha-nir) (see IV.2.2), Niruttipitaka (Nir-pit) (see [V.2.4),
Cilanirutti (Cal-nir) (see 1V.2.5), Mafijusa (Maifij) (see IV.2.6), Sangaha
(Sgh) (see 1V.2.7), Mahasandhippakarana (Maha-s) (see IV.2.8), Cula-
sandhi (Cil-s) (see IV.6.9), etc. Without these references it would have
been impossible to form an idea of the history and development of Pali
grammar. Direct as well as indirect evidence indicates that these works
have exerted a great influence on subsequent Pali grammarians. Thus,
for instance, Maiij affected the description of the karaka system in Riip,
which in turn was used by Aggavamsa who copied verbatim several of
the relevant paragraphs from Riip.* In those circumstances — there are
many other examples — it is clear that the Pali grammars have to be
studied from a historical perspective, otherwise the context of certain of
their statements or discussions remains incomprehensible.

3See Pind 1995.

4See, e.g. Sadd 714,10 (with insignificant variations in formulation) = Rap
92,19ff.
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§ 3. In addition to main works like Kacc, Kacc-v, Mmd, Rip, Mogg, and
Sadd, Pali grammarians mention or quote many other treatises. Thus, for
instance, Kaccayanasuttaniddesa (Kacc-nidd) — no doubt the most im-
portant source of information on grammatical literature in the fifteenth
century A.D. — quotes as many as twenty-five grammatical treatises in
addition to well-known works like Nyasa (= Mmd), Rip, Sadd, and
Mogg: 1. Akkharapadamafjisa,® 2. Akkharasamiha,® 3. Atthakatha-
atthadipani,” 4. Atthajotaka,® 5. Atthavinicchayavannana,” 6. Attha-
vyakhyana,'® 7. Atthavannana,!! 8. Kaccayananissayappakarana,'?
9. Karika,!® r1o. Tikavyakhya,'* 11. Therapotthaka,'> 12. (Maha)-

5See Kacc-nidd 202,14-17: Akkharapadamaiijisayaii ca
ekdkhyato padacayo siya vakyam sakarako
amenditan ti vififieyyam dvattikkhattum udiritam
bhaye kodhe pasamsdyam turite kotithalacchare
hase soke pasade ca kare amenditam budho
ti vuttam; the second verse is quoted by Buddhaghosa from an unknown
source in his cts.; see Pind 1989: 74—75; if the verse is part of the original
work and not just quoted from the Atthakathas, the Akkharapadamafijiisa must
antedate Buddhaghosa; perhaps it is an old Pali kosa.
6See Kacc-nidd 155,17.
7See Kacc-nidd 126,17; the subject matter of this work appears to be the case
system of Pali; it is related to the Sangaha (see 1V.2.7); Kaccayanasaratika
mentions it together with Mmd (paramatthavinicchayo pana Atthakathadi-
panito Nyasato ca gahetabbo, 48,9-10) immediately after having quoted the
relevant verses from Mafij (for which, see § 93) as a work dealing with the
question of paramatthavinicchaya, presumably in the light of Maiij and the
Pali Atthakathas which occasionally quote verses defining the nature of the
Two Truths, on which, see O.H. Pind, “The Pali Verses on the Two Truths”
(forthcoming).
8See Kacc-nidd 210,20-21.
9See Kacc-nidd 188,34.
10See Kacc-nidd 25,11 and passin.
11See Kacc-nidd 225,17—20.
12See Kacc-nidd 187,15-20.
13See Kacc-nidd 223,7.
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Nirutti,'® 13. Niruttijotaka,'” 14. Niruttijotakavannnana,'® 15. Nirutti-
bijakhyana (= Bijakhyana ?),!° 16. Nyasatika,?? 17. Nyasapadipatika,?!
18. Nyasappadipappakarana,?? 19. Baldvatara,” 20. Bijakhya,?*
21. Bijakhyana,® 22. Bhassakari,?® 23. Mafijisatika?’ 24. Mukha-
mattasara,?® and 25. Sangahakara.?’

§4. Among these grammatical treatises, Gandhavamsa only mentions
Atthavyakhyana by Ciilavajira and Mukhamattasara by Gunasagara.3?
However, the Pagan Inscription from 14423! A.D. mentions not only
Atthavyakhyana,3? Kaccayananissaya,’® Baldvatara,>* Bijakhya,3 and

14See Kacc-nidd 222,26

13See Kacc-nidd 169,31-32.
168ee Kacc-nidd 223,17.

17See Kace-nidd 173,12.

18See Kace-nidd 177..

19Gee Kacc-nidd 268,23.

203ee Kacc-nidd 103,27.

21gee Kacc-nidd 40,22.

228ee Kacc-nidd 29,30.

23See Kacc-nidd 135.9.

24See Kace-nidd 177,27-28.
25See Kacc-nidd 245,15.

268ee Kacc-nidd 222,23.

27See Kacc-nidd 138, 20.

28gee Kacc-nidd 85.,28-30.
29Gee Kacc-nidd 126,4-6.

30See Gandhavamsa: 60, 70 and 63, 73.
31List of works reproduced in M. Bode, Pali Literature of Burma: 102—107.
328ee list no. 225.

33See list no. 183.

348ee list no. 143.

35See list no. 178 Bijakkhyam.
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Mukhamattasara,>® but also other important Pali and Sanskrit gram-
mars.’” Especially Atthavyakhyana must have been an important work,
because Chapata either quotes from, or refers to it twenty-eight times in
Kacc-nidd. Particular interest is also attached to Bijakhya, from which
Kacc-nidd cites a verse, which has been interpolated in Kacc-v (see § 64).

§5. Faced with this overwhelming number of works and the regrettable
fact that virtually no research has been carried out in this vast field, it is
obvious that a selection has to be made in the context of a brief survey.
Since there is no hope of understanding the history and development of
Pali grammar without knowledge of the works that in one way or
another shaped the tradition, it seems justified in the present case to
focus primarily, although briefly, on those works that belong to the
formative period of Pali grammar, that is to say, the period that stretches
from the time of composition of Buddhaghosa’s Atthakathas through the
complicated history of Kacc and Kacc-v to the completion of
Vajirabuddhi’s Mmd, presumably in the tenth century A.D. The treat-
ment is not intended to be exhaustive.3® The main purpose has been to
shed light upon important aspects of the early history and development
of indigenous Pali grammars.

II. Grammar in the Pali Atthakathas

IL.1. Grammatical Terminology of the Atthakathas
§ 6. Buddhaghosa (fifth century A.D.) occasionally focuses on points of
grammar in Visuddhimagga and the Atthakathas in order to explain a
syntactical problem, a particular construction, or the derivation of a
particular word or the like. The interesting thing about these gram-
matical analyses is that certain of the technical terms Buddhaghosa uses
are without parallel in Sanskrit grammar. It is possible to show, how-

36See list no. 151.

37See list nos. 138, 141-80, 210, 220, 226-27, 245, 273. 290.

38The author is preparing a comprehensive history of Pali grammar to which
interested readers are kindly referred when it is published.
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ever, that in substance the analyses found in Visuddhimagga and the
Atthakathas presuppose Paninian grammar. Consequently there is no
reason to assume with R.O. Franke® that these terms constitute the
vocabulary of an old Pali grammatical system used by the compiler(s) of
the Atthakathds.*0 In fact, the rudimentary character of the vocabulary
would seem to indicate that it was established for exegetical purposes,
its nature being dictated by its relevance for the canonical exegesis and
the wish to use a distinct Pali terminology for this purpose, rather than
with the intention of establishing a comprehensive Pali grammatical
system.

§7. The grammatical vocabulary that is specific to the Atthakathas is
limited to (a) a peculiar phonological terminology, (b) a remarkable case
terminology, (c) a term denoting the syntactical category of adverb, (d)
terms denoting the four parts of speech, (e.a, e.b) two sets of terms
defining four types of nominals, and (f) terms denoting words,
sentences, and syllables.

(a) Certain of the phonological terms differ from Sanskrit termin-
ology. They occur in a verse which is quoted and commented on at Sp
1399,19/4! where the question of correct articulation of the Pali is dis-
cussed in the context of the kammavaca. Among the individual technical
terms sithila “unaspirated”, dhanita “aspirated”, niggahita “nasalized”,
and vimutta “oral”, are without parallel in Sanskrit terminology ;
dirgharassa “long and short”, garuka “heavy” and lahuka “short”, how-
ever, are common to Pali and Sanskrit grammar, whereas sambaddha
“bound together” and vavatthitam “separated” merely relate to the con-
nected or disjoint articulation of the words in a sentence. The term

398ee PGL: 2; 20.
40See Pind 1989 33/,

Hsithilam dhanitam ca digharassam | garukam lahukaii ca niggahitam |
ambaddham vavatthitam vimuttam | dasadhd vyafjanabuddhiya pabhedo ti (=
Sv 177,1-4 = Mp 11 289,17-20). For a study of this interesting passage, see von
Hiniiber, 1987.
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niggahita, which denotes a nasalized vowel articulated by checking the
organs of articulation (karanani) and without opening the mouth
(avivatena mukhena), has been adopted by Kacc and post-Kaccayana
grammarians as a technical term equivalent to Sanskrit anusvara. The
grammarians, however, differ in their interpretation of niggahita.
Vajirabuddhi, the author of Mmd, interprets the term as (saram) nissaya
gayhati, i.e., grasped by means of a vowel.*?> Buddhappiya propounds
the same view, but in addition he reproduces the definition of the
Atthakatha, quoting a verse at Riip 10* which defines niggahita in such
a way as to suggest that it is a versification of the definition at Sp. In
contrast to Vajirabuddhi he also refers to sithila, dhvanita and the other
terms at Riip 1 (= Kacc 1),*4 thus evidently interpreting the remarks at
Kacc-v 1 about akkharavipatti, i.e., failure to articulate the letters
correctly, in terms of the kammavacda, which in the final analysis may
have been the raison d’étre of Kacc 1 ;* moreover, he uses sithila and
dhanita at Rip 11.%6 Aggavamsa appears to be the first Pali grammarian
who has integrated all the terms into his grammar.’

42See Mmd 17.3.
3Gee Rip 4,26-27:
karanam niggahetvana mukhendvivatena yam. |
vuccate niggahitan ti vuttam bindu sardnugam ||
Quoted Mogg-p 9,2223; cf. Sp 1399,30-32: niggahitan ti yam karanani
niggahetva avissjjetva avivatena mukhena anunasikam katva vattabbam.
#See Rip 1,12: sithiladhanitddiakkharavipattivam hi atthassa dunnayata hoti.
#Kacc-nidd 8,s# quotes three verses that connect the articulation of niggahita
with kammavdca and fiatti:

padamajjhe padante va patitthitam anussaram
Aattiyam kammavdacayam bhane niggahitantam va
dutiyado makarantam upajjhaggahanddisu
vaggantam niggahitan ti yatharaham udiraye
saranagamanadane niggahitam makarantam
avaggesu nakarassa nddayo n’ atthi sasane.

4OR1p 5,5 ettha ca vagganam dutiyacatutthda dhanita ti pi vuccanti, itare sithild ti.

47See Sadd §§ 14—21.
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(b) The Pali Atthakathas use the following set of terms to denote the
individual case forms:*® nom. paccatta, acc. upayoga, instr. karana, dat.
sampadana, abl. nissakka, gen. sami, loc. bhumma, voc. alapana. The
term alapana is the only one that has canonical status: it is used in the
Vinaya* to denote the voc., and as such it has been adopted by the
grammarians since Kacc, although they also use the term amantana (see
§70) in the same sense. As for the remaining terms they consist mainly
of terms that are either innovations based upon canonical Pali or terms
derived from Sanskrit grammatical terminology. Thus the use of
paccatta to denote the nom. is no doubt motivated by the semantics of
Pali paccattam (Skt pratyatmam), evoking the idea of the nom. as
denoting any given thing individually, i.e., its character as such, and
thus roughly corresponding to the concept of /iriga. The term for the
abl., nissakka, is a verbal noun derived from nis + \/sak, “to move
away” — evidently coined as a counterpart to Skt apadana — and is
only recorded in Pali as a grammatical term. However, the term
expressing the loc., bhumma (n.) < Skt bhaumya or bhiimya, the case
that relates to place, is recorded both as an adjective and a noun in the
Pali canon.’® The remaining terms are related to Sanskrit terminology:
karana (ts.) (cf. Pan 1 4:42), sampadana < Skt sampradana (cf. Pan 1
4:32); the use of sami < Skt svamin to denote the gen. has a counterpart
in the discussion in Maha-bh on Pan II 3:50, where the expression
svamitva is used of the gen. relation rajiah purusah. 1t is difficult to
determine what motivated the use of the term for the acc., namely,
upayoga, which means “use, utility” and hence “thing used” denoting
what is useful from the perspective of the agent. There is no clear
parallel in contemporary Sanskrit grammar.’! According to Aggavamsa
(Sadd §632) the term ubbahana is used in the sa@sana to designate the

48For references, see the indexes in Sp VII, Spk IIT, and Mp V s.vv.
See Vin 111 73.33.
30See PED s.v.

SIFor the use of upayoga in the sense of “use, utility”, see Pan I 4:29 and Maha-
bh ad loc.; for the use of upayoga in late sources, see Kasika on Pan 14 5:1.
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partitive gen. or loc. (Skt nirdharana), but it has not been possible to
trace it to any known Atthakatha or fika.

(c) The origin and exact meaning of the term bhavanapumsaka,
which denotes the adverb, is obscure; the most likely suggestion is that
it denotes a term in the neuter (qualifying) an action (bhava), alterna-
tively it might denote an action noun (bhdava) in the neuter. In the
discussion at Sadd §590, Aggavamsa observes that it is used in the
sasana, i.e., the Atthakathas, etc., as the equivalent of kiriyavisesana <
Skt kriyavisesana denoting the adverb in Skt grammar.

(d) The Atthakathas divide the parts of speech (padavibhaga) into
four categories, namely, namapada, akhyatapada, upasaggapada and
nipatapada. Most of them reproduce this division with minor variations
in connection with the exegesis of the well-known canonical stereotype
evam me sutam, etc. Thus Sv 26,9f% (on D I 1,4) identifies evam as a
nipatapada; me, etc., as namapada; pati (of the pp. patipanno) as
upasaggapada; and hoti as dkhyatapada.®* There is reason to believe
that this vocabulary belongs historically with the other terms. They
occur in a similar classification of the parts of speech in Maha-bh,>? and
may thus have been inspired by the Sanskrit grammatical tradition.

(e.a) This fourfold division of nominals is only found in Vism 209,29
from which it was copied verbatim at Sp 122,19 The four types of
nominals are 1. avatthika, referring to a specific state (in the existence
of an entity) (< Skt avasthika; cf. Buddhist Skt avastha), e.g. vaccho,
dammo, balivaddo; 2. lingika, referring to, based upon a characteristic
mark (< Skt laingika), e.g. dandi, chatti, sikhi; 3. nemittika, referring to,
based upon an attribute (of a person) (< *naimittika, cf. Pali nimitta),
e.g. tevijjo, chalabhiiiio; 4. adhiccasamuppanna, spontaneous (= yad-
icchika, cf. Skt yadrcchika) like proper nouns, e.g. Sirivaddhaka. The
origin of this terminology is not known. It only occurs in a discussion of
the word Bhagavat and therefore probably originated in an exegetical

52For similar analyses, see Ps I 3,14 ; Spk I 4,5/ ; Mp I 4,47

33See Maha-bh ad Pan I 1:1 (Paspasahnika): 1 3,17; Renou, Terminologie: 383
s.v. akhyata.
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context with the intention to establish a distinct Pali vocabulary for this
particular purpose. It would seem to combine features from Sanskrit
sources and canonical Pali.

(e.b) The same tendency comes through in the analogous division of
names at As 390,29 quoted in Patis-a 306,23 # Moh 110,36. The terms are
1. samannanama, a name given by general assent, e.g. Mahasammato
(cf. D IIT 93,11); 2. gunanama, a name expressing an attribute, e.g.
Bhagavat; 3. kittinama, a name expressing honour, i.e., a proper noun
given at the birth ceremony; 4. opapatikanama, original name, i.e., a
name that is unalterably the same in time and space: purimakappe pi
cando etarahi pi cando yeva, As 391,13. The term gunanama is analo-
gous to na-imittikanama of the above list. However, except for the term
opapatikanama, which presumably imitates Skt autpattika, “original”
— used, e.g. in Mimamsa of the original relation (sambandha) between
a word and its denotation®* — the remaining terms cannot be assigned
to any known context. Although this peculiar terminology is hardly ever
used, it seems to belong in the Atthakatha tradition because it is also
found at Spk I 95,7-8.

(f) Sp 223,22-24 quotes a passage presumably from the Maha-
atthakatha,®> which defines a rule of conduct (sikkhapada) in terms of
the collection of words (namakaya), sentences ( padakdya) and syllables
(vyarijanakaya) constituting it: vuttam pi ¢’ etam: “sikkhapadan (Vin
Il 21,16) ti yo tattha namakayo, padakayo, niruttikayo, vyanijanakayo
ti”. The true meaning of this terminology was clearly not understood by
Sariputta who interprets them at Sp-t Il 33,2325 as synonyms of nama
with reference to Dhs § 1306.5° The terminology stems from Buddhist
Skt literature and can be traced to Vaibhasika theories of language

54See Oberhammer, Terminologie 2 s.v. autpattikasambandha.
5See Sp-t 11 33.22-23: yo tattha namakayo padakayo ti idam Maha-attha-
kathayam vuttan ti vadanti.

SOpadaniruttibyaiijanani namavevacanan’ eva “namam namakammam nama-
nirutti” ti adisu viya.
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which Vasubandhu criticizes in Abhidharmakos$abhasya.’ It is not clear
why the term niruttikaya (= namakaya) has been inserted in the list.5

II.2. Grammatical Analysis in the Atthakathas

§8. The most interesting grammatical analyses found in the Visuddhi-
magga and the Atthakathas are based upon Paninian grammar. Their
main interest is that they identify syntactical or other features of Pali
with similar features of the Sanskrit bhasa described by Panini in the
Astadhyayl. In spite of the importance of these grammatical observa-
tions, the Pali grammarians were slow at absorbing them. Only some of
the exegetical remarks about certain uses of the cases were incorporated
into the literature (see IV.2.7). However, as the grammatical tradition
developed, some of the analyses were adopted by the tradition. Thus, for
instance, Buddhaghosa’s analysis of the syntactical constraints on the
tense of the verb when constructed with the sentence complements atthi
nama, katham hi nama, and yatra hi nama are only treated by
Moggallana and Aggavamsa (see §13), and in both cases in a polemical
context with special reference to its treatment in Buddhaghosa’s
Atthakathas.

§9. Other interesting discussions were not noticed by the grammarians.
Thus, for instance, the analysis at Sp 211,3-5°° of pitamaha as an adj.
with elided taddhita suffix (= petamaha < Skt paitamaha) presupposing
Pan IV 3 74 + 77: vidyayonisambandhebhyo vuii,®® was never adopted
by the grammarians. Nor did the analysis of the commonly used particle

57See the debate with the Vaibhasikas recorded by Vasubhandhu at Abhid-k-bh
11 47ff-; see the translation by La Vallée Poussin, 192331, Vol. I: 238ff.

S81f in fact, we are dealing with a quotation from the Maha-atthakatha, it sheds
an interesting light on this allegedly Sinhalese Atthakatha of the Mahavihara.
Spitamahan ti taddhitalopam katva veditabbam, petamahan ti va patho = Ps 11

299,25-26.
60See Sp-t IT 10,5-8: taddhitalopam katva veditabban ti ... pitamahato agatam
pitamahassa va idam = petamaham.
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tena hi (= vibhattipatiriipako nipato) at Sp®! find its way into the
description of the Pali particles at Riip and Sadd.®> The sophisticated
grammatical analyses, e.g. at Sp 204,25-32 and Sp 480,26-81,6%
apparently also went unnoticed, as well as many other interesting
grammatical observations.%

§ 10. Buddhaghosa’s analysis at Vism 216,4f. of a string of derivatives
in ika occurring in the well-known canonical formula svakkhato
Bhagavata dhammo  sanditthiko akaliko ehipassiko  opanayiko
paccattam veditabbo vififiithi ti% is one of the few which has left its
mark on the grammatical literature. The derivation sandifthiya jayati ti
sanditthiko is based upon Pan IV 4:2: tena divyate khanati jayati jitam
the alternative derivation sandittham arahati ti sanditthiko is indebted to
Pan V 1:63: tad arhati; this is also the case with the derivations ehi,
passa imam dhamman ti evam pavattam ehipassavidhim arahati ti
ehipassiko and upanayanam arahati ti opanayiko, whereas the analysis
of akalika presupposes Pan V 1:108: prakrste than. Of these derivations
Buddhapiya and Moggallana only quote those on sandifthika and
ehipassika at Riip 360 and Mogg-v IV 29, respectively. Aggavamsa,
on the other hand, quotes most of the analysis at Sadd §764 (# Kacc

352, 353).%7

61See Sp-t I 211,16-17; Skt vibhaktisvarapratiripaka at Maha-bh (ad Pan VIII 3
1): vibhaktisvarapratiripakas ca nipata bhavanti.

62See the nepdtikapada at Riip 88,201 ; Sadd 886,224
63See Pind 1989 : 54-56; 61-63.
%4For an overview, see Pind 1989 and 1990.

65For a study of this formula, see H. Bechert, “A Metric ‘varnaka’ in the Pali
Scriptures”, in Studies in Buddhism and Culture in Honour of Professor
Dr. Egaku Mayeda on his Sixty-fifth Birthday : 751-58, Tokyo 1990.

66Rﬁp 151,2324: samdittham arahatt ti samditthiko, ehi passa ti imam vidhim
arahati ti ehipassiko (i.e.) dhammo.

67See Sadd 787,154
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§ 11. Moggallana and Aggavamsa are also the first grammarians to have
taken notice at Mogg IV 74 and Sadd §783, respectively, of the deriva-
tion of kammaniya, kammaiiia. They rely presumably on the Pali fikas
for their information, but the analysis itself presupposing Pan IV 4 98:
tatra sadhu is already found in As.%8

§12. As mentioned above Buddhaghosa describes the constraints of the
complements atthi nama, katham hi nama, and yatra hi nama on the
tense of the verb which almost invariably occurs in the Pali in the future
tense, when constructed with them. He deals with (a) atthi nama + fut.
in Sp (= Ps), and Mp, (b) katham hi nama + fut. in Sp, and (c) yatra hi
nama + fut. in Sv, Ps, and Spk.

(a) Buddhaghosa claims in two slightly different analyses at Sp
200,13-10,1 (= Ps 11l 297,14f.) and Mp III 298,18-99,3% that the comple-
ment atthi nama is constructed with the future tense according to
whether the meaning is that something is not likely to take place, or is
not to be tolerated. The analysis presupposes Pan I1I 3 (145+) 146: kim-
kilastyarthesu Irt.

(b) Buddhaghosa states at Sp 288,12-1570 that the future is used in the
sense of the past in a sentence introduced by katham hi nama. The
analysis would seem to depend on Pan IIl 3 143 (+ 142): vibhasa
kathami linn ca.”! Sariputta’s commentary, however, shows that he
identified the source with Pan Il 3 144 : kimvrtte linlrtam.”

%8See As 151,7: kammaiiiiatd ti kammasadhuta (so read).

%0n which, see Pind 1989: 57-58; Pind 1992: 150-53.

700n which, see Pind 1989: 58—60.

7IKas, for instance, allows on the interpretation of vibhdsa the construction
katham nama + fut. in the commentary ad loc.: katham nama tatrabhavan
vrsalam ydjayisyati.

72See Sariputta ad loc.: saddasatthavidihi kimsaddayoge andgatavacanassa
icchitattda vuttam “tassa lakkhanam saddasatthato pariyesitabban” ti (Sp-t B¢
1960 II 117,14-16).
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(c) Buddhaghosa addresses this complement twice in Sv, once each
in Ps and Spk. In Sv 425,26.: yatra hi nama ti acchariyatthe nipato ...
anussarissati ti idam yatrd iti nipatavasena anagatavacanam, and Ps 111
327,16: yatra hi nama vimhayatthe nipato, he underlines that it is the
construction with the particle yatra hi nama when expressing wonder
that entails future tense of the verb, whereas Sv 569,154.: yatrasadda-
yuttatta (so read) pan’ etam andgatavasena vuttam (cf. Sv-pt Il 219,20~
22) and Spk I 209.4-5: yatra ti nipatayogena pana andagatavacanam
katam, merely attribute the future to the particle yatra. These remarks
can only allude to Pan III 3 (+ 147: yaccayatrayoh) 150: citrikarane ca:
“the affixes denoted /iri (= optative) are used in construction with yacca
and yatra also when the implied sense is wonder”. In these cases, the
Pali invariably substitutes the future for Skt optative, but the syntactical
constraint is the same.

§13. Moggallana defines the syntactical constraints of these con-
structions at Mogg VI 3: name garaha-vimhayesu: “[the future occurs]
in construction with the particle nama to express reproach or wonder”,
quoting in the vutti the relevant examples from the canon.” It is clearly
written in opposition to Buddhaghosa because in the Paiijika he
criticizes him, claiming that it is only the presence of the particle nama
as such that entails future.”* Aggavamsa in turn criticizes Moggallana’s
view in his own analysis of katham hi nama at Sadd §893 on the
grounds that it can be shown that nama in itself has no restrictive force
(niyama) on the tense of the verb. He thus appears to defend
Buddhaghosa on linguistic grounds.” It is notable, however, that he
does not deal with the other two complements.

BMogg-v VI 3 quotes in the following order: (illustrating reproach) Vin III
42,12-14; Vin III 16,5; (illustrating wonder) D II 130,33-131,3.

74See Mogg-p 346,26; at 346,3-15 he quotes Sp 209,13-27 ad Vin III 16,5.
73See Pind 1995 : 295-97.
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II1. Kaccayana (Kacc)
IIL.x Authorship of Kacc
§ 14. Kacc undoubtedly represents the first attempt ever made at writing
a Pali grammar.”® Its author, or rather compilator(s) (see §17), is not
known. The fact that the Sinhalese tradition claims that Kacc is
composed by Buddha’s disciple Mahakaccayana is rather an indication
of a fundamental uncertainty as regards its origin and authorship. This
tradition can be traced back to the Apadana-atthakatha (Ap-a), the only
work among the Atthakathas and fik@s which mentions and quotes
Kacc.”” It is there claimed that Mahakaccayana “expounded the three
treatises Kaccayanappakarana, Mahanirutti-ppakarana, and Netti-
ppakarana in the midst of the Sangha”.”® It is not possible to determine
when this tradition originated: it is taken for granted by Vajirabuddhi
(tenth century A.D.), who quotes in Mmd a well-known canonical

76The only quotation from the grammar attributed to Bodhisattamahathera at
Padasadhanatika 402,29-30 (Bhadanta-Bodhisattamahdthero ‘“‘naravarava-
canopakarani cattalis’ akkharani” ti aha), and the two quotations from the
Magadhisaddakalika attributed to Sabbagunakara at Padasadhanatika 396,1-8
(vuttaii cdacariya-Sabbagundkarena Magadhikasaddakalikayam “‘suttam vya-
karanam ussuttdbhidhanenddeyyatta, suttam eva vyakarnasariram sadda-
vippatipattiyam pavattd yam suttam vind agathitapuppharasimhi viya
atthdakhyane kariyamane yava suttam na dassitam, tavad anuppdadeyam
vacanam bhavati, tasma karana ti attho lakkhiyalakkhanani vyakaranam afiio
ubhayani samuditani vyakaranam nama ti Kaccayano maiifiate iti”’) and
Padasadhanatika 403,12 (Sabbagundkaramahathero “siddhakkamadadayo
vanndkkhara titalisa” ti aha), do not suggest that they are pre-Kacc grammars
as assumed by Franke, Geschichte und Kritik, p. 2.

77 Ap-a quotes Kacc 406 at Ap-a 102,16-24.

78Ap-a 491,17-21 (ad Ap 531): thero ... puna satthu santikam eva agato attano
pubbapatthanavasena Kaccayana-ppakaranam, Mahanirutti-ppakaranam,
Netti-ppakaranan ti pakaranattayam sanghamajjhe byakasi. In the study by
James d’Alwis, An Introduction to Kachchdyana’s Grammar of the Pali
Language, Colombo 1863, the author cites a passage from Kaccayanavannana
(Introduction: xxii) ascribing this passage to Mp-t where it is not found; nor
has it been possible to trace the passage to Kacc-vann.
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statement concerning Kaccayana in explanation of his authorship.”” A
somewhat different account is found in Kacc-nidd according to which
Kacc 1: attho akkharasaninato was enunciated by the Buddha on
hearing a bhikkhu mispronouncing udayabbayam as udakabakam ;¥ it is
subsequently put by Kaccayana at the beginning of his grammar. The
emphasis here is on the correctness of the pronunciation of Pali, and
thus ultimately on sandhi, the subject matter of the first chapter.

