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BRAK MÄLEYYADEVATTHERAVATTHU

I

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 Eugene Denis S.J. (1921—
86) stated that the Ecole Fran$aise d’Extreme-Orient was to publish his
1963 Sorbonne doctoral thesis, which was entitled ‘Brah
Mäleyyadevattheravatthum, Legende bouddhiste du saint thera
Mäleyyadeva. Texte etabli d’apres des manuscrits inedits en caracteres
cambodgiennes, accompagne d’une introduction et d’une traduction, avec
une traduction du P’rah Malay siamois qui en est derive’. 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 Mäleyya1 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, Andre Bareau,
seem to have had some difficulty in locating a copy. The Pali Text
Society has acquired one through Professor O. von Hinüber, itself taken
from a copy in the library of the University of Göttingen. 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
Mäleyyadeva 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

1 The Pali form of the name is spelt variously, as Maliya, Malaya, Mäleyya, etc.,
sometimes with one of the suffixes -mahädeva or -deva; sometimes these
suffixes are used alone (as in the text p. 58 below). For brevity I shall use
Mäleyya.
2 Permission for the present publication has been given by Denis’ surviving
sister, Mme Marie-Therese 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



Steven Collins2

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 Mäleyya 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 Mäleyyadeva — 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 Mäleyyadevattheravatthu (hereafter
Mth-v), of Chapter 10 of the Rasavähini, 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 Rasavähini and
Sahassavatthu, transcribed from Sinhalese editions.1 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 HI 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.

1 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 Rasavähini 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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n

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 Fran aise d’ Extreme-Orient 36, 1936, pp. 287-
390), and G. Terral’s edition and study of the ‘Samuddaghosajätaka-,
conte pali tire du Pannäsa-jätaka’ (Bulletin de V Ecole Frangaise
d’ Extreme-Orient 48, 1956, pp. 249-351).1 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 Mäleyyadeva
story, G. Coedes cited it as an example of ‘a certain number of
apocryphal suttas and jätakas which must have been forged in Thailand’
(‘Note sur les ouvrages Palis composes en pays Thai’, Bulletin de
I' Ecole Frangaise d’ Extreme-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. Saddhätissa (‘Pali Literature of Thailand’, in L. Cousins et al. (eds.)
Buddhist Studies in Honour of I.B. Homer, Dordrecht 1974, p. 215).
Some manuscripts have the word sutta 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 Pannäsa-jätaka (2 Vols., PTS 1981—
83); K.R. Norman, Päli Literature (Wiesbaden, 1983) pp. 144, 178, and the
works cited there; and C. Hallisey, 'Nibbänasutta-, an allegedly non-canonical
sutta on Nibbäna as a great city’. (See pp. 97 foil, 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 sutta-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 Nibbäna as a great city’, [see pp. 97
foil, below]).  In the case of the Mäleyyadevattheravatthu,  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.1

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 in below. Here I wish to quote
some remarks of A.K. Ramanujan on the Rämäyana, which I think apply
very well to the range of stories referred to as those of Mäleyya,
Vessantara, and ‘the’ Anägatavamsa (the name not of a text but of a
family of texts), three closely associated strands of the Theraväda
tradition. Ramanujan writes of the many different ‘tellings’ of the Räma
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 t/r-text —
usually Välmiki’s Sanskrit Rämäyana, the earliest and most
prestigious of them all. But ... it is not always Välmiki’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 Rämäyanas 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 Räma 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

1 ‘Three Hundred Rämäyanas’, in P. Richman (ed.), Many Rämäyanas-. 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 Mäleyya, Vessantara,
the Bodhisatta Metteyya and other future Buddhas, are not so varied as
those of the characters of the Rämäyana, Ramanujan’s choice of
language here seems to me helpful in considering the origin and
development of the Mäleyya 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
Mäleyyadevattheravatthu 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.

m

In the first section of his Introduction Denis cites previous
notices of the Mäleyya stories: in chronological order these are:
E. Bumouf, Essai sur le pali (Paris, 1826), pp. 209-12; G. Ccedes (as
above); L. Finot, Recherches sur la litterature laotienne {Bulletin de
VEcole Frangaise d’ Extreme-Orient XVII, 1917, pp. 65-66;
P. Schweisguth, Etude sur la litterature 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 melopee’) provided to him in writing by Ven.
Wachissara from Southern Sri Lanka. The Burmese text is from the
Madhurarasavähini Vatthw, 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).1 Most of these verses are in fact found
in the Sihalavatthupakarana (hereafter Sih), a text which Denis
consulted in a Sinhalese edition, and which has since been published by
J. Ver Eecke (nee Filliozat) in Publications de V Ecole Frangaise
d'Extreme-Orient Vol. CXXIH (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 Mäleyya story as found in Mth-v.2 In
Ver Eecke’s edition of Sih III, she cites similar sections from two
manuscripts in the Bibliotheque Nationale in Paris, of which the first is
entitled bra mäleyyasutra, with mäleyyadevatheravanna (sic) in the
colophon, and the second bra mäleyyadevattheraatthavannana (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-mahänidäna, ‘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 Devadütadharmadesanäva 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. 3 4, however, they are said to be in a work called Sampindimahänidänaya
(Maitreya-Maliyadeva-sakacchä), described by Nevill as ‘a series of thirteen Pali
Gäthäs, 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 Saddhätissa’s
‘Pali Literature in Cambodia’ (J PTS Vol. IX 1981), p. 181, he refers to a
Sampindita-mahänidäna, ‘known in Sri Lanka as Mahäsampinditanidäna' . This
text does refer to Metteyya, but it seems to have nothing to do with the Mäleyya
story; it is discussed and translated in part in Saddhätissa’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.
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her main text, story in ends with the words metteyyavatthu tatiyam.
The modem Burmese bibliographical work Pitakattamain states that Sih
was composed in Sri Lanka, but it is likely that its compilers ‘had access
to materials current in Southeast Asia’,1 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
Mäleyyadeva. 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 foil., 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/Mäleyya etc. are, in the order treated2: Mp I
38-39, Ps V 101-03, Vism 241-42 (= HOS ed. VIII 49), Ja IV 490, VI
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 concern
excellence at preaching, which is one of Mäleyya’s characteristics in
Mth-v. Denis discusses only story 41 of Sih, which is quite different
from Mth-v, although the name Mäleyyadeva does appear in it and it
does have a generic resemblance to Mth-v in so far as it concerns the

