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BRAH MALEYYADEVATTHERAVATTHU

In ‘L’Origine Cinghalaise du P’rah Malay’ (Felicitation volume
of Southeast Asian Studies Presented to H.M. Prince Dhaninivat,
Vol. 2, Bangkok, 1965, pp. 329-38), the late Eugéne Denis S.J. (1921-
86) stated that the Ecole Frangaise d’Extréme-Orient was to publish his
1963 Sorbonne doctoral thesis, which was entitled ‘Brah
Maleyyadevattheravatthum, Légende bouddhiste du saint thera
Mileyyadeva. Texte établi d’aprés des manuscrits inédits en caractéres
cambodgiennes, accompagné d’une introduction et d’une traduction, avec
une traduction du P’rah Malay siamois qui en est dérivé’. Unfortunately
this did not happen, and the article remains his only publication on the
topic to date. Very few primary sources for the story — better, stories
— of Maleyya! are yet available in the West, and Denis’ thesis has
proved elusive to a number of scholars who have tried to find it: even
those in Paris, including Denis’ Directeur de travaux, André Bareau,
seem to have had some difficulty in locating a copy. The Pali Text
Society has acquired one through Professor O. von Hiniiber, itself taken
from a copy in the library of the University of Géttingen. It seemed to
us that it would be useful to make available here Denis’ text,
accompanied by a translation of it into English.2 The story of
Maleyyadeva is known to have been very important in the practice of
traditional Thai Buddhism; but the text is also relevant to the matters of
linguistic and literary history with which the JPTS is more specifically

! The Pali form of the name is spelt variously, as Maliya, Malaya, Maleyya, etc.,
sometimes with one of the suffixes -mahddeva or -deva; sometimes these
suffixes are used alone (as in the text p. 58 below). For brevity I shall use
Maleyya.

2 permission for the present publication has been given by Denis’ surviving
sister, Mme Marie-Thérése Saulnier; we are grateful to Jacqueline Filliozat for
contacting Mme Saulnier on our behalf.

Journal of the Pali Text Society, Vol. XVIII, 1993, pp. 1-17



2 Steven Collins

concerned. Denis’ edition was certainly intended as no more than a
pioneering first attempt; more work must be done on other manuscripts
before anything like a definitive version of this particular Maleyya text
can be established. But it can already contribute to the further
understanding of Pali in Southeast Asia, and to that of the literary
history of the Pali tradition.

Denis’ Introduction contains four sections: I — ‘The Legend of
P’rah Malay’; II — ‘The thera Mialeyyadeva — Sinhalese sources; III —
‘The development of the legend — Southeast Asian texts’; IV — ‘The
Influence of the legend in Southeast Asian countries’; and two accounts
of manuscripts: V — ‘Description of the documents’ [in Thai and Pali,
on which his edition and translations were based]; and VI — ‘A list of
manuscripts of the P’rah Malay found at Luang Prabang and Vientiane’.
There follow translations of the Maleyyadevattheravaithu (hereafter
Mth-v), of Chapter 10 of the Rasavadhini, and of the P’rah Malay
[sometimes transliterated Phra Malai], and a Bibliography; and then the
text of Mth-v, and of relevant sections of the Rasavahini and
Sahassavatthu, transcribed from Sinhalese editions.! Some of the
Introduction has been published, in the article mentioned above; for this
reason, and also because new information has appeared in the thirty
years since the thesis was written, what follows here is a summary
(section Il below), with additional information. A final section IV gives
Denis’ description of the manuscripts used, and explains how we have
established the text of Mth-v from Denis’ typescript.

! The former has not been edited in a European edition; the latter is forthcoming
from the PTS, edited by Jacqueline Filliozat. On these texts, see now T. Rahula,
‘The Rasavahini and the Sahassavatthu: a Comparison’, in Journal of the
International Association of Buddhist Studies Vol. 7, 2, 1974, pp. 169-84.
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I

It has become clear in recent years that certain features of
Southeast Asian Pali may well not be scribal errors, as had been
previously thought, but genuine characteristics of the language as it was
used in later Pali literature from that region. As is clear from his
comments translated below (p. 15), Denis was aware of this, referring to
F. Martini’s edition and translation of the Dasabodhisatta-uddesa
(Bulletin de I’Ecole Frangaise d’ Extréme-Orient 36, 1936, pp. 287-
390), and G. Terral’s edition and study of the ‘Samuddaghosajataka:
conte pali tiré du Pa#ifidsa-jataka’ (Bulletin de I'Ecole Frangaise
d’Extréme-Orient 48, 1956, pp. 249-351).! Mth-v provides further
evidence in support of this hypothesis.

As far as the literary history of Pali is concerned, study of the
text will contribute to our knowledge of later Pali materials, and
specifically to our assessment of the place of non-canonical texts in
Buddhist cultures. In one of the earliest references to the Maleyyadeva
story, G. Ceedés cited it as an example of ‘a certain number of
apocryphal suttas and jatakas which must have been forged in Thailand’
(‘Note sur les ouvrages Palis composés en pays Thai’, Bulletin de
IEcole Frangaise d’Extréme-Orient 15 (3), 1915, p. 40 and note 3. He
was followed in this assessment by A.B. Griswold (‘A Warning to
Evildoers’, Artibus Asiae Vol. XX, 1957, p. 18 and note 1) and by
H. Saddhatissa (‘Pali Literature of Thailand’, in L. Cousins et al. (eds.)
Buddhist Studies in Honour of 1.B. Horner, Dordrecht 1974, p. 215).
Some manuscripts have the word sutfa in their title; but neither the Pali
version printed here, nor the translation of the Thai P’'rah Malay given

1 See also now P.S. Jaini’s edition of the Padfdasa-jataka (2 Vols., PTS 1981
83); K.R. Norman, Pali Literature (Wiesbaden, 1983) pp. 144, 178, and the
works cited there; and C. Hallisey, ‘Nibbanasutta: an allegedly non-canonical
sutta on Nibbana as a great city’. (See pp. 97 foll. below).
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by Denis in his thesis, nor a translation of the ‘royal’ Thai version (Phra
Malai Kham Luang) kindly made available to me by Bonnie Brereton
show any sign of attempting to resemble a sutta: they are not spoken by
the Buddha (indeed they open with an address to him), nor do they begin
evam me sutam. Further empirical research into different versions is

necessary; but also, on a theoretical level, it is by no means clear that
the language of ‘apocryphal forgeries’ is helpful in addressing the issues
here. Even in the case of texts which do resemble sutfa-s formally, it
may be that the form should be taken as a sign of literary genre rather
than an attempt at historical deception. Moreover, the designation sutta
for texts not included in the traditional pitaka list cannot pre-judge the
issue of whether their contents differ from those of ‘the Canon’, nor
does it indicate whether or not the texts so called have been regarded in
practice in the same way as ‘the Canon’. For these reasons Charles
Hallisey has suggested that we use a phrase of K.D. Somadasa,
‘allegedly non-canonical’, or perhaps some other such as ‘deutero-
canonical’, to refer to texts of this kind (‘ Tundilovada: an allegedly non-

canonical Sutta’, JPTS Vol. XV, 1990, pp. 156-58; ‘Nibbanasutta: an
allegedly non-canonical sutta on Nibbana as a great city’, {see pp. 97
foll. below]). In the case of the Mdleyyadevattheravatthu, the
classificatory issue of its ‘canonicity’ is clear: it is neither in the sutta
genre nor in the pitaka lists. Whether or not we should regard it as being
comparable to the ‘canonical’ texts in status and/or use is an empirical
issue, to be decided — perhaps differently — for specific times and
places.!

The need for both further empirical research and further
discussion of the descriptive concepts we employ is also evident in
relation to the question of the origin and development of the story, an
issue addressed by Denis in his article and in the Introduction to his

1 See my remarks, and those cited from C. Keyes, in ‘On the Very Idea of the
Pali Canon’, JPTS Vol. XV 1990, pp. 103-4.
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thesis. I shall discuss empirical data in III below. Here I wish to quote
some remarks of A.K. Ramanujan on the Ramdyana, which I think apply
very well to the range of stories referred to as those of Maleyya,
Vessantara, and ‘the’ Andgatavamsa (the name not of a text but of a
family of texts), three closely associated strands of the Theravada
tradition. Ramanujan writes of the many different ‘tellings’ of the Rama
story:

Obviously, these hundreds of tellings differ from one another. I
have come to prefer the word tellings to the usual terms
versions or variants because the latter terms can and typically
do imply that there is an invariant, an original or Ur-text —
usually Valmiki’s Sanskrit Ramayana, the earliest and most
prestigious of them all. But ... it is not always Valmiki’s
narrative that is carried from one language to another.

The variety and number of different tellings lead him to suggest that

the cultural area in which the Ramayanas are endemic has a pool
of signifiers (like a gene pool), signifiers that include plots,
characters, names, geography, incidents and relationships. Oral,
written, and performance traditions, phrases, proverbs ... [all]
carry allusions to the Rama story. These various texts not only
relate to prior texts directly, to borrow or refute, but they
relate to each other through this common code or common
pool. Every author, if one may hazard a metaphor, dips into it
and brings out a unique crystallization, a new text with a unique
texture and a fresh context.!

1 “Three Hundred Ramayanas’, in P. Richman (ed.), Many Ramayanas: the
Diversity of a Narrative Tradition in South Asia (University of California Press,
1991); quotes from pp. 25, 46.
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Although the different tellings of the stories about Mileyya, Vessantara,
the Bodhisatta Metteyya and other future Buddhas, are not so varied as
those of the characters of the Rdmayana, Ramanujan’s choice of
language here seems to me helpful in considering the origin and
development of the Maleyya stories, as well as the relationships — both
textual and contextual — between these stories and those of Metteyya
and Vessantara. The particular telling found in this written text of the
Maleyyadevattheravatthu seems most likely to have occurred first in
Thailand; but as Denis shows, the ‘pool of signifiers’ from which this
‘crystallization’ was taken began in Sri Lanka.

1

In the first section of his Introduction Denis cites previous
notices of the Maleyya stories: in chronological order these are:
E. Bumouf, Essai sur le pali (Paris, 1826), pp. 209-12; G. Ceedés (as
above); L. Finot, Recherches sur la littérature laotienne (Bulletin de
I’Ecole Frangaise d’Extréme-Orient XVII, 1917, pp. 65-66;
P. Schweisguth, Etude sur la littérature siamoise (Paris, 1951), p. 129;
Prince Dhaninivat’s review of a Thai re-publication of the 18th century
‘Phra Malai, royal version’, in the Journal of the Siam Society 1948 (1),
pp. 69-72; A.B. Griswold (as above); and finally he refers to three
tellings of the story, two in written form from Burma and Sri Lanka, and
one oral chant (‘une vieille mélopée”’) provided to him in writing by Ven.
Wachissara from Southern Sri Lanka. The Burmese text is from the
Madhurarasavahini Vatthu; the bibliographical details cited by Denis (as
also in his article) can now be supplemented by H. Braun and Daw Tin
Tin Myint, Burmese Manuscripts Part 2 (Verzeichnis der orientalischen
Handschriften in Deutschland, Band XXIII, 2, Stuttgart, 1985),
pp. 192-93. Denis cites the Sinhalese text from a manuscript in the
British Museum, referred to in D.M. de Z. Wickremasinghe, Catalogue
of the Singhalese manuscripts of the British Museum (London, 1900);
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it consists in verses, in variant form, from the Mth-v, which Denis gave
as Appendix D (see p. 63 below).! Most of these verses are in fact found
in the Sthalavatthupakarana (hereafter Sih), a text which Denis
consulted in a Sinhalese edition, and which has since been published by
J. Ver Eecke (née Filliozat) in Publications de I’Ecole Frangaise
d’Extréme-Orient Vol. CXXIII (Paris, 1980). Unfortunately he failed to

notice that story III of that collection not only contains the verses, but
indeed many of the elements of the Maleyya story as found in Mth-v.2 In
Ver Eecke’s edition of Sih III, she cites similar sections from two
manuscripts in the Bibliothe¢que Nationale in Paris, of which the first is
entitled bra maleyyasutra, with maleyyadevatheravanna (sic) in the
colophon, and the second bra maleyyadevattheraatthavannana (sic). In

1 Denis gives the number wrongly in the first section, and in his article, as 109:

it is 129 on pp. 142-43 (as correctly noted in the thesis p. 47 note 109). In

Wickremasinghe’s catalogue, the text is given as Sampindi-mahanidana, ‘an

extract from a Pali text as yet unidentified, accompanied by a Sinhalese

commentary’. In C.E. Godakumbara’s Catalogue of Ceylonese Manuscripts (in

the Royal Library) (Copenhagen, 1980), p. 200, what would appear to be the
same verses — Godakumbara cites the last in Pali, which is almost identical to

Denis’ version — are found in a text called by him Devadiitadharmadesanava and
dated at the end of the 17th or beginning of the 18th centuries. In

K.D. Somadasa’s Catalogue of the Hugh Nevill Collection of Sinhalese

Manuscripts in the British Library, Vol. 2 (London, 1989) a number of texts

with this or similar titles are found, none of which seem to contain the verses;

on pp. 34, however, they are said to be in a work called Sampindimahanidanaya
(Maitreya-Maliyadeva-sakaccha), described by Nevill as ‘a series of thirteen Pali

Gathas, accompanied by a free enlarged translation in Sinhalese’. W.A. de

Silva’s Catalogue of palm-leaf manuscripts in the Colombo Museum (Colombo,
1938) contains three texts, nos. 1450-52, with this same title. In Saddhatissa’s
‘Pali Literature in Cambodia’ (JPTS Vol. 1X 1981), p. 181, he refers to a

Sampindita-mahaniddna, ‘known in Sri Lanka as Mahasampinditanidana’. This
text does refer to Metteyya, but it seems to have nothing to do with the Maleyya
story; it is discussed and translated in part in Saddhatissa’s Birth Stories of the

Ten Bodhisattas (London, 1975), pp. 43-45.

2 Ver Eecke notes that there seem to have been some unclarities in the Sinhalese

edition (op. cit., p. IV), which may perhaps account for the oversight.



8 Steven Collins

her main text, story III ends with the words metteyyavatthu tatiyam.
The modern Burmese bibliographical work Pitakattamain states that Sth
was composed in Sri Lanka, but it is likely that its compilers ‘had access
to materials current in Southeast Asia’,! and the title may well simply
refer to the fact that most of its stories are set in Sri Lanka. This text
must have been written before the first half of the 15th century, since it
is mentioned in a Burmese inscription of A.D. 1442, but it remains
uncertain whether some or all of it can be traced back to Sri Lanka.

It is, however, certain that some elements of the story — the
pool of signifiers — can be traced back to Sri Lanka, and this is the
subject of Denis’ section II, on the Sinhalese sources for the elder
Maleyyadeva. The lack of reference to Sih story III renders this section
somewhat out-dated. Denis refers to previous discussions of monks
called by various similar names, by T.W. Rhys Davids, Journal of the
Royal Asiatic Society 1901, pp. 889 foll., and by A.P. Buddhadatta, in
the introduction to his Sinhala script edition of the Sahassavatthu,
concluding that it is impossible to tell whether all the uses of the name
concern one and the same person; he thinks that there was an original
historical figure to whose name legendary elements were added. The
texts which deal with Maliya/Maleyya etc. are, in the order treated®: Mp 1
38-39, Ps V 10103, Vism 24142 (= HOS ed. VIII 49), Ja IV 490, V1
30, Mhv XXXII 49-50, Mhv-t 606. Although it is by no means clear
that the similarity of names shows that we are dealing here with a single
figure, historical or legendary, it is true that many of the stories concem
excellence at preaching, which is one of Mileyya’s characteristics in
Mth-v. Denis discusses only story 41 of Sih, which is quite different
from Mth-v, although the name Maileyyadeva does appear in it and it
does have a generic resemblance to Mth-v in so far as it concemns the

1 K.R. Norman, Pdli Literature, p. 154,
2 Abbreviations used are those of the Critical Pali Dictionary.



Brah Maleyyadevattheravatthum 9

value of giving.! He then describes three stories found both in the
Sahassavatthu and Rasavahini; the former text is mentioned in the same
inscription of 1442 mentioned above, and the latter is dated to the 13th
or 14th centuries A.D.2 The first resembles story 41 of Sih; the second
concemns giving, and has Maliyadeva (as the name appears there)
conversing with Sakka on that subject. The faint analogy to the Maleyya
story found in these stories is much stronger in the third, Sah story 77
and Ras Chapter 10, 1. Here Maliyadeva visits the Ciillamani shrine in
heaven with a layman, sees various gods and explains to the layman the
good deeds done by them on earth which resulted in their rebirth there.
At the end Metteyya appears> and gives the layman a celestial robe; the
latter returns to earth, and thereafter dies and is reborn in the Tusita
heaven. (Ras is more elaborate than Sah, but the essentials of the story
are the same.)

The third section, on the development of the legend in
Southeast Asia, can be improved on now thanks to the work of Bonnie
Brereton: see her article ‘Some comments on a Northern Thai Phra Mala
Text dated C.S. 878 (A.D. 1516)’, forthcoming in Journal of the Siam
Society; and her recent doctorate thesis at the University of Michigan,
“The Phra Malai Theme in Thai Buddhist Literature: a study of three
texts’ (1992). The thesis makes clear that, as mentioned above, there are
a number of different ‘tellings’ of the stories involving Maleyya,
Metteyya and Vessantara, in Pali and various vernaculars, some of them
closely intertwined. Brereton’s article enables us to improve on Denis’
dating. The text discussed there, which very closely parallels Mth-v, is

! Denis says that the title of the story is Maleyyadevattheravatthu, which
follows one of the titles given by the Sinhalese edition; Ver Eecke (op. cit.,
pp. V-VI) gives also vanibbakaydgudako.

2 K.R. Norman, op. cit., p. 155.

3 The Ras version given by Denis contains the very surprising phrase aneka-
satapaccekabuddhabodhisattehi ca parivuto, used of Metteyya.
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in the form of a nissaya: that is, what is presented as a Thai
‘commentary’ on a Pali text. One might conclude that a version of Mth-v
in Pali was in existence at that time, but it is by no means clear that the
nissaya form does not result in fact from a Thai story grouped around
Pali phrases invented for the sake of linguistic and religious prestige. But
clearly the contents of Mth-v, in whatever linguistic form, were already
in existence in the early 16th century in something close to the Mth-v

version. Many other aspects of Denis’ treatment remain valuable,
however. He says that although the story of Maleyya was also known in
Burma, the texts through which we can come to know it are primarily
preserved in Thailand and Cambodia. (Information on mss. known to
Denis can be found in his article, pp. 330-31 note 6. The manuscripts

from which Buddhadatta made his Sinhalese edition of Sth, which Ver
Eecke then transliterated in the Ee, were all in Burmese script.) The
general structure of the story is, as he says, already present in the Ras
and Sah versions. Certain narrative elements and emphases are changed
in the Southeast Asian versions, and others added. The principal
additions are, (i) in vemacular versions, extensive descriptions of the
hells visited by Maleyya (which themselves draw on materials such as
the Nimi-jataka and the visits to hell by Moggallana in the Mahavastul),

and in both vernacular and Pali versions; (ii) more elaborate tellings of
the previous good deeds done by the inhabitants of heaven and of
Metteyya’s bodhisatta-career; (iii) the connection between hearing
recitations of the Vessantara-jataka and rebirth at the time of Metteyya;
(iv) the account by Metteyya of the degeneration and renewal of religion
(itself taken, sometimes word-for-word, from the Cakkavatti-sihanada
Sutta of the Digha Nikdya, which Denis curiously fails to mention); and
(v) Metteyya’s account of the paradisial conditions which will obtain

1 This is also a feature, Denis remarks, of the Traibhiimi-katha: see now the
translations by G. Ceedés and C. Archaimbault, Les Trois Mondes (Publications
de I’Ecole Frangaise d’Extréme-Orient, Vol. LXXXIX, 1973) and F.E. and
M.B. Reynolds, The Three Worlds (Berkeley, 1982).



Brah Maleyyadevattheravatthum 1

when he is rebomn on earth. Denis states that many of the developments
of the part of the story concerning Metteyya are found in sections of the

Saddharmalankéraya,! a 14th century Sinhala work which is otherwise a
translation of Ras. Given that the dating and provenance of these stories

are uncertain, it cannot be decided if this Sinhala version is an indigenous

creation or taken from texts originating in Southeast Asia.

The association between the Maleyya story and that of
Vessantara has been discussed by S.J. Tambiah, Buddhism and the
Spirit Cults of Northeast Thailand (Cambridge University Press, 1971),
and L. McClung, The Vessantara Jataka: paradigm for a Buddhist
Utopia (Ph.D. thesis, Princeton University 1975). Denis cites a Burmese
author of the early 20th century who states that the two were recited
together, and a Burmese inscription from 1201, which Luce interpreted
as referring to successive recitations of the two texts.2 Brereton (1992)
further explores the connection; manuscripts often contain the two
stories together.

In the short fourth section, on the influence of the story in
Southeast Asia, Denis discusses the times and occasions at which
Maleyya texts were recited (the end of the Rainy Season Retreat,
marriages and funerals, merit-making ceremonies) and adds some
information about the manner of reciting the texts which is of interest
not only for the social history of these stories, but also for our
appreciation of the relation between written text and performance
context. He cites K.E. Wells, Thai Buddhism: its rites and activities
(Bangkok, 1939), p. 233, who reports that normally there were three
reciters, one for Maleyya, one for Indra (Sakka) and one for Metteyya;

! According to W. Rahula, History of Buddhism in Ceylon (Colombo 1956),
p. xxxv note 2, called the Metteyya-vastu.

2 Denis cites G.H. Luce, Inscriptions of Burma (n.d.), Portfolio I Plate XXII
lines 1-7.
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and states that skilled reciters of the text could gain a considerable
reputation (he cites R. Lingat, ‘Le Wat Rajapratistha’, Artibus Asiae
1961 Vol. XXIV p. 232). Denis made a tape recording of one of the last
celebrated reciters of the Maleyya story then living in Bangkok. He was
a famous reciter of the ‘Liké’ form of ‘popular comic theatre’. The
passages chanted were from the earlier part of the Thai P’rah Malay,
concerning hells and the tortures endured by their inhabitants: the first
two passages were chanted by a monk in an ordinary tone; the next nine
by the reciter, ‘in the Petchaburi tone. The style is more complex and
dramatic’; the last seven passages were chanted by him in a manner
resembling that of the ‘Liké’ theatre. Denis adds that on a number of
occasions decrees were passed against this manner of chanting the P’rah
Malay, and goes on to give examples:

‘These recitations led often to excess. The crowd liked reciters who
acted the part of their characters and did not hesitate to make use of
comic gestures and tones. A decree of 1801 legislated on the subject: ‘on
the occasion of funerals, the “master of ceremonies” is forbidden to
invite monks to recite the P’rah Malai; only the P’rah Aph’ith’amma
{the Abhidhamma] is to be recited in an ordinary tone, not in the Indian,
Chinese, European or Mén tones ... . If there are laypeople who want to
recite the P’rah Malay, they may do so, but should avoid a comic tone
[un ton plaisant (dréle)] ... .

A law of 1782 had already warned monks against reciting the P’rah
Malay and similar texts in a theatrical manner. It also throws an
interesting light on the popularity of devotion to Metteyya at that time.
It stated that “many people endeavour to accomplish all kinds of
meritorious acts so as to be able to meet [Metteyya], according to the
instructions given to P’rah Malay by [Metteyya] himself, who
recommended that everyone revere and listen to the Vessantara-jataka in
One Thousand Verses in order to meet him in the future ... . Monks who
preach the Law and laity who listen to the [Vessantara-jataka] should
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use the Pali [text] and the Commentaries; if they want to meet
[Metteyya] in the future, they should not use rhyming texts, and the
comical, theatrical manner of representing P’rah Malay, which is an
offence against the Vinaya”.’

v

In the fifth section of his Introduction, Denis describes the Thai and Pali
manuscripts he used, and his reasons for making the edition of the Pali
Mth-v as he did; his remarks concerning the latter are:

‘For the Pali text [of Mth-v] we were able to use five manuscripts:

1. A manuscript in the Biblithéque Nationale de Bangkok (Mss Pali
No. 147), of which we have a photocopy. It is written in ‘mal’
characters engraved on ola-leaves. There are 24 ola-leaves, thus 48
pages, with 5 lines per page. The first page contains only the title: ‘Brah
Mileyyadevatthera- vatthum, 1 ph’uk (1 bundle). This is without doubt
the best preserved manuscript, and we reproduce it as the main text. We
refer to it as M1.

2. A manuscript in the Institut Bouddhique de Pnom-Penh [sic], given to
the Institut in 1930 by the Damnap monastery in Kampong Chnnang
[sic] province. It is written in ‘miil’ characters on 26 ola-leaves, thus 52
pages, with 5 lines per page. The Ven. Brah Grii Sanghasattha P.S.
Dharmarama, of the Lycée Boudhique of Pnom-Penh, has been kind
enough to copy this text for us in ‘mil’ characters and to send us the
copy. We had asked him to transcribe it faithfully without standardising
the Pali. He writes that the manuscript cannot be old, as it is easily
legible. We have ascertained that the text of this manuscript is very
similar to that of the Bangkok manuscript, with only one interpolation
[see text p. 26 note 2]. We refer to it as M2.
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3. A manuscript in the Bibliothéque Nationale de Paris (cf. A. Cabaton,
Catalogue sommaire des manuscrits Pali de la Bibliothéque Nationale de
Paris. 2e fasc. No. 326) (gift of the Société des Missions Etrangéres). It
is written in ‘mil’ characters on ola-leaves. There are 18 ola-leaves, thus
36 pages, with one line per page, but the last ola leaf is for protection
only and the first carries only the title: Brah Maleyya Sutrah [sic). The
text is written in a good, regular hand. The title is in different
handwriting and seems to have been added afterwards. Notes in
Cambodian have been added on the first and second pages. This
manuscript contains quite significant variations from M1. We have had
to reproduce entire passages at the end of the notes [Appendices A, B,
C]. We refer to it as M3.

4. A manuscript in the Bibliothéque de Paris, No. 658 in A. Cabaton’s
Catalogue. It is in ‘mdl’ script on ola-leaves. There are 12 ola-leaves,
thus 24 pages, with 5 lines per page. The first page has the title: Brah
Maleyya devathera [sic]. The text is incomplete and only covers the first
part (the arrival of the 12 Junior Gods) and the beginning of the second
part, finishing in the middle of a sentence. We refer to it as M4.

5. A manuscript in the Bibliotheque Nationale de Paris, No. 659 in
A. Cabaton’s Catalogue. It is written in ‘mill’ characters on ola-leaves.

There are 13 ola-leaves, but five are for protection only at the end, and

the first carries only the title: Brah Maleyya devathera atthavannana
[sic]. There are therefore only 7 ola-leaves left, thus 14 pages, with 5

lines per page. It is the shortest text; it is very incomplete, only covering
the last part, and even the beginning of this part is missing. It begins in
the middle of a sentence. This is not a continuation of No. 658 [i.e. M4],
as one might think. The writing is neat and regular, very different from
the preceding manuscript. Moreover the texts are not continuous. We
refer to it as MS.
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None of these manuscripts carries a date. A. Cabaton, in his
Catalogue, dates manuscript No. 326 [i.e. M3] to the 18th century, and
Nos. 658 and 659 [M4 and M5] to the 19th. We do not know on what he
based these dates.

One can apply to the Pali of our manuscripts the remarks made
by G. Terral (op. cit., pp. 263-64) on the Samuddaghosajataka, and by
F. Martini (op. cit., pp. 370 foll.) on the Dasa-Bodhisatta-Uddesa.
Firstly, there are many copying errors. One constantly finds short i and
u instead of long i and i, dentals instead of cerebrals and vice-versa,
aspirates instead of non-aspirates and vice-versa, etc. Moreover,
syllables are often omitted, words miscopied (karonto in place of
kathento), etc. In addition, it seems that the Pali of our texts has been
strongly influenced by the Indo-Chinese languages spoken by copyists
fairly ignorant of Pali, and perhaps even by the authors of our texts, We
have not undertaken a systematic survey of all the grammatical
anomalies, which would only repeat the studies of F. Martini and
G. Terral. As far as possible we have transcribed the texts, with all their
anomalies, such as we have found them in the manuscripts, restricting
ourselves to adding occasionally, in parentheses, certain syllables which
had evidently been omitted through negligence. We thought that these
texts were sufficiently comprehensible transcribed as they are, without
being standardised, and could thus contribute to future comparisons or
studies carried out by qualified philologists.’

e 3k ok o o ke ok ok ok ok

The text given here — which has been prepared for publication by
K.R. Norman and myself — follows Denis’ edition as closely as
possible, for the same reasons. On some occasions we have corrected
what seemed in our judgement to be obviously typographical errors: for
example, on p. 26 line 6 his typescript had uppapajjati in place of
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upapajjati. It seems unlikely that all his mss. would have had the same
mis-spelling, so we have assumed it is a typographical error by Denis.
Similarly on p. 36 we have given samattam on line 8 for (for his
samatam) and on line 12 -candamandalo (for his -candamandalo, since
he gives -mandalo elsewhere). Obviously we may not have made the
right decision in every case. Where we found unusual spellings used
consistently, e.g. Tambapanni (for Tambapanni) we have left them as
they were. Denis’ method of making an edition was perhaps a little
unusual, since he transcribed M1 throughout, even where other mss.
contained clearly what would usually be thought to be better readings:
for example, on p. 21 line 9 he gives eva sammacintesi where M2 and
M4 have evam samacintesi, which would be correct in standard Pali. In
this particular case one might decide that the forms in M1 and M3 are
simply errors; in other cases it might be better to assume that we have
genuinely variant forms. In the present state of our knowledge, both of
this text (and the family of texts from which it comes) and of Southeast
Asian Pali more generally, it seems more prudent to present what is
clearly not a critical edition, and hope that future scholarship will be able
to clarify the usages involved so that — when more manuscripts are
consulted — the making of a critical edition may become feasible. (There
has been, of course, much debate about the very notion of a ‘critical
edition’ in relation to South and Southeast Asian materials.) In my
translation I have noted on the few occasions where it seemed necessary
that I have adopted a different reading from that in M1; for the most part
the issues involved in the variant readings will be obvious to those who
know Pali, and irrelevant to those who do not.

May this publication honour the memory of Father Denis, and
add to the scholarly reputation already acquired by his La Lokapa#riatti et
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les idées cosmologiques de Bouddhisme ancien (Atelier Reproduction
des Théses, Université de Lille, 1977)

Chicago Steven Collins






BRAH MALEYYADEVATTHERAVATTHUM
namo tassa bhagavato arahato sammasambuddhassa.!

suranaramahiniyam? buddhasettham namitva3

sugatappabhavam dhammam? sadhum sanghafi ca namitva>

sakalajanappasadam Malayyam® nama vatthum

paramanayavicittam samasa arabhissan ti.
atite® kira® ratanapatitthanabhiite Lankadipasankhate!® Tambapannidipe!!
paramiddhifianena pakato!? Maleyyadevatthero nama eko thero!3
Kambojagimam nissdya Rohanajanapade vihasi.'# so panal3 thero
punappunam niraye paccamananam' narakanam!’ pavuttim zharitva
tesam fiatakanam kathetva danadini puiifiani karapetva tesam uddissa
puiifilnumodanena laddhapuiifiaphalena!® devalokaparayane karonto
tatth’ eva vihisi. so pi iddhibalena devalokafi ca yamalokaii ca gacchati.
devaloke ratanattaye pasannanam upasakanam upasikanam mahantam

1 M4: om.

2 M4: suranamahiniyam

3 M2: buddhasetthafi ca namitva

4 M2: sugatappabhavam dhammam

5 M2: sadhukam samghaii ca natva; M4: sadhum samghafi ca namitva

6 M2 & M4: Mileyyam

7 M2: arabbhissan ti; M3: om. four preceding lines and replaces by namatthu;
M4: arebhissam

8 M3 & M4: atite

9 M3: om. kira

10 M3 & M4: om. these two words

11 M2: Tambapanniya dipe; M3: Tambapannadipe; M4: Tambapanniyam dipe

12 M3 & M4: om. these two words

13 M3: om. eko thero; M4: om. thero

14 M3 & M4: pavisi

15 M3: om. all of the passage between so pana thero and tasmim game; M4: om.
all of the passage between so pana thero and so thero pubbanhasamaye

16 M?2: paccamanam

17 M2: narakanam

18 M2: pufifiaphalena

Journal of the Pali Text Society, XVIII, 1993, pp. 19-64
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isiriyam! disva dgantva “asuko ca upasako asuka ca upasiki asukasmim?
nama devaloke nibbattetva mahasampattim anubhavanti” ti manussanam
kathesi. yamaloke papamanussanam mahantam dukkham disva agantva
“asuko ca asuka ca asukasmim niraye nibbattetvd mahantam dukkham
anubhavanti” ti manussanam kathesi. manussa sasane pasidanti papani
na karonti danadini puiifiani fiatakanam kalakatanam uddissimsu te
uddissa pufiianumodanena laddhapufifiaphalena devalokaparayana honti.

ath’ ekadivasam so thero pubbanhasamaye utthay’ asana’ pattacivaram
adaya pindapatam gahanatthaya gidmam pavisi. tasmim game* eko
daliddakapuriso® matu-upatthanam® karoti. tasmim kale so gamato
nikkhamitva’ nphapanatthaya® ekam saram patva tattha nhatva®
atthaniluppalapupphani disva tani gahetval® sara uttaritva!! maggam
patipajji.!? tada so theram agacchantam!3 santam dantam suguttam!4
jitindriyam uttamaripadharam pattahattham disva samuppanna-
pitipamojjo yena thero ten’ upasankami!’ upasankamitva dasa-
nakhasamodhanakaraputakamalo!6 theram vanditva!’ saddhaya

1 M2: issariyam

2 M2: asuko ca asuki ca asukasmim nama

3 M4: om. utthdy’ 3sana

4 M2: pavisi; M3: tadd tasmim gimam

5 M2: dalikapuriso; M3: dalidakapuriso; M4: daliddhapuriso

6 M3: mata-upathakam; M4: matu-upatthakam

7 M3: om. gamato nikkhamitva and adds dalikapuriso

8 M2: nahapanatthiya

9 M2: nahdtva

10 M3: replaces tani gahetva by tattha niluppalapupphani gahetva

11 M3: sara-utaritvd; M4: sarani utaritva

12 M3: pattipaijji

13 M3: agacchante

14 M3: sugatajitindriyam; M4: sugutam

15 M3: ten’ upasarikamitva

16 M3: om. upasarikamitva dasa ... kamalo and replaces it by pana, M4: om. dasa
... kamalo and replaces it by ca pana

17 M3: vandhitva
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bahulatdya! atthaniluppalapupphani therassa hatthe datva panidhanam?
karonto imam gatham dha3:

imina pupphadanena yattha yattha® bhavami *ham

jatisatasahassesu ma daliddo® bhavami ’han ti.6
thero atthaniluppalapupphani’ gahetva anumodanam karonto imam
gatham 3ha8:

yam yam likham panitam?® va deti pasannamanaso’0

vipakam tassa danassa!! yatha-iccha samijjhati ti.12
thero anumodanam katva!3 eva sammacintesi'4 “imani atthaniluppala-
pupphani kuhim aropessami'® cetiyam va udahu upari pabbate va
parinibbute va!® mahabodhiyam!” va bhagavato anuttaradhamma-
cakkapavattanatthane va” ti.!8 puna cintesi “etani thanani sattakkhattum
eva piijesim!? yan niinaham devaloke Ciilamanicetiyam pijessami” ti.

