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CASE HISTORIES FROM THE PALI
CANON I

THE SAMANNAPHALA SUTTA
HYPOTHETICAL CASE HISTORY
OR
HOW TO BE SURE TO WIN A DEBATE

Case histories in contemporary psychology

It has been observed "that the great novels are source books for
psychologists, or that they are case histories (i.c. illustrative, typical
examples)."*

What is a case history?

In Western psychology, case histories are defined as follows:

"a compilation of information which includes all available data
on background, test results, interviews, ratings, diagnoses, etc.,
concerning an individual subject of a study. The case-history
method is most frequently utilized ... for the practical purpose of
diagnosis and prognosis. However, after the study of a number
of individual cases, the clinician or sociologist may formulate
theoretical principles or generalisations about some aspect of

behaviour."?

! These investigations were supported by the Foundation for Research in the
field of Theology and the Science of Religions in the Netherlands, which is
subsidized by the Netherlands Organization for the Advancement of Pure
Research (Z.W.0.), and in part constitute Chapters VI and VII of my doctoral
dissertation, Debates and Case Histories in the Pali Canon, Utrecht, 1991.

? Wellek and Warren, 1966 : 35.

* Chaplin, 1975 : s.v. "case history".

Journal of the Pali Text Society, Vol. XXI, 1995, pp.1-34



2 Joy Manné
"A record of an individual's experience, illnesses, education,
environment, treatment, and, generally, all facts relevant to the
particular problems involved in a medical or clinical case."*

The case history method is explained,

" .. This biographical method was developed and refined
predominantly by the proponents of psychoanalysis .. as an
instrument of research; to the analysis of life they added the
investigation of experience. Case histories can be interpreted
either qualitatively or  quantitatively. The qualitative
interpretation corresponds to the research approach of the
psychology of "understanding” .. and thus psychoanalysis or
depth psychology ... t0o."

The case history is thus an account of significant events in a
person's life recorded for a particular reason and different types of case
history will be produced for example by historians, sociologists, doctors
or psychotherapists. Here we are concerned only with the type of case
history produced by psychologists, psychotherapists, psychoanalysts,
meditation teachers, and so forth.

The psychological case history sets out to address both practical
and theoretical problems. Its starting point is the compilation of
information. This information will include as much detail about the
person's past as is relevant. It is collected so that the therapist can make a
diagnosis of the client's present state, a prognosis: "a prediction of the
outcome of a particular condition, including some indication of its

* Drever, 1964 : s.v. "case history".
* Eysinck, 1975 : s.v, "case history method".
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expected duration, severity, and probably final status";® and plan a course
of therapy.

The second feature of a case history is regular assessment. The
evolution of the case is recorded and diagnoses and prognoses are
reviewed and kept up to date. This is the therapist's means of keeping
track of the changes the client is going through. Fundamental here is the
therapist's expectation that during the course of the treatment the client
will enter a process within which he will make progress through certain
stages, and reach a defined goal. The third feature concems
generalisations that may be made after the study of a number of
individual case histories. These are especially interesting as they are, in
fact, hypothetical case histories. They predict the stages a person
will go through in his life and in his therapy. Among the most famous
examples of these in contemporary psychology are Freud's oral, anal and
phallic stages, Erikson's eight ages of man,” Grof's Basic Perinatal
Matrices,® and Wilbur's Spectrum of Consciousness.” The second
definition mentions specifically medical or clinical cases, but Grof, for
example, or Wilbur, could be regarded as providing spiritual hypothetical
case histories, 1.e. hypothetical case histories concerning the evolution of
the Soul or of the Self, or of the Higher Self, or of the Not-self,
depending on the word one choses to use. These spiritual hypothetical
case histories are, at the same time, paths to Enlightenment, however this
"Enlightenment” is defined.

% Chaplin, 1975 : s.v. "prognosis".

7 Basic Trust v. Basic Mistrust; Autonomy v. Shame and Doubt; Initiative v.
Guilt; Industry v. Inferiority; Identity v. Isolation; Generativity v. Stagnation; Ego
Integrity v. Despair. Erikson, 1965

8 Grof 1975 : 102-103; 1985 : 103-105.

® Wilbur, 1977; 1980.
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Case histories in Buddhist psychology

Buddhist psychology presents itself as a psychology of
Enlightenment. ' Among the theoretical aspects of this psychology are
those concerned with certain defined states of consciousness and stages
of attainment, the methods that will lead to achieving them, and the
obstacles that may stand in the way. Whenever soteriological methods are
described, they are shown to result in psychological processes, viz.,
sequences of mental acts of understanding or sequences of affective
states or a combination of these or the attainment of trance states (/4dna).
Particular processes lead to defined states or stages of attainment. The
texts have a large variety of ways of presenting these processes, states
and stages. Several schemas of stages exist side by side. No convincing
mapping of one schema to the other, however, nor any discussion of the
relationships between schemas is provided. One problem with which we
are faced, therefore, is that of the relationship between these various
systems of stages and sequences of states and processes.

Three different types of Case histories occur in these texts: (1)
case histories of Buddhas, (2) hypothetical case histories, (3) actual case
histories of converts and disciples. Among the case histories of Buddhas
are the standard case history for Buddhas, that of Vipassi (DN 14), and
the historical Buddha's case history:*! rather self-evidently the former is
there to authenticate the latter. A hypothetical case history is a standard
account of what the Buddha predicts will happen to somebody who
follows his method. It describes the developmental process through
which the serious practitioner who follows the method is likely to go. It
describes how he is expected to develop in terms of cognitive and
affective factors, particular experiences and insights, the acquisition of

1 Manné-Lewis, 1986 : 126.
"' See Bareau, 1970 for an attempt to differentiate the mythical from the
historical material.
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new abilities and the attainment of the Altered States of Consciousness'?
whose sequential attainment is predicted upon the practice of the
Buddha's method. It presents the general case, and provides the
theoretical basis for a diagnosis. Most case histories come within this
category. Actual case histories of converts and disciples, which
unfortunately occur rather rarely, tell what happened to supposedly
historical individuals through their practice of the Buddha's method. They
occur most frequently in Consultations. " In these situations the progress
and attainments of a given individual are diagnosed and discussed, in
personal interviews with the Buddha, or by the Buddha with other
monks. These personal case histories contain brief information about the
practitioner's background in the form of the religious or social group to
which he belongs. They provide some sort of description of his present
state and problems. They contain the counselling that was offered and the
progress he made using it. These case histories provide an interesting and
important contrast with the ideal or hypothetical model. They illustrate
the uman element, the individual problems encountered by individuals
trying to follow the way.

The case histories face us with particular problems. Buddhist
literature, as well as attempting to be an accurate record of the Buddha's
Teaching, is propaganda. It is propaganda both for the purpose of
attracting new converts and for the purpose of promulgating the Buddha's
Teaching." Case histories are both demonstrations of the Buddha's
method in action and proof of its efficacy. Many questions have to be
asked about them. These include what purpose the individual case
histories (of whatever type) serve in their contexts, and whether the
different types of case history serve different purposes. Hypothetical case
histories especially face us with the problem concerning the extent to

12 See Tart, 1969; 1975.
'3 See Manné, 1990 : 61, Consultations.
'* Manné, 1990 : 72-81.
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which they genuinely relate to the actual experiences of any real
practitioner. On the question of method, case historics show where the
texts are consistent or otherwise in their presentation of the relationship
between method and achievement. They confront us with the fact that
there were several alternative developmental possibilities, each leading to
its own particular set of achievements before arriving at the same final
goal. On the question of processes of development, case histories
confront us with the problem of the mutual relationship between the
various sequences and stages of development. The case histories face us
with particular problems but they also provide us with the means to solve
them. They are presented in the texts in a highly schematised way and so
they can be collected and collated, anomalies can be discerned, the
problems referred to above appear in clear relief, and explanations are
possible.

The Digha, Majhima, Samyutta and Anguttara Nikiyas with
the poetry of the Thera and Therigatha, are the texts, that contain the case
histories. There are no case histories in the Abhidhamma texts except for
the Puggalapafifiatti, and very few in the Vinaya. Certain types of case
histories occur only in certain genres of suttas. I have chosen two
frequently occurring case histories for this study.

THE SAMANNAPHALA SUTTA
HYPOTHETICAL CASE HISTORY
- OR HOW TO BE SURE TO WIN A DEBATE

1 Introduction
The Samarniaphala Sura (henceforth SPS), paragraphs 40-98,

contains a hypo thetical case history (henceforth HCH) a standard account
of what the Buddha predicts will happen to someone who follows his
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method. The formula that I call the S@maririaphala Sutta hypothetical case
history (henceforth abbreviated to SPS-HCH) has been much studied.”
My interest in this formula is in terms of its quality as a case history and
in terms of its context: it is so frequently placed within the debate
situation. ' The HCH which the Samairaphala Sutta contains describes
a training towards, and the attainment of, a sequence of soteriological
achievements, a process which begins with the attainment of faith in the
Tathagata, and which ends with the attainment of Liberation. We know
that this case history is hypothetical because the subject of this case
history is introduced by the phrase, "a householder, or the son of a
householder, or someone who has come to be reborn in a different
group",'” i.e. any person who may belong to any of these (first two)
groups or any other. In other words: the general case. This HCH is
repeated in more or less similar form in various places in the Nikayas'®,
but most strikingly in the 11 suttas that follow the SPS in the DN.
Schmithausen has already remarked that it does not occur at all in the
SN. ! Because of its location in the Pali texts 1 will take Samaririaphala
Sutta version as the basic version with which 1 will compare all of the
others. This is simply a convenience, and does not imply in any way that
I consider this version to be the original one.?® Equally it is for
convenience that I refer to this genre of hypothetical case history as the
SPS-HCH.

"* See, e.g. Meisig (1987), who has compared the various versions of it;
Griffiths (1983), who has attempted a form-critical analysis; MacQueen (1988);
etc.

'* See Manné, 1992.

"1 gahapati va gakapali-putio va airatarasmim vi kule paccdjato.

'* DN, suttas 2 - 23; MN, suttas 27, 38, 51, 76, 79, 101, 112, 125; AN II 208 -
211,V 204 -209.

1% Schmithausen, 1981 : 204, fn. 15.

*® The equivalent of the Ambartha Sutra takes a comparable position in the
Chinese Dirghagama.
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2 The textual situations of the Case History genre
SPS-HCH

The case history is presented in 1.3 below in a schematised form
comprising major five stages.

This case history occurs in these 12 DN suttas: the
Samarnaphala Sutta (2), the Ambattha Sutta (3), the Sonadanda Sutta
(@), the Kuradanta Sutta (5), the Makali Surta (6), the Jalya Sutta (7),
the Kassapa Sikhanida Sutta (8), the Potthapada Sutta (9), the Subka
Sutra (10), the Kevaddha Sutta (11), the Lokicca Sutta (12), the 7evija
Sutra (13); and in 8 MN suttas: the Cialahatthipadopama Sutta (27), the
Makhdatanhdsanthaya Sutta (38), the Kandaraka Surta (51), the Sandata
Sutra (76), the Cizlasakkaludayi Sutta (79), the Devadaha Surta (101), the
Chabbisodhana Sutta (112), the Dantabhimi Surra (125); and in part in
ANII 208 - 211, V 204 - 209. All of the DN examples are more-or-less
exact repetitions of the Samanriaphala Sutta version with the exception
of the Zevija Sura which introduces the &rakmavikdras. For
convenience [ take the Cilakatthipadopama Sutta (27) as the basic MN
sutta with which to compare all of the other MN versions. The principle
difference between the DN and the MN versions is that in the MN the
many similes are omitted. All of the MN examples are more -or-less exact
repetitions of the Cilakatthipadopama Sutta (27), except the
Makhdtaphasanthaya Sutia (MN 38), which follows SPS-HCH up to the
Jhanas, Stage 111, and then continues with a different practice or process
(HCH) which leads to release through the destruction of craving,
taphdsarithayavimuri. AN i 208-211 follows MN 27, the MN model
sutta, but omits all of Stage [V. AN V 204-209 follows the jAdnas with
the four Ayatanas.”

2 Ghdsanancdyatana, virRananciyatana, Gkificaniidyatana,
nevasanidndsannidyatana.
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3 The developmental schema of the SPS-HCH

I first present the developmental schema of this hypothetical
case history, and then, further on in this paper, discuss the psychological
process it implies.

This HCH describes a process of development through certain
defined stages. I call an entire sequence of stages of development a
developmental schema.

The DN texts tend to divide this HCH into three parts, while the
MN version is briefer and there this schema is not divided into sections.
Although the DN is not entirely consistent in its naming of divisions, I
will respect the divisions it uses most frequently.”? I will, however, divide
these parts up further for ease of textual comparison, and to make the
process of psychological development they describe easier to understand.
Those portions that the MN basic sutta, MN 27, has in common with the
basic DN sutta, DN 2, are marked with an * in the schema below. In
section 1.6.2 I present the MN schema itself. All references unless
otherwise specified are to the paragraphs of the Samasiraphala Sutta,
DN 2. Terms not transtated in the schema will be found translated in
section 4 below.

STAGE I The Pre-requisites, called SILA, "code of morality"
§§40-63
*i Hearing the Dhamma from a Tathagata, acquiring faith,
and going forth (§§ 40, 41)
* i Practising the code of morality, siZas (§§ 43 - 63;
* MN has only §§ 43 - 45)

?? See Rhys Davids, 1899 : 57ff; Macqueen, 1988 : 279f and Meisig, 1987 for
other possibilities.
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STAGE II The cultivation of the mind, variously named C4RANA

(DN 3), PANNA(DN 4), C/774 (DN 8), SAMADHI (DN 10)

§§64-74
*j Guarding the door of the senses, indrivas (§ 64)%
*ii Becoming endowed with ses'and sampajariia (§ 65)

* iii Contentment - sansuttha (§ 66)
* v Appropriate nourishment; seeking isolation (§ 67)
*v Abandoning the five hindrances - #ivaranas.

(§§ 68 - 74;**, * MN has only § 68.7)

STAGE III Transcending the mind, variously included in
CARANA (DN 3), PANNA (DN 4), or SAMADHI (DN 10), or beginning
a section called S/KK#A (DN 1 182). §§ 75 - 82, * MN has §§ 75, 77,

79, 81%

The jhdnas”

i The first /4dna is "accompanied by thought and reflec-
tion, bom from separation, and consists of joy and
bliss."?*

i "The second j4dna is the result of appeasing thought

and reflection; it is an inner tranquilization, a
unification of the mind, free from thought and

* DN 9,1 182, may mean that this was considered a stage in itself.

* This is the chief characteristic of the gpapizika in the Four Stages HCH, (sce
following chapter).

% Here and in other places, indicated below, MN consistently omits the similes
that so abundantly illuminate the DN version.

*¢ Once again omitting the similes.

*" The translations are paraphrases from Bronkhorst, 1986 : 16f, Bronkhorst
translated MN i 247 which I have cited. In this sutta the Buddha is speaking
about his experiences. I have kept the translation impersonal.

B savitakkam savicdran: vivekajan: pitisubhan.
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reflection, consisting of joy and bliss bom from

concentration,"”’

1 "The third j/%dna is reached as a result of detachment
from joy, (and through) remaining indifferent, attentive
and mindful; it is the bliss experienced with the body
which the noble ones describe [in these terms]:
“indifferent, with attentiveness, residing in bliss'."*

v The fourth j#4dna is reached "as a result of abandoning
bliss, and abandoning pain, and as a result of the
earlier disappearance of cheerfulness and dejection; it
is free from pain and bliss, the complete purity of

equanimity and attentiveness."*'

STAGE IV Developing the transpersonal Powers, variously
named #Z//4 (DN 3) or P4NNA (DN 4, 8, 10)

§§ 83 - 96.

The development of the following sequence of extraordinary

abilities:

i Knowing and seeing, viz. awareness of the material
nature of the body (§§ 83, 84).

ii The capacity to manifest a body through the power of
mental intention (§§ 85, 86).

iii Various idd/is (§§ 87, 88).

v Clair-audience (§§ 89, 90).

® gyhattam sampasddananm cetaso ekodhibhdvam avitakian: aviciram
samadhijam pitisuthan.

¥ pitivi ca virded upekhako ca vikasim sato ca sampajano, subhari ca kdvena
patisanivedesim yan tam ariyd dcikkhanti: upekhako satimd sukhavihari ¥,

Y subtassa ca pakind dulthassa ca pahdnd pubbe va
somanassadomanassdnam atthagamd adukkham asufham
upethasatiparisuddhin.
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v The capacity to deeply understand the heart and mind
of others in a defined way (§§ 91, 92).

*vi Knowing the details of one's former lives
(§§ *93, 94).

*vii Awareness of the transmigrational future of others,
including the development of the dhamma-cakithu
(§§ *95, 96).

STAGE V Liberation
§§ *97, 98.
*{ Knowledge of the destruction of the dsevas, in terms
of the existence of, the rising of, the ceasing of, and the
path to the cessation of both suffering (dud4%a) and the

dsavas.
*ii Knowledge that the mind is released from the dsavas.
* iii Knowing that, according to precisely defined criteria,

he has succeeded, viz. Khma jan o vusitam
brahmacarivam katam karapiyam naparam ifthatidya.

4 The quality of the process in the developmental
schema

It is easy to see that a very beautiful and alluring process is
described here. An ordinary person, no-one particularly special, no-one
particularly endowed in any way, hearing the Tathagata speak, is filled
with faith in him, and is inspired and converted by his message. Because
of this he changes his mind about the kind of life he has been leading,
which has been a domestic life. He perceives that it is limited, and not
suitable for one who wants to follow a religious life. He decides to
become a monk and commits himself to various practices. He lives
according to the restraints of the Patimokkha, the Vinaya rules, perfect in
his practice of right behaviour and perceiving the danger in the minutest
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transgression he trains, perfecting himself in the meritorious deeds of
body, deed and word. He becomes completely pure in his means of
livelihood and perfect in the code of morality (si/a-sampanna) - a very
extensive and intense training for the most part in behaviour, but also in
mental attitudes. He constrains his social behaviour: he refrains from
taking life and using violence, stealing, and cheating. He disciplines his
verbal behaviour: abstaining from false speech, deceiving others,
malicious speech, the kind of gossip that stirs up trouble and disputes,
coarse speech, frivolous talk, and arguments of particular types, and he
cultivates truthfulness, being reliable and trustworthy, using uplifting
speech, speaking at the appropriate time and with the appropriate content,
namely a#tha, dhamma, and vingya. He disciplines his eating and his
dress. He gives away his property. He practises chastity. He gives up
playing various games and ecaming a living in unsuitable ways, for
example, through any sort of magic or prediction. He avoids harming any
living thing, including sceds and plants.

He takes responsiblity for the contents of his mind by
cultivating certain mental attitudes: modesty, compassion towards all
beings, and positive thinking, in the form of cultivating confidence that he
will get the supplies of robes and almsfood that he needs. He is watchful
over the doors of his sense faculties (/ndriyas). Thus he prevents
covetousness and dejection (abhijjhd-domannassa) and other evil and
unprofitable (mental) states from overcoming him. He makes himself
perfect in awareness over mind and body (sez, sempajarizia). He attains
a state of contentment (samsutia). At this point he seeks isolation. He
finds a solitary place, adopts the appropriate body posture (by sitting
cross-legged with his body erect) and begins his mental practice. Taking
mindfulness (s@#) as his object he sets about purifying his mind by
expelling certain tendencies and thought-patterns and replacing them with
others. He purifies his mind of covetousness for the world (abkijha
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loke), ill-will (wadpada), inflexibility (#ina)* and torpor (middha),
agitation (wddhacca) and regret (fukkucca),® and doubt (vicikiccha). >

At the end of this process, "when he perceives that he has
abandoned the five hindrances, delight arises in him, and joy at that
delight, and his body calms down through consciousness of that joy, and
his calm body feels happy, and the mind of one who is happy is
concentrated.” From this state he enters the jAdnas: he experiences the
first /4dna, "which is accompanied by thought and reflection, born from
separation, and consists of joy and bliss"; the second j#2na, "which is an
inner tranquilization, a unification of the mind, free from thought and
recollection, consisting of joy and bliss that is bomn from concentration”;
the third j4dna, which is attained through detachment from joy,
attentiveness and mindfulness, and in which is experienced the bliss
which the noble ones describe as "indifference, with attentiveness,
residing in bliss"; the fourth j4dna, which is attained "as a result of
abandoning bliss, and abandoning pain, [and] as the result of the earlier
disappearance of cheerfulness and dejection, [and] which is free from
pain and bliss, the complete purity of equanimity and attentiveness."**

His mind (ci#2) is now in a particular condition. It is composed,
cleansed, pure, free from blemish and without defilement. It is malleable,
workable, steadfast, and imperturbable. At this point he cultivates
transcendant insights and powers. He applies his mind to knowing and
seeing (Adnadassana) and thereby he recognises that his body is material
(7pin), is composed of the four great elements, comes about through

*? Frauwallner, 1953 : 166, "Starrheid".

33 "Reue”, Frauwallner, 1953 : 167.

** This is the accomplishment of the cultivation of the mind, or Stage II, DN 2,
paras 64 - 74,

% The translations of the descriptions of the jdnas are taken from Bronkhorst,
1986 : 16f but are somewhat freely adapted to fit in with this account of the case
history. This is the accomplishment of the transcending of the mind, or Stage III,
DN 2, paras 75 - 82.
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mother and father, grows/is maintained by boiled rice and sour milk, and
that its nature, on account of erosion, abbrasion, dissolution and
disintegration, is impermanent, and that his consciousness is dependent
upon and bound to it. He applies his mind further, to producing a body
made through the power of his mind (manomayam #dyam). He applies
his mind to the modes of psychic power (##%:): he multiplics himself,
and re-becomes one; he transplaces himself, physical objects being no
obstacle; he passes through the earth, and over the water, he goes through
the air; he touches the moon and the sun with his hand; he transports his
body to the Brahma world. He applies his mind to clair-audience, hearing
both the sounds of gods and of men. He applies his mind to the
knowledge that understands the minds of other beings and of other men,
so that he recognises in them the presence or absence of passion,*
blemishes, delusion, attentive or distracted, greatness or littleness,
inferiority or peerlessness; concentration or dissipation, and whether the
mind is released or otherwise. He applies his mind to the detailed
knowledge of his former existences including his pleasant and unpleasant
experiences. He acquires clairvoyance, and applies his mind to the
knowledge of the decease and rebirth of other beings, recognising in
them as they transmigrate according to their deeds whether they are base
or of good quality, well or ill-favoured, or in a good or unpleasant
reincarnation. He recognises those beings who indulged in mispractices
in body, speech and mind, who spoke against noble people, who held
wrong views and attracted the karma and rebirth associated with this. He
recognises those beings who practised correctly in body, speech and
mind, who did not speak against the enlightened ones, who held right
views and attracted the karma and rebirth associated with this.*’

% See Johannson 1969 and 1979 for some discussion of the terms used here.
*T This is the accomplishment of the development of the transpersonal powers
or Stage IV, DN 2, paras 40 - 62.
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He applies his mind to the knowledge of the destruction of the
intoxicants (asavas). He recognises correctly Suffering, the arising of
Suffering, the cessation of Suffering, and the path leading to the cessation
of Suffering. He recognises correctly, "these are the intoxicants, this is
the arising of the intoxicants, this is the cessation of the intoxicants, this
is the path to the cessation of the intoxicants”. He attains the knowledge,
that his mind is released from the intoxicant of desire (d@mdsava), from
the intoxicant of becoming (bAavdsava), and from the intoxicant of
ignorance (wvijdsava). He knows that he has attained liberation.*®

It's inspirational, isn't it? The whole process is made to sound so
easy and so simple. The mental states on offer are so highly desirable,
and there is no mention of any problems on the way.

5 The function of the SPS-HCH in the texts

The hypothetical case history is the coup de grice, the piéce de
résistance, the final word which, somewhat adapted in one way or
another to suit the exigencies of the situation, forms the core element in
the Buddha's answer to the challenges made by his opponents in the DN
dramatic debate suttas DN 2 - 13.%° In the S@masiiaphala Sutia (DN 2) it
describes the fruit of the life of a semana. In the Karadanta Sutta (DN 5)
it is used to describe the highest sacrifice of all (§ 27). In the Makdl
Sutra and the Jiliva Surras (DN 6 & 7) it is used to demonstrate that like
the Buddha himself, a bhikkhu who had followed this path and achieved
the attainments of Stages Il - V would not be concerned with views
regarding the relationship between soul (/iiw) and body (sarira). In the
Kevaddha Surra (DN 11) it is the marvel of instruction. In the Zokicca
Surte (DN 12) it is the teaching of the teacher who is beyond reproach.

% Stage V.
¥ See Manné, 1990,



Case Histories from the Pali Canon [ 17

The SPS-HCH is subdivided or subcategorised according to
convenience in order to provide the answer to the challenges of these
Debate Suttas. Discussing every instance would serve no purpose, so 1
will illustrate this exploitation of the SPS-HCH with just two DN
examples, the Ambartha Surra (3) and the Sonadanda Sutta (4). Further
examples will occur in the ensuing discussion. In the Ambattha Surra
to explain to Ambattha a verse uttered by the Buddha. The origin of this
verse is unknown but we may believe it to be brahmanical as the text
attributes it to Brahma Kumara, the Buddha quotes it while debating with
a brahman youth and one part of his line of attack in this debate is to
prove that he knows more than either the brahmans or their teachers do
about their own religion. This verse claims that it is conduct (carana) and
wisdom (1j7) that make a man best among gods and men, which
accounts for these divisions in this sutta, In the Soradanda Sutra, Stages
I and II are taught as s#z and Stages II1 - V as pasisid, in order to explain
the practical meaning of these terms to the brahmans who do not
understand their import but know only that these are the essential
qualities that make a man a brahman.

Where in the DN the use of this HCH is strictly limited to the
dramatic (live) debate situation, in the MN, although this HCH serves the
same purpose, i.c. that of winning the debate, the texts are freer in the
way they use it. In the Ci#lahatthipadoma Sutta (MN 27), where it is
uttered to complete a simile that compares the four "footprints" of the
Buddha to those of an elephant, and thus to bring to a conclusion a debate
between the Buddha and Janussoni, a brahman, it is the recital of this
HCH that brings Janussoni to concede defeat® In the
Makatankasankhava Sutta (MN 38) this HCH is used in part (up to the
five hindrances) when a foolish monk is drilled in the Teaching.*' In the

4* See Manné, 1990.
! A different HCH, i.e. not the SPS-HCH, follows at this point,
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Kandaraka Sutta (MN 51) it is used to designate a certain character type:
the implied debate situation here is that the other types described follow
other religious practices (or wrong professions), ascetical or brahman, i.e.
they are hypothetical opponents.” In the Sandaka Sutta (MN 76),
Ananda, having won a debate with a group of wanderers through
different arguments, and having forced his opponent to question him,*
uses itto describe what the Buddha teaches. In the Cila-Sakaludayi Sutta
it is used to explain why the monks follow the Buddha Teaching. In the
Devadata Sura (MN 101), where it occurs within a reported debate
between the Buddha and some Jains, this HCH is the way the Buddha
concludes his answer to the Jain position on pain. In the Chabbisodhana
Sutta (MN 112) the Buddha proclaims that when a monk answers with
this HCH, applying it to his own personal process, then his claim to
profound knowledge (#7777) can be accepted; this may be an attempt by
redactors to authenticate this HCH as a process of development. In the
Dantabhiimi Sutta (MN 125) the Buddha informs a monk who had had
no success in a debate with prince Jayasena that this HCH would have
been the answer with which to defeat the prince.

2 See Manné, 1990.
* See Witzel, 1987.
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6 The authenticity of the SPS-HCH as a case
history*

6.1 The question of authenticity

Authenticity and buddhavacana

The first problem to be dealt with on the issue of authenticity is
whether we may justifiably believe that the Buddha actually uttered the
utterances attributed to him in the texts. What we may justifiably believe
depends on evidence. It seems a good idea to say that there is no evidence
that could prove that the Buddha ever spoke a word among all of those
attributed to him by any text whatever.® What we can do is cxamine the
texts on their individual merits and make judgements on the plausibility
of their contexts. We can, I think, believe on the evidence that the Buddha
engaged in debate with other religious leaders: the texts contain so much
information on this subject that it is hard to believe that it is all pure
invention, and moreover, there is great consistency of details between the
Buddhist and the Vedic tradition.*® We can, I think, also trust the reciters

** The authenticity of various parts of this HCH have been discussed by both
Schmithausen (1981) and Bronkhorst (1986, Chapter VII). Schmithausen has
also paid attention to its plausibility as a psychological process, although I am not
sure we know enough about psychological processes to make such a judgment.
See, eg. Grof, Wilbur, Tart, etc. for evidence of some rather interesting
psychological processes.

> v no text known can be considered contemporaneous with the Buddha. On
the contrary, it is well known that all Buddhist texts, as they are read today, are
not only heavily influenced by linguistic developments known to be much later
than the early days of Buddhism, but also reformulated perhaps, and certainly
recast from one language into another before they reached their present linguistic
shape." Von Hiniiber, 1991.

6 See Manné, 1990 & 1992.
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sufficiently in this case, because it is relatively free of anomalies,”” and
believe that if this passage was not the Buddha's way of winning a
debate, then something like it which has suffered changes over time
served this purpose.

Authenticity and Case Histories

By the term "authenticity" in the context of case histories, I
mean whether we may be convinced that any monk, or the Buddha
himself, experienced a particular sequence of developmental stages,
through the practice of the Buddha's method.

6.2 The authenticity of the individual stages.

Let us consider the ingredients of this case history, considering
the authenticity of each of the stages in turn.

Stage I

The authenticity of the elements of Stage I, the s#as poses no
problem. In the Brasmajdla Surra (S.1) of the DN the Buddha describes
Stage 1, the siZas,*® designating the virtues that they contain as those that
any ordinary man (puthujjana) s capable of appreciating. * This indicates
that even the least and most minor religious leader was be expected to
adhere to this moral code, and that they were, therefore, common to all
liberation -oriented religions or spiritual paths of the time.

*" Unlike the example of the concept of the "lion's roar”. See Manné, 1992 :
121, fn.14 and forthcoming.

* Paras. 40 - 62 here, = paras. 8 - 27 of the Brahmajila Sutta.

 Mdam kho tam bhikkhave appamattakam oramattakam silamatiokam yena
puthyjjano Tathagatassa vapnam vadamano vadeyya. DN 112, "These,
brethren, are the trifling matters, the minor details, of mere morality, of which the
unconverted man, when praising the Tathagata, might speak." Tr. T.W. Rhys
Davids, DB i 28.
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Stage II

Here we find miscellaneous elements. I do not know how to
evaluate their likely authenticity. Developing the /#dr7yas is a requirement
for the attainment of opaparika while abandoning the five hindrances is
the criteria for andgam:. Both of these stages form part of the second
case history which is the subject of the following article, ‘Case Histories
from the Pali Canon II: The Four Stages (sotgpanna, sakaddgamin,
andgamin, arahar) case history - spiritual materialism and the need for
tangible results.'.

Stages III and V

The authenticity and originality of the j4dnas, which fall into
Stage Il of the schema I have proposed for this HCH, and the
destruction of the intoxicants (dsevas), Stage V, have been firmly
established by Bronkhorst, as has the practice of mindfulness (sa7),
Stage 11, ii here.*® The authenticity of an individual element in this HCH,
however, is not sufficient to prove the authenticity of the whole as a
genuine process of development.

Stage 1V

This is the stage of developing the transpersonal or paranormal
powers. About these I quote at length from Lee Siegel's timely book, Net
of Magic : Wonders and Deceptions i India,

"The confusion, Indian as well as European, of
magician -entertainers with magician-yogis was natural and
intentionally precipitated. Street performers eamed their
livelihood by capitalizing on the asociation, by imitating or

3 Bronkhorst, 1986 : 88f.
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impersonating those mendicant ascetics who, for over two
thousand years in India, having renounced their domestic and
social roles and having severed all attachements to the world to
wander here and there in a penance for their birth, have been
supported with the alms of pious members of society wanting,
through their offerings, to have some redemptive share in the
vagbond renouncer's holiness. Through ascetic practices,
wandering sannyasis were (and are) believed to attain
supernatureal powers, the powers of Shiva, sid/is, which, like
every other aspect of life and death in India, have been
systematically catalogued and normatively categorized: apiman
(the power to become minute or, for the magician,
disappearance) and makiman (the power to become large);
laghiman (the ability to become light, to levitate) and gariman
(the power to become heavy), prdpr/ (the skill of abtaining
things, effecting materializations, or, as explained by the
traditional commentators on the Yogasdarras of Patafijali [3.45],
having the ability to touch the moon with one's fingertip);
prikimya (the power to will things so - telekinesis); &ive (a
power over the will of others - hypnosis) and vasirve (a power
to subdue one's own will - self-hypnosis). Demonstrations of
any of these skills are proof of holy perfection and perfect
holiness. The Buddha, that son of Maya, Queen Magic, is
frequently referred to and depicted as a magician, a mdydvin.
[here Siegel quotes Stage IV, iii] ...

"T've seen versions of the same tricks performed by entertainers.

"The magical potencies of the Buddha, abkjias and Rddkis -
telepathy and telekinesis, clairvoyance, clairandience, and
clairsentience - were, it was postulated, acquired or realized
advanced meditation. ...
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"Because there was money to be made, alms for ascetics and
offerings for incarnate gods, money given in exchange for a
participation in the holiness that supernatural feats were thought
to express or represent, every street magician had a version of
the siddhis, Rddhis and abhyiias. As the wandering holy man
seemed to be a magician, so the wondering magician seemed to
be a holy man. And there was (and is) power, cash or esteem, in
holiness."'!

I think this says eloquently and adequately what there is to be said about
the attainments that belong to this stage.

In order to win the debate, the Teaching had to be shown to
contain everything: moral discipline (Stage I), mental discipline (Stage 11,
i -iii), ascetic practice (Stage II, iv), altered states of consciousness in the
form of trance states (Stage III), transpersonal and magical powers (Stage
1V), as well as the Liberation which was its goal (Stage V).

6.3 The DN Version

The DN suttas are very keen to prove the authenticity of this
HCH, which is hardly surprising. They put it into Ananda's mouth in DN
10, where he teaches it as "the three factors the Buddha used to praise,
which he would use to arouse the people, to bring them into his teaching
and to establish them there; the noble factor of siZa, the noble factor of
samddhi and the noble factor of paszii.">* This sutta contains so few of
the features of the other debates that it is mainly classifiable as a "debate
sutta" because it contains this HCH and because of its location in this

*' Siegel, 1991 : 150f.

2 Tinpam kho minava khandhinam so Bhagavi vapna -vadi akosi, ettha ca
Imam Janatam samadapesi nivesesi patifthapesi. .. Arivassa silakkhandhassa,
arivassa samddhiktfhandhassa, arivassa papfiiakihandhassa. (§ 6).
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Nikaya. It is evidence that at some stage the Digha AAdnakas needed to
put Ananda's authority behind their version of this account.

In spite of this attempt, many factors point against any
attribution of authenticity to this HCH as an genuine case history and
path to Enlightenment. One of these is the flexibility with which it is
divided and adapted. Some examples were given above (the Ambastha
and the Sopadanda suttas, DN 3 and 4). There are, however, cases in the
DN where this HCH is adapted with rather more serious implications
regarding the Buddha's Teaching. One of these occurs in the Pogthapida
Sutta (DN 9): the Buddha is challenged to explain how the cessation of
consciousness, abkisarsia-nirodha, comes about. He replies by means of
the HCH Stages I and II. Then he teaches the stages (dyasanas) wherce
"there is nothing" (dkiicaiZa) and "there is neither ideation nor
non-ideation" (nevasarifiandsainid), known collectively as the four
ardpas, which are an unusual interpolation in this context, and further he
teaches that the process culminates in cessation (so rirodham phusar),
which is also unusual. Bronkhorst has brought forward convincing
evidence that points to a time when these stages were not accepted by at
least some Buddhists® and considers that they do not form a part of
original Buddhism.** Another instance where the HCH is adapted with
rather serious implications occurs in the 7evije Sura (DN 13), where,
rather suddenly, the qualities of mind mesd, karuna, mudita and upekta,
known collectively as the brakmavihiras, appear as elements in the
HCH, and the bhikkhu pervades the world with these (paras. 76 - 79).
These too Bronkhorst has shown to be neither uniquely nor originally
Buddhist.>® Moreover, the "pe's”, or shorthand signals in the text that

*3 Bronkhorst, 1986 : 82.
34 See Bronkhorst, 1986 : 86.
>3 Bronkhorst, 1986 : 87f
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portions are to be repeated® in this sutta make it uncertain whether the
HCH in its entirety is included in the Buddha's treatment of the path to
companionship with Brahma (érasmdnam sahavyaraya magga) and
supplemented by the brazmavihdras, or whether Stages 11l is omitted
and substituted by them.*’

6.4 The MN Version

The MN has its own version of this HCH which is much
simpler than the DN version. The schema is worth presenting separately.

The MN Schema®®

STAGE I The Pre-requisites

i Hearing the Dhamma from a Tathagata, acquiring faith,
and going forth ( §§ 40, 41)

ii Practising the code of morality, siZzs (MN has only
§§ 43 -45)

STAGE II The cultivation of the mind

i Guarding the door of the senses, /ndriyas (§ 64)

ii Becoming endowed with sar'and sampajariia (§ 65)
it Contentment - sentuftha (§ 66)

v Appropriate nourishment; seeking isolation (§ 67)

v Abandoning the five hindrances - #ivaranas (§ 68)

% PTSD, s.v. peyyila, "On syllable pe Trenckner, Notes 66, says: ‘The sign of
abridgement, pe ..., means peyyd/a which is not an imperative ‘insert, fill up the
gap,” but a substantive peyyaio or peyyalam, signifying a phrase to be repeated
over & over again."