II1.2. The Title of Kacc
§15. The question of the authorship of Kacc is not the only problem
surrounding the grammar; the title is also a major problem. In general
the work is quoted by the grammarians as Kaccayana. Vajirabuddhi
claims in his discussion of the title that the grammar is called
Kaccayana (n.) because it is the work of Mahakaccayana, but then he
adds that the grammar is also called Sandhikappa. He explains this by
referring to a line of the introductory verse of the sandhi chapter:
vakkhami ... susandhikappam: “1 shall set forth ... the chapter on
excellent sandhi.” The reason is, he claims, that the title of the first
chapter has been transferred to the grammar as a whole. The correctness
of Vajirabuddhi’s remarks is confirmed by the fact that the phrase
sandhikappo nitthito is found at the end of mss,® whereas the title
Kaccayana is conspicuously absent. It is not possible to decide whether
originally the introductory verse was an integral part of the sandhi
chapter or whether it was added later on. However, Vajirabuddhi’s
remarks indicate that at least in the tradition they were considered to be

See A 1 23,1628 etadaggam ... mama savakanam bhikkhinam samkhittena
bhasitassa vittharena attham vibhajantanam yadidam Mahakaccayano.

80For the cpd, see Dhp 113, 374; for the narrative, see Kacc-nidd 3,247 ; this
narrative offers a striking parallel to the story that is narrated in the Vinaya of
the Milasarvastivadin about a certain monk mispronouncing the cpd udaya-
vyayam at Dhp 113 as udakabakam ; for a discussion of the Mulasarvastivadin
story, see GDhp, Introduction: 45/f.

81Qee Senart’s ed. of Kacc and Kacc-v 338: sandhikappo nitthito.
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Kaccayana’s own, otherwise it is difficult to explain why the work as a
whole came to be known as Sandhikappa.

II1.3. The Date of Kacc

§ 16. It is impossible to date Kacc with any degree of certainty, first of
all because there is hardly any internal evidence that would give a clue
as to when the work was compiled. Since the rule at Kacc 69: adito ca o
stating that after adi o is substituted for the locative morpheme smim,
only seems to apply to post-Buddhaghosa Pali,®? this rule must have
been composed at a time when this Sanskritism,3% which is recorded in
the Vin-vn,3 had been well established, presumably in the sixth—
seventh centuries A.D. If it is true that Kacc presupposes the Kasika
(seventh century A.D.) (see §28) it may have been composed in the
eighth century A.D. This assumption would not seem to leave sufficient
time for the comprehensive commentarial literature, namely, Kacc-v,
Maha-nir, Sudatta-nir, Nir-pit, Ciil-nir, and Maiij, to develop between
the eighth and the tenth—eleventh century A.D., which is the approximate
date of Mmd (see §108). Since Kacc-v sometimes misinterprets Kacc
(see §52) it is reasonable to assume that it was composed at a time when
the purport of certain rules was no longer clearly understood. Moreover
Kacc-v presupposes the Kasika and thus presumably belongs to the
eighth century A.D. (see §49 below). Consequently it is more likely that
the approximate date of Kacc is the seventh century A.D.

I11.4. Composition of Kacc
§17. According to the account of Mmd, Kacc comprises four treatises
(pakaranani): 1. sandhippakarana, 2. namappakarana, 3. akhyata-
ppakarana, 4. kibbidhanappakarana, divided into twenty-three sections
(pariccheda): five sandhipariccheda, eight namapariccheda, four
akhyatapariccheda, six kibbidhanaparicchedd.® The division of the

82See CPD s.v. ado.
83See von Hiniiber, 1986, § 327.
84See CPD s.v. ado.

85Mmd 5,22-24.
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standard text differs slightly: it consists of four main chapters (kappa =
pakarana), some of which are subdivided into sections and sub-
chapters. Thus the namakappa is divided into five sections (kanda) and
three sub-chapters: karakakappa, samdasakappa, and taddhitakappa.3®
This is also the case with the chapter on verbal derivatives, the
kibbidhanakappa, of which the final section is called unadikappa. Mmd
apparently presupposes the same division.!” We must assume that this
division reflects the history of transmission of Kacc. At the time when
Dhammasenapati composed his Karika it was customary to divide Kacc
into eight chapters as appears from Karika 49: sandhinamaii ca
karakam, samasataddhitakhyatakitakaii ca unadikam.

§ 18. Assuming that the verse introducing the first chapter of Kacc is an
integral part of it, the grammar as a whole is marked by a conspicuous
lack of compositional coherence. Thus the second chapter (namakappa)
has no introductory verse. This contrasts with chapters three (akhyata-
kappa) and four (kibbidhanakappa), which are introduced by verses in
different metres in the standard version of Kacc. Of these verses,
Vajirabuddhi only knows those introducing chapter four: the prefatory
verses of chapter three have been added later on.®® Unlike the other
chapters, chapter three concludes with a verse in which the anonymous
writer asks the learned readers to judge his attempt at making a short
exposition of the verb for the sake of the (Buddha’s) teaching;%® the

865ee, e.g. iti namakappe karakakappo chattho kando, Kacc 317 at Mmd 260,9;
(E° reads iti karakakappe (sic) chattho kando).

87See Mmd 265,39-40: samatto Mukhamattadipaniyam karakakappo chattho
paricchedo.

88Kacc-vann 297.31-32: imd gatha hi Nydsa-Ripasiddhisu avannitta paccha-
panditehi thapita ti vadanti; the interpolation must have taken place before the
time of Chapata (fifteenth century A.D.) since he quotes them at Kacc-nidd
200.4.

89 sasanattham samuddittham maydkhyatam samasato ||

sakabuddhivisesena cintayantu vicakkhand ||
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verse is quoted and explained in Mmd.?® Such haphazard composition
would indicate that Kacc is a compilation by various hands.!

II1.5. The Number of Suttas of Kacc

§ 19. There is considerable uncertainty about the actual number of suttas
constituting Kacc. Vajirabuddhi claims that Kacc consists of 710 suttas:
suttani ... dasddhikani sattasatani honti.®? He quotes and explains 708,
of which he considers 34 to be interpolations. According to this account,
674 suttas are supposedly genuine. He relates that “stupid persons®?
whose minds are confused by abridgements have interpolated some
suttas here from Sudattakisivanirutti (see IV.2.3) and Mahanirutti (see
IV.2.2), thinking that this sutta (i.e. Kacc 317) is deficient”. And he adds
that “they do not appear in an absolutely clean copy of the original
book”.%* In the light of this information it is somewhat surprising that he
incorporates interpolations in his account. Thirty-three suttas are inter-
polated in the karaka section: three between Kacc 285 and 286, 287 and
288, and 301 and 302; twenty-nine between Kacc 317 and 318; one
between Kacc 320 and 321 (see §68). Vajirabuddhi also considers Kacc
245 to be an interpolation.

§20. The standard text of Kacc upon which Kacc-v comments com-
prises 675 suttas in the Sinhalese and Siamese versions, and 673 in the
Burmese version which omits Kacc 244-45 from the namakappa.®® This

9OMmd 407,18-19.

91t is, of course, possible that the verses were added later on; but in that case it
is difficult to understand why it was not done systematically. The unsystem-
atic way in which they are added seems to indicate that Kacc is a compilation.

92See Mmd 5,28-29.
BNamely, the interpolators (suttapakkhepaka), see e.g. Mmd 264,34, 265, 10.

9Mmd 243,2023: evam hi siiyate sankhepépajanitavibbhantabuddhihi mandehi
unam idan ti maninamanehi Sudattakisivanirutti-Mahaniruttito kanici suttani
idha pakkhittant ti. na ca tani suparisuddhe purimapotthake sandissanti ti.

95See Mmd 197.38-39: na ... eso purimapatho.

%probably influenced by Vajirabuddhi, who considers Kacc 244 to be
unauthentic; see n. 83.
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deviation from the other versions is no doubt reflected in Dhamma-
senapati’s account according to which there are 51 suttas in the sandhi
chap., 218 in the nama chap., 35 in the karaka chap., 28 in the samdsa
chap., 62 in the taddhita chap., 118 in the akhyata chap., 100 in the kit
chap., and 50 in the upadi chap.,”” in all 672 suttas. Three suttas are
missing from the namakappa, which comprises 221 suttas in the
Sinhalese version. No doubt Kacc 244—45 had already been omitted in
those days, presumably on the basis of Vajirabuddhi’s remark about
Kacc 244. We are left to speculate, however, about the identity of the
third missing sutta.

II1.6. Variant Readings of Kacc
§21. There are hardly any recorded variants of individual suttas. The
readings that Mmd presupposes differ only in a few cases from the
standard text of Kacc, e.g. Kacc 356 reads: samithatthe kan-na. Mmd
and Kacc-nidd, however, presuppose the reading samithatthe kan-na
ca.”® Mmd and the Burmese version omit ca at Kacc 436. Riip, on the
other hand, reads ca.” In fact, the often illogical use of the conjunction
ca is a major problem for the interpretation of Kacc. One cannot exclude
the possibility that some of the problems arise from a badly transmitted
version of the original. In the case of Kacc 501 the original reading
ddssa dajjam which has survived in some manuscripts and editions!'
was changed so as to conform to Kacc-v which reads an optional va into

9TDhammasenapati: (suttagananavinicchaya) 50-52: sandhimhi ekapariiasam |
namamhi dvisatam bhave || attharasadhikaii ¢’ eva | karake pariicatalisam ||
samase atthavisan ca | dvasatthi taddhite matam || attharasasatdakhyate | kite
suttasatam bhave | unddimhi ca paiindsam suttam etam pakasitam
Kaccayanena therena ||

98See Mmd 313,26: tipadam idam, cf. Kacc-nidd ad loc.: ca ti samuccaye.

9See Mmd 359,18 dvipadam idam (scil. suttam); Kacc-nidd 218,30-32: katthaci

—

potthake “bhuja ... pe ... atthesu ca” ti cakarasahitam pi atthi, evam sati
caggahanend ti imina sameti Rupasiddhiyam cakaro atthi; Nyase pana n’
atthi.

1005ee Mmd 394 : “dassa dajjam” kimattham idam (scil. suttam).
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the sutta: da icc etassa dhatussa sabbassa dajjddeso hoti va. Both Mmd
and Riap follow this interpretation.!”! Thus Buddhapiya has substituted
dadhatussa dajjam va (Rup 493) for the original reading. This was later
on substituted for Kacc 501 in some manuscripts.!?2 Burmese and some
Sinhalese manuscripts read dadhatussa dajjam which clearly is an
edited version of Riip 493.19

II1.7. Kacc and Jinavacana
§22. The language which Kacc describes is, according to Kacc 50, Jina-
vacana, a term which is also used of the Buddha’s sermons in Buddha-
ghosa’s Atthakathas, in the essay devoted to the exegesis of the
canonical phrase evam me sutam.'%* Kacc does not refer to the language
of the Buddha as Magadhi. This tradition, which can be traced to Vism
441 30ff. and Vibh-a 387,241, is summarized by Buddhapiya in a verse in
Riip.!% However, grammarians before Buddhapiya may have used
Magadha of the language of the Buddha. Thus Sii Rahula quotes in
Padasadhanatika two verses from Niruttisamvannana (= Maifij ?) stating

101See Mmd 394.14: da icc etassa dhatussa dajjddeso hoti vikappend ti

Adapanattham. tipadam (sic) idam. manditkagativasena “havipariyayo lo va”
(Kacc 490) ti ito vaggahanam ihdnuvattate.

102g0e E€ and J. &’Alw. dadhatussa dajjam va (= Rap 493), cf. Sadd §1005:
dassa va dajjo.

103This is, for example, the reading of BEC®2.

1045ee Sv 31,7 = Ps I 7,16 = Mp I 10,17; Vibh-a 388,10: Buddhavacana;
Ap 600,6: Jinavakya.
105Quoted at Riip 60:
sa Magadhi millabhasa nara yay’ adikappika
brahmano ¢’ assutdlapa sambuddhda ¢’ dpi bhasare.

This tradition is also reflected in an interesting Sanskrit verse which is quoted
from an unknown source in Vism-sn 1037,37-38 explaining the term nirutti:

niruktir magadhi bhasa sa carthan nama samvrtih
keci dhvana iti prahur vijiaptyakarasamyutah.

samvrti = Pali sammuti; for dhvana and vijiiapti, cf. vagvijiiapti.
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that the Jina did not propound the Dhamma except in Magadha.!%
Moggallana, as is well known, refers to his own grammar as Magadham
saddalakkhanam.

I11.8. Kacc and Writing
§23. As appears from the description at Kacc 10: pubbam adhothitam
assaram sarena viyojaye, of how to isolate words within continuously
written text, Kacc presupposes the graphic practice of writing the final
consonant in a conjunct below the line. Vararuci’s Prakrtaprakasa'®’
takes the same practice for granted.

II1.9. Kacc and the Letters of Pali
§24. Kacc 2: akkhard p’ ddayo ekacattalisam, enumerates 41 letters of
the Pali, although the rules only make use of 40 letters: Kacc does not
use the letter / (< d) which is represented by I, also /4 (< dh) by [h.
Although most Kacc mss and editions are inconsistent as regards the
representation of /// and /A, it is clear that Kacc did not count / as a letter
of Pali, because Vajirabuddhi explicitly remarks at Mmd 10,38 that the
author of the suttas (suttakara) uses [ in place of /: suttakaro pana tassa
(scil. lakara) thane lakaram eva pathati. dissati hi “yavamadanatarala
¢’ dgama@” (Kacc 35), “dahassa do lam- (Kacc 616) iccevamadisu.'%® 1t
is thus possible to deduce that Kacc 2 was compiled at a time when the
distinction between / and / was not preserved, and later on reformulated

1061’adasﬁdhanatjk;?l 4071,13-17:

dhammo Jinena Magadhena vina na vutto
neruttika ca Magadham vibhajanti tasma
neruttam eva munino vacandnukulam

icc adaram matimata karaniyam ettha ti.

Aggavamsa quotes the first verse at Sadd 924,4-5.
107See Prakrtaprakasa Il 1—2 : uparilopah kagadatadapasasam, adho manayam.

108For other examples, see, e.g. Kacc 381: la da-ranam; Kacc 490: havipari-
yayo lo va; Kacc 591 : hantehi ho hassa lo va adahananam; see Sadd §§ 980,
1049—50; only one sutta, Kacc 267, uses /: balhassa sadho, which is probably
a later correction to make the reading conform to later orthographic standards.
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so as to correspond with the graphic practice of a later age. In those
circumstances it is something of a paradox that the editors forgot to
make the necessary changes to the relevant suttas so that the work as a
whole would reflect the new orthography. It is an open question when
this reformulation was made, but it is apparently an established fact by
the time of the composition of Kacc-v. Other Pali grammars, like
Cil-nir (see 1V.2.5), evidently an old commentary on Kacc, and the
grammar attributed to Bodhisattamahathera,'® state that there are forty
letters in Pali, and thus reflect the old version of Kacc.

§25. Since the use of / is no longer preserved in northern India after the
fourth century A.D.,''0 whereas it is retained in southern India, it is
difficult to explain why it is not used in Kacc if one assumes that it is a
southern Indian or Sinhalese compilation. Since Kacc like Vararuci’s
Prakrtaprakasa uses / to represent the phoneme /, it is possible that Kacc
is not a Sinhalese or southern Indian compilation, but that it originated
elsewhere.

IIL.10. The Sanskrit Sources of Kacc
§26. It is a well-known fact that Kacc is modelled on the Katantra, a
recast of Kaumaralata, of which approximately 215 rules are reproduced
in a more or less edited form in Kacc. In addition there are almost 300
suttas (including the overlap with Katantra) that appear to be edited
versions of Panini siitras.!!! It is thus obvious that the anonymous
compilator(s) of Kacc have atttempted to amalgamate Katantra and
Paninian grammar. There may have been other sources. Thus one can-
not exclude the possibility that Kaumaralata, which occasionally
describes Buddhist Sanskrit under the heading of drse,!'? was known to
the compilator(s) of Kacc. One also wonders why Kacc in a few cases

198 n. 76.
110See von Hiniiber, 1986, § 199.

I11See the concordances in Kaccayanavyakarana, ed. and trsl., by L.N. Tiwari
and B. Sharma, Varanasi 1962 : 443/f.

1128ee H. Liiders, “Katantra und Kaumaralata”, in Liiders, 1940, 546-61.
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describes Prakritisms (see §39). Whatever the sources of Kacc may
have been, the fact of the matter is that more than half the rules of Kacc
are without obvious parallels in Sanskrit grammar, and in spite of
occasional Sanskritisms, the grammar as a whole does not reflect
Sanskrit usage and vocabulary.

§27. R.O. Franke has shown that several of the suttas that constitute the
karaka chapter presuppose Paninian siitras.'!3 This tendency is per-
vasive. There are, however, interesting examples of innovations where
rules that evidently are based on Panini stitras have been reformulated
so as to include instances that are not presupposed by Panini, like, for
example, Kacc 324: tatha dvande pani-turiya-yogga-senanga-khudda-
Jjantuka-vividha-viruddha-visabhag -atthdadinan ca, which combines in
one sutta Pan Il 4:2: dvandvas ca pranitiaryasenanganam, 8: ksudra-
jantavah, and 9: yesam ca virodhah Sasvatikah. However, the terms
yogga (“to be yoked”) and visabhaga (“different”) are commonly used
Pali words that have been adopted from Pali literature to describe
compounds that are specific to Pali like phalapacanam (Sn 77),
yuganangalam (Sn 77), and silapainanam (M 11 210), samatha-
vipassanam (A 1 157.15), and vijjdcaranam (Sv 268).114

§28. It is questionable whether Franke!! is correct in assuming that
Kacc 302: gati-buddhi-bhuja-patha-hara-kara-sayddinam karite va,
which combines Pan 1 4:52+53: gati-buddhi-pratyavasanartha-sabda-
karmakarmakanam anikarta sa nau, hrkror anyatarasyam, would seem
to be based upon the Kasika, on the grounds that Kacc follows the
Kasika by substituting Vbhuj and Vparh and Vsay for the Paninian
pratyavasanartha, sabdakarma, and akarmaka, respectively. However,

1BpGL: 171
114gee Kace-v 324.
158ee PGL: 17-18.
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Kas also mentions other verbs that belong to each of the three
categories,!1® so it remains uncertain if, in fact, Kacc presupposes Kas.

IIL.11. Technical Terms of Kacc

§29. Kacc uses a highly restricted number of technical terms. Some of
them are evidently copied from the Pali Atthakathas, like, for instance,
niggahita (see §7 (a)) which denotes a nasalized vowel, e.g. at Kacc 8§,
30, 37, 82, 379, but apparently also any given nasal, e.g. at 448, 468,
539. The phonological term viparita is used at Kacc 79: tabbiparit’
upapade byarijane ca, 406: tesu vuddhi-lopdgama-vikara-viparitidesa
ca, and 519: kvaci dhatu-vibhatti-ppaccayanam digha-viparitddesa-
lopdgamad ca, to denote the phoneme o < ava, as well as u < o.
According to Vajirabuddhi viparita is an old technical term for o (<
ava)''7 which Kacc 50: o avassa describes as a substitute for ava. On
the other hand it is also used of u < o before conjunct consonants.!8 It is
perhaps borrowed from gveda pratisakhya XIV.17 where it denotes
the change of  into i.

§30. The case terminology is partly identical with the one used in the
Atthakathas. Kacc uses sampadana to denote the dative at 278, 295, and
313; and sami to denote the gen. at 285 and 303; alapana denotes the
voc. at 57, 116, 153, and 287. However, instead of bhumma, Kacc uses
okdasa to denote the locative at 280: yo 'dharo tam okdasam and 304:
okase sattami. This has no parallel in Sanskrit grammar and the
Atthakathas and is probably an innovation. It is uncertain what might
have motivated its use. It is likely, however, that it is based upon
canonical usage. Thus, for instance, okasa is used in the Vinaya, e.g. at

116The first category comprises, in the following order, Nbhuj, Nas, Vad, Nkhad,
and \/bhaks; the second, adhi + \/i, \/pa_th.

"7Mmd 338.35: viparito nama okarassa pordnakasaiiia.

1183ee Mmd 94.11-14: tassa avasaddassa tassa okarassa viparito hoti ti
okarassa viparito ti ukaro idha gahito, okaro hi digho tasma tassa rassabhiito
ukaro viparito, tassa ca ukarokaro. akaradinam pi es’ eva nayo.
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Vin I 94.,9,'"? in the sense of place which is semantically parallel to the
Atthakatha term bhumma (see §7 (b)). The remaining case terms are
related to Skt: /iniga denotes the nom. at Kacc 286, kamma the acc. at
Kacc 282 and 299, karana the instr. at Kacc 281 and 288, and apadana
the abl. at Kacc 273.

§31. Kacc has coined a set of algebraic terms denoting inflectional
classes of nominals: jha denotes masculine stems in i and 7 (Kacc 58),
la masculine stems in u and @ (Kacc 58); pa denotes fem. stems in i, 7
and u, u (Kacc 59); gha stands for fem. stems in @ (Kacc 60), and ga
denotes voc. sg. (Kacc 57).

IIL.x2. The Descriptive Technique of Kacc
§32. As one would expect, Kacc as a whole imitates the standard
descriptive technique of the Katantra. The substitution of an item or the
final element of an item is expressed by gen. (X-nom. replaces Y-gen.),
e.g. Kacc 48: kvaci pati patissa and Kacc 76: avass’ u va. In a few
cases substituend and substituendum are simply juxtaposed in the nom.,
e.g. at Kacc 44: abbho abhi. Phonemic or morphophonemic changes are
usually expressed by means of the acc. (X-nom. replaces Y-acc.), e.g.
Kacc 21: ivanno yam na va and Kacc 220: sesato lopam ga-si pi. In rare
cases such changes are formulated by juxtaposition of the elements in
question, e.g. at Kacc 470: tha tittho. The loc. denotes operations
applying to what precedes, e.g. Kacc 24: sare kvaci, the abl. denotes
operations that apply to what follows, e.g. Kacc 452 : gahddito ppa-nha.

§33. Although Kacc uses the descriptive technique of the Katantra, the
logical ordering and formulation of the suttas cause numerous problems
of interpretation. Very often a problem is caused by non-standard use of
the conjunction ca or the disjunction va. Thus, for instance, the use of
ca at Kacc 20: do dhassa ca, is incomprehensible as the rule is without
relation to Kacc 19: sabbo can ti. The technical use of va is normally to
express an option. However, at Kacc 13 va is apparently used as

9 ymumbhi okase titthahi; for other references, see CPD s.v. 'okasa 1.a.
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equivalent with kvaci which occurs in the following rule. In fact, the
two terms are apparently used interchangeably, thus making the exact
scope of a rule difficult to interpret. For instance, the supposed option
expressed by na va at Kacc 21: ivapno yam na va, is correctly
interpreted by Rilp 21 as synonymous with kvaci,'?° in spite of Kacc-v
which takes it as “optional”, which clearly makes no sense in the
context of the examples. In other cases va appears to have no precise
value at all, such as Kacc 281: yena va kayirate tam karanam, which is
modelled upon Kat I 4:12: yena kriyate tat karanam, and 285: yassa
va pariggaho tam sami.'*' In the first case Kacc-v takes va to mean
“optionally” adding yena va passati and yena va sunati to yena va
kayirate, but ignores the va of Kacc 285.

§34. In some cases the suttas are inconsistent in the way they refer to
the Pali roots. For instance, Vgam is referred to in the form gamu (< Skt
gam], cf. Skt Dhathup I 1013) at Kacc 503, gami at 478, and gama at
546, 588, 598; and \dis (< Skt drs) also occurs in the form \dus at Kacc
644.

II1.x13. Kacc and the Description of Pali
III.13.1. The Grammatical Rules of Kacc
§ 35. Considering the modest scope of Kacc it is surprising how many
linguistic features of Pali it describes. The sandhi chapter deals with the
main junctional features of the language, even a comparatively rare
instance of sandhi like, e.g. the one described at Kacc 17: yam
edantass’ ddeso, stating that “[in some cases] y is substituted for final
e”. Kacc-v illustrates this rule by quoting two canonical examples:
adhigato kho my ayam dhammo (Vin 1 4,33) and ty aham evam
vadeyyam (M I 13,1). Sometimes a rule appears to describe features that,
quite apart from the fact that they are misunderstood, hardly ever occur.
Thus Kacc 36: kvaci o byarijane is supposed to describe the word atip-
pago at D 1 178,10, which is analysed atippag + o + C, o being

120 gvasaddo kvacisaddapariyayo.

121genart has discussed most of the cases in his edition and translation.
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interpreted as agama. Kacc-v quotes parosahassam (sic) at S T 192,30 as
another example.

§ 36. Most of the nominal and pronominal paradigms as well as the
various case forms of the numerals have been dealt with in the nama-
kappa; even forms that are comparatively rare are recorded. Thus, for
instance, the gen. pl. of the numeral # viz. tinpannam is described at
Kacc 87: innam innannam tthi samkhyahi. Only 11 canonical instances
of this form have been recorded.'?? It is therefore surprising that another
rare canonical form like tissannam, fem. pl. of #, is not described. In the
chapter on verbs Kacc describes most of the inflectional classes includ-
ing present stems in e at Kacc 512 (lopari ¢’ ettam akaro) and records at
Kacc 501 (da-dhatussa dajjam va) and 502 (vadassa vajjam) new
present stems like dajja and vajja. A rule like Kacc 472 fiassa ja-jana-
na, stating that “ja, jan, and na are substituted for the root 7@’ is
surprising. Kacc-v quotes the form nayati as an example of the
substitute root na. Only two canonical examples of this form are
recorded, namely, at Ja I 442,16 and Vin V 86,6.123

§ 37. It is remarkable that Kacc describes the Vinaya technical term
agantuka and its antonym gamika which are addressed in two consecu-
tive rules at Kacc §571—72: agama tuko, bhabbe ika. The interesting
point is that gamika (secondary < gamin + ka ?) is defined in accordance
with the semantic value it has in the Vinaya where it denotes a bhikkhu
who intends to leave to go somewhere else.!?* It is semantically related
to Skt gamin to which Pan III 3:3 (bhavisyati gamyadayah) ascribes the
same value. Although the context indicates that Kacc 572 is to be inter-
preted with reference to the semantical value of gamika, the awkward
formulation of the rule avoiding any reference to the fact that ika is
added to gam, perhaps indicates that it has been copied from another

1228ee PTC s.v.

1235ee the form pandyati at D 11 21,2, 3 (= jandti passati nayati va pavatteti ti
attho, SV 454.6), probably an eastern form from pra + \jiia.

1245ee Abh 424 adifiattha gantum icchati gamiko; see BHSD s.v.
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grammar in the context of which this was made clear. A possible model
would be Kaumaralata.

III.13.2. Rules Describing Forms That Are Not Instantiated
§ 38. Since the grammar to a large extent describes the language of the
canon, it is somewhat of a paradox that Kacc occasionally formulates
rules describing forms that are not instantiated. Thus, for instance, Kacc
42 (go sare puthass’ agamo kvaci) states that “in some cases the final a
of putha gets the augment g before a vowel”. The vutti quotes the
example puthag eva which is recorded neither in the canon nor in the
Atthakathas. It is difficult to believe, however, that Kacc describes
occurrences that are not instantiated. Riip quotes the following example
in another context: ariyehi puthag evdyam jano,'?> which defines the
term puthujjana in terms that are well known from Sv, although Sv uses
puthu for puthag.'*¢ This or similar examples may have been the raison
d’étre of this rule. The related rule Kacc 49: puthass’ u byanjane “u is
substituted for final a of putha before a consonant” evidently addresses
forms like puthujjana = Skt prthagjana. Like Kacc 42 it is only
understandable on the assumption that the analysis putha(g) or puthu® <
Skt prthag was known to the anonymous author of the sandhi chapter.
Instances like these leave the impression that the notion of Jinavacana
covers more than just the canon. The same observation also applies to
the Sanskritism ado loc. of adi recorded at Kacc 69. This form is not
found in Buddhaghosa’s Atthakathas. According to Kacc 95: aggiss’
ini, ini is substituted for the final i of aggi > aggini. The vutti quotes
examples that are not recorded elsewhere.

§ 39. A few rules describe Prakritisms that are not attested in the extant
literature. Kacc 452: gahddito ppa-nha states that “after the roots gah,
etc., follow pp and nh”, and Kacc 491: gahassa ghe ppe that “ghe is

125Ridp 106,2; cf. Sadd 703,19-21 ad § 564 visumputhuyoge.

1265ee, e.g. SV 59,29 puthu ... ariyehi janehi ti puthujjano; Mogg: 111 69 jane
puthass’ u. jane uttarapade puthussa u hoti: ariyehi puthag evayam jano ti
puthujjano.
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substituted for gah before pp”.127 A similar rule is found in Vararuci’s
Prakrtaprakasa VII 58: graher gheppah.'*® Another Prakritism is
described at Kacc 503: gamussa ghammam (= Rup 427 # Sadd
§ 1013)!? teaching that \ghamm is substituted for Vgam.!3 Kacc 392
formulates the rule that cu or co is optionally substituted for catu in
composition. The vutti quotes as examples the forms cuddasa, coddasa,
catuddasa. Although the form cuddasa is attested in the canon (see PTC
s.v.) there are no examples of coddasa. The latter, however, is common
in Prakrit.!3! It is uncertain how to interpret these isolated instances, but
they indicate, together with the other examples, that the historical
background of Kacc is extremely complicated.