1 M3 & M4: bahiilataya

2 M4: (pa)nidhdnam

3 M3: therassa adasi aditthanakaronto dha instead of therassa ... imam gatham
gha

4 M4: yattha tattha

5 M3 & M4: daliddho

6 M3: bhavami *ham

7 M3: niluppalapupphani

8 M3: om. imam gatham

9 M3: sukham panitam

10\13: pasananapi dentiya

11 M3: tena pufifiavipakena

12 M3: samijjhatu

13 M3: karonto

14 M2 & M4: evam samacintesi; M3: eva samacintesi

15 M3: a(ro)pessami and adds here udahu

16 M3: orm. parinibbute va; M4: om. uparipabbate vi parinibbute va

17 M4: maha(bo)dhiyam va

18 M3: pavattitathane va and om. ti

19 M2: pijesi; M3: satam eva piijessami; M4: pijjest
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samdpajjitva tato vutthdya anilapathatalam? ullanghitva acchara-
sanghatamattam eva sattaratanavicittatalabhiimibhagapatimandita-
vilasitatidasadevanagaramajjhe Sakkena devaraiifia bhagavato attana
kappasapicutulasadisamudutalajalavicittakaragahitena asina chindita-
paramamolim “sac’ dham3 imdya pabbajjaya paramasambodhim patva
buddho bhavissimi mama molim bhiimiyam®* m3 patatii” ti5 adhitthanena
bhiimiyam apatamanam® akase yeva pakkhipitva sakasirasd vahatena
suvannacangotakavarena sampaticchitva sakalasuragananam
pujanatthaya sasidarapatitthapitam manorammam indanilamanimayam?’
Cilamanicetiyanganam patva atthaniluppalapupphehi pujetva®
padakkhinam katva atthadisasu vanditva paficapatitthitena® vanditva
pacinadisabhage!? nisidi.

tena vuttam:

vutthaya hemahamseva!! nabham uttamma tavade!2

1 M3: replaces the passage between thero and tasmim Sakko devarija by thero
tadahe yeva vehasam abhugantva apurasamghatamattam pi
Vejayantapdsadassa purato atthasi thero cetiyam disva somanassapatto
cetiyam vandhitva niluppalapupphehi pujetvd padakkhinam katva
atthadisasu vandhitva ekamantam atthasi Sakko devaraja; M4: replaces the
same passage by thero tadahe va vehasam abbhuggantva
accharasamghatamantappi ... (then as M3) ... atthasi tasmim khane Sakko
devaraja

2 M2: anilapathitalam

3 M2: saccaham

4 M2: om. bhiimiyam

5 M2: mi pattati ti

6 M2: appattamanam

7 M2: om. mayam

8 M2: pijitva

9 M2: paficangapatitthitena

10 M2: bhagena

11 M2: hamso va

12 M2: uggama tavad eva
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acchardsanghitamattam va Vejayantassa purato!

cetiyam upagantvana pijitva va avandi so ti.
tasmim khane Sakko devaraja saha parivarchi agantva bhagavato
dakkhinadathaii ca Cilamanicetiyafi ca nanavidhehi malagandha-
vilepanddihi pijetva? tam theram nisinnam disva upasankamitva
vanditva3 ekamantam nisidi.# sabba devaparisa ca cetiyam vanditva
padakkhinam katva® theram vanditva samantato nisidimsu. sabba pi
devaccharid® cetiyam pijetva vanditva padakkhinam katvi
paficapatitthitena’ theram vanditva samantato nisidimsu. Sakko devaraja
theram pucchi® “bhante, kuto agacchatha” ti.° “maharaja, aham
Jambiidipagato 'mhi cetiyam vandanatthaya” ti.!0 puna thero Sakkam
devarajainam pucchi “kim taya Ciilamanicetiyam patitthapitam,!!
maharaja” ti.!2 “dma, bhante, maya devanam pijanatthaya patitthapitan”
ti.13 thero “devaraja, ime deva manussaloke kusalakammam katva
dibbasukham anubhavitum'* idha nibbatta!® idani kasma pufifiam karonti”
ti pucchi.!6 “bhante, ime deva kusalakammam katva upari devalokam
gantukamia va honti.!” bhante, ye keci deva appapuiifia te'8 na ciram

1 M2: piirato

2 M2: pijjitva

3 M4: vandhitva

4 M3 & M4: atthasi

5 M2: adds paficangapatitthitena; M3: adds paccha

6 M2: deva-acchira; M3 & M4: om. the passage between sabba pi devacchard and
Sakko devardja

7 M2: paficangapatitthitena

8 M3: Sakko theram samapucchi

9 M3: agato 'si ti

10 M3: vandanatthaya

11 M3: kim taya tidafica thapitam; M4: thapitam

12 M2: om. maharaja ti

13 M3: ama bhante ti aham thapetva devanam piijanatthiya; M4: thapitan ti

14 M2: anubhavanti

15 M3 & M4: icchanta

16 M3: om. pucchi

17 M3: gantikdma and om. va honti ti
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sagge thita! yathd appadhafifia done thapita? khippam eva khiyanti.3

bhante, ye keci deva bahiipufiia te* ciram sagge’ thita yatha
bahiidhaiifia kotthe thapitd ciram thatva na khiyanti.” bhante, yatha
appadhaiifia jana bahiisippa bahuiianino® kasivanijjadini karonta jivanta
na dukkara® honti!? tatha appapuiifia deva phalam!! bhufijitva puna param
puiifiam!2 katva paccha saggasampattim!3 anubhavanti. bhante, yathd
bahiidhaiifia jana asippa'4 afifianino!5 kasivanijjadini akaronta!é

khinadhaiifia!? paccha'® daliddakatara!? honti evam pi bahiipufifia?® deva?!

phalam anubhavanta param puiifiam akatva?? paccha daliddakappatta?3
jata. bhante, yatha appadhaiifid jana asippa afifianino kasivanijjadini
akarontd daliddakatara honti evam pi appapufiia deva?* phalam
anubhavanti param puiifiam akatva daliddakatara honti. bhante, yatha

18 M3 & M4: om. te; M3: apufifia

1 M2: sagge tthita and om. text as far as yathd bahidhaiifi kotthe thapita
2 M3: yathi dhafifiino thapitd; M4: yatha dhafifid done thapita
3 M3: khippam eva khayyanti

4 M3 & M4: om. te

5 M3: sage

6 M3: yatha dhafifia

7 M3: na khayyanti

8 M3: adds honti

9 M3: dukard

10 M3 & M4: om. honti

11 M3: appapuiifid jana phalam; M4: appapuiiiid phalam
12 M3: (pu)fifiam

13 M2: saggam sampattim; M3: sukham sampattim

14 M3: appasippa afifidnino

15 M3: adds honti

16 M3: karontd

17 M3: om. text as far as bhiyyoso mattaya vadhanti

18 M2 & M4: om. pacchi

19 M2: daliddaka; M4: daliddhaka

20 M4: bahii(pu)ifia

21 M4: om. deva

22 M4: na puiifiam katvi

23 M4: daliddhakappattd

24 M4: om. deva
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bahiidhafifia jana! bahiisippa bahufianino kasivanijjadini karonta bhiyyoso
mattaya vadhanti? evam pi bahipufiia deva danasiladini karonta
uddhamsotd vadhanti* yava nibbanan” ti.5 tam sutva thero pasiditva

Sujampatim® pucchi “maharaja, sabbe devi bhagavato’ cetiyam vanditum
dgata; kim Ariyametteyyo bodhisatto dgamissati” ti.8 “ama, bhante” ti.
“kada agamissati” ti.? “bhante, atthamiyam va cdtuddasiyam va!©
pannarasiyam va Metteyyo cetiyam vanditum!! agato” ti. “tena hi ajja
atthamiyam kim so dgamissati” ti.!2 “dma, bhante” ti.!3 evam!? there

Sakkena saddhim kathente yevalS eko devaputto sataparivarehi saddhim
cetiyam vandanatthaya agato. thero tam devaputtam agatam!6 disva

Sujampatim pucchi!? “devarija, ayam kim Metteyyo bodhisatto” ti.!8 “n’
eso, bhante” ti. “katamo, maharaja” ti. “afifiataro, bhante” ti. “devaraja,

1 M2: om. jand

2 M3: bhififioso mattiya vadanti

3 M3: jana; M4: om. deva

4 M2: vaddhanti; M3: vadanti

5 M4: ya(va) nibban ti

6 M4: Sujjappatim (M4 almost always uses this form, which will no longer be
noted)

7 M3: bhavagato (sic)

8 M3: dgamisati ti

9 M2: kadagamissati ti; M3: kadagamisati ti; M4: kadaci dgamissati ti

10 M3 & M4: catudasiyam

11 M3: vanditu; M4: vandhitum

12 M3: atthamiyam va so dgato i

13 M3: om. ama bhante ti

14 M2: evam theram Sakkena saddhim kathente; M3: thero Sakkena saddhim
kathento; M4: therena Sakkena saddhim kathente

15 M3: tam khanaii fieva eko devaputto sataparivaro cetiyam ...

16 M3: agattam; M4: a(ga)tam

17 M3: om. Sujampatim and puts pucchi at the end of the sentence;, M4: om.
Sujampatim

18 M2: kim ayam devaputto Ariyametteyyo bodhisatto ti; M3: ayam Meteyyo
bodhisato ti; M4: ayam so Metteyo bodhisatto ti
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ayam devaputto pubbe manussaloke kim akasi pufifian” ti. Sakko tassa
pufifiakammam acikkhanto! imam gatham aha:

bhante? so manuse jato? daliddo* tinaharako’

bhattapiitafi ca® bhuiijitva kake dajj’ ekapindikam’

ettakam pufifiakammam pi katva so manuse pana®

maranante saritva tam? tena so upapajjati ti.
tena vuttam:

kakadike tiracchane danam datvana koci pi

tass’ eva danassa phalam satam labhati dayako ti.
so devaputto agantva cetiyam padakkhinam katva atthadisasu vanditva
gandhamaladihi pijetvd pacinadisabhage nisidi.!® tadanantare eko
devaputto sahassaparivarehi!! saddhim agantva bhagavato cetiyam
piijanatthdya sarirobhasena sabba disa obhaseti.!? thero tam disva
Sujampatim pucchi' “devardja, ayam kim!4 Metteyyo bodhisatto” ti. “n’
eso, bhante” ti. “katamo, maharaja” ti. “afifiataro, bhante” ti. “devaraja,
ayam devaputto pubbe manussaloke kim akasi puiifian” ti. Sakko tassa
pufifiakammam acikkhanto'S imam géatham aha:

bhante so manuse jito Gopalo nama manavo!6

1 M2: pakasetva; M3: avikaronto

2 M2: puts here a part of the text which appears later in the other manuscripts
3 M2 & M4: manussajito; M3: manaso jito

4 M3: dalido; M4: daliddho

5 M4: tinnahdrako

6 M3: bhatam piitaft ca

7 M4: daj’ ekapindikam

8 M2: so manusse pana; M3: so manuso puna; M4: so manusso (pu)na
9 M3: saritvana

10 M3: atthasi tadanantare nisidi

1 M3: sahassaparivére

12 M3: sabbadis3 obhasanti

13 M3: Sujjampati pucchi

14 M3: om. kim

15 M3: avikaronto

16 M3 & M4: manavo
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bhuiijanto attano bhigam!® deti gopalakassa ca?

tena danena so jato sahassaparivarito?

cetiyam vandanatthdya sahassen’ eva* agato ti.
tena vuttam:

asile appapuiifiesu’® danam datvana koci pi

tass’ eva danassa phalam sahassam patilabhati ti.
so agantva cetiyam padakkhinam katva atthadisasu vanditva
gandhamaladihi pujetva pacchimadisabhage nisidi.5 aparo devaputto
dasasahassaparivarehi’ dgantva mahantena sarirobhasena® sakala-
cetiyamandalam obhaseti.? thero tam!0 dgatam disva Sujampatim pucchi
“devaraja, ayam kim devaputto!! Metteyyo bodhisatto” ti. “n’ eso,
bhante” ti. “katamo,!? mahdraja” ti. “afifiataro, bhante” ti. “maharaja,
ayam devaputto pubbe manussaloke kim akasi puiifian” ti. Sakko tassal?
pufifiakammam kathento!* imam gatham aha:

bhikkham!S datva pure bhante simanerassa silino!6

tena pufifiavipakena cavitva saggam agato ti.1”
tena vuttam:

1 M2: bhaggam; M3: bhattam; M4: bhagam

2 M4: gopalassa ca

3 M4: sahassapariviro

4 M3: sahasen’ eva

5 M3: asilesu apuiifiesu

6 M3: atthasi

T M2: adds saddhim; M3: dasasahassaparivaro
8 M2: tisarirobhasena; M3: sarirobhasena

9 M3: obhasetva

10 M{number omitted in Denis’ ms.]: om. tam
11 M2: om. kim; M3 & M4: om. kim devaputto
12 M3 & M4: kattamo

13 M2: adds vacanam sutva

14 M2: acikkhanto

15 M3: bhattam

16 M3: silavanto

17 M3: idha-m-dgato
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puthujane! silavante dinam datvana koci pi

tass’ eva dasasahassam phalam labhati dayako ti.2
so agantva’ cetiyam padakkhinam katva atthadisasu vanditva gandha-
maladihi piijetva* dakkhinadisabhage nisidi.> aparo devaputto visati-
sahassaparivarehi® dgantvd mahantena sarirobhasena abharanena’ ca
akasamandalam obhaseti.? thero tam agatam disva Sujampatim pucchi
“devaraja,’ ayam devaputto Ariyametteyyo!? bodhisatto” ti. “n’ eso,
bhante” ti. “katamo,!! maharaja” ti. “afifiataro, bhante” ti. “devardja,
ayam devaputto pubbe manussaloke kim akasi pufifian” ti. Sakko tassa
pufifiakammam pakasento!? imam gatham aha:

bhikkham datva tada eso pindapatikabhikkhuno!3

ten’ eva puiifiakammena cavitva saggam agato ti.4
tena vuttam:

bhikkhuno silavantassa'® danam datvana koci pi

tass’ eva visatisahassam! phalam labhati dayako ti.!?

1 M2 & M4: puthujjane

2 M3: tass’ eva danaphalam dasasahassam labhati
3 M2: gantva

4 M4: adds ca

5 M3: atthasi

6 M3: parivi(re)hi

7M3: om. abharanena

8 M3: obhasetva; M4: obhasenti ti

9 M2: devaraja

10 M3: om. devaputto Ariya-; M4: om. devaputto
11 M3: kattamo

12 M3: kathento; M4: pa(sam)sento

13 M2, M3 & M4: pindipatikabhikkhuno

14 M3: jdha-m-agato; M4: saggam agato s ti

15 M4: sillavantassa

16 M4: adds parivaro

17 M3: visatipaficasahassam pi phalam labbhati dayako
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so agantva! cetiyam padakkhinam katvd atthadisdsu vanditva
uttaradisabhage nisidi.2 tadd eko devaputto timsasahassaparivarehi’
cetiyam vandanatthiya agato. thero tam agatam disva Sujampatim pucchi

)

“devardja, ayam devaputto Ariyametteyyo* bodhisatto” ti. “n’ eso,
bhante” ti. “katamo, maharaja” ti. “afifiataro, bhante” ti.> “devarija,
ayam devaputto pubbe manussaloke kim akasi puiifian” ti. Sakko tassa$
puiifiakammam kathento aha’:

Anuradhapure pubbe sucikammena jivati

bahiipufifiakaro8 eso tantavayo ti vissuto.?

matakanam sarirani'? jhapetvana tahim tahim

tam uddissa dakkhinaf ca silavantesu deti so!!

bhesajjam pindipatafi cal? civaram sayanasanam.!3

ten’ eva pufifiakammena!* uppajji tidase pure ti.!3
so Agantval cetiyam padakkhinam katva atthadisasu vanditva gandha-
maladihi pajetva tadanantare nisidi. athal? aparo devaputto cattalisa-

1 M2: gantva

2 M3: atthasi

3 M3: adds agantvi and om. agato at the end of the phrase

4 M3: om. devaputto Ariya-; M4: om. devaputto

5 M3: bhante

6 M3: devaputtassa

7 M3: puts here the verses Haritalo mahasetthi ... etc. which, in the other
manuscripts, appear on page 30

8 M3: bahiipufifiam karo

9 M3: visutto

10 M3: sarire; M4: sarirafi ca

11 M3: tam uddissa yatha pufifiam silavante yajeti so; M4: tam uddissa yatha
yafifiam silante yajeti so

12 M3: pindipatafi ca yajitvina; M4: pindipataii ca datva

13 M3: sayaninam

14 M3: bhikkhunam silavantanam; M4: bhikkhunam sillavantanam

15 M3: uppaja tidase pure; M4: uppaja tidase pure ti

16 M3 & M4: add bhagavato

17M3: om. atha; M4: athako
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sahassaparivarehi! cetiyam vandanatthaya agato.2 thero tam dgatam disva
Sujampatim pucchi “devardja, ayam devaputto® Metteyyo bodhisatto™ ti.
“n’ eso, bhante” ti. “katamo,* maharaja” ti. “afifiataro, bhante” ti.5
“devaraja, ayam devaputto pubbe manussaloke kim akasi puififian” ti.
Sakko tassab puiifiakammam kathento’ aha:

Haritalo8 mahasetthi Haritale ca gamake

cagava?® silasampanno siddhijivenal? jivati.

silavantesu bhesajjam civaram panabhojanam

datva kammavipakena uppajji tidase pure ti.!!
so agantva bhagavato cetiyam padakkhinam katva atthadisasu vanditva
gandhamaladihi pijetva tadanantare!? nisidi. aparo'3 devaputto'® pafifiasa-
sahassaparivarehi cetiyam vandanatthaya agato.!> thero tam agatam
disva Sujampatim pucchi “devardja, ayam devaputto!® Metteyyo
bodhisatto™ ti. “n’ eso, bhante” ti. “katamo,!” mahardja” ti. “afifiataro,
bhante” ti. “devarija, ayam devaputto pubbe manussaloke!® kim akasi

puififian” ti. Sakko tassa pufifiakammam kathento aha:

1 M4: calisa; M2, M3 & M4: add gantva

2 M3: om. agato

3 M3 & M4: om. devaputto

4 M3: kattamo

5 M3: bhante

6 M3: devaputtassa

7 M2: karonto

8 M4: Harittalo

9 M2: caturd; M4: patavd

10 M2 & M4: saddhdjivena

11 M2: uppaji va tidase pure ti; M3: upaja tidase pure; M4: uppajja tidase pure ti

12 M4: tadantare nisidi

13 M3: apparo

14 M2: om. the following passage as far as Metteyyo bodhisatto ti

15 M3: pafifiisasahassehi dgantvi cetiyam vandanatthiya; M4: pafifiasasahassehi
cetiyam vandanatthaya agato

16 M3 & M4: om. devaputto

17 M4: kattamo

18 M2: manussaloke ti
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Tambapanniya dipasmim'® uppajjitva naradhipo?

Abhayadutthassa bhata® Saddhdtisso ti nimako*

cittappasado buddhe’ ca dhamme sanghe sagaravo

paficasilam uposatham® katva atthang’ uposatham

sflavantesu’ dadinam yacayogo amacchara.?

tena kammavipakena uppajji tidasalaye ti.?
so agantval® cetiyam padakkhinam katva atthadisisu vanditva
gandhamaladihi pijetva tadanantare nisidi. aparo devaputto!! satthi-
sahassaparivarehi!? cetiyam vandanatthaya agato. thero tam agatam disva
devardjanam pucchi “maharaja, ayam devaputto!? Metteyyo bodhisatto”
ti. “n’ eso, bhante” ti. “katamo, maharaja” ti. “afiftataro, bhante” ti.
“devaraja, ayam devaputto pubbe manussaloke kim akasi pufifian” ti.
Sakko tassa puiiiiakammam kathento aha:

Abhayaduttho ti nimena catupaccayadayako

buddhe ca dhamme ca samghe ca sakkaccam!S payirupasati.!6

tathagatassal? so thipam!® karayi bodhiropanam

1 M2: Tambapannidipasmim

2 M3: upajitva naradipo; M4: uppajiti narodipo

3IM3: adds ca

4 M4: na(ma)ko

5 M3: cittapasadena buddhe

6 M2: uposathe; M3: paficasile sayyamo niccam; M4: paficasile safifiamo niccam
7 M3: sillavantesu

8 M3: yacayogam amaccharim

9 M3: uppaja tidase pure

10 M3: adds bhagavato

11 M13; apparo and om. devaputto

12 M3: adds agantva and om. 3gato at the end of the sentence
13M3 & M4: om. devaputto

14 M3: catupaccayako

15 M3: sakaccam

16 M2: payiriipassati; M4: om. the line buddhe ca ... payirupasati
17 M4: tathagatatassa

18 M3: thiipam so



32 E. Denis

matapitinam atthaya bhikkhunam deti dakkhinam!

silavantesu? didanam yacakanam anappakam?

sadarena* cuto’ tamha uppajji tidasalaye ti.6
so agantva cetiyam padakkhinam katva atthadisasu’ vanditva
gandhamiladihi piijetva® tadanantare nisidi. tada eko devaputto®
sattasahassaparivarehil? cetiyam vandanatthaya agato. thero tam agatam
disva Sujampatim pucchi “devardja, ayam devaputto!! Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, maharaja” ti. “afifiataro,
bhante” ti. “devardja, ayam devaputto pubbe!? manussaloke kim akasi
puiifian” ti. Sakko tassa puiifiakammam kathento aha:

samanero pure!3 asi appamatto vicakkhano'*

buddhe dhamme ca samghe ca sakkaccam payirupasati.

unhodakena sitena rattindivam atandito!

sammajjanipadipenal6 sada samgham upatthahi.!?

tena kammavipakena!® uppayjji tidase pure ti.!?

1'M3: bhikkhuyafifiam yajeti so

2 M3 & Md: sillavantesu

3 M3: yacakanam vanibbake

4 M3: sadharena

3 M3: cutto

6 M3: uppaja tidase pure; M4: uppajja tidasa(la)ye ti

7 M2: attha(di)sasu

8 M3: om. gandhamaladihi piijetvi

9 M3: om. devaputto

10 M4: sattatisahasse(na); M3: adds Agantva and om. agato at the end of the
sentence

11 M2 & M4: om. devaputto

12 M3: om. devaputto pubbe; M2 & M4: om. devaputto

13 M2: om. pure

14 M3: appamatta pur’ asi patthiga

15 M2: attandito

16 M3: samajanipadiyena; M4: samajanipena

17 M3: udakaseyyanasanam

18 M3: tena vipakena

19 M3: uppaja tidase pure; M4: uppajja tidase pure ti
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so agantval! cetiyam padakkhinam katva atthadisasu vanditva
gandhamaladihi pijetva? tadanantare nisidi. tada aparo® devaputto
asitisahassaparivarehi cetiyam vandanatthaya agato.* thero tam agatam’
disva Sujampatim pucchi “devardja, ayam devaputto® Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, maharaja” ti. “afifiataro,
bhante” ti. “devaraja ayam’ pubbe manussaloke kim akasi puififian” ti.
Sakko tassa puiifiakammam kathento8 aha:

duggatassa® kule jato paradhinena!® jivati.

gocare ca bhikkhum disva!! paragehesu titthati!2

gehasamim ajanantam!3 pabodhetva subhasital4:

silavanto ayyo samil3 gharadvaresu!S titthati.

yathaladdham pindapatam!? sadhukam dehi tadino. 8

sutvana gharasamiko!® piyen’ eva tam abravi:

sadhu tata subhasitam? pindapatam?! dadami "ham;

1 M2: so gantva

2 M3: adds bhagavato; M3: om. gandhamaladihi pijetva

3 M3: om. tadi; M3: apparo

4 M3 & M4: asitisahassehi; M3: adds agantva and om. dgato at the end of the
sentence

5 M4: om. agatam

6 M3 & M4: om. devaputto

7 M2: adds devaputto

8 M2: karonto

9 M2: duttasa; M3: dugatassa

10 M2 & M4: paradinnena

11 M?: gocaram bhikkhum disva; M3 & M4: bhikkhussa gocaram disva

12 M2: titthakam

13 M3; gehasami na janti

14 M2: subhasito; M3: subdsita

15 M3 & M4: ayyassa silavanto so

16 M2: gharadharesu

17M3 & M4: pindipatam

18 M2 & M3: tadisam; M4: tadise

19 M3: sutvd gharassa simica

20 M3 & M4: subhasehi

21 M3 & M4: pindipitam
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pindapatam?’! gahetvana therassa upanamayi.

etena vacibhedena! uppajji tidase pure ti.2
so agantva cetiyam? padakkhinam katva atthadisasu vanditvd
gandhamaladihi pijetva* tadanantare nisidi. tadd eko devaputto
navuttisahassaparivarehi’ cetiyam vandanatthdya agato. thero tam
agatam® disva Sujampatim pucchi “devaraja, ayam devaputto’ Metteyyo
bodhisatto” ti.8 “katamo, maharaja” ti. “afifiataro, bhante” ti. “devaraja,
ayam devaputto® pubbe manussaloke kim akasi puiifian” ti. Sakko tassa
pufifiakammam kathento aha:

Tambapanniya dipe so!? Kannikarikagamake!!

disva tathdgatam thiipam!2 kannikarena pijayi

cakkhudvayapadipena!3 sirasi!* pupphitena ca

vacasa dhipakarenal® manasa va sugandhita.!¢

tena kammavipakena uppajji tidase pure ti.17
so agantva cetiyam padakkhinam katva atthadisasu vanditva
gandhamaladihi pujetva!® tadanantare nisidi. tada eko devaputto

1 M3: piyavidena

2 M3: uppappaija tidase pure; M4: upaija tidase pure ti

3 M3: om. cetiyam

4 M3: om. gandhamaladihi piijetva

5 M3 & M4: navuttisahassehi; M3: adds agantva and om. igato at the end of the
sentence

6 M4: om. agatam

7 M3 & M4: om. devaputto

8 M2, M3 & M4: add n’ eso bhante ti

9 M3: om. ayam devaputto; M4: om. devaputto

10 M3: Tambapannadipe ca so

11 M2: Kannikarikkagimake; M3: Kanikdre gamake; M4: Kannikare ca gimake

12 M2 & M4: tathgatathiipam

13 Mm2: cakkhudvayam; M3: nayanajalapadipena

14 M2: sirisa; M3: sirisd dipena ca

15 M3: adds ca

16 M4: sugandhaka

17 M3: uppaja tidase pure; M4: uppajja tidase pure ti

18 M3: om. gandhamaladihi pajetva
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satasahassaparivarehi! cetiyam vandanatthaya agato. thero tam agatam
disvd Sujampatim pucchi “devardja, ayam devaputto? Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, maharaja” ti. “afifiataro,
bhante” ti.3 “devaraja ayam devaputto* pubbe manussaloke kim akasi
puiifian” ti. Sakko tassa pufifiakammam kathento® aha:

Anuradhapure pubbe daliddo® tinaharako’

panatipata virato® kalyano sarane thito.

tinakattham haritvana® sammajivenal? jivati.

aparena samayena!! nadim gacchati ekako

rajatam valukam!2 disva viyithitvana so tada’3

cetiyam pi karitvana sumano etad abravi'4:

aho subham? vata cetiyam me!6 veduriyavannaruciram

pabhassaram!” aggi yatha pajjalitena!® susubham

hadayanigamam!? vicittakam ularam.?

1 M3 & M4: satasahassehi; M3: adds agantva and om. agato at the end of the
sentence

2 M3 & M4: om. devaputto

3 M3: om. afifiataro bhante ti

4 M3 & M4: om. devaputto

3 M3: om. kathento

6 M4: dalido

7 M3: paradukkhamukule dhu

8 M3: viratto

9 M3: tinnakattham gahetvana

10 M3: sama jivena

11'M3: taddparena samayena; M4: tada aparena samayena

12 M3: bahukam; M4: balukam

13 M4: om. viyiihitvana so tada

14 M2: etam abravi; M3: eta bravi

15 M3: suriipam

16 Md: om. me

17 M?2: pabhassavaram

18 M2: ambhaggi yatha pajjalittena

19 M3: lobham hadayamam

20 M4: (vi)cittakam olaram
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vandami! cetiyam varam baluka? pakatam maya.

kayena vaca manasa saha puppehi pijayi.

silavante bharitvana3 yathaladdham dadati* so.

tena kammavipakena uppajji tidasalaye ti.5
so pi® dgantva cetiyam padakkhinam katva atthadisasu vanditva’
gandhamiladihi piijetva® tadanantare nisidi.

evam dvadasahi devaputtehi upalakkhitam® pathamam Maleyyavatthum
samattam.

tada Ariyametteyyo!® bodhisatto dasasatakirananisikarapabhatireka-
pabhavirgjitehi kotisatasahassasurayuvatisuraputtehi parivarito tara-
ganehi parivarito!! jaladharapatalavirahitasaradasamayakasasamuggato
paripunnacandamandalo viya virocamano!? dipadhiipagandhamaladihi!3
gahapetva Tusitabhavanato otaritval4 cetiyam vandanatthaya sakala-
tidasapuram!® dibbobhasena obhasento!6 dibbagandhehi pavayanto!?

1 M3 & M4: vandhami

2 M2, M3 & M4: balukam

3 M2: bharitva; M3: sillavante; M4: silavantam

4 M3: dadami

5 M2: uppaji tidase pure ti; M3: uppajja tidase pure; M4: uppaje tidasalaye ti

6 M3: om. pi

7 M2: vanditvana; M4: vandhitva

8 M3: om. gandhamiladihi piijetva

9 M2: upallikkhitum

10M3: om. ariya

11 M4: om. tardganehi parivarito; M3: kotisatasahassehi devaganehi parivirito in
place of dasasatakirana ... taraganehi parivarito

12M3: om. jaladharapatala ... virocamino

13M2, M3 & M4: ... maladini

14 M2: ottaritva; M3: replaces cetiyam vandanatthaya ... kotihi parivarito by
parivaradasento aha

15 M4: sakalatida(sa)puram

16 M2: dibbobhasanta

17 M2: vayanto
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anopamiya sakapakatililiya anopamena sakapakatisirivilasena
cetiyanganam agantva padakkhinam katva! atthadisasu vanditva pajetva
pacinadisabhage? nisidi.
tena vuttam:

tada Ariyametteyyo kotihi parivarito.3

purato ca satam kaiifia pacchato acchara satam

dakkhinato satam kafifia vamato* acchara satam.

tasam majjhe ca® Metteyyo tara majjhe va candima.6

dibbaccharanam ramsthi tisam abharanassa’ ca

jotayanti disa sabba® koticandappabhai viya ti.?
thero bodhisattam diirato! agatam disva Sujampatim pucchi “devaraja,!!
ayam Metteyyo bodhisatto” ti. “ama, bhante” ti. “devaraja, eta!?
devakafiia Metteyyassa purato agatd!3 setaramsal® setavatthi
setabharana pubbe manussaloke kim akamsu!> pufifian” ti. Sakko tisam
pufiiiakammam kathento &ha:

bhante devacchara sabba pubbe jata manusake!6

uposathamhi divase pufifiam danadikam!” kara

setavattham setamalam setagandhavilepanam

1 M4: om. padakkhinam katva

2 M2: bhagena

3 M2: kotih’ imo satasahassaparivarehi

4 M3: bito

SM4:va

6 M4: candhima

7M?2 & M4: abharassa

8 M4: jotayanti sabba disa

9 M2: koticandappaa viya ti [thus in Denis’ ms.]; M4: koticandhappabha viya ti
10 M3: duratam

11 M3: om. rdja

12 M3: ayam etd

13 M2: agato; M3: gatd

14 M4: setaramsi

15 M2: akimsu; M3 & M4: akasi

16 M2 & M4: manussake; M3: manussaloke

17 M2: pufifiadanadikam; M4: pufifiam dhanadikam
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setam ahdrakam! datva buddhasetthassa bhikkhuno.?

ten’ eva pufifiakammena’ Metteyyapiirato gata ti.4
thero tam sutva’ tasam puiifiakammam pasamsanto® puna Sujampatim
pucchi “devardja, etd’ devakaiifia Metteyyassa dakkhinapassena agata®
pitaramsa pitavattha pitabharanalankata® pubbe manussaloke kim
akamsu!0 pufifian” ti. Sakko tasam pufifiakammam kathento aha:

bhante devacchara sabba pubbe jata manusake!!

uposathamhi divase puiifiam siladikam!2 kara

pitavattham!3 pitamalam pitagandhavilepanam

pitam zharakam datva buddhasetthassa bhikkhuno.

ten’ eval® puiifiakammena Metteyyadakkhina gata ti.!5
thero tam sutva tasam pufifiakammam pasamsanto!6 puna devarajanam!?
pucchi “devardja, eta!® devakafiia vamapassena dgata rattaramsa'®

1 M3: seta-aharakam; M4: setZharakam

2 M3: bhikkhiino

3 M2: tena pufifiavipakena

4 M3: Metteyyapiirato gata

5 M4: (sutyva

6 M3: pasamsati; M4: pa(sam)santo

7M3: ayam etd

8 M2: gata

9 M2 & M4: pitabharanalankatd; M3: pitabharanani pitakara devanam
10 M2: akasu; M3 & M4: akdsi

11 M2 & M3: manussaloke; M4: manusake

12 M2: maladikam

13 M3 & Ma4: pita is always written with short i in this passage
14 M2: tena

15 M3: Meteyyassa dakkhinagati

16 M3; pasamsati; M4: karonto (= kathento ?)

17 M2: Sujampatim pucchi; M3: sudevarajanam pucchi

18 M3: ayam eta

19 M3: ratarasa
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rattavattha rattabharana! pubbe manussaloke kim akamsu? puififian” ti.
Sakko tisam pufifiakammam? kathento aha:

bhante devacchara* sabba pubbe’ jata manusakeb

uposathamhi divase sutva dhammam supijita’

rattavattham rattamalam rattagandhavilepanam

rattam dhdrakam datva buddhasetthassa bhikkhuno8

ratanatthayam? piijesum Metteyyavamato gata ti!0
thero tam sutva tdsam!! puiifiakammam pasamsanto!? puna Sujampatim
pucchi'3 “devaraja, eta'* devakaiifia'> pacchimapassena agata simaramsa
samavattha sdmabharana!® pubbe manussaloke kim akamsu!? puiifian” ti.
Sakko tasam pufifiakammam kathento dha:

bhante devacchara sabba pubbe jitad manusake!8

uposathamhi divase sutva dhammam supiijita'?

simavattham samamalam? samagandhavilepanam

1 M3: rattabharandni ratikara devanam

2 M3: akisi

3 M4: karonto (= kathento ?)

4 M3: devapurd

5 M2: om. pubbe

6 M2: manussake; M3: manussaloke; M4: manusake

7 M2: supiijetva; M3: supijitam

8 M3: om. this verse

9 M2, M3 & M4: rattanatthayam

10 M3: Meteyyavamato dgata

1 M2: om. tasam

12 M3: pasamsati; M4: pa(sam)santo

13 M2: om. pucchi

14 M3: ayam etd

15 M4: devakanfidyo

16 M3: samabharanani samapitikara devanam

17 M3: akasi

18 M2 & M3: manussaloke; M4: manussake

19 M2: supiijito

20 M3: sdmavatthd samamald samagandhavilepanam; M4: samavatthd sima-
malam, and om. samagandhavilepanam
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sdmam dharakam datva buddhasetthassa bhikkhuno.!

samyama samvibhata ca? Metteyyapacchato gata ti.3
thero tam sutva tasam* pufifiakammam pasamsanto® puna Sujampatim$
pucchi “devardja,’” Metteyyo idisam® sampattim labhati. kim pana
pufifiam akasi” ti.” Sakko Metteyyassal® puiiiam samkhepena
sagaratikkamanasasopamaya!! pabbatarohanandhopamaya!? ca'3 paifidya
pakasetva puna saddhadhikapafifiddhikaviriyadhikasamkhatanam tinnam
anappakappopacitakdyavacimano!4 panihitatividhasucarita-
cadhanapariccaga!’-puttapariccaga'S-bhariyapariccaga-angaparicciga-
jivitapariccaga-samkhatadanaparami!? tadanuriipasilanekkhamma-
pafifiaviriyakhantisaccaditthanamettupekkha ti dasaparami'® dasa!®-
upaparami?® dasaparamatthaparami ti sama?!-timsaparamiyo puritanam

1 M3: om. this verse

2 M3: sayamalavibhatiya; M4: safifiama samvibhati ca

3 M2: Metteyyassa pacchato gati ti; M3: Meteyyapacchato gatd

4 M2: om. tisam

5 M3: pasamsati

6 M2: adds ca

7 M3: the following passage as far as aham jambiidipagato *mhi maharaja ti is
quite different. It is hard to read and what I have been able to decipher is
added at the end of the variant readings. See Appendix A.

8 M2: tadisam

9 M2 & M4: akasi

10 M[number omitted in Denis’ ms.): adds va

1 M2: sagarattikkamana- ; M4: sigaratikkamana-

12 M2: pabbatarohandhopamaya

13 M2 & M4: add attano

4 M2: vacimanto

15 M2: paficamahapariccaga instead of dhanapariccaga which is included in the
list lower down; M4: always writes paricaga

16 M2: adds dhanaparicciga

17 M2: paramita: M4: samkhatani danaparami

18 M2: mettapekkhatidasaparami; M4: metta-upekkhatidasaparami

19 M4: om. dasa

20 M4: u(pa)parami

21 M2: om. sama
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bodhisattanam viriyadhikabodhisatto ariyaMetteyyo bodhisatto ti

pakasento ima gathayo dha:
Metteyyo bodhisatto hi! katva pufifiini nekadha
setthasabbaiifiibuddhehi na sakka tani vannitum?
ekadese na vuttani saso? sagaratikkamo
andho va pabbatdroho patittham na labhissati.*
tathd Metteyyo pufifiani® anantaparimanaka
anappakappe sambhare sambharitvana sabbaso.
tayo hi bodhisattasum® eko thamadiko mato’
kappasatasahassani asamkheyyani solasa®
piiretva parami sabba patto sambodhim uttamam;
eko saddhadhiko mato pakato idha manuse®
kappasatasahassani asamkheyyani attha pil0
piiretva parami sabba patto sambodhim uttamam;
eko pafifiadhiko mato pakato idha manuse!!
kappasatasahassani cattari cal? asamkheyyani
piiretva parami sabba patto sambodhim uttamam.
Metteyyo bodhisatto hi!3 tesam thamadhiko mato4

kappasatasahassani asamkheyyani solasa

1 M4: pi

2 M4: vannetum

3 M2: adds va

4 M4: 1abhissami ti

5 M2: Metteyyapuiifiani; M4: Metteyyassa pufifiani

6 M2: bodhisattesu

7 M2: eko ca viriyadhiko matto (always written thus in M2); M4: om. the
passage up to eko saddhadhiko mato

8 M2: solasi

9 M2: manusse; M4: manuse

10 M2: asamkheyyani atthi pi

11 M2: manusse; M4: manu(se)

2M2 & M4: om. ca

BM2:m

14 M2: tesahaviriyadhiko matto; M4: replaces this verse with viriyadhika-
Metteyyo tesu thamadiko mato
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puretva parami sabba! Tusite upapajjati.?

cavitvana tato kaya sambodhim papunissati ti.
evam Sakkena3 saddhim there kathente yeva Metteyyo cetiyanganam?
agantva padakkhinam katva atthadisasu vanditva gandhamaladihi piijetva
paficangapatitthitena vanditva pacinadisabhage’ nisidi. bodhisatto tattha
nisinnam theram vanditva pucchi “kuto agato si, bhante” ti.5 “aham
Jambiidipayato 'mhi,” maharaja” ti. “bhante, Jambiidipamanussanam
kim vattamanan” ti.8 thero bodhisattassa panham kathento aha:

sabbe te manussa tattha sakakammena? jivital0

samiddha ca dalidda ca!! sukhita dukkhita pi'? ca

abhirlipa viripa ca'’ dighayuka appayuka.l4

samiddha appaka honti dalidda'® ca bahiijan;

sukhita appaka honti¢ dukkhita ca!’ bahijana;

suriipa appaka'® honti virlipa ca!® bahiijana;

dighayuka appaka honti appayuka ca? bahijana.