" DN'1250, fn. 5.
%% The paragraph numbers are those from the DN version.
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STAGE III Transcending the mind
The shdnas (§§ 75, 77, 79, 81)

STAGE 1V Developing the transpersonal Powers
vi Knowing the details of one's former lives (§§ 93)
vii Awareness of the transmigrational future of others,
including the development of the dhamma -cakiru

(8§ 95

STAGE V Liberation, § 97
i Knowledge of the destruction of the dsavas, in terms
of the existence of, the rising of, the ceasing of, and the
path to the cessation of both suffering (dué44a) and the

dsavas
ii Knowledge that the mind is released from the dsavas
il Knowing that, according to precisely defined criteria,

he has succeeded, viz. Khina jani vusitam
brakhmacarivam katam karapiyam ndparam itthattdyva

The MN version lacks most of the paranormal or transpersonal powers
that are so important in Stage IV of the DN version. Those that remain
occur also among the Ten Powers of the Tathagata® and within
Sariputta'a lion's roar.® With regard to (vi), knowing the details of one's
past lives, past life work forms an increasing part of the modern
therapeutical experience in the work of therapists of different theoretical

% Manné (forthcoming), quote (8), (viii) and (ix).
% Manné (forthcoming), quote (14), (xvi) and (xvii).
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allegiances: ® knowing something about one's former lives seems to be
useful for solving problems in the present life. This section of the MN is
more plausible than the same section of the DN version.

The Mahdrankdsanthaya Sutta (MN 38) makes a particular
adaptation. It follows SPS-HCH up to the jhdnas, Stage I, and then
continues with a different process (HCH): release through the destruction
of craving, faphdsanihayavimury. This process comprises a certain
relationship to the products of the workings of the six senses: the eye, the
ear, the nose, the tongue, the body and the mind. The relationship is
identical with regard to each of these senses. It is:

"When he has seen a material shape through the eye, [heard a
sound through the ear, smelt a scent with the nose, savoured a
taste with the tongue, felt a touch with the body, known a mental
object with the mind] he does not feel attraction for agrecable
material shapes, [sounds, etc.], he does not feel repugnance for
disgreeable material shapes [sounds, etc.]; and he dwells with
mindfulness aroused as to the body, with a mind that is
immeasurable; and he comprehends that freedom of mind and
that freedom through intuitive wisdom as they really are,
whereby those evil unskilled states of his are stopped without
remainder. He who has thus got rid of compliance and
antipathy, whatever feeling he feels — pleasant or painful or
neither painful nor pleasant -- he does not delight in that feeling,
does not welcome it or persist in cleaving to it From not
delighting in that feeling of his, from not welcoming it, from not

o Moody, 1976; Netherton and Shiffrin, 1978; Woolger, 1988. Moody is a
psychiatrist. Netherton is a psychologist. Woolger is a Jungian analyst. The
literature on this subject is much wider than the three books cited. I have chosen
these because they are among the classics on this subject.
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persisting in cleaving to it, whatever was delight in those
feelings is stopped. From the stopping of his delight is the
stopping of grasping; from the stopping of grasping is the
stopping of becoming; from the stopping of becoming is the
stopping of birth; from the stoping of birth, old age and dying,
grief, sorrow, suffering, lamentation and despair are stopped.
Such is the stopping of this entire mass of anguish.®

These examples could be taken to show that the jAdnas were a
stepping stone for entry into various other altered states of
consciousness. The two DN suttas that make adaptations are debates. The
Mahdtanhasankhaya Sutta (MN 38), however, is a consultation. ®* I have
argued® that whereas debates are exercises in publicity and opportunities
for propaganda, consultations show the problems that arose and how
they were dealt with and resolved. Consultations, therefore, may be more
reliable as historical documents and may show aspects of the Teaching
developing spontaneously in response to particular problems.
Bronkhorst, while showing that the four arigpas and the brasmaviharas
did not form a part of original Buddhism, showed at the same time that

2 Tr. Horner, MLS I 323f. So cakkhund rijpam disvi pivaripe ripe na
sdrajjati, appivaripe rupe na bydpajati, upatthitakdyasati ca viharati
appamanacetaso, 1an -ca celovimuttim panfavimutim yathdbhitam pajandti
yatth’ assa te papakd akusald dhammd aparisesd nivyjjhanti. So evam
anurodhavirodhavippahino yam karici vedanam vedets, sutham va duktham va
adukkhamasukham va, so tam vedanam nadbhinandati nadbhivadan ndjhosdya
ttthati. Tassa tam vedanam anabhinandato anabhivadaio anajjhosaya titthato
va vedanandsu nandi sa nirujjhati, tassa nandinirodhd upaddananirodho,
upddananirodhd bhavanirodho, bhavanirodha jitinirodho, jannirodhid
Jardmaranam sokaparidevadubfthamanussupdydsd nirujjhanti, evam - etassa
kevalassa dukkhakihandhassa nirodho hoti. MN 1 270.

& See Manné, 1990 : 3.

¢ Manné, 1990, 3.
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they came in to Buddhism rather early as influences from the Jains.*
Under these circumstances it is possible that the attainment of the capacity
to enter at will into the j4dnas also gave access to various other altered
states of consciousness, as one might indeed expect from the highly
developed skill in meditation that this ability must imply.

In any case, these examples show that the SPS-HCH was a
flexible vehicle for winning an argument.

6.5 Authenticity of Function

As I said above (section 5), the function of this HCH in the DN
was certainly to win victory for the Buddha in debate. The texts
themselves give further clues: this Hypothetical Case History is the
standard utterance "which the Buddha used to arouse the people, to
bring them into his teaching and to establish them there".®
The process that these texts describe is - and is intended to be -
inspirational. There is no mention of hardship, no insinuation of the
difficulties lying ahead, no allusion to the problems involved. Success is
implied in commencing the Path. The attainment of its end, Liberation, is
presented as inevitable. There are other Case Histories which address the
problems that come up in understanding or in practising the Buddha's
method. This one is clearly propaganda.®’ It is the advertisement for the

% Bronkhorst, 1986 : 88.

% DN 10, see above.

57 See also Macqueen, "The .. set of attainments [i.e. the HCH] is in the texts
not merely listed but given in considerable detail with the use of striking similes.
Great effort seems to have been spent in making even the most tortuous paths of
spiritual training appear attractive to the common man having little experience of
them, by appealing to the desire for self-control, peace and joy, purity and
freedom, as well as to the longing to perceive and partake of realms of existence
normally closed to people. One naturally assumes that the document is therefore

(Continues...)
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Buddha's method and its results, and a means for final victory in debate.
It contains everything: the existence of a fabulous being (the Tathagata),
morality (Stage I); mental discipline and spiritual progress (Stage II);
trance states (Stage III); paranormal abilities and magical powers (Stage
IV); transcendental attainment (Stage V). It contains everything, therefore
it contains something for everybody, as witnessed in its efficacity to
convert brahmans, wanderers, ascetics, kings, householders; in fact all
the groups of people with whom the Buddha came into contact. Was the
Buddha then cynical, offering magic and non-Buddhist states as part of
his message just to convert followers? I think not. He knew his Teaching
was hard to grasp and subtle.®® Few were the people who would
comprehend it: the debates themselves offer only two examples of people
who were converted through this HCH and went on to attain
Arahatship. ® But many more were the people who could benefit at least a

intended to attract people from the household to the homeless life, to make monks
out of laymen." 1988 : 280.

5 adhigato Mo me ayam dhammo gambhiro duddaso duranubodho santo
papito atakkdvacaro nipupo panditavedaniyo. MN 1 167. "This dhamma, won to
by me is deep, difficult to see, difficult to understand, tranquil, excellent, beyond
dialectic, subtle, intelligible to the learned." Horner, MLS i 211.

% Kassapa, the ascetic, in DN 8, and Citta Hatthisari-putto in DN 9. There are,
however, some problematic expressions:

(1) In DN 3 [I 110] it is said of Pokkharasadi, "And then the brahman
Pokkharasadi, as one who had seen the Truth, had mastered it, understood it,
dived deep down into it, who had passed beyond doubt and put away perplexity
and gained full confidence, who had become dependent on no other man for his
knowledge of the teaching of the Master .. " (Tr. Rhys Davids, DB I 135.)
dittha-dhammo patia-dhammo vidita-dhammo pariyogaltha-dhammo
tinpa-vicikiccho vigata -kathamkatho vesdrajjappatio aparapaccayo satthu
sasane... The same expression is used about Kiitadanta in DN 5 [I 148] This is a
description of a state of attainment and certainly sounds rather impressive. But
what level of attainment does it correspond to? 1 do not know.

(2) DN 5 precedes this expression with "And just as a clean cloth, with all
stains in it washed away, will readily take the dye, just even so did Kiitadanta the
Brahman, even while seated there, obtain the pure and spotless Eye for the Truth,

(Continues...)
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little from practising his method. Once the Buddha had decided to teach,
it was also his responsibility to reach as many people as possible, his
challenge also in terms of the time he lived in and the debate tradition.
Perhaps this case history can be regarded in a different way.
Griffiths says of it, "We may regard [it to be] a text on meditation not as
an encapsulation of the experience to which it points, but as
simultaneously a blue-print for such experience - a spiritual technology -
and a reflection upon it. .. the meditation text is that by which experience
both becomes possible for and relevant to the practitioner, and that which
mediates the experience so that it may become efficacious for others.
Meditation texts then appear as a kind of pictorial, symbolic, conceptual
and imagistic representation by means of which men may approach
varieties of transcendent experience,"” i.e., they are texts to inspire, but

not to take literally. ™

and he knew: 'Whatsoever has a beginning, in that is inherent also the necessity
of dissolution." (Tr. Rhys Davids, DB I 184.) seyyatha pi nama suddham
vattham apagata-kdlakam samad eva ragjanam patigapheyya, evam eva
Kitadantassa brdhmanassa tasmim yeva dsane virajam vita-malam
dhamma -caklhum udapddi: yam firici samudaya-dhammam sabban ram
nirodha-dhamman 4. Of this experience of gaining the "Dhamma-Eye", Harvey
says "This experience is technically known as stream-entry .. * (Harvey, 1990 :
23. See also Lamotte, 1984 :53. Lamotte later qualifies this as being scholastic
terminology, p.54. Malasekera in the DPPN, s.v. Aififiata-Kofidafifia, assumes
this as well.) Harvey cites no evidence for this claim, and I know of no evidence
for it in the DN, MN, SN or AN. I have not seen the two equated in any passage
in the Pali texts. I think therefore that he is mistaken. The attainment of the
"Dhamma-Eye" is the first recorded attainment after the Buddha preached his first
sermon, and there is no mention at all of "stream-entry" in this sermon (SN V
420-424). The Sutta version of this event in the SN stops at Kodaififia's attainment
of the Dhamma -Eye. The Vinaya version is longer and concludes by saying that
cach of the five first disciples attained Liberation (anupadaya dsavehi cittdni
Vimuccimsi).

7 Griffiths, 1983 : 7-8. Griffiths bases himself on Oberhammer's view of yogic
meditation. (Oberhammer, 1977.)

7' But see Sharf, forthcoming.
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The purpose of this passage was to win the debate. To do this,
the "knowledge" it contained had to be more inspiring than that offered
by the opponent. Hence it had to contain something for everybody, and it
does. But this is not the whole story. I think that Griffith's view
contributes to explain the capacity of this passage to win debates while it
does not quite confirm to Grifith's definition of the meditational texts -
some of its contents being spurious - it shares with them the capacity to
inspire.

7 Further Textual Problems
7.1 Why the MN and the DN versions differ

Schmithausen has already suggested that different s4dnakas had
different versions of teachings.”” I agree with him about this. I wish
further to propose that the reason the DN has the embellished version,
while the MN has a simpler one can be accounted for by the difference in
functions of these two texts. I have argued” that the DN "derives from an
original, probably spontaneously created, collection of publicity material
for the early Buddhists, while the .. MN (is) the collection which arose to
serve their need to introduce new converts to the character of the leader,
the Buddha, and the important disciples, to integrate the new converts
into their values and their way of life, and to provide them with the
fundamentals of the Teaching and the Practice." To serve its purpose,
therefore the DN needs an embellished version, to provide entertainment,
to capture the imagination, to attract support and converts; the MN has no
need for the embellishments: it is for those who have already been
converted. Hence its version of this HCH is less embellished.

2 Schmithausen, 1981 : 204, fn 15.
* Manné, 1990 : 4.3.
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7.2 Why the SPS-HCH occurs primarily in dramatic debates

In the DN the SPS-HCH occurs only in dramatic debates and
never in reported debates or debates with hypothetical opponents. In the
MN it occurs in various types of debates in six of the eight suttas in
which it is found.

A key feature of the brahman debates is forcing the opponent to
ask questions. With regard to the person being questioned, "mere brazen
assertion does not suffice: one must be able to prove one's knowledge". ™
Perhaps we must believe that this HCH was genuinely important in
debates of a certain period, although we cannot presume that it had its
present form from the very earliest times.” The Digha bAdnatas, then,
are using it in an authentic setting. If 1 am right about the purposes of the
DN and the MN, then probably the DN b4dnakas had more contact with
brahman society and were more familiar with its customs. Statistics
regarding the target groups of these two Nikdyas tend to support this.
29.41% (10 out of 34) of DN suttas are directed towards brahmans,
while only 14.47% (22 out of 152) of MN suttas’’ are similarly directed.

" See Witzel, 1987 : 373.

5 See Pande, 1974 : 85ff.

" Suttas no. 1, 3, 4, 5, 6, 10, 12, 13, 23, 27.

7 Suttas no.4,7,27,30, 41,42, 82, 85,91, 93, 94, 95, 96, 97, 98, 99, 100,
107, 108, 135, 150, 152,
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In Conclusion

Many of the suttas of the Pali canon are like novels, or at least
like short stories. They are source books for psychologists and contain
case histories. The serious study of these case histories can further our
understanding of the history and the development of Buddhism as T have
shown here, and as I show in the following case history.

La Conversion Joy Manné



CASE HISTORIES FROM THE PALI
CANON II:!

SOTAPANNA, SAKADAGAMIN,
ANAGCGAMIN, ARAHAT —

THE FOUR STAGES CASE HISTORY
OR
SPIRITUAL MATERIALISM AND THE
NEED FOR TANGIBLE RESULTS

Robert H. Sharf has argued in a recent article called Buddhist
Modernism and the Rhetoric of Meditative Experience that "while some
adepts may indeed experience "altered States" in the course of their
training, critical analysis shows that such states do not constitute the
reference points for the elaborate Buddhist discourse pertaining to the
"path". Rather, such discourse turns out to function ideologically and
performatively -- wielded more often than not in the interests of
legitimation and institutional authority."* In Section VI of his article Sharf
is concerned with the contemporary rivalry between teachers of samarha
and vipassana and with their disputes between whether attainments are to
be defined as j&dna or sotdgpanna’® Sharf says, "private episodes [i.e. as

! These investigations were supported by the Foundation for Research in the
field of Theology and the Science of Religions in the Netherlands, which is
subsidized by the Netherlands Organization for the Advancement of Pure
Research (Z.W.0.), and in part constitute Chapters VI and VII of my doctoral
dissertation, Debates and Case Histories in the Pali Canon, Utrecht, 1991.
Further, I wish to thank Professor Dr. Oskar v. Hiniiber for his many useful
suggestions which allowed me to make various improvements to this article. The
responsibility for the opinions expressed in this article remains, of course,
entirely my own.

2 Numen, forthcoming.

3 Sharf, (forthcoming): section VL.

Journal of the Pali Text Society, Vol. XXI, 1995, pp.35-128
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potentially transformative experiences do not constitute the reference
points for the elaborate discourse on meditative states found in Buddhist
scholastic sources. In other words, terms such sematha, vipassana,
sotgpanna and satori are not rendered sensible by virtue of the fact that
they refer to clearly delimited "experiences” shared by Buddhist
practitioners. Rather, the meaning of such terminology must be sought in
the polemic and ideological context in which Buddhist meditation is
carried out." A study of one of the most famous case histories in the Pali
Canon will show that this has always been the case and will force us to
further lose some illusions.

Buddhist case histories are treated in two quite opposite ways.
Scholars treat them in one way, and contemporary meditation teachers
and teachers of Buddhism treat them in another. Often the great scholars
treat the case histories in a summary manner, pronouncing verdicts upon
them which rest more upon the scholar's authority than upon the hard
work of providing the proof demanded by an interested and enquiring
colleague. A lineage of scholars then simply believes and quotes these
authorities, but, once again, no evidence is brought forward. The modern
monks and lay teachers of Buddhism and meditation, too, do not question
these case histories, but take them for granted as representing a true
description of the results of meditation at the time of the Buddha, and
therefore of the potential results of meditation for the modern practitioner
today. A detailed study of these case histories provides a mine of
interesting and surprising information and forces us to separate from our
projections and fantasies about the contents of the texts and the results of
the practice of meditation.
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THE FOUR STAGES HYPOTHETICAL CASE HISTORY
- SPIRITUAL MATERIALISM AND THE NEED FOR
TANGIBLE RESULTS

1. INTRODUCTION

Therc are two suttas, the Cilasihandda Surfa of the MN (11)
and AN II 238, §239, that permit the monks to roar a lion's roar on the
subject of the existence of the four types of semana in the Buddha's
Teaching: the sorgpanna "the Stream Enterer", the sakaddgamin "the
Once-Returner”, the opapititd® "the Non-Returner" and the Arahat.
From the AN sutta we know that these terms designate sequential stages
of development, i.e. that the sequence of types of samana forms a HCH.
Although these suttas have the assertion about semanas in common, they
differ completely with regard to content and especially, neither of them
provide either the defence of this aspect of the training or the support for
it that the debate situation would require.” How are we to explain this
anomaly? The answer is that it is unlikely that this HCH has an authentic
connection with the debate tradition, but rather that it was imposed upon
it in the course of the development of the religion. The following long
analysis of the appearances of these stages in the four Nikayas will show
that the religion required this HCH on many grounds. First the lists of
stages and their elaborations (§2) will be presented. Then what the texts
say about the individual stages is examined where there is enough
evidence to do so (§3). This information is then reviewed and discussed
(§4). A section presents the ways in which the texts use and abuse this
hypothetical case history (§5). Finally the Four Stages hypothetical case
history is discussed as a systematising and organising structure (§6), the

* An alternative name for this stage is azdgamin.
5 Manné, forthcoming.
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statement that the religion required this sequence of stages is justified and
the grounds are provided.’

As 1 said, this sequence of types of samapa forms a sequence
of stages of development or a hypothetical case history (HCH). I call this
HCH the Four Stages HCH. The Four Stages HCH occurs in many
different contexts besides these debate contexts. It demonstrates one of
the Buddhists' various attempts to provide and to sustain a theory of
stages, viz., the theory that Liberation is achieved through attaining in
sequence different stages of development, and that these stages can be
defined in a way that makes them recognisable in themselves and
discernible from each other.

The distinguishing feature of this hypothetical case history is
that, unlike the stages of the S@mariaphala Surra HCH' which take place
over one life-time only, the developments it encompasses take place over
more than one life-time. Two mutually connected Buddhist ideas require
such a case history. One of these is the idea of transmigration, semsadra,
the endless cycle of birth and death during which one is not necessarily
always reborn as a human being but may be reborn as an animal, or in
hell, or even in heaven, all of these types of rebirths being temporary by
nature.® It is this long series of existences which involve beings in
suffering.’ The other, related idea is comprised in the term karma: "a
causal relationship (that exists) between the present life and the next, or,
more generally speaking, between one life and the following, the
determining factor of which is held to be one's actions in the present

® For a different approach to these four stages see Hormer (1936), Chapter VI;
Masefield (1986), Chapter L.

7 See “Case Histories from the Pali Canon L.

8 Takasaki, 1987 : 128. Cf. Lamotte, 1958 : 34ff.

° Lamotte, 1984 : 41.
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life."'® These connected ideas required a case history extending over
more than one lifetime not only logically, but also at the very least to give
hope to the practitioner who despairs of making it "this time round". "'
The most important occurrences of this hypothetical case history
are in the DN,'2 MN," SN and AN, and so these texts form the basis of

% Takasaki, 1987 : 129. Cf. Lamotte, 1958 : 36ff. Cf. also Gombrich (1984 :
12), "The Buddha declared karman to be purely an ethical matter, of thought,
word or deed; and the quality of a karman, good or bad, virtuous or evil, lay
solely in the intention behind it. The quality of an act depended only on the
motive, regardless of who did it." See also Gombrich (1984 : 1If) on the
relationship between the Buddhist interpretation of the concept of karman and its
meaning in the context of brahman ideology.

' Horner, 1936 : 211f.

121n 8 DN Suttas: the Mahdli Sutta (DN 6), the Mahd-Parinibbana Sutta (DN
16), the Jana-Vasabha Sutta (18), the Maka-Govinda Sutta (19), the
Sakka-Parika Sutta (21), the Sampasddaniya Sutta (28), the Sargiti Sutta (33)
and the Dasuttara Sutta (34). Three are debates: the Makali Sutta (DN 6), the
Lokicca Sutta (12), and the Sampasddaniya Sutta (DN 28); three are Fantasies
(this category was not defined in Manné, 1990; it comprises those stories and
accounts about various non-human beings which are not usually considered
believable: they are fantastic; it includes all Stories, Legends, Myths, and
accounts of previous lives of the Buddha): the Jana-Vasabha Sutta (18), the
Mahi-Govinda Sutta (19), and the Satha-Parka Sutta (21); the remaining two,
the Sarigiri Sutra (33) and the Dasutrara Sutta (34), are Sermons, and can be
further categorised as Abhidhammic.

13 In full in 4 Majjhima suttas: the Akarikheyya Sutia (MN 6), the Citla
Gopdlaka Sutta (MN 34), the Najakapina Sutta (MN 68) and the Andpinasati
Sutta (MN 118); in the form of the list of stages and fruits in the
Dakthinavibharga Sutta (MN 142); in part in seven suttas: the Cilasihiandda
Sutta (MN 11 here by implication as none of the stages are named; the
Atthatandgara Sutta (MN 52, the stages dsavanam khayam papundti and
opaparikay, the MahaMalunkya Sutta (MN 64, the opapatika); the
Zevijra-Vacchagotta Sutta (MN 70, aifid and andgamitdy;, the MahdVacchagotia
Surta (MN 73, stages (3) and (4) of the standard version); the Brasimayu Sutia,
(MN 91, gpapatita); and the Dhdatuvibhanga Sutta (MN 142, opapatika). Seven
of these suttas are Sermons (MN 6, 11, 34, 64, 68, 118, 140), two are

(Continues...)
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this study. The texts of the Khuddaka Nikdva and the Vinaya Pitaka
show minimal interest in this sequence of four stages and have been
excluded on this ground, while the Puggalapariiaty and the Kathavatthu
of the Abkhidhamma Pitaka, which do occupy themselves extensively
with it, have been excluded on the ground that they are late texts.

2. THE LISTS OF STAGES AND THEIR ELABORATIONS
2.1. The lists of stages

The Four Stages HCH occurs in independent, sequential lists of
stages or in sequential lists of stages associated with a particular practice.
It has a standard version,'* Version A below, a brief version of the
standard version, Version B, below, and a brief version with fruits,
Version C, below. There are also elaborations on individual stages which
involve the insertion of substages. In presenting the material 1 will not be
cataloguing all the minor textual variations.

Version A. The standard version.

1. ldha .. Dbhikkhu  tmpam  samyojandnam  parikkhaya
sotgpanno” hoti avinipdta-dkammo nivato
sambodhi-pardpano. "At this stage a bhikkhu, through the
disappearance of the three fetters, becomes a Stream-Enterer,
characterised by freedom from (falling back to) lower
existences, restrained, having Enlightenment as his goal."

Consultations (MN 52, 73 begins as a consultation and changes to a Debate), and
one is a Debate (MN 91). I am not able to categorise MN 142.

' nStandard" because this is the version that occurs most frequently in the
texts. This in no way implies that I think it is the original version of this HCH.

'3 Lit. "he who has attained the stream". See also Masefield 1986, 130 - 136
for a discussion of the etymology of this term.
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2. Puna ca param .. bhikkhu tinnam samyojananam parikkhayd
raga-dosa-mobdnam tanuttd sakaddgami hon, sakid eva
imam lokam dgantvd dukkhass' antam karofi. "After that, a
bhikkhu, through the disappearance of the three fetters, and
through the reduction of passion, hatred and delusionment
becomes a Once-Returner: having returned once only to this
world, he makes an end of suffering."

3, Puna ca . Dlikkhu  paicannam  orambhdgivinam
samyojaninam parithhayd opapdtiko kot tattha parinibbdyi
andvati-dhammo tasmd lokd. "And then, through the
disappearance of the five fetters binding to the lower states, a
bhikkhu becomes an Opapatika, and in that form he attains
extinction; he is characterised by non-returning from that
world."

4, Puna ca param . bhikkhu dsavanam fkhayd andsavam
ceto-vimuttim paiifii-vimuttim ditthe va  dhamme  sayam
abhiind sacchikatvd upasampagja vikarati. "And then, through
the destruction of the intoxicants, he lives in the emancipation of
mind and insight'® that are free from intoxicants, having
experienced it himself in this very lifetime through his own
higher knowledge. (DN 6 1 156; cf. e.g. DN 18 II 200, 19 1
251f; MN 73 T 490, Stages 3 & 4 only; SN V 346, 356-360,
etc; ANT 231f, 11 88f; 238; IV 12; etc.).

(1) - (4) above comprise the most frequent version of this HCH.

The exact fetters, sampgjanas, meant in (1), (2) and (3) must be
inferred from various suttas; they are never specified in the NVidyas either
in the context of the Four Stages HCH or in the context of one particular
stage. Where three fetters (sampgjanas) are mentioned in these texts,

16 See C. A. F. Rhys Davids, Dhs. tr. p.16f.
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these are ‘"personality beliel" (sakkdyadihi), “sceptical doubt"
(vicikicchd), and "clinging to mere rule and ritual" (siZabbata-paramdsu).
Where five fetters (sampojaras) are mentioned in the texts, "sensuous
craving" (4dma-rdga) and “ill-will" (vydgpada) are added. These five are
called the "fetters binding to the lower states" (orambhdgiva-samyojana.
DN III 234, vii; MN T 432; SN V 61; AN IV 459; etc.).

The stage opapdtita may also be called the stage arndgamin (see
versions B, C, and D below). These two terms are discussed in detail in
§3.4. The relationship between gpapdrika and andganun has been totally
overlooked by the CPD.

Variations in the MN.
MN has particular variations. Stage 4 may appear as:

4i OhikkAE  arahanto  Khindsavd  vusitavanto  fatakaranivd
ohitabhird  anuppattasadatthd  parikihinabhavasamyojand
samma-d-aiid vimuttd, "Bhikkhus who are Arahats, in whom
the intoxicants are destroyed, who have fulfilled their lives, done
what they had to do, put down their burdens, who have attained
their own well-being, in whom the fetters to existence are
destroyed, who are possessed of the highest knowledge,
liberated" (MN 341 226)," or

4.ii dsavianam khayam papunati - "One who reaches the extinction
of the intoxicants" (MN 52 I 350, 64 I 436, stages 3 and 4.ii
only), or

4.iii arfiaya sapthakiti - "One who is established in the highest

knowledge.” (MN 68 I 466)

'" See Erghart, 1977.
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Stages (4) and (3) may be followed by the stage:

savako  gihi  oddiavasano  kamabhogi  sasanakaro
ovadapatikaro tinnavicificcho vigatakathamkathio
vesdrajjappatio aparappaccayo satthusdsane vikarari. "(A)
layfotlower who is a disciple, a householder clothed in white,
and who, (though) an enjoyer of sense-pleasures, is a doer of
the instruction, one who accepts the exhortation, who has
crossed over doubt and, perplexity gone, fares in the Teacher's
instruction, won to conviction, not relying on others". (MN I
491)

This citation shows that this stage is specific to lay followers.
Version B. The brief version

The standard version occurs occasionally in the brief form:
sotdgpanna, "the Stream-Enterer"

sakaddgdmin, "the Once Returner”

andgdmin, "the Non-Returner"

Arahat. (SN 1II 168, V 200, 202; AN V 85 stages (1) - (3)
only.)'®

AW -

!8 The brief version, as far as | have been able to ascertain, does not occur in
either the DN or the MN. Each of the DN, MN, SN and AN contain both the
standard version, and the brief version with fruits.
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Version C. The brief version with both stages and fruits

The brief version with both stages and fruits occurs more

frequently than the brief version. In this HCH each of the stages of the
brief version is attributed with a "fruit".

4ia
4.1.b

solapanna

sot@patti-phala-sacchiiriviva patipanna - "one who has
attained to the realisation of the fruit of stream-entry";
sakadagami

sakaddgami-phala-sacchikiriviva patipanna - "one who has
attained to the realisation of the fruit of the Once-Returner";
andgami

anagami -phala-sacchifiriydva patipanna - "one who has
attained to the realisation of the fruit of the Non-Returner";
arahd

arakatidya patipanna - "the attainment of Arahatship",'® or
arahattaphalasacckhifirivaya  patipanna - "one who has
attained to the realisation of the fruit of arahatship”.

(MN III 254)

Version D. The brief version with fruits only

This may occur in the form of a list expressed as in 1.i, 2.i, 3.,

4ib above (AN 1 44f) or in the form: 1. sowmpatti-phalam, 2i
sakaddgdmi-phalam, 3.1 andgami-phalam, 4.1 arahatta-phalam. (DN 33
111 227, §xv, 34111 277, §x; SN V 25)

1 DN 33 111 255 attha puggala dakikhineyya, cf AN 1V 292 attha puggala
dhuneyya pahuneyya dakkhineyya, AN IV 204; SN 'V 202, § 18(8), here linked
with the Five Indriyas, see section 2.3.1.i below; etc.
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The stages may be listed with or without their fruits. They may
be listed with the stages preceding the fruits as above, or in the opposite
order: with the fruits preceding the stages.?® The fruits may be listed
independently of the stages.”' The "fruits" may be presented as belonging
to the person: sakaddgami-phala, andgami-phale. "the fruit of the
Once-Returner”, "the fruit of the Non-Returner" (2.i and 3.i above), or as
belonging to the attainment: soidpatti-phala, arahatta-phala. "the fruit of
the attainment of stream-entry" or "the fruit of arahatship” (1.1 and 4i
above).

2.2 The Elaborations

The Four Stages HCH in the standard version and its variations
contains a minimum of information. The expressions for the stages are a
code, expressions in brief with whole concepts comprised in single
words or in terse phrases. The AN and SN are concerned with
elaborations of this HCH. There are two principle elaborations, the
elaborations of the stage sosgpanna and the elaborations of the stage
andgamin. The lists of stages sometimes contain "pre-stages”, and it
sometimes contains expressions for Liberation or Arahatship which vary
from the standard version.

2 MN 111 254f cuddasa kho pan’im! Ananda, patipuggalitd dakihing; AN
1V 372 nava .. puggala (this list includes the puthyjjana in the ninth place, see
below); AN 1V 373 rnava .. puggald dhuneyyi pahuneyyd dakkhipeyya (this list
includes the gosrabhi in the ninth place, see below). Cf. AN IV 292 where the
stages and fruits appear in the opposite order.

2! SN V 25. DN 33 III 227 §xv, 34 111 277 §x. The list of the fruits alone
occurs in both of these suttas in their sections on Fours but neither section
contains a list of the Four Stages. The section on Eights in DN 33 III 255, quoted
above) contains a list of both stages and fruits.
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2.2.1 Elaborations of the pre-stages
A variety of pre-stages are attached to the lists of the stages and

fruits. A pre-stage may be simply the stage of putheyjana "ordinary
man",? or there might be further divisions:

0.a bitiraka kamesu vitardga - "one who is beyond, and without
attachment to sense -pleasures"

0b puthyjjana-silavar - "an ordinary person of moral habit"

O.c. puthufjana-dussida - "an ordinary person of poor moral habit"

0.d. tiracchinagata - "an animal." (MN III 255)*

Pre-stages may comprise two types of followers, the
dhammanusdrin "one who lives in accordance with the dhamma" and the
saddhanusidrin "one who lives in accordance with faith" (SN V 200f,
12-15)* or simply the gorabhi "a member of the religious
community"? (AN 1V 373), or the bhikkhu who is swivaz, "learned in
religious knowledge" (SN I 1671).

2.2.2 Elaborations of the stage of Stream-Enterer, sozdpanna
The stage of sorgpanna is divided as follows:
la S0 tinpam sampojaninam parikbhayd sattakkhattuparamo

hoti sattakkhattuparamam deve ca mdanuse ca sandhavitvd
samsaritva  dukkhassa  antam  karow.  “Through  the

SNV 202; AN IV 372.

2 Tr. Horner, MLS I1l 303. The subject of this sutta is the relationship betwen
the worth and merit of an offering and the worth and merit of its recipient.

24 The first precedes the second in this list. These two stages occur in a
different HCH in the 7evijjia Facchagotta Sutia, MN 70.

* BHSD, s.v. gotrabhi.
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disappearance of the three fetters, he becomes one who will not
be born more than seven more times; after transmigrating and
being reborn seven more times among gods and men, he makes
an end of suffering.'

So tinpam samyojandnam parikthaya Kolankolo jofi dve va
i va kulani sandhaviva samsaritvd dukthassa antam karoti,
“Through the disappearance of the three fetters, he becomes one
who will go from clan® to clan; after transmigrigrating and
being reborn in two or three more clans, he makes an end of
suffering.’

So tinpam samyojandnam parikkhayd ekabifi hoti ekam yeva
mdinusakam bhavam nibbattetvd dufthassa antam faroti,
“Through the disappearance of the three fetters, he becomes one
possessed of only one more seed (one more potential for
rebirth) and once he has completed one rebirth among
humankind, he makes an end of suffering.

So tinpam samyogjanaram parikthayd raga-dosa-mokhanam
lanuttd sakaddgdmi hoti sakid eva imam lokam dgantvi
dukthass’ antam fkaroti. "After that, a bhikkhu, through the
disappearance of the three fetters, and through the reduction of
passion, hatred and delusionment becomes a Once-Returner:
having returned once only to this world, he makes an end of
suffering." (AN 1 233)

The last expression is the safaddgamiformula as in Version A (2). The
list may appear in the abbreviated form: sarakhhatioparama, kolamkola,
ekabiji (AN V 120).

The grammar of this passage gives equal weight to each of these

four expressions. Further no past participles are used to indicate a

% BHSD, s.v. Aula, "good family", "high social grade".



48 Joy Manné

sequential development through these attainments. This passage,
therefore, cannot be taken to describe three kinds of sosgpanna plus the
sakaddagamin, or three different transitional stages between sotgpanna
and sehaddgimin. Rather, it describes four different possibilities
contingent upon the disappearance of the three fetters (#nnam
samyojandnam parikkhaya) a phrase which we must take as a synonym
for the term sosdpanna. As most usually the disappearance of the three
fetters is presented as the characteristic of the sosgpanna, and this
attainment coupled with the reduction of rdga, dosa and moha is
presented as the characteristic of the sakaddgdmin (Version A), this
passage points to a time when these two attainments were not yet clearly
differentiated into separate and discrete stages of attainment. The question
is, which of these two terms is the older? In §4.3,4 it is argued that the
term sofdpanna is the older term.

2.2.3 Elaborations of the stage of Non-Returner,
opapdtika/andgamin’

There are no elaborations for the stage gpapatita.

The stage of andgdmin is divided into two or into five
substages. The two types of andgadmin are defined thus:

i S0 afifiataram saniam cetovimutlim ypasampajja vikarat; - "He
experiences the peace of mind which has a certain calm."

i So kamanam yeva nibbiddva virdgdva nirodhdya patipanno
Aoti - "He has followed a method leading to aversion towards,

77 See Masefield, 1986 : 105 - 130 for an attempt to explain these terms, using
both Canon and commentaries. This attempt is deemed magistral by Harrison
(1987 : 262).
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absence of desire for, and cessation of sensual enjoyments."
(AN 1 64)

The five types of andgamin are defined thus:

3e antaraparinibbdyin - "one who has passed into Nibbana before
the term, i.e. before having passed the first half of life".?®

3.d upahacca-parinibbdyin -"one who attains Nibbana more than
half-way through his next existence".”’

3¢ asamfihdra-parinibbdyin - "one who attains Nibbana devoid of
the (skandha) sambhara"™

3b sasambhdra-parinibbdyin - "one who attains Nibbana with the
(skandha) sakhara".

3a uddhamsoto akinifthagamin - "one whose stream of life tends

upwards to the Akiniha heaven". (DN 33 III 237, xviii; SN V
201 §15, 16; 202 §17; 204 §24; AN1 233; IV 13f, 145f; 380) ¥

Both of these definitions into types of @ndgdmin occurin the AN. To the
best of my knowledge the first is unique to AN,

2.2.4 Elaborations of the stage Arahat

The following expressions for the attainment of the stage Arahat
may precede the stages and fruits elaboration.

% CPD, s.v. antardparinibbdyin. The CPD for the most part follows the
Kathavatthu.

® CPD, s.v. upahacca-parinibbdyin, following Naamoli, Pj [ translation,
p.199.

W CPD, s.v. asambhdra-parini bbiyin.

SN CPD, s.v. uddkamsoto Afanitthagamin. In the DN there is no indication
whether the list begins with the highest or the lowest of these stages. This may be
taken to indicate that the DN has incorporated this list from another source.
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Elaboration 2
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4.ii
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the Tathagata,
the Paccekabuddha. (MN Dakhrinavibharga Sutta
142 111 254)

dittheva dhamme patihacca arifiam dradheti - "in this
lifetime, before death (patihacca?) he  attains
knowledge"*

maranekdle aiviam drddkeri - "he attains knowledge
at the time of his death". (SN V 237 §66)*

2.3 The different interests of the DN, MN, SN and

A N34

In the DN the elaborations occur in the Sazgir (33) and the
Dasuttara Suttas (34). The MN contains elaborations only in the
Datdtinavibhariga Sutta (142). In the SN and AN the elaborations of the
individual stages frequently occur where the Four Stages HCH is
imposed upon another independent HCHs. These two Nikayas are

independent in this respect.

32 See Katz, 1982 : 19-20 for a discussion of the meaning of this term.

3 The context here is the Indriya HCH, see 2.3.1.1 below.

3% Gethin has interesting things to say about these texts in the context of the
bodhipatkhiyd dhamma.
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2.3.1 The SN

i The Indriyas HCH*”

The stages are defined in relationship to an independent implied
HCH based upon the progressive development of the mndrivas -
"qualities" of faith (seddhd), energy (wiriva), mindfulness (ses),
concentration (samddki) and wisdom (pasnad). When these qualities are
completely developed the stage attained is that of Arahat. If the attainment
is somewhat weaker various attainments in sequential order of weakening
are offered. These may be the other three stages of awndgganin,
sakadaganin  and  sotgpanna, followed by certain pre-stages
(dhammanusarin and saddhanusarin SN 'V 2001, §§12, 13, 14), or the
stage of andgdmin may be replaced by the list of the five varieties of
andgamin (SN'V 201f §§15, 16, 17), or the sequence may be comprised
of the brief version with fruits (SN V 202, §18), or the stage of
sotdpanna of Version A may be replaced by the three types of sorgpanna
(SN 'V 204 §24).