1 K.R. Norman, Pali Literature, p. 154.
2 Abbreviations used are those of the Critical Päli Dictionary.
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value of giving.1 He then describes three stories found both in the
Sahassavatthu and Rasavahinv, 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
concerns giving, and has Maliyadeva (as the name appears there)
conversing with Sakka on that subject. The faint analogy to the Mäleyya
story found in these stories is much stronger in the third, Sah story 77
and Ras Chapter 10, 1. Here Maliyadeva visits the Cülämani 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 appears3 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 Mäleyya,
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

1 Denis says that the title of the story is Mäleyyadevattheravatthu, which
follows one of the titles given by the Sinhalese edition; Ver Eecke (op. cit.,
pp. V-VI) gives also vanibbakayägudäko.
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 Mäleyya 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 Sih, 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 vernacular versions, extensive descriptions of the
hells visited by Mäleyya (which themselves draw on materials such as
the Nimi-jätaka and the visits to hell by Moggalläna in the MahävastuY),
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-jätaka 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-sihanäda
Sutta of the Digha Nikäya, 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 Traibhümi-kathä'. see now the
translations by G. Coedes and C. Archaimbault, Les Trois Mondes (Publications
de I’Ecole Franfaise d' Extreme-Orient, Vol. LXXXIX, 1973) and F.E. and
M.B. Reynolds, The Three Worlds (Berkeley, 1982).
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when he is reborn on earth. Denis states that many of the developments
of the part of the story concerning Metteyya are found in sections of the
Saddharmälankäraya,* 1 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 Mäleyya 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 Jätaka-, 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
Mäleyya 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 Mäleyya, one for Indra (Sakka) and one for Metteyya;

1 According to W. Rahula, History of Buddhism in Ceylon (Colombo 1956),
p. xxxv note 2, called the Metteyya-vastu.
1 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 Mäleyya story then living in Bangkok. He was
a famous reciter of the ‘Like’ 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 ‘Like’ 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 Mon 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 (drole)] . . . .’
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-jdtaka in
One Thousand Verses in order to meet him in the future . . . .  Monks who
preach the Law and laity who listen to the [Vessantara-jätaka] 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”.’

IV

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 Biblitheque Nationale de Bangkok (Mss Pali
No. 147), of which we have a photocopy. It is written in ‘mül’
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
Mäleyyadevatthera- 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 Ml.

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 ‘mül’ characters on 26 ola-leaves, thus 52
pages, with 5 lines per page. The Ven. Brah Grü Sanghasatthä P.S.
Dharmäräma, of the Lycee Boudhique of Pnom-Penh, has been kind
enough to copy this text for us in ‘mül’ 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 Bibliotheque Nationale de Paris (cf. A. Cabaton,
Catalogue sommaire des manuscrits Pali de la Bibliotheque Nationale de
Paris. 2e fase. No. 326) (gift of the Societe des Missions Etrangeres). It
is written in ‘mül’ 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 Mäleyya 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 Ml. 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 Bibliotheque de Paris, No. 658 in A. Cabaton’s
Catalogue. It is in ‘mül’ script on ola-leaves. There are 12 ola-leaves,
thus 24 pages, with 5 lines per page. The first page has the title: Brah
Mäleyya 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 ‘mül’ 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 Mäleyya devathera atthavannanä
[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 M5.
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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 Samuddaghosajätaka, and by
F. Martini (op. cit., pp. 370 foil.) on the Dasa-Bodhisatta-Uddesa.
Firstly, there are many copying errors. One constantly finds short i and
u instead of long i and w, 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.’

**********

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



Steven Collins16

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. Tämbapanni (for Tambapanni) we have left them as
they were. Denis’ method of making an edition was perhaps a little
unusual, since he transcribed Ml 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 Ml 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 Ml ; 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 Lokapannatti et
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les idees cosmologiques de Bouddhisme ancien (Atelier Reproduction
des Theses, Universite de Lille, 1977)

Chicago Steven Collins





BRAH MÄLEYYADEVATTHERAVATTHUM

namo tassa bhagavato arahato sammäsambuddhassa.1

suranaramahiniyam2 buddhasettham namitvä3

sugatappabhavam dhammam4 sädhum sanghan ca namitvä5

sakalajanappasädam Mälayyam6 näma vatthum
paramanayavicittam sämäsä ärabhissan ti.7

atite8 kira9 ratanapatitthänabhüte Lankädipasarikhäte10 Tämbapannidipe11

paramiddhinänena päkato12 Mäleyyadevatthero näma eko thero13

Kambojagämam nissäya Rohanajanapade vihäsi.14 so pana15 thero
punappunam niraye paccamänänam16 närakänam17 pavuttim äharitvä
tesam nätakänam kathetvä dänädini puiinäni käräpetvä tesarn uddissa
punnänumodanena laddhapunnaphalena18 devalokaparäyane karonto
tatth’ eva vihäsi. so pi iddhibalena devalokan ca yamalokan ca gacchati.
devaloke ratanattaye pasannänam upäsakänam upäsikänam mahantam

1 M4: om.
2 M4: suranamahiniyam
3 M2: buddhasetthan ca namitvä
4 M2: sugatappabhävam dhammam
5 M2: sädhukam samghan ca natvä; M4: sädhum samghan ca namitvä
6 M2 & M4: Mäleyyam
7 M2: ärabbhissan ti; M3: om.four preceding lines and replaces by namatthu;

M4: ärebhissam
8 M3 & M4: atite
9 M3: om. kira
10 M3 & M4: om. these two words
11 M2: Tämbapanniya dlpe; M3: Tämbapannadipe; M4: Tämbapanniyam 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 gäme; M4: om.