1 M2: sambodhim

2 M2: Tussitam uppapajji; M4: Tussitam uppapajjati
3 M2: Sakena

4 M2: cetiyangane; M4: omits this passage up to and including nisinnam
5 M2: bhagena

6 M3: bhante kiito dgato ti

7 M4: Jambiigato *mhi

8 M4: vattaman ti

9 M2: sakammena

10 M2 & M4: jivanti; M3: jivata

11 M4: samiddhi ca daliddha ca

12 M3: sukkhita pi ca (om. dukkhitd)

13 M3: abhiriipa pi ca (om. viriipa)

14 M2: appayuka; M3: dighayu(ka) appakayuki

15 M3: dalids; M4: daliddh

16 M3: sukkhita a(ppa)ki honti

17 M2: om. ca

18 M3: appa(ki)

19M2: om. ca

20 M4: om. ca; M3: appa(yuka)
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manussa appaka honti tiracchana bahutaral;

tasma vaddmi "ham sabbe sakakammena? jivita ti.3
bodhisatto therassa vacanam sutva “bhante, Jambudipamanussa kim
bahiipufifiani* karonti udahu papani” ti. “maharaja,’ pufifiam karonta
appaka honti® papam karonta bahutard honti” ti.” “kim pufifiam
karontd,® bhante” ti. “mahdrija, Jambudipamanussa keci danam denti
keci silam rakkhanti keci dhammadanam denti keci uposatham karonti
keci buddhapatimam karonti keci viharam karonti keci avasam® karonti
keci vassavasam dentil0 keci civaram denti keci pindapatam!! denti keci
bhesajjam denti!? keci bodhirukkham ropenti!3 keci thipam karonti!4 keci
cetiyam karonti!S keci aramam karonti!® keci setum karonti keci
cankamam karonti keci kiipam khananti keci tatakam khananti!? keci
parikkhdram denti keci dasavidham danam denti!® keci matupitu-
upatthanam karonti'? keci kalakatanam fidtakanam atthaya yafifiam20

1 M3: om. this verse

2 M2: sakamena; M4: sakammena

3 M2 & M3: jivanti ti

4 M3: om. bahii

5 MA4: om. this phrase up to the second maharaja

6 M3: om. honti

7M2 & M3: honti

8 M3: om. karonta

9 M3: aramam; M4: om. this phrase

10 M3: keci salam karonti

11 M3 & M4: pindipatam

12 M3: om. this phrase

13 M3: keci bodharopenti

14 M3: om. this phrase

15 M3: om. the verbs of this phrase and the eight following phrases; M4: om.
this phrase and the six following phrases

16 M3: avasam

17 M2: tanakam

18 M3: dasavidadanam

19 M3: matapitu-upatthanam

20 M4: fatinam atthdya yafifiam; M3: om. this phrase
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karonti! keci ratanattayam pijenti keci puttam pabbijenti keci
dhammaputtam pabbajenti? keci buddhapatimam pijenti evam? sabbani
kusalakammani Jambidipamanussa yathasatiyathabalam yatha-
ajjhasayam karonti” ti kathesi.# “bhante, Jambiidipamanussa evariipani
puiifidni katva® kim patthanam karonti” ti.6 thero tassa manussanam
panidhanam karonto’ aha:

deva te pufifiamattam pi katva kdrenti va pana

paresam va anumodanti tuyham patthenti® bodhiya:

imina katapufifiena danasiladin pana®

Metteyyass’ eva buddhassa dassanaii ca'® labhamhase!!;

yavanupajjate buddho Metteyyo devapijito

samsare samsaranta pi!2 apaye na gamamhase.!3

Jambiidipamanussa te pufifiam katva tada pana

evam karimsu panidhim!* sabbatthanesu sabbada ti.
bodhisatto Jambidipamanussanam pavattim sutva somanassam patto!’
hutvd'é evam dha “bhante, sabbe jana mam sabbaiifiitam pattam
datthum!? patthento!® Mahavessantarajatakam ekadivase yeva

Y M4: adds two phrases here: keci cetiyam karonti keci drimam karonti; M4 ends
here

2 M2: om. this phrase

3 M3: om. evam

4 M2: katheti; M3: om. kathesi

5 M3: bhante manuss3 evarupani karonta

6 M3: kim patthitam kim panidhanam dakkhinodakam patetva

7 M2: kathento; M3: panidhikathento evam aha

8 M2: patthenti; M3: pattheti

9 M3: danam silanam pana

10 M?2: dassanam ca

11'M3: 1abhamhasa

12 M3: samsaranto pi

13 M2: gamhamhase

14 M2 & M3: panidhi

15 M2: somanussapatto; M3: somanassapatto

16 M3: om. hutva

17 M2: sabbafifiutappattam dattham; M3: sabbafifiutadatthum
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parinitthitam! sunantu; sahassapadipena va piijetva sahassapadumena va
sahassaniluppalena va sahassa-indivarena? va sahassa-mandarapupphena’
va sahassa-ummarapupphena* v sahassadhajena va sahassachattena va
sahassapatikena’ va sahassayafifiena va sabbam aharitva dhammam
pijetvd mama bodhikile mama sammukha® saha patisambhidahi’
arahattam patilabhissanti” ti. iti vatva puna® papamanussanam attano
buddhattadassanam alabhamanabhavam kathento gatham aha:

patigham bhikkhunidisam?® karonti samghabhedakam

paficanantariyakammarm!? thipam bodhissa chedakam!!

bodhisattafi ca marenti'? santam samghassa haraka!3

18 M2: patthento; M3: patthentd (From this point onwards, the text of M3,
although having virtually the same meaning, is set out slightly differently.
We have transcribed the whole of it here as far as the verses: ... bhikkhu va
bhikkhuni va upasako va upasika va mahdvessantaram puppehi va jitake
ekadivase yeva sunanti sahassayaiifiena sahassadhupena sahassadipena va
sahassaniluppalapuppehi va sahassapadumapuppehi va sahassa-
umarapuppehi va cetiyassa pujenti va buddhapatimam pujenti va sabbe te
kalam karitva sattasampattim yatha paribhuiijitva mama bodhikale mama
samukha sahassasambhidhahi arahattam pattim labhanti vatva te dassento
gatham aha ...)

1 M2: parinitthitam

2M2: om. this phrase

3 M2: mandalapupphena

4 M2: unmirapupphena

5 M2: om. this phrase

6 M2: samukha

7 MS5 starts here. (The beginning of the text is quite different, we have
transcribed up to the verses as far as we have been able to decipher them:
... hi arahattam patilabhisanti ti apariyo pokado vadeyya ekacce kappana
dubbala kim karissanti ti pariharo tam vadeyya thapetva samiddha ¢’ eva
mahaddana ca kareyyanti evafi ca pana vatva bodhisatto puna manussanam
attano buddhattam dassanam alabha(ma)nabhavam kathento aha)

8 M2: om. puna

9 M3: patighabhikkhunidusam

10 M2: paficanantarikammam; MS5: paficanantarikam kammam

11 M3: bodhifi ca chedakam; MS: bodhifi ca chedaka

12 M2: bodhisantakam; M3: bodhisattassa mareti
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maccherd ca pamada ca na honti mama santike ti.!
thero tassa vacanam sutva evam aha? “maharija,? sadhu te* vacanam.
ahamS Jambiidipamanussanam kathessami. tvamS pana kada buddho
bhavissasi” ti.” “bhante, Gotamabuddhassa sasanam paficavassa-
sahassani thatva® antaradhayissati. tasmim antarahite’ loke
akusalussannam!0 bhavissati.!! kusalan ti nama mattam pi'? na bhavissati
pageva kusaluppatti.!3 tadd anukkamena!* manussid virahita-
hirottappabhinnamariyada's ayam me'® matadhitabhagininattatisafifiam
anuppadetva ajelakakukkutasikarasimgalasonadayo viya nillajjal?
bhavissanti.!8 tada te anukkamena!? ussanna-akusalappayogena2®
vassasataparicchinndyukato?! manussa parihayitd dasavassayuka

13 M2: samghahdrakam; M5: santam samghassa harikam

1 M3: mama santi ti

2 M2 & M3: om. evam

3 M5: devasantusita

4 M3: sodha te (In M3 the following passage, up to the verses, is quite different.
What we have been able to decipher is added at the end of the variant
readings). See Appendix B.

5 M5: om. aham

6 MS5: adds kho

7 M2: bhavissati ti; MS: bhavitum gamissati ti

8 M5: thatva

9 MS5: antaradhhite

10 M5: akusalani usannani

11 MS5: bhavissanti

12 M2: kusalan ti nmam mattam pi; MS: kusalam pufifian ti ndma mattam na
honti

13 MS5: paggeva kusalapufifiani karonti

14 M2: anukammena; M5: om. tadd anukkamena

15 M5: manussa ahirika anotappa bhinnamariyada

16 MS: sabbe jana

17 M2: nilajja; MS: nilaja

18 M2: bhavissati

19 M2: anukammena; M5: atha anukkammena

20 M2: ussanna-akusalam piyogena; MS: akusali usannitehi kusalapapehi
payogehi

21 M2: yukato; M5: yukd
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bhavissanti. yada paficavassikadarakassa paficavassikaya darikaya! avaho
vivaho? bhavissati tada satthantarakappo bhavissati. manussa
afifiamafifiam migasafifiika3 bhavissanti. tesam dandadi upakaranam hi*
hatthena gahitagahitam yam kifici® ubhatodharakhuradharasadisam®
avudham bhavissati. te afifiamafifiam ghatessanti.” tesu ye manussa®
pandita® pathamam eva!®tam vinasam sutva!! pabbatantaradisu!?
pavisitva!3 ekik@ niliyissanti.!4 te thapetva!> avasesa sattaham
afifiamafifiam paharitva!® vinassissanti. atha!” sattame divase atikkante
attano attano niliyatthana!® nikkhamitva affiamafifiam alingitva
samaggasamvasam!? patilabhitva yan nina?mayam?! kusalakammam
kareyyama panatipata virameyyama?? adinnadana kamesu micchacara

1 MS5: paficavassikadarikdya ca

2 M5: avahavivaho

3 M2: miggasaifiiki; M5: migasafifiino

4 M2: om. hi

5 MS5; has yam yam hatthena gahitam tan tam in place of tesam dandadi ... yam
kifict ...

6 M5: ubhatodhdrakhuradharadi

7 MS: vadhissanti

8 M5: adds ca and om. manussa

9 MS5: adds kalyana sattahabbhantare

10 M5: pathameva and om. tam

11 MS: adds sattaham yapanamattam gahetva

12 M2: pabbantaradimsu; M5: pabbatantaradimsu

13 M2: pavisutva

14 MS5: tani ekekatthane nilayanti

15 M2: tathapetva; M5: teva thapetva

16 M5: vadhitva

17 M5: om. atha and adds sakalapathavi ekamamsam lohitd bhavissati

18 MS: has te ca attano niliyatthdnato iz place of attano attano niliyatthini

19 MS5: the text is different up to yan niina ... : samaggacittd hutva ambho
usannakusalakammanimittena amhakam fiatakavinattha honti sujjhapayena
mayam jivitam labhimha

20 MS5: yan nuna

21 MS: adds pi

22 MS: om. virameyyama UNIVERSITY |

OF BRISTOL |
LIBRARY




48 E. Denis

musavida surameraya! pisufifidvaca? pharussavaca samphappalavaca
abhijjha byapada micchaditthiya pativirameyyama puiifiani karissama ti
pufifiani karissanti.? atha dasavassdyukamanussanam visativassayuka
daraka bhavissanti4; bhiyyo pufifiani karontanam manussanam daraka’
anukkamena® timsacattalisapaiifidsasatthi’sattati-asitinavuti®-sata-
vassayuka® bhavissanti. anukkamenal!® dvivassasatayuka puttal!

ticatupaficachasatta-atthanavasatayuka sahassdyuka.!? bhavissanti
anukkamena'!3 sahassayukanam dvisahassdyuka putta bhavissanti'4;
ticatupaficachasatta-atthanavadasasahassayuka!® bhavissanti. atha
manussa atirekataram dhammam caritvd vassasatasahassayuka
bhavissanti.!® atirekataram dhammam carantesu anukkamena!’
vassasatasahassakoti-ayuka!® bhavissanti. tato param atirekataram
dhammam caritval® asamkheyyayukd bhavissanti. tada sattinam

jaramaranani® na pafifidyissanti?!; puna pi pamadam apajjissanti?; tesam

1 M5: surdmerayamajjhapamadatthan

2 MS: pesufifiivaci

3 M5: pativicikicca virameyyama ti pufifiani karissanti

4 M5: atha dasavassdyukanam manussinam puttd visativassayuka bhavissanti

5 MS5: has puttd in place of manussinam daraka

6 M2: anukammena

7 M2 & MS: satthi

8 M2: navutti

9 MS: om. vassa

10 M2: anukammena

11 MS5: om. vassasatayuki puttd

12 MS5: adds ca

13 M2: anukammena

14 MS5: om. sahassdyukinam dvisahassayuka puttd bhavissanti

15 M5: adds dasasahassdyuka ca

16 MS: atha manussesu atirekataram dhammam carantesu anukkamena sata-
sahassayuka bhavissanti

17 M2: anukammena; M5: om. anukkamena

18 M2: yuka; MS: kotisatasahassdyuka

19 MS: om. atirekataram dhammam caritva

20 MS:; jardmaranam

21 M5: pafifiayanti
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ayuparihayissanti.! asamkheyyayukato satta? parihayitva vassakoti-
vassasahassayuka bhavissanti; tato pi parihayitva anukkamena?
navutikotivassasahassayuka bhavissanti.# tato pi anukkamena’
parihdyitva asitivassasahassayuka bhavissanti. tasmim samaye$ devo
anvadhamasam anudasaham anupaficahafi ca’ majjhimayame
pathavirasam vadhento vassissati.? tada® Jambiidipo samiddho hoti!'®
sabbakalam pupphaphalalatigumbapadapabharito!! kukkitasampatika-
gimanigamasamakinno!2 corakantakavirahito!? appagataditthigahano!4
rajadhanisamujjalito!® sabbaratanasampanno sukhito!® subhikkho
khemo!? bahu-annapanakkhajjabhojanasampanno!® macchamamsadi
upabhogaparibhogasamiddho.!® talaka sumadhurodakaparipunna
sabbattha bhavissanti.?0 tada bhante?! jayapatika avivadaka akodhani

22 M2: puna pi pamadapajissanti; M5: puna pamadam apajanti

1 M2: ayupariyapayissanti; M5: attaches this phrase to the following phrase:
tesam ayusamkheyyato parihayissati vassakoti ...

2 M2: om. satta

3 M2: anukammena

4 M5: om. this phrase

5 M2: anukammena

6 MS: tada

7 MS: anupaficdham

8 M2: vassissanti; MS: majjhimayame rattim pathavi(ya)rasam (sam)vadhento
vassanti

9 M5: taddyam

10 MS: samiddho ahosi; The following text is slightly different: tadi
dummalatagumbhavanicakalameva pupphaphaladharapadapatatabharito

11 M2: padaparibharito

12 M5: kukkutasampattagdmanigamasamakinno

13 M2: corakanthakavirahito; MS: adds ca

14 M2: appagataditthitagahano

15 M5: adds ca

6 M5: om. sukhito

17 MS: adds ca

18 MS: adds ca

19MS5: om.

20 M2: talakasu madhurodakaparipunno sabbattha bhavissati; MS: tatakadimsu
sabatthamadurodakasampunno ca bhavissati
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paficakamagunasukham! anubhavanta kasivanijjadi kammavirahita?
sukhena jivissanti.3 itthi purisa na suttam kantissanti* na tantam

vayissanti’ dibbavatthani nivasissanti. purisa sadarehi santutthas itthiyo’
sasamikehi santutthd; samyama® purisa paradaram na karonti na itthiyo
param purisam karonti te piyd manapa afifiamafifiam bhavissanti. sabbe
te gamanigamadhanadhaiifiakhettavatthupamsuhetu na vivadam
karissanti%; sabbe manussa suriipa uttamariipadhara afifiamafifiam piya
manapa honti.!0 kaka!! ulukehi saddhim mettacitta majjari ca undurehil2

saddhim mettacitta miga migindehi saddhim mettacitta nankula sappehi
saddhim mettacitta bhavissanti sthadayo migehi saddhim mettacitta honti
evam afiiamafifiam patisattatiracchanal!3 sabbe!* mettacittam
labhissanti.!S yada'6 sali ekabijal’ safijata aropita; dve sakatasahassani dve

21 MS: adds paficavassasatitthim purisanam avaho ca vivaho ca bhavissati

1 MS5: om. guna

2 MS: adds ca

3 M2: jivanti; MS: puts here the text about the spontaneous growth of rice. We
reproduce it in note 16 below.

4 M2: na suttakantissanti; M5: tada itthiyo suttam na kantissanti

5 MS5: vayissanti

6 MS: sadarasantutthd

7MS: adds ca

8 MS: om. the passage between samyami and afifiamafifiam piyimanapa
bhavissanti

9 MS5: tada gamanigamakhettavatthupamsudhanadhafifiadi hetu viva na karissanti

10 M5: om. this phrase and adds khattiyd maccha ca sabbe sanapati-adayo ca
paficasilani rakkhissanti

11 MS5: the text is different between kaka and afifiamafifiam; tada kaki ca uluka ca
majjha ca undura ca migga ca migginda ca nankula ca sappapati sabbe

12 M2: majjhari

13 M5: adds hi

14 M5: om. sabbe and adds afiiamafifiam

15 MS5: patilabhissanti

16 This passage is placed earlier in MS (see note 3 above), and is slightly
different: tadahi sayamjatasidlino ekabijjiya tandula-
pphalani dvesakatasahassani dve ca sakatasatani sattati ca sakatani solasa
ambanani dve ca tumbadhika bhavissanti
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sakatasatani ca dve sakatasattati ¢’ eva ambanam solasam pi ca atho pi
dve ca tumbani! tandulani pajayareti.? tadaham bhante dasa-
sahassacakkavalavasinam devabrahmanam ayacanam sutva
kaladesadipakulamatayusamkhatani paficavilokanani3 viloketva buddho*
manussalokam gamissami” ti vatva attano paramivannam?® vannento dha:

aham hi paripuretva paramiyo anekadha

kappasatasahassani’ asamkheyyani solasa

viriyadhiko® bodhisatto racitva® demi dinakam

yada sabbaiifiutam patto vikalanga na honti te.!0

sisam me racitam!! katva afijanam akkhiyugalam

yacakanam adadanam kappakotisatehi pi'?

yada sabbafifiutam patto andha na honti manusa.!3

racitva angapaccange'* danam datva asesakam!’

yada sabbafifiutam patto vikalariga na honti te.!6

na vadami musavadam yacakanam avaficano!’

yada sabbafifiutam patto na miiga honti manusa.!8

17 M2: ekasili-ekabija sayamjati

! M2: tumbhani

2 M2: ca jayareti

3 M5: paficamahavilokanani

4 MS: om. buddho

5 MS5: om. vannam

6 M3: pi; M5: om. hi and writes paripuretvina

7 M2: kappasattasahassahi

8 M3: saddhadhiko

9 M2: caritva

10 M2: me; M3: ca; MS: patto suriipa honti

11 M3: sisameracitam

12M3 & M4: ca

13 M2 & M5: na andha honti manus; M3 vikalarigd na honti ca
14 M2: caritva angapaficangam; MS3: afgapaficange
15 MS5: demi danam asesatto

16 M2 & M5: me; M3: ca

17 M3: na vaficanam; M5: avaficanam

18 M2 & MS: muggi; M3: mugga honti tada pana
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dhammam sutva pasiditva yacakanam katham sunim!
yada sabbaiifiutam patto na badhiri honti manusa.2
piyacakkhiihi passdmi silavante ca’ yacake

yada sabbafifiutam patto na andha honti manusa.
ujam kayam?* karitva "ham kale danadike pana

yada sabbaiifiutam patto na khujja honti manusa.’
osadham® demi sattanam bhayam tesam pi no kare’
yadi sabbaiifiutam patto tada satt arogino.?
mettam karomi? sattanam bhayasantdsanisanam!©
yada sabbafifiutam patto tadd Mara na honti te.!!
manipa annapanini manpena'? dadami ‘ham

yada sabbaiifiutam patto samiddha honti méanusa.
mandpani ca vatthani'> manapena dadami "ham!
yada sabbafifiutam patto suriipa honti manusa.!
mandpani ca yananil6 hatthi-assarathani cal’

1'M2, M3 & MS: suni

2 M3 & MS: na honti badhira tada

3 M3 & MS5: silavante; M2 & M3: om. ca

4 M2 & M3: ujukdyam; MS: ujum khayam

5 M3: khujja honti tadd pana

6 M2 & MS: osatham; M3: osattham

7 M5: bhayam tesam vinodayi

8 M3: aroggino

9 M3: mettikaromi

10 M2: bhayam santdsavinasanam; M3: bhayam santikasakam pana (?); M5:
bhayasantasam na kare

' M2, M3 & M5:me

12 M2: manapehi; M3: yacakanam

13 M3: om. this half verse

14 MS: adds here a half verse yacakinam yathakamam (?), which is unmetrical
and seems to be a scribal error

15 M3: onm. this verse

16 M2: yanani

17 M2: hatthi assariipani ca; M3: hatthi assa ratthani ca
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dola ca sivika capi yacakanam dadami "ham!

yada sabbaiifiutam patto sukhita honti manusa.?
mocemi bandhana satte3 dosato dukkhato? pi ca
yada sabbaiifiutam patto bhujjissa honti panino.’
samam mettam® karitva "ham piyesu apiyesu ca’
yada sabbaiifiutam patto sama honti mahitala.8
tosemi yacake sabbe bhojanehi dhanehi ca®

yada sabbafifiutam patto sitodakapunna nadi.'?

yam kifici kusalam katva!! mamam patthenti manusa'2
samsarabhayabhita te bhavissam!3 bhavamocako.!4
avijjaghorapabhavam!® mohajalasamakulam!6
vuyhantam caturoghesu lokam santarayiss” aham.!”
kilesapankamakkhite tanhatakkarasevite
samsaradisasamulhe mokkhamaggam adesayim.!8
Saiijive Kalasutte ca!® Tapane ca Patapane?

1 M3: yacakdnam puna punam

2 M2: manuss3; M3: sattd yanti ca nibbattim
3 M3: bandhana sa(tte)

4 M2: dukkhito

6 M2: samamettam; M3: samamettd; M5: samam mettim

7 M2 & M3: appiyesu; M2: om. ca

8 MS5: patibala

9 M3: icchitehi dhanehi ca

10 M3:tadi piire cindanddiyo ti; M5: satodakena punni nadi; M3: adds athd
metteyo tam evam dha

11 MS: kusalakammam katva

12 M2: mamam patthenti; M3: mamam pattenti; MS: mama patthenti

13 M3 & MS5: bhavami

14 M2: bhave mocako; MS5: bhavamocaye

15 M3: avijjhapabhavaghoram

16 M3: mohajalam samam kulam

17 M3: lokam santarayi aham

18 M2, M3 & MS: adesayi

19 M3: kalam sutte ca; M2: adds samghdteroruve tada mahdroruve c’eva

20 M2: tipanapamahatapane; M3: tapane ca (pa)tipane; MS: patipena
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Aviciniraye satte! saggamaggam adesayim.2
afifiznabandhani bandhe tanhajalavasamgate’
chetvana bandhana satte sampapessami* nibbuttim.’
micchaditthikavatena dvasatthiditthi-aggalam
atthangikamaggatalena® vivarissami paninam’
nibbananagaradvaram visilam ajaramaram.?
ragadosatamonaddha®-hatanettanam jantinam!0
paiifiasallikam!! datvana nayanam!2 sodhayiss’ aham.!3
sokaturam sudukkhitam!4 jaramaranapilitam
fianosadhavaram!S datva tikicchissami paninam.!6
mohandhakarasamulhe!? sadevasuramanusa!8
fidnalokam!® pharitvana niharissami tam tamam.
apayesu ca patante?0 atdne aparayane?!

1M3: om.

2M2, M3 & MS5: adesayi

3 M2: jalavassamgate; M3 & MS: masavasamgate

4 MS5: sampasomi

5 M2, M3 & MS: nibbattim

6 M3: atthangamaggatile

7 M3: vivaritva mokkhadharakam; M5: panina

8 M3: om. this verse

9 M3: rigamohatamonaddam; MS5: ragadosatamonuddam

10 M3: hantam renatti ca jantunam; MS5: hatanettinajjantiinam

11 M2, M3 & MS: salakam

12 MS5: nayyanam

13 M3: adds apayesu pavattantam atinam aparayanam

14 M2: sokaturassa dukkhittam; M3; sokaturasudakkitam; MS; sokaturadukkitam

15 M2: satthavaram; M3: sattham varam; MS5: satham varam

16 M2: tikicchami paninam

17 M2: sammulhe; M5: mohajandhakarasamulhe

18 M2: manussa; MS: sadovasuramanusse

19 M2: fianalokam; M3: yanalokam

20 M2: apayesu pattantam; M3: places this verse earlier (see note 13 above); M5:
apayesu ca pattantam

21 M2: attinappardyanam; MS: attanam apardyanam
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apaya uddharitvana! dassessami parayanan ti.2
evafi ca3 pana vatva bodhisatto “yatha ham, bhante, vadimi tatha
manussanam katheta” ti* sasanam datva dasanakkhasamodhana-
samujjalakaraputamakiilo’ sudhotakanakaphalakasadisanalatantara-
supatitthapitasamujjalitafijalikarapiito manoramamS indanilamanimayam
Ciilamanicetiyam padakkhinam katva atthadisasu vanditva paficanga-
patitthitena’ vanditva theram apucchitva kotisatasahassa8-samkhaya®
surayuvati'®-suraputtaparisdya!! parivutto taraganaparivarito!? bahala-
jaladharapatalavirahitakkhaggatalasamudito paripunnacandamandalo viya
virocamano Tusita!3-puram eva gato.
tena vuttam:

evam anomavanno so Metteyyo cetiyam varam

pujetva punal vanditva pitthito va patikkami.

sabba devacchara pi cal’ piijetva cetiyam varam

1 M2: apaya udaritvina

2 M2: dassissami; M3: desessami pardyanti

3 M3: the text differs from here up to punnamayam yatha cando ... : bhante
manusse lokam gantva yatha maya kathitam tatheva katheyyasiti so theram
vanditva apucchitva cetiyam padakkhinam katva atthadisdsu vanditva
tusitabhavanam gato sabba devaparisa pubbapacchimadakkhinatare thita
bodhisattassa parivarayimsu taraganaparivutto viya gagalatalapunnacando
devata vuttam pi ¢’ etam devakafifio pi tadisa Metteyyam arivaritva ...

4 M2: kathekatha cd ti

5 M2: dasana(kkha)samodinasamujjakaramakulo; M5: dasanakhasamodana-
samnijalam jalakaramalakaramakulo

6 MS5: ... samujalitakaraputafijalimanorammam

7 MS: paficapatitthitena

8 M2: kotisattasahassa

9 M2 & MS: samkhitiya

10 M2 & MS: suravati ...

11 MS5: suraputtehi parisiya

12 M2: om.; MS: taraganaparivutto

13 M2 & MS: Tussita

14 Ms: pi

15 M5: sabbe devagana capi
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atthadisasu vanditva pitthito ca patikkamum.!
punnamiyam? yatha cando sarade va virocati

tatha ariyaMetteyyo?* devamajjhe virocati.
migamajjhe yatha stho’ gavamajjhe yath’ usabho®
pakkhimajjhe yatha garuddho’ devamajjhe tatha ayam.$
nagamajjhe yathd Meru? sattaratanamandito'?
naramajjhe cakkavatti!! devamajjhe tatha ayam.
tarumajjhe paricchattako pupphamajjhe kokanado!?
manimajjhe veduriyo devamajjhe yatha ayam.!3
pabbatagge yathd aggi suddhantakanakam yatha'4
sabbe deve atikkamma vannatejena rocati.!’
Tusitabhavanam yanto!6 devehi parivarito!”
dibbasukham anubhutva!8 ciram satte pamodati ti.!?

1 M2: pitthito va ca patikkamum

2 M2 & MS5: ulumaijjhe; M3: pumamaya

3 M3: saradeti virocati

4 M3: evam hi Meteyyo nitho

5 M2, M3 & MS3: siho

6 M2: gavamajjhe yathi usabho; M3: gavamajjhe ’va usabho; MS5: gavamajjhe
yathasabho

7 MS5: varagaruddho

8 M3: naddimajjheva sagaro

9 M3: contains the same verses, but in a slightly different order, M5: nagamajjhe

10 M3: devamajjhe tathd ayam

M2 & MS5: cakkavati

12 M2 & M3: kokanudo; M5: om. this verse

13 M2: om. this half verse

14 M3: sudanti kannika yatha; MS: om. this verse

15 M2: virocati; M3: dicchati; M5: om. this verse

16 M2: Tussitabhavanam yanto; M5: Tussitapabhavayanto

17 M3: om. this verse

18 MS: dibbasukhanubhutvana

19 M3: om. this verse, and adds evam anomavanno so Metteyyo devapiijito
devadevaganamajjhe punnacando va gacchatiti
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tasmim khane yeva! thero paramapatimokkhasamvarasilam indriya-
samvarasilam? samma jivaparisuddhasilam® paccayasannissitasilafi ca ti
catuparisuddhasiladi aparimita*-gunaganabharanasamalarikato indanila-
manimayam Ciillamanicetiyam’ vanditva Sakkam devarajanam
apucchitva® ativiyadarunaragatanha’-micchaditthadi vividha®-rukkha-
vanalatakinnaputhuvanagumbalayaja ti® jaramaranadi!® dukkhappabhava-
samsdram addhanam!! atikkanto!? paramasetthativijjapala!3-sisaca-
tutthajhinavicittapakkhavilasitavirajitam iddhipadal4-varapada's-
dvayasubhaggam attha-vimokkhapatisambhidafianal®-lokiya-
lokuttarasaddha!’-pala!8-sakalalomalankata-deho suvannahamso viya
sobhamino tavatimsabhavanato otaritva Jambudipam agantva!®
anopamaya savakapakatilildya ggmanigamarajadhanisu pindaya pavisi.
tena vuttam?0:

1 M3: finishes with a short paragraph which differs a little from the other texts.
We reproduce it at the end of the variants. See Appendix C; M5: tam khane
fieva

2 M2: om.

3 M2 & MS: om. samma-

4MS: dharaparamita-

5 MS: om. ciilamani

6 M2: pabhapucchitva

7M2 & MS: add kilesa

8 MS: vicita-

9 M5: jana-

10 M2: adds samsa(ra)-; M5: adds samsara-

11 MS: om. samsaram addhnam

12 M2: atikkamanto

13 M2 & MS5: pala-

14 M5: dvipada-

15 M2: om. varapada-

16 Ms: yana-

17M2: suddha-

18 M2 & MS: pala-

19 M5: Jambiidipagantva

20 MS: yathaha
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tadi so devathero pi dpucchitva surindakam!

cetiyam puna vanditva otaritvana saggato?

sobhati hemahamso va3 pun’ agacchati manusam.*

nigama’rajadhanisu bhikkham pindaya pavisi ti.
so® pindapatapatikkanto Metteyyassa pavattim Jambiidipamanussanam
arocesi. manussa therassa vacanam sutva pasannacitta danadini pufifiani
katva dyuhapariyosine devaloke purayimsu. so daliddakapuriso’
atthaniluppaladayako yavajivam® uppaladanam anussaritva manussa-
lokato cavitva tavatimsabhavane® devaccharahi parikinne!® naccagita-
paficangikaturiyasamghutthe!! sattaratanakhacitte niluppalapasade
nibbatti.! tassa akkanta-akkanta!3-kale paficavannani uppalani pade pade
sampaticchimsu. tassa mukhagandho uppalagandho!4 viya sakaladeva-
nagaram pavdyi.!5 devad devitthiyo uppalagandham ghayitval® tam
sevanti. sabbe devi tassa pade pade sampaticchannam!? uppalam disva
Sakkassa devaraifio arocesum.!® Sakko tam!® tesam katham sutva
tutthacitto hutva tattha gantva pucchi “devate, manussaloke kim akasi

1 MS5: apucchitvam purindhadam

2 MS: saggato ti

3M5:ca

4 M2 & MS5: manussam

3 M2: adds va

6 MS5: om. the following passage up to atthaniluppaladayako
7M2 & M5: om.

8 M5: om.

9 MS: adds niluppalapasade

10 MS: paripunne and adds dibbatitva
11 M5: samkhecumve (7)

12MS5: om.

13 MS5: atikkanta atikkanta

14 M5: mukho uppalagandho

15 M5: vayisi

16 M5: gayitva and om. tam

17M2: sampaticchinnam; M5: om.

18 MS: arocayimsu

19 M5: om. tam
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pufifiam! evariipam sampattim labhasi” ti.2 yo? Sakkassa vacanam sutva
evam aha “devardja, aham pubbe manussaloke Mithilavasi Pinguttaro
niama manavo* mataram posento’ ekadivasamhi nhapanatthaya® ekam
saram gantva tattha’ nhatva8 atthaniluppalapupphani disva tani gahetva
ekassa bhikkhuno datva tena® niluppaladanena niluppalapasiade jato
’mhi!%; mama akkanta!!-akkantakile pade pade uppalapuppham!'? jayati
mama cakkhudvayam uppaladalasadisam!3 uppalagandho viya me kayo
tena Uppalo ndma devaputto jato *mhi” ti. Sakko tassa vacanam!¢ sutva
pamuditacitto pasannamanaso hutvals tato pi!6 niluppalapupphini
gahetva!? buddhassa cetiyam!8 piijesi so Uppaladevaputto!® yavajjattana
yevaZ hoti.
tena vuttam:

puna bhave pi tam puiifiam Metteyyass’ eva santike?!

dibbasukhafi ca bhuiijitva pupphadanass’ idam phalam.

1 MS5: so kim katva

2 M2: labhati ti

3M2 & MS: so

4 M2 & MS: om. Mithilavasi Pinguttaro nima manavo
5 M5: posesi

6 M2: nahanatthaya

7MS: om. tattha

8 M2: nahatva; MS: adds pana

9 M5: te ten’ eva uppaladanena

10 M5: atthaniluppalapasade jito; M2: jatehi
11 M5; atikkanta

12 MS5: niluppalam

13 M2: uppaladasadisam; M5: cakkha-uppalasadisam
14 M5: katham

15 M5: om.

16 M2: om.; MS: so

17 MS: niluppalam gahetva

18 M5: buddhapatimam

19 MS: om. uppala

20 M5: yavajjhattameva

21 M5: Metteyyassa va santike
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tasma hi pandito poso Metteyyabuddhasantike!
papunitum panidhaya danasiladikam kare.

yo yo yam yam bodhisattam vacanassanusarino
puififiam karoti so so ca Metteyyadassanam varam?
labhissati dukkhass’ antam karissati anagate.
samsare samsaranto pi apaye? na gamissati ti.

iti Malayyadevatherassa* vannana nitthita.
nibbanapaccayo hotu anagate bhavissanti®

1 E. Denis

1 M2: buddhassa

2 M5: Metteyyadassanavaram

3 MS: apiyam

4 M2: om. deva; MS5: ends Mileyyadevavatthu
5 M2 & MS5: om. this final phrase
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Appendix A (see note 7 on page 40)

M3: devaraja Meteyyo kim kammam (= pufifia-kammam ?) katva idam sampatim
labhati bhante aham katham janitabbam sabbafifiabuddho pana saka (= sakka ?)
tassa sampatim vannetum Meteyyo budhassapadam pathetva loka-
bhavamopanatthaya me dhanisambharam karonto danadacini (= danadini ?)
manussasampatidento anekakotikappadanaparami katva silarakkhitum satta-
sampatidento jhanam karinam brahmasampatidento anekakotikappa-
nekkhamaparami katva dukkhadassanam sotdpattimaggaphalam dento
anekakotikappapaiifiaparami katva aniccadassanam sakkhidagamamaggam (=
sakadagdmamaggam ?) dento anekakotikappavirayaparami katva anattana-
dassanam (= anattadassanam ?) andgamimaggam dento anekakotikappa-
khantiparami katva tisakkhanam upekkhanam arahattam dento aneka-
kotikappasaccaparami katvd panavadhavivajitam atthaiigikam dento aneka-
kotikappa-adhitthanaparami katvd dukkhadassanam samsaranibbanam dento
anekakotikappamettupekkham katva anantafianam patthayano sabbe sattinam
upanatthiya samattho anatta(= ananta ?)-bodhisambhare katva anantakappe yeva
anantasilalankare dento anantabodhisambhidre katva anantakappe yeva
kilesasocanam samadhidento anantabodhisambharam katva anantakappe yeva
papachedanam paiifiasattham dento anantabodhisambharam katva anantakappe
yeva samsdrannavattikam vimuttidento anantabodhisambharam karonto
anantakappe yeva mokkhapatham fidtukdamo fianam dento ananta-
bodhisambharam karonto kappa yeva tayo bodhisatta eko bodhisatto eko
paiiiaddhiko eko virayadhiko eko saddhadhiko tesu pafifiadhiko nama
kappasatasahassadhikani koticattari asamkheyani paramiyo akasi viriyadhiko
kappasatasahassadhikani attha asamkheyani paramiyo akasi saddhadhiko pana
kappasatasahassadhikani solasa asamkheyani paramiyo akasi Metteyyo pana
saddhadhiko ndma Meteyyasambharo (= sambhdra ?) samuddoya (= samuddo
yatha ?) paramiyo hoti ekadesena vuttam pi saso samuddo (?) vattati andho yatha
pabatdrohe yeva tasma bhante na sakkomi tassa sambharam pakasetum tatha
Ariyametteyyo anekasahassaparivarehi agantva yojanaparimandalam
Culamunicetiyafi ca akasaparimandalafi ca dibbobhasena pharitva cetiyam
padakkhinam katva anekasahassasuriyamandalam viya sinerapadakkhinam katva
atthadisasu vanditva gandhamaladihi piijetva sattaratanamayam malavicittam
candamandalam sadisam sisato otdretvd cetiyam piijetva pacinadvare nisidi tada
cetiyanganamalavicitra(sic)-paripunna osadhitarakarasi viya ahosi sakala-

indanagaram ekaganda ahosi bodhisatto yena thero ten’ upasaikami

upasarikamitva theram vanditva ekamantam nisidi theram etad avoca bhante kuto
dgatoti...?
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Appendix B (see note 4 on page 46)

M3: ... mahardja sodha te vacanam Jambudipamanussa kathessami tvam pana
kadd buddho bhavissasi ti bhante Gotamabuddhassa sasanam paficavassa-
sahassani thatva antaradhayissanti tasmim antarahite loke akusalappanam
kusalan ti na janati paggeva kusaluppatti tada manussa virahita-
hirotappabhinnamariyada ma(ta)pitabhaginisafifiam anuppa ajjelakukkara-
sigalasonadayo viya nilajja bhavissanti usannakusalena dyuvassasatam hinam
hina anukammen’ eva dasavassayuka maggedaraka paficavassi ca paficavassi va
daraka avaho vivaho ca tesam dvinnam bhavissati tividho sattantarakappo
dubbhikkantarakappo rogantarakappo satthantarakappo idha sattantarakappo
vedigafiio (= veditabbo ?) tada manussa afiflamafiiam miggasafifiam
patilabhissanti hattena gahita ubhato dharakhurasadisam avudha bhavissati te
afifiamafifiam paharitva vinassanti tesu ye manussa pandita pathamam eva tam
vindsam sutva sattaham yapadaharam gahetva pabbatakandaradisu pavisitva
niliyissan ti tesu thapetva avases3 sattaham afifiamafifiam paharitva vinassanti
sakalapathavi ekamangakalika bhavissati atha sattaham divase atikante attano
attano niliyitathand nikkhamitva afifiamaififiam visalam labhitva ilingitva
samaggam patilabhitva yanuna mayam kusalakammam kareyyama panatipata
virameyydma adinnadana kimesu micchacara musavada pisufifidvaca pharusavaca
sampapphalaviaca abhijja byapada micchaditthiya pa(ti)virameyyama ti ime
dasakusalakammam patisamodhanetva te puretum arabhisu atha dasa-
vassdyukdnam manussanam visativassayuka daraka bhavissanti atha bhiyyo tesu
dhammam purentesu timsacattalisapafifiasa ti anukammena dve vassasatayuka
bhavissanti tinicattaripaficachasatta-atthanavavassasahassa dvetinicattaripafica-
dasavisati-timsacattalisapaficasatthisattati-asitivassasahassani vadanti nava-

timsavassasahassa atthamanussesu atirekataram dhammam carantesu
vassasatasahassa aya (= ayuka ?) bhavissanti atirekataram dhammam carantesu
vassakotisahassa ayu(ka) bhavissanti tatha sattanam jardmaranam na pafifiayanti
puna pi pamadam 3pajjanti tesam Ayam parihayissanti asamkheyya ayam
pa(ri)h@yitva vassakotisahassd tato satasahassam parihadyitva navutti-
vassasahassa asitivassasahassam vathassanti tasmi samaye devo aghamasam
anuddasdham anupaiicahafi ca majjhimayame pathavirasam vadento vassati tada
jambudipam sabbattha samiddho hoti yada padamaniccakalam thula-
latagumbapadapattalabharita kukkutasapatikagamaniggamarajadhani samakinno
corakandakavirahito appaggataditthigahano rajadhani samujjalito sabbaratana-
sampanno subhikkho khemo bahu-annapanakhajabhojanam seyya meyya
macchamamsadi upabhogaparibhogasamiddho bhante yadayajapatika avivadaka

ako(dha)na honti paficakamasukham anubhavanti tada manussaloke gamissami
yada sabbaparisd kasinabija akarontd sabbabhogam anubhavantd tada
manussaloke gantva tada ittiyo na suttam kantikam pi rukkhe dibbavattehi
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nivasento tadi m(an)ussalokam gantva yada manussalokhattiyd amaccha send
patddayo rakkhanti pafica silani tada manussalokam gantva yada ittisamikena
santutthd purisa paradaram na karonti ittiyo afifiehi kamam na karonti te
manussalokam gantva idani attano paramivannento ha ...