III.13.3. Kacc and the grammatical Annotations of the
Atthakathas
§ 40. Although Kacc has borrowed a couple of its case designations
from the Atthakathas, there is no clear indication that the work as such
is written in the tradition of the Atthakathas. On the contrary, it seems to
have been written more or less independently of the commentarial
literature. For instance, the peculiar sutta Kacc 20: do dhassa ca, “and d
is substituted for dh”, has apparently been composed, according to
Kacc-v, with the sole intention of explaining the canonical phrase ekam
idaham ... samayam at, e.g. M 1 326,6, iddham being analysed as idha +
aham, although Buddhaghosa interprets iddham at D 1 91,11 as idam +
aham, claiming that idam is a mere particle (nipatamattam).'3> The
interpretation of Kacc probably rests on a wrong identification of ida

127Rap 503 and 505, Sadd §§931 and 981, as well as Mogg V 179 (gahassa
gheppo) mention it, without quoting instances from the literature.

1285ee Pischel § 548.

129 Also mentioned at Mogg V 177.
1300n this Prakritism, see Pischel § 188.
131gee Pischel §§ 166, 439, and 443.

132Gee Sv 256,22 idan ti nipatamattam; ekam ahan ti attho.
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(Vedic id ; cf. EWA s.v.) with idha which occurs in the expression
idhdham, e.g. at M 1 12,30 and S III 2,14.

§ 41. The karaka chapter is to a large extent indebted to Katantra and
Panini, although there are suttas that are not to be explained on the basis
of Katantra, Panini, Maha-bh, or the Kasika. In general the description
of the case system does not appear to be influenced by the annotations in
the Atthakathas, although there are cases where there are parallels
between Kacc and the Atthakathas. Thus for instance Kacc 292:
sattamyatthe ca, “and the instr. is used in the sense of the loc.” appears
to have been composed exclusively with a view of explaining canonical
phrases like tena kalena (Ap 38,2), tena samayena (Vin 1 1,4), tena kho
pana samayena (Vin 1 15,1), as indicated by Kacc-v. This particular
usage is commented upon by Buddhaghosa in a lengthy discussion at Sv
33,2/f,, which concludes with a quotation from the old ones (porana)
claiming that whether the reading is tasmim samaye, tena samayena, or
tam samayam, the meaning is in each case locatival (sabbattha
bhummam eva attho).'33

§ 42. There is also a parallel between the annotations of the Atthakathas
and the sutta at Kacc 309: tatiya-sattaminarii ca, stating that “the acc. is
also used in the sense of the instr. and the loc.” The wvutti cites as
illustrations of the instrumental usage of the acc.: sace mam samano
Gotamo ndlapissati,'3* tvaii ca mam ndbhibhasasi (Ja VI 561 20), and as
examples of the locatival usage: pubbanhasamayam nivasetva (Vin 111
6,23), ekam samayam Bhagava (D 1 1,4). The syntactical analysis
underlying the first two examples is obscure and, quite apart from being
wrong, is not supported by the Atthakathas. As in the case with the
phrase tena samayena, Buddhaghosa comments on the Digha phrase at
Sv 33,217, and he addresses the Vinaya phrase at Sp 177,84, where he

133Gy 33.31; for an analysis of this passage, see O.H. Pind 1990: 181/,

134This quotation is based upon S 1 177,2728: sace mam samano Gotamo
alapissati ... no ce mam samano Gotamo alapissati.
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analyses pubbanhasamayam as pubbanhasamaye,'3 thus supporting the
interpretation of Kacc and Kacc-v. However, the alternative explanation
which analyses the term as pubbanhe samayam with reference to Pan II
3.,5: kaladhvanor atyantasamyoge is not treated in Kacc-v on Kacc 300:
kaladdhanam accantasamyoge. There is therefore no clear indication
that Kacc presupposes the grammatical observations of the Atthakathas.

§ 43. In other cases there is no detectable connection to the Atthakathas.
Thus, for instance, Kacc 312 states that the loc. is used in the sense of
the instr. This rule describes according to Kacc-v constructions like
(naggad) hatthesu pindaya caranti (Vin 1 9o,11, 20; 91,1). Neither Sp nor
Sp-t and Vmv address this usage. Since the Atthakathas occasionally
interpret the loc. in the sense of the instr.,'3% one cannot, of course,
exclude the possibility that the compilator of Kacc composed this sutta
with reference to this type of annotations. On the other hand, since there
is no clear indication that they were known to or considered by the
author(s) of Kacc-v, it is not possible to decide with any degree of
certainty whether the compilator(s) of Kacc actually relied on the
Atthakathas. Another sutta — Kacc 308: kvaci dutiya chatthinam atthe
— states that “in some cases the acc. is used in the sense of the gen.”
Kacc-v illustrates this rule by quoting M 1 240,29: api ssu mam
Aggivessana tisso upamayo'’ patibhamsu. Buddhaghosa does not
address this usage in Ps. Thus the general impression is that both Kacc
and Kacc-v were composed independently of the Atthakathas. This
conclusion would seem to be corroborated by the absence in Kacc and
Kacc-v of important grammatical analyses found in the Atthakathas (cf.

§§ 7-13).

13550 also at Spk I 246,32-33.

136gee, e.g. Sv 609,13: karanatthe va bhummam mantaya boddhabban ti
mantaya bujjhitabbam fianena janitabban ti attho.

137M T 240,29 reads upama for upamayo ; reading of Kacc-v confirmed by Kacc-
vann 234,23 ; cf. the variant upamayo quoted by Trenckner at M I 550 (ad sutta
36 line 30).
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IV. Post-Kaccayana Pali Grammars and Commentaries
IV.1. Kaccayana-vutti (Kacc-v)
IV.1.1. The Authorship of Kacc-v

§ 44. Kacc-v is no doubt the oldest extant commentary on Kacc and
therefore of particular importance for the history and development of
Pali grammar. Since post-Kacc Pali grammarians never mention any, it
is unlikely that there were other commentaries before it.!3® The
Sinhalese grammarians attribute Kacc-v to Sanghanandin, whose name
occurs only in this context. It is not possible to trace this tradition
further back than Saddhammasangaha!®® (the end of the fourteenth
century A.D.)"0 and SiT Rahula’s Padasadhanatika (fifteenth century
A.D.),!*! but one cannot, of course, exclude the possibility that it is
older. The Burmese tradition as reflected in Gv obviously regarded
Mahakaccayana as the author of both Kacc and Kacc-v.!#? In general

138The word mahdvutti is not the name of an old commentary (vutti) on Kacc as
Franke assumed (Franke 1978, 335/f.). It is used of Kacc 406: tesu vuddhi-
lopagamavikaraviparitadesa ca, whose scope is so wide that it can be used to
explain a large number of forms that are otherwise not accounted for by any
Kacc sutta. This also explains why the sutta is referred to in the instrumental
form mahavuttina or mahavuttisuttena, i.e., in accordance with the sutta that
has a wide application, but not in the loc. as is common practice. See Riip-san
37,16-18: mahavuttisuttena ... mahantesu visayesu pavattanato mahanti,
mahantt vutti pavatti etissa ti mahavutti, mahavutti ca tam suttam ca ti
mahavuttisuttam. Buddhapiya refers to it as mahavutti (at Rap 30, 189, 371,
and Riip-t 146,18) or mahavuttisutta (Rip 34). Kacc-nidd 198,17 calls it maha-
sutta. See also the term Mahapadesasutta: mahdapadesasuttehi va saripassa
parasarassa lopo vutto ti datthabbam, Sadd 43,26.

1395addhamma-s IX 18: Kaccayano kato yogo Sanghanandi pavuttika.
140Norman, Pali Lit.: 179ff.

141gee Padasadhanatikia 395.11: Kaccayana-Sarnghanandi-Vimalabuddhimaha-
therddihi katesu suttavuttinyasddisu.

1428ee Gv 59.
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the Pali grammarians refer to the author of Kacc-v as vuttikara'® as
opposed to the suttakara.

§45. It is questionable whether Kacc-v as a whole is composed by the
same person because the sandhi chapter differs from the other chapters
in the way it paraphrases each sutta. In contrast to the other chapters
which use the verb apajjate to indicate that a grammatical operation
obtains, the sandhi chapter invariably uses pappoti, e.g. lopam pappoti
or papponti at Kacc-v 12 through 17, contrasting with lopam apajjate or
apajjante, e.g. at Kacc 220. They also differ with respect to the formula-
tion of the contrastive sections of the exegesis of Kacc: in the sandhi
chapter this section is invariably introduced by kasma, elsewhere by
kimattham. This difference in style seems to indicate that the com-
mentary on the sandhi chapter has a different author from the rest of the
work.

IV.1.2. Date of Kacc-v

§ 46. Internal evidence indicates that the compilator(s) of the karaka
chapter of Kacc-v must have known the Kasika (seventh century A.D.),
which therefore is the terminus post quem of this part of Kacc-v. In fact,
part of the commentary on Pan I 4:57: cadayo ’sattve, which defines the
particles, has absurdly been added to Kacc-v 286 as an illustration of the
meaning of the nom., which is defined at Kacc 286: lingatthe pathama.
After quoting examples of the use of nom. like puriso purisa eko dve,
Kacc-v continues by adding the particles ca va ha aha, etc.,'* the order
of which corresponds exactly to the order in which they are quoted in
Kasika. The inclusion of particles as instances of /inigattha is incompre-
hensible. If one assumes that Kacc-v as a whole was finalized after the
seventh century A.D., it may belong to the first half of the eighth century
A.D.

143See, e.g. Mogg-p 115,23; 125,19; 179.,4; 180,14; 187,28.

144The readings that follow /a are uncertain; ¢f. Mmd 240,21 : puriso ti adikani
tini suvirineyyani; Mmd 240,25 ca vétyadini.
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IV.1.3. The Standard Versions of Kacc-v

§ 47. The question of the authorship of Kacc-v is not crucial in the light
of the fact that Mmd comments upon a version of Kacc-v which in
many respects is markedly different from its present-day Sinhalese and
Burmese versions (see IV.1.2). To complicate matters even more: they
are mutually different. Thus the Burmese version differs from the
Sinhalese not only with respect to the purely exegetical parts of the
commentary, but also as regards the number, order and occasional
analysis (viggaha, Skt vigraha) of the examples illustrating each rule.
Even Sinhalese manuscripts differ among themselves.!4

§ 48. The main cause of the complicated textual transmission of Kacc-v
is that indigenous scholars read the text in the light of the
comprehensive grammatical literature and commentarial literature
devoted to the explication of Kacc and Kacc-v. In certain cases scholars
would simply add a new paragraph to the explanation of any given sutta
based upon the works of post-Kacc Pali grammarians. This has given
rise to numerous interpolations that were added to the text at different
periods of time during its transmission. All extant versions derive from
the same archetype because they all share one scribal mistake: Kacc-v

§ 49. If one compares the version of Kacc-v on which Mmd depends
with the one known to Chapata, the author of Kacc-nidd, it becomes
abundantly clear that already by the beginning of the fifteenth century
A.D. Kacc-v had become inflated by massive interpolation. Chapata
mentions some of the sources, but he may not have been aware of all of
them. Most of the interpolations consist of far-fetched interpretations of
any given ca of a sutta, which were added to the original text.

145These problems will be addressed in a new edition of Kacc and Kacc-v in
preparation.

146 The correct reading has been preserved in Sadd 618.23.
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IV.1.4. Reformulations of Kacc-v

§ 50. In a few cases Mmd quotes readings that are not found in the
standard Burmese and Sinhalese versions of Kacc-v. Thus, for instance,
in the annotations on Kacc-v 41, Mmd'¥’ reproduces the following
passage: tinpam vyafjandnam antare ye saripd tesam pi adissa lopo
hoti: “among three consonants [constituting a consonant cluster] the
first of those that are identical is elided”. In spite of the fact that this
formulation is the only one that is meaningful in the context, the
standard editions have different readings. Thus E°€ reads tinpam pi
byanijananam antare saripanam kvaci lopo hoti. The same passage in
C® (1904) reads: ca-saddaggahanena tinnam pi byarijananam sa-
rapanam kvaci lopo hoti, whereas B® and C® (1898) read tinnam
byanijananam antare ye saripa tesam pi lopo hoti. An interesting quota-
tion from Dathanaga’s Niruttisaramasijiisd in Subhiiti’s Namamala!4®
shows that scholars differentiated between the original and the new
reading (purimapdtha and navapatha) of this passage. Except for minor
discrepancies the old one is identical with B¢ and C® (1898), whereas C¢
(1904) and E° have adopted the new reading, except that E° retains
antare, thus apparently merging the old and the new one.

§ 51. Another interesting quotation which shows that the standard text
has been edited is found at Mmd 440,19—20: “ekassa eka hoti dasassa ca
raso hoti” ti adim aha, i.e., “eka is substituted for eka and rasa is
substituted for dasa”. This has been reformulated in the standard
versions of B® and C¢ as ekassa eka'*® hoti dasassa ca dakarassa ro
adeso hoti: “eka is substituted for eka and the phoneme r is substituted
for the phoneme d of dasa ™.

147Mmd 55,8-9.

148Quoted at Namamila xiii, 11-12: imassa ca vuttiyam “ca-saddaggahanena
tinnam pi byafijananam antare ye saripd tesam pi lopo hoti” ti ca “ca-

=

saddaggahanena tinnam pi byafijananam sariipanam kvaci lopo hoti” ti ca ti
‘me dve patha bhinna, tesu pathamapatho va purimapatho, dutiyapatho pana
navapatho, tam idani pathanti.

149ge ofo.
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IV.1.5. Kacc-v as Interpreter of Kacc

§ 52. The obscure formulation of certain rules in combination with the
uncertainty caused by sandhi must have caused the compiler of Kacc-v
many problems. In some cases it is questionable whether the interpreta-
tion reflects the intention of the original. Thus for instance Kacc-v 49
quotes both puthujjano (D 1 3,32) and puthubhiitam (D 11 106,10) under
Kacc 49 (see §42) in spite of the fact that in the cpd puthubhiitam puthu
is < Skt prthu. Another instance, according to Kacc-v 73 the sutta gava
se means that @va is substituted for the final element of go before the
gen. sg. ending. This indicates that the scholiast interpreted gava as < go
+ @va meaning ava is substituted for the vowel o of go. Although the
interpretation is sensible it is syntactically difficult to defend: the sutta
can only mean gava occurs before the termination of the gen. sg. viz.
gavassa. However, this form is not recorded in the canon, only gavassa
occurs. This would indicate that the reading gava might be a sandhi
form go + ava > gava. On the other hand, the following suttas pre-
suppose the morpheme ava. There is evidently no obvious solution to
this problem. In one case it appears that the scholiasts have
misinterpreted the sandhi form namh’ ani at Kacc 647: akkose namh’
ani, as namhi + ani. The suffix, however, is ani, cf. Pan III 3 112, of
which Kacc 647 is a verbatim reproduction.!’® The anonymous com-
mentator also misinterprets Kacc 246, which has given rise to the ghost
word tudampati (see § 87).

§ 53. Kacc-v often takes the opportunity to complement the rules of
Kacc so as to enlarge their scope. In the majority of cases it is done on
the interpretation of any given ca. For instance, Kacc 67: no ca dv’-
adito namhi states that the numerals dvi, etc., take an additional »
(a@gama) before the endings of gen. pl. Kacc-v adds on the interpretation
of ca an additional ssa, quoting two examples, one of which is canoni-
cal: catassannam itthinam and tissannam vedananam (S 'V 21,23). There
is only one recorded canonical example of the use of catassannam at

130Both Riip and Sadd follow Kacc-v on this point.



94 O.H. Pind

A I 154,33. Examples like this are not uncommon and indicate the wish
to improve upon Kacc so that it describes more fully recorded usage. An
interesting case is the annotation on Kacc 69: adito o ca. The vuttikara
interprets this to mean that m and o are optionally substituted for the loc.
morpheme of adi. The substitute m is wrongly read into the rule from
Kacc 68: am-a pato smim-smanam va. The example adim is certainly
not to be interpreted as loc.; the other example, ado, is recorded. The
interpretation may have been motivated by the concluding paragraph
which, on the interpretaton of ca, claims that @, o, and m are used as
substitutes for the loc. morpheme after other words;!3! the examples are
diva ca ratto ca haranti ye balim (Sn 223) and Baranasim ahu'>? raja
(Ja V 68,28). The last example is interesting because the recorded
reading is Baranassam ahii, not the problematic Baranasim ahu'>?
which would seem to stem from a different manuscript tradition.
However, the underlying intention of the exegesis is clear: it aims at
complementing Kacc so as to bring its description in line with recorded
usage.

IV.1.6. Canonical and Non-canonical Quotations in Kacc-v
§54. There are close to 200 canonical quotations in Kacc-v, which
shows that the commentator(s) who compiled the vutti took pains to
illustrate the rules by means of examples taken from the Pali canon. So
far it has been possible to identify approximately 23 quotations from
Digha, 21 from Majjhima, 13 from Samyutta, 10 from Anguttara, and
34 from Vinaya. From the Khuddaka there are, not surprisingly, 44
quotations from Dhammapada, 15 from Suttanipata, 6 from Khuddaka-
katha, 20 from the Jataka, 2 from Udana, 3 from Itivuttaka, and 3

lKRace-v ad loc.: ca-saddaggahanena aiifiasma pi smimvacanassa @ o am
adesa honti va.

152¢et Ghu; BSCSE® ahu.

15374 V 6828 reads Baranassam (v.l. °nasyam) ahii; cf. Sadd 204,13f ; Sadd
644.5: afifiasma a ca: aniasma saddato smim-vacanassa am-o-a-adesa honti:
... Baranasim ahii raja (Ja V 68,28). va ti kim? Baranasyam maharaja (Ja 11
435.14). Baranassan ti pi patho.
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quotations from Apadana. In addition, there is one quotation from
Vibhanga, as well as a number of unidentifiable quotations from Pali
literature that must be considered lost. To these examples we may add
all those instances — most of them canonical — where no context is
quoted.

§55. Most of the quotations are found in the sandhi chapter and the
karaka chapter. Other illustrations occur unsystematically, which leaves
the impression that they have been added more or less at random. Thus,
for instance, Kacc-v 57 quotes bhoti Kharddiye (Ja 1 160,3)!5* as an
example of voc. of fem. in @, but omits quoting examples to illustrate
the subequent rules, although this could easily have been done.

§ 56. What is particularly interesting about these quotations is the fact
that they rarely deviate from the transmitted text of the canon. When
they do, it raises the interesting question of which exemplars were used
by the compilator(s). Thus, for instance, the quotation from M I 240,29
at Kacc-v 308: reads upamayo for upama of B®E®.15 Kacc-v 312 quotes
Vin III 212,6 as an example of the use of the loc. in the sense of the
direct object with the remarkable reading bhikkhiisu for E® bhikkhi. B,
on the other hand, reads bhikkhiisu, so we must conclude that this
reading was actually found in some manuscripts or that B¢ was edited
on the basis of Kacc-v.!50

§ 57. Some of the examples were no doubt quoted from memory, which
has caused slight distortions of the original. In most cases it is possible
to identify the canonical source. Thus the quotation at Kacc-v 18: te

134BeCe2 and v.l. at E® Khar®; E°C®' ghar®, cf. Kacc-nidd 26,34-35: bhoti
gharddiye (sic) ti bhagininamena alapati ti ekanipate vuttam; Kacc-vann
78,29-30: gharadiye (sic) ti bhagini-m-namendlapati ti ekanipata-attha-
kathayam (so read for ettha nipata®) vuttam; Ja 1 160,6° reads: Kharadiye
(B®C°®E°® s0) ti tam namena alapati.

135Trenckner records the variant upamdayo and refers to Kacc-v at M I 550 (ad
sutta 36 line 30).

136The reading is confirmed by all sources.
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‘nagata is probably based upon Vin V 221,14: te anagata honti, and the
source of the quotation at Kacc-v 20: idh’ eva maranam bhavissati
would seem to be Vin III 13,17: idh’ eva me maranam bhavissati. The
two odd quotations at Kacc-v 27: sa ve muni jatibhayam adasst and eso
dhammo padissati are most probably distorted versions of Sn 209: sa ve
muni jatikhayantadassi and Ja V 195,21: eso dhimo padissati. The
grammatically impossible quotation at Kacc-v 36 parosahassam
bhikkhusatam is a distorted version of S I 192,30*: parosahassam
bhikkhiinam."®” The original of Kacc-v 38: aham eva nitna balo must be
Vin 1V 331,14: aham eva niina bala, and the quotation dhammam vo
bhikkhave desissami at Kacc-v 147 is probably based upon Vin I 23,25:
dhammam vo desessami. The quotation sahdpi Gaggena sangho
uposatham kareyya at Kacc-v 289 reads like a slightly edited version of
Vin I 123,24: sangho saha va Gaggena vina va Gaggena uposatham
kareyya. The quotation sace mam samano Gotamo ndlapissati at Kacc-v
309 is based upon S I 177,27-28: sace mam samano Gotamo alapissati
... ho ce mam samano Gotamo alapissati. In one case a wrong quotation
is due to scribal error (see §47).

IV.1.7. Interpolations in Kacc-v

§58. The main source of interpolation is no doubt Mmd, from which the
main part of the commentary on Kacc 330 has been taken, as well as his
remarks on the interpretation of any given ca or the like. Another impor-
tant source is Rap, but there are also other sources, some of which
cannot be identified with any degree of certainty.!3® In some cases,
commentators were aware of the source of a particular interpolation and
identified it. A few examples will suffice to show the character of such
interpolations.

I157CeI=2E¢  phikkhusatam, B¢ om., so also Riip-v; Sadd §130 substitutes
bhikkhusangham (sic!); the readings bhikkhusatam and bhikkhusangham are
grammatically impossible to construe.

138 All interpolations in Kacc-v will be dealt with in a new edition of Kacc and
Kacc-v in preparation.
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§59. After the examples quoted at Kacc-v 182, C®'~2 (1898 and 1904)
add casaddaggahanena abyaggamanaso naro (A 1130,1) ti ddisu mana-
saddato sissa okarddeso hoti. The source is Mmd 165,5-8. This interpre-
tation is not in B® (1974) or E°, but very early on it had become part of
the exegetical tradition as appears from Sadd, Kacc-nidd, and
Kacc-vann.!>®

§60. After the counter-example brahma quoted at Kacc-v 198, C¢1-2 as
well as E°€ interpolate: wuttam iti bhavaniddeso (E° °ena) katthaci
abhavam dasseti: brahmassa. The source is RUp 123: uttam iti bhava-
niddeso katthaci abhavadassanattho: brahmund, brahmehi brahmebhi.
B¢ does not contain this interpolation. However, in the paragraph that
follows the counter-examples at Kacc-v 200 all versions share the same
interpolation: arattaggahanena katthaci aniyamam (E® w.r. ni®) dasseti:
satthussa, pitussa, matussa, bhatussa. The source is Rlp 159: arattam

iti bhavaniddesena katthaci aniyamam dasseti.

§ 61. An example from Kacc-v 277 may illustrate the extent to which
the text sometimes has been altered. The concluding paragraph inter-
preting ca reads: casaddaggahanena sesesv api ye maya nopaditthda
apadanappayogika te payogavicakkhanehi yojetabba. Mmd neither
quotes nor paraphrases this paragraph, and, moreover, interprets the use
of ca otherwise: caggahanena aniniatha pi paiicamivibhattiii ca chatthi-
dutiya-tatiyavibhattiyo ca sanganhati.'®® It is presumably an interpola-
tion made by post-Buddhapiya grammarians, although it is difficult to
trace the formulation to any particular grammar. Aggavamsa has written

139See Kacc-nidd 70,14-17: idha caggahanena abyaggamanaso naro (see supra),
Kassapassa vaco sutva (Ja V1 227,5%) ti ettha sivacanassa ca amvacanassa ca
okaradeso hoti; Kacc-vann 180,4-8: abyaggamanaso naro (see supra),
Kassapassa vaco (see supra) ty adini caggahanaphalani; tattha ca abya-
ggamanasaddato simhi kate caggahanena siss’ okaram katva sakardagame
kate ripam, Kassapassa vaco ti vacasaddato amhi kate caggahanena
amvacanassa okaram katva sese kate ripam; for the second example, see
Sadd 663,27 and §377: amvacanass’ o.

160Mmd 218,3334; cf. Riip 107,7: casaddena yathayogam dutiya chatthi ca.
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a similar paragraph at Sadd 708,23-24, not related to the interpretation of
ca, but to adi (sic): adisaddena ye amhehi anupadittha apadana-
ppayoga te payogavicakkhanehi yojetabba. 1t is possible that the source
of interpolation is Kacc-nidd, which, in addition, quotes the inter-
pretations of Mmd and its f7ka.!'®!

§62. Kacc-v 358 is an extreme instance of interpolation. It is possible to
deduce from Mmd that the version of the commentary that was known
to Vajirabuddhi must have read: tad assa tthanam icc etasmim atthe
iya-ppaccayo hoti. madanassa thanam madaniyam, bandhanassa tha-
nam bandhaniyam, mucchanassa'®? thanam mucchanivam.'®® evam ra-
Jjaniyam, kamaniyam.'%* After the first paragraph E¢ and C¢! interpolate:
dassanassa thanam dassaniyam updadanassa thanam upadaniyam; C€?
dassaniyam, upadaniyam; B¢ gamaniyam, dussaniyam, dassaniyam.
These interpolations are based upon Mmd 314,22-24: caggahanena
hitddyatthe pi iya-ppaccayo hoti, tena upadananam hita ti atthe idha

caggahanena iya-ppaccaye kate upddaniya ty adini sijjhanti. '3

161See Kacc-nidd 103,2129: caggahanena dirantikaddhanddihi sesesu atthesu

ye apddanapayogika saddappayoga maya nopadittha te saddappayoga
vicakkhanehi panditehi yathayogam namipasagganipatakiriyapadanuriipam
yojetabba ti. Nyase pana “casaddaggahanena aiiniattha paiicami vibhatti ca

— =

chatthi-dutiya-tatiya-vibhattiyo ca samganhati” ti vuttam. Nydsatikayam ca
“caggahanena  karanabhiitena  suttdgatappayogato  anfiatthappayoge
panicamivibhatti  ca apadanakarake  chatthi-dutiya-tatiya-vibhattiyo  ca
samganhati”(= Mmd-pt 133,28f) ti vuttam; — Kacc-vann 218,17-22: ca-
ggahanena sesesv api ye mayda nopaditthd apadanasanida ca chatthi-
dutiyadayo vibhattiyo ca katabba ty attho. caggahanen’ eva sannavidhanan

ca vidhividhanari ca hoti ti adhippayo.
162R ead mucchanassa with B¢ and Rip.
163Read mucchanivam with B¢ and Riip.

l64gee, e.g. amatam ragatthaniyam rajaniyam kamaniyam madaniyam
bandhaniyam mucchaniyan ti, Kv 401,31 # Kv 222,15¢ which represent the
only canonical instances where all these terms are used in the neuter.

165gee Rip ad 366: madanassa thanam madaniyo, madaniyam, bandhanassa
thanam  bandhaniyam, evam mucchaniyam, rajaniyam, gamaniyam,
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§63. Vajirabuddhi’s annotation was, in turn, utilized by Aggavamsa at
Sadd 789,29 (§774): upddanddito iyo hitatthadisu. However, the
reading dussaniyam of B® would seem to be based upon Mogg-p ad
Mogg IV 69.1% finally, the vutti in ESC®'2 concludes with the
following interpolation: ca-saddaggahanena iya-ila-ppaccaya honti.
ranno idam thanam, rajiyam, evam rajilam; the examples quoted in this
paragraph are mentioned neither at Mmd nor at Rap or Sadd 789,27/ ;
the paragraph stems from Ciul-nir as indicated by Kacc-bh-nt'%7: Cila-
niruttyddipakarane tad assa thanam iyo ca ti sutte casaddena ila-
iyapaccayd hontt ti. It thus appears that Ciil-nir, in contrast to Mmd, for
example, interpreted ca so as to include the suffixes iya and ila which
are not recorded in Pali.

§64. In a few cases the anonymous editors of Kacc-v have copied verses
from Rip and the Bijakhya and inserted them in the relevant section of
the vutti. Thus all versions quote the following kdrika from Riip:!68

yo vadeti sa kattd ti yam vuttam kamman ti vuccati
yo patiggahako tassa sampadanam vijaniya

It is not mentioned in Mmd, but it must have been interpolated before
Chapata’s time because he quotes the beginning of it at Kacc-nidd

dassaniyam, updadaniyam, pasadaniyam. casaddena hitddiatthe pi —

16 adanivddippasiddhiva Kaccayane “tad assa fthanam o cd” ti suttitam.
tam iha (evam maniiate) karane ‘dhikarane va aniyena siddhan ti aha
(madaniyan ticcadi. itisaddo va ddyattho; tato bandhaniyam mucchaniyam
rajaniyam) kamaniyam dussaniyan ti adini pi datthabbani. Kacc-vann ad loc.
interprets  dassaniyam arahatthe: dassanam arahati dassaniyam; cf.
Kacc-nidd ad loc. quoting Mmd ad 358 and Rup ad 366: tattha adiggahanena
arahattham samganhati.