Either the function of this connection in the texts is to make the
progressive development of the indriyas, ie. the Indriya HCH, of
increased importance by connecting it with the Four Stages HCH, or the
indriyas were already important and the Four Stages HCH gained
importance by being imposed upon their progressive development. The
latter is the more likely (see §4.2.ii below). The fact that the puthuyjana
occurs as a pre-stage in this section of the SN (V 202) seems important.
He is defined as one in whom the z#arsyas are completely absent, while
both of the other pre-stages mentioned above have some degree of
attainment with regard to these. For this reason the puthujjana stands
outside (bakira) all attainment. The development of the naiyas seems
then to have been a possible criteria for deciding whether or not a person
had entered upon the path or Stream.

3% See Gethin, 1992 : Chapter IV for a full study of the indriyas.
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ii. The Seven Factors of Awakening HCH

Two stages of Arahat (elaboration 2 in §2.2.4 above) and the
elaborations of the stage of @rndgamin occur at SN V 69, within a HCH
based on the seven factors of awakening (bojariga).

iii. The Seven Fruits of Mindfulness regarding the Breathing
HCH

Two stages of Arahat (elaboration 2 in §2.2.4 above) and the
elaborations of the stage of andgdmin occuralso at SN V 314, §5, where
these stages are described as "the seven fruits of (the practise of)
mindfulness regarding in- and out-breathing" (£vam bhavitdya #ho
bhikthave andpinasatiyd  evam bahulifatiya ime satta  phald
sattanisamsa patifankha ti).

2.3.2. The AN

The AN is so constructed that "each section (#jpdra) contains
suttas dealing with subjects in some way connected with the number of

the section".’

i The Three Trainings HCH. (AN 1 233f)

The sequence of stages here is not influenced by its context (the
Book of the Threes), which is the Three Trainings (#isso .. si##hd): viz.,
the higher morality (ad/isilz), the higher thought (adkicitta), and the
higher insight (aa%iparz).>’ the sutta is rather an attempt to relate the
theory of stages to this context. The Three Trainings are presented as a
HCH in their own right. Stage one is the full development of the higher
morality (ad/isila), with the other forms of training developed to a certain

% Norman, 1983 : 54.
3 Tr. Hare, GS 1 211.
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measure. The four attainments which are possible at this stage are the
elaborations of the stage of sosgpanna (§2.2.2 above). The condition for
the second stage is that the higher thought (ad/icittz) should be
developed in full. The attainments which are possible at this stage are the
elaborations of the stage of andgdmin. The condition for the third stage is
that the higher insight (@a#pariid) should be developed in full. What is
attained at this stage is Arahatship as in Version A, 4.

ii The Three Categories of Fetters HCH. (AN 11 134)

The stages are here defined in terms of an HCH based on a
sequence of three discrete categories of fetters: (1) the fetters (binding) to
the lower states (orambhdgiya); (2) the fetters binding to the taking up of
rebirth (upparriparildbhika); and (3) the fetters binding to the taking up of
existence (bhavapatilabhika). The stages of development offered are that
of the sakaddgamin where none of these fetters are eliminated, and that
of two types of andgdmin: the uddhamsota akanitthagamin (3a) where
the fetter to the lower states (orambhagiva) is eliminated, the antira-
parinibbayin (3¢) where both the fetter to the lower states (orambhagiyva)
and the fetter to the taking up of rebirth (wpparpatilabhika) arc
eliminated, and that of the 4r@/ar where all of these fetters are eliminated
(Cf. AN II 160).

The Anguttara Nikaya is a highly coded treatise. It emphasises
aspects of the Teaching according to a numerical rule. To do this it is
highly selective with regard to what it presents. Does it assume that
stages 1 and 2 of the standard version of the Four Stages HCH will all be
understood to be included by implication in the definition of the
sakaddgdmin and similarly that the other four of the elaborations of the
stage andgdmin are comprised in the definition of the wddhamsorta
akanitthagdmin? To the best of my knowledge the system of coding in
the AN has not yet been fully studied, so it is impossible to say what may
be implied in any particular case.
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iii The HCH of the Three Trainings and the Three Categoriecs
of Fetters. (AN 1V 13f, 1451)

This variation combines the Three Trainings and the Three
Categories of Fetters HCHs. It's context is gift-worthiness, and it
presents the stages as follows: the Arahat, as in 4 of the standard version,
another variety of Arahat,® and the elaborations of the stage of
andgamin.

iv The Nine Types of Person HCH. (AN 1V 379-381)

This variation, based on nine types of person in conformity to
its situation in the AN Book of Nines. The basis for the discrimination
between types here is the monk's degree of achievement with regard to
moral practice (sia), concentration (semadki) and insight (pasi7id). The
list of stages it offers comprises the elaborations of the stage of
andgamin, and the four elaborations of the stage of sozgpanna. Each of

these stages is categorised:

Sa-upldisesd- kilam furumdnd parimuttd nirayd parimulld
tiracchdnayoniyad parimuttd pittivisaya parimutla
apayvaduggativinipdrd. "(they) when they die with some attached
remainder, are altogether freed from hell, rebirth in the womb of
an animal, the realm of ghosts, the untoward way .. lower

existences." >’

Either this is an expansion of the phrase avinpdta-dhamma -
"characterised by freedom from (falling back to) lower existences" which

%8 Tassa apubbam acarimam asavapariyadanaii ca hoti jivitapariyadanafi ca.
"For him the cankers' ending and life's ending are at the same time, not one before
and one after." Tr. Hare, GS IV 9. The various types of Arahat are not studied in
this work.

% Tr. Hare, GS IV 252f.
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defines the stage of sosgpanna in Version A (1) or avinipita-dhamma is
an abbreviation of this phrase. In either case, by implication, all of these
are sofapanna.

3. THE INDIVIDUAL STAGES

Individual stages receive individual treatment. They may be
defined separately from, or in the context of other stages. This, however,
happens only with the four stages of the standard version. It does not
happen with any of the elaborations. This section presents these
individual treatments. The individual stages are presented under the
following headings:

1 Formulas relative to the stage, including attainment
formulas.

Attainment formulas are particularly important because
they indicate a relationship between the declaration of the
attainment of a stage and the challenge of the debate tradition.
Attainment is frequently declared before the public of the
Sangha, as well as before the Buddha or an important disciple.
It may be challenged: monks will report to the Buddha that
someone has proclaimed the attainment of a stage and ask for
his verification. It may be defended.*

2 Attainments.

3 The advantages concomitant on the attainment of the
stage.

4 The method for the attainment of the stage.

“01t is possible that the declatation of Arahatship was the equivalent of
announcing that one has some "esoteric secret knowledge". Cf. Witzel, 1987 :
410 and Manné, 1990 : 2.1, iii.
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5 The relative frequency of the attainment of the stage.
6 The subdivisions of each stage.

For reasons that will be evident, some of the stages require further
headings. A review and discussion follow in §4.

3.2. The stage of Stream-Enterer, sotdpannd

The sotgpanna is defined in terms of his beliefs and practices,
his behaviour, his attitudes, his knowledge, his attainments, and his
advantages. Methods which lead to the attainment of this stage are
provided. This stage is attributed with two attainment formulas.

3.2.1. Formulas that define the stage of sotdpanna

There are, besides the formula in Version A, three formulas that
define the sosgpanna. These formulas describe his behaviour, A below,
his beliefs and practices, B below, and his guaranteed attainment of
Awakening, sembodhi, C below. Two of these formulas, B and C, are
attainment formulas.

Two different sets of constituents, @xgdni, are attributed to the
stage of sotdpanna. They may be called either sosgpattiyangani "the
constituents of the attainment of the stream", or so/gpannassa argani
"the constituents of the Stream-Enterer". The distinction between these
two expressions is not tightly maintained in the texts although they are
not strictly synonymous. This absence of distinction suggests that what
was implied in attaining the stream, "the constituents of the attainment of
the stream", and the nature or "constituents of the person who had
attained the stream", may once have been distinguished. Although neither
of these terms is specific to, or dominates, a particular Nikaya, the

41 See Masefield, 1986 : 134f for a discussion of the etymology of this term.



Case Histories from the Pili Canon I/ 57

different sets of constituents are text-specific. What 1 have called the
Behaviour Formula, (A), occurs only in the DN and the SN while what [
have called the Belief and Practice Formula (B), occurs only in the DN,
SN and AN. It cannot be excluded that two separate schools of thought
existed, for one of which it was the constituents of Stream-entry -
sotgpartivangarni that were important, while for the other it was the
constituents of the Stream-Enterer - sofdpannassa angdni. The
constituents in each group are rather general, and, rather self-evidently,
comprise the qualities that any religion would require of its followers.
The elements of A cover behaviour and require a more active dedication
to the practice, whereas those in B form a sort of Credo: followers were
encouraged to convert their friends and family to the faith, expressed in
that way (SN V 364, §16). The Credb is the formula that occurs most
frequently.

A. The Behaviour Formula

Sappurisa-samsevo, saddhamma-savanam, yoniso-manasiiro,
dhammanu dhamma-patipatti - "He is one who associates with
the good, hears the true Teaching, pays proper attention, and
practices the Teaching in its completeness." (DN 33 III 227,
§xiii. Cf. SN V 347, 404, etc.)®

I will refer to this expression as the Behaviour Formula because
it describes what the sofgpanna does. Although this formula is rather
vague, and none of its terms refer to specific practices, it indicates that
practice was considered important.

2 Unless I have overlooked it, this expression does not occur in MN nor in
the AN in this connection, although it does occur in the AN [II 245] in a different
context.
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B. The Belief and Practice Formula - a Credo

This is an attainment formula. The belief system and moral

practice of the sosdpanna is described in a different set of four

constituents, the first three of which concern his faith while the last is

concerned with his moral practice. These features comprise not only the

attainments of the sosgpanna, but also one of his attainment formulas,

expressions which when uttered in the first person identify the speaker as

a sotdpanna.

Cattdri sotapannassa angans,

/

1dh'avuso ariya-savako Buddhe  avecca-ppasidena
samanndgato hoti - M pi so Bhagavi araham
Samma-Sambuddho vija-carana-sampanno sugato loka-vidil
anuttaro purisa-damma-sdrathi satthd devad-manussanam
Buddho Bhagava ti'"

Dhamme avecca-ppasddena samanndgato hoti — '"Svakihdto
Bhagavatd Dhammo sandifthifo akdliko ehi-passiko opanayiko
paccattam veditabbo viriiuhit,”

Samghe avecca-ppasddena samanndgato hoti — "Supatipanno
Bhagavato  sdvaka-Samgho,  wu-patipanno  Bhagavaro
savaka-Samgho, Raya-patipanno Bhagavato sdvaka-Samgho,
samici-patipanno Bhagavarto savaka-Samgho yadidam cattari
purisa-yugani,  attha  purisa-puggald, eso  Bhagavarto
savako-Samgho dhuneyyo pdhuneyyo dakkhineyyo  arjali-
Aaranivo anuttaram puiivia -kkhettam lokassan. "

Ariva-kantehi silehi samanndgato hoti akhandehi acchiddehi
asabalehi akammdsehi  bhujissehi  vidduppasatthehi
aparamatthehi samadhisamvattanifehi,

"The four constituents of the Stream-enterer: In this connection,
friends, the Ariyan disciple has absolute faith in: (1) in the
Buddha: "So he too, the Exalted one, is Arahant, supremely
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enlightened, full of wisdom and goodness, Blessed One, world-
knower, peerless driver and tamer of men, teacher of devas and
men, Buddha, Exalted One!" (2) the Teaching: — Well
proclaimed by the Exalted One is the Teaching, effective in this
life, immediate, open to all, leading us onward, to be known
personally by the wise. (3) the Order: — Well-practised is the
Order of the Exalted One's disciples, living uprightly, practising
right conduct and the proper course, which is the four pairs of
persons; the eight classes of individuals; the view that this Order
of the Exalted One's disciples is worthy of veneration, of
offerings, of gifts, of reverent greetings, (and that it is) the
unsurpassed field of merit of the world. (4) Endowed is he with
moral practices lovely to the noble, fully observed, faultless,
unspotted, unblemished, making men fiee, commended by the
wise, uncorrupted, conducive to concentration.(DN 33 III 227,
§xiv. Also at AN IV 406; SN V 343f, 345 etc.)”

I will refer to this expression henceforth as the Belief and Practice
Formula because "1" - "3" above express the Credo of the sofgpanna
and "4" his moral practice (si74).

The moral practice requirement, "4" above, suffers several
adaptations. Some of the adaptations may be regarded as creative
(oral-)literary inventions, as poetic license or as mistakes, made in good
faith, caused by the way the Teaching was promulgated. Other types of
adaptations, by contrast, simply introduce other features of the Teaching
where it seems that they did not originally belong. A further group of

3 Unless I have overlooked it, this expression is not found in MN in
connection with the sosgpanna. These beliefs may appear under the name of
"Four Dhammas" (SN V 342f, 346f, 351, 356, etc.), "Four Results of Merit:
Four Skills" (puArdbhisandha kusaldbhisanda, SN V 391f), or "Four
Deva -paths to the Devas". (Tr. Woodward, KS V 337. devianam devapadini. SN
V 392ff.)
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adaptations, however, are evidently purpose -serving in the worst possible
sense of the term. These function in ways that help the institutionalised
religion to control its lay -followers through a system of spiritual rewards.
The adaptations all occur in the Sordpartisamyusta, SN V 342-413.

One adaptation is simply synonymous. It introduces a condition
based on the rules of the training for laymen. After hearing a sermon on
the importance of conforming to the arigdn/ above, Anathapindika, the
house-father (ga/aparr), declares, in brief, that he conforms to conditions
"1" -"3" and adds:

4i Yani cimdni bhante Bhagavatd gihisamicikdni sikkhdpadani
desitani naham tesam fici attani khandam samanypassams ti
- ".. as to those obligations binding on a housefather, pointed
out by the Exalted One, I see not a single one of them which is
broken in me." (SN V 387)*

Upon hearing this, Ananda praises Anathapindika and acknowledges him
as a sotgpanna. The obligations binding on the housefather and on all
laymen, are to abstain from killing any living being (pdndzipira), from
stealing (adinnddina), from unlawful sexual intercourse (ddmesu
micchidcdra), from lying (musavada), and from the use of intoxicants
(suramerayamajjapamddasthana). These obligations are also known as
the five si/a. As the standard fourth feature of this utterance concerns the
sila, this expression must be regarded as a variation upon it.

One evidently purpose-serving variation promotes generosity
towards the monks. Here (SN V 348-352) the Buddha is in discussion
with some chamberlains, functionaries of some position in the royal
household.* When he tells them under which conditions a person is a
sotapanna, instead of "4" above, he proposes:

*“ Tr. Woodward, KS V 333.
* Tr. Woodward, KS V 303, see especially explanatory footnote no.1.
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4.ii vigatamalamaccherena celasd agdram ajjhivasati /' muttacdgo
payatapani vossaggarato yacayogo danasamvibhdgarato. "He
lives at home with heart free from the taint of stinginess. He is
open-handed, pure-handed, delighting in self-surrender, one to
ask a favour of, delighting to share charitable gifts," (SN V 351.
Cf. SN V 392, 397).%

and further on in the sutta:

4.iii Yam Aho para Hici fule deyyadhammam sabban  tam
appativibhatram silavantehi kalydnadhammefi. "In your family,
whatever gifts of charity there be, are shared fully and
impartially by the virtuous and the good." (SN V 352)*

 Tr. Woodward, KS V 306. In SN V 397 the questioner asks about the "the
advanced (@riya) disciple in whom the the constituents of the attainment of the
stream do not exist" (arivasavakassa cattdri sotdpattiyangani ...natthi. The
literal translation for arivasavaka is "the noble/exalted disciple”, but I think that
phrase is misleading in English and not really true to the Pali, being too literary
and missing the sense.) The reply is that such a person (yassa@) stands outside
[all attainments] and is designated an "ordinary man"” (puthujjana. Bakhiro
puthujjanapakihe thito ti vadani). In the explanation that follows, however, the
term ariyasavaka is repeated without the qualification cardri sotdpartiyangani. It
is easy to construe the text as if the term ariyasdvako is meant to pick up and be
synonymous with expression arivas@vakassa cattari sotdpattivarigani. 1 think
that that is what the redacters want of their audience, and indeed I have followed
it in my analysis. I have doubts, however, and I wonder whether an examination
of this type of literary construction, namely the dropping of the qualifying phrase
in a response, could provide some evidence that, for example, the phrase casari
sotagpattivangdni is in fact a later insert: it would prove it if the texts usually
picked up the whole expression in these cases.

“"'Tr. Woodward, KS V 306.
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This freedom with the fourth condition did not escape remark by
the inquiring minds of the time, and there is evidence that there was an
unresolved question whether there were in fact three conditions, "1" - "3"
above, or four conditions, "1" - "4" above, before one could be called a
sorgpanna (SN'V 3711f), i.e. whether faith was enough or whether some
degree of practice was necessary. 1 say "unresolved", because the

Buddha provides no solution in the sutta in which this problem comes
48

up.

Despite this general blithe tendency to open the stage of
sotagpanna to all and sundry through simplifying the required attainment
to that of faith alone, one sutta contains a warning. When asked if a
disciple who possessed "the constituents of the attainment of the stream",
the sotdpattivangani, could ever be described as "One who lives in
indolence" (pamadavihari), the Buddha replies that indeed he could as
long as he was content with these attainments and made no further effort
(SN'V 398).

C. The sortdpanna attainment formula

I refer to this attainment formula as the "sosdgpanna attainment
formula", simply because the term sozgpanna occurs within it and with
no implication that it is more or less important than the Beliefs and
Practices attainment formula. The existence of an attainment formula
relates the attainment of stages to the Debate tradition where the assertion
of one's religious expertise designates what one is willing to be
challenged upon and to defend in public.* Just as there are various
attainment formulas that may be formally recited upon becoming an
Arahat or which when formally recited indicate that the speaker is an

“8 Or the answer has been lost, or was inconvenient and so intentionally left

out.
4 See Witzel, 1987 : 374, Manné, 1990.
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Arahat,® there are attainment formulas which, when recited, indicate that
the speaker has attained sosdpanna. One of these is the Beliefs and Prac-
tices Formula, B above. The other is:

7

Ahipanirayo  mhl Khipatracchdnayoni  Rhipapitnvisayo
khindpayaduggativinipdio, sotdpanno ham asmi
avinipartadhammo niyato sambodhipardyano. "Gone, for me, is
(a future existence in) hell, gone the realm of animals, gone the
realm of spirits (pes), gone is suffering in the realms of misery;
I am a Stream-Enterer, characterised by freedom from (falling
back to) lower existences, restrained, heading for

Enlightenment." (AN IV 405; DN 16 [I 93]; SN V 387, etc.)*'

This is the great advantage of the attainment of becoming a sotdparnna.
These conditions correspond to the attainments in the standard version of
the Four Stages formula.

These two sotdpanna attainment formulas are quite different in
content: one concerns faith and practice while the other concerns rebirth
in hell. Although the Beliefs and Practices formula has no reference to
this freedom from low rebirths and this assuredness of awakening, at
least one attestation links the attainments expressed in these two
formulas: the SN says that once the four beliefs and practices, here called
dhammas, are attained, "There is no terror, there is no panic, there is no
fear of death in terms of (fearing) what belongs to the next world." (re
hoti wttdso na hoti chambittattam na hoti samprdyikam marapabhayan
#.SN V 387)

%0 See e.g. Erghart, 1977 for those in the MN.

3! There is an indication at SN V 361f that this Buddhist attainment of
liberation from rebirth in a hell is linked to brahmin beliefs concerning the
importance of attaining rebirth in heaven: in this sutta the Buddha ridicules
brahmin practices which purportedly lead to being reborn in heaven.
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3.2.2 The attainments of the stage of sordpanna

The attainments of the sofgpanna may be comprised in terms of
the elements of Version A.1 of the Four Stages HCH, in terms of the
formulas that define the sosgparnna, in terms of conditions for uttering the
attainment formulas, or in terms of the attainment of specific skill in, or
understanding of features of the Training.

The behaviour, the belief system and the moral practices of the

" sotdgpanna are his general attainments: they are levels of conduct and
thought that he has achieved. Whereas the Behaviour Formula is not
much exploited by the texts and docs not serve as an attainment formula,
the Beliefs and Practices Formula is defined as an attainment formula and
is extensively exploited. The conditions under which it may be uttered are
specifically defined. Sometimes these conditions relate directly to the
Beliefs and Practices formula, sometimes they relate to it indirectly. The
conditions for uttering the sorgpanna attainment formula overlap with
those for uttering the Beliefs and Practices formula.

The most obvious condition for pronouncing the Beliefs and
Practices formula is that the disciple is possessed of the Beliefs and
Practices in the formula (cf. also SN V 357). The conditions may also be
defined under the poetic name of the Fivefold Guilty Dread (pasica
bhayani verani, SN 11 68f).* The Fivefold Guilty Dread comes about if
the moral requirements (s#z, the fourth condition of the Beliefs and
Practices Formula), are not fulfilled. This is a "behaviour" condition.
According to some suttas this formula may be pronounced on the sole
condition that the Fivefold Guilty Dread is removed (AN 1V 405 and SN
I1 681f, V 387f1).

The formal requirements that permit the utterance of the
sotdpanna attainment formula overlap extensively with those for uttering

32 Tr. Woodward, KS 11 47.
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the Beliefs and Practices formula but are defined in a somewhat different
way. The conditions are not always consistent.

The requirement of behaviour may here also be expressed as the
removal of the Fivefold Guilty Dread. The requirement of belief and
moral practice may be tautologically defined as the possession of the
beliefs and moral practices of the sotgpanna (here called
sotapattivargani). Further, a requirement of knowledge called "the noble
rule, well-seen and well -penetrated by insight" (@rdye #dya), may be
added (artyo cassa rdyo painidva sudittho hoti supatividdho. SN 11 70;
cf. SN V 387ff). The attainment @rsya Adya is a specific, rather than a
general attainment and refers to a particular aspect of the Teaching. It
means thoroughly and systematically giving the mind to "dependant
origination" - paticcasamuppidda: "This being, that comes to be; this not
being, that does not come to be. From the arising of this, that arises; from
the ceasing of this, that ceases" (4 imasmim sati idam hoti /' imasmim
asati idam na kot / imassuppadd idam uppajjati / imassa nirodhd idam
nirujjharti). The processes that depend sequentially upon each other for
their coming into existence are: “ignorance, activities, consciousness,
name and form, the six sense-modalities, contact, feeling, craving,
clinging, becoming, rebirth, and death" (avjjg sarkhdra, vindiana,
namardpa, saldyatana, phassa, vedand, laphd, upidina, bhava, jin
marapa).”

Further conditions for the utterance of the so/gpanna attainment
formula may be expressed in terms of the attainment of "seven good
practices and four desirable states " (sattaki saddhammehi samanndgato
..catuhi dkarkhiveli thanehi, SN V 352-356). The seven good practices
are divided into two in the form of purity in bodily conduct: not taking
life and not stealing; one in the form of purity in personal conduct in
terms of abstaining from wrong practices in respect of sense desires (the
example in this sermon is based onnot committing adultery); and four in

3 For a study of this process see Johansson, 1979,
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the form of purity of speech: avoiding lying, slandering, harshness and
aimless chatter. Both personal purity and abstention are required, as is
encouraging like behaviour in others. The four desirable states are the
contents of the Beliefs and Practices formula. These conditions amount to
the moral requirements (s#z), with the exclusion of the condition
regarding intoxicating substances. They are particularly offered to lay
people who describe themselves as materially ambitious - wanting
houses, children, perfumes and money, and who have among their
desires the wish to be rebomn in heaven.

3.2.3 Attainments defined in terms of specific skills in, or
understandings of the Teaching

The attainments of the sosgpanna are defined according to many
different features of the Teaching. The suttas containing these further
aspects are very much a feature of the Sosgpattisanyutta, SN V 342-413,
although they are not limited to this textual location.

A definition of the constituents of Stream-Entry
(sotdpattyarigani, SN 'V 347f) in terms of the Noble Eightfold Path -
atthangifa magga is attributed to Sariputta. In this sutta the Buddha and
Sariputta may be said to be in a game of definitions or riddles. Sariputta
defines these constituents thus: sos is the Noble Eightfold Path which
comprises right view, right aspiration, right speech, right conduct, right
livelihood, right effort, right mindfulness and right concentration (ar7iya
atthangika magga: sammda-difthi, -sankappa, -vdcd, -kammanta, -gjiva,
-vgyama, -sati, samddhi), and the sofdpanna as someone who has
achieved that path. This is a problem because a classical aspect of the
attainments of the Arahat is that he has completely followed and fully
achieved the path leading to the extinction of the dsevds, which is
precisely this Noble Eightfold Path (MN I S5; etc.). Later in this chapter
of the SN the Buddha praises Sariputta for his ability to divide the
sotgpattiyargani in ten ways. It is not clear what is meant as Sariputta



Case Histories from the Pali Canon Il 67

has enumcrated aspects "1" - "4" of the beliefs of the soidpanna, the
factors of the Noble Eightfold Path (as above), right knowledge
(sammaridna) and right release (sammavimutt). Perhaps on this
occasion the Buddha did not count individually the elements of the
sotdpanna belicfs, or did not count them at all.

A stipulation is made in SN III 203, 23 that when doubt
regarding six** points has been abandoned and also when doubt about
suffering, the arising of suffering, the ceasing of suffering and the path to
the ceasing of suffering has been abandoned, then the person can be
called a sotdgpanna® The six views, as the MN (I 135f) explains so
much more clearly, are that whatever depends on (1) physical form
(riapa), (2) feeling (vedand), (3) perception (sas7d), (4) conditioned
states (samhhdras), (5) consciousness (vi#Adna) or (6) a mental activity*®
is impermanent (anicca) and suffering (@uk#4a) and is liable to change
(viparindmadhamma). A person who is not clinging to what is
impermanent, suffering and liable to change will not take up various
defined wrong ideas. These wrong ideas - a truly marvellous
compendium of them - are, in brief:

- "Winds do not blow, rivers do not flow, pregnant women do not bring
forth, moon and sun neither rise nor set, but (all) are stable as a
pillar" Na vaid viyanti na najjo sandanti na gabbhinivo

5% The Burmese text has ca here, so it is possible that the expression means
doubt about the points made in the sermon. Woodward comments, "It is hard to
know how six are made out”. (KS III 165, fn.1)

55 sotgpanno avinipatadhammo nivato sambodhipardyano t. SN 11 203, and
in each of the suttas in this chapter of the SN.

56 Yam pidam dittham sutam mutam viiidtam pattam parivesitam
anuvicaritam manasd "what is seen, heard, sensed, known, attained, sought
after, thought out by the mind". See Gombrich, 1990 : 15f for the relationship

between these views and Yajfiavatkya's views in BaU.
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vijayanti na candimasiriyd udenti va apenti va esikatthdyithitd
AL

- "This is mine, this is me, this is my self" Zxam mama eso ham asmi eso
me atti ti >

- "This is the self, this is the world, this T will be after death: permanent,
lasting, eternal, not liable to change" Sv attd so loko so pecca
bhavissami nicco dhuvo sassato aviparipanadhammoti.

-"I would not be, and it would not be mine; I shall not be, and it shall not
be mine" Ao cassam no ca me siyd na bhavissami na me
bhavissatiti ¥

- The annihilationist doctrine that there is no fruit of good or evil deeds,
not beings who have attained perfection, nor life after death.®

- The heresy that there is neither evil nor merit.!

- The accidentalist heresy that there are neither conditions nor causes.*

- Another wrong way of viewing the world including ideas of
permanence, and ideas that there are no causes.®

- "The world is eternal” sassaro loko 7.

- "The world is not eternal” asassato loko 4.

- "The world is limited" antavd loko #.

- "The world is unlimited" arantava loko 4.

- "The soul is the body" 7Zam jivam tam sarivan ti.

- "The soul is one thing, the body is another" @idam jivam aririam
sariranti.

- "The Tathagata exists" Aot/ rathdgaro.

57 Tr. Woodward, KS I11 164.

58 Tr. Gombrich, 1990 : 15.

5 Tr. Woodward, KS 111 48.

%0 The doctrine of Ajitakesakambala, cf. DN I 55, § 23.

% The view of Piirana Kassapa, cf. DN I 52, § 16.

62 The heresy of Makkhali-Gosala, cf. DN 153, §19.

%3 That of Pakkudha Kaccayana, cf. DN I 56, § 26, combined with that of
Makkhali-Gosala, cf. DN I 53f, § 20.
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- "The Tathagata does not exist" ra Aoti Tathdgaro.

- "The Tathagata both exists and does not exist” 4of ca na ca hot
Tathdgato.

- "The Tathagata neither exists nor does not exist" neva Aou na rna kot
Tarhdgato. (SN 111 202-216)

The attainment of the sosgpanna in this respect is that he has no
doubt that bodily form and mental processes are impermanent (ax/icca),
suffering (aiA##a) and liable to change (aviparipdmadhamma), and is
hence free of the wrong views above, although is not yet liberated. The
SN here, as in the previous example, opposes the sosdpanna with the
Arahat. It points out that the person who is liberated, the Arahat, has
turned away from (wbbindari) all of these processes (SN III 224,
§20).

There are also conditions based on the attainment of certain
qualities, /ndrivas.® Several variations on the definition of the sosgpanna
each with a new condition for the attainment of this stage, and a different
Arahat formula from the one that usually occurs in this context (Version
A, 4) occur further on in the SN in a series of four suttas in a chapter on
indriyas (SN 'V 193f ii-v). Instead of being defined in terms of the more
usual Three Fetters condition, the sosdpanna is defined in terms of a Five
Indriya condition:

Yato ... arivasdvako imesam paricannam  indriyanam
samudayarica  atthagamaica — assddarica dadinavarica
nissarapaiica yathabhitam pajandti / ayam vuccati bhikkhave
arivasavako Ssolgpanno avinipata -dhammo niyato
sambodhi-pardyano 1. " A noble disciple, brethren, is called “A
noble disciple, a Stream-Enterer, characterised by freedom from
(falling back to) lower existences, restrained, having

¢ This term may refer to qualities of conduct or to the six sense faculties.
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Enlightenment as his goal,” when he understands as they really
are, the rising, the disappearance, the satisfaction, the danger,

and freedom from these Five Qualities.”®

Here the five qualities (idrivas) are faith (saddha), energy (virnva),
mindfulness (sa#), concentration (samdd#i) and insight (paAiz).* Once
again the stages of sotdpanna and Arahat are contrasted with each other.
The stage of Arahat® is attained by "seeing" (viding) the five indrivas
above, whereas the activity or attainment of the sosgpanna is
" "understanding" (payandt)them.

Further new definitions for the attainments of the stage of
sotdpanna, which use the same formula as above, are expressed in terms
of a Six Sense-Faculty condition, (also zndriyas):®® the faculties of the
eye, the ear, the nose, the tongue, the body, and the mind (cakkhundriva,
sotindriva, ghanindriva, jivhindriya, kdyindriva, manindriya. SN 'V 205
para 26.(5)) and a different five /ndiya condition: happiness, suffering,
joy, dejection, and equanimity (suk#-, dukhth-, somanass- domanass-
and wpekhindriva. SN V 207, §32.(2)).%

In this section of the SN, sndriyas of all sorts are very
important.

%5 SNV 193 § 3, ¢f. SN'V 193, § 2 which omits semudayarica
attangamarica. The last part of this formula appears in the formula through which
the attainment of sotgpanna is declared. See 3.2.5 below.

% Tr. Woodward, KS V 169.

57 Here this stage is described by a different arahat formula from that which
usually occurs in this context ((4) above), araham thindsavo vusitava
katakarapiyvo ohitabhdro anuppattasadattho parikhinabhavasamyojano
sammadarind vimutto.

68 Tr. Woodward, KS V 181.

% In both of these cases the subsequent sutta defines the arahat in terms of
these indriyas, and uses the formula Yaro ... arivasdvato ... above.
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3.2.4. The advantages of having attained the stage of
sotdpanna.

The advantages of having attained the fruit of Stream-Entry are,
of course, implied in all of the attainments and all of the formulas above.
They will not be repeated here. The texts, however, also specify them in
this way: the sosgpanna has: (i) certainty as to the True Teaching, (ii) no
tendency to diminution (of attainment, presumably), (iii) none of the
suffering of a limited person, and (iv) endowment with uncommon
knowledge; (v) he has both understood the cause and the dhammas that
have come about through the cause (saddhammanivato hot
aparihdnadhammo kot  parivantakatassa  dukkham  na ot
asadhiranena fiagnena samanndgato hoti, ketu ¢ assa sudittho hetusam-
muppannd ca dhammd. AN 11 441, XCV). The sotdpanna has gone
beyond simply hearing the Teaching and having faith in it: he has entered
upon certainty. There is no mention of freedom from rebirth in this list.

Summary of §§3.2.1-4

What we have observed is that the Beliefs and Practices formula
fulfils several functions. It both expresses and defines sozgpanna
attainments, it functions as an attainment formula and it expresses the
conditions under which a person may declare himself a sotgparnnra. These
conditions are to a certain degree uncertain. Even if the requirements of
this formula are fulfilled, further conditions may be added. Attainment
may be declared through this or through a different formula. The
conditions under which this formula may be declared are similarly not
always consistent. Neither formula mentions freedom from rebirth
though this aspect may occur in a sutta that contains the formula.”® We
have further observed that attainments may also be expressed according

" See e.g. SN V 387. I have not searched for more examples.
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to many different features of the Teaching. The essential attainment of the
sotdpanna is the moral code, siZas, more or less strictly adhered to. The
inclusion of other attainments is unconvincing. One is left with the
impression of attainments in search of a named stage, the stage being a
definable measurement.

3.2.5 The method for attaining the stage of sotdpanna.

Several methods are provided for attaining the stage of
" sotgpanna. These methods are expressed in two ways: what must be

thought or done specifically for attaining this stage; and what must be
done in terms of a particular element of the Teaching which, through
being cultivated, will lead to Stream-Entry and to each of the other three
stages progressively. Methods may be specified or implied. The
sotgpanna formula in Version A implies a method which leads to the
disappearance of the three fetters. The basic method for attaining this and
the other stages is the cultivation of the moral requirements (si7z, AN I
231f). It is further necessary to aim to fulfil the qualifications of the
Behaviour formula and the Beliefs and Practices formula, to be generous
and charitable to the monks; to understand dependent origination
(paticcasamyppdda); and to conform to certain izariya conditions.

Some suttas specify that the method for development through
the stages depends on more practice of the same thing. For example, in
order to attain this stage and the three further stages one needs to develop
progressively the practice of "mindfulness centred on the body"
(kayagard-say AN 1 44). The correct contemplation of the five grasping
groups (paricupidinaklhandd), in order to be able to see them as
"impermanent, suffering, a disease, an abcess, a sting (arrow), a pain, an
affliction, alien, decaying, empty, and without self” (anicato duikhato
rogato gandato sallato aghato abadhato parato palokato sunfiato
anattato yoniso manasi fattabba. SN 111 167f, §122) will also lead to
this attainment. Instead of the initial requirement that the monk be
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well -taught (s#av), the requirement that he have his moral practice in
order (s#Zavd) may be found (SN III 167f, §123).

The method for attaining the fruit of Stream-Entry is defined in
terms of the Behaviour formula: it requires the development and the
practice of these behaviours (SN 'V 410f).

Conditions that preclude the attainment of this stage and,
obviously, of any of the others, are also described. This implies that
training to avoid these specified conditions forms an aspect of the method
for attaining the stage. Thusa bhikkhu who perceives permanence in the
conditioned states (sw@#4#dras) cannot achieve the appropriate intellectual
receptivity”' for attaining any of the four stages. So he must train himself
in the direction of perceiving impermanence (AN IIT 441, XCVI).

There is no record in DN, MN, AN or SN of an individualised
or personal instruction for the attainment of this stage.

3.2.6 The Relative Frequency of the Attainment of the stage
of sotapanna.

With regard to relative frequency of attainment of the four
stages, there is only one sutta, SN V 406 (§§ 6-8), that gives any
information. This sutta says that there are few (appa4d) monks who are
arahats, more (bahutard) who are gpapatitas (§ 6), even more who are
sakaddgamins (§ 7) and even more who are sosdgpannas (§ 8). The stage
of sotdpanna is, thus, the most frequently attained stage.

3.2.7 Types of sotdapanna
i The Once-Returner (sakaddgamin) as sotdpanna

The lists of §2.2.2 offered four types of sotdpanna defined according
to the number of rebirths each could expect, sarakhattuparama, 7

"V BHSD, s.v. anulomiks khranti.
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rebirths; Aolarkola, 2 - 3 rebirths; ekabijin, one seed or potential;
sakaddgamin, 1 rebirth. The structure of this passage shows that it
regarded the sakadigamin as a type of sotdgpanna.”

ii The Non-Returner (andgamin) as sotdpanna

An AN sutta (V 120) defines five sotgpannas, who are
perfected here on earth (idha nithd). the sattakthattuparama, the
kolartola, the ekabiin, the sakaddgamin, and one who is an Arahat in
this lifetime (o ca ditthe’ eva dhamme arahd), and a further five
Strecam-Enterers who, having abandoned this place, i.e. the earth, (/e
vihdya), are perfected: the antardparinibbayin, the
upahaccaparinibbayin, the asantharaparinibbayin, the
sasanthdraparinibbdyin, and the wddhamsota akanitthagamin (see
§2.2.3. Cf. also AN V 119f). As the latter group attain their liberation
from a different world from this one, they are andgamin.

iii The Arahat as a sotapanna”

The sordgpatti-samyutta (SN 'V 342-413) shows that the
category sofgpanna could be very wide, and that the Arahat too could fail
within it. An AN sutta (V 120) is clear about this. In it the Buddha is
says, "All those who have perfect faith in me are Stream-Enterers" (e
kect bhikkhave mayi aveccappasannd, sabbe te sotdpannd). In any case it
makes sense that each advanced stage of development includes the
attainments of the previous less advanced stage.