Appendix C (see note 1 on page 57)

M3: thero Meteyyassa gamanam varam pasitva devarajanam apucchitvi cetiyam
vandhitvd Jambudipam sampatto Kambujagamam pindaya pavisi pindipatam
gahetva pattikanto tato patthdya Meteyyassa va pavuttim Jambudipa-
manussanam arocesi manussa therassa vacanam sutvd danadini pufifiani katva
ayuhapariyosane devaloke puriyimsu so upaladdyako tena tavatimsabhavane
pupphapasade devapuripinne nibbatti naccagitapaficangikaturiyasamghutte
akkantakale paficavanna-upalani pade pade jati tassa upalagando viya mukkho
sakaladevanagare vayati Sakko pageva tassa pade pade upalam disva tutthacitto
ahesum Sakko aha devate pubbe kim akasi puiifiam evam ripam sampattilabhasi
ti Upaladevaputto yatha tatha visajjhesi Sakko tam vacanam sutva pamuditacitto
upalapupphini gahetva cetiyam pujesi sakalayam tato vassati ti tena
pathamasangitikdcariyajinadesitam dhammam saddhaya pasadajanatthaya
kathento aha ye sunantim sa sakkaccam Vessantaram jinadesitam ye ca karonti
pufifiani siladini padayaka te subhanti passayyam Mettayyasugatam varanti
Maleyyadevatheravannana nitthita
brah Mileyyayavalelachapappabissanta ( ? )

buddham saranam gacchami

dhammam saranam gacchami

samgham saranam gacchami
iti pi so bhaggava a(ra)ham sammasambuddho vija

Appendix D (see Introduction page T)

anekadevaputta pi devakafiiia pi tadisa
Metteyyam parivaretva gacchanti tathambare
punnamayam yatha cando sarade kale va bhanuma
vannariipena ten’ eva devamajjhe virocati
évam anomavanno so Metteyyo lokapungavo
devamajjhe gato santo pajjalanto pi agato

so dgantva Cilamanicetiyam vanditva padakkhinam katva Maliyadevathera
upasankamitvd vanditvda ekamante titho theram pucchi bhante dgacchatha ti
Jambudipa mahar3ja ti kim bhante Jambudipamanussid mamam sambhaventi
sambhaneti ( = sambhaventi) maharaja ti

yad3 hi kusalam katva tuyham bhaventi bodhiyam

Metteyyass’ eva buddhassa  dassanam bhavatu sabbada ti
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Metteyyo bodhissato evam aha
yam kifici kusalam katva mama pathenti manusi
samsarabhayabhitanam bhavami bhayamocako
avijjiya mahaghoram mohajalasamajalam
vuyhantam caturoghehi lokass’ antamkaro aham
kilesapankamakkhite tanhatakkarasevite
samsaradisammiilhe dhammam sudesayiss’ aham
safijive kalasutte ca tapane pune tapane
afifianabandhanabaddhe tanhasasavasamgate
chetvana bhandanam satte ~ samp@pessami nibbutim
micchaditthikavatehi dvasatthihi hanaram gatam
atthangamaggatalehi vivarissdmi paninam
ragadosatamonaddham pavetva nantajantiinam
pafifidsalakam datvana nayanam sodhayiss’ aham
sokaturanam dukkhinam jaramaranapilitam
flanosadhavaram datva tikichissami paninam
mohandhakarasammiilhe sadevasuramanuse
fianalokam karitvana vidhamissami tam tamam

lokam apayabandhantam (baddham tam) attinam tamparayanam
apaya uddharitvana dassayissami parayanam



THE STORY OF THE ELDER MALEYYADEVA
Translated by Steven Collins

Honour to the Blessed One, the Worthy One, the Fully
Enlightened One ! Bowing to the excellent Buddha, (who is) to be
revered by gods and men, to the Teaching which originates from the
Happy One,! and to the virtuous Monastic Order, I will undertake (to
tell) in brief the story of Maleyya, replete with supreme(ly good) advice?
and edifying for all.

In the past, the story goes, in the island of Tambapanni, (also)
called the isle of Lanka, where the (Three) Jewels were established, a
certain elder by the name of Maleyyadeva, famous for the excellence of
his supernatural power and knowledge, lived in Rohana province
supported by (alms given in) the village of Kamboja. The elder
repeatedly brought back news of the beings roasting in hell: recounting
(this news) to their relatives he inspired them to make merit by alms-
giving and the like, and he made them aim for heaven as the result of the
merit they acquired and by transferring merit to those (hell-beings). By
the force of his supernatural power he travelled to both heaven(s) and
hell(s): after seeing the great majesty of laymen and women in heaven
who had faith in the Three Jewels, he went to people (on earth) and
recounted how such-and-such a layman or woman had been reborn in
such-and-such a heaven and experienced great happiness; after seeing the
great suffering of miscreants in hell, he went to people (on earth) and
recounted how such-and-such a man or woman had been rebom in such-
and-such a hell and experienced great suffering. People gained faith in the

1 On sugata as an epithet of the Buddha see Norman (90: 154), who renders it
‘one who is) in a (particularly) good way’.

2 For naya as ‘advice’ see Nﬁnamoli (62: xli-xliii), who translates more literally
as ‘guide-line’.

Journal of the Pali Text Society, Vol. XVIII, 1993, pp. 65-96
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teaching and did no evil; they dedicated merit (acquired through)
almsgiving and the like to their dead relatives, and aimed for heaven as
the result of the merit they acquired and by transferring merit to those
(dead relatives).

One day the elder got up in the morning, took his robe and bowl
and went to the village to collect alms. In the village (lived) a poor man
(who) looked after his mother. At the (same) time he went out from the
village to bathe; he came to a pond, took his bath, and saw eight blue
lotus flowers. He picked them, got out of the pond, and started on his
way (back). Then he saw the elder coming (towards him) bowl in hand,
(looking) calm, restrained, well-controlled, his senses mastered, with
perfect bearing. Joy and delight arose in him, and he went up to the elder
and greeted him respectfully with his hands in the form of a hollow
lotus-bud (made) by putting his ten finger-nails together. With great
faith he gave the flowers to the elder, and made an aspiration in this
verse:

By this gift of flowers, wherever I am (reborn) in a hundred
thousand births, may I not be poor !

The elder took the eight blue lotus flowers, and gave thanks in this
verse:

Whatever (a person) gives with a faithful mind, whether coarse
or choice,! has a successful result according to (the donor’s)
wish.

! This rendering of likham panitam va is taken from Masefield’s (89: 91)
translation of the phrase at Vv-a 64.
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After giving thanks (thus) the elder (first) reflected!: ‘Where shall I place
these eight blue lotus flowers on a shrine — on top of a mountain, at
(the place of the Buddha’s) final nirvana, at (the foot of) the Great
Bodhi-tree or at the place where the Blessed One set in motion the Wheel
of the Supreme Law? ?’ Then he thought: ‘T have worshipped (at) these
places seven times (each); what if I were to worship at the Cildmani-
shrine in heaven 7’

Immediately after thinking this, the elder attained the fourth
meditation level, which is the basis for supematural knowledge;
emerging from it he flew along the path of the wind and in the time it
takes to snap one’s fingers reached the terrace around the Culimani-
shrine in the city of the Thirty-three gods, made beautiful by the
(surrounding) land’s being adorned with seven precious things3; Sakka,

1 Reading evam samacintesi with M3,

2 <Shrine’ translates cetiya; the translation omits the first va, and takes udahu
as an interrogative introducing the list of alternative sites in the locative. (Sih III
p- S has kuhim aropessami mahdcetive udahu cetiyagiripabbate uddahu
mahabodhimhiti punassa etad ahosi.) Denis translated here ‘Ou déposerai-je ces
huits fleurs de lotus 7 aux pieds du cetiya, situé sur la Montagne, ou & celui situé
a I’endroit du Parinirvana, ou a celui situé prés du grand arbre de 1a Bodhi, ou a
celui situé A ’endroit de la mise on route de la roue de la Loi incomparable ?° In a
note he refers to the fact that four ‘shrines’ commonly grouped together in this
way are the sites of the Buddha’s birth at Lumbini, his Enlightenment, First
Sermon and final Nirvana. He remarks that the order is different here, and that
the site of his birth is ‘curiously replaced by the cetiya “placed on the
mountain™’, speculating that this might refer to the Culamani cetiya on Mt.
Meru, in the heaven of the Thirty-three. He notes that manuscript M4 omits
both this and the Parinirvana cetiya, while M3 omits the latter; and states that
‘the Siamese translation of the Tika Maleyyadevathera’ (sic) mentions only three
cetiya-s: those at the top of a mountain, at the place of the Parinirvana and of
the First Sermon, while ‘the Siamese text of the Pra Malay’ mentions only the
cetiya at the Bodhi-tree.

3 The long compound is difficult to analyse satisfactorily. The seven ‘precious
things® (literally ‘jewels’) are: gold, silver, pearl, gems, beryl, diamonds, and
coral.
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king of the gods, had reverently caused (this) delightful sapphire (shrine)
to be set up, so that all the gods could worship (there). The Blessed One
himself had cut off his top-knot (of hair) with a sword grasped in his
cotton-soft, webbed hand, and had thrown it into the air with the
aspiration ‘if I am to attain enlightenment and become a Buddha may my
top-knot not fall to the ground’; it did not fall to the ground, and (Sakka)
caught it in a splendid gold casket which he carried on his own head (and
then made the shrine for it). (The elder) worshipped (at the shrine) with
the eight lotus flowers, walked around it keeping it to his right, paying
reverence to the eight directions and with a five-fold prostration,! and sat
down on the eastern side. Thus it is said:

He attained the fourth meditation level, the basis for
supernatural knowledge, and emerging from it rose up
instantly? into the sky like a golden swan; in the time it takes
to snap one’s fingers he arrived at the shrine in front of (the)
Vejayanta palace, (where he) worshipped and paid reverence 3

At that moment Sakka, king of the gods, came with his retinue
and worshipped the right tooth of the Blessed One and the Ciillamani-
shrine with various kinds of garlands, perfumes, ointments and the like;

1 This has been taken to refer to (i) ‘touching the ground with forehead, waist,

elbows, knees and feet’ (PED citing Childers, s.v. pafica-patitthita), (ii) a

‘kneeling afijali salute in which the forehead, edges of the hands and the knees

touch the ground’ (Masefield 89: 32 note 22), or (iii) touching the ground with

forehead, elbows and knees (Bareau 62: 251).

2 Reading uggamma with M2.

3 M3 and M4 omit this paragraph and read more simply: ‘The elder rose up into

the sky on that very day and in the time it takes to snap one’s fingers stood in

front of the Vejayanta palace [reading thero tadahe va vehdsam abbhuggantva
accharasamghatamattam pi ... ; for tadahe va see CPD s.v. aha]. He saw the
shrine and feeling joy paid reverence to it; he worshipped with the eight blue

lotus flowers, walked around (it) keeping it to his right, paid reverence to the

eight directions and stood at one side’.
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seeing the elder sitting down he went up to him, paid reverence and sat
down to one side. All the groups of gods paid reverence to the shrine,
walking around it keeping it to the right, (and then) paid reverence to the
elder and sat down all around (him); so too did all the divine maidens,
who paid reverence to the elder with a five-fold prostration. Sakka, king
of the gods, asked the elder: ‘Sir, where have you come from 7’ ‘Great
king, I have come from the Rose-Apple island! to pay reverence to the
shrine.” Then the elder asked Sakka: ‘Did you have the Ciilamani-shrine
set up 7’ ‘Yes, venerable sir, [ had it set up to be worshipped by the
gods.” The elder asked: ‘King of the gods, these gods did good deeds in
the human world and were reborn here to enjoy divine happiness; why do
they make merit now ?” ‘Venerable sir, these gods make merit in the
desire to go beyond the world of the gods.? Sir, gods who are of little
merit do not remain long in heaven, just as a few grains put in a wooden
trough are quickly used up; whereas gods who are of much merit remain
long in heaven, just as a lot of grain put in a granary remains (there) for
a long time and is not used up. Similarly, sir, just as people with little
wealth (but) with a lot of skill and knowledge, if they engage in farming,
trade and the like make a living without difficulty, gods of little merit
who enjoy (its) result (but) then make further merit experience heavenly
happiness afterwards. Venerable sir, wealthy people with no skill or
knowledge who do not engage in farming, trade or the like, (soon) use
up their wealth and afterwards become quite poor: in just the same way
gods of much merit who experience (its) result without making further
merit afterwards are born in a poor state. Just as poor people with no

1 Jambudipa, the continent south of the cosmic centre Mt. Meru, corresponding
(at least) to what are now India and Sri Lanka.

21 have previously rendered devaloka simply as ‘heaven’. In this context there
is, perhaps, some ambiguity as to whether upari means ‘above’, in the sense
that the gods of the heaven of the Thirty-three wish to be reborn higher in the
cosmic scale, in one of the Brahma-worlds, or whether it means ‘beyond’ in the
non-spatial sense of transcending heavenly rebirth in nirvana (perhaps by means
of rebirth on earth at the time of Metteyya). See text below.
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skill and knowledge who do not engage in farming, trade or the like
become (even) poorer, so too gods of little merit who experience (its)
fruit without making further merit become (even) poorer; (conversely)
just as rich people with a lot of skill and knowledge who engage in
farming, trade or the like prosper even more, so too gods of much merit
who give alms, practise morality, and so on, go upstream (in the stream
of life) and prosper, (even) as far as nirvana.’

When the elder heard this he was pleased, and asked Suja’s
husband (i.e. Sakka): ‘Great king, all the gods have come to pay
reverence at the shrine of the Blessed One; is the future Buddha Metteyya
coming ?” ‘Yes, venerable sir.” “When will he come ?” *Sir, he has come
(in the past) on the eighth, fourteenth or fifteenth days (of the lunar
month).” ‘So — today being the eighth — is he coming (today) ?’ ‘Yes,
sir.” While the elder was thus conversing with Sakka, a junior god came
with a hundred-fold retinue to worship at the shrine. The elder saw the
junior god arrive and asked Sakka: ‘King of the gods, is this Metteyya 7’
‘No, sir.” ‘Who is it ?” ‘Someone else, sir.” ‘King of the gods, what
merit did this junior god make previously in the human world ?” Sakka
related his meritorious deed in this verse:

Sir, when born in the human (world) he was a poor grass-cutter
who (once) when eating a leaf used for wrapping food! gave one
piece as an offering to a crow; after doing even so small a
meritorious deed he moved on (through life) in the human

VIf bhattapiitaii is correct, it is the direct object of bhufjitva; the word usually
refers to a leaf used for wrapping cooked rice, and I assume the point is that the
man is so poor this is all he has to eat. The word ekapindika then refers not to
one ball of rice but to one piece of the leaf given as ‘alms-food’ to the crow.
Denis renders more simply ‘comme il mangeait un sachet de riz bouilli, il en
donna une portion 2 un corbeau’.
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(realm) which ends in death, and was then rebom (here) because
of it.!

Therefore it is said:

Whoever gives a gift to an animal such as a crow, as a result of
even that gift the giver receives a hundred(-fold).

The junior god came, walked around the shrine keeping it to his right,
paid reverence to the eight directions, worshipped with garlands,
perfumes, etc., and sat down on the eastern side.

Immediately afterwards another junior god came to worship at
the shrine of the Blessed One with a thousand-fold retinue, illuminating
all the regions with the splendour of his body. The elder saw him and
asked Sakka ‘King of the gods, is this Metteyya ?” ‘No, sir.” ‘Who is
it 7’ ‘Someone else.” ‘King of the gods, what merit did this junior god
make previously in the human world ?° Sakka related his meritorious
deed in this verse:

Sir, when bom in the human (world) he was a young brahmin
by the name of Gopala; (once) when eating he gave a portion to
a cowherd, and through that gift he has been born (here) with a
retinue of a thousand. He has come with (his) thousand(-fold
retinue) to worship at the shrine.

Therefore it is said:

11 derive saritva from sar, to move, flow (as in samsara); Denis seems to have
taken it as being from sar, to remember, since he translates the last line ‘s’en
€tant souvenu au moment de la mort, il a transmigré et est re-né ici’, although it
is unclear whether his last two verbs gloss upapajjati (mss. uppapajjati) or he
was taking saritva in both the senses mentioned here.
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Whoever gives a gift to those who are without virtue and of
little merit, as a result of even that gift receives a
thousand(-fold).

He arrived, walked around the shrine keeping it to his right, paid
reverence to the eight directions, worshipped with garlands, perfumes,
etc., and sat down on the westem side.

Another junior god came, with a retinue of ten thousand,
illuminating the whole shrine area with the splendour of his body. The
elder saw him [and asked the same questions as before, with the same
replies]. Sakka recounted his meritorious deed in this verse:

Sir, (once) in a former life he gave alms to a virtuous novice,
and through the maturation of that (deed of) merit he has died
and come to heaven.

Therefore it is said:

Whoever gives a gift to an ordinary person! who is virtuous, as
a result of even that gift the giver receives ten thousand(-fold).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down on the southern side.

! Reading puthujjane with M2 and M4; i.e. someone who has not advanced to
any of the stages of the Buddhist spiritual path.
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Another junior god came, with a retinue of twenty thousand,
illuminating the whole area of space! with the splendour of his body and
his ornamentation. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka explained his meritorious deed in
this verse:

This one gave alms to a monk on his alms-round at (one) time
(in the past); because of that (deed of) merit he has died and
come to heaven.

Therefore it is said:

Whoever gives a gift to a virtuous monk, as a result of that
same (gift) the giver receives twenty thousand(-fold).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down on the northem side.

Then another junior god came to worship, with a retinue of
thirty thousand. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka recounted his meritorious deed in
this verse:

He was formerly a weaver in Anuradhapura, who lived a life of
purity (and was) well-known as (a person) of great merit; at
various places he cremated the bodies of the dead, and
transferred to (each dead person) the merit acquired through

! Akasa-mandala, lit. ‘circle of space’; for the term in meditative visualisation see
Vism 175 (PTS ed., = HOS V 26).
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giving1 to the virtuous gifts (such as) medicine, almsfood,
robes and lodgings. Because of this meritorious action he was
rebomn in the city of the Thirty-three (gods).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of
forty thousand. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka recounted his meritorious deed in
this verse:

He was a very wealthy man? (called) Haritala, generous and
virtuous, who lived a life of faith3 in the village of Haritila; he
gave medicine, robes, food and drink to the virtuous, and by the
maturation of these deeds was rebom in the city of the Thirty-
three (gods).

! Literally ‘having cremated the bodies of dead people here and there and
dedicating (to them) the (merit acquired through) gift(s), he gave ... ’. The verb
uddissati, ‘to point out’ or ‘refer to’, also has the specialised meanings of
designating the recipient of a gift or of the transferred merit acquired from a gift
(see CPD s.v.); dakkhina simply means ‘gift’, but is common, in the Peta-
vatthu for example, as a term for what PED calls (s.v. dakkhina) ‘a donation
given to a “holy” person with ref. to unhappy beings in the Peta existence,
intended to induce the alleviation of their sufferings; an intercessional, expiatory
offering’. I assume therefore that the weaver is being said to have transferred
merit to the dead he cremated by giving gifts to ‘the virtuous’. As Denis points
out in a note, the force of tahim tahim is probably that these were either
abandoned corpses or those of people who had no relatives to bury them.

2 Mahasetthi, a ‘great’ banker or merchant.

3 Reading saddhdjivena with M2 and M4,
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He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with fifty! thousand.
The elder saw him {and asked the same questions as before, with the
same answers]. Sakka recounted his meritorious deed in this verse:

He was (re)born as king Saddhatissa in the island
ofTambapanni, the brother of Abhayaduttha?; serene in mind
and respectful to the Buddha, the Teaching and the Monastic
Order, permanently restrained in the five (rules of) virtue and
observing the eight Precepts on Uposatha day(s),? giving to
the virtuous, devoted to liberality, not stingy*; by the
maturation of these deeds he was rebomn in the home of the
Thirty-three.

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of
sixty thousand. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka recounted his meritorious deed in
this verse:

1 Reading paiifiasa-sahassehi with M3 and M4,

2je. Dutthagamani, destined to be at the right side of Metteyya as his first chief
disciple; Saddhatissa was destined to be at Metteyya'’s left, as his second chief
disciple; see DPPN s.v.

3 Reading paricasile [for -sile] safifiamo niccam, with safifiamo (= samyamo) as
an adjective: cp. text p. 40 line 2 and p. 50 line 4, wanslation p. 81 and note 3,
p. 88 and note 2.

4 Reading dadanam ... amaccharo, and taking dadanam as a present participle.
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Abhayaduttha by name, a provider of the four requisites (to
monks), he paid due homage to the Buddha, the Teaching and
the Monastic Order; he had a relic-shrine built for the Tathagata
and (a sprig of) the Bodhi-tree planted, gave gifts to monks for
the sake of (transferring merit to) his mother and father,! giving
lavishly to the virtuous and beggars. He died a reverent death?
and was rebom in the home of the Thirty-three (gods).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of

seventy? thousand. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka recounted his meritorious deed in
this verse:

In a former life he was a novice (monk), diligent and wise, who
paid due homage to the Buddha, the Teaching and the Monastic
Order; untiringly night and day he constantly provided the Order
with hot and cold water, brooms and lamps. By the maturation
of these deeds he was reborn in the city of the Thirty-three

(gods).

1 See note 1 on p. 74 on dakkhina.
2 The story of Dutthagamani’s death and entrance into the Tusita heaven, which
he delayed in order to listen to monks reciting, is told in the Mahavamsa Chap.

32.

3 Reading sattati-.
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He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of
eighty thousand. The elder saw him [and asked the same questions as
before, with the same answers]. Sakka recounted his meritorious deed in
this verse:

Born into a family of poor (people), he lived on what was given
(to him) by others. (Whenever) he saw a monk on his alms-
round he would stand (in front of) other people’s houses and
alert (any) house-owner who was unaware (that a monk was
there) with elegant words (such as): ‘master, a venerable
virtuous (monk) is standing at the doors of (your) house, give
generously whatever alms-food you have to this excellent
(person)’. On hearing this the house-owner would say to him
kindly ‘Well spoken, my friend, I will give almsfood; take
almsfood and present it to the elder’. By speaking in this way he
was reborn in the city of the Thirty-three (gods).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of
ninety thousand. The elder saw him [and asked the same questions as
before, with the same answers].! Sakka recounted his meritorious deed in
this verse:

! Denis’ text, based on M1, omits Sakka’s reply n’ eso bhante ti here, but this is
a scribal error: it is found in M2, M3 and M4,
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In Tambapanni Island, in Kannikarika village, he saw a stiipa of
the Tathdgata! and worshipped it with a Kannikara (flower),
and with his eyes as a lamp, his head as (a bunch of) flowers,
his voice as incense and his mind as perfume2; by the
maturation of this deed he was rebomn in the city of the Thirty-
three (gods).

He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

Then another junior god came to worship, with a retinue of a
hundred thousand. The elder saw him [and asked the same questions as
before, with the same answers]}. Sakka recounted his meritorious deed in
this verse:

Formerly he was a poor grass-cutter in Anuradhapura who
refrained from killing, was good and established in the (Three)
Refuge(s); he followed a proper livelihood by cutting grass and
fire-wood. On one occasion when he had gone alone to the river
he saw (some) silver sand; he carried it away, built a shrine and
said happily: ‘Oh, my shrine is beautiful ! It sparkles like a
beryl, (it) shines and blazes like a fire; (it is so) beautiful it stirs
the heart, (it is) lovely, glorious: I worship the excellent shrine
I made with sand, I honour it with body, speech and mind, (as
well as ) with flowers’. He fed virtuous (monks) and gave
(them) what he had. By the maturation of this deed he was
reborn in the home of the Thirty-three (gods).

1 Reading tathagatathiipam with M2 and M4,
2 Assuming sugandhing.
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He came, walked around the shrine keeping it to his right, paid reverence
to the eight directions, worshipped with garlands, perfumes, etc., and
sat down there and then.

End of the first (section of the) story of Maleyya, dealing with the
twelve junior gods.

3k e ok 3k e ok e ok ke ok

Then the noble Metteyya, the future Buddha, came down from
the Tusita realm to worship at the shrine. He was attended by millions
upon millions! of junior gods and goddesses, who shone with a light
brighter than that of the moon with its thousand rays; he (himself)
shone like a full moon in a cloudless autumn sky, surrounded by clusters
of stars. They were (all) holding lamps, incense, perfumes and garlands.?
His celestial radiance filled the whole city of the Thirty-three (gods) with
light, gave off a celestial smell, and with his characteristic incomparable
grace and charm he came to the shrine-terrace, walked around it keeping
it to his right, paid reverence to and worshipped the eight directions, and
sat down on the western side. Therefore it is said:

Then the noble Metteyya (came), attended by tens of millions,
with a hundred divine young maidens in front, a hundred behind,
a hundred to his right and to his left. Metteyya in their midst
was like the moon in the midst of stars; everywhere was
illuminated by the rays of the divine maidens and of their
jewels, like the light from ten million moons.

1 Kotisatasahassa, ‘one hundred thousand crores’; a crore is usually taken to be
ten million.

2 Reading -adini with M2, M3 and M4, I have not followed the exact order of the
Pali here, for the sake of smooth English.
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The elder saw the future Buddha from afar, and asked Sakka
‘King of the gods, is this Metteyya the future Buddha ?* ‘Yes, sir.’
‘King of the gods, these divine young girls coming in front of Metteyya,
with their (shining) white rays, clothes and jewels — what merit did
they make in former lives in the human world ?* Sakka recounted their
deeds of merit:

Venerable sir, all these celestial maidens, when formerly born in
the human (world), made merit by giving gifts and the like on
Uposatha day; they gave white clothes, white garlands, white
perfumes and ointments, and white food to the excellent
Buddha’s monks. Because of these deeds of merit they are
coming in front of Metteyya.

On hearing this the elder praised their deeds of merit and again
questioned Sakka: ‘King of the gods, these divine young girls coming on
the right of Metteyya, with (golden-)yellow rays, (golden-)yellow
clothes and wearing golden jewels — what merit did they make in former
lives in the human (world) ?7° Sakka recounted their deeds of merit:

Sir, all these celestial maidens, when formerly bom in the
human (world), made merit by keeping the (moral) precepts and
the like on Uposatha day; they gave yellow clothes, yellow
garlands, yellow perfumes and ointments, and yellow food to
the excellent Buddha’s monks. Because of these deeds of merit
they are coming in front of Metteyya.

On hearing this the elder praised their deeds of merit, and again
questioned Sakka [in a similar way, about the divine young girls to
Metteyya’s left, with red rays, clothes and jewels]. Sakka recounted
their deeds of merit:
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Sir, all these divine maidens, when formerly bomn in the human
(world), heard and rightly honoured the Teaching! on Uposatha
day, and gave red clothes, garlands, perfumes and ointments,
and red food to the excellent Buddha’s monks; they honoured
the Three Jewels and (so) are coming on Metteyya’s left.

{Again the elder praised their deeds and then questioned Sakka
about the divine girls behind Metteyya, with dark-coloured rays,? etc.]
Sakka recounted their deeds of merit:

Sir, all these divine maidens, when formerly born in the human
(world), heard and rightly honoured the Teaching on Uposatha
day, and gave dark-coloured clothes, garlands, perfumes and
ointments, and dark food to the excellent Buddha’s monks; with
restraint, shining,3 they are coming behind Metteyya.

On hearing this the elder praised their deeds of merit, and again
asked Sakka ‘What merit did Metteyya make that he should have attained
such happiness ?’ Sakka’s capacity to elucidate* Metteyya’s merit can be

1 Either taking supitjita in an active sense, as Denis suggests, or reading
supiijetva with M3 (here and in next verses). See note 3 below.

2 Sama, Skt. $yama can refer to a number of dark colours. Denis chooses ‘blue’,
perhaps because, as K.R. Norman writes (personal communication) ‘other
references to groups of people with different cloured robes, etc., usually have
blue, yellow, red, white, which would suggest that sama might be taken as =
nila “blue”.

3 As Denis remarks, samyama must be taken as an adjective here. He derives
samvibhdta from vi-bhaj, to give a share (of), and says that this, like supijitd in
the previous verses, is a past participle used actively. The past participle passive
from vi-bhaj is usually vibhatta, however, and I prefer to derive the form from
vi-bha, to shine. K.R. Norman suggests (personal communication) that supiijita
may be metri causa for the absolutive supiyjitva.

4 _opamaya ca pafiiaya pakasetva, literally ‘elucidating it with an understanding
comparable to ... *. I have broken up the long Pali sentence, which is not
without linguistic problems, into more manageable English.
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compared to a hare (trying to) cross the ocean, or a blind man (trying to)
climb a mountain, but he elucidated it briefly (as follows): there are three
(types of future Buddha), called those who excel in faith, those who
excel in wisdom, and those who excel in energy; Metteyya is one who
excels in energy.! (All) future Buddhas, by means of the three-fold good
conduct (consisting in) control of body, speech and mind, accumulated
over many ages,? fulfil thirty perfections altogether: ten (ordinary)
perfections, ten higher perfections, and ten perfections in the ultimate
sense. The perfection of generosity comprises the sacrifice of wealth,
children and wife [= ordinary perfection), the sacrifice of (one’s own)
limbs [= higher perfection] and the sacrifice of (one’s) life [= perfection
in the ultimate sense]3; and correspondingly (there are three levels of) the
perfections of morality, renunciation, wisdom, energy, patience, truth,
resolution, loving-kindness and equanimity. He spoke these verses:

The merit which Metteyya the future Buddha made over and
over again — not (even) the excellent omniscient Buddhas could
describe it (all) — cannot be told (even) partially, just as a hare
crossing the ocean or a blind man climbing a mountain would

! This classification of bodhisattvas would seem to be a Southeast Asian
invention, found elsewhere in published Pali texts only at the very end of the
Dasabodhisattuddesa (Martini (36): text p. 335, transl. pp. 367-68), where it is
associated with three kinds of person, from a group of four, found in earlier
literature (A II 135, Pp 41, Nett 7). The alternative version of this section cited
in Appendix A from M3 says that Metteyya was ‘one who excels in faith’,
although Denis gives no alternative for thamadhiko in the following verses from
that ms.

2 Reading anappakappopacita-kiyavacimanopanihita-tividhasucaritena.

3 There is a certain amount of confusion in different texts as to which actions
constitute which level of the perfections. This doubtless arises because the
prefix upa- often denotes a ‘minor’ level of what it is prefixed to, whereas the
term upaparami occurs second in the list: compare Ja I 25 and Bv-a 59 with Bv-a
113, and cf. Cp-a 272. 1 follow Horner (78: 89 and note 1, 162-63) in taking
upa- in the sense of ‘superior’ (cf. CPD s.v.) or ‘higher’.
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not attain (their) goal!: in the same way Metteyya’s merit is
infinite, boundless, (since) he accumulated the necessary
conditions (for enlightenment) completely, during many aeons.
There are three (kinds of) future Buddhas: one is known as he
who excels in energy,? who fulfils all perfections during (a
period of time lasting) a hundred thousand aeons and sixteen
uncountable aeons and (then) attains supreme Full
Enlightenment; (the second) is renowned in this human (world)
as he who excels in faith, who fulfils all the perfections during
(a period of time lasting) a hundred thousand aeons and eight
uncountable aeons and (then) attains supreme Full
Enlightenment; (the third) is renowned in this human (world) as
he who excels in wisdom, who fulfils all the perfections during
(a period of time lasting) a hundred thousand aeons and four
uncountable aeons and (then) attains supreme Full
Enlightenment. The future Buddha Metteyya is known as one
who excels in energy; he has fulfilled all the perfections during a
hundred thousand aeons and sixteen uncountable aeons and has
been reborn in the Tusita (heaven): when he dies from that
body (and is reborn on earth) he will attain Full Enlightenment.

While the elder was conversing thus with Sakka, Metteyya
came, walked around the shrine keeping it to his right, paid reverence to
the eight directions, worshipped with garlands, perfumes, etc., paid
reverence with the five-fold prostration, and sat down on the eastern
side. The future Buddha saw the elder sitting down there, paid reverence
to him and asked ‘Where have you come from, venerable Sir ?° ‘I have

1 This is clearly the sense of patittha here, although it is an unusual use of the
word. Similarly, the general sense is quite clear in the sentence as a whole,
despite the inelegant syntax of the Pali.

2 In the prose version viriya appears here in place of thama; they can be regarded
as synonyms.
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come from the Rose-Apple Island, great king.’ ‘Venerable Sir, what is
happening among the human beings in Rose-Apple Island 7 The elder
answered his question by saying:

Everyone there lives according to their (past) deeds, rich and
poor, happy and unhappy, attractive and unattractive, long-
lived and short-lived. The rich are few, the poor are many; the
happy are few, the unhappy many; the attractive are few, the
unattractive many; the long-lived are few, the short-lived many.
Human beings are few, there are more animals; that is why I
say that everyone lives according to their (past) deeds.

The future Buddha heard what the elder said (and asked) ‘Sir, do
the human beings in Rose-Apple Island make much merit or demerit ?’
‘Great king, those who make merit are few, there are more who do evil.’
‘Sir, how do they make merit ?” He explained ‘Great king, some human
beings in Rose-Apple Island give alms, some preserve morality, (or)
give the gift of The Truth, keep the Uposatha day(s), make images of
the Buddha, build monasteries or residences (for the Order), give rains-
residences, robes, almsfood (or) medicine, tend the Bodhi-tree, build
stiipas, shrines, parks (for the Order), causeways (or) walkways (for
meditation), dig wells (or) canals, give (the monastic) requisites (or) the
ten-fold gift,! look after their mother and father, offer sacrifice for the
sake of dead relatives, worship the Three Jewels, have their son enter
the Monastic Order (as a novice),2 or worship the Buddha-image: the

1 Lists of gifts, varying in number, are found in the texts (e.g. A IV 239, Nidd I
373, Nidd II 233; the number ten is given at Pv-a 7); without citing a source
Denis gives food, drink, lodging, clothes, vehicles, garlands, ointments,
perfumes, seats and lamps.

2 All mss. apart from M2 add here keci dhammaputtam pabbajenti, ‘some have a
son in the Teaching [?] enter the Monastic Order (as a novice)’, which I do not
understand. Perhaps dhammaputta refers to a novice, and the verb is repeated in
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human beings in Rose-Apple Island do all these deeds of merit, according
to their capacity, their strength and their inclination’. ‘Sir, when the
human beings in Rose-Apple Island make merit in these ways, what
wishes do they make ?” The elder recounted! their aspirations in these
words:

Your Highness,2 when they make even a (small) measure of
merit, or cause others to make merit, or transfer their merit to
others, they make an aspiration for enlightenment (in relation)
to you: ‘by the merit acquired through giving, morality and the
like, may we gain sight of the Buddha Metteyya himself, (and)
while the Buddha Metteyya is not reborn (on earth, but remains
in heaven) worshipped by the gods, may we, moving through
rebirths, never go to a hell’. In this way the human beings in
Rose-Apple Island, everywhere and always, make merit and
then make an aspiration with regard to you.

The future Buddha, joyful to hear (this) news of human beings
in Rose-Apple Island, said ‘Sir, let everyone who wishes to see me
when I have attained Omniscience listen to a complete recitation in one
day of the Great Vessantara Birth-Story; if they worship with a
thousand lamps or a thousand lotuses, a thousand blue lotuses, blue
water-lilies, Mandara-flowers, flax-flowers, a thousand banners,
parasols, flags or vehicles, and bring everything to worship the
Teaching, they will attain arahantship along with the analytical insights
at the time of my Enlightenment (and) in my presence’. Then he

error for upasampadenti; the phrase would then refer to monks ordaining their
novices in the second and higher Ordination.

1 Reading kathento with M2 and M3.

2 The vocative deva, literally ‘god’ applies directly to Metteyya in his present
birth in the Tusita heaven; since it is also regularly used as a form of address to
kings, in the light of Maleyya’s having previously called him ‘great king’
(mahardja) 1 adopt this rendering here.
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recounted how evil humans would not attain the sight of his
Buddhahood, in these verses:

(Those who) violently mistreat nuns, make a schism in the
Order, commit the five actions which bring immediate
retribution,! destroy a stiipa or Bodhi-tree,2 murder a future
Buddha or take away the peace of the Order: (these) wicked and
negligent beings will not be in my presence.

The elder listened to these words and said ‘Great king, what
you said was good ! I will recount (it) to the human beings in Rose-
Apple Island. But when will you become Buddha ?” ‘Sir, the dispensation
of Gotama Buddha will last five thousand years and (then) disappear.
When it has disappeared there will be an abundance of bad actions in the
world. Even the word ‘good’ will not exist — how much less the
occurrence of good (actions) ! Gradually human beings will lose (all)
conscience and (sense of) shame, breaking (all) rules: they will not
consider ‘this is my mother, my daughter, my sister or grand-daughter’,
and will be (as) shameless as goats, sheep, chickens, pigs, jackals, dogs,
and the like. Then gradually, because of their abundant bad actions, from
(having) a lifetime fixed at a hundred years, human beings will
deteriorate and (come to) have a lifetime of ten years. When there is
taking and giving in marriage between five year old boy(s) and girl(s),
then will occur an ‘intervening period of the sword’. Men will regard
each other as animals; whatever they (can) grasp in their hands? will
become a weapon like a two-edged (sword) or a single-edged razor, (and)
they will kill each other. The wise among them, as soon as they hear of

1 These are: matricide, parricide, killing an Arahant, causing a Buddha to shed
blood, and creating schism in the Order.

2 Reading bodhifi ca chedakd with M5,

3 Reading dvahavivaho with M5,

4 Reading with MS yam yam hatthena gahitam tan tam ... .
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the destruction, will go to the mountains and hide by themselves; all the
rest apart from them will attack and destroy each other within seven
days. When the seventh day has passed, they will come out, each one
from his hiding-place, embrace each other and come into harmony with
each other, (saying) ‘let us do good, and abstain from killing, from theft,
sexual misdeeds, lying, intoxicating drink, speech which is malicious,
harsh or frivolous, from envy, ill-will and wrong views — let us make
merit !’ (And so) they will make merit. Those who live ten years will
have children who live for twenty; and as human beings make more and
more merit, their children will gradually live for thirty, forty, fifty,
sixty, seventy, eighty, ninety and a hundred years. Children will
gradually live for two hundred years, (then) three, four, five, six, seven,
eight and nine hundred years, (and then finally) a thousand. Gradually,
the children of those who live a thousand years will live for two
thousand; (then) for three, four, five, six, seven, eight, nine and ten
thousand. Then human beings will practice religion still more, and will
live for a hundred thousand years; as they practice religion still more,
there will be those who live for millions and millions of years!; practising
religion still further than this, they will live for an incalculable amount
of time. Then old age and death will not be known among (these) beings;
but again they will become negligent, and their length of life will
diminish.2 From (having) an incalculable length of life, men will
deteriorate and (come to) have a lifetime of millions and millions of
years3; from then they will gradually deteriorate (until) they have a
lifetime of ninety thousand years; from then they will gradually
deteriorate (until) they have a lifetime of eighty thousand years. At that
time it will rain (only) in the middle of the night, every fortnight, ten

! Reading kotisatasahassayuka with MS5; literally a hundred thousand crores; on
koti see p. 79 note 1.