167K acc-bh-nt 168.

18R {ip 102,21-22.
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109,1: “yo vadeti” adim aha.'®® A verse from Bijakhya (see §§3—4) has
been interpolated in Kacc-v 354:

na vuddhi nilapitddo paccaye sanakarake

phakaro phussasaddassa siro ti sirasam vade'™

IV.2. Post-Kaccayana Pali Grammars and Grammarians as
Reflected in the Grammatical Literature
IV.2.1. The Question of Chronology
§65. The chronology of post-Kacc Pali grammars, quite apart from the
problems attached to Kacc-v, constitutes a serious problem which can-
not be resolved satisfactorily: most of the literature is no longer extant
and has to be studied on the basis of a few fragments quoted in Pali
grammars written at a later date. The following grammars are treated in
the order suggested by internal evidence. Some of the works like the
Sangaha, and the two sandhi treatises which Buddhapiya utilized,
cannot be fitted into any relative chronology.

IV.2.2. Mahanirutti (Maha-nir)

§66. The Maha-nir is, like Kacc and Nir-pit, attributed to Buddha’s
disciple Mahakaccayana (see § 14). It is described in Mmd-pt (see § 112)
as a particular grammar of someone belonging to a different school
(nikayantaravdsin),'’' which would indicate that it differs from the
school of Kacc. However, since Ciil-nir comments on Kacc it may not
be wrong to assume that Maha-nir also comments upon it. Within the
relative chronology the work belongs to the period after Kacc-v, whose
existence it seems to presuppose, and it is thus datable to the second half
of the eighth century A.D.

§67. It is possible to deduce from the limited number of references to
and quotations from Maha-nir in other Pali grammars that the treatise

1097t is also quoted at Kacc-vann 220,32-33.
170Quoted and identified at Kacc-nidd 175,21-23.

"Mmd-pt 168.6: Sudattakisivanirutti-Mahdanirutti ti nikayantaravasinam bya-
karanavisesani.
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was composed in the form of suttas and a prose commentary accom-
panied by karikas.

§68. Vajirabuddhi identifies Maha-nir and Sudattakisivanirutti as two
sources of interpolations made in Kacc (see § 18). The interpolated
suttas show a marked dependence on Panini. In a few cases they depend
on the Katantra, and a couple of suttas seem to presuppose knowledge
of Kacc-v (see §69). Since it is not possible to distinguish between
suttas from Maha-nir and Sudattakisivanirutti they are quoted and
identified in the context of Maha-nir. All of the them except sutta 33 are
interpolated in the karaka section. As indicated by Mmd they must have
been accompanied by a prose commentary :
1. tesam param ubhayappattimhi (Mmd 237,14), cf. Kat I 4:16!72

2. sesa kammakaranasampadandpadanasayadiniddesesu (242,38), cf.
Kat Il 4:19!73

. gatyatthe ca (251,37), cf. Pan 1 4:52

. tatiyaya ca dutiya (260,14), cf. Pan I 3:31

. sar’-isvadinam kammani chatthi (260,21), cf. Pan 11 3:52
. karotissa patiyatne (260,28), cf. Kat Il 4:39 <Pan Il 3:53
. kattukammanam kiti (260,33), cf. Pan 11 3:65

. yajassa karano (Mmd 261,3), Pan 11 3:63

O 00 9 O B~ W

. na titthadisu (261,8), cf. Pan Il 3:69

10. ahutikaladdhanesu dutiya tatiya ca (261,19), cf. Pan 11 3:3+5

11. kimalamatthe chattht catutthi ca (261,34)

12. kattur icchitatamam kammam (262,7), cf. Pan 1 4:49

13. yutte cdnicchite (262,17), cf. Pan I 4:50

14. updnvajjhdvassa (262,22), Pan 1 4:48

15. antardadihi yutte (262,32), cf. Pan 11 3:4

16. abhitoparotomhi (262,37), cf. Maha-bh ad Pan II 3:2, Cand 11 1:52
17. tappandcaratthe (263,3)

1728ee Mmd 238,19 na ... eso purimo patho.

1735ee Mmd 243,12 na ¢’ etam poranakasuttam.
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18. hetuppayoge chatthitatiya ca (263,7), cf. Pan I 3:26

19. sadhunipunayutte sattami (263,12), cf. Pan 11 3:43

20. gottanamajatisippavayesu tatiya (263,17), cf. Kacc 294

21. ubhayappatte kammani (263,21), cf. Pan II 3:66

22. katassa ca vattamane (263,29), cf. Pan 11 3:67

23. tulyupamane tatiya ca (263,34), cf. Pan I 3:72

24. gahddinam kammani sattami (264,3)

25. karanatthe bhikkhdcare (264.8)

26. paiicamiyd yutte (264,14)

27. unapunnehi dutiyd tatiya ca (264,19), cf. Pan I 1:31

28. vupassa ca (264,26)

29. kammatthe pathama (264.,31)

30. akhyatopayoge paiicami (265,1), cf. Pan 1 4:29

31. jatyakhyayam bahuvacanam ekasmim kvaci (265,7), cf. Pan12:58

32. attani garusu ca kvaci (265,27), cf. Pan 1 2:59

33. sivdlingassa ca (285,14).174
§69. Aggavamsa has based a number of paragraphs in Sadd on these
suttas, incorporating the relevant examples into them: sutta 8 is utilized
for Sadd § 636, sutta 11 for Sadd §638, sutta 20 for Sadd § 604, sutta 23
for Sadd §638, sutta 31 for Sadd §670, and sutta 32 for Sadd §670.
Some of them are particularly interesting because they describe uses of
the cases in Pali which are also dealt with by the Sangahakara (see
IV.2.7). Thus the examples that illustrate 24: “the locative in con-
struction with \/gah, etc., is used in the sense of the acc.”, namely
(Bodhisattassa) muddhani ... cumbitva (Ja VI 291,23, and (purisassa)
nanabahdasu gahetva (M 1 365,19), are also quoted in Mmd as illustra-
tions of the view of the Sangahakara.!”” Neither Kacc nor Kacc-v
describes this usage. However, the examples that illustrate 25: “[the
locative] is used in the sense of the instrument in the context of begging

174CE n’ edam poranakam, Mmd 285,15.

175Mmd 255.16.
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for alms”, viz. nagga hatthesu pindaya caranti (Vin 1 90,20), samana
pattesu pindaya caranti (...), are quoted at Kacc-v 312. Sutta 29: “the
nominative is used in the sense of the accusative” is based upon a
peculiar analysis of the well-known canonical phrase yena bhagava ten’
upasankami. According to this, Bhagava is used in the acc. because the
underlying sentence structure is assumed to be yattha Bhagavantam
adakkhi.'7® This analysis is not supported by the Atthakathas.

§70. Buddhapiya concludes the karaka chapter of Riip by quoting a
verse from Maha-nir summarising the case terminology of the
Atthakathas:

paccattam upayogarni ca, karanam sampadaniyam.

nissakkam samivacanam, bhummalapanam atthaman ti.'"

Aggavamsa quotes it as a summary (uddana) of a prose passage pro-
pounding the Niruttilakkhana, i.e., the definition (of the cases) of the
(Maha)nirutti. This indicates that already at the time of the composition
of Maha-nir, grammarians attempted to integrate the terminology and
grammatical tradition of the Atthakathas into their grammars. It is
remarkable that the Niruttilakkhana substitutes amantana “the act of
addressing, inviting” (Skt amantrana'’®) for dlapana.'” The same term
is used to denote the voc. in Riip, presumably because it was used in
Buddhapiya’s main sources Maha-nir, Ciil-nir, and Mafij.'® It may have
been introduced from the Katantra.!8!

§71. According to Aggavamsa Maha-nir differs from Kacc with respect
to the definition of the tense (kala) of the verb which is described as

176Mmd 264,34.

177See Riip 116,20-21; identified as coming from Maha-nir at Riip-t 127.24.
178See Pan 111 3:161.

19Qee CPD s.v. amantana.

180Gee the verse quoted at Riip 93,16-18 from Mafij defining the voc. in terms of
amantana; (see §94).

181 gmantrana is used by the Katantra IT 4:18 to denote the voc.
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sixfold as opposed to Kacc where it is defined as fourfold.'®2 Both Mmd
and Riip quote a verse from Maha-nir defining the nature of the verb:

atilingam dvivacanam tad akhydtan ti vuccati.'®?

§72. Gv 70 mentions an abridgement of Maha-nir called Mahanirutti-
sankhepa about which nothing is known.

IV.2.3. Sudattakisivanirutti (Sudatta-nir)
§73. Mmd is the only Pali grammar that mentions this treatise. Nothing
is known about it except that certain scholars copied suttas from it and
interpolated them in Kacc. Like Maha-nir, the author of Mmd-pt
considers it a particular grammar by someone belonging to a different
school (see §66). It cannot be excluded, however, that it is a
commentary on Kacc. Perhaps it is composed at the time of Maha-nir.

§74. Formally it consisted of suttas and a commentary. Since it is not
possible to separate the suttas of Sudatta-nir from those that have been
copied from Maha-nir, they have been treated together (see § 68).

IV.2.4. Niruttipitaka (Nir-pit)
§75. The Nir-pit is, like Maha-nir, attributed to Mahakaccayana.!3* The
way in which the work is quoted or referred to in grammars like Mogg
and Sadd would indicate that it is composed after Maha-nir. It is not
possible to determine whether it is based upon Kacc or related to Kacc.
Presumably it emulates Kacc and Kacc-v like Maha-nir. One may
tentatively date it to the first half of the ninth century A.D.

1828add 50,2331 : nanu Kaccayane ganthe | kalo vutto catubbidho || ... || tatha hi
chabbidho kalo | Niruttimhi pakasito: || atitdnagato pacculppanno anatti-m-
eva ca || parikappo ca kalassa | atipatti ti chabbidho; cf. Sadd 56,3—58,2.

>

18 The verse is identified at Riip-san 298,29; cf. Sadd 50,20: “yan tikalan” ti
vuttam dacariyehi, occurring in the context of a discussion of the views
expressed in the Nirutti, i.e., Maha-nir.

184Gee Sadd 168,341, Niruttipitakam nama pabhinnapatisambhidena maha-
khindsavena Mahakaccayanena katan ti loke pasiddham.
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§76. It appears from the quotations in Sadd and Mogg that Nir-pit was
composed in prose and karikas.

§77. Like Cul-nir (see IV.2.5), Nir-pit must have listed paradigms for
all Pali nominals because Aggavamsa often contrasts the various
nominal and adjectival paradigms established in Nir-pit with those of
Cil-nir and Kacc.!® Thus, for instance, he mentions in the discussion of
the paradigm of the present participle gaccham - gacchanto, etc., that
the Nir-pit claims that such forms as mahanto, etc., exclusively are used
as nom. and voc. pl., and, moreover, that the Nir-pit establishes this
after quoting a garha summarizing a series of such participles in the
nom. sg.: maham bhavam caram tittham.'3¢ A similar gdthd is quoted in
Riip.'37 It is likely that Nir-pit contained such verses enumerating a
series of words belonging to a particular inflectional category. This is
also the case with Rup, which may have utilized Nir-pit for this purpose.

§78. In his discussion of the pronominal inflection, Moggallana claims
that Nir-pit authorizes the inflectional endings 4, e, and aya in abl., loc.,
and dat., respectively, except in the case of the pronominal stems 7a, eta,
and ima.'8® However, Mogg maintains that this exception is meaning-

I85For a list of references, see Sadd 1010 5.0.1 Niruttipitaka.

1865add 168,31 : Niruttipitake paccattdlapanatthdne mahanto bhavanto caranto
ti adinam bahuvacanattam eva kathitam na ekavacanattam, tatha hi tattha
“maham bhavam caram titthan” ti gatham vatva maham titthati mahanto
titthanti ti ca bho maha bhavanto mahanto ti ca bhavam titthati bhavanto
titthanti ti ca adi vuttam.

187Sadd 37,26-27.

188See Mogg-p 82.19#:: Niruttipitake hi ta-eta-ima-vajjitinam sabbddinam
ta-te-aya dassita va agame ca ya-saddassa catutthiya ta-saddassa ca
sattamiyam adeso dissati. — The discussion in Sadd indicates that Ciail-nir did
not make such exceptions; for Aggavamsa’s sceptical remarks on this prob-
lem, see Sadd 267,19, 27-30; 652,1—4.
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less as it is contradicted by the canon, which he proves by quoting rele-
vant examples.!8?

§79. Aggavamsa quotes a couple of interesting passages from Nir-pit.
One of them is the definition of the dvandva compound,'®® which he
must have used when reformulating Kacc 331 at Sadd §709. The author
of Nir-pit must have utilized Paninian grammar for the description of
the various types of dvandva compounds because Moggallana repro-
duces at Mogg-v III 19 his definition showing dependence on Pan I1 4:2
foll. and Maha-bh ad loc.!!

§80. It is possible to deduce from another quotation in Sadd'®? that
Nir-pit like Ciil-nir contained a chapter on the Pali nipatas: vuttam hi
Niruttipitake Nipatapadaparicchede: “tum iti catutthiya” ti.'% Rip
follows Nir-pit in this regard.'®* Sadd has also preserved the def. of the
verb: vuttam h’ etam Niruttipitake “kiriyalakkhanam akhyatikam
alingabhedam”, which is related to the verse which both Mmd and Riip
quote from Maha-nir (see §71).1%

189See Mogg-v 11.46: asma loka paramhd ca ubhaya dhamsate naro (= D TII
184,25%); tyvaham mante paratthaddho (Ja VI 182,1%); yay’ eva kho pan’
atthaya agaccheyyatho, tam ev’ attham sadhukam manasikareyyatho (= D 1
90,19-20).

1905add 767,20-68,3: Niruttipitake c’etam vuttam: “katham dvando bhavati:
dvando nama dvinnam padanam ekavibhattikanam nanalinganam pubba-
padam appakkharam uttarapadam tulyam va bahvakkharam va ekatthasamo-
dhanam gacchati ti dvando” ti.

YlYatrayam visayavibhago Niruttipinakagato: pani-turiya-yogga-senanganam,
niccaverinam, sankhyaparimanasaniianam, khuddakajantukamam, pacana-
candalanam,  caranasadharananam,  ekajjhdayanapavacananam, linga-
visesanam, vividhaviruddhanam, disanam, nadinam niccam samaharekattham
bhavati.

1928add 310,8-10.

193Quoted Sadd 894.3.

194Rap 89,16 tave-tum-paccayanta catutthiya.
1950p. cit. 26,2-6.
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§81. It appears from another passage that Nir-pit defines the term nirutti
in accordance with its canonical definition: Niruttipitake pana “samkha
samanna pannatti voharo namam namakammam namadheyyam nirutti
vyanjanam abhilapo (= Nidd I 127,12-14; Dhs § 1306; As 390,13—91,20)”

ti imehi dasahi vutta dhammajati nirutti nama.'%

IV.2.5. Calanirutti (Cil-nir)

§82. The Burmese and Sinhalese grammarians attribute Cul-nir to
Yamakamahathera.'®7 The treatise appears to be lost, but it is possible to
form an idea of its nature through quotations and references to it in
Mogg-p and Sadd. (Abhinava)-Ciilanirutti which is still extant in manu-
scripts is apparently based upon Cil-nir and may thus give an idea of its
character.!?® Ciil-nir was probably composed after Nir-pit (see §75) and
may thus belong the second half of the ninth century A.D.

§83. It appears from the few identifiable quotations found scattered in
post-Kaccayana grammatical literature that Ciil-nir is a commentary on
Kacc. Together with its commentary (vapranda), the Maijusa (see
IV.2.6), it is undoubtedly one of the most influential post-Kaccayana
Pali grammars. Aggavamsa often refers to it together with Kacc and
Nir-pit in the Padamala,!®® when discussing the nominal, pronominal, or
other paradigms of the Pali, occasionally contrasting its paradigms with
those of Kacc and Nir-pit.

§84. It is somewhat confusing that quotations from it are often ascribed
to the Nirutti, but it is possible to deduce from the information contained
in later lit. that they must stem from Cil-nir. Most of them are karikas.
Vijitavi quotes in Kacc-vann a verse from the Nirutti (= Cil-nir) inter-
preting Kacc 14 followed by a few examples:

1965ee Sadd 911,23-26.
197See Sadd passim; Pada-sadh-t: 395,10.
1985ee Namamala XX1v: poranehi katam gandham Ciilaniruttan ti saiiiitam.

199F 0t references, see Sadd 1010 5.0.2 Cullanirutti.
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vuttaii ca Niruttiyam

pubbavikaro aparo vikaro duvidho mato

kvaci ty adina suttend vikaro aparo mato.
tatth’ eva luttasaddena pubbavikaro vidhiyate iselayo munelayo
rathesabho ti adisu.>%

Aggavamsa has based Sadd §35 on this interpretation and copied the
examples.?! Vijitavi also quotes a verse from the Nirutti interpreting
Kacc 35. The verse adds on the interpretation of ca sixteen additional
consonantal dgamas to the eight defined at Kacc 35:202

yavamadadisuttena tthabyarijana-m-agamo

casaddena pana sesa catuvisati byafijand.*"

These dgamas are rejected as not instantiated in the Pali.?% Although
post-Kaccayana grammarians regard them as fictions, we find them
quoted in Saddasaratthajalint 270.

§85. Moggallana refers several times to Cul-nir in Mogg-p. Thus his
remark that the sandhi form yatha-r-iva < yatha eva is found in the
section on particles (nipdta) in the Ciil-nir,2% shows that, like Nir-pit,
the work devoted a chapter to the description of the particles. This

200K acc-vann 30,9-12; Kacc-nidd on Kacc 14 quotes at 10,30-31 this verse:

lutte ti punuccaranena asavannam paralope
munelayo iselayo rathesabho ti adisii ti.

This is probably a verse from Ciil-nir: it is paraphrased in the prose passage
explicating the verse at Kacc-vann 30,9-12.

2015add 613,26/ (# Kacc 16): sare pubbo: parasare lutte pubbo saro kvaci

asavannam pappoti: munelayo rathesabho, sotthi — muni + alayo, rathi +
usabho su + itthi ti chedo.

202Gee Kacc-vann: 53,18-23.

203gee Kacc-bh-nt 36,27: ... Cilaniruttivaii ... casaddena catuvisati byafijana-
agama honti.

204See Kacc-vann 53: uddharanani pana atthikehi Niruttivam oloketabbani,
mayam pana pali-atthakathapathass’ eva abhavato na uddharama.

205K acc-vann 23,13-14: vathd eva > yatha-r-iva Niruttiyam nipatamajjhe pathd.
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tradition is followed by Riip which quotes the same sandhi form in the
chapter on particles,?* as well as later grammarians like Sadd and Pay,
both of which are dependent on Rup.

§86. Moggallana mentions at Mogg-v II 52 the following two forms of
voc. sg. of karina: bhoti kaniiie - bhoti kanifia. He justifies the form karninia
by referring to the fact that it is mentioned in the Nirutti (= Cil-nir)
although it is not described in Kacc.?7 There is no reason to doubt that
Nirutti in this case = Ciil-nir because Aggavamsa quotes the same forms
in Sadd referring to Ctil-nir.2%8

§87. In another context he criticizes the author of Kacc-v for permitting
the unwarranted Sanskritism sugandhi, pointing out that it is found
neither in the canon nor in the Nirutti.2® Moreover, he observes that the
ghost word tudampati is not found as an example in the Nirutti, as is the
case with Kacc-v 246 and other commentaries.2!? In one case he has
formulated his description of the suffixes /a and iya at Mogg IV 58:
tena datte [’-iya, with reference to their definition in the Nirutti. In the
discussion of this sutta at Mogg-p he quotes a fairly long passage from

2065ee Kacc-vann 9o, 14.

207Mogg-p 87.16-18: yadi pi kaitia ti ripam idam na niddittham Kaccanena
tathd pi Niruttiyam nidditthatta ettha pi sangahitam tatha brahma ti.

208Mogg-p 197,18.

209Mogg-p 180,14-19: Kaccayanavuttikarena  “kvaci  samdsantagatanam
akaranto” (= Kacc 339) ettha karaggahanena sugandhi duggandhi pitigandhi
surabhigandhi ti ye te payoga sakkatdnusarena sadhita na te payoga idha
sadhita ti dassento aha sugandhi ccadi iti-saddo adyattho payogo ‘“na
dissati” ti agame Niruttiyam na dissati.

2105ee Mogg-p 187.2628: yam pana Kaccdyanavutti-adisu tudampati ti
udaharan ti ndyam payogo agame Niruttiyaii ca tadisassa payogassasam-
bhavato (ad Mogg-v ad Mogg 111 70 (= 74)).
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the Nirutti which is related to Maha-bh on Pan V 3:83 (cf. Kas ad
loc.).2!!

§88. Both Riip?!? and Sadd?'3 quote a prose passage from Cil-nir
defining the nature of the verb: kalakarakapurisaparidipikam kriya-
lakkhanam dkhyatikam.*'* Sadd quotes another passage concerning the

pronominal forms te-me, tava-mam, tuyham-mayham.?'3

§89. As mentioned above (see §63), unknown scholars have inter-
polated a passage in Kacc-v 358 based upon Cil-nir.

IV.2.6. Maiijiisa (Maiij)
§90. Sinhalese grammarians attribute the commentary on Ciil-nir, Ciila-
niruttivannana or Mafij, to a certain Patafjali. Gv 60, on the other hand,
attributes it to an old acariya (pubbdcariya). The Maij was known to
Vajirabuddhi, who apparently elaborates the views of Patafijali concern-
ing the reality of the karakas in an interesting digression on Kacc 283
(see §93).216 It is thus reasonable to assume that Mafij was written in the
ninth century A.D. It is regrettable that this interesting work appears to
be lost>'7 because it has exerted a major influence on most Pali gram-
marians who quote from it. In contrast to the majority of other Pali

211l\/[ogg-p 22531ff: iha tu Niruttivam ‘“katham kattukaranatthe bhavati?:
devehi datto > devadatto devadattiko deviyo devalo; brahmuna datto >
brahmadatto, brahmadattiko, brahmiyo, brahmalo; sivena datto > sivadatto,
sivadattiko, siviyo, sivalo; nagehi datto > nagadatto, nagadattiko, nagiyo,
nagalo ti samaniiena vuttatta avisesena vuttam.

212R{p 171,9-10.

213Sadd 20,22—23.

214Quotation identified at Riip-t 179,14.

2158add 292.4-6: Cilaniruttivam hi Yamakamahdatherena catutthi-chatthinam
anaffiarapattam vuttam: ‘“catutthi-chatthinam sabbattha anifiam, tatiya-
parnicaminam bahuvacanarni ca ti.

216Mmd 231,184

217Maiij is mentioned in the Pagan inscription; see the list no. 226 in Bode:
PLB: 107.
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grammars, the Mafj is influenced by contemporary philosophy of
language and apparently also by Buddhist philosophy.2!8

§91. The extant fragments show that Maiij was composed in the form of
karikas accompanied by explicating prose.

§92. Buddhapiya quotes several verses from the Maiij. Most of them
occur in the chapter of Riip devoted to the description of the karakas.
They show that Patafijali to some extent has based his description of
Pali’s case grammar on Bhartrhari’s Trikandi (TK). In fact, some of the
verses are almost verbatim reproductions of the TK. Thus, for instance,
the verse defining the apadana karaka is a version of TK III 7:136,
except that it substitutes anumeyavisayan ca for apeksitakriyam ceti of
TK:

nidditthavisayam kinici upattavisayam tatha

anumeyavisayai ca ti apadanan tidhd matam.?'®
Other verses substitute semantically equivalent Pali terms for the terms
used by Bhartrhari, like, for instance, the verse defining the sampadana
karaka, which is based upon VP III 7: 129:

anirakarandradhanabbhanuiiniavasen’ idha
sampadanam tidhd vuttam rukkhaydcakabhikkhavo.*2

§93. In the commentary on Rip 288 (= Kacc 284) Buddhapiya quotes
two verses stating that the domain of words is defined by convention
(voharavisaya) and is without ultimate reality (nekantaparamatthika);
the denotation of a word is something imagined (buddhisamkappita) and
thus also the syntactic relation, which therefore only has an imaginary
existence (vijjamano va).?2! This argument is closely related to the ideas

218This seems obvious on a prima facie reading of the passage on vohdra
(Buddh. Skt vyavahara), quoted at Rip 98,15; see below, §93.

219R{ip-v 104,34-35; quoted from Mafijiisa according to Riip-t 110,5.

220See Rip 100,3334; quoted Mog-p 55.19-20; according to Mog-pd 64.9 and
Riip-sn (170(=174),21 = Maiij.

22IR{ip 98,1518
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which Bhartrhari propounds in the introductory section of
Sadhanasamuddesa TK 1II 7:1ff. The assumption of a connection
between Maiij and this part of the TK is corroborated by the parallel
section of Mmd 231,18/ which evidently elaborates on ideas expressed
in Mafij. In this excursus Vajirabuddhi uses the terms satti (Skt Sakti)

and vyatti (Skt vyakti) according to Bhartrhari.???

§94. Apart from these examples, Buddhapiya quotes verses defining

(1) the voc. (@amantana),?® (2) the syntactical concepts of kamma,?**

(3) karana,** (4) katta, kammakatta, hetukatta,*® (5) sambandha,*’

voharavisayo saddo nekantaparamatthiko
buddhisamkappito attho tass’ attho ti pavuccati
buddhiya gahitatta hi samyogo jayate iti
samyogo vijjamano va katta bhavati jatiya
2228ee, e.g. VP I 7:1ff.
223Rl_J.p 03,16-18:

saddendbhimukhikaro vijjamanassa vatthuno
amantanam vidhatabbe n’ atthi raja bhavéti tan ti

Identified at Rup-t 92,1.
224R{ip 94.8-9:

nibbattivikatippattibhedena tividham matam.
kattukriyabhigammam tam sukha’-ngaram nivesanan ti.

This verse is not identified as coming from Maiij; but its dependence on
VP 111 7:45 is obvious: nivartyam ca vikaryam ca prapyam ceti tridha matam.
225Rap 97.3-4:
yassa sabbavisesena kriyasamsiddhihetuta
sambhaviyati tam vuttam karanam nama karakan ti
Identified at Rap-t 99,8; cf. VP III 7:93ff.
226R{ip 98,1-4:
attappadhano kiriyam yo nibbatteti karako.
appayutto payutto va sa katta ti pavuccati.

hetukatta ti kathito kattuno yo payojako.
kammakatta ti sukaro kammabhiito kathiyate ti.

Identified at Rip-t 101,19; Rip-sn 165(=170),36.
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and (6) the morphologico-semantical concept of samdsa.??® In addition
he quotes a verse defining the two types of negation pariyudasa and

pasajjapatisedha.?®

§95. There are two prose passages from Mafj quoted in Sadd. The first
deals with the vocative bho which is correctly described as being used
with nouns in the voc. sg. and pl.22% The other is a long passage dis-
cussing the concept of liriga which is indebted to Maha-bh II 195,254.2!
Thus the verse that is part of this quotation is a Pali version of a karika

227Rﬁp 110,7-10:

kriyakarakasariijato assédambhavahetuko
sambandho nama so attho, tattha chattht vidhiyate.
paratantyam hi sambandho tattha chatthi bhave tito
updadhitthana gamito na visesyadito tito ti.
Identified at Riip-sn 191,14.
228Ri{ip 118,1-2:
samaso padasankhepo, padappaccayasamhitam.
taddhitam nama hot’ evam vififieyyam tesam antaran ti
Identified at Riip-sn 208,32.
229Rl_J.p 124,31-32:
pasajjappatisedhassa lakkhanam vatthunatthita
vatthuto anifiatra vutti pariyudasalakkhanan ti
Identified at Riip-sn 226,34.
230g5add 171,10-14: tatha hi Niruttimafiijiasayam vuttam: “bho t’ idam
amantanatthe nipato, so na kevalam ekavacanam eva hoti atha kho bahu-
vacanam pi hott ti bho purisa ti bahuvacanappayogo ti gahito, bhavanto t’
idam pana bahuvacanam eva hoti ti purisa puna vuttan” ti.
BlSee Sadd 221,254 : tathd hi ayam Niruttimaiijisayam vutto: “kim pan’ etam
lingam nama: keci tava vadanti:
thanakesavati ittht, massuva puriso siya,
ubhinnam antaram etam itarobhayamuttako ti

... apare vadanti: na lingam nama paramatthato kifici atthi, lokasamketariilho
pana voharo lingam nama ti etc.
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found in Maha-bh II 196,4-5.232 Vajirabuddhi quotes it in Mmd; he may
have taken it from Mafij.233

IV.2.7. Sangaha (Sgh)

§96. The author of this treatise is referred to as the Sangahakara (both in
the sg. and pl.), perhaps in imitation of the name Sangrahakara known
from Sanskrit grammar. The Sgh is only known from a few quotations
in Vajirabuddhi’s Mmd and Chapata’s Kacc-nidd. It is not possible to
date the work with any degree of certainty. However, it must have been
composed before the tenth century A.D., which is the approximate date
of Mmd, and after Kacc-v, which it appears to know, thus perhaps
between the eighth and tenth centuries A.D.