" The arguments in favour of this position can be found in §§ 2.2.2 and 4.3.4.
3 See Bareau, 1955 : 261.
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3.3. The stage of Once-Returner, sakadagamin

Although this stage has considerable importance in the AN
elaborations of the brief standard version, I have barely been able to find
a passage that makes a more individual reference to it and its contingent
qualities and attainments. Hence most of the headings which I proposed
in the introduction to this section are empty.

3.3.1 Formulas that define the stage of sakaddgdmin

The only formula attached to this stage occurs in Version A of
the Four Stages HCH. This stage has no attainment formula.

3.3.2 The Attainments of the stage of sakaddgdmin

Besides the attainments of reducing passion, hatred and delusion
(rdgadosamohdnam), expressed in the standard formula, this stage is not
attributed with clear conditions under which its attainment can be
ascertained. Only at SN V 411 does this stage appear at all individuaily.
There four dhammas are proclaimed which when developed lead to the
attainment of the fruit of this stage. The sutta stops there. The repetitive
nature of this part of SN must mean us to understand these dhammas to
be the same as the four constituents of the sosfgpanna (3.2.1.B), and
specified in the preceding sutta (SN V 410f), and to apply to the fruits of
the attainment of the stage of andgdmin and Arahat (see SN V 411, the
following suttas). It may be that the text wants in this way to make the
point that each attainment includes the accomplishments of the previous
attainment. If this is the case, it is not very clearly put. In any case, at this
point in this part of the SN, everything seems to be the same as
everything else and all distinctions seem to be falling away.
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3.3.3 The advantages of having attained the stage of
sakadagamin.

The advantages contingent upon the attainment of this stage are
not set forth in the texts under study beyond their appearance in the
standard version of the Four Stages HCH. By implication, and as the
ctymology of the name indicates, the great advantage to this stage was
that only one reincamation was required before liberation would be
attained.

3.3.4 The method for the attainment of the stage of
sakadagamin.

There is no method given in these texts for moving up to this
particular stage from the stage of sordpanna besides that to be inferred
from the standard formula, namely, effort towards the attainment of the
diminution of passion, hatred and delusionment (rdga, dosa and mokia).

3.3.5 The Relative frequency of attainment of the stage of
sSakadagamin.

The stage sakadagamin is more frequently attained than the
stages arahar and opapdtika, and less frequently attained than sosdpanna.
(SN V 406, cf. §3.2.6)

3.3.6 Types of sakadigamin
Rather than there being types of satadigamin, the lists of

§2.2.2 suggest that the sahaddgamin was a type of sotadgpanna. (Sce
§3.2.7)
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3.4 The stage of Non-Returner, opapatika/
anagamin

This stage presents us with two particular problems: (1) its
terminology, as this stage is known under two names; and (2) the way it
is defined. In defining this stage, the central issues that the texts are
involved with are the difference between a Returner and a Non-Returner,
the different types of Non-Returners, and the difference between the
Non-Returner and the Arahat. Passages devoted to defining the
psychology or the mental state of the andgdmun him- or herself are rare,
and there are none devoted to defining that of the gpapatita.

In this section I will begin by considering the terminology. After
that the headings will conform to those of the previous sections. The
issue of the difference between a Returner and a Non-returner will be
treated in the section on attainments (§3.4.2). The issue of the difference
between the Non-Returner and the Arahat is treated in its own section,
after a brief section on the Arahat (§3.5).

The Terminology

This stage is designated by two terms: gpapdrika and andgdamin.
The term opapdrika is rather precise and comes from what we might call
a biological context, but which in terms of ancient India is probably more
accurately considered philosophical; it means "bormn by spontaneous
generation". The word andgdmin means simply "not coming back".
These terms are not used interchangeably in the same expressions; rather,
each one has its own territory. The term gpapdrita is standard where all
four stages are expressed in the standard version of this case history,
where the attainment of this stage is expressed separately from the other
stages but in terms of the standard expression (MN ii 146), and in debate
and mythical contexts. In formulas related to psychological aspects,
including attainments, but with the exception of the standard version, the
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term andgdmin is used. Neither of these terms appear in the elaborations
of this HCH.

i The term "opapdtika".

Both the contexts and the formulas within which the term
opapdria oceurs independently of its connection with the other stages,
suggest that it is an ancient term. The context is either a Debate or it is
connected with mythology.

The debate context concerns the wrong view: "There is no gift,
no offering, no sacrifice; there is no fruit or ripening of deeds well done
or ill done; this world is not, the world beyond is not; there is no mother,
no father, no beings spontaneously reborn (gpapdrita); there are no
recluses and brahmins in the world who have gone right, who fare
rightly, men who by their own comprehension have realised this world
and the world beyond and thus declare."™

A similar expression occurs in the Brahmajala Sutta (DN 1 1
27). Here the "evasive arguer" (amard-vikkhepika) will avoid giving an
answer to a number of points including whether the opapitika exists,
does not exist, both exists and does not exist, neither exists nor does not
exist (A1hi satid opapdtikd? Natthi sattd opapdtika? Amhi ca natthi ca
sattd opapatika? N'ev’ atthi na n'atthi satid opapdritd), whether deeds
have results (sukatadukkatinam kammdinam phalam vipdko), whether a
world beyond exists - paralofa, and whether the Tathagata exists.
Further there is Kassapa's argument in the Pgydsi Surra (DN 23): the

" natthi dinnam natthi yittham natthi hutam, natthi sukatadubkfkatdnam
kammdnam phalam vipdko, natthi ayam loko natthi paro loko, natthi mata natthi
DId natthi satid opapdfikd, natthi loke samanabramand sammaggata
sammdpatipannd, ye imari ca lokam parari ca lokam sayam abhifizid sacchikatva
pavedenti t7. AN V 265 (tr. Woodward, GS V 178) and variously. This
expression occurs in each of DN, MN, AN and SN. See CPD, s.v. gpapdtifa.
The relationship between opapatika and andgdmin has been overlooked by the

CPD.
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whole of this sutta is a debate about this view. One of Kassapa's points in
this argument is that the world beyond, opapdrikas, and the results of
deeds cannot be seen by the physical eye (mamsa-cakk#hu), but only by a
sufficiently trained person who has developed the Divine Eye (dibba
cakkhnl).

The term gpapdtifa occurs also in contexts which demonstrate
that it formed part of contemporary mythology, although at the time it
might have been believed to express a biological fact. One occurrence is
concerned with defining types of birth: "There are four types of birth:
oviparous, viviparous, from moisture, spontaneously" (Cartasso yorniyo.
Andaja-yons, jalabuyja-yoni, samsedaja-yoni, opapdtika-yoni. DN 33 1l
230. §xxvi; MN 12 I 73; SN III 240-5. That this context is mythical is
shown in the SN (Il 240-246), which concerns Vdgas, who are mythical
beings. Their birth is described as being of four types as above, with the
opapdtifa being the best type. Each of these types of #dga, however, is
equally keen to keep the sacred days in order to achieve rebirth in heaven.
The following book of this volume (SN III 246-9) occupies itself with
the relationship between the Supanna, a mythical bird, and the Naga.
Supannas too are subject to these four kinds of birth. A further
mythological context occurs where the gpaparika appears among beings
that one might come across teaching the Dhamma in a celestial state
(devanikiaya) if one was reborn there (AN 11 186).

The contexts in which the term opapdri#d occurs suggests that
this is an ancient term and indeed also an old issue. The debate contexts
connect Buddhism with a more ancient Indian tradition.™ If we accept
them as evidence, then the issue of whether or not a being that comes into
existence without the occurrence of a sexual act exists was debated. This
would imply that different groups held different views about it and that
the Buddhists were themselves required to take up a position. This notion

3 See Witzel, 1987; Manné, 1990.
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therefore cannot be taken to be a Buddhist invention. The fact that this
term has a mythological context also supports this view. It too entitles us
to think that this concept was not original to Buddhism. From the
character of these contexts the likely history of the term gpapdrisa is that
it was imported by the Buddhists into the context of stages of
development from mythical and philosophical or biological contexts.
Through the consistent use of gpdpdtifa in the standard version of this
HCH, which is also its most frequent expression, it is possible that
opdpatika is an older term than andgdmin. It's possible history within
Buddhism is that it was originally a metaphor which later became a
technical term.

ii The term andgamin:. the issue of the difference between
the Returner and the Non-Returner

The etymology of this term shows that it designates a state of
not returning, of not coming back. The issue of the difference between a
"Returner” and a "Non-Returner” is particularly an AN preoccupation.

The difference between a "Returner”", and a "Non-Returner", is
defined: the grounds for discrimination are whether their fetters
(sampojana) are internal (gjjhatta) or extemal (bakiddhd AN 1 63ff).
Both the Returner and the Non-Returner "live (in obedience to) the moral
practices, restrained with the restraint of the obligations; proficient in
following the practice of right conduct, (they) see danger in the slightest
faults: (they) take up and train (themselves) in the rules of morality"
(silavad  hoti  patimokkha-samvarasamvuto  Viharati  dcdra-gocara-
sampanno  anumattesu vajjesy bhayvadassavi samdddya  sikkhati
sikthapadesu. AN 1 63). Each finds himself in a certain company of gods
after death (so Adyassa bheda param marana aririataram devanifayam
wppajar. ibid.). The dggamin, however, on leaving that existence, comes
back to this world (so fafo cuto dgdmi hoti dganta itthattam. ibid.). He
suffers this fate because his fetters are personal or internal.
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3.4.1 Formulas, including attainment formulas

The andgamin, like the sotgpanna and the arafar, has his
attainment formula:

Yani  cimini  bhante  Bhagavatd  parcorambhigiyvani
samyojandni desitani ndham rtesam fanici aftani appahinam
samanupassami "Moreover, as to those five fetters of the lower
sort shown by the Exalted One, 1 do not see a single one of
them in myself that is not abandoned." (SN V 177£)7

This formula, however, exists only in the SN, and is declared only by the
gahapatis, (Sirivaddha (V 177) and Manadinna (V 178). Although it is
acknowledged by the Buddha to indicate their attainment of the stage of
andgdmin, one cannot attach any weight to its existence. There is not
enough evidence to believe that this andgdmin attainment formula was
ever used in a debate situation,

3.4.2 andgdmin attainments

The standard definition of this stage of attainment under the
designation andgdmin, and the key condition for its attainment, as the
standard version shows, is the abandoning of the five lower fetters
(orambhigiyani samyojanani, cf. SN V 159f), and the diminution of the
destructive emotions of passion, hatred, and delusionment. Various texts
describe the five lower fetters (see under Version A, §2.3) but these
specifications are never given in the context of the andgdmin. From this
one may conclude that abandoning the five lower fetters was a recognised
stage of development that existed prior to the invention of the anggdmin
and that it got attributed to the him after he was invented.

76 Tr. Woodward, KS V 156f.
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Beyond the above there is very little further information about
this stage. One sutta defines conditions for the attainment of the fruit of
this stage. Unless one has given up six things: "disbelief, shamelessness,
recklessness, indolence, forgetfulness in mindfulness and foolishness"
(assaddhiya, akirika, anottappa, kosajja, mutthasacca, duppainiatd. AN
III 421)”" one cannot realize its fruit. Depending on whether or not one
follows suttas that place the fruit before the stage (§2.1, Version C) the
andgamin either has, or is developing these qualities.

Other attainments are implied, especially that the andgdmin has
all the sofgpanna attainments but at a higher level. This is sometimes
specified: e.g. the andgdmin will have progressed further with regard to
his comprehension of the five grasping groups (padcupddinatthandsd),
than have the earlier stages (SN I 1671, §122).

1 have found no information regarding the behaviour and beliefs
attained by those who have attained the stage of andgdnin.

3.4.3 The advantages of having attained the stage of
anagamin

The advantage in attaining this state is the assurance of
non-returning.

3.4.4 Methods for the attainment of the stage of andgdmin
A method is given fo attain this stage. This is the method to

transcend the five fetters which belong to the lower world. This can be
achieved by becoming clear about the teaching, "Were I not then, it would

"7 Tr. Hare, GS 1II 297.
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not now be mine. It shall not be, and mine it shall not be (Mo cassa no ca
me sivd na bhavissati na me bhavissatii. SN 111 56).

3.4.5 Relative frequency of attainment

This stage is rather frequently attained either in its own right
(AN 164, 11 160, IV 63 etc.), or as one possibility among the first three
stages of this HCH (AN V 86), or specifically in opposition to
Arahantship.” 1t is more frequently attained than the stage @ra/ar, but
less frequently than the other two stages (See also §§ 3.2.6 and 3.3.5).

3.4.6 Types of andgamin

The texts may divide the andgdmin into two types or into five
types (sece §2.2.3). Both of these definitions into types of andgdamin
occur in the AN. To the best of my knowledge the division into two
types is unique to AN while DN, SN and AN support the division into
five types. The relationship between the two types and the five types of
Non-Returner described here, is neither made explicit through
clarification in the suttas nor indicated implicitly through an overlap of
vocabulary between substages.

In general none of the substages of the andgdmin receive any
further clarification, except on one occasion in the AN (IV 70-74). Here a
bhikkhu has achieved certain attainments: he has reached the idea: "If it
were not, it would not be mine; it shall not become, for me it shall not

"8 Tr. from Woodward, KS 11 48; see also fn* for reading of text. SN 1II 205,
quoted under " Sotgpanna attainments", above has #o cassam.

7 dvinnam phallinam arfiataram phalam pdtikankham dittheva dhamme
anid sati vad upddisese anggamitd. DN 11 315; MN 1 63, etc; AN III 82, 143,
etc.; SNV 129, 181, 285. "of two fruits one may be expected in this very life, to
wit: realization, or, if there be any substrate left, the state of non-return.” Tr.
Woodward, KS V 159,
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become; what is, what's become, that I abandon” (o cassa, no ca me
Siva, na bhavissali, na me bhavissali, yad athi yam bhitam, tam
pajahami ti (AN 1V 70);% the first part of which is the method for
attaining this stage, he has obtained equanimity (wpedd#4ad) and, "He is not
attached to rebirth or to birth; he has seen through the highest insight the
peace which is the path to the greatest advantage Nibbana, but he has not
seen this path completely, and he has not completely abandoned the
tendencies to pride, to lust for rebirth, and to ignorance" (So bhave mz
rajjati, sambhave na rajjati, atthuttarim padam santam Sammaparidva
" passati; 17 ca khvassa padam na sabbena sabbam sacchikatam kot
tassa na sabbena sabbam mdnanusayo pakino hoti, na sabbena sabbam
bhavardgdnusayo pahino hoti, na sabbena sabbam avijjanusayo pakino
#otf. AN IV 70). Once the five fetters binding to the lower states
disappear, he becomes one of the five types of andgdmin. Here, these
different types are distinguished by means of the simile of an iron slab
which is heated and beaten, and gives off fragments which take different
amounts of time to cool down, and whose cooling down has different
effects on the environment. A fragment may simply cool down, or cool
down having risen up into the air, or cool down without harming the
ground: this is comparable with the substage ansardparinibbayin. A
fragment which cools down having harmed the ground, is comparable
with the substage wpakaccaparinibbayin. A fragment which falls on and
sets fire to a small heap of grass and sticks which, for want of fuel,
becomes extinguished when this is used up is comparable with the
substage asaridhdraparinibbayin. A fragment which falls on a large heap
is comparable with the substage sasaAthdraparinibbayin and a fragment
which sets fire to a large heap of fuel and whose fire spreads to the
surrounding shrubland and woodland and so forth before cooling down,
is comparable to the wddhamsoto akinitthagimin. The final paragraph is
devoted to explaining anupadd parinibbina -"Nibbana that does not take

8 Tr Hare, GS IV 40f.
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up any more fuel”. This is done by means of an arahant formula, but not
that of the Four Stages HCH (dsavdnam #hayid .. pe .. sacchitarva
ypasampagja vikariti. AN 1V 74). This simile is based on the way the
Buddhists understood the etymology of the word nibbdna® which
provides the metaphor of the going out of a fire. It's use here is beautiful
and poetic, and enhances the idea of "extinguishing”, which is used to
explain Nibbana, by providing an illustrative image, but it provides no
real facts or standards for discriminating between the different types of
andgamin .

3.5 The Arahat.

An adequate study of the variety of descriptions of this stage in
the context of Case Histories would require a very long book of its own,
and no efforts in this direction will be made here. The authenticity of this
stage is not, I think, in question - at least the word is not disputed as an
epithet for the person who has attained liberation, the ultimate goal in
Buddhism. What is interesting in this context is the vague and
undefinable line between Arahat and @rndedmin that is so often evident in
AN and SN, and that occurs in DN also.

3.6 andgaminvs Arahat.

It is evident that at a certain point in the history of Buddhism
there was a confusion between the stages of Arahat and andgdmin, and a
problem in separating them, and the issue was their individual
attainments. This confusion shows up primarily in the AN. Thus, one
who develops five dhammas which are the constituents of psychic power
(idhipadhina). the concentrations on will, mind, effort and investigation
(chanda-, citta-, viriva- and vimamsa-samadhi) will attain either the fruit

81 PTSD, s.v. nibbina.
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of aA7Z (a synonym for Arahantship as §2.2.4, 4.i and 4.ii above
show??), in this very life-time (g4’ eve dhamme) or, should there be any
remainder (upddisesa), the state of non-returning (andgamirz, AN 111 82.
Cf also SN V 129-133, 236 § 65 (5); MN 1 481 above). There is no
information regarding the conditions under which a remainder would
exist, and thus no explanation why one stage rather than another should
be attained. Similarly, when the mind of a bhikkhu is encompassed about
his going forth according to rule and evil, unskilled dhammas that have
arisen do not occupy his mind, and it is encompassed about the concepts
" of impermanence (anicca), non-self (anara), the repulsive (asubia) and
danger (@dinava), and about knowing the equal and the unequal (sama,
visama) and the production and annihilation (sambhava, vibkava) and the
creation and destruction of the world (semudaya, attharngama), and
about abandoning (pa#dna), absence of passion (virdge) and cessation
(nirodkha), then he will either have attained a7 or andgamiza, as above
(AN v 108). Further it is said that the attainment of any of the four
Jjhinas will result either in the attainment of the stage Arahat, or in that of
the stage andgdmin, both stages expressed in conformity with the
standard version (AN V 343). No reasons are given why one of these
stages rather than the other should be the result of any /4dna.

In general, the difficulty of recognising stages was recognised in
the AN. It addresses itself also to the difficulty of identifying stages in
relation to attainments. Three great sages of Buddhism, Savittha,
MahaKotthita and Sariputta, discuss which is the most excellent, persons
with the attainment of Adyasabihi, dighippatta or saddhavimutia. Each
has a different preference, and so, to decide the matter, the Buddha is
consulted. The Buddha's response is that it is not easy to tell: any among
them could be either a sos@panna, a sakadagamin or a andgdmin (AN 1
118).

82 See Katz, 1982.
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4 REVIEW AND DIScUSSION

This discussion will begin with a consideration of the
authenticity and the history of the list of the stages with their fruits. It will
then go on to treat the elaborations of this list of stages. After that the
authenticity of the individual stages will be considered, and finally the
differences between the DN, MN, SN and AN will be examined. Section
5 concerns the way this hypothetical case history is used, and abused, in
the texts. section 6 will consider how this HCH came about.

4.1 The stages and their fruits

The most regularly occurring variation of this HCH is that of the
stages and their fruits. The relative frequency with which this version
occurs poses the question whether it is a variation of the Four Stages
HCH or whether it is an elaboration of the brief version which it came to
replace. Two particular features show that it is indced an elaboration. The
first is its inconsistency: as was said above, sometimes in this listing the
stage will precede its fruit, and sometimes the fruit will precede its stage.
The second shows also the cause of these irregularities: it lies in the
structure of the original expression. The Pali phrase which most ususally
introduces this formula: somdpanno sordpartiphalasacchifirivaya
patipannno (DN 1II 255 = AN IV 204 = AN IV 292 = SN V 202,
§18(8)), can be translated, "the Stream-Enterer, who has entered upon",
or "obtained", or "who regulates his life by, the experience of the fruit of
stream-entry”, in other words, the phrase sotdpattiphalasacchifiriviva
patipannno, may be construed to qualify the term sosgpanno. In this case
why take the phrase to indicate two distinct stages? The reason is both
because certain texts give these specifically as separate stages (MN III
254), and because others indicate in their introductory phrases that this
list contains eight items (AN 1V 292). But are they right? I think not. It
makes sense that if one has attained something, one will, by definition,
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enjoy its fruit, i.e. the reward for one's efforts, afterwards, and that the
fruit of some action cannot be obtained before the completion of the
action, i.e. the attainment of the purpose or goal. Both the grammar of the
formula and the inconsistency of the ordering of the stages and their fruit
indicate that the division into stage and fruit is spurious.

This list may have came into the tradition in the following way.
During the process of evolution of this HCH, it became necessary to
attribute a stage with bringing certain benefits, and, obviously, if stages
exist, they must indeed do so. In a passion for categorising, i.e. making
"~ dhammas of, everything, the rather intangible benefits became
transformed into the rather tangible fruits. This process was assisted by
the misconstruing of the structure of a phrase. The artificiality of this
procedure is evident in the confusion of the texts with regard to what
comes first: the stage or its fruits. This elaboration, therefore, cannot be
taken to refer to genuine stages in a process of development. This is
despite the attempt to authenticate it in the AN, where the Buddha is
attributed with each of these fruits (AN I 23). This attempted
authentication is not carried as far as the chief disciples who, to the best
of my knowledge, are never attributed in the DN, MN, SN or AN either
with any of the stages lower than Arahat, or with their fruits, with the
exception of sotdpanna. We can thus see that both the list of stages and
fruits and the list of the fruits alone are the result of a misunderstanding
of an expression. This misunderstanding has created a tradition.

4.2 The Elaborations

As was shown in §2, these standard versions suffer various
elaborations. These elaborations, or parts of them, occur as integral parts
of AN and SN, but are evidently imported into the DN via its
Abhidhammic-style suttas (DN 33 and 34), and do not occur at all in
MN.
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4.2.1 Elaborations of the stages sotapanna and andgamin,
and of the pre-stage: the Buddhist interest in measuring
attainment

The elaborations seem to have come about through a fascination
with measuring attainments. This had led to two of the original stages, the
stage of sosgpanna, and the stage of andgdmin, receiving subdivisions
(see §2.2.2 and 3). The subdivisions take place according to specific
criteria. One important criterion for the division of the stage of sosgpanna
is the number of rebirths to be expected, rebirths which take place in this
world. and which are human incarnations.

The stage andgdmin is divided in different ways. One of these
ways is in terms of the location and period of the rebirth that will be
obtained: among various kinds of gods, for various lengths of time, and
under various conditions.® Other criteria may seem to be highly technical
as in sasarkhdara-, asarkhdrd-, the state of the sankhdras, and
upakacca- or antard-parinibbdyi hoti, the exact moment of attaining
Nibbana. There is also the metaphor of the fragments of the iron slab
which illustrates the very fine nuances between the divisions of this stage
(§3.4.6).

The wish to create a system of measurable attainments extends
to the stage prior to entry into the stages of this HCH. This pre-stage may
be called that of the Ordinary Man, (puthujjana MN, SN), or of the
disciple "who lives in accordance with the dhamma", (dhammdnusarin),
or "who lives in accordance with faith" (saddkanusarin - SN), or of the
person who is "beyond, and without attachment to sense-pleasures”,
(bdhiraka Admesu vitardga), or at its lowest level, an animal
(tiracchanagara). The three terms dhammadnusdrin, saddhinusdrin and
bitiraka kdmesu vitardga attest to a certain minimal level of attainment
(§2.2.1).

8 See Horner, 1936 : 246 - 251,
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4,2.2 The elaborations connected to other aspects of the
Teaching

The SN connects this HCH with the Indriyas HCH, the Seven
Factors of Awakening HCH, and the Seven Fruits of Mindfulness on the
Breathing HCH (§2.3.1). The AN connects this HCH with the Three
Trainings HCH and the Three Categories of Fetters HCH (§2.3.2). The
questions that have to be asked here are: (1) How can we be certain that
these are indeed elaborations of the Four Stages HCH rather than
separate HCHs, or stages intrinsic to the other HCH? and (2) How can
we be certain that it is the Four Stages HCH which is imposed and the
other HCH which "receives" this imposition, and not vice versa? The
answer to the first question is that this can be inferred from the texts
through their use of a particular vocabulary, including synonyms, and
also through their structure, that these elaborations belong to the Four
Stages HCH. The answer to the second question is that if all reference to
the Four Stages HCH were omitted from any of the "receiving" HCH,
these HCHs would still stand as independent HCHs. I think there can be
no doubt in these cases that the various attainments existed in the form of
independent HCHs, and that the concepts and terminology of the
developing Four Stages HCH were imposed upon them.
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4.3 The individual stages

4.3.1 The Arahat

I do not put this stage in question, nor do I put in question the
use of this term to designate the stage of the attainment of Enlightenment
or Liberation. It was in general use in this sense among various groups
who sought liberation.® Its usage throughout the Canon is consistent. It
always occurs in the expression for the Buddha's credentials in the debate
tradition.® It is very frequently used in many other circumstances in
phrases qualifying the term "Buddha". It is used to designate the
attainment of the monk who has achieved Nibbana, the goal of the
Buddha's teaching. On all of these grounds, I take the view that it is an
early term, in use at the time of the Buddha himself, and with this
meaning,

4.3.2 The stage of the Non-Returner, opapdtika/andgamin

The attainments of the stage of Non-Returner are rather
cursorily given and not much attention is paid to the method for obtaining
them (§3.3.4).

I suggested that the term opapatika, "born by spontaneous
generation”, was a metaphor which became a technical term and a
synonym for "Non-Returner" (§3.4). This idea is precisely expressed in
the term andgamin whose etymology leaves nothing to be guessed, and
which, as in the case of the Once-Returner, sedadagamin, shows that it
was invented to cover one particular situation: that of having escaped the

84w . this same term (or its equivalent ...) was also used by the Jainas, and

perhaps the Ajivikas ... to designate those who have reached the highest stage
possible while still embodied as human beings." See Bronkhorst, 1986 : 6.
& Manné, 1990 : 2.1.ii.b, quote 16.
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destiny of coming back. What could have been the issues that gave rise to
the need for this notion? It is generally agreed that the Buddha taught that
Enlightenment could be attained in this very lifetime (diheva
dhamme).*® That leaves a rather problematic issue: what would happen if
the practitioner nearly became an Arahat in this very lifetime - but not
quite. Tf there was a possibility of losing all that one hoped to have gained
in pursuing a goal whose attainment could not be guaranteed, what could
persuade or encourage more than the minimum amount of ardent
disciples - almost certainly not enough of them to sustain the religion -
that the effort was worth it. The notion of rebirth was very likely
available and elegantly solved the problem. It therefore seems likely that
the notions and terms Once-Returner (saeAadagdmin) and Non-Returner
(anagarmin) were incorporated into Buddhism at a time when the
Buddhists needed to emphasise the effectiveness of their practice,
whether death intervened or not.*” The important feature with regard to
the promulgation the Teaching at that time was that it lead, not only to the
high goal of Arahatship, but also, as the names show, to #ot coming
back.

The attention paid to the issue of the difference between the
andgadmin and the Arahat, and the lack of clarity and precise definition
suggests that the invention of the notion of andgdmin created difficulties
in this direction.

% See Bronkhorst, 1986 : 93.

87 I do not wish to give the impression that this was the only reason and means
through which the notion of Liberation after death entered Buddhism. See
Bronkhorst, 1986 : 94f for several interesting textual examples of the tendency in
Buddhism to postpone liberation until after death. These examples show that this
notion was coming into Buddhism in many different ways.
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4.3.3 The stage of the Once-Returner, safaddgdamin

Of all of the four stages of this HCH, the stage of sakaddgamin,
receives the least attention in the texts. The etymology of this word
shows that the stage was invented to cover one particular situation: that of
having as one's destiny only one more occasion of rebirth. Behaviour,
beliefs, advantages connected with this stage, methods for its attainment,
and an attainment formula are all sadly missing, with the exception of the
contents of the phrase in the standard Variation 1A. That expression tells
us that the sakaddgamin potentially destructive emotions of anger, hatred
and delusionment are diminished, and that he will only be reborn one
more time.

4.3.4 The stage of the Stream-Enterer, sozgpanna

The attestations in §3.1 show that the primary characteristic of
the sofdpanna, his chief attainment, is his faith (the Beliefs and Practices
formula, §3.2.1.B) although attention was also drawn to the possibility
that originally practice was important (the Behaviour formula, §3.2.1.A).
The adaptability of the fourth condition of the Beliefs and Practices
formula, especially when used as an attainment formula, provides
evidence that the reward of this stage of attainment was offered for
supporting the Sangha. Occasionally more difficult attainments were
required for this stage, for instance achieving the Noble Eightfold Path
(§3.2.2) which is often represented as the attainment of the Arahat, or
applying one's mind to the Causal Law - paticcasamupp dda (§3.2.2).
Sometimes going beyond doubt with regard to certain aspects of the
Teaching was a required attainment, or attainments are required with
regard to certain Zndryas (§3.2.3). These additional requirements,
however, can safely be regarded as late as, first of all, they do not appear
in either of the attainment formulas, and besides that they occur only in
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the SN. They may be evidence of an attempt to raise standards (at least
among the followers of the SN tradition).

The multiplicity of the information regarding the sofgpanna, and
its many contradictions, suggests that this notion is an early element in
the development of Buddhism which has evolved and been intensely
claborated in the course of time. With regard to the designation of the
stage of sotdpanna, atleast in the view of AN, all of the other stages of
this HCH are simply types of sotdpanna. (AN V 120) This passage
provides an important key to our understanding of this stage. 1 argued
" above (§4.3.1) that the stage of Arahat may be taken to have existed from
the beginning of Buddhism. I have argued too (§4.3.2) that the stage
andgdmin solves the problem of what would happen if the practitioner
nearly became an Arahat - but not quite, by offering a sort of guarantee, a
saving clause for the promise that enlightenment was attainable during
this lifetime. The stage aendgdmin contradicts the basic® Buddhist
teaching that Enlightenment is attainable in the present lifetime. This
discrepancy shows that this stage was invented later, and most likely after
the time of the Buddha. The same must be said about the stage of
sakadagamin which is so minimally developed in the texts. The close
comparison between the etymological structure of these two terms
suggests that they came into being together to serve the same purpose.
This brings us to the question of the stage of sordpanna. What is the
origin of the stage of so/gpanna? The answer is that it was originally the
stage, or perhaps more accurately the szaze of convert.® The sotdpanna
was originally no more and no less that someone who had converted to
Buddhism. Converting means having faith, conforming to a certain belief

8 See Bronkhorst, 1986 ; 93f.

¥ See Rhys Davids DB I 200, where he translates sosgpanna with "a
converted man". Cf. Masefield, 1986 : 135 who equates the sosgpanna with the
savaka and the ditthisampanna. Masefield is more interested in showing
homogeneity than in investigating differences and therefore follows the first
methodological approach that Schmithausen (1990) has defined.
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system and following a minimum number of rules of morality (siZz). The
sotdpanna does all of these things. Originally, then, at the time of the
Buddha, there were converts, and Arahats - practitioners who had
attained Liberation. The invention of the stages of andgamin, and
sakaddgamin, however, necessitated the elaboration of the state of being
a convert into the stage of sofdpanna. In this way the four stages HCH
came about. This being the situation, there is no surprise in the fact that
the texts present the se4addgamin as a type of sofdpanna, as they do the
andgamin and the Arahat (AN V 120). There is also no surprise either in
the fact that sosdpanna is the most frequently attained stage (SN 'V 406).
In this way the four stages HCH came about.

4.4 The difference in interest in this HCH between
the DN, MN, SN & AN

4.4.1 The standard version, the brief version and the
elaborations.

The standard version of this HCH and the brief version with
fruits occur consistently in all of the four Nikayas of this study except for
the brief version which appears to be absent in the DN and the MN.
Other elaborations occur minimally in the DN and MN and then only in
texts that are undoubtedly late additions to these collections. Only the
MN has variations within the context of this HCH of the expression for
the fourth of the Four Stages, the Arahat.

It is the SN and the AN which are most interested in the
elaborations of this HCH. In general these texts agree on the elaborations
as they appear in the lists. There are, however, interesting differences
between them. One concerns the pre-stages, another concerns the
sub-stages of the stage of sotgpanna, and a further difference concerns
the fact that with regard to the elaborations connected to other aspects of
the Teaching, the SN (§2.3.1) and AN (§2.3.2) contain completely
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different and unrelated information. With regard to the first point, the SN
offers two pre-stages which are undoubtedly designed to accommodate
two types of followers, those who live in accordance with the @kamma-
(dhammanusarins) and those who live in accordance with faith
(saddhanusarins), while the AN offers no pre-stages. This may be taken
to indicate that the SN reciters were more in touch with their lay
followers, and more required to please and to accommodate them, than
their AN colleagues. This position is supported by the SN's generally
greater interest in the stage of sozdpanna (see below). With regard to the
second point, the substages of the stage sosdpanna occuronly as a list of
terms in the SN, while the AN explains the terms. This suggests that the
AN may have originated these ideas or at least that the SN took them
over from the AN. With regard to the third point, this gives the
impression that the SN and the AN had a somewhat different view of the
Teaching.

4.4.2 The individual stages

i The stage of Stream-Enterer, sotapanna.

The Nikayas show distinct and different interests in the
individual stages. MN shows no interest in defining the sosgpanna, nor
in attributing qualities to him. It contains only the standard version and
the brief version with fruits. The DN contains both the Behaviour
Formula and the Beliefs and Practices formula, but both of these occur
only in the Sangiti Sutta (DN III 227). It contains the sosgpanna
attainments, but these occur only in the Mahaparinibbana Sutta (DN I
93), which is also a particular case.” The AN contains the Beliefs and
Practices Formula (AN IV 406) and the condition for uttering it (the
Fivefold Guilty Dread condition AN IV 405). It contains the soigpanna
attainments, and it alone contains a list of advantages on the attainment of

90 See Manné, 1990 : footnote 1.
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the stage of sozgpanna (AN 111 441). It contains certain recommendations
regarding the method for attaining all of the stages (AN I 44; 231f). It
incorporates all the other stages into that of sosgpanna, by dividing
sotgpannas up into 10 types and subsuming the various types of
andgdmin into this stage, and by taking the view that all those with faith
in the Buddha are sozgpanna (AN IV 120). 1t is the SN, however, that is
really interested in the sosgpanna. It contains the Behaviour formula (SN
V 347, 404, etc.), the Beliefs and Practices formula (SN V 343f, 345,
etc.), and the conditions for uttering these formulas (SN II 68f; V 387f).
It contains the variations on this formula that adapt it for laymen (SN V
387) or that adapt it in the direction of generosity towards the monks (SN
V 352), as well as the doubts about these adaptations (SN V 371; 398). It
adds qualifications beyond those of the Behaviour, and the Beliefs and
Practices formulas, such as application to the causal Iaw,
paticcasamuppidda (SN 'V 387), the attainment of seven good practices
and four desirable states (SN v 352-356), a condition based on views
(SN 1II 202-224), and two five /ndriya conditions (SN V 193f; SN V
207), and a six snariva condition (SN V 205). it proposes methods, such
as contemplating the five grasping groups, paicupidanakihandha. It is
concerned with the differences between the Stream-Enterer (sofgpanna)
and the Arahat (§3.2.3).

ii The stage of Once-Returner, sakaddagamin
When it comes to the sadaddgdmin, none of the texts have a
particular interest.

iii The stage of Non-Returner, opapdtika / andgamin.

On the subject of the gpapdtika / andgdmin there is once again
difference and specialisation between SN and AN, while, as in the case
of the sosgpanna, DN and MN contain only the standard expressions.
SN, howe ver, contains an attainment formula. It emphasises the condition
for the attainment of this stage of abandoning the five lower fetters (SN
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V 177f), and offers a method for this (SN III 566). It demands further
progress than the sorgpanna with the five grasping groups,
parcupdadanakthandhdSN 111 167f). AN says where, i.e. in which
heaven, one might encounter an gpapdrifa (AN 11 186). It is concerned
with the difference between a Retumer, and a Non-Returner,
discriminating between these two stages through a conditions based on
fetters (AN [ 63), qualifying the non-Returner through his mental
capacities (AN 1 64), or through a simile (AN IV 74). It offers a method
for attaining this stage, and says that this stage is rather frequently
attained (AN I 64, II 160, IV 63, etc). It is aware of the difficulty of
distinguishing between stages (AN I 118). This specialisation shows that
of the two Nikayas which interested themselves most in the Four Stages
HCH, the SN was primarily concerned with the stage of sorgpanna,
while the AN was primarily concerned with the stage of andgamin.

Only AN is concerned with the problem that each stage could
seemingly be attained in a variety of ways. It asserts that all sosgpannas
are equal, as are all sedaddgamins, andgdmins and Arahats (AN IV
364).

5 THE USE - AND ABUSE - OF THE FOUR STAGES CASE HISTORY

I said in the introduction to this chapter that the concepts
samsdra and Aarma required a HCH that extended over more than one
lifetime. The original purpose of this HCH may have been to provide
this, but its appearance in the texts shows how manifold its utility was. In
this chapter we will look at how the DN, MN, SN and AN use, and
abuse, this case history. In order to facilitate the comparison, common
headings will be used. These will be:

1 The Use of the Four Stages HCH in Debates: the Four Stages
HCH as the main reason for following the Buddha's Teaching.
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2 The Four Stages HCH and the promotion of the efficacity of the
Buddha's Teaching: the need for measurable and definable
attainments.

3 The Four Stages HCH as conferring status and rewards.
Attempts to relate the Four Stages HCH to other aspects of the
Teaching:

1 the attempt to relate it to other sequences of
development.
i the attempt to relate it to technical aspects of the
Teaching.
5 The abuse of the Four Stages HCH.
Actual CH's.

7 The differences between the Nikayas in their treatment of the

Four Stages HCH.

5.1 The Use of the Four Stages HCH in the
Debates: DN, MN, AN:

The Four Stages HCH as the main reason for
following the Buddha's Teaching

The Four Stages HCH is connected with the debate tradition in
two ways: (1) it is proposed as a means for winning a debate, and (2) it
has attainment formulas connected to some of its stages.

In the Adahali Sutta (DN 6), replying to a challenge, the Buddha
says that the reason for following his Teaching is in order to attain the
four stages (expressed as in Version A).”' On two other occasions it is
claimed that it is preciscly the existence of these four stages that
differentiates the Buddha's system from other systems, and that this is the

%1 This sutta has been discussed in Manné, 1990 : 4.1.
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basis for an assertion (a lion's roar)”” in a debate. However determinedly
the importance of the Four Stages HCH is proclaimed, it never wins a
debate! Debates are won on the Samaiifiaphala Sutta hypothetical case
history.”* This fact rather detracts from the force of the assertions in the
suttas cited above.

5.2 The Four Stages HCH and the promotion of
the efficacity of the Buddha's Teaching:
the need for definable and measurable attainments

This case history shows that it was necessary and important for
the Buddhists to have definable and measurable attainments. In this way
they were true psychologists! The Four Stages HCH is used to prove
that the Buddha's method works. There is an emphasis that everyone who
practises, attains. The Buddha says, "There is indeed in this Order of
monks no doubt or misgiving in a single monk as to the Buddha, the
Order, the Dhamma, the Way or the Practice. Of these five hundred
monks here, Ananda, the most backward is a Stream-Winner, one saved
from the Downfall, assured, bound for Enlightenment” (AN II 80).
Similarly, the Buddha states that simply by following his method for a
day and a night, one of the stages: that of either the sedwdigamin, the
andgdmin, or the sotdpanna, would be attained (AN V 86).

The attainment of stages is used to quantitatively demonstrate
the effectiveness of hearing a sermon preached by the Buddha. In the SN,
thirty monks who still have fetters (samyosand) come to see the Buddha
for help. The Buddha recognises their state, and, in order for them all to

%2 Ciilasihanada Sutta (MN 11); AN II 238; see Manné, forthcoming (a). Also
in the AN the stages and their fruits are called the 8th marvel (attha accariya
abbhuta dhammad) of the Buddha's dhamma and discipline (dhammavinaya). AN
IV 204.

# See Manné, forthcoming (a), 2.1.
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attain release, preaches a sermon. They all duly attain release
(bhitkhinam anypiadiva dsavehi cittani vimuccimsu. SN 11 1871ff). The
instant freeing from intoxicants (dsevas) by means of a sermon preached
by the Buddha is most characteristically a SN feature, although it occurs
in other texts (SN I 187ff, II1 68, 132; IV 20, etc.).

The four stages HCH is imposed on other HCHs (§2.3), thus
providing for them a terminology capable of making vague notions of
progress measurable.

5.3 The Four Stages used to confer status and
rewards

There is a certain innocence in the way the texts exploit this
aspect of the utility of the Four Stages HCH. The Four Stages are
mentioned in three fantasy suttas:* the Jana-FVasabha Sutta (DN 18)the
Makd-Govinda Sutta (DN 19), and the Sakka-Farba Surta (DN 21). In
the Jana-Vasabha Sutta (DN 18), the Buddha's affirmation that there are
large numbers of people in a certain region, Nadika, who have attained
one or other of the first three stages after death is of central importance.
Ananda immediately realises that if such attainments are confirmed for
the faithful of one area, politics and good public relations require that they
had be confirmed for the faithful of another. The issue is corrected by
means of a fantastical story. The sutta emphasises the importance of the
possession of a named, defined stage of attainment.

The Makid-Govinda Sutra (DN 19), the second of these Fantasy
suttas, asserts that every disciple has attained one of these four stages: it
is comparable in function with the suttas in the previous section. This
sutta's position on the Four Stages HCH is that merely becoming a
disciple is enough to be rewarded with the stage of sosgpanna. This

% See fn.12.
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suggests that this sutta has its origins ata time when the term sofgpanrna
meant simply "convert".

Only the stage sosgpanna is mentioned in the third of these
fantasy suttas, the Sadka-Fariha Suta (DN 21), and here it is the god
Sakka who lays claim both to being a disciple of the Buddha and to
having attained this stage. It forms part of his credentials®® when he
presents himself to the Buddha and in this way demonstrates the link
between stage and status. This sutta demonstrates that a stage could
convey status. A god must have some measurable attainment!

The innocence with which the texts exploit this HCH is
somewhat betrayed, however, in the Nalakapina Sutta (MN 68). This
sutta explains why the Buddha uses the 4 stages .. "the Tathagata does
not have the purpose of defrauding people nor the purpose of cajoling
people not the purpose of gains, honour, fame and material advantages,
nor the thought: Let people know me thus' when he explains the
uprisings*® in which are disciples who have deceased and passed away,
saying: "Such a one has uprisen in one, such a one has uprisen in
another."*’ But there are, .. young men of family who have faith and are
of great enthusiasm, of great joyousness and who, having heard this,
focus their minds on suchness. ., this will be for their weal and happiness
for a long time" (MN I 465).”® The text that follows shows clearly that
the "uprisings" spoken about are the four stages. This explanation
suggests that the four stages are an invention whose purpose was to
inspire dedication to the practice and to endow it with a tangible result.

The 7evija-Vacchagotta Sutta (MN 70) is forthright in offering
stages as rewards. It proclaims, "For a disciple who has faith in the

% See Manné, 1990 : 2.L.i.
% upaparsi "rebirths". the translater is capturing the play on words in the Pali.
°7Qui s'excuse s'accuse.! Obviously this utterance has been made in defense

against just such an accusation.
% Tr. Homer, MLS II 138.
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Teacher's instruction and lives in unison with it, monks, one of two fruits
is to be expected: profound knowledge here and now, or, if there is any
basis (for rebirth remaining), the state of no-return" (MN 1 481).” The
second option can only be attested by the Buddha or another of like
capacities, who can see the arising of beings as they transmigrate from
life to life. When it comes to faith and practice, this categorisation ensures
that there are no losers.

Finally, in the Dakkhinavibharga Sutta (MN 142), the four
stages are used explicitly to grade the reward concomitant upon the
giving of gifts. The higher the stage of the recipient, the greater his status
and the greater the reward for the donor.

5.4 Attempts to relate the Four Stages HCH to
other aspects of the Teaching

5.4.1 The Four Stages HCH in relationship to other
sequences of development

Several examples of this from the SN and the AN have been
presented in §2.3. Although the two abhidhammic suttas of the DN, 33
and 34 may be said to be doing this, their organisation seems more
random than structured. The same applies to the list of the monks
attainments and practices in the Anapanasati Sutta (MN 118), quoted
below, as the exposition in the sutta has little relationship to this list. The
difference between the MN, whose examples I will quote below, and the
AN and SN, whose examples were given in §2.3, is that the MN is
trying to collate as many as the elements of the Teaching as possible,

% Tr. Horner, MLS 11 156. Saddhassa bhikkhave sGvakassa satthu sdsane
pariyogdya vattato dvinnam phaldnam afifiataram phalam patikankham. ditthe

va dhamme arninid, sati vd upddisese andgamird 1, Note the term andgamin is
used here.
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while the SN and AN are imposing the Four Stages as a system of
measurement upon other HCHs, or sequences of development.

An attempt to locate the four stages in a larger developmental
schema is described in the Akankheyya Sutta (MN 6). Its stages are
touchingly expressed in the form of a sequence of aspirations a monk
may have. These are:

i "May 1 be agreeable to co-practitioners and pleasant to them,
esteemed and respected” (sabrahmacarinam pivo cassam
mandpo garu bhavaniyo cdfi. MN 1 33).

i "May I be one who receives the requisites of robes, almsfood,
lodgings, and medicines for the sick" ( /@bhi assam civara--
Yindapdta-sendsana-gilina -paccaya-bhesajja-paritthirinan

”) 100

i "May the services of those from whom I enjoy (the above) be of
great merit, of great advantage". '*'

v "May the benefit be great for those of my kith and kin who are

spirits who have passed on, and who are aware of it with
peaceful minds" (ye me Adtisdlohitd perd kilakard pasannacitti
anussaranti lesam tam mahapphalam assa mahdnisamsan-ti)

v "May 1 be one who overcomes aversion and liking, and may
aversion not overcome me, may I fare along constantly
conquering any aversion that has arisen” (aratiratisako assam
na ca mam arati saheyva, wuppannam arafim abhibhuyya
vihareyyan-17)'"

vi "May I be one who overcomes fear and dread, and may fear and
dread not overcome me, may I fare along constantly conquering
any fear and dread that has arisen" (bhayabheravasaho assam

190 T, Horner, MLS 1 41.
01 T, ibid,
02 Tr Horner, MLS 1 42.
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na ca mam Dbhavabheravam  sakeyya, — uppannam
bhayabheravam abhibhuyya abhibhuyya vikareyyan-1i).'"

"May I be one who at will, without trouble, and without
difficulty is possessed of the four jAdras, which are dependent
on the clearest state of consciousness and which are the abodes
of happiness in this very life-time" (cartunnam jhindnam
agbhicetasikanam ditthadhammasukhavihdrdnam nikamalabhi
assam akicchaldbhi akasiraldbhi 1).

"Those incorporeal deliverances which are calmed, transcending
forms, may I fare along having realised them while in the body"
(ve fe santd vimokhd atifkamma ripe aruppd fe kayena
phassitvd vikarreyyan-17). '™

As sotgpanna description, Version A (1).

As sakadagami description, Version A (2).

As gpapdtika description, Version A (3).

As SPS-HCH, Stage I11, iii (iddhis).'"

As SPS-HCH, Stage II1, iv (clair-audience).

As SPS-HCH, Stage 111, v (understanding the heart and mind of
others).

As SPS-HCH, Stage I1I, vi (knowing the details of one's former
lives).

As SPS-HCH, Stage 111, vii (dhamma-cakitu).

As the formula for the fourth stage, §2.1, Version A, 4.

In the Asthakandgara Suta (MN 52) there is an attempt to relate

Stages 3 and 4 to the j4dnas, the brahmavihdras and three of the four

13 Tr. ibid.
1% Tt ibid.
105 See Manné (forthcoming b) §3, 6.
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ayatanas (dkdsanaricdyatana, viridnarcayalana, dkiicanidyatana).'® A
refrain occurs at each stage in the sequence: "Firm in this he attains the
destruction of the intoxicants. If he does not attain the destruction of the
intoxicants then by this attachment to &hamma, by this delight in
dhamma, by the destruction of the five fetters binding to this lower
(shore), he is of spontaneous uprising, one who attains nibbana there, not
liable to return from that world."'"” The refrain suggests that this
attainment could happen at any time the jAdnas, the brakmavifidras and
the three 4gyaranas were being experienced. This close relationship
between the attainment of the 3rd and the 4th stage occurs frequently in
MN (52, 64, 70, 73), SN and AN.

In the Andpanasati Sutta (MN 118) there is a list of attainments
of the Order of monks which starts with the Four Stages as its first
members, and then continues with various practices:

i Arahat

ii opapdtika

iii sakaddgamin

iv sotapanna

v "the four applications of mindfulness" (catzdro satipatthina)

vi "the four right concentrations of mind” (catt@ro
sammappadhand)

vii "the four bases of psychic power" (catdro iddhipada)

viii "the five controlling faculties" (parica indrivani)

196 Cf. the MahaMalunkya Sutta (MN 64) which links Stages 3 an 4 with the
Jhdanas as above and with two of the dyasanas.

197 Tr. Horner, MLS II 15. Horner translates the term dsava by "canker". I
have replaced this with the term "intoxicant" for the sake of consistency within
this article. So sattha thito dsavinam thayam papundti; no ce asavénam thrayam
papundi fen’ eva dhammaragena tayva dhammanandiya paricannam
orambhagivanam samygjananam pariklhayd opapdtiko hotl tatthaparinibbayi
anavattidhammo tasmd lokd. MN 1 350.
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ix "the five powers" (pasica balani)

X "the seven links in awakening" (satta bojharigan)

xi "the Noble Eightfold Path" (ariva atthangita magea)

il "friendliness” (mena)

Xiti "compassion" (4arund)

XtV "sympathetic joy" (muditd)

XV "equanimity" (upetta)

xvi "on the unpleasant” (aswbha)

xvii "perception of impermanence" (aniccasariid)

xviii "mindfulness on  in-breathing and out-breathing"
(andpanasati).'™

This list does not make a lot of sense as an ordered sequence of
development. It is foilowed in the sutta by a detailed exposition of the
practice of “"mindfulness on in-breathing and out-breathing"
(dndpanasat, no. xviii. above), which, we are informed, is the practice
that causes the complete development of the four applications of
mindfulness (no. v. above), which practice, in its turn, causes the
complete development of the seven links in awakening (no. x. above). No
link between these practices and the Four Stages HCH is offered.
Although this process of this development forms an interesting HCH in
itself, there is no link between its features and the sequence of practices
listed in the earlier part of the sutta. The Four Stages HCH is here
attached to an already existing list.

5.4.2 The Four Stages HCH in relationship to technmical
aspects of the Teaching

While DN and MN do not concern themselves with this, SN
and AN show a large concern for the technical aspects of the Teaching.

198 This list is exhaustively studied in Gethin, 1992.
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They introduce features that are not found in the other Nikayas, they add
further conditions for the attainment of certain of the stages and propose
methods for the attainments of others. Examples occur in Section 3.

5.5 The abuse of the Four Stages HCH

There are no examples of this in DN, but MN has several. With
reference to the utterance cited above, "the Tathagata does not have the
purpose of defrauding people nor the purpose of cajoling people not the
purpose of gains, honour, fame and material advantages, nor the thought:
"Let people know me thus' when he explains the uprisings in which are
disciples who have deceased and passed away, saying: "Such a one has
uprisen in one, such a one has uprisen in another," one must be forgiven
for saying again what was first said in a footnote (see §5.3), "Qui
s'excuse s'accuse!" There are examples in MN, SN and AN which show
how this system was abused in just the way denied above.

The use of the Four Stages HCH to provide measurable
attainments seems honest enough, as does their capacity to confer status.
The use of Stages 3 and 4 as rewards, as in the Zevija-Vacchagotta Sutta
(MN 70, see §5.3), comes close to manipulation. Certain suttas show an
inventive abuse of this system of attribution and classification of
attainments.

The attribution of the attainment of the stage opapdriéa in the
Dhdatuvibhaga Sutta (MN 140) is the Buddha's way of getting out of a
fix. The monk Pukkusati has received lengthy instruction from the
Buddha without guessing the identity of his teacher until the end of the
discourse. Pukkusati apologises for this transgression and asks for
ordination, and the Buddha sends him away to fulfil the requirements
with regard to bowl and robe. Unfortunately, while trying to obtain these,
Pukkusati is killed by a cow. The monks who report this to the Buddha,
refer to Pukkusati in their report as "(that) young man of family who the
Lord (just) instructed by means of a brief instruction,” and ask to be
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informed of his future condition of rebirth. Obviously in this situation the
Buddha has to say something. Pukkusati's eamest commitment to the
Teaching, which forms the substance of this sutta, requires some
recognition. Nevertheless, the Buddha's words in the situation seem to
indicate that he finds the question tiresome. He prefaces his response
with this description of Pakkusati, "Pakkusati, the young man of family,
was wise; he entered the path of application to the @dkamma; he did not
plague me with disputatious questions about the @%amma," and goes on
to confer the state of gpapadtifa uvpon him (MN III 247).

The situation is resolved the same way upon the death of the
brahman Brahmayu, who was of immense importance and very highly
venerated, and who became a lay disciple (Brahmayu Sutta, MN 91). The
texts use the same formulaic expression in both cases (MN 1I 146 = MN
IIT 247). This stage is regularly conferred on sick bhikkhus who die after
hearing a discourse from the Buddha. It is the only stage that is conferred
after the death of the disciple (e.g. MN 91, 140; SN V 346 Dhigavu).
The practice of conferring the stage of andgamin on an ailing bhikkhu
who has died after hearing a discourse from the Buddha is attested also
(AN 111 381). This attests to the power of the Buddha and his Teaching.

People's fears were played upon in order to entice them to
convert. Followers are especially encouraged to convert their friends and
family, to ground them in the Credo (SN'V 264f), especially in order that
they escape from the fear of all evil destinies (rebirths) and states of
punishments.

There are rewards in terms of the Four Stages HCH simply for
being a lay disciple. Dhammadinna, a lay disciple, tells the Buddha that
he does not have time to learn the Buddha's discourses, because he lives a
householder's life, has a family, and indulges in luxuries like perfumes
and money, and asks the Buddha for a different way. The Buddha
recommends that he train himself as in the Beliefs and Practices formula.
Dhammadinna claims that he already fulfils these conditions. The Buddha
acknowledges him, "It is an advantage for you, Dhammadinna, it is a
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benefit for you, Dhammadinna, that the sosdparphala has been
explained."'” (SN 'V 407f)

The most flagrant example of the abuse of this system is at the
same time not without its charm. This is the occasion where the Buddha
proclaims that the monk, Sarakani, who had died, had become a
sotgpanna (SN 'V 375ff). This proclamation is seriously questioned and
challenged by the other monks. "A strange thing indeed! A wonder
indeed! Nowadays anyone may become a stream-winner. Sarakani failed
in the training and took to drink!" they say, evidently disgusted (SN V
375). The Buddha replies, "How could a lay disciple who had for a long
time taken refuge in the Buddha, the Dhamma and the Sangha go to
hell?" The reason the Buddha takes up this position becomes clear in the
following sutta (SN V 378): it is because the Teaching is correctly taught
by a Sammasambuddha that it always leads to results, just as well-sown
seeds always grow into plants. Obviously in the case of failure, the
credibility of the Buddha is in question and must be defended.

A further amusing example shows that the stages were treated
as a means of promotion or demotion, in terms of the prestige which the
acknowledged attainment of a stage automatically conferred. The
disreputable bhikkhu Kokalika taunts the Brahma Tudu who has come
from his brahma world out of compassion to pay him a visit, "Didn't the
Buddha call you a Non-Returner? And now you have come back here!
Look how far you have gone wrong!" (Nanu tvam dvuso Bhagavard
andgami bydkato /4 atha *arcarahi idhdgato / passa ydvarica te idam
aparaddhan-ti. SN 1149 = AN V 171).'"°

199 1 am grateful to Professor Dr. Oskar v. Hiniiber for help with this
translation.
"% The more usual form is carasi.
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5.6 Purportedly Actual Case Histories

There are none of these in the DN. The case histories of
Pakkusati (MN 140) and Brahmayu (MN 91) are purportedly real, that
is, a named individual is attributed with making the transition from one
stage to another. This type of case history must, however, be regarded as
most doubtful. The circumstances which surround them show that this is
simply a device to inspire conviction in the efficacity of the Buddha's
Teaching.

There are purportedly actual case histories in the SN. One of
these is that of the disciple Dighavu, who is ailing. This case history
contains three steps: two comprise the Buddha's directions regarding his
practice; the third comprises his attainment after death. In step one, the
Buddha advises Dighavu to train himself in such a way as to become a
sotgpanna, as in the Beliefs and Practices formula (SN V 344ff).
Dighavu claims that he already has this attainment. In step two, the
Buddha advises himto, "to dwell contemplating impermanence in all the
activities, conscious of Ill in impermanence, conscious of there being no
self in what is Ill, conscious of abandoning, of dispassion, of cessation"
(sabbasankhiresu aniccinupassi vihardhi / anicce dukkhasanii dukihe
anattasainii pahdnasaiii viragasaini nivodhasaiini #. SN V 345).'
Dighavu claims that he already possesses this attainment. At this point
Dighavu admits that he is worried about the state his father will fall into
should he die. This shows some remaining attachment on his part. His
father promptly reassures him, and directs him to follow the Buddha's
teaching. Dighavu dies shortly after this.'"? In step three, Dighavu,
posthumously, attains the stage of andgamin: when the Buddha is

"' Tr. Woodward, KS V 400.
2 For contemporary cases of death after parental permission see Levine,
1986; Siegel, 1986.
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informed of his demise, and asked about his destiny, he confers it upon
him,

A further purportedly real case history in the SN concerns the
ailing monk Khemaka, whose self-diagnosis with regard to his own stage
of development is that, "I do not say 'I am' with regard to body, or
feeling, or perception, or sasikhdra, or consciousness, nor in relationship
to what is different from any of these. But, friends, I still possess the ‘I
am’ with regard to the five grasping groups” (na ripam asmiti vadami
na pi aniratra ripd asmiti vadamiy/ Na vedanam/ Na saririam/  Na
sanfthdre/ Na viddidpam asmiti vadami na pi airatra ripd asmiti
vadami/ Api ca me dvuse parcasu upddinakihandhesu asmiti
adhigatam aqyam aham asmiti ca na samanypassami. SN 111 130). Upon
teaching how the last subtle remnant of the "I am" conceit can be got rid
of, Khemaka gets rid of it himself, and, together with 60 of his audience,
attains freedom from the dsavds (SN III 126-132). This teaching shows
how to make the transition from andgamin, expressed in the text as
“pancorambhigiyini sanrigiandni pahindni”®, to Arahat (SN HI 130).
The method prescribed is to "contemplate the rise and fall of the five
grasping groups thus: this is body, this is the arising of body, this is the
cessation of body; (and so forth for all the others)." This case history has
unusual, non-stereotypical details.

The AN authenticates the Four Stages HCH by attributing the
Buddha with the fruits of each of these stages, thus making them a part of
his personal case history (AN I 23).
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5.7 The differences between the Nikayas in their
treatment of the Four Stages HCH

These differences can be summarised if we take the original
headings for this chapter and mark which categories are common to all of
these Nikayas. This is done in Table I below. This schema gives an
indication of the differences of interest between the DN, MN, SN and
AN. There are certain evident differences between the Nikayas which
have been referred to above, and which therefore only need mentioning
here. This HCH appears in the DN mainly in lists or in debate suttas. Be-
cause there is nothing original in the DN's usage of this HCH, I conclude
that the DN incorporated it because it existed in the material of the reciters
of the other Nikayas (or their early versions). With regard to the MN,
however, I think the case is quite different: there is evidence of original
usage of this HCH. I argued that the MN "was the collection which arose
to serve the need to introduce new converts to the character of the Leader,
the Buddha, and the important disciples, to integratc new converts into
their values and their way of life, and to provide them with the funda-
mentals of the Teaching and the Practise."'"

One important requirement of a text with this purpose would be
to encourage the converts by providing them with attainable goals. MN
does indeed encourage disciples in many ways that they can and will
attain the stages during their lifetimes or in the worst of circumstances,
after their deaths.

113 Manné, 1990 : 4.3.
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TABLE 1. Categories common to these Nikayas.

1. The Use of the Four Stages HCH in Debates: the Four Stages
HCH as the main reason for following the Buddha's Teaching.

DN MN AN

2. The Four Stages HCH and the promotion of the efficacity of the
{ Buddha's Teaching:
the need for measurable and definable attainments.

DN MN SN AN

i

3. The Four Stages HCH as conferring status and rewards.

DN MN SN AN

4. Attempts to relate the Four Stages HCH to other aspects of the
Teaching:

1. Its relationship to other sequences of development.

DN MN

1. Its relationship to technical aspects of the Teaching.

SN AN

5. The abuse of the Four Stages HCH.

MN SN AN

6. Purportedly actual CHs.

I MN SN AN
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What we notice in MN is best shown in a table and appears as
Table II. The stage number appears at the top of the table and corres-
ponds to the stage as in the standard versions. The number in each
column is the number of the sutta in which the stage appears. The table
shows the preponderant concern for the final stages, stage 3 and stage 4.
Stages 1 and 2 are named in only four suttas, MN 6, 68, 118, and 142.

TABLE II.
Stage (1) (2) 3) 4)

6 6 6 6
52 52
64 &4

68 68
73 73
91

118 118 118 118
140

142 142 142 142

They are never referred to on their own, but only occur in the context of
the Four Stages HCH. Stage 3, besides occurring in the four above,
occurs in three other suttas, MN 52, 64 and 73, where it is named with
stage 4, and two suttas, MN 91 and 140, on its own. There is no great
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regularity in the naming of the final of the four stages which occurs in the
four first named suttas with all of the other stages, and in four other
suttas, MN 52, 64, 73 and 68, where it occurs with stage 3. Usually
when all four of the stages are named the last stage is expressed as in (4)
of Version A, but once, under these conditions, stage 4 is named @iz
(MN 68). This preoccupation with stages 3 and 4 shows MN's concem
to guarantee results with regard to the purpose of the Teaching: the end of
rebirth,

Insofar as the SN and the AN are concerned, the large
- proportion of quotations from these texts in §§2 and 3 attest their
attempts to understand and to make sense of the Teaching of the Four
Stages HCH. These texts take an "academic” approach to the Four Stages
HCH. Probably only intended for monks with a certain commitment and
experience they do not need to make compromises. They study the
system and the technical details. In adding further conditions they attempt
to add detail and clarity. Although it contains its share of suttas abusing
this system, the SN's inclusion of the case of Sarakani shows a critical
attitude not found on this theme in the other Nikayas.

I have discussed the individual character of the DN and the MN
(Manné, 1990) and none of the information here points to a need to
change my position. This chapter does, however, permit us to modify the
current view on the SN and the AN, especially with regard to their
purpose, and the nature of their composers and reciters. Bronkhorst has
said that these Nikayas attained their peculiar shapes at "a time when
efforts were made to distil from the tradition lists of items that could be
considered to embody the essence of the teaching of the Buddha, being
rearrangements of traditional utterances."'"* What kind of people were
attempting to "distil from the tradition"? Who were these "distillers"? and
were they really only "distilling"? We can infer from this study that the
"distillers" were not ordinary practitioners, ordinary monks or followers,

4 Bronkhorst, 1985 : 316,
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but a highly specialised kind of practitioner: scholar-practitioners or
practi tioner-researchers: monks dedicated both to their practice and to
preserving as accurately as possible the method and technique of their
practice and the knowledge surrounding it. The questions they address
are: "What is it?" "How is it done?" "How does it fit together?" These are
questions worthy of any scholar. The SN and the AN show a much
smaller interest in telling stories than do the DN and the MN. The interest
of their compilers was in finding out as comprehensively as possible on a
practical level what exactly the Buddha taught and how it worked.

6 How THE FOUR STAGES HCH CAME ABOUT

I have argued (§4.3) that the stages sozdpanna and arahat can be
regarded as pertaining to early Buddhism. In the beginning, therefore,
there were just two stages: that of convert and that of (full) attainer. How
then did the other two stages and the Four Stages HCH come about? As
the Four Stages HCH cannot be taken to form part of Original Buddhism
it must be either an entirely new and independent invention or an
organising structure for some original elements. The first possibility can
be rejected. As Bronkhorst has said, religious traditions tend to be
conservative and do not as a rule invent complete novelties.'"* This leaves
us to explore the notion that the Four Stages HCH is an organising
structure for original elements.

It is certainly an organising structure.

15 Bronkhorst 1986 : xii.
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6.1 The Four Stages HCH as a systematising and
organising structure

The Four Stages HCH is first of all an organising structure for
the number of rebirths awaiting the practitioner. The terminology
indicates beyond any doubt that the terms sakaddgdamin and andgdmin
were created to express the attainment of having to suffer only one more,
or no more rebirths in Imman form. The original, elemental version of the
Four Stages HCH must have started as a way of defining soteriological
~ attainment in terms of number of rebirths. See Table III.

TABLE III. Freedom from rebirth in terms of a
diminishing number of rebirths.

sotgpanna (7 rebirths)

sakadagdmin 1 rebirth

andgamin/ he is characterised by non-returning
opapatika to this world

Arahat no further rebirths.

Linked to the idea of escaping from rebirth in the Buddha's
Teaching is the idea of the escape from suffering: The Buddha taught that
his method led to the end of suffering. The standard version of this case
history includes phrases that express this. See Table IV.
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TABLE IV. Freedom from suffering.

sotapanna freedom from hell or from
punishment
sakaddagamin after only one more rebirth he makes

an end of suffering

andgdmin/ no rebirths in human form
opapdtika
Arahat (end of suffering).

Once this terminology existed, however, its implications would
have to be explored, in particular its relationship to other aspects of the
Teaching. Certain attainments had already been defined, perhaps even by
the Buddha himself. The compilers of the texts were faced with the
problem of how these related to the newly existing Four Stages HCH.
Very many different elements of the Teaching become united through
being attributed to one of the stages (§2.3). The standard version includes
also freedom from certain mental and emotional problems. See Table V.
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TABLE V. Freedom from certain mental and emotional problems.

sotgpanna the disappearance of 3 fetters
tinnam samyojanandm parifkhayd

sakadagamin the diminution of passion, hatred and delusion
rdga-dosa-mohdnam tanutta

andgamin/ the disappearance of the five fetters which
opapdtifa belong to the lower world
parcannam  orambhdgiyinam  samygjdnam
parikkhaya
Arahat having seen for himself in this very lifetime,

through his own higher knowledge, the release
of heart and mind that is free from asavas

andsavam cetovimuttim pannavimuttim difthe va
dhamme sayam abhinnd sacchitanad

Evidently the tradition had handed down an attainment, or a
sequence of attainments related to being free of certain fetters or bonds.
There are several problems here for the contemporary researcher. One is
that the original researchers, or distillers, did not specify consistently
what the relationship was between these bonds and this case history: the
bonds also appear independently in the texts or linked to other
hypothetical case histories (e.g. that of the dhammacatkhu at AN 1 242).
There is the further problem that the concept of fetters (samyojana) is in
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itself an organising or systematising concept, linking various ideas. The
AN, for example, defines 10 of these: the five fetters which bind to the
lower states (orambhdgiva)''® and five which bind to the higher states
(uddhambhdgiya). craving for fine-material existence (#gpardga,) craving
for immaterial existence (ard@pardga), conceit (mdana,) restlessness
(wddhacca), and ignorance (avijd, AN V 17; SN V 610).""" The AN also
has the three substantially different categories of fetters: those binding to
the lower states, those binding to the taking up of rebirth
(uppattipatildbhida) and those binding to the taking up of existence
(bhavaparildbhita) which it relates respectively to the stages
sakaddgdmin, uddhamsota akinifthagdmin, anfardgparinibbdyin  and
Arahat (AN 1II 134; IV 13f, 145f). Besides this attainment in terms of
fetters, as Table V shows, the tradition inherited the notion that
soteriological evolution included the diminution of certain emotions:
those of passion and hatred (rdga-dosa), and also diminution of the state
of delusionment (#0#4q). The evidence that the tradition found these
aspects important and relevant is that it included them within the Four
Stages HCH organising structure.

There were also other attainments, which seem to have been
floating around, so to speak, and these were brought into this structure
rather less coherently than the above examples by having it imposed upon
them. Among these, particularly with regard to the so/@panna, is morality
in terms of training in the silas; familiarity with important aspects of the
Teaching such as the Causal Law (paticcasamuppida); the Eightfold
Path (atthangiba magga); freedom from a number of wrong views; a
vision of impermanence (anmicca), suffering (dudt#a) and lability to
change (aviparindmadhamma), and the possession of qualities (indriyvas)
of various sorts; and with particular regard to the andgdmin clarity about

116 See §2.1. The first five fetters may also be called #ivarana, (AN 111 63) or
upaktkilesa (AN 111 16).
"7 Tr, Nyanatiloka, 1980,
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the Teaching "If it were not, it would not be mine; it shall not become, for
me it shall not become" (no cassa no ca me siyd na bhavissdmi na me
bhavissar).

In summary, then, the Four Stages HCH probably came about
as follows. Two categories of practitioner existed from the time of the
Buddha. These were the converts, and those who had attained the goal.
During the development of Buddhism the issue of rebirth came to be
increasingly important, and with it, probably developing in parallel, the
issue of whether Liberation was attained during this lifetime or after
death. As it was part of the advantages of having attained the goal that the
monk would be free from suffering and rebirth, questions began to be
asked about progress towards that goal. Two further stages were defined
in terms of the number of rebirths to be expected before the final
liberation, and their location. The interest in the stages grew. They were
further subdivided. The four stages became attributed with desirable
developmental atainments which had already been defined in other
contexts where the Buddhists were also faced with a need to qualify and
to quantify stages of development. Eventually they reached the stage of
definition in which we find them today. The Four Stages HCH offers a
very tidy structure to the doctrine of Liberation in terms of sequence and
progress.

AND TODAY?

I started off with Sharf’s article and I will end with it.

Sharf refers to the four levels of Enlightenment twice in his
article (section V) - "the fourth and final stage of sainthood (arahat)" and
"sotgpanna — the first of four levels of enlightenment" - without
comment, thus it may be that he takes the existence of these stages for
granted. Sharf shows us in §VI that the use - and abuse - of at least one
element of this case history continues today. Contemporary Buddhist
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teachers of meditation are debating among each other - among other
things - what sosgpanna is. They are debating indirectly, rather than
publicly, each implying rather than saying too obviously, that the version
of this state arrived at afler practising their particular vanation of
Buddhist meditation is better than that of their rivals and leads to faster
results. The impression conveyed is of people chasing after altered states
of consciousness, as if they were material goods in the Harrods Xmas
sale, each trying to get hold of the best one!

In a religion that preaches detachment, the spiritual materialism
demonstrated by excessive attachment to measurable, qualifiable
attainments is inappropriate. That is perhaps why muddle exists about all
of the proposed stages both in the early texts and at the present time.

La Conversion Joy Manné

ABBREVIATIONS

Texts as in Bechert, 1988.

DB = Dialogues of the Buddha (Rhys Davids, 1899)

GS = Gradual Sayings (Woodward & Hare, 1932-36).

KS =Kindred Sayings (C.A.F. Rhys Davids & Woodward).
MLS = Middle Length Sayings (Horner, 1954).

BHSD = Buddhist Hybrid Sanskrit Dictionary.

CPD = Critical Pali Dictionary.

PTSD = Pali English Dictionary.

tr. = translation
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The Nigamanas of the Sumangalavilasini
and the Kankhavitarani

Pali texts usually end in a brief paragraph called #igamana,
which corresponds in meaning and content to the exp/icit of mediaeval
European manuscripts. In two instances these brief, though highly
valuable, texts have been omitted from the respective PTS editions for
reasons unknown. Consequently it seems useful, if not necessary, to
provide the relevant paragraphs here on the basis of the
Chatthasangayana Edition (B®), because they contain information
important for the composition or history of the respective texts.

1. Sumangalavilasini
B° 7968 111 250,1-251,6)

Nigamanakatha

cttavata ca

ayacito Sumangalaparivenanivasind thiragunena
Dathanagasamghattherena theravamsanvayena | 1 |
Dighagamavarassa dasabalagunaparidipanassa atthakatham
yam arabhim Sumangalavilasinim nama namena | 2 |
sa hi mahatthakathaya saram adaya nitthita

esa ekasitipamanadya paliya bhanavarehi | 3 |
ekiinasatthimatto Visuddhimaggo pi bhanavarehi
atthappakasanatthaya agamanam kato yasma | 4 |

tasma tena saha ’yam atthakatha bhanavaragananaya
suparimitaparicchinnam cattalisasatam hoti | 5 |

sabbam cattalisadhikasataparimanam bhanavarehi evam
samayam pakasayantim Mahavihare nivasinam | 6 |
miulakatthakathasaram adaya maya imam karontena
yam puiifiam upacitam tena hotu sabbo sukhi loko ti| 7 |

Journal of the Pali Text Society, Vol. XXI, 1995, pp.129-133
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paramavisuddhasaddhabuddhiviriyapatimanditena  silacarajjavamaddav-
adigunasamudayasamuditena sakasamayasamayantaragahanajjhogahana-
samatthena  pafifiaveyyattiyasamannagatena tipitakapariyattippabhede
satthakathe satthusasane appatihatafifianappabhavena mahaveyyakaranena
karanasamp attijanitasu khav inigg atamadhurodaravacanala vannayuttena
yuttamuttavadind vadivarena mahakavina pabhinnapatisambhidaparivare
titthitabuddhinam theravamsappadipanam therdnam Mahaviharavasinam
vamsalamkarabhiitena vipulavisuddhabuddhina Buddhaghoso ti gariihi
" gahitanamadheyyena therena kata ayam Sumangalavilasini nama
Dighanikayatthakatha

tava titthatu lokasmim lokanittharanesinam
dassenti kulaputtanam nayam ditthivisuddhiya | 8 |
yava Buddho ti namam pi suddhacittassa tadino
lokamhi lokajetthassa pavattati mahesino ti | 9 |

Sumangalavilasini nama Dighanikayatthakatha nitthita.

The rnigamana is commented upon in the subcommentary: Sv-pt
111 372,1-29.

The structure of the #igamana as a whole is common to all four
Nikaya commentaries composed by or under the supervision of Buddha-
ghosa. Moreover some verses and the prose part of the nigamana are
identical in these commentaries.

The length of the respective texts as here of Sv is given always
in combination with the Visuddhimagga. This shows that each individual
commentary forms a unit with Vism. The 81 dhdpaviras of Sv are added
to the 59 bhanavaras of Vism to give 140 bhanaviras altogether.
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A bhanavara comprises 8000 syllables corresponding to 250
ganthas. Bach gantha or garkd contains 32 syllables, because it consists
of 4 pddas of 8 syllables (ak#4ara) according to:

ettha ca bhanavaro ti:
atthakkharo ekapadam ekagatha catuppadam
gatha c’eka mato gantho gantho ca battimsakkharo | 1 |
battimsakkharagathanam paffiasadvisatam pana
bhanavaro mato eko sv-atthakkharasahassako |2 |

evam atthakkharasahassaparimano patho vuccati. bhanitabbo varo yassi ti
hi bhanavaro. ekena sajjhdyanamaggena kathetabbavaro ti attho, Sv-nt B°
/19671 81,8-15 (on Sv-pt1 23, 19 on Sv 2,12), cf. Sadd 1131 (5.3.3.1).

II. Kankhavitarani
B° 7968 356,6-357,14%)

Nigamanakatha

ettavata ca

vannanam Patimokkhassa Sonattherena yacito
vinaye jatakankhanam kankhavitaranatthiko | 1 |
arabhim yam aham sabbam Sthalatthakathanayam
Mahaviharavasinam vacanamagganissitam | 2 |
nissaya sa ayam nittham kata adaya sabbaso
sabbam atthakathasiram paliyatthafi ca kevalam |3 ]
na h’ettha tam padam atthi yam virujjheyya paliya
Mahaviharavasinam poranatthakathahi va |3 |
yasma tasma akatvana ettha kanikham hitesina
sikkhitabba va sakkaccam Kankhavitarani ayam |4 |
yatha ca nittham sampattd Kankbavitarani ayam
dvavisati bhanavaraparimanaya paliya | 5|



132 Ostkar von Hintiber

evam anantardyena nittham kalyananissita
aciram sabbasattinam yantu sabbe manorathati{6 |

paramavisuddhasaddhabuddhiviriyappatimanditena ... Buddhaghoso ti
gartihi gahitanamadheyyena therena katd ayam Kankhavitarani nama
Patimokkhavannana

tava titthatu lokasmim lokanittharanesinam
dassenti kulaputtanam nayam silavisuddhiya | 7 |
yava Buddho ti namam pi suddhacittassa tadino
lokamhi lokajetthassa pavattati mahesino ti| 8|

Kankhavitaraniatthakatha nitthita

The prose part of this zjgamana is identical with the one used in
all commentaries ascribed traditionally to Buddhaghosa.

This #igamana is not commented upon in the older anonymous
Karnkhavitaranipurdnatika, but only in Vinayatthamafijisa Kankha-
vitaraniabhinavatika (B°® /965 486,18-487,18). Quotations from the

nigamana have been printed in italics, explained words in bold type:
Nigamanakathavannana

yam Patimotkhassa vannanam drabkin ti sambandho. Mahavihara-
vasinan ti idam purimapacchimapadehi saddhim sambandhitabbam,
Makivikdravisinam Pordnatthakathahi va ti ca. paliyatthafi ca
kevalan ti sakalam paliyatthafi ca. ubhatovibhangafi ca ti vuttam hoti.
ettha ti etissam Kankhavitaraniyam. yasma na /' atthi ti sambandho.
yan ti yam padam. Sihalatthakathanayan ti  Sihala-
matikatthakathanayam. Atthakathas@ran t Sihalamatikatthakathayam
atthasaram, atha vd Vinayatthakathasu atthasaram, ten’ etam dasseti:
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Sihalamatikatthakathayam atthasaram adaya imam Kankhavitaranim
karonto Vinayatthakathdsu pi idha vinicchaye yogakkhemam atthasaram
aday’ eva akasi.

idini sadevakassa lokassa accantasukhadhigamaya attano pufifiam
parindmento pathd ca nittham sampardd ti adigathadvayam  aha.
kalyananissitd ti kusalanissita. sabbasattanan ti kamavacaradi-
bhedanam sabbesam sattanam.

Nigamanakathavannana nitthita.
This explanation is followed by the #igamana to Kkh-t, which
was composed by Buddhanaga, a pupil of the commentator and author
Sariputta under Parakkamabahu I (1153-1186), during the late 12th

century AD.

Freiburg 1. Brsg. O. v. Hiniiber
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Asgiriya Burmese 1

[Palinighaptuva buruma akuru -
Abhidhanappadipikda] CPD. 5.6.1

Olas 1 to 2a, bl.
Beg. ola 2b(ka) : namo tassa ... (1st words missing
as the ola is slightly damaged, we supply : [tathagato] ) line 2
“text is legible : yo karupakaro karo | payatamossajja
sukhappadam | aka parattham kalisambhave bhave | namami
tam kevala dukkara kara | apGjayum yam munikufijara jara. ..
ola 28a(gd) 2 1 arafiadivaggo nitthito | dutiyo
bhikando nitthito |
" 29b(gi ) 2 1 pato(!)lavaggo nitthito 1
End. ola 33a(ge) 4 1 vyatatayo vipariyayo | vipariyayo
tikkamo | tva tipato upaccayo ti | samkinnavaggo nitthito |
nibbanapacca hotu | ola 33b, bl.

Burmese paraphrase line to line in minute script between Pali
text engraved in medium Burmese script. Cf. Burmese eds.
Abhidhanapadipika , Rangoon 1898; Kyaw Aung San Hta : Hsaya,
Rangoon 1900 (BL. shelfmark 8° 14098. C. C. C. 30. (2); see for the
Pali text only the Singh. ed. Waskaduwe Subhiiti, Abhidhanappadipika
or dictionary of the Pali Language by Moggallana Thero with English
and Singhalese interpretations, notes and appendices, Colombo 1865,
pp. 1-106; see similar mss. BN PALI 489, 492.

33 olas, 500 x 62mm, 2 cord holes, 7 lines, 90 char.—
medium and minute Burmese script—Numb. Burmese letters— in ink
in Singhalese: palinighantuva buruma akuru
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Asgiriya Siamese 1
1. Paritta

A. Sattaparitta / Dvadasaparitta
Beg. ola 1a(ka) : first top line half missing, wanting:
[sarajjam sasenam sabandhum narindam parittanubhavo sada
rakkhatu ti...bhanantu], supplied by a transcript in Sinhalese
characters : sagge kame ca rape girisikharatate cantalikkhe
. then text in Kham characters starts: ... yantu deva
jalathalavisama yakkhagandhabbhanaga titthanta santike yam
munivaravacanam sadhavo me sunantu | dhammassavanakalo
ayambhaddanta 1 ...

Cf. Bhana 1

B. Mangalasuttappakasana

Beg. ola latka) 3 : | namo tassa ... | ye santd
santacittd tisaranasarana ettha lokantare va bhummabhumma
ca deva gunagana ...

ola 2a(ka) : pamadarahita hontu arakkhasu visesato |
sasanassa ca lokassa vudhi bhavatu sabbada | sdsanampi ca
lokafica ...

Cf. Bhana 3
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C. Ratanasuttappakisana

End. ola 3b(ki) 2 : yassapampatiganhanti yafica
vesaliyampure | rogamanussadubbhikkhasambhitanti
vidhambhayam | khippamantaradhapeti parittam tam bhanama
he |

Cf. Bhana

D. Mangalasutta & Ratanasutta
‘ Beg. ola 3b(ki) 5 : evam me sutam ... savatthiyam ...
jetavane anathapindikassa ... atha kho afiatara devata |
abhikkantaya rattiya abhikkantavanna | kevalakappam ...
bahil deva manussa ca mangalani acintayum | akankhamana
sotthdnam brihi mangalamuttamam | ola 10a(ko) 2 1|
ratanasutam |

Cf. Bhana 4-10
E. Karapiyamettasutta

Beg. ola 10a(ko) 2 i yassanubhavato yakkha neva
dassenti bhimsanam | yamhi ceva ...

End. ola 12a(kah) 3 1 karaniyamettasuttam |

Cf. Bhanpa 10-11

F. Khandhaparitta

Beg. ola 12atkah) 4 1 sabbasivisajatinam
dibbamantagadam viya | yam naseti visam ghoram sesafica pi
parissayam |

End. ola 13b(kha) 2 | khandhaparittam |

Cf. Bhana 11-12
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G. Moraparitta

Beg. ola 13b(kha) 2 : 1 purentambodhisambhare
nibbattam  morayoniyam | yena samvihitarakkham
mahasattam vane card |

End . ola 15a(khi) 1 1 moraparittam |

Cf. Bhapa 12-13

H. Dhajaggaparitta
Beg. ola 15a(khi) 1 : 1 yassanussaranena pi antalikkhe
pi panino | patitthamadhigacchanti bhaimiyam viya sabbada i
End. ola 21a(khai) 1 1 dhajaggaparittam |

Cf. Bhapa 14-17

I. Atanatiyaparitta
Beg. ola 21a(khai) 1 : 1 appassannehi nathassa sdsane
sadhusammate | amanussehi candehi sada kibbissakaribhi |
End. ola 23b(kham) 3 1 atanatiyasuttam |

Cf. Bhana 17-20

J. Angulimadlaparitta

Beg. ola 23b(kham) 3 : 1 parittam yambhanantassa
nisinnatthanadhovanam 1 udakampi vinaseti sabbameva
parissayam |

End. ola 24a(khah) 4 1 angulimalaparittam |

Cf. Bhana 20-22
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K. Bojjhangaparitta

Beg. ola 24a(khah) 5 | bojjhango satisankhato
dhammanam vicayo tatha | viriyampitipassaddhi bojjhanga
ca tathapare |

End. ola 26a(ga) 5 | bojjhangaparittam |

Cf. Bhana 57-58
L. Jayaparitta

Beg. ola 26b(gd) 1 | mahakdruniko natho hitaya
sabbapaninam ... sambodhimuttamam 1 etena saccavajjena

hotu te jayamangalami jayanto bodhiyd mule ... | evam
tvam vijayo hohi ... | aparajitapallanke ...1 abhiseke
sabbabuddhanam ... i sanakkhatam sumangalyam ...|
sukhano sumahutto ... | padakkhipam kayakammam
... | padakkhinam ... 1 padakkhinam ... 1so atthaladdho ... 1|
arogo sukhito ...I sa atthaladdha sukhita ... 1 aroga sukhita

hohi ! te attha laddha sukhita ... | aroga sukhita hotha ... |
Cf. Bhana 60-61

M.[ Some stanzas from Abhayaparitta ?]

sakkatvd buddharatanam ...t hitam deva ...|
nassantupaddava sabbe cnl sakkatva
dhammaratanam ... | nassantupaddava sabbe ...1 sakkatva
samgharatanam ... 1 natthi me sarapam... | me sarapam
varam | etena saccavajjena ... | yam kifici ratanam ... 1
ratanabuddhasmam | dhammasmam | samghasmam | natthi
tasma sotthi ... |

Cf. Bhana 24-25 7
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N. Atanatiyaparitta fragments ?

sabbitiyo ... | ma te bhavatvantarayo | |
abhivadanasilissa... | cattiro dhamma ... |

End. ola 29a(gi) 1 : | atanatiyaparittam |

Cf. Bhana 55

O. [ Some stanzas from Marngalacakkavila ?]

bhavatu sabbamangalam rakkhantu sabbadevata
sabbabuddha | dhamma | samgha | nubhdvena sada sotthi
bhavantu te | nakkhatayakkhabhatinam papaggahanivara
| bra cettatamnna cappaparipinna | olas 30b(gu), 31, bl.

Cf. Bhana 64-65 ?7; Mahapiritpota 316-317 7.

2. Paritta list of incipit & explicit
Pili-Siamese nissaya

Ola 1a, in the middle : Siamese language; ola 1b, bl.

Beg. ola 2a (ka) : 1 sarajjam sasenam sabandham
narindam ... (Bhana 1, Sattaparitta; Bhana 31, beg. Dvadasaparitta.
Pali text is mixed with colophons and commentary in Siamese in
minute script).

Ola 2b (ka) 3 : 1 saddhim hotu sukhi sabbe parivarehi
attano | ( Bhana 4, line 6, Mangalasuttappakasana) ... line 4 : |
etadisani katvana sabbatthapardjitd (Bhana 6, 37, 132 end.
Mangalasutta) |

Ola 3a (kda) 1 panidhdanato patthdya tathdgatassa
...(Bhana 6, 37, beg. Ratanasuttappakasana) | line 3 1
khippamantaradhapesi ... | line 4 1 yanidha bhitani ...(Bhapa
7, 38, beg. Ratanasutta) | line 5 1 yani( Bhapa 10, 35, end.
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Ratanasutta) ’ | yassa (Bhana 10, 40, beg.
Karapiyamettasuttappakasana)! ... |
Ola 4a (ki) 4 1yasanusarane ...levame suttam|... |

(Bhana 14, 46, beg. Dhajaggaparitta) ...bhayam va chambhitattam
va lomahamso (Bhiapna 17, 49, end. Dhajaggaparitta; 147, end.

Dhajaggasuttapatha) ... va Imameva tasmi  samaye
anussareyyatha 1iti pi so bhagava araham sammasambuddho
| vijacaranasampanno sugato lokavidi |  anuttaro

purisadammasarathi ~ sattha  devamanussinam  buddho
bhagavati (Bhapa 106, mid. Buddhajayamaigala; 267, mid. Vinaya)l
mamam hi vo bhikkhave anusaratam| yam bhavissati
bhayam va ... svakkhato bhagavata dhammo (Pali Chant 76,
79 ; Pou NIC 1989 p. 128)

Ola 6b (ku) 1: 1 atha samgham sareyyatha
puiiakhettam anuttaram | evam buddham sarantanam
dhammam samghafica bhikkhavo t bhayam va chambhatattam
va lomahamso va sona hessatiti (Bhana 17, 49, end.
Dhajaggaparitta; 147, end. Dhajaggasuttapatha ) apassanne (Bhapa
17, 50, beg. Atanatiyaparittappakasana ) ... | vipassi (Bhanpa 18, 50,
beg. Atanatiyaparitta; 171, beg. stanzas Afanatiyaparittasuttapatha
(pubbabhaga); 184 beg. stanzas Atanatiyaparittasuttapatha
(pacchimabhaga) | ... | sabbadukkha panudanam 1 ... ye ca pi
nibbuta loke yatha bhatam vipassimsu | te jana apisuna
mahanta vitasarado | hita devamanussanam yam
manassamassanti gotamam| (Bhapa 171) ... name
sabbabuddhanam uppanninam mahesinam! taphankaro
mahaviro medankaro mahayaso | saranankaro lokahito ...

Ola 8a (ke) 1 ... kasapo sirisampanno gotamo
sakyapainkavo i ete pafio | ... nibbuto caturam bhava | tesam
saccena silena khantimettabalena ca 1 te pi tumhe

anurakkhantu arogyena sukhena ca  (gives the list of 28
Buddhas = Atavisi pirita v. Sanna sahita mahapiritpotvahanse, ed.
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Devindara Vacissara, Colombo, 1959, p. 321, stanzas 1-8 only) 1
puratthimasmi disa bhage santi bhuttimahiddhika | te pi
tumhe ... dakkhinasmi disa te santi deva ... pacchimasmi
disa bhage santi naga ... uttarasmi disd bhage santi yakkha
...parimadisam dhadhavarattho dakkhino virulhako 1
pacchimena virupakkho kuvero uttaram disam | cattaro te
mahardja lokapalayassasino | te pi tumhe anurakkhantu ...
akasattha ca bhiimattha deva naga mahiddhika 1 te pi tumhe
anurakkhantu arogyena sukhena ca (Sabbadisaparitta v. EFEOQ
PALI 75) I natthi me saranam afiam ( Bhapa 24, mid. Sattaparitta,
54, mid. Atanatiyaparitta ; 95, beg. Saccakiriyagatha |1 yam Kkifici
ratanam ( Bhapa 25, Sattaparitta) 11sakatva ( Bhapa 24, mid.
Abhayaparitta )l | sabbitiyo ( Silva 1981 p.. 25 1...1
paritaficambhanantassa nisinna ( Bhapa 20, 356, beg.
Angulimalaparittappakasana ) 1... yatoham (Bhapa 20, 56, beg.
Angulimalaparitta) |1samsdre samsarantdnam sabbadukkh-
avanasane | sattadhamme ca bojjhange marasena-
ppamaddhino | buiijitva yepisame satta tibhava muttakuttama |
ajatim ajarabyadhi amatam nibbhayam gata
evamadiginipetam anckagunam sangaham | osadafica imam
mantam bojjhangan tam bhapama he 1 bojjhango
satisamkhato 1...1 pahina te ca abada tindnampi
mahesinnam | magahatakilesa va pattanupatti dhammatam
etena saccavajena sotthi te hontu sabbada 1| (Bhapa 56-57
Bojjhangaparittappakiasana, Bojjhangaparitta, stanzas of beginning and
end only) puiialibham mahatejam vannakittimahayasam |
sabbasattaha tam jatam tam sunantu asesato | attaparahitam
jatam paritan tam bhandmahe | yandunimitam (Bhapa 22, 58,
Abhayaparitta) 11dukkhapata (Pali Chant 26) | va ... sabbe
buddha bhalappatd ( Bhapa 59, end Abhayaparitta)l | jayam
devamanussanam jayo ho par3jito marasena abhikanta
samanta dvadassayojand (Bhapa 59, beg. Jayaparittappakasana ).
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End. ola 10b (kai) 1: 1 khantimettd adhitthana
vimamsetvana cakkhuma | bhavdabhave samsaranto
dibbacakkhu visodhayi | pariyapannadisotthdnam hitaya ca
sukhaya ca | buddhakiccam visodhetvd paritan tam
bhanamahe 1 sabbamangalam i1 nakkhatyakkhabhatanam
(Bhapa 30, 65 Mangalacakkavala)l | + Siamese language. ..

ola 11a (no n°, damaged, beginning missing), table of
contents giving only the first words of the parittas, I
transliterate the text of the ms. in bold, giving the
“concordances to printed texts in brackets : ... sabbetiyo 4
(v. sabbitiyo infra Silva 1981 p. 25) | parittam yambha
(= parittam yambhanantassa nisinnatthana dhovanam udakam pi

vinaseti  sabbameva  parissayam ... cf. Bhana 20, 56,
Angulimalaparittappakasana )| yatoham (= yatoham bhagini ariyaya
jatiya jato nabhi janami saficicca ... cf. Bhapa 20, 56,

Angulimalaparitta) | bojjhango (= bojjhango satisankhato
dhammanam vicayo tatha viriyam piti passaddhi bojjhanga ca tathapare
Bhapa 57, Bojjhangaparitta) { yandu ... (= yandunnimittam
avamangalafica yo camanapo sakunassa saddo papaggaho dussupinam
Bhapa 22, 58, Abhayaparitta, or: Yandunimittam dukkhappatta ca
niddukkha Bhana 22) | dukkappatd (= dukkhappata ca niddukkha
bhayappatta ca nibbhaya sokappatta ca nissokd hontu sabbepi panino
... Pali Chant 26, end of Atavisi pirita Mahapirit pota 321, Liyanaratne
1983 p. 78) | sabbe buddhd (= sabbe buddha balappatta
paccekanafica yambalam arahantinafica tejena rakkham bandhami
sabbaso Bhapa 59, Abhayaparitta) | mahéakaruniko
(= mahakaruniko natho atthdya sabbapaninam piiretva parami sabba
patto sambodhim uttamam Bhapa 97, 2nd § Ariyadhanagatha, or:
mahakaruniko natho sunakkhattam so atthaladdho Bhana 23, or:
mahakaruniko natho hitaya sabbapaninam Bhidpa 60, Jayaparitta, or:
mahakaruniko buddho sdvakanam hitesako Bhapa 343, Bhikkhu-
apariyaniyadhammasuttappakasana) | jayanto (=Bhapa 60 or ed.



Caralogue of the Pali Manuscript collection.... 145

Sattaparitta-Dvadasaparitta, Phnom Penh 1935 p. 67= 2nd stanza
jayaparittagatha; cf. Pou NIC 1989 p. 129; Jayaparitta Pali Chant 23)
i so atthaladdho (= Bhapa 60, end Jayaparitta) | sakkatva
= sakkatva buddharatanam osatham uttamam varam hitam deva-
manussanam budhatejena sotthind Bhana 24, mid. Abhayaparitta)
| natthi me (= natthi me sarapam afifiam buddho me sarapam varam
etena saccavajjena sotthi te hotu sabbada Bhapa 95, beg.
Saccakiriyagatha) | yam kifici rattanam (= yam kifici ratanam
loke vijjati vividham puthuratanam sanghasamam natthi tasma sotthi
bhavantu te Bhapa 25, Sattaparitta) | sabbetiyo (= sabbitiyo
vivajjantu sabbarogo vinassatu ma te bhavatvantarayo sukhi dighdyuko
bhave : cf. Silva 1981 p. 25 " May all calamities cease. May all
diseases be wiped out. May no danger beset you. May you enjoy long
life."; Mahajayamangalagatha, Mahapirit pota 316)| bhavatu
sabba (= bhavatu sabbamangalam nakkhattayakkhabh@itinam Bhana
29, or: bhavatu sabbamangalam  rakkhanta  sabbadevata
sabbabuddhanubhavena sada sotthi bhavantu te Bhana 29, 64, mid.
Mangalacakkavala, or: bhavatu sabbamangalam rakkhantu sabbadevata
sabbasanghanubhavena sada sotthi bhavantu te Bhapa 109,
Buddhajayamangala; 111, Visesanumodana-Mangalacakkavala ?)
| nakkhattayakkha (= Nakkhattayakkhabhitanam Bhana 65)
| parittassanubhdvena hantvd tesam upaddave
(= parittassanubhavena hantva tesam upaddave ]
nakkhattayakkhabhiitanam papaggahanivarana parittasanubhavena hantva
tesam upaddave Bhapa 30, 65 Mangalacakkavala) 10la 11b,
engraved with Sinhalese script.

Some minute Sinhalese transcripts between the Kham script
lines on a few olas.
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11 olas, 270 x 50mm, gilded edges, round-off corners , 1
single cord hole, 5 lines; Kham and Sinhalese scripts—Numb. Kham
letters—slightly damaged on borders.

No date.
Asgiriya Siamese 2

Quotations from some Jatakas
[Nandivisalajataka ? & Tittirajataka]l
fragments CPD.2.5.10,1

Starts ola 3b (no n°) line 2 ... satam kafiasahassani
tatha kho amuttamanikundala sakalajambiuidiparajadhitaro cati
imasma ettaka 1abha viharam gacchantassa tasmim
solasikalasankhate padese lamghana sadhana vasena ...

For: "satam Kkafiasahassani amuttamanikundala”, see
Liyanaratne 1983 pp. 33-34 a few words belonging to the introductory
stanza of Ummaggajataka in Sinhalese ?; see also Somadasa 1987 vol 1
p- 178 VL. Padavithara Jatakaya: satam hatthi... ?

Ola k& b line 3 : ... brahmanassa nandavisalo nama
balibaddho ahosi | atha kho bhikkhave nandavisalo baddho
tam brahmanam etadavoca | gaccha tvam brahmana setthina
saddhi sahassena abbhuddham karohi mayaham balibaddho
sakatthasatam atibaddham apavajjessatiti | atha kho
bhikkhave so brahmano setthina saddhim sahassena
abbhudam akasi ...

1 1dentified by Prof. Oskar v. Hiniiber.
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Cf. ed. PTS Jatakatthavappana , vol 1 p. 191,
another recension, text different.

Olaghaaline 1 : 1... attano upaniyamanam
dakkhinodakam | atha kho bhagava bhikkhii amantesiti tehi
bhikkhiihi attano attano rucivasena aggasanadirahanam
kathitakale na bhikkave mayham sasane aggasanadini patva
khattiyakula pabbajjito paminam na brahmanakula na
gahapatikula pabbajito na vinayadharo na suttantiko na
abhidhammiko na pathamajjhanadilabhino na sotapannadayo
pamanam atha kho bhikkhave imasmim sasane yathavudham
abhivadanapaccapatthanam afijjalikammam samicikammam
kattabbam aggasanam aggodakam aggapindo laddabbo idam
ettha pamanam tasma vudhataro bhikku etesam anucchaviko
idani kho pana bhikkhave sariputto mayham aggasavako
anudhammmacakkappavattako mamanantara  sendsanam
laddham arahati so imam rattim ...

Cf. ed. PTS Jatakatthavanpana , vol 1 pp. 217 line 32 to 218
line 9, text different.

7 olas, 540 x 58mm, 2 cord holes, gilded edges, red lacquered
in the middle, 5 lines—Kham script—Numb. Kham letters—badly

damaged on borders and around cord holes.

No date.
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Asgiriya Siamese 3

Abhidhammatthakatha abridged recension

A. [Atthasalini ]—Dhammasangani-atthakatha

Ola 1a, in the middle : | bra sangini | phik 11 olas 1b
to 2a, bl. ola 2b transcript in ink in Sinhalese
abhidhammasanganiatthakatha ; ola 3, bl.

Beg. ola 4a(ka) : 1 tva 1 karuna viya sattesu paia yassa
- mahesi | fieyyadhammesu sabbesu pavattittha yatharucim
dayaya taya sattesu ...

End. ola 39b(gah) 4 : bra sangini | athakatha tam
prasangaparipiirana nitthita | nibbanapaccayo hotu 1 olas 40 to
42, bl.

Cf. ed. PTS , Atthasalini

B. [Sammohavinodani ]—Vibhangatthakatha

Ola 43a, in the middle : | bra vibhanga 1 phik 2 |
transcript in ink in Sinhalese : vibhangatthakatha ; olas 43b
to 47a, bl.

Beg. ola 47b(gha) : catusaccadasso natho catudha
dhammasangini pakasayitva sambuddho ...

End. ola 67b(1¢) 5 : dhammanupassananideso nitthito
I olas 68 to 70, bl.

Cf. ed. PTS, Sammohavinodani
C. [Paficapakaranatthakatha I ]—Dhatukatha-atthakatha

Ola 71a, in the middle : bra dhatukatha lee atthakatha
tam pranisangaparipiirana phik 3 | ola 71b, bl. ola 72a,
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transcript in ink in Sinhalese : dhatukathatthakatha ; ola 72b,
bl.

Beg. ola 73a(no) : | nitam attha | attharasahi bhedehi
vibhanga marabhifijano desayitva mahaviro ...

End. ola 86b(cam) 5 | evameva kho mahardja
yanimani paficiyatanani ca nana kammehi nibbatta | natthi
ekena kammena ti | ola 87, bl.

Cf. ed. PTS, [Paficapakaranatthakatha I] Dhatu-Katha Pakarana
and its commentary, p. 114

D. [Paficapakaranatthakatha II] —Puggalapafifiatti-afthakatha

Ola 88a, in the middle : bra puggalapaggapaiiatti (!) |
4 i transcript in ink in Sinhalese : puggalapafifiatti atthakatha;
olas 88b to 91, bl.

Beg. ola 92a(cha) : | tam attham | nipunattham
pakarana dhatubhedappakasano sattha dhatukatha nama ...

End. ola 113a[jo] 1 : 1| ekakam niddeso nifthito ...
ekapuggala 11a 1 ... dasapuggala | puggelapaiiati natthito | cap
puggalapafiatti | nibbanapaccayo hotu | in the margins,
additions engraved in minute Kham script. Olas 113b to 115,
bl.

Cf. ed. PTS, [Paficapakaranatthakatha II] Puggala-Pafifiatti-
Atthakatha, JPTS 1913-14 pp. 170-203

E. [Paficapakaranatthakatha III] — Kathévatthu-atthakatha
Ola 116a, in the middle : 1 bra kathavatthu lee
atthakatha cap paripipn. .. phik 51
transcript in ink in Sinhalese : kathavatthu atthakatha;
olas 116b to 117, bl.
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Beg. ola 118a(jee) : 1 attha 1 nisinno devalokasmim
devasamgharakkhato sadevakassa lokassa sattha
appatipuggalo | ...

End. ola 134b(fia) 5 : | anafijakatha nitthita |
kathavatthupakarana nitthita | ola 135, bl.

Cf. ed. PTS, [Paficapakaranatthakatha II1]
Kathavatthuppakarana-atthakatha, 1979 p. 1-196.

F. [Paiicapakarapafthakatha IV] - Yamakatthakatha
' Ola 1354, in the middle : | brah yamaka lee atthakatha
tam prasangaparipiinna lee phik 6 | transcript in ink in
Sinhalese : yamakatthakatha; olas 135b to 136, bl.
Beg. ola 137a(iia) : | namatthu | attha 1 sankhepeneva
devanam devadevo suralaye kathavatthupakaranam desayitva

End. ola 154b(te) 2 : | dukkhasaccam ca
cutimitipatisandhi supicavatte pi labbhati tatridanayamakam |

sabbesam uppapajjantananti anantamaso suddhavasanam pi |
olas 155 to 156, bl.

Cf. ed. PTS, [Paficapakaranatthakatha V]
Yamakappakaranatthakatha , JPTS 1910-12 p. 52

G. [Paficapakaranatthakathd V] — Mahapatthinagthakatha

Ola 157a, in the middle : | bra mahapatthana lee
atthakatha tam prasangaparipunnpa ... phik 7 | transcript in
ink in Sinhalese : mahapatthanaya atthakatha ; olas 157b to
161a, bl.

Beg. ola 161b(te (!) bis?) : I attha | devatidevo
devanam devatdnarapijito desayitva pakaranam yamakam
suddhasafiamo ...
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End. ola 172a(ttha) 4 : 1 sokadukkhadomanassati
dukkhavedana eva | paridevo pi doso updyaso somanassa
doso vati 1 olas 172b to 176, bl.

Cf. ed. PTS, [Paficapakaranatthakatha V] Tikapatthana part I
Paccayavibhangavara together with Buddhaghosa's Commentary from
the Paficapakaranatthakatha [Buddhaghosa's commentary on the
Patthana, Tikapatthanavannana ] p. 8 ; many similar mss. BN PALI
266 to 282, 284 etc.; In this collection see Asgiriya Siamese 12.

7 bundles, 176 olas, 550 x 50mm, 2 thick wooden covers,
gilded edges, 2 cord holes, 5 lines, 60 char. —Kham script—Numb.
Kham letters— very few additions and corrections in ink. Bundle n® 6
is a little shorter in size than the others.

No date.
Asgiriya Siamese 4
1. Pafifidsajataka fragment

Ola 1la, in the middle : bra pafidsajataka ... phik 17;
olas 1b to 3, bl.

Beg. ola 4a(kya) : tam attham pakdasento satthd aha |
puiiasaro pafiataro puiiakammena sijjhati mufice pufiam katva
na sabbasukham rammati so Kkatapuiio sada loke
pufiakhettesu tadisu ...

ola 7b(kyu) 4 1 siddhisarajatakam nitthitam |

"18a(khyi) 1 1 narajivakathinajatakam "

End. ola 26akkhyam) 5 | atidevarjjajatakam
kathinadanam nitthitam | tetimsajatakasamatam | olas 26b to
28, bl.
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This ms. is very similar to EFEQ PALI 54 (same foliation for
same chapters) :
ole 423b(kyu) 4 1 siddhisarajatakam nitthitam ( (éd. PTS n° 48)
"434a(khyi) 1 | narajivakathinajatakam nitthitam  (éd. PTS n°® 12 ?)
"44la(khyam) 4 | atidevo Ilokanatho eva dharetha jatakanti
atidevarajajatakathinadanam nitthitam |
tetimsajatakam samattam | ; cf. Pafifiasajataka EFEQ PALI 123 :
37. Siddhisara p. 283 (éd. PTS n° 48)
38. Narajiva (éd. PTS n° 12 7)
39. Atidevaraja p. 301 (éd. none)" . No concordance with the Camb.
ed. Pafifiasajataka ; cf. for some other fragments, BL. OR. 12524; BN
PALI 324- 325-628; EFEO PALI 54- 60- 123; FEMC PALI A 48; B
14; D 70, ME PALI 7- 8-30

28 olas, 530 x 55mm, 2 cord holes, gilded edges, red
lacquered in the middle, 5 lines, 62 char.—Kham script—Numb. Kham
letters—

No date.

2. [Jatakatthavannand—Mahanipata]—Vidhurajataka
fragment

Ola 1a, in the middle : bra vidhurajatakka phik 1;
olas 1b to 4a, bl.

Beg. ola 4b(ni) : pandu kisiyasi dubbhala ti ida sattha
jetavane viharanto pafidparami arabbha kathesi |

Stop. ola 36b(ji) 5: ... katham samanasano bhaveyya
yatha singalo sihassa samandsano na hoti tatheva mayham
tumhakan ta(!) | imam panassa katham sutva puttadhittaro ca
fidtisuhajada (in ink : tunhi ahesum 1) olas 37 to 40, bl.
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cf. ed. PTS vol VI, pp. 255-292 line 2, another recension.

40 olas, 540 x 52mm, gilded edges, 2 cord-holes, 5 lines, 62
char. —Kham script—Num. Kham letters—many additions, corrections
and notes in ink. Perfect state of conservation.

No date.

3. [Jatakatthavannand—Mahanipata] —Vidhurajataka
fragment

Ola 1la, in the middle : bra vidharajatakam
paripiinnam navamam | phiik 121 olas 1b to 2a, bl.

Start. ola 2b(no) : atha me pandito puttadhitaro ca
fiatiyo pana upagantva tunhibhite disva ...

End. ola 36b(dé) 5 : 1 vidhirajatakkam nitthitam
navamam | + Siamese; olas 37 to 40, bl.

cf. ed. PTS vol VI, pp. 292 line 4 -329, another recension.
This bundle does not belong to the previous ms. but the text,exactly
follows and completes the story.

40 olas, 540 x 50mm, gilded edges, 2 cord-holes, 5 lines, 62
char. —Kham script—Num. Kham letters—many additions, corrections
and notes in ink. Perfect state of conservation.

No date.
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4, [Jatakatthavanpana—Mahanipata] fragments

A. Temiyajataka / Miigapakkhajataka

Ola 1la, in the middle : bra temiyajataka
kambujjaksaracannahacanda tam paripunna | phitkk 1 | olas
1b to 2a, bl.

Beg. ola 2b(ka) : ma pandiccayam vibhavaya ti idam
sattha jetavane viharanto ...

Stop. ola 39b(gha) 2 : 1 tada chatte adhivattha devata
uppallavanna ahosi sarathi sariputto ahosi sakko anuruddho
ahosi matdpitaro maharajakulani ahesumi sesapurisa
buddhaparisa ahesum | muggapakkhapandito pana aham eva
sammasambuddho ti | olas 40 to 43, bl.

cf. ed. PTS vol VI, pp. 1-30 line 2, another recension.

B. Mahiajanakajitaka

Ola 1a, in the middle : bra mah3janaka paripunna |
phia 1 +Siamese; in ink, in Sinhalese script:
mahajanaparipunna; olas 1b to 4a, bl.

Beg. ola 4b(ka) : koyam majjhe samuddhasmin ti
idam sattha jetavane viharanto... Stop. ola 51b(na) 1: 1
svakhato bhagatd dhammo saditthiko akaliko ehipassiko
opaneyyiko paccattamm veditabbo vifiGhi ti suppatipanno
bhagavato  savakasamgho khujjapatipanno  bhagavato
savakasamgho fidya patipanno bhagavato savakasamgho
samiti patipanno bhagavato savaka

olas 52 to 54, bl.

cf. ed. PTS vol VI, pp. 30-68 + formula: svakkhato bhagavata
dhammo dhammam namassami (Pali Chant 79 = Pou NIC 1989
p. 128; Silva 1981, worship of the Samgha)
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C. Suvannasdmajataka

Ola 1a, in the middle : bra suvapnasamajatakam
phik 11 in ink, in Sinhalese script : suvannasamajatakam;
olas 1b to 5a, bl.

Beg. ola 5b(ka) : ko nu mam vi usuna vijjhi ti idam
sattha jetavane viharanto ...

Stop. ola 39a[gam] 3 :I  suvannasamajatakam
nitthitam | yattha yattha bhave jato puriso hotu pandito
abhirtpo mahapario dharento patikkatayam ! olas 40 to 43, bl.

cf. ed. PTS vol VI, pp. 68-95, another recension.

D. Nimijataka

Ola 1a, in the middle : nimir3jajataka phok 2 1 olas
1b to 3a, bl.

Beg. ola 3b(ka) : accheram vata lokasmin ti idam
sattha mithilam upanissdya ...

End. ola 43b(yu) 5 : | nimir3jajatakam catuttham
nitthitam | olas 44 to 46, bl.

cf. ed. PTS vol VI, pp. 95-129, another recension.

E. Mahosathajataka / Mahaummaggajataka

Ola 1a, in the middle : mahosatha phtik 1 1 + Siamese;
in ink, in Sinhalese script : mahosadhajataka; olas 1b to 3a,
bl.

Beg. ola 3b(ka) : paficalo sabbasenaya ti idam sattha
jetavane viharanto ...

Stop. ola 32a(ge) S 1 sadhu bhadde imam varam
ganhahi ti 1 sirikalakanni panho nitthito |



156 Jacqueline Filliozar
cf. ed. PTS vol VI, pp. 329-349, another recension.

ola 36b, in the middle : | bra mahosathajatakka 1 phik
2 1 in Sinhalese script : mahosadhajataka; in ink, in small
bent kham script , one sentence also repeated on ola 36b :
dasame kathinudave(re?) dhammikanti vassanassa pacchime
mase atthate kathine sabbasam bhikkhuninam akasa(la?)
civaram datukamena upasakkena yatthako kathinatthara-
millako anisamso ta(i?)ko anikam va samakam va dabba ya
pitakkena bhikkhunisamghena samaggena yam kathinam
uddhariyati tassa uddharo dhammiko ti vuccati |

Ola 37a(di): bodhisatto tam aha bhadde mayham
phalam dehi ti sa imam panditam va apapitam va na janami
visamsissami nanti cintetvd evamaha siami unhaphalam
khadissali atha valitaphalanti | ola 40, bl.

Resumes, ola 4la(tha) : aparasmim divase raja
katapatarasabhattakicco pasadassa dighantare cafikamanto ...

Ola 71b(dhe) 3 1 devata panho nitthito |

cf. ed. PTS vol VI, pp.349-378, another recension.

F. Mahosathajataka / Mahaummaggajataka
Ola 1a, in the middle : brah mahosathajataka phuk 4 |
in ink, in Sinhalese script : mahosadhajataka; olas 1b to 3, bl.
Beg. ola 4a(jo) : | atheka divasam ka(!)vatto [for:
kevatto] adasena mukham olokento lalate vanam disva ...

cf. ed. PTS vol VI, p. 409 line 26
Stop. ola 43b(ttha) 4 : | nhatva nénattarasa bhojanam

bhufijitva sayanavaragato manoratho me matthakam pattoti
avajjento nippajji | olas 44, 45, bl.



Catalogue of the Pdali Manuscript collection.... 157

Ola 46a, in the middle : brah mahosathajatakka
nitthitam phik sma 1 in ink, in Sinhalese script:
mahosadhajatakam nitthitam ; olas 46b to 49a, bl.

Beg. ola 49b(not numb.) : | puna te cattdro pandita
gahapati putto idani mahantaro jato ... ola 50(ttha), ola
51(ttha), ola 52(tthi) ...

Stop. ola 85a[dhah] 4 : brah mahosatha phak sma |
olas 85b to 88, bl.

G. Mahosathajataka / Mahidummaggajitaka

Ola 1a, in the middle : brah mahosathajataka phuk ha
cap paripinna 15 | + Siamese in small script; in ink, in
Sinhalese script : mahosadhajatakam paripunnam; olas 1b to
3,bl.

Beg. ola 4a(yi) : | athassa rattiyd accayena
culanirajasenangam vicariyamano tam nagaram upagami |
tamattham pakasento sattha aha i ...