2 Assuming ayu parikdyissati.

3 Assuming (vassa-Ykotisatasahassayuka, as at M5 above; see note 1 above.
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days or five days, increasing the fertility of the earth.! The Rose-Apple
Island will be prosperous (and) continuously filled with flowers, fruits,
thickly-clustered garlands, and trees; (it will be) crowded with villages
and towns (only) a cock’s-flight (apart), free from thieves and robbers,
without (any) grasping at (wrong) views, (and) blazing with royal cities;
(it will be) replete with all treasures, happy, with abundant alms-food
and at peace, replete with great amounts of food and drink, hard and soft
food, fish, meat and the like, prospering with wealth and possessions.
The reservoirs will be everywhere filled with beautifully soft water.
Then, sir, husbands and wives will enjoy the pleasures of the five senses
without arguments or anger; farmers, traders, and the like will live
happily without (needing to) work; men and women will not (need to)
spin thread or weave the loom, (but) will wear celestial clothes. Men will
be content with their wives, and women with their husbands;
restrained,’ men will not commit adultery nor women make another man
their husband, (but) they will be loving and pleasant to one another. No-
one will stir up quarrels because of villages, towns, wealth, crops,
fields, property or soil; all human beings will be handsome, with
beautiful bodies, (and will be) loving and pleasant to each other. Crows
will become friendly with owls, cats with mice, deer with lions,
mongooses with snakes, lions with deer, and so on: in this way all
animals which are (usually) enemies will be friendly to each other. Then,
from one grain of self-growing rice (will come already-)husked grains:

two thousand two hundred and seventy cartloads will be (for them as
easily had as) sixteen ambana-measures and two tumba-s.3 Then I will

1 Literally ‘the nutritive essence of the earth’, pathavirasa (spelt thus in text); it
is said that seeds take up this ‘earth-essence’, along with liquid, or ‘the nutritive
essence of water’ (sineha, aporasa) to produce growth: S 1134, A132,V 213,
Spk 1250, Pj II 5-6, etc.

2 Again, assuming samyamd is being used adjectivally.

31 translate the text of M35, cited here by Denis but occurring in that ms. after
the sentence ‘farmers ... will live happily without (the need to) work’. Similar
sentiments are expressed at Anag vv. 27-29, and for the interpretation here see
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listen to the entreaty of the gods and Brahmas living in the ten thousand-
fold world system; I will make the Five Considerations, as to time,
place, continent, family, and age-limit of the mother; (and) I will come
as Buddha to the human world.” When he had said this, in order to praise
his own perfections he said:

During a hundred thousand aeons and sixteen incalculable aeons
I fulfilled the perfections variously, acting! as a future Buddha

excelling in energy, and gave gifts%: when I attain omniscience

no-one will be deformed. Putting ornaments on my head and
ointment on my eyes I gave to beggars for millions and millions
of years: when I attain omniscience no human being will be
blind. Ornamenting all parts (of my body) I gave a complete
gift: when I attain omniscience, no-one will be deformed. I told
no lies and did not deceive anyone who asked (me for
something): when I attain omniscience, no human being will be
dumb. When I heard the Teaching I was glad, and I listened to
what supplicants said: when I attain omniscience, no human
being will be deaf. I looked at virtuous supplicants with loving
eyes: when I attain omniscience, no human being will be blind.
With upright body I gave gifts and the like at the proper time:
when I attain omniscience no human being will be humpbacked.
I gave beings medicine(s) and got rid of3 the danger (from

disease): when I attain omniscience, then beings will be in good
health. I practised loving-kindness, destroying beings’ fear and

Leumann (19) ad loc. The Anag reads ambanam solasam, ‘one sixteenth of an
ambana’.

1 Reading caritva with M2.

2 As Denis notes, the forms and tenses of the verbs in these verses are odd. The
translation assumes all Metteyya’s assertions about himself refer to the past,
and all predictions about others refer to the future.

3 Reading vinodayi with M5.
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terror: when I attain omniscience, then there will be no Maras.!
In a pleasant way I gave pleasing food and drink: when I attain
omniscience human beings will be prosperous. In a pleasant
way I gave pleasing clothes: when I attain omniscience human
beings will be handsome. I gave to supplicants pleasing
vehicles, elephants, horses, chariots, palanquins and litters:
when I attain omniscience human beings will be happy. I freed
beings from bondage, from hatred and suffering: when I attain
omniscience, living beings will be free. I practised loving-
kindness equally to friend and foe: when I attain omniscience,
the ground will be even. I made supplicants happy with food
and wealth: when I attain omniscience rivers will be full of cool
water.

(Then Metteyya said this:)?

When they have done any (act of) merit human beings, full of
fear of rebirth, aspire to (see) me; I will free them from
existence. I will cause (them) to cross to the further shore of
the world, (this world) whose fearful origin is ignorance, which
is entangled in the net of delusion and carried away by the four
floods. I (will) teach3 the way to liberation to those who are

smeared with the dirt of defilement, who follow after the thief
(which is) craving, and have gone astray in (all) the regions of
rebirth; I will teach the way to heaven to beings in the hells
(called) Saiijiva, Kalasutta, Tapana, Patapana and Avici. I will
cut from (their) bondage beings who are bound by the ties of
ignorance and caught in the net of craving, and make them

! Mara, literally death, is a name given to various phenomena and gods, all of
which/whom are malevolent in some way; see DPPN s.v.

2 This is found only in M3, but marks a natural break in the verses.

3 The verbs in this sentence and the next are in the aorist.
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attain nirvana. The city of nirvana, without old age or death,
has a fence of wrong views and a door bolted by the sixty-two
views: with the key of the Eight-fold Path I will open up (this
door) for beings. I will give the medicinal stick of wisdom to
beings whose sight is spoilt through being covered with the
darkness of lust and hatred, and clean their eyes. I will give the
excellent medicine of understanding to beings who are sick with
grief, who suffer much, and who are oppressed by old age and
death,! and (so) cure (them). I will suffuse with the light of
understanding (the world) with its gods, asuras and humans,
gone astray in the darkness of delusion,? and take away the
darkness. I will raise from hell those who are falling, helpless
and without refuge, into the hells, and show them the way to
the further shore.

When he had said this the future Buddha told (the elder): ‘Sir,
recount to human beings what I have said’. With his shining hands in
the form of a hollow lotus-bud (made) by putting his ten finger-nails
together, and putting the shining afijali-greeting (thus made) firmly to
his forehead, (itself) like a well-washed plate of gold, he walked around
the delightful sapphire Cilamani-shrine, paid reverence to the eight
directions and made a fivefold prostration, and took leave of the elder;
escorted by millions and millions of junior gods and goddesses, shining
like a full moon, risen to the top of the sky freed from masses of dense
cloud (and) surrounded by clusters of stars, he went to the Tusita city.
So it is said:

Thus the supremely beautiful Metteyya worshipped at the
excellent shrine, again paid reverence, and left keeping his face

! The epithets here must be taken to refer to ‘beings’, although they are in the
accusative singular and not genitive (used for dative) plural.
2 Again, the grammar is faulty here, although the sense is clear.
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towards (the shrine).! And all the celestial maidens worshipped
at the excellent shrine, paid reverence to the eight directions and
left (likewise). Just as the moon shines on an autumn full moon
night, so the noble Metteyya shone among the gods. Like a lion
among deer, a bull among cows, a Garuda among birds, so was
he among the gods. Like Meru among mountains, adorned with
the seven jewels, a Universal Emperor among men, so was he
among the gods. The Paricchattaka? among trees, the lotus
among flowers, beryl among gems, so was he among the gods.
Like fire at the top of a mountain, like refined gold, surpassing
all the gods he shone with the fire of his beauty. Going to the
Tusita realm, surrounded by gods, he experienced divine
happiness and caused beings to rejoice? for a long time.

The elder* (possessed, as if he) was adorned with a multitude of
ornaments, unlimited good qualities, such as the four perfect virtues —
the supreme virtue of restraint by the Monastic Rule, the virtue of
sense-restraint, the perfect virtue of right livelihood and the virtue of
dependence (only) on the four requisites (of the Monastic Life). At the
same moment (as Metteyya left) he paid reverence to the Ciilamani-

1 Pitthito, lit. ‘backwards’.

2 A tree in the Tavatimsa heaven.

3 Taking pamodati in the sense of the causative pamodeti; perhaps the text
should be emended.

4 The Pali has a single long sentence here, beginning with *at the same moment
(as Metteyya left)’; I have changed the long string of epithets applied to
Maleyyadeva and to the golden swan into separate sentences. M3 has a different
and shorter ending section, reproduced in Appendix C. The sense is much the
same, but it adds in the last sentence of the prose: ‘whoever listens attentively
[assuming sunanti sakkaccam] to the Vessantara (Jataka), taught by the

Conqueror, and whatever benefactors make merit and (practise) morality and the
like, (they will all) hear [assuming sunanti, used for the future tense] the
excellent Happy One Metteyya, (their) support [taking passayam as equivalent
to apassayam].
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shrine and took leave of Sakka, king of the gods. He travelled along the
path of rebirth! which is the origin of sufferings such as birth, old age
and death, which have their home in numerous forest thickets crowded
with various trees and forest creepers such as the extremely strong
(trees and creepers of) lust, craving and wrong views.2 He shone like a
golden swan whose supreme, outstanding body had a head guarding the
threefold knowledge, wings of the fourth meditation level, two excellent
lucky feet of the beautiful, shining bases of supernatural power, and the
entire plumage guarding the eight liberations, the analytical knowledges
and the worldly and super-worldly confidences. He descended from the
realm of the Thirty-three, came to Rose-Apple Island, and with the
incomparable grace natural to a disciple (of the Buddha)3 went for alms in
villages, towns and royal cities. So it is said:

Then the elder (Maleyya-)deva took leave of the king of the
gods, paid reverence again at the shrine and came down from
heaven. He shone like a golden swan as he came again to the
human (world) and went for alms in towns and royal cities.

As he returned for alms he announced to the people of Rose-
Apple Island the news of Metteyya. When they heard what the elder said
people were glad and made merit through giving and the like: at the end
of their lives they filled up the divine worlds. The poor man who had
given the eight blue lotus flowers remembered that gift of lotuses all his
life; when he died (he went) from the human world and was rebom in the
realm of the Thirty-three, in a blue-lotus palace inlaid with seven jewels,

1i.e. he returned to earth from heaven.

2 There is probably a pun intended here between vana- as ‘forest’ and vana as a
synonym for fanhd, ‘craving’. The image is of Maleyyadeva returning from
heaven like a swan through a forest, both of which are metaphorically
elaborated.

3i.e. not the same as the ‘grace’ or ‘charm’ of a Buddha, Buddha-lilha.
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crowded with celestial maidens and ringing with the sound of dancing,
singing and the five kinds of musical instrument. As he walked lotuses
of five colours (appeared to) receive each foot; the odour from his mouth
pervaded the entire city of the gods like the perfume of a lotus. The gods
and goddesses smelt the lotus-perfume and followed after him; they all
saw a lotus receiving each foot, and told Sakka, king of the gods. When
he heard their tale he was delighted, and went there (to him) and asked
‘God, what deed of merit did you do in the human world to obtain such
happiness ?° He listened to what Sakka said and replied ‘King of the
gods, formerly in the human world I lived in Mithila supporting my
mother; I was a young man called Pinguttara.! One day I went to a
certain pond to bathe. When I had bathed there I saw eight blue lotus
flowers; I took them and gave them to a certain elder. Because of that
gift of blue lotuses I have been born in a blue-lotus palace; as I walk
lotus flowers come into existence at each step, my eyes are like blue-
lotus petals, my body has an odour like that of a blue lotus, and I am
born (here) as the junior god named Blue-lotus’. When Sakka heard this
he became joyful and glad; he took blue-lotus flowers and worshipped at
the shrine of the Buddha. The junior god Blue Lotus is still there today.
So it is said:

To enjoy (the result of) that merit, and divine happiness, in a
future birth in the presence of Metteyya — this is the result of
a gift of flowers. Therefore the wise man who aspires to be in
the presence of Metteyya should practice alms-giving, morality
and the like. Whoever remembers the future Buddha’s words
and does any act of merit, will gain the advantage of seeing
Metteyya, and will in the future make an end of suffering;

1 J VI 34749 tells a different story of a young man from Mithil3, in north India,
with this name; perhaps the Maleyyadevattheravatthu has borrowed the names,
although this is clearly the same person as at the start of the story, in Kamboja
village, Rohana, Sri Lanka.
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(before then,) moving on through rebirth, that person will not
go to hell.

End of the expository account of the Elder Maleyyadeva.

(This) will be a cause of (attaining) nirvdna in the future !!

ABBREVIATIONS

Abbreviations for titles of Pali texts are those of the Critical Pali
Dictionary

Childers = R.C. Childers’ Dictionary of the Pali Language
CPD = Ciritical Pali Dictionary

DPPN = Dictionary of Pali Proper Names

HOS = Harvard Oriental Series

PED = The Pali Text Society’s Pali-English Dictionary

PTS = Pali Text Society

! Denis states that in M1, the only ms. in which it occurs, the word bhavissanti
[for bhavissati] seems to have been written later, to complete the verse.
Presumably the ‘cause’ for attaining nirvdana here is copying the manuscript
and/or listening to its being recited.
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NIBBANASUTTA: AN ALLEGEDLY NON-
CANONICAL SUTTA ON NIBBANA AS A
GREAT CITY!

The pages that follow carry a preliminary edition and
translation of the Nibbdnasutta, an “allegedly non-canonical™? Pali text

1 This is a corrected and revised version of the edition and translation of the
Nibbanasutta that was published as “The Sutta on Nibbana as a Great City” in
the commemorative volume for the Ven. Hammalava Saddhatissa, Buddhist
Essays: A Miscellany, edited by Pollamure Sorata Thera, Laksman Perera, and
Karl Goonasena (London: Sri Saddhatissa International Buddhist Centre, 1992),
pp. 38-67.

I would like to acknowledge the assistance I received from Professor
G.D. Wijayawardhana, Steven Collins, Jacqueline Filliozat, and P.B.
Meegaskumbura in the preparation of this edition and translation. All read over a
preliminary transcription of the manuscript and each made many suggestions for
improving the text. Professor Wijayawardhana’s and Steven Collins’ comments
also aided me in translating the text. P.B. Meegaskumbura made many helpful
comments on the introduction. It was, however, only through the generosity
and kindness of Jacqueline Filliozat that this edition was even possible. She made
a copy of the original manuscript available to me and also made it possible for me
to learn how to read mil script. Finally, she compared my initial transcription
with the original manuscript and made a number of improvements in the reading
of the manuscript itself.

2 ] use this appellation to refer to texts which begin with the standard phrases of
a sutta — “Evam me sutam. Ekam samayam ...” — but are not found in
standard editions of the Pali canon. The term comes from K.D. Somadasa, who
uses it in his Catalogue of the Hugh Nevill Collection of Sinhalese Manuscripts
in the British Library (London: The British Library, and Henley-on-Thames: Pali
Text Society, 1987), Vol. 1, p. 27. I prefer this label to the alternative
designations “apocryphal” or “counterfeit”, since it is less likely to pre-judge the
whole issue of the status of such texts; see Charles Hallisey, “Tundilovada: An
Allegedly Non-Canonical Sutta,” Journal of the Pali Text Society, XV (1990),
pp. 156-58. The use of the term “apocryphal” for texts whose inclusion in the
Canon might be contested has been popularized by Padmanabh S. Jaini; see
especially “Akaravattarasutta: An ‘Apocryphal’ Sutta from Thailand,” Indo-
Iranian Journal, 35 (1992), p. 193. The label “counterfeit Sutta” has been
applied to the Dasabodhisattuppattikatha by the Ven. H. Saddhatissa (The Birth

Journal of the Pali Text Society, Vol. XVIIL, 1993, pp. 97~130
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probably of Southeast Asian origin. This edition is preliminary in two

important ways. First, as will be discussed below, it is based on a single
manuscript and it must be frankly admitted that no textual criticism
which uses only a single exemplar can be taken as more than provisional.
Second, the readings suggested for establishing an acceptable text must
also be taken as strictly provisional, given the limitations of our
knowledge of Pali language and literature in Southeast Asia.! While 1

hope that in the future the discovery of other manuscripts and the
further study of Southeast Asian Pali will make it possible to improve
on this provisional edition, I think that in the meantime the
Nibbanasutta can make a contribution to our understanding of both the
literary history and the conceptual patterns of the Theravada Buddhist
traditions.

Stories of the Ten Bodhisattvas and the Dasabodhisattuppattikatha [London:
Pali Text Society, 1975], p. 16).

1 One example will suffice to emphasize how limited knowledge of later Pali as a
language may encourage us to jump to wrong conclusions when editing texts. In
the manuscript of the Nibbanasutta, the letter “A” is usually not doubled; thus

we consistently find ‘aradie’ for ‘aradifie’, ‘paia’ for ‘pasifia’, ‘afiata’ for
‘afifiata’, etc. In each case I have given the latter spelling as a suggested reading
in the footnotes. This might suggest that the spellings with the single “#i” are

mistakes in the manuscript, but Jacqueline Filliozat has pointed out (personal

communication) that “#” is rarely doubled in Southeast Asian manuscripts.

Others have noticed a more generalised orthographic convention of manuscripts
written in the miil script to suppress geminates; see Frangois Martini, “Dasa-

bodhisatta-uddesa”, Bulletin de I' Ecole Frangaise d’Extréme Orient, 36 (1936),
p. 371 and G. Terral, “Samuddaghosajataka — Conte Pali tiré du Padifiasa-
Jjataka”, Bulletin de I’Ecole Frangaise d’ Extréme Orient 48 (1956), pp. 312-13.
Thus we need at least to consider that what might be taken as a fault is better
taken as an example of Southeast Asian usage. I hope that this one example
makes it clear that textual criticism of Southeast Asian Pali, indeed of any of the
Pali of the late Theravada, is conditioned by our limited knowledge of the
linguistic variety permissible in later Pali literature,
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The Nibbanasutta, as an allegedly non-canonical sutta,
belongs to a class of Theravadin literature which has been unduly
neglected by scholars. Such literature, however, was apparently known
to and accepted as authoritative by Buddhaghosa. In Atthasalini, he
makes a point by referring to “a sutta which was not composed at a
council,”!

We can begin to have a more accurate estimation of the
significance of such texts by carefully considering their role as
instructional aids and vehicles for the transmission of the “Way of the
Elders.” When we do so, we see that the production of allegedly non-
canonical suttas in the Theravada is not always analogous to the creation
of the Mahayana siitras, superficial similarities notwithstanding, in so
far as they frequently did not formulate new teachings.? Such
compositions were apparently one response to a fundamental problem
continually faced by the Theravada, a problem which was recognized by
Louis Finot seventy-five years ago: “The Buddhist Canon is not an easy
study: it discourages by its mass and its difficulties the enthusiasm of the
most fearless ... . It was necessary to be concerned about making this
rudis indigestaque moles accessible, either by condensing it in the form
of a summary, or by combining scattered elements from this or that part
of the doctrine, or finally by simply detaching from this immense book
(i.e. the tipitaka) some leaves which interested more particularly the

1 Asl 65.

20f course, some allegedly non-canonical texts include notions which appear
novel when compared with norms accepted in the Pali Canon. See Ven.
H. Saddhatissa, The Birth Stories of the Ten Bodhisattas, pp. 7-14, and P.S.
Jaini, Akaravattarasutta, pp. 197-98. A more extreme example of novelty in an
allegedly non-canonical sutta is found in the Sinhala-language Sumana Siitraya,
a work dating to the colonial period of Sri Lanka’s history and described by
Kitsiri Malalgoda in his article on Buddhist Millennialism (Kitsiri Malalgoda,
“Millennialism in Relation to Buddhism”, Comparative Studies in Society and
History, 42 [1970], pp. 424-41).
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spiritual life or the practice of the community.”! These different
responses, however, are not easily distinguished. The Nibbanasutta
appears to be a combination of the first two types of response specified
by Finot: it is a summary, although it gathers together in a significant
way material scattered in the Pali canon and commentaries. Moreover,
allegedly non-canonical suttas like the Nibbanasutta, circulated
individually, as did even those texts which we might somewhat ironically
call “uncontestedly canonical suttas”; but they also circulated in a variety
" of ad hoc anthologies.2 The co-existence of summaries and anthologies

! 1.ouis Finot, “Recherches sur la littérature Laotienne”, Bulletin de I’Ecole
Frangaise d’Extréme Orient 17 (1917), p. 71.

2 Some idea of the range and variety of ad hoc anthologies, Finot’s third type of
response, can be gained from K.D. Somadasa’s catalogue of the Nevill
Collection in the British Library; see note 2 on p. 97 above. Some anthologies,
like the very large Suttajatakanidananisamsa and the Suttasangaha (see Ven H.
Saddhatissa, “Literature in Pali from Laos”, Studies in Pali and Buddhism: A
Memorial Volume in Honor of Bhikkhu Jagdish Kashyap, edited by A K.
Narain [Delhi: B.R. Publishing Corporation, 1979], pp. 327-28), became
relatively stable texts in their own right, and thus have had more enduring
identities than other more ephemeral, and titleless, anthologies. They, like all of
the anthologies, await sustained study, although a unique portion of the
Suttajatakaniddnanisamsa has been edited by George Ceeds; see
“Dhammakaya”, Adyar Library Bulletin, 20 (1956), pp. 248-86; the
Suttasangaha is available in an edition prepared by B. Dhirananda Mahathero
(n.p. Vijjasagarakhya Yantralaya, 1903). For a description of the Pitaka dan sém,
a smaller anthology, “very widespread in Laos, Thailand, and Cambodia”, see
George Ccedes, Catalogue des manuscrits en Pali, Laotien, et Siamois
provenant de la Thailande (Copenhagen: Royal Library, 1966), pp. 70-76. In
each anthology, the excerpted portions from the canon remain Pali (i.e.
canonical), which helps to explain the confusion over whether or not the
Suttasangaha was added to the canon in Burma; see H. Oldenberg, “List of
Manuscripts in the India Office Library”, Journal of the Pali Text Society |
(1882), p. 80, and V. Fausbgll, “Catalogue of the Mandalay Manuscripts in the
India Office Library”, Journal of the Pali Text Society IV (1896), p. 31 [cited at
Collins, “On the Very Idea of the Pali Canon,” p. 108, note 11]. See also on the
Suttasangaha, K.R. Norman, Pali Literature (Wiesbaden: Otto Harrassowitz,
1983), pp. 31, 172.
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with collections of the more diffuse canonical literature parallels the
analogous tension in the Theravadin tradition between the actual
diversity of thought and practice noted by historians and observers of the
contemporary Theravada and an assumption of doctrinal systematicity
idealized by Theravadin intellectuals and by scholars of the Theravada.

Recognizing that the canon was generally transmitted in
condensed parts and in summaries is of course relevant for
reconstructing the range of Buddhist thought and practice operative in
any given historical context. But although we are now beginning to
appreciate better the importance of such texts for our understanding of
“Buddhism on the ground,” we still have little idea of the actual numbers
of such texts, the extent of their originality, or the processes of their
composition. The Nibbanasutta makes a valuable contribution to the
pool of information that will be necessary for answering the latter
questions.

The Nibbanasutta displays, at least in part, the processes
through which summaries and new suttas were created in the Theravada
tradition. As a discourse, the Nibbanasutta is organized around a
narrative about a man journeying to a great city. This short narrative is
subsequently used to order a series of metaphors about Buddhist
practice, salvation, samsdra, and nibbana in a coherent, if loose, fashion.
It is striking that a similar metaphorical reinterpretation of a narrative is
used to provide a summary of doctrine and practice in the Anguttara
Nikdya and its commentary. The canonical passage, which is part of a
conversation between the Buddha and the Sakyan prince Vappa, reads:

Just as, O Vappa, a shadow of a tree (thiinam) is seen, and a
man might come there, bringing a hoe and basket, and he might
cut the tree at the root, and having cut the root, he might dig it
up, and digging, he might lift up the roots, even as much as a
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tube holds of the fragrant usira root. He might break up that

tree piece by piece, and destroying it piece by piece he might
chop it, and chopping it, he might splinter it, and then dry it in
the wind and heat, and having dried it in the wind and heat, he
might burn it with fire and tum it into ashes. Having tumed it
into ashes, he might scatter it in a strong wind or wash it away
in a river with a swift current. Thus the broken roots of that

tree whose shadow appeared are uprooted and completely

destroyed and in the future will be things that do not arise

again. Just exactly so the six satatavihara are attained by the
monk whose mind is completely freed.!

The commentary, the Manorathapiirani, finds in the connecting
adverb evam an opportunity to explain the metaphorical significance of
this narrative:

U A 11 199: seyyathapi Vappa thiinam paticca chdya pafifidyati, atha puriso
agaccheyya kudalapitakam adaya, so tam thinam mile chindeyya, miile chetva
palikhaneyya, palikhanetva miilani uddhareyya antamaso usiranalimattani pi. so
tam thitnam khandakhandikam chindeyya, khandakhandikam chetva phaleyya,
phaletva sakalikam sakalikam kareyya, sakalikam sakalikam karitva vatatape
visoseyya, vatatape visosetva aggina daheyya, aggind dahitvd masim kareyya,
masim katva, mahavate va opuneyya nadiya va sighasotaya pavaheyya. evam hi
’ssa Vappa ya thiinam paticca chaya sa ucchinnamila tdalavatthukatd
anabhdvakata ayatim anuppadadhamma. evam eva kho Vappa evam
sammavimutticittassa bhikkhuno cha satatavihara adhigatd honti.

PTSD defines satatavihara as “a chronic state of life”; PTSD s.v. satata, p. 672.
They are modes of life limited to those who have destroyed the dsavas.

It should be noted that although this narrative resonates with the imagery of the
great tree of kilesas in the Nibbanasutta, its imagery of uprooting roots is in
fact more prominent throughout Theravadin literature; for a locus classicus of
this metaphor, see Dhp 338.
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Just exactly so! this is the application of the simile here:

individual life is to be known as like the tree (rukkho), the

kamma of good and bad deeds is like the shadow of the tree, the

yogavacaro is like the person desiring to put a stop to the
shadow, wisdom is like the hoe (kuddala, i.e. mammaty),

concentration is like the basket, insight meditation is like the

tool for uprooting (khanitti), the opportunity for destroying

ignorance with the path of the arahant is like the digging up of
the roots with the spade, the opportunity for seeing the
influence of the sensory elements is like the the opportunity for
breaking up (the whole tree) piece by piece, the opportunity for
seeing the influence of the elements of sense-perception is like
the opportunity for chopping (the tree), the opportunity for

seeing the influence of the physical elements is like the

opportunity for splintering (the tree), the opportunity for
creating mental and bodily exertion is like the opportunity for
drying (the broken parts) in the wind and heat, the buming of
the kilesas with knowledge is like the burning (the pieces) with

fire, the continuing existence of the five khandhas is like the
making of ashes, the unmendable cessation of the five

khandhas is like the scattering of the destroyed roots in a great
wind or washing them away in the current of a river, and the
state of the non-manifestation, without any further arising, of
khandhas which are the fruits of previous actions in a new birth
is to be known as being like the attained condition of non-
manifestation because of the scattering (in the wind) and the
washing away (in the river).?

1'The term evam is sometimes glossed in the commentaries as being a “term of
comparison” (upamavacanay); see for example Pj 1 208.

2Mp HI 179-80: evam eva kho ti ettha idam opammasamsandanam: rukkho
viya hi attabhdvo datthabbo, rukkham paticca chaya viya kusalakusalakammam,
chayam appavattam katukamo puriso viya yogavacaro, kuddalo viya pafna,
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In the quotation above, the Manorathapiirani names the
interpretive strategy which it employs to connect these two passages as
opammasamsandand.! The presence of this same interpretive strategy in
the Nibbanasutta suggests that its composition may have followed a
generic pattern already well-established in earlier texts; that is, the
general process at work in the creation of summary texts included the
use of models found in other texts. This suggestion finds some
confirmation when we look at the serial simile of the “city of Nibbana”
in the Nibbanasutta which itself seems to build on patterns already
present in the commentaries and other types of Theravadin literature.?

Moreover, as indicated by the passages found in the
Nibbanasutta which are taken from the Majjhima Nikaya and the
Theragatha, the process of creating new texts included the direct use of
materials found in older texts. We see a similar use of older material in
other allegedly non-canonical suttas, such as the Tundilovadasutta and
the Akaravattarasutta.? Indeed, the process of making new texts out of
the materials of older texts seems to have become quite common in the
later Theravada; we can refer here to such Pali texts as the Jinakalamali,

pitakam viya samddhi, khanitti viya vipassanad, khanittiya milanam
palikhananakalo viya arahattamaggena avijjaya chedanakalo, khandakhandam
karanakalo viya khandhavasena ditthakdlo, phdlanakalo viya dyatanavasena
ditthakalo, sakali karanakalo viya dhatuvasena ditthakalo, vatatape visosanakdlo
viya kdyikacetasikassa (taking variant reading for k@yikavdcasikassa) viriyassa
karanakalo, aggina dahanakdlo viya Aanena kilesanam dahanakdlo,
masikaranakalo viya dharamanaka-paficakkhandhakalo, mahdvate opunanakilo
viya nadisote pavdahanakalo chinnamiilakdnam paficannam khandhdnam
appatisandhikanirodho, opunanapavihanehi appariattika-bhavupagamo viya
punabbhave vipakakhandhanam anuppadena apannattikabhavo veditabbo.

1 See as well A 11 201 and Mp 111 181-82; Vism 346; Sv (I) 127.

2 For example, Mil 330-45; see as well Bv-a 155-56; Sv (III) 881; Sv-pt III 78.

3 Compare Tundilovada 17677 and Bv-a 121; Tundilovada 186 and Bv-a 121;
see Jaini, Akdravattarasutta, 197, 199, 200 note 13, 201 notes 14-15, 209
note 21.
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the Pathamasambodhi, the Jinamahanidana and the Sangitiyavamsa, all
composed in Thailand.! It should be noted that one result of this process
of composing new texts would be a blurring of the distinctions between
canonical and non-canonical literature.

An awareness of the special problems which the Theravada
faced in transmitting a systematic, but complex doctrine abstracted from
a large and diffuse literary tradition is important for understanding the
continuing literary activities of Buddhists in Sri Lanka and Southeast
Asia. This awareness above all allows us to acknowledge the conditions
under which new suttas, such as the Nibbanasutta, could have been
composed and accepted in the Theravada; it is easy to see that the very
idea of a closed canon might well have functioned more as a rhetorical
marker than as a strictly closed list in contexts where the canon
circulated and was known in its parts rather than as a whole.2 But we
should be careful not to limit the ramifications of this fact to the
admission that “new” texts could probably find some acceptance in such
contexts; we could make this admission and still care little for the
contents of these individual suttas on the grounds that they seem to add
little to the scholarly understanding of the doctrinal orientations of the

1 Jinakalamali (London: Pali Text Society, 1962), Jinamahanidana (Bangkok:
National Library — Fine Arts Department, 1987); Sangitiyavamsa (Bangkok:

1926). On the Pathamasambodhi, see George Ceedés, “Une vie Indochinoise de
Buddha: La Pathamasambodhi,” in Mélanges d’ Indianisme & la mémoire de Louis
Renou (Paris: Institut de Civilisation indienne, 1968), pp. 217-27. There is

some precedent for this process of composition in the Pali Canon itself, most
notably in the Samyutta-nikaya and the Anguttara-nikaya.

2 For a discussion of the significance of the idea of a closed canon in the

Theravada, see Steven Collins, “On the Very Idea of the Pali Canon,” Journal of
the Pali Text Society XV (1990), pp. 89-126; for a discussion of the idea of the

tipitaka functioning as a marker for “orthodoxy”, see Frangois Bizot, Le figuier
a cing branches (Paris: Ecole Frangaise d’Extréme Orient, 1976), p. 21. Bizot
argues that the term tipitaka “refers less to a collection of texts than to an
ideological concept.”
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Theravada. This would be unfortunate, since their condensed format may
in fact display relative emphases of doctrine and practice within the
Theravadin traditions which might otherwise be hard to discern.

We have so far noted the elaboration of the metaphor of “the
city of Nibbana” in the Nibbanasutta as an illustration of the processes
involved in the composition of new texts in the Theravada. When we
turn to the contents of the Nibbanasutta, we see that this metaphor is
“indeed a helpful device for listing and linking a variety of doctrinal items
and practices; the different parts of a city are associated with various
aspects of Buddhist life. It is thus easy to see that such a metaphor could
be conducive to the Nibbanasutta’s functional role as a summary of the
Dhamma. While recognizing this, we should be careful not to ignore the
role that such imagery may have had in generating “religio-aesthetic
experiences” which would have enriched an understanding of particular
doctrinal points and which may have also motivated individuals to
practice the Buddhist religious life.!

As already noted, metaphorical applications of a city to the
constituents of Buddhist life have a long history in the Theravada;
examples are found in the Milinda-pafiha as well as in the Madhurattha-
vildsini, the Sumangalavilasini, and the Tundilovidasutta.? We can find
a very pleasant example of such an application in the Saddharma-
ratnavaliya, a thirteenth-century Sinhala translation of the Dhammapada
Atthakatha, a book which itself was intended to be an instructional aid
to those on the way to the city of Nibbana3:

1 The possible danger of overlooking the significance of metaphors in “religio-
aesthetic experiences” was emphasised to me by P.B. Meegaskumbura. In this
regard, it is thus worth noting the prominent place of metaphorical sequences in
both the Akdravattarasutta and the Tundilovadasutia.

2 Mil 330-45; Bv-a 155-56; Sv (I11) 881; Sv-pt I 78; Tundilovada 192-94.

3 Ranjini Obeyesekere, Jewels of the Doctrine (Albany: State University of New
York Press, 1991), p. 3.
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Thus, having begged for alms in the countryside of the arahat,
he arrived finally at the city of the Teachings of the King of the
Universe, the Enlightened Buddha.

That city had a long wall made of Morality, a moat made of the
restraints, Fear and Shame, a city gate of Wisdom, with lintels
of Effort, a protective column of Faith, and watchmen of
Mindfulness. It had a nine-storied palace of the Nine Spiritual
Attainments, four roads of the Fourfold Path going in four
directions and the Three Signs, Impermanence, Sorrow, and
Soullessness, pointing in the three directions. It had also the
Hall of Justice named the “Rules of the Monastic Order” and a
royal thoroughfare called “The Path of Mindfulness.” There
were market stalls selling the flowers of Higher Knowledge,
stalls selling perfumes of Moral Conduct, and fruit stalls selling
the Fruits of the Path. There were also stalls selling medicinal
preparations of The Dharmas of the Thirty-Seven Constituents
of Enlightenment! for curing the disease of Defilements, and
which could destroy Decay and Death. In addition, there were
stalls full of the gems of Moral Conduct and Contemplation,
which could bring Enlightenment. There was a stall that was
filled with the blessings of high status, wealth, long life, good
health, good looks, and intelligence; and also the blessings of
the human world, the heavenly worlds, the Brahma worlds, and
of nirvana.2

11 have modified Obeyesekere’s translation at this point.

2 Obeyesekere, Jewels of the Doctrine, p. 207; this is a translation of

Saddharmaratnavaliya (Colombo: Sri Lanka Oriental Studies Society, 1985),
1.126. This passage obviously owes much to the account of the “City of
Righteousness” in Mil 330-45.
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Each of these associations between a Buddhist idea or practice
and a part of a city could be interpreted, apparently,! through a process
of comparison which would specify on what basis the two things are
juxtaposed in the metaphor; the Sumargalavildsini describes this process
as asking “What is it like, because of what?”2 The ftika on the Digha
Nikaya, for example, glosses the simile that sila is like a wall by saying:
“Sila is like a wall because it has the nature of protecting completely
those who attain it.”3 It is particularly interesting, as a comparison with
the similar application of the metaphor in the Nibbanasutta displays,
that there is no fixed association between the parts of a city and a
Buddhist counterpart. For example, the door or gate (dvara) to the city
of Nibbana is variously said to be sila,* dana,’ the ariyamagga b and
Adnpa.’ This variability is further evidence that the different examples of
the serial simile of the city of Nibbana may be the products of different
applications of a common process rather than derivations from a single
source.

This variability also suggests that the serial simile might be
derivative from and secondary to a more fundamental conventional

11 say “apparently” since as I mentioned in the introduction to Tundilovddasutta
(p. 163), it is not always self-evident what the similarities between the two
juxtaposed elements might be, and most often we are dependent on commentarial
glosses to specify the intended similarities.

2 Sv (IN) 881: tattha ‘kim kena sadisan’ ti ce ... . This might be an allusion to
the method of instruction mentioned in the Nangalisa Jataka (Ja 1 448): “eliciting
comparisons and reasons” (upama# ca kdranaii ca kathapeti). The method is
explicitly used in the Nibbarasutta when Nibbana is compared to the moon, the
sun, the earth, a mountain, the ocean.

3 Sv-pt 11l 78.

4 Tundilovada 177.

5 Tundilovada 174, 193.

6 Sv (IIT) 881; this is a common gloss on the notion of “the door to that without
death” (@amatadvara) — see M1353,S 1137, Vin1 5, etc.

7 Nibbanasutta, see p. 122 below.
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metaphor of the city of Nibbana, which itself is linked to the
conventional metaphor of Nibbana as a “place”. In this regard, quite
significantly, the contents of the Nibbanasutta help us to understand and
thus to appreciate better the cognitive import of this conventional
metaphor which is found throughout much of Theravadin literature,
including Buddhaghosa’s commentaries. On the basis of what can be
seen in the Nibbanasutta, we may be able to avoid the temptation to
dismiss a common image of this sort as an over-used “literary omament”
or “figure of speech”, since we see in this text that it may not actually
function as such. Rather, we can see that such common images are
probably better understood as “conventional metaphors”, part of the
normal ways that Buddhists talk about, conceive and even experience
their own situations.!

When the Nibbdnasutta, using the method just mentioned,
compares Nibbana to a collection of good things {(sudhamma), on the
grounds that both are collocations or combinations (samodhana), it
makes a point which is quite relevant to understanding the image of a
city as a metaphor for Nibbana. In this context, we can recall that a city
is sometimes defined on the basis of its combining a physical layout with
buildings, and inhabitants,? and with this in mind, we can see that it is

! George Lakoff and Mark Johnson, Metaphors We Live By (Chicago:
University of Chicago Press, 1980), p. 51. In a related vein, see the valuable
discussion of one important set of images and their relations with the anatfa
doctrine in the Theravada by Steven Collins in Selfless Persons (Cambridge:
Cambridge University Press, 1982), and more generally, see Diana Eck, “The
Dynamics of Indian Symbolism,” The Other Side of God, edited by Peter L.
Berger (Garden City: Doubleday, 1981), pp. 157-81.