§97. The quotations show that the treatise is composed in the form of
karikas with an explicating prose commentary. Since they are confined
to the karaka chapter of Mmd and Kacc-nidd, there is reason to believe
that the treatise is exclusively devoted to the description of Pali’s case
syntax.

§98. Vajirabuddhi quotes in Mmd four prose passages from the
Sangaha.?3* With the exception of the third one, the quotations are each

232 stanakesavati stri syal lomasah purusah smrtah |

ubhayor antaram yac ca tadabhave napumsakam ||
233Mmd 2309,13-14.

BA4Gee 1. Mmd 240,2829: (ad Kacc 285 : lingatthe pathama) Sarngahakaro pana
“lingakattukammakaranasampadanasamibhummadisayogaalapanesu
pathama hott” ti aha; 2. Mmd 243,34-38.: Sangahakaro pana “karanakattu-
kammaparicamisattamyatthe nipatappayoge patikkhepe paccatte kucchitatthe
itthambhiite  kiriydpavagge  pubbasadisasamanunakalahanipunamissaka-
sakhilddiyoge hetvatthe kaladdhane visesane manditussake tatiya hott” ti
aha; 3. Mmd 249,9-11: Sangahakaro pana “kammatthe tatiyacatthisattam-
yatthe ¢’ enayoge catuthyatthe kaladdhanam accantasamyoge kammava-

ti aha; 4. Mmd 255,5-8: Sangahakaro pana

“bhummatthe samissarddhipatidayadasakkhipatibhipasutakusalesu

=

caniyayutte ca dutiya hoti

niddharandnadarakammakarananimittasampadandpadanapaccattopa-
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followed by a large number of illustrative examples compiled by the
Sangahakara. Chapata reproduces the second prose passage at
Kacc-nidd 126,30-34 but in addition he quotes a verse whose subject
matter is identical with the one formulated in the first prose passage
quoted at Mmd 240,28-29.23

§99. The majority of the examples are quoted from unidentifiable post-
canonical Pali literature. However, there are also a number of interesting
canonical quotations. In a few cases Mmd reproduces canonical
quotations which are found in Kacc-v in a slightly edited version. Thus,
for instance the Vinaya quotation at Kacc-v 312: hatthesu pindaya
caranti (Vin 1 9o,11) is quoted as nagga hatthesu pindaya caranti (Vin 1
90,20).23% The quotations show that the case terminology of the Safigaha
is influenced by the terminology of the Atthakathas, which he must have
utilized. Thus, for instance, he quotes D 1 63,22-23: idam pi ’'ssa hoti
stlasmin ti as an example of the use of the loc. in the sense of the nom.
Since Buddhaghosa mentions in Sv that the Mahétthakatha interprets the
loc. as the nom. (paccattavacanatthe ... etam bhummam),>’ the
interpretation is no doubt indebted to Sv.

§100. There are other examples of the Sangahakara’s use of the Pali
commentaries. For instance, he quotes Vin I 103,11: avikata hi ’ssa
phasu hoti, as an example of the use of the nom. in the sense of the instr.
(sic). The exegesis that justifies this amazing statement is found in Kkh
20,25f: avikata ti avikataya, pakasitaya ti attho; alajjita ti adisu viya

=

dhyadhikissaravacanamanditussukkakalabhavesu sattami vibhatti hoti
aha.

ti

235K acc-nidd 126.4-6: vuttaii ca Sangahakarehi:

lingatthe kattukammatthe karane sampadaniye
nissakke samibhummatthe disatthdlapane tatha

B6Riip 114,31 has the same reading, but Sadd 727,21 reproduces the reading of
Kacc-v.

BTRip 182,164
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idam pi karanatthe paccattavacanam.**® The interpretation of D 1I
230,2: ajjhasayam adibrahmacariyam in the sense of the instr. is based
upon the gloss on this construction at Sv: karanatthe pacatta-
vacanam.?® 1t is thus clear that the Sangahakara attempted to integrate
the grammatical annotations of the Atthakathas into his own work.

§101. Aggavamsa composed Sadd § 559: pathamatthe tatiya-sattamiyo,
and §660: tatiyatthe pathamd, with particular regard to the above
interpretation of D I 63,2223 and D II 230,2. Though it cannot be
excluded that he knew the Sgh, it is more likely that he copied the
description from Mmd, of which he was a careful reader.

IV.2.8. Mahasandhi (Maha-s)
§ 102. Maha-s is only referred to once in Buddhapiya’s Riip-t.2*0 In the
remarks on the introductory verse of Rip he mentions that he utilized
the sandhi treatises, i.e., Maha-s and Ciil-s (see IV.2.9).24!

§ 103. The discussion in Rip-t of the views expressed in Maha-s shows
that it was a revised version of the sandhi chapter of Kacc.

§ 104. It appears from Rip-t that the author has interpolated a restrictive
tu in Kacc 29: vagge ghosdghosanam tatiyapathamd, so as to exclude
the unwanted consequence of the imprecise formulation of the sutta that
the voiced nasals belonging to each of the five groups (vagga) receive
the third letter in the group of sonants as doubling. Buddhapiya rejects
this interpolation on the grounds that since the thane of Kacc 28 is the
governing rule (adhikdra) such a problem does not arise.?*?

28R{p 17.4-5.

239Rl_J.p 658,13.

240R{ip 25,15-18.

2 Riip-t 4.1 ddisaddena (scil. of Kaccayanavannanddim of the introductory
verse) sandhiniruttippakaranddikam.

228ee Riip-t 25.15-18: yam pana Mahdsandhippakarane “vagge ghosdgho-

—

sanam tatiyapathama” (= Kacc 29) ti vaggapaiicamanam tatiyadvebhava-
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IV.2.9. Culasandhi (Cil-s)
§105. This anonymous treatise on sandhi is, like Mahasandhi, only
known from a couple of quotations in Riip-t. Like Maha-s Buddhapiya
utilised it for the elaborate sandhi chapter of Riip.

§ 106. Like Maha-s the work appears to be an edited version of Kacc.

§ 107. The discussion recorded in Riip-t**> shows that the author refor-
mulated Kacc 11 so as to read assaram byarijanam parakkharam naye,
excluding the word yutte on the grounds that the phoneme m (niggahita)
is not a consonant. The other quotation states that “when a preceding
[vowel] is elided, a following i and u become e and o, respectively” .24
This statement has probably been part of the elaboration of Kacc 14.
Buddhapiya quotes it to justify his formulation of the comment on

Riip 16 (= Kacc 14).2%

IV.3. Extant Post-Kaccayana Grammars and Commentaries
IV.3.1. Mukahamattadipani (Mmd)
§108. Mmd or Nydsa, also called Kaccayanavuttivannand,*® is the
oldest extant commentary on Kacc and Kacc-v. It is attributed to
Vajirabuddhi**” or Vimalabuddhi who is also claimed to have composed

ppasangato nivattanattham tu-saddapakkhepanam katam, tam niratthakam
eva thanddhikarato ca tannivattiya siddhatta ti.

23 Cilasandhiyam  niggahitassa  byaiijanasaiiidya  avihitatta — “assaram
byainijanam parakkharam naye” (# Kacc 11) ti sutte yuttaggahanam akatan ti
veditabbam.

Z¥RiEp-t 24,1720 Cilasandhivam pi “pubbalope paro ikaro ekdaram ukaro
okaran” ti ca vuttam.

245Ri@ip 7.13-14: ivannabhiito ukarabhiito ca paro saro asariipe pubbassare lutte
kvaci asavannam pappoti.

246 Qee Mogg-p 6,30: vuttam Kaccayanavuttivannanayam (= Nyasa, i.e.,
Mukhamattadipani, Mogg-pd 18,31).

247 Aggavamsa uses the name Vajirabuddhi in preference to Vimalabuddhi, e.g.
at Sadd 2104.
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a tikd on Abhidhammavatara.?*® The date of Vajirabuddhi cannot be
fixed with absolute certainty as Mmd contains no colophon containing a
clue as to when it was composed. The work itself presupposes
knowledge of Pali grammars that are no longer extant. Vajirabuddhi
mentions Sudattakisivanirutti (see 1V.2.3) and Mahanirutti (see 1V.2.2)
from which he quotes a number of suttas interpolated in Kacc (see § 68),
and he quotes from the work of the Sangahakara (see IV.2.7). Internal
evidence shows that he knows Patafijali’s Mafnjusa (see 1V.2.6). Since
he quotes from an Abhidharma treatise ascribed to the fikakara,**®
whom the Mmd-pt?*° identifies with Ananda, the Miilatikakdra, who is
traditionally placed in the eighth or ninth century A.D. (see DPPN s.v.
11. Ananda), he is to be placed between the Milatikakara and Buddha-
piya who refers to Kaccayanavannana (= Nyasa) in the introductory
verse of Riip?! and several times in Rip-t. Riip was written before
Mogg and Mogg-p (second half of the twelfth century A.D.) because
Mogg-p 6,23-24 quotes Rip 3,25-26: kvaci samyogapubba, ekarokara
rassa iva vuccante. yatha: ettha, seyyo, ottho, sotthi. Mmd was thus
probably composed in the tenth—eleventh centuries A.D. Because of its
thoroughness Mmd has exerted a powerful influence on most Pali
grammars written in the tradition of Kacc.

§ 109. Vajirabuddhi is a meticulous exegete of Kacc and Kacc-v, almost
to the point of being pedantic. The general structure of each paragraph is
that he first quotes and paraphrases each sutta, isolating and counting
the number of words (pada) that constitute it, a practice that was imi-
tated by Chapata and Vijitavi in Kacc-nidd and Kacc-vann, respectively.
Then he comments on its interpretation in Kacc-v, carefully noticing if
the author himself is going to add a paragraph on the interpretation of
any given ca or the like of Kacc. It is thus possible to deduce that if any

248Gee SVD 1223.
29Mmd 27331.
50Mmd-pt 197.26.

2lgee Rip-t 3,28: Kaccayabyakaranai ca tabbannanabhiitam Nydsam.
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such paragraph is not mentioned, it has most probably been interpolated
at a later date. Finally, Vajirabuddhi comments on the examples and
counterexamples illustrating the sutta in question. In some cases he
quotes short passages from Kacc-v, some of which differ from the
transmitted versions (see IV.1.4). In addition, he makes an effort to
distinguish between original and interpolated suttas in Kacc (see § 18). It
is thus clear that Mmd is an invaluable source of information on the
actual text of Kacc and Kacc-v at the time of the composition of Mmd.

§110. Mmd is in many ways an exegetical tour de force, whose main
intention is to show how the individual suttas of Kacc and the explana-
tions of the vutti in the final analysis can be derived by applying
relevant rules from Kacc to the problem under discussion. Thus, for
instance, in his comment on Kacc-v 44: abhi icc etassa sare pare
abbhddeso hoti: “abbh is substituted for abhi before a following
vowel”, he explains that since the use of the word sare from Kacc 42
applies by way of recurrence (anuvattana = Skt anuvrtti) and since the
use of the word adesa (substitute) is enunciated in the nominative, the
substituend abhi is to be stated in the genitive, as the vuttikara does. But
then he continues by explaining that it is possible to take abhi as a geni-
tive with elided genitive suffix on the interpretation of Kacc 221 (+ 220)
stating that prefixes do not have any case markers.?3? This, however, is
an extreme case of commentarial ingenuity. On the other hand, Vajira-
buddhi’s exegetical practice shows that he regards Kacc as a
synchronous system of rules from which it is possible to pick any rule
that can be used to explain any given form.

§111. Usually Vajirabuddhi makes use of well-known exegetical
devices, which he defines in connection with the exegesis of Kacc-v 48:
pati etassa sare va byarijane va pare kvaci pati adeso hoti: “before a
following vowel or consonant pati is sometimes substituted for pati”.
Since the interpretation sare va byafijane va is not warranted by Kacc

BIMmd 56,2426: sareggahanassdnuvattanato ddesaggahanassa pathamdya
nidditthatta abhissa ti vattabbe abhisaddam (so read) chatthim katva.
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48 which only states that in some cases pafi is substituted for pati,
Vajirabuddhi takes the opportunity of explaining how certain governing
rules either apply in the manner of a jumping frog (mandikagatika, cf.
Skt manditkagati), i.e., from a preceding rule to the rule in question, or
in the manner of the lion’s gait (sthagatika, cf. Skt simhdvalokitanyaya),
i.e., from the immediately preceding rule to the rule in question. This
makes it possible to explain the interpretation of the vuttikara with
reference to Kacc 42: go sare etc. (manditkagativasena), and Kacc 49
puthass’ u byaiijane (sthagativasena).*>3 1t is, of course, questionable if
this analysis represents the actual intention of the vuttikara, but it illus-
trates the tendency of Mmd to exhaust every possibility of explaining
Kacc-v as consistently based upon Kacc.

IV.3.2. Mmd Commentaries and Grammars based upon
Mmd
§112. When Chapata wrote Kacc-nidd, presumably in the first half of
the fifteenth century A.D., several works related to Mmd were in circula-
tion. Thus he quotes two passages from Nyasatika, which are identical
with passages in Mmd-pt,>5* as well as Nyasappadipappakarana,?® and
Nyasappadipatika,?® of which a fragment is still extant.?>’

§113. Gv 63 attributes a Mahatika on Mmd to Vimalabuddhi (= Vajira-
buddhi) which may be identical with Mmd-pt. Nothing is known about
the authors of the other two works. Since they antedate Kacc-nidd, they
may have been composed in the twelfth century A.D.

253See Mmd 59,257

254K acc-nidd 103,271.: Nyasatikayam ca ‘“caggahanena karanabhiitena
suttagatappayogato anniatthappayoge paiicamivibhatti ca apadanakarake
chatthi-dutiya-tatiya-vibhattiyo ca samganhati”(= Mmd-pt 133,28f) ti vuttam;
Kacc-nidd 234,10: ayam ghatadigano adhikaragano ti attho (= Mmd-pt 253.,8-
9) ti Nyasatikayam vutto (reading ghatadidhatugano).

255K ace-nidd 29,30.

256K acc-nidd 40,22-25.

257Fausbell, “Cat. Mand. MSS”, no. 153, JPTS IV (1896), p. 48.
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§ 114. Mukhamattasara,>® “The Essence of Mmd”, is attributed to
Gunasagara who is also credited with a f7k@ on his work.?*® It may have
been composed in the beginning of the thirteenth century A.D.2%0
Chapata quotes two verses from Mukhamattasara?®! which he notices
are composed under the influence of Vimalabuddhi,?®? as well as a prose
passage.2%3 A late work like Vijitavi’s Kaccayanavannana (Kacc-vann)
(sixteenth century A.D.) is to a large extent an abbreviated recast of
Mmd and should therefore be included among the grammars written in
the tradition of Mmd.

O.H. Pind

28Mentioned in the Pagan Inscription as no. 151 ; see PLB: 105.
29Gyv 63.

260Bode, PLB: 25.

261K acc-nidd 31,11-14.

262K acc-nidd 31,15: Vimalabuddhi-acariyadhippayavasena vuttam.
263K acc-nidd 85,28/,
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abl.
BHSD
chap.
CPD
EVP
EWA

GDhp
inst.
loc.
nom.
PGL
PED
PTC
Stll
ts.
voc.
VP III
W.T.

O.H. Pind

ABBREVIATIONS
ablative
Buddhist Hybrid Sanskrit Dictionary
chapter

A Critical Dictionary of Pali

Etudes védiques et paninéennes

Manfred Mayhofer, Etymologisches Waorterbuch des
Altindoarischen, Heidelberg, 1986—2001.

The Gandhart Dharmapada, ed. John Brough, London, 1962.

instrumental

locative

nominative

see Franke 1902 under References

Pali-English Dictionary

Pali Tipitakam Concordance

Studien zur Indologie und Iranistik

tatsama

vocative

Vakyapadiya

wrong reading
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ABBREVIATIONS OF GRAMMATICAL TEXTS
Abbreviations of other texts follow CPD Epilegomena

Abhid-k-bh Vasubandhu, Abhidharmakos$abhasya
Cil-nir Cilanirutti

Cil-s Cilasandhi

Gv Gandhavamsa

Kacc Kaccayana

Kacc-nidd Kaccayanasuttaniddesa

Kacc-v Kaccayanavutti

Kacc-vann Kaccayanavannana

Kas Jayaditya and Vamana, Kasika-vrtti
Maha-bh Patafijali, (Vyakarana-)Mahabhasya
Maha-nir Mahanirutti

Maha-s Mahasandhippakarana

Maiij Maiijiisa

Mogg Moggallana

Mogg-p Moggallanapaficika

Mogg-v Moggallanavutti

Mmd Mukhamattadipant

Mmd-pt Mukhamattadipani-puranatika
Nir-pit Niruttipitaka

Pan Panini

Riap Ripasiddhi

Rip-t Rapasiddhitika

Sadd Saddaniti

Saddhamma-s  Saddhammasafigaha

Sudatta-nir Sudattakisivanirutti
Sgh Sangaha

TK Trikandt

VP Vakyapadiya
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Kern and the Study of Indian Buddhism”

With a Speculative Note on the Ceylonese Dhammarucikas

Isaline Blew Horner was born March 30, 1896, the very year of the
publication of Johan Hendrik Caspar Kern’s Manual of Indian
Buddhism in Georg Biihler’s series Grundriss der indo-arischen
Philologie und Altertumskunde; as far as I know, however, these two
facts are entirely unrelated, and Miss Horner did not develop her interest
in Buddhism, apparently, until 1921, during a trip through Sri Lanka,
Burma and India, this coming some four years after the death of Kern,
who was born April 6, 1833, and died July 4, 1917.

The name of Hendrik Kern is certainly well known still today, a
century after his floruit, primarily through his Manual, which is still
being reprinted, and through his editio princeps of the Lotus Sutra in
Sanskrit, edited between 1908—1912 with Bunyiu Nanjio and usually
simply termed “Kern—Nanjio”. Moreover, his 1884 English translation
of the same text, prepared for Max Miiller’s Sacred Books of the East, is
still the only version in English rendered from Sanskrit (or, as we used
to say, “the original Sanskrit”). This is surely more than enough to
establish Kern’s position as one of the leading figures in the Western
study of Indian — one might rather say these days, South Asian —
Buddhism. But Kern also published extensive remarks on the Pali lan-
guage, both his 1886 “Bijdrage tot de verklaring van eenige woorden in
Pali-geschriften voorkomende”, or “Contribution to the Explanation of
Some Words Occurring in Pali Writings”, and his 1916 “Toevoegselen
op ’t woordenboek van Childers”, “Supplements to the dictionary of
Childers”, two major studies a propos the pioneering dictionary of Pali
published between 1872 and 1875 by Robert Casar Childers. The latter
of these supplements at least is certainly referred to many times in the

“This article is a revised version of the paper read as the thirteenth 1.B. Horner
Memorial Lecture, delivered in London on 18 September 2009 at the annual
general meeting of the Pali Text Society.

The Journal of the Pali Text Society, Vol. XXXI (2012), pp. 125-54
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Pali Text Society’s Pali-English Dictionary, although not always
approvingly. In addition, Kern published several studies on Asokan
inscriptions in 1873, 1876, and 1880,' and the editio princeps of the
Jatakamala of Aryaéiira, published in 1891 as the very first volume of
the Harvard Oriental Series. This edition, incidentally, is still spoken of
highly by Albrecht Hanisch in his recent philological notes on the
poem.”

The tome that was, at least at the time of its publication, considered
Kern’s masterwork, however, is relatively little known today, that being
his massive Geschiedenis van het Buddhisme in Indié or “History of
Buddhism in India”, published in two volumes in Haarlem in 1881—
1883.° A translation under Kern’s supervision was begun by Georges
Frangois Guillaume Jean Jacques Collins in French in 1881 in the Revue
de [’histoire des religions, continued by Charles Michel, but given up
after part one. Both volumes were translated virtually immediately into
German by Hermann Jacobi in 1882—1884 as Der Buddhismus und
seine Geschichte in Indien (where Hendrik becomes Heinrich). The
complete work was later translated into French by Gédéon Busken Huet
in 1901—-1903 as Histoire du bouddhisme dans [’Inde and published in
the important series Annales du Musée Guimet, Bibliothéque d’Etudes.
These volumes have never appeared in English. Kern’s shorter Manual,
it is interesting to note, was translated into Japanese as early as 1914 by

"For the convenience of most readers, it might be best to cite the abbreviated
English translations of the Dutch contributions, namely Kern 1874b, 1876,
1877. Originally in English was Kern 1880. Regarding the first listed item, see
also A. Barth’s review from 1874, reprinted in Barth, 1917: 126-39.

2Hanisch, 2005 : L.xxiv ff.
3t appears that the first volume of the work was actually first published in 1881

by A. C. Kruseman in Haarlem, but my copy is rather printed in Haarlem by
Tjeenk Willink in 1882 and 1884.

*istoire du Bouddhisme dans I’Inde”, Revue de [’histoire des religions 4
(1881): 14965, 5 (1882): 49-88, 145-226, by Collins, continued from p. 34
of the last installment by Michel, 7 (1883): 17-62.
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Tachibana Shundo 71t as Bukkyo Taiko FhR#URA, an effort
assisted by the very same Nanjio Bunyiu (Nanjo Bunyt F§2& /) men-
tioned above; they received assistance with technical vocabulary from
none other than the young Otto Rosenberg, in his early twenties and at
that time a student in Japan. It would be interesting to investigate just
what sort of an impact Kern’s work had in those early days on Japanese
Buddhist Studies, and a scholar with good access to Japanese libraries
should undertake such a study. Finally, it is important to mention that
Kern devoted considerable attention to Khmer and Javanese sources,
especially inscriptions, contributing inter alia to the study of Buddhist—
Saiva syncretism, though these studies stand outside the scope of the
discussion here.’

In the following, I offer a few remarks on Kern and his contributions
to the study of South Asian Buddhism, followed by an experiment in
what might be called the tradition of Kern. First, however, I confess a
failure in what I had hoped to be able to achieve. Kern was Professor in
Leiden University. Being myself now in Leiden, I hoped that it would
be possible to discover among the papers of Kern what I thought must

’In this respect however it might be helpful to draw attention to a paper
translated by Louis de la Vallée Poussin into French, “Sur I’Invocation d’une
Inscription bouddhique de Battambang”, Le Muséon (new series) 7 (1906):
46-66. This (and its Dutch original, which appeared in 1899) was overlooked
by Johannes Bronkhorst, “Hendrik Kern and the Body of the Buddha”,
Asiatische Studien/Etudes Asiatiques 63/1 (2009): 7—27, although this in no
way affects his argument. Kern’s article devotes considerable attention to a
verse which reads: namo stu paramarthaya vyomakalpaya yo dadhau |
dharmma-sambhogi-nirmmana-kayalms) trailokyamuktaye, “Hommage a la
supréme vérité, semblable a 1’espace vide, qui pour délivrer le triple monde, a
pris un Dharmakaya, un Sambhogikaya, un Nirmanakaya!” It must be con-
fessed that Kern’s understanding of the theory in question is a bit odd, to say
the least. Two other studies of inscriptions have been translated into English
by Uli Kozok and Eric van Reijn, “The Sanskrit-Inscription of King Aditya-
warman at Kubu Rajo (Minangkabau; £1300 Sdka)”, and “The Inscription
Commemorating the Consecration of the Amoghapasa Statue of Padang Candi
(Central Sumatra); 1269 Saka”, both to be found at http ://ulikozok.com/.
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exist somewhere, namely the correspondence between Kern and Nanjo
which led to their joint edition of the Saddharmapundarika. For these
two scholars, though they never met,’ managed, as many did before the
age of jets and email, nevertheless to bring to fruition a major scholarly
project using the resources of the post. Most unfortunately, whatever
records of this correspondence once existed are no more. From Kern’s
side, Hanna ’t Hart, who researched Kern some years ago, wrote to me
as follows:’

The story of Kern’s papers (and books) is a sad one. I was told that one of
his sons was working for Martinus Nijhoff, antiquarian booksellers in the
Hague. As the papers were supposed to be of no antiquarian value at the
time, he is said to have chucked them away. He was just keen on selling the
books. In this way, from Kern’s own collections no books and no letters
came to any public collection.... The scanty bit that is at the Kern Institute
was collected by Prof. [Jean Philippe] Vogel when he started the institute in
the 1920s. I remember having read letters by Vogel to colleagues, begging
for Kern’s letters. In this way he was lucky to have received Kern’s letters
that Caland kept carefully ; of course, Caland’s side of the correspondence is
also gone. This was the situation I found out while working on my article on
Kern’s life.

The Japanese side of the situation is equally sad. Robert Rhodes of
Otani University wrote to me that “Nanjo was born in Gifu but married
into the Nanjo family temple in Fukui.... Apparently, while he was

SNanjo was in England from 1876 until 1884. Although he, accompanying Max
Miiller, attended the fifth International Congress of Orientalists held in 1881
in Berlin, Kern did not. See the Verhandlungen des fiinften International
Orientalisten-Congresses gehalten zu Berlin im September 1881 (Berlin:
A. Asher & Co. Weidmannsche Buchhandlung, 1881): 1.8 (for Dutch partici-
pants, where Kern’s name does not appear) and 10 (where we find “Bunyiu
Nanjio, aus Japan, derzeit in Oxford, England”). The fact is made completely
clear since in his recollections, Kaikyiroku 138 §% (Tokyo: Daiyiikaku shobd
KIEREIE B, 1927): 346 (reprinted in the Toyd Bunko series B EJE 359
[Tokyo: Heibonsha - JL#E, 1979: 291]), Nanjo expresses his regret that he
and Kern never met.

"Email 1o Feb. 20T0. See ’t Hart 1989.
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alive, Nanjo took all of the documents that were at the temple to
Tokyo”.® This unfortunately took place not very long before 1923, and
Nanjo himself died in 1927. We must conclude, then, that all Nanjo’s
papers were destroyed in the disastrous Kanto earthquake of 1923, as
likewise no papers are to be found in Otani University in Kyoto, where
Nanjo taught and was president for many years. In the absence of other
materials, whatever we may say about Kern and his working methods
must be derived from the internal evidence of his publications
themselves.

Let us turn, then, to Kern and the study of South Asian Buddhism in
general, that is, Kern and the Buddhism of India and Sri Lanka. I think it
important to concentrate on what we might still learn from Kern, rather
than emphasizing only his impact in his time, or on the other hand in
registering those instances in which, from our self-defined “superior”
point of view today, we see he went wrong. For while he did go wrong
here and there — and I suspect that the pioneers probably went wrong,
percentage-wise, quite a bit less than many of their modern critics —
there is also still much to learn from Kern.

Not all would necessarily agree. Speaking in a context broader than
simply his Buddhist studies, Hanna ’t Hart wrote that “Kern’s import-
ance in the fields he chose to work in goes far beyond the small number
of his books still used today. It is clear that his real importance lies in
his own time and in the stage scholarship had reached then”.” Although
her considerations take account of Kern’s contributions not only to
Indian Studies but also to Dutch language and dialects, Indo-European,
Malay-Polynesian, and ancient Java, I find them too pessimistic. For
even setting aside entirely his Buddhist studies, Kern edited and
translated an important astronomical text, the Brhatsamhita of

0

Varghamihira,'® edited the astrological work Aryabhatiya,'' and pub-

8Email 17 Sept. 2009.
’See note 7 above.

K ern 1865. His translation is 1870—-1875. He edited another work of the same
author as well, 1868—-1878.
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lished numerous pioneering and still important works on Kawi or Old
Javanese, works which continue to be used, and even standard, today. I
believe, therefore, that it is not quite justified to speak of Kern as being
of mere historical significance.

I will not go into detail about what Kern had to say about Pali. But
of course, it would not do to ignore it entirely. For, from very early on,
Kern was concerned with the nature of Pali and its historical situation,
and the relation between the language of Asoka, the language of the Pali
scriptures, and what he calls in Dutch the “basterd-Sanskrit” of the
northern Buddhists, what we dryly term “hybrid Sanskrit”. He wrote in
1873:'2 “For those persons who wrote in hybrid Sanskrit and in Pali,
neither was any longer living. They wrote in a largely artificial language
(kunstmatige taal), which was no longer subject to the beneficial check
of the spoken language. Only this explains how so many incomprehen-
sible words and forms appear in Pali and hybrid Sanskrit, mistakes of
such a type as learned people can commit, but which never appear in the
wildest folk-language.” Kern considers it impossible that Pali is
Magadhi, that is, that Pali is the oldest form of Buddhist language.