End. ola 39a(va) 4 : | mahosathajatakaifica paficamam
nitthitam 1| nibbanapaccayo hotu | phik 5 10las 40 to 43, bl.

cf. ed. PTS vol VI, p. 478, another recension

H. Bhiiridattajataka

Ola 1la, in the middle : brah bhuridatta phtk 1 1 +
Siamese; in ink, in Sinhalese script : bhuridattatthakatha(!);
olas 1b to 2, bl. Ola 3, in ink 3 lines in Siamese language.

Ola 4a, bl.

Beg. ola 4b(la) : yam kifici ratanam atthi ti idam sattha
savatthiyam upanissaya jetavane viharanto...

Stop. ola 33a[sa] 4 : 1 rajangalo mafica ti mafice
bandisum i alambayanakandam nitthitam 1 olas 33 to 36, bl.
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Ola 37a, in the middle : brah bharidatta phik 2 1 in
ink, in Sinhalese script : bhuridattatthakatha(!); olas 37b to
38, bl.

Resumes, ola 39a(cai) : | dlambayanena bodhisattassa
gahitadivase ...

End. ola 71b(jhi) 5 :1 bharidattajatakam chatthamam
nitthitam 10las 72 to 73, bl.

cf. ed. PTS vol VI, p. 157-219, another recension.

I. Candakumarajataka / Khandahalajataka

Ola la, in the middle : bra candakumarajataka
paripunna nitthitd phiik | 1 | in ink, in Sinhalese script:
candakumarajataka paripunna nitthita ; olas 1b to 4a, bl.

Beg. ola 4b(ka) : 1 r3jasi luddakammoti idam sattha
gijjhakate pabbate. ..

End. ola 39b(gah) 4 : | candakumarajatakam sattamam
nitthitam | buddhapiija dhammapiija samghapt

olas 40 to 43, bl.

cf. ed. PTS vol VI, p. 129-157, another recension.

J. Mahianaradajataka

Ola la, in the middle : bra mahanaraddhajatakam
atthamam paripinnam | + Siamese in ink, in Sinhalese script:
mahanaradajatakam atthamam paripunnam ; olas 1b to 3a, bl.

Beg. ola 3b(ka) : | ahu raja videhanan ti idam sattha
latthivanuyyane viharanto...

End. ola 44b(ght) 5 :1 mahanaradajatakam nitthitam |
olas 45 to 46, bl.

cf. ed. PTS vol VI, pp. 219-255, another recension.
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13 bundles: 43+54+43+46+71+88+43+73+43+46 olas, 540 x
50mm, gilded edges, red lacquered in the middle, 2 cord-holes,
5 lines, 62 char. —Kham script—Num. Kham letters—many additions,
corrections and notes in ink. Perfect state of conservation.

No date.
Asgiriya Siamese 5
Sarasangaha fragment CPD. 2.9.3
Bundles 1 & 2 missing. Ola 1a, margins in Siamese;

in the middle : na ca brah sarasangaha | phik 3 Iin ink,
Sinhalese script : sarasangaho; olas 1 to 3, bl.

Start. ola 4a(na) : l etani pana
mahaparinibbanasuttavannanayam vuttani | tattha
gumbamattanti alhakamattam | ekacco hi

pafihasamutthapetum yeva sakkoti nanicchetum ... olas 28 to
30, bl. Ola 31a, margins : contents in Siamese; in the middle :
cha ja bra sarasangaha phik 41 in ink, Sinhalese script :
sarasangaha. Olas 31b to 33, 58 to 60, bl. Ola 61a, in the
middle : ja fia sarasangaha phiik 5; olas 61b to 63, 88 to 90,
bl.

Ola 914, in the middle : sarasangaha phak 6; olas 91b
to 93, 120 to 122, bl. Ola 123a, idem ...phik 7; olas 123b to
126, 151 to 153, bl. Ola 154a, idem ... phiik 8 na ta; olas
154b to 158, 179 to 183, bl. Ola 184a, idem ... phik 9 tha
da; olas 184b to 186, 211 to 214, bl. Ola 215a, idem ... phik
10 dha na ! ... olas 215b to 220, 245 to 249, bl. Ola 250a,
idem ... phik 11 pa pha; olas 250b to 253, 278 to 280, bl
Ola 281a, idem ... phik 12; olas 281b to 283, 308 to 310, bl.
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Ola 311a, idem ... phik 13; olas 311 to 313, 337b to 339, bl.
Ola 340a, idem ... phiik 14; olas 340b to 342, bl.

End. ola 366b(lah): | sarasangahanandhacariyena
saranacitta samatta nitthita 1 olas 367 to 369, bl.

Cf. ed. PTS pp. 51 line 7 -344 ?; ed. singh.Vidyasagara Press,
Brendiawatta 1898, p. ; Godakumbura 1980, introd XXX, pp. 60-61;
cf. Godakumbura 1983, pp. 50-52; Saddhatissa DPLT 318; BN PALI
296, 297, 795 , EFEO PALI 14, 59 ; Somadasa 1987 vol I p. 354-360
mentions Hugh Nevill :"This is a rare work, but I have seen a very old
manuscript in Sinhalese alphabet, and a Siamese copy brought to Sri
lanka at the commencement of the last century..." As Siamese mss. are
not so common in Sri Lanka this ms. may be the one alluded to
by Nevill.

369 olas, 12 bundles, 555 x 50mm, 2 thick wooden covers,
gilded edges, red lacquered in the middle, 2 cord-holes, 5 lines, 72
char. —Kham script—Num. Kham letters—many additions, corrections
and notes in ink. On each bundle, Ist cover, in ink, Sinhalese script:
sarasangaha [or ] sarasangaho. Perfect state of conservation.

No date.
Asgiriya Siamese 6

1. Patha Buddhavamsa
CPD. 2.5. 14

Ola 1a, in the middle : pathabuddhavansa phik 1; in
ink in Sinhalese script : pathabuddhavamsaya; olas 1b to 7a,
bl.Beg. ola 7b(ka) : namo tassa ... brahma ca lokadhipati
sahampati katafijali anadhivaram aydcatha santidha satta
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apparajakkhajatiki ~ desehi dhammam anukampi mam
pajjanti | bhagava lokadhipati ... olas 31 to 36, bl. Ola 37a, in
the middle : pathabuddhavansa phik 2; olas 37b to 42, 67 to
72, bl. Ola 73a, in the middle : idem ... phiik 3; olas 73b to
78, 103 to 108, bl.Ola 109a, in the middle : idem ... phik 4;
olas 109b to 118, bl.

End. : ola 133b(ji) 3 : | dhatubhdjaniyakatha nitthita |
varakutanigammarupenisanno dhanadhafiasampannakulo
ahosi mahajane thapitva setamayuttabhayam viharasimaiica
kahafica akasi ramme tassa netto mahapafie namena paduttaro
so thero likkhati catuvisati paliyam catthuvisati buddhavamso
nitthito 1 olas 134 to 143, bl.

Cf. BN PALI 123- 131- 132-615-781; ICP 32- 65- 68- 90; ed.
PTS pp. 1-69 for the verses only.

2. Madhuratthavilasini—Buddhavams-atthakatha
CPD. 2.5.14,1

Ola la, in the middle : | atthakathd buddhavansa |

phik 1 1 parilapinna; in ink, Sinhalese script:
buddhavamsa... ; olas 1b to 7a, bl.
Beg. ola 7bka) | namatthu | anantafidnam

karunalayam layam malassa buddham susamahitam hitam
namami dhammam bhavasamvaram varam gunakaraficeva
niranganam ganam | pafidya seftho jinassavakdnam ... olas
31 to 36, bl. Ola 37a, in the middle : idem ... phik 2 1 olas
37b to 42, 68 to 73, bl. Ola 74a, in the middle : ki1 idem ...
phik 3 na ca; olas 74b to 79, 104 to 109, bl. Ola 110a, in the
middle : 1ki iidem ... phik 4 i cha jaiola 110b to 115, 140
to 145, bl. Ola 146a, in the middle : idem ... phik 5 jha fia;
olas 146b to 151, 176 to 181, bl. Ola 182a, in the middle:
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idem ... phik 6 10las 182b to 187, 211 to 216, bl. Ola 217a,
in the middle : idem ... phiak 7 | sarapalla da dha paripunna !
olas 217b to 222, 248 to 253, bl. Ola 254a, in the middle:
idem ... phiik 8 sarapalla na ta; olas 254b to 259, bl.

ola 275b(t1) 1 ' padumabuddhavamsavannana samatta
lolas 284 to 289, bl. Ola 290a, in the middle : idem ... phik
9 10la 290b to 295, 320 to 325, bl. Ola 326a, in the middle:
idem ... phik 10 ... dha na paripiinpa 1 olas 326b to 331,
356 to 361, bl.

Ola 362a, in the middle : idem ... phiik 11 (olas 362b
to 367, bl.

ola 373b(pt) 5 1 vipassibuddhavamso nitthito 1 olas
392 to 397, bl. Ola 398a, in the middle : idem ... phiak 12|
olas 398b to 403, 428 to 433, bl. Ola 434a, in the middle :
idem ... phik 13; olas 434b to 439, bl.

End., ola 463b(yah) 1 1 iti madhuratthavilasini na
nima budhavamsatthakathd nitthita 1 garuhi ta namena
buddhadatto ti  vissuto verena katvd atthakatham
madhuratthavilasini aropayitvi ... | antardyam vina eso yatha
niftham upagato tatheva sijjhantu sankappa sattanam
dhammanissatati | buddhavanso so  paficavisati
buddhavansapitakam sapiji | olas 464 to 471, bl.

Cf. BN PALI 131-615; ICP 65; ed. PTS pp. 1-299

143 olas in 4 bundles + 471 olas in 13 bundles, 550 x 52mm,
2 thick wooden covers, gilded edges, 2 cord holes, 5 lines, 72 char. —
Kham script—Num. Kham letters—many additions, corrections and
notes in ink. On each bundle, Ist cover, in ink, Sinhalese script :
pathabuddhavamsaya or buddhavamsa ... Perfect state of conservation.

No date.
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Asgiriya Siamese 7
Dhammapadatthakatha fragments CPD.2.5.2,1

Because we could not make clear the many different foliations
and numberings of the independant bundles (original letters or figures
added later, engraved or in ink), we have chosen to describe each bundle
separately, beginning foliation each time at ola 1 without paying
attention to any of the numbers we may find on the covers. We have
roughly arranged the present catalogue according to the text of the PTS
ed.

1. Ola 1a, in the middle : | bra dhammapada mat play phik
1; margins, in minute kham script bent, table of contents
engraved and in ink.

Olas 1b, bl. ola 2a, in the middle = 1a in ink + phak
21(engraved + same table of contents); olas 2, 3, sewn
together = covers engraved with a former text, not
inked(reused); ola 4a also reused, ola 4b, bl.

Start. ola 5a(jyi) : | abhitthatheratha kalyane ti imam
dhammadesanam sattha jetavane viharanto
culekasatakabrahmanam arabbha kathesi | vipassidasabalassa
kalasmim hi mahdekasatakabrahmano nama ahosi | ayam
pana etarahi savatthiyam culekasatako nama i ...

Ola 9a(jye) 1 1 culekasatakavatthu |

"9b " 5 I seyyasakattheravatthu |

"13a(jyah) 2 11ajadevadhitavatthu |

"17b(jhyi) 1 1 anathapindikavatthu |

"18b(jhyu) 1 1aseyyakavatthu |

"21a(jhy¢) 1t vilarapadikasetthivatthu |

"23a(jhyo) 1 i mahadhanabanijjavatthu |
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Olas 26, 27, engraved uninked text, reused olas as
covers, sewn.

Cf. ed. PTS vol III pp. 1-24

2. [Wanting phiik 2 ] 3 isolated olas numbered kya, gya, gyi
that could not find place in any bundle. Ola gyi a line 3 : |
kukkutamitavatthu |

Cf. ed. PTS vol III pp. 24-31

3. Ola 1a, in the middle : 1 bra dhammapada mat play phak 3
| Margins, table of contents.Ola 1b, bl. ola 2a, repeats la ,
phik 23; ola 2b,bl. ola 3a, small bent script engraved and in
ink, auspicious formulas; ola 3 b, reused ola already
engraved but not inked.

Ola 5b(na) 3 : 1 mahamoggallanattheravatthu |

"10a (ne) 1 1 bahiibhandakabhikkhuvatthu 1

"13b(n0) 4 | santatimahamattavatthu |

"16a(ca) 1 1 pilotikattheravatthu |

"25b(co) 1 | sukhasamaneravatthu I

dandavaggavannana nitthita | dasamo vaggo |

ola 28a, in ink, list of chapters from another book (it

seems from Pathamasambodhi ! : mangalavivaha 1

tusita 2 ... rdjabhiseka 5 mahabhinikkhamana 6

dukkarakiriya 7 buddhapija 8 maravijeyya 9

abhisambodhi 10, etc.

Ola 28b, bl. Olas 29, 30, bl. sewn.

Cf. ed. PTS vol III pp. 65-99
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4. Ola la, in the middle : | bra dhammapada mat playy
phik 22 | Margins, table of stories and in ink : phok 4;
olas1b 2a, bl. Ola 2b, 1 line in Siamese language.

Ola 3a(cha) 3 1 surdpivavatthu samattam |

"6b(chi) S | sirimdyavatthu |

"7b(chu) 3 1 uttaratheri®

"8b(chii) 2 1 adhimanakabhikkhu®

"12a(cho) 5 | panandhathera®

"15a(ja) 1 1 mallikaya®

"17b(ji) 2 tlojudayi®

"18b(ju) 3 1 pathamabodhi®

"25a(jah) 2 1 bodhiraja°®

Olas 26, 27, bl. reused as covers, sewn.

Cf. ed. PTS vol III pp. 100 (Visakhaya Sahayikanam Vatthu?)
-1397

5. [Wanting phok 5] Ola la, in the middle : | bra
dhammapada phiik 26 mat play | Margins, table of stories
and in ink : phiok 6; olaslb, 2,bl. sewn, reused as covers.
Olas 3, 4, bl.

Ola 5a(li) 5 1 pesakaradhitavatthu 1

"6b(li) 1 1 timsabhikkhuvannana samata |

"10a(}é) 1 | cincamanavikavatthu |

"14a(lah) 3 1 asadisadana®

"21a(dhye ?) 1 1 magandibrahmana® |

Ola 27, reused as cover, olas 28, 29 bl.

Cf. ed. PTS vol III pp. 170-199
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6. Ola 1a, in the middle : 1 bra dhammapada mat play phuk
27 1 Margins, table of stories and in ink : phak 7; olaslb, 2,
bl. except 1 line in ink, sewn.

Start. ola 3a(nya) : no gotamo gandambarukkhamile
patihiriyam kariyam Kkarissatiti tumhehi yojanabbhantare
tadahu jata ambapotaka uppatapitd gandambo nama ayanti
vatva ...

Ola 23a(pyai) 1 | te pi tapasd jivitapariyosane
brahmalokaparayana ahesum i jatakam samodhanesi | tada
jetthante vasiko sariputto hoti | mahdabrahma pana ahameva
idam jatakam vittharena kathesi ti | devorohanavatthum |
kiccho manussapatilabho ti imam dhammadesanam sattha
barinasim upanissaya sattasirisarukkhamiile viharanto ...

Stop. , ola 26b(pyah) 4 | sattha tassa katham sutva
mahardja manussattam nama dullabham eva tatha
saddhammasavanam tathda buddhuppado idam hi kiccena
kasirena labhati ti vatva dhammam desento imam gatham aha
t kiccho manussapati

Olas 27, 28, bl. sewn.

Cf. ed. PTS vol IH p. 207 line 23 to p. 235

7. Ola 1a, in the middle : 1 bra dhammapada mat play phik
28 1 Margins, table of stories and in ink : phik 8; olas 1b,
2,bl. reused, sewn.Ola 3, engraved and in ink, small Kham
script.

Ola 4b(phya) 1 1 erakapattanagaraja vatthu samattam |

"6a(phyi) 3 | anandapanham vatthum |

"8a(phyu) 2 1 anabhirata® |

"13a(phyo) 1 1aggidatta® |

"13b " 41anandavisajjanapanha® |

"14b(phyam) 4 | pathamabhanavaram nitthitam |
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"16b(bya) 5 1 sakyavivadavatthu |
"17b(bya) 3 1 kumarikayo®

"18b(byi) 1 1kosala®

"19a(byi) 5 | kumarika®

"21a(byt) 3 1upasaka®

"23a(bye) 3 tkosala®

"24a(phyai) [wanting byai !] 4 1 tissatthera®
"26a(byam) 5 1 sakkanupatthaka®

Olas 28, 29, bl.

Cf. ed. PTS vol 1II pp. 236-272

8. Ola 1a, in the middle : | bra dhammapada mat play phik
29 1 Margins, table of stories engraved , small Kham script
and in ink : phiik 9111; olas 1b, 2, reused, sewn.Ola 3, bl.

Ola 4a(bhya) 4 | tayojanavatthum |

"8b(bhyu) 3 1 katumbiyaputtamatta®

"9b(bhyi) 1 1 visakhayanattamarana®

"10a(bhye) 3 1 lacchavi®

"12b(bhyai) 3 1 anitthigandhakumara®

"14b(bhyah) 3 | darakapuvadana®

"15b(mya) 3 1 anagamithera®

"22a(myé) 4 | rohinikaffia®

"23b(myai) 5 | rukkhachedabhikkhu®

Ola 27, bl. olas 28, 29, reused as covers, sewn.

Cf. ed. PTS vol HI pp. 273-302

9. Ola 1a, in the middle : | bra dhammapada mat play phuok
30 1 Margins, table of stories half in ink, half engraved ,
small Kham script and in ink : phak 10 ; olaslb, 2, reused,
sewn. Ola 3a, one line in small script in ink, ola 3b, bl.
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Ola 8b(yyu) 1 1 uttaravatthum |

"10b(yye) 1 | moggallanapanham vatthum |
"13a(yyo) 2 1 brahmanabuddhapitavatthu |
"17b(rya) 1 1 punnadasi® |

"20a(ryu) 1 1 atulyaupasaka®

"20b " 51chabbattiya®

"24b(ryai) 5 1 goghataka®

"26b(ryam) 1 1 brahmanasala®

"28b(nra ?) 3 1 tissatthera®

Olas 34 to 36, reused as covers, 35, 36, sewn.

Cf. ed. PTS vol HI pp. 302-344

10. Ola 1a, in the middle : | bra dhammapada mat play
phik 31 1 Margins, table of stories in ink : phiok 11; olasl,
2, reused, sewn.

Ola 4a(pa) 4 | culasaribhikkhuvatthu |

"10(pe) 1 1 paficaupasaka®

"19a(phu) 3 | mendakasetthi®

"19b " 41 ujjhayanasaiifiithera®

"22a(ph¢) 3 1 vinicchayamahamatta®

"24a(pho) 4 1 ekudanatthera®

Olas 26, 27 reused as covers, sewn.

Cf. ed. PTS vol III 351-384

11. Ola 1la, in the middle : 1 bra dhammapada mat play
phuk 32 1 Margins, table of stories in ink : phuk 12; olas1b,
2,bl., sewn.

Ola 4a(ba) 2 | [h]atthatatheravatthum

"5a(bi) 1 1 afifiatarabrahmanavatthu®

"6b(bi) 3 i titthiya®
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"8b(bu) 5 1 sambahulabhikkhu®
"10b(be) 4 | paficasatabhikkhu®
"12a(bo) 21 "

"14a(bah) 1 | padanakammikatissatthera®
"21a(bhe) 2 I potthilathera®

"23a(bhai) 3 | mahalakathera®
"26a(bhah) 3 1 saddhim viharika®

Olas 27, 28, bl. , sewn.

Cf. ed. PTS vol T pp. 390-429

12. Ola 1la, in the middle : 1 bra dhammapada mat play
phiik 33 | Margins, table of stories in ink : phik 13; olalb,
Siamese language in ink, 2, reused, olas 1, 2, sewn.Ola 3,
bl.

Ola 4a(ma) 1 1 mahabanijjavatthu | cf. ed. PTS vol 1l p.

429

"Sa(mi) 1 1kisagotami®

"6a(mi) 1 1 patacara®l

"7a(mu) 1 1 bhaddiyabhikkhu®

"16b(yi) 2 1 kukkuta andakhadika® | cf. ed. PTS vol I

p. 451

Olas 27, 28, reused, sewn.

13. Ola la, in the middle : | bra dhammapada mat play
phuk 34 | Margins, table of stories in ink : phik 14; olaslb,
2a, bl. Ola 2b, one line in small script in Siamese language.
Ola 3a(ra) 4 | cittagahapativatthu |
"8a(ri) 4 | pakinppakavaggavannana nitthita |
ekavisatimo vaggo !
"12b(ro) 1 1 dukkapilitasattavatthu |
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"16a(l1a) 1 | afiataradubbaccabhikkhu®
"16b " 5 1issapakatam itthi®
"19b(lu) 3 1 nigantha®

Olas 27, 28, bl.

Cf. ed. PTS vol III pp. 463-491

14. Ola la, in the middle : 1 bra dhammapada mat play
phiik 35 1 Margins, table of stories engraved and in ink :
phuk 15; olas 1b, 2,bl., sewn. Ola 3, shorter, round edges,
text in Siamese.

Ola 6a(vi) 2 1 parijipnabrdhmanassa puttavatthu |

"11a(vé) 5 I sanusasamanerassa vatthu |

"12a(vai) 3 | paverakahatthi® (ed. = bhadderaka® K.=

paveyyaka)

"14b(vam) 3 1 sambahulabhikkhu®

"26a(sam) 1 1sukarapota®

"27a(sah) 4 1 vibhantakabhikkhu®

Olas 29, 30, reused, sewn.

Cf. ed. PTS vol IV pp. 7-53

15. Ola la, in the middle : 1 bra dhammapada mat play
phik 36 | Margins, table of stories and in ink : phik 16;
olaslb, 2, reused, sewn.

Ola 3a, smaller, round edges , 2 lines in ink in

Siamese language. Ola 3b, bl.

"6a(hi) 2 1 khemayavatthu |

"14b(ham) 4 | mara®

"18b(li) 4 1 sakkapaiiha®

"21a(la) 2 1 aputtakasetthi®
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"22a(le) 3 + ankuradevaputta® tanhdvaggavannana
nitthita | catuvisatimo vaggo !

Ola 24b(lai) 1 | paficabhikkhuvatthum |

Olas 28, 29, reused as covers.

Cf. ed. PTS vol IV pp. 53-86.

16. Ola 1a, in the middle : 1 bra dhammapada mat pay(!)
phiok 37 1 Margins, table of stories in ink : phiuk 17; olasib,
2, bl., sewn.

Ola 16a(kra) 1 t sambahulabhikkhiivatthu |

"l6b " 21paficasatabhikkhi®

"17b(kri) 1 1 santakayatthera®

"20b(kra) 1 1 vakkalitthera®

Olas 27, 28, reused as covers, sewn.

Cf. ed. PTS vol IV pp. 101-119

17. Ola 1a, in the middle : 1 bra dhammapada mat play
phiik 38 | Margins, table of stories in ink : phik 18;
olaslb,bl. 2, 3, reused, sewn.
Ola 8b(khru) 1 1 sumanasamaneravatthu |
bhikkhuvaggavannana nitthita | paficavisatimo vaggo |
Ola 9a(khrti) 5 | pasadabahulabrdhmanavatthu |

"9b " 51sambahulabhikkhu®
"10a(khre) 4 1 mara®
"10b " 4 affiatarabrahmana®

"11b(khré) 5 1 anandatthera®
"12a(khrai) 5 | afifiatarapabbajjita®
"14b(khram) 1 | sariputtatthera®
"15a(khrah) 3 | mahapajapatigotami®
"15b " 5isariputtatthera®
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"16a(gra) 4 |jatilabrahmana®
"19a(gri) 1 1 kisagottami®
Olas 29, 30 reused,sewn.

Cf. ed. PTS vol IV pp. 120-157

18. Ola 1la, in the middle : 1 bra dhammapada mat play
phik 39 1syarapalla gya ghya t Margins, table of stories in
ink : phuk19; Olaslb, 2, reused, sewn. One line in Pali in
ink on 2b, 3a; in ink 3b, table of stories.

Ola 4b(ggha) 4 | afifiatarabhikkhuvatthu |

"Ta(gghi) 4 1 samanera®

"8a(gghu) 2 1 mahapanthaka®

"9a(gght) 1 1 pilindavacchatthera®

"10a(gghe) 2 | afifiatarabhikkhu®

"11a(gghe) 1 1sariputtatthera®

! " 5 1 moggallanatthera®

"12a(gghai) 2 I revattatthera®

"15b(gghah) 5 | candabhattthera®

"17a(ghgha) 5 | simbali®

"21a(ghghi) 4 | sandarasamuddhathera®

Olas 27, 28, reused, sewn.

Cf. ed. PTS vol IV pp. 167-199.

19. Ola 1a, in the middle : 1 bra dhammapada mat playy
phik 11 (3?), in ink : phik 20 ; margins, in minute kham
script bent, table of contents (names of the stories and letter
of the folio.) Olas 1 to 2b, sewn together = covers engraved
with a former text, not inked(reused); in ink, Siamese
language.
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Start. ola 3a(nya) : brahmano satthu kira padamiile
mahaggham mapiratanam nikkhatam harissami nanti |
viharam gantva satthdram vanditva miva mahajanassa antare
pavisi | kutumbiko tassa pavisandkareneva | manim
ganhitukamo ...

ola 15a(cya) 1 1jatilatheravaravatthu |

"16b(cya) 1 1jotikattheravatthu |

"17a(cyi) 2 | natapubbakavatthu |

" " 51dutiya natapubbakavatthu |

"19b(cyu) 1 1 vangisatheravatthu |

"20b(cye) 1 1 angalimalatheravatthu |

"21b(cyé) 2 1 devahitabrahmanapafihavatthum |

brahmanavaggavannana nitthita | chabbisatimo vaggol

Colophon (?) stop. , ola 26b( cyah) 4 : cakamamana
pi andhakaranvane merukkheva thambhevakatthapivalisam
patihafieyati rukkham  hahe(?)tthana  gahetva  tam
avijjhiyamana va samala dhammam karoti 1 sattha vade
litadhammameva tarissamiti dhammam avajetva dhammam
anussaramand vasamala dhammam Kkaroti | sattha
gandakutiyam nisinno va obhasam pharitva sammakhe
nisinno viyatdya saddhim kathento bahu

olas 26, 27 sewn, bl. (engraved with another text, not

inked, reused as covers).

Cf. ed. PTS vol IV, p. 205 line 22 to p. 234; Cf. also similar
mss. : BN PALI 93 to 120-637- 647-820-858; EFEO PALI 6; ME
PALI 24-42. 1 was not able to list all the stories contained in this ms.
Many more could be found by reading it thoroughly.

19 bundles, 27+3+304+27+29+29+29+36+27+28+28+28+28
+30+29+28+30+28+27 olas, 2 thick wooden covers, gilded edges, red
lacquered in the middle, 540 x 50mm, black lacquered then gilded
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edges, 2 cord holes, covers of each bundle protected with mica roundels
around the left cordhole, 5 lines, 7 char.—Kham script—Numb. Kham
letters—Punctuation of stanzas & chapters magnified in red and black
paint; olas especially thin, flexible and smooth, very fine calligraphy,
many additions, notes, corrections in ink and yellow paste. Each
bundle, transcript of the title in Sinhalese script in ink:
"dhammapadatthakatha”. Wrapped in 2 different printed cotton fabrics
with floral motifs in red, brown, blue and white, doubled with a floral
motif of garlands, brown on white.

No date (possibly middle 18th century).
Asgiriya Siamese 8

[Vinayapitaka—Suttavibhanga—Nissaggiya—
Pacittiya] CPD. 1. 2

Ola 1a, in the middle : 1 bra pacittiya phik 1 | kah
khah 1 margins engraved with one line in minute kham bent
script, Siamese language (date : buddhasakkaraj... 2379 );
olas 1b to 3a, bl.

Beg. ola 3b(ka) : | tena samayena buddho bhagava
vesaliyam viharati gotamake cetiye | tena kho pana samayena
bhagavata bhikkhiinam ticivaram anufiatam hoti |

Olas 27, 28, bl.

Ola 29a, idem previous bundle but phiik |2 i akspalla
gah ghah; olas 29b to 30, bl.

Ola 31b(ga) 5 1 savatthinidanam |

Olas 55 to 56, bl.

Ola 57a, idem previous bundles but phik 1| 3 i
aksarapala nah cah t olas 57b to 58, bl.
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Ola 59b(na) 5 1 tena samayena buddho bhagava
savatthiyam viharati jetavane anathapindikassarame | tena kho
pana samayena afiatarassa bhikkhuno kosalesu janapadesu
savatthim gacchantassa antaramagge elakalomani upajjimsu |

Ola 71b(ca) 3 1 kosiyavaggo dutiyo |

Olas 83 to 84, bl.

Ola 85a, idem previous bundles but phiik 14 icha ja |
olas 85b to 86, bl.

Ola 107b(jai) 3 1 nissaggiyanam tatiyo vaggo | ... line
5 : 1 nissaggiyakando | tatiyo vaggo samato |

Olas 111 to 115, bl.

Ola 116a, idem previous bundles but phiik 15 1 jha
fia | some notes in Siamese; olas 116b to 117, 142 to 143, bl.

Ola 144a, idem previous bundles but phik 1 6
aksarapala tah tthah 1 olas 144b to 145, 170 to 171, bl.

Ola 172a, idem previous bundles but phuk i 7 |
aksarapala da dha 1 0las172b to 176, bl.

Ola 180b(di) 3 1 musavadavaggo pathamo |

"200a(dhah) 1 1 bhiitagamavaggo dutiyo |

Olas 201 to 205, bl.

Ola 206a, idem previous bundles but phiak 1 8 |
aksaraplna na ta | olas 206b to 210, 235 to 239, bl.

Ola 240a, idem previous bundles but phik 19 | tha
da 1 olas 240b to 241, 266 to bl.

Ola 267a, idem previous bundles but phiikk | 10 1 dha
na 1olas 267b to 271, 296 to 300, bl.

Ola 301a, idem previous bundles but phiik 111 1 pa
pha tolas 301b to 304, 329 to 333, bl.

Ola 334a, idem previous bundles but phik 112 1 ba
bha 1 olas 334b to 338, 363 to 367, bl.
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Ola 368a, idem previous bundles but phik 113 | ma
ya tolas 368b to 372, 397 to 401, bl.

Ola 402a, idem previous bundles but phiik 1 14 | rah
lam 1 olas 402b to 406b, bl.

End. ola 429b(lam) 3 | mahavibhangafica samatam
paripunnam nitthitam | cattiro pasatapattha catupattha ca
nalika nalika ca cattaro catu alha ca donika donika cattaro pete
ambhananti pavuccati | dhanupaficasatam kosam catukosam
catavutain gavutani ca cattiri yojananti vuccanti | bra
pacittiyaparipunnam |

Olas 430 to 434, bl.

Cf. ed. Oldenberg vol I, pp. 195-266 & vol 1V, pp. 1-207

14 bundles, 434 olas, gilded edges,550 x 50mm, 2 thin
wooden covers, edges lightly gilded, 2 cord holes, 5 lines, 74 char. —
Kham script, large for Pali and minute, bent, for Siamese—Num.
Kham letters—Each bundle has a transcript of the title in Sinhalese
script in ink : "pacittiya" and is numbered with Sinhalese letters ka, ka,
etc. Most probably a Singhalese reader has read this text, adding a
typically Sinhalese punctuation to show the different chapters. The
usual marks of the dandas 11are now looking like double kundaliya —
— ! Some additions and corrections in ink and yellow paste. Fine
calligraphy, very good state of conservation.

Dated BS. 2379 = 1835 AD.
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Asgiriya Siamese 9

[Vinayapitaka]—Patimokkha CPD 1.1

Ola 1a, in the middle : 1 brah patimokkham
nitthitam iphtk 1 1 ... 1 in ink Sinhalese transcript:
bhikkhupatimokkham ; olas 1b to 4a, bl.

Beg. ola 4b(ka) : | namatthu ratanattayassa | namo
tassa ... | supatu me bhante samgho yadi samghassa
pattakallam aham ayasmantam itthanndmam vinayam
puccheyyam | namo tassa ... | supatu me bhante samgho |
yadi samghassa pattakallam aham itthannamena vinayam
puttho visajjeyyam | sammajjani padipo ca udakam asanena
ca uposathassa etani pubbakaraganti vuccati ...

Ola 8a(ku) 1 I nidanuddeso nitthito |

"9a(ki) 2 1 parajikuddeso "

"13a(ko) 5 1 samghadisesuddeso "

"14a(kam) 4 | aniyatuddeso "

"16b(kha) 5 1 civaravaggo pathamo |

"21a(khi) 1 1bhiatagamavaggo dutiyo |

"21b " 3 1bhikkhunovadavaggo tatiyo |

"22b(khe) 4 1 bhojanavaggo catuttho |

"23b(khe) 3 1 acelakavaggo paficamo |

"24b(khai) 1 | surapanavaggo chattho |

"26a(kham) 1 1 sappanavaggo sattamo |

"27a(khah) 5 1 sahadhammikavaggo atthamo |

"28b(ga) 1 I ratanavaggo navamo |

A 3 | pacittiya nitthita |

"29b(ga) 4 1 patidesaniya "

"32a(gu) 5 1 na surusuruvaggo chattho |

"33a(gn) 1 1 na padukavaggosattamo |

" " 51sekhiyanitthita |
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"33b " 4 sattadhikaranasamatha nitthita |

End. 34a(ge) 1: ...uddittha sattadhikaranasamatha
dhamma  ettakan tassa bhagavato suttagatam
suttapariyapannam anvadhdhamasam uddesam agacchati
tattha sabbeh eva samaggehi sammodamanehi avivadamanehi
sikkhitabbanti | bhikkhupatimokkham nitthitam | Olas 34b to
38, bl.

Ci. Dickson 1876 p. 70-96

38 olas, 560 x 50mm, gilded edges, 2 cord holes, 5 lines, 70
char. —Kham —Num. Kham letters—Fine calligraphy, very good state
of conservation.

No date.
Asgiriya Siamese 10

Milakaccayananama fragment Pali-Siamese nissaya

Ola 1a, in the middle : | milakaccayyanandma phik 1
iolas 1b to 6, bl.

Beg. ola 7a(kha) : | jinavacanayuttamhi |
jinavacanayuttamhi iccetam adhikarattham veditabbam
lingafi ca nipaccate | yathayatha jinavacanayuttam tathatatha
idha lingafica ni paccate I ...

End. ola 30b(gah) 3 i iti namakappe dutiyo kando !
olas 31 to 35, bl.

Cf. Senart 1871 pp. 33-83

35 olas, 580 x 60mm, gilded edges, 2 cordholes, 3 lines in
Pali, 3 lines commentary in Siamese—Large et minute Kham scripts—
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Numb. Kham letters—Fine calligraphy, very good state of
conservation.

No date.
Asgiriya Siamese 11

1. Abhidhammatthasangaha
CPD.3.8.1

Ola 1a, in the middle :  bra abhidhammatthasanngaha
phok 1 1in pencil and also engraved, transcripts in Sinhalese
script; olas 1b to 2a, bl.

Beg. ola 2b(ka) : | sammasambuddham atulam
sasaddhammaganuttamam abhivadiya bhasissam
abhidhammatthasangaham ! ...

Ola 7bka) 2 + iti abhidhammatthasangahe
cittasangahavibhago nama pathamo pariccchedo

Ola 13a(kah) 2 1t iti abhidhammatthasangahe
cetasikasangahavibhago nama dutiyo pariccchedo |

Ola 17b(khi) 4 1 iti abhidhammatthasangahe
pakinnakasangahavibhago nama tatiyo pariccchedo |

Ola 22b(kai) 1 1 iti abhidhammatthasangahe
vithisangahavibhago nama catuttho pariccchedo 1 Ola 26, bl.

Ola 27a, in the middle : | bra abhidhammatthasafigaha
phtk 2 1in pencil and also engraved, transcripts in Sinhalese
script; ola 27b, bl.

Ola 3la(gi) 2 1 iti abhidhammatthasafigahe
vithimuttasangahavibhago ndma paficamo pariccchedo |

Ola 36a(gai) 3 1 iti abhidhammatthasangahe
rapasangahavibhago nama chattho pariccchedo 1
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Ola 40b(gha) 2 1 it abhidhammatthasangahe
samuccayasangahavibhago nama sattamo pariccchedo |

Ola 45b(ghti)) 2 1 iti abhidhammatthasangahe
paccayasangahavibhago nama atthamo pariccchedo |

End. ola 52b(na) 5 1 abhidhammatthasangaho nitthito |
ola 53, bl.

Cf. ed. PTS 1989 pp. 1-51

2. Abhidhammatthavibhavinifikasanngaha fragment
CPD 3.81,1

Wanting phtk 1. Ola 1la, in the middle : | bra
abhidhammatthavibhavinitikasangaha phiikk 2 | engraved,
transcript in Sinhalese script : abhidhammatthavibhavanitika;
ola 1b, bl.

Start. ola 2b(ga) : [vadde]ti ti va piti | sa
sampiyayanalakkhana | arammanam kallato gahanalakkhana ti
vuttam hoti | sampayuttadhamme sukhayati ti sukham | tam
itthanubhavanalakkhanam subhojanarasassadako raja viya |
tattha arammanapatilabhe ...

Ola 26, bl.

Ola 27a, in the middle: | bra
abhidhammatthavibhaviniyatikasangaha phik 3 | engraved,
transcript in Sinhalese script : abhidhammatthavibhavanitika;
olas 27b, 52, bl.

Ola 53a, idem previous bundle but phik 3 1 olas
53b, 78, bl.

" 79a, idem previous bundles but phitkk 4 1 olas 79b,
104, bl.

"105a, idem previous bundles but phik 5 1 olas
105b, 130, bl.
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"131a, idem previous bundles but phitk 6 | olas
131b, 156, bl.

"157a, idem previous bundles but phak 7 | olas
157b, 182, bl.

"183a, idem previous bundles but phik 8 1 olas
183b, 184, bl.