2 See, for example, Bv-a 66-67 (on Bv ITA 3-4): “(3) The City was complete in
all respects. It engaged in every industry, (4) was possessed of the seven kinds
of treasures, crowded with all kinds of people; prosperous as a deva-city, it was
a dwelling place for doers of merit. Therein complete in all respects means:
possessed of all the constituent parts of a city, with city gateways, halls and so
forth. ...” (1.B. Horner, translator, The Clarifier of the Sweet Meaning (London:
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significant that the serial simile specifies not only the buildings of the
city, but the flocks of birds (i.e. the city’s inhabitants, the arahants,
etc.) which frequent it.! We can also recall that a traditional gloss of a
city is that it is rakkhdvaranagutti: it protects, shuts out, and provides
security.? Thus we might conclude that the significance of the metaphor
of the city of Nibbana lies less in its individual parts, which we have
seen can have varying associations, but rather in its being a general
picture which defines Nibbana as something with both form, coherence,
and function.? This insight is applicable to the use of the metaphor of
the city of Nibbana scattered throughout Theravadin literature.

Although the metaphor of the city of Nibbana occurs
frequently in commentarial and post-commentarial Theravadin
literature,* it apparently does not occur in those parts of the canon

Pali Text Society, 1978), pp. 99-100. For a similar definition of a city, see
Totagamuve Sri Rahula, Paficikapradipaya, edited by R. Tennakoon (Colombo:
M.D. Gunasena, 1962), p. 359.

1 See the pictorial representation of Nibbana, which includes both a tank and
attending birds, in the illustration from the Traibhiimikatha, found in The Three
Worlds According to King Ruang, translated by Frank E. Reynolds and Mani B.
Reynolds (Berkeley: Berkeley Buddhist Series, 1982).

2 This gloss was told to me by P.B. Meegaskumbura,

3 For a similar use of this city metaphor with respect to diligence in the religious
life, see Dhp-a III 488, on Dhp 315. See as well the “Nagaropamasuttanta” at A
IV 106-13 and Mp IV 53-66.

4 It may also be properly said that the metaphor predates the commentaries,
since it is found at Mil 333. Moreover, the metaphor occurs in non-Theravadin
literature; see Dieter Schlingloff (ed.): Ein Buddhistisches Yogalehrbuch (Berlin:
Akademie-Verlag, 1964), 162R5 (p. 169); J. Duncan M. Derrett, 4 Textbook
for Novices: Jayaraksita’s “Perspicuous Commentary on the Compendium of
Conduct by Srighana” (Turin: Pubblicazioni di “Indologica Taurinensia”, 1983),
p. 17; E.H. Johnston (ed.), The Saundarananda of Asvaghosa (Delhi: Motilal
Barnarsidass, 1975), p. 106; R.E. Emmerick, The Siitra of Golden Light
(Oxford: Pali Text Society, 1990), p. 24 [amrtapura]; R.E. Emmerick, The Book
of Zambasta (London: Oxford University Press, 1968), pp. 153, 303, 317, 421;
Giotto Canevascini, The Khotanese Sanghatasitra (Ph.D. Dissertation,
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which are usually considered to be early, that is the Vinaya and the four
Nikayas. The metaphor coheres, however, with another conventional
metaphor in the canon — that conditions and experiences are places
(thana), and thus 1 do not think that there would be anything
automatically controversial or objectionable about it as a piece of
imagery.! Without speculating about the actual origins of the metaphor
of the city of Nibbana, we can at least say that it may have been used as
an image because it evoked and elaborated the conventional metaphor of
Nibbana as a place, which is found in the canon. Furthermore, the
metaphor of the city of Nibbana was apparently grounded in the canon
by commentators’ reinterpreting canonical references to cities as
references to the city of Nibbana. For example, Sariputta uses a simile
of a border city and its watchman to convey his limited knowledge of the
Buddha’s maximal greatness in the Sampasadaniyasutta and in the
Mahaparinibbanasutta; this simile is glossed in Buddhaghosa’s

University of Hamburg, 1992), p. 213. Analogous applications of the metaphor
of a city are also found in medieval Indian Buddhist inscriptions; see the
references to muktipura (thirteenth century) found at Grosrawa (Indian
Antiquary 17 [1888], p. 310); to jinapura (thirteenth century) found at
Bodhgaya (/ndian Antiguary 10 [1881], p. 342); and to prasamapura (fifth
century) found at Ajanta (Ghulam Yazdani, 4janta [Delhi: Swat Publications,
1983] Pt IV, p. 115). The metaphor is also found in the Chinese translation of
the Dharmaguptaka version of the Mahdparinirvanasiitra; see André Bareau, En
suivant Buddha (Paris: Lebaud, 1985), p. 289. This text apparently takes
“entering the city of nirvana” as referring to parinirvana. The diversity of these
examples suggests at least that the metaphor of the city of nirvana was in
common usage among the different Buddhist traditions. I wish to thank Gregory
Schopen for bringing the inscriptional, A§vaghosa, and Dharmaguptaka
examples to my attention.

1 As the entry on “nibbana” in the PTSD says: Nibbana “is a reality, and its
characteristic features may be described, may be grasped in terms of earthly
language, in terms of space (as this is the only means at our disposal to describe
abstract notions of time and mentality)”; PTSD, s.v. nibbana, p. 362b. See as
well PTSD, s.v. thana.
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commentary as referring to the city of Nibbana.! The tika to this
passage then uses the metaphor to extend understanding and insight
through the same process of comparing and giving reasons we have
already noted: “Nibbdna is like a city because it is to be approached by
those seeking it, and because it is the condition (thana) of the attainment
of sukha without any dangers for those who reach it.”?

We can gain some further understanding of the connotations of
the metaphor as a whole if we look at two different uses of the image of
the city in the Dhammapada Atthakatha. The first compares the mind to
a city and comments on the stanza, “Securing this mind as a citadel”.?

As a city: A city having a deep moat, encircled by a wall,
containing gates and watchtowers, is firm from outside; inside,
it is fitted out with well-apportioned streets, squares,
crossroads, and shopping areas. Thieves come from without,
saying, “Let us loot it !” [But] being unable to enter, [they]
remain as if confronting, and being checked by, a [mighty]
rock. As one standing in the city [attacks such] a horde of
robbers with many kinds of weaponry — single-edged
[weapons], and so on — in exactly the same way, securing:
making firm his “insight-mind”, as if it were a citadel ... 4

The second application of the city metaphor in the
Dhammapada compares the body to a shed for storing grain which in
turn is said to be a city, in part because it is constructed with various

1 Sv (III) 881. The commentary on the Mahdparinibbanasutta refers readers to
this gloss; Sv (II) 538. For similar incidental glosses using the metaphor of the
city of Nibbana, see Ap-a 291 (on verse 133); Bv-a 155; Vv-a 284.

2 Sy-pt 111 78.

3 Dhp 40: nagariipamanm cittam idam thapetva.

4 John Ross Carter and Mahinda Palihawadana, translators, The Dhammapada,
(New York: Oxford, 1987), p. 128.
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parts, and also because such a shed is a “protected structure.”! We see in
these two uses of the metaphor associations which are obviously shared
with the metaphor of the city of Nibbana. First, all three applications
apparently assume that a city is defined by its various constituent parts,
arranged in an ordered whole which is “firm from outside,” that is a
stable and independent condition in its own right. The image also
portrays Nibbana as a pleasing place inside. This holistic image would
seem, then, to lend considerable coherence to a theoretical vision of
Nibbana and its connection to Buddhist soteriological practices.

Finally, I would like to note that the image of the city of
Nibbana could suggest a continuum between Nibbana and the possible
forms of rebirth found in samsara. The same conventional metaphor
that “defines” existential conditions as “places” (thana), which we have
already seen with reference to Nibbana, was also used with respect to
some forms of rebirth which are possible in samsara. Heavens, above
all, are defined as cities.? This homology between heavens and Nibbana
as “cities” creates, in turn, a double relation between Nibbana and
samsara. On the one hand, they are still different kinds of things, and are
thus best understood doctrinally as opposed to one another, as when we
contrast asankhata Nibbana with sankhata samsiara, or when we
contrast the sukha of Nibbana with the dukkha of samsara. On the other
hand, heavens as “cities” could also be construed as merely, even if
immeasurably, different in degree from the “City of Nibbéna.” As the

! Dhp 150; Carter and Palihawadana, p. 217.

2 See, for example, S IV 202; Vv-a 285; Ja [ 47, 49, 52; The Three Worlds
According to King Ruang, pp. 218, 223-35, 250. The realm of the dead is also
sometimes compared to a city or even called a city: yamapura; see The Three
Worlds According to King Ruang, p. 68 and W.F. Gunawardhana, Guttila
Kavya Varnana (Colombo: Lake House, 1962), p. 208 (verse 317). For a
discussion of the symbolism of the royal city in the Sinhala Buddhist pantheon,
see Gananath Obeyesekere, The Cult of the Goddess Pattini (Chicago:
University of Chicago Press, 1984), pp. 50-56.
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Traibhiimikatha, a fourteenth-century Thai-language cosmological
treatise, says: “The treasure of Nibbana brings a high degree of pleasure,
happiness, and tranquility; nothing can be found to equal it.”! This
sequence of images of cities may lie behind the location of Nibbana at
the pinnacle of a cosmological hierarchy as has been frequently noted in
ethnographic studies of contemporary Theravadin Buddhism.

The manuscript utilized here is now kept in the collections of
the Ecole Frangaise d’Extréme Orient in Paris under the reference
number EFEO Pali 30. It is a short manuscript, four ola leaves in length,
and is written in the miil script. It contains two texts: the Nibbanasutta,
and a fragment of another text called the Jardsutta. A covering leaf is
inscribed: bra mahanagaranibbanasitravannand nitthitd [ buddhassa
parinibbanato atthapaffasddhike catusatadvesahassame byaggha-
samvacchare sitesena (7) likkhami tamidam. The alternative title given
here, Mahanagaranibbanasuttavannand, specifies what may have been
taken as the main point of the text, the metaphor of the city of Nibb@na;

I have followed this covering-leaf’s example in the title of this paper.
Given the blurring between canonical and non-canonical literature which
we noted above, it is significant that the title given here and at the end of
the text seems to suggest that it is a commentary (vannand) on a sutta.2

If the covering-leaf title, Mahanagaranibbanasuttavannand, is a
true alternative title for this text, then it may provide some evidence that
the text was composed in Thailand or Cambodia, since the tappurisa
compound of the city of Nibbana is formed in the manner standard in
Thai and Khmer, rather than in the manner more commonly found in
classical Pali (i.e. Nibbdnanagara).® There is nothing about the language

! The Three Worlds According to King Ruang, p. 329.

2 A similar alternation between sutta and vannana is found in the
Akaravattarasutta; see Jaini, Akdravattarasutta, 194, 209.

31 would like to thank Professor Oskar von Hiniiber for pointing this out to me.
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or contents of the text which allows us to suggest even a probable date
of composition.!

We can say more about the manuscript than the text. Given the
origins of the collection at the Ecole Frangaise d’Extréme Orient, it
seems probable that this manuscript was prepared in Cambodia.
Moreover, the inscription on the covering leaf gives some valuable
information about the date of the preparation of the manuscript. Despite
a persistent problem? with the Pali here, we may translate this last
passage as providing a date for the copying of the manuscript: “I wrote
this in the year of the tiger, two thousand four hundred fifty eight years
from the parinibbana of the Buddha.” If we take 544 B.C.E. as the
traditional date for the parinibbana of the Buddha in Southeast Asia, this
would give us a date for the manuscript about the year 191415 C.E.3
The dating according to the Buddhist Era seems to agree with the dating
to the year of the Tiger in the twelve-year cycle. At the end of the
manuscript the scribe has given his name and expressed his aspiration in

! Given that the linguistic variations found in this text, such as the suppression
of geminate consonants, are also common in Southeast Asian Pali, it seems
unlikely to me that such “irregularities” could be used as satisfactory evidence to
establish a text’s date.

2 1 am unable to make any sense of sifesena, although perhaps it further
specifies the date of copying the manuscript, with the date written in a system
like “the so-called ka-ta-pa-ya system” found in Sri Lankan and Burmese
manuscripts; for references to this system of writing numbers, see Burmese
Manuscripts Part 1, compiled by Heinz Bechert, Daw Khin Khin Su, and Daw
Tin Tin Myint (Wiesbaden: Franz Steiner Verlag GmbH, 1979), pp. XIX-XX.
This sentence appears in a number of other manuscripts in the collections of the
Ecole Frangaise d’Extréme Orient in Paris with some variation in the spelling of
this word; see the covering leaves to EFEO Pali 28, Rathasenajataka (satesena),
EFEO Pali 31, Arabhimbajataka (sijesena), EFEO Pali 32, and Candasenajataka
(sijesena). :

3 For some brief comments on the reckoning of dates in “Cambodian”
manuscripts, see C.E. Godakumbura, Catalogue of Cambodian and Burmese
Pali Manuscripts, (Copenhagen: The Royal Library, 1983), p. xvi.
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copying the manuscript: “4ham Indujotam likkhitam Buddhasdasane

Buddho homi andgate.” The notion of becoming a Buddha in the
Buddhasdsana is intriguing, although the aspiration to become a Buddha
is quite frequent in manuscript colophons in Sri Lanka.!

My attempts to find another copy of the text have not met
with any success. The Nibbanasutta does not seem to be among the
Cambodian manuscripts which have been copied by the Comell
University preservation project in Phnom Penh.? Although a text of the
same title is listed by Louis Finot in his survey of manuscript holdings in
Laos, Finot’s note seems to suggest that this text was related to the
Mahaparinibbanasutta of the Dighanikdya.3 George Ccedés has described
a Lao-language text with the title Nibbanasutta in his catalogue of
manuscripts in the Royal Library at Copenhagen; from his description, it
does not seem likely that this text is a translation of the Pali
Nibbanasutta with which we are concerned here.* There are three texts
with a very similar title listed in the Catalogue of Palm-leaf Texts on
Microfilm at the Social Research Institute, Chiang Mai University
1978-86, but I have not been able to compare these texts with the

1 This aspiration is very common in the manuscripts found in the Nevill
Collection in the British Library. See, for examples chosen almost at random,
the eighteenth century copy of the Dhammapada Sanne (Or. 6600{52]) and the
nineteenth century copy of the Aggikkhandopama Sutta Pada Anuma
(Or. 6599[6)), found in Somadasa, pp. 21, 110.

21 would like to thank Dr. Judy Ledgerwood for her kind assistance in checking
whether the Nibbanasutta was among the texts microfilmed by the Cornell
University Project.

3 Finot, p. 194.

4 Ceedes, p. 66. Ceeds, it should be noted, was hardly impressed by this text,
and described it as “un discours assez banal.” It apparently includes an account of
some rich merchants being freed from the preta world and ascending to a
devaloka from hearing that sutta, something which is completely missing from
the text edited here.
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manuscript transcribed here.! The title does not appear in K.D.
Somadasa’s survey of the manuscript holdings of Sri Lankan temple
libraries.2

Since this is a first and necessarily provisional edition of the
text, I have only attempted to transcribe accurately the manuscript
available to me. I have made no emendations in the text as it is found in
the manuscript, but I have given alternative readings in the notes in
order to make some sense of the Pali or to clarify the Pali by comparison
with the better known forms of classical Pali. Some of these
clarifications are merely for the convenience of the reader since the text
itself is quite consistent in its own usage, even if it is irregular by the
standards of classical Pali, as for example with the creation or
suppression of consonant geminates (such as -fifi- which are normally
written -fi- here).3 The edition provides numbers for each leaf (1a—1b,
etc.), but also includes the letter-sequencers (ka-kI) given in the
manuscript itself.

NIBBANASUTTA
{1a (ka)] Evam me sutam. Ekam samayam Bhagava Savatthiyam viharati

Jetavane Anathapindakassa arame. Tasmim kho Bhagava bhikkhiina*
amantesi bhikkhavo ti. Bhadante ti te bhikkhu Bhagavato paccasosum.?

1 Catalogue of Palm-Leaf Texts on Microfilm at the Social Research Institute,
Chiang Mai University 1978-86 (Chiang Mai: Social Research Institute, 1988),
p. 124: s.v. Nibbanasutra. 1 would like to thank Professor Oskar von Hiniiber
for bringing the existence of these texts to my attention.

2 K.D. Somadasa, Lankavé Puskola Pot Namavaliya (Colombo: Cultural
Department, 1959).

3 See note 1 on p. 98 above.

4 Read bhikkhiinam.

5 Read as paccassosum; on the suppression of geminates in ma/ manuscripts,
see Martini, p. 371, and Terral, pp. 312-13.
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Bhagava etad avoca: Dhammam bhikkhave desissdmi adikalyanam majjhe
kalyanam pariyosdnakalydnam sattham byafjanam! kevalam
paripunnam? parisuddham brahmacariyam pakasissimi yadidam
Nibbanasuttam nima dhammam cariya.3 Sakkaccam sunatha* sadhukam
" manasikarotha ti. Evam Bhante ti te bhikkha Bhagavato paccasosam.’
Bhagava etad avoca: Seyyathapi bhikkhavo puriso mahanagara-
gantukdimo sakaghara nikkamitva addhinamaggapatisanno;$ cattiro
paccatthikd anubandhantd gacchanti. Atthangate suriye anupubbena
mahantam nadim adassa.” Udakanavam pi adisva vicaranto
vuyhanakunapam disva dakkhanahatthena® tam gahetva tam aruyha
oramatiram® pajahitva paratiram!? patva [1b] matakalevaram chadetva!!
nhatva!? suvattham nivasetva sugandham vilimpetva attanam alankarehi
alafkaritvd ujumaggam patipanno'? mahanagarabhimukhena payasi.!4
Bhikkhave yatha puriso mahanagaragantukamo addhanamagga-
patipanno's eva yogavacaro gharivasam pajihitval6 arafie!? vasati. Yatha

1 The more usual phrase would be sarham sabyaijanam.

2 Read kevalaparipunnam.

3 Read dhammacarivam; full stop added. Compare these sentences to M I 280 and
Nett 5.

4 Read sundtha.

5 Read paccassosum.

6 Read patipanno; Jacqueline Filliozat noticed that the palmleaf is inscribed
patipanno, but the manuscript was corrected in ink to patisanno.

7 Read addasa; see Terral, p. 311, for inversion of geminates in aorist forms.

8 Read dakkhinahatthe.

9 Read orimatiram; see Terral, p. 310, for the confusion between long 7 and
short i.

10 Read paratiram.

11 Read chaddetva or alternatively chadetva. I think the former is preferable; see
Terral, p. 314, for dentals replacing cerebrals and Terral, pp. 312-13, for the
suppression of geminates.

12 Brom nahdyati; read nahdtva. See Terral, p. 337, concerning nhayati as an
acceptable form.

13 Manuscript adds a stop here.

14 Full stop added.

15 Manuscript adds a stop here.
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cattdro paccatthikda tam anubbandhanta! evam janati2-jara-byadhi-
maranam datthabbam. Yatha atthangamite suriye evam parihinakayo?
datthabbo. Yathd mahantam nadim adassa® evam tanhayo’ datthabbo.
Yatha udakanavam pi adisva evam samsadakkhataranam® datthabbam.
Yatha vuyhamanam kunapam disva evam karajakayo datthabbo yatha
dakkhinahatthena tam gahetva evam abhipasada’ datthabba. Yatha
kunapam aruyha evam cittapasddam datthabbam. Yatha oramatiram?
pajahitva evam samsaradukkhataranam datthabbam. Yatha param tiram
patva evam muti® datthabbam. Yatha matakalevaram chadetva'0 evam
karajakayam datthabbam. Yatha nhatval! evam paiial? datthaba!> [2a (ka)]
yatha suvattham nivasetva evam hiri-ottappam datthabbam. Yatha
sugandham visippetva!4 evam sillagandham'® datthabbam. Yatha attanam
alankarehi alankaritvd evam sotapattiphalam anigadmiphalam
arahattaphalam datthabbam. Yatha ujum maggapatipanno'é evam
atthangiko maggo datthabbo. Yatha mahanagarabhimukhena payasi
evam mahanibbanamahanagaram datthabbam. Tasmim yeva

16 Read pajahitva.

17 Read arapifie.

! Read anubandhantd; on added geminations in “Cambodian” manuscripts, see
Terral, pp. 310-11.

2Read jti-.

3 Read parihinakéyo.

4 Read addasa.

5 Seems to be a case-confusion by contamination ?
6 Read samsaradukkhataranam.

7 Read abhippasada.

8 Read orimatiram.

9 A better reading might be mutti.

10 Read chadderva or alternatively chidetvd.

11 Read nahatva.

12 Read pasina.

13 Read datthabba.

14 Read vilimpetva.

15 Read silagandham.

16 Read ujumaggapatipanno.
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nibbanamage!-tanatalam? samphasantam? viya kilesamahiruham? adassa’
abhayaii ca.5 Kilesamahiruho’ nibbanamaggasacchadito.® Kidiso®

kilesamahiruho ? Paficakhandhabhiimitalasanno avijavijapabhavo!0
kayavacimanoduccaritabhavasitam!! jalavarasifici.'? Lobhaviruyha!3-
pula'4-dharita dosasakhaparikinno!> mohapallavapattaganibhiito

anuparimanakurasampanno!6 vicchikicchal’-pifijarapito!® thinamidam
bhusabharito!? ahirikamanotappavikasitakusumo?? jatijarabyadhimarana-
jalasafichanno?! {2b] narakatiracchanapeta-asurakayavisessa®2-dijagana-
khaditaphalo evariipo kilesamahiraho?3 nibbanamaggasacchadito.?*

Tamcchinditum? vattati ti. Yadi chindanto na samarfiasatthena? chindi

! Reading nibbanamagge would seem most obvious, but see next note.
2 Read tam thalam. 1t is also possible for the manuscript to be read ganatalam
(¢ and g are easily confused in mal script) and perhaps the scribe may have
intended to write nibbanamaggena.

3 Read samphassantam.

4 Read mahiruham.

3 Read addasa.

6 Read perhaps bhayaii ca ? Full stop added.

7 Read mahiruho.

8 Read safichadito.

9 Manuscript adds a stop here.

1 Read kayavacimanoduccaritabhavasito.

12 Read pallavararasi ca; or pethaps jalavaram sifici 7

13 Read virilha-.

14 Read phala, or alternatively miila.

15 Read parikinno.

16 Read anuparimanarkurasampanno.

17 Read vicikicchd-.

18 Read pifijarapito.

19 Read thinamiddhabhusabharito ?

20 Read ahirimanottappavikasitakusumo.

21 Read alternatively jatijarabyadhimaranajalasafichanno.

22 Read -visesa-.

23 Read kilesamahiruho.

24 Read nibbanamaggasarichadito; full stop added.

%5 Read tam chinditum.
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na pharasuna vasiya chindi ti yeva.! Api ca kho afata?

nisitasamadhisilaya® maggafidnapharasuna chinditum sakkoti. Seyyathapi
bhikkhave parikinno parikkharo sunisitasattham ddaya vanantaram
pavisitvd maharukkham samphassamano? kim pathamam chindami ti
mafiati.> Handa milam chindami ti milam chinditva aggam chinditva
nirasesam® chinditva nirasesam’ chinditva yatha sukham gacchati. Evam
eva yogavacaro sattavidhakammatthanaparikinno silamayadadadalha-
parikkhdro® sunisita®>-maggafianapharasum adaya vivekavanantara-

kilesasakham chinditva yatha sukham titthati yeva. Atite!?
samkilesamahiruho!! nibbanamahanagaram pafidyati.!? Kenatthena

nibbanam pavuccati ? Sitalatthena!3 [3a (ki)] cando viya nibbanam.
Kilesussanatthena'* suriye!s viya nibbanam. Patitthanatthena pathavi'6
viya nibbanam. Acalanatthena selendo!? viya nibbanam. Ratanianam
sambhutatthena'® sagaro viya nibbanam. Samodhanatthena sudhamma

26 Read samafifiasatthena.

1 Read yadi chindanto ... chindati ... chindati yevati.

2 Read adiathd; see Terral, p. 313, for replacement of an aspirated consonant by
a simple consonant.

3 Read nisitasamadhisilena.

4 Read sampassamano.

5 Read masnati.

6 Read majjham ?

7 Alternatively to previous note, read here niravasesam, or take this second
nirasesam chinditvd as an unintentional repetition.

8 Read silamayadaddalhaparikkharo.

9 Read sunisita-.

10 Read atite.

1 Read sankilesamahiruhe; this reading and the one preceding are not entirely
satisfactory.

12 Read pafnayati.

13 Read sitalatthena.

14 Read kilesasussanatthena.

15 Read suriyo.

16 Read pathavi.

17 Read selendo or selindo.

18 Read sambhatatthena, or alternatively, sambhiitatthena.
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viya nibbanam. Tafl ca nibbanam pathavi! natthi apo natthi tejo natthi
viyo natthi sitam? natthi unham natthi. Yasma ajati-abyadhi-maranam?
khemam santam paramam sukham padam evam nibbanamahanagaram.
Tafi ca nibbanamahanagaram sapakaram saddhara®-satalakam’ sa-
parikkham® savithi’ sa-antarapanam sathambham sagabbham sasayanam
sapallamkam sapadipajalitam8 sapokkharanim sasitajalaparipunnam?®
sabalukam!0 sabhamarasevitam sahamsa-sacakavaka!!-jivajivaka!2-kokila-
mayura-koficdganasevitam evam nibbanamahanagaram. Kin tam
pakaram ? Silapakaram.!3 Kin tam pakdram ?'4 Nanam dvaram. Kin tam
talakam ?'5 Samadhitalakam.!® Kin tam parikkham ?'7 Mettaparikkham.
Kin tam!3 vithim 79 Cattalisasamathakammathanavithim? Cin?! tam
antarapanam ? Bodhipakkhiya-antarapanam. Kin tam thambham ?
Viriyathambham.2? [3b] Kin tam gabbham ? Abhidhammapakarana-

! Read pathavi.

2 Read sitam.

3 Read ajati-ajara-abyadhi-amaranam ?

4 Read sadvara-.

5 Read sattalakam; it might also be possible to read satalakam.
6 Read parikham.

7 Read savithi.

8 Read sapadipajalitam.

9 Read sasitajalaparipunnam.

10 Read savahkam.

11 Read sacakkavaka-.

12 Read jivamjivaka-.

13 Read Silapakaram.

14 Read dvaram.

15 Read attalakam or alternatively talakam.

16 Read samddhi-attalakam or altemnatively samddhitalakam; see previous note.
17 Read parikham.

18 Read 1a; the structure of the passage (kin tam ... ) may have discouraged the
use of feminine or plural forms.

19 Read vithi.

20 Read cattalisasamathakammatthanavithi.

2l Read Kin.

22 Read Viriyatthambham.
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gabbham.! Kin tam sayanam ? Nikkhammasayanam.? Kin tam
pallankam ? Vimuttifianapallankam. Kin tam padipajalitam ?
Vimuttifianadasanapadipajalitam.3 Kin tam pokkarani ? Bhavana-
pokkharani. Kin tam sitajalaparipunnam ? Karunasitajalaparipunnam.*
Kin tam balukam ?° Attharasabuddhafianabalukam.® Kin tam
bhamarasevitam ? Khinasavabhamarasevitam.” Kin tam hamsa-
cakavaka-jivajivaka-kokila-mayura-koficaganasevitam ?8 Buddha-
arahanta-nidosasamkilesa-hamsa-cakavaka-jivajivaka-kokila-mayura-
koficiganasevitam.? Evam nibbanamahanagaram santam lenam dhuram!0
iti parayanam. Kena kasmim gamissati ? Na hatthiyanena va na
assayinena va na rathassayinena va na dolayayanena!! va na
sivikayayanena!? va na upahanayanena va na padagamaneva'3 va api ca
kho afiatra!* Buddhasaranena Dhammasaranena Samghasaranena
evaripena Dhammasavane!’ va tam gantum vattati. Yatha hi yo ca
Buddhafi ca Dhammasamghafi ca saranam gato apadam so na gaccheyya,
adhigaccheyal® padam sukhan ti. Iti Bhagava nibbanapatisamyutta
Dhammapariyayagatha [4a (ki)] bhikkhiinam desesi. Tena vuttam:

1 Read abhidhammappakaranagabbham.

2 Read nekkhammasayanam.

3 Read vimuttifianadassanapadipajalitam.

4 Read karundasitajalaparipunnam.

5 Read valukam.

6 Read attharasabuddharianavalukam.

7 Read Khindsavabhamarasevitam.

8 Read hamsa-cakkavaka-jivamjivaka-kokila-mayirakoficaganasevitam.
9 Read Buddha-arahanta-niddosasamkilesa-hamsacakkavikajivamjivaka-kokila-
mayiirakoficaganasevitam.

10 Read dhuvam ?

1 Read dolaydnena.

12 Read sivikdyanena.

13 Read padagamanena.

14 Read affiatra.

15 Read Dhammasavanena.

16 Read adhigaccheyya.
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Tumhe arabbhatha! nikkhamatha yufijatha buddhasasane
dhunitha maccuno yesam? nalagaram va kuiijaro.3

Yo imasmim Dhammavinaye appamatto viharati

pahaya jatisamsdram? dukkhasantam?® karissatha.b

Santam panitam’ apasamsava$-abhayam accutam
ajati-ajara-khemam nibbanam nama bbyadisan® ti.10

Nibbanasuttavannana nitthita.!!

! Read arabhatha.
2 Read senam.
3 Compare to Th 256 = S 1 156 = Mil 245. See also Lokaparifatti, edited by
Eugene Denis (Lille: Reproduction des Theéses, Université de Lille III, 1977),
Vol. I, p. 5.
4 Read jatisamsaram.
5 Read dukkhassantam.
6 Read karissati.
7 Read panitam.
8 Read apasamsava.
9 Read byadisan ti.
10 Compare to the closing verse of Tundilovadasutta (here emended from what
appears at Tundilovada 194):
Santam panitam amalam sivam abhayam accutam
Ajaram amatam khemam nibbanam nama idisan ti
11 Read nitthita.
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TRANSLATION

Thus I have heard. At one time the Blessed One was living at
Savatthi in the Jetavana garden of Anathapindaka. There the Blessed
One addressed the monks, “O monks,” and those monks replied to the
Blessed One, “Sir.” The Blessed One said this: “O monks, I will teach the
Dhamma which is good in the beginning, good in the middle, good at the
end, with its own meaning and form;' I will explain the holy life which is
entirely perfect and pure, that is, the (account of the) observance of the
good life2 called the Nibbanasutta. Listen carefully and bear it in mind
well.” “Yes, O Sir,” those monks replied to the Blessed One. The Blessed
One said this: “Just as, O monks, a man who desires to go to a great
city, having left his own house, becomes one going along the high road;
four pursuing enemies also go (on that road). In the course of time,
when the sun was setting, he saw a great river. Not seeing a boat, and
wandering about, he saw a corpse being carried (by the current). Taking
it with the right hand, and climbing onto the corpse, he abandoned the
near shore and reached the other shore. He discarded (the corpse),
washed, put on fine cloth, smeared (himself) with fragrant perfume,
adorned himself with ornaments, and going along the straight road, he
set out towards the great city.

O monks, just like the man desiring to go to the great city goes
along the high road is the yogavacaro who renounces the household life
and lives in the forest. Birth, old age, sickness, and death are to be seen
as just like the four enemies pursuing him. The decaying body is to be
regarded as like the setting sun. Desire is to be seen as the great river
which he saw. (Looking for something for) crossing the suffering of
samsara is like not seeing a boat. The body born from kamma is to be
regarded as the corpse being carried (by the current) which he saw.

1 sattham sabyaiijanam.
2 dhammacariyam.
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Trust! is to be seen as like when he took it with his right hand. Mental
calm? is to be seen as like the climbing on the corpse. Crossing the
suffering of samsdra is to be seen as like abandoning the near shore.
Freedom is to be seen as reaching the other shore. The karma-born body
is to be seen as like the corpse which he threw away. Wisdom is like him
bathing; shame-and-modesty are like his putting on fine cloth; the
perfume of virtue3 is like the perfume with which he anointed himself.

The fruits of the stream-winner, once-retumner, and arahant are like the
ornaments with which he adorned himself.* The eightfold path is to be

seen as like the straight road he went on. The great city of Nibbana is
like the great city he went towards.

There he saw a dreadful great tree of defilements (which looked)
as if it were blocking? that place on the road to Nibbana. The great tree
of defilements covered the road to Nibbana. What was this great tree of
defilements like ? It was sunk in the earth of the five aggregates, its
origin was the seed of ignorance, and it was a mass of sprouts which
were supported by the condition of misbehaviour in body, speech, and
mind. It bore fruits which grew from greed, and it was surrounded by
branches of hate. It had a host of leaves and sprouts of delusion, it
possessed small® red and yellow shoots of doubt, and it bore the heavy
(weight of) sloth and torpor.” It had flowers blossoming with
shamelessness and lack of remorse and was covered with the moisture of
birth, old age, sickness, and death. Its fruit was eaten by flocks of birds,
(beings with) the particular bodies of hell-dwellers, animals, ghosts, and

! abhippasada.

2 cittapasadanm.

3 silagandham; see Dhp 55 and Vism 58 for other uses of this metaphor.

4 Note that the fruit of the once-returner (sakadagamiphalam) is omitted.

3 samphassantam. This translation is somewhat loose, although the passage is
itself obscure.

S anuparimdna ?

7 vicikiccha and thinamiddha are two of the five ethical obstacles (nivarana).



Nibbanasutta 127

asuras. The tree of defilements which was like that covered the road to
Nibbana.

“It would be right to cut it down,” (he thought). Although he
was cutting it, he did not cut it with a common sword, he did not cut it
with an axe or even with an adze. But, in a different manner, it was
possible to cut it with an axe of the knowledge of the Path sharpened on
concentration and virtue.! Just as, O monks, (a man) equipped and
having the necessary requisites, taking a very sharp axe, enters the
forest and seeing a great tree, he thinks, “What should I cut first ?”
Thinking “Now I will cut the root,” he cuts the root, then the top, and
then the middle. Having cut it completely, he goes on satisfied. Just so,
the yogdvacaro, equipped with the sevenfold subjects of meditation and
having requisites brilliant with virtue, takes his well-sharpened axe of
Path-knowledge, and cuts the isolated? tree3 of the defilements in the
middle of the forest and so he gains happiness. When the tree of
defilements is overcome,’ the great city of Nibbana is clearly seen.

In what sense is Nibbana spoken of ? Nibbana is like the moon
in the sense that it is cool, and it is like the sun in the sense that it dries
up defilements. Nibbana is like the earth since it is a support, like a
mighty mountain’ since it is unmoving, like the ocean since it is the
treasury® of jewels, like good dhammas since it is a collocation. But this

Y nisitasamadhisilena.

2 viveka.

3 sakham.

4 atite samkilesamahiruhe.

5 selindo, literally “lord of rock.” Sela also means “crystal,” and it might be
recalled here that Nibbana is called a crystal city in a Shan chronicle, The
Padaeng Chronicle, see The Padaeng Chronicle and the Jengtung State Chronicle
Translated, translated by Sao Saimong Mangrai (Ann Arbor: Center for South
and Southeast Asian Studies, University of Michigan, 1981), p. 100.

S sambhata.



128 Charles Hallisey

Nibbana is not the earth, it is not water, it is not light, it is not wind, it
is not cold, it is not heat. It is the great city of Nibbana because it is
without birth, old age, sickness, and death, because it is calm, peaceful,
permanent,! the place of happiness.

The great city of Nibbana has an encircling wall, a gate, a
watchtower, a moat, streets, a bazaar, a pillar, an interior (place), a bed,
a couch, the brightness of lamps, a lake filled with cool water and sand;
it is frequented by bees and by flocks of geese, cakkavaka birds,
pheasants, cuckoos, peacocks and heron. What is that encircling wall ?
The wall of virtue.? What is that gate ? Knowledge is the gate. What is
that watchtower ? The watchtower of concentration. What is that
moat ? The encircling ditch of loving kindness. What are those streets ?
The streets of the forty meditation topics.> What is that bazaar ? The
bazaar of the constituents of enlightenment. What is that pillar ? The
pillar is effort. What is that interior (place) ? The interior place of the
books of the Abhidhamma. What is that bed ? The bed of renunciation.
What is that couch ? The couch of release. What is that brightness of
lamps ? The brightness of the lamps of the vision that comes with
liberating knowledge.* What is that lake ? The lake of meditation. What
is that cool water which fills it ? It is filled with the cool water of
compassion. What is that sand ? The eighteen kinds of Buddha-
knowledge are the sand. What are those bees that frequent it ?° Those
who are free from the cankers® are the bees which frequent it. What are
the flocks of geese, cakkavaka birds, pheasants, cuckoos, peacocks, and
heron which frequent it ? Buddhas, arahants and those who are free of

Y dhuvam.

2 silapakaram; perhaps a pun on silapakaram, a wall of stone.

3 See Vism 187 where the metaphor is also used.

4 vimuttiianadassana.

5 The translation is necessarily loose. More literally it would be “What is it that
is frequented by bees ?”

5 khindsava, i.e. arahants.
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defilements and faults! are the flocks of geese, cakkavaka birds,
pheasants, cuckoos, peacocks, and heron which frequent it. Thus the
great city of Nibbana is peaceful, a refuge, the topmost, and thus the
final goal.

By what, in what, does one go ? Not by an elephant carriage,
nor by a horse carriage, nor by a royal horse carriage, nor a pallanquin,
nor by a litter, nor by (wearing) sandals, nor by going barefoot.2 One
ought to go to it in a different manner, by taking refuge in the Buddha,
by taking refuge in the Dhamma, by taking refuge in the Sangha, and by
listening to the teaching of the Dhamma in texts like this.> Anyone who
takes refuge in the Buddha, the Dhamma, and the Sangha does not go to
misfortune, (but rather) he attains a place of happiness.” Then the Lord
taught the monks Dhamma-verses connected with Nibbana. It was said
by him:

Exert yourselves, go forth, devote yourselves to the Buddha’s
teaching. Knock down the army of death as an elephant knocks
down a reed-hut.

Whoever will dwell vigilant in this doctrine and discipline,
eliminating journeying-on from rebirth to rebirth will put an
end to pain.*

! niddosasambilesa.

2 padagamanena.

3 evariipena Dhammasavanena.

4 Translation of Theragatha 25657 by K.R. Norman, The Elders’ Verses I:
Theragatha (London: Pali Text Society, 1969), p. 30; 1 would like to thank
Professor G.D. Wijayawardhana and Steven Collins who each identified this
verse. See p. xxi of Norman’s introduction for a discussion of multiple
ascriptions of verses in canonical literature.
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Nibbana is shown to be peaceful, excellent, without fear
because it is not producing (anything else), permanent, without
birth, without old age, full of peace.

The exposition on the Nibbanasutta is finished.