all of the passage between so pana thero and so thero pubbanhasamaye
16 M2: paccamänam
17 M2: narakänam
18 M2: punnäphalena

Journal of the Pali Text Society, XVIII, 1993, pp. 19-64
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isiriyam1 disvä ägantvä “asuko ca upäsako asukä ca upäsikä asukasmim2

näma devaloke nibbattetvä mahäsampattim anubhavanti” ti manussänam
kathesi. yamaloke päpamanussänam mahantam dukkham disvä ägantvä
“asuko ca asukä ca asukasmim niraye nibbattetvä mahantam dukkham
anubhavanti” ti manussänam kathesi. manussä säsane pasidanti päpäni
na karonti dänädini punnäni nätakänam kälakatänam uddissimsu te
uddissa punnänumodanena laddhapunnaphalena devalokaparäyanä honti.
ath’ ekadivasam so thero pubbanhasamaye utthäy’ äsanä3 pattacivaram
ädäya pindapätam gahanatthäya gämarn pävisi. tasmim gäme4 eko
daliddakapuriso5 mätu-upatthänam6 karoti. tasmim käle so gämato
nikkhamitvä  7 nhäpanatthäya8 ekam saram patvä tattha nhätvä9

atthaniluppalapupphäni disvä täni gahetvä10 sarä uttaritvä11 maggam
patipajji.12 tadä so theram ägacchantam13 santam dantarn suguttam14

jitindriyam uttamarüpadharam pattahattham disvä samuppanna-
pitipämojjo yena thero ten’ upasahkami15 upasankamitvä dasa-
nakhasamodhänakaraputakamalo16 theram vanditvä17 saddhäya

1 M2: issariyam
2 M2: asuko ca asukä ca asukasmim näma
3 M4: om. utthäy’ äsanä
4 M2: pavisi; M3: tadä tasmim gämam
5 M2: dalikapuriso; M3: dalidakapuriso; M4: daliddhapuriso
6 M3: mäta-upathäkam; M4: mätu-upatthäkam
7 M3: om. gamäto nikkhamitvä and adds dalikapuriso
8 M2: nahäpanatthäya
9 M2: nahätvä
10 M3: replaces täni gahetvä by tattha niluppalapupphäni gahetvä
11 M3: sara-utaritvä; M4: saräni utaritvä
12 M3: pattipajji
13 M3: ägacchante
14 M3: sugatajitindriyam; M4: sugutam
15 M3: ten’ upasankamitvä
16 M3: om. upasankamitvä dasa .. . kamalo and replaces it by pana; M4: om. dasa

. . . kamalo and replaces it by ca pana
17 M3: vandhitvä
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bahulatäya1 atthanihippalapupphäni therassa hatthe datvä panidhänam2

karonto imam gätham äha3:
iminä pupphadänena yattha yattha4 bhavämi ’ham
jätisatasahassesu mä daliddo5 bhavämi ’han ti.6

thero atthaniluppalapupphäni7 gahetvä anumodanam karonto imam
gätham äha8:

yam yam lükham panitam9 vä deti pasannamänaso10

vipäkam tassa dänassa11 yathä-icchä samijjhati ti.12

thero anumodanam katvä13 eva sammacintesi14 “imäni atthaniluppala-
pupphäni kuhim äropessämi15 cetiyam vä udähu upari pabbate vä
parinibbute vä16 mahäbodhiyam17 vä bhagavato anuttaradhamma-
cakkapavattanatthäne vä” ti.18 puna cintesi “etäni thänäni sattakkhattum
eva püjesim19 yan nünäham devaloke Cülämanicetiyam püjessami” ti.

1 M3 & M4: bahulatäya
2 M4: (pa)nidhänam
3 M3: therassa adäsi aditthänakaronto äha instead of therassa ... imam gätham

äha
4 M4: yattha tattha
5 M3 & M4: daliddho
6 M3: bhavämi ’ham
7 M3: niluppalapupphäni
8 M3: om. imam gätham
9 M3: sukham panitam
10 M3: pasananäpi dentiya
11 M3: tenapufifiavipäkena
12 M3: samijjhatu
13 M3: karonto
14 M2 & M4: evam samacintesi; M3: eva samacintesi
15 M3: ä(ro)pessämi and adds here udähu
16 M3: om. parinibbute vä; M4: om. uparipabbate vä parinibbute vä
17 M4: mahä(bo)dhiyam vä
18 M3: pavattitathäne vä and om. ti
19 M2: püjesi; M3: satam eva püjessami; M4: püjjesl
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thero1 attanä cintitasamanantaram eva abhinnäpädakam catutthajjhänam
samäpajjitvä tato vutthäya anilapathatalam2 ullanghitvä accharä-
sanghätamattam eva sattaratanavicittatalabhümibhägapatimandita-
vilasitatidasadevanagaramajjhe Sakkena devarannä bhagavato attanä
kappäsapicutulasadisamudutalajälavicittakaragahitena asinä chindita-
paramamolim “sac’ äham3 imäya pabbajjäya paramasambodhim patvä
buddho bhavissämi mama molim bhümiyam4 mä patatü” ti5 adhitthänena
bhümiyam apatamänam6 äkäse yeva pakkhipitvä sakasirasä vahatena
suvannacangotakavarena sampaticchitvä sakalasuraganänam
püjanatthäya sasädarapatitthäpitam manorammam indanilamanimayam7

Cülämanicetiyanganam patvä atthaniluppalapupphehi pujetvä8

padakkhinam katvä atthadisäsu vanditvä pancapatitthitena9 vanditvä
päcinadisäbhäge10 nisidi.
tena vuttam:

abhinnäpädakam jhänarp samäpajjitvä jhänato
vutthäya hemahamseva11 nabham uttamma tävade12