End. ola 211b(thi) 1 1 iti abhidhammatthavibhaviniya
nama abhidhammatthasangahavannanaya navamapariccheda-
vannana nitthita ! ...

ola 212a(thi) 2 | jotayantam tadd tassa sdsanam
suddhamanasa passeyyam sakkareyyafi ca gurum me
sdrisambhavam | dinehi catuviseht tikayam nitthita yatha tatha
kalyapasamkappd simgham ijjhantu  paninan t |
abhidhammatthasangahatika nitthita |

Cf. ed. PTS 1989 p. 70 line 31 to p. 212; ed. Bangkok 1923
Abhidhammatthasangahapali—Abhidhammatthavibhavini  Vidyodaya-
tika Publications, Sumangala Thera's Abhidhammatthavibhavini or
Abhidhammatthasangahatiki Colombo 1933 ; v. similar mss. BN
PALI 379, 796, 845; EFEO PALI 57, 89; FEMC PALI D 39, D 124

9 bundles, 53 + 212 olas, 582 x 52mm, gilded edges, red
lacquered in the middle, 2 cordholes, 5 lines, 66 char,— Kham script—
Numb. Kham letters—Fine calligraphy, very good state of
conservation,

No date.
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Asgiriya Siamese 12

Abhidhammatthakatha abridged

A. Atthasalini—Dhammasanganiatthakatha

Ola 1a, in the middle : 1 bra dhammasangini lee
atthakatha tam prasangapariptirana phik 1 | transcript in ink
and numbering in Sinhalese : dhammasanganiatthakatha ka
kha ga ; olas 1b to 4a, bl.

‘ Beg. ola 4b(ka) : 1tva 1 karuna viya sattesu pafia yassa
mahesino fieyyadhammesu sabbesu pavattittha yatharucim
dayaya taya sattesu ...

End. ola 39b(gah) 5: dhammasanganipakarana
nitthitam i olas 40 to 42, bl.

Cf. ed. PTS , Atthasalini

B. Sammohavinodani —Vibhangatthakatha

Ola 43a, in the middle : 1 bra vibhanga lee atthakatha
tam prasangaparipurana phik 2 | transcript in ink and
numbering in Sinhalese : vibhangatthakatha gha na c4; olas
43b to 44a, bl. ola 44b , 3 lines in ink, large kham script;
olas 45, 45a, few lines in ink.

Beg. ola 45b(gha) : catusaccadasso natho catudha
dhammasangini pakasayitva sambuddho ...

End. ola 70a(ca) 4 : dhammanupassananiddeso
nitthito | vibhangapakaranam nitthitam 1 olas 70b to 73, bl.

Cf. ed. PTS, Sammohavinodani
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C. [Paficapakarapafthakath3 I] — Dhatukatha-atthakatha

Ola 74a, in the middle : bra dhatukatha lee atthakatha
tim prasangaparipurana phak 3 1 transcript in ink and
numbering in Sinhalese : 5(!) dhatukathatthakatha ca cha; ola
74b to 78, bl.

Beg. ola 79a(ca) : | nitam attha | attharasahi bhedehi
vibhangam marabhafijano desayitva mahaviro ...

End. ola 92b(chd) 5 1 evameva kho maharija
yanimani paficaya tanani nana kammehi nibbattani | natthi
ekena kammena ti 1 dhatukatha nitthita 1 olas 93 to 96, bl.

Cf. ed. PTS, [Paficapakaranatthakatha I] Dhatu-Kathd Pakarana
and its commentary, p. 114

D. [Paficapakarapatthakatha II] —Puggalapafifiatti-atthakatha
Ola 97a, in the middle : bra puggalapanatti lee
atthakatha tam prasangapariparana phiik 4 1 21 pé | transcript
in ink and numbering in Sinhalese : puggalapaiifiatti
atthakatha cha ja; olas 97b to 101, bl.
Beg. ola 102a(cha) : 1 tim attha 1 nipunattham
pakaranam dhatubhedappakasano sattha dhatukatham nama

End. ola 123a(jo) 1 : 1 ekakaniddeso nitthito ...
ekapuggala tla | ... dasapuggala | puggalapafiatinitthita | olas
123b to 126, bl.

Cf. ed. PTS, [Paficapakaranatthakatha 1I] Puggala-Pafifiatti-
Atthakatha, JPTS 1913-14 pp. 170-203
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E. [Paiicapakaranatthakatha ITI] —Kathavatthu-afthakatha

Ola 127a, in the middle : bra kathavatthu lee
atthakatha tam prasanga paripiirana phiik 5 | transcript in ink
and numbering in Sinhalese : 3 (!) kathavatthu atthakatha jha
fia; olas 127b to 131, bl.

Beg. ola 132a(jha) : 1 attha | nisinno devalokasmim
devasamghapurakkhito ~ sadevakassa  lokassa  sattha
appatipuggalo ..

End. ola 150a(fit) 1 : 1 ayam pana panho
paiicavokarabhavavasena uddhato tasma no vatare vattabbe ti
aha | sesam ettha uttanattham eva ti | anafijakatha nitthita |
kathavatthupakaranam nitthitam 1 olas 150b to 155, bl.

Cf. ed. PTS, [Paficapakaranatthakatha ]
Kathavatthuppakarana-atthakatha, pp. 1-196

F. [Paficapakaranatthakathi IV] —Y amakatthakatha

Ola 156a, in the middle : bra yamaka lee atthakatha
tam prasangaparipirana phik 6 | transcript in ink and
numbering in Sinhalese : 6 yamakatthakatha ta tthu; in ink
large script illegible to me; olas 157b to 162, bl.

Beg. ola 163a(ta) : i namatthu | attha | sankhepeneva
devanam devadevo suralaye kathavatthupakaranam desayitva

End. ola 180b(tthi) 3 : 1 indriyayamakavannana
samatta | yamakapakaranatthakatha nitthita | olas 181 to 187,
bl.

Cf. ed. PTS, {Paiicapakaranatthakatha IV] Yamakappakaran-
atthakatha , JPTS 1910-12 p. 52-107
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G. [Paficapakaranatthakatha V] —Mahapatthanatthakatha

Ola 188a, in the middle : bra mahapatthana lee
afthakatha tam prasangaparipiinna phtk 7 | transcript in ink
and numbering in Sinhalese : 7 patthanatthakatha da dha;
olas 188b to 195a, bl.

Beg. ola 195b(da) : 1 attha | devatidevo devanam
devadanavapijito  desayitva pakaranam yamakam
suddhasafiamo ...

End. ola 206a(dah) 3 : | sokadukkhadomanassa ti
dukkhavedana eva | paridevo pi doso upayasomanassa doso
vati | mahapatthanapakaranam nitthitam | olas 206b to 212,
bl.

Cf. ed. PTS, [Paficapakaranatthakatha V] Tikapatthana part I
Paccayavibhangavara together with Buddhaghosa's Commentary from
the Paficapakaranatthakatha [Buddhaghosa's commentary on the
Patthana, Tikapatthanavappana ] p. 8; many similar mss. BN PALI
266 to 282, 284 etc. In this collection see Asgiriya Siamese 3.

7 bundles, 2 wooden covers, recto painted in green and red,
212 olas, 582 x 52mm, gilded edges, red lacquered in the middle, 2
cordholes, 5 lines, 70 char;— Kham script—Numb. Kham letters—
Fine calligraphy, very good state of conservation. A label made of a
small ola piece is appended to bundle 1 , engraved in Sinhalese:
abhidhammasattapprakarana atuvava.

No date.
Mss. 11 & 12 are wrapped in a large piece of silk woven with

fine geometrical motifs, in red, yellow and green, doubled with off
white cotton fabric.
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THE MONK IN THE PALI VINAYA:
PRIEST OR WEDDING GUEST?

I recently attended a meeting of a committee controlling a charity
at which the treasurer was supposed to present a report. However, he did
not turn up. He was attending his daughter’s graduation ceremony.
Inconvenicent though his absence was, no one present thought it
improper. Everyone recognised that parents are normally under an
obligation to attend their children’s graduations. On the other hand, no
one thought that the proud father was officiating at the ceremony, or that
it could not have been carried out without him. The event centred on a
ritual, but the father’s obligation to attend was a social, not a ritual
obligation.

Not only in South Asia, but in many (or all?) traditional
societies the world over, when a family solemnises an important event in
the life of one or more of its members, everyone assoctated with that
family is expected to attend. Legally, technically, a Hindu couple are
married if they have had the correct ritual performed by a qualified
officiant. But they will feel bad about it unless their relatives, friends and
acquaintances come to the festivities and accept food from them.
Conversely, it is offensively rude not to attend a wedding feast to which
one has been invited and to eat at least a token amount.

Since the guests are felt to be an essential component of such
occasions, one might perhaps very loosely speak of them as part of the
ritual, in so far as one can describe almost any set social occasion as a
ritual. But every participant understands the difference in role
performance between an officiant at such a ritual — a marriage, for
instance — and a guest, and therefore understands the difference (in
whatever language it may be expressed) between the ritual obligation and

Journal of the Pali Text Society, Vol. XXI1, 1995, pp.193-197
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the social obligation to attend. To blur this distinction where it is relevant
casts darkness where there was light.

In a recent number of this journal Gregory Schopen, who is
recognised as a leading historian of early Buddhism, published an article
entitled “The Ritual Obligations and Donor Roles of Monks in the Pali
Vinaya”.! The donor roles are fine; but 1 dispute the ritual obligations.
Moreover, I think maybe it falls to me to reply, because his article begins
with the sentence: “More than once recently it has again been suggested
" that Buddhist monks had little or no role in life-cycle ceremonies in early
India”; and to this is keyed a footnote with two references to words
published by me. Let me here reproduce those words.

“Monks preserve Buddhism; but it is not their function to
provide religious services to the laity. The life crises of
Buddhists (birth, puberty, marriage) are mostly either treated as
secular events or solemnized by specialists in the religious
systems which co-exist locally with Buddhism. There are
however quite a few exceptions to this general principle. The
major one is death: Buddhist monks everywhere officiate &

funerals.”?

That passage attempts to generalise about Buddhism as a whole. The
other one which Schopen cites has the same focus as his article.

“The Theravada Buddhist monk hardly ever acts as what we
would call a priest. He officiates at no life-cycle crisis rituals
except funerals — and even then he can claim to be present as
preacher and consoler, not as officiant. We do not know

' JPTS X V1, 1992, pp.87-107.
2H. Bechert and R. Gombrich (edd.), 7he World of Buddhism, (London, 1984),
p.14.
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whether the monk assumed this funerary role for Buddhists in
ancient India, but it is quite logical for him to do s0.””

Schopen calls this the “received wisdom”, and disagrees. His
reasoning is as follows. The Pali /izaya gives a long list of occasions on
which a monk should interrupt his rains retreat. Many of them are
invitations from lay supporters. In some cases the lay supporter wants to
make a donation, e.g. of a building, to the Sangha. In other cases the
layman merely wishes to cclebrate the construction of a building or
something similar for himself. In yet other cases, the invitation may be
occasioned by illness, or by the wedding of one of the layman’s children.
The monk is supposed to accept these invitations.

Schopen argues that the invitations are “ritual obligations”. Of
the passage which includes wedding invitations, he says that it
“presupposes something like a ‘client relationship’ between monks and
lay brothers”, a relationship which entailed “a sense of obligation” (p.91).
With the latter remarks I agree; but again point out that a farmer’s tenants,
for example, play quite a different role at his family’s weddings from the
officiant.

When any guest comes to an Indian home, he has to be fed; in
fact, for the visitor not to be fed is unthinkable. This holds true for monks
too. Besides, the very relationship between a monk and his lay patron/
supporter revolves around feeding: in return for “raw flesh” (amisa), i.e.,
material support, the monk bestows the greater gift of the Teaching. Since
ancient times, this transaction has been conventionalised into set forms.
On p.101 Schopen cites a text which shows how the monk’s formulae of
teaching while accepting food (or other material gifts) are to be adapted to
the occasion. What is appropriate to a happy occasion, says the text, will

*R. Gombrich, Zheravada Buddhism. A Social History from Ancient Benares fo
Modern Colombo, (London, 1988), p.124.
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not fit a death. One can call that stercotyped exchange of food for
teaching a ritual; but the fact that a monk who has responded to an
invitation is ritually fed does not mean that his feeding is a part of the
actual ceremony to which he is invited.

Schopen suggests (p. 92, fn.) that his quotations from the Pali
Vinaya cast doubt on what Obeyesekere and I have written about recent
Buddhist weddings in Sri Lanka, but this shows the same confusion: it is
the role of the monks (or other Buddhist sacralia) in the wedding rites
which we claim to be an innovation.

In the second passage cited above, I wrote that we do not know
whether monks officiated at funerals in ancient India, but that they may
well have done so, and Schopen seems to agree with both points. As he
says, we do know that they were sometimes invited to weddings. But
how regularly? Impossible to say. But I offer the following reflection.

In traditional Sinhala Buddhist society there is an ambivalence
about monks. They are associated with death. To see a monk first thing
when you leave your house in the morning used to be considered a bad
omen, Similarly, many laity do not wish monks to attend an auspicious
occasion, such as a wedding. It is fine for the couple to invite or visit a
monk shortly before or soon after the wedding to receive some moral
instruction and blessings, but another matter to bring the monk into the
wedding ceremony itself. However, this view of monks as inauspicious
is strictly a lay view; I do not remember hearing it voiced by a monk, and
indeed some monks argue that it is quite wrong. Naturally, monks see
themselves positively. The Firnaya texts cited by Schopen were composed
by monks and are indeed invaluable evidence for ancient Indian social
history, but one would expect them somewhat to exaggerate how popular
monks were as guests at weddings, house-warming parties, or other lay
celebrations.
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The texts do not show that the presence of monks on such
occasions was a regular occurrence; nor do they show that it was not.
However, that is subsidiary to my main point: that they had no ritual role
atlife crises (except perhaps death). Had they had such ritual duties, the
Vinaya would surely have had to prescribe just how those duties were to
be performed. Instead, we find the /Znaye almost devoid of liturgy but
full of prescriptions for table manners.

I suggest that for anyone familiar with traditional Indian culture
itis easy to envisage what the texts in question are about. When a high-
caste Hindu family celebrates such a happy occasion, it is customary for
them to feed brahmins. This feeding (&r@hmana-bhojanam) always takes
place away from the arena of the ceremony itself. The brahmins would
indeed take umbrage at being closely associated with the officiant,
because the very fact of his being there as an officiant means that he is
doing a paid job and so lowers his status below theirs. They have no
duties; they are gracing the occasion. If, ideally, they demonstrate the
kind of people they are supposed to be by debating some abstruse topic,
the host will be particularly gratified.* Here, as so often in ancient
Buddhist theory and practice, the monk is the Buddhist answer to the
brahmin —but to the ideal brahmin, not to the priest.

Schopen calls the paragraphs I wrote on this topic “received
wisdom”. They are surely not wisdom, and it is far more fun to overturn
accepted ideas — as Schopen often succeeds in doing — than to reiterate
them. But these just happen to be right.

Oxford Richard Gombrich

“I am indebted for this picture to my wife, Dr. Sanjukta Gupta Gombrich.






The Oldest Known Pali Texts, 5th-6th
century;
Results of the Cambridge Symposium on
the Pyu Golden Pali Text from Sri Ksetra,
18-19 April 1995

The Cambridge Symposium met to reassess Pali materials
which were discovered long ago (in one case almost a century ago) and,
in all but one very important case, had already been transliterated,
translated and published. The principal subject of the Symposium was
the Golden Pali Text of twenty leaves, jointly studied for the first time by
specialists in Indian palacography, (Pali, Sanskrit and Prakrit),
Buddhist canonical texts, history of Buddhism and Buddhist and
Burmese archaeology. The interplay of these specializations made it
possible to establish the exceptional significance of the Golden Pali Text
and also to draw attention to the other early Pali sources preserved at Sti
Ksetra. Though the participants at some of the sessions of the
Symposium brought wider interests to bear, it is appropriate to record
here my deep appreciation of the highly specialized research contributions
and cooperation of Harry Falk (F.UBerlin), Oskar von Hiniiber
(Freiburg) and Richard Gombrich (Oxford) both before and during the
Symposium.

Though this preliminary note may be amended by our further
research, itis intended to alert Pali scholars to the main results of work
carried out so far (both earlier and current), and to provide a note on the
context in which the texts were found at the last and greatest of the Pyu
capitals of Burma, $ri Ksetra. Sri Ksetra was established before or
during the fourth century AD and sacked by the Nanzhao of Yunnan in
832 AD. The Golden Pali Text was found during excavations in the cool
season 1926-7 inside the ancient urban area of Sri Ksetra, in a mound on

Journal of the Pali Text Society, Vol. XXI, 1995, pp.199-213
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the land of a farmer named U Khin Ba. (The text is therefore sometimes
referred to as the Khin Ba mound text). The mound contained the only
undisturbed reliquary chamber in the whole of Sri Ksetra (an area of
more than 20 sq. km). In the light of what follows about the
palaeography of the Golden Pali Text, I note here that the influence of
the Andhra school of Buddhist architecture is especially strong in Sri
Ksetra and in the still older Buddhist monuments of Beikthano. The
Khin Ba relic chamber was a square, brick-lined pitofc. I x 1 x 1 m
under a ruined brick stupa, at the centre of which stood the Great Silver
Reliquary (whose newly deciphered Pali inscription is discussed below).
Around it were carefully assembled a treasury of sacred objects, mainly
in silver and gold, the Golden Pali Text being in the South-East corner of
the chamber. Although many other relic chambers were discovered at Sri
Ksetra, this was the only one to survive intact, and its contents exceeded
- in number, quality of workmanship and concentration of precious
metals and stones - even the relic chamber of the Bhattiprolu stupa in
Andhra.

Pali Sources

The principal early Pali materials from Sri Ksetra are listed
below, in their order of discovery (present whereabouts are given when
known):

1. The Maunggun Gold Plates (2 leaves, 3 Il. of Pali on each),
found by chance in 1897 at Lébaw village 11.5 km (7 miles) South of the
centre of $1i Ksetra; read, transcribed and translated by U Tun Nyein in
Fpigraphia Indica, 5, 1898, who considered the script corresponded to
a large extent to that of the inscriptions of Pagan of the fourth and fifth
century. In fact nothing originating at Pagan is of such antiquity. His
dates were based on the chronologies given in the Burmese Chronicles,
which are not easy to convert or interpret. U Tun Nyein correctly
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identified the contents of both plates as versions of the well-known "Ye
dhamma3 hetuppabhava...".

Finot's reassessment of the Maunggun Gold Plates in 1912-13
makes leaf 1 the "ye dhamma," plus nineteen categories in numerical
order, and leaf 2, praise of the #wrama (Journ. Asiat, XX, 1912 and
XXI, 1913). Finot considered the script of the Maunggun Gold Plates
closely related to the Kadamba script of the fifth century and dated them
to the fifth-sixth century. The Kadamba script has been invoked in
studies of the epigraphy of the Pyu ever since and been applied to their
inscriptions in Pali, Sanskrit and their own language. The "Kadamba
hypothesis" was finally laid to rest during the Cambridge Symposium.
The Maunggun Gold Plates are in the British Library, Oriental and India
Office Collections.

2. The Bawbawgyi Stone Inscription, two inscribed stone
fragments found during clearance and conservation work on one of the
terraces of the great Bawbawgyi stupa (the largest of three great Andhra-
inspired cylindrical stupas of Sri Ksetra), in 1910-11, and a third the
following year. Finot thought the Bawbawgyi Stone Inscription (which
he erroneously termed "terra cotta") was an extract from the Vibhanga,
and the script related to Kadamba, dated to the sixth century (Journ.
Asiar., XX, 1912).

3. The Khin Ba Mound Golden Pali Text (20 leaves, 3 il on each
except leaf 19 with 411. and leaf 20 with 2 11.). Found in 1926-7 during
archaeological excavations, it was one item in the relic chamber
(inventory of treasure in Duroiselle, 457 AR /926-7, 1928). The
Golden Pali Text was not transcribed, translated and annotated until
twelve years later by U Lu Pe Win (Superintendant, Archaeological
Survey of Burma), who considered the script of South Indian type of the
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fifth century (RS ASZ /938-9, 12-22,1940). The text is now kept in the
strong-room of the Archaeological Department, Rangoon.

4. The Great Silver Reliquary of the Khin Ba Mound, has a 1 1. Pali
inscription on its upper rim plus names of four Buddhas. It was briefly
described in Duroiselle 1926-7, op. ¢z, but the inscription was never
read or published. It is on loan from the Archaeological Department to
the National Museum, Rangoon.

5. The Kyundawzu Gold Leaf, single leaf, 2 Il of Pali, was a
chance find in the village of that name within the ancient outer walls of
Sri Ksetra in 1929. Tt was read and published by Duroiselle (A4S] AR,
7928-9,108, P1. LI, a) as "iti pi so bhagava araham...", as in the Vinaya
and the Susta Pitakas.

Current Reappraisal

In completing my research for Vol. Il on Zhe Ancient Pyu of
Burma (Stargardt, n.d.), I re-examined all the available records on
archaeological excavation, monumental conservation, and epigraphy at
the first millenium Pyu cities, Sti Ksetra and Halin (cf Stargardt, 1990
repr. 1991, 7%e Ancient Pu, Voll, which mainly deals with the oldest
Pyu site, Beikthano). The Pyu left a relatively large body of inscriptions,
by South East Asian standards, in Pali, Sanskrit and Pyu, and they
appear to have been early in adapting Indian scripts to their own, non-
Indian language. It was clear that little note had been taken by Pali
scholars of the existence of early canonical Pali texts at Sri Ksetra (an
exception being the brief mention by von Hiniiber 1981, of both the
Maunggun Gold Plates and the Golden Pali Text). I therefore sent
images, transcriptions and translations of the texts to Professors
Gombrich, Falk and von Hiniiber (in that chronological order) in 1994,
during 1994 -5 exchanged research data with them, and obtained new
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photographs of the main texts either by photographing the objects myself
or by purchase from the photographic archives of the Archaeological
Department, Rangoon.

While it is true that without the 20-leaf Golden Pali Text, the
other Pali texts from Sri Ksetra (published between 1898 and 1928) were
either very short or fragmentary, or both, it is still surprising that the
antiquity of their script and their status as true canonical Pali had received
so little scholarly attention (a notable exception being Professor
Niharranjan Ray). Historical circumstances at the time of the belated
publication of the Golden Pali Text in the Report of the Superintendant,
Archaeological Survey of Burma, Rangoon in 1940, meant that few
copies found their way out of Burma at that time. In the post-war world,
the Golden Pali Text remained little-known except to the specialists on
Burma, most of whom were unaware that there was anything unusual
about a Pali text of the fifth century. The Cambridge Symposium met to
try to break down such disciplinary barriers and to look at the early Pali
texts of Sri Ksetra as a unique body of surviving sources in pure Pali. It
results are summarized in the rest of this paper.

Current Research Results

The Golden Pali Text consists of twenty leaves of gold put
together like a small palm-leaf Pali manuscript inside thick end-boards of
goid. It is held together with thick gold wires. The leaves measure 16.5
x 3.1 cm; each contains three Il. of very clear, perfectly preserved script
except for the last two leaves which have four and two lines,
respectively. The leaves contain a total of eight excerpts of canonical
Buddhist texts in a pure form of Pali. Below, I shall summarize the main
opinions of U Lu Pe Win, (LPW 1940), who originally read and
published the Golden Pali Text, and Professor Harry Falk (HF) in
correspondence to me (in 1994-5), and in his papers at the Cambridge
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Symposium (1995). T do not propose to present here HF's detailed
arguments on which his opinions are based as they will appear in full in
his own study of the Golden Pali Text and the Great Silver Reliquary,
which is now in preparation for publication (see Bibliography, Falk
forthcoming). 1 shall also draw upon the numerous and valuable
observations of Professor Oskar von Hintiber and Professor Richard
Gombrich during the Cambridge Symposium (OvH, RG).

The identifications made by U Lu Pe Win of the eight excerpts
* contained in the Golden Pali Text have been sustained by the Cambridge
Symposium. Many of his notes of scribal error in the texts (LPW 1940,
footnotes) are not considered significant errors by HF and OvH, while
there are other scribal variants, slips or perhaps errors in the text that
were not commented on by him. In some cases they throw an interesting
light on the intellectual horizons of the monastic community, such as
those variants that reveal a knowledge of Sanskritic grammatical rules.

Whereas LPW considered the text written in "the so-called Pyu
script...similar to the Telegu-Canara alphabet of the Kadambas and early
Chalukyas...about the fifth century,” HF sees the closest parallels for the
Golden Pali Text in the scripts employed in the Copper Plate Grants of
the Pallavas of the fifth century. HF has made an extensive scrutiny of
all the major a4sara forms in the Golden Pali Text and compared them
with aksara forms in use from 300-600 AD among the Pallavas,
Sﬁlaﬁkéyanas, Gangas and Kadambas. In HF's view, the similarities are
strongest between the first two and definitely do not support the
Kadamba hypothesis launched by Finot. No texts in Pali survive from
either the Pallavas or the Silankayanas, but in some of their copper
plates up to c. the mid-fifth century a form of Prakrit was used (together
with Sanskrit) that approaches Pali closely. After the mid-fifth century,
Sanskrit tends to predominate. The arrangement of their texts, with 3 Il
per plate and numbered on the left, is similar to the Golden Pali Text.
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The archaeological evidence of the oldest Pyu capital, Beikthano, shows
that by the early- to mid-fourth century, Buddhism spread to Central
Burma from the Iksvaku capital, Nagarjunakonda, onthe Krishna River.
By the mid- to late-fourth century, the Iksvakus had been conquered by
the Pallavas. In Sri Ksetra, as already noted, Andhra traditions of
Buddhism are evident in many ways.

It has never been noted before that many different monastic
hands were involved in the composition of the Golden Pali Text (HF to
JIMS 4.1094 and HF in the Cambridge Symposium). This very
important discovery by HF provides insights into the mode of
composition of the Golden Pali Text, and by extension, into monastic
organization at Sri Ksetra during the fifth century. All the writing styles
belong to an homogeneous South-East Indian tradition, with the striking
exception of the author of the short second excerpt - sqeezed into the end
of the bottom line of leaf 5. His writing belongs to a North-West Indian
tradition of the mid-fifth century, and his excerpt appears to be a very
compressed paraphrase of sever kinds of Vipassandidna, instead of the
cight kinds (Visuddhimagga, PTS ed. v.1I, 639; LPW 1940, 13) or ten
kinds (4bhidhammatthasangaha). The last excerpt, on leaf 20, is
written in a more archaic form of the South-East Indian script than all the
others, leading HF to consider whether this may have been inscribed by
the oldest, and perhaps most senior, monk of the monastery. (For
details of the other excerpts, see LPW 1940.)

As for the insights into the mode of composition and monastic
organization that the Golden Pali Text provides, the very use of leaves of
gold for the creation of this text suggests to me that the monastery
concerned stood under royal patronage and was reputed for its Pali
learning.  Royal patronage is also indicated by the extraordinary
concentration of gold and silver votive objects in the relic chamber.
Finally, there is a dedicatory inscription in Pyu ending with two Sanskrit
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royal titles (Sri Prabhuvarmal[n] and Sri Prabhudevi), inscribed around
the lower rim of the Great Silver Reliquary at the centre of this relic
chamber.

The correlation between hands, excerpts and leaves in the GPT
is complex. According to HF, in general the change from one hand to
another occurs with each change of excerpt, but in a number of cases
there is a change of hand within an excerpt and within a leaf - in two
cases at least, the changeover occurs within a phrase of the text (for
" further discussions of the Golden Pali Text, including metric analyses,
see HF forthcoming).

Excerpt S has particular interest for us. It is meant to list the
fourteen kinds of wisdom (#na) of a Buddha according to the
Patisambhidamagga, but the scribe has omitted two of them. Below I
point out the consequences of this error (which was not noted by LPW).

The second major result of the Cambridge Symposium on early
Pali sources at Sri Ksetra concerns the Pali inscription on the upper rim
of Great Silver Reliquary. In his original excavation report of the Khin
Ba Mound (Duroiselle 1926-7), Duroiselie mentioned the presence of a
line of "bilingual Pyu-Pali" on the Great Silver Reliquary, "in early
Telegu-Canarese script of South India, very closely allied to the
Kadambas of Vanavasi and the Pallavas of Kancipuram." He thought it
practically the same as the script of the Maunggun Gold Plates and the
Bawbawgyi Stone Inscription and dated it to the sixth or early seventh
century. He gave no reading of this inscription other than to note that the
names of the four Buddhas: Konagamana, Kakusandha, Kassapa, and
Gotama appeared over the heads of the four Buddha figures spaced
evenly around the cylinder of the reliquary.
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In January 1994 and from February-March 1995, 1 was able to
work in the Library of the Archaeology Department, Rangoon, on the
photographic archives of Pyu materials and on Pyu objects on loan to the
National Museum from the Archaeological Department. I should like to
record here my gratitude to H.E. the Deputy-Minister of Culture, U Soe
Nyunt (alias the poet Htila Sithu), the Director of the Department,
U Nyunt Han, and its Librarian, Daw San San Maw, for permission to
study, obtain and make photographs and for their most valuable
cooperation during my work. The close-up photographs I made of the
inscription around the upper rim of the Great Silver Reliquary were laid
before the participants in the Cambridge Symposium a month after my
return from Yangon in 1995. The photographs show that the names of
the four Buddhas were engraved clearly into the silver above each head,
with the result that the inscribed areas between those fixed points were at
times very compressed indeed, even though the general appearance of
the inscription is elegant and controlled. During the sessions of the
Cambridge Symposium, Professor Gombrich was the first to recognise
that the text mentioned the wisdom of the Buddha, and he and
Professors von Hiniiber and Falk went on to recreate the full text from
the highly abbreviated forms inscribed on the rim. It was thus
established that this was a purely Pali text (¢ Duroiselle’s Pyu-Pali) and
that it included the two Zna omitted from excerpt 5 of the Golden Pali
Text, as recorded above.

This fact provides extraordinary insights into the creation of the
whole ritual assemblage contained in the relic chamber at the Khin Ba
Mound, in which the Great Silver Reliquary and the Golden Pali Text
were undoubtedly the most outstanding elements. Before the Golden Pali
Text was closed and bound up in its golden wires, it must have been
noticed that excerpt 5 was incomplete in two respects and therefore
ritually imperfect. Those defects were made good by the representation
on the upper rim of the Great Silver Reliquary, even if in abbreviated
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form, of both the qualities of a Buddha's wisdom missing in the Golden
Pali Text. The ritual completeness of the deposit was thus assured, and
we have an extremely rare example of two canonical texts, one of which
was composed in direct relation to, and after, the other. This is also
born out by the character of the writing on the upper rim of the Great
Silver Reliquary. Though closely related to that of the Golden Pali Text,
it is not identical.

Conclusion

To summarize the provisional conclusions of the Cambridge
Symposium, and especially those of HF, concerning the characteristics,
dating, and closest Indian affinities of the five early Pali texts from Sri
Ksetra enumerated at the beginning of this paper: the Golden Pali Text
script forms display a considerable number of archaic features, including
some that were commmon prior to 350 AD, others current in the first half
of the fifth century and a few that came into use around the mid-fifth
century Within all the constraints that prudence dictates when it comes to
dating on palaeographic grounds, it can be said that the Golden Pali Text
should be dated to around the mid-or late fifth century. On the basis of
certain unique a@4saras found in the Golden Pali Text, which reveal a
further development in the Maunggun Gold Plates, it may be concluded
that the Maunggun Gold Plates are later than the Golden Pali Text. HF
has identified certain features of South-East Indian script adopted in the
Maunggun Gold Plates script that indicate a sixth century date, but
emphasizes other features which are unique. He suggests that both the
Golden Pali Text and the Maunggun Gold Plates were composed in
Burma, not India.

It was evident to me that the script on the upper rim of the Great
Silver Reliquary is not identical to that of the Golden Pali Text, though it
is closely related. The differences - most immediately evident in the
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superscript of certain wAsaras - may (according to HF) be due to a
different cultural influence within the East Coast region, or to a slightly
later date of composition. The relationship already noted between the
contents of the Golden Pali Text and the Pali inscription on the upper rim
of the Great Silver Reliquary certainly prove that the latter was inscribed
after the former. If the Golden Pali Text was inscribed locally, then so
was the Great Silver Reliquary.

The Kyundawzu gold plate contains the same text as excerpt 8
of the Golden Pali Text. According to HF it is pure Pali (HF to JMS,
4.10.94). Provisionally, he considers it may be older than the
Maunggun Gold Plates, and may be contemporary with the Golden Pali
Text.

Thus all four gold and silver inscriptions in canonical Pali
preserved at Sri Ksetra reveal palaeographical features relating to the East
Coast scripts of southern India.

At Sri Ksetra there survived four early texts in pure canonical
Pali inscribed on precious metals - gold and silver - and one on stone.
The total of twenty-three leaves of precious metal that have survived in
legible form are only a tiny fraction of what once existed at Sri Ksetra.
Numerous passing references in the annual Reports of the
Superintendant, Archaeological Survey, Burma Circle, mention chance
finds of crumpled fragments of "silver and gold scrolls" with
inscriptions. If the dates mentioned above are sustained by further
research, then the Buddhist Pali texts from Sri Ksetra are far earlier than
the previously known earliest palm leaf Ms. of Kathmandu - an isolated
find dating to c. 850 AD - and they advance the written record of true
Pali by some four hundred years. Unlike the Devnimori and Ratnagiri
fragments of similar date (von Hiniiber, 1985), the Sri Ksetra texts
preserve a selection of "mainstream" Pali canonical literature in a
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language and in recensions that do not differ significantly from those
recorded in the Pali Text Society editions, themselves based on written
sources of much later date. These facts are of the greatest significance in
proving how scrupulously such texts were transmitted throughout the
Buddhist world of the first and second millenia AD, whether by oral or
written means.

One of the most important aspects of the Sti Ksetra Pali texts is
that they together form a corpus belonging to the cultural context in
which they were found. Three of the five elements of this corpus, the
Golden Pali Text, the Great Silver Reliquary, and the Bawbawgyi Stone
Inscription, possess a specific archacological context. Taken together,
as they should be, with the archaeological evidence of the monuments,
the statuary and the votive tablets, these texts suggest to me that Pyu
civilization at $ri Ksetra was the scene of a flourishing Buddhist culture
by the fifth century, enjoying royal patronage, and supporting a
monkhood well-versed not only in the Pali canon, but also possessing
some knowledge of the Paninian principles of Sanskrit grammar. The
foundations of such Buddhist culture had already been laid in Beikthano
in the fourth century AD, when the tradition of powerful Buddhist
influences flowing into Burma from the Krishna River Valley began.
During the fifth century at Sti Ksetra, these traditions widened to include
the Pallavas and the Salankayanas along the Godavari River Valley right
up to Ter (Stargardt 1990, Ch. VI, VII).

Cambridge Janice Stargardt
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REPORT OF THE PALI TEXT SOCIETY FOR 1994

During 1994 the Society continued to fulfil its primary duty of
publishing editions and translations of Pali texts, and works ancillary to
the study of Pali. The following new works appeared during the year:

Dhammapada ed. O. von Hiniiber and K.R. Norman [£10.95]

Geiger’s Pali Grammar revised by K.R. Norman [hardback £12.95;
paperback £6.75]

Pali Atthakathd Correspondence Table by Sodo Mori, Y. Karunadasa,
Toshiichi Endo [£12.50]

The Uddna trans. Peter Masefield [£17.95]

The Uddna Commentary trans. Peter Masefield, vol. I [£24.95]
Mahasiaras. vol, I Texts ed. Peter Skilling [£34.25]

A Concordance of Buddhist Birth Stories by Leslie Grey second edition,
revised and enlarged [£31.25]

Jinakdlamdli Index by Hans Penth (co-publication with Silkworm
Books, Chiang Mai) [£12.50]

Collected Papersvol. V by K.R. Norman [£18.95]

Selected Papers on Pdli Studlies by O. von Hiniiber, trans. Kate Crosby
[£18.95]

Journal of the Pali Text Society vols XIX and XX [£17.25 each]

The following were reprinted between January 1994 and the end
of March 1995:

Digha Nikaya IT Yamaka I and 11

Majjhima Nikaya IIT Theragdtha Commentary I
Samyutta Nikaya V Mohavicchedani

Anguttara Nikaya IIT Dhammapada (with corrections)
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Dialogues of the Buddha IIl Group of Discourses I1

Middle Length Sayings I and I1 Compendium of Philosophy
Kindred Sayings Il Book of Analysis
Gradual Sayings V Teaching of Vimalakirti

Psalms of the Early Buddhists

Introduction to Pali
English-Pali Dictionary

The Society continued financial support for research in Pali,
leading to publications, by the following: Dr. Margaret Cone (the
Society’s lexicographer); Mr. Peter Skilling; Dr. Peter Masefield; Dr.
Jinadasa Liyanaratne; Dr. E. Nolot; Dr. S. Mellick Cutler. It also began ©
support research by Dr. Primoz Pecenko and Dr. Ariya Diwullewe (who
has since changed his name to Dr. G. A. Somaratne).

DONATIONS

During the year the Society received donations totalling £615,
the bulk of which again came from the generosity of Dr. M. O’C Walshe.
We are very grateful for all such support. Donors may specify a
particular use for their donation, or leave it for the general purposes of the
Society.

FINANCE

There was an encouraging increase of more than 20% in our
income from the sale of publications. Despite our active publishing
programme, profits from sales increased accordingly. Income from
dividends and interest again showed a decrease, as was perhaps to be
expected from the unfavourable economic climate, but this was balanced
by an increased profit from the sale of investments. The overall result
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was an increase in our net income, though this was not large enough to
outweigh the increase in commitments which we have undertaken by
supporting research.

Income from subscriptions showed a healthy increase. At the
end of the year we had 295 Sponsoring Members and 87 Ordinary
Members. We still think that there is considerable scope for increasing
membership, which at the same time furthers the Society’s objects by
diffusing knowledge of Pali texts directly and helps the Society by
increasing income.

COUNCIL

Two meetings were held, on 18 March and 30 September 1994.
Both ran concurrently with meetings of the Directors of PTS Ltd. At the
September meeting Prof. Norman declined to stand for re-election as
President. At the subsequent Annual General Meeting this decision was
regretfully accepted and Prof. Gombrich was elected as President, while
continuing to hold the office of Hon. Treasurer. Dr. S.B. Hamilton, Prof.
Nalini Balbir and Dr. E'V. Kahrs were elected as new members of
Council, and Dr. Hamilton to hold office as Hon. Secretary.

August 1995 R.F. Gombrich
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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 Palj
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 OX3 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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