Cambridge, Massachusetts Charles Hallisey



PALI MANUSCRIPTS OF SRI LANKA IN THE
CAMBRIDGE UNIVERSITY LIBRARY

Out of the rich collection of Pali manuscripts preserved in the
Cambridge University Library, forty-two Sri Lankan manuscripts,
written mostly in the Sinhala script, are listed below. In a few cases, the
Roman script is used. Most of the manuscripts are written on palm-
leaves, some on paper. They all belong to the 19th century.

This list is the result of a rapid survey of these manuscripts
undertaken especially with the aim of identifying the unidentified items.!
In the short period (eleven working days, from 7 to 19 October 1991),
sixty-six manuscripts were examined, the forty-two Pali manuscripts
referred to above, and twenty-four Sinhala manuscripts, including six
medical texts.2

The Sinhala manuscripts have, however, a relevance to Pali
literature due to the fact that Sinhala literature is predominantly inspired
by Buddhism. Especially, the Jatakas have provided the themes for the
bulk of Sinhala literary works right up to modern times. With regard to
the list of Sinhala manuscripts given in the Appendix, it is worth
remembering that the Saddharmalankaraya (item 13) and the Sad-
dharmaratnavaliya (item 14) have as their main source the Rasavahini
and the Dhammapadatthakatha, respectively. In fact, the author of the
Saddharmalankaraya, echoing the aim of all classical Sinhala authors,
says that his work, “although written in a different language is the same

1T am grateful to Prof. Dr Ronald E. Emmerick, Prof. K.R. Norman and Mr R.C.
Jamieson (Keeper of the Sanskrit manuscripts of the Oriental Department of the
Cambridge University Library) for being instrumental in organising that survey,
financed by the Rapson Fund.

2 A list of these Sinhala manuscripts is given in an Appendix at the end of this

paper.

Journal of the Pali Text Society, Vol. XVIII, 1993, pp. 131-47
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Pali Dharma and it therefore should be listened to respectfully by
everybody”.! The other titles themselves betray their relation to
Buddhism.

Item no. 30 below, Add. MS. 972 (13), is given under Pali
manuscripts, because only the Pali stanzas of the Rajaratnakaraya (a
chronicle written in Sinhala, with Pali stanzas interspersed) are given in
this particular manuscript. The Rajaratnakaraya proper, Add. MS. 971
(8), is included in the Appendix (see ed. P.N. Tisera, 1929).

Four manuscripts mentioned below are from the Scott
Collection, identified here for the first time.

Out of the forty-two Pali manuscripts listed here, twenty-three
belonged to T.W. Rhys Davids. Some of these were especially copied for
him and some others were purchased by him during his tenure of office
in the Ceylon Civil Service. Rhys Davids had procured these manuscripts
from widely separated parts of Sri Lanka: Anuradhapura in the North-
Central Province, Kalutara in the Western Province, Galle and Matara in
the Southern Province.

Rhys Davids had, in fact, published a “List of Pali manuscripts
in the Cambridge University Library” in JPTS 1883: pp. 14546, with
forty-four entries. However, twenty-two manuscripts listed below are
omitted in that list although ten of them (items 1, 14, 20, 23, 28, 29, 31,
33, 36, 40 below) belonged to Rhys Davids himself. The reason for this
omission may be that those ten manuscripts were not in the possession of
the Cambridge University Library at the time the list was published in the
JPTS.

1 %¢ da vanahi bhasava venas vuva da pali dharmaya ma heyin siyallavun visin

adara sahita va dsiya yutté ya”. Ed. Makuludive $ri Piyaratana, Colombo 1971,
p. 33.
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The Library Marks of two manuscripts in Rhys Davids’ list
need rectification: Ambatthasutta-atthakatha, Add. MS. 929 (8) instead
of 928, and Ratthapdlasutia sannaya, Add. MS. 970 (20) instead of 978.

Most of the notes written by Rhys Davids on the manuscripts
give valuable information not only regarding the names and status of the
scribes,! place and dates of copying, but also regarding the sources of the
copies,? and the particular value of certain texts. For instance, regarding
the Abhidhammattha-samgaha (Add. MS. 1957), he remarks that “it was
not collated for the edition of the text published in the Pali Text Society’s
Journal 1884”. Again, regarding the Mahavamsa, Add. MS. 964 (20), he
observes that it is “a very correct and valuable copy”.

The Cariyapitaka, Add. MS. 936 (13), is a collation of various
manuscripts, including a Burmese text and commentary. The
Milindapariha, Add. MS. 1251 (19), according to its colophon, is based
on a Siamese copy, for the section beginning with the Archer’s question
to the end.

Two of the undermentioned manuscripts had belonged to N.C.
Macready, Government Agent of Puttalam: Abhidanappadipika sannaya
(Add. MS. 923) and Pali grammar with Sinhala explanations (Add. MS.
924).

The Kalakaramasutta (Or. 904) was presented to the
Cambridge University Library by Mr G. Le Strange, on 14.6.1914. This
is a rare example of a miniature-size palm-leaf manuscript (16 folios,
65x5 mm), showing the scribe’s skill.

L B g. the Pali grammar with Sinhala explanations, Add. MS. 924 (14), was
written by the Deputy Chief monk of the Chilaw Pattu of Pitigal Koralg.

2 E.g. the Khuddakapatha extracts, Add. MS. 931 (8), were copied from a
Burmese manuscript.
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The Maha-Satipatthanasutta sannaya (Or. 1734) was
bequeathed to the Library by Sir Ellis Hovell Minns.

The Jinacarita was donated to the Library on 20.4.1906 by
H.D. Rouse.!

Among the works belonging to this collection, attention may be
drawn to the value of the Abhidhanappadipiki sannaya as a Pali lexicon.
" The Abhidhanappadipika has been edited in Sinhala characters by the
famous Buddhist prelate, the late Waskaduwe Subhuti, with Sinhala and
English interpretations, index of the different elements of compound
words occuring in the stanzas, two separate indexes on homonyms and
indeclinables, an index of all the words, along with the references to
stanzas in which they occur, and the text of the Ekakkhara kosa, a Pali
lexicon composed by a Burmese Buddhist monk by the name of
Saddhamma Kitti (fifth ed., Colombo 1938). A paper on the
Arafifiavagga of the Abhidhanappadipika, section dealing with the names
of trees and plants, will be published subsequently in the JPTS.

LIST OF PALI MANUSCRIPTS

(1) Abhidhammatthasamgaha

Up to the ninth chapter: Kammatthana vibhaga.

Paper, 67 written pages. Title page, verso: “This m.s. was copied at
Kalutara, Ceylon, in 1885 for me. It was not collated for the edition of the
text published in the Pali Text Society’s Journal 1884. Rh.D.” Add. MS.
1957 (9).

! This must be Dr W.H.D. Rouse, who had given a list of Pali words (c to #) for
the compilation of the PTS’s Pali-English Dictionary. (See ibid., p. vii).
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(2) Abhidhammatthavibhavani or Abhidhammatthasamgaha-tika.
Complete. Palm-leaves, 570x60 mm, ka, 1 to cu, 86 (folio giz numbered
twice) + 2 fly-leaves, one at the beginning, one at the end. Add. MS.
1960 (22).

(3) Abhidanappadipika sannaya.

Complete. Palm-leaves, 270x60 mm, [ka] to tham, thah. On the
underside of the upper wooden cover: sgd/ N.C. Macready (left margin);
sgd/ T.W. Rhys Davids (right margin). Add. MS. 923 (10).

(4) Ambatthasutta vannana (Extract).

Paper, 10 written pages. See Sumamgalavilasini, PTS ed. 1886, pt. 1,
pp. 258-62: Origin of the Sakyas. Page 1, left margin: “The origin of the
Sakya and Koliya races: copied for TW.R.D. from Ambatthasutta
atthakatha”. Add. MS. 929 (8).

(5) Balavatara.
Complete. Palm-leaves, 360x50 mm, ka to g/. Add. MS. 957 (14).

(6) Balavatara sannaya.

Complete. Palm-leaves, 365x50 mm, ka to siam. Upper side, left bottom
of upper wooden cover: “15/6 63 (?) W.C.M. T.W. Rhys Davids”. Add.
MS. 958 (14).

(7) Bodhivamsa.

Complete. Palm-leaves, 600x65 mm, ka, 1 to ghau, 62. Folio 1, right
margin: (Rhys Davids’ hand), “Copied for T.W. Rhys Davids —
Bodhivarisa™; upper side of upper wooden cover: Title in Roman script,
“T.W.R.D. Galle. Dec. 1872”. Add. MS. 953 (24). See also Add. MS.

954 (24).
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(8) Brahmajalasutta, with Sinhala commentary.
Incomplete. Palm-leaves, 510x55 mm, ka to ghi + 8 fly-leaves at the end.
Two beautifully painted wooden covers. Scott. LL.1.5 (2).

(9) Brahmajalasutta.

Pali text from ka to kho, Sinhala commentary from khau to ghe, Sinhala

sanne from ghai to jhii. Palm-leaves, 435x60 mm. Writing completed in
1752 of the Saka era [1830 A.D.]. MS belonged to T.W. Rhys Davids.
Add. MS. 956 (17).

(10) Brahmajalasiitra sannaya.!

Palm-leaves, 435x55 mm, ka to jF. Folio 1, margin decorated with floral
designs and human and animal figures. Name of a monk, Sirimananda,
written in ink on folio 1 and folio j7 (end). T.W. Rhys Davids has written
the title in Roman script, with an annotation, and signed and dated: Galle.
31 Jan. 1871, on back of folio 1. Add. MS. 955 (17).

(11) Cariyapitaka.
Paper, 44 leaves. Add. MS. 935 (8).

(12) Cariyapitaka.
“Various readings. Galle. Nov. 3, 1869”. Collation of a Burmese text,

Burmese commentary, Dadalla MS, Degalla MS. Paper, 48 leaves. Add.
MS. 936 (13).

(13) Dhammacakkappavattanasutta.

In triplicate: Pali text 1, ka to Ar; Pali text 2, k7 to khu, sanne, khii to gii.
Palm-leaves, 470x55 mm, gi missing. Concluding folios gi, gu, git
placed at the beginning. Two painted wooden covers. Or. 1122 (19).

1In Sinhala works, Sanskrit loan words are often used instead of the Pali term.
Hence siitra, dharma etc.
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(14) Dhammasangani.

Complete. Palm-leaves, 550x60 mm, ka to ja + one fly-leaf at the
beginning and two at the end. Folio 1, verso: “Dhammasamgani. Bought
at Galle 1885 for T W Rhys Davids P.T.S.”. Add. MS. 1959 (22).

(15) Dhatuvamsa or Lalatadhatuvamsa.
Pali text with commentary in Roman script. Paper, 99 written pages. 166
gathas. Add. MS. 974 (8).

(16) Hatthavanagallavihdravamsa.

Palm-leaves, 450x55 mm, ka, 1 to kA, 24. Colophon in Sinhala (24 v5)
means: “Thus ends the sacred book Attanagalu, written in Pali and
belonging to the Chief monk of the monastery of Attanagalla”. Fly-leaf at
the end: “Attanagalu vamsa. Copied at Attanagala (sic) in 1867 for T.W.
Rhys Davids, Magistrate &c. at Pasyala (sic) near Attanagala (sic)”. Add.
MS. 925 (17). See also Add. MS. 926 (8).

(17) Jinacarita sannaya.
Complete. Palm-leaves, 365x50 mm, ka to nah. Presented to the
Cambridge University Library by H.D. Rouse, 20 April 1906. Or. 678

(14).

(18) Kdlakaramasutta.

See G.P. Malalasekera, Dictionary of Pali Proper Names, Vol. 1,

London 1937, p. 574. Tiny palm-leaf manuscript, 16 folios, 65x5 mm, ka
to kah + 2 fly-leaves at the beginning and the end, 3 or 4 lines per folio.

Two thin book covers (horn ?). Manuscript placed in black cloth case and
deposited in a small hard cover box. Small note signed by the donor,
G. Le Strange, says that the manuscript was given to him by a Buddhist
priest in Ceylon in 1822. Or. 904 (3).
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(19) Khuddakapatha (Extracts).

Saranattaya, Dasa sikkhapada, Dvattimsakara, Kumdrapariha,
Mangalasutta, Ratanasutta, Tirokuddasutta, Nidhikandasutta,
Mettasutta. Paper, 15 pages. “Copied 1869 at Galle by Deva Amnolis for
T.W. Rhys Davids from a Burmese m.s. at Dadalla”. Add. MS. 931 (8).

(20) Madhuratthappakasini sannaya. Commentary to the
Mahabodhivamsa.

Palm-leaves, 600x65 mm, sva, 1 to tha, 178. Folio 1: (Rhys Davids’

hand): “Copied for T.W. Rhys Davids. Bodhi-warisa-sannaya”. Upper
wooden cover also bears the title. “T.W.R.D. Galle. Dec. 1872”. Add.
MS. 954 (24). See also Add. MS. 953 (24).

(21) Mahasatipatthanasutta. (See item 34).

In two parts: ka to ¢/ Sinhala translation of Pali text, ¢] to jhah: sanne.
Palm-leaves, 415x60 mm. Folio numbering letters blackened only up to
kho. Bequeathed to the Cambridge University Library by Sir Ellis Hovell
Minns. Or. 1734 (17).

(22) Mahasatipatthanasutta. (See item 34).

Two Sinhala sanna, the first containing more exegetical matter. Palm-
leaves, 480x55 mm, (1) ka to ci, (2) ci to chah. The second part is placed
at the beginning of the manuscript. In numbering folios, the ka series has
been omitted. Two wooden covers painted with usual floral designs.
Add. MS. 3683 (19).

(23) Mahavaga [Pali Mahavagga): senasanakkhanda sannaya etc.

Title page: (Rhys Davids’ hand): “Inheritance &c. of property given to
Buddhist priests or priesthood, Galle 1871”. Paper, 22 written pages. Pali
texts in Sinhala and Roman scripts. Mahkavagga-senasanakkhanda
(sannaya); Vinayalankara (sic), ch. XXI; Wihara Vinischaya (sic)
(Roman script, Pali text followed by English translation); on the turning
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aside of advantage, Pali muttaka-vinaya (Roman script); Makasajataka
(Sinhala script); Extract from the Mahavamsa [73.1 to 73.80] (Sinhala
script); Mahavagga, senasanakkhanda (Sinhala script); tomtom beater’s
song (Sinhala script); 2 pages, with seal, “Kachcheri, Anuradhapura”;
“Chapters of Narendra-caritavalokana-pradipika”. Add. MS. 952 (8).

(24) Mahavamsa.

Incomplete. Ends at 100.292 (s} v2).

Palm-leaves, 440x55 mm, ka to ta + one fly-leaf at the end. Following
folios are in duplicate: #, chu, ch@i and tah. Following folios are

numbered with three aksaras each: th], th], the (one leaf); dhj, dh], dhe (one
leaf). Add. MS. 962 (17).

(25) Mahavamsa.

Incomplete. Ends at 90.59. Palm-leaves, 580x60 mm, ka to thu + one fly-
leaf at the end. Stanzas 90.57 to 59 vary from PTS ed. 1927. These three
stanzas are given as variants in Sumangala and Batuwantudawa ed.,
Colombo 1877, Vol. II, p. 369. Upper wooden cover: “Mahavamsa
T.W.R.D. 1870”. Add. MS. 963 (23).

(26) Mahavamsa.

Incomplete. Ends at 90.45-46 (184 16). Palm-leaves, 500x60 mm, 1 to
184 + 2 fly-leaves at the end. Folio 1, left margin: signature of T.W.
Rhys Davids after endorsement: “Mahdavamsa. A very correct and
valuable copy”. Add. MS. 964 (20).

(27) Milindapariha.

Complete. According to the colophon, the text from the Archer’s
question to the end is based on “the book brought from Siam”.
(Sivamdesato anitapotthakato issatthassa pafihato patthdaya pariyosana-
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vacanani gahetva likhitan ti janitabbam).' Palm-leaves, 500x60 mm, ka,
1 to #ir, 72 + 2 fly-leaves at the beginning and 2 at the end. Folios of the
ga series placed in descending order. Add. MS. 1251 (19).

(28) Pali grammar with Sinhala explanations: declensions, conjugations,
nouns.

Palm-leaves, 360x50 mm. Three texts: (1) ka to kam; (2) kah to khj; (3)
kh] to khe. Colophon in Sinhala (kke r7) means: “Grammar books written
for the Government Agent of Puttalam, by the Deputy Chief monk of the
Chilaw Pattu of Pitigal Korale. Year sixty-nine”. Upper side of folio 1:
(Rhys Davids’ hand): “Written for N.C. Macready Esqr by the priest of
the 2nd rank in the Chilaw district of the Puttalam Division of N.W.
Province of Ceylon. Written in 1869. Bought after Mr McReady’s death
by T.W. Rhys Davids”. Written in the middle: “Akhyata Waranagila”
(sic) [Conjugation of verbs] Add. MS. 924 (14).

(29) Petavatthu.

Complete. Paper, 63 written pages. Colophon (p. 63) means: “Thus ends
the Petavatthuvannana done by the great Rev. Thera, Acariya
Dhammapala, residing in the Badaratittha vihara. Thus ends the Pali text
of the Petavatthi”. Title page: “Copied for me at Kalutara, Ceylon, in
1885 Rh. D.” Add. MS. 1955 (9).

(30) Rajaratakara.

Pali gathas only. Paper, 8 written pages, 203 stanzas (199 in the printed
ed.). A list of references to the sources of some of the stanzas of the text
is given at the end (p. 8). T.W. Rhys Davids writes at the back of p. 8:

! The same endorsement is found in MS, BN Pali 359 in the Bibliothéque
nationale in Paris. See Jacqueline Filliozat, Catalogue des manuscrits palis des
collections frangaises, fonds des bibliothéques publiques et privées, 10 be
published by the PTS in collaboration with the Bibliothéque nationale and the
Ecole Frangaise d’Extréme-Orient.
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“Rajaratnakara without the sanne. It differs a little (a few verses being
omitted and a few added) from the text contained in my other copy. Nov.
1870”. Add. MS. 972 (13). See Add. MS. 971 (8): Rajaratndkaraya.

(31) Rasavahini.

Incomplete. First four stories only: (1) Dhammasoridaka vatthu, (2)

Migaluddaka vatthu, (3) Tinnam jananam vatthu, (4) Buddheniya vatthu,
incomplete. Paper, 11 written pages. Text better than that in the edition of
Friedrich Spiegel, Anecdota Palica, Leipzig 1845 (Tales 1-4 in Nagari

characters). Add. MS. 973 (13).

(32) Ratthapalasiitra arthavyakhyanaya.

Complete. Palm-leaves, 520x55 mm, ka to ga + one fly-leaf at the end.
Folio 1, right margin: sgd/ “T.W. Rhys Davids. C.C.S.” Add. MS. 970
(20).

(33) Samyutta Nikaya.

Complete. Palm-leaves, 620x65 mm, ka to bii + one fly-leaf at the
beginning. Folio kham bears the numbering ka as well; from folio ju,

Arabic numerals are inscribed in parallel, starting with 1. Arabic numeral
243 in folio bi at the end is not the exact number of the last folio, as two
consecutive folios are numbered the. Folio ka (1), left margin: “This m.s.
of the Samyutta was bought for me at Galle in 1884. T.W. Rhys Davids”.
Paper label on upper wooden cover: “Add. 1961 Samyutta. Bought from
P.T.S. Received Jan. 31, 1887”. Add. 1961 (24).

(34) Satipatthanasutta sannaya.
Complete. Palm-leaves, 490x60 mm, ka to gho. Neatly written. Two
plain wooden covers. Scott. LL.5.1.
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(35) Sigalovadasutta.

Pali text in Roman script. Paper, 22 written pages. Copied by “Dewa
Aranolis for T.W. Rhys Davids Esqr from a m.s. at Dadalla, 20.4.70”
[1870]). Appended at the end (Rhys Davids’ hand): “Notes on
Sigalovida Sutta. Galle. Oct. 26. 1870”. Add. MS. 984 (8).

(36) Udana.

Paper, 155 pages. “Copied at Kalutara, Ceylon, in the Spring of 1885 for
T.W. Rhys Davids”. Letter dated 24 January (?) 1887, addressed to Prof.
Robertson Smith by T.W. Rhys Davids is attached. Bought from the
P.T.S. Add. MS. 1952b (9). See also Add. MS. 1953 (22).

(37) Udana.

Complete. Palm-leaves, 590x60 mm, ka to go. Folio 1 recto: “The Uddna
text. Presented by Stiriyagoda Sonuttara Thera of the Pattirippuva
Maligava Kandy to the Pali Text Society of London at the suggestion of
Edmund Gooneratne Atapattu Mudaliyar! of Galle. Kandy 15th March
1884”. Add. MS. 1953 (22). See also Add. MS. 1952b (9).

(38) Vamsatthappakasini. Commentary on the Mahavamsa.

Complete. Palm-leaves, 565x60 mm, ka, 1 to th], 187 + 2 fly-leaves at
the beginning and the end. Folio jam is numbered 127, 128, 129.
Endorsement in Sinhala at the end of folio 187 verso, means: “Completed
revising, using the book at Dadalla Vihara, on 21st August 1871”. Folio
1 verso: “Mahd-vamsa-tika. T.W. Rhys Davids. Anuradhapura”. Folios
assembled with verso on upper side. Add. MS. 965 (22).

! Atapattu Mudaliyar was the title given to the Interpreter/Translators to the
Government Agents of Colombo and Galle under the British administration.
(Simhala Sabdakosaya, Colombo 1937, Vol. I).
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(39) Vibhanga.

Incomplete. Ends at Paccayakaravibhanga, matikd XX. See PTS ed.
1904, p. 143. Palm-leaves, 450x55 mm, ka to ghe. Folio 1 recto: sgd/
T.W. Rhys Davids. Add. MS. 978 (17).

(40) Vimanavatthu.

Complete. Paper, 72 written pages, interleaved. Colophon (p.72) means:
“Thus completed the Vimanavatthu vannand, done by Acariya

Dhammapala. Thus completed the Vimanavatthuppakarana®. Title page

verso, (Rhys Davids’ hand): “This m.s. was copied in the district of
Matara, Ceylon, through the instrumentality of Abraham Mendis &c in
1884 for T.W. Rhys Davids”. Add. MS. 1956 (9).

(41) Visuddhimagga.

Complete. Palm-leaves, 570x60 mm, ka to tr + 2 fly-leaves at the
beginning and 2 at the end. Paper label on lower wooden cover: “Add.
1954 Visuddhi Magga P.T.S. July/86. Recd. January 31, 1887”. Add.
MS. 1954 (23).

(42) Visuddhimagga sannaya.
Incomplete. Beginning and end missing. Ch. III: Kammatthanagahana
niddeso; dasa palibodha. See PTS ed. Vol. I, pp. 96 ff. Palm-leaves,
580x60 mm, ka to e, ke placed at the beginning. Two leaves numbered
kai. Manuscript belonged to T.W. Rhys Davids. Add. MS. 934 (23).
APPENDIX
LIST OF SINHALA MANUSCRIPTS

(1) Astrological notes. Palm-leaves, irregular folio numbering. Or. 1162.
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(2) Attanagaluvamsa (Sinhala prose version of the Pali Harthavanagalla
viharavamsa). Palm-leaves, 62 folios. Add. MS. 926 (8).

(3) Bible (Fragmentary Sinhala translation). Palm-leaves, 1 to 117. Add.
MS. 3329 (16).

(4) Christian sermon in Sinhala, based on ISAIAS XI1:9: “They shall not
hurt, nor shall they kill in all my holy mountain; for the earth is filled with
the Knowledge of the Lord, as the covering waters of the sea”. Palm-
leaves, 1 t0 9. Or. 874 (14).

(5) Dana paricchedaya (extract from the Pariccheda pota), and Kukkura
Jatakaya. Palm-leaves, ka to ci. Or. 766 (16).

(6) Elu Umamdava (Sinhala version of the Ummagga Jataka). Palm-
leaves, ka to thai. Scott. LL.5.17.

(7) Guttila Jatakaya [kavyaya]. Palm-leaves, 1 to 50. Add. MS. 932 (18).

(8) Kosalabimba varnandva etc. (Collection of Buddhist tales, including
the Jatakas: Kudupa®, Svarnakarkataka®, Serivanija®, Padamanavaka®,
Silavimamsa®, Silanisamsa®, Dahamsonda®). Palm-leaves, 3 parts, ir-
regular folio numbering. Add. MS. 2596 (20).

(9) Narendracaritavalokana pradipika (abridged version). Paper, 65
pages. Add. MS. 999 (1).

(10) Panegyric (2 verses with paraphrase) in honour of Governor Sir
Edward Barnes, invoking blessings on him. Palin-leaves, 1 to 2. Add.
MS. 339 (2).
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(11) Pansiyapanas Jatakapota, last three Jatakas: Vidhura, Ummagga
and Vessantara Jatakas. Palm-leaves, dva sa to ti ghau. Or. 2261 (35).

(12) Rajaratnakaraya. Paper, 163 pages. Add. MS. 971 (8).

(13) Saddharmalankaraya (Extracts) etc.: Svarpatilaka vastuva,
Buddheniya vastuva, Padapithika vastuva + Utpalagandha vastuva +
Javanahamsa and Svarnakarkataka Jatakas. Palm-leaves, ka to fiah.
Add. MS. 1003.

(14) Suciloma pretavata etc. (Extracts from the Petavatthu,

Saddharmaratnavali etc.: Kavandha pretavata, Matasira kathava,

Daruvan satdend vada kana pretiyagé kathdava (Tale of the peti who
gave birth to seven children and ate them), Kali yakinnagé kathava,
Patipujikavangeé kathava, Ubbari kathava, Mahakala upasakayangé

kathava, Vaira bi#di kathava (the tale of hatred), Maduarnigand nam
gama demala doratuvehi bili viddahuge kathava (the tale of the angler at
the Tamil gate of the village named Maduangana), Tirokudda pretavata,
Revati vata. Palm-leaves, ka to ghd. Scott. LL.3.1.

(15) Sermon in Sinhala based on the Rafthapalasutta. See Majjhima
Nikaya 11.82. Palm-leaves, ki to khj. Add. MS. 339 (22).

(16) Siyabasmaldama (Sanskrit Svabhasamaladama, Sinhala versi-
fication of the story of Vijaya, first king of Sri Lanka). Palm-leaves, ka, 1
to gu, 37. Add. MS. 993 (17).

(17) Thispavamsaya. Palm-leaves, ka to nii. Or. 898 (19).
(18) Weligama gal sannasa A.D. 1470. (After building the Rajakula-

vadana Vihara to offer merit to king Sirisafigabo Sri Bhuvanekabahu, the
Minister Kalu Parakrama decrees the continuation of the services to the
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monastery). See JCBRAS 1870, p. 21. One palm-leaf. Add. MS. 1873
(14).

(19) to (24) Six medical manuscripts: Or. 958 (9), Or. 1163 (9), Or.
1720 (11), Or. 2270 (7), Add. MS. 300 (10), Add. MS. 966 (8).

The following manuscripts in the above list belonged to T.W. Rhys
Davids: Attanagaluvamsa (1867 A.D. Written at the spot for T.W. Rhys
Davids”™); Guttila Jatakaya (kavyaya) (sgd/ T.W. Rhys Davids, Colombo
1872); Narendracaritdvalokana pradipika; Rajaratnakaraya
(“Anuradhapura, Oct. 1871. Copied from a m.s. at Talawe Wihara by
Deva Arnolis for T.W. Rhys Davids C.S.”).

The Pansiyapanas Jatakapota belonged to G.H. Muller, and the
Siyabasmaldama to William Alexander Arneves (?).

Manuscript Scott. LL.3.1 has the title Vimanvatayi (Pali: Vimanavatthu)
inscribed on the upper side of folio ka and at the end of the text (folio
gha). But it is really a collection of Buddhist tales taken from the
Petavatthu, the Saddharmaratavaliya etc.

Items 3 and 4 above are important documents for the study of Christian
literature in Sri Lanka and the development of the Sinhala language in that
field.

The two wooden covers (pot kamba) of the Thitpavamsaya (Or. 898) are
beautifully painted on the underside with scenes from the Vessantara
Jataka, especially the scene where the Bodhisatta gives away his son
Jaliya and his daughter Krsnajina to the Brahmin Jtjaka.

The medical manuscripts will be analysed in detail in a separate paper on
the same lines as the “Sri Lankan medical manuscripts in the Bodleian
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Library, Oxford”, which appeared in the Journal of the European
Ayurvedic Society, 2, 1992, pp. 36-53.

The present paper is respectfully dedicated to the memory of the great
scholar Thomas William Rhys Davids (1843-1922) as a token of
gratitude to his inestimable contribution to Pali and Buddhist studies.

Sainte-Genevieve-des-Bois (France) Jinadasa Liyanaratne






PALI LEXICOGRAPHICAL STUDIES XI!

SIX PALI ETYMOLOGIES

Here is another random group of words which are either omitted
from PED,?2 or given an incorrect meaning or etymology there.

1. kaddhati “‘to drag”

2. tiracchanakatha “‘gossip”

3. pacchabandha “rudder”

4. matang araiifia “elephant forest”
5. vidha “buckle”

6. setthi “dregs”
1. kaddhati “to drag”
PED explains? this word as a dialect form which is alleged to

equal Skt karsati. 1t compares Pkt kaddhai “to pull, tear”, and khadda
“pit, dug-out”. It also refers to Bloomfield’s article (see below).

! See K.R. Norman, “Pali Lexicographical Studies X”, in JPTS XVII, 1992,
pp- 215-18.

2 Abbreviations of the titles of Pali texts are as in the Epilegomena to
V. Trenckner: 4 Critical Pali Dictionary, Vol. I, Copenhagen 1924-48 (= CPD).
In addition: BHS(D) = Buddhist Hybrid Sanskrit (Dictionary); CDIAL = R.L.
Turner, Comparative Dictionary of the Indo-Aryan Languages, London 1966;
CP I, II, Il = K.R. Norman, Collected Papers, Vols. I, 11, 111, PTS 1990, 1991,
1992; DPPN = Dictionary of Pali Proper Names; Erz. = Ausgewihlite
Erziihlungen in Maharastri; MW = M. Monier-Williams, Sanskrit-English
Dictionary, Oxford 1899; PTS = Pali Text Society; PED = PTS’s Pali-English
Dictionary; PTC = Pali Tipitakam Concordance; Pkt = Prakrit; Skt = Sanskrit;
Be = Burmese edition; Ce = Sinhalese edition; Ee = European edition; cty/cties =
commentary/commentaries.

3 See PED, s.v. kaddhati.

Journal of the Pali Text Society, Vol. XVIII, 1993, pp. 14964
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CPD! says that okaddhati is a denominative from o + kaddha <
kattha < Skt krsta, which is the past participle of Vkrs “to drag”. For the
form with o- it compares Pali apakaddhati and avakaddhati, and BHS

okattati.

Earlier discussions of kaddhati include the following
suggestions:

1) Weber (perhaps for the wrong reason) suggested that the word which
he at first read as dattana in Hila’s Sattasai 109 was to be derived from
akrsta.? He mis-quoted3 Hemacandra [X 187 (where Hemacandra states
that kaddhai is one of the six adesas of the root krs). By 1881 Weber had
decided? to read Gaddhana, quoting Marathi kddhanem in support of his
decision.

2) S. Goldschmidt’ derived kaddhai < *katthai < *krstati, without stating
specifically that it was a denominative verb.

3) E. Leumann statedS that pakaddhijjai was the passive of a verb from
the past participle passive pakaddha (= prakrsta) and referred to
Goldschmidt and to Hemacandra IX 187, as had Weber already before
him.

1 See CPD, s.v. okaddhati.

1 A. Weber, Ueber das Saptagatakam des Hala, Leipzig 1870, p. 107.

3 A. Weber, “Zum Saptagatakam des Hala”, ZDMG, 28, 1874, pp. 345436
(p. 375).

4 A. Weber, Das Saptasatakam des Hala, Leipzig 1881.

5 “Prakrtische miscellen”, Zeit. fiir vergl. Sprach., XXVI, pp. 103-12 (pp. 105-
6).

6 Das Aupapatika Siitra, 1883, Index p. 130, s.v. pakaddhijj-.
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4) J. Bloch, discussing Marathi kadhnem, followed the derivation <
krsta.!

5) Geiger? said that kaddhati = *kardhati, which he described as a side-
form of karsati, etc. He gave no explanation of the structure of *kardh-.
It might be taken as an extension in -dh- to kar-, in the belief that kars
shows an extension in -s-, but there seems to be no evidence for a root
kar- with the meaning “drag”.

6) Bloomfield? suggested a derivation < *iyzd. He presumably saw an
extension in -d- to Ars-, cf. Burrow’s suggestions for luth- and lud- from
lus-, and heth- and hid- from hes-.* Turner, however, said’ that
Bloomfield’s suggestion was phonetically unjustified (presumably
because of the unexpected aspiration < s + d).

7) Luders® gave examples of the change of -£()- > -dd(h)-, but denied’
the derivation < krsta and acquiesced in Bloomfield’s suggestion. He
seemed to base his objection on the fact that kaddhati occurs only rarely
in canonical texts, the more common forms being based upon kass-. His
implication was, therefore, that kaddh- is a non-Eastern form, and he
supported this statement by quoting New Indo-Aryan developments from
Western languages only. This is, however, to ignore the fact that various
forms from kaddh- occur in Jain canonical texts, which would seem to

! La formation de la langue marathe, 1920 (but based upon a thesis published in
1914), §§ 112, 231.

2w. Geiger, Pali Literatur und Sprache, § 130.

3J405 41,1921, p. 465.

4T. Burrow, “Skt. fubh ‘to disturb’”, JRAS 1956, pp. 191-200.

5 CDIAL (App. p. 825).

6 H. Liiders, Beobachtungen iiber die Sprache des buddhistischen Urkanons,
§§ 151-58.

7 Liiders, ibid., § 165.



152 K.R. Norman

make the existence of the Eastern form of the word indisputable. Turner,
in fact, quoted derivatives from Eastern New Indo-Aryan languages also.

8) Turner! stated that the phonetic or analogical replacement of Middle
Indo-Aryan -#th- by -ddh- is unexplained. Since there is also evidence for
a word *gaddhati, he suggested that, with an alternative -k- and -g-, it is
probably non-Aryan. It is not clear why he ignored the other changes of
-tth- > -ddh- which Liders gave.

I would accept the suggestion followed by Leumann and Bloch
because of the existence of BHS okattati (this, as Edgerton points out?
and as Liiders accepts in a footnote,? is what the MSS read, with
occasional occurrences of -ftA-). This seems to me to suggest a form <
-krsta. There are other examples of -s¢- becoming -#¢-, e.g. the spellings
ovatta and ovutta (< -vrsta), and matta < mysta found commonly in Pali.

The fact that the Pali canonical preference is for kass- (although
kaddh- is not totally avoided, as already noted), and kaddh- is found
more commonly as the commentarial gloss, I regard as an example of the
phenomenon that I have noted elsewhere* — that what one sect regards
as canonical another treats as commentarial, and vice versa. I assume,
therefore, that texts with both kaddh- and kass- came to Ceylon from
mainland India, but the Theravadin redactors generalised one in the canon
and the other in the commentaries.

One objection to the view followed by Leumann and Bloch is
the infrequency of denominative verbs made from past participles. Most

1 CDIAL p. 133, s.v. V*kaddh.

2 BHSD, s.v. kattati.

3 Liiders, Beob., p. 125 note 3.

4 K.R. Norman, “The dialects in which the Buddha preached”, in H. Bechert
(ed.): The language of the earliest Buddhist tradition, Gottingen 1980, pp. 61-77
(. 73).
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of the Middle Indo-Aryan examples which can be given are no more
certain than okaddhati, and like okaddhati can almost always be
explained in a different way if one objects to the idea of a denominative
formation. From Pali we can quote olaggati from olagga < avalagna.
This could be taken as coming from lagyate, but one then has to explain
the double -gg- in the causative olaggeti. There is also Pkt futtai from the
past participle tutta < *trut-ta, but trutyati is alleged to occur. The Pkt
verb uvakkhadai “to prepare”! is, however, hard to explain except as a
denominative from uvakkhada < Skt upaskrta. Bloch gave? a number of
New Indo-Aryan examples.

Another past participle showing the development -s¢- > -f¢- is
ugghatta, which we find in the compound ugghattapado at Sn 980. It is
glossed: ugghattapado ti, maggakkamanena ghattapadatalo, panhikdya
va panhikam gopphakena va gopphakam jannukena va jannukam
dagantva ti ghattapado (Pj 11 582,6-9). We presumably have a past
patticiple ghatta < ghattha < ghrsta, with dissimilation of aspirates. The
verb ghatt- “to rub” occurs in Skt, and is probably a Prakritism there, if
CPD is correct? in seeing a derivation from Skt ghrsta. We must then
assume a denominative verb formed from the Pkt past participle ghatta.

The only treatment I know of such forms is by L.A.
Schwarzschild.* Some of the examples she gives seem irrefutable, but
they are for the most part from rather late texts. This, in itself, is an
argument from silence. The fact that we do not have early examples does
not prove that the type of formation cannot be early.

1 Uvasagadasio, § 68.

2 Bloch, op. cit., § 231.

3CPD, s.v. ugghatta.

4 L.A. Schwarzschild, “Prakrit thakka, ‘tired’”, Indian Linguistics, XIX, 1958,
pp. 311-18.
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I must make it clear that when I write of “denominative” verbs, I
mean verbs made from nouns (or adjectives), i.e. the stem of the noun (or
adjective) is taken over as a verbal root. They are not necessarily
conjugated as denominative verbs would be in Sanskrit, i.e. I do not
thereby imply that they are Class X verbs. We can see this from examples
of this type of formation in Sanskrit.

We find in Sanskri both ciirnayati and ghiirnati (and
ghiirnayate can be deduced from ghiirndyamana) as denominative verbs
from past participles of verbs which are no longer used in Sanskrit,
although they, and derivatives from them, exist in Middle Indo-Aryan,
e.g. (*ghF- ?), *ghurati,! ghulai and gholai = ghiirnati (Hc), gholira
(Sattasai 391 and Erz.); (*cf- ?), cliraissam, ciiriadu (Karplramaiijari),
cf. *ciira.2

2. tiracchanakathd “gossip”

References for tiracchanakathd, and other compounds of
tiracchdna, can be found in PTC and in PED, and the word can also be
found in the commentaries upon the various canonical texts listed there.
To these can be added Pj II 564,5-6 (ad Sn 922): gamakathdaya avaraye
sotan ti tiracchanakathato sotam avareyya. This is derived from Nidd I
367,27 foll., which is listed in PTC. It is variously translated: “animal-
talk, wrong or childish talk”,? “low conversation”,* “inferior matters™,’
“worldly talk”, “unedifying conversation™.” The last might be thought to

1 CDIAL 4497.

2 CDIAL 4888.

3 PED, s.v. tiracchana-katha.

4 T.W. Rhys Davids, Dialogues of the Buddha, Vol. 1, p. 13.

5 1.B. Homer, Book of the Discipline, Vol. V, p. 99.

6 1.B. Homer, Book of the Discipline, Vol. IV, p. 250, and Pe Maung Tin, The
path of purity, p. 148.

7 M. Walshe, Thus have I heard, p. 70.
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be the nearest to, and is perhaps influenced by, Buddhaghosa’s definition
at Sv 89,16-17, which see below. To these translations can be added:
“aimless talk”,! “frivolous chatter”,2 and “childish talk”.?

The list of 32 types of tiracchana-katha which is given at Nidd
1 367,27 foll. also occurs at M III 113,17 foll., but there they are not
called tiracchdna-kathd, but katha hind gamma pothujjanika anariya
anatthasamhitd, which is another way of saying that tiracchana-katha =
gama-katha. The meaning of gama-katha is “village talk, i.e. the sort of
talk that goes on in villages, i.e. gossip”, as is made clear by the little
snippets given as examples at Ps III 221,20 foll., etc. There the adjective
gehasitakatha is used — “household gossip”. When it is said to be one
of the five adinavas arising from fire,* we must suppose that a fire leads
to useless talk and gossip about it, on the lines of: “Do you remember the
night X’s house burned down ?” I would suggest that Hare’s translation
“tales of animals™ is way off the mark.

The commentarial explanation aniyanikatta (or -iyy-)
saggamokkhamagganam tiracchanabhiita katha tiracchanakatha (Sv
89,16-17) comes into the “folk etymology” category. Buddhaghosa is
here taking tiracchana in its sense of “crossways”, and is explaining that
this type of talk lies crossways, i.e. is an impediment, to the ways to
release. It is not specifically condemned for bhikkhus in the Vinaya. The
chabbaggiya bhikkhus are rebuked for making a loud noise with their
wooden shoes (Vin I 189,2-3) or for going to the village at the wrong
time (Vin IV 165,1-2), rather than for tiracchanakathda. Nevertheless, it
is designated as unsuitable (na kho pan’ etam ... tumhakam patiriipam

1 Nanamoli, The path of purification, p. 133 (ad Vism 127,23) and F.L.
Woodward, Gradual Sayings, Vol. V, p. 86.

2 Bhikkhu Bodhi, The all-embracing net of views, p. 60 (ad D 17,28).

3 F.L. Woodward, Kindred Sayings, Vol. V, p. 355.

4 ATII256,15.

5 Gradual Sayings, Vol. 111, p. 188.
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... yam tumhe anekavihitam tiracchanbakatham aanuyuttd vihareyyatha,
AV 128,30-129,3), presumably because it is conducive to thoughts
about the material world, rather than to nibbana. The bhikkhus were
warned against it: ma bhikkhave anekavihitam tiracchanakatham
katheyyatha, S V 419,23-24, and it is described as n’ esa ... kathd
atthasamhitd nadibrahmacariyikd na nibbidaya ... samvattati, SV
420,4-5. When Dabba is allotting lodgings, the tiracchanakathika come
towards the end of the list, with the kayadalhibahula, and Dabba thinks
they will spend their time ratiya (Vin II 76,1-3). At A V 185,15 it is

paribbajaka of other sects (afifiatitthiyd) who are engaging in

tiracchanakathd. The same statement is made at D I 7,27 foll., where

Gotama is said to abstain from such talk (evariipdya tiracchanakathaya
partivirato samano Gotamo, D 1 8,4). At D1 178,16 foll. It is Potthapada
the paribbajaka with a large company of paribbajakas who is engaging
in it, and at D III 36,17 foll. it is Nigrodha the paribbajaka, again with a
large company of paribbdjakas, who is engaging in it, whereas it is
specifically stated (D III 54,16 foll.) that arahats and samma-

sambuddhas did not indulge in such talk.

I would suggest that tiracchana-katha was at one time one
example of this gossip “talk about animals”, on the same lines as “talk
about kings”, etc., and it then became used in a generic sense, to stand for
all such talk, just as gdma-katha is used at Sn 922. In tiracchana-katha
and in the compounds which are used to explain it, katha is singular and
its meaning is “talk”, although if the words are taken individually the
distinction may be blurred, since “talk about kings” (rd@ja-katha) will, of
course, involve “stories about kings”.

3. pacchabandha “rudder”

Under the entry for karficana-mahanava “a big golden ship” the
latest fascicle of CPD (i.e. Vol. IlI fascicle 1) gives a reference which
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includes the word pacchdbaddha: so karficana-mahandavaya paccha-
bandho (Be so; Ee reads -ddh-) viya satthu padanupadikam anugafichi,
Mp I 182,11. This word is not listed in PED. It is used of something
which follows behind a ship, and presumably means “rudder”. A similar
reference occurs for kaficana-nava “golden ship”, which is not listed in
CPD: so kaficana-navaya pacchabandho (Ce so; Be and Ee read -ddh-)
viya sattharam padanupadikam anugacchati, Th-a I1I 134,29 = Ap-a
264,24,

It is to be noted that the reading -baddho in the first reference is
that of Ee; Be reads -bandho, whereas in the second reference -baddho is
the reading of Be and Ee; Ce reads -bandho, i.e. Ee consistently reads
-baddho, whereas Be is inconsistent. I think that the noun bandha (or
abandha) is more likely to be the correct reading “the behind equipment,
the equipment behind”, rather than the past participle baddha (or
abaddha) “(the thing) tied on behind”.

~n g6

4. matang ‘ararifia “elephant forest”

This collocation of words occurs in two consecutive verses in
Dhp and elsewhere in Pali:
eko care matang’arafifie va nago (Dhp 329 = M 1II 154,23* = Vin |
350,10* = Ja I1I 488,23%) and
appossukko matang 'aranifie va nago (Dhp 330 = M III 154,26* = Vin 1
350,13* = Ja III 488,26*).

Max Miiller! seems to have omitted mdtanga in his translation
of Dhp: “let him walk alone ... like an elephant in the forest” and “[let a
man walk alone] ... with few wishes, like an elephant in the forest”.

1 F. Max Miiller, The Dhammapada, Sacred Books of the East X, Oxford 1881,
pp. 79-80.
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Radhakrishnan! was inconsistent, translating the first time “walk alone ...
like an elephant ... in the forest” but then “let a man walk alone with few
wishes like an elephant ... in the elephant forest”. Acharya
Budharakkhita? translates it as “elephant forest” in both verses.
Kalupahana? similarly translates it as a compound in both verses: “like
the elephant in the Matanga forest”. Miss Horner? translates it as
“elephant-jungle” in both verses in both M and Vin.

All these translations have in common the fact that they do not
follow, and make no comment upon, the commentarial tradition. Carter
and Palihawadana, however, who also® translate: “like the elephant in the
Matanga forest”, point out® that in so doing they are going against the
commentary which explains: matang’ arafifie va nago ti yatha ca “aham
kho akinno viharami hatthihi hatthinihi hatthikalabhehi hatthicchapehi
chinnaggani ¢’ eva tinani khadami, obhaggobhaggafi ca sakhabhangam
khadami, avilani ca paniyani pivami, ogahantassa ca me tinnassa ca
hatthiniyo kdyam upanighamsantiyo gacchanti, yan niindham ekako
ganamha viapakattho vihareyyan® ti evam paticikkhitva [ayam me tena)
gamanato matango ti laddhanamo, imasmim arafifie ayam hatthinago
yitham pahdya sabbiriydpathesu ekako sukham carati, evam pi eko
careyya ti attho, Dhp-a IV 29,16-30,9.

Similarly, Ps IV 206,12 foll. (= Sp 1151,26 foll. = Ja I1] 489,25
foll.) explains: matangarafifie va ndgo ti matango araffie ndgo va.

1'S. Radhakrsihnan, The Dhammapada, London 1952, p. 162.

2 Acharya Budharakkhita, The Dhammapada, Kandy 1985, p. 61.

3 David J. Kalupahana, 4 Path of Righteousness: Dhammapada, Lanham 1986,
p. 144.

4 1B. Hotner, Middle Length Sayings, Vol. III, London 1959, p. 199; Book of
the Discipline, Vol. 1V, London 1951, p. 500.

5 John Ross Carter & Mahinda Palihawadana, The Dhammapada, New York
1987, p. 48.

6 jbid., p. 494 note 15.
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madtango ti hatthi vuccati. nago ti mahantadhivacanam etam. In this
view, therefore, matango nago means “large elephant”.

Carter and Palihawadana justify their rejection of the cty on the
grounds that the sandhi of -0 + a- > -a- seems unusual. They draw
attention to two references to the name of a forest named Matangarafifia
connected with the outcaste Matanga, quoting DPPN as their authority.
One of these references is Mil 130,7, where I can see no mention of the
outcaste Matanga, nor does the text seem to justify Malalasekera’s
statement that Matangarafifia, which occurs with Dandakaraiiiia,
Mejjharaiifia and Kalingaraiifia, is the same as Mejjharaiifia. These four
forests are the same as those at M I 378,20-21, to which DPPN makes no
reference, although it does refer to Ps I1 615 (= PTS ed. 111 88,11), where
Matangaraiifia is commented upon. It seems just as likely that Matanga in
this name is a geographical location, and I have considered elsewhere! a
number of compounds where Matanga (which presumably underlies
Matanga) seems to be a geographical feature. A specific geographical
location, however, seems unlikely in the context of the Dhp, since it is
not clear why anyone should wander alone or have few desires like an
elephant in the Matangarafifia more than in any other place. If, then, we
are dealing with a compound, it is more likely to mean nothing more than
“elephant forest”, and it would be a synonym of nagavana which occurs
in Dhp 324 and elsewhere in Pali,2 and also in one of Asoka’s Pillar
Edicts.3

It is perhaps worth considering whether the unusual sandhi is
sufficient reason for rejecting the cty’s explanation. 1 cannot at the
moment quote another example of the sandhi of -0 + a- > -a-, but if the

1 K.R. Norman, “Middle Indo-Aryan Studies (1), JOI(B), IX, 1960, pp. 26873
(pp- 271-73) (= CP I, pp. 15-20 [pp. 18-20)).

28ee PTCII, p. 460, s.v. nagavana.

3 Pillar Edict V(I).
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word were a compound, then we should have expected matangarafiie,
and we must assume that the shortening to matangararifie is metri causa,
to avoid - - - in the break in the middle of a Tristubh pada. If we assume
that mdtangaraffie was an earlier form of the word(s), then we can state
that the sangdhi of -0 + a- > -a- is certainly not unparalleled, e.g. rataham
(< rato + aham) Sn 461, anuttarayam (anuttaro + ayam) Sn 690,
orakayam (< orako + ayam) Sn 692, and probably vivattacchaddasi (<
vivattacchaddo + asi) Sn 378. There are other examples in Dhp itself:
yayam = yo ayam 56; appassutayam (appassuto + ayam), 152; and with
shortening of the vowel before a double consonant y’ assa = yo
assa 389.1

To support their translation Carter and Palihawadana quote
PDhp 10-11: matamgaranne,? but this is no more conclusive than Pali
matangarafifia, since it too can be taken in both ways. On the face of it
matangaranye in Udana-v 14.16, which they also quote, is conclusive,
because this can be only be taken as a compound. This form of the word
cannot be due to the metre, for if the BHS redactor had wished to follow
the explanation of the Pali cties, then he could have written marango
‘ranye, with no change of scansion. A moment’s thought, however,
shows us that this is not as conclusive as we might wish. If the BHS
redactor received matangarafifie in his exemplar, but did not have access
to the same commentarial tradition as we find in the Pali cties, then it is
inevitable that he would have taken it as a compound, and “translated”
accordingly. Even if he received the same commentarial tradition, it is
possible that, being trained in Skt grammar, he would have had the same
distaste for the unusual sandhi, and would have rejected this explanation,
like Carter and Palihawadana.

! For other examples see K.R. Norman, “The influence of the Pali commentators
and grammarians upon the Theravadin tradition”, Buddhist Studies (Bukkyo
Kenkyir), XV, 1985, pp. 109-23 (= CP III, pp. 95-107).

2 See M. Cone, “Patna Dharmapada”, JPTS X111, 1989, p. 107.
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Another reason for the rejection of the commentarial explanation
by modem translators is probably because they find it difficult to include
two words for “elephant” in the same sentence. As noted above, some of
the commentators avoided this problem by assigning the meaning “large”
to ndga. We may, however, avoid this problem by assuming that
matanga is not the name of a particular elephant as the Dhp-a seems to
imply, but a type or breed of elephant, perhaps one coming from the
Matanga region. The epithet would then give the hearer some idea of the
quality of the elephant, as Meenakshi! suggests, just as sindhava
“coming from Sindh” was used as an epithet of excellent horses. In this
connection we should note the collocation of words for “elephant” in:
koficam kahiti matango kufijaro satthihdyano, Ja V1 497,2*,

My conclusion, therefore, is that the evidence for the
interpretation of matang ‘arafifie in Dhp 329-30 is nor sufficient for us to
be able to say decisively whether we are dealing with two separate words
or a compound. Much depends upon the value which we place upon the
commentarial tradition, and there are many scholars who believe that,
although it has long been standard practice to consult the Theravada
commentarial interpretations in order to interpret a difficult passage in an
early text, every possible effort should be made to avoid the influence of
the traditional commentarial interpretations on their own analysis.2 |
would agree wholeheartedly with the view that commentaries are
frequently misleading because they are usually the product of a different
social and historical background, and the information they give is
sometimes unreliable and occasionally incorrect. I would, however,
regard it as perverse to ignore completely all the information they give,

1 K. Meenakshi, “Lexical borrowing from the non-Aryan into Indo-Aryan”,
Indian Linguistics 50, 1989 [1991], pp. 113-26 [p. 120].

2 See Grace G. Burford, Desire, Death, and Goodness, New York 1991, p. 11.

3 K.R. Norman, “On translating from Pali”, One Vehicle, Singapore 1984,
pp. 77-87 (p. 80) (= CPIII, pp. 60-81 [p. 68]).
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and would rather hope that it might be possible to evaluate commentarial
information, and to determine what is likely to be reliable, and what not.

In this particular case, I should like to propose the principle of
explicatio difficilior, which states that when two or more explanations are
equally possible, preference should be given to the one which involves
the greater difficulty. In this particular case, by far the simpler explanation
is to take mdtangarafifia as a compound, which is what the Udana-v
redactor and all the modern translators I have quoted have done. The Pali
commentarial tradition, however, has adopted the more difficult
explanation which involves taken matang’ and aranfia as two separate
words, and presuming the existence of the sandhi of -0 + a-~ > -a- (via
-ad-, I believe). This sandhi is rare, although well authenticated, and it
would seem perverse for the commentarial tradition to have proposed and
followed this more difficult explanation, without alternative, unless it was
made on good authority.

5. vidha “buckle”

In the Nepali folios of the Vinayapitaka recently studied by
Professor von Hiniiber! we find the variants vedha and veha for Pali
vidha (which is said to mean “buckle™?). Taking these together with the
readings vitha and vitha which are found in some oriental editions of the
Vinaya, Professor von Hiniiber was led to suggest a connection with
BHS vethaka. If this is right, then presumably the correct reading is vitha
or *vetha, with the i/e alternation.3

1 Oskar von Hiniiber: The oldest Pali manuscript. Four folios of the Vinaya-
pitaka from the National Archives, Kathmandu. Mainz, 1991.

2 See PED, s.v. vidha?.

3 K.R. Norman, “Some vowel values in MIA”, Indian Linguistics, 21, 1960,
pp- 1047 (CP I, pp. 21-24)
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This is presumably to be derived from Skt vestaka, which has a
variety of meanings based upon the senses “covering, surrounding”. The
multiplicity of developments from Skt st which occur in Middle Indo-
Aryan can be well seen by examining the developments of lestu (letthu,
ledhukka, ledu, lelu [via lelu}, leddu [via *lettu], lehuda)! and *lusta
(luttha, lottha, loda, lodha) which are found in Middle Indo-Aryan.?

It is possible that the word samvelli, which seems to be a
garment worn by wrestlers, is also to be derived from the root vest (via
*vel < vel). It is also possible that we should consider here the variants
vegha-, vekha-, and vetha-missa at Th 143, which in EV I | derived from
vesta.? Professor Gombrich suggested that the correct reading was vedha
“trembling”,* but this leaves the problem of the retroflex consonant in
one of the v.1l. unexplained.

6. setthi “dregs”

This word is not listed in PED. It occurs in a list of things
which are said in the Aggafifa-sutta (§ 16)° to have been thrown at those
indulging in methuna. Buddhaghosa explained it as ashes.

» It is to be derived < Skt *$isti < §is “to remain”, and means
“remainder, dregs”. One might argue that Buddhaghosa’s gloss is
justifiable, as ashes are the remainder from a fire, but the usage in New

I K R. Norman, “Middle Indo-Aryan Studies 1", JOI(B) 1X, 1960, pp. 268-73
(CP I, pp. 1520 [p. 16)).

2 K.R. Norman, “Middle Indo-Aryan Studies IV”, JOI(B) XIII, 1964, pp. 208-
13 (CP1, pp. 3641 [p. 38D).

3 K.R. Norman, Elders’ Verses I, p. 154 (ad Th 143).

4 RFG, “Old bodies like carts”, JPTS XI, 1987, pp. 1-4.

5 afifie pamsum khipanti afifie setthim khipanti afifie gomayam khipanti, D 111
88,30 =89,s.

S setthin ti charikam, Sv 869,24,
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Indo-Aryan! suggests that it is liquid dregs which are intended. If this is
so, then Buddhaghosa was merely guessing the meaning from the
context, perhaps with the knowledge of a marriage ceremony where

ashes were thrown.

Cambridge K.R. Norman

I'See CDIAL 12480.



A CITATION FROM THE *BUDDHAVAMSA
OF THE ABHAYAGIRI SCHOOL

It is well known that the Theravadins of Sri Lanka were divided
into two main rival branches, the Mahavihiravasins (“Residents of the
Great Monastery”) and the Abhayagirivasins (“Residents of Abhayagiri
[Monastery]”), and that after more than a thousand years of contention
for legitimacy and patronage, the former won out, and the latter
disappeared.! The Theravada that we know today is the Mahavihara
tradition, as settled in the main by the prolific commentator
Buddhaghosa in the Sth century; the later Pali literature of the sub-
commentaries (fikds) and manuals, although subject to a variety of
influences, also belongs to the Mahaviharavasin lineage.

No undisputed Abhayagiri text has survived. The Pali
Saddhammopdayana?® and the Questions of Upali® and Vimuttimagga,*

1 For the two schools, see André Bareau, Les sectes bouddhiques du Petit
Véhicule (Publications de I'Ecole Frangaise d’Extréme-Orient XXXVIII), Paris,
1955, chapters XXIX and XXX. A third branch, the Jetavaniyas or Sagalikas
(Bareau, ch. XXXI) seems to have played a less significant role. For the
Abhayagiri, see Encyclopaedia of Buddhism, Vol. 1, fasc. 1, [Colombo] 1961,
pp. 21-25 (“Abhayagiri”), 25-28 (“Abhayagirivasins”), and Walpola Rahula,
History of Buddhism in Ceylon, Colombo, [1956] 1966, pp. 83-85, 92-99,
etc.

2 Translated into English by Ann Hazelwood, JPTS XII, pp. 65-168.

3 See H. Bechert (ed.), Upalipariprcchasitra, ein Text zur buddhistischen
Ordensdisziplin, aus dem Chinesischen {ibersetzt und den Pali-Parallelen
gegeniibergestellt von Valentina Stache-Rosen, Gottingen, 1984, pp. 12-15,
28-31.

4 Translated into English by N.R.M. Ehara, Soma Thera, and Kheminda Thera,
The Path of Freedom (Vimuttimagga), [Colombo, 1961} Kandy, 1977; for a
recent note see H. Bechert, “Vimuttimagga and Amatikaravannana”, in N.H.
Samtani and H.S. Prasad (edd.), Amala Prajfiia: Aspects of Buddhist Studies
(Professor P.V. Bapat Felicitation Volume), Delhi, 1989, pp. 11-14. Selected
portions of the work are preserved in Tibetan translation: see P. Skilling, “The

Journal of the Pali Text Society, Vol. XVIII, 1993, pp. 165-75
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both in Chinese translation, have been ascribed to the school, but there
is some debate on the subject.! In my opinion there is sufficient evidence
to conclude that the last named was not a Mahavihara text, and that it
was either composed by or (if written in India) adopted and transmitted
by monks of the Abhayagiri lineage. I will present this evidence in a
separate article.?

The Abhayagiri monks were broad-minded in outlook; they
maintained contacts with foreign Buddhist schools, and themselves
established bases in India and in South-east Asia. An inscription from
Ratu Baka in central Java, dated 792 A.C., refers to the Abhayagiri-
vihara of the Sinhalese. The presence in North India of the Abhayagiri,
or of an affiliated Sthavira tradition with similar views, is shown by the
fact that a chapter of the Vimuttimagga was translated into Tibetan
around 800 A.C., and that lengthy sections were cited by
Dagabalasrimitra, a North Indian scholar, probably in the 12th century,
in a work preserved only in Tibetan translation.? A similar tradition is

Samskrtasamskrta-vini§caya of Da$abalasrimitra”, in Buddhist Studies Review,

Vol. 4, no. 1, 1987, pp. 7-8 and 16.

! See K.R. Norman, Pali Literature (Jan Gonda led.], A History of Indian

Literature, Vol. VII, fasc. 2), Wiesbaden, 1983, p. 29 and accompanying note,
and pp. 159-60. The most recent contribution to the debate is K.R. Norman’s
“The Literary Works of the Abhayagiriviharins”, in V.N. Jha (ed.), Kalyana-
mitta: Professor Hajime Nakamura Felicitation Volume, Delhi, 1991, pp. 41—
50, which gives an extensive bibliography.

2 “Vimuttimagga and Abhayagiri: The Form-aggregate according to the

Samskrtasamskrta-viniscaya” (forthcoming), in which I will also discuss the
date of the Chinese translation and the name of the translator, about which there
has been considerable confusion.

3 See Skilling (op. cit., p. 16) for references. Some of the shorter passages cited
by Das$abalaérimitra “from the Agama of the Arya Sthaviranikdya”, which are

not yet traced in Pali (Skilling pp. 7-8), may possibly be drawn from non-
Mahavihara — that is North Indian Sthavira or Abhayagiri — sources. An
Abhayagiri is referred to in the concluding Khmer portion of a Vajrayanist
Sanskrit inscription, dated 1066 A.C., from the vicinity of Nakhon Ratchasima
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possibly attested in South-east Asia at an earlier date, since
*Samghabhara, who translated the Vimuttimagga into Chinese in the
second decade of the 6th century, was from Funan, but whether he
obtained the text there, from India, or in China itself is not clear.

We cannot say with absolute certainty that the scriptures of
the Abhayagiri were transmitted in Pali, although this is most probable,
since there is evidence that the two branches shared the same Pitakas,
with a few relatively minor differences.! Had the Abhayagirivasins
adopted a Sanskrit Tipitaka, their rivals would surely have been quick to
point this out; but no such accusation is found in available literature.
The disputes between the school and the Mahavihara described in the
Pali chronicles, although frequently the result of a struggle for royal
patronage, are usually in some way connected with Vinaya; although the
Mahavihara accuses the Abhayagiri of harbouring “heresy” —that is,
leaning towards the Mahayana — this seems more of a blanket charge
than the real cause of contention. The kings of Sri Lanka made periodic
attempts to reunite the two groups, which should have been impossible
had they adhered to completely different Vinayas, and the points upon
which the two branches differed, as described in the fikas, are significant
only in a Theravadin context.

in Central Siam: see Chirapat Prapandvidya, “The Sab Bak Inscription: Evidence
of an Early Vajrayana Buddhist Presence in Thailand”, in The Journal of the
Siam Society, Vol. 78, pt. 2 (1990), p. 12 (text line 32), p. 13 (tr.). The precise
location of this Abhayagiri (note that the inscription names only an “Abhaya
Mountain” (giri), where images of “Buddhaloke§vara” and others were installed
and later renovated, and not a vihara) is unknown, and it is not clear whether the
toponym should be related to the Abhayagiri school of Sri Lanka.

1 See Bareau, Les sectes bouddhiques, pp. 242-43, and Heinz Bechert, “Notes

on the Formation of Buddhist Sects and the Origins of Mahayana”, in German
Scholars on India, Vol. 1, Varanasi, 1971, p. 11.
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Even the overseas branches of the Abhayagiri would likely have
kept their sacred canon in Pali (as do the Mahaviharavasins to this day),
although they may have composed some treatises in Sanskrit. Examples
of scriptures of several Buddhist schools have been preserved in a
number of Prakrit dialects, both in manuscript and inscription, and even
Sanskrit texts such as the Ratnagotravibhaga or the works of
Candrakirti and Santideva cite Prakrit passages in the original. Thus,
although a trend towards Sanskritization was certainly evident in some
schools, notably the Sarvastivadins, Malasarvastivadins, and later
Dharmaguptakas, there was no compulsion to adopt Sanskrit.

A tantalizing brief citation of an Abhayagiri text is preserved in
Tibetan translation in the Tarkajvald of Bhavya.! The Tarkajvala is
Bhavya’s commentary on his own Madhyamakahrdaya-karikas; only the
latter is extant in Sanskrit.2 As is all too often the case, the exact dates
of Bhavya — who is also known as Bhavaviveka and Bhaviveka — are

! Derge (= D) 3856, dbu ma, dza, 177a7-b2; Peking (= Q) 5256 in D.T. Suzuki
(ed.), The Tibetan Tripitaka, Peking Edition, Vol. 96, Tokyo-Kyoto, 1957,
bstan ’gyur, mdo ‘grel, dbu ma, dza, 192b1-6. 1 am grateful to Dr. Josef
Kolmas of the Oriental Institute, Prague, for providing photo-copies of the
relevant sections of the Derge.

2 For this work, and the thought and work of Bhavya in general, see David
Seyfort Ruegg, The Literature of the Madhyamaka School of Philosophy In
India (Jan Gonda [ed.], A History of Indian Literature, Vol. VII, fasc. 1),
Wiesbaden, 1981, pp. 61-66; see also the same author’s “Towards a
Chronology of the Madhyamaka School”, in L.A. Hercus et al. (edd.),
Indological and Buddhist Studies: Volume in Honour of Professor J.W. de
Jong on his Sixtieth Birthday, [Canberra, 1982] Delhi, 1984, pp. 508, 512-13.
Chapter 1 (verses, with Sanskrit, and commentary) has been translated by V.V.
Gokhale, “Madhyamakahrdayakarika Tarkajvala, Chapter 17, in Chr. Lindtner
(ed.), Miscellanea Buddhica (Indiske Studier V), Copenhagen, 1985, pp. 76~
107. Part of Chapter 3 has been edited and translated by Shotaro Iida, Reason
and Emptiness: A Study in Logic and Mysticism, Tokyo, 1980. lida gives a
detailed bibliography of studies of Bhavya’s work.
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not known. Ruegg suggests ca. 500-70, with a question mark.!
Taranatha states that he was born in South India, where he received
pravrajya and mastered the Tripitaka.?

Chapter 4 of the Tarkajvala, Sravakatattvavatdra, is a mine of
precious information on the tenets and scriptures of the Sravaka
schools.3 The Abhayagiri citation occurs in the context of Bhavya’s
response to the contention that monks should not honour or worship a
layman, that is, an unordained bodhisattva. He states that “in the texts
of most of the eighteen schools (nikdya), it is clearly stated that a
bodhisattva should be honoured” and goes on to cite examples from the
scriptures of seventeen schools.* Of these, the Abhayagiri citation is
seventh.

Bhavya describes the work from which he draws his citation as
’phags pa gnas brtan pa ’jigs med ri la gnas pa rnams kyi sans rgyas kyi
rigs khri fiis ston: “the Twelve-thousand Lineage of the Buddhas of the
Arya Sthavira Abhayagirivasins”. The title consists of two elements:

! Ruegg, op. cit., p. 61.

2 Antonius Schiefner, Tarandthae de Doctrine Buddhicae in India Propagatione,
Saint Petersburg, 1868, p. 106.7, slob dpon legs ldan ni lho phyogs ma lya rar
rgyal rigs mchog tu skye ba briied; yul de Fiid du rab tu byun nas sde snod
gsum la mkhas par byas. Cf. Debiprasad Chattopadhyaya (ed.), Tarandtha'’s
History of Buddhism in India, Calcutta, 1980, p. 186.

3 Nan thos kyi de kho na #iid la ’jug pa, D 144a7 foll.; Q 157b2-218b8 = 123
folio sides. Of these, only about 17 folios have been translated and studied in the
form of the independent treatise on the schools extracted from the Tarkajvald,
bampo 13 (D 14824-155b6; Q 161a3-169a5 = Q 5640, Vol. 127, ‘dul ba'i 'grel
pa, u, 177a1-187b2): see André Bareau, “Trois traités sur les sectes
bouddhiques atiribués 2 Vasumitra, Bhavya, et Vinitadeva”, lle partie, Journal
Asiatique, 1956, fasc. 2, pp. 167-91.

4D 175a7, Q 1906, sde pa beo brgyad phal chen gyi géun las kyan | byan chub
sems dpa’ la phyag bya bar rab tu grags te. The section runs from D 175a7—
179b1, Q 190a6-195a2. In a forthcoming article entitled “Bhavya’s Citations
from the Scriptures of the ‘Eighteen Schools’ I will study this section.
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sans rgyas kyi rigs and khri fiis ston. Sans rgyas = Buddha (plus kyi, to
make the genitive); rigs translates a number of Sanskrit terms, such as
kula, gotra, jati, varna, vamsa, nikaya. On the basis of the (admittedly
brief) context and Pali usage, *Buddhavamsa seems a likely equivalent.!
The second element, khri fiis ston, is a number, 12000 = dvadasa-
sahassa. The title as a whole may be somewhat tentatively rendered into
Pali as *Dvadasa-sahassa-buddhavamsa.

A question arises: does the figure 12000 refer to the number of
Buddhas, or to the size of the text, measured in $lokas ? In either case,
the Pili or Sanskrit title would have been the same. In the former case,
one would rather expect the translation to read sans rgyas khri tiis ston
gi rigs, “the lineage or succession of 12000 Buddhas” (but the
translators, faced with a brief citation from an unfamiliar text, might
have failed to understand the title). While I have not found any
references to a group of 12000 Buddhas in the Mahavihara texts, the
Abhayagiri tradition may have been different. If the latter is the case, the
translation may be compared with the Tibetan titles of Prajiidparamita
texts: the Astadasasahasrika-prajiiaparamitd, for example, is rendered as
Ses rab kyi pha rol tu phyin pa khri brgyad ston pa.

I have not been able to trace the verses, or any similar verses,
in the Buddhavamsa of the Mahaviharavasins. They thus seem to come
from a uniquely Abhayagirivasin text. The brevity does not offer us
much information about the tenets of the school. We learn that it
accepted ten perfections (parami); these are not named in the citation,
but it is likely that the broader Sthavira tradition agreed on the subject,
since the list of the non-Mahaviharin Vimuttimagga (pp. 188-89) agrees
with that of the Mahaviharavasins. The citation adds to our meagre
knowledge of Abhayagiri literature, and gives us an example of

! In the following discussion of the citation I will use Pali equivalents of the
Tibetan.
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Theravadin devotional verse that is no later than the beginning of the 6th
century. It also gives us a third, and the earliest, example of the
availability of Sthavira texts in India: we now have the *Buddhavamsa
in the 6th century, the chapter of the Vimuttimagga translated into

Tibetan ca. 800, and the Vimuttimagga and other texts cited by

Dagabalasrimitra in the 12th or 13th century. While the last two
examples show that the Vimuttimagga was available in Northern India,
we cannot be certain where Bhavya obtained his text. Tradition places
much of his career in South India, but also has him visiting Madhyadesa,
and we do not know where he composed the Tarkajvala. The availability
of Abhayagiri texts in South India would hardly be surprising, since on a
number of occasions monks of that school fled or were banished to the
South.

Here follows an English translation; the Tibetan text of the
Derge and Peking Tanjurs — the only editions available to me — is
given in the appendix. I find the text rather difficult at some points, and
hope that more able scholars will be able to improve upon my work.2

! The chapter in question was translated by Vidyakaraprabha and dPal brtsegs.
While the origin of the Indian manuscript, or indeed of any other texts translated
in the period, is not stated, it is clear that Tibet’s religious relations were with
Kashmir and Magadha, from which most of the translators hailed. That the text
would have been obtained from Lanka or South India is unlikely. Why the text
was selected for translation is not known; I assume that it was chosen by the
Indian translator(s) because it was highly regarded in their homeland, which
again points to North India.

2 For a note on the quality of the Tibetan translation of the Tarkajala, see V.V.
Gokhale, pp. 76-77. I am grateful to Paul Harrison for reading the draft of this
article, and making perspicacious suggestions.
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“The Buddha’s son,! the bodhisatta,
should be honoured by all the world (loka):
(he is] limitless in wisdom (panna),

virtue (sila), and the wisdom of liberation
(parifiavimutti),

Deonning the suit of great armour (sanndha)
he attains inconceivable (acinteyya) power;
fulfilling the ten perfections (parami),

he realizes the dhammas of a Buddha.

All the world (loka) should pay homage

to [the bodhisatta], shrine (cetiya) for all the world;
there is no [member of the] community (sangha) who
equals him

in wisdom, virtue, or concentration (paffa, sila,
samadhi).

With the exception of the omniscient (sabbafifiu)
Buddhags),

[in] the world including the gods

there is no one who should not honour

[the bodhisatta] who is honoured by all the world.”

The section as a whole concludes: “Therefore, since it is proven

that according to the scriptures of the eighteen schools bodhisattvas

I Sans rgyas sras po = buddha-putta, buddhattaja. Cf. Buddhavamsa v. 76,

cited below, where jina-putta describes the arhats. Jina-putta (-putra) thus has
two meanings: (1) a bodhisatt(v)a (cf. Franklin Edgerton, Buddhist Hybrid
Sanskrit Grammar and Dictionary, Vol. II: Dictionary, [New Haven, 1953]
Delhi, 1972, pp. 24243, s.v. jinaputra); (2) a disciple of the Buddha (cf. PTSD
284a, PTC Vol. 11, pp. 16061, and Buddhavamsa citation below).
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who have generated the initial aspiration [to Buddhahood], etc., are to be
honoured, it is to be known that the Mahayana is included within
(antargata) the eighteen schools™.!

The three-fold division of the Theravadins of Sri Lanka into
Mahaviharavasins, Abhayagirivasins, and Jetavaniyas was well-known
in India, although Bhavya himself does not refer to it.2 That he does not
cite the scriptures of the other two schools may simply indicate that he
did not have access to them, or that he deemed the Abhayagirivasins to
be representative of the Theras as a whole, and thus felt that a single
citation sufficed. The Buddhavamsa and the Jatakanidana of the
Mahaviharavasins may in fact be cited to support Bhavya’s case. In the
Sumedhakatha, after the bodhisatta as Sumedha has stretched himself
out in the mud so that Dipankara may walk over him without dirtying
his feet, we read>:

Dipankaradasabalo ca bodhisattam mahdasattam pasamsitva
atthahi pupphamutthihi piijetva padakkhinam katva pakkami; te pi
catusatasahassa khinasava bodhisattam pupphehi ca gandhehi ca piijetva
padakkhinam katva pakkamimsu; sadevamanussa pana tath’ eva piijetva
vanditva pakkamimsu.

“Dipankara of the Ten Powers commended the Bodhisatta, the
Great Being, honoured him with eight handfuls of flowers, circled him
respectfully, and departed. The four hundred thousand [arhats] who had
destroyed the cankers also honoured the Bodhisatta with flowers and

1D 179a7, Q 195al, de Iltar na sde pa bco brgyad kyi géun las dai po sems
bskyed pa la sogs pa'i byan chub sems dpa’ rnams la phyag bya bar grub pas
theg pa chen po sde pa bco brgyad kyi khons su gtogs pa yin par rig (Q rigs) par
bya’o.

2 See the lists given by Bareau, Les sectes bouddhiques, pp. 24-26.

3 Buddhavamsa-atthakatha (PTS) 94,31-35; Jataka | (PTS) 16,24-28, with a few
minor differences.
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perfumes, circled him respectfully, and departed. Gods and men as well
honoured and worshipped him then and there, and departed.”

In this passage, the Buddha Dipankara himself honours the
Bodhisatta, who is a layman, a brahman ascetic, as do the arhat monks.
In this the Buddhavamsa and Jatakanidana of the Mahaviharavasins go
farther than the *Buddhavamsa of the Abhayagirivasins, since v. 4 of
Bhavya’s citation excludes the Buddha from the need to honour the
bodhisatta. This is the text of the commentary, which dates in this form
to the 5th century. A verse from the Buddhavamsa itself, which should
go back some centuries earlier, gives a simpler account!:

ye tatth’ asum jinaputtd padakkhinam akamsu mam
devd manussa asurd ca abhivadetvana pakkamum

Those Victor’s sons [the arhats] present there paid their
respects to me;

the gods, humans, and asuras,? having honoured me,
departed.

Here only the arhat monks (jinaputtd) pay respect to the lay
Bodhisatta; it is not stated that Dipankara does so. Thus the
Buddhavamsa, its commentary, and the Jatakanidana may be cited in
support of Bhavya.

Appendix: Tibetan text

1. sans rgyas sras po byan chub sems//
’jig rten kun gyis phyag bgyi’o//

'y, 76 of the Buddhavamsa; v. 86 of the Jatakanidana is similar.
2 Humans, nagas, and gandhabbas (nard naga ca gandhabbd) according to the
Jatakanidana.
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$es rab dpag tu med pa darn//
tshul khrims $es rab rmam grol dag!//

2. go cha chen po’i go bgos nas//
bsam gyis mi khyab dban thob ciry//
pha rol phyin becu rdzogs gyur nas//
sans rgyas chos mams mnon gyur pa//

3. ’jig rten kun gyi mchod rten la//
"jig rten kun gyis? phyag bgyi’o//
$es rab tshul khrims tin ’dzin gyi’/
de dan mfiam pa’i dge *dun med/

4, ’jig rten kun gyis* phyag bgyis pa//
sans rgyas kun mkhyen ma gtogs’ pa’i//
Tha dan beas pa’i ’jig rten ni//
’gas kyan phyag mi bya ba min//

Zes ’phags pa gnas brtan pa ’jigs med ri la gnas pa mams Kkyi
sans rgyas kyi rigs khri fiis ston las *don to//

Bangkok Peter Skilling

! Dag D, bdag Q. The latter, “self, lord, master (adhipati, atman, pati)”, seems
unlikely in combination with pa#ifa, sila, and pariavimutti; 1 have therefore
followed D, dag, which simply indicates the plural.

2 Gyis (instrumental) D; gyi (genitive) Q.

3 Gyi (genitive) D; gyis (instrumental) Q.

4 Gyis (instrumental) D; gyi (genitive) Q.

5 Gtogs D; rtogs Q.
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NOTICE FROM THE COUNCIL
RESEARCH FELLOWSHIPS IN PALI STUDIES

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

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

Mr K.R. Norman,
c/o 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:

Mr K.R. Norman,
c/o Pali Text Society,
73 Lime Walk,
Headington,

Oxford OX3 7AD.

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