He continued to be interested in this issue, and once again in the
introduction to his English translation of the Lotus Sutra in 1884, Kern
was concerned about problems of language. Perhaps surprisingly, given
that he is prefacing a translation of the Saddharmapundarika, he devotes
a number of pages of his introduction instead to parallels between the
Lalitavistara and the Pali Mahavagga. These parallels he cites, he says,
“to prove that the material of a Mahavaipulya Siitra is partly as old as
that of any other sacred book of the Buddhists”.'* At the same time,
when Kern turns to the Lotus in his introduction, he asserts the
following:"*

UKern 1874a.
2Kern 1873 : 14-15.
BKern 1884: xiv.

14 .
p. Xix.
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The Gathas of the Saddharma-pundarika are nowhere very brilliant, but in
some chapters they are so excessively clumsy and mechanically put together
that involuntarily we are led to the assumption of their having been made by
persons to whom the old dialect was no longer familiar.

While perhaps not for the same reasons, I agree with Kern here, and
moreover, I think this scenario is likely to be the case not only for the
Saddharmapundarika but likewise for at least some other earlier Maha-
yana scriptures, such as the Kasyapaparivarta. In my yet unpublished
lecture presented in Kyoto at the World Sanskrit Conference in 2009, 1
argued that the verses of the Kasyapaparivarta, which are demonstrably
later than its prose, were composed by an author to whom, as Kern has
put it, “the old dialect was no longer familiar”. Given that the
Saddharmapundarika is undoubtedly the most studied of Mahayana
stitras — although I would quickly say, from the point of view of Indian
Buddhism, certainly not the most representative or important — it is a
bit sobering to find that we must also agree with the following
assessment offered by Kern in 1884:"

At present we are far from the ultimate end which critical research has to
reach; we are not able to assign to each part of our Siitra its proper place in
the development of Buddhist literature. We may feel that compositions from
different times have been collected into a not very harmonious whole; we
may even be able to prove that some passages are as decidedly ancient as
others are modern, but any attempt to analyse the compound and lay bare its
component parts would seem to be premature. Under these circumstances
the inquiry after the date of the work resolves itself into the question at what
time the book received its present shape.

Many scholars today would not characterize their obsession as one
of determining the exact date of a work. Still, one contemporary trend is
very much concerned with seeking to understand the origins and
development of Mahayana siitra literature, and this is precisely what
Kern too was thinking about. It is, from this point of view, not neces-

p. XX.
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sarily encouraging to find that we have not made perhaps quite as much
progress since his day as we might like to expect.

After translating the Saddharmapundarika on the basis of two
Nepalese manuscripts in 1884, in the years 1908—1912 Kern published
an edition of the text, still the standard. He did not, of course, do this
alone, and he has been rather harshly criticized for the way in which he
edited the Sanskrit provided largely by his co-editor. In particular, he
has been taken to task for adding to the edition prepared by Nanjd on
the basis of six Nepalese manuscripts readings from what is now
generally known as the Kashgar manuscript (which Kern called ‘O”).
J.W. de Jong referred to the result as “neither flesh nor fish”.' In speak-
ing of this some ten years ago, Tilmann Vetter credits Willy Baruch in a
publication of 1938 with “discover[ing] that variant readings had often
been ignored or inaccurately referred to”.'” This is one thing, and one
certainly expects from any editor that he or she reads and reports the
sources correctly. But this is not what de Jong was talking about. In fact,
as early as 1916, Rudolf Hoernle pointed out in an editorial note to
Heinrich Liiders’s edition of Central Asian fragments of the siitra in his
Manuscript Remains of Buddhist Literature Found in Eastern Turkestan
that “the Bibliotheca Buddhica print does not present a pure Nepalese
text, but incorporates a number of Eastern Turkestani readings”.'® If this
were so, if the edition really conflated distinct recensions, this would
indeed be problematic. But the matter appears to be a bit more complex.
In this regard, Vetter’s discovery on the basis of his careful analysis is
very important. According to Vetter:"

Kern does in fact keep apart the two recensions.... [[Jn Kern’s footnotes

normally all passages are ignored that are characteristic of the Kashgar
manuscript as described by himself in an Additional Note to Nanjio’s

'Sde Jong 1997: 54 [originally in The Eastern Buddhist 7/2 (1974): 55].
"Vetter 1999: 10, referring to Baruch 1938: 7-12.
'8 his note to Liiders 1916: 143—44.

Ppp. 11-12.
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Preface.... In the footnotes only those Kashgar readings appear that are
close alternatives of a word in the text. And in the text itself only those
Kashgar readings have been adopted that seemed to be the original or only
correct ones. Such adoptions — and Kern’s sporadic emendations — can
always be questioned, but this is not mixing up recensions. They depend on
the assumption that transmission can create readings nobody had intended,
especially when reciting and copying a text without understanding came to
prevail. Such readings should be removed from any edition that pretends to
establish an early state of a text.

Vetter’s point is that if one accepts the idea of an archetype or
hyparchetype lying behind diverse sources, it is not only possible for an
editor, but indeed the editor’s basic responsibility, in line with Classical
text-critical ideas, to establish as far as possible the original from which
the witnesses, due to the vagaries of scribes, have wandered. Kern cer-
tainly held the idea, as did every text critic in his day, that the goal of an
editor was the establishment of the original text. Therefore, Vetter’s
observations here are very important, and resonate well with what we
know of Kern’s general approach also from his study of Pali, the Lalita-
vistara and Asokan inscriptions. Kern was very concerned to make
sense of the interplay of Sanskrit, Pali and what he along with others
sometimes called the Gatha dialect (although I still prefer his Dutch
“basterd-Sanskrit”). More careful attention would have to be given the
matter than is possible here to establish how Kern’s editorial choices in
the Saddharmapundarika edition fit in with what he has to say elsewhere
about Buddhist Middle Indic. But I think one thing should be clear:
Kern did not thoughtlessly “correct”, which is to say conflate, the
Nepalese text prepared by Nanjo with readings from the Kashagar
manuscript. Rather, it appears that, having thought carefully about the
forms underlying the variants available to him, he strove to establish
something as close as possible to what he considered to be the original
Indic shape of the Saddharmapundarika. Or at least he did so within
reason, for I have not mentioned his idea that the sttra originally
consisted entirely of verses, and needless to say, he did not dare to prune
the prose from the received text. This idea of a purely verse core (or
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kern!) today would find few adherents, and Kern’s reasons for believing
this seem to me not entirely solid. Still, not only in his day, but even
today, it is not an idea that should be considered, prima facie, ridiculous,
and the question of just how Mahayana stitras developed remains every
bit as open today as it was in Kern’s time.

The other major work Kern contributed to the study of Indian
Buddhism from a textual point of view is his edition of Aryasiira’s
Jatakamala. While recent work on this text by, most notably, Peter
Khoroche? and Albrecht Hanisch finds numerous instances in which
Kern’s text can be corrected and improved, there is no denying that he
took a sometimes difficult text and on the basis of often not very good
manuscript evidence produced an edition which has served well for
many years. It is worth noting that for decades the standard translation
of the text was that of Kern’s student and successor Jacob Samuel
Speyer.?' Finally, I leave aside here, as outside the scope of this
discussion, consideration of Kern’s contributions to Buddhist and
Buddho-Saiva inscriptions and other Southeast Asian and Javanese
matters, which should be discussed by specialists.

Instead, as promised, or threatened, in addition to this brief
consideration of the work of Kern, I would also attempt a bit of
speculation in his tradition. In his monumental History of Indian
Buddhism, Kern sometimes gave wing to ideas or associations that
might seem a bit more impressionistic than solidly grounded. Some of
these ideas were no doubt far over the top, but I am not convinced that
all are worthy of the rubbish heap. Some indeed demonstrate a
willingness to imaginatively engage the materials that is rather rare
today among textual scholars (and rather too rife among those without
firsthand familiarity with primary sources, one might add). In this spirit,

YK horoche 1987.

2IFirst published as a series of articles, 1893—1894, followed in revised form by
a book in 1895, volume I of the series Sacred Books of the Buddhists. This
text thus inaugurated both the Harvard Oriental Series and the Sacred Books
of the Buddhists.



Kern and the Study of Indian Buddhism 135

in the following I dare to offer a few thoughts on the topic of the
Dhammarucikas of Ceylon, touched upon several times by Kern, albeit
in passing, and mostly on the basis, it seems, of a single remark by
George Turnour in the preface to his edition and translation of the
Mahdvai,nsa.22 In this context, Kern refers to the origins of the
schismatic Dhammarucikas, though without offering any speculations.
Since, however, elsewhere he shows himself willing to interpret, for
instance, the significance of names, I take inspiration from that model in
the following. To quote a relevant example, in speaking of the
schismatic Mahadeva (to be introduced below), Kern wrote:**
Although the legend that we have just summarized may be far from clear, it
is nevertheless known however that Mahadeva and Bhadra are names of
Siva who, in his capacity as the god of Time, may be called the Genie of
destruction.... When one considers the diversity of the nature of Siva, one is

not astonished that the southern Mahadeva plays an entirely different role
from that of the heretic master.

It is in this spirit of, one might say, somewhat free association that I
offer the following remarks.

A number of Ceylonese sources speak of a sect called Dhamma-
rucika, the historical existence of which cannot be doubted.** Likewise,
its identification with the “heterodox” Abhayagiri-vihara, opponents of
the “orthodox” Mahavihara, is well established.”® These two, the Maha-
vihara and Abhayagiri-vihara, are the major sub-schools of Ceylonese
Theravada, and traditionally strongly opposed each other. Ultimately,
the Mahavihara prevailed, and consequently most Ceylonese Buddhist
history transmitted until today reflects the Mahavihara standpoint. The

2Turnour 1836 ci—cii. See Kern 1881-1883: 11.337, 375.
BKern 1881-1883 : 11.292-93.

21t is mentioned, for instance, not only in the Mahavamsa and Culavamsa, but
in tenth—eleventh-century inscriptions as well, as noted by Adikaram 1946: 94
and Gunawardana 1979: 17.

»0n the Abhayagirivasins, see Bareau 1955: 241—43, and now from another
perspective the critical remarks in Crosby 1999.
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Dhammarucikas were said to be followers of a Vajjiputta sect teacher
named Dhammaruci, hence their name. While the historicity of the
Abhayagiri-Mahavihara schism, the first in Ceylonese Buddhism, is
certain, any possible actual role or historically factual connection
therein of a monk called Dhammaruci is of less interest than the fact that
later (Mahavihara) Ceylonese tradition explicitly connects objectionable
and schismatic doctrines with an individual of precisely this name.* It
is upon this point that I wish to concentrate by exploring several facets
of the relation between Dhammaruci and the Abhayagiri-Mahavihara
schism. In particular, I would like to propose an affective connection
with narratives of the so-called fundamental schism in the Buddhist
Church, that between the Sthaviras and Mahasamghikas.

This schism, as is well known, is blamed by the Sarvastivadin
* Abhidharma Mahavibhasa on a nasty monk named Mahadeva, one of
several with the same name referred to by Kern, who after committing
three of the five sins of immediate retribution, killing his father and
mother and an arhat, entered the monastic community, and eventually
set forth five heretical theses critical of the status of an arhat, the parica-
vastini. Pali sources also are aware of a schism, but relate it instead to
ten points upheld by the Vajjiputta sect monks, the same group to which
Dhammaruci is said to have belonged.”” We also recall here that the

%0Obeyesekere 1990: 174-80, 186 studies the Sinhala king Kasyapa I, a sup-
porter of the Dhammarucikas (Mahavamsa 39.15; Ciilavamsa trans. i.44), who
had arranged the murder of his own father Dhiuitasena (Mahavamsa 38.105;
Ciillavamsa trans. i.40). However, Obeyesekere’s reason for associating the
two notices (“it is probably no accident that Kasyapa supported the Dharma-
ruci sect, a Buddhist school influenced by Mahayana, possessing a more
liberal soteriology and perhaps a path of atonement through penance”) cannot
be accepted, above all since we really know next to nothing about Dhamma-
rucika ideas in general, not to mention their soteriology in particular.

Y'There are of course a number of studies of these ten points, but what is
relevant here is their attribution in the sources to the Vajjiputtakas; see
Cullavagga xii.1.1.
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schismatic followers of the Buddha’s nemesis Devadatta are called
Vajjiputtaka in the Pali Vinaya.”®

Despite the confidence with which some writers approach the topic,
we do not know much factual about the Dhammarucikas, and it is only
in somewhat later Ceylonese sources that we get certain details. Thus,
while the perhaps fifth-century Mahavamsa knows the Dhammarucika
school,29 it is only its commentary the Mahavamsa-tika, which may date
three or four centuries later,30 that identifies these Dhammarucikas with
the Abhayagiri monks in an explicit fashion.’' Likewise, the story of the
founding of the schismatic Abhayagiri order in the Mahavamsa itself
does not mention the Dhammarucika.*

Our most detailed source for the Dhammarucikas is a late
fourteenth- or early fifteenth-century work in Singhalese, the Nikaya-
samgrahawa (Compendium of the Sects), the reliability of which is
often in question.33 This source, however, whether historically reliable
or not, certainly reflects some orthodox Mahaviharin ideas of the period

The evil of the Vajjiputtakas is detailed in the Dipavamsa vv. 30-38
(Oldenberg 1879). The text goes on in v. 39 to say explicitly that many later
schismatic groups (bhinnavada) arose from the results of that early split,
namely from the Mahasamghika order.

28Cullawagga vii.4.1. Non-Ceylonese sources tend to associate a monk named
Vatsiputra — the Sanskrit equivalent of Pali Vajjiputta — with activities two
hundred years after the death of the Buddha, and in their accounting sixty-
three years after the split which led to the creation of the Mahasamghika. (The
phonological relation between the Pali and Sanskrit forms is problematic,
since Pali Vajji°® should reflect Sanskrit Vrji. I do not know that the problem
has been satisfactorily addressed.)

PAtv. 13.

39See von Hiniiber 1996 : §188, p. 92.

3'Malalasekera 1935: 175.26 : Dhammarucika ti ime Abhayagirivasino bhikkhii.

32 At xxxiii.97. See Malalasekera 1935: 676.24, ad xxxvii.3—4.

33See Mori 1999: 1T1-12.
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in which it was composed.®* Since I am less interested in “history” than
in perceptions of the past, the evidence of the Nikayasamgrahawa can-
not be ignored. This text says the following:**

Then, the Great-Elder (mahdathera) Tissa, who was [first] living in Kemgalle
and [later] had accepted the Bhagiri (/Abhayagiri) monastery [as a gift from
King Vatta-gamani-abhaya], was [heard to be] having close association with
lay-families [which is inappropriate for a monk]. Thereupon the pious
monks of the “Great-Monastery” assembled and were imposing the legal act
[of the punishment] of banishing ( pabbajaniya-karmmaya: sic) him [prac-
tically speaking, expelling him from the community until he mends his
ways] when one of his pupils, who was in the assembly, by name Maha-
daliya-tissa, obstructed them, saying “Please do not treat our venerable
Great-Elder in this way.” But then the monks pronounced the legal act [of
the punishment] of suspension [depriving him of his right to associate with
the community as a whole, until he makes amends] (utksepaniya-
karmmaya: sic) on him for complying with/following the wrong-doer/doing.

He then, burning with anger, left the Theriya fraternity (nikaya) taking
about five hundred monks with him, and lived at the Abhayagiri monastery.
While he was staying there, the disciples of the Master Dharmaruci of the
Vajjiputra fraternity mentioned before, who came to this country from
Pallararama in India, approached him; [consequently] he took to their
doctrine/belief and joined them (in their community), and settled down as
the Master Dharmaruci. Since that period those who belonged to Abhayagiri
came to be known as the Dharmaruci fraternity.

Thus a fraternity called Dharmaruci that broke away from the Theriya
fraternity was [eventually] established in Bhagiri monastery in the fifteenth

3For examples of the use of this source see Ayerton 1924 : 15-17, Malalasekera
1938: 1.1147—48, and so on repeatedly in later studies. Systematic compari-
sons of some passages in the Nikayasangrahawa with the Dipa-, Maha- and
Ciila-vamsas are found in Mori 1999: 11-33. Note that most scholars (myself
included) make use of the English translation of Fernando 1908; perhaps a
fresh examination of the Sinhala original would not be without profit (see the
next note).

3Fernando 1908: 11-12. The translation has been emended in light of the origi-
nal Sinhala text by Dr. Mudagamuwe Maithrimurthi of the University of
Heidelberg. I am deeply grateful for his assistance.
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year of the reign Valagamabha and 454 years after the demise of the
Buddha....

In the days of this king [Vyavaharatissa, 752 years after the demise of
the Buddha] the residents of [the monastery of] Abhayagiri with the name of
Dharmaruci accepted the Vaitulya Pitaka, which was called Vaitulya by
certain non-Buddhist Brahmins who had assumed the garb of monks for the
purpose of destroying the Buddhist Teaching/Order (s@sana), had composed
it in the times of the above-mentioned Great-king Dharmasoka, and had
proclaimed it as the “teachings of the Buddha”. Thereupon the monks of the
Theriya fraternity compared it with the “doctrine and discipline” (dharma-
vinaya) [of the Buddha] and rejected the teaching of the Vaitulya as being
opposed to the [true] teaching [of the Buddha].

The text goes on to offer several other examples of the continued
evil influences of the Dhammarucikas, including a reference to “sinful,
evil-practicing priests of the ... Dharmarugi ... who by their evil
practices stain the purity of the Buddhist religion ...”.%

I cannot pretend that I can solve the historical problem of the real
identity of these Dhammarucikas, nor can I clearly trace their antece-
dents. What I can do, however, is offer a scenario which suggests that
the name may have carried with it nuances and implications which made
it an apt label for schismatics.

The name Dhammaruci, or its Sanskrit equivalent Dharmaruci,
appears in a rather wide variety of Buddhist literature, even in Thera-
vada Sri Lanka. The Pali Apadana (Stories) contains the story of a
Dhammaruci, who in a past life was a rather unpleasant fellow :*’

tadaham manavo asim Megho nama susikkhito |
sutva vyakaranam settham Sumedhassa mahamune |
san_lvissattho38 bhavitvana Sumedhe karunasaye |
pabbajantam ca tam viram sah’ eva anuppabbajim |
samvuto patimokkhasmim indriyesu ca paficasu |
suddhajivo sato viro Jinasasanakarako |

3%Fernando 1908 : 22.
37For details see Appendix I: The Apadana.

3This word is Sanskrit samvisvasta, on which see Edgerton 1953, s.v.
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evam viharamano "ham papamittena kenaci |
niyojito anacare sumagga paridhamsito |
vitakkavasiko hutva sasanato apakkamim |

paccha tena kumittena payutto matughatanam |
akarim anantariyam ca ghatayim dutthamanaso |
tato cuto Mahavicim upapanno sudarunam |
vinipatagato santo samsarim dukkhito ciram |

na puno addasam viram Sumedham narapungavam |
asmim kappe samuddamhi maccho asim timingalo |
disvaham sagare navam gocarattham upagamim |
disva mam vanija bhita buddhasettham anussarum |
Gotamo ti mahaghosam sutva tehi udiritam |
pubbasafifiam saritvana tato kalankato aham |
Savatthiyam kule iddhe jato brahmanajatiyam |
asim dhammaruci nama sabbapapajigucchako |
disvaham lokapajjotam jatiya sattavassiko |
Mahajetavanam gantva pabbajim anagariyam |
upemi buddham tikkhattum rattiya divasassa ca |
tada disva muni aha ciram Dhammaruci ti mam |

At that time I was a well-learned young Brahmin by the name of Megha.
Hearing the best of prophecies made to Sumedha the great sage, I placed my
trust in Sumedha, that abode of compassion; and when that hero renounced
the world, I renounced along with him. Restrained in the Patimokkha and in
the five senses, living purely I was a hero, mindful, acting according to the
teachings of the Victor. Living thus I was incited by a certain bad friend into
misconduct, and I lost the good path. Being under the influence of dubious
reasoning, | left the order. Later, due to that bad friend I brought about the
murder of my mother. I committed a sin of immediate retribution, and I
carried out a murder with evil intentions. Having died, I went and was born
in the great Avici hell, where I stayed for a long while. And being fallen into
evil destinies, I transmigrated in pain for a long time. I did not see the hero
Sumedha again, that bull among men.

In this aon I was a fish in the sea, Timingala. Seeing a boat on the
ocean, I approached it in search of food. Seeing me, the merchants were
fearful, and they mindfully called upon (anuvsmar) the best of Buddhas.
Hearing the great cry “Gotama!” they shouted, and remembering my former
inclinations, I died. I was born as a brahmin in a wealthy household in
Savatthi. I was called Dhammaruci and was one who hated all evil. Seeing
the lamp of the world [the Buddha] at the age of seven, I went to the great
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Jetavana and renounced the world into the homeless state. I approached the
Buddha during the three times of the day and of the night, and each time he
saw me the Sage said to me: “It’s been a long time, Dhammaruci.”

This story, although sparse on details, is closely related not only to a
parallel in the Mahavastu, but to other accounts of an individual named
Dharmaruci, chief among them the Dharmarucy-avadana in the
Divyavadana. In these other sources we learn that the crimes of this
Dharmaruci include the murder of both his parents and of an arhat. I
have argued in detail in a recent book that this story, and perhaps
particularly the version preserved in the Divyavadana, served as the
prototype for the Mahavibhasa’s story of the (Edipal Mahadeva, held
responsible by the Sarvastivadins for the schism between the Sthaviras
and Mahasamghikas.*® Although it is not possible to detail all the
evidence here, there is in my opinion a direct link between the story of
an evil Dharmaruci and the schismatic Mahadeva blamed for the rupture
which split the Buddha’s previously unitary samgha.

The Mahavibhasa, I have suggested, did not simply invent the tale of
sex and violence which it tells, albeit briefly, about its anti-hero. Instead,
it borrowed an already existing story. The direct source of the
Mahavibhasa can probably never be known,*? but I have argued that its
archetype either was, or looked very similar to, the story of Dharmaruci,
told in or alluded to in many places. But of course, it is not Dharmaruci
who is the schismatic, but Mahadeva.

As has been shown very clearly, the name Mahadeva is to be associ-
ated historically not with the schism between the Sthaviras and Maha-
samghikas but rather with a later intra-Mahasamghika schism which
gave rise to the sub-sect of the Caitya$ailas. The story was only later
conflated by Sthavira authors with accounts of the fundamental Maha-
samghika—Sthavira schism, some authors preserving the older version.
For the Indian Buddhist doxographer Vasumitra, for instance, Maha-

Silk 2008, esp. chapter 12.

gee Silk, forthcoming.
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deva is responsible for the emergence of the three sub-sects of the
Caityakas, Aparasailas and Uttarasailas,"’ for the Tibetan historian of
Indian Buddhism Taranatha the Caityakas and Purvasailas are followers
of Mahadeva,” and for the Theravada Kathavatthu commentary the
Five Theses (without mention of any Mahadeva) are connected with
other sub-sects of the Mahasamghikas, the Pubbaseliyas and the Apara-
seliyas, who are likewise Andhakas, those from Andhra.* Therefore,
the origins of the story of the schismatic Mahadeva are connected with a
southerly tradition, very probably located in the region of Andhra. We
should remember this when we return to the Dhammarucikas.

While I have been talking about a confusion of schisms, one
between Sthaviras and Mahasamghikas and another within the Maha-
samghika itself, it is also important to recognize the existence of
multiple Mahadevas, as noted by Kern. In addition to the Mahadeva we
know from the Mahavibhasa of the Sarvastivada tradition, according to
Ceylonese “historical” accounts such as the Dipavamsa (Lineage [of
Buddhism] on the Island [of Ceylon]) and Mahavamsa (Great
Lineage),' Mahadeva was the name of the monk who gave ordination
to Mahinda, the missionary who went on to proselytize Ceylon in the
third century BCE and alleged to have been the son of the emperor
Asoka.” According to these accounts, Mahadeva himself was sent to

“See T. 2032: 18a17—20; T. 2033: 20b2—4; T. 2031: 15b1—4. See Lamotte
1956: 157.

“2Gee Schiefner 1868: 208.4—5, and Taranatha 1985: 217a4: mchod rten pa
dang shar gyi ri pa yang sde gcig cing | de ni kun tu rgyu lha chen po zhes bya
ba’i slob ma’o ||. A translation is found in Chimpa and Chattopadhyaya 1980:
341.

“See Lamotte 1956 : 158, and in more detail Aung and Rhys Davids 1915 xliii,
111, with reference to the commentary on Kathavatthu II.1-6.

44DTpavamsa: VIIL35, trans. p. 159; Mahavamsa: XII.3, 29, trans. pp. 82, 84;
Samantapasadika in Jayawickrama 1962 : 59 (§66), trans. p. 184.

“For some considerations concerning the legends surrounding Mahinda, see
Yamazaki 1982, although not all his conclusions are to be accepted.
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proselytize in Mahisamandala, a place almost certainly to be identified
with Andhra.*® Whether or not this legend has anything of the historical
about it, the tradition of an association of this missionary Mahadeva
with Andhra is, once again, noteworthy.*’

In the context of identifying the name Mahadeva with the south, we
should also notice a most peculiar passage, cast in the form of a
prediction or prophecy, in the *Sariputrapariprccha (Questions of
Sariputra), a text extant only in Chinese and generally considered to

belong to the Mahasamghika school :**

As for the Mahasamghika school, two hundred years after my death, as a
result of differences of opinion there will arise the Vyavahara school,
Lokottara school, Kukkula school, Bahusrutaka school, and Prajiiaptivada
school. Three hundred years [after my death], as a result of differences in
doctrine there will, in addition to these five schools, also arise a Mahadeva
school, *Cetala school, and *Uttari school, and in this fashion these multiple
groups will continue on for a long time to come.

4(’Despite alternative theories, the point has been strongly argued by Yamazaki
1979: 138—41, and see Demiéville 1951: 265, n. 1. Cp. Lamotte 1958: 311—
12.

#1See Yamazaki 1979: 138-143 and 1982.

BShelifuwen jing EFI#BFIZE (*Sariputrapariprecha), T. 1465 (XXIV) 900c6—
11 EGREACED - BT, “EEF, RIRE, A IR
NGRS 2 ZR - PR AR BN AL - SARUETE SIS - = HEH,
RIEESRER, MNULEH, B4 . EEGIHRLEE- ELZM- REMNE - A2
%22 X 1% %4, For the ascription to the Mahasamghikas, see for instance Ono
Hodo KEF#:3E in Ono 1932-1935: 4.376a, and Sasaki 1998: 25 (and on the
association Demiéville 1951: 269n.). According to Hirakawa 1970: 270271,
there is little question that the text is a genuine translation of an Indian
original. I do not well understand the suggestion of Bareau 1955: 17 that the
text, while a Mahasamghika work, belongs to the Kashmira tradition (“Le
Cariputrapariprcchasitra est un ouvrage d’origine mahasanghika, mais qui
appartient bien a la tradition cachemirienne ...”), a conclusion which he
appears to draw solely on the basis of the similarity of the text’s enumeration
with that in the Samayabhedoparacanacakra.
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It is reasonably clear that *Cetala here should be understood as
equivalent to Caityaka, and that *Uttari is the same as Uttarasaila. This
suggests that in this context the “Mahadeva school” should be under-
stood as equivalent to either Parvasaila,” or Aparasaila, assuming that
this account may be forced into a structure parallel to that derived from
what other sources tell us of the organization of these sub-sects of the
Mahasamghika.>® It is remarkable to find here, in what seems to be a
Mahasamghika text, what can hardly be other than an explicit identifi-
cation of one of the Andhaka sects with (some) Mahadeva.’’

“See Bareau 1955: 19, and Tsukamoto 1980: 242n5; also Lamotte 1958: 310,
588.

See Appendix I1.-

31 Although a careful consideration of the entire text of the *Sariputrapariprccha
is, in the very first place, a sine qua non for further research, even if the Maha-
samghika identification of the scripture can be maintained, and even if the
reliability of the translation can be determined, one might then object that the
use by a Mahasamghika author of such an appellation, on the one hand, is
difficult to harmonize with the hypothesis of an intentional calumnious appli-
cation of the story of Mahadeva to the Mahasamghikas on the other. However,
even setting aside the questionable legitimacy of connecting this schismatic
monk Mahadeva with the missionary Mahadeva of Asokan times, and accept-
ing the identification of the *Sariputrapariprccha’s Mahadeva with that of our
stories, it would nevertheless in no way necessarily contradict our suggestions
for there to have actually been, within some Andhaka community, an indivi-
dual monk named Mahadeva who set forth Mahasamghika ideas, perhaps even
the very Five Theses. These ideas, in this intra-Mahasamghika context, may
not have been at all objectionable to the authors of the *Sariputrapariprccha.
We might even imagine that it may have been in response to precisely this
acceptance, and the danger they were felt to pose, that opponents of these
ideas attached to the (in this scenario, real) name Mahadeva the (quite ficti-
tious) caluminous tale of incest and murder we now know. In this case, the
*Sariputrapariprcchd would preserve a trace of the original setting of this
locally influential figure, direct and unprejudiced reference to whom has
apparently been otherwise lost.



Kern and the Study of Indian Buddhism 145

The southern connections of Mahadeva and his tale are provocative,
and given the association between matricide and the figure of Dhamma-
ruci in the Apadana, not to mention the broader associations in closely
related literature, bring us back to the linkage between the name
Dhammaruci and accusations of heresy in Ceylonese Buddhist history.
Is it not possible that critics of the Abhayagiri calumniated adherents of
the latter by attaching to them a name notoriously associated with
improper behavior? As attractive as this might seem, not all the evi-
dence supports such a hypothesis.

Ceylonese epigraphical sources record the name Dhammaruci
Nikaya, clearly in contexts favorable to this group, making certain the
actual existence of an order by that name.’® Thus, it is impossible to
suppose that the Mahaviharan opponents of the Abhayagiri-vihara
merely attached to their enemies the intentionally caluminous name
“Dhammarucika”, but that they called themselves something different.
It may well be that Kern, after all, is right to suggest that the name
Dhammarucika is to be understood literally, at least as a self-
designation, indicating “those who take pleasure in the Teaching”.> Is it
consequently impossible to imagine that the opponents of these
Dhammarucikas nevertheless in some fashion intended to evoke, in their
attacks, some of the calumnious mythology associating the name
Dhammaruci with misconduct or even heresy, if not with evil itself?

>The most reliable observations in this regard may be those in Gunawardana
1979; see his index, s.v. Dhammaruci.

3Kern 1881-1883: 11.337n5; Bareau 1955: 242, and see Gunawardana 1979:
16. Of course, the name Dharmaruci is also used in an entirely positive way;
for instance, it was the original monastic name of the monk who later became,
and is better known as, Bodhiruci, the great Zhou/Tang (late seventh- / early
eighth-century) translator and compiler of the Maharatnakiita collection.
Although often transcribed in Chinese, when translated the name is rendered
Faxi {£%5 or Fale {£%%, meaning “desirous of the Dharma” and “taking
pleasure in the Dharma”, respectively. Another earlier (sixth-century)
Dharmaruci (also Faxi) is mentioned in the Xu Gaoseng zhuan #& 15 &4 {# (T.
2060 [L] 429b29—c1) as translator of an Indian astronomical text.
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The intricate connections among the name Dharmaruci, the Vajji-
puttakas, the Mahasamghikas, Mahadeva and Andhra suggest an
environment in which such an association, affective rather than con-
crete, was indeed possible. Even if the materials are not sufficient to
convince a skeptic, it must remain a remarkable coincidence that
Ceylonese Buddhist traditions of the Mahavihara happen to attribute
immoral behaviors to those, the Dhammarucikas, who share a name
with a well-known (Edipal criminal, Dharmaruci, whose story is so
intimately linked with the schismatic par excellence, Mahadeva.

I began by alluding to the synchronicity of the publication of Kern’s
Manual of Indian Buddhism and the birth of Miss Horner in 1896.
While I accept, with some regret, the conclusion that there is nothing at
all to be made of the co-occurrence of this pair of events, I wonder if the
lives of the two giants might nevertheless help us to understand
something of what we should expect of ourselves. While one can hardly
imagine I. B. Horner making the kind of argument — if one can even
call it that — that I offer here, I flatter myself to think that Kern may
have found it agreeable. Both Hendrik Kern and 1. B. Horner were
clearly concerned to determine the meanings of texts, to discover the
thoughts and beliefs of those who lived long ago, and committed to
doing so through rigorous philological method. They belonged respect-
ively to different ages, and those ages are again different from our own.
Part of our task must be to determine what we can and must take from
them, and where we must move forward on our own. Both are neces-
sary, I think: to learn and adopt and to learn and reject. I would suggest,
although it is far too facile a summation, that we must adopt both the
models of philological rigor and sobriety of judgment, and those of
playful and creative, even daring, imagination, if we are to aspire to
follow in their footsteps.

Jonathan A. Silk
Instituut Kern, Universiteit Leiden
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APPENDIX I : THE APADANA

For the text of the Apadana story cited and translated above see Miiller 1895,
esp. 169, and in detail in 1896. The Dhammaruci story is found in the Apadana
as number 486 in the Pali Text Society edition, in Kashyap 1959 as number 489
= 49.9 = verses 164-89 (pp. 66-67). The printed texts of the Apadana are
famously bad. I have consulted the PTS edition (edited by Mary Lilley 1927:
429—431); Kashyap 1959 ; Miiller 1896: 55—56; and the Burmese Sixth Council
Edition, Dhammagiri-Pali-Ganthamala 58 (Dhammagiri, Igatpuri: Vipassana
Research Institute, 1998). I translate what I consider to be a reliable text, but
have not taken into account the multiple variants, which may or may not
actually reflect real manuscript traditions. A partial translation of this episode is
found in Lamotte 1944-1980: i.411-12, and a complete version in Matsumura
2010. | am grateful to the latter which allowed me to correct several errors in
my translation. The later Apadana commentary Visuddhajanavilasini also refers
to the tale; see Godakumbura 1954: 489.1-14, and the slightly different read-
ings in Dhammagiri-Pali-Ganthamala 65 (Dhammagiri, Igatpuri: Vipassana
Research Institute, 1998): 209—10.

I omit the beginning of the Apadana text, which runs:

yada Dipankarao buddho Sumedham vyakari jino |
aparimeyye* ito kappe ayam buddho bhavissati |
imassa janika mata Maya nama bhavissati |

pita Suddhodano nama ayam hessati Gotamo |
padhanam padahitvana katva dukkarakarikam |
assatthamiile sambuddho bujjhissati mahayaso |
Upatisso Kolito ca agga hessanti savaka |
Anando nama namena upatthissat’ imam jinam |
Khema Uppalavanna ca agga hessanti savika |
Citto Alavako ¢’ eva agga hessant’ upasaka |
Khujjuttara Nandamata agga hessant’ upasika |
bodhi imassa virassa assattho ti pavuccati |

idam sutvana vacanam asamassa mahesino |
amodita naramarii namassanti katafijalT |

*This form is often found in the Apadana, and in the Buddhavamsa, in this set
phrase. However, it is unmetrical, and should perhaps be read appameyye.
Given the metrical factors, perhaps CPD is wrong to say s.v. aparimeyya that it
is equivalent to Sanskrit aparimeya ; probably it is equivalent to aprameya.
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APPENDIX II: MAHASAMGHIKA SUBDIVISIONS

The identification of the names of three subdivisions of the Mahasamghika sect:
mohétip6-bi FEFIREEER, zhiduoluo-bu B %% ZEF, and moduoli-bu 7K % FIER,
in the *Sariputrapariprccha has occasioned some discussion. The best con-
sideration seems to me now to be that of Tsukamoto 1985: 59—60, in particular
with regard to his comments on the last item.

The first name can without hesitation be identified as Mahadeva, although
the significance of it here is not completely clear. The second name likewise is
relatively clear. Phonetically zhiduolué '8 %% ZEE may be reconstructed (after
Schuessler 2009) as tsjet-td-la. Tsukamoto has drawn attention to the Prakrit
adjectival suffix -ala (Pischel 1900: § 595), which is probably involved here.
Tsukamoto suggested tsjet-td-la = *cetira < cetia < cetiya, equivalent to San-
skrit caitya. But we may have to do with something closer to *cettala. In the
end Tsukamoto’s *Cetala may be accepted provisionally.

Regarding the third item, moduoli 72 )35, Bareau (1955: 17, 19) had
understood it as Matartya, which he identified with hesitation with Uttarasaila.
Lamotte (1958: 310) had in one place taken it without note as Uttarasaila, and
elsewhere (p. 588) as Matara, but identified with the same Uttarasailas. While
neither MatarTya nor Matara are otherwise attested, both of these ideas were at
first followed uncritically by Tsukamoto (1980: 242n5; 422, 438; 464), without
further consideration, although the connection between the transcription and the
Indic name remained unexplained. In Middle Chinese the characters yield
mwat-ta-li, which for long seemed obscure. In 1985, however, Tsukamoto made
the excellent suggestion that the apparent and anomalous initial m- is to be
understood as a sandhi consonant inserted in the sequence *cetala-m-uttariya,
but evidently not understood as such by the Chinese translators (here, rather
“transcribers”). Therefore, in the sequence which appears as mwadat-ta-li the
actual initial of the final term must be not m-, but rather the labial wd. Thus we
arrive at a transcription reconstructible as something like *uttari, to which
*Uttari(ya) may well correspond, an easy equivalent for the otherwise attested
Uttara-$aila, to be taken in the sense of “the northerners”, equivalent to “those
who dwell on the northern mountain”. Therefore, while the identifications of
earlier scholars such as Bareau and Lamotte may be accepted, a convincing
rationale for the identification of the transcription may at last be provided.

It hardly needs stating that, despite these proposals, the first task to be
undertaken here in order to try to confirm (or refute) these ideas is a compre-
hensive study of all transcriptions in the *Sariputrapariprccha, with the aim of
attempting to determine something of the possible phonological system behind
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them. For the present, however, I remain largely satisfied with the creative
suggestions of Tsukamoto in this regard.
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Two Letters from Ledi Sayadaw to Mrs Rhys Davids

The following letters, translated from the Burmese, are in the Pali Text Society
archives. Ledi Sayadaw provided an explanation in Pali of the Yamaka which
was published with the second volume of that text. His explanation was
abridged and translated by Mrs Rhys Davids with help from S.Z. Aung and
published in JPTS VII (1913-1914), pp. 115-64, together with a list of additions
and corrections for the Pali original (JPTS VII (1913-1914), pp. 165-69).
Another text by Ledi Sayadaw, this time on the Patthana, was translated by
S.Z. Aung, edited by Mrs Rhys-Davids, and published in JPTS VII (1915—
1916), pp. 21-53. The two letters now published were written in 1914 and 1917
in response to various questions from Mrs Rhys Davids about technical points
of Abhidhamma. Mrs Rhys-Davids seems to have thought the contents of at
least one of the letters was included in the first of these two publications. A
handwritten note on the letters says, “Published in JPTS 1913-14, & can
therefore be destroyed. 21.5.41.” But a second note by Miss Horner questions
this: “Verify I.B.H. Doesn’t seem to have been published. 29.10.42.”

Erik Braun and William Pruitt

1. Ledi Sayadaw’s Answers to the
Five Questions of the “London Pali Devi”

Prefatory Remarks

The most venerable Ledi Sayadaw, the well-known eminent writer
of Buddhist philosophy in Burma, has entrusted me with his answers in
Burmese to the questions by the London Devi [Mrs Rhys Davids] to be
translated into English. Before I set my pen to the task I pondered
whether I should undertake the work at all or not. Because it is essential
that a translator should not only have skill in the art of turning the
idioms of one language into those of another, but that he should also
have made a wide and careful study of the subject so as to be competent
to expand what is over compressed, to condense what is verbose, and to
substitute direct statements for indirect allusions. Without possessing
much of these qualifications, my translation will not only be less

The Journal of the Pali Text Society, Vol. XXXI (2012), pp. 155-82
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intelligible and attractive than the original, but also lower our Venerable
Sayadaw’s high position. Though I do not feel equal to the task which
ought to be handed to an abler writer, I have made up my mind to
venture to make a literal rendering to the best of my ability so as to
convey the essence of the original. I must also confess that I have not
done it very well, even to my satisfaction. But this translation will, I
hope, give some light to the London Devi who is not acquainted with
the Burmese language. With regard to the lay reader who has no
preliminary knowledge of the Compendium, the translation will, I am
sure, not be of much interest. In conclusion, I must not conceal the fact
that T am greatly indebted to U Shwe Zan Aung’s Compendium of
Philosophy without which I would never have been able to undertake
this work. I therefore have great pleasure in frankly acknowledging it.

U Nyana

Patamagyaw

Masoyein Taik

Mandalay West
8 July 1914

Namo tassa Bhagavato Arahato Sammasambuddhassa.

Q. 1. On page 42 of my Compendium of Philosophy it says the mental
element of perception (sasifid) has the function of memorizing. This
mental element of perception and the perceived object expired together
with the previous thought and its concomitants before the succeeding
thought comes into existence. Further, it also concisely says that by the
energies of the four different relations of contiguity (anantara), imme-
diate contiguity (samanantara), absence (natthi), and abeyance (vigata),
the mental element of perception among the mental states that takes part
in the memory process in the image reproduced is able to recognize the
original object with all its marks which was observed by its pre-
decessors. So please give full details to facilitate a better understanding
of the subject.

A. 1. Perception has the function of recognizing. That is to say, when
the image is revived, it can discern the original object with its marks and
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name. Now, as it is said that both the subject and object are not the same
for any consecutive moments in life, it comes about that the previous
thought and its mental concomitants together with their object must
have expired long ago before the new object and the new subject come
into existence. Hence we could conclude that the new mental states
would not be capable of recognizing the original object which their
predecessors had observed. If they are not capable of recognizing it,
then would memory be possible? Would the function of perception be
in any way advantageous in recognizing the previous object? The
consequence would be that there would be no man in this world who
even knows his own name. This, I understand, is the purport of the
inquiry.

Some people who adhere to the soul theory would answer the
question thus: It is due to the power of attan (the inward self or the
immortal soul) that past objects are recognized by the present subjects.
Though the mental states and objects are always changing, atfan does
not change. It is one and the same on all occasions. So it becomes the
standing witness and renders possible the recognition of the past object.
In this way, through the main element of their soul theory, they also
prove the existence of the immutable soul or self which, according to
their view, is entirely separate from the body and the mind of beings.

On the other hand, those who deny the existence of such a soul will
answer differently in the following way: The possibility of memory is
not due to the power of a permanent self (attan) but is due to the
energies of four relations (paccayas, i.e. anantara (contiguity),
samanantara (immediate contiguity), natthi (absence), and vigata
(abeyance)). By the relationship of contiguity (anantara-paccaya) it
also comprises the relation of contiguous sufficing condition or an-
antariipanissaya-paccaya, which is one of two kinds of strong depend-
ence (upanissaya-paccaya). Besides these mentioned, the possibility of
memory can also be ascertained by the energy of the relation of natural
sufficing condition (pakatipanissaya), which is the other kind of strong
dependence (upanissaya-paccaya). The way in which one mental state
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is related to the next through the energy of each of these two kinds of
upanissaya-paccaya has been explained in my recent work entitled
Patthanuddesadipani (Compendium of the Great Treatise).! So we will
here only point out the difference between the two.

The relation of the contiguous sufficing condition (anantaripa-
nissaya) has the power to transmit all the potentialities of each expired
mental state to its immediate successor, and thus each successor inherits
from its predecessor all the potentialities which continue over a long
period of time. As for the relation of the natural sufficing condition
(pakatipanissaya), it has the power to transmit all the potentialities of
one expired mental state to the newly arising one which is not its
immediate successor but one arisen after a considerable length of time.
During the present time, the objects which were seen, heard, smelt,
tasted, touched, or thought of many years ago, are reflected upon the
mind’s door under favourable circumstances, even though it may be
after a hundred years’ interval. Thus the newly arising perception
(saninia) is able to recognize what its predecessors observed before, and
so these creatures are able to remember what they have seen, heard,
smelt, etc. Devas, Sakkas, Brahmas, and those whose birth is
apparitional, remember their former existences. And also among men,
some who are gifted with knowledge of former existences (jatissara-
fiand) remember their former existences. Thus, among the many
innumerable objects which were experienced before, if one be either
seen, heard, or met with hereafter, all those objects would be
simultaneously recognized by the mind. For example, when a man who
is born and brought up in England comes to Burma and arrives at
Rangoon, he at once notices many things manufactured in England as
soon as he sees each of them. So each of the mental elements of

1“The Buddhist Philosophy of Relations”, The Manuals of Buddhism (Rangoon,
Burma: Union Buddha Sasana Council, 1965), pp. 47—49. A third type of
sufficing condition is given in that manual: objective sufficing condition
(arammandapanissaya), in which the dominant object is the main basis for
subjects. Ed.
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perception which is included in each past consciousness has the energy
of the relation of the natural sufficing condition, and each of the mental
elements of perception which takes part in the memory process with all
its heritage of the past has the conditioned effect of the relation of
natural sufficing condition. The relations of absence and abeyance are
here also mentioned in order to answer the questions: How can the
expired perception (safifid) and its object render service to the newly
arising perception ?

There is a strong belief that a person who first observed an object
and the one who recognizes it must be one and the same person. Having
this belief in mind, one is likely to put the question thus: It is said in the
philosophy of Buddhism that no subject can be the same for any two
consecutive moments in life. Then, how can memory be possible for a
person to recognize an object similar to a previously observed object if
he is a different being from the one who at first cognized the object?

With regard to this question we will answer from another point of
view. It is in the ultimate sense that it is said that no subject can be the
same for any two consecutive moments. But according to conventional
truth, we would admit that the expired perception and its successor
belong to one and the same person. So the two expressions are not in
conflict as each is to be understood as being confined to its own type of
truth. Here it is explained by means of both ultimate and conventional
truths.

The answer made by those who believe in the soul theory is not as
difficult to understand as the answer made by those who deny the
existence of such a soul, for the former deals with the view that the
world has already adhered to, and the latter deals with the verification of
things in the ultimate sense, with the transmitting force of the two
relations, with the swiftness of the thinking faculty of consciousness,
and with the marvellous extensiveness of consciousness — all of which
can only be understood by the highly intelligent.

Here ends the answer to the first question.
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Q. 2. When the psychic faculty of consciousness comes into play, that is
to say, when consciousness is conscious of an object, how many
relations are applicable?

A. 2. The state of thinking of an object is simple consciousness. It arises
through the very subtle material organs which are generated by our past
deeds, either good or bad. Though these materials are generally known
as sensitive organs, they merely act as bases for the formation of
consciousness, and sensations are entirely lacking in them. They play so
important a part that they are universally taken for the senses. But they
are really nothing but bases for the formation of senses. The bases are
comparable to mothers, consciousness to offspring, and concomitants to
grandchildren. Among the six bases, the first five are not so essential as
the last because the first five are like the bark of a tree or worthless
stones, and the sixth is like the heartwood of a tree or precious stones.
Therefore, consciousness that is the offspring of the first five organs is
not powerful and cannot give birth to many concomitants. But
consciousness which is the offspring of the heart basis is powerful and
can give birth to many concomitants. In the non-material world (aripa-
loka), where there is no material quality to act as a basis, the states of
consciousness are also said to be the offspring of bases, for they are
generated by the energy of a meditating or cultured mind which has a
basis in the lower region of the world. Thus we may answer that the
state of thinking about an object rises through very subtle materials or
bases.

Let us now turn to a different answer: As we understand the exist-
ence of the fire element (tejo-dhatu) by its ever-changing characteristic
marks of heat and cold, so also we understand the existence of a
conscious state of consciousness by its ever-changing characteristic
marks of rising and decaying. Therefore it is not necessary to inquire
about which original cause this conscious state owes its existence to.
But since the existence of states is impossible without some relation or
cause, the above question may be posed. There are many different ways
to think of objects, such as thinking about or knowing an object of sight
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or sound or smell, etc. So we must ask ask, “Why are these faculties of
consciousness or thinking of an object different from one another, and
how is each related to its object?” Posing the question this way makes it
possible to look for an answer.

Thinking of an object of sight, sound, smell, taste, or touch arises
respectively from the five sensitive organs or bases, namely: the eye, the
ear, the nose, the tongue, and the body, which are termed material
phenomena originating in volitional acts (kammaja-ripa). Thanks to the
presence of these five organs, thinking of objects presented to each
organ is associated with separate characteristics for each one. As for
thinking of the object of thought (the sixth type of thought), that can
also arise in the non-material world (aripaloka) where there is no
material basis, so it needs no classification by way of basis.

There are many sensitive materials in the world of matter which can
receive sensuous impressions or images of objects, but these materials
do not have the faculty of thought which the mind possesses, for mind
alone is conscious of the impression taken. For example, the best optical
lenses of a telescope might receive light from a distance, but it is surely
not conscious of the impression made by the light for it has no faculty of
thinking.

Thinking of an object is pure consciousness, which is classified into
six types according to the different kinds of object, namely: conscious-
ness of sight, of sound, of smell, of taste, of touch, and of thought
(thought here means an object of thought (dhammarammana)). Of these,
for the formation or arising of consciousness of sight, there must be at
least four fundamental sources: the sensitive organ of the eye (cakkhu-
vatthu), the object of sight (riaparammana), light (aloka), and attention
(manasikara). Note that manasikara is of three different kinds
depending on whether it is associated with the object, the sense
procedure, or the apperception (a@rammana-patipadaka-manasikara,
vithi-patipadaka-manasikara, and javana-patipadaka-manasikara). (1)
The first kind is synonymous with the mental property of attention
(manasikara-cetasika), which is not meant here. The last two are
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respectively synonymous with the two classes of thought: (2) thought
turning to the impressions at the five doors ( parica-dvaravajjana-citta)
and (3) thought turning to impressions at the mind door (mano-
dvaravajjana-citta). The attention (manasikara) spoken of here means
the former of the two. All four of these are related to consciousness of
sight in the following way: The sensitive organ of the eye is related to it
by way of basic antecedence (vatthu-purejata). The object of sight is
related to it by way of objective antecedent (arammana-purejata) (“the
pre-existence of the object”). The light of fire, the sun, or the moon is
related to it by way of natural sufficing condition (pakatipanissaya).
And the attention which is consciousness turning to the impressions at
the five doors is related to it by way of contiguity (anantara). These are
the fundamental sources for the formation or arising of sight which does
not arise when any one of them is lacking because each of them plays an
important part.

As for the formation of the consciousness of sound, there also must
be four fundamental sources: (1) sensitive organ of ear (sota-vatthu),
(2) object of sound (saddarammana), (3) space (akasa), and (4) atten-
tion (manasikara). Among these four sources, the sensitive organ of ear
is related to it by way of basic antecedence. The object of sound is
related to it by way of objective antecedence. Space between the
original sound and the sensitive organ of ear is related to it by way of
the natural sufficing condition. Attention (manasikara), which is also
synonymous here with the impressions at the five doors (pasica-
dvaravajjana), is related to it by way of contiguity.

Four sources are also necessary for the formation of consciousness
of smell: (1) the sensitive organ of the nose (ghana-vatthu), (2) the
object of smell (gandharammana), (3) air or motion in its ultimate sense
(vata), and (4) attention, as above (manasikara). Of these, the sensitive
organ of the nose is related to it by way of basic antecedence. The object
of smell is related to it by way of objective antecedence. Motion is
related to it by way of natural sufficing condition. And attention is
related to it by way of contiguity.
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Four sources are also indispensable in the formation of conscious-
ness of taste: (1) the sensitive organ of the tongue (jivha-vatthu), (2) the
object of taste (rasarammana), (3) liquid, here it means moisture of the
tongue (apa), and (4) attention, as above (manasikara). Of these, the
sensitive organ of tongue is related to it by way of basic antecedence,
the object of taste is related to it by way of objective antecedence, liquid
is related to it by way of natural sufficing condition, and attention is
related to it by way of contiguity.

Consciousness of touch must also have four fundamental forces for
its formation: (1) the sensitive organ of body (kaya-vatthu), (2) the
object of touch (photthabbarammana), (3) extension or the hardness of
the element of extension which forms the basis of the sensitive material
of body (pathavi), and (4) (attention, as above (manasikara). Of these,
the sensitive organ of the body is related to it by way of basic ante-
cedence. The object of touch is related to it by way of objective antece-
dent. Extension is related to it by way of natural sufficing condition, and
the attention is related to it by way of contiguity.

Finally we come to consciousness of thought, which also must
possess the following fundamental sources for its formation: (1) the
thought basis (hadaya-vatthu), (2) life continuum (bhavanga), (3) the
object of thought — here, in particular, this object should comprise all
the six kinds of objects (dhammarammana), and (4) attention, which
here means the last of the three mentioned above (manasikara). Of these
four, the thought basis is related to it by way of basic antecedence. All
the expired life-continuums are related to it by way of natural sufficing
condition. The object of thought is related to it by way of objective
antecedence, and attention is related to it by way of contiguity. These
sources, which I have mentioned above, are explained in the
commentary.

If it is explained according to the law of relations in Conditional
Relations (Patthana), consciousness of sight owes its existence to the
eighteen relations. Which are these eighteen? From the twenty-four
relations, if we exclude five conditions (hetu (condition), adhipati
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(dominance), pacchajata (consequence), asevana (succession), jhana
(no synonym in English), and magga (means)), we get eighteen con-
ditions. Consciousness of sound, smell, taste, and touch owe their
existence to those eighteen relations. But consciousness of thought owes
its existence to twenty-three relations, putting to one side the condition
of consequence (pacchajata).

Here ends the answer to the second question.

Q. 3. If a preceding volition (cetana) determines the activity of the
succeeding volition, how would you decide based on the law of
relations: Is the existence of the mind of a being free (adhimutti) or not?
A. 3. In the definition ceteti ti cetana, volition is so-called not because
of its determining the succeeding volition but because of its determining
its own concomitant properties. It is also the same for volition in the
relationships of volitional acts (kamma). However, we may say that a
preceeding volition is related to the succeeding volition by way of
contiguity.

As regards the word adhimutti we need to deal with it separately
from cetana. The word adhimutti, which you render as “free will”, does
not mean that the will is absolutely unrelated. But it means that while it
is interested in one object, a state of mind has no attachment to another
object.

There are two kinds of adhimutti: inferior intention (hinadhimutti)
and superior intention (panitadhimutti). The states of mind of some
beings are freely interested in worldly objects as they do not know the
disadvantages of worldly pleasures and the evil consequences of
corruption. They cannot discriminate between good and evil. So their
states of mind have no inclination towards the good, and at the same
time they have lost mindfulness and repentance. Such a state is called
inferior intention (hinadhimutti). Those who lead their life taking the
lives of others live an unrepentant life, for they do not realize that they
are living a life of impurity and consequently no such thought occurs
because it would persuade them that they should abandon such types of
livelihood and search some other means of right livelihood. Such is also
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the state of mind which we call inferior intention (hinadhimutti).
Similarly, the same holds true for the state of mind of those who lead
their life taking what is not given, indulging in unchastity, etc.

On the other hand superior intention (panitadhimutti) means the
state of mind that is freely interested in a good object. The state of mind
of one who is interested in inferior things is liable to change into a state
of mind interested in good objects under favourable circumstances, such
as associating with the wise and the good (sappurisupanissaya) and
hearing the true doctrine of the wise (saddhammasavana). The volition
which is intent on doing bad actions suddenly inclines towards the
superior intention (panitadhimutti) when it associates with mindfulness
and repentance. Everyone knows that when the object is removed, the
mind changes direcion. Associating with the wise, hearing the true
doctrine of the wise, and reasoning (yonisomanasikara) are the means
by which one can set one’s own mind in the right course of associating
with good things, and can withdraw from the wrong course of indulging
in bad things. Reasoning (yonisomanasikara) here means reasoning by
which one can transfer the state of one’s own mind from being inferior
(hina) to being superior (panita).

Here ends the answer to the third question.

Q. 4. How many relations take part in the impact between the objects
and the organs of sentience (pasadaripas)?

A. 4. As the commentary mentions, three relations are applicable when
the impact takes place between the objects of sense and the organs of
sentience: (1) the relation of objective antecedence (arammana-pure-
jata), (2) the relation of basic antecedence (vatthu-purejata), and (3) the
relation of natural sufficing condition (pakatipanissaya).

The organ of visual sentience (cakkhuvatthu), a visible object
(raparammana), and light (@loka) are the three requisites for forming an
impact on the eye. For the other organs, the requisites have been
mentioned in the second answer, but in each case manasikara should be
omitted.
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The presence of the organ of visual sentience with its property of
reflecting power, the presence of the visual object within the sensory
range, and the presence of light, shedding its rays over that visible
object are clearly capable of producing an image of the visible object on
the retina or the sentient surface. Owing to the reflection of the image,
or in other words, by the impingement of the two physical factors, the
current of the stream of thought is interrupted or is perturbed and
vibrates for two moments. Then the process of thought which comprises
consciousness, turning to an impression at one of the five sense doors
(parica-dvaravajjana-citta), etc., such as that shown in the process of
the door of the eye, comes into play.

Of the factors mentioned above, light with its faculty of shedding
rays on the visible object may sometimes be left out because the retina
can reflect the image of the object which may be disposed in a dark
room if the optic nerves are very strong. The structures of the optic
nerves of Devas, Sakkas, and Brahmas are so powerful that their retina
can reflect the image of an object by penetrating forests, mountains,
earth, and water which may come between them and the object. The
power of the retina in reflecting the image of the object beyond the
sensory range becomes by degrees stronger for those celestial beings or
for those whose birth is apparitional, according to the grade of their
special power (iddhi). If the light and the optic nerves of the retina are
extremely powerful, everything that comes between the object and the
eye is so transparent that it seems nothing has been interposed. It is also
the same for the various types of impact on the other sensual organs by
the sensible objects.

With regard to the impact with the six different kinds of objects and
the mind-door process, a great deal needs to be said about that.
However, something has already been said in the first question in
dealing with the difference between the two relations. In the Atthasalini,
the commentary on the Dhammasangani, the learned commentator
mentioned six favourable circumstances by means of which objects may
enter the avenue of the door of the mind. These six are (1) a previous
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external intuition (ditthato), (2) an association with a previous external
intuition (difthasambandhato), (3) information (sutato), (4) an associ-
ation with (sutasambandhato), (5) experience other than (1) and (3)
(vinniatato), and lastly (6) an association with (5) (vifriata-sam-
bandhato). Dittha here means the five kinds of objects of sense which
previously once entered the avenue of the five-door process of thought.
Ditthasambandha means the past, present, and future objects of the five
senses associated with the above. The following is an example to help
with understanding this: A man who has seen a bullock in his own
country has the image of the bullock reflected upon the door of his mind
at the moment he hears the sound of the word “bullock”, which may
mean the bullock of the past experience or of a future experience in
another country.

Having previously appeared at the five doors, sensory objects are
easily reflected upon the door of the mind. Had these objects been
apperceived with approval they generally enter the avenue of the door of
the mind so often that there is hardly any way to forget and remove
them. If the apperception was associated with an excess of hate,
revenge, grief, mourning for the loss of beloved wife, children and
relations, or despair at the loss of properties, and associated with the fire
of worry which burns every moment that there is reflection on what was
wrongly done, these objects appear to the door of the mind so clearly
that one is unable to forget them or to remove them.

Why are they so strongly attached to the door of the mind? Because
the relation of natural condition (pakatipanissaya) here plays an
important part. The stronger the objects were associated, the more
instantaneously they are reflected at will, though they might be of
objects encountered many years ago, for the mind is always bending
toward these objects, even as a fish which is taken out of water struggles
every moment to get back into the water or even as moths are always
striving to enter the flame of a fire burning at night. Even while asleep
those objects are watching the life continuum or the stream of being to
perturb it at any possible moment they may arise. So no other vision is
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seen, even in a dream, except what has been previously experienced.
Now no cause should be searched for other than what has been shown in
connection with the reflection of objects upon the mind. By simply
unveiling the face of the process of thought, these ideas distinctly
appear upon the mind.

Then what is meant by unveiling the face of thought? For instance,
when a man is fast asleep and perceives some frightful things in his
dream, he tries to unveil the face of thought so as to wake up, but all in
vain. After some while, however, as soon as the face of thought
becomes unveiled, the man wakes up and knows that what he perceived
was only a dream, and all thoughts of fear disappear. The unveiling of
the face here represents the rising of an apperception during the process
of thought at the door of the mind. The exertion to unveil the face is like
the perturbed state of the life continuum and the arising of conscious-
ness turning to impressions at the door of the mind. Of the two classes
of consciousness of the life continuum and mind-door apprehension, the
latter is perturbed by the new object, which it is capable of cognizing.
As to the former, though it is in the same way perturbed by the new
object, it is not capable of cognizing the new object, but it cognizes its
usual object.

Phrased logically, the perturbed state, or the vibration of the life
continuum, should be expressed as the anxiety to give up the old object
in order to grasp the new one. The presentation of the new object means
the entry of the impressions of the new object into the door of the mind.
Thus the new object seems to be pressing forward and occupying the
place of the door of the mind’s object, and so mind-door consciousness
falls into a state of hardship as it can neither grasp that new object nor
give up one of the three kinds of its usual objects, which are comprised
of the past efficient action (kamma), the symbol of the past action
(kamma-nimitta), and the sign of the tendencies (gati-nimitta), which
are determined by the force of the past action. Here pressing forward
means the entry of the impressions of what had been seen before. Let us
make this clearer. A man is always capable of perceiving all the things
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in his house or things within the reach of his eyes. But while he is
sleeping or thinking of something else, he cannot perceive them.
Though he does not perceive them, they are not removed away from his
presence, and he does not forget, either entirely or temporarily. These
objects are always waiting for him to turn his attention to them and are
close at hand ready to serve. So when he wakes up, or when he
withdraws his attention from something else, he can at once direct his
mind toward them and perceive them at will.

Just before sunrise, first the appearance of the aurora is noticed, and
then the globe of the sun is seen a little later. Similarly, before the
reproduction of the images of the past objects that had been seen a
hundred year ago, in the procedure of the process of thought, the indis-
criminate impressions of these objects are first reflected upon the door
of the mind because the light of not forgetting is supported by the
energy of the relation of the sufficing condition. Here, the light does not
mean the light of knowledge, but that of perception (sasifia). This
perception disappears and fades away either suddenly or after a consid-
erable length of time. In some cases it remains for the whole term of the
object’s life. It suffices now to have a fair knowledge of past and future
objects by following what has been shown above.

Almost without exception, any and every object is capable of being
reflected upon the door of the mind, whether it is real or imaginary. On
account of the marvellous faculty of consciousness, initial application
(vitakka) and the wide spread of the faculties of greed (lobha), hate
(dosa), dullness (moha), perplexity (vicikiccha), distraction (uddhacca),
conceit (mana), error (ditthi), faith (saddha), reason (parnifa), etc.,
objects that are real or imaginary, existing or non-existent, are capable
of being reflected upon the door of the mind without limit. From the
above, it is clear that the representation of objects is a very easy, natural
process.

Here ends the answer to the fourth question.

Q. 5. How many relations are applicable when a new feeling (vedana)
re-enjoys an old one?
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A. 5. When we say that a new feeling enjoys the old one again, we mean
to say that we are enjoying it inwardly by recollecting all the worldly
pleasures that we once enjoyed with relish. We also mean that we are
always delightfully expressing our joys throughout an unlimited length
of time. It is by the energy of the relation of a natural sufficing condition
that past pleasurable objects and craving (tarnhad) have an effect upon the
newly arising feeling and craving. In order not to forget previous
objects, feeling and craving are also related to the new lustful feeling,
lustful apperception, and to their concomitants in the process of the door
of the mind by way of object. Being dominated by where the attention is
placed, they are also related to by way of objective dominance
(@arammanadhipati) and objective sufficing condition (arammanipa-
nissaya). Only the relations of fundamental importance have been
shown, but those relations within the scope of easy investigation are left
to the inquirer to apply accordingly as they relate in this matter.
Here ends the answer to the fifth question.

2. Ledi Sayadaw’s supplement to the answers
for the questions on memory and will (1917)

(Translated by Maung Myo, B.A., Myook, under training, Myaungmya).

1. Objective change is concealed by continuity, resulting in the
illusion of identity produced thereby. This may be added to my previous
answer to the memory question. This makes it look as if memory is the
direct result of hallucination, which is akin to ignorance. It may then be
contended that the Buddhas and Arahants, who are entirely free from
illusions and hallucinations, would be forgetful of the past. This
objection may be met by answering that wisdom presupposes a
knowledge of hallucinations and illusions which it transcends. It is on
account of their wisdom that they are capable of recognizing past
objects as the same in the conventional sense, though not in the
philosophical sense.
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11. Such Pali terms, as adhimutti, vimutti, adhimokkha, and
vimokkha denote different degrees of emancipation. Emancipation is
either partial or total.

Partial emancipation means freedom from inimical influences. It
does not, however, imply freedom from the influences of the productive
and supportive kammas which are by no means prejudicial to one’s
interest.

Total emancipation means absolute freedom from all causes or
conditions and all relations. Nibbana is the only state that is absolutely
free and unrelated in this way. All others are only partially free.

The controversy between free will and determinism in the West is
due to a want of a thorough knowledge of the twenty-four modes of
relation treated of in the Patthana. When these are thoroughly
understood, the free-will controversy will disappear naturally. Those
who are ignorant of happening by way of causation and of the twenty-
four modes of relation look upon the past kamma as the only cause that
determines our present volitions and actions. But those who understand
them are quite convinced that there are innumerable causes, conditions,
and influences at work besides past kamma. As soon as this knowledge
is widespread the controversy will become a thing of the past.

As regards the various points raised in your [S.Z.A.’s] letter
concerning my previous answer, [ will answer one by one.

First, according to Buddhism, mind and will are conditioned, by
kamma, mind, climate, or food, and are related in various ways. Hence
they cannot of themselves change from bad to good, or vice versa
without some influence or other operating from outside.

Second, as our will is partially free, we may be well disposed
towards good conduct, either permanently or temporarily, on coming in
contact with good associates and on hearing good advice.

Third, the Buddha taught in the Patthana that the immoral may be
succeeded by the moral.

Fourth, the argument that, if will is free, it is not determined, may be
met by the theory of partial freedom as expounded above.
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Fifth, a person can only be well disposed towards good when his
will has been favourably determined by his past volitions in at least two
modes of relations (by way of contiguity and sufficing conditions). But
because he is free from what is bad, his will may be said to be also free.
Hence our moral approbation (as a moral free agent).

In your illustration of a marionette performance, the puppet, of
course, does not deserve praise as acquiring merit. Nevertheless, praise
is due to it for the life-like movements executed by the string-puller.

Sixth, determination is not opposed to the theory of free will in
Buddhism.

Seventh, it is obvious from the above remarks that the theory of free
will is consistent with the belief in the law of kamma.

Eighth, in the story of Kakavaliya, the offer of the rice gruel to the
Arahant on waking from complete trance was determined not only by
his past kamma but also by good associations and good advice, well
disposing the hero of the story to a good course of conduct in that life.
Hence he deserves our moral approbation. The view that if he was under
the influence of past kamma, he could not possibly help offering such a
gift to the Arahant under those favourable conditions is erroneous, just
as the theory of past deeds as sufficient causes is.

The three principal theories of predeterminism, creation, and chance
are fully expounded in the Tika-nipata of the first book of the
Anguttara-nikaya.?

Of these, the first, fatalism, consists in believing that one’s happiness
or misery, prosperity or adversity, good or bad character are pre-
determined by one’s kamma in a past existence.

The second consists in believing that happiness or misery, etc., is
created by the fiat of God. The third is the view that they cannot be
traced to any cause but occur in a fortuitous manner. In this nikaya the
Buddha examined these theories in detail. As a Bodhisatta, in the birth
stories of Mahabodhi,? the stories in the Mahanipata,* and the birth story

2A 1 101-300.

3Ja no. 528.
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of Bhiridatta,> he examined these views. The reproach “like the lifeless
puppet” is consistent with the Buddha’s spirit of inquiry and scrutiny.

As I am now engaged in writing a new treatise on vipassand,® 1 can-
not now explain the main points of the Buddha’s criticism. But if more
information is required, the details of the Western controversy between
determinism on the one hand and free will on the other should be pre-
sented to me.

The essential point to be borne in mind is that past kamma is the
main cause and the basic principle of all that takes place in any one
existence. Hence special importance is attached to it. It must not, how-
ever, be taken that past kamma alone brings about happiness, etc. The
fact that there are many other causes of what happens, as dealt with in
the Patthana, may be understood from the example of a tree. The soil,
water, etc., are required in addition to a seed. I will repeat a discourse
which I preached in Pazundaung some time ago. By the sentence “The
King comes” we understand that not only the king but his retinue also
comes. This mode of speech is known as the suggestive mode of speech.
The following three statements are suggestive:

1. The growth of trees depends upon the seeds.

2. The prosperity of men results from the meritorious deeds
performed in their previous existences.

3. All beings, men, gods and Brahmas can attain the four
noble paths and their fruition and nibbana only through
their past perfections.

In saying that trees grow from seeds, we must bear in mind that they
cannot do so without the soil and the water. Only with the help of the
soil and the water can seeds produce trees. In the same way, when we
say prosperity depends upon past kamma, we must understand that it is
only the main cause of it. Virtue is like the earth; concentration and

4Ja section 22.
5Ja no. 543.

This no doubt refers to his Vipassana-dipant, written in 1915.
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wisdom are comparable to rain water; and past kamma corresponds to
the seed. Again, rice plants depend on the early rains, middle rains, and
late rains for their growth. Virtue may be likened to the early rains,
concentration of the mind to the middle rains, but wisdom recalls the
final rains.

In the parable Buddhists are cultivators. They cannot attain the
fourth path and fruition and nibbana through their past kamma alone.
They must also observe the precepts, practise concentration, and acquire
wisdom.

In the ranks of Buddhists themselves, there are many who hold the
extreme view that kamma is the only sufficient cause. These erroneous
views cannot be dispelled without a knowledge of the Paticca-
samuppada-naya and the Patthana-naya. For a detailed examination of
them, the reader is referred to the Sammaditthi-dipani’” which was writ-
ten by us in Pali some time ago.

Ledi Sayadaw’s Answers to the Five Patthana
Questions Posed by Mrs. Rhys Davids

Q. 1. Paticcavare, page 21, lines 19, 21, 23:8 khandhe [...] vippayutta-
paccayd; this is not a complete sentence. What is omitted ? What is the
other term in the relation, thus khandhe paticca ... 7 ... uppajjati
vippayuttapaccaya?

A. 1. In the above question, the sentence should be completed thus:
khandhe paticca cittasamutthanam ripam katattariapam upadariapam
uppajjati vippayuttapaccaya. Here, it being a paticcavara, we at once
know that the verb paticca must be inserted as soon as we see the object
khandhe. The words cittasamutthanam ripam, katattarapam upada-
rupam are the subjects of the preceding sentence in the text and they

"Translated from Pili into Burmese by Ledi Pandita U Maung Gyi, translated
into English by the editors of The Light of the Dhamma, “The Manual of
Right Views”, Manuals of Buddhism, 1965, pp. 69—100.

8References seem to be to a Burmese edition of the Tikapatthana. See Tikap
82,29, 33, 36.
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should be inserted here as well. As regards to the verb uppajjati, it is
evident that it must also be put here as the principal verb, as it is con-
tained in the hypothetical exposition (uddesapali) abyakatam dhammam
paticca abyakato dhammo uppajjati vippayutta-paccaya.

Yutti or evidence: In the expositions of the Patthana relations, there
are three main points to be carefully noted, i.e.,

i. the paccayadhamma: the relating thing,
ii. the paccayuppannadhamma: the related thing,
iii. the paccaya-satti-visesa: the specific function of the relation
or better the specific relation.

Here the paccayadhamma is indicated with the object khandhe; the
paccayuppannadhamma with the subjects cittasamutthanam riapam,
katattariapam, upadaripam; and the paccayasattivisesa with the instru-
mental case vippayuttapaccaya. Hence, in order to cope with the
hypothetical exposition, every demonstrative sentence (niddesa-vakya)
should have these three main facts in full, and they should be carefully
noted in every relation.

As regards the question, “What is the other term in the relation thus
khandhe paticca ... ? ... uppajjati vippayuttapaccaya?”, if there are
three facts, namely, 1. paccayadhamma, 2. paccayuppannadhamma,
3. paccayasattivisesa, in full, it may safely be said that the sense is quite
clear with its own existing words and no other term is needed to make
the sense clearer. But the adopting of more appropriate expressions
suitable to a particular person or a country, other than those in the text,
would conduct the student most beneficially and readily to the object of
his search. Such incomplete expressions as khandhe vippayuttapaccaya,
vatthum purejatapaccaya, etc., are only met with in the species of
purejata and vippayutta. The inscription of the Patthana text now found
in the papers and the palm leaves is not the verbatim exposition of the
Buddha, but it is to be believed that it exists only as the first Sinhalese
inscribers of the Buddhist canon arranged it. If we were to change the
sentence khandhe paticca cittasamutthanam ripam katattariapam
upadaripam uppajjati vippayuttapaccayd into another term, we would,
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with reference to its hypothetical exposition, change khandhe into
kusale khandhe, akusale khandhe, vipakabyakate kiriyabyakate
khandhe, etc., or kusale dhamme, akusale dhamme, etc.; paticca into
nissaya, amuricitva, avinabhavi hutva, etc.; and cittasamutthanam
rapam upadariapam into kusala-cittasamutthanam rapam updadariapam,
akusala-cittasamutthanam  ripam  upadaripam,  kiriyabyakata-
cittasamutthanam ripam upadaripam, vipakabyakatacittasamutthanam
rapam upadariapam, katattariapam upadaripam. Here, in order to show
that only the derivatives are needed and not the four great essentials by
the words cittasamutthanam riapam katattariapam, since the
mahabhitani are paccayadhammas; (see the sentence beginning maha-
bhiite paticca cittasamutthanam?®), the word upadariipam is added to
each. It is an easy thing to use different expressions if one grasps fully
the meaning of the original sentence, otherwise it may be difficult to do
so. The meaning of the word paticca should be understood as in putto
mataram paticca uppajjati; aggi kattham paticca uppajjati; diva aloko
suriyam paticca uppajjati; etc.
Here ends the answer to the first question.

Q. 2. Paccayavare; page 5, lines 5, 14, 16.1° vatthum purejatapaccaya
..., here again the sentence is incomplete. How would the full sentence
be written ?

A. 2. In this question and in the incomplete sentence vatthum purejata-
paccayd, the object vatthum indicates the paccayadhamma, and the
instrumental case purejatapaccayd indicates the paccayasattivisesa.
Therefore we at once know that the subject to indicate the
paccayuppannadhamma and the predicate to complete the sentence are
wanting. And whereas the hypothetical exposition kusalam dhammam
paccayda kusalo dhammo uppajjati purejatapaccaya and the
demonstrative exposition kusalam ekam khandam paccaya tayo
khandha, ... pe ... dve khandhe paccaya dve khandha are clearly set

9Tikap 83.1.

IOTikap 115.4f, 14, 18.
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forth, we have no doubt in supplying the incomplete sentence with the
subject khandha and the predicate uppajjanti. The complete sentence
will then run as: khandha vatthum paccayd uppajjanti purejatapaccaya.
It should be paraphrased with reference to the preceding sentence thus:
khandha cattaro kusala va akusala va vipakakiriyabyakatd va khandha
vatthum hadayavatthurapam paccayd paccayam katva karanam katva
purejatapaccaya hadayavatthuno purejatapaccayasattivisesena
uppajjanti patu bhavanti.
Here ends the answer to the second question.

Q. 3. Panithavare: page 227, lines 11, 12, anantariupanissayo, pakatipa-
nissayo;'! pakatiipanissayo: here as sometimes elsewhere, out of the
two of the three subdivisions of upanissayapaccayo (arammanipa-
nissayo being the third) only the third is taken in the specific relation
referred to. I would ask: What are we to conclude with respect to the
second anantariupanissayo? This is stated with pakatipanissayo, but no
use is made of it. Why is it stated ?

A. 3. Here in the text, in the aforesaid page and line, the hypothetical
sentence runs as follows: adukkhamasukhdya vedandya sampayutto
dhammo dukkhdya vedandya sampayuttassa dhammassa upanissaya-
paccayena paccayo. It assumes that the state accompanied by painful
feeling is the paccayuppannadhamma, and upanissaya is the paccaya-
sattivisesa. Now, the tactile cognition and the twin consciousness rooted
in hate which are accompanied by painful feeling, being never
conscious of an object pleasurably cannot obtain the arammandadhi-
patipaccaya, that is, they do not become the paccayuppannadhamma of
it. And arammanupanissaya is synonymous with arammanadhipati.
Therefore the arammanipanissayapaccayo is not mentioned in the text.
As regards the two paccayas, anantarupanissaya and pakatipa-
nissaya, the former is synonymous with the ordinary anantarapaccaya.
Therefore the exposition of the anantaripanissaya must be the same
with those of the anantara and samanantara whose expositions have

Tikap 165.4.
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already been mentioned in the text below (see page 222, line 28).!2 For
this reason it is not necessary to mention them again along with the
pakatipanissaya. But if we are to reproduce it here in the form of
anantarupanissaya it will runs as follows: adukkhamasukhaya
vedandya sampayutto dhammo dukkhdya vedandya sampayuttassa
dhammassa upanissayapaccayena paccayo. avajjanam dukkhaya
vedandya  sampayuttakanam  khandhanam  upanissayapaccayena
paccayo. Here the “turning towards the five doors” is the paccaya-
dhamma and the four mental aggregates of tactile cognition accom-
panied by painful feeling are the paccayuppannadhamma; and the
determining consciousness or the votthabbana-citta in the sense-door-
process or the mind-door cognition in the mind-door process is the
paccayadhamma and the four mental aggregates of apperceptions rooted
in hatred are the paccayuppanna-dhamma.
Here ends the answer to the third question.

Q. 4. Sukhdya vedandaya ... p. 234, line 10'3 ... pe ... Here should come
the Paccaniyam, but there is here no na-hetu nor any other na-. What is
the right title for this section (down to p. 235, line 3'4)? What is its
object?

A. 4. Here, although we do not see any na-, we may no doubt assign the
title Paccaniya-naya to this section. For this section is indicative of or is
intended to enumerate the contents of nava expressed in the Paccaniya-
sankhyavara as na-hetuya nava, narammane nava, etc., which we will
meet with at the end of this section p. 235, line 3. This type of
exposition is also met with on pages 130, 131,'> and there called the
Paccaniyuddhara. This is a preliminary enumeration of what is
obtainable in the Paccaniyavara. The obtainable nava are, to wit,
1. sukhdaya vedanaya sampayutto dhammo sukhdya vedanaya sam-

12Tikap 326,5f.
B3Tikap 327,21
14Tikap 327.5.
5Tikap 190f.
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payuttassa dhammassa arammanapaccayena paccayo, sahajata-
paccayena paccayo, upanissayapaccayena paccayo, kammapaccayena
paccayo. 2. sukhdya vedandya sampayutto dhammo adukkhamasukhdaya
vedandya sampayuttassa dhammassa arammanapaccayena paccayo, ...
pe ..., etc., (down to page 235, line 3). In this statement there is some-
thing to be more especially understood. It is the concise statement
reducing the twenty-one paccayas obtainable in the Vedana-tika into
four, viz, arammana, sahajata, upanissaya and kamma. And the twenty-
one paccayas obtainable are those other than the purejata, pacchajata,
and vippayutta. In this Vedana-tika, both the paccaya-dhamma and the
paccayuppanna-dhamma are only the mental aggregates accompanied
by feeling. Those of piirejata are materials and mentals respectively;
those of pacchajata are mentals and materials respectively; and those of
vippayutta are materials and mentals and vice versa respectively. There-
fore these three paccayas are excluded in the Vedana-tika.

How the twenty-one paccayas come under the heads of the said four
paccayas is as follows: By the expression arammanapaccayena we get
one paccaya, that is mere arammana. By the expression sahajata-
paccayena we get, excluding the vippayutta out of the fifteen species of
sahajata, another fourteen paccayas, viz, hetu, adhipati, sahajata, aniia-
m-anfia, nissaya, kamma (only sahajata-kamma is meant), vipaka,
ahara, indriya, jhana, magga, sampayutta, atthi, and avigata. By the
expression upanissaya, we get another six, that is to say, anantara,
samanantara, upanissaya, asevand, natthi, and vigata. Now we have
altogether twenty-one. By the expression kammapaccayena we get
another one, that is nanakkhanika-kamma alone, sahajata-kamma being
taken in the sahajata. But this last one should not be taken separately,
for the name kamma has already been mentioned in the sahajata. Thus it
reduces the twenty-one paccayas that are obtainable in the Vedana-tika
into four as we see in the nine themes, in the Paccaniyuddhara. And
with reference to these nine themes or sentences, na-hetuya nava,
narammane nava, etc., are set forth. It means that in the paccaniya of
hetu nine themes and their expositions are obtained. How? sukhaya
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vedandya sampayutto dhammo sukhdya vedandya sampayuttassa
dhammassa  na-hetu-paccayena  paccayo,  darammanapaccayena
paccayo. sukhdya vedandya sampayuttena cittena danam datva, stlam
samadiyitva, uposathakammam katva, sukhaya vedanaya sampayuttena
cittena tam paccavekkhati assadeti abhinandati, tam arabbha sukhaya
vedandya sampayutto rago uppajjati ditthi uppajjati.

In a similar manner it should be shown in full of all the themes and
their expositions not connected with the hetupaccaya, that is, distribut-
ing severally the twenty paccayas with the exception of hetu. We do not
deal with them here fully lest it should become too lengthy. In this book
of Patthana, the first chapter, Paccayaniddesavara, and the Panihavara-
vibhanga are the most important ones, and the expositions contained in
these chapters alone should be taken as the original verbatim exposition
of the Buddha himself; others, i.e. Puccha-vara, Sankhya-vara,
Ghatand-vara, Paccaniya-vara, etc., are those of the Mahatheras who
are exceptionally versed in the doctrine of the Abhidhamma. Only those
who have thoroughly studied and understood the analytical expositions
of the contents (matika) of the Dhammasangani, i.e., Tika-padas and
Duka-padas, as well as the paccayadhammas and the paccayuppanna-
dhammas of the twenty-four relations can walk their way through these
varas, otherwise they will feel like they are wanderers in some unknown
region, groping their way without any success. However, if the student
has understood well only what is said in the Paccayaniddesa and the
Parnihavara of the Tika- and Duka-padas, though he is not able to
acquire the knowledge of all the varas, he may be said to have
acquainted himself with the Patthana.

Here ends the answer to the fourth question.

Q.5. What exactly is meant by ... #ini ... in the abbreviation used in the
printed edition, for example, on page 266, line 4,'° and lower again?
Does it refer to the eko khandho ... tayo ... dve? or to any three

16See Tikap 328. E® does not include the word fini. Ed.
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propositions concerning dhamma ... @harapaccayena paccayo, etc.,
etc.?

A.5. In this question #ini refers to any three propositions concerning
dhamma. On page 266, line 4, the fini refers to the following three
propositions: 1. vipakadhammadhammo vipakadhammadhammassa
aharapaccayena paccayo. vipakadhammadhamma ahara sampayutta-
kanam khandhanam aharapaccayena paccayo. 2. vipakadhamma-
dhammo  nevavipakanavipakadhammadhammassa  aharapaccayena
paccayo. vipakadhammadhammda ahara cittasamutthananam riapanam
aharapaccayena paccayo. 3. vipakadhammadhammo vipakadhamma-
dhammassa ca nevavipakanavipakadhammadhammassa ca ahara-
paccayena paccayo. vipakadhammadhamma ahara sampayuttakanam
khandhanam  cittasamutthananain ca rapanam aharapaccayena
paccayo. Here vipakadhammadhamma are moral and immoral states
that have effectual properties. Nevavipakanavipakadhammadhamma are
kriydcitta, rapa, and nibbana. Thus we have three propositions in the
aharapaccaya, as vipakadhammadhamma causally relates either to itself
or to cittajariipa or to both. Wherever numerals are met with it is to be
understood that they refer to the propositions which should be con-
structed according to the relation concerned and with reference to the
dhammas of Tika- and Duka-padas.

Here ends the answer to the fifth question.

In Buddhism the teaching of the Buddha is of two kinds, viz,
teaching regarding the person (puggaladhitthana-desand), and teaching
regarding the subject (dhammadhitthana-desana). Almost all of the
Suttanta discourses which are delivered regardless of the subject but
suitable to the hearer and, as far as his knowledge is concerned in
respect of gaining the Paths, belong to the former, and all the Abhi-
dhammical expositions which are propounded to all their intents and
purposes and in many ways as much as can be obtained, regardless of
the hearer or the extent of his knowledge in gaining the Paths, belong to
the latter. Therefore those who wish to gain the Paths in this present life
should search out from the many Suttanta discourses such as Nidana-
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vara-samyutta, Khandhavara-samyutta, Saldyatana-samyutta, etc., the
discourse most suitable to their taste, and from these, acquiring the
knowledge of how to discriminate the mental and material qualities as to
their relation by way of cause and effect, and also gaining the methods
of how to proceed with the exercises of insight, should work out their
salvation. The discourse on the Paticcasamuppdda is capable of gaining
the knowledge of cause and effect, and is also efficient for gaining the
Paths. The exposition of the Patthana-naya being a dhammadhitthana-
desanad is beyond the extent of the knowledge of the hearers. It is most
advantageous to the Ariyan disciples in promoting the growth of the
patisambhida knowledge. But the study of the philosophy of the
Abhidhamma to a learned puthujjana [“ordinary person”] in this life is
not without any effect, for his knowledge of the Paths and Fruitions,
which he shall receive from future Buddhas will be decorated with the
knowledge of patisambhida. The philosophy of Abhidhamma in
Buddhism is the recreation-ground for intellectual minds. It gives
delight to scientific men of other religions. It can also resist the inter-
ference of foreign religions. Those who are well trained in it cannot be
tempted by any other religion. On these accounts I have written a book
called Paramattha-sankhepa (a rhythmical Burmese translation of the
Abhidhammattha-sangaha), which even the girls can learn easily in four
or five months. I have also written a book called Sadda-sankhepa in
rhythmical form which also helps a beginner learn Pali in five or six
months. A rhythmical book entitled Vinaya-sankhepa, for the bhikkhus,
has also been written, and it helps the bhikkhus to know easily all the
rules and duties of a bhikkhu in two months’ time. I have also written
many other books called dipanis in plain Burmese on many subjects
which I thought important in Buddhism for the general public and these
spread all over Burma.

Ledi Sayadaw
5th Waning Kason, 1279 B.E. (1917 A.D.)
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