1 M3: replaces the passage between thero and tasmim Sakko devaräjä by thero
tadahe yeva vehäsam abhügantvä apurasamghätamattam pi
Vejayantapäsädassa purato atthäsi thero cetiyam disvä somanassapatto
cetiyam vandhitvä niluppalapupphehi pujetvä padakkhinam katvä
atthadisäsu vandhitvä ekamantam atthäsi Sakko devaräjä; M4: replaces the
same passage by thero tadahe va vehäsam abbhuggantvä
accharäsamghätamantäppi ... (then as M3) ... atthäsi tasmim khane Sakko
devaräjä

2 M2: anilapathitalam
3 M2: saccäham
4 M2: om. bhümiyam
5 M2: mä pattatü ti
6 M2: appattamänam
7 M2: om. mayam
8 M2: püjitvä
9 M2: pancangapatitthitena
10 M2: bhägena
11 M2:hamsova
12 M2: uggama tävad eva



Brah Maleyyadevattheravatthum 23

accharäsanghätamattam va Vejayantassa purato1

cetiyam upagantväna püjitvä va avandi so ti.
tasmim khane Sakko devaräjä saha parivärehi ägantvä bhagavato
dakkhinadäthan ca Cülämanicetiyan ca nänävidhehi mälägandha-
vilepanädihi püjetvä2 tarn theram nisinnam disvä upasankamitvä
vanditvä3 ekamantam nisidi 4 sabbä devaparisä ca cetiyam vanditvä
padakkhinam katvä5 theram vanditvä samantato nisidimsu. sabbä pi
devaccha rä  6 cetiyam püjetvä vanditvä padakkhinam katvä
pancapatitthitena7 theram vanditvä samantato nisidimsu. Sakko devaräjä
theram pucchi8 “bhante, kuto agacchathä” ti.9 “mahäräja, aham
Jambüdipägato ’mhi cetiyam vandanatthäyä” ti.10 puna thero Sakkam
deväräjänam pucchi “kirn tayä Cülämanicetiyam patitthäpitam,11

mahäräjä” ti.12 “äma, bhante, mayä devänam püjanatthäya patitthäpitan”
ti.13 thero “devaräja, ime devä manussaloke kusalakammam katvä
dibbasukham anubhavitum14 idha nibbattä15 idäni kasmä punnarn karonti”
ti pucchi.16 “bhante, ime devä kusalakammam katvä upari devalokam
gantukämä va honti.17 bhante, ye keci devä appapunnä te18 na ciram

1 M2: pürato
2 M2: püjitvä
3 M4: vandhitvä
4 M3 & M4: atthäsi
5 M2: adds pancangapatitthitena; M3: adds pacchä
6 M2: deva-acchära; M3 & M4: om. the passage between sabbä pi devaccharä and

Sakko devaräjä
7 M2: paficangapatitthitena
8 M3: Sakko theram samapucchi
9 M3: ägato ’s! ti
10 M3: vandanatthäya
11 M3: kim tayä tidanca thäpitam; M4: thäpitam
12 M2: om. mahäräjä ti
13 M3: äma bhante ti aham tiiapetvä devänam püjanatthäya; M4: thäpitan ti
14 M2: anubhavanti
15 M3 & M4: icchantä
16 M3: om. pucchi
17 M3: gantikämä and om. va honti ti
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sagge thitä* 1 yathä appadhannä done thapitä2 khippam eva khiyanti.3

bhante, ye keci devä bahüpunnä te4 ciram sagge 5 thitä yathä
bahüdhannä6 kotthe thapitä ciram thatvä na khiyanti.7 bhante, yathä
appadhafifiä janä bahüsippä bahunanino8 kasivanijjädini karontä jivantä
na dukkarä9 honti10 tathä appapunnä devä phalam11 bhunjitvä puna param
punnam 12 katvä pacchä saggasampattim13 anubhavanti. bhante, yathä
bahüdhannä janä asippä 14 annänino15 kasivanijjädini akarontä16

khinadhannä17 pacchä18 daliddakatarä19 honti evam pi bahüpunnä20 devä21

phalam anubhavantä param punnam akatvä22 pacchä daliddakappattä23

jätä. bhante, yathä appadhannä janä asippä annänino kasivanijjädini
akarontä daliddakatarä honti evam pi appapunnä devä 24 phalam
anubhavantä param punnam akatvä daliddakatarä honti. bhante, yathä

18 M3 & M4: om. te; M3: apufifiä
1 M2: sagge tthitä and om. text as far as yathä bahüdhafifiä kotthe thapitä
2 M3: yathä dhafifiäno thapitä; M4: yatha dhafifiä done thapitä
3 M3: khippam eva khayyanti
4 M3&M4:om.  te
5 M3: sage
6 M3: yathä dhafifiä
7 M3: na khayyanti
8 M3: adds honti
9 M3: dukarä
10 M3 & M4: om. honti
11 M3: appapufifiä janä phalam; M4: appapufifiä phalam
12 M3: (pu)fifiam
13 M2: saggam sampattim; M3: sukham sampattim
14 M3: appasippä afifiänino
15 M3: adds honti
16 M3: karontä
17 M3: om. text as far as bhiyyoso mattäya vadhanti
18 M2 & M4: om. pacchä
19 M2: daliddakä; M4: daliddhakä
20 M4: bahü(pu)fifiä
21 M4: om. devä
22 M4: na pufifiam katvä
23 M4: daliddhakappattä
24 M4: om. devä
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bahüdhannä janä1 bahüsippä bahunänino kasivanijjädini karontä bhiyyoso
mattäya vadhanti2 evam pi bahüpunnä devä 3 dänasilädini karontä
uddhamsotä vadhanti4 yäva nibbänan” ti.5 tarn sutvä thero pasiditvä
Sujampatim6 pucchi “mahäräja, sabbe devä bhagavato7 cetiyam vanditum
ägatä; kim Ariyametteyyo bodhisatto ägamissati” ti.8 “äma, bhante” ti.
“kadä ägamissati” ti.9 “bhante, atthamiyam vä cätuddasiyam vä10

pannarasiyam vä Metteyyo cetiyam vanditum11 ägato” ti. “tena hi ajja
atthamiyam kim so ägamissati” ti.12 “äma, bhante” ti.13 evam 14 there
Sakkena saddhim kathente yeva15 eko devaputto sataparivärehi saddhim
cetiyam vandanatthäya ägato. thero tarn devaputtam ägatam16 disvä
Sujampatim pucchi17 “devaräja, ayam kim Metteyyo bodhisatto” ti.18 “n’
eso, bhante” ti. “katamo, mahäräjä” ti. “annataro, bhante” ti. “devaräja,

1 M2: ow.janä
2 M3: bhifinoso mattäya vadanti
3 M3: janä; M4: om. devä
4 M2: vaddhanti; M3: vadanti
5 M4: yä(va) nibbän ti
6 M4: Sujjappatim (M4 almost always uses this form, which will no longer be

noted)
7 M3: bhavagato (sic)
8 M3: ägamisati ti
9 M2: kadägamissati ti; M3: kadägamisafi ti; M4: kadäci ägamissati ti
10 M3 & M4: cätudasiyam
11 M3: vanditu; M4: vandhitum
12 M3: atthamiyam va so ägato ti
13 M3: om. äma bhante ti
14 M2: evam theram Sakkena saddhim kathente; M3: thero Sakkena saddhim

kathento; M4: therena Sakkena saddhim kathente
15 M3: tarn khanan neva eko devaputto satapariväro cetiyam .. .
16 M3: ägattam; M4: ä(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 akäsi punnan” ti. Sakko tassa
punnakammam äcikkhanto1 imam gätham äha:

bhante2 so mänuse jäto3 daliddo4 tinahärako5

bhattapütan ca6 bhunjitvä käke dajj’ ekapindikam7

ettakam punnakammam pi katvä so mänuse pana8

maranante saritvä tarn9 tena so upapajjati ti.
tena vuttam:

käkädike tiracchäne dänam datväna koci pi
tass’ eva dänassa phalam satam labhati däyako ti.

so devaputto ägantvä cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä päcinadisäbhäge nisidi.10 tadanantare eko
devaputto sahassaparivärehi11 saddhim ägantvä bhagavato cetiyam
püjanatthäya sanrobhasena sabbä disä obhäseti.12 thero tarn disvä
Sujampatim pucchi13 “devaräja, ayam kim14 Metteyyo bodhisatto” ti. “n’
eso, bhante” ti. “katamo, mahäräjä” ti. “annataro, bhante” ti. “devaräja,
ayam devaputto pubbe manussaloke kim akäsi punnan” ti. Sakko tassa
punnakammam äcikkhanto15 imam gätham äha:

bhante so mänuse jäto Gopälo närna mänavo16

1 M2: pakäsetvä; M3: ävikaronto
2 M2: puts here a part of the text which appears later in the other manuscripts
3 M2 & M4: manussajäto; M3: mänaso jäto
4 M3: dalido; M4: daliddho
5 M4: tinnahärako
6 M3: bhatam pütaft ca
7 M4: daj’ ekapindikam
8 M2: so mänusse pana; M3: so manuso puna; M4: so manusso (pu)na
9 M3: saritväna
10 M3: atthäsi tadanantare nisidi
11 M3: sahassapariväre
12 M3: sabbadisä obhäsanti
13 M3: Sujjampati pucchi
14 M3: om. kim
15 M3: ävikaronto
16 M3 & M4: mänavo
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bhunjanto attano bhägam1 deti gopälakassa ca2

tena dänena so jäto sahassaparivärito3

cetiyam vandanatthäya sahassen’ eva4 ägato ti.
tena vuttam:

asile appapunnesu5 dänam datväna koci pi
tass’ eva dänassa phalam sahassam patilabhati ti.

so ägantvä cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi pujetvä pacchimadisäbhäge nisidi.6 aparo devaputto
dasasahassaparivärehi7 ägantvä mahantena sarirobhäsena8 sakala-
cetiyamandalam obhäseti.9 thero tarn10 ägatam disvä Sujampatim pucchi
“devaräja, ayam kim devaputto11 Metteyyo bodhisatto” ti. “n’ eso,
bhante” ti. “katamo,12 mahäräjä” ti. “annataro, bhante” ti. “mahäräja,
ayam devaputto pubbe manussaloke kim akäsi punnan” ti. Sakko tassa13

punnakammam kathento14 imam gätham äha:
bhikkham15 datvä pure bhante sämanerassa silino16

tena punnavipäkena cavitvä saggam ägato ti.17

tena vuttam:

1 M2: bhaggam; M3: bhattam; M4: bhagam
2 M4: gopalassa ca
3 M4: sahassapariväro
4 M3: sahasen’ eva
5 M3: asilesu apunnesu
6 M3: atthäsi
7 M2: adds saddhim; M3: dasasahassapariväro
8 M2: tisarirobhäsena; M3: sarirobhasena
9 M3: obhäsetvä
10 Mfnumber omitted in Denis' /ns.]: om. tarn
11 M2: om. kim; M3 & M4: om. kim devaputto
12 M3 & M4: kattamo
13 M2: adds vacanam sutvä
14 M2: äcikkhanto
15 M3: bhattam
16 M3: silavanto
17 M3: idha-m-ägato
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puthujane1 süavante dänam datväna koci pi
tass’ eva dasasahassam phalam labhati däyako ti.2

so ägantvä3 cetiyam padakkhinam katvä atthadisäsu vanditvä gandha-
mälädihi püjetvä4 dakkhinadisäbhäge nisidi.5 aparo devaputto visati-
sahassaparivärehi6 ägantvä mahantena sarirobhäsena äbharanena7 ca
äkäsamandalam obhäseti.8 thero tarn ägatam disvä Sujampatim pucchi
“devaräja,9 ayam devaputto Ariyametteyyo10 bodhisatto” ti. “n’ eso,
bhante” ti. “katamo,11 mahäräjä” ti. “aniiataro, bhante” ti. “devaräja,
ayam devaputto pubbe manussaloke kirn akäsi punnan” ti. Sakko tassa
punnakammam pakäsento12 imam gätham äha:

bhikkham datvä tadä eso pindapätikabhikkhuno13

ten’ eva punnakammena cavitvä saggam ägato ti.14

tena vuttam:
bhikkhuno sflavantassa15 dänam datväna koci pi
tass’ eva visatisahassam16 phalam labhati däyako ti.17

1 M2 & M4: puthujjane
2 M3: tass* eva dänaphalam dasasahassam labhati
3 M2: gantvä
4 M4: adds ca
5 M3: atthäsi
6 M3: parivä(re)hi
7 M3: om. äbharanena
8 M3: obhäsetvä; M4: obhäsenti ti
9 M2: devaräja
10 M3: om. devaputto Ariya-; M4: om. devaputto
11 M3: kattamo
12 M3: kathento; M4: pa(sam)sento
13 M2, M3 & M4: pindipätikabhikkhuno
14 M3: idha-m-ägato; M4: saggam ägato ’s! ti
15 M4: sillavantassa
16 M4: adds pariväro
17 M3: visatipancasahassam pi phalam labbhati däyako
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so ägantvä1 cetiyam padakkhinam katvä atthadisäsu vanditvä
uttaradisäbhage nisidi.2 tadä eko devaputto timsasahassaparivärehi3

cetiyam vandanatthäya ägato. thero tarn ägatam disvä Sujampatim pucchi
“devaräja, ayam devaputto Ariyametteyyo4 bodhisatto” ti. “n’ eso,
bhante” ti. “katamo, mahäräjä” ti. “annataro, bhante” ti.5 “devaräja,
ayam devaputto pubbe manussaloke kirn akäsi punnan” ti. Sakko tassa6

punnakammam kathento äha7:
Anurädhapure pubbe sucikammena jivati
bahüpunnakaro8 eso tantaväyo ti vissuto.9

matakänam sariräni10 jhäpetväna tahim tahim
tarn uddissa dakkhinan ca silavantesu deti so11

bhesajjam pindipätan ca12 civaram sayanäsanam.13

ten’ eva punnakammena14 uppajji tidase pure ti.15

so ägantvä16 cetiyam padakkhinam katvä atthadisäsu vanditvä gandha-
mälädihi püjetvä tadanantare nisidi. atha17 aparo devaputto cattälisa-

1 M2: gantvä
2 M3: atthäsi
3 M3: adds ägantvä and om. ägato 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 Haritälo mahäsetthi ... etc. which, in the other

manuscripts, appear on page 30
8 M3: bahüpunnam karo
9 M3: visutto
10 M3: satire; M4: sariran ca
11 M3: tam uddissa yathä punnam silavante yajeti so; M4: tam uddissa yathä

yanfiatn silante yajeti so
12 M3: pindipätan ca yajitväna; M4: pindipätan ca datvä
13 M3: sayanänam
14 M3: bhikkhunam silavantänam; M4: bhikkhunam sillavantänam
15 M3: uppaja tidase pure; M4: uppaja tidase pure ti
16 M3 & M4: add bhagavato
17 M3: om. atha; M4: athako
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sahassaparivärehi1 cetiyam vandanatthäya ägato.2 thero tarn ägatam disvä
Sujampatim pucchi “devaräja, ayam devaputto3 Metteyyo bodhisatto” ti.
“n’ eso, bhante” ti. “katamo,4 mahäräjä” ti. “afifiataro, bhante” ti.5

“devaräja, ayam devaputto pubbe manussaloke kirn akäsi pufifian” ti.
Sakko tassa6 punnakammam kathento7 äha:

Haritälo8 mahäsetthi Haritäle ca gämake
cägavä9 sllasampanno siddhäjivena10 jivati.
sflavantesu bhesajjam civaram pänabhojanam
datvä kammavipäkena uppajji tidase pure ti.11

so ägantvä bhagavato cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä tadanantare12 nisidi. aparo13 devaputto14 pafifiäsa-
sahassaparivärehi cetiyam vandanatthäya ägato.15 thero tarn ägatam
disvä Sujampatim pucchi “devaräja, ayam devaputto16 Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo,17 mahäräjä” ti. “anfiataro,
bhante” ti. “devaräja, ayam devaputto pubbe manussaloke18 kirn akäsi
pufifian” ti. Sakko tassa pufifiakammam kathento äha:

1 M4: calisa; M2, M3 & M4: add ägantvä
2 M3: om. ägato
3 M3 & M4: om. devaputto
4 M3: kattamo
5 M3: bhante
6 M3: devaputtassa
7 M2: karonto
8 M4: Harittälo
9 M2: cäturä; M4: pätavä
10 M2 & M4: saddhäjivena
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: pannäsasahassehi ägantvä cetiyam vandanatthäya; M4: pannäsasahassehi

cetiyam vandanatthäya ägato
16 M3 & M4: om. devaputto
17 M4: kattamo
18 M2: manussaloke ti
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Tämbapanniyä dipasmim1 uppajjitvä narädhipo2

Abhayadutthassa bhätä3 Saddhätisso ti nämako4

cittappasädo buddhe5 ca dhamme sanghe sagäravo
pancasilam uposatham6 katvä atthahg’ uposatham
süavantesu7 dädänam yäcayogo amaccharä.8

tena kammavipäkena uppajji tidasälaye ti.9

so ägantvä10 cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä tadanantare nisidi. aparo devaputto11 satthi-
sahassaparivärehi12 cetiyam vandanatthäya ägato. thero tarn ägatam disvä
devaräjänam pucchi “mahäräja, ayam devaputto13 Metteyyo bodhisatto”
ti. “n’ eso, bhante” ti. “katamo, mahäräja” ti. “annataro, bhante” ti.
“devaräja, ayam devaputto pubbe manussaloke kim akäsi punnan” ti.
Sakko tassa punnakammam kathento äha:

Abhayaduttho ti nämena catupaccayadäyako14

buddhe ca dhamme ca samghe ca sakkaccam15 payirupäsati.16

tathägatassa17 sothüpam18 kärayi bodhiropanam

1 M2: Tämbapannidipasmim
2 M3: upajitvä narädipo; M4: uppajitä narodipo
3 M3:od&ca
4 M4: nä(ma)ko
5 M3: cittapasädena buddhe
6 M2: uposathe; M3: paficasile sayyamo niccam; M4: paficasile safifiamo niccam
7 M3: sillavantesu
8 M3: yäcayogam amaccharim
9 M3: uppaja tidase pure
10 M3: adds bhagavato
11 M3: apparo and om. devaputto
12 M3: adds ägantvä and om. ägato at the end of the sentence
13 M3 & M4: om. devaputto
14 M3: catupaccayako
15 M3: sakaccam
16 M2: payirüpässati; M4: om. the line buddhe ca ... payirupäsati
17 M4: tathägatatassa
18 M3: thüpam so
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mätäpitünam atthäya bhikkhünam deti dakkhinam1

silavantesu2 dädänam yäcakänam anappakam3

sädarena4 cuto5 tamhä uppajji tidasälaye ti.6

so ägantvä cetiyam padakkhinam katvä atthadisäsu 7 vanditvä
gandhamälädihi püjetvä8 tadanantare nisidi. tadä eko devaputto9

sattasahassaparivärehi10 cetiyam vandanatthäya ägato. thero tarn ägatam
disvä Sujampatim pucchi “devaräja, ayam devaputto11 Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, mahäräjä” ti. “annataro,
bhante” ti. “devaräja, ayam devaputto pubbe12 manussaloke kim akäsi
punnan” ti. Sakko tassa punnakammam kathento äha:

sämanero pure13 äsi appamatto vicakkhano14

buddhe dhamme ca samghe ca sakkaccam payirupäsati.
unhodakena sitena rattindivam atandito15

sammajjanipadipena16 sadä samgham upatthahi.17

tena kammavipäkena18 uppajji tidase pure ti.19

1 M3: bhikkhuyafifiam yajeti so
2 M3 & M4: sillavantesu
3 M3: yäcakänam vanibbake
4 M3: sädharena
5 M3: cutto
6 M3: uppaja tidase pure; M4: uppajja tidasä(la)ye ti
7 M2: attha(di)säsu
8 M3: om. gandhamälädihi püjetvä
9 M3: om. devaputto
10 M4: sattatisahasse(na); M3: adds ägantvä and om. ägato 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: appamattä pur’ äsi patthigä
15 M2: attandito
16 M3: samajanipadiyena; M4: samajanipena
17 M3: udakaseyyanäsanam
18 M3: tena vipäkena
19 M3: uppaja tidase pure; M4: uppajja tidase pure ti



33Brah Mäleyyadevattheravatthum

so ägantvä1 cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä 2 tadanantare nisidi. tadä aparo3 devaputto
asitisahassaparivärehi cetiyam vandanatthäya ägato.4 thero tarn ägatam5

disvä Sujampatim pucchi “devaräja, ayam devaputto6 Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, mahäräjä” ti. “annataro,
bhante” ti. “devaräja ayam7 pubbe manussaloke kirn akäsi punnan” ti.
Sakko tassa punnakammarn kathento8 äha:

duggatassa9 kule jäto parädhinena10 jivati.
gocare ca bhikkhum disvä11 paragehesu titthati12

gehasämim ajänantam13 pabodhetvä subhäsitä14:
silavanto ayyo sämi15 gharadväresu16 titthati.
yathäladdham pindapätam17 sädhukam dehi tädino.18

sutväna gharasämiko19 piyen’ eva tarn abravi:
sädhu täta subhäsitam20 pindapätam21 dadämi ’ham;

1 M2: so gantvä
2 M3: adds bhagavato; M3: om. gandhamälädihi püjetvä
3 M3: om. tadä; M3: apparo
4 M3 & M4: asitisahassehi; M3: adds ägantvä and om. ägato at the end of the

sentence
5 M4: om. ägatam
6 M3 & M4: om. devaputto
7 M2: adds devaputto
8 M2: karonto
9 M2: duttasa; M3: dugatassa
10 M2 & M4: paradinnena
11 M2: gocaram bhikkhum disvä; M3 & M4: bhikkhussa gocaram disvä
12 M2: titthakam
13 M3: gehasämi na jänti
14 M2: subhäsito; M3: subäsitä
15 M3 & M4: ayyassa silavanto so
16 M2: gharadhäresu
17 M3 & M4: pindipätam
18 M2 & M3: tädisam; M4: tädise
19 M3: sutvä gharassa sämica
20 M3 & M4: subhäsehi
21 M3 & M4: pindipätam
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pindapätam271 gahetväna therassa upanämayi.
etena vacibhedena1 uppajji tidase pure ti 2

so ägantvä cetiyam3 padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä 4 tadanantare nisidi. tadä eko devaputto
navuttisahassaparivärehi5 cetiyam vandanatthäya ägato. thero tarn
ägatam6 disvä Sujampatim pucchi “devaräja, ayam devaputto7 Metteyyo
bodhisatto” ti.8 “katamo, mahäräjä” ti. “annataro, bhante” ti. “devaräja,
ayam devaputto9 pubbe manussaloke kirn akäsi punnan” ti. Sakko tassa
punnakammam kathento äha:

Tämbapanniyä dipe so10 Kannikärikagämake11

disvä tathägatam thüpam12 kannikärena püjayi
cakkhudvayapadipena13 sirasä14 pupphitena ca
vacasä dhüpakärena15 manasä va sugandhitä.16

tena kammavipäkena uppajji tidase pure ti.17

so ägantvä cetiyam padakkhinam katvä atthadisäsu vanditvä
gandhamälädihi püjetvä18 tadanantare nisidi. tadä eko devaputto

1 M3: piyavädena
2 M3: uppappajja tidase pure; M4: upajja tidase pure ti
3 M3: om. cetiyam
4 M3: om. gandhamälädihi püjetvä
5 M3 & M4: navuttisahassehi; M3: adds ägantvä and om. ägato at the end of the

sentence
6 M4: om. ägatam
7 M3 & M4: om. devaputto
8 M2, M3 & M4: add n’ eso bhante ti
9 M3: om. ayam devaputto; M4: om. devaputto
10 M3: Tämbapannadipe ca so
11 M2: Kannikärikkagämake; M3: Kanikäre gämake; M4: Kannikäre ca gämake
12 M2 & M4: tathägatathüpam
13 M2: cakkhudvayam; M3: nayanajalapadipena
14 M2: sirisä; M3: sirisä dipena ca
15 M3: adds ca
16 M4: sugandhakä
17 M3: uppaja tidase pure; M4: uppajja tidase pure ti
18 M3: om. gandhamälädihi püjetvä
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satasahassaparivärehi1 cetiyam vandanatthäya ägato. thero tarn ägatam
disvä Sujampatim pucchi “devaräja, ayam devaputto2 Metteyyo
bodhisatto” ti. “n’ eso, bhante” ti. “katamo, mahäräjä” ti. “annataro,
bhante” ti.3 “devaräja ayam devaputto4 pubbe manussaloke kirn akäsi
punnan” ti. Sakko tassa punnakammam kathento5 äha:

Anurädhapure pubbe daliddo6 tinahärako7

pänätipätä virato8 kalyäno sarane thito.
tinakattham haritväna9 sammäjivena10 jivati.
aparena samayena11 nadim gacchati ekako
rajatam välukam12 disvä viyühitväna so tadä13

cetiyam pi karitväna sumano etad abravi14:
aho subham15 vata cetiyam me16 veduriyavannaruciram
pabhassaram17 aggi yathä pajjalitena18 susubham
hadayarigamam19 vicittakam uläram.20

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

2 M3 & M4: om. devaputto
3 M3: om. annataro bhante ti
4 M3 & M4: om. devaputto
5 M3: om. kathento
6 M4: dalido
7 M3: paradukkhamukule ähu
8 M3: viratto
9 M3: tinnakattham gahetväna
10 M3: samä jivena
11 M3: tadäparena samayena; M4: tadä aparena samayena
12 M3: bähukam; M4: bälukam
13 M4: om. viyühitväna so tadä
14 M2: etam abravi; M3: eta bravi
15 M3: surüpam
16 M4: om. me
17 M2: pabhassavaram
18 M2: ambhaggi yathä pajjalittena
19 M3: lobham hadayamam
20 M4: (vi)cittakam olaram
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vandämi1 cetiyam varam bälukä2 pakatam mayä.
käyena vacä manasä saha puppehi püjayi.
silavante bharitväna3 yathäladdham dadäti4 so.
tena kammavipäkena uppajji tidasälaye ti.5

so pi6 ägantvä cetiyam padakkhinam katvä atthadisäsu vanditvä7

gandhamälädihi püjetvä8 tadanantare nisldi.

evam dvädasahi devaputtehi upalakkhitam9 pathamam Mäleyyavatthum
samattam.

tadä Ariyametteyyo10 bodhisatto dasasatakirananisäkarapabhätireka-
pabhäviräjitehi kotisatasahassasurayuvatisuraputtehi parivärito tärä-
ganehi parivärito11 jaladharapatalavirahitasaradasamayäkäsasamuggato
paripunnacandamandalo viya virocamäno12 dipadhüpagandhamälädihi13

gähäpetvä Tusitabhavanato otaritvä14 cetiyam vandanatthäya sakala-
tidasapuram15 dibbobhäsena obhäsento16 dibbagandhehi paväyanto17

1 M3 & M4: vandhämi
2 M2, M3 & M4: bälukam
3 M2: bharitvä; M3: sillavante; M4: silavantam
4 M3: dadämi
5 M2: uppaji tidase pure ti; M3: uppajja tidase pure; M4: uppaje tidasälaye ti
6 M3: om. pi
7 M2: vanditväna; M4: vandhitvä
8 M3: om. gandhamälädihi püjetvä
9 M2: upallikkhitum
10 M3: om. ariya
11 M4: om. täräganehi parivärito; M3: kotisatasahassehi devaganehi parivärito in

place of dasasatakirana . . . täräganehi parivärito
12 M3: om. jaladharapatala ... virocamäno
13 M2, M3 & M4: .. . mälädlni
14 M2: ottaritvä; M3: replaces cetiyam vandanatthäya ... kotlhi parivärito by

parivärädasento äha
15 M4: säkalatida(sa)puram
16 M2: dibbobhäsantä
17 M2: väyanto
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anopamäya sakapakatililäya anopamena sakapakatisiriviläsena
cetiyahganam ägantvä padakkhinam katvä1 atthadisäsu vanditvä püjetvä
päcinadisäbhäge2 nisidi.
tena vuttam:

tadä Ariyametteyyo kotihi parivärito.3

purato ca satam kannä pacchato accharä satam
dakkhinato satam kannä vämato4 accharä satam.
täsam majjhe ca5 Metteyyo tärä majjhe va candimä.6

dibbaccharänam ramsihi täsam äbharanassa7 ca
jotayanti disä sabbä8 koticandappabhä viyä ti.9

thero bodhisattam dürato10 ägatam disvä Sujampatim pucchi “devaräja,11

ayam Metteyyo bodhisatto” ti. “äma, bhante” ti. “devaräja, etä12

devakannä Metteyyassa purato ägatä 13 setaramsä14 setavatthä
setäbharanä pubbe manussaloke kirn akamsu15 punnan” ti. Sakko täsam
punnakammam kathento äha:

bhante devaccharä sabbä pubbe jätä mänusake16

uposathamhi divase punnam dänädikam17 karä
setavattham setamälam setagandhavilepanam

1 M4: om. padakkhinam katvä
2 M2: bhägena
3 M2: kotih’ imo satasahassaparivärehi
4 M3: bäto
5 M4: va
6 M4: candhimä
7 M2 & M4: äbharassa
8 M4: jotayanti sabbä disä
9 M2: koticandappaä viyä ti [thus in Denis’ ms.]; M4: koticandhappabha viyä ti
10 M3: duratam
n M3:om.räja
12 M3: ayam etä
13 M2: ägato; M3: gatä
14 M4: setaramsi
15 M2: akimsu; M3 & M4: akