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The I. B. Homer Lecture 1995
Lexicography, Pali, and Pali lexicography

My official title at Cambridge includes the words Pali
Lexicography — a rather general and abstract way to refer to what I am
engaged in, which is something much more specific: the writing of a new
Pali-English Dictionary for the Pali Text Society. I should like to speak
about that dictionary, about what it will be like, what it will aim to do,
how it is being written. But I shall speak also about the business of
dictionary-writing, and about the history of Pali lexicography in
particular.

I would like to begin with a quotation, from a preface —
prefaces and quotations, which are part of the stuff of dictionary writing,
will feature fairly prominently in my remarks tonight. So, from a preface:

It is the fate of those who toil at the lower
employments of life, to be rather driven by the fear of
evil than attracted by the prospect of good; to be
exposed to censure, without hope of praise; to be
disgraced by miscarriage, or punished for neglect,
where success would have been without applause, and
diligence without reward. Among these unhappy
mortals is the writer of dictionaries; whom mankind
have considered, not as the pupil, but the slave of
science, the pioneer of literature, doomed only to
remove rubbish and clear obstructions from the paths
of learning and Genius, who press forward to
conquest and glory, without bestowing a smile on the
humble drudge that facilitates their progress. Every
other author may aspire to praise; the lexicographer can
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2 Margaret Cone

only hope to escape reproach, and even this negative
recompense has been yet granted to very few.

That is the opening of Dr. Johnson’s Preface to his Dictionary. I
hope you can enjoy the power of his rhetoric and language. I fear that,
unless you have ever been a dictionary-writer, you will not appreciate the
truth of what he says. Lexicographers inhabit a closed and secret region,
unvisited, unknown to others. I have more in common, more fellow-
feeling, with other writers of dictionaries than with those who seem
nearer to me, such as the denizens of Oriental Faculties, or indeed other
Pali scholars, and I shall frequently use the words of three
lexicographers, Johnson, Monier-Williams and Stede, to express my own
feelings.

If you read the prefaces to dictionaries — although you
probably won’t: they are usually read only by other lexicographers — but
if you were to read the prefaces, you would often find, not the sober
statement of the aims of the dictionary, its format, and how best to use it,
that you might expect, but a passionate apologia, a piteous cry about the
difficulties, the despairs, the unlooked-for but unavoidable delays, the
dastardly or dull-witted acts of others — a preface which in rugby
parlance is getting its retaliation in first. One aspect of my talk is a kind of
preface to the Pali-English Dictionary on which I work, and if you think
you hear a note of defensive self-justification, you are probably right.

I have said there will be quotations and prefaces. Another theme
will be of evolution and relationship. I am associated with Darwin
College, Cambridge, and a Darwinian slant seems appropriate.
Lexicography indeed illustrates Natural Selection, or perhaps better the
Survival of the Fittest — rather literally, as the work seems to take a
heavy toll. Who can forget Dr. Schönberg, described by Monier-
Williams in the introduction to his Sanskrit Dictionary ?
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3Lexicography, Pali and Pali lexicography

[He] came to the work in a condition of great physical
weakness, and [his] assistance only extended from
May 1884 to July 1885, when he left me to die;

or indeed Prof. Goldstücker, commemorated in the same introduction,
who

. . . was singularly unpractical in some of his ideas . . .
he finished the printing of 480 pages of his own work,
which only brought him to the word arimdama ...
when an untimely death cut short his lexicographical
labours;

but you may not know of Herbert Coleridge, first editor of the New
English Dictionary (later the Oxford English Dictionary) who

diedin 1861 at the early age of 31, from consumption
brought on by a chill caused by sitting in damp clothes
during a Philological Society lecture. When he was
told that he would not recover he is reported to have
exclaimed, “I must begin Sanskrit tomorrow”.

His successor as editor-in-chief, Sir James Murray, died in July 1915,
after 36 years’ work; the last part of the Dictionary appeared in the
beginning of 1928. Monier-Williams himself completed the Sanskrit
Dictionary only a few days before his death, and did not see it published.
And of course, Thomas William Rhys Davids, begetter of the Pali Text
Society’s first Pali-English Dictionary, died in 1922, three years before
the final part of that dictionary was published. I do not say that
lexicography is a dangerous pursuit - only that the project is often
longer-lived than the writer.
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4 Margaret Cone

And there is survival of the fittest in another way too: the good
dictionary makes others redundant. As in Sanskrit grammar Panini
survives, so in Sanskrit lexicography Amarasimha remains the chief
name. And he forms part of a chain or tree of development, — not a
series in which the succeeding practitioners out-do their predecessors, but
where each one makes use of what has gone before, using previous work
for a new kind of work. With both arrogance and humility, I set myself at
a present point on this line of succession, taking a place in a paramparä
of workers in words.

Claus Vogel begins his survey of Indian Lexicography with
these words:

Lexicographic work started in India at a very early date
with the compilation of word-lists (nighantu) giving
rare, unexplained, vague, or otherwise difficult terms
culled from sacred writings.

Already you can see the line of descent: I spend much of my time with
rare, unexplained, vague or otherwise difficult terms culled from sacred
writings. Of course the Nighantu is not like the Pali-English Dictionary,
but it does set a pattern for several centuries of Indian lexicography. It
begins with three sections of synonyms, the first section giving words
for physical things, beginning with earth, the second words for man and
qualities associated with man, the third words for abstract qualities; then
follows a list of difficult words; and finally a section of the names of
deities, beginning with Agni. To the user of a modem dictionary it all
seems rather disorganised — the order of words often appears arbitrary,
verbal forms occur beside nouns or adjectives — but if we add to it
Yäska’s Nirukta, of the early centuries BC, we have various elements
which will persist. Yaska defines the obscure or difficult words, often
giving an etymology or derivation, quoting the Rg-vedic verse and
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adding a commentary to explain or justify his definition; he considers
suffixes and particles, describing their sense, their position, their use,
noting differences between Vedic and Classical Sanskrit, again
supporting his assertions with quotations. One recognises the method.
One recognises other things too. His etymologies are usually fanciful;
and already there is present a characteristic of many (perhaps all)
lexicographers and commentators: often they don’t know what the word
means. Dr. Johnson, when asked by a lady why he defined 'pastern' —
wrongly — as the knee of a horse, replied ‘Ignorance, madam, pure
ignorance’. Look for example atNirukta2:7 foil, where Yaska gives two
meanings for the word nirrti, neither of which is that given to it in the
Nighantu. And the Nighantu and Yäska are like the Pali-English
Dictionary in this, that their concern is with a limited and fairly
homogeneous body of texts; their function is as a teaching aid in the
interpretation of scripture; the definitions and explanations must make
sense within the world-view of that scripture, not merely in some abstract
and general linguistic sphere.

We have similar material in the Pali Canon itself, although we
don’t have any lists of words without contexts. But in the Vinaya Pitaka
the important words in a rule are explained or defined. This is definition
with a specific and limited purpose: to make clear precisely what the
sikkhäpada refers to, so that there is no doubt about what is an äpatti and
what not. It is not quite definition in the way we would expect in a
dictionary. See Vin III 23,37 foil.: the rule begins yo pana bhikkhu ...
and the old commentary has

yo panä tiyo yädiso yathäyutto yathäjacco yathänämo
yathägotto yathäsilo yathävihäri yathägocaro thero vä
navo vä majjhimo vä eso vuccati yo panä ti. bhikkhü ti
bhikkhako ti bhikkhu, bhikkhäcariyam ajjhüpagato ti,
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bhinnapatadharo ti bhikkhu ... ehi bhikkhü ti bhikkhu

In this case, various explanations are given, and one is chosen as most
appropriate for this particular context. Or see Vin III 189,11:

upäsikä näma buddham saranam gatä dhammam
saranam gatä sarigham saranam gatä.

Sometimes the old commentary is closer to that method of synonyms we
are familiar with, eg Vin III 46,35:

ädiyeyyä ti ädiyeyya hareyya avahareyya iriyäpatham
vikopeyya thänä cäveyya sahketam vitinämeyya.

And already there are grammatical explanations, eg Vin III 73,33:

ambho purisä ti älapanavacanam etam.

The real lexicographical text is the Niddesa, which deals with
each word of the Atthaka and Päräyana vaggas of the Sutta Nipäta in a
way which supplies the place of a dictionary. Practically every word is
clarified, either by synonyms, or by what is really a doctrinal exegesis, or
by a statement of the word’s grammatical form and function. Let us look
merely at the first verse of the Kämasutta:

kämam kämayamänassa tassa ce tarn samijjhati
addhä pltimano hoti laddhä maccoyad icchati

The Niddesa tells us there are two types of käma — vatthukämä and
kilesakämä. It then explains the two types, giving many examples.
Synonyms are given for kämayamänassa , samijjhati, pltimano, macco
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and icchati. tassa is explained as any sort of man or god. addhä is
defined as an expression for certainty: ekamsavacanam
nissamsayavacanam etc. pitimano is split into piti and mano, and
synonyms given. For laddhä the more familiar form labhitvä is given,
with more near synonyms. And this is the pattern throughout die
Niddesa. It is rather wasteful, as when a word recurs, the same
explanation is given in full. But this is of course a text to be memorised.
Every repetition both relaxes the effort and reinforces the message.

A comparable practice is followed in the Petakopadesa and
Nettipakarana, especially in the vevacana sections. And in all these texts,
the Vinaya, the Niddesa, Petakopadesa and Netti, we recognise a primary
aim, similar to that we saw in the Nighantu and Nirukta, first to clarify
the words of the Buddha, to specify their acceptation, and then to place
those words within the overall teaching, to define not merely what a
particular word can mean, but what it means in that context and in the
context of the dhamma as a whole. And this is an aim I think even an
English twentieth century definer of Pali words must keep in mind. I
dread being asked what I do, for every word I say requires several
sentences of explanation. You may not be quite aware of the depth of
avijjja about Pali — in the sense both of ignorance and of wrong
knowledge — of those who are quite conversant with superconductivity
or Pre-Raphaelite painting or even medieval theology. But at some point I
say ‘ Pali is the language of Theraväda Buddhist texts’, and though that
statement is an attempt to make simple a complicated question, it
expresses an important truth. The Nirukta, the padabhäjaniya sections of
the Vinaya, the Pali-English Dictionary, look inward; they aim to tell
what a term connotes at a particular time in a particular context, not what
it might or could connote in a living, developing language.

The format of word-lists is used by that other survivor in
Sanskrit lexicography, Amarasimha, of about the seventh or eighth
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century of our era, but in his work, Nämalihgänusäsana, one is aware of
more order. Like the Nighantu, he has sections of synonyms, beginning
with heaven and the gods, and including appellations of the Buddha.
Then there is a section of homonyms — words with more than one
sense, or words of the same form but different meaning; and then a
section of indeclinables. And our first Pali dictionary appears to be
mainly based on Amarasimha’s work. That is the Abhidhänappadipikä
by a certain Moggalläna who lived in the Jetavana vihära in Polonnaruva
during the reign and under the patronage of Parakkama Bähu I, in the
twelfth century of our era. The format of the Abhidhänappadipikä is very
similar to that of the Amarakosa: it begins with three sections of
synonyms, the first section — saggakanda — dealing with heaven, die
gods, the quarters of space, time, mental states, virtues, vices, dancing,
musical instruments, objects of the senses, the Vedas, but beginning in
this case with the appellations of a Buddha, and of our Buddha, Gotama
(the first word is buddho), and including expressions for nibbäna. It
sounds rather chaotic, but in fact there is a sort of logical progression of
ideas, enough to help those who had to memorise it, who were also
helped by its being in verse, mainly in slokas. The second section,
bhükanda, deals with earth and countries, with towns and buildings; with
men and women, their bodies, their ornaments, their diseases and
disabilities, with their class and occupations; with forests and trees and
plants, with mountains, with animals, birds and insects; with rivers and
seas and lotuses; then we have adjectives, and other nouns which have
not already been covered. Moggalläna provides a considerable amount of
information: synonyms are given in the nominative case, and where the
gender of a word is not clear from its form, the gender is specified, eg by
tthi or tthiyam for a feminine, napumsake for a neuter, nitthiyam if the
word can be masculine or neuter. Not all is consistent — remember, it is
difficult to write any kind of dictionary, especially in verse. It is not
always clear where a subject changes; and there are words to fill a line
which can be confusing. Most entries are lists of synonyms, but
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sometimes they merely list associated words, for example, after names
for Indra we are given the name of Indra’s wife, of his elephant, of his
chariot etc. And some entries list types of things, eg 147 lists types of
perfumes, 148 lists the six categories of tastes.

Moggalläna’s next section, like Amarasimha’s, is of
homonyms. Here the head-word is in the nominative, and the meanings
in the locative, sometimes compounded. If the word in different senses
differs in gender, then the head-word is repeated with the appropriate
termination. The head-word is not always given first, but because it is the
only nominative, there is no confusion. And as with the synonyms,
gender is marked where there could be ambiguity or misunderstanding,
eg 808:

so bandhave ’ttani ca sam so dhanasmim anitthiyam
sä pume sunakhe vutto ’ttaniye so tilingiko.

The words are given in descending order of the number of senses, or
perhaps, better, according to the length of the verse. The first word —
samaya, v 778 — has nine meanings in two anustubh lines; but däna, v
1014, has six meanings in one line. Otherwise, there is no obvious
method to the ordering of words. Occasionally a word is defined by
itself, but only in the Sinhalese edition, not in the Burmese. As often, we
wonder: does the Burmese reading give us the original text, or did some
Burmese editor recognise the unsatisfactoriness, and ‘emend’ ?

The final section of the Abhidhänappadipikä deals with
indeclinables — particles, prefixes, adverbs. I am disappointed not to find
among the words for ‘where?’ the form ko (Sanskrit kva), which is
recognised by Buddhaghosa and by Aggavamsa in the Saddaniti
(although Moggalläna does give kva itself).
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Moggalläna’s Abhidhänappadlpikä is based on Amarasimha’s
work, and perhaps other Sanskrit kosas, and he gives Pali words which
have not — not yet at any rate — been found in any Pali text, and we
might suspect these words are merely Sanskrit words Pali-ised. It may
be, rather, that comparatively late texts in Pali, not sufficiently studied by
lexicographers, make use of such words, and are Moggalläna’s source
and justification. For Moggalläna does not slavishly follow Amarasimha
— he is compiling a kosa for Pali Buddhist texts, with specifically
Buddhist words and ideas. For example, as well as that entry including
nibbäna-,

mokkho nirodho nibbänam dipo tanhakkhayo param
tänam lenam arüpam ca santam saccam anälayam ...

there are canonical references such as 157, listing the fourfold viriya.

The Abhidhänappadlpikä is by no means merely an historical
curiosity or indeed merely a guide to 12th century Pali. I think we can
assume it reflects a long tradition of understanding and, like
Aggavamsa’s Saddaniti, is the product of someone with a wide
knowledge of the texts. Both Moggalläna and Aggavatnsa give
explanations of difficult or obscure words or passages, which we should
take seriously. Often, when they seem to us to make statements contrary
to our Sanskrit-trained analysis, or to assign a sense to a word for which
we see no etymological justification, they are dealing with a specific case
in the texts which they need to interpret in conformity with its Buddhist
context, and they may be right in what they say. For example, the Pali-
English Dictionary explains tathägata only as an epithet of an arhat (it
does not actually define the word). Abh 93 lists tathägata among words
meaning a living being, and 1099 states: tathägato fine satte. However
we explain or derive tathägata, there are passages where it cannot refer
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only to the Buddha, and we must accept Moggalläna’s testimony — that
is what he and the tradition understood, and it makes sense.

Accepting all that, nevertheless Moggalläna is beginning with a
Sanskrit model, adapting it to Pali, and adding or changing where the
Canon does not fit the model, and this cannot be ultimately satisfactory.
A Pali lexicographer now should make use of the Abhidhänappadipikä
and its testimony, but should begin with Pali and the texts, trying to
explain what is actually there. As so often, we must find a Middle Way,
between the extremes of seeing the Pali Canon as an hermetically sealed,
self-sufficient corpus, best explained by itself, without historical or
linguistic context, or as a totally dependent system, which, to put it
crudely, exhibits a rather perverse misunderstanding of other systems of
thought and analysis. Like Moggalläna and Aggavamsa we must deal
with and interpret what is before us, not what might have been; but we
are free of some of their limitations and constraints.

The Nighantu and Yäska, Amarasimha, the Vinaya, Niddesa
and Moggalläna — a long connected tradition leads to an Englishman,
Robert Caesar Childers, bom in 1838, the son of the English chaplain at
Nice. In the early 1860s he was in Sri Lankä, first as a writer in the
Ceylon Civil Service, then for three years as private secretary to the
Governor, Sir Charles McCarthy. He is said to have taken great pains to
understand the Sinhalese, studying their language and literature and
religion, even, mirabile dictu, giving up one of his vacations to study Pali
under Yäträmulle Terunnänse. He himself, however, said that his effort
to learn Pali under a native pandit met with indifferent success. In March
1864 his health broke down, and he returned to England, where, after
studying with Rost, in 1869 he published in the Journal of the Royal
Asiatic Society the Pali text of the Khuddakapätha with a translation and
notes. This was the first Pali text printed in England. He then devoted the
greater part of his time for the rest of his life to a Pali Dictionary. The
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first volume of that dictionary was published in 1872, the second volume
in 1875, by which time he was Professor of Pali and Buddhist Literature
at University College London.

If one reads Childers’ preface to his Dictionary, three things, I
think, strike one. The first is the absolute confidence of his assertions
about Pali and Pali Buddhism, probably none of which we would now
accept without reservation. Here is a thought on Pali:

... the softening or breaking up of groups of
consonants, the dropping of final consonants, the
absence of rigid rules of sandhi, the absence of sounds
like r, s and au — all this gives to Pali a softness and
flexibility for which we may gladly exchange the
stately but harsh regularity of Sanskrit.

I shouldn’t imagine I’m alone among students of Pali in not rarely
sighing for the regularity of Sanskrit. And on Pali Buddhism:

... the North Buddhist books have no claim to
originality, but are partly translations or adaptations of
the Pali sacred books, made several centuries after
Gotama’s time, and partly late outgrowths of
Buddhism exhibiting that religion in an extraordinary
state of corruption and travesty.

This is hardly politically correct. But this vehemence springs, I feel, from
the second striking thing, a very sympathetic trait: his great enthusiasm
for Pali and Pali Buddhism. For example, he says:

If the proud boast that the Magadhese [as he considers
Pali to be] is the one primeval language fades in the
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light of comparative philology, Buddhists may console
themselves with the thought that the teaching of
Gotama confers upon it a greater lustre than it can
derive from any fancied antiquity.

And he compares Pali and the Canon with Dante’s Tuscan Italian and the
Divine Comedy. The third thing is the very small number of texts to
which he apparently had access, or at any rate lists as ‘Authorities
Quoted’: Minayeffs Prätimoksasütra; his own Khuddakapätha;
Fausboll’s Dhammapada of 1855; the same scholar’s Five Jätakas and
Ten Jätakas; six suttas of the Digha Nikäya, with the commentary to three
of them, all in manuscript; Tumour’s Mahävamsa; and Trenckner’s
edition of the first chapter of the Milindapanha; and not much else.
Except, of course, Moggalläna’s Abhidhänappadlpikä, edited by
Waskaduwe Subhüti, with whom Childers was in correspondence, and
who supplied him with much information. I think we must also believe
that Childers’ studies had made him familiar with many more texts than
he was able to cite.

I consider Childers’ Dictionary an admirable work. It is clear
and straightforward, although he gives his articles in the order of the
Roman alphabet, which requires concentration on the part of the reader, I
find. Compounds are given within the article. He gives a Sanskrit parallel
where possible; defines the word; quotes from a text, if available, and
translates the quotation. For the more difficult or doctrinal terms he gives
an exposition rather than a definition. Compare, if you can, Childers’
article on dhamma, in three columns, with PED’s article (seven and a
half columns). Childers begins with a list of definitions, and follows that
with quotations illustrating the various senses, translating these
quotations so that it is clear how he understands the word in each context.
PED seems to me confused in layout and organisation, and overweighted
with technical terms from psychology. Or compare the articles on
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kamma. Or read his very first article, on the negative prefix a-, an-. I
follow PED in describing the general use of the prefix, and giving
examples only in their proper place, but Childers’ article with its column
of various kinds of examples is illuminating and still to be read with
profit.

His article on nibbäna is a long essay, and, like all of his
articles, is based on the texts and tradition. His evidences and sources ate
the texts and the practitioners, and seemingly for him, as for me, the main
duty of a Pali lexicographer is to define words in a way that makes sense
within the texts as we have them, not as we fancy some original meaning
might have been, in some imagined original teaching.

Of course Childers’ Dictionary is not perfect — how could it be
at that stage of knowledge of Pali ? There are words and passages he has
misunderstood, or where he has followed other writers like Gogerly who
had misunderstood. But it is a considerable achievement, and Childers
forms an important link in the chain of Pali lexicography. I quote now
from the Dictionary of National Biography:

After the completion of the Dictionary Childers with
unwearied zeal looked forward to renewed activity. He
had announced his intention of publishing a complete
translation of the Buddhist Jätaka book ... but a cold
contracted in the early part of 1876 developed into a
rapid consumption, and he died on 25th July 1876 at
the age of 38 ... To an unusually powerful memory
and indomitable energy Childers united an enthusiasm
in the cause of research, a passionate patience, rare
even in new and promising fields.
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I like that ‘passionate patience’. The writer of that article in the
DNB was Thomas William Rhys Davids. He joined the Ceylon Civil
Service in 1866 — two years after Childers left — and stayed there for
eight years. He also studied Pali with Yäträmulle Terunnänse, and,
although called to the Bar in 1877, he devoted himself to the study of Pali
and Pali Buddhism for the rest of his life. An improved Pali-English
Dictionary was always one of his aims. In 1902 he hoped to begin to
create this dictionary. As his later collaborator wrote,

It was to be compiled on the basis of the texts issued
by the Pali Text Society since its foundation in 1882,
and it was conceived on an international plan,
according to which some seven or eight famous
Sanskrit scholars of Europe should each contribute to
the work. Every one of them was enthusiastic about it.
In 1903 Rhys Davids announced that the Dictionary
would be published in 1905, or at latest in 1906 ... by
1909 only one-eighth of the work had been done.
Gradually the co-workers sent back the materials
which Rhys Davids had supplied to them. Some had
done nothing at all, nor even opened the packets. Only
Messrs. Duroiselle and Konow and Mrs. Bode had
carried out what they had undertaken to do. After Rhys
Davids had again conferred with his colleagues at the
Copenhagen Congress in 1908, he published the full
scheme of the Dictionary in J.P.T.S. for 1909. Then
the War came and stopped the plans for good.

This unreliability of co-workers is another of those themes which run
through any account of dictionaries. Monier-Williams seems to have
found everybody lacking. He writes:
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Nay, I am constrained to confess that as I advanced
further on the path of knowledge, my trustfulness in
others ... experienced a series of disagreeable and
unexpected shocks; till now ... I find myself left with
my faith in the accuracy of human beings generally —
and certainly not excepting myself — somewhat
distressingly disturbed.

And I have read that the Grimm brothers, in compiling their German
Dictionary, had found that out of eighty-three helpers only six were
satisfactory, and only one of them ideal.

To return to Rhys Davids: in 1916, when he was already over
70 years old, he decided to launch a provisional dictionary himself, with
the help of Dr. William Stede as co-editor. For years he had entered
quotations and references in his interleaved copy of Childers’ Dictionary,
a copy bequeathed to him by Childers himself, and this material was the
basis of the new dictionary.

The preface to the Pali-English Dictionary makes it clear that the
editors were fully aware of the limitations of their work:

... to wait for perfection would postpone the much-
needed dictionary to the Greek kalends. It has therefore
been decided to proceed as rapidly as possible with the
completion of this first edition, and to reserve the
proceeds of the sale for the eventual issue of a second
edition which shall come nearer to our ideals of what a
Pali Dictionary should be.

That was written in 1921. Again we meet a common theme. Put crudely,
do we get it right, or get it out? Sir James Murray was continually
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pressed, at times in rather unpleasant terms, by the Delegates of the
Oxford University Press to produce more quickly and less carefully.
Publish now, and correct in a later edition seemed to be the message. For
a Pali-English Dictionary I think the choice is less stark. Perfection is
impossible, as complete knowledge of the exact sense of every Pali word
is impossible. The compromise is, I think, to impose some limitation on
the material, and to accept that some problems are as yet insoluble and
move on, leaving a query, in order that one can publish within a
reasonable time. But to try to make sure that what one does assert, is as
accurate and justifiable as possible.

Rhys Davids’ preface is a mild statement; the Apologia appears
in Dr. Stede’s Afterword. There is much which, mutatis mutandis, I
could copy as a description of my own case. Listen, for example, to his
second paragraph:

When Rhys Davids . . . entrusted me with the work, he
was still hopeful and optimistic about it, in spite of the
failure of the first Dictionary scheme, and thought it
would take only a few years to get it done. He seemed
to think that the material which was at hand (and the
value of which he greatly overrated) could be got ready
for press with very little trouble. Alas! it was not so.
For it was not merely and not principally a
rearrangement and editing of ready material: it was
creative and re-creative work from beginning to end,
building an intellectual (so to say manomaya) edifice
on newly-sunk foundations and fitting all the larger
and smaller (khuddakänukhuddakäni) accessories into
their places. This was not to be done in a hurry, nor in
a leisurely way. It was a path which led through jungle
and thicket, over stones and sticks.
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The style is not mine, but I recognise the problems.

I expect that all here are familiar with the Pali-English
Dictionary, and are well aware of its merits and deficiencies. It still seems
to me a fairly reliable guide for one beginning to read Pali. For the
majority of words, the definition is sufficiently accurate to enable one to
understand the text. Some definitions are, as I think, wrong, but that is
inevitable. Even had Rhys Davids and Stede had all the material now
available, they were bound — as are all lexicographers — to feil to
understand or to misunderstand some passages. On detail in PED I am
less happy. As it is one of my sources of material I look up all its
references. I have been surprised at the inaccuracy of these references, the
occasions on which the same citation is given for two different senses of
a word, the long lists of citations of an identical expression, without that
feet being made clear in the article. One of my favourite misplacements is
sub voce accharä2, Sanskrit apsaras, a celestial nymph, where both
citations from the Dhammapada atthakathä belong with accharä', a snap
of the fingers or a pinch. Dhp-a III 8,22 has the expression accharam
pahari, which refers to snapping one’s fingers as a gesture of dismissal,
but could mean ‘struck the apsaras’; there are apsarases in the story, but I
don’t think the thera struck any of them. I also find tedious the large
number of unilluminating citations from the commentaries to the
Petavatthu and Therigäthä, which are very unsatisfactory editions —
again, perhaps inevitable, as very few commentaries had then been
published. I imagine you have learnt to be suspicious of the articles on
words which are not common or obvious, and to check, not only the
references given, but also Monier-Williams and Edgerton’s Buddhist
Hybrid Sanskrit Dictionary. It seems to me that Stede is sometimes
perverse in his refusal to take Sanskrit as evidence for the meaning of a
word. This is another subject on which we should take a Middle Way. I
have already stressed that a Pali Dictionary must define in the context of
the whole Canon and of Buddhist doctrine, and of course there are
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words, not only technical terms, which have a meaning in Pali distinct
from the Sanskrit sense — after all, that is exactly the sort of thing
Edgerton’s Dictionary is concerned with. But equally there are words
which make perfectly good sense if identified with a Sanskrit equivalent,
without the need to find some special Pali connotation.

I suppose what I don’t like about PED will become clear from
the ways in which my dictionary differs from it Perhaps primarily in
relation to style or tone. I find some of Stede’s assertions, and the
didactic tone of the longer articles, somewhat uncomfortable. I hope my
tone will be more neutral, that there will be less of the lexicographer and
more of the texts.

But perhaps now is the time to say a little about this
lexicographer. I have learnt what I know of Pali from two Presidents of
the Pali Text Society — only the best for me — first as an undergraduate
from Prof. Gombrich, a great enthusiast for the Pali Canon and an
inspiring teacher, and then, as a graduate student and collaborator, from
Prof. Norman, an equally inspiring teacher with an awesome knowledge
of words. And many years ago I wrote PTS invoices for, and drank the
coffee of, that previous President whose scholarship and generosity this
lecture commemorates. I feel, however, part of the paramparä for
another reason: the texts of the Canon and the commentaries which I use
belonged to Miss Homer, and came to her, some from Lord Chalmers,
editor and translator, and some from the library of Prof, and Mrs. Rhys
Davids. So I read the actual pages Rhys Davids read. That I account a
privilege and pleasure.

I have traced a lexicographic line — a little tendentiously —
from the Nighantu and the Vinaya to myself. I have not mentioned —
you may have noticed — a rather important dictionary, the Critical Pah
Dictionary of Copenhagen. I don’t intend to speak of it at any length,
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partly because I could not do it justice in the confines of this lecture, and
partly because, central though it is to Pali studies, it is tangential to my
theme, which is mainly of the Pali Text Society and English (or adopted
English) scholars. As it were, the branch bifurcates after the
Abhidhänappadipikä.

The two motives for CPD were that abandoned International
Dictionary scheme of Rhys Davids, and the work of Trenckner. Carl
Wilhelm Trenckner (1824 - 1891), a Dane of very wide knowledge in
languages, who worked for thirty years teaching Danish and elementary
History and Geography in an orphanage, made transcripts of most of the
Pali manuscripts in the rich Copenhagen Collection, and of others from
London, and had made preparations for a dictionary, in the form of small
paper-slips containing words and references, or observations on grammar
and syntax, or quotations illustrating secular and daily life. In the Preface
to the first fascicle of CPD in 1925 the two editors, Dines Andersen and
Helmer Smith, briefly relate the history of the dictionary scheme, and the
idea that the redaction of the dictionary should take place at Copenhagen
where the work as it progressed could constantly be checked by means of
Trenckner’s material and with the manuscripts of the Rask Collection.
After the war had ended hopes of international co-operation, they write:

in 1916, the present editors conceived a plan of editing
the dictionary without the aid of foreign co-workers, a
task which must of course be calculated to cover at
least fifteen years.

Please note that ‘fifteen years’. Volume I (words beginning with short
a-) was brought to a conclusion in 1948. The Dictionary was so to speak
re-launched as — and really this time — an international effort in 1958.
The first fascicle of Volume II was published in 1960. CPD has
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continued to appear, and has now dealt with words beginning kan-. After
several vicissitudes, its future now looks more secure.

CPD is a giant work. I have not read anywhere a statement of its
aims, but it strikes me as committed to completeness. Everything should
be examined, discussed, if possible explained, or even corrected. Light
should be shone in every musty comer; meanings, shades of meanings,
should be hunted down and dissected. I admit I have felt in some
fascicles an oppressive weight of material: citation after almost identical
citation, with the worthy aim, I think, of illustrating the word from every
type and age of text; definitions divided, almost into infinity, in a
punctilious attempt to catch every nuance, pin down every metaphorical
use; compound after compound, even straightforward dvandvas, listed,
so that, I suppose, nothing should be unaccounted for. An exhaustive
dictionary and, of course, for any serious Pali scholar, indispensable. The
first volume, written by two men in whom a wide knowledge of Pali was
combined with expertise in philology, in grammar, in Sanskrit and other
Indo-Aryan languages in a way rarely seen, is meticulous, scholarly,
authoritative, instractive, awe-inspiring. Not all fascicles have reached
their standard, but the more recent have regained much of that authority.

I thought it might be interesting to look at examples of my three
predecessors — Childers, PED and CPD — before I talk, as the final
part of my lecture, of the New Pali-English Dictionary. I mentioned
earlier the word accharä, a homonym, meaning an apsaras or a snap of
the fingers. Here are the articles for that second meaning:

Childers: ACCHARÄ (f.) A moment, the snapping of
a finger, the twinkling of an eye [aksara\. Ab 66.

You will see that Childers’ only reference is to the Abhidhänappadipikä.
We must assume that the word did not appear in those Jätakas or those
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portions of the Dhammapada commentary to which he had access in
Fausboll's editions. The derivation from Sanskrit aksara is presumably
merely a guess from the form. Unfortunately, Childers has not found the
most common acceptation of the word.

PED: acchara 1 (f.) [etym. uncertain, but certainly
dialectical; Trenckner connects it with äcchurita (Notes
76); Childers compares Sk. aksara (see akkhara)-,
there may be a connection with akkhana in akkhana-
vedhin (cp. BSk. acchatä Divy 555), or possibly a
relation to ä + tsar, thus meaning “stealthily”, although
the primary meaning is “snapping, a quick sound”] the
snapping of the fingers, the bringing together of the
finger-tips: I. (lit.) accharan (sic) paharati to snap the
fingers J II 447; III 191; IV 124; 126; V 314; VI 366;
DhA I 38, 424; — as measure, as much as one may
hold with the finger-tips, a pinch J V 385; DhA II 273
C-gahanamattam)', cp ekaccharamatta DhA II 274;
— 2. (fig.) a finger’s snap, ie a short moment, in
ekaccharakkhane in one moment Miln 102, and in def.
of acchariya (qv) at DA I 43; VvA 329.

I tend to think the etymological section - in square brackets - too long and
not ultimately helpful, aksara / akkhara seems ruled out on grounds of
meaning (if you looked up akkhara as advised, you would find ‘constant,
durable, lasting’), akkhana is mentioned apparently only on grounds of
meaning, that it suggests quickness, as sv akkhanavedhin it is glossed as
‘lightning’. The Divyävadäna reference seems to me to have nothing to
do with akkhanavedhin: someone is woken acchatäsabdena. Of course I
can be smug here; I have the advantage of Edgerton’s dictionary article
on acchatä. The definitions are fine, although more information could
have been given, as you will see. Two of the references under meaning 1.
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are incorrect And the commentators’ use in their definition of acchariya
belongs under meaning 1., not 2.; the Vv-a passage is wrongly translated
sv acchariya.

CPD: ‘accharä, f. (comp, also acchara-; Amg
accharä; acchatä Vyu 138,42; etymol. unknown ; TrPM
76 compared sa. äcchurita, n. = nakhavädya, noting
v.l. acchurä- Thi 67; the Atthakathä derived acchariya
from this, see accharäyogga); 1 . a snapping of the
fingers (like to sa. pucchati, mukuti, mucuti), Abh 66;
in the phrase -am paharati, (a) as signal of command:
Ja IV 336,3 (to a peacock)-, IV 438,5 (to dogs); Ps HI
153,6 (to a horse); — (b) expressive of reprimand: Ja
11447,28; IV 124,20; Dhp-a I 38,4; III 8,22; 414,6; —
(c) do. of dismissal or refuse [sic]: Ja III 191,21;
V 314,14; VI 542,7; Dhp-a I 424,2; — (d) do. of
disregard or contempt: Ps II 524,5; — (e) do. cf
satisfaction or joy: Ja VI 336,25; — 2. the two or
three fingers by which a pinch is taken, ~äya ganhitvä
(gahetvä), Dhp-a III 19,10-14 (cf. ib. 18,9: tihi angulihi
gahetvä). Cf accharä-gahana. — 3. a pinch, -am
sakkharäya (of sugar), Ja V 385,19. — Ifc. v.
ekacchara-kkhana, ekacchara-matta.

The etymology section is more concise, and more sensible. As to die
definitions, I’m surprised at the placing of the Abh reference, which is
clearly concerned with measures of time, not made clear here. Also the
Sanskrit words do not add anything for me; they are all given as lexical in
Monier-Williams, so I do not know if or how they are used. So, are they
‘like to’ accharä ? My next point is a matter of taste, perhaps. The
indication here of the context of the snapping of fingers is welcome, and
was missing from PED (even if you looked up all its references, you
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would not find the full range of uses). But I would prefer to illustrate the
contexts by quotation, as I do in my dictionary article, and as later parts
of CPD do. I will talk about the articles in New PED in greater detail in a
few minutes, but first a few words about the dictionary in general.

It would be silly and dishonest to deny any debt to PED. It is of
course the basis for my dictionary, a very important source, a kosa of
scholarship. But I hope what we will produce will be a considerable
improvement. I want the New Pali-English Dictionary to be a useful aid,
and, as they say, user-friendly. I will tell you how I think it ought to be.

One aspect of the dictionary remains the same: it is to be
compiled mainly on the basis of the texts issued by the Pali Text Society.
If you compare the list of books consulted at the beginning of PED with
a current PTS List of Issues you will see that we now have much more
material. There is available to me all of the Canon and its primary
commentaries. To that I add a number of later texts like the Mahävamsa
which have been pub fished by the Pali Text Society; and, unlike PED, the
Abhidhänappadipikä, the lists of verbal roots, the Dhätupätha and
Dhätumanjusä, and Aggavamsa’s grammatical work, the Saddaniti. I am
able to consult some of the tikäs, the sub-commentaries, in a Burmese
edition (only the tikä to Sumahgalaviläsini has been published by the
PTS), but I do not think the dictionary has to cover these texts.
Exhaustiveness I leave to CPD. Up until recently I found occurrences of
words by means of PED and Childers, the Concordance, and the indexes
to whatever is indexed. Now I have also a CD-Rom of the Thai edition of
the Canon and commentaries. I haven’t yet used this, as I need a new
computer for it, but it may make the gathering of material easier and more
efficient — I hope.

When I began work, in October 1984, I was presented with
twenty-six wooden boxes, about eight inches wide by fifteen long, filled
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with cards on which had been pasted all the individual entries from PED.
(The work of cutting and sticking which must have been involved makes
me feel faint.) And I started by checking the references on each card,
correcting them if necessary, adding any other pertinent references, and
generally tidying up the article. Within a very short time, I realised this
would not do. As Monier-Williams said:

In real truth I am bound to confess that I entered upon
my ... lexicographical career with a little too
magnificent audacity, and a little too airy hopefulness

I remind you also of Stede’s words:

... it was not merely and not principally a
rearrangement and editing of ready material: it was
creative and re-creative work from beginning to end . . .

It became necessary to use PED merely as one of a number of sources,
and to create an entirely new article. In the best of conditions such work
takes time. And it is made more time-consuming by the unreliability of
the material. I have spoken already of the deficiencies of PED; the
deficiencies of some of the editions came as a considerable shock. For
several texts I must automatically check every passage in the oriental
editions. Not all mistakes can be specifically corrected in the Dictionary
— we would require at least another volume — but I hope some
obscurities will be removed, some ghostwords laid to rest.

A dictionary article must, as I think, contain a great deal of
information expressed as succinctly but as clearly as possible. It has two
strands to it the information I am giving about the word, and my
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evidence or justification for that information. The article is made up like
this:

1. The form of the word: the stem for a noun or adjective; the
full form for an indeclinable; the third person singular (if the present is
attested) for a verb; if we have no present, then the form we have.

2. An indication of what sort of word it is: verb, noun, adjective,
etc, which also gives the gender. For example, if we look at some
dictionary articles:

kasambu, m. (?) [cf BHS kasambakajäta],
decomposed or rotten matter; refuse', Abh 224; A IV
172,7 (kärandavam niddhamatha -urn apakassatha) =
Sn 281 (Pj II 311,24 foil. : kasatabhütam ca nam
khattiyädinam majjhe pavittham pabhinnapaggharita-
kuttham candälam viya apakassatha); — ifc see anto-;
— °-jäta, mfn., decomposed; rotten; Vin II 236,28
(tarn puggalam dussilam . . . antopütim avassutam -am,
Be, Ce so; Ee kasambukajätam; Sp 1287,7: -an ti
äkinnadosatäya sankilitthajätam) = Ud 52,16 (Ud-a
297,24: sanjätarägädikacavarattä silavantehi
chaddetabbattä ca~am)*SIV  181,1 (~o); A IV 171,9
(rukkhäni antopütini avassutäni —äni); Vism 57,12*
(~o avassuto päpo); Nidd-a I 338,14 (~o ti
sankärasabhävo).

kasambuka, m. (or mfn.) [kasambu + ka2],
rotten matter (pr: rotten); — °-jäta, mfn.,
decomposed; rotten; Vin II 236,28 (antopütim
avassutam -am, Ee so; Be, Ce kasambujätam) * 239,8
(—o, Ee so; Be , Ce kasambujäto).
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kasä,/  [S. kaÄä, kasä], a whip-, Abh 370; Vin HI
47,6 (~äya vä vettena vä ... haneyyum); M I 87,9
(vividhä kammakäranä kärenti ~ähi pi tälenti); Dhp 143
(so nindam apabodhati asso bhadro ~äm iva); Th 878
(arikusehi ~ähi ca); Sp 998,28 (yo ... -ahi hannati
ayam kasähato); Mhv 38:82 (tälesi ~äy’ ürüsu so pi
tam); — ifc see kantaka-; — °äbhighäta, m., striking
with a whip, whipping -, Ud-a 185,7; . . .

kasäva (and kasäya), m.n. and mfn. [S. BHS
kasäya; Amg kasäya], . . .

akkhäti and akkhäyati , pr. 3 sg. [S. äkhyati],
declares, announces; tells, tells about; teaches; Vin II
202,5* (asandiddho ca —äti);

Thus ‘kasambu, m. (!)' tells you kasambu is a noun, and is probably
masculine, although I can’t prove it ‘kasä , / ’  is a noun and feminine
(and I can prove it see citations), ‘kasäva (and kasäya), m.n. and mfn'
tells you this word appears to have two forms, but kasäva is the more
usual. It functions as a noun, when it can be masculine or neuter, and also
as an adjective. A designation m(fn). would mean that the word is in form
adjectival, but is found only in the masculine, probably functioning as a
noun, ‘akkhäti and akkhäyati1, pr. 3 sg.’ tells you this is the third
person singular of a verb, appearing in two forms, and that akkhäyati is a
homonym in Pali, being the form also of the third singular of the passive.
There follows

3. in square brackets, some explanation of the form of the word,
that is, an attempt to place it in a linguistic context. Compared with PED,
my statements are very brief, usually merely the parallel word in Sanskrit
and/or Buddhist Hybrid Sanskrit or another Prakrit. If you can remember
the article on accharä I quoted from PED, you might compare it with
mine:
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NPED: accharä 1, f. [cf AMg accharä, BHS acchatä;
Trenckner (Notes 76) connects with äcchurita], . . .

If there is an equivalent form in Sanskrit, I go no further. Here perhaps
by implication I am didactic or demanding. While anyone who wishes
simply to read a Buddhist text can go straight to the definition, those who
have more interest in Pali itself, or who wish to contribute to a discussion
on meaning, should, in my opinion, know Sanskrit, and the Sanskrit
parallel should either tell them what they want to know, or send them off
to further research in Monier-Williams etc. When an equivalent form or
sense is missing in Sanskrit, it may be supplied by Buddhist Hybrid
Sanskrit or, say, by ÄrdhaMägadhi. If I’ve found no parallel, then I
would hope to give its relation to another word in the Dictionary, which
has parallels, or even, as a last resort, suggest an etymology. So, referring
to the articles above, for kasä we have the Sanskrit kasä, kasä,
straightforward, kasambu is more difficult, although there is BHS
kasambakajäta . merely warns you that the word is not absolutely
parallel: I would expect anyone really interested to consult Edgerton.
kasambuka is obviously secondary (and is a reading found only in the
PTS edition); kasambu in square brackets should send you back to the
article on kasambu. For kasäva I’ve written [S., BHS kasäya; AMg
kasäya]; this suggests that although the form kasäya is found in Sanskrit,
a meaning closer to the Pali is found in BHS, and that the usual Prakrit
form has -äya, kasäva being a specifically Pali development.

The information in square brackets is my first evidence for the
meaning of the word.

4. If the declension of the word is irregular, I give the irregular
forms. If it is a pronoun, I give the whole declension.
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5. Next comes the definition. It may be superfluous to say so,
but the definition is the most important, most demanding, and most
personal part of the lexicographer’s work. Of course some words are
straightforward: I did not spend hours puzzling out the best English
equivalent for udaka. I thought of ‘water’ quite quickly. But even Dr.
Johnson speaks of

the labour of interpreting these words and phrases with
brevity, fulness and perspicacity; a task of which the
extent and intricacy is sufficiently shewn by the
miscarriage of those who have generally attempted it

And I quote Stede for Pali:

It needs careful and often intricate study to accomplish
this task, for even the most skilled and well-read
translators have either shirked the most difficult words,
or translated them wrongly or with a term which does
not and cannot cover the idea adequately. Thus many a
crux retarded the work, not to speak of thousands of
incorrectnesses in the text of the printed editions.

I hate to criticise a fellow lexicographer, but that ‘incorrectnesses’ — a
word which is indeed in the Complete Oxford English Dictionary, but is
rather recherche — sets me on one of my hobby-horses, even at the risk
of offence. I believe dictionaries, like translations, should be written in
their final form by those to whom the second language, the language
translated into, is native. And that only as a very, very last resort (one so
far distant that I’ve not yet come to it) should an English word be

manufactured, or a word be chosen because etymologically it bears some
relationship to the Pali, when its current connotation, or its definition in
an English dictionary, is different.
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The definition should be as short and all-embracing as possible.
A dictionary definition does not have to contain every feasible English
translation — it is not the last word. It is a starting-point for
understanding a sentence, a passage, a system of thought. Finding the
absolutely right English word in a particular context is the job of the
reader or translator. After the definition,

6. the citations, quotations, to justify what I have already said.
The choice of quotation is the second most personal part of the work, and
the most interesting. I have decided almost always actually to quote
passages, not merely cite them, as a bare reference tells you very little.
There will be more Pali in my dictionary than in PED or the earlier parts
of CPD. For example, to return to accharä, where CPD describes the
usage, I illustrate with quotations, to show just when people snapped
their fingers:

1. snapping of the fingers (-am paharati, as a gesture
of command', of annoyance, refusal, contempt', also as
a gesture of pleasure)', Ja II 447,28 (bodhisatto -am
paharitvä); IV 124,20 (räjä -am paharitvä nassa vasali
... ti tajjesi); Sv 43,16 (°-yoggan ti acchariyam, -am
paharitum yuttan ti attho); Ps II 389,17 (kim tvam etthä
ti -am pahari, so thätum asakkonto tatth’eva
antaradhäyi); III 161,8 (daharo ... -am pahari, asso
ägantvä . . . bhattam bhunji); Spk I 293,32 (ekä pi gäyi
ekä pi nacci ekä pi -am pahari); Cp-a 213,1 (tvam ito
annattha yähl ti tassa -am pahari).

This may reflect my greater liking for language and literature than for
words; it also reflects my liking for the great English dictionaries of
Johnson and Murray, which are treasure-stores of notable writing in
English, teaching meaning by usage and context. I hope my selection
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serves several purposes. The passages should confirm or support the
definition; in the case of doubtful or unusual words, I would quote a
commentary, which may be right and which may be wrong, as Stede
says. The passages should show the full spectrum of the senses of the
word. They should show the range of texts in which the word is found.
Some words occur only in verse texts, some only in the philosophical
texts. If the word is found throughout the Canon, I would try to quote
from each of several categories of text, such as the Vinaya, the verse
texts, the Jätakas, the chronicles, although I would not necessarily quote a
common word from the commentaries also. The information is rather
negative than positive: for example, if I give no Vinaya reference for a
particular word, it means I have not found that word in the Vinaya. The
quotations should exemplify various grammatical forms: for example I
might try to show two forms of the locative singular, if appropriate. For
verbs, I aim to give an example of each tense, especially forms of the
aorist, which cannot always be predicted. Thus sv akkhäti I list futures
and various aorists, as well as the absolutive, passive, past participle and
future passive participle. And finally I hope to show by my quotations
the usual context of the word, what other ideas it is associated with.
Notice sv kasambu the several occurrences of avassuta . The difficulty in
the choosing of quotations is to leave some of them out: there are so
many really interesting or quintessential or illuminating sentences in Pali.
And as Dr. Johnson in a similar dilemma said, “Some passages I have
yet spared, which may relieve the labour of verbal searches, and
intersperse with verdure and flowers the dusty deserts of barren
philology”. For example, sv akkhäna we don’t need Buddhaghosa’s
explanation, but it’s nice: akkhänan ti Bhärata-Rämäyanädi (so in the
PTS edition; the Burmese edition has Bhäratayujjhanädikam). The article
continues with

7. compounds. First in the article there is reference to
compounds of which the head-word is the second or final member, and
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then a listing of compounds in which the head-word is the first member.
As a general rule, only those compounds appear in the dictionary whose
meaning is not easily predictable, or one of whose members is not
attested as a separate word. This general rule can and must be broken on
occasions, otherwise a false view of the language would result. For
example, look again at kasambu. The compound kasambujäta is not
difficult to work out; both members appear in the dictionary as separate
words, but not to list kasambujäta and its occurrences would make
kasambu seem a much more uncommon word than it is. The article
might then end with a reference to another article, eg akkhäti refers you
also to äkhyäti.

What more to say ? When will it be finished ?

It has been said that the experience of all
lexicographers, including Johnson, is that to be certain
of a date by which his dictionary will be fairly begun
or ended has been the lie in the soul.

The OED was originally planned for ten years but
actually took nearly fifty; nor does this include the
twenty years before, during which the millions of
citations forming the basis of the work were collected.

I will not answer my question. I simply call to witness Monier-Williams,
moaner extraordinaire, to attest what a terribly difficult and lonely job it is
writing a dictionary:

No-one but those who have taken part in similar
labours can at all realize the amount of tedious toil — I
might almost say dreary drudgery — involved in the
daily routine of small lexicographical details, such as
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verifying references and meanings, making indices and
lists of words, sorting and sifting an ever-increasing
store of materials, revising old work, arranging and re-
arranging new, writing and rewriting and interlineating
copy, correcting and recorrecting proofs — printed, be
it remembered, in five kinds of intricate type, bristling
with countless accents and diacritical points, and
putting the eyesight, patience and temper ... to severe
trial.

But let Dr. Johnson speak for me one last time:

These complaints of difficulty will, by those that have
never considered words ... be thought only the jargon
of a man willing to magnify his labours ... but every
art is obscure to those that have not learned it ... of all
the candidates for literary praise, the unhappy
lexicographer holds the lowest place ... It appeared
that the province allotted me was of all the regions of
learning generally confessed to be the least delightful,
that it was believed to produce neither fruits not
flowers, and that after a long and laborious cultivation,
not even the barren laurel had been found on it Yet on
this province ... I enter’d with the pleasing hope, that
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which could awaken no passion, engage me in no
contention, nor throw in my way any temptation to
disturb the quiet of others by censure, or my own by
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33Lexicography, Pali and Pali lexicography

verifying references and meanings, making indices and
lists of words, sorting and sifting an ever-increasing
store of materials, revising old work, arranging and re-
arranging new, writing and rewriting and interlineating
copy, correcting and recorrecting proofs — printed, be
it remembered, in five kinds of intricate type, bristling
with countless accents and diacritical points, and
putting the eyesight, patience and temper ... to severe
trial.

But let Dr. Johnson speak for me one last time:

These complaints of difficulty will, by those that have
never considered words ... be thought only the jargon
of a man willing to magnify his labours ... but every
art is obscure to those that have not learned it ... of all
the candidates for literary praise, the unhappy
lexicographer holds the lowest place ... It appeared
that the province allotted me was of all the regions of
learning generally confessed to be the least delightful,
that it was believed to produce neither fruits not
flowers, and that after a long and laborious cultivation,
not even the barren laurel had been found on it Yet on
this province ... I enter’d with the pleasing hope, that
as it was low, it likewise would be safe. I was drawn
forward with the prospect of employment, which, tho’
not splendid, could be useful, and which tho’ it could
not make my life envied, would keep it innocent,
which could awaken no passion, engage me in no
contention, nor throw in my way any temptation to
disturb the quiet of others by censure, or my own by
flattery . . . and whatever be the event of my



34 Margaret Cone

endeavours, I shall not easily regret an attempt which
has procured me the honour of appearing thus
publickly ... [the Pali Text Society’s] most obedient
and most humble servant.

Cambridge Margaret Cone
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Chips from Buddhist Workshops
Scribes and Manuscripts from Northern

Thailand1

At the 4th International Conference on Thai Studies in Kunming

in 1990 some colophons of old Län 2-nä Pali manuscripts were discussed
in a rather general and preliminary way 2. This survey can and will be
supplemented now by more detailed and new information gathered in the
meantime first of all while working on a catalogue of the collection of
Pali manuscripts kept at Vat Lai Hin near Lampang. This collection is
among the most remarkable ones by any standard anywhere in respect of
both age and quality of the manuscripts, the oldest dated of which was
copied in CS 833 : A.D. 1471. Today about 140 Pali manuscripts are
found in this collection, and quite a few fragments or single folios are sad
witnesses of the former existence of many, sometimes fairly old,
manuscripts, for originally this collection must have been substantially
larger and richer. This is not only proved by these fragments, but also by
those manuscripts which have found their way from Vat Lai Hin into
other libraries under unknown circumstances. Some are with the Siam
Society, Bangkok 3, and at least one is today in the National Library,
Bangkok: no. 303/5, tü2 129, ja 82/5: Samantapäsädikä, fase. 5, which is
one of the missing fascicles of Siam Society no. 54, as proved by
identical measures and identical colophons. Otherwise the holdings of
older northern Pali manuscripts in the National Library are negligible as

1 Manuscripts are quoted either in referring to the forthcoming catalogue: Die Pali
Handschriften des Klosters Lai Hin bei Lampang/Thailand” or to the microfilms
of the “Preservation of Northern Thai Manuscripts Project” (PNTMP). - The
letter 0 is used for the “o arig”.
2 O. v.Hiniiber. On some colophons of old Lännä Pali manuscripts, in:
Proceedings of the 4th International Conference on Thai Studies. 11-13th May
1990. Kunming 1990, Vol. IV, p.56-77.
Cf. O. v.Hiniiber: The Pali manuscripts kept at the Siam Society, Bangkok. A

Short Catalogue. JSS 75.1987, p.9-74.

Journal of the Pali Text Society, Vol. XXII, 1996, pp.35-57

Chips from Buddhist Workshops
Scribes and Manuscripts from Northern

Thailand1

At the 4th International Conference on Thai Studies in Kunming

in 1990 some colophons of old Län 2-nä Päli manuscripts were discussed
in a rather general and preliminary way 2. This survey can and will be
supplemented now by more detailed and new information gathered in the
meantime first of all while working on a catalogue of the collection of
Pali manuscripts kept at Vat Lai Hin near Lampang. This collection is
among the most remarkable ones by any standard anywhere in respect of
both age and quality of the manuscripts, the oldest dated of which was
copied in CS 833 : A.D. 1471. Today about 140 Päli manuscripts are
found in this collection, and quite a few fragments or single folios are sad
witnesses of the former existence of many, sometimes fairly old,
manuscripts, for originally this collection must have been substantially
larger and richer. This is not only proved by these fragments, but also by
those manuscripts which have found their way from Vat Lai Hin into
other libraries under unknown circumstances. Some are with the Siam
Society, Bangkok 3, and at least one is today in the National Library,
Bangkok: no. 303/5, tü2 129, ja 82/5: Samantapäsädikä, fase. 5, which is
one of the missing fascicles of Siam Society no. 54, as proved by
identical measures and identical colophons. Otherwise the holdings of
older northern Päli manuscripts in the National Libraiy are negligible as

1 Manuscripts are quoted either in referring to the forthcoming catalogue: Die Päli
Handschriften des Klosters Lai Hin bei Lampang/Thailand” or to the microfilms
of the “Preservation of Northern Thai Manuscripts Project” (PNTMP). - The
letter 0 is used for the “0 ahg”.

O. v.Hinüber. On some colophons of old Lännä Päli manuscripts, in:
Proceedings of the 4th International Conference on Thai Studies. 1 l-13th May
1990. Kunming 1990, Vol. IV, p.56-77.
Cf. O. v.Hinüber: The Päli manuscripts kept at the Siam Society, Bangkok. A

Short Catalogue. JSS 75.1987, p.9-74.

Journal of the Pali Text Society, Vol. XXII, 1996, pp.35-57



36 Oskar von Hinüber

far as the catalogue is to be trusted. Furthermore, some of the
manuscripts formerly preserved at the National Museum, Chiang Mai,
and now transferred partly to the National Archives, partly to the
National Library, both in Chiang Mai, seem to have belonged to Vat Lai
Hin once.

Equally obscure as the reasons for the dispersion of part of this
collection are the time and the circumstances under which it was brought
together in this rather unassuming, though old, monastery. Hardly
anything is known about its history. Fortunately, there is an inscription
on one of the beams supporting the roof of the vihära, which gives the
year CS 1045 : A.D. 1683 as the date of the construction or
reconstruction of this building. Furthermore, the person who directed the
(re-)construction is mentioned by name. For die müla-pradhän
“initiator” (?) was Mahä Kesärapanna Cau together with his
sisyänusisya .

The name Kesärapanna is well known also from the colophons
of 11 manuscripts preserved at Vat Lai Hin which have been copied or
donated by Bra Mahä Kesärapanna Selärannaväsi Bhikkhu between CS
1052 : A.D. 1690 and CS 1083 : A.D. 1721. As Kesärapanna is a
selärannaväsi “resident of the Stone Forest (Monastery)”, which is the
Päli name for Vat Lai Hin 4, there is hardly any room for doubt that he is
the person mentioned in the inscription, while a Cau Khanän (‘former
monk”) Kesära of CS 1026 : A.D. 1674, and a Kesärapanna mentioned
in the colophon of no. 69: Jätaka (Ekanipäta), about A.D. 1500 are
obviously different people.

4 The names seläranna, selärannapabbata and vas hläy hrin meien nager jaiy
occur side by side in different colophons of no. 16: Vinaya-pitaka (Cullavagga),
CS 1117: A.D. 1755.
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Kesärapaiina seems to have been a keen student of Buddhist
texts, though not necessarily in Päli, for all the 11 manuscripts copied or
sponsored by him are vohära, “explicative translations”. 5 Therefore it is
tempting to think of him as the collector of the older Päli manuscripts
dating from the late 15th to the early 17th centuries. However that may
be, during Kesärapanna’s time Vat Lai Hin seems to have enjoyed a
certain reputation for the manuscripts it possessed. For a certain Närada
Bhikkhu, who copied a vohära on the Buddha-apadäna (Ap 1,7-6,16) in
CS 1077 : A.D. 1715, that is during Kesärapanna’s later years, explicitly
states that he did so while residing at Vat Lai Hin: meioa yü vas pä' lay
hin, PNTMP 02-020-01. Today this manuscript is in the possession of
Vat Kittivong at Mae Hong Son. Otherwise only manuscripts dated
from the late 18th century, which belonged to Vat Hai Lin originally,
survive.

Kesärapanna’s career can be followed for 38 years between
A.D. 1683 and A.D. 1721. This is not unlikely. Already in the earliest
document Kesärapanha has a rather high status as evinced by the fact that
he is surrounded by his “pupils and pupils of his pupils”. Consequently,
he could have been between 35 and 40 years old in A.D. 1683, when the
vihära was (re-)constructed, and he could have been a fully ordained
monk for 15 to 20 years, assuming that he entered monkhood at the
earliest possible age permitted by the Vinaya, which is 15 years for the
lower ordination (pabbajjä : na ... ünapannarasavasso därako
pabbäjetabbo, Vin I 79,5) and 20 years for the higher ordination
(upasampadä : na ... ünavisativasso puggalo upasampädetabbo, Vin I
78,30) calculated from the time of conception (gabbhavisam, Vin I
93,23). If Kesärapaiina died not too long after completing his last
manuscript in A.D. 1721, he could have been about 80 years old then.

5 On this terminology cf. O.v.Hinüber: A Handbook of Päli Literature. Berlin
1996 §203.
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Thus his lifetime spans approximately between A.D. 1645 and A.D.
1725.

His age is by no means unlikely. A monk named Seen For or
simply For says: “The Atthakanda has been copied by the Venerable
Mahäsaddhä For when he was 80 years old in the year kä plau CS 975 :
A.D. 1613”, and in a second, somewhat confused, colophon: “The
Venerable Saddhä Fon was 80 years old when he had entered the age (!)
into the order for 9 years, he wrote with effort ... this text”, no. 132:
Dhammasangani-atthakanda-pariccheda-vohära, CS 975: A.D. 1613 6. A
further rather unusual colophon informs us about the personal life of
Seen For. The language is an attempt to write Päli: brah mahäsaddhä
seen for lagana (read: nagara?) jayapura räjadhänam (!)
vattakäncanaräjassa mahämacca gihikäle gharäväse dosam passitvä
nikkhama pabbaji ratanabimbäräme vase jinasäsane navavasse
asitäyukäle likhitäyam dhammasanganiatthäkandaparicchedam
nitthitam samata (!) “The Venerable Mahäsaddhä For from the town
Jayapura (Lampang), where a king resides, was, while he was living as a
householder and as a minister of King Vattakäncana. Having considered
the state of a householder as a fault, he went forth to become a monk in
the Ratanabimbäräma. This has been written after he had lived in the
Buddhist order for 9 years and when he had reached the age of 80 7. The
Dhammasanganiatthakandapariccheda has come to an end”.

Again, this colophon seems to contain a mistake: lagana for
nagara, and much more unfortunately, the pagination of this manuscript
is confused. Of course this may be due to the advanced age of the scribe,

6 Attha(kathä)kanda is the alternative title for the Atthuddhärakanda, Dhs § 1368-
1599, cf. v.Hinüber: Handbook as note 5 above §134.
7 This kind of information is rare, cf.: särah dad si sän vai meie dai 6 vassä, no.
68: Jätaka (Ekanipäta), CS 989 : A.D. 1767: “Säradassi has made (this
manuscript) when he was (monk) for 6 years”.
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but still the faulty pagination creates serious problems now for finding
the beginning of the text at once.

Usually, however, these palm leaf manuscripts are paginated
with the utmost care. Figures are used rarely although they do also occur
in older manuscripts such as no. 86: Jätaka(Visatinipäta), first half of the
16th century, folios 20-34.

The usual procedure, however, is to apply letters in the
following well known way: ka,kä,ki... ke, kai, ko, kau, kam, kah written
on the verso of each folio. This series, which is not entirely based on the
Sanskrit alphabet as there are neither kr nor Id, covers a set of 12 folios or
24 pages. Occasionally such a set is called arikä, written phonetically for
anga 8, in Northern Thai Pali manuscripts. Two such sets, e.g. ka and
kha form one fascicle or phük. It is common to start from the phük
containing ka and kha and to continue up to fascicle 16: ha, la.
Sometimes a series a, ä, i, t, etc. is used following ha and la as in no.
HO: Suttasangaha (süd ram), CS 903/4 : A.D. 1541/2. Of course there
are much longer manuscripts comprising more than 16 fascicles.
Therefore this series needs extending, which is achieved by a
combination of two letters: the second set of again 16 fascicles starts with
kya, khya, ... hya, lya, the last fascicle being no. 32, which, however, is
by no means sufficient as the upper limit for a very long text such as the
commentary on the Mülapannäsa of the Majjhimanikäya, which covers
725 pages in two volumes of the PTS edition. This equals 37 fascicles in
no. 32: Papancasüdani (Mülapannäsa), CS 911 : A.D. 1549. As the last
fascicle, no. 37, contains the folios jha-jhah, na-nah, in fasc. 33 the
pagination starts again from the very beginning, although it would have
been possible to use a third series (see below).

’This division is also used in Burma: H. Bechert et alii: Burmese Manuscripts.
Wiesbaden 1979. Verzeichnis der Orientalischen Handschriften in Deutschland,
Band XXIII,1, p.XVII.
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Manuscripts of this length are rare, and if they survive they are
almost never complete. Consequently, the possibility of tracing a
confusion such as the following one is a rare exception: no. 101:
Apadäna-atthakathä, CS 899 : A.D. 1537: first fascicle extant: fasc. 16:
na, pa (correctly: ha, la) ... fasc. 22: la, kya, fasc. 23: khya, gya(l), fasc.
24: ka, kha(\) ... fasc. 33: dha, na-nü. Still, order prevails over confusion
as e.g. in no. 61: Paramatthajotikä II (commentary on the Suttanipäta),
early 16th century: first fascicle extant: fasc. 13: ma, ya ... fasc. 16: ha,
la(\), fasc. 17: kya, khya ... fasc. 27: pya, phya, bya-byü (end of the text).
Here, the last fascicle has been extended to almost twice the normal
length. This is done fairly often if the last fascicle would have been
incomplete otherwise, e.g. no. 118: Yamaka, CS 859 : A.D. 1497, fasc.
21: jhya, iiya, tya-tyai (end of the text).

A method of avoiding a long series of letters and at the same
time the danger of confusion is either to split up texts into sections or
chapters such as the Anguttaranikäya into Eka-, Duka-, Tika-nipäta etc.,
which results in handy sequences, or to divide a long text somewhat
arbitrarily in the middle. Thus two, very rarely three, bundles (mad) are
created.* 9 The Dhammapadatthakathä is such a text split up between the
Arahanta- and the Sahassavagga (Dhp-a II 201/202), which is roughly
the middle of the text: E e 642 : 723 pages, Ce (1898) pages 1-315 : 315-
659 that is 315 : 344 pages. 10 Therefore fascicle 3: ha, ca of no. 53:
Dhammapadatthakathä, about A.D. 1500, contains part of the
Dandavagga. It is called in the colophon: 3 dhammapada mad play
“fascicle 3 of the last bundle of the Dhammapadatthakathä”.
Consequently, the first lost fascicle started with the pagination ka, kha
and contained the beginning of the Sahassavatthu.

’ H. Hundius: The colophons of thirty Pali manuscripts from Northern Thailand,
JPTS 14, 1990, p.54.
10 The middle of the text is easily recognizable in C, which is printed without
notes. Consequently the single pages contain a text of almost even length.
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A second manuscript of this text reaches the end of the
Dhammapadatthakathä on folio bhra of fascicle 35: no. 56 Dhammapad-
atthakathä, about A.D. 1500. The relevant colophon has: dhammapada
mad play ... 34 ... with an obviously confused and erroneous pagination:
the series nra, dhra has been corrected to pra (only nra > pra), which
still does not seem to be correct. For fascicle 34 should have gra, ghra
or kra, khra. Again, the few surviving folios do not allow any further
conclusion.

The use of pra etc. besides pya etc. is certainly very rare and
shared only by a second fragment, which could even be part of no. 56:
Dhammapadatthakathä that is no. 55: Dhammapadatthakathä, early 16th
century, fasc. 21: thra, dra which is the third set of pagination.11

A really unique form of pagination is found in no. 6:
Vinayapitaka (Päcittiya/Nissaggiya), CS 1073 : A.D. 1711, where the
sequence is: ... fasc. 14(!): va, sa, fasc. 15: sa, ha, fasc. 16: la, a, fasc.
17: kya, khya etc.. The retroflex sa is never again found in any of the Päli
manuscripts of Vat Lai Hin.

Equally unique is the pagination of the last folio of as fascicle as
cah2 with a raised figure in no. 85: Jätaka(Pakinnaka), CS 932 : A.D.
1571, fasc. 3: ha, ca-cah, cah2. The reason for this unusual pagination is
not clear. The text breaks off in the middle of a word to be continued in
the next and last fasc. 4: ja(!), jha-jho. Perhaps the scribe tried to
reproduce fasc. 3 of the original he had before him as one fascicle, but
miscalculated his handwriting.

In contrast to single folios, whole fascicles are usually
numbered in figures. Only very occasionally do figures and letters stand

" On the kra series see H. Bechert as note 8 above.
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side by side: no. 34: Samyuttanikäya (Sagäthavagga), CS 911 : A.D.
1549: 3. Id. na ca “(fascicle 3 = ki, (folios) ha, cd)" and again in this set,
which also comprises the commentary: no. 36: Säratthapakäsini
(Sagäthavagga), CS 911 : A.D. 1549; similarly: no. 81: Jätaka (Attha-,
Cattälisa-, Pannäsa-, Satthi-, Sattati-nipäta), CS 912 : A.D. 1550, no.
117: Yamaka, CS 909 : A.D. 1547, and no. 110: Suttasahgaha (süd
rom), CS 903/4 : A.D. 1541/2. All these manuscripts have been written
by Javanapanna, the most prominent scribe of 16th century manscripts in
the Lai Hin collection. Therefore, this particular way of numbering
fascicles may be a personal feature.

After having devoted so much attention to the outward
appearance of these palm leaf manuscripts, the question arises whether it
is really worthwhile to describe these minor details. The usefulness of
this knowledge, pedestrian as it may seem or even be, is obvious to
anyone engaged in working on these manuscripts and on fragmentary
ones in particular. For a clear pagination is extremely helpful when it
comes to reassembling scattered fascicles or single folios once the string
holding them together, the “book binding” as it is, has been broken or
lost, which is more often the case than not. In this respect the beautiful
golden pattern painted on the mostly red, rarely black, lacquer with which
the manuscripts are coated is also helpful. This, however, applies to
younger manuscripts only, for older ones are coated in plain red lacquer.
I once found a manuscript that had never been opened after the lacquer
had been applied some 400 years ago: no. 64: Vimänavatthu-atthakathä,
16th century, was “uncut” when it was read for the first time ever on 28th
July 1987.

Furthermore, as we all know from daily use, pagination is
necessary to organize a book, and no reader would like to do without it
For only pagination makes a table of contents possible, which is by no
means so commonplace as a modem reader might be inclined to think.
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In older manuscripts tables of contents are very rare. They are found e.g.
in: no. 35: Samyuttanikäya (Sagäthavagga), CS 905 : A.D. 1543 on the
cover leaf: nalavagga pathama sin mee Id “the first chapter called
Nalavagga ends on folio Id".12 It is still more astonishing that the verses
of the Sagäthavagga are counted and grouped together in sets of eight
verses each in this well organized manuscript.

These attempts, or rather the very beginnings of organizing
books, deserve some discussion in a much broader context. For, simple
and trivial as it may seem, it is by no means a small step forward when it
comes to handling, transmitting and acquiring knowledge, as the relevant
material from mediaeval Europe, which has been discussed with most
interesting results by W. Raible 13, amply demonstrates. A corresponding
study of the manuscript tradition in Indian culture or in cultures
influenced by India would certainly be rewarding.

While not too much attention was paid to the organization of the
text itself, the scribes were consistent in keeping certain rules concerning
the beginning or end of the text. These rules underline the religious
significance of the manuscripts. It is well known that a canonical Pali
text or a commentary should start with the formula namo tassa
bhagavato arahato sammäsambuddhassa, abbreviated sometimes as
namo tass’ atthu or simply nam’ atthu. This seems to be a typical
Theraväda formula, if Buddhist Sanskrit texts are compared, which begin

12Further tables of contents are found in: no. 87: Jätaka (Visati-, Timsa-, Sattati-
nipäta), CS 833 : A.D. 1471, which is the oldest dated Pali manuscript; no. 69:
Jätaka (Ekanipäta), about A.D. 1500; no. 76: Jätaka (Panca-, Chakka-nipäta), CS
954 : A.D. 1592, cf. no. 94: Jätaka (Mahänipäta: Närada), CS 938 : A.D. 1576.
13W. Raible: Die Semiotik der Textgestalt, and: Zur Entwicklung von Alphabet-
schrift-Systemen. Is fecit cui prodest, both: Heidelberg 1991: Abhandlungen/
Sitzungsberichte der Heidelberger Akademie der Wissenschaften. Philosophisch-
historische Klasse. Abhandlung/Bericht 1.

Chips from Buddhist Workshops 43

In older manuscripts tables of contents are very rare. They are found e.g.
in: no. 35: Samyuttanikäya (Sagäthavagga), CS 905 : A.D. 1543 on the
cover leaf: nalavagga pathama sin mee ki “the first chapter called
Nalavagga ends on folio Az”. 12 It is still more astonishing that the verses
of the Sagäthavagga are counted and grouped together in sets of eight
verses each in this well organized manuscript.

These attempts, or rather the very beginnings of organizing
books, deserve some discussion in a much broader context. For, simple
and trivial as it may seem, it is by no means a small step forward when it
comes to handling, transmitting and acquiring knowledge, as the relevant
material from mediaeval Europe, which has been discussed with most
interesting results by W. Raible l3, amply demonstrates. A corresponding
study of the manuscript tradition in Indian culture or in cultures
influenced by India would certainly be rewarding.

While not too much attention was paid to the organization of the
text itself, the scribes were consistent in keeping certain rules concerning
the beginning or end of the text. These rules underline the religious
significance of the manuscripts. It is well known that a canonical Pah
text or a commentary should start with the formula namo tassa
bhagavato arahato sammäsambuddhassa, abbreviated sometimes as
namo tass’ atthu or simply nam’ atthu. This seems to be a typical
Theraväda formula, if Buddhist Sanskrit texts are compared, which begin

12Further tables of contents are found in: no. 87: Jätaka (Visati-, Timsa-, Sattati-
nipäta), CS 833 : A.D. 1471, which is the oldest dated Pali manuscript; no. 69:
Jätaka (Ekanipäta), about A.D. 1500; no. 76: Jätaka (Panca-, Chakka-nipäta), CS
954 : A.D. 1592, cf. no. 94: Jätaka (Mahänipäta: Närada), CS 938 : A.D. 1576.
13W. Raible: Die Semiotik der Textgestalt, and: Zur Entwicklung von Alphabet-
schrift-Systemen. Is fecit cui prodest, both: Heidelberg 1991: Abhandlungen/
Sitzungsberichte der Heidelberger Akademie der Wissenschaften. Philosophisch-
historische Klasse. Abhandlung/Bericht 1.



44 Oskar von Hinüber

with: namah sarvabuddhabodhisatvebhyah 14, namo bhagavatyai
prajnäpäramitäyai (Prajnäpäramitä texts), namah sri vajrasatväya (Guh-
yasamäjatantra), namas sarvajnäya' 5, etc.

However, even in Theraväda the beginning of a sacred text is
not as uniform as printed editions both oriental and western have it 16

The namo tassa ... is preceded by subham atthu svasdi jayastu
antaräyam namo tassa ..., no. 34: Samyuttanikäya (Sagäthavagga), CS
911 : A.D. 1549 “may it be auspicious! hail! may there be victory over
danger (?)”. The commentary to this text has: svasdi jeyya mahäläbho.
karunä°, no.36: Säratthapakäsini (Sagäthavagga), CS 911 : A.D. 1549
“hail! victory! great gain!”. This set has been copied by Javanapanna at
DäSoy, who also wrote no. 90: Jätaka (Kusaräja), CS 913 : A.D. 1551
beginning: 1. svasdi. jayastu antaräyam. idan te ... “(fascicle) 1. hail!
may there be victory over danger(?)”.17

A further manuscript also copied at Dä Soy begins: namo tassa
bhagavato arahato sammäsambuddhassa. jayatu sugatasäsanam and
ends: ... samattä ti. 4. svasti namo buddhäya jayatu sugatasäsanam,

14 A probably unique opening formula is: namah sarbbajnäya.
purbbäcäryyebhyo ... , Adhikamäsavinichay, CS 940 : A.D. 1578, cf.: Catalogue
of Palm-Leaf Texts on Microfilm at the Social Research Institute, Chiang Mai
University. Chiang Mai 1986, 06-108.
15This is found in a Sanskrit text from 9th century Ceylon: O. v.Hiniiber: Sieben
Goldblätter einer Pancavimsatisähasrikä Prajnäpäramitä aus Anurädhapura.
Nachrichten der Akademie der Wissenschaften in Göttingen. I. Philologisch-
historische Klasse, Jahrgang 1983, Nr. 7, p,193/[7].
16 Cf. also the unusual beginning of the Petakopadesa; O. v.Hiniiber as above
note 5 § 167.
17svasti is also used at the beginning of Buddhist texts in Ceylonese manuscripts,
though written at the left margin next to the pagination ka: C.E. Godakumbura:
Catalogue of Ceylonese Manuscripts. Copenhagen 1980. Catalogue of Oriental
Manuscripts, Xylographs etc. in Danish Collections. Vol. I, p.L, and
O. v.Hiniiber as above note 15.

44 Oskar von Hinüber

with: namah sarvabuddhabodhisatvebhyah I4, namo bhagavatyai
prajnäpäramitäyai (Prajnäpäramitä texts), namah sri vajrasatväya (Guh-
yasamäjatantra), namas sarvajnäya' 5, etc.

However, even in Theraväda the beginning of a sacred text is
not as uniform as printed editions both oriental and western have it 16

The namo tassa ... is preceded by subham atthu svasdi jayastu
antaräyam namo tassa ..., no. 34: Samyuttanikäya (Sagäthavagga), CS
911 : A.D. 1549 “may it be auspicious! hail! may there be victory over
danger (?)”. The commentary to this text has: svasdi jeyya mahäläbho.
karunä°, no.36: Säratthapakäsini (Sagäthavagga), CS 911 : A.D. 1549
“hail! victory! great gain!”. This set has been copied by Javanapanna at
DäSoy, who also wrote no. 90: Jätaka (Kusaräja), CS 913 : A.D. 1551
beginning: 1. svasdi. jayastu antaräyam. idan te ... “(fascicle) 1. hail!
may there be victory over danger(?)”.17

A further manuscript also copied at Dä Soy begins: namo tassa
bhagavato arahato sammäsambuddhassa. jayatu sugatasäsanam and
ends: ... samattä ti. 4. svasti namo buddhäya jayatu sugatasäsanam,

14 A probably unique opening formula is: namah sarbbajhäya.
purbbäcäryyebhyo ... , Adhikamäsavinichäy, CS 940 : A.D. 1578, cf.: Catalogue
of Palm-Leaf Texts on Microfilm at the Social Research Institute, Chiang Mai
University. Chiang Mai 1986, 06-108.
15This is found in a Sanskrit text from 9th century Ceylon: O. v.Hiniiber: Sieben
Goldblätter einer Pancavimsatisähasrikä Prajnäpäramitä aus Anurädhapura.
Nachrichten der Akademie der Wissenschaften in Göttingen. I. Philologisch-
historische Klasse, Jahrgang 1983, Nr. 7, p.193/[7].
16 Cf. also the unusual beginning of the Petakopadesa; O. v.Hiniiber as above
note 5 § 167.
17svasti is also used at the beginning of Buddhist texts in Ceylonese manuscripts,
though written at the left margin next to the pagination ka: C.E. Godakumbura:
Catalogue of Ceylonese Manuscripts. Copenhagen 1980. Catalogue of Oriental
Manuscripts, Xylographs etc. in Danish Collections. Vol. I, p.L, and
O. v.Hiniiber as above note 15.



Chips front Buddhist Workshops 45

no. 40: Anguttaranikäya (Dukanipäta), first half of the 16th century,
similarly: namo fass' atthu. jayatu jinasäsanam. manorath°, Siam
Society no. 55: Manorathapürani (Ekanipäta), CS 893 : A.D. 1531
copied at Da Soy. No formula at all is found at the beginning of Lai Hin
no. 42: Anguttaranikäya (Sattakanipäta), CS 949 : A.D. 1587, which
ends: ... samattä. jayatu sugatasäsanam. svasti. namo buddhäya. This
manuscript has been copied at Chiang Mai. Two parts of the
commentary, which belongs to this set, begin: svasti namo buddhäya.
jayatu sugatasäsanam, no. 46: Manorathapürani (Chakkanipäta), CS 949
: A.D. 1587, Chiang Mai; no. 48: Manorathapürani (Sattakanipäta), CS
949 : A.D. 1587, Chiang Mai.18 And finally, a further manuscript copied
at Dä Soy begins: svasdi. namo buddhäya. jayatu sugatasäsanam.
dukanipäta0 , no. 44: Manorathapürani (Dukanipäta), first half of the 16th
century, cf. the end of the colophons in no. 31: Papancasüdani
(Mülapannäsa), CS 895 : A.D. 1533 from Meiy: fasc. 17: jayatu
säsanam, fasc. 18: svasti bahavatu and svasti hotu.

Only two manuscripts begin simply with: namo buddhäya, no.
9: Vinaya (Mahävagga), CS 1116 : A.D. 1754 from Lampang, and no.
88: Jätaka (Timsanipäta), about A.D. 1500: svasti namo buddhäya.
timsanipäte ....

The opening formula namo buddhäya. panca buddhä namäm’
aham, no. 19: Samantapäsädikä (Cullavagga), CS 950 : A.D. 1588, and
correspondingly no. 125: Thüpavamsa, CS 1084 : A.D. 1722 is rather
surprising at first sight. For, as is well known, the number of Buddhas
current in Theraväda is the six predecessors of Buddha Gotama as
enumerated in the DIghanikäya, no. XIV. Mahäpadänasuttanta, DN II 1-
54 and in addition the Buddha Gotama himself: namo bhagavato namo
sattannam sambuddhänam, Vin II 110,19 = AN II 73,9, quoted Ja II

18The first folio is only on the microfilm of the Social Research Institute, Chiang
Mai University, no. 145.17.
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147,24, or Buddha Gotama and his 24 predecessors as described in the
Buddhavamsa, where the list has been extended by three names in
chapter XXVII, which is a later addition as already noticed in the
commentary (Bv-a 295,31). This set of 28 Buddhas became popular in
South-East Asia.

Five Buddhas, on the other hand, do not figure prominently in
Pali texts, although there seems to be some archaeological evidence for
this group from Amarävati and Nägätjunakonda in South India.19 This
group, which is totally different from the better known five Buddhas in
Mahäyäna: Vairocana (centre), Aksobhya (east), Ratnasambhava (south),
Amitäbha (west), Amoghasiddhi (north)20, comprises the five Buddhas
of the present bhaddakappa: Kakusandha, Konägamana, Kassapa,
Gotama: DN III 2,21-28 together with Metteyya, DN III 76,25foll.
mentioned in the Cakkavattisihanädasuttanta, Dighanikäya no. XXVI.
Thus the colophons also preserve some traces of this set of five Buddhas.

In addition to this there is an extremely short text comprising
only a single folio, which mentions these Buddhas by name: namo
jeyyah iü pi so bhagavä buddha Kukkusindho ... Konäghamano ...
Kassapo ... siri Sakyamuni Godan siri ariyah Maiti, Siam Society no.
52.

Only two Buddhas are mentioned by name in the colophons.
They are, of course, Gotama and Metteyya, who are conspicuous in the
wishes expressed by the scribes at the end of their manuscripts after
finishing their work.

19 M. Benisti: Les stüpas aus cinq piliers. BEFEO 58.1971, p.131-162, cf.:
G. Terral: Pancabuddhabyäkarana. BEFEO 55.1969, p.125-144.
20Höbögirin s.v. butsu .
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Mostly, and particularly so in the older manuscripts, the wishes
expressed by the scribes are of a rather general nature. As is well
known, Buddhists are and always were concerned about the eventual
disappearance of the säsana. In a famous passage in the Cullavagga, Vin
II 256,9-16 the Buddha is supposed to have said that the dhamma might
last for a whole millennium, but, once women were admitted to the order,
that period would be reduced to 500 years. About 500 years after the
supposed date of the nirväna, at the latest, this period was extended
ultimately to 5000 years.21 Being aware of the fact that they contribute by
their work to the subsistence of the dhamma the scribes express their
respective wishes in very few words in the older colophons: sän vai pen
mülasnä brah buddha cau hä ban vassä, no. 61: Paramatthajotikä II
(Commentary on the Suttanipäta), early 16th century. There are slight
variations such as the use of pH instead of vassä, no. 102: Buddhavamsa,
CS 913 : A.D. 1551, brah gotama cau and pH, no. 54:
Dhammapadatthakathä, CS 883 : A.D. 1521, or bija säsnä instead of
mülasäsnä, no. 68: Jätaka (Ekanipäta), CS 989 : A.D. 1627, fasc. 15: “I
have made (this manuscript) as a root/germ for the teaching of the Exalted
Buddha (that it may last) five thousand years”. This formula appears in
six manuscripts of the Lai Hin collection and in slightly different wording
in a seventh: sän dvay tan vai buddhasässnä hä ban vassä, no. I l l :
Pathamasambodhi, CS 936 : A.D. 1574 ‘I have made (this manuscript)
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Time. Studies in a Buddhist Prophecy of Decline. Berkeley 1991.
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the Vah-Pan-Monastery had (this manuscript) made to support the
teaching of the Exalted Buddha (that it may last) five thousand years. CS
912”.

In the second half of the 16th century this extreme brevity was
abandoned in favour of a marginally enlarged version: vai pen müla
säsnä bra gotama cau tarn dau hä ban vassä, no. 58: Itivuttaka-
atthakathä, CS 906 : A.D. 1544 “I (made this manuscript) as a root for
the teaching of the Exalted Gotama that it may last five thousand years”.
This wording survives in altogether seven manuscripts copied between
A.D. 1544 and A.D. 1592, and more than a century later very much
abbreviated as: tom dau 5 ban vassä, no. 97: Jätaka (Vessantara/
Mäleyya), CS 1076 : A.D. 1714, cf. also: sän vai kap vara buddhasäsnä
tom dau 5000 vassä lee, PNTMP 07-04-005-00: Dhammasangani, CS
991 : A.D. 1629 from Vat Phra Singh at Chiang Mai.

During the early 17th century the formula was further enlarged:
sän vai pen upatthambhaka säsanä brah cau träp 5000 vassä, no. 113:
Sammohavinodani (Commentary on the Vibhanga), about 1600 “I made
(this manuscript) to support the teaching of the Exalted One so that it may
reach 5000 years”, cf. the earlier, similar colophon of the Papancasüdani
quoted above, and: sän vai kap säsnä bra buddha cau träp 5000 vassä,
no. 20: Samantapäsädikä, CS 1001 : A.D. 1639, or: vai beio prayojnah
pen müla kee säsanä bra buddha cau rau tarn dau thein 5000 bra vassä,
no. 50: Dhammapada, CS 973 : A.D. 1611: “I have deposited (this
manuscript) for the use as a root of the teaching of our Exalted Buddha
that it may reach eventually 5000 years”. Here it is tempting to think of
prayojnah as an abbreviation, if the following colophon is compared: sän
vai pen müla säsnä bra gotama cau hä ban vassä beio cak hü pen
prayojnah kee kulapud dan lay, no. 74: Jätaka (Duka-, Tika-, Panca-
nipäta), CS 922/3 : A.D. 1560/1 “I made (this manuscript) as a root for
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the teaching of the Exalted Gotama (that it may last) five thousand years,
for the use to many sons from good families”.

By the end of the 17th century the scribes seem to have
preferred still another wording: beioa jotaka säsnä hä ban vassä, no. 5:
Vinayapitaka (Päräjika), CS 1055 : A.D. 1693 “that the teaching may
shine for five thousand years”. This formula occurs four times between
1693 and 1754, and once even earlier during the 16th century: no. 117:
Gülhatthadipani. 22

Thus it seems that the preference for certain expressions
changed in the course of time. It should be kept in mind, however, that
the material is rather limited, and consequently does not allow any certain
conclusions based on statistics. Furthermore, regional variation cannot
be excluded. The latter seems to apply for: sah vai beia säsanä
ciratthitakäla hä 2 ban vassä, no. 45: Manorathapürani (Tikanipäta), CS
949 : A.D. 1587 “I made (this manuscript) for a long duration of the
teaching for five thousand years”, and: sän vai säsanupatthämbhaka
ciratthitikäle, no. 49: Manorathapürani-tikä (Tikanipäta), CS 948 : A.D.
1586. Both manuscripts have been donated by the same person, perhaps
at Chiang Mai, for the following set, in which a similar formula has been
used, was copied there: beio säsanä ciratthitikäle, no. 41:
Ahguttaranikäya (Chakkanipäta), CS 949: A.D. 1587, Chiang Mai, fase.
7, together with: heia säsnä tthitikäla, no. 46: Manorathapürani
(Chakkanipäta) CS 949 : A.D. 1587, Chiang Mai. Again, this set was
donated by one person. As all four manuscripts have been copied almost
at the same time and as all of them use the same formula not traced in
other manuscripts so far, this might have been a wording typical for
Chiang Mai at that period.

22This is a commentary on the Sammohavinodani, cf. CPD (Epilegomena) 3.9.3
and 1.3.6.4.
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In addition to these general remarks, personal wishes are seldom
expressed in the older manuscripts, but with increasing frequency in
newer ones. Donors and scribes alike wish to be reborn during the time
of the future Buddha Metteyya. A rather early instance of this particular
wish is: nibbänapaccayo hotu me cun pen prahcaiyah kee ehibhikkhu nai
sämnak brah ariyah metteyyah tan an cak mä pen brah buddha bäy hnä
m, no. 99: Apadäna-atthakathä, CS 899 : A.D. 1537 “may this be the
basis for the nibbäna for me that it is the foundation for the ehibhikkhu
(-upasampadä) in the assembly of the Exalted Noble Metteya, who will
come to be Buddha in future”. The ordination by ehi bhikkhu “come,
monk” can be gained only from a Buddha. Therefore it was considered a
very special distinction, so much so that it is believed that a monk’s robe
(civara) would appear magically on a monk ordained in this particular
way, a ehibhikkhucivaraP

It is only by the year AD. 1700 that this wish becomes more
frequent: khom hü han hnä bra siriya (read: siri ariya) mettaiy cau an
cak mä däm rad tras sabbannu cak mä bäy hnä ni, no. 5: Vinayapitaka
(Päräjika), CS 1055 : A.D. 1693 “I pray to see the face of the Noble
Metteya, who will come to reach enlightenment and omniscience in
future”. During the 18th century wordings such as the following become
popular: beio prayojnah catusaccapativedha pracaiy nai sämnäk bra
mettaiy cau cak mä bräy hnä, no. 6: Vinayapitaka (Päräjika), CS 1073 :
A.D. 1711, fasc. 8 “useful as a foundation to penetrate the four (noble)
truths in the assembly of the Exalted Metteya, who will come in future”.
This wording occurs six times altogether between A.D. 1693 and A.D.
1849, and with some changes in wording in three further manuscripts:

23 Cf. CPD s.v. - The wish for an ehibhikkhuupasampadä occurs again in the
Pali colophon to no. 99: Sivijayapanhä, CS 1201 : A.D. 1839: ...anägatakäre
arahantä rabheyyam ariyah metteyyabuddhasantike ehibhikkhupaccaya-
bhaväyam paccayo hotu sansäle sansaranto.... This again is a rather
unsuccessful attempt to write in Pali.
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präthnä au yäh bhavahkyah (read: bhavakkhaya) nai sämnak bra
metteyya cau, no. 1: Pätimokkhasutta, CS 1123 : A.D. 1761 “my wish is
the extinction of rebirth in the assembly of the Exalted Metteyya”, and
again in no. 7: Vinayapitaka (Päcittiya), CS 1088 : A.D. 1716, fasc. 8. In
fasc. 3 of the same manuscript a different scribe remarks: präthnä au yah
bhava nai ... “my wish is the rebirth in ...”, which is almost certainly a
mistake for bhavakkhaya. For this scribe is also a bit careless in his
wishes elsewhere when he writes in fasc. 7: gäm präthanä kho hü khä
dai rü dhamma dvay hmür ban khan “my wish is that I come to know
the dhamma in its 11,000 sections”. This is hardly modesty on the part
of the scribe, who rather left out the figures 8 (hmür) and 4 (ban)-, it is
well known that the dhamma has 84,000 sections (khanda,
Sumangalaviläsini 24,18 etc.).

Only once and at an early date is the wish of penetrating
knowledge disconnected from the four noble truths and the wish to be
reborn in Metteyya’s presence: sän vai kap buddhasäsnä
paiicasahassäyuka saddhädhika sabbannutanän pativedhapaccayo hotu,
no. 64: Vimänavatthu-atthakathä, 16th century (?) “made for the teaching
of the Buddha (that it may reach) the age of 5000 years, may it be the
foundation for deep faith and for penetrating into the knowledge of
omniscience”.

If sabbannutanäna is to be taken in its true meaning, this wish,
of course, implies that the scribe wants to become a Buddha in future.
This desire is rarely expressed in clear and unambiguous words as in the
following colophon of a manuscript copied in Central Thailand and
written in Khmer script: suvannaräjena bhikkhunä sabbaiinubuddha-
bhävapatthentena imam likhäpitam vipullasaddhäya , National Library,
Bangkok, no. 6290 (126-5/6): Dasajätaka (=Jätaka: Mahänipäta), BS
2203 : A.D. 1660 “the monk Suvannaräja, who wishes to attain the state
of an omniscient Buddha, had this written in deep faith”. Otherwise this
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seems to be a wish of authors rather than scribes, e.g.: aham tu uttamam
bodhim, päpuneyyam anägate / tarn patvä akhile satte, moceyyam
bhavabandhanä, PNTMP 02-04-179-00: Kaccäyanarüpadipanl, CS 950
: A.D. 1588. Here, the author Nänakitti (15th century) is speaking, and
not the scribe of this manuscript, which is kept at Vat Sung Men in Phrae
today.

Equally rare is the wish to become an Arahant: hü pen praccai
tarn dau arahattamagga , no. 74: Jätaka (Tikanipäta), CS 922 : A.D.
1560, fase. 5 “that it may be the basis for the route towards Arahantship”.

The scribe of no. 16: Vinaya (Cullavagga), CS 1117 : A.D.
1755 wants to display his erudition by replacing pativedha: beio
prayojnah catusaccapatisambhidänäna pracai nai sämnak bra metteyya
cau, fasc. 8. However, the common expression found already in
canonical Päli (Patisambhidämagga II 57,3) is saccapativedha , whereas
patisambhidä is not normally used in this connection, with the exception
of ... patisambhidähi arahattam päpuni. saha saccapativedhena Mil
18,18.

Nevertheless, the wish for patisambhidä in the presence of the
future Buddha seems to make more sense than the one for pativedha.
For the latter can be gained any time during the 5000 years of the
duration of the dhamma, while patisambhidä is possible only during the
first thousand years after a Buddha has re-established the teaching, and
consequently the next opportunity will be at the time of Metteyya.24

Individual wishes are also presented in a more personal form
e.g. if a scribe says: tan dai au bai ryan kdi khyan kdi lau kdi au bai fan

24Cf. E. Lamotte: LeTraite de la Grande Vertu de Sagesse de Nägätjuna (Mahä-
prajnäpäramitäSästra). Louvain 1970. Tome III, p.l614foll. and Samantapäsädikä
1291,19.
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kdihüpen phala kee khä hü sah, no. 66: Petavatthu-atthakathä, CS 876 :
A.D. 1514 “whenever somebody takes (this manuscript) with him to read
it, to copy it, to recite it, or takes it with him to hear it (i.e. to have it read
out to him?), then this will be merit for me, who has made (the
manuscript)”, and similarly: daiy tan dai dai2 du kadi khün cai kadi cun
pen pur kee khä dün, no. 109: Paritta, CS 1039 : A.D. 1677 “whoever
wants to see (this manuscript) or learn it by heart, should do so, for it is
certainly merit for me”. By this ingenious wish the donor or scribe
managed and still manages to accumulate merit even while these
manuscripts are used for research.

In both cases it is by no means clear to whom the merit will
ultimately go, to the donor or to the scribe, or to both of them. For,
leaving aside the somewhat ambiguous sän “to produce” 25, which can be
employed by both, scribes and donors alike, the subject of the
corresponding sentences is rarely expressed explicitly. Therefore the
long colophons typical for Javanapanna, which have been discussed and
translated by H. Hundius26 state to whom exactly the merit of the
donation is going to belong: cun hü dai lokiya lee lokuttarasampatti kee
däyak phü (hü) sän nan dün. rau anumodanä dvay lee, no. 36:
Säratthapakäsini (Sagätha-vagga), CS 911 : A.D. 1549 “that there may be
success in the mundane and supramundane attainments for the donor, the
person who had (this manuscript) made. We give our blessings”. This
makes it sufficiently clear that the merit will go to the upäsikä Gäm Bä,
one of the rather numerous female donors of manuscripts.

25 In the colophons to a manuscript of the Mahäjanakajätaka in the National
Library, Bangkok (No. 6290), copied in A.D. 1660 the verbsäh has been used in
the Thai colophons as an equivalent to likhäpita of the Päli colophons of the same
manuscript. Both colophon series have been written by the monk Suvannaräja.

H. Hundius as above note 9, p.70, no. 8.
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At the same time it is obvious that more than one person is
involved in the donation. This fact is still more evident in a second
colophon from Javanapanna’s hand: mahäthera hlvan cau pen
upatthambhaka gam anumodanä dvay lee cun hü pen pracaiy kee lokiya
lokuttarasampatti kee phü hü sah, no. 119: Yamaka, CS 909 : A.D.
1547, fasc. 7 “the Venerable Mahäthera gives his blessings as the
supporter that ...” The person who gives his blessings is called
upatthambhaka “supporter”. At the same time, he is not the scribe of this
manuscript, for only the colophon, not the text itself, has been copied in
Javanapanna’s very characteristic hand. Thus altogether three people
participated in donating this manuscript.

Occasionally quite a few people have contributed in one way or
another to have a manuscript made. As many as twenty people are
named or mentioned indirectly in no. 103: Buddhavamsa-atthakathä, CS
913 : A.D. 1551. This number is quite exceptional, although sometimes
an anonymous group of people, and possibly a large one, is mentioned:
nak puh dän hläy jäv meiy mi mahäsämi cau punnaramsi pen pradhän,
no. 29: Majjhimanikäya (Mülapannäsa), CS 895 : A.D. 1533 “numerous
inhabitants of Meiy, who want to make merit, together with the
Venerable Mahäsvämi Punnaramsi as a leader 7”.

The Buddhavamsa-atthakathä not only names all these many
people who worked together but also, remarkably, describes their
respective parts in the making of this manuscript. The Mahäthera Ratana
is called ädikammasädhaka or sabbädikammasädhaka, and he is the
only monk mentioned in these colophons. Lay people named are
sometimes specified as p(r)accayaddyaka . This means that they have
given the money necessary to write the manuscript, which consists of a
set comprising the Buddhavamsa and its commentary, the

27 On the title mahäsvämür. H. Penth: Reflections on the Saddhammasahgaha.
JSS 65.1.1977, p.264foll.
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Madhuratthaviläsini. The sum paid for the palm leaves was 8,000 pe and
for copying the text 54,000 pe, Buddhavamsa, fase. I.28 Interestingly, a
(female?) ascetic named Yü gave some money too: phä khäv yü,
Buddhavamsa, fasc. 7, which at the same time is an early reference to
these ascetics wearing white clothes. The leading donor who is
mentioned most frequently is: upäsikä jü näh pä 2 gäm “the lay woman
named Pä Gäm”. She is called paccayadäyikä and upatthambhaka
“supporter”. This means that the relevant terminology was neither fixed
nor uniform. For when Javanapanna is called upatthambhaka, no. 57:
Itivuttaka, CS 908 : A.D. 1546, fasc. 3, or: then cau sur inda pen
upatthambhaka, no. 43: Manorathapürani (Ekanipäta), CS 891(?) : A.D.
1529 or 1589(?), most likely both monks acted in the same way as did
the Mahäthera Ratana, who is the ädikammasädhaka : both, Javanapanna
and Ratana, gave their blessings (anumodana). There even seems to be a
third expression used in the same context: sllananda pän kväv kvah hü
sah thera anomadassi cau pen müla läm bäh, no. 18: Samantapäsädikä
(Päräjika/ Samghädisesa), about A.D. 1500 “Silananda from Pän Kväv
Kvah had (this manuscript) made. The Thera Anomadassi was the müla .
In Lampang”.

Only in the colophons of the Buddhavamsa manuscript,
however, are the activities of the ädikammasädhaka briefly described: jdk
jvar näk pur dan hläy, no. 102: Buddhavamsa, CS 913 : A.D. 1551,
fasc. 1 “he persuaded many people, who want to make merit”, and:
mahäthen ratana dai gä län näk pun dai deyyadhamma cän khyan lee,
Buddhavamsa, fasc. 4 “the Mahäthera Ratana has received the sum (to be
used for buying) palm leaves; those, who want to make merit, have
donated (the sum to be used for) copying”. Evidently Ratana urged lay
people to provide the funds necessary to acquire the writing materials and

28On the prices of manuscripts: O. v.Hiniiber as above note 2, p.72; cf. also M.
A. Stein : A Sanskrit Deed of Sale concerning a Kashmirian Mahäbhärata MS.,
JRAS 1900, p.187-194.
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to pay for the scribes. Only one of these scribes has been honoured by
mentioning his name: 8 pai äcän seen don sän dvay hatthakamma,
Buddhavamsa-atthakathä, fasc. 19 “eight folios have been made by
Äcärya Seen Doh by his own hand”. This, of course, is an extremely
modest contribution to a manuscript comprising eighteen and a half
fascicles corresponding to 444 folios. Therefore it seems likely that
Äcärya Seen Doh, who copied only the very last eight folios of this text,
was some important person, perhaps not receiving any fee as the other
scribes, but contributing either for sake of his own merit or to give
special weight to this donation. All other scribes are passed over in
silence.

Thus the ädikammasädhaka or the müla seem to have been both
the initiator of the meritorious work and also perhaps some kind of
spiritual advisor, who gave their blessing upon its completion. It would
be interesting to know what exactly was going to happen once a
manuscript was finished and ready to be deposited in a monastery. Some
kind of ceremony is a likely guess. And it may have been only during
this supposed ceremony that the colophons were added, for they are
occasionally written in a hand clearly distinct from that of the copyist. In
this respect no. 32: Papancasüdani (Mülapannäsa), CS 911 : A.D. 1549
is particularly instructive because the colophons in Javanapanna’s hand
have been added after the scribe had finished the Pali text and had written
the title on the cover leaf of fasc. 20. The long colophon has been written
around the title of the text: “The Venerable Samgharäja and the Layman
called Samudda and his wife called Keev Mani had (this manuscript)
made in the year kad rau CS 911. Persons, who take (this manuscript)
with them to use it and do not know the meaning or the wording (of the
text) exactly, should not try to introduce changes or make additions, for
that is not good. After having been used (this manuscript) should be
brought back immediately, - commentary on the Mülapannäsa - for it
was difficult, to make it. Therefore there should be success for me, who
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had (this manuscript) made, in the mundane and supramundane
attainments, and it should help people”.

The length of this colophon occurring a couple of times with
some variations in manuscripts connected with Javanapanna is rarely
matched: “(This manuscript) has been made by the Venerable Ananda as
the leading initiator (gau saddhä) as a root for the teaching and as a
fountain for attaining omniscience. Until that time I should not (be
reborn) as deaf nor as blind nor as a sick person, but as somebody who
knows the Tipitaka in every rebirth, who is reborn because of the three
(meritorious) causes** 29, who is a wise and able person. I should not be
reborn as a poor person, I do not want to be negligent in respect to the
Exalted Buddha, the Exalted Teaching, the Exalted Order in future
rebirths”, no. 98: Sivijayapanhä, CS 947 : A.D. 1585.30

It would be interesting to know whether these long texts were
perhaps recited when a manuscript was ceremoniously commissioned.
However, from the colophons alone, only a very little can be guessed
about the procedure for a donation. Perhaps some text such as the artisan
pitak contains some relevant information. This, however, is a topic
extending far beyond the colophons.

Freiburg i. Brsg. Oskar von Hinüber

Note: This is the enlarged version of a paper read at the 5th International
Conference on Thai Studies, London, on 7th July 1993.

s On tihetukapatisandhi that is alobha, adosa, amoha : Paris II 72,18foll. with
Patis-a III 571,4-8, cf. Vism 104,11 (with Vism-mht), As 285,10, Vibh-a
162,23.
30This colophon has been discussed by H. Hundius as above note 9, p,133foll.,
where the date is given erroneously as CS 942 following a mistake made by the
scribe.
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A Pali Canonical Passage of
Importance for the History of Indian

Medicine

The Brahmajäla- and Sämannaphala-suttas of the Dighanikäya
have the following almost identical passage on wrongful livelihood
(micchäjiva), based on "low (literally beastly) sciences'"
(tiracchänavijja), shunned by Buddha Gotama:

"Yathä vä pan' eke bhonto samanabrähmanä saddhädeyyäni
bhojanäni bhunjitvä te evarüpäya tiracchänavijjäya micchäjivena jivikam
kappend - seyyathldam santikammam panidhikammam
bhürikammam vassakammam vossakammam vatthukammam
vatthuparikiranam äcamanam nahäpanam juhanam vamanam
virecanam uddhavirecanam adhovirecanam sisavirecanam
kannatelam nettatappanam natthukammam anjanam
paccanjanam säläkiyam sallakattikam därakatikicchä
mülabhesajjänam anuppädänam osadhinam patimokkho - iti
vä iti evarüpäya tiracchänavijjäya micchäjivä pativirato Samano
Gotamo ti." Iti vä hi bhikkhave puthujjano Tathägatassa vannam
vadamäno vadeyya1 2

1 Cf. meaning of the Skt equivalent vidyä given in Monier-William's Sanskrit-
English Dictionary: knowledge, science, learning, scholarship, philosophy...
(according to some there are four Vidyäs or sciences, 1. trayi, the triple Veda; 2.
änvikshiki, logic and metaphysics; 3. danda-nlti, the science of government; 4.
värttä, practical arts such as agriculture, commerce, medicine etc....)
2 DN, Mahäsila, i.1.27, cf. Ibid, ii.62; DB, pp.25-6; CBP, p. l l .  On the
importance of the two suttas, see K.R. Norman, Pali Literature including the
canonical literature in Prakrit and Sanskrit of all the Hinayäna schools of
Buddhism, Wiesbaden 1983, p.33.

Journal of the Pali Text Society, Vol. XXII, 1996, pp.59-72

A Pali Canonical Passage of
Importance for the History of Indian

Medicine

The Brahmajäla- and Sämannaphala-suttas of the Dighanikäya
have the following almost identical passage on wrongful livelihood
(micchäjivd), based on "low (literally beastly) sciences’"
(tiracchänavijjä'f shunned by Buddha Gotama:

"Yathä vä pan' eke bhonto samanabrähmanä saddhädeyyäni
bhojanäni bhunjitvä te evarüpäya tiracchänavijjäya micchäjivena jivikam
kappend - seyyathidam santikammam panidhikammam
bhürikammam vassakammam vossakammam vatthukamrnam
vatthuparikiranam äcamanam nahäpanam juhanam vamanam
virecanam uddhavirecanam adhovirecanam sisavirecanam
kannatelam nettatappanam natthukammam anjanam
paccanjanam säläkiyam sallakattikam därakatikicchä
mülabhesajjänam anuppädänam osadhinam patimokkho - iti
vä iti evarüpäya tiracchänavijjäya micchäjivä pativirato Samano
Gotamo ti." Iti vä hi bhikkhave puthujjano Tathägatassa vannam
vadamäno vadeyya1 2

1 Cf. meaning of the Skt equivalent vidyä given in Monier-William's Sanskrit-
English Dictionary; knowledge, science, learning, scholarship, philosophy...
(according to some there are four Vidyäs or sciences, 1. trayi, the triple Veda; 2.
änvikshUd, logic and metaphysics; 3. danda-niti, the science of government; 4.
värttä, practical arts such as agriculture, commerce, medicine etc....)
2 DN, Mahäsila, i.1.27, cf. Ibid, ii.62; DB, pp.25-6; CBP, p. l l .  On the
importance of the two suttas, see K.R. Norman, Pali Literature including the
canonical literature in Prakrit and Sanskrit of all the Hinayana schools cf
Buddhism, Wiesbaden 1983, p.33.

Journal of the Pali Text Society, Vol. XXII, 1996, pp.59-72



60 Jinadasa Liyanaratne

In this passage, the words indicated in bold refer to medical
practices dealt with in ayurvedic texts. These terms are discussed below
from the philological point of view, and their significance for the history
of Indian medicine is pointed out at the end. In this discussion, it will be
noticed that data found in äyurvedic texts help in elucidating and
clarifying the meanings of the terms involved, especially santikamma,
bhürikamma, äcamana, nahäpana , paccanjana , säläkiya, mülabhesajja
and osadhinam patimokkho . The translations given in the Sv, the DB and
the CBP are quoted separately in each case for the sake of comparison. It
will be seen that most of the interpretations of the Sv agree with the
meanings in the äyurvedic texts and help clarify the meanings especially
in the case of mülabhesajjänam anuppädänam and osadhinam
patimokkho. Of the DB and the CBP, most of the latter's interpretations
are more exact and precise than those of the former. Both texts seem to
err especially with regard to the interpretation of säläkiya,
mülabhesajjänam anuppädänam and osadhinam patimokkho .

(1) santikamma (S., Skt säntikarma) is explained in the Sv as
fulfilling a vow to a god (devatthänam gantvä "Sace me idam näma
samijjhati tumhäkam iminä ca iniinä ca upahäram karissämiti",
samiddhakäle kätabbam santi-patissava-kammam). However, sänti-
karma (propitiatory rites, literally acts of appeasement), along with
baliharana (offering of oblations), is mentioned in the Susr (Sü 1.4) in the
explanation of bhütavidyä, the fourth of the eight branches of Ayurveda, 3

the purpose of which is counteracting the "possession" (graha) of minds

’The astänga in Ayurveda are: salya (surgical knowledge with special reference
to the extraction of foreign bodies), säläkya (treatment of diseases in the region
over the clavicle), käyacikitsä (treatment of general diseases), bhütavidyä
(knowledge of diseases caused by supernatural beings: mental disorders),
kawnärabhrtya (paediatrics), agadatantra (toxicology), rasäyanatantra
(geriatrics) and väjikaranatantra (viriligenics). Susr Sü 1.7.
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over the clavicle), käyacikitsä (treatment of general diseases), bhütavidyä
(knowledge of diseases caused by supernatural beings: mental disorders),
kaumärabhrtya (paediatrics), agadatantra (toxicology), rasäyanatantra
(geriatrics) and väjikaranatantra (viriligenics). Susr Sü 1.7.
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by various categories of bhütas (Devas, Asuras, Gandharvas, Yaksas,
Räksasas, Pitrs, Pisäcas, Nägas).*** 4 Säntikarma was thus a kind of white
magic.

In spite of the chronological gap in relation to the texts under
discussion, it is interesting to note that in Sri Lanka, the term säntikarma ,

sometimes simply säntiya, is still used in the sense of white magic, in
reference to two types of ceremonies: "bali" and "tovil". The first is a
propitiatory ceremony performed to counter the evil effects of the planets.
The second is also a propitiatory ceremony, but coupled with exorcism of
evil spirits called yaksas. The term "bali” (oblations) is used more or less
in the same sense as in the Sanskrit. But "graha" in the sense of
"possession" or "seizure" applies rather to the tovil ceremonies.
However, "graha" meaning planets, in the context of bhütavidyä of the
Sanskrit texts, occurs in another definition quoted in the Vss. 5

(2) bhürikamma'. In the DN, the reading [bhütikammam] is
suggested by the editors, who give bhüta- as a variant reading (from MS
in Burmese characters in the Phayre Collection at the India Office) in a
footnote. 6 If the reading bhütakammam is admitted, it corresponds to
bhütavidyä discussed above. However, bhürikammam is the term found
in the Sv which interprets it as "bhürighare vasitvä gahitamantassa

‘'bhütavidyä näma deväsura-gandharva-yaksa-raksah-pitr-pisäca-näga-grahädy
upasrsta-cetasäm säntikarma-baliharanädi-grahopasamanärtham. Susr Sü
1.7.iv. The tr. of santikammam in the CBP. "les pratiques magiques en vue
d'apaiser les esprits" (magical practices in view of appeasing spirits) agrees with
that meaning of bhütavidyä. The DB follows the meaning given in the Sv:
"Vowing gifts to a god if a certain benefit be granted".
5 grahabhütapisäcäs ca - säkinidäkinigrahähl

etesäm nigrahah samyak - bhütavidyä nigadyate// quoted in the Vss , p.752.
6 bhürikamma is translated as "repeating charms while lodging in an earth
house", in the DB and as "garder sa maison" (taking care of or staying in one's
house) in the CBP.
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payogakaranam ." Professor Richard F Gombrich points out7 that
Buddhaghosa's reading bhüri- in the 5th century A.D. is more authentic
than the banalised reading bhüta- in a Burmese manuscript of the 18th or
19th century, which cannot represent an old tradition. He further explains
that "when a person is seeking supernormal powers (siddhi), he gets an
initiation (dlksa) at which he receives a mantra. The next stage is known
as purascarana or 'preliminary action'; he has to practise what he has
been taught, for example by reciting his mantra a fixed (large) number of
times. This he does while staying in seclusion." Taking this to be the
practice referred to by Buddhaghosa, Professor Gombrich translates the
gloss on bhüri - as "staying in a house and practising the mantra one has
received"; he suggests that bhürikamma means "repetition (of a mantra)".

(3) vassakamma , promotion of virility, is explained in the Sv as
derived from "vasso" meaning "man" (Ettha vasso ti puriso). Rev. R.
Morris traces Pali "vassa" to Skt "varsa", from vrs. In comparison, he
cites Skt varsadhara and Pali vassavara, "an eunuch". 8 It would be more
correct to retain in this context the meaning, "to have manly power,
generative vigour" of 'Ivrs, as shown in Monier-Williams' Sanskrit-
English Dictionary, on the basis of the Dhätupätha. In fact, the Skt
adjectival form vrsya, "productive of sexual vigour", occurs frequently in
ayurvedic texts. 910 In that sense, it corresponds to vajikaranaf the last

Jinadasa Liyanaratne

’Personal communication dated 23/07/1995.
8 Notes and queries, JPTS 1889, p.208.
9 Cf. kaidärä madhurä vrsyä balyäh pittanibarhanäh/

isat kasäyälpamalä guravah kaphasukralähll Susr Sü 46.17.
10Todaramalla explains väfi as sukra (semen) and its production in a person as
väjlkarana. Bhagwan Dash and Lalitesh Kashyap, Basic principles of Ayurveda
based on Ayurveda saukhyam of Todaränanda , New Delhi 1980, p.60. The
other interpretation is sexual vigour, similar to that of ahorse (väji): yad dravyam
purusam väjivat surataksamam karoti tad väjikarnam ucyate. I'ss, p.953. (Räjä
Todaramalla of Oudh was a Minister to the Moghul Emperor Akbar, 16th

Continues...
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branch of the astänga, described as the therapy promoting the increase,
purification, accumulation and ejaculation of semen which is scanty,
vitiated, deficient and dried up, and also causing pleasure (in men who
are thus treated).*** 1 1

(4) äcamana : The term occurs in the Susr (Sä 2.13) as a means
of treating vitiated menstrual blood. The commentary explains the term as
"water for washing the vagina" with the additional note: "made with
drugs removing dosas like väta etc."12 The Vss explains äcamana as
"rinsing of the mouth at the end of a meal". 13 Probably, the term in our
text refers to "mouthwash", "rinsing" or "gargle" mentioned in ayurvedic
texts (mukhapüranam).14 Two kinds of mouthwash are described: kavala
and gandüsa, the distinction between the two being that in kavala the
medicinal liquid could be easily rolled in the mouth whereas in gandüsa
it is the contrary (Susr Ci 40.62, Ah Sü 22.11b). The meaning of
äcamana as mouthwash is supported by the explanation in the Sv:
udakena mukhasiddhikaranam ,15

(5) nahäpana (Skt snäna), bathing, is also recommended in
ayurvedic texts as a preventive measure to preserve good health. The
Susr (Ci 24.57-60) describes the benefits of bathing and (Ci 24.61-62)
gives contraindications. The title of this 24th chapter is worth under-
lining: anägatäbädhapratisedha . Dalhana explains anägata as

century A.D.. Twenty-three works attributed to him are collectively called
Todaränanda.)
"väjikaranatantram nämälpa-dusta- ksina-visuska-retasäm äpyäyana-pra-
sädopacaya-janana-nimittam praharsajananärthatn ca. Susr Sü 1.8.
2 äcamanam yonipraksälanodakam, tad api vätädidosaharadravyakrtam.

13bhojanäntamukhaksälane .
14sneha-ksira-kasäyädi-dravyair mukhapüranam gandüsah. Kss, p.352.
15The tr. given in the DB is "ceremonial rinsings of the mouth"; that in the CBP,
"rincer la bouche" (rinsing the mouth), is more precise.
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Isadägatah (anägata isadägatah, nan atra isadarthe, literally "not
come", i.e. not apparent), äbädha as duhkham vyädhir (pain, illness) and
pratisedha as cikitsitam (remedying). The Car (Sü 5.94) also gives in
brief the benefits of bathing. As bathing in the canonical passage is given
as a craft eschewed by the Buddha, it has to be in that context a medical
therapy rather than a part of personal regimen. Hence the Sv
interpretation, "bathing others" (aniiesam nahäpanam). That it was also a
medical therapy is corroborated in the Susr statement (under snäna) that
"In cases of an aggravation of the deranged Vayu and Kapha, the head
may be washed with warm water, as a medicine, after a careful
consideration of the intensity of the disease".' 6

(6) vamana, emetics and (7) virecana, purgatives are the two
purificatory (samsodhana) therapies in Ayurveda.16 17 Drugs having emetic
and purgative properties, their administration, diseases for which the two
therapies are effective etc. are treated, for instance, in Susr Sü 39, Ci 33
and 34; Car Sü 15 and Ah Sü 18.

(8) uddhavirecana (cleansing from the upper part of the body,
i.e. emetics), (9) adhovirecana (cleansing from the lower part of the
body, i.e. purgation) and (10) sirovirecana (= a kind of nasya, cleansing
from the head, i.e. errhines or administration of medicinal substances
through the nose, see footnote 18 below) form part of vamana and
virecana. Dalhana explains: ürdhvabhägaharäni vamanakaränity

16Bhishagratna's tr. Italics are mine.
slesmamärutakope tunätvä vyädhibaläbalam /
kämam usnam sirahsnänam bhaisajyärtham samäcaretH Susr Ci 24.60.

The DB renders nahäpanam as "Ceremonial bathings" and gives in a footnote the
meaning of the Sv. "Bathings, that is, of other people"; the CBP tr. "baigner"
(bathing) corresponds to the significance of the term in the äyurvedic context.
17Tatra dvividham samsodhanam - vamanam virecanam ca.

Dalhana's commentary to Susr Sü 39.3.
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arthah, adhobhägaharänlti virecanänity arthah, sirovirecanänlti
nasyaprayogena sirastham slesmänam virecayanti srävayantity arthah
(cleansing from the head means removing the phlegm of the head by
means of the administration of drugs through the nose).18

(11) kannatela is explained in the Sv as boiling medicinal oil
either for developing the ears or for removing ulcers (kannänam
vaddhanattham vä vanaharanattham vä bhesajjatelapacanam).
Kannatela seems to be the same as karnapüranam of äyurvedic texts, i.e.
filling the ears with medicinal oils etc. for curing ear ailments. 19

(12) nettatappana , soothing of the eyes by pouring clarified
butter mixed with lukewarm water into the cavities of the eyes and
retaining it for a specified time is explained in detail in Susr Ut 18, among
the following treatments of eye diseases: putapäka (extraction of

18See Dalhana's commentary to Susr, SU 39.3,4,6.
The DB translates vamana, virecana, uddhavirecana and adhovirecana as

"administering emetics and purgatives". The tr. in the CBP is more precise : "faire
vomir" (cause vomiting), "faire purger" (cause purging), "chasser les impuretes
par le haut" (evacuating impurities from above), "les chasser par le bas"
(evacuating them from below). The term sisavirecana is translated in the DB and
the CBP respectively as: "purging people to relieve the head (that is by giving
drugs to make people sneeze)", and "chasser celles qui sont dans la tete"
(evacuating those [impurities] in the head). The explanation in the Sv of the five
terms is: vamanan ü yogam datvä vamanakaranam, virecane pi es' eva nayo,
uddhavirecanan A uddham dosänam niharanam, adhovirecanan A adho
niharanam, sisavirecanan A sirovirecanam .
9 Cf. karnam prapürayet samyak - snehädyair mätrayä bhisakJ

noccaih srutir na bädhiryam syän nityam karnapüranät //
quoted in the Vss , p.220.

The tr. of kannatelam in the DB follows the explanation of the Sv: "Oiling
people's ears (either to make them grow or to heal sores on them"). The CBP
translates it as "preparer de 1'huile pour 1'oreille" (preparing oi1 for the ear), cf.
CPDs.v.
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medicinal fluid through a process of heating to be used as tarpana), seka
(sprinkling), äscyotana (eye-drops) and anjana (salves). The Sv explains
it as oil for soothing the eyes (akkhitappanatelam). 20

(13) natthukamma (S., Skt nasya), administration of medicinal
substances, mainly oil through the nose (cf. sirovirecana above).21 The
explanation given in the Sv, "telam yojetvä natthukaranam ", agrees with
the description in Susr. Vaidya K.L. Bhishagratna (see Susr in the list of
abbreviations) translates nasya as "snuff' and sirovirecana as "errhines".

(14) Susr describes anjana as being of three forms: pills, liquid
and powder,22 to be applied with a rod (saläkä) which, like the receptacle
of the anjana, should be made of one of the following materials: gold,
silver, horn, copper, vaidürya precious stone (diamond), bell metal and
iron (Ut 18.61). The Sv explains anjana as "alkaline salve capable of
removing two or three layers (of the eyes)" (dve vä tini vä pataläni
niharanasamattham khäranjanam).23

(15) paccanjana (Skt pratyanjana), according to the Sv, is "a
cooling medicinal salve prepared through successive soaking"

“The term is translated in the CBP as "des lavages d'yeux" (eyewashes) and in
the DB as "Satisfying people's eyes (soothing them by dropping medicinal oils
into them)".

ausadham ausadhasiddho vä sneho näsikäbhyäm diyata iti nasyam. tad
dvividham sirovirecanam snehanam ca. Susr Ci 40.21. Details are given in the
same text up to sloka 57. See also Äh Sü 20.

The DB and the CBP have the same meaning: "Administering drugs through
the nose" and "des drogues ä respirerpar le nez" respectively.
2 gutikärasacürnäni trividhäny aiijanäni tu (Ut 18.58).
22Anjana is translated in the DB as "applying collyrium to the eyes", in the CBP
as "des collyres" (collyriums).
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dvividham sirovirecanam snehanam ca. Susr Ci 40.21. Details are given in the
same text up to sloka 57. See also Ah Sü 20.

The DB and the CBP have the same meaning: "Administering drugs through
the nose" and "des drogues ärespirerpar le nez" respectively.
71 gutikärasacürnäni trividhäny anjanäni tu (Ut 18.58).
™ Anjana is translated in the DB as "applying collyrium to the eyes", in the CBP
as "des collyres" (collyriums).
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(bhävaniya-sitala-bhesajjanjanam).2* Pratyanjana is explained by
Dalhana as a secondary salve (yad anjanasyänuprayujyate, tai
pratyanjanam , Susr Ut 17.36). Bhishagratna further clarifies the term as
a "secondary eye-salve (which) is an antidote for the over-use of an
Anjana" (Vol.III, p.73, footnote).

(16) säläkiya (Skt säläkya) is that section of the eightfold
science of medicine (astänga Ayurveda) dealing with the treatment of
diseases over the clavicle such as ears, eyes, mouth, nose.24 25

(17) sallakattika , described in the Sv only as "sallakatta-
vejjakammam ", probably refers to salyacikitsä of the astänga , explained
in the Susr (Sü 1.7.i) as the removal of extraneous matter such as
particles of grass, wood, stone, dust, metals, clay, bone, nails, pus from
ulcers, as well as the use of surgical instruments, the application of alkalis
(caustics) and fire (cauterisation), along with the diagnosis of ulcers. 26

Out of all surgical instruments and appliances, alkali (ksära) is

24The tr. in the DB is "giving medical ointment for the eyes", that in the CBP-.
"des onguents" (unguents). Bhävanä (verb bhävayati) meaning repeated soaking
in medicinal liquids, is rendered "Bhävanä saturation" by Bhishagratna (Vol.III,
p.73 and passim). On both pratyanjana and bhävanä, cf.

pratyanjanam srotasiyat samutthitam
kramäd rasaksiraghrtesu bhävitam/ Susr Ut 17.36ab.

Bhävanä is explained as " dravapadärthena punah punah ausadhamärane
sosane ca" in the Vss (p.748).
25 säläkyam nämordhvajatrugatänäm sravana-nayana-vadana-ghränädi-
samsritänäm vyädhlnäm upasamanärtham (Susr Sü 1.7.Ü). Both the DB and the
CBP translate this term as the treatment of eye diseases ("Practising as an oculist"
in the former and "exercer 1'ophthalmologie" in the latter).
26The DB and the CBP rendering of the term as surgery ("practising as a
surgeon", "la Chirurgie" respectively) agrees with "salya" in the astänga : salyam
näma vividha-trna-kästha-päsäna-pämsu-loha-lostästhi-bälanakha-püyäsräva-
dusta-vranäntargarbha-salyoddharanärtham, yantra-sastra-ksärägni-
pranidhäna-vranaviniscayärtham ca. Susr Sü 1.7.i.
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considered as the best and cautery (agni) as the better (the good being, by
the way, the application of leeches, jalaukävidhi). 27 The two therapeutics
ksärapäkavidhi and agnikarmavidhi are described in detail in Susr Sü
11-12 and Ah Sü 30; (jalaukävidhi in Susr Sü 13 and Ah Sü 26.35-45).

(18) därakatikicchä, "komärabhaccavejjakammam” in the Sv, is
the kaumärabhrtya (paediatrics) branch of the astähga Ayurveda,
including the nursing of infants, the purification of mothers' milk, the
pacification of diseases caused by vitiated mothers' milk and the evil
influence of malignant stars and spirits, which are classified by Dalhana
as bodily and external causes.28

(19) mülabhesajjänam anuppädänam is explained in the Sv as
"käyatikiccham" . This term in the astähga means general diseases,
explained by Susruta as "the appeasement of diseases of all parts of the
body such as fever, internal haemorrhage, dehydration, insanity, skin
diseases, urinary affection, diarrhoea.29

27 sastränusastrebhyah ksärah pradhänatamah , Susr Sü 11.3; ksäräd agnir
gariyän, Ibid. Sü 12.3.
28 kaumärabhrtyam näma kumärabharana-dhätrlkslradosa-samsodhanärtham
dustas tanya-grahasamutthänäm ca vyädhlnäm upasamanärtham . (Susr Sü
1.7.v). Dalhana's commentary: tatra dustas tanyena särträh, dusta-
grahenägantavah.

The DB and the CBP have the same meaning, "practising as a doctor for
children" in the former and "la pediätrie" in the latter.
29 käyacikitsä näma sarvängasamsritänäm vyädhlnäm jvara-raktapitta-
sosonmädäpasmära-kustha-mehätisärädinäm upasamanärtham . (Susr Sü
1.7.iii). This is translated in the DB as "administering roots and drugs” and in the
CBP as "appliquer de nouveaux remedes consistant en racines" (application of
new remedies consisting of roots). Bhishagratna (Vol.I, p.3 footnote) explains:
"The term Käya literally signifies the vital heat or fire which runs through the
entire system, and hence the Käya-chikitsä deals with diseases which may
gradually invade the root-principles of a living human organism".
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A Pali Canonical Passage ...

(20) osadhinam patimokkho is explained in the Sv as "khärädini
datvä tadanurüpe khane gate tesam apanayanam" (applying alkali etc.
and removing them when the time for them has passed). These are
obviously the methods of treatment known as khäraggividhi , referred to
in § 17 above. 30

It appears from the above discussion that santikamma (= bhüta-
vidyä), vassakamma (= väjlkarana), säläkiya, sallakattika (= salya-
cikitsa), därakatikicchä (= kaumärabhrtya) and mülabhesajja (= käya-
cikitsä ) fall within the eightfold division of Ayurveda. On the other hand,
vamana, virecana, natthukamma and sirovirecana form part of the
fivefold therapies (pancakarma 31 ) of ayurvedic texts. The application of
alkali and cautery (ksärägnividhl) also has an important place among
ayurvedic remedies.

As these basic terms of ayurvedic therapy are found in two
Theraväda Buddhist canonical texts, it may be deduced that those medical
practices were already known during the time of Gotarna Buddha, for
according to the Theraväda tradition, the Brahmajäla- and
Sämannaphala-suttas were the foremost among those authenticated at the
first council held in Räjagaha, immediately after the mahäparinirväna ,32

30This is translated in the DB as "administering medicines in rotation", and in the
CBP as "contre-carrer 1'effet de medicaments" (counteracting the effect of
medicaments).
31vamana (emesis), vireka (purgation), nasya (administration of medicinal drugs
through the nose), nirüha or ästhäpana (decoctional enema) and anuväsana
(oleaginous enema).

Cf. vamanam recanam nasyam nirühas cänuväsanam/
jneyam paiicavidham karma vidhänam tasya gadyatell Siddhasära, ed.

R.E. Emmerick, Wiesbaden 1980, 30.1.
32 See K.R. Norman, op. cit., p.7. The date of the Buddha's parinirväna is
generally considered as 544 B.C. in South Asian Buddhist countries. However,
this date has been subject to controversy and suggestions have been made to
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These therapeutics, as seen above, are dealt with in the Susr, which forms
part of the major triad (yrddhattrayi) of ayurvedic literature. According to
the late Professor Jean Filliozat, the Susr may be dated back to the last
centuries of the pre-Christian era, before coming down to us in a fixed
form in the first centuries of the post-Christian era. He also shows that
the Susruta school was anterior to the Car for the reason that the latter
refers to the specialists of the Dhanvantari school which was the same as
the Susruta school.*** 33 This fact is pointed out by Bhishagratna, too, (Vol.I,
p.xi). Filliozat's thesis that the Susr would have been in the making in the
"last centuries of the pre-Christian era" is thus supported by the passage
in the Brahmajäla- and Sämannaphala-suttas.

This passage also raises the question of the Buddhist attitude to
medicine in that the medical practices under discussion have been
described as disdained means of wrongful livelihood. This question has
been answered by T.W. Rhys Davids in his remark that there was
objection to Buddhist monks' practising medicine "as a means of
livelihood", but they might do so "gratis for themselves or for their
coreligionists, and laymen might do so for gain" (DB, p.26) 34. Rhys
Davids' statement finds support in the immense contribution made by
Buddhists to the development of Indian medicine. Celebrated äyurvedic
authors like Agnivesa, Caraka, Vägbhata, Nägärjuna and those of the
iatrochemical school, according to the French medical practitioner and

bring it down to the 5th or even the 4th century B.C. See Heinz Bechert, The
dating of the historical Buddha , (Symposien zur Buddhismusforschung, IV,1-2,
Göttingen 1991, 1992).
33La doctrine classique de la medecine indienne, ses origines et ses paralleles,
2nd ed., Paris 1975, pp.l 1-12.
34 See also my paper, "Buddhism and traditional medicine in Sri Lanka", to
appear shortly in Pacific World, Journal of the Institute of Buddhist Studies,
Berkeley.
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Indologist, Palmyr Cordier, were Buddhists.35 Kenneth G Zysk adduces
the theory that traditional Indian medicine developed among die
mendicant ascetics or sramanas and that "Buddhism played a key role in
the advancement of Indian medicine through its institutionalization of
medicine in the Buddhist monastery".36 To these observations may be
added, in conclusion, that of R.C. Majumdar, a historian coming from an
ayurvedic background: "In medicine, the contributions of Buddhist
scholars are of great significance and outstanding value. Nägäijuna, die
medical author, the later Nägäijuna (who composed many treatises on
rasacikitsä, metallurgy and alchemy), Vägbhata, many of the Siddha
authors of the iatrochemical school, and nearly all the medical
missionaries who carried Indian medical science into Tibet, Central Asia,
China and Ceylon were followers of the Buddhist faith".37

I am grateful to Professor Richard F Gombrich for the courtesy
of making very useful critical observations on the draft of this paper. My
thanks are due to the Pali Text Society for financing this research.

Sainte-Genevieve-des-Bois Jinadasa Liyanaratne

35 Palmyr Cordier, Quelques donnees nouvelles ä propos des traites medicaux
sanserifs anterieurs au XUIe siecle, Calcutta 1899, p.3; Id., Vägbhata et
l'Astängahridayasamhitä, Etudes sur la medecine hindoue , Besan on 1896, p.8.
Both these texts are reproduced in Arion Rosu, Gustave Lietard et Palmyr
Cordier, Travaux sur I'histoire de la medecine indienne, Paris 1989, pp.393ff.,
419ff.
36Asceticism and healing in ancient India, Medicine in the Buddhist monastery,
New York Oxford 1991, p.118.
37 A concise history of science in India, eds. D.M. Bose, S.N. Sen, B.V.
Subbarayappa. New Delhi 1989 reprint, p.220f.
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ABBREVIATIONS
(Publications)

Ah = Astängahrdayasamhitä, ed. Hansästri Parädkar, Varanasi 1982,
reprint.

CBP = Canon bouddhique päli , texte et traduction, Suttapitaka,
Dighanikäya, par Jules Bloch, Jean Filliozat, Louis Renou, Tome I,
Fascicule I, Paris 1949. (Based on the Cambodian ed., compared with
the PTS and Burmese eds.).

Car= Carakasamhitä , ed. P.V. Sharma, 2 Vols., Varanasi 1981, 1983.
DB = Dialogues of the Buddha, Tr. T.W. and C.A.F Rhys Davids, Pt.I,

London 1989 (SBB Vol.II).
DN = The Digha Nikäya, Voll, PTS 1890.
Sv = The Sumangalaviläsini, Buddhaghosa's commentary on the Digha

Nikäya, Pt. I, PTS 1886.
Susr - Susrutasamhitä, ed. Jädavji Trikmaji Äcärya and Näräyan Räm

Äcärya, 2 Vols., Bombay 1938; K.L. Bhishagratna, Tr.
Susrutasamhitä, 3 Vols., 3rd ed., Varanasi 1981.

Vss = Vaidyakasabdasindhu, ed. Urnesacandra Gupta, 3rd reprint,
Varanasi 1983.

(General)

Ci = Cikitsästhäna
S. = Sinhala
Si = Siddhisthäna
Sü = Sütrasthäna
Ut = Uttarasthäna
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Studies in Vinaya technical terms I-III

These are intended to be the first three of a series of “micrographies”,
the purpose of which is to bring together and sort out the relevant Pä.
data about a given term occurring in Vin, Kkh, Sp, and in secondary
literature. “Vinaya technical term” is taken here in a broad sense,
including, on the one hand, what are stricto sensu non-technical terms,
such as those designating, or referring to, realia dealt with in Vinaya
rules — e.g., civarcr, on the other hand, technical terms shared both by
Vinaya texts and by other Indian legal literature — as exemplified
recently by Schopen, Business. Sub-commentaries and compendia (Vjb,
Vin-vn, Utt-vn, Khuddas, Müla-s, and, when eventually available to me,
Sp-t, Vmv, Kkh-t) will be resorted to only when deemed helpful. BHS
and Skt. parallels are not meant to be exhaustive, but to provide a
convenient set of references for further comparisons with the Pä. data;
except when required by the complexity of the data involved, they will
not be discussed per se, but only insofar as they help us to understand
the form, meaning(s), or range of application of a Pä. term. Chin, and
Tib. data — derived from secondary literature in European languages —
will be resorted to only exceptionally.

The application of Thv(M) prescriptions to both monks and nuns will
be mentioned only where and when explicitly stated in a text, so as to
reflect the relative scarcity of data concerning nuns, and above all to avoid
unwarranted extrapolations from the Bhikkhu- to the Bhikkhuni-vinaya on
the excuse that the latter is a truncated version of the former, from which
full details about the organisation of former nuns' communities could
allegedly be retrieved safely ex silentio.

Skt. references are according to school, in the following order: Sa,
Mü, Mä, Dha, then — should the occasion arise — Mi, any others, and
unidentified schools; texts belonging to one and the same school are
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referred to in alphabetical order. The same conventions apply, in theory,
to BHS references, for which the only texts available so far belong to the
Mä-L school.

Abbreviations follow those of the Epilegomena to CPD, of CPD
UI.1 (p. II-VI), and of H. Bechert, Abkürzungsverzeichnis zur
buddhistischen Literatur in Indien und Südostasien, Göttingen, 1990,
with some additions listed at the end of this paper. It should be noted that
GBM(FacEd) X.l is quoted here, for the mere sake of practicality,
according to the editors' number of page, then, within brackets, editors'
number in right margin, together with line; GBM(FacEd) X.6 is quoted
according to editors' number in right margin, then, within brackets,
editors' number in left margin, together with line; necessary corrections to
this faulty numbering are found in Wille, MSV 21-23, 154-165.

R.F. Gombrich gave heartening encouragements; both he and
E. Parsons took the trouble to correct my English. R.F. Gombrich and
O. von Hinüber made valuable comments. Any inaccuracies are my own.

*

I. Samgha-kamma, “procedure”

0. Buddhist Vinaya texts, the purpose of which is to codify discipline
and proceedings within monastic communities, set forth four types of
procedures, by which various agreements, decisions or actions are to be
officially and legally sanctioned. Their object may be either administrative
(e.g., appointment of monks as office-bearers), ritual (e.g., ordination;
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I. Samgha-kamma, "procedure" 75

performance of the fortnightly rehearsal of monastic rules), or
disciplinary (settling formal disputes)1.

The relevant Pä. data about the technical terminology of procedures
occur at Vin I 315,21-321,28 with Sp 1146,5-1147,30; Vin IV 152,9-12'
with Kkh 131,21-134,18; Vin V 220,2-223,3 with Sp 1395,16-1412,17;
Sp 1195,1-30 (ad Vin II 93,14-17). Their interpretation, and that of BHS
and Skt. parallels as well, is most aptly dealt with in the following works,
where fully detailed discussions are to be found: KaVä 1-16; v.Hi., Recht
u. Phonetik (English transl.: v.Hi., SP 198-232); HH, Po-v 199-209; for
further Pä. materials, see CPD s.v. kamma and foil, (forthcoming). For a
summary of Chin, data, with references, see Frauwallner, Vinaya 105-
107.

1. The validity of a procedure depends on the relevance of the case
(vatthu)-, on the explicit mention during its performance, by the monk/nun
acting as chairman, of the chapter (samgha) and of the person(s) to
whom the procedure applies; on the relevance, right number, and full
performance with flawless pronunciation2 of its successive steps (natti
and anu-ssävanä; see below §§ 4-5) in the right order; on the attendance,
whether in person (sammukhi-bhüta) or by proxy (chanddraha), of all
the monks/nuns concerned 3, i.e., free from any unredressed offence,

1 With the exception of the samghädisesa class of offences, disciplinary
procedures apply only indirectly to the offences listed in the Pätim. code of
discipline (cf. below, § 3 d and n. 23, and SVTT III).
2 See v.Hi., Recht u. Phonetik (English transl.: v.Hi., SP 198-232), with füll
translation of Sp 1 399,3-1400,36, detailed commentary, and further references.
3 kammappatta, “fit [to act] in a procedure” (Vin I 318,10-11 sqq. with Sp
1146,28-30; II 93,34-38 with Sp 1197,11-14; V 221,16; cf. Sp 242,29, 1333,18,
1402,2-5), as opposed to kammäraha, “liable to a procedure”, always in gen.
case when followed by kamman karoti (see v.Hi., Kasussyntax § 242): Vin IV
37,26 = 126,33 [misprinted Kkh 124,29 as kammdrabhassa] = 152,19 = 153,29
(na kammärahassa vä kammam karissati, instead of which UpäliPr(SR)
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belonging to one and the same community, and actually present within
one and the same, large enough, clearly defined monastic boundary
(sima)*', on the right quorum of monks/nuns in the assembly (parisä),
and absence of any objection during the proceedings***4 5. A procedure that
fails to meet any of these conditions is said to be of “mock validity”
(dhamma-patirüpaka). Further details occur, from a slightly different
point of view, in the account of the first rule for the settlement of disputes
(see SVTT II, § 2 a and n. 30).

consistently has “weil etwas, das kein Beschluss ist, zum Beschluss erklärt
wird”); V 221,32-34 with Sp 1402,10-12; Kkh 46,21-22 = Sp 611,18-19 arf Vin
III 175,15**, especially relevant here: tinnam uddham kammärahä na honti na
hi samgho samghassa kammam karoti: “when more than three, [those who plan
to split the Order] are not liable to a procedure: a chapter does not indeed carry
out a procedure against a chapter [i.e., four monks; see below, § 2]”.
Kammäraha therefore designates the object (vatthu) of a procedure (disciplinary
or otherwise: cf. upasampadäraha , “fit tobe ordained”, Vin I 327,15 sq.) as is
made clear by Sp 1402,10-12 yasma tarn puggalam vatthum katvä samgho
kammam karoti, tasmä kammäraho ti vuccati (cf. 1156,26-28, 1346,20-22).

Some confusion arises from the fact that kammaraha does indeed occur as a
syn. of kammappatta — by analogy with chandäraha , “fit [to act in a procedure]
by proxy”? — in Sp's stereotyped gloss of the latter kammappatto ti kammam
patto kammayutto kammaraha , where it means “entitled to [act in] a procedure”
(Sp 1146,28-30, 1402,2-5, etc.), unlike Vjb (Be 1960) 537,16-17
kammappattäyo piti kammärahä ti where, conversely, kammappatta does seem
to assume the sense of kammäraha “liable to a procedure” (see SVTT II n. 10).
4 Each of two distinct communities may perform separate, valid procedures
within the same boundary (Vin I 340,11-30); for full details about the importance
of simä in the present context, see KP, Simä 119-123, 136-143, 286-290, 385
n. 65.
5 During the session, one may protest with such mildness as suits the number and
aggressiveness of one's opponents (Vin I 114,33-115,11 with Sp 1059,20-23).
Once it is over, its contestation gives rise to a “formal dispute about the duties” of
the Order (Jdccädhikarana ; see SVTT II § Id, 2e, andn. 6).
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77I. Samgha-kamma, “procedure”

No one may criticize a valid procedure in which he/she took part by
proxy (thereby agreeing ipso facto to whatever decision is reached)6.
Neither may one leave the chapter with no serious reason while
deliberations are going on, unless one consents expressedly to whatever
decision will be reached 7.

2. The smallest quorum of monks/nuns entitled to act as a regular,
complete chapter (samagga-samgha ) is four; this chapter may perform
all procedures except those involved in ordination (upa-sampadcf),
Invitation (pavärana), and re-admission (abbhäna). A chapter of five or
more may proceed to Invitation, and to ordination in border countries; ten
or more may grant ordination in any country; twenty or more may
perform any procedure, including re-admission (cf. SVTT III, § 6).
When the smallest quorum acts as a regular chapter, participation by
proxy is not valid8. No incomplete chapter may carry out a procedure
with the expectation of later securing the sanction (anumati-kappa) of

6 Thv(M) Päc. n°79 [bhu], Vin IV 151,17 sq. with Kkh 131,21 sq.; n°157 [bhi],
— Cf. UpäliPr(SR) 79, n°55. — Cone.: BhiPr 58, table IV.1 s.v.
chandapratyuddhärah.
7 Thv(M) Päc. n°80 [bhu], Vin IV 152,24 sq. with Kkh 134,30-135,9, Sp
879,28-880,2 (ChinSp 483 [61]); n°158 [bhi], — Cf. UpäliPr(SR) 87-88, n°79.
— Cone.: BhiPr 59, table IV.1 s.v. tüsnim viprakramanam .
8 Vin V 221,31-38 with Sp 1402,1-9, where catu-°, panca-°, dasa-°, visati-
vagga-karana kamma does not mean “a formal act [...] carried out by an
incomplete [vagga < Skt. vyagra] fourfold [etc.] assembly” (BD IV 362), but “a
procedure whose performance involves a fourfold chapter”, etc.: when not
contrasted with samagga, “complete”, vagga simply means “group” (< Skt.
varga). as in Vin I 319,24 sq. catuvagga bhikkhu-samgha, “a fourfold monks'
chapter” (see BDIV458). Gana “chapter” occurs at Vin I 74,10; BhiVin(Mä-L)
236,27', 241,25’, 242,13'.
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those missing 9. All participants should be fully ordained, and free from
any unredressed offence against the monastic rules. Persons not entitled
to help make up a quorum (gana-püraka) are: the monk(s)/nun(s) to
whom the procedure applies (in such a case, the smallest number of
participants, including the smallest regular chapter, is therefore resp. five,
six, eleven, twenty-one persons), those staying outside the fixed
boundary, and nuns (in a monks' chapter) l0.

Although monks may indicate to nuns how procedures relating to the
latter should be carried out, nuns are to officiate all by themselves in their
own chapter".

3. The generic term for “procedure”, occurring passim in all Vinaya
texts, is Pä. samgha-kamma, n., BHS and Skt. samgha-karma(n), n.,
“(official) act of the chapter”, often shortened as kamma I karma .

The four formal types of procedures are apalokana-°, natti-°, natti-
dutiya-°, hatti-catuttha-kamma; only the latter two require a vote.

With one exception (see below, § 3 a), the type of procedure applying
to a given purpose may not be changed for any other.

9 Vin II 301,1-3. This is one of the ten controversial practices said to have been
condemned in Vesäli before a compilation (sangiti) of the Vinaya took place there
(Chin, parallels: Hofmger, Concile 22-23, 66-73, 127, 132, 134-135; cf. SVTT
II, § 2 b.ii).
10 The only explicit mention of a procedure carried out by a chapter of monks
with a nun attending seems to be that of ordination of a (female) probationer by
proxy (Vin II 277,20-278,9).
" About non-disciplinary procedures see, e.g., Vin II 259,26-31, 273,19-34,
275,23-35; about disciplinary ones, see Vin II 260,17-261,17 (cf. SVTT II
n. 10).
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As to the application of each of these types of procedure, Vin V
222,22-37, KKh 131,32-134,4, and Sp 1402,18-1412,12, make a
distinction between those whose purpose is designated by some generic
term — expulsion, boycott, reintegration, formal agreement to some
appointment, postponement of a ceremony, distribution of extra
requisites, acknowledgement of another monk's/nun's confession, formal
admonition of a misbehaving monk/nun, etc. — and those that bear no
specific name, being simply “qualified by [the generic name of] the
procedure [involved]” (kamma-lakkhand)' 1.

12Tassa hi kammah heva lakkhanam, na osäranädini, tasmä kamma-lakkhanan
ti vuccati (Sp 1404,16-17 * Kkh 132,10-12). Osärana-nissärana-
bhandukammädayo viya kamman ca hutvä annah ca nämam na labhati.
Kammam eva hutvä upalakkhiyatiti kamma-lakkhanam upanissayo viya.
Hetupaccayädi-lakkhanavimutto hi sabbo paccaya-viseso tattha sangayhati.
Evam pi kamma-lakkhanam evä ti vuttam. Kamma-lakkhanam dassetum
acchinnacivara-jinnacivara-natthacivaranan [Sp 1405,19] ti ädi vuttam. Tato
atirekam dentena apaloketvä dätabban [Sp 1405,24-25] ti vuttam apalokanam
kamma-lakkhanam eva. Evam sabbattha lakkhanam veditabbam. “Like
reintegration, expulsion, shaving the beard [of a candidate for ordination], etc.,
[such an official act] consists in a procedure, but bears no name apart [from the
generic name of the latter]. When it is qualified simply as consisting in [this or
that] procedure, the qualification by the [generic name of the] procedure is
comparable to [that of] sufficing condition, which includes any sort of condition
that is not qualified as a fundamental condition. In the same way, one speaks of
qualification by the [generic name of the] procedure. As an illustration of the
latter, cases such as those when garments are stolen, worn out, or lost, are
mentioned. The formal consultation mentioned by the words “extra [trifles]
should be distributed by a formal consultation” is qualified simply as a procedure
[of formal consultation]. Thus should the qualification be understood in all cases”
(Vjb B' 1960 579,24-580,6 ad Sp 1404,16 sq.). The itemized classification of the
objects to which these procedures apply differs according to school (see
Hirakawa, ChinBhiVin(Mä) 30-31).
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qualification by the [generic name of the] procedure. As an illustration of the
latter, cases such as those when garments are stolen, worn out, or lost, are
mentioned. The formal consultation mentioned by the words “extra [trifles]
should be distributed by a formal consultation” is qualified simply as a procedure
[of formal consultation]. Thus should the qualification be understood in all cases”
(Vjb Be 1960 579,24-580,6 ad Sp 1404,16 sq.). The itemized classification of the
objects to which these procedures apply differs according to school (see
Hirakawa, ChinBhiVin(Mä) 30-31).
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3 a. An apalokana, n.f., “[formal] consultation [of the chapter]”,
consists in a threefold request of the chapter's approval13 for the
following acts: temporary expulsion, then reintegration, of novices,
shaving of the hair and beard of a candidate to noviciate, boycott of
disrespectful monks by nuns.

Formal consultation with no specific name applies, e.g., to the
boycott of lewd monks by nuns; to the supply of clothes to those who
lost them, or of food to those unable to go on alms-tour; to the
distribution to monks/nuns of extra medicines, trifles, crops grown on the
monastery's grounds, or of food as wages to servants and intendants; to
the allotment of deposits to repairs within the monastery l4.

Formal consultation is valid as an alternative to a twofold procedure
(see below, § 3 c) only in minor proceedings, e.g., turning a building into
a storage place, or appointing a monk/nun to some office (Sp 1098,7-8,
1121,8-11, 1396,3-8 1195,18-24).

BHS an-avalokayitvä: BhiVin(Mä-L) 144,8** sqq., 282,12,16**
sqq.

avalokanä, f. (also as avalokanä-kctrmay. BhlVin(Mä-L) 98,7,
144,17, 145,1, 151,26, 157,28, 161,7, 282,22', 284,1 sq.

13 The typical formula to be uttered thrice by the chairman (on the latter, see
below, § 6) is: “Venerabies, I ask the chapter [about this or that decision]; does
the chapter approve (ruccati samghassa )r)" (see, e.g., Sp 1402,29-35). The
chapter's consent is not expressed. The Mä-L typical formula occurs at
BhiVin(Mä-L) 145,1-9, 282,22-26' (cf. Nolot, Regies 378-379). On Pä. apa-l
BHS, Skt. ava-, see v.Hi., Schriftlichkeit 50-51 and n. 108; v.Hi., Mündlichkeit
25.
14 As kamma-lakkhana , formal consultation is the procedure by which various
monastic arrangements (katikä)are reached (Kkh 132,15-17 [spelled kathikä]; Sp
1138,13-21; see CPDs.v. katika-vatta, katikä-, Katk(R) 6). Cf. SVTT III, second
part of n. 48.
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No Skt. parallel has been traced so far (see HH, Po-v 206 n. 3).

3 b. A natti-kamma, “procedure consisting in a motion (natti, see
below, § 4)” — or, perhaps better, “resolution13* 15 as the very motion” — is
a single request for the chapter's approval16.

It applies to the introduction into the chapter of a candidate for
ordination, or to formal agreement as to his/her preliminary interrogation;
to barring an unskilled monk from participation in a committee (see
SVTT II, § 2 b.ii); to the decision either to proceed to or to postpone tire
ceremonies of Observance and Invitation; to the return to a monk/nun of
something which had first to be forfeited formally because unduly
acquired; to formal acceptance by the chapter of the confession of an
offence by a monk/nun.

A natti-kamma with no specific name applies to the decision to
proceed to the settlement of a formal dispute by covering it up (see SVTT
n, § 2d.ii).

13 With kamtna short for kamma-väcä, “legal proposition together with final
resolution” (see below, § 5). As “performance of the motion”, natti-kamma
denotes the first stage of a larger procedure (the term occurs in this latter sense at
Kkh 196,29 [ad Vin IV 317,27]; in a formally identical context, Kkh 46,17-18
[ae/Vin III 174,9] has natti-pariyosäna, “completion of the motion”).
16The typical Pä. formula is: “Venerables, let the chapter listen to me [: this is the
case in point]; if it seems right to the chapter, [let this or that be done about it]”
(see, e.g., Sp 1409,26 sq.). The motion is referred to only in the sentence
(sometimes missing altogether, e.g., at Vin III 196,31-34 = Sp 1410,20-23)
introducing the procedure: samgho näpetabbo , “the chapter should be informed
[as follows]”. As is the case with the procedure of formal consultation, the
chapter's final consent is not expressed. Unlike the Thv(M) Vin, Skt. Mü. texts
regularly mark the end of the procedure by the words esä jnaptih , “this is the
motion”.
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No BHS parallel has been traced so far.

Skt. jhapti, short for jhapti-karman: (Mu) Adhik-v 72,1, 75,21,
77,6 sq., 78,28, 107,21 (footnote)17; HH, Po-v § 31.1 (= MSV(D) IV
82,8), § 49.2 (= KP, Simä 413 MSV(D) IV 90,6); KC, Kath-v 54,25
sq. (= MSV(D) II 155,14 sq.); MSV(D) II 178,12.

jhapti-karman: (Mü) MSV(D) II 101,16, 206,19 sq., Ill 7,11
(jhäpti-k° Mvy(M) 266.2) — cf. HH, Po-v 206-207.

muktikä jhapti, f., “isolated motion” 18: (Mü) BhiKaVä(S) 19 252,17;
Upj 13,7, 17,15; Wille, MSV 148 (GBM 2.145, r°2) (Mvy(M) 266.1
m°jhäpti).

17Adhik-v 72,1, 75,21, 78,28 kriyqjhapti should be read kriyä j°; the sentence yä
samghasya kriyä jhapti jhapti-dvitiyam jnapti-caturtham is paralleled by Vin II
89,2, 93,14-15 yä samghassa kiccayatä karaniyatä apalokana-kammam hatti-
kammam h°-dutiya-kammam h°-catuttha-kammam . Although kriyä might be
interpreted prima facie, on account of its position in the sequence, as short for
kriyä-kära , “arrangement” (Pä. katikä) and therefore as a metonymic syn. of Pä.
apalokana-kamma (cf. CPD s.v. katikä', (Mü) MSV(D) IV 133,1 sq.; Divy
338,13 sq., reproduced atMSV(D)IV 38,20 sq.; and above, § 3 a), it is in fact
parallel to Pä. kiccayatä karaniyatä, these three terms being syn. with
karman/kamma, “procedure” (see HH, Po-v 200-201, 206 n. 3).
18A muktikä jhapti is equivalent neither to a natti-dutiya-kamma , (Nolot, Regies
378 n. 9), nor to an apalokanä-kamma (v.Hi., Recht u. Phonetik 102-103;
English transl. : SP 200 n. 2 [the right refs, to Upj are: 13,7, 17,15]), but to a
natti-kamma: Upj 13,7-10 muktikä jhapti (referred to in Gun-VinSü(Pravr-v)
11,17 as jhapti', concluded and identified by this latter term in KaVä(Mü) 2 62,10)
* Wille, MSV 148 (GBM 2.145, r°2-5) * BhiKaVä(S) 252,17-253,3 (referred
to by v.Hi., ib . 103 = SP 200 n. 2, from R/VP's edition in BSOS), correspond to
the natti-kamma set forth at Vin I 94,26-29 * II 272,29-32 (introduced by
samgho näpetabbo; cf. above, n. 16); Upj 17,15-18,2 muktikä jhapti (referred to
in Gun-VinSü(Pravr-v) 11,31 as jhapti; concluded and identifed by this latter
term in KaVä(Mü) 2 64,11) # BhiKaVä(S) 254,30-255,5 (with paraphrastic
jnaptim krtvä karmma karttavyam), 256,20-26, correspond to the natti-kamma
set forth at Vin I 95,10-12 * II 273,13-15.

Continues...
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3 c. A iiatti-dutiya-kamma consists of two parts: first a motion
(natti; see below, § 4), then the passing of a resolution (kamma, k-°väcä,
see below, § 5) as its second (dutiya) part******************* 20. It applies to the boycott of an
offending lay donor's gifts by “turning the alms-bowls upside down”
until he makes amends; to formal agreement about the monastery's
boundaries, about the exceptional relaxation of rules about clothes or

(Mü) Sahghabh 1180,1 sqq., 83,19 sq., uses the phrase mesakena äjnäpay-,
“to enjoin [a monk and his followers to stop plotting to split a community] by a
mesaka"; the same verb occurs at II 80,14 sqq. with jnapti-caturthena (see
below, § 3 d) as a complement, which led Gnoli to suggest hesitatingly that
mesaka might be “in the sense of muktikä V (ib . 80 n. 1). Neither the editor's
reading, nor the meaning of the term, nor whether it denotes a procedure, are
beyond question: its description contains none of the characteristic features of a
procedure, and it never qualifies the word karman in this text — although it does
in Gun-VinSü 26,18: näjnapayeyur metha(?)kena karmanä (editor's question-
mark; the only recorded meaning of methaka, “quarrel, strife” [see BHSD s.v.]
does not seem to make sense here). In any case, it can hardly be the equivalent of
a muktika jnapti.

According to Mukherjee, Devadatta 85, the Chin. MS. (VinVibh) parallel
states that monks should “urge” (bewegen ) the offending monk, before a jnapti-
caturtha is carried out against him (the closest, fragmentary Skt. parallel is SHT
(VI) 181 (1539), corresponding to Sahghabh II 83,21 sq. [cf. Vin III 176,20'-
30']; SHT(V) 67-68 (1075) corresponds to Sahghabh II 85,1 sq. [cf. VinVibh(R)
71, § 10; Vin III 173,15’-174,8’]).
” The Mü. origin of BhiKaVä(RZVP), reedited by M. Schmidt [BhiKaVä(S)],
has long been known; see now the latter's article “Zur Schulzugehörigkeit einer
nepalischen Handschrift der Bhiksurü-Karmaväcanä”, SWTF Beiheft 5 (1994),
156-164.
20Sp 242,31 sq., 1195,8-13 gives no grammatical analysis of hatti-dutiya-°, n°-
catuttha-kamma . These cpds. are generally translated: “(procedure) with a motion
as its second / fourth part”, which, though supported by (Mü) Gun-VinSü(Pravr-
v) 5,5-6 jnapti-caturthena karmanä iti tisro väcanä jnapti-caturthä yasmin
karmani tad jnapti-caturtham karma, does not account for the fixed order —
motion first — that is one of the conditions for the validity of the procedure (see
above, § 1). HH, Po-v 208-209 suggests to relate n-°d-°, n-°c-° as tatpurusa-s to
-°kamma, taken here to mean the final “decision” (see below, § 5), “standing it
the ‘second’ / ‘fourth’ place from that of the ‘motion’ (hattiyä)”.
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bedding, or about the appointment of monks/nuns as office-bearers; to
the distribution of cloth acquired from donors or left by a deceased monk;
to the official closing of the period meant for reception of cloth from
donors; to the investigation by the chapter of the site of planned
individual dwellings before they may be built.

In some cases, this twofold procedure may be replaced by a formal
consultation of the chapter (see above, § 3 a).

A natti-dutiya-kamma with no specific name applies to the third, last
set of procedures involved in covering up disputes (see SVTT II, § 2d.ii).

No BHS parallel has been traced so far.

Skt. jnapti-dvitiya karman: (Mü) Adhik-v 72,1-2, 75,21, 77,6 sq.,
78,25 sq.; Bendall, Ord. Ritual 376 (B3)21; HH, Po-v § 25, § 31.1,
§38.1, §49.2 (=MSV(D) 80,20, 82,8, 86,5, 90,6); MSV(D) II 178,12,
207,1 sq. (Mvy(M) 266.3 jnäpti-d°).

3 d. A natti-catuttha-kamma consists of four parts: first a motion,
then the passing of a resolution as its fourth part, after the latter has been
put three times to the chapter22. It applies to seven penalties23 which are
not formally included in the Patim. code of discipline, but have to be
carried out, then cancelled, after decisions and under the supervision of
the chapter; to the formal appointment of a monk as exhorter of nuns; to
the application and control of the mänatta and pariväsa penalties (see

21 One would expect jiiapti-catwtha k°: see ib., B7, and the parallel at
BhiKaVä(S) 255,12-256,4.
22Cf. above, n. 20.
23 tajjanlya-° , threefold ukkhepaniya-Q, patisäraniya-°, nissaya-0 , and
pabbäjaniya-kamma .
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SVTT III); to the formal threefold admonition of a monk/nun about to
commit a samghädisesa offence.

A hatti-catuttha-kamma with no specific name applies to ordination,
and to rehabilitation after completion of the mänatta penalty.

BHS jnapti-caturtha karma: BhiVin(Mä-L) 42,6, 50,3, 57,7-8,
76,824.

Skt. jnapti-caturtha karman: (Sa) Filliozat/Kuno, FragmVin 40
(3a5, 3b2), 41-42 (4bl, 4b3), 46 (6b3, 7a4), 47 (7b4); Finot 1911 622
(Ia6). — (Sa?) 25 SHT(V) 59 (1068, Bl.204, r°3). — (Mü) Adhik-v 72,2,
75,21,78,29, 107,21; BhiKaVä(S) 271,12; Gun-VinSü(Pravr-v) 5,5 sq„
12,2; HH, Po-v § 25, § 31.1, § 38.1, § 49.2 (= MSV(D) IV 80,20, 82,8,
86,5-6. 90,6); KaVä(Mü)2 72,12-13; MSV(D) II 178,12, 207,3 sq„ DI
7,11; SHT(V) 68 (1075, r°3) (Mvy(M) 266.4, 270.41 jhapti-c°).

4. Procedures 3b, 3c, 3d begin (and 3b ends) with one motion: Pä.
hatti, BHS and Skt. jnapti, f, during which the chairman first calls the
chapter to attention, then states the case and the person(s) concerned, then
(except for 3b) calls for a vote; the end of the motion is marked by the
words Pä. esä hatti (except for 3b: see above, n. 16), Skt. esä jhaptih,
“this is the motion”, BHS oväyikä esä jhaptih, “this is the appropriate
motion” 26.

24 This is preceded, to give a further precision, by the epithet traiväcika,
“involving three propositions”, which occurs on its own at 143,18.
“Bl. 206 v°2of this ms. has the form pätayamtika, which seems to be typically
Sa. (see v.Hi., Bestimmung 63-66; v.Hi., Oldest Pä.Ms. 22).
26In BhiVin(Mä-L), this formula occurs exclusively in connexion with fourfold
procedures (25,8-9, 41,4-5, 49,2, 54,2, 56,7, 66,8, 70,26, 143,13, 236,11, 241,6,
244,5-6), whereas PrMoSü(Mä-L) 5,16 connects it with a twofold one. See
Roth, BhiVin(Mä-L) § 25 n. 2; Roth, Term. 347-348 (= Roth, IS 88-89). At
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3B!&jnapti, f.: BhiVin(Mä-L) 236,27', 241,25', 242,13' (onlyiic.).

Skt. jnapti, f: (Sa) Filliozat/Kuno, FragmVin 40 (3b2); Finot 1911
622 (Ia6); KaVä 31 (28.5), 32 (31.6), 33 (34.2), 36 (50.7), 38 (59.4), 39
(62.5), 41 (69.2 [cf. SHT(I) 78 (132)]), 42 (73.5), 45 (91.3), 46 (94.3);
VinVibh(R) 71 (end of 12); VP, NF 847,12. — (Mü) Adhik-v 83,15
sq., 85,8 sq., 96,8 sq., 99,14 sq., 106,30 sq.; Bendall, Ord.Ritual 375
(A3, A4); BhiKaVä(S) 254,30, 255,5 sq., 256,20 sq„ 258,7 sq.** 27; Gun-
VinSü 99,8,28, 100,17, 102,30, 105,8; HH, Po-v §37.1 sqq.
(= MSV(D) IV 84,19 sqq.); KP, Simä 389, 401); KaVä § 113 (12) =
SHT (VI) 136 (1437, v°2); KaVä(Mü), 58,7; KC, Kath-v 52,28 sq.,
54,8 (=MSV(D) II 153,8 sq., 155,5); MSV(D) II 101,15, 120,10 sq.,
121,4,206,20 sqq., 1116,5 sq., 10,10 sq., 12,13 sq., 24,16 sq.; Upj 18,5
sq.; etc. — unid.sch.: SHT (VI) 129 (1419, v°4).

5. The motion is to be followed by a single or threefold “subsequent
proclamation” (anu-ssävanä, f 28) of the “legal proposition” (kamma-
väcä, f. 29), during which the chairman states the case once more, then the

BhlVin(Mä-L) 54,2, prajnaptih is most probably a copyist's pamada-lekha', on
ib. 30,3 ovasikäye, see Nolot, Regies 18 n. 42.
27On the nom.ag. jhapti-käraka occurring in this text, see below, end of § 6.
28To be distinguished from anussävana , n., “praise”, Vin V 202,30 (quoted as
anusävanaby Sp [Ec] 1378,1), as pointed out by v.Hi., Recht u. Phonetik 103,
116 (English transl.: v.Hi., SP 201 n. 3, 218 [who remarks that Sp 1399,3-4
anusävanam should read sävanani (Vin V 221,2)]); the meaning “praise” can,
however, hardly apply at Vin I 93,2-14 (with Sp 1033,5-20); the point needs
further investigation. On the nom.ag. Pä. anu-ssävaka, BHS anusrävanäcaryä,
see below, § 6 and n. 34.
29 Skt. (Mü) Po-v karma-väcanä occurs in this narrow sense, and is therefore
syn. with BHS anu-srävanä, Pä. anu-ssävanä . In a broader sense, the term
refers to a text describing the complete set of procedures to be carried out for a
particular purpose (e.g. , ordination), or to a collection of such texts; still more
broadly, it refers to a set of ritual proceedings not connected with the internal
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matter to be decided upon by vote, then calls for this vote by inviting
those who agree to keep silent; he/she finally declares once, by a solemn
statement (no technical term), that the resolution is passed.

BHS anu-srävanä, f.: BhiVin(Mä-L) 236,28', 241,26', 242,13',
244,24' (only iic.).

karma-väcanä, f: BhiVin(Mä-L) 30,11 sq., 42,1 sq., 49,13, 54,12,
71,5, 143,18, etc.

Skt. anu-srävanä, n.: (Mü) Gun-VinSü 100,17. — anu-srävayanti:
(Mü) MSV(D) 11207,1 sq.** 30

karman, short for karma-väcanä3': (Mü) Adhik-v 83,15 sq., 85,8
sq., 96,8 sq., 99,15 sq., 106,30 sq.; BhiKaVä(S) 254,30, 255,21, 258,7

dealings of a monastic community (e.g. , solemn undertaking of vows by lay
followers) (see HH, Po-v 201-206; KP, Simä 418 n. 147).
30 It is not sure whether (Sa) Filliozat/Kuno, FragmVin 49 (9a4) anu-srävita-
mfn., and (Mü) MSV(D) II 206,13 sq. anu-sravanä, n., are t.t.Vin., referring
respectively to the fourfold procedure of ordination and to the procedures
involved in the penalties (listed above, n. 23) entailing some kind of boycott, then
reintegration (cf. MSV(D) III 6,3-32,12).

Anu-srävanä, f., occurring (Sa) Finot 475,7 (cf. PrMoSü 33 [ASd, r°4], 159
[BNb, r°3], 180 [BTa, v°4], 218 [DM, r°2]), and PrMoSü(Mü) 2 12,8 is no
t.t.Vin. stricto sensu, although the nidän'uddesa (introduction to the recitation of
the Pätim.) does show some of the formal features (but lacks the explicit motion)
of a natti-catuttha-kamma (parallels: samanu-srävayisyati, -°sräviyamäna-,
PrMoSü(Mä-L) 6,9-10; anu-ssävita, anu-ssäviyamäna-, Vin I 103,5 sq.; cf. Kkh
15,21-16,21 [with anu-sävana, n.: cf. above, n. 28]).

In Mü. texts, the ger. anu-srävayitavyam corresponds to Pä. samgho
näpetabbo, “the chapter is to be informed” (cf. above, n. 16) which precedes both
the motion and the one- or threefold proclamation (anu-sävana): the Skt. term
therefore means “the proclamation [of the motion] is to be proceeded to”, and
does not refer to the anu-srävanä taking place after the motion; anu-
srävayitavyam is, accordingly, regularly echoed by esä jnaptih after the motion
has just been put: (Sa) Finot 1911 622 (Ia3); KaVä § 109.1, § 117.4;
VinVibh(R) 71 (11), 217 (2).
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sq.; HH, Po-v § 17.3 sq., § 30.2 sq., § 37.1 sq. (= MSV(D) IV 78,8 sq.,
81,14 sq., 84,20 sq., the latter = KP, Slmä 389); KC, Kath-v 52,28 sq.,
54.8 (= SHT(VI) 136 (1437, v°2) = KaVä § 113 [12] = MSV(D) II
153.8 sq., 155,5); MSV(D) III 6,5 sq., 10,10 sq., 12,13 sq., 24,16 sq.;
Sahghabh II 80,18, 81,1, 83,9; Upj 18,5 sq.; etc.

karma-väcanä, f.: (Sa) most probably to be reconstructed
VinVibh(R) 72 (13, 14): see HH, Po-v 205(-206) n. 4. — (MÜ) Adhik-v
96,19, 99,33, 107,931 32; Bendall, Ord.Ritual 376 (B7); BhiKaVä(S) 256,4,
259,10; Gun-VinSü(Pravr-v) 11,18; HH, Po-v § 44.5d, § 51
(= MSV(D) IV 88,2 sq., 90,13 =KP, Simä402, 418); KaVä(Mü)2 65,1;
MSV(D) III 6,22 sq., 13,6 sq.; Mvy(M) 266.4-7; Upj 18,19.

väcanä, f. (short for karma-v°): (Mu) Gun-VinSü 99,8, 102,30,
105,8; Gun-VinSü(Pravr-v) 5,5.

6. In Pä. texts, no technical term designates the monk/nun who is to
officiate as chairman of the chapter; the phrase that regularly introduces
the performance of a procedure is vyattena bhikkhunä patibalena/
vyattäya bhikkhuniyä patibaläya samgho näpetabbo, “the chapter is to be
informed about the motion by a competent, able monk/nun”33.

31SeeKaVä 14-15; KP, Simä 390 n. 81; HH, Po-v 200. Whether it reflects an
Indian original (not necessarily Mä: cf. Brough, review of BhiVin(Mä-L),
BSOAS 36 676a; del, Fa-hsien 112), or is a specifically Chinese translator's
device, this use of karman seems to occur also in Chin. Mä texts (Hirakawa,
ChinBhiVin(Mä) 69, 75, 81, 104).
32In their description of fourfold procedures, this text and Sahghabh occasionally
abridge, or omit altogether, the mention of the threefold proposition (Adhik-v
96,19-20, 99,33-34, 107,9-10; Sahghabh II 84,32).
33See, e.g., Vin I 123,14-15, 1141,35-36, 272,28-29, III 187,7-8, IV 319,11-12.
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The nom.ag. Pa. anu-ssävaka, “proclaimer” (Vin I 74,9, ordination
context) seems to refer to the chairman leading the procedure34.

BHS karma-käraka, m., °-kärikä, f., “officer, chairman”:
BhiVin(Mä-L) 24,7, 28,7, 36,13, 44,2 sq., 48,9, 53,10, 55,23, 70,23,
235,22, 312,2 sq., etc.

Sa. Skt. texts state, still more tersely than Pä. texts, that procedures
should be conducted ekena bhiksunä, “by one monk”: KaVa § 109.1;
VinVibh(R) 71(11).

The terminology of Mu Skt. texts is not standardized:
ekena bhiksunä: Adhik-v 96,7, 99,14, 106,29; HH, Po-v § 17.3,

§ 30.2, §37.1, § 40.2, § 44.3, etc. (= MSV(D) IV 78,7, 81,14, 84,19
[the latter = KP, Simä 389], 86,12, 87,13, etc.); MSV(D) II 192,18,
III 6,5, 10,10; Sahghabh II 80,17, 83,8 etc.;

karma-käraka, m., °-kärikä, f. (followed [+] or not [-] by bhiksu,
bhiksum).}texite\\, Ord.Ritual 375 (Al[+]); BhiKaVä(S) 252,10 sq.[+],
254,23 sq.[+], 256,11 sq.[+]; Gun-VinSü 99,18[+], 105,4[-]; Gun-
VinSü (Pravr-v) 11,10 sq.[-], 12,5[-];HH, Po-v § 51[-] (=MSV(D) IV
90,13 = KP, Simä 418), § 53.3[+] (= MSV(D) IV 91,3 = KP, Simä
420); MSV(D) III 97,7[-]; Mvy 8729[-] (but Mvy(M) 270.16 °-Äära);
Upj 13,3 sq.[+], 17,7 sq.[+]; Wille, MSV 148 (GBM 2.145, r°2[+]).

BhiKaVä(S) 258,7 refers to the monk acting as chairman of a female
probationer's fourfold ordination procedure as jnapti-käraka bhiksu,
“performer of the motion”.

34According to Sp 996,25, it refers to the äcariya, “preceptor’’ of the candidate
for ordination; according to Sp 1162,3-4, the preceptor is the one who utters the
formulae (kamma-väcä, cf. above, n. 29) of the procedures involved;
cf. BhlVin(Mä-L) anusrävanäcaryä (same context), which does seem to refer to
the nun acting as chairman (Nolot, Regies 395-396).
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for ordination; according to Sp 1162,3-4, the preceptor is the one who utters the
formulae (kamma-väcä , cf. above, n. 29) of the procedures involved;
cf. BhlVin(Mä-L) anusrävanäcaryä (same context), which does seem to refer to
the nun acting as chairman (Nolot, Regies 395-396).
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7. In Pä. texts, a valid procedure is termed dhammika, a-kuppa,
thänaraha, “legitimate, indisputable, appropriate to the case”, as opposed
to a-dhammika, kuppa, a-tthänäraha 5. Although this fixed set of
epithets occurs in contexts both of ordination and disciplinary
procedures, in the latter the most frequent stock-phrase is (a)dhamma-
kamman ca hoti (a)vinaya-kamman ca du-/su-vüpasantan ca, “the
procedure does / does not conform both to what is legitimate and to the
Vinaya rules, and it is (improperly settled” (Vin II 3,2 sqq. [truncated Ee

8,20 sqq.]).

BHS (a)dharma-karma, (a)sthänärha karma, “(il)legitimate
procedure, (inappropriate to the case”: BhiVin(Mä-L) 275,24' sq.;
Prakirn(Mä-L) 328,7 sq.35 36

Skt. dharma, a-kopya, a-sthäpanärha, “legitimate, indisputable, that
there is no reason to discard”, with corresponding antonyms a-dharma,

35Vin 1 313,16-18, III 24,10-11 * IV 214,9-10; cf. ChinSp 182 “with no default”
(akuppa). The inaccurate translation of BD I 42 is corrected at BD III 161, IV
448.

According to Kkh 17,25-19,35 (cf. Sp 243,1-5) ad Vin III 24,10-11, a
procedure is sanctioned as “indisputable” with regard to its object, to the motion
and subsequent proclamations), to the monastic boundary, and to the quorum
required (see above, § 1-2); it is sanctioned as “fit to stand” in relation to its
performance and to the Buddha's teachings.
36 On sthänäraho no asthänäraho (scil. bhiksu), see Nolot, FragmMä(?) 352-
353.
Anäghäta-pancama karma, “(fourfold) procedure with no objection as its fifth
part”, occurs at BhiVin(Mä-L) 42,6-7, 50,3-4, 57,8, 76,9, in the final, solemn
statement concluding the procedure by which a candidate becomes officially
ordained; it occurs nowhere else in this or, as far as can be seen, other texts.
According to Hirakawa, ChinBhiVin(Mä) 69, 75, 81, 104, this term is
represented in Chin. Mä. by “there have been no objections to the one motion and
tiie three karma-s”, “[the candidate] had no obstructing conditions when the one
motion and three karma-s were performed” (cf. Nolot, FragmMa(?) 355 n. 11).
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I. Samgha-kamma, “procedure" 91

kopya, sthäpanärha: (Mü) BhiKaVä(S) 271,1237; KaVä(Mü)2 72,1338;
MSV(D) II 101,16, 120,1139, 176,8, 178,13, 191,4, III 73,16 sqq.; Upj
25,1940; Wille, MSV 152 (GBM 2.129, r°6).

(a)kopyam (a)sthäpaniyam sa-la-vastukam, “(in)disputable, (not) to
be discarded, founded / unfounded”: (Mü?) 41 SHT(V) 104 (1108, r°5,
v°l).

dhärmika samgha-karanlya, n., “legitimate act of the chapter”
(corresponding to Vin IV 152,6** dhammika kamma): (Sa) Finot 514,1;
PrMoSü 68 (AW1, v°4), 125 (Ble, r°5-v°l). — (Mü) Erg.L.Ch 5,13. —
dhärmika-s0: PrMoSü(Mü) 2 37,18.

*

37 Tentative restoration (ib. n. 394, with Tib. parallels); BhlKaVa(RZVP) 31bl
akopyenästhäna .
38 GBM(FacEd) X.l, 50 (90.4) akopyenästhäpanärhena', ed. akopyena
anästhäpanärhena is erroneous.
39Cf. Schopen, Funerals 5.
40Ed. (and ms.?) akopyanästhäpanärhena .
41This fragment contains the term sthalastha (v°2 sqq.), occurring also in other
Mü texts (see SVTT II, § 2 b.ii and n. 45) and, admittedly, at Prakirn(Mä-L)
328,8; v°2 dharma-karma ca bhavati vinaya-karma ca stands very close to
MSV(D) II 204,16 sqq. (cf. SHT(VI) 111 [1388, r°3 sq.]).

91I. Samgha-kamma, “procedure"
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♦

37 Tentative restoration {ib. n. 394, with Tib. parallels); BhiKaVä(RZVP) 31bl
akopyenästhäna .
38 GBM(FacEd) X.l, 50 (90.4) akopyenästhäpanärhencr, ed. akopyena
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39Cf. Schopen, Funerals 5.
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Mü texts (see SVTT II, § 2 b.ii and n. 45) and, admittedly, at Prakirn(Mä-L)
328,8; v°2 dharma-karma ca bhavati vinaya-karma ca stands very close to
MSV(D) II 204,16 sqq. (cf. SHT(VI) 111 [1388, r°3 sq.]).
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II. Adhikarana, “legal question, formal dispute, case”

0. The range of application of this term — the specific Vinaya
parallel to atta, “case” in a lay court 1 — covers all disputes that may arise
within a monastic community. These disputes are classified into four
kinds according to their subject-matter, and are to be dealt with according
to one or several of the seven “rules for the settlement of disputes”
(adhikarana-samatha dhamma). The latter apply to both monks and
nuns and form the seventh, and last, chapter of the Pätim. 2 Disputes and
modes of settlement are however set forth in greater detail in the
Samatha-kkhandhaka of the Cullavagga3, in the Parivära4, and in MN 5; a
fairly good summary is given by Dutt, EBM 126-138; for a summary of
Chin, data, with references, see Frauwallner, Vinaya 113-116.

1 Sp 906,24-25; v.Hi., Begriffe 278 n. 12 (English transl.: v.Hi., SP 120 n. 12).
Accordingly, no disputes but those involving monks/nuns may be termed
adhikarana (Vin II 92,8-93,23 with Sp 1197,9-10). Neither monks (Sp 909,29-
910,8) nor nuns may sue laymen in secular courts (see v.Hi., Buddhist Law 25-
26, 28-32, 35; the only Pätim. rule stating so explicitly applies to nuns: Thv(M)
1st Samgh, Vin IV 223,4-225,15 with Kkh 160,33-161,30, Sp 906,18-910,11.
— Cone.: BhiPr 54, table II.1 s.v. ussaya).
2 Vin IV 207,1-19** # 351,1-16** with Kkh 153,26-156,15 (cf. Kkh 208,1-2;
Sp 948,29-949,2). Cone.: Pachow, CompSt 211 sq. and Appendix IV.VIII,
p. 22.
3 Vin II 73,1-104,11 (# v.Hi., Oldest Pä.Ms. 106a-107b4b) with Sp 1191,16-
1199,11; cf. ChinSp 533-534.
4 Vin V 91,1-113,9 with Sp 1314,8-1317,31 (up to Vin V 93,7; Vin V 102,1-
112,32 is dealt with in Vjb (Be 1960) 548,1-551,12); 150,1-157,10 with Sp
1354,2-1359,18.
5 MN II 247,3-250,21 with Ps IV 42,4-46,25 # Kkh 153,26-155,41 * Sv
1040,27-1043,22 atZDN III 254,10-14.
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The seven rules for the settlement of disputes imply formal
proceedings (and sometimes procedures) 6. The first of these rules
(sammukhä-vinaya; see below, § 2 a) applies, wholly or in part, to all
cases, together with whichever rule among the other six is relevant;
applying the wrong one to an irrelevant case invalidates the proceedings7.

The regular, valid settlement of a dispute may not be criticized by
absent monks/nuns who agreed to the proceedings by proxy8; neither
may the dispute be reopened 9.

Nuns should settle disputes within their own chapter10; a Pätim. rule
applying specifically to them states that those who do not try their best to
settle a dispute, when requested to do so, incur a Päc. offence".

6 Settlements involving procedures involve ipso facto possible disputes
concerning the latter (Vin V 111,3-10; cf. Vjb 550,24-551,4).
7 Vin II 93,24-104,11; I 325,26-328,23; V 103,12-105,25, 106,7-107,10,
107,24-109,35, 110,30-111,2, 112,10-113,3; cf. BD III 153-154.
8 Thv(M) Päc. n°79 (refs, as above, SVTT I, n. 6).
’Thv(M) Päc. n°63 [bhu], Vin IV 126,1 sq. with Sp 865,27 sq., Kkh 124,13
sq.; n°144 [bhi]. — UpäliPr(SR) 61, n°4. — Dh [bhu]: CASF(II) 165, n°66. —
Cone.: BhiPr57, table IV.1 s.v. khotanam.
10 Vin II 260,37-261,17. Although the exact meaning of bhikkhuniyo
kammappattäyo pi äpatti-gäminiyo pi (261,7-8) is prima facie ambiguous
(cf. BD V 362 n. 3), kammappatta is probably, if unexpectedly, syn. with
kammdraha, “liable to a procedure”, as the syntax suggests: 261,9,13,14
bhikkhumnam kammam karontu, bhikkhunlnam kammam ropetvä,
bhikkhuninam kammam kätum, all conform to the regular construction of
kammam with designation in the gen. case of the person who is the object of the
procedure (see SVTT I n. 3). This is confirmed implicitly by Sp 1292,6-9 ad
261,12-13: ettha tajjaniyddisu [i.e., the disciplinary procedures listed in SV IT I
n. 23] idam näma kamma etissä kätabban ti evam äropetvä, and explicitly by
Vjb (Be 1960) 537,16-17: kammapattäyo piti kammdraha ti.
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1. The four subject-matters of disputes are controversies
(vivädädhikarana), censure (anuvädädhikarana)' 2, offences
(äpattädhikarana), and legal duties (kiccddhikarana). Each one may be
the cause of further disputes, or of one or several of the seven types of
offences***********12 13: controversies may lead to the offence of insulting speech,
censure to that of making a groundless charge, offences to that of
concealing them, legal duties to that of disputing a sanction reached by a
regular procedure.

The same applies to bhikkhunlnam kammam na kariyati, etc., in the
preceding passage (Vin II 260,17-36), and is borne out both by 260,23 kata-
kamma, whose sense “against whom a procedure was carried out”, “who was
sentenced”, is clear from the context (though utterly misunderstood by CPD s.v.),
and by 260,27 khamäpenti, “they ask forgiveness” (cf. Vin II 14,16-17 = III
183,33 with Sp 625,21-22 dukkatam bhante amhehi na puna evam karissäma
khamatha amhäkan ä [* Sp 1292,4-5 ad Vin 260,27]). It is confirmed by Sp
1292,3-4 kammam na kariyatiti tajjaniyadi sattavidham pi kammam na kariyati,
“no procedure was carried out — i.e. the seven [disciplinary] procedures,
tajjaniya and the rest” (BD V 361 n. 1 is hardly correct), and corroborated by the
context (Vin II 259,31-261,17 deals with the acknowledgment and redress of
offences [Vin II 261,13,15 kammam ropetvä, äpattim ropetvä mean resp.
“stating a sentence” (Sp 1292,6-9), “charging with an offence” (passim Vin and
ct.s.)]).
n Thv(M) Päc. n°45, Vin IV 301,8 sq. — Cone.: BhiPr 67, table III.2.B.2 s.v.
vüpasamena; see BhlVin(Ma-L) 275,6 sq.; Hirakawa, ChinBhiVin(Mä) 381-
382.
12 CPD's translations of anuvädädhikarana (“case of joining one's party” ),
anuvadanä, anullapanä, anubhananä, anusampavankatä, abbhussahanatä,
anubalappadäna (q.v. ) are not supported by Sp 1194,21-29 ad Vin II 88,30-35,
Sp 595,3-5 a<7Vin III 164,9', and Kkh 153,38-39 = Ps IV 43,4-6, and are to be
corrected according to BD V 117.
13 As listed below, n. 21; see Vin V 99,28-101,23, 111,14-112,9; Utt-vn 285-
297. Vin V 101,28-102,38 further considers each type of dispute according to the
“triple poison” it presupposes (pubbamgama ), its ground (thana), its subject-
matter (vatthu ), its base (bhümi), its cause (hetu), and its aspect (äkära), together
with the rules applying for its settlement. Still further combinations (for
mnemotechnic purposes) occur at Vin V 150,2-157,10.
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BHS adhi-karana, n.: BhiVin(Mä-L) 104,6**, 105,7**, 149,4**
sq., 151,9, 160,1, 275,8,17**, 276,2' sq.; PrMoSü(Mä-L) 9,23 sq.,
19,10, 35,2.

adhikarana-samatha dharma, m.: BhiVin(Mä-L) 51,10; °-samatha:
BhiVin(Mä-L) 300,1; PrMoSü(Mä-L) 35,1,11. — samatha (sic ms.),
samatha-vastu: Prakirn(Mä-L) 332,1; samatha: ib. 333,4-5.

Skt. adhi-karana, n.: (Sa) BhIPr 32 (Pa12, r°b); Finot 481,8, 482,1
sq.,11 sq., 503,4; PrMoSü 74 (AY1, r°l sq.), 79 (AZb, r°4), 87 (BAm,
r°5), 151 (BMh, r°3), 152 (BMi, v°2), 227 (EDd, v°4), 229 (FA, r°3),
275 (IN, r°2); VinVibh(R) 33 (M 176, v°3, 5**), 65 n. 1 line 4
G* PrMoSü 151 [BMg, v°5]). — (Mü) Adhik-v 59,2*, 71,13 sq., 77,18
sqq.; Gun-VinSü 37,2, 108,9-10,15, 110,11,12; Gun-VinSü(Pravr) 3,22;
MSV(D) III 1,9*; Mvy 9115; PrMoSü(Mü) 2 18,3,7-8,13, 32,7. — ädhi-
karanika, rn(fii).: (Mü) HH, Po-v § 98.2,4 (= MSV(D) IV 115,3,9).

adhikaranatä, f: (Mü) Gun-VinSü 36,32.
adhikarana-samatha dharma, m.: (Sa) PrMoSü 284 (KH, v°4);

Schmidt, Schlußt 88, r°3 (* Finot 539,6). — (Mü) Adhik-v 79,3 sq.,
88,24, 95,1-2, 98,17, etc.; PrMoSü(Mü)2 54,1,8; Schmidt, Schlußt 92
(fol.37, r°l). — (unid. sch.) Schmidt, Schlußt 90, r°l; SHT(IV) 255
(623 Bl.35, r°5), (V) 84 (1096, r°3) (the latter seil, dharma). — samatha
(seil, dharma): (Mü) Gun-VinSü 110,6.

anavavädädhikarana: (Mü) Adhik-v 71,14 sq., 76,11 sq., 95,8 sq.,
100,17-18.

anoväda, m: (Sa) Hoemle, MR 12 (3, r°4) 14.

14 From anavavädädhikarana, which corresponds to Pä. anuvädädhikarana ,
Adhik-v 71,20-21, 74,5, 78,5 sq. extracts anavaväda, m., and °- vädana, n.; these
terms make little sense here (“absence of censure”) if taken prima facie, and
might be due to a wrong sanskritization of mi. anuväda > anoväda , allegedly an
+ mi. oväda > an-avaväda, whereas oväda actually < *ud-° or *ä-vadati (see
SWTFNachtr511,s.v. ano-väda: CPD s.v. ovadati). That both anavaväda and
anoväda denote the same thing may be inferred from Adhik-v ib. anavaväda-
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äpatty-adhikarana: (Mü) Adhik-v 71,14 sq., 74,10 sqq., 76,25 sq.,
77,23 sqq., 100,23 sq., 110,4.

krtyädhikarana: (Mü) Adhik-v 59,7* (v.l. krtvädh0 ), 71,15, 72,1
sq.** I5, 75,20 sq., 77,4 sqq., 110,7; Gun-VinSü 110,6.

vivädädhikarana: (Mü) Adhik-v 71,14 sqq., 75,25, 77,22 sqq., 95,6
sq.

1 a. Controversies are defined as discussions about the Buddha's
statements, practices and prescriptions, about what is the doctrine and
what is the discipline, and about the determination and relative gravity of
offences against Vinaya rules; they are identical with the eighteen points
whose discussion may lead to a split in the Order (samgha-bheda)' 6.

The twelve roots of disputes about these points are those of
controversy itself: the first six are anger and resentment, harshness and
scorn, envy and greed, wickedness and deceit, evil desires and wrong
opinions, and attachment to worldly things together with obstinacy and
stubbornness — all of which lead to quarrels out of disrespect for the
Buddha, the doctrine, the Order, and the training; the last six roots are
those of what is morally either bad or good, depending on whether those
arguing do so with covetous, corrupt, foolish minds or not. The dispute
itself may be morally good, indeterminate, or bad, depending on the
corresponding state of mind of the disputants 17.

prasthapana, n. / Hoemle, MR ib. anovada-prasthäpanä , f. (followed by
-°visthäpanä).
15Cf. SVTT In. 17.
16Vin II 88,20-30, 204,11-27 # 1 354,21-355,8 with Sp 1278,2-1280,21; cf. Vin
V 102,1-11; Sp 595,1-3 ad Vin m 164,8-9'. See Bechert, “Schismenedikt” 32-33
* Bechert, Schulz 35-36. (Mü) Adhik-v 73,25-29 lists fourteen such points.
17 Vin II 89,5-90,3, 91,1-3 with Sp 1196,2-5. Cf. (Mü) Adhik-v 72,5-74,2,
75,25-76,9.
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II. Adhikarana, “legal question” Sfl

1 b. The subject-matter for censure is a monk's/nun's fall from
morality (sila-vipatti), right behaviour (äcära-v°), right opinions (ditthi-
v°), or right means of livelihood (q/7va-v°)18. These shortcomings may be
the cause of one or several out of the seven types of offences19.

The fourteen roots of disputes about these points are those of censure
itself: the first twelve are identical with those listed above in § la, except
for the subject-matter; the last two are body (when censure concerns

18Refs, as in n. 12 above.
” As listed below, n. 21; cf. below, n. 23. In Vinaya contexts, the first two
vipatti -s are made to refer strictly to Vibhanga categories: sila-v° refers to Pär.
and Samgh., äcära-v° to Thull., Päc., Pätid., Dukk., and Dubbh. offences
(explicitly at Vin I 172,8-11 with Sp 989,19-23; cf. Vin V 160,2-11, 146,2-8*
with Sp 1348,15-26; Sp 588,21-27 [ChinSp 389], elaborating upon Vin III
163,36').

The fourth one (altogether left out at, e.g. , Vin I 63,33-34 = 67,8-10 * 64,1-3
= 67,15-16; 1 171,37 sqq.; II 4,24-25; IV 148,16-17; V 122,12-15, 160,2-11) is
related empirically to the fivefold Pätim. classification by a definition that flatly
lists six offences (detailed only at Vin V 99,5-16, and referred to in commentaries
as cha sikkhäpadäni) considered under the moral angle of greed: twice the
Thv(M) [bhu] fourth Pär., once the fifth Samgh., once the 39th Päc., once the
37th Sekh. (entailing a Dukk.), once the eightfold [bhi] Pätid. (Vin V 99,10
pativijänantassa äpatti thullaccayassa is translated wrongly as “grave offence
involving recognition” at BD VI 144 with n. 3; the first gen . actually refers to the
agent, and the sentence means “for the one [who advertises superhuman powers]
with [greedy] lurking thoughts, a gross transgression is incurred”).

The third vipatti is defined at Vin I 172,11 as micchäditthi antaggähikä,
“wrong view advocating an extreme standpoint”, with surprinsingly missing
reference either to the procedure of suspension (cf. SVTT III, n. 7), or to the
69th-70th Thv(M) [bhu] Päc. (Vin IV 135, 18-30**, 137,17-20**): it seems to
have resisted inclusion in Vinaya legal categories.

This cursory sketch of attempts at a strictly legal interpretation (see Vin V
98,6-99,27) of the fourfold vipatti, which does need further investigation, is yet
another illustration (see v.Hi., Buddhist Law 24) of how Vinaya compilers and
commentators tried to impart purely technical senses to terms with general
doctrinal or moral connotations.
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physical defaults) and speech (when it concerns flaws in elocution). The
dispute itself may be morally good, indeterminate, or bad (as
above, § la) 20.

1 c. Offences giving rise to disputes are those of the fivefold Pätim.
classification, together with those occurring in Vibhanga casuistry 21; such
disputes are exemplified by the 8th and 9th Samgh. [bhu, bhi]22

The six roots of such disputes are those of the offence itself: an
offence may originate in body, or speech, or both, or in body and mind,
or speech and mind, or in body, speech and mind together 23. The dispute
itself may be morally indeterminate, or bad, depending on whether the
offence in point was committed deliberately or not24.

20Vin 1190,4-28,91,14-24. Cf. (Mü) Adhik-v 74,4-7, 76,11-23.
21i.e., the Pär., Samgh., Päc., Pätid., and Dukk., to which the Vibhanga adds the
Thull. and Dubbh. offences — the Dubbh. being a subdivision of Dukk., with
the latter quite often referring implicitly to either, or to both (Vin II 88,35-89,1;
Kkh 153,40-154,1 * Ps IV 43,6-7, the latter with w.r. mänikäya agatä for
mätikäya ägatä [so Kkh; Sp 595,5-7 ad Vin III 164,9', 1314,28-29]).
22 Vin III 158,2-166,28 with Sp 575,21-598,9; III 166,31-170,35 with Sp
598,11-602,21. — UpäliPr(SR) 47, n°8-9. — Cone.: BhiPr 54, table II.l s.w.
amülakam, laisikam.
23 On this sixfold classification and its later developments, see v.Hi.,
Äpattisamutthäna (p. 58 line 12, read “nissaggiya-päcittiya 16” [Kkh 71,15-16]
for “päcittiya 6”; p. 69 n. 13 line 6, read “Sp 662,18-21” for “Sp 62,17-21”). Vin
V 94,9-97,14 gives a systematic account of the number of offences arising from
each of these six origins, together with the four moral shortcomings (as above,
§ 1 b), the sevenfold classification of offences (as above, n. 21), the kind of
dispute involved, and the rule(s) that apply for its settlement.
24 Vin II 90,29-36, 91,25-32 with Sp 1196,6-1197,8; cf. Vin V 106,2-4.
According to Sp ib ., no dispute about an offence may be morally good, because,
as regards a deliberate offender, his/her state of mind is ipso facto morally bad; as
regards one who commits an offence unwittingly, the question whether his/her
state of mind is good, bad or indeterminate simply does not arise; such an offence
originates only in body and/or speech, which are physical, and therefore morally
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II. Adhikarana, “legal question” 99

1 d. Legal duties are the official procedures carried out by a chapter
(samgha-kamma; see SVTT I), whichever part of them is disputed******* 25.

The root of disputes about procedures is the chapter itself. These
disputes may be morally good, indeterminate, or bad, depending on the
corresponding state of mind of the chapter's members 2627 .

2. The seven modes of settlement are (I) sammukhä-vinaya, “verdict
involving the presence” of three or four constitutive elements; (2) sati-
vinaya, “verdict of innocence”; (3) amülha-vinaya, “verdict of (past)
insanity”; (4) patinnäta-karana, “acknowledgement (of an offence)”; (5)
yebhuyyasikä, “decision of the majority”; (6) tassa-päpiyyasikä, verdict
of “obstinate wrongness”; (7) tina-vatthäraka, -°patthäraka 21, covering
up the dispute “as with grass”.

Each of these may be morally good, indeterminate, or bad, except the
first, which is never bad28.

2 a. Sammukhä-vinaya is a “verdict involving” (i) a duly assembled,
deliberating chapter (samgha-sammukhatä), except when a restricted

indeterminate (see further Vjb (Be 1960) 518,13-520,10). Cf. (Mü) Adhik-v
74,10-75,18,76,25-77,2.

The cause (hetu) of the dispute may, however, be good as well (Vin V
102,24 [Ec to be filled in with 102,6]; Vjb (Be 1960) 548,14-15 natthi
äpattädhikaranam kusalan ti vacanato natthi äpattädhikaranassa kusalahetu.
Kusalacittam pana arigam hotiti likhitam).
a Vin 1189,1-4 withSp 1194,30-1196,1; Sp 595,7-10 ad Vin III 164,9-10'; Sp
601,1-13 ad Vin III 168,34'; cf. Kkh 154,1-2 * Ps IV 43,8-9.
26Vin 1190,37-38, 91,33-92,3. Cf. (Mü) Adhik-v 75,20-23, 77,4-16.
27 The latter form, occurring v.Hi., Oldest Pä.Ms. 106b3a, 6a, confirms the
analysis of the former, which occurs ib. 106b4b-c, 107alc,3b-c,5b,7a sqq. (see
ib. 12-13).
28Vin V 105,26-36 (cf. Vjb (B‘ 1960) 548,8-12).
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committee (ubbähikä) is appointed in its place (see below, § 2 b.ii), or
when the first two steps of patinnäta-karana apply (see below, § 2d.i);
(ii) conformity to general rules and teachings (dhamma-s°) and (iii) to
monastic discipline (yinaya-s°); (iv) the presence of both factions
(puggala-s°)2<). This three- or fourfold mode of settlement applies to all
cases29 30, either alone, or together with whichever of the other six is
relevant 31. It is sanctioned as valid only if those who hold the right

29Vin II 93,32-94,8 (cf. II 73,3-74,23 with Sp 1191,17-30-30; V 224,10-17). In
(Mü) Adhik-v, the sammukha-vinaya is threefold: samgha-°, pudgala-0 , and
dharma-sammukha , the latter including conformity to both dharma and vinaya
(92,20-83,7, commenting on the settlement among the chapter prescribed at
82,14-18); cf. Banerjee, SarvLit 237-238 (i).
30These four prerequisites apply indeed to all procedures whatsoever, with eight
exceptions, when the person who is the object of the procedure (vatthu; see
SVTT I n. 3) is dealt with in absentia: ordination by proxy, boycott of a donor's
gifts, cancellation of this boycott, exemption of mentally ill monks/nuns from
attending the uposatha, exemption of poor, faithful donors from making gifts to
the community, boycott of harsh monks, public proclamation that a bad monk's
doings will not be endorsed by the community, decision by nuns to stop greeting
an exhibitionist monk (Vin V 220,7-9 with Sp 1396,19-1397,2).
31 This is expressed at Vin V 110,5-14 by katham siyä samathä sammatehi
sammanti/na sammanti, “how is it that modes of settlement are settled or not
together with modes of settlement?”, i.e., “which ones have tobe applied together
or not?”, as can be deduced from the following lines (regrettably truncated in Ee):
each one must occur together and exclusively with sammukhävinaya, all others
being unhelpful (Vjb (Be 1960) 550,13-16: samathä samathehi sammantiti ettha
sammantiti sampajjanti. Adhikaranä vä pana sammanti vüpasammantiti attho.
Tasmä yebhuyyasikä sammukhävinayena sammatiti imäya sammukhävinayena
saddhim sampajjati. Na sativinayädihi tesam tassä anupakärattäti attho).
Vin V 110,15-29 then proceeds to list which modes of settlement come to naught
(sammanti; Vjb 550,16-17 samathä adhikaranehi sammantiti ettha samathä
abhävam gacchantiti attho) because of (further) disputes. Although, due to the
variations in the occurrence of na according to recensions (see Vin V 229 ad 20),
a discussion of this passage would be fruitless here, Vjb 550,18-23 is worth
quoting: sammukhävinayo vivädädhikaranena na sammatiti pätho [cf. Vin V
110,16-17]. Yebhuyyasikäya samänabhävato ca avasäne sammukhävinayo na
kenaci sammatiti ti vuttattä [cf. ib. 111,12] ca sammukhävinayo sayam
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opinion manage to win over the other monks, whatever the latter's
previous opinion might have been*** 32.

The settlement of disputes by this verdict alone is valid in any case,
except those concerning offences (see below, § 2d).

BHS sammukha-vinaya samatha, m.: PrMoSü(Mä-L) 35,433;
sammukha: BhiVin(Mä-L) 300,2.

Skt. sammukha-vinaya (scil., or followed by, adhikaranasamatha
dharma)'. (Sa) PrMoSü 59 (AS xx, v°2), 95 (BA x, v°6). — (Mü)
Adhik-v 79,5 sq. (cf. 82,6 sq.), 95,7-8 sq., 110,6; Gun-VinSü 109,17-
18; MSV(D) II 207,1 l ;Mvy 8631. — (Sa or Mü) SHT(VI) 119 (1401,
B3). — (unid.sch.) SHT(IV) 255 (623 B1.35, r°6). — sammukha: (Mü)
Adhik-v 59,5*.

sammukha-karaniyam karma: (Mü) MSV(D) II 207,7 sq.

2 b.i. Disputes about controversies (§ la above) are to be settled
either by a fourfold sammukha-vinaya, or by a majority decision (§ 2b.iii
below).

When the settlement of such a dispute cannot be achieved by means
of a fourfold sammukha-vinaya within the chapter of the residence
concerned, the monks should go and — unless a decision is reached on
the way 34 — ask for arbitration by those of another residence where

samathena vä adhikaranena vä sametabbo na hotiti katvä vutto. Sativinayo
kiccädhikaranena sammati. Amülhavinaya-tassapäpiya [s\c]sika-tinavatthärakä
pi kiccädhikaranena sammanti.
*Vin II 73,23-74,22 with Sp 1191,17-30.
33Ms. sammukha-vinayo samatho (cf. ed. adloc:, BhiVin(Mä-L) 300 n. 1).
34Cf. Sp 1354,34-1355,13 adVin V 150,33.
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monks are more numerous. After careful deliberation, the latter may take
up the case, on the condition that it is put to them in full by the visiting
monks, and that the latter will abide by the residents' decision35.

2 b. i i .  If confusion arises, and no decision can be reached among
the residents' chapter by a fourfold sammukhä-vinaya, this same chapter
is to cany out a twofold procedure3637 for the appointment of a committee
(ubbähikä 1 of competent monks, well acquainted with Vinaya matters,
who will investigate the case. Any member of the committee whose lack
of skill hampers the deliberations should be made to leave 38. According to
Vin V 224,19-24 (cf. Sp 590,10-15; v.Hi., Buddhist Law 23-24), the

35Vin 1194,8-95,24.
36 Or, according to Sp 1197,21-22, a formal consultation (see above, SVTT I,
§3 a).
37The term literally means “shifting”, “the turning over of a difficult or intricate
case from the general Samgha to a special committee” (SBE XX 49-50 n. 3; cf.
Carrithers, Forest Monks 251-252), as explained at Mp V 34,4-5 (withB.K.) ad
AN V 71,10: ubbähikäyä ti sampatta-adhikaranam vüpasametum samghato
ubbähitvä uddharitvä gahanatthäya . The right etymology given in CPD s.v. is
followed by a wrong explanation “committee for the expulsion of a monk from
the Order” (echoing Child s.v.); this is not supported by phrases of the type
adhikaranam ubbähikäyä vüpasametum (Vin II 95,27-28), and is inaccurate,
insofar as neither a disciplinary point such as suspension, nor any other for that
matter, is anything more than the possible starting-point of formal disputes (as
occurs at Vin II 298,19-20, on which CPD's interpretation is probably based; see
below, n. 40), to the settlement of which ubbähikä specifically belongs. The
abstr. ubbähikä < ud+ '•! üh, “to take away”, is paralleled by the Skt. nom. ag.
vyüdhaka < vi + üh (see below). That the literal sense of the term applies is
clear from (Mü) Adhik-v 83,13 sqq. bahih simäm gatvä, “[the committee will sit]
outside the community's legal boundary”, from Vin II 305,36-306,5, where the
committee is said to agree upon a separate meeting place, and from the Chin. Ms,
Dh and Sa parallels to the latter (Hofmger, Concile 110-111). According to Sp
1197,23-24, a committee may sit (nisiditvä, misprinted mi°) either apart from, or
among the assembly, but should forbid anyone else to talk during its session.
38Vin 1195,25-97,16 with Sp 1197,19-1198,5; Kkh 154,2-16 * Ps IV 43,9-26 *
Sv 1041,8-25; Vin V 197,19-199,32 with Sp 1377,6-19.
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appointment of a committee is particularly appropriate when the majority
of monks side with the “unscrupulous” (alajfi) party, and that of Vinaya
experts when the majority is incompetent.

How this committee proceeds is set forth in some detail in the
account of the compilation (sangitT) of the Vinaya said to have taken
place in Vesäli after the settlement of a dispute caused by a controversy 39.
The relevant data about the case can be summarized as follows: monks
from Vesäli decide to carry out a procedure of suspension40 against the
visiting monk Yasa, who holds that their practices go against the Vinaya
rules. Yasa goes and persuades monks from Avanti and Pävä to take up
the dispute (these monks are later called mulädayaka, “those who first
took up [the case]”41). Each party tries to secure the support of the learned
monk Revata, who makes up his mind to side with Yasa's party and
agrees to help settle the dispute, provided that the deliberations take place
in Vesäli where it originated. As no settlement (presumably by a fourfold
sammukhä-vinaya) ensues, Revata appoints a committee, with four

monks (including himself) on each side, together with an appointer of
seats. The committee moves to another, nearby monastery, then sits and

39 Vin II 294,3-307,34. Chin, parallels from the Ms, Dh, Sa, Mü and Mä
Vinayas, and from the (Haimavata) Vinayamätrkä (T. 1463), have been translated
by Hofmger, Concile 23-148 (see the remarks of Demieville, Vaiääli); the
parallels to the Thv(M) ubbähikä occur ib. 104-125. See also Vallee Poussin,
Conciles; Bareau, PCB 31-67; cf. HBI 138- 154.
40 Ukkhepaniya-kamma (cf. above, n. 37). The same disciplinary procedure is
also said to have brought about a nearly definitive (cf. Sp 1149,11-17) split in
Kosambi (Kosamba-kkhandhaka, Vin I 337,3 sq.; cf. MSV(D) II 176,3 sq.;
Frauwallner, Vinaya 103-104; Baneijee, SarvLit 220-222), when the Buddha
reportedly had a hard time trying to persuade the quarrelling monks that disputes
should be avoided right from the first by the conciliatory attitude of all those
involved.
41 Vin II 303,22 (Vjb (Be 1960) 540,13: pesalakä, “the good ones”); cf. (Mü)
Gun-VinSü 108,14,28 müla-samgha.
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attends the deliberations between Revata, who asks questions about the
disputed points, and Sabbakami, an Elder staying in Vesäli, appointed on
the opposite side, who answers them. The decision thus reached about
each point is announced formally by Revata to the attending members,
and concretized by casting a token (salakaf1.

If the committee fails to reach a decision, the dispute is to be settled in
the chapter where it originated, by a majority decision (see below,
§ 2 b.iii).

No BHS parallel has been traced so far.

As regards Skt. texts, the only parallels are (Mü) Adhik-v 83,8 sq.,
95,14 vyüdhaka bhiksu, Gun-VinSü 108,12, 123,14* vyüdha, tn42 43,
“referee”, to whom the case is handed over. The proceedings described in
Adhik-v 80,4-88,2444 are as follows: disputes are to be arbitrated by

42Before the session begins, Revata, then Sabbakami, asks the formal consent of
the whole committee, whom they call to attention by the words sunätu me bhante
[Revata]/ ävuso [Sabbakami] samgho (on this use of bhante and ävuso, see
v.Hi., Mündlichkeit 10-11). Revata's announcement of each decision opens with
sunätu me bhante samgho (Vin II 306,9,18 sqq.). Samgha does not occur here in
its technical sense of “chapter” (about the latter, see SVTT I, § 1), since its
members act as mere witnesses of the deliberations, taking no part in the
decisions reached; this is confirmed by Kkh 154,16 (with parallels as above,
n. 38) ubbähikäya vüpasame pan'ettha samghassa sammukhatä parihäyati, and
by Vin II 307,30-34 where, after the case has been declared to be officially
settled, Revata is invited by Sabbakämi to proceed to an optional repetition of the
whole proceedings, this time samgha-majjhe , “among the chapter” — i.e., all the
monks present within the official boundary of the community where the dispute
arose.
43See Höbögirin V 437a44-b5, with Addenda, ib . IV, and above, n. 37.
44They are summed up ib. 87,26-88,11, and in Gun-VinSü 108,3-28 (somewhat
obscure, due to both its terse Sütra style and the unreliability of the edition).
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competent, well trained, reliable “monks who stand on firm ground” (?) 45,
who will not conduct intrigues among the conflicting parties, and are able
to settle disputes arising in the community (samgham antarena). If they
cannot reach a decision, they should submit the case to the complete
chapter; if the latter too fails, its members should appoint, by a twofold
procedure, five to ten 4647 referees who will take over the case from the
chapter, and settle it outside the residence's boundary. If they too fail,
they should appoint (presumably from among themselves) eight or nine
vyüdhaka-vyüdhakaA1 who will take over the dispute from the referees
who were appointed first. If no decision is reached, the latter group is to
submit the case again to the complete chapter, who will then appoint a
competent deputy 48, by a twofold procedure. This latter monk's office is
to go and ask for arbitration by another chapter, where both sthavira-s

45Sthalastha bhiksu (80,4 sqq., 89,14, 91,21, 93,7); the term occurs also in Gun-
VinSü 107,20, 108,7, 123,14*, in (Mü?) SHT(V) 104 (1108, v°2 sq.), and in
Prakirn(Mä-L) 328,8 in sthalastha-vartam (the latter's relevance here is not
certain: it is listed quite separately from 332,2 samatha)', according to Adhik-v 80
n. a, the term is represented in Tib. by the hardly helpful skarn la gnas (“dwelling
on [dry] land”). According to SHT ib., the duties of a s° include performing
procedures (karmäni kartä bhavati), and reproving offending monks (bhiksüms
codayati) before they are charged with a specific offence. In Adhik-v, the idea of
appointing monks to such an office is said to have come to the Buddha's mind
after the report of the settlement of a dispute by Sariputra and Maudgalyäyana
(79,11-14, without details), whom he then calls his sthalasthäh srävakäh; this
very appointment is presented as an innovation (bhiksavo na jänate he
sthalasthäh kati vä iti). As shown by Adhik-v 82,6-13 (commenting on 82,2-4),
the sthalastha monks do not act in chapter.
*Tib.: ten to twenty; Gun-VinSü 108,12-13: not less than the quorum required
to make up a regular chapter (i.e. , four).
47The corresponding term in Gun-VinSü 108,13 is vyüdhaka.
48 Adhikarana-samcäraka (84,21 sqq., 89,1); see Höbögirin (as above, n. 43);
also at Gun-VinSü 108,15.
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and a recension of the Prätimoksa*** 49 are to be found. If no settlement can
be achieved in, and by, the latter chapter within six (Gun-VinSü 108,16:
three) months, the deputy is to apply to Sütra-, Vinaya-, and Mätrkä-
specialists 50, who will investigate the case informally. If no decision can
be reached within one year (Gun-VinSü 108,17: six months), the dispute
is to be handed over to the deputy, who will then apply to a most
eminent, renowned sthavira from any residence; the latter is expected to
exhort the conflicting parties to harmony and concord, without either
taking bribes or getting involved in endless discussions.

If this monk too fails, he is to hand over the case to the deputy, who
will put it to the chapter of the community where it originated, there to be
settled by a majority decision.

2 b.iii. If the settlement of a dispute caused by a controversy cannot
be achieved by a three- or fourfold sammukhä-vinaya (including §§ 2 b.i-
ii above) alone, the case is to be handed back to the chapter of the
community where it originated, and settled by a vote (saläka-gähd)
“according to the decision of the majority (yebhuyyasika) — be it by one
only — of those who hold the right opinion”, under the supervision of a
competent, reliable monk appointed as distributor of ballots (saläka-
gähäpaka) by a twofold procedure. The vote implies a fourfold
sammukhä-vinaya5 1.

* Sa-sthavire sa-pratimokse samghe (85,25-26, 86,3 sqq.), also at Gun-VinSü
108,15 (cf. 105,24-25). A recension of the Prätimoksa is needed for reference, so
that the sthavira-s can check which rule(s) should be applied (cf. Sp 1354,29-32
adN'm V 150,32).
% Sütra-°, vinaya-0 , mätrkä-dhara, also at Gun-VinSü 108,17.
51 Vin II 84,24-37 (= 97,21-24), 97,17-99,19 with Sp 1198,7-30; Kkh 154,17-27
* Ps IV 43,26-44,13 * Sv 1041,25-37 (cf. Mp II 166,4-5). Chin, data are
summarized in Höbögirin V 437al7-443b22.
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This vote is not valid when resorted to for the settlement of trifling
matters; when the case has not been thoroughly investigated in different
places; when no one remembers it; when those holding the wrong
opinion are known to be in the majority, or the distributor of ballots
expects so; when the vote may lead to a split in the Order, or the
distributor expects so52; when those holding the wrong opinion take
several ballots each, or when several of their opponents take only one, or
when opportunists vote against their own opinion 53.

The distributor of ballots is to control the proceedings by one of three
methods, so as to avoid the dissatisfaction of monks who would then go
from monastery to monastery in search of a more suitable decision. As
for the first two methods, in case the wrong party wins, the result of the
vote may be rejected up to three times; according to Sp, the repetition of
the whole proceedings should be postponed until the next day, allowing
the distributor to cause dissent among the wrong party.

(i) The voter is made to choose between two clearly different ballots,
after being informed openly about which opinion each one symbolizes;
the selected ballot is not to be shown to anyone; this is known as “secret
vote” Igulhakam), and is particularly appropriate, according to Sp, when
the majority side with the wrong party;

(ii) the method is the same as (i), except that the voter is to be
informed confidentially; any elder monk who picks up the wrong ballot
should be reminded about the proper behaviour that goes with old age; if
he still does not understand, he should keep silent about the whole matter,

52 In both these latter cases, BD 5 111-112 “when he even thinks [that things
could take such a turn]” is inaccurate (Sp 1192,30 ayam assa ajjhäsayo-,
cf. Höbögirin V 439b25-30).
53Vin II 85,1-14 with Sp 1192,20-1193,10.
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this is known as “whispering in the ear” (sakanna-jappakam), and is
particularly appropriate, according to Sp, when incompetent monks are in
the majority;

(iii) ballots may be picked up openly (vivatena) when the distributor
is confident that those who hold the right opinion are in the majority.

BHS yo-bhüyasika (scil., or followed by, samatha I samathd):
BhiVin(Mä-L) 300,3 (misprinted °bhu°}, PrMoSü(Mä-L) 35,9.

Skt. yad-bhüyasikiya-saläkägrahana, n.: (Mü) Adhik-v 79,5 (y.l.
yad-bhüyosika-s°). — yad-bhüyasikiya: Mvy 8634 (v.l. yad-bhüya
aisdäya).

yad-bhüyesika: (Sa) PrMoSü 60 (AS yy, r°l), 170 (BP n, r°3).
yad-bhüyesiya . (Sa or Mü) SHT(VI) 111 (1388, v°3). — (Mü)

PrMoSü(Mü) 2 54,5(misprinted °sipa)-6.
yadbhüyaisika(-)saläkägrahana: (Mü) Adhik-v 88,28,

89,4(misprinted °sika),\6, 94,24, 95,2,8.
yad-bhüyaislya: — (scil. adhikaranasamatha-dharma) (unid. sch.)

SHT(IV) 255 (623 Bl.35, r°7). — (scil. karman) (Mü) MSV(D) H
207,12. — (°-saläkägrahana) (Mü) Adhik-v 88,26, 89,3.

saläkä-cäraka, m(fh)., “distributor of ballots”: (Mü) Adhik-v 89,18
sqq.

saläkä -cärana, n., “vote”: (Mü) Adhik-v 90,2 sqq.
Four methods of control are set out at Adhik-v 90,2 sq.: channa (Pä.

gülhakam), vivrta (Pä. vivatena), sakarna-tuntunaka (Pä. sakanna-
jappakam), and sarvasämghika, “[vote] by the whole chapter” (?)54 55.

54 Among the following variants, the frequency of those ending in °slya
(analogical to tat-svabhävaisiya [see below, § 2c] ?) seems to exclude a
“secondary corruption” (BHSD s.v. yadbhüyasikiya ).
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2 c. Disputes about censure (§ lb above) are to be settled by one of
the following verdicts:

(i) A fourfold sammukhä-vinaya (§ 2a above) alone, involving a
thorough investigation of the charge55 56.

(ii) A verdict of innocence (sati-vinaya), based on the censured
monk's mindfulness and own conscience (sati), by which he may deny
an unfounded charge. Such a verdict is valid only if the monk is actually
innocent, but has been censured nonetheless, if he makes a formal,
threefold application to a regular chapter for this specific decision, and if
this same chapter actually carries out a valid, fourfold procedure (see
SVTT I, § 3d) to the same purpose (involving ipso facto a fourfold
sammukhä-vinaya). According to Kkh and its parallels, such a verdict
applies to none but Arahants — i.e., the likes of Dabba Mallaputta (Vin
II 74,25-29), on whose account it is said to have been first prescribed 57.

(iii) A verdict of past insanity (amülha-vinaya), by which
unawareness when committing an offence, and lapse of memory during
the settlement procedure, may be invoked by a censured monk. Such a

55Explained as follows at 90,24-31, but not quite clear to me (cf. Höbögirin V
443a36-b4): yathäpi tac chaläkä-cärakasya bhiksor evam bhavati, asminn äväse
prabhütä bhiksavo glänäh, aham ced <asamnisanne> [editor's addition 7)
asamnipatite sarva-samghe saläkäm cärayeyam sthänam etad vidyate prabhütä
bhiksavah adharma-saläkäm grhniyuh [sic ed.] na tv [corr. yan nv ?] aham
sarva-samghe samnisanne samnipatite saläkäm cärayeyam iti sa sarva-samghe
samnisanne samnipatite saläkäm cärayati, idam ucyate sarvasämghikam
saläkä-cäranam .
s’KKh 154,28-33 = Sv 1041,38-1042,6= Ps IV 44,12-20 ad MN II 247,10-18.
Cf. (Mü) Adhik-v 95,8-18.
57Vin II 99,20-100,14 I 79,37-80,31 (cf. Ill 158,2-163,18) with Sp 1192,1-13;
Kkh 154,33-38 = Sv 1042,6-11 = Ps IV 44,20-25 ad MN II 247,28-248,4;
cf. Mp II 165,34-35. Cf. (Mü) Adhik-v 95,18-98,17.
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verdict is valid only if the latter acts in good faith, with further
proceedings, mutatis mutandis, as in (ii) above58.

(iv) A verdict of obstinate wrongness (tassa-päpiyyasikä), given
against a convicted offender who tries to equivocate about the offence
committed. It applies to unscrupulous monks who are charged either with
a Pär., or with minor offences connected with the commission of the
latter59. If the sentenced monk observes the duties and restrictions
prescribed in such a case 60, the verdict may be revoked by a procedure of
reintegration (psaranaf if not, it amounts to expulsion (näsana). It is
valid only if the censured monk is actually misbehaving, unscrupulous
and fault-finding, if he does eventually acknowledge some offence (cf.
below, § 2d.i) after due inquiry, and if the fourfold procedure (implying a
fourfold sammukhä-vinaya) has been carried out according to rule by a
regular chapter61.

In (Mü) Adhik-v and Gun-VinSü, this latter verdict does not apply to
disputes about censure, but to those about offences (see below, end of
§ 2d.ii).

58 Vin II 100,14-101,5 * 80,32-83,9 with Sp 1192,14-19; Kkh 154,38-155,4 #
Sv 1042,12-20 # Ps IV 44,25-45,6 ad MN 248,5-20. Cf. (Sa) KaVa § 117;
(Mü) Adhik-v 98,19-100,20.
59 According to Sp 1199,1-3, either aDukk. (in connexion with the first Pär.) or a
Thull. (in connexion with the second, third and fourth Pär.).
60These restrictions are very similar to (according to AN IV 347,7-15 with Mp
IV 160,13-17), or identical with (as referred to in an abridged form at Vin II
86,22-28, prima facie to be filled in with II 5,6-15) those to be observed when a
procedure of blame (tajjaniya-kamma) applies; all of them imply a suppression of
the rights and duties of a regular, influential monk (e.g., appointment as an
exhorter of nuns, or acting either as preceptor or instructor of a novice).
61Vin II 101,5-102,10 with Sp 1199,1-11; II 85,15-86,30 with Sp 1193,12-20;
Kkh 155,4-11  # Ps IV 45,6-14* Sv 1042,20-27.
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BHS amüdha-vinaya samatha: PrMoSü(Mä-L) 35,6; amüdha:
BhiVin(Mä-L) 300,2.

tasya päpeyasika: BhiVin(Mä-L) 300,3. — tasya päpeyasika s°:
Prakirn(Mä-L) 328,10; PrMoSü(Mä-L) 35,8.

smrti-vinaya samatha: PrMoSü(Mä-L) 35,5. — smrti: BhIVin(Mä-
L) 300,2.

Skt. amüdha-vinaya: (Sa) Finot 538,7; KaVä 46-47 (94.2,5);
PrMoSü 59 (AS xx, v°3). — (Mü) Adhik-v 59,5*, 95,11, 97,14, 98,19
sqq.; Gun-VinSü 109,15 (referred to as asammüdha ib. 123,23*);
MSV(D) II 207,12; Mvy 8633. — (unid. sch.) SHT(IV) 255 (623 Bl.35,
r°6).

tat-svabhävänvesika (seil. bhiksu), an accused monk “subjected to an
inquiry about his real nature”; also as abstr., m. or n., corresp. to Pä.
tassa-päpiyyasikä): (Sa?) 62 SHT(V) 47 (1057 a, v°5).

tat-svabhävänvesikä, in a more general sense “inquiry about facts”:
(unid.sch.) SHT(V) 43 (1055 B1.51, r°l), 158(1160 B1.49, r°4, v°l).

tat-svabhävaisatata(?sita)tva tat-prabhävaisi(?si)yatva (editor's
bracketted, question-marked corrections): (Mü) Gun-VinSü 109,31-32
(referred to as tat-svabhäva ib. 123,23*).

tat-svabhävaisiya: (Sa) Hoemle, MR 12 (3, r°2).
tat-svabhävaisiya: (Mü) Adhik-v 59,6*, 97,18, 100,25, 106,14 sqq.,

110,6; MSV(D) II 207,12. — (unid. sch.) SHT(IV) 255 (623 B1.35,
r°7).

tat-svabhävaistika: (Sa) PrMoSü 59 (AS xx, v°5).
smrti-vinaya: (Mü) Adhik-v 95,11 sqq.; Gun-VinSü 109,15;

MSV(D) II 207,11; Mvy 8632. — (unid. sch.) SHT(IV) 255 (623
B1.35, r°6). — smrti: Adhik-v 59,5*; Gun-VinSü 123,23*.

62The form sthülärti-gämini äpatti (corresponding to Pä. thullaccaya , BHS/Skt.
sthülätyaya ) occurs ib. b, v°4; see (Sa) VinVibh(R) 16-17, 30 (M 139, v°l sq.;
S 171, r°l sq.).
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2 d. Disputes about offences (§ 1c above) are to be settled according
to their gravity. Among the seven traditional rules for settlement, the last
two apply per se neither to seriously culpable offences nor to those
committed against lay people, but only to “light” offences63.

(i) A settlement may be reached by acknowledgement (patinhäta-
karand) of his offence by a guilty monk, in the presence of either one or
several monks (implying a threefold sammukhä-vinaya in both cases), or
before a duly assembled chapter (implying a fourfold s°-v°), who will
issue a formal warning, with no procedure required64.

“ Lahukä äpatti, i.e. all those of the fivefold Pätim. classification (as listed above,
n. 21), except the “seriously culpable” (thullavajjä äpatti} Pär. and Samgh.
Although the penalty applying to each of the last two may by no means be earned
out without the accused monk's preliminary acknowledgement of his offence
(cf. below, n. 64) before formal confession (äpatti-desanä [of Samgh. and lighter
offences]), these are not sufficient in themselves: a Pär. offence entails complete
exclusion from the community, with no room (an-avasesa) for formal
confession, and therefore no possible settlement (Vin V 153,25-27 with Sp
1358,11-13); a Samgh. offence entails a kind of boycott (nwnatta: see SVTT III)
and a period of probation (in case the offence was concealed for some time before
being acknowledged), both to be applied for by the guilty monk to the chapter,
after he has proceeded to acknowledgement and formal confession, and to be
carried out by regular procedures and under supervision of the same chapter (Vin
V 153,5-10). This is why the Pär. and Samgh. offences are termed
a-desanägäminl äpatti, “offences that cannot be redressed by mere confession”,
as opposed to the desanägämini “light” offences (the highly complex provisions
for accusation and confession — see v.Hi., buddhist Law 22, 23-24 — will be
investigated elsewhere).

Offences against lay people are to be redressed, after preliminary
acknowledgement, by a procedure of reconciliation (patisaraniya-kamma}.
“Vin 11 83,10-84,19, 102,1 1-103,24; Kkh 155,12-25 * Ps IV 45,14-46,3 # Sv
1042,28-1043,4 ad MN II 248,21-31. Cf. (Mü) Adhik-v 100,23-102,3
(whatever the editor's brackets mean, 101,26,29 <an> should not, logically, occur
at this place).
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(ii) When the dispute involves several persons in each faction, and
acknowledgement to each other might make things worse, it may be
covered up “as with grass” (tina-vatthäraka, -°pattharaka (,s ). Each step
of this settlement involves a fourfold sammukhä-vinaya. First of all, both
factions are to meet so as to form a single, regular chapter, whom a monk
acting as chairman will ask whether they agree with the proposal to settle
the case in this way; one monk from each faction is then to ask those
siding with him whether they agree to his acknowledging their offences
on their behalf, together with his own; each of these three procedures
consists of a motion (see SVTT I, § 3b). The monk acting on behalf of
each party is then to request the chapter to accept this collective
acknowledgement and to cover up the dispute, thereby cancelling all
accusations; each of these requests is to be made through a twofold
procedure (see SVTT I, § 3c).

Acknowledgement is indeed the prerequisite for any further penalty; in no
case may the latter be inflicted by using force (Vin II 83,10-84,19; Kkh 155,23-
25; Sp 1397,7-10 ad Vin V 220,10-11; (Mü) Adhik-v 104,1-3; cf. v.Hi.,
Buddhist Law 11; Gombrich, Thv Buddhism 108-109). According to Sp 624,10-
16 (ad Vin III 183,5-6), 1360,31-1361,5 (ad Vin V 158,19*-28*), one should
deal with a scrupulous (lajji) monk according to what he acknowledges; with an
unscrupulous one, according to his behaviour (vatta\ Vin V 158,20 [E'] reads
vutta)', a monk's acknowledgement is to be trusted if consistent with his
behaviour. He may be charged with an offence after due, regular inquiry, whether
he acknowledges either or both the fact (vatthu ) and the offence (äpatti) it entails;
if he acknowledges neither, he should not be charged; the latter case is then,
presumably, liable to give rise to a controversy about the offence in question (see
above, § la). If a monk equivocates about the offence committed, the verdict of
“obstinate wrongness” (§ 2c.iv above) applies; if he acknowledges it, but refuses
to proceed to formal confession, a procedure of suspension (äpattiyä adassane
ukkhepanlya-kamma ) will be carried out against him.
® See above, n. 27.
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This specific settlement is valid only for those actually present — be
they ill, asleep, absorbed in meditation, or distracted — and who do not
object66.

(Mü) Adhik-v 108,7-110,3 prescribes no procedures: the most
eminent, respected elder in each party is to approach both the monks he
sides with — to secure their agreement — and those of the opposite
party, in front of whom he will acknowledge the offences committed on
his side; if no one objects, the dispute is sanctioned as covered up.

Both this text (95,8-11, 100,23-26, 106,14-108,5) and (Mü) Gun-
VinSü 109,30-31 add here the settlement by “investigation of [an accused
monk's] real nature” (see above, end of § 2c.iv), the provisions of which
correspond to those of the fourth Thv(M) verdict applying to disputes
about censure.

BHS pratijiiä: BhiVin(Mä-L) 300,2. — pratijnä-käraka samatha:
PrMoSü(Mä-L) 35,7.

trna-prastäraka (seil., or followed by, samatha)-. BhiVin(Mä-L)
300,3; PrMoSü(Mä-L) 35,10.

Skt. pratijnä-käraka (seil., or followed by, adh-°k-°s°)-. (Mü)
Adhik-v 100,25 sqq., 110,6; Gun-VinSü 109,17; MSV(D) II 207,12;
Mvy 8637. — (unid. sch.) SHT(IV) 255 (623 Bl.35, r°7-v°l).

pratijnä-karaniyam karma: (Mü) MSV(D) II 207,10.
pratijnäna, m. or n.; (Mü) Gun-VinSü 109,30.
pratijnä-vinaya (seil. adh°-k-°s°): (Sa) PrMoSü 284 (KH, v°2).

“ Vin II 103,24-104,10, 86,31-88,7 with Sp 1193,21-1194,17; Sp 1355,28-34
ad Vin V 151,1; Kkh 155,25-34 * Ps IV 46,3-15 * Sv 1043,5-15 ad MN II
250,1-21.
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trna-prastäraka (sell., or followed by, id ): (Sa) PrMoSü 95 (BA y,
r°5). — (Mü) Adhik-v 59,6*, 100,26, 108,7 sqq., 110,6-7; Gun-VinSü
102,31, 109,18; MSV(D) II 207,13; Mvy 8636. — (unid. sch.)
SHT(IV) 255 (623 B1.35, v°l). — °-prastaräka (?): (Sa) PrMoSü 170
(BPn, r°4).

2 e. Disputes pertaining to formal procedures (§ Id above) are to be
settled by a fourfold sammukhä-vinaya only67 (see SVTT I, § 1 and
n. 5-6).

*

67Vin II 104,8-9* ah  155,35-36= Ps IV 46,15-16 * Sv 1043,16-17.
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m. mänatta, pariväsa, abbhäna-kamma

0. Within the five categories of offences of the Pätim. (see SVTT II
n. 20), the Samgh. are the only ones whose redress may not be achieved
without the supervision of a regular chapter, through penalties (mänatta
and pariväsa) whose end is marked by re-admission (abbhäna) to the
status of a fully regular monk/nun. Both mänatta and pariväsa —
however intricate their particulars may be — , and re-admission, are to be
granted through the most elaborate, fourfold procedures (see SVTT I
§ 3 d)1; whereas the smallest quorum of four monks/nuns is sufficient as
far as penalties are concerned, re-admission is the only procedure
whatsoever that requires the biggest quorum of all, numbering twenty
(see SVTT I § 2). Each of the procedures involved should include full
details about the circumstances of the case — however complex it may
turn out to be — to be given both by the guilty monk and by the
chairman 2.

The relevant dispositions are set forth very briefly at the end of the
Samgh. section of the Pätim. 3, and, with full details, in the Pariväsa- 4 and
Samuccaya-kkhandhaka 5 of the Cullavagga.

‘Vin III [bhu] 112,26-30' (with Sp 522,2-16 = Kkh 35,21-27; = Sp 1351,27-33
adNin V 148,28*) = 185,37-186,3' = IV [bhi] 225,8-12’= 242,10, truncated Ee

tobe filled in with 237,19-20, whose Pali text refers by pa to 235,4-5, the latter
truncated in E\ up to 225,8-12'. Samgh. offences are said to be “redressed
through what others state” (para-väcäya vutthäti, Vin V 124,31), that is, by the
procedures of probation, etc. (Sp 1329,9 pariväsa-kammaväcädihi vutthäti).
2 Vin II 38,12-39,14; cf. Sp 1173,10-17, 1351,26-33, and below, n. 44.
3 Vin III 186,11-24 with Kkh 48,16-51,35, Sp 629,23-630,8; cf. Vin-vn 504-
540, Khuddas II 10-11.
4 Vin II 31,3-37,33 with Sp 1159,22-1169,13; cf. Vin-vn 2751-2759.
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1. Mänatta (n.)5 6 applies either alone — when the offence was
acknowledged as soon as committed — or following a period of
probation (see below, § 2-3 d) — when it was concealed for some time.

After immediate, due acknowledgement and confession of his
offence7, the guilty monk is termed mänattäraha, ‘liable to m°” (Vin II

5 Vin II 38.3-72,29 with Sp 1 169,15-1 191,14; a convenient recapitulation of this
Khandhaka occurs at Sp 1189,6-1191,14. Skt. Mü parallel: MSV(D) III 32,13-
58,12 (last part of the Pändulohitaka-vastu), 61,1-88, 10 (Pudgala-vastu), 93,1-
103,1 (Päriväsika-vastu); cf. Gun-VinSQ 104,30-106,6; summary of the Tib.
version: Baneijee, SarvLit 227-232.
6 Traditional etymology points to some kind of “conciliation”, “conciliatory
measure” (BHSD suggests < mäna-tva, “condition of (paying) respect”): Kkh
51,11-13 = Sp 629,29-30: bhikkhu mänattäyä ti bhikkhünam mänana-bhäväya;
ärädhanatthäyä ti vuttam hoti . — (Sa) PrMoSü 212 [DDa, v°3] bhiksu[sAc}näm
cittam ärädhayamäno . — ChinSp 404 [7]: “mänatta, that is to say in Chinese, to
control self-elation; that is, to have humility in one's mind” (for further Chin., and
Tib. evidence, see BHSD s.w. mänatva, mänäpycr, BHSD's definition of
mänatva, “a kind of penance which is superimposed, after pariväsa
[“probation”], on a monk guilty of a samghävasesa offence which he has
concealed”, is misleading: mänatva applies in all cases, whether the offence was
concealed or not).
7 Cf. SVTT II n. 63-64. Dutt states that “for this disciplinary measure [of
pariväsa and mänatta} confession is not a necessary pre-condition. [...] The two
penalties are inflicted together in case of non-confession; only mänatta is inflicted
in case of confession” (EBM 137, 139). This is quite beside the point, which is
not confession, expected to occur in any case; if it does not, the relevant
procedures are that of suspension for “refusing to see/to redress one's offence, or
to give up wrong opinions” (äpattiyä adassane/appatikamme, päpikäya ditthiyä
appatinissagge• ukkhepanlya-kamma). The point here is the time that did, or did
not, elapse between commission and confession of the Samgh. offence. This is
made quite clear when one brings together the relevant occurrences of (a)käma,
“(un)willing”: a monk who committed such an offence and is willing to redress it
should apply for this purpose to a regular chapter (Sp 522,4-8 = 1351,27-31
imam äpattim äpajjitvä vutthätu-kämassa, yan tarn äpatti-vutthänam [...]
samgho icchitabbo); in doing so, the one who first concealed his offence will
apply knowingly for probation, then mänatta, to be undergone “against his own
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35,1 1-22), whereby he becomes subject to the same restrictions as those
applying in the case of probation (see below, § 2 a). He should then make
a formal, threefold application for mänatta to a regular chapter,
numbering four monks at least, who will grant it through a fourfold
procedure8. According to Sp, a monk who has committed several Samgh.
offences may state each of them during the same session. Once the
procedure is over, he should immediately formally undertake the
observance of mänatta, and announce it before the same chapter. This is
called appaticchanna-mänatta, “m° [applying to an] unconcealed
[offence]” (Sp 1171,1-3 *Kkh 51,14-16).

BHS mänatva, n.: BhiVin(Mä-L) 17,17, 63,2 sq., 163,25**;
Prakirn(Mä-L) 328,7; PrMoSü(Mä-L) 12,10.

Skt. mänatva, n.: (Sa) Finot 487,1 1.
mänäpya, n.: (Sa) Hoemle, MR 12 (3.2); PrMoSü 84 (BAf, v°4). —

(Sa?) 9 SHT(V) 22 (1039, v°3. — (Mü) BhiKaVä(S) 246,5, 247,31,
270,15; Gun-VinSü 102,23, 104,18,30, 106,1 (ed. mänäsya throughout);
MSV(D) II 154,14, 157,16-17 (= KC, Kath-v 53,27, 55,35), 207,16, HI
43,1,44,7 sqq., 56,3 sqq., 61,18,67,4,71,9 sq., 94,13, 100,11 sqq., etc.;

will” (Vin III 186,14 akämä parivatthahbam with Sp 629,27 = Kkh 49,4
akämena avasena). This voluntary self-submission and “relatively dignified
humiliation” (Carrithers, Forest Monks 145) are stressed by the very structure of
all the disciplinary procedures involved: none is valid without that part of the
procedure by which this very monk himself, being “desirous of redress”
(vutthätu-käma), applies for the right penalty to be granted to him (cf, e.g. , (Mü)
MSV(D) III 79,14-83,6) — in striking contrast both with the procedures of
suspension, then reintegration, during which the guilty monk plays no active part
(cf. Vin II 21,22-22,6 ädi with 38,12-39,14 ädi), and with the heavier penalties
incurred in the latter case (cf. below, second part of n. 19).
8 Vin II 38,3-39,1 4 with Sp 1 170,28-1171,29.
9 sthülarti occurs in r°3, r°4 (cf. SVTT II n. 62); ed. carita[m]=ä[v]äpya is to be
read carita-mänäpya.
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Mvy(M) 265.14,17; PrMoSü(Mü) 2 22,110* . — mänäpya (misprint?): (Sa)
PrMoSü 41 (ASq, r°2).

1 a. From now on, the monk is termed mänatta-cärika, “undergoing
m°”, and should observe, during a fixed period of six days, ninety-four
restrictions that can be summarized as follows".

He is to be denied, and should refuse, both outward marks of respect
from regular monks 12, and the latter's assistance in everyday life (such as

10So GBM(FacEd) X.l, 21 (31.1); ed. mänatta is erroneous.
" The fall account of restrictions set forth at Vin II 31,4-34,20 (with Sp 1 159,22-
1170,5) applies to monks undergoing probation, and is then summarized (and
truncated in E‘) at Vin II 35,23-36,28 (with Sp 1170,20-25) as applying both Io
mänatta-cärika -s and to the four other groups mentioned below, n. 12, with
reference to 31,4 sqq., except when specific restrictions need to be detailed. For
the sake of clarity — and with the support of Sp 1173,20-24 # 1189,1-5 — the
following account reverses the order of the Pä. text and incorporates these
specific restrictions. Skt. Mü. parallel: MSV(D) III 96,20-102,4.
12 That is, according to Sp 1160,5-7 (cf. 1169,7-8), all monks, except those
ordained later than he who happen to undergo just the same penalty at the same
time. The more detailed explanations given at Sp 1170,7-14 point to the
restriction of assistance and outward marks of respect to members of equal or
lower seniority within each of the five groups of monks affected by the
disciplinary consequences of a Samgh. offence: those undergoing probation
(päriväsika), those “liable to be sent back to the beginning” (müläya
patikassanäraha) of the relevant penalty (see below, § 3 a), those liable to
mänatta (mänattäraha), those undergoing this latter penalty (mänatta-cärika),
and those “fit for re-admission” (abbhänäraha) as fally regular monks (see
below, § 6). Vin II 33.22-23, 35,1-3, 35,17,19-20, 36,10,14, 37,6-7,10-11
accordingly state that monks within each of these penalized groups may not dwell
under the same roof as senior monks from the same group (according to Sp
1168,14-1169,6, doing so entails a “break” [ratti-ccheda , see below, end of
§ 1 a] and/or a Dukk. for either or both monks). To sum up, a regular monk is
either a fally regular one, or one who undergoes any of the four other penalties
entailed by a Samgh. offence, or a senior monk who undergoes just the same as
oneself. The relativity of the concept of regular status is farther stressed by the
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providing seats and water, or rubbing each other's back when bathing);
failing to do so, he adds a Dukk. offence to the Samgh. one. Should other
monks be liable to the very same penalty (see above, n. 12), they are
considered as a group among whom both outward marks of respect and a
set of five activities should be observed according to seniority** 1314 15 :
proceeding to the fortnightly recitation of Pätim. rules (uposatha ) and to
Invitation (paväranä), getting one's share of clothes for the rainy season
(yassika-sätika), passing one's turn during the distribution of meals
(onojana)‘\ and getting one's share of food (bhatta)' 5.

A monk undergoing mänatta is further to abstain from the following:
granting ordination; giving guidance to newly ordained monks; being
waited upon by novices; being appointed as exhorter of nuns, or actually

fact that a suspended monk (ukkhittaka) is indeed, as far as concealment of
Samgh. offences is concerned, considered as regular (see below, n. 1 9).
13 According to Sp 1160,25-1161,6, this separate group should sit at the lower
hierarchical rank (that of newly ordained monks), where they are to attend or Io
perform separately the procedures in which they may take part.
14 According to Sp 1161,6-18, onojana (Vin II 37,20* onoja, instead of which
Siam. edn. has avanojana [BD V 54 n. 3], both these latter forms missing in
CPD) means giving away (vissajjana) one's share of the food to be distributed at
pre-arranged meals (uddesa-bhattädi , i.e. uddesa-bh°, nimantanä, saläka-bh a,
pakkhika, uposathika, pätipadika: allotted meals, invitations, meals apportioned
by tickets, those offered fortnightly, or on uposatha days, or on the following
day; see refs, in CPD s.v. uddesa-bhatta). If the penalized monk is scheduled to
receive a share of such a meal, but expects to get a meal personally (puggalika-
bhatta) on the same day (reading anna ca'ssa with Bp. and C (SHB 1948)
860,33), he may reserve this share for the next day, by giving it {i.e. , entrusting
his right to it) to a regular monk. This disposition is meant to help penalized
monks, who have to sit at the lower hierarchical rank for all purposes, and might
therefore not get a fair share of food.
15According to Sp 1 161,1 8-23, if a penalized monk cannot manage either to join,
or to stay in, the row of monks waiting for food, he may move right to where the
distributor stands, and help himself “like a swooping hawk” (cf. Sp-y, quoted in
CPD s.v. o-sakkati).
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exhorting them if appointed before he became liable to mänatta;
committing another Samgh. offence, or a graver one (i.e., a Pär.);
criticizing either the procedure by which he was granted mänatta, or
those who carried it out; suspending (on account of some irregularity) the
participation of a regular monk either in the fortnightly recitation of
Pätim. rules, or in Invitation; issuing commands; occupying a superior
position; urging a monk to acknowledge an offence16; quarrelling with
other monks; walking or sitting before a regular monk; receiving
anything but the worst seat, bed, and dwelling-place; visiting, with a
regular monk, families the latter is used to calling on; undertaking ascetic
vows; having food brought to him in secret; living away from regular
monks; visiting monks who belong to another community, or monks
who belong to his own when he cannot reach there on the same day,
without being accompanied by a regular chapter (of four), unless in case
of emergency; dwelling under the same roof as a regular monk; standing,
sitting or walking on the same level as the latter, or on a higher one. He
should inform any monk he meets of his status, and report daily on his
case to a regular chapter17, especially on uposatha and Invitation days,
sending a monk as messenger to do so on his behalf if he is ill. He may
not help make up the quorum required for any procedure connected with
penalties involved by Samgh. offences.

Among the above restrictions, infringement of any of the following
four is considered as a “break” (ratti-ccheda) in the observance of
mänatta, entailing an extension by the same period of the initial fixed

16 Vin II 32,10 na okäso käretabbo, na codetabbo, na säretabbo, i.e., the first
three regular stages of asking permission (pkäsam käräpetvä) from the suspected
monk to talk with him about his offence, of reproving (codetvä) him about it, and
of reminding (säretvä) him of it; the fourth stage is charging (ropetvä) him with it
(see, e.g. , Sp 624,7-18).
17 He may do so in whatever words he pleases, provided he gives full details
(Sp 1171,20-29).
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period of six days: dwelling under the same roof as a regular monk;
living far from, failing to report daily to, or going about unaccompanied
by, a regular chapter of monks who belong to the same community as he
does; according to Sp, doing so knowingly entails both a break and a
Dukk. offence.

Mänatta may however be postponed (nikkhipitabba) if it becomes
objectively difficult to observe it properly; this interruption is to be
announced formally, either among a regular chapter or, if that is
impossible, in front of one or several regular monks; the observance
should then be formally resumed (samäditabba) in the same way, as
soon as possible18.

2. If the Sarngh. offence was concealed (paticchanna) knowingly19

for any length of time before being acknowledged and confessed, a

18 Vin II 36,25-28 (to be filled in with 34,3-20); Sp 1171,29-1172,33; Kkh
50,13-29 (Mü parallel: MSV(D) III 102,5-103,14). According to Sp 1 162,1-5, a
monk undergoing mänatta may be required to act either as preceptor or instructor
of a novice during the procedures involved in ordination; in such a case, he may
postpone his observance for the time being. From then on, and until he formally
resumes mänatta, his status is that of a regular monk (pakatatta'. Sp 1171,29-
1172,33; cf. below, n. 27, n. 50). Sp 1189,12-15 adds that if he commits one or
several further unconcealed offences during this time, he is accordingly not liable
to be sent back to the beginning of the postponed probation, but to mänatta only;
if he commits one or several offences and conceals them, the general dispositions
about simple or combined probation apply (see below, § 3-3 d).
19 Vin II 55,14-39, 58,10-31, state that a monk should not be charged with
concealing an offence when he does not know, or has doubts about, or cannot
remember, having done so: although he does incur a penalty, only mänatta
applies in his case (cf. (Mü) MSV(D) III 63,16-64,10; 65,11-15). According to
Kkh 48,16-37 (reading itthan-nämä, with C (SHB 1930) 47,34, for I? 48,23
°-nämb), Sp 1173,31-1176,17, five twofold criteria, that can be summarized as
follows, determine concealment — the latter entailing a Dukk.: Sp 1176,3-4; cf.
(Mü) MSV(D) III 86,10-87,14, (reading duskrtä for ed. dusthulä throughout:
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period of probation (pariväsa, m.) of the same length is to precede
mänatta; the two penalties are accordingly termed paticchanna-
pariväsa 20, p°-mänatta2' . Probation is to be granted, then undergone,

GBM(FacEd) X.6, 930 [209, r°3-6]): there is actually a Samgh. offence, and/or
the agent thinks so; his status is that of a regular monk, and/or he thinks so (see
below in this n.); he is exposed to some danger (which makes it impossible to go
and talk to another monk), and/or thinks so (according to Vjb (Be 1960) 512,21-
22, Sp 1175,4 should read an-antaräyikassa pana); he is physically able to tell
about his offence, and/or thinks so; he plans to conceal it, and does so. Stating
one's offence is valid when done in whatever words are relevant, in front of any
monk who did not commit the same offence, and in a threefold manner: stating
the case (yatthu ), then the offence (äpatti) it entails, then both together.

In this precise context, regular status is defined by Kkh 48,27 Sp 1 174,14-
15 as that of a monk against whom no procedure of suspension (ukkhepantya-
kamma) was carried out. Sp 1174,21-25 goes on to quote Vin V 219,20-24*,
and refers implicitly to the latter's commentary at Sp 1395,11-13: “since no
monastic formality (yinaya-kamma ) is carried out with the participation of a
[suspended monk], he incurs no [blame], no matter whether he conceals a
Samgh. offence”. The reason is that an ukkhittaka, unlike a mänatta-cärika or a
päriväsika (cf. above, n. 12), is temporarily excluded from the community to
which he belonged (samäna-samväsaka) for all purposes (taking part in
procedures — first of all, fortnightly uposatha, and pävaranä at the end of
monsoon retreat—, sharing gifts from donors, accounting for offences
committed: Vin IV 135,30-35, 138,1-2', etc.; see KP, Simä 53-54, 62-65, 121-
123). He is now considered as “one who belongs elsewhere due to a
[disciplinary] procedure” (kamma-nänäsamväsaka), which amounts to saying
that he belongs nowhere (see Vin II 23,5-16; Sp 904,3-12 ad Vin IV 219,1). He
is, therefore, not in a position (a-pakattatta ) to make a valid acknowledgement of
his offence (Vin V 187,16-18,20-22 with Sp 1375,5-7), or to apply for the
penalty he incurs, or to report on his päriväsika status (Sp 1 167,3-5): this legal
impossibility frees him from any blame in case of concealment. Matters are
different if he was suspended after committing Samgh. offences (see below, § 4).

On the offences entailed by concealing from monks/nuns a Samgh. offence
committed by another, and by revealing it to anyone who is not ordained, see
below, n. 48.
20 For the mere sake of formal symmetry with appaticchanna-mänatta (§ 1
above), Vin V 118,9, 121,9, 126,2, and Sp 1159,23-1160,1, mention an
appaticchanna-pariväsa, “probation [applying to something] unconcealed”; this
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Samgh. offence”. The reason is that an ukkhittaka, unlike a mänatta-cärika or a
päriväsika (cf. above, n. 12), is temporarily excluded from the community to
which he belonged (samäna-samväsaka) for all purposes (taking part in
procedures — first of all, fortnightly uposatha, and pävaranä at the end of
monsoon retreat—, sharing gifts from donors, accounting for offences
committed: Vin IV 135,30-35, 138,1-2', etc.; see KP, Simä 53-54, 62-65, 121-
123). He is now considered as “one who belongs elsewhere due to a
[disciplinary] procedure” (kamma-nänäsamväsakd), which amounts to saying
that he belongs nowhere (see Vin II 23,5-16; Sp 904,3-12 ad Vin IV 219,1). He
is, therefore, not in a position (a-pakattatta ) to make a valid acknowledgement of
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On the offences entailed by concealing from monks/nuns a Samgh. offence
committed by another, and by revealing it to anyone who is not ordained, see
below, n. 48.
20 For the mere sake of formal symmetry with appaticchanna-mänatta (§ 1
above), Vin V 118,9, 121,9, 126,2, and Sp 1159,23-1160,1, mention an
appaticchanna-pariväsa, “probation [applying to something] unconcealed”; this

Continues...



Edith Nolot124

very similarly to simple mänatta11, through a formal, threefold application
by the guilty monk, followed by a fourfold procedure carried out by a
regular chapter***2122 23. According to Sp, a monk who committed several
Samgh. offences may state each of them during the same session; as soon
as probation has been granted to him, he should formally undertake the
relevant restrictions, and announce it before the chapter24.

BHS pariväsa, m.: BhiVin(Mä-L) 324,1; Prakim(Mä-L) 328,6;
PrMoSü(Mä-L) 12,9.

Skt. pariväsa, m: (Sa ?)25 SHT(V) 22 (1039, v°l, v°4). — (Mü)
Gun-VinSü 102,25; MSV(D) II 207,15; III 32,21 sqq., 34,20 sqq.,
43,11 sqq., 55,6-7 sq., 61,13 sqq., 68,13 sqq., 94,12 sqq., etc.; Mvy(M)
265.11. — (unid.sch.) SHT(V) 116 (1121, B3).

2 a. Whatever its specific modes (see below, § 3 b-d), probation
entails the same restrictions (with the same exceptions) as mänatta (see
above, § 1 a), except on two points: a päriväsika monk need not report
daily to the Order on his case (but must still inform any monk he chances
to meet of his status26); if accompanied by one regular monk, he may
meet monks belonging to the same residence as himself. Accordingly, a

ad hoc coinage refers to quite another observance, i.e. , the probation to be
undergone over four months by non-Buddhist male ascetics who are making their
first application ever for ordination into a Buddhist community.
21Sp 1171,3-5 * Kkh 51,16-17; Sp 1180,26-29.
22Compare Sp 1171,10-1172,33 (mänatta)* 1177,14-1179,25 (pariväsa).
23Vin 1140,17-42,19,43,11-17, 48,14-19; Sp 1173,18-1180,5.
24Sp 1178,17-23 * 1171,21-28 * Vin IV 127,11-17, 64th Päc. (cf. below, first
part of n. 48). About the ritual duties of päriväsika monks according to Skt./Tib.
Mü. texts, see Schopen, Lay Ownership.
25See above, n. 9.
26This is exemplified in the nidäna of the Thv(M) 64th Päc., Vin IV 127,7-15
(cf. below, first part of n. 48).
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one day break, entailing the extension of probation by the same amount,
is incurred by the infringement of any of the three following restrictions:
dwelling under the same roof as a regular monk, living away from
monks, failing to inform them of one's status (Vin II 33,33-34,2).

If observing probation becomes objectively difficult, it may be
temporarily suspended, then resumed, under the same conditions as

— 77manatta .

3. If several Samgh. offences are committed at the same time, or
new, “secondary” ones (antaräpatti, f.)27 28 are committed during the period

27Vin II 34,3-30; see above, end of § la .  According to Sp 1 169,9-13, a monk
under probation is entitled to take part in any procedure, except those connected
with Samgh. offences, provided he formally postpones his observance for the
time being. Sp 1179,28-32 adds that if he did so at the very end of the probation
period, his subsequent application for manatta is irrelevant (since his status has
changed temporarily to that of a regular monk) until he is made to resume his
observance, thereby shifting to the status of parivuttha-pariväsa, “who has
completed probation”, which makes him ipso facto mänattäraha, “liable to m°”
(cf. above, n. 18; below, n. 50).
28Confused by CPD s.v. with antaräyikäpatti (see BD VI 172-173 n. 15; CPD
II.2, top of p. 96b). At Vin V 115,10, the offences committed first are called
pubbäpatti, “earlier offences”, as opposed to aparäpatti, “later ones”, i.e., those
committted while undergoing such penalties as probation (päriväsikädihi pacchä
äpannäpatti, Sp 1319,31-32). Vin V 115,11 also mentions “offences secondary
to the earlier/later ones” (pubbäpattinam/aparäpattinam antaräpatti), that is,
according to Sp 1319,31-1320,1, secondary offences committed resp. during
redress by “being sent back to the beginning” (müla-visuddhi), and during
redress by “evaluation” of the longest period (aggha-visuddhi) (müla-° does not
designate a “root” offence [so BD VI 173 n. 15], but obviously contrasts with
aggha-°, these abbreviated terms standing resp. for müläya patikassana and
aggha-samodhäna-pariväsa [see below, § 3 a-b], as stated explicitly by Vjb (Be

1960) 556,28-557,2). An alternative interpretation is that of the Kurundi,
according to which pubbäpatti refers to earlier offences, pubbäpattinam
antaräpatti to those committed while on probation, aparäpatti to those committed
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of probation or of mänatta, or between the two, or between the end of
mänatta and actual re-admission, they are to be dealt with differently,
according to whether they were concealed or not.

A single period of six days' mänatta applies to several offences
committed before undergoing this penalty.

3 a. Whatever their number, unconcealed secondary offences entail
being “sent back to the beginning” (müläya patikassana) of whichever
penalty — either probation or mänatta — the monk was undergoing, or
had just completed, when he committed these new offences2’.

3 b. Concealed secondary offences entail “combined probation”
(samodhäna-pariväsa), i.e., beginning probation again, for a period
equivalent to the longest one during which any offence — either the first,
or the subsequent one(s) — was concealed*** 30. In Sp (cf. Kkh 50,38-
51,10), this is called odhäna-samodhäna, “inclusive combination”, when
only one former and one later, identical Samgh. offences are involved31;
aggha-samodhäna, “combination with evaluation [of the longest
period]”, when several, identical Samgh. offences are involved32;
missaka-samodhäna, “combination applying to mixed [offences]”, when
several, different Samgh. offences are involved33.

when liable to mänatta (after probation), and aparäpattinam antaräpatti to those
committed while undergoing mänatta (Sp 1320,1-5).
®Vin II 43,18-45,17, 46,8-33; Sp 1 180,5-32.
30See BD V 65 n. 1 (first line: for “p. 169”, read “p. 140”).

31Sp 1182,18-1183,18 aJVin 1148,20-49,32.
32 Sp 1 183,19-1 184,5 ad Vin II 51,17-52,37; aggha-samodhäno näma sabhäga-
vatthukäyo [see below, n. 44] sambahulä äpattiyo äpannassa bahurattim
paticchäditäpattiyam nikkhipitvä dätabbo (Vjb (Be 1960) 513,21-22).
33Sp 1 1 84,6-20 (cf. below, n. 44).
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The dispositions set forth in § 3a-b apply whether the monk is able or
not to identify precisely the secondary offences he committed 34. The new
probation and/or the final six days' mänatta apply to the totality of
offences involved (although formally identical in all cases whatsoever,
this latter penalty is called here samodhäna-mänatta, with the same three
subdivisions as combined probation, by Sp 1188,16-31).

No BHS parallels have been traced so far.

In Skt. MS texts, Pä. odhäna-samodhäna is represented by miila-
parivasa, “probation back from the beginning”35 — this is incurred by a
monk under probation who commits a “secondary offence identical with
the former one” (antaräpatti pürväpatti-pratirüpa), and conceals it; the
final period of mänäpya is accordingly termed müla-mänäpya36. The
parallel to Pä. aggha-samodhäna is müläpakarsa-pariväsa, “probation
entailing being sent back [once again] to the beginning”37 — this is
incurred by a müla-päriväsika monk who commits a “[later] secondary
offence identical with the [former] secondary one” (pratyantaräpatti

34 (a)parimänäyo äpattiyo, “(in)defmite offences”, Vin II 62,6-31, that is,
“(in)definite as to their exact determination” (äpattipariccheda-vasena , Sp
1 1 90,27-28), which means that the monk is able or not to discern that the offence
committed belongs to the Samgh. class (jäti-vasena, Vjb (Be 1960) 514,26 ad
Vin II 68,25 parimänam; cf. below, n. 44). The Skt. MQ parallel is
(a)parimänavati äpatti (see BHSD s.v. parimänavant): MSV(D) III 69,8 sqq.,
70,11, 72.7 sqq. (cf. Gun-VinSü 104,12-15).
35 MSV(D) Il 207,15, III 35,6 sq„ 38,4, 41,16, 43,16-17 sqq., 47,20, 55,12

sqq., 74,2 sqq., 80,18 sqq., 96,11, 100,11 sqq., etc.; Mvy(M) 265.12. On this
and the following terms, cf. BHSD s. v. miila (3).
*MSV(D)II  154,15 (= KC, Kath-v 53,27-28), 207,16, III 82,9 sq„ 85,12 sq„
94,13 (misprinted -°pänapya), 100,12 sqq., etc.; Mvy(M) 265.15.
37 Often shortened as müläpakarsa; Gun-VinSü 100,19 (cf. 102,26-27
mülöpakramatva ?); MSV(D) II 207,15, III 38,1 1, 39,10 sqq., 42,10 sqq., 47,21
sqq., 55,18 sqq., 74,5 sqq., 81,13 sqq., 94,12-13, 100,11, etc.; Mvy(M) 265.13.
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antaräpatti-pratirupä), and who conceals it The final period of mänäpya
is accordingly termed müläpakarsa-mänäpya™ .

3 c. The dispositions set forth in § 3a-b do not apply in the
following cases: when a monk who concealed two offences goes on
concealing one while applying for probation on account of the other;
when he applies for probation on account of one offence of which he is
conscious, or remembers, or has no doubts about — then, while on
probation, becomes conscious, or remembers, or does not doubt, that he
committed another one at the same time; when he tries to be granted a
reduced period of probation for each offence, or comes to remember,
while on probation, that he concealed offences for longer than he had first
thought. In all these cases, each offence entails its own, uncombined
period of probation38 39.

3 d. If a monk does not know, or does not remember, or is in doubt
about, the exact number of offences he committed, and/or the exact
number of days40 during which he concealed them, he should make a
threefold application for, then be granted, an “absolving probation”
[suddhanta-parivasa) by a fourfold procedure41. According to Sp, the
duration of this probation may be either short or long.

The duration of the shorter form is determined by the time that
elapsed between the monk's ordination and the moment he ceased to be
free from any Samgh. offence; one of its distinctive features is that it may

38MSV(D) II 207,16, III 94,13, 100,12 sqq.; Mvy(M) 265.16.
39Vin 1153,1-55,14, 56,1-58,10. Skt. Mü Parallel: MSV(D) III 61,19-62,19.
* Äpatti-°, ratti-pariyanta mean “definite number of offences/days” (Kkh 50,SÖ-
ST äpatti-pariyantam pana ettikä aham äpattiyo äpanno ti jänätu vä mä va), and,
as bhvr., “valid for [idem]” (both BD V 76 and CPD s.v. äpatti-pariyanta are
somewhat misleading). Cf. below, second part of n. 48.
4l Vin 1158,32-60,19 with Sp 1181,1-1182,16 (summed up at Kkh 50,31-38).
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be lengthened or shortened {uddham pi ärohati hetthä pi orohati)
according to circumstances: if the monk thinks he was guilty for one
month, then remembers he actually was for two, probation is to be
lengthened accordingly; if, when undergoing probation for two months,
he comes to know for certain that he was guilty for one only, probation is
to be shortened accordingly; furthermore, if the penalty turns out to be
inappropriate, an offence is removed when the penalty is heavier than it
should have been, but not when it is lighter.

The longer form applies when a monk cannot remember when he
ceased to be free from any Samgh. offence; in this case, the length of the
penalty should be determined by the time elapsed between his ordination
and the moment he undertook observing probation; it cannot be made to
run for longer (uddham närohati). If the monk under probation comes to
be certain about the period during which he was guilty, the penalty
should be shortened accordingly {hetthä pana orohati).

No BHS parallel has been traced so far.

Skt. suddhäntika pariväsa, m.: (Mü) MSV(D) III 72,11, 73,7.

4. If a monk on probation, or liable to be sent back to the beginning
of the penalty, or liable to mänatta, or undergoing the latter, reverts to lay
life or to the status of a novice, or is temporarily out of his senses, or
feels acute physical pain, or undergoes suspension {ukkhepaniya-kamma,
on account of an offence of a different type; cf. above, n. 19), the period
spent on probation or mänatta is not cancelled, but the penalty should be
taken up and completed if he reverts again to the status of a monk, or
after he recovers from mental or physical illness, or after his reintegration
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ceased to be free from any Samgh. offence; in this case, the length of the
penalty should be determined by the time elapsed between his ordination
and the moment he undertook observing probation; it cannot be made to
run for longer (uddham närohati). If the monk under probation comes to
be certain about the period during which he was guilty, the penalty
should be shortened accordingly (hetthä pana orohati).

No BHS parallel has been traced so far.

Skt. suddhäntika pariväsa, m.: (Mü) MSV(D) III 72,11, 73,7.

4. If a monk on probation, or liable to be sent back to the beginning
of the penalty, or liable to mänatta, or undergoing the latter, reverts to lay
life or to the status of a novice, or is temporarily out of his senses, or
feels acute physical pain, or undergoes suspension (ukkhepantya-kamma,
on account of an offence of a different type; cf. above, n. 19), the period
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(osäranä); in the same circumstances, a monk who is fit for re-admission
should be re-admitted42.

4 a. If the offences committed before these same events were
disclosed after the latter took place, either probation or mänatta applies,
depending on whether the offences were concealed or not — whether
before or after these events; whether before or after the monk knew for
certain, or remembered, or had no doubts anymore that he actually
concealed them43.

4 b. If he committed secondary offences before these same events,
when on probation, or when liable to be sent back to the beginning of the
penalty, or when liable to mänatta, or when undergoing the latter, or
when fit for readmission, he should afterwards be either sent back to the
beginning of the penalty, or granted combined probation (depending on
whether these new offences were concealed or not — no matter when),
or readmitted. These dispositions apply whether the offences committed
are definite or indefinite ([a]parimäna), designated by the same name or
not (eka-°, nänä-näma), identical or not (sabhäga, d.-sabhäga) within
the Samgh. class, or belonging to one and the same kind or not
(yavatthita/sambhinna) within this same class. These data should be
weighed up carefully — especially when combined with those set forth
above, § 3-3 b: in failing to do so, any irrelevant procedure is considered
as null and void, and the monk against which it was carried out may
object44.

42Vin II 60,21-62,5. Skt. Mü parallel: MSV(D) III 70,13-71,12.
43Vin II 62,33-65,18 (the text of 63,14-28 is defective; see SBE XVII 423 n. 2).
44 Vin II 65,20-67,8; 68,24-72,16. Skt. Mü parallel (with slightly different
combinations): MSV(D) 111 64,11-70,12, 71,13-72,3, 72,13-73,14, 73,15-79,2;
this latter text lists six degrees of redress, according to whether one or several
procedures are invalid; the monk is expected to apply insistently for the necessary
corrections to wrong procedures (79,14-83,6).
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4 c. When unable to cope with a monk who commits offences
(including Samgh. ones) repeatedly, the chapter may subject him to the
control of a monk adviser (nissaya-kamma)45.

5. According to Vin II 67,9-68,23, if two monks (i) commit a
Samgh. offence and either think so, or are in doubt, or think it is a
mixed46 offence, or come to think it is a Samgh. after learning about the

On parimäna, see above, n. 34. As explained at Kkh 8,20-9,2 (of. Sp
1064,10-13 ad Vin I 126,12-13), 49,29-50,7, sabhäga offences are, in this
context, those — belonging to the same class — whose common element is the
fact (vatthu-sabhäga ) which is constitutive of the offence and which gives the
latter its key-word (gotta-, BD IV 169 “class” is inaccurate) label (e.g., the
paradigmatic samcetanika sukka-visatthi , “deliberate emission of semen” [first
Samgh.], quoted passim in the texts dealing with the relevant penalties, to the
embarrassment of Victorian scholars [SBE XVII 397 sqq.]), as opposed to
offences which do not share it (nänä-vatthuka); sabhäga and vi-sabhäga are
therefore syn. resp. with tabbhägiya and ahnabhagiya (Vin III 168,20-34).
Nänä-vatthuka offences — all from the Samgh. class — are listed at Sp 1184,6-
13, according to which they entail a missaka-samodhäna probation (see above,
§ 3 b). These latter offences are called asamäpatti in the Skt. MÜ parallel
(MSV(D)III 87,15-88,9; cf. Gun-VinSü 104,16).

According to Sp 1191,4-5, vavatthita, “belonging to one and the same,
separate kind”, and sambhinna , “mixed [within the same Samgh. class]”, are just
another way of explaining sabhäga/visabhäga .

“Name” (näma) refers either to that of the class (Samgh.) to which the
offences belong (sajäti-sädhärana) or to the generic name (sabba-sädhärana)
äpatti, “offence”. As shown by the examples given at Kkh 50,1-8, these minute
distinctions reflect the importance attached to the precision of the guilty monk's
formal statement when applying for the relevant penalty before the chapter which
is to control all proceedings from beginning to end: although no fixed set of
formulae is required, this statement is to proceed on the above lines, in any
combination that makes the case clear enough for determining the accurate penalty
(cf. Skt. (Mü) Gun-VinSü 102,21 nämagotröpasamhitam äpattitvät kirttanam).
45Vin II 7,17-9,27; see SBE XVII 343, n. 1, 384 n. 1.
46 According to Sp 1191,7-9, missaka designates a Samgh. offence whose
commission may happen to include the Thull., Dukk. and Dubbh. offences of
Vibhahga casuistry (all connected with one and the same fact: Vjb (B' 1960)
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relevant rule during the recitation of the Pätimokkha 47, (ii) or if they
commit a mixed offence and either think so, or think it is a Samgh., the
one who concealed his own is to be charged with a Dukk. and granted
probation; mänatta applies to both. If they commit an unmixed offence
and think it is a Samgh., the one who concealed his own should be
charged with a Dukk.; both should be dealt with according to the
offence48.

514,19 eka-vatthumhi) resulting in a Samgh. offence (cf. SVTT II n. 21), as
opposed to suddhaka, “unmixed”, i.e. , an offence that belongs to the “light”
(lahuka) class, excluding the Samgh. (and Pär.) ones, which are considered as
“heavy” (garuka).
v Presumably bona fide, when the exceptions to the Thv(M) 73rd [bhu] Päc.
apply. According to this latter rule, a Päc. is incurred by any monk/nun who
pleads not guilty by simulating ignorance of the Pätim. rules, although he/she did
attend several times at their complete, fortnightly recitation (Vin IV 144,8-145,30
with Kkh 129,17-37# Sp 876,31-877,13; n°151 [bhi]. — Cf. UpäliPr(SR) 90,
n°85. — Cone.: BhiPr 59, table IV.1 s.v. siksäpada- draxyataxyavacarah). As
far as can be seen, there are no cross-references to this point in the Cullavagga, in
the Vibhahga, in Kkh, or in Sp — unlike the Skt. MS parallel (MSV(D) III 63,2-
7* * [badly reconstructed] PrMoSü(Mü) 2 44,3-8). Besides, it is not clear to me
why both the Cullavagga and MSV(D) III 79,3-13 (reading duskrtä for ed.
dusthulä throughout: GBM(FacEd) X.6, 926 [207,r°2-4]) mention two monks
just here, when a single one would have done as well to exemplify dispositions
whose principles entirely conform to those set forth in the preceding and
following passages.
* Any monk who deliberately conceals from monks a Samgh. offence (dutthullä
äpatti, “major offence”, refers usually to both Pär. and Samgh. [Vin IV 128,1-2'],
but here to the latter only [Kkh 124,35 # Sp 866,14-15]; cf. the last part of this
n.), committed by another incurs a Päc. offence, unless revealing it would lead to
a split in the community (samgha-bheda), or endanger the physical or spiritual
life of its members; or if informing a regular monk is impossible, if the offence is
evident perse,  if one does not mean to conceal it, or is out of one's senses, or is
the first to do so (Thv(M) n° 64, Vin IV 127,2-128,32 with Kkh 124,35-125,18
# Sp 866,13-867,2. — Cf. UpäliPr(SR) 78, n°52. —Cone.: BhiPr 58, table IV.l
s.v. dusthuläpraticchädanam). In Ms, Mä, and Thv(M) schools, this rule does
not apply to nuns (see BhiPr ib.), although a similar one provides, in all known
schools, that any nun who conceals the Pär. offence committed by another incurs
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6. Whether or not simple or combined mänatta is preceded by simple
or combined probation, the monk who observes it until the end (cinna-
mänatta) is said to be “fit for re-admission” (abbhänäraha), and
expected as such to observe the same restrictions as monks on
probation49, until re-admission (abbhäna, n. < ä-hvayati, “recalls”) as a
fully regular monk is granted to him. He is to make a threefold request
for this purpose, before a regular chapter numbering twenty monks at

a Pär. (Thv n°2, Vin IV 216,2-217,35 with Kkh 158,24-34 * Sp 903,5-21. —
Cone.: BhiPr 53. table I s.v. vajjapaticchädikä. The close relationship between
these two rules is borne out by their casuistic commentary [Vin IV 128,16-22 =
217,29-35], by Kkh and Sp's commentaries to the latter, and by the brother- [Vin
IV 127,5 bhatuno}! sisterhood relationship of their respective protagonists [see
BhiPr 24-25]).

A twin rule states that unless the order carries out a formal agreement
(sammuti ) for the purpose of informing lay people, any monk/nun who informs
someone unordained about the Samgh. offence committed by another incurs a
Päc., except if one reveals only the fact (vatthu), or only the specific offence
(äpatti) entailed, or is out of one's senses, or is the first one to do so (Thv(M) n°9
[bhu], Vin IV 30,24-32,19 with Kkh 86,28-87,8, Sp 753,5-754,29; n°105 [bhi],
— Cf. UpäliPr(SR) 62, n°8. — Cone.: BhiPr 57, table IV. I s.v.
dusthulärocanam). The formal agreement may bear either on a definite number of
offences (äpatti-pariyanta', see above, n. 40), or on a definite number of lay
people to be informed, or on both; according to Kkh 86,30-33, Sp 754,10, it is an
arrangement (katikä) to be carried out by a formal consultation (apalokanä) of the
chapter (see SVTT I § 3 a and n. 14). In this rule also, Samgh. offences are
referred to by the term dutthullä äpatti (Vin IV 31,17-18' = 128,1-2'; see Kkh
86,28-30, Sp 753,5-8). According to Sp 753,15-754,4, although one might argue
that revealing to laymen the Pär. offence committed by another is also a Päc.
(because it amounts to disparaging [omasa-väda, first Päc.] the latter monk;
cf. Vin IV 9,8-14), one should rather follow the criteria set by atthakathä
specialists, who know what the Buddha meant (cf. Sp 2,27-3,4*). Agreement to
inform laymen about a monk's offence is meant neither to disparage the latter, nor
to hold back the säsana on his account, but for his own improvement; it is
therefore irrelevant to those guilty of a Pär., who incur immediate expulsion
together with loss of their status as monks.
49 Vin II 36,29-37,12; cf. above, n. 12.
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least; the latter will then carry out a fourfold procedure whereby re-
admission will become effective******** 50.

BHS ähvayana, a (< ä-hvayati, “recalls”; cf. Sp 630,3
a-vhätabba-)-. BhiVin(Mä-L) 17,17, 63,2 sq., 163,26; Prakirn(Mä-L)
328,7.

ähvayana-pratibaddha, m(fh)., “liable to re-admission” (corresp. to
Pä. abbhänärahdy. BhiVin(Mä-L) 163,26; PrMoSü(Mä-L) 12,11.

Skt. (all forms < äbr(m)hati/ävr(m)hati [cf. BHSD s.v. äbrhati,
ävarhati], “extracts, draws out [the offence together with the completed
penalty]”)51

äbarhana, n.: (Mü) Gun-VinSü 100,20, 102,2.
(Sa) an-äbrmhita-: PrMoSü 212 (DDa, v°4). — äbrmhitavya-:

PrMoSü 231 (FCc, v°4). — an-äbrhita-: Finot 488,3; PrMoSü 244
(GP, r°2). — äbrhitavya-: PrMoSü 5 (AAd, v°5), 244 (GP, r°l). —
äbrhyät-: PrMoSü 133 (BL1, v°3). — äbrhyät: Finot 488,2; PrMoSü

SJ Vin III 186,16-20 with Sp 629,30-630,7 * Kkh 51,24-35; Vin II 39,15-40,16
(cf. 42,20-43,10, 46,34-48,13, 51,1-15) with Sp 1173,1-13. According to the
latter, a monk who was allowed to postpone mänatta on account of some duty
(and is now considered as regular) at the very end of the six prescribed days
should be made to resume his observance, thereby shifting from the status of a
regular monk to that of one who is “fit for re-admission”. Cf. above, n. 18, n. 27.
In the Skt. Mü parallel, elaborate censure of, then encouragements to, the monk
are inserted resp. after the motion has been put, and at the very end of the
re -admission procedure (MSV(D) III 53,11-55,2 * 57,10-58,18).
51 Although well aware that listing -b- and -v- forms separately is hardly helpful
as far as the study of comparative Vinaya lexicography is concerned, I record
here, for the mere sake of convenience, what I read in printed editions, however
fluctuating (Gun-VinSü, Mvy) the latter maybe; the task of assessing the validity
of such a distinction must be left aside for the time being. Due to the relative
scarcity of occurrences of äbarhana/avarhana, references to both these key-
words, and to connected verbal forms in relevant texts, are listed here.
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(and is now considered as regular) at the very end of the six prescribed days
should be made to resume his observance, thereby shifting from the status of a
regular monk to that of one who is “fit for re-admission”. Cf. above, n. 18, n. 27.
In the Skt. Mü parallel, elaborate censure of, then encouragements to, the monk
are inserted resp. after the motion has been put, and at the very end of the
re -admission procedure (MSV(D) III 53,11-55,2 * 57,10-58,18).
51 Although well aware that listing -b- and -v- forms separately is hardly helpful
as far as the study of comparative Vinaya lexicography is concerned, I record
here, for the mere sake of convenience, what I read in printed editions, however
fluctuating (Gun-VinSü, Mvy) the latter maybe; the task of assessing the validity
of such a distinction must be left aside for the time being. Due to the relative
scarcity of occurrences of äbarhana/avarhana, references to both these key-
words, and to connected verbal forms in relevant texts, are listed here.
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244 (GP, r°l). — äbrahitavya-: Finot 488,1; PrMoSü 133 (BL1, r°2). —
(unid.sch.) äbrhati: SHT(V) 116(1121, B4).

ävarhana, n.: (Mü) Gun-VinSü 102,22,30; MSV(D) II 203,16 sq.,
III 51,9, 53,4; Mvy 8656 (* Mvy(M) 265.18 äbarhana). — ävarhana-
pratibaddha, m(fri). (cf. above, BHS): (Mü) PrMoSü(Mü) 2 22,1.

ävrahana (for ävarhana), n.: (Sa) Hoemle, MR 12 (3.2).
(Mü) an-ävrida-: PrMoSü(Mü) 2 22,3. — ävrdha--. MSV(D) IH

74,6,16, 75,10,20 sq. — ävarhita-: MSV(D) III 57,4, 58,18. —
ävarhitavya-: MSV(D) III 49,17, 88,9; PrMoSü(Mü) 2 22,2. — ävarhet:
MSV(D) III 53,10; PrMoSü(Mü) 2 22,3.

7. The mänatta penalty applying to nuns who have committed a
Satngh. offence is the object of the fifth “important rule” among the eight
they are expected to stick to all life long52. It is to be observed during one

52 Vin II 255,16-17 (quoted IV 52,26-28) garu-dhammam ajjhäpannäya
bhikkhuniya ubhato-samghe pakkhamänattam caritabbam. 1 hope to have shown
(Nolot, Regies 401-404; English summary ib. 535-536) that the term garu-
dhamma, “important rule”, that gives its generic name to this as well as to the
seven other rules, should not be confused with the homonymous garu-dhamma
occurring in the text of the fifth one quoted here, where it is syn. with garukä
äpatti (cf. above, n. 46), and means “heavy offence”, referring here to the Samgh.
(this is taken for granted by Buddhaghosa, who deals with the mänatta applying
to nuns together with other forms of the same penalty, at the very beginning of
his commentary of the Cullavagga's Samuccaya-kkhandha: the fifth “important
rule” is quoted fully — as above — at 1 184,29-30; the guilty nun's application
for mänatta is then exemplified at 1 185,7-24 with gämantaram, a key-word of
the third Thv(M) [bhi] Samgh. [Vin IV 227,20-228,7, 230,4-9',22-25]). Unlike
the seven others, this “important rule” is, in all known schools, logically
unparalleled in the Päc. section of their Vibhahga-s (see chart in Nolot, th . 399-
400): dispositions about Päc. offences — all of which are classified as “light” —
cannot include dispositions about the Samgh. ones — all of which are classified
as “heavy”. The latter are dealt with extensively in texts of the Khandhaka or
Kammaväcä type (cf. SVTT 1 n. 29), like all those whose redress implies
procedures (tajjamya-kamma, etc.; cf. SVTT II n. 60), and referred to briefly at
the end of the Samgh. section of each respective Pätim. (Thv(M) [bhu]: refs.
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fortnight (pakkha-mänatta), no matter whether the nun concealed her
offence or not**** 53. According to Kkh 166,24-168,13 * Sp 1 184,26-
1188,15, the nun who did so incurs a Dukk.; whatever the case, mänatta
should be applied for and granted through the same procedure — carried
out by a nuns' chapter — as applies to monks (see above, § 1). The
formal undertaking of this penalty, then its observance (with provisions
for temporary postponement [§ 1 a above], and for sending recidivist
nuns back to the beginning of mänatta [§ 3 a]) are however to be
announced, then reported on daily, before both a monks' and a nuns'
chapter of at least four persons each; the nun's female preceptor or
instructor is to go and request respected monks, who may not refuse, to
come for the purpose. Furthermore, since no nun is allowed to live alone,
a regular nun should be appointed as her companion, by a twofold
procedure54.

The procedure of re-admission is formally identical with that
applying to monks; it should be carried out by a nuns' chapter55.

Edith NolotParis

above, n. 3; [bhi]: Vin IV 242,13-15 with Kkh 166,24-168,13). There is here
therefore no contradiction at all, either in the wording of or in the dispositions
concerning this rule, contrary towhat is stated by Hüsken, Einrichtung 159-160
(cf. Gombrich’s review of Bechert Festg.[forthcoming]).
53Refs, as above, end of n. 52; cf. Sp 1395,3-9 adVin V 219,23*.
54 Vin II 279,17-25; Sp 1188,8-11; cf. third Thv(M) [bhi] Samgh., Vin IV
228,3 1-229,2 1 , 230,15-1 7',22-25.
55 Vin IV 242,15-19 (# III 186,16-20) with Kkh 168,12-14; Sp 1188, 11-12
(Ec bhikkhu-samghe is most probably a mistake; Cc (SHB 1948) 879,31, and Bp.:
bhikkhuni-°, -ni-°; Kkh E" 168,12 and C (SHB 1930) 169,24-25: bhikkhuni-
samgho, no recorded v.l. ; Sp Ec 277,9,25 and C 199,13,28 bhikkhumhi, no
recorded v.l. ).
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Theraväda-Vinaya: A Survey of Theory and Practice”, JIABS 18.1
(1995), 7-45.

v.Hi., Mündlichkeit: O. von Hinüber, Untersuchungen zur
Mündlichkeit früher mitttelindischer Texte der Buddhisten (USHP III).
Mainz, 1991 (AAWL, Nr. 5).
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v.Hi., Oldest Pa.Ms.: 0. von Hinüber, The Oldest Pali Manuscript.
Four Folios of the Vinaya-Pitaka from the National Archives,
Kathmandu (USHP II). Mainz, 1991 (AAWL, Nr. 6).

v.Hi., Recht u. Phonetik: O. von Hinüber, “Das buddhistische Recht
und die Phonetik des Päli. Ein Abschnitt aus der Samantapäsädikä
über die Vermeidung von Aussprachefehlen in kammaväcäs”, Stil
13:14 (1987), 101-127.

v.Hi., Schriftlichkeit: O. von Hinüber, Der Beginn der Schrift und
frühe Schriftlichkeit in Indien. Mainz, 1989 (AAWL, Nr. 11).

v.Hi., SP: O. von Hinüber, Selected Papers on Päli Studies. Oxford,
PTS, 1994.

OTHER ABBREVIATIONS

[bhi]: relevant Thv(M) Pätim. rule applying to nuns (with rule number
according to M. Wijayaratna, Les moniales bouddhistes. Naissance et
developpement du monachisme feminin, Paris, Cerf, 1991, 171-195).

[bhu]: relevant Thv(M) Pätim. rule applying to monks.
Cone.: concordance of rule number according to school.
Dubbh.: dubbhäsita and variants.
Dukk.: dukkata and variants.
NP : nissaggiya-päcittiya and variants.
Päc.: päcittiya and variants.
Pär.: päräjika and variants.
Pätid .: pätidesaniya and variants.
Po-v: Posadha-vastu.
r°: recto.
Samgh.: samghddisesa and variants.
Sekh.: sekhiya and variants.
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ThulL: thullaccaya and variants.
Thv(M): Theravädin (Mahävihärin).
unid.sch.: unidentified school.
v°: verso.

*

INDEX

PALI
akämä pariväsa: III n. 7.
aggha-visuddhi: III n. 28;

-°samodhäna: see s.v. pariväsa.
atta: II § 0.
atthakathäcariya: III n. 48.
a-desanägämini äpatti: II n. 63.
adhikarana-samatha dhamma:

II § 0, 2 sqq.
(an)antaräyika: III n. 19.
an-avasesa: II n. 63.
anubalappadäna: II n. 12.
anubhananä: II n. 12.
anumati-kappa: I § 2.
anullapanä: II n. 12.
anuvadanä: II n. 12.
anuväda: II n. 14; -°adhikarana: II § 1, 1b, 2c; n. 12.
anusatnpavankatä: II n. 12.
anu-ssävaka: I § 6.
anu-ssävana, °-ssävanä: I § 1, 5; n. 28-30.
anu-ssävita: I n. 30.
antaräyikäpatti: III n. 28.
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apalokana-kamma: I § 3, 3a;
n. 17, 18; III n. 48.

abbhäna: I § 2; III § 6; n. 12.
abbhussahanatä: II n. 12.
amülha-vinaya: II § 2, 2c(iii);

n. 31.
alajji: II § 2b.ii.
avanojana: III n. 14.
avinaya-kamma: I § 7.
äkära: II n. 13.
äcariya: In. 34.
äcära-vipatti: II § lb; n. 19.
äjiva-vipatti: II § lb; n. 19.
äpatti (see also s.w.jäti, vatthu, sädhärana): III n. 19, 48;

annabhäglyä: III n.44; °-adhikarana: II § 1, lc, 2d; antara-°: III § 3-
4b; n. 28; apara-°: III n. 28; (ajparimänä a°. III § 4b; n. 34; eka-
/nänä-näma-°: III § 4b; n. 44; garukä ä°: III n. 46; °-gotta: III n. 44;
tabbhägiya: III n.44; thullavajjä ä°: II § 2d; n. 63; dutthullä ä°: III
n. 48; °-desanä: II n. 63; nänä-vatthukä ä°: III n. 44; °-pariccheda:
III n. 34; °-pariyanta: III n. 40, 48; pubba-°: III n. 28; missakä ä°:
III n. 46; lahukä ä°: III n. 46; vavatthitä/sambhinnä: III § 4b; n. 44;
°-vutthäna: III n. 7; (vi)sabhäga-°: III § 4b; n. 44; suddhakä ä°: III
n. 46.

ärohati * orohati: III § 3d.
ävuso: II n. 42.
ukkhittaka: III n. 12, 19.
ukkhepaniya-kamma: I n. 23; II n. 40; III § 4; n. 7, 19.
upa-sampadä: I § 2; -°araha: I n. 3.
uposatha: II n. 30; III § la; n. 19.
ubbähikä: Il § 2a, 2b.ii; n. 37.
okäsam käräpeti: III n. 16.
onojana: III § la; n. 14.
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omasa-väda: III n. 48.
orohati: see ärohati.
ovadati, oväda: II n. 14.
osäranä: II § 2c(iv); III § 4.
kata-kamma: II n. 10.
katika-vatta, kat(h)ikä: I n. 14, 17; III n. 48.
kamma: I § 3, 3c; n. 12; °-araha: I n. 3; II n. 10; °-ppatta: I n. 3; II

n. 10; °-lakkhana: I § 3 sqq.; n. 12, 14.
kamma-väcä: I § 3c, 5; n. 15, 34; III n. 1.
karaniyatä: I n. 17.
kiccayatä: In. 17.
kiccädhikarana: I n. 5; I § 1, Id. 2e; II n. 31.
(a-)kuppa: I § 7.
kusala: II n. 24.
khamäpeti: II n. 10.
gana: I n. 8.
gana-püraka: I § 2.
garu-dhamma (“important rule” * “heavy offence”): III § 7; n. 52.
gämantara: III n. 52.
gülhakam: II § 2b.iii(i).
coded: III n. 16.
chandäraha: I § 1; n. 3.
jäti (of äpatti)'. III n. 34, 44.
natti: I § 1, 3 b-c, § 4.
hatti-kamma: I § 3, 3 b; n. 15, 17, 18.
natticatuttha-kamma: I § 3, 3 d; n. 17, 20, 30.
hattidutiya-kamma: I § 3, 3 c; n. 17, 18, 20.
natti-pariyosäna: In. 15.
häpetabbo: I § 6; n. 16, 18, 30.
thäna: II n. 13.
thänäraha, a-tth°: I § 7.
tajjaniya-kamma: I n. 23; II n. 10, n. 60; III n. 52.

Edith Nolot144

omasa-väda: III n. 48.
orohati: see ärohati.
ovadati, oväda: II n. 14.
osäranä: II § 2c(iv); III § 4.
kata-kamma: II n. 10.
katika-vatta, kat(h)ikä: I n. 14, 17; III n. 48.
kamma: I § 3, 3c; n. 12; °-araha: I n. 3; II n. 10; °-ppatta: I n. 3; II

n. 10; °-lakkhana: I § 3 sqq.; n. 12, 14.
kamma-väcä: I § 3c, 5; n. 15, 34; III n. 1.
karaniyatä: In. 17.
kiccayatä: I n. 17.
kiccädhikarana: I n. 5; I § 1, Id, 2e; II n. 31.
(a-)kuppa: I § 7.
kusala: II n. 24.
khamäpeti: II n. 10.
gana: I n. 8.
gana-püraka: I § 2.
garu-dhamma (“important rule” * “heavy offence”): III § 7; n. 52.
gämantara: III n. 52.
gülhakam: II § 2b.iii(i).
coded: III n. 16.
chandäraha: I § 1; n. 3.
jäti (of äpattiy. III n. 34, 44.
natti: I § 1, 3 b-c, § 4.
natti-kamma: I § 3, 3 b; n. 15, 17, 18.
natticatuttha-kamma: I § 3, 3 d; n. 17, 20, 30.
nattidutiya-kamma: I § 3, 3 c; n. 17, 18, 20.
natti-pariyosäna: In. 15.
näpetabbo: I § 6; n. 16, 18, 30.
thäna: II n. 13.
thänäraha, a-tth°: I § 7.
tajjaniya-kamma: I n. 23; II n. 10, n. 60; III n. 52.



Studies in Vinaya technical terms I-III 145

tassa-päpiyyasikä: II § 2, 2c(iv); n. 31.
tina-pattharaka, -°vattharaka:

II § 2, 2d(ii); n. 27.
thullaccaya: II n. 21, n. 62.
thullavajja: see s.v. äpatti.
ditthi-vipatti: II § lb; n. 19.
dukkata: II n. 10, n. 21.
dutthulla: see s.v. äpatti.
dubbhäsita: II n. 21.
du-vüpasanta: I § 7.
desanägämini äpatti: II n. 63.
dhamma-kamma: I § 7; °-patirüpaka: I § 1.
(a-)dhammika: I § 7.
nänä-samväsaka: kamma-°: III n. 19.
näsanä: II § 2c(iv).
nidän'uddesa: I n. 30.
nissaya-kamma: I n. 23; III § 4c.
pakatatta: III n. 18, 19, 27, 50.
patinnäta-karana: II § 2, 2a, 2d(i).
patibala: I § 6.
patisäramya-kamma: In. 23; II n. 63.
pabbäjamya-kamma: I n. 23.
pariväsa: I § 3 d; III § 0, 2-5; aggha-samodhäna-°: III § 3b; n. 28, 32;

appaticchanna-°: III n. 20; odhäna-samodhäna-°: III § 3b;
paticchanna-0: III § 2; parivuttha-°: III n. 27; missaka-samodhäna-°:
III § 3b; n. 44; suddhanta-°: III § 3d.

parisä: I § 1.
paväranä: I § 2; III § la; n. 19.
päcittiya: II n. 21.
pätidesaniya: II n. 21 .
pätimokkha: III § 5; n. 47.
päräjika: II n. 21; III n. 48.
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päriväsika: III § 2-5; n. 12, 19.
pubbamgama: II n. 13.
bhatta: III § la; uddesa-°, uposathika-°, nimantanä-°, pakkhika-°,

pätipadika-°, puggalika-°, saläka-°: III n. 14.
bhanta: II n. 42.
bhikkhu, bhikkhuni: I § 6.
bhümi: II n. 13.
mänatta: I § 3 d; II n. 63; III § O-la, 2a, 3-4b, 5-7; appaticchanna-°: III

§ 1; n. 20; °-araha: III § 1; n. 12, 27; °-cärika: III § la; n. 12, 19;
cinna-°: III § 6; °-nikkhepana: III § la; pakkha-°: III § 7; n. 52;
paticchanna-°: III § 2; °-samädäna: III § la.

mänana-bhäva: III n. 6.
mülädäyaka: II § 2b.ii.
müläya patikassana: III § 3a; n. 12, 28.
müla-visuddhi: III n. 28.
yebhuyyasikä: II § 2, 2b.iii; n. 31.
ratti-ccheda: III § 1 a; n. 12; -°pariyanta: III n. 40.
ruccati: In. 13.
ropeti: II n. 10; III n. 16.
lahukä äpatti: II § 2d; n. 63.
vagga: I n. 8.
vajjapaticchädikä: III n. 48.
vatthu (see also s.v. äpatti): I § 1; n. 3; II n. 13, 30; III n. 19, 48;

eka-°: III n. 46; °-sabhägä äpatti: III n. 44.
vavatthita: see s.v. äpatti.
vassika-sätikä: III § la.
vinaya-kamma: III n. 19.
vipatti: äcära-°, äjiva-°, ditthi-°, sila-°: II § 1b.
vivatena: II § 2b.iii(iii).
vivädädhikarana: II § 1, la, 2b.i.
vüpasamena: II n. 11.
vyatta: I § 6.
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sakanna-jappakam: II § 2b.iii (ii).
sahgiti: I n. 9; II § 2b.ii.
samgha: I § 1; II n. 42; III n. 7; ubhato- 0: III § 7; n. 52;

°-kamma: I § 3; II § Id; bhikkhu-°, bhikkhuni-°: III § 7; n. 54;
°-bheda: II § la; III n. 48.

samghädisesa: II n. 21; III passim and n. 48.
sati-vinaya: II § 2, 2c(ii); n. 31.
samagga-samgha: § 2; n. 8.
samäna-samväsaka: III n. 19.
sambhinna: see s.v. dpatti.
sammukhatä: dhamma-°, puggala- 0, vinaya-°, samgha-°: II § 2a;

n. 42.
samniukhä-vinaya: II § 0, 2 sqq.; n. 31.
sammukhi-bhüta: I § 1.
sammuti: III n. 48.
saläka-gaha, -°gähäpaka: II § 2b.iii.
saläkä: II § 2b.ii.
sädhärana: sajäti-°, sabba-°: III n. 44.
säreti: III n. 16.
säsana: III n. 48.
sila-vipatti: II § lb; n. 19.
simä: I § 1; n. 4.
sukka-visatthi: III n. 44.
su-vüpasanta: I § 7.
hetu: II n. 13, n. 24.

BHS / SKT.
adhikaranatä: II § 1.
adhikarana-samatha dharma: II § 1; °-samcäraka: II § 2b.ii; n. 48.
anavavädana: II n. 14.
anavavädädhikarana, °-prasthäpana, °-visthäpanä: II § 1; n. 14.
anäghäta-pancama: I n. 36.
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anu-srävana: I § 5; n. 29, 30.
anu-srävay-: I n. 30.
anoväda: II § 1; n. 14.
amüdha-vinaya: II § 2c.
amülakam: II n. 22.
avalokanä: I § 3 a.
a-vastuka, sa-v°: I § 7.
ädhi-karanika: II § 1.
äpatti: -°adhikarana: II § 1; antara-°: III § 3b; (a)parimänavati ä°: III

n. 34; asama-°: III n. 44; näma-gotrdpasamhitä ä°: III n. 44;
pürva-°: III § 3b; pratyantara-°: III § 3b.

äbarhana: III § 6; n. 51.
äbr(m)hati: III § 6.
ävarhana, ävrahana: III § 6; n. 51.
ähvayati: III § 6.
ähväyana: III § 6.
ävr(m)hati: III § 6.
upa-sampadä: I § 2.
ovasikäye: I n. 26.
oväyikä: I § 4; n. 26.
karma-käraka: I § 6.
karman: I § 3, 5; n. 18, 31, 36.
karma-väcanä: I § 5; n. 29.
krtyädhikarana: II § 1.
(a-)kopya: I § 7.
kriyä, k°-kära: In. 17.
khotanam: II n. 9.
codayati: II n. 45.
chandapratyuddhära: I n. 6.
channa: II § 2b.iii.
jnapti: I § 3 b, 4; n. 16-18, 30.
jnapti-karman: I § 3 b.
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jnapti-käraka: I § 6.
jhapticaturtha karma(n): I § 3 d; n. 17. 18, 20, 21.
jhaptidvitiya-karma(n): I § 3 c; n. 17.
tat-prabhävaisiyatva: II § 2c.
tat-svabhävänvesika, °-esiya, and variants: II § 2c.
tasya päpeyasika: II § 2c.
tüsnim viprakramanam: I n. 7.
trna-prastaraka: II § 2d.
(a-)dharma-karma: I § 7; n. 41.
duskrtä äpatti: III n. 19; n. 47.
dusthulä äpatti: III n. 19; n. 47; °-arocana: III n. 48; °-praticchadana:

III n. 48.
dhärmika: I § 7.
pariväsa: III § 2, 3b; müla-° III § 3b; müläpakarsa-°: III § 3b;

suddhäntika p°: III § 3d.
päriväsika: III § 3b.
pratijnä-karaniya, °-käraka, pratijiiäna: II § 2d.
prätimoksa: II § 2b.ii; n. 49.
bhiksu, bhiksuni: I § 6.
mätrkä-dhara: II § 2b.ii; n. 50.
mänatva: III § 1; n. 6.
mänäpya: III § 1; n. 6, 9; mula-°: III § 3b; müläpakarsa-°: § 3b.
muktikäjnapti: I § 3b; n. 18.
mülöpakramatva: III n. 37.
metha(?)ka karma: I n. 18.
mesakena äjnäpay-: In. 18.
yad-bhüyasikiya and variants: II § 2b.iii.
yo-bhüyasika: II § 2b.iii.
laisika: II n. 22.
varga: I n. 8.
vinaya-dhara: II § 2b.ii; n. 50.
vivädädhikarana: II § 1.
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vyagra: I n. 8.
väcanä: I § 5.
vinaya-karma: I n. 41.
vivrta: II § 2b.iii.
vyüdha, vyüdhaka: II § 2b.ii; n. 37.
samatha: II § 1.
saläkä-grahana, °-cäraka, °-cärana: II § 2b.iii.
siksäpadadravyatä-vyavacärah: III n. 47.
sakarna-tuntunaka: II § 2b.iii.
samgha: I § 1; II n. 49; °-karaniya: I § 7; °-karma: I § 3; °-bheda: II

§ la; mäla-° II n. 41.
samghädisesa: I § 3 d; n. 1.
samghävasesa: III n. 6.
sammukha: dharma-0, pudgala-°, samgha-°: II n. 29; °-karamya,

°-vinaya: II § 2a.
samatha: II § 1.
samanu-srävay-: I n. 30.
sarvasämghika: II § 2b.iii.
sa-vastuka, a-v°: I § 7.
simä: I § 1; n. 4; II n. 37.
sütra-dhara: II § 2b.ii; n. 50.
sthalastha: I n. 41; II § 2b.ii; n.45.
sthavira: II § 2b.ii; n. 49.
sthänärha: I § 7; n. 36.
(a-)sthäpanärha: I § 7.
(a-)sthäpamya: I § 7.
sthülätyaya: II n. 62.
sthülärti(-gämim): II n. 62; III n. 9.
smrti-vinaya: II § 2c.
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1. The Sambuddhe verses in Siam

A short verse text, entitled simply Sambuddhe or Sambuddhe-
gäthä, is well known in Siam. In the Royal Chanting Book, it is one of
the ancillary texts placed at the beginning of the Seven Parittas
(Sattaparitta) — also known as the Lesser Royal Paritta (Culardja-
paritra) or, in Thai, Seven Protections (Jet Tamnan) — and the Twelve
Parittas (Dvädasaparitta), also known as the Greater Royal Paritta
(Maharäjaparitra) or Twelve Protections (Sipsong Tamnan).* 1 It is
included in the various books of chants that are widely available, and in a
Khmer script palm-leaf manuscript in the collection of the Siam Society. 2

Since the Seven and Twelve Parittas belong to the liturgy of the Siamese
order of monks (sangha), the Sambuddhe verses are familiar to or
known by heart by most monks and novices. Here I will give the Päli of
the Royal Chanting Book, followed by an English translation.

This is a revised version of an article first published in the Journal of the
Secretarial Office of H.H. the Supreme Patriarch, Bangkok, Vol. I, No. 2,
January-March 2536 [1993], pp. 73-85.
1Suat mant chabap luang, 13th ed., Bangkok, 2526 [1983], pp. 3-4 and 32-33,
respectively (the second occurrence is abbreviated). For the interpretation of
tamnan as “protection” I follow Dhanit Yupho, who derives the word from the
Päli täna, changed to tamnan and then to tamnan: see his Anuphap phraparit
(The Power of Paritta, in Thai], Bangkok, n.d., p. 12.
2Oskar von Hinüber, “The Pali Manuscripts Kept at the Siam Society, Bangkok:
A Short Catalogue”, Journal of the Siam Society 75 (1987), § 52a, p. 46. The
text given by von Hinüber, which might date to the latter part of the 19th century,
agrees with that of the Royal Chanting Book, with a few minor orthographical
variants and misprints.

Journal of the Pali Text Society, Vol. XXII. 1996, pp. 151-183
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1.1. Päli text

(1) sambuddhe atthavisan ca dvädasan ca sahassake
pancasatasahassäni namämi sirasä aham
tesam dhamman ca sanghan ca ädarena namämi 'ham
namakäränubhävena hantvä sabbe upaddave
anekä antaräyä pi vinassantu asesato

(2) sambuddhe pancapaiinäsan ca catuvlsatisahassake
dasasatasahassäni namämi sirasä aham
tesam dhamman ca sanghan ca ädarena namämi ’ham
namakäränubhävena hantvä sabbe upaddave
anekä antaräyä pi vinassantu asesato

(3) sambuddhe navuttarasate atthacattälisasahassake
visatisatasahassäni namämi sirasä aham
tesam dhamman ca sanghan ca ädarena namämi ’ham
namakäränubhävena hantvä sabbe upaddave
anekä antaräyä pi vinassantu asesato

1.2. Translation

(1) With my head I pay homage
to the 500 thousand, 12 thousand, and 28 Sambuddhas;
to their Dhanuna and their Sangha I respectfully pay homage.
By the power of [this] act of homage
may all misfortune be destroyed
and all variety of danger be removed, without exception.
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(2) With my head I pay homage
to the 1 million, 24 thousand, and 55 Sambuddhas:
to their Dhamma and their Sangha I respectfully pay homage.
By the power of [this] act of homage
may all misfortune be destroyed
and all variety of danger be removed, without exception.

(3) With my head I pay homage
to the 2 million, 48 thousand, and 109 Sambuddhas;
to their Dhamma and their Sangha I respectfully pay homage.
By the power of [this] act of homage
may all misfortune be destroyed
and all variety of danger be removed, without exception.

2. The Sambuddhe verses in Burma

A number of recensions of the Sambuddhe-gäthä are said to
exist in Burma. The “standard” recension consists of only the first verse
of the Siamese version, with one extra line. Whether the remaining two
verses are given in other recensions remains to be seen. 3 I transcribe here
the sole printed version available to me, without any changes.4

3 The Sambuddhe verses are included in several manuscripts in German
collections: see Heinz Braun and Daw Tin Tin Myint, Burmese Manuscripts,
Part 2 (Verzeichnis der orientalischen Handschriften in Deutschland, Band
XXII1.2), Stuttgart, 1985, §§ 194, 227, 358.
4 My transcription is from a xerox-copy of a small book of gäthäs for which I do
not have any bibliographical data; the division of the verses into three sections
follows this text (ka, kha , and ga). Ven. Dhammänanda Mahäthera of Burma,
now residing at Wat Tamao, Lampang, has confirmed orally that the version
known to him consists of only the first verse of the Siamese version, and that it
contains the extra line, which he describes as a “later addition”.
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2.1. Päli text

(1) sambuddhe atthavisan ca | dvädasan ca sahassake ||
pancasata sahassäni | namämi sirasämaham ||

(2) appakä välukä gangä | anantä nibbutä jinä ||
tesam dhamman ca sanghan ca | ädarena namäm’ aham

(3) namakkäränubhävena | hamtvä sabbe upaddave ||
aneka antaräyä pi | vinassantu asesato ||

2.2. Translation

With my head I pay homage
to the 500 thousand, 12 thousand, and 28 Sambuddhas.
The sands of the Ganges are few,
the Conquerors [Buddhas] who have attained nibbäna are
limitless:
to their Dhamma and their Sangha I respectfully pay homage.
By the power of [this] act of homage
may all misfortune be destroyed
and all variety of danger be removed, without exception.

The phrase nibbutä jinä indicates that the Buddhas belong to the
past. The verses are very popular in Burma, where lay-followers often
know them by heart. They are held to be highly efficacious in averting
calamity, eliminating obstacles, and promoting welfare, and many stories
are circulated about their miraculous power. The Sambuddhe Cetiya at
Monywa on the Chindwin River, in Sagaing Division to the northwest of
Mandalay, represents 512,028 Buddhas. It was apparently built less than
100 years ago.
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The Siamese verses pay homage to three groups of Buddhas,
numbering 512,028; 1,024,055; and 2,048,109, respectively. As pointed
out by von Hinüber, if the first group is x, the second is 2x-l, and the
third 2(2x-l)-l. A question naturally arises: what is the significance of
these rather large numbers of Buddhas, and from what text or texts are
the numbers derived? The figures cannot refer to present Buddhas, since
it is a firm tenet of the Theravädins that only one Buddha, in the present
age Sakyamuni, can exist at one time.5 They should therefore refer to
past or future Buddhas. In order to suggest a possible explanation of the
figures, and to put the question in its proper context, we must first look
briefly at the development of the theory of past and future Buddhas
according to the Theravädin and other Buddhist schools.6

3. The development of the theory of past Buddhas 7

3.1. The common heritage

Through his own effort Sakyamuni realized enlightenment
beneath the bodhi-tree near Gayä, and thus became an enlightened or
awakened one, a Buddha. Not long afterwards, en route to Väränasi, he

5 See, however, Heinz Bechert, “Buddha-field and Transfer of Merit in a
Theraväda Source”, Indo-Iranian Journal 35 (1992), pp. 95-108.
6 For this subject, see J.Ph. Vogel, “The Past Buddhas and Käsyapa in Indian Art
and Epigraphy”, in Asiatica, Festschrift Friedrich Weller, Leipzig, 1954,
pp. 808-16; I.B. Homer (tr.), The Minor Anthologies of the Pali Canon, Part III,
London, 1975, Preface to Chronicle of the Buddhas (Buddhavamsa), pp. ix-xvii;
Richard Gombrich, “The Significance of Former Buddhas in the Theravädin
Tradition”, in Somaratna Balasooriya et al. (eds.), Buddhist Studies in Honour cf
Walpola Rahula, London, 1980, pp. 62-72; Isshi Yamada (ed.),
Karunäpundarika , London, 1968, Vol. I, pp. 121-26.
7 References to Pali texts are to the editions of the Päli Text Society (PTS), unless
otherwise noted. References to Tibetan texts (Q) are to the The Tibetan
Tripitaka, Peking Edition, ed. D.T. Suzuki, Tokyo-Kyoto, 1955-61. Chinese
texts are referred to by Taishö catalogue (T) number.
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Walpola Rahula, London, 1980, pp. 62-72; Isshi Yamada (ed.),
Karunäpundarika , London, 1968, Vol. I, pp. 121-26.
7 References to Pali texts are to the editions of the Pali Text Society (PTS), unless
otherwise noted. References to Tibetan texts (Q) are to the The Tibetan
Tripitaka, Peking Edition, ed. D.T. Suzuki, Tokyo-Kyoto, 1955-61. Chinese
texts are referred to by Taishö catalogue (T) number.
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met an ascetic (äjivaka) named Upaka. Impressed by the Buddha’s
appearance, the latter asked, “Who is your teacher (satthaf!” The
Buddha replied:

I have no teacher. There is no one like me:
in this world with its gods I have no counterpart.
I am the arhat in this world; I am the unsurpassed teacher;
alone I have become fully enlightened;
I have become cool and realized nibbäna.8

The Buddha claimed to have realized enlightenment by himself,
and to be the only Buddha in the world in his time. He did not, however,
claim to have been the only person to have ever become a Buddha. A
phrase referring to “those who were arhats, fully enlightened Buddhas in
the past. . .those who will become arhats, fully enlightened Buddhas in the
future” occurs in several places in the Tipitaka.9 In the Gärava-sutta,
Brahmä Sahampati speaks the following verses:

The Buddhas of the past, the Buddhas of the future,
and the Buddha of the present, destroyer of much sorrow,
dwelt, will dwell, and dwell paying respect to the Good
Dhamma:
this is the natural rule for Buddhas.10

8Majjhimanikäya I 171,7 (Ariyapariyesana-sutta).
9 Samyuttanikäya I 140, 1-5 (spoken by Brahmä Sahampati), ye pi te bhante
ahesum atltam addhänam arahanto sammäsambuddhä...ye pi te bhante
bhavissanti anägatam addhänam arahanto sammäsambuddhä; Dighanikäya III
99,17-100,5 (Sampasädanlya-sutta, spoken by the Buddha).
10Samyuttanikäya I 138-40; a (Müla)Sarvästivädin version of the sütra is found
in Samathadeva, Abhidharmakosopäyikä-ttkä , Q5598 (Vol. 118), thu 130bl—
132a6; for Sanskrit of the verses only, see Franz Bernhard (ed.), Udänavarga
(Sanskrittexte aus den Turfanfunden A), Vol. I, Göttingen, 1965, XXI,11-12.
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In the Nagara-sutta, the Buddha gives the following simile: a
man travelling in the jungle discovers an ancient road travelled by the
people of the past; he follows it, and comes to an ancient city, a royal
capital. The Buddha explains that similarly he has discovered an ancient
path travelled by the Buddhas of the past, that is, the noble eightfold
path."

It is thus clear that the concept of a plurality of past and future
Buddhas is implicit to the early strata of the Tipitaka, not only of the
Theravädins but also of other schools.

The earliest lists of past Buddhas give the names of six
predecessors of Sakyamuni, making a total of seven Buddhas. Such lists
occur in the Dighanikäya'. in verse in the Ätänätiya-sutta (DN HI
195,27-196,8) and in prose in the Mahäpadäna-sutta (DN II 2,15 foil.),
as well as in the (Müla)Sarvästivädin equivalent of the latter, the
Mahävadäna-sütra ,n The list also occurs in the Finaya literature: in the
Theravädin Bhikkhu-vibhanga (Vin III 7-9); in the Mülasarvästivädin
Prätimoksa ,******12 1314 Sayanäsanavastu,'* and Pravrajyävastw' 5 in the

" Samyuttanikäya II 104-7. The Sanskrit version of the Sarvästivädin school is
found in the Nidänasamyukta: see Chandrabhäl Tripäthi (ed.), Fünfundzwanzig
Sutras des Nidänasamyukta {Sanskrittexte aus den Turfanfunden VIII), Berlin,
1962, pp. 94-106; the Vinaya version of the Mülasarvästivädin school is lost in
Sanskrit but preserved in Tibetan translation in their Pravrajyävastu : see Helmut
Eimer (ed.), Rab tu ’byungba’i gzhi, Vol. II, Wiesbaden, 1983, pp. 281,4-289.
12The Sanskrit edition of this text is not available to me, but the relevant passage
is cited in Tibetan translation by Samathadeva, thu 102a8-103a3, from the rTogs
pa brjod pa chen po’i mdo . Cf. also Etienne Lamotte, La Traite de la Grande
Vertu de Sagesse, Vol. I, Louvain, 1965, p. 535 and n. 2.
13 Anukul Chandra Banerjee (ed.), Two Buddhist Vinaya Texts in Sanskrit,
Calcutta, 1977, p. 55,16.
14 Raniero Gnoli (ed.), The Gilgit Manuscript of the Sayanäsanavastu and the
Adhikaranavastu , Rome, 1978, pp. 27-30.
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Lokottaravädin Mahävastu"' and Prätimoksa ;1516 17 and in other texts of all
periods and schools, too numerous to mention.

The seven Buddhas are named in inscriptions and represented
“aniconically” on the monuments of Bhärhut and Sänchi (circa 2nd-1st
century BCE). 18 From the early centuries of the Common Era they are
depicted (sometimes along with Metteyya) in human form in the
sculpture of Mathurä and Gandhära, 19 and, during the Gupta period, in
the murals of Ajanta.2” Although tradition placed these Buddhas aeons
before Sakyamuni, it also held that certain sites in India were associated
with three of his predecessors: the Nigali Sagar pillar of Asoka (reigned
ca. 272-236 BCE) records that the Emperor enlarged the thiipa (thuba)
of Konakamana (Konägamana) in the fourteenth year of his reign, and
that he visited and worshipped it again at a later date,21 while the Chinese
pilgrims Fa-hsien and Hsüan-tsang describe various sites in India
connected with all three. 22 Similar traditions developed in South-east

15 Nalinaksha Dutt (ed.), Gilgit Manuscripts, Vol. Ill pt. 4, [Calcutta, 1950]
Delhi, 1984, p. 32,6. The same passage occurs in the Samgharaksitävadäna:
P.L. Vaidya (ed.), Divyävadäna, Darbhanga, 1959, p. 206,8.
16 Radhagovinda Basak (ed.), Mahävastu Avadäna, Vol. Ill, Calcutta, 1968,
pp. 320 foil; five predecessors (omitting Sikhin) are given in verse at Mahävastu
Vol. I, ed. S. Bagchi, Darbhanga, 1970, p. 240, 14.
17Nathmal Tatia (ed.), Prätimoksasütram , Patna, 1975, pp. 36-37.
18 Cf. John Marshall, A Guide to Sänchi, Calcutta, 1955, pp. 57-58 and pl. ii;
Alexander Cunningham, The Stiipa ofBharhut, repr. Varanasi, 1962, pp. 108-9,
113-16, and pls. xxix-xxx. The representation of the bodhi tree and inscription
of Sikhin have not been found.
19 Cf. Alexander Cobum Soper. Literary Evidence for Early Buddhist Art in
China, Ascona, 1959, pp. 198-99.
20Vogel, p. 811.
21Cf. E. Hultzsch, Inscriptions of Asoka , Oxford, 1925, p. 165.
22Alexander Soper, loc. cit.

158 Peter Skilling

Lokottaravädin Mahävastu"' and Prätimoksa ;1516 17 and in other texts of all
periods and schools, too numerous to mention.

The seven Buddhas are named in inscriptions and represented
“aniconically” on the monuments of Bhärhut and Sänchi (circa 2nd-1st
century BCE). 18 From the early centuries of the Common Era they are
depicted (sometimes along with Metteyya) in human form in the
sculpture of Mathurä and Gandhära, 19 and, during the Gupta period, in
the murals of Ajanta.2” Although tradition placed these Buddhas aeons
before Sakyamuni, it also held that certain sites in India were associated
with three of his predecessors: the Nigali Sagar pillar of Asoka (reigned
ca. 272-236 BCE) records that the Emperor enlarged the thiipa (thuba)
of Konakamana (Konägamana) in the fourteenth year of his reign, and
that he visited and worshipped it again at a later date,21 while the Chinese
pilgrims Fa-hsien and Hsüan-tsang describe various sites in India
connected with all three. 22 Similar traditions developed in South-east

15 Nalinaksha Dutt (ed.), Gilgit Manuscripts, Vol. Ill pt. 4, [Calcutta, 1950]
Delhi, 1984, p. 32,6. The same passage occurs in the Samgharaksitävadäna:
P.L. Vaidya (ed.), Divyävadäna, Darbhanga, 1959, p. 206,8.
16 Radhagovinda Basak (ed.), Mahävastu Avadäna, Vol. Ill, Calcutta, 1968,
pp. 320 foil; five predecessors (omitting Sikhin) are given in verse at Mahävastu
Vol. I, ed. S. Bagchi, Darbhanga, 1970, p. 240, 14.
17Nathmal Tatia (ed.), Prätimoksasütram , Patna, 1975, pp. 36-37.
18 Cf. John Marshall, A Guide to Sänchi, Calcutta, 1955, pp. 57-58 and pl. ii;
Alexander Cunningham, The Stiipa ofBharhut, repr. Varanasi, 1962, pp. 108-9,
113-16, and pls. xxix-xxx. The representation of the bodhi tree and inscription
of Sikhin have not been found.
19 Cf. Alexander Cobum Soper. Literary Evidence for Early Buddhist Art in
China, Ascona, 1959, pp. 198-99.
20Vogel, p. 811.
21Cf. E. Hultzsch, Inscriptions of Asoka , Oxford, 1925, p. 165.
22Alexander Soper, loc. cit.



The Sambuddhe verses and later Theravädin Buddhology 159

Asia, for example in Burma, where the Shwedagon Pagoda is believed to
enshrine relics of Sakyamuni and his three predecessors.23

3.2. The Theravädin theory of past Buddhas

A study of the development of the Theravädin theory of past
Buddhas must take into account two interrelated aspects: the number of
past Buddhas referred to, and the nature and length of the bodhisatta’s
career during the many past lives in which he practised the perfections
(pärami) and aspired to enlightenment. The career is measured in two
types of aeon: the “[ordinary] aeon” (kappa) and the “incalculable aeon”
(asankheyya, asankhiya ). The texts give various definitions of the latter;
here it should be seen as an extremely large number (“zillions”) of aeons,
each of which is in itself long enough to confound the human
imagination. It is important to remember that, except in the theory’s
earliest phase, all of the past Buddhas were either associated with
Sakyamuni himself when he was a bodhisatta, or are associated with
certain types of bodhisattas in general. That is, the number of past
Buddhas is never closed: a given figure always refers to the number of
Buddhas honoured by Sakyamuni or a representative bodhisatta during a
specific period of his bodhisatta career. The implications of this will be
discussed in the concluding section.

(I) The earliest phase, which is the common heritage of all Buddhist
schools, has been described above. It allows a plurality of past Buddhas,
and names seven — Sakyamuni and his six predecessors — as in the
Dighanikäya and ISnaya.

23Aung Thaw, Historical Sites in Burma, Rangoon, 1972, pp. 1 12-14. Only the
three immediate predecessors who, like Sakyamuni, arose in the Auspicious
Aeon (bhaddakappa ) could leave traces or relics; the earlier predecessors could
not, since they arose in earlier aeons.
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(2) In the next phase, the Buddhavamsa names 27 (24 + 3) past
Buddhas; when Gotama is counted, there are 25 or 28. The same text, 24

along with the Cariyäpitaka ,25 the Milindapanha 26* and the Visuddhi-
magga?1 states that the bodhisatta’s career lasts four incalculable aeons
plus 100,000 lesser aeons. Both the number of Buddhas and the
description of the career are unique to the Theravädins. The first two
texts are canonical, although modem scholarship holds them to be later
additions; the Milindapanha dates over a number of centuries, from the
2nd century BCE to the early centuries CE. 28 The Visuddhimagga was
composed by Buddhaghosa in the 5th century. The theories most
probably date to the beginning of the Common Era, if not earlier.

(3) The Suttanipäta-atthakathä and Cariyäpitaka-atthakathä describe
three types of bodhisatta, distinguished by the predominance of one of
the three faculties of wisdom, faith, or energy. The length of the career of
the first type of bodhisatta is as described in the preceding; that of the
second is two times the first; of the third two times the second, with the
additional figure of 100,000 aeons remaining constant:

(i) “strong in wisdom” (pannä-adhika), attaining enlightenment in
four incalculable aeons plus 100,000 aeons;

(ii) “strong in faith” (saddhä-adhika), attaining enlightenment in
eight incalculable aeons plus 100,000 aeons;

24Buddhavamsa 11,1 (PTS ed. p. 9).
25Cariyäpitaka 1,1 (PTS ed. p. 1).
26Milindapanha, PTS ed. pp. 232-34, 289; Mahämakuta ed. pp. 247. 7 foil., 365
penult.
"Mahämakutaräjavidyälaya edition II 100.
28 See K.R. Norman, Pali Literature (Jan Gonda, [ed.], A History of Indian
Literature, Vol. VII, fasc. 2) Wiesbaden, 1983, pp. 110-13.

160 Peter Skilling

(2) In the next phase, the Buddhavamsa names 27 (24 + 3) past
Buddhas; when Gotama is counted, there are 25 or 28. The same text, 24

along with the Cariyäpitaka ,25 the Milindapanha 26* and the Visuddhi-
magga?1 states that the bodhisatta’s career lasts four incalculable aeons
plus 100,000 lesser aeons. Both the number of Buddhas and the
description of the career are unique to the Theravädins. The first two
texts are canonical, although modem scholarship holds them to be later
additions; the Milindapanha dates over a number of centuries, from the
2nd century BCE to the early centuries CE. 28 The Visuddhimagga was
composed by Buddhaghosa in the 5th century. The theories most
probably date to the beginning of the Common Era, if not earlier.

(3) The Suttanipäta-atthakathä and Cariyäpitaka-atthakathä describe
three types of bodhisatta, distinguished by the predominance of one of
the three faculties of wisdom, faith, or energy. The length of the career of
the first type of bodhisatta is as described in the preceding; that of the
second is two times the first; of the third two times the second, with the
additional figure of 100,000 aeons remaining constant:

(i) “strong in wisdom” (pannä-adhika), attaining enlightenment in
four incalculable aeons plus 100,000 aeons;

(ii) “strong in faith” (saddhä-adhika), attaining enlightenment in
eight incalculable aeons plus 100,000 aeons;

24Buddhavamsa 11,1 (PTS ed. p. 9).
25Cariyäpitaka 1,1 (PTS ed. p. 1).
26Milindapanha, PTS ed. pp. 232-34, 289; Mahämakuta ed. pp. 247. 7 foil., 365
penult.
"Mahämakutaräjavidyälaya edition II 100.
28 See K.R. Norman, Pali Literature (Jan Gonda, [ed.], A History of Indian
Literature, Vol. VII, fasc. 2) Wiesbaden, 1983, pp. 110-13.



The Sambuddhe verses and later Theravädin Buddhology 161

(iii) “strong in energy” (yiriya-adhika), attaining enlightenment in
sixteen incalculable aeons plus 100,000 aeons.******* 29

The Suttanipäta-atthakathä is traditionally ascribed to Buddha-
ghosa (5th century CE), although doubts have been expressed about his
authorship;30 the Cariyäpitaka-atthakathä is ascribed to Dhammapala,
who may have worked about the middle of the 6th century.31 Neither
text enumerates any Buddhas. In the Dhammapadatthakathä, also
attributed to Buddhaghosa, the Buddha is presented as saying that “many
thousands of Buddhas have lived by going for alms”.32 Much later, the
theory of the three types of bodhisatta in the form given above was
incorporated into Lanna works such as the Pathamamülamüli.33* 35

(4) The next phase is represented by such late Pali works as the
Sotatthakl-mahämdäna 3 the Sambhäravipäka,33 the Mahäsampinda-

s Suttanipäta-atthakathä, Mahämakutaräjavidyälaya edition I 58-59;
Cariyäpitaka-atthakathä tr. by Bhikkhu Bodhi in The Discourse on the All-
embracing Net of Views, Kandy, 1978, pp. 325-27. In the latter the three types
are equated with the three individuals (ugghatitannu, vipaiicitannu, neyya); see
also Francois Martini (ed., tr.), Dasabodhisatta-uddesa, Bulletin de I’Ecole
frangaise d' Extreme-Orient 36 (1936), pp. 335 (text), 367-68 (translation);
Medhankara, Lokadipakasära , National Library-Fine Arts Department,
Bangkok, 2529 [1986], pp. 553-54.
“See K.R. Norman, op. cit., p. 129.
31Norman, p. 137.
32 Dhammapadatthakathä (Mahämakuta ed.) Ill 164,19 {Suddhodana-vatthu),
anekäni hi buddhasahassäni pindäya caritvä va jivimsu .
33Anatole-Roger Peltier (ed., tr.), Pathamamülamüli, Chiang Mai, 1991, pp. 8-9,
102-3. Note that both the French (p. 124) and English (p. 192) translations of
the first passage give the wrong figure — 12 instead of 16 — for the last type.
33Sotatthaki-mahänidäna, Bangkok, 2526(1983], Pali textpp. 3-4.
35Phra sambhäravipäka (Thai translation), Vol. 1, Bangkok, Rattanakosin era
126, pp. 4 foil.; Supaphan na Bangchang, Vivadhanakär varrnagati päli sai phra
suttantapitak ti taeng nai prades thai, Bangkok, 2533 [1990], pp. 135-50.
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nidäna and the Jinakälamäli, and by Sinhalese works such as the
Saddharmälankaräya ,37 The theory seems to have first appeared in the
Ceylon of the Polonnaruva period (11th—13th centuries CE), but the
question of its origins needs further study. Here the career of the first
type of bodhisatta is expanded into three stages, according to the nature
of his aspiration to enlightenment.38 His career lasts altogether 20
incalculable aeons plus 100,000 aeons.

(i) aspiration by mind only, for seven incalculable aeons;
(ii) aspiration by mind and speech, for nine incalculable aeons;
(iii) aspiration by mind, speech, and body, for four incalculable aeons.

The texts give breakdowns of the number of Buddhas served in
each aeon, along with other details. In the Jinakälamäli (which docs not
calculate the total figure) the breakdown by chapter is as follows:39
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Mahänidänakathä 125,000 (p. 7,3)
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Total: 512, 028

p. 9,15, plus 24, p. 19,32
kassapo catuvlsatimo)

Handwritten transcription by Ven. Nänäväsa, pp. 10-11 (I am grateful to W.
Sailer for supplying a copy); Supaphan, pp. 150-57.
37See the translation or summary from that work in R. Spence Hardy, A Man ual
of Buddhism, repr. Varanasi 1967, pp. 86-97. Cf. Encyclopaedia of Buddhism,
Vol. Ill, fasc. 3, [Colombo,] 1973, pp. 359-60; N.A. Jayawickrama, Epochs of
the Conqueror , London, 1968, p. xix.
58The three periods are mentioned in the Cariyäpitaka-atthakathä (6th century),
but not correlated with aeons: see Bhikkhu Bodhi, op. cit., p. 313.
39A.P. Buddhadatta, Jinakälamäli, London, 1960.
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The North Indian scholar Dasabalasrimitra, writing probably in
the 12th or the 13th century, cites an as yet unidentified Theravädin
source that gives an accurate account of the theory:40

The Ärya Sthaviras state that “Sakyamuni realized omniscience
(sabbahnutä ) after 20 great incalculable aeons plus an additional
100,000 aeons. Herein, as a bodhisatta the Lord served 125,000
Buddhas for [the first] seven incalculable aeons, aspiring for
enlightenment by means of mental resolve alone (bsams pa
tsam nid kyis). For the next nine incalculable aeons he served
387,000 Buddhas, engaging in the bodhisatta practices
(bodhisatta-cariyä) and aspiring by means of mind (citta) and
speech (yäcä). For the next four incalculable aeons he served
12 Buddhas, engaged in practices devoted to enlightenment, and
aspired for enlightenment by means of body (kaya), speech, and
mind (manas). For 100,000 aeons the Lord, as a bodhisatta,
served 15 Buddhas, engaged in the practices of a bodhisatta, and
completed all the secondary practices, by means of body,
speech, and mind; at the culmination (agga) of the 100,000
aeons the Teacher realized omniscience.”

*Q5865, Vol. 146, folio no 38a4 foil. His work, An Analysis of the Conditioned
and the Unconditioned, survives only in an anonymous Tibetan translation of a
lost Sanskrit original: see Peter Skilling, “The Samskrtäsamskrtaviniscaya of
Dasabalasrimitra", Buddhist Studies Review 4/1 (1987), pp. 3-23.
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That the theory became popular is shown by the fact that it was
incorporated into vernacular works in Sinhalese, 41 Burmese,42 Khiin, 43

and Lanna Thai. 44

(5) The next phase is a logical development of the preceding: the theory
of the three types of aspiration is applied to the remaining two types of
bodhisatta. As before, the length of the career of the second type is twice
that of the first, that of the third twice that of the second, and the figure
100,000 remains constant:

(i) “strong in wisdom”, realizing omniscience in 20 incalculable
aeons plus 100,000 aeons;

(ii) “strong in faith”, realizing omniscience in 40 incalculable
aeons plus 100,000 aeons;

(iii) “strong in energy”, realizing omniscience in 80 incalculable
aeons plus 100,000 aeons.

41Cf. the introduction to the Saddharma Ratnävaliya, composed by Dharmasena
Thera in the 13th century: Ranjini Obeyesekere (tr.), Jewels of the Doctrine,
Albany, 1991, p. 2. The concept is worked into the narrative in a manner that
implies it would be familiar to the readers.
42 Not knowing Burmese, I have only one example to offer: P. Bigandet, The
Life or Legend of Gaudama, Vol. I, repr. Varanasi, 1979, pp. 6-7, 16-17. This
is a translation of a Burmese work entitled Tathägata-udäna (Vol. I, Preface,
p. xv) which is based on the Päli Mälälamkära-vatthu (?) (see Vol. II, p. 149,
n. 11, and p. 151).
43 Sao Säimöng Mangräi, The Pädaeng Chronicle and the Jengtung State
Chronicle Translated, Ann Arbor, 1981, pp. 99-100. There is some confusion
in the figures.
v Traibhümi chabap lanna, Chiang Mai University, 2524 [1981], phuk ton,
pp. 1-14; Tamnan Mülasäsanä, Bangkok, 2518 [1975], pp. 1-2, 17-18, etc.
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I have not found this theory in Pali. It is found in a number of
Central Thai texts, 45 and in Lanna texts such as the Pathamamüla ,46

(6) One final step could be taken, and it was: the number of Buddhas
was described as limitless. In the non-canonical Dasabodhisattuppatti-
kathä, the Buddha tells Säriputta that “there have been limitless and
countless (anantäparimänä) noble people in the world who have
successively fulfilled the perfections and attained Buddhahood”.47 A
similar statement is found in the Dasabodhisatta-uddesa , where the
Buddha tells Säriputta that “there have been Buddhas without end
(buddhä anantä ahesumf. I would reach the end of my life before I
reached the limit of the enumeration of Buddhas”. 48 The apocryphal

45Nägapradip (ed.), Sambhäravipäka , Bangkok, 2504 [1961], pp. 246-47; Phra
Sri dry bistdr, kand 5, folio 33a; [Somdet Phra Vanarat], Phra
Mahdpurusalaksana, Bangkok, 2504 [1961], pp. 34—35; Phra
Srivisuddhisobhana (Viläsa Nänavaro, P. Dh. 9), Munindthadipani , Bangkok,
2516 [1973], pp. 37—46; Gana Sahäydharrm, Phra fri-ariyamettraiy , Bangkok,
2535 [1992], pp. 8-10.
* Pathamamüla, in Lokuppatti arunavatisütra pathamamüla pathamakap lae
Mülatantraiy , National Library-Fine Arts Department, Bangkok, 2533 [1990],
pp. 115, 152 (the text of the former passage is corrupt, and gives the figures 22,
4, and 80). The Pathamamüla is another version of the Pathamamülamüli cited
above; it is interesting that the two recensions incorporate different versions of
the theory. For the origin myth presented in these and related texts, see
Emmanuel Guillon, “The Ultimate Origin of the World, or the Mulä Muh, and
Other Mon Beliefs”, Journal of the Siam Society 79/1 (1991), pp. 22-30.
47 H. Saddhatissa, The Birth-Stories of the Ten Bodhisattas and the
Dasabodhisattuppattikathd , PTS, London, 1975, textp. 119, tr. p. 54. (The long
introduction [pp. 1-53] gives a valuable survey of sources on past and future
Buddhas, although I do not always agree with the Ven. author’s conclusions.)
48Dasabodhisatta-uddesa , text p. 297, tr. p. 337.
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Äkaravatta-sutta speaks of “Buddhas as many as the sands of many
Ganges rivers”.49

Available archaeological or epigraphic evidence for the
development of the Theravädin theory is scanty and late. A Päli
inscription giving a verse list of the 28 Buddhas and dating from the
middle of the 11th century was discovered at Thaton in Lower Burma;50

the verses (known in Ceylon as the Atavisi-pirit ) are incorporated
without title into the Ätänätiya-paritta of the Twelve Parittas in the Royal
Chanting Book .5I The 28 Buddhas were in full vogue during the Pagan
period (1 1th—12th century), whether in mural or sculptural art or or
terracotta tablets.52 In Lanna art, ornamented carved wooden stands
(phaeng') were made to hold numbers of small Buddhas: 28, or larger
numbers. 53 Larger numbers of Buddhas are also found on tablets of the
Pagan period, which depict rows of identical Buddhas totalling 50 or
about 100 figures; 54 tablets with 500 Buddhas are known in Siam.55

Such tablets may well be related to the theories discussed above: one

49 Padmanabh S. Jaini, “Äkäravattärasutta: An ‘Apocryphal’ Sutta From
Thailand”, Indo-Iranian Journal 35/2-3 (July 1992), § 6, anekäya gangäya
välukuppamehi buddhehi.
S0G.H. Luce, “The Advent of Buddhism to Burma”, in L. Cousins, A. Kunst,
and K.R. Norman (eds.), Buddhist Studies in Honour of LB. Horner, Dordrecht,
1974, p. 133. Cf. also n. 53 (p. 137), which needs confirmation and clarification.
51Suat mant chabap luang, p. 39.
s Thiripyanchi U Mya, Votive Tablets of Burma, Part I, pls. 10, 72, 108, 110;
Gordon H. Luce, Old Burma-Early Pagan, Vol. Ill, New York, 1970, pls. 65-
67.
53 Muang Boran Journal 14/2 (Apr.-June 1988), pp. 93, 94; Muang Nan:
Boranagadi, Prawatisat lae Silpa, Fine Arts Department, Bangkok, 2530 [1987],
pp. 145, 226.

Mya, pls. 8, 36, and 43, 46, 107, 109, respectively; Luce, Old Burma-Early
Pagan, pl. 68.
55 See The Silpakom Journal 33/3 (July-August 1989), p. 8, found at Wat
Chamadevi, Lamphun, dated to the 10th-12th century CE.
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might even speculate that the figures 50 or 500 are abbreviated references
to the first figure, 512,028, and the figure 100 to the second figure,
1,024,055. Tablets with 55 Buddhas from Wat Mahädhätu in
Sukhothai 56 might represent the 55 Buddhas of the 1,024,055 of the
second verse; like the 28 of the 512,028, this would be a significant
group with its own identity. But these interpretations are by no means
certain: texts of about the same period extol the merit gained from
reproducing the image of the Buddha, and may also have influenced the
tablets.57 An Old Burmese ink-gloss from Wetkyi-in Kubyauk-gyi at
Pagan refers to “past or future Buddhas... be they more in number than
the grains in a heap of earth”. The Wetkyi-in Kubyauk-gyi has been
tentatively dated to “not later than 1200 CE”.58

In a Burmese inscription from the Thahte Mokku temple at
Pagan, dated 558 or 59 Sakka era (1195 or 96 CE), the concept of a
bodhisatta career lasting four incalculables plus 100,000 aeons is
incorporated into the dedication. The editors note that “after the fall of
Pagan the phrase becomes a cliche, many inscriptions beginning with [a
similar phrase]. Here we have probably its first appearance in
Burmese.” 59 In literature a parallel phenomenon is seen in the Pali
Jinamahänidäna ,60 and in the Sinhalese Saddharma Ratnävaliya and

56 Illustrated in Piriya Krairiksh, “A New Dating of Sukhothai Art”, Muang
Boran Journal 1271 (Jan.-March 1986), p. 42, fig. 14.
57 Cf. verses in Richard F. Gombrich, “Kosala-Bimba-Vannanä”, in Heinz
Bechert fed.), Buddhism in Ceylon and Studies on Religious Syncretism in
Buddhist Countries, Göttingen, 1978, pp. 299-302.
58Col. Ba Shin, K.J. Whitbread, G.H. Luce, et al., “Pagan, Wetkyi-in Kubyauk-
gyi, an Early Burmese Temple with Ink-glosses”, Artibus Asiae XXX1II/3
(1971), pp. 195,217 (for dating).
” Pe Maung Tin and G.H. Luce, “Inscriptions of Burma, Portfolio I”, Bulletin cf
the Burma Historical Commission III (1963), pp. 102-7.
60 Jinamahänidäna, National Library-Fine Arts Department, Bangkok, 2530
[1987], Vol. I, p. 1.
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Lanna Pathamamula and Mulasäsanä referred to above — the mention
of the bodhisatta’s career is a formula and not an integral part of the text.

The Sotatthakl-mahänidäna is included in a list of books
donated to a monastery at Pagan in 1442;61 a verse from the same text,
summarizing the four rebirths of the bodhisatta that directly preceded his
first encounter with a Buddha is cited (with some variants) in a Päli
inscription from Bassein, dated to the 15th or 16th centuries.62 The same
text may also be referred to in a Sukhothai inscription from the first half
of the 14th century, with reference to future Buddhas.63 In the modem
period, the theory is very much alive: in 1986 a temple called Cetiya
Vihära Sambuddhe enshrining 512,028 Buddhas was constructed in Mae
Sot district, Tak, in imitation of the temple at Monywa in Burma referred
to above. 64

3.3. The theory of past Buddhas in other Buddhist schools

We have seen above that the concept of a plurality of past and
future Buddhas and the list of seven past Buddhas are part of the

61Mabel Haynes Bode, The Pali Literature of Burma, [London, 1909] Rangoon,
1965, § 95, p. 104; G.H. Luce and Tin Htway, “A 15th Century Inscription and
Library at Pagan, Burma”, in O.H. de A. Wijesekera (ed.), Malalasekera
Commemoration Volume, Colombo, 1976, § 95, p. 229.
62 Mons. Charles Duroiselle, “Bassein”, Annual Report of the Archaeological
Survey of India 1929-30 (repr. Delhi, 1990), pp. 158-60; cf. Sotatthakl-
mahänidäna verse 23. A similar verse is found in the Sambhäravipäka (S.
Thammaphakdi, Bangkok, 2504, p. 28).
61Prachumsilacharuk, Vol. I, Bangkok, 2467, p. 48: lines 38-39 of face 2,
mahänidäna:. Praset Na Nagara and A.B. Griswold, Epigraphic and Historical
Studies, Bangkok, 1992, No. 10, pp. 371-72; introduction to
Sotatthakimahänidäna, pp. 9-10.
M Supamat Kasem, “A unique temple with half a million Buddha images”,
Bangkok Post, Vol. XLINo. 235, Section Three, Monday, August 25, 1986.

168 Peter Skilling

Lanna Pathamamula and Mulasäsanä referred to above — the mention
of the bodhisatta’s career is a formula and not an integral part of the text.

The Sotatthakl-mahänidäna is included in a list of books
donated to a monastery at Pagan in 1442;61 a verse from the same text,
summarizing the four rebirths of the bodhisatta that directly preceded his
first encounter with a Buddha is cited (with some variants) in a Päli
inscription from Bassein, dated to the 15th or 16th centuries.62 The same
text may also be referred to in a Sukhothai inscription from the first half
of the 14th century, with reference to future Buddhas.63 In the modem
period, the theory is very much alive: in 1986 a temple called Cetiya
Vihära Sambuddhe enshrining 512,028 Buddhas was constructed in Mae
Sot district, Tak, in imitation of the temple at Monywa in Burma referred
to above. 64

3.3. The theory of past Buddhas in other Buddhist schools

We have seen above that the concept of a plurality of past and
future Buddhas and the list of seven past Buddhas are part of the

61Mabel Haynes Bode, The Pali Literature of Burma, [London, 1909] Rangoon,
1965, § 95, p. 104; G.H. Luce and Tin Htway, “A 15th Century Inscription and
Library at Pagan, Burma”, in O.H. de A. Wijesekera (ed.), Malalasekera
Commemoration Volume, Colombo, 1976, § 95, p. 229.
62 Mons. Charles Duroiselle, “Bassein”, Annual Report of the Archaeological
Survey of India 1929-30 (repr. Delhi, 1990), pp. 158-60; cf. Sotatthakl-
mahänidäna verse 23. A similar verse is found in the Sambhäravipäka (S.
Thammaphakdi, Bangkok, 2504, p. 28).
61Prachumsilacharuk, Vol. I, Bangkok, 2467, p. 48: lines 38-39 of face 2,
mahänidäna:. Praset Na Nagara and A.B. Griswold, Epigraphic and Historical
Studies, Bangkok, 1992, No. 10, pp. 371-72; introduction to
Sotatthakimahänidäna, pp. 9-10.
M Supamat Kasem, “A unique temple with half a million Buddha images”,
Bangkok Post, Vol. XLINo. 235, Section Three, Monday, August 25, 1986.
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common Buddhist heritage. In order to place the development of die
Theravädin theory in a broader context, I will briefly describe the theories
of some other schools. In contrast to the theory of four (or the later
figure of 20) incalculables plus 100,000 aeons of the Theravädins, a basic
figure of three incalculables was adhered to by the Vaibhäsikas of
Kashmir, the Mülasarvästivädins, the Sämmatlyas, and some
Mahäyänists. Since the scriptures of most of the “18 Buddhist schools”
are lost, our information about the overall development of Buddhism in
India is incomplete. In the present case, we have access to the texts of the
schools mentioned above, plus those of the Lokottaravädin branch of the
Mahäsamghikas for some points.

3.3.1. The Vaibhäsika and Mülasarvästivädin theory of past
Buddhas

Dasabalasrimitra quotes a text of the Vaibhäsikas of Kashmir,
which describes Sakyamuni’s service to 75,000 Buddhas in the first
incalculable aeon, 76,000 in the second, and 77,000 in the third. Verses
with the same figures are found in the Bhaisajyavastu of the Vinaya of
the Mülasarvästivädins.65 The three incalculable aeons were followed by
a period of 91 lesser aeons during which Sakyamuni served a number of
other Buddhas.66 The Bhaisajyavastu of the Mülasarvästivädin Vinaya
gives a verse description of the bodhisatta’s past lives under various
Buddhas, and the acts of worship or service that he performed for each;
this is followed by a prose list of the names of 60 past Buddhas.

® QI 030, Vol. 41, ge254b6 foil.
66 Dasabalasrimitra 37b3 foil. For these sources, see the discussion in
E. Obermiller (tr.), History of Buddhism (Chos-hbyung) by Bu-ston, Part I,
Heidelberg, 1931, pp. 102 4. The figure 91 refers to the fact that Vipassin arose
91 aeons before Sakyamuni.
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3.3.2. The Sämmatiya theory of past Buddhas

Dasabalasrimitra reports the theory of the Sämmatiya school as
follows:

According to the Sämmatiya school, “The present Sakyamuni
served 77,000 Buddhas in the first incalculable [aeon], starting
with the former Buddha Sakyamuni; in the second incalculable
he served 76,000 Buddhas, and in the third incalculable he
served 75,000, ending with the Buddha Indradhvaja. He then
realized true and complete enlightenment (samyaksambodhi).” 61

The Sämmatiya figures agree with those of the Vaibhäsikas and
Mülasarvästivädins, except that the order is reversed. The total is the
same: they agree that as a bodhisatta Sakyamuni served 228,000
Buddhas over a period of three incalculable aeons, to which the
Vaibhäsikas and Mülasarvästivädins add a period of 100 aeons (in
general, but in the case of Sakyamuni only 91).

3.3.3. The Lokottaravädin theory of past Buddhas

The Buddhology of the Lokottaravädins is given in two sections
of the Mahävastu.6* Many past Buddhas are listed in succession by
name; various details are given, including the relationship of some of
them to Sakyamuni as a bodhisatta. Several texts or layers of text seem
to be conflated, and it is difficult to detect a coherent system in the mass
of names and aeons. There is, however, a list of 16 past Buddhas

67Dasabalasrimitra 37bl.
68 Mahävastu I 32-44; III 300-331. For an English translation see J.J. Jones
(tr.), The Mahävastu, Vol. I, London, [1949] 1973, pp. 39-52; Vol. Ill, London,
[1956] 1978, pp. 219-39.
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(including Sakyamuni), similar to those found in the Mahäsitavana-
sütra, the Mahäkarunäpundarika-sütra, and the Chinese *Abhi-
niskramana-sütra .****** 69 Elsewhere Sakyamuni tells Mahämaudgalyäyana
that as a bodhisatta he worshipped countless Buddhas.70

3.3.4. The Mahäyäna and past Buddhas

Adherents of the Mahäyäna accepted the literature of the
Srävaka schools, subjecting it to new interpretations. They generally
agreed that the bodhisatta’s career lasted three incalculable aeons; a
second theory gave the figure 33,71 while the great Tibetan scholar Bu
ston Rinpoche discusses theories of 3, 7, 10, and 33 as found in various
Indian texts. 72 Numbers of past Buddhas are mentioned in the vast
Mahäyäna sütra literature. As seen above, the Mahäkarunäpundarika
lists 14 past Buddhas; the Lalitavistara lists 55 (or, in the Chinese
translation by Dharmaraksa, 48); 73 both lists end with the well-known
seven past Buddhas (who always retained their popularity in the
Mahäyäna, as in the Srävaka schools). The Bodhisattva-pitaka describes
Sakyamuni’s meeting with various past Buddhas,74 and mention of
individual Buddhas connected with Sakyamuni in the (often very distant)
past are scattered throughout the Mahäyäna sütra literature.

® Mahävastu III 318,9-319,3; Mahäsitavana, Derge edition of the Tibetan
Kanjur no. 562, rgyud pha, 138b7 foil.; for the last two texts see Yamada,
op. cit., Vol. I, p. 126, n. 2 and Jan Nattier, Once upon a Future Time: Studies in
a Buddhist Prophecy of Decline, Berkeley, 1991, p. 83 and n. 70. The
Mahävastu and Mahäsitavana give 16 Buddhas, including Sakyamuni. The
* Abhiniskramana gives 15, the Mahäkarunäpundarika 14, both excluding
Sakyamuni, who is, needless to say, implied.
70Mahävastu I 32,2; cf. also 39,15.
71Dasabalasrimitra 40b6 foil.
72Obermiller, Vol. I, pp. 119-27.
73Cf. Yamada, op. cit., p. 126, n. 2.
’’Quoted by Bu ston in Obermiller, Vol. I, pp. 125-27.
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There are also lists of past Buddhas associated with Buddhas
other than Sakyamuni. The Sukhävativyüha lists 80 (in a Sanskrit
recension) or 53 (in a Chinese translation) Buddhas who preceded
Lokesvararäja, under whom the future Buddha Amitäbha made his vows
as the bodhisatta monk Dharmäkara. 75 Another 53 Buddhas of the far-
distant past are named in the Sütra on the Contemplation of the Two
Bodhisattvas, King of Healing and Supreme Healer, translated into
Chinese in about 424 CE. 7677 The Bhadrakalpika-sütra names 1,000 past
Buddhas connected with the bodhisattas who will become the 1,000
Buddhas of the “Auspicious Aeon” (bhadrakalpaf 11 and the names of
another 1,000 past Buddhas are invoked for protection in a sütra
translated into Chinese during the Liang dynasty (502-57).78

But no list or lists were held to be authoritative, and there is no
evidence that the Mahäyäna developed a single theory of past Buddhas.
Even a single text such as the Sütra on the Contemplation of the Two
Bodhisattvas referred to above mentions in a single breath the seven
Buddhas of the past, the 53 Buddhas, the 1,000 Bhadrakalpa Buddhas,
and the 35 Buddhas.79 (Such anomalies are only to be expected. The
Mahäyäna was not a monolithic movement with a single geographical or
historical centre; rather, it is a general name applied to diverse streams of
thought that developed in far-flung areas of India over many centuries,
united primarily by their exaltation of the bodhisatta ideal. Furthermore,
some of these streams gave more emphasis to “present Buddhas”, such

75Soper, 200-201.
76 Fo-shuo kuan yao-wang yao-shang erh-p’u-sa ching (T 1161), tr. in Raoul
Birnbaum, The Healing Buddha, Boulder, 1979, pp. 130-32.
77 Dharma Publishing, The Fortunate Aeon: How the Thousand Buddhas
Become Enlightened, Vol. IV, Berkeley, 1986, pp. 1480-1733.
78 Kuo ch’ii chuang yen chieh ch'ien fo ming ching (T 447): Soper 201-2;
M.W. de Visser, Ancient Buddhism in Japan, Paris, 1928, pp. 380-81.
79Birnbaum, p. 133.
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as Amitäbha or Aksobhya, or to “transcendental Buddhas” such as
Vairocana.) In his commentary on the Abhidharmakosa, dGe ’dun grub,
the First Dalai Lama, states that “according to the Mahäyäna, [the
bodhisatta] worshipped limitless Buddhas in each incalculable”.80 A
similar idea is found repeatedly in Mahäyäna sütras, which mention
innumerable Buddhas not only of the past but also of the present.

4. The development of the theory of future Buddhas
4.1. Future Buddhas and the Theraväda

We have seen above that, like the Buddhas of the past, the
Buddhas of the future are referred to in the plural in the Päli canon. In
the early texts only one future Buddha, Metteyya, is named, and only in
one place, in the Cakkavattisihanäda-sutta .81 Later Theravädin texts such
as the Dasabodhisattuppatti-kathä 8283 and Dasabodhisatta-uddesa v' give
the names and “biographies” of ten future Buddhas, starting with
Metteyya; the latter text promises that a person who worships the ten
Sambuddhas will not be reborn in hell for 100,000 aeons. 84 The
Sotatthaki-mahänidäna mentions 510 bodhisattas who will become

80Mdzod tig thar lam gsal byed , Varanasi, 1973, p. 270, 1, thegchen pas ni grans
med pa re re la yah / sans rgyas dpag tu med pa la bsnen bkur byas par bied
do.
81Cf. Dighanikäya III 75-76 and Dighanikäya-atthakathä (Nälandä ed.) II 97.
82See H. Saddhatissa, op. cit. For this, the following work, and related literature,
see Supaphan Na Bangchang, pp. 190-204.
83 See F. Martini, op. cit. The (unpublished) thesis of Pham Wong-Uan,
Anägatavamsa (1980), gives a study, critical edition, and Thai translation of this
work.
84 Dasabodhisatta-uddesa , text p. 334, tr. p. 367, ime dasa ca sambuddhe yo
naro pi namassati. kappasatasahassäni nirayam so na gacchati.
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future Buddhas.85 In the Dasabodhisattuppatti-kathä , the Buddha tells
Säriputta that the number of beings who will become Buddhas in future
is limitless and countless (anantäparimäna), and states that he himself
cannot count the future Buddhas.86* 

There is even less archaeological evidence for the ten
bodhisattas than for the 28 or more Buddhas. A Sukhothai inscription
from the time of King Lidayya (Mahädharmaräja I) dated to CE 1361

87
refers to “Metteyya, etc., the ten bodhisattas”; an Ayutthaya period
chant lists their names.88 They are depicted in 18th century Ceylonese
painting at the Dambulla caves and at the Malvatta and Kulugammana
Räjamaha Vihäras in Kandy District.89 The wish to become a Buddha in
the future occurs in inscriptions and colophons. A Pagan period
terracotta tablet gives the aspiration to become a Buddha of Thera
Ananda;90 the Sukhothai period monk Srisaddhä performs a successful
“act of truth” (saccakiriya), starting “If it is true that I shall attain
omniscience and become a Buddha...”.91 King Lidayya also was “fully

85Sotatthaki-mahänidäna v. 629 (text p. 96), dasuttarä pancasatä bodhisattä
samuhatä. I am not certain of the derivation here of samuhata, but the figure is
clear. The phrase is spoken by the Buddha in answer to a question put by
Ananda, “How many [bodhi]sattas have you predicted?”
86 Dasabodhisattuppatti-kathä , tr. p. 54, textp. 119.
® Prachumsilacharuk , Vol. I, p. 103: lines 12-13 of face 3, ariyametteyyädlnam
dasannam bodhisattänam.... See also Prasert and Griswold, Epigraphic and
Historical Studies, No. 11, pt. 1, pp. 424 foil. (repr. from The Journal of the
Siam Society 61/1).

Supaphan Na Bangchang, pp. 195-96.
89 H. Saddhatissa, pp. 20-21 and plates 1 and II.
50Luce, Old Burma-Early Pagan III, pl. 68, änandattherena katam rüpam / tena
buddho homi.
91Prasert and Griswold, op. cit., p. 392.
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resolved to become a Buddha”.92 Such aspirations could not be made if
the number of future Buddhas was not held to be open.

4.2. Future Buddhas and other Buddhist schools

The cult of Metteyya or Maitreya was accepted by all known
Buddhist schools. I have not found any lists of future Buddhas in the
works of the Vaibhäsikas, Mülasarvästivädins, or Sämmatiyas. The
Bhaisajyavastu and Sayanäsanavastu of the Mülasarvästivädin Vinaya
name only one future Buddha, Maitreya.93 In the first decade of the
Mülasarvästivädin Avadänasataka , the Buddha predicts the future
Buddhahood of ten individuals, but these are only examples, and are not
meant to make up a definitive list. The number of future Buddhas is
open.

Dasabalasrimitra reports that “according to some, five Buddhas
arise in this very ‘Auspicious Aeon’ (bhadrakalpa)', according to others,
500; and according to still others, 1,000”.94 Interlinear notes in the
Peking edition attribute the first theory to the Sthaviras, the second to the
Sämmatiyas, and the third to the Mahäyäna.95 While the first and last are
amply confirmed by other sources, the ascription of 500 Bhadrakalpa
Buddhas to the Sämmatiyas cannot be confirmed.

Three Sarvästivädin texts in the Central Asian language of
Uighur refer to 500 Bhadrakalpa Buddhas. Two of these are Maitreya

® Prasert and Griswold, pp. 496-97.
” Bhaisajyavastu, loc. c it., Sayanäsanavastu, p. 30.
“Dasabalasrimitra 42b5.
95The notes are not found in the Derge edition (“Karmapa Reprint”, dbu ma ha,
139b6-7).
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92Prasert and Griswold, pp. 496-97.
Bhaisajyavastu, loc. c it., Sayanasanavastu, p. 30.

94Dasabalasrimitra 42b5.
95The notes are not found in the Derge edition (“Karmapa Reprint”, dbu ma ha,
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texts of the Maitrisimit class, 96 while one is a confessional text for laity.97

Two commentaries by two different authors on two different sections of
the Mülasarvästivädin Vinaya give the same figure. The Vinayavastu-
tikä, a commentary on the Vinayavastu by the Sütra Expert (sütradhara)
Kalyänamitra, states that “Fortunate Aeon is a classification of time
(kälavisesa): it is auspicious because in it 500 Tathägatas arise”. The
Vinayavibhanga-padavyäkhyäna , a commentary on the Vinaya-vibhanga
by Vinitadeva, states that “a great Fortunate Aeon is a beautiful aeon
(sundara-kalpa), because in it 500 Buddhas arise”. 98 The Ch’i fo fu-mu
hsing-tzu ching, a recension of the Mahäpadäna-sutta of unknown
school which was translated into Chinese between 240-54 CE, states that
“in this bhadrakalpa there will be a fall 500 Buddhas”. 99 Since adherents
of the 500 Bhadrakalpa Buddhas would agree that four Buddhas,
including Sakyamuni, have already arisen, this means that 496 Buddhas
are yet to come, starting with Maitreya.

The Bahubuddha-sütra of the Mahävastu of the Mahäsämghika
Lokottaravädins names only Maitreya,100 but elsewhere the Mahävastu

96Jan Nattier, Once Upon a Future Time: Studies in a Buddhist Prophecy (f
Decline, Asian Humanities Press, Berkeley, 1991, n. 30, pp. 23-24, referring to
Sinasi Tekin (ed., tr.), Maitrisimit, Vol. 1, Akademi Verlag, Berlin, 1980,
p. 44,11-16 (not seen); Das Zusammentreffen mit Maitreya: die ersten fünf
Kapitel der Hami-Version der Maitrisimit , in Zusammenarbeit mit Helmut Eimer
und Jens Peter Laut herausgegeben, übersetzt und kommentiert von Geng Shimin
und Hans-Joachim Klimkeit, Teil I, Wiesbaden, 1988, p. 75.
“"Nattier, loc. cit, referring to Jan Nattier (ed., tr.), Ksanti qilmag nom bitig, An
Uighur Confession Text for Laity, unpublished manuscript, 1974 (not seen).
*Q5616, Vol. 122, 'dul ’grel vu, 85b7.
"Nattier, loc. cit.
""Mahävastu 111319,3; 323,4; 327,4; 328,4.
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states that 1,000 Buddhas arise in the Auspicious Aeon.101 The names of
1,000 future Buddhas are invoked in a sütra translated into Chinese in the
first half of the 6th century. 102103 This figure was widely disseminated in
the literature of the Mahäyäna, for example in such perennially popular
sütras as the Saddharmapundarika and the Vimalakirti-nirdesa.‘ m

5. A solution to the Sambuddhe riddle?

Now, after a detour of several aeons, we may return to the
Sambuddhe verses. The texts agree that the Buddha Sakyamuni is an
example of the first type of bodhisatta:104 that is, his career lasted either
four or twenty incalculable aeons plus 100,00 aeons. Since in traditional
Buddhology the career of a bodhisatta or the acts of a Buddha are
stereotyped — what applies to one applies to all — all bodhisattas of the
first type should presumably, like Sakyamuni, encounter 512,028
Buddhas. That figure in the first verse may therefore represent either the
number of Buddhas honoured by Sakyamuni, or by the first type of

101Mahävastu III 437, 10. The text here is confused, and contains several lacunae.
While the mention of 1,000 Buddhas might be an interpolation, it is followed by
an incomplete description of the extent of the radiance of a number of
Bhadrakalpa Buddhas, past and future; this suggests that at least the later
Lokottaravädins accepted the figure. The names of the future Buddhas do not
agree with those given in the Bhadrakalpika-sütra. See Jones’ notes in The
Mahävastu, Vol. Ill, p. 322.
102Wei lai hsing su chieh ch 'ien fo ming ching (T 448): see de Visser p. 381.
103Cf. Soper pp. 200-202, Nattier, loc. cit., and references and discussion in
Peter Skilling, “Buddhist Literature: Some Recent Translations” (particularly the
review of The Fortunate Aeon), The Journal of the Siam Society, Vol. 80/1
(1992).
lw See, for example, Jinakälamäli 1,26-2,1, amhäkam bhagavä
kappasatasahassädhikäni cattäri asankheyyäni päramiyo püretvä
buddhabhävam patto pannädhiko näma pannindriyassa balavattä.
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bodhisatta in general. 105 It follows that the figure 1,024,055 of the
second verse could refer to the second type of bodhisatta, and the figure
2,048,109 of the third verse to the third type of bodhisatta, since the
multiples are similar. In the (apocryphal) Arunavati-sutta , the past
Buddha Sikhi is said to have fulfilled the perfections for eight
incalculable aeons plus 100,000 aeons; this means he was a bodhisatta of
the second type.106 In the Jinakälatnäll, Dipamkara, Puränasakyamuni
(plus several other past Buddhas), and Metteyya, the next Buddha, are
described as bodhisattas of the third type. Thus the three figures of the
Sambuddhe verses might well refer to the number of Buddhas
encountered by the three types of bodhisattas of the past, present, and
future. I have not, however, found a text to support this.

When and where were the Sambuddhe verses composed? At
present I cannot suggest an answer. If the Burmese version, which refers
to only 512,028 Buddhas, is the original, it could have been composed by
the 11th century, by which time the idea of the “longer career’’ lasting 20
incalculable aeons seems to have appeared. Further research into
Ceylonese, Burmese, Mon, and Shan sources, both epigraphic and
literary, must be conducted before even an approximate date for the two
higher figures can be suggested.

The tradition reported by such texts as the
Sotatthakimahänidäna is the final and most developed theory of the
Theravädins. The number of past Buddhas served by Sakyamuni as a
bodhisatta surpasses that given by other Srävaka schools, as does the

105Since the Burmese version gives only the first figure, and since the extra line
places the Buddhas in the past, that version might refer only to the Buddhas
honoured by Sakyamuni.

Arunavati-sutta in Lokupatti arunavatl .. .(see n. 46) p. 43,8, sikkhi bodhisatto
kappasatasahassädhikäni attha asamkheyyäni päramiyo püretvä....
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duration of his career, even in its shortest and earliest form as four
aeons.***** 107 Similarly, the Theravädins adopted a theory of ten perfections
(päranu) against the six of Srävaka schools such as the Vaibhäsikas,
Mülasarvästivädins, Sämmatiyas,108 and Lokottaravädins, 109 or of some
Mahäyäna sütras such as the Prajnäpäramitä. By classifying these
under three grades they obtained a total of thirty,110 again surpassing the
figures given by other Srävaka schools, and also the mainstream
Mahäyäna. On the subject of Buddhology the Theravädins were far from
conservative: they seem to have been the most innovative of the known
Srävaka schools. That this tendency began at an early date is shown by
the fact the theories of four aeons and thirty perfections occur in the
canonical Buddhavamsa , by the beginning of the Common Era.

The three figures given in the Sambuddhe verses are not final,
and the greatest figure of 2,048,109 is not the maximum number of
Buddhas of either the past or the future. The figures only represent the
number of Buddhas served by the three types of bodhisattas. In the first
case, each of the 512,028 Buddhas would, during his own career, have

“Note, however, that Vinltadeva’s Nikäyabhedopadarsana-samgraha attributes
to the Mülasarvästivädins a theory that “a bodhisatta attains [enlightenment] in
from ten to thirty incalculable aeons” (Q5641, Vol. 127, u 190a4, byari chub
sems dpa’ ni bskal pa grans med pa bcu phan chad nas sum cu tshun chad kyis
'grubo ). If this reference can be confirmed by other sources, it would suggest a
development parallel to that seen in the Theravädin school.
108 See Dasabalasrimitra 171a8, “great bodhisattas, after cultivating the six
perfections for three incalculable aeons... realize enlightenment” (byan chub sems
dpa’ chen po rnams ni skal pa grans med gsum du pha rol tu phyin pa drug
spyad pas. ..yan dag par rdzogs pa 'i sans rgyas su ’gyur rd).
m Mahävastu III 302, 3.
110 Cf. Buddhavamsa I 76-77 (PTS ed. p. 6); Apadäna, Buddhäpadäna ,
Mahämakutaräjavidyälaya ed. (Vol. 32) p. 2,2. For a thorough study of the
päramls, see H.R.H. Princess Mahä Chakri Sirindhom, Dasapäraml in
Theraväda Buddhism (Dasapäraml nai buddhasäsanätheraväd, in Thai),
Bangkok, 2525 [1982].
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served either 512,028, 1 million plus, or 2 million plus Buddhas, and
each of those Buddhas would, in the course of their own quests for
enlightenment, have done the same, in each case depending on the type of
bodhisatta. The same may be said for future Buddhas. Thus the number
of Buddhas implied by the Sambuddhe verses stretches towards infinity
in both past and future. This late Theravädin Buddhology is reflected in
other chants, such as in the lines that follow the verses of homage to the
seven Buddhas in the Ätänätiya-paritta: ete c’ anne ca sambuddhä
anekasatakotayo , “these and other Sambuddhas, many thousands of
millions”.111 As seen above the Burmese Sambuddhe-gäthä adds a line
referring to limitless Buddhas, compared to whom the number of grains
of sand in the Ganges River is insignificant.

The Theravädin theory seems to describe a full circle, from the
open plurality of past and future Buddhas of the earliest texts to the open
infinity of past and future Buddhas of the latest texts. The “infinity” of
Buddhas is implied but unstated in the earliest, pan-Buddhist theory: in a
Samsära that has no beginning or end there must arise in succession
Buddhas without beginning or end. The “infinity” of Buddhas completes
the idea of the earliest texts by expressing what was left unsaid. It does
not contradict the various numbers of Buddhas, past or future, given by
the Theravädin or other schools: such figures refer in all cases to specific
groups of Buddhas in relation to other Buddhas or to certain periods of
time (as, for example, the 512,028 Buddhas served by Sakyamuni), and

Suat mant chabap luang, pp. 21.2, 40.1. In the latter, the verse comes at the
end of the Atavisi-pirit verses discussed above. Luce’s transcription of the last
line of the Päli, etesaneva sambuddhä anekasattako .. .(the text continues in old
Mon) suggests that the inscription included this verse, which is not found in the
modem printed versions available to me. This would date the verse to the 11th
century.
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are not in themselves final. The figures only make sense when the
number of Buddhas is seen to be open.

Theravädin scholars are often uncomfortable about the later,
developed Buddhology. Ven. Dhammänanda notes that the “longer
career” of the bodhisatta—and hence the numbers of Buddhas given in
the Sambuddhe-gäthä— need not be accepted, since it is not found in the
Tipitaka or the Atthakathä; he further suggests that such theories do not
conform to the Mahävihära, and might derive from the Abhayagiri. If I
have described these theories as Theravädin in this article, it is because
they are presented in Päli works transmitted only (as far as we know)
within the Theravädin Vinaya lineage. It is sometimes suggested that the
theories derive from Mahäyäna influence, but the evidence is against this.
The Buddhas arise serially, in succession: only one Buddha arises at a
time; never, as in the Mahäyäna, do multiple Buddhas exist in the present.
Only five Buddhas arise in the Auspicious Aeon. There is no hint of
Mahäyäna doctrines such as the ten levels (dasabhümi) of a bodhisatta or
the three bodies (trikäya) of a Buddha, and the description of the career
of a bodhisatta—whether as four incalculables plus 100,000 aeons or
more—or of the three types of bodhisatta arc unique to the Theravädins,
as are the numbers of past Buddhas, from the figure 28 of the
Buddhavamsa upwards. Furthermore, the Theravädin theories bear no
formal resemblance to those of the other Srävaka schools. Direct
copying or imitation of other Srävaka schools or of the Mahäyäna may
therefore be ruled out.

Certainly, however, there would have been mutual influence,
since no school existed in isolation. Some of the past Buddhas stand out
as common to several lists. The theories of the different schools have a
common origin in the sense that, during the several centuries on either
side of the beginning of the Common Era, there seems to have been a
preoccupation with the past lives of the Buddha and the path to
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Buddhahood: that is, the bodhisatta career. During this period the
bodhisatta theories of these schools, including the Theravädins, were
formulated; during this period the Mahäyäna began to take shape—not as
the initiator of the theories of the bodhisatta career, but as a result of the
speculation on that subject.

At any rate, the Sambuddhe verses are concerned with power
and protection, and not with philosophy or Buddhological speculation.
Their efficacy derives from the large number of Buddhas invoked, and,
although this is unstated, from the pärami of Sakyamuni or other
bodhisattas who honoured or will honour Buddhas of these numbers
during the many aeons of their bodhisatta careers. The concept of
protection against calamity derived from the recitation of the name or
epithets of the Buddha is an old one. It is enshrined, for example, in the
ancient and canonical Dhajagga-sutta, a popular paritta in which the
Buddha recommends the recitation of the iti pi so formula as a protection
against fear. Other canonical parittas derive their power from the
recitation of the names of pacceka-buddhas, as in the Isigili-sutta ,' 12 or
of various deities, as in the Mahäsamaya and Ätänätiya Suttas, as do
non-canonical parittas such as the Mahädibbamanta and the
Uppätasanti. The power of texts like the Äkäravatta-sutta and the Yot
phrakantraipidok stems from combinations of the iti pi so formula with
the concept of pärami."1 The invocation of the “power of the name”

112Majjhimanikäya 116, Vol. Ill, Uparipannäsa . Note that at the end the text
seems to recommend that homage be paid “to these and other mighty pacceka-
buddhas .. .v/ithont limit” (PTS ed. p. 71.3, ete ca anfie ca mahänubhävä
paccekabuddhä...parinibbute vandatha appameyye). I.B. Homer (The Middle
Length Sayings III, London, 1967, p. 113), interprets the passage as “praise all
these immeasurable great seers who have attained final nibbäna”.
113For these texts, and for paritta in general, see Peter Skilling, “The Raksä
Literature of the Srävakayäna”, Journal of the Pali Text Society XVI (1992),
pp. 1 16-24.
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occurs in Mahäyäna sütras such as the sütras on the 1,000 past and 1,000
future Buddhas referred to above (there is also a parallel sütra on the
1,000 present Buddhas). The Names of 5,453 Buddhas, a text preserved
in Tibetan translation, names that many Buddhas, who are not placed in
time or space; verses at the end promise protection. 114 The Sambuddhe
verses may be unique in invoking the power of the largest number of
Buddhas in the fewest words.

Bangkok Peter Skilling

114Sans rgyas kyi mtshan Ina ston bzi brgya Ina bcu rtsa gswn pa, Q928 (Vol.
36), mdo zu. The text, which has no translators’ colophon or nidäna , consists
entirely of names, often long and awkward, in the formula “homage to...”,
concluding with twelve lines of verse spoken by the Buddha . The colophon to
the Stog Palace edition (§ 95) notes that the transmission of the text was
confused. A Chinese parallel (T 443) was translated in 594 A.C. For the
invocation of the names of the Buddha, see Höbögirin III 209-10 (Butsumyö).
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NOTICE FROM THE COUNCIL
RESEARCH FELLOWSHIPS IN PALI STUDIES

The Council of the Pali Text Society invite applications for research
Fellowships from suitably qualified persons, working in the field of Pali
studies. Applicants will usually be in the fourth year of a course of
graduate research, or its equivalent. The course of research will be
expected to lead to publishable material, on the publication rights of
which the Pali Text Society will have first option.

Fellowships will be tenable for one year in the first instance, with a
possibility of renewal. When fixing the value, account will be taken of the
appropriate level for a comparable research worker in the applicant’s
country of domicile. Letters of application and requests for information
should be sent to:

The President,
Pali Text Society,
73 Lime Walk,
Headington,
Oxford 0X3 7AD.

EDITORIAL NOTICE

The Council of the Pali Text Society plan to continue publication of the
Journal on an ad hoc basis, as and when sufficient material of a
publishable standard is received.

The Journal will publish short Pali texts, translations, and commentaries
on texts, catalogues and handlists of Pali books and manuscripts, and
similar material.

Papers should be sent to the President, at the above address.

To reduce printing costs, contributors are urged, whenever possible, to
present their papers in a camera-ready copy form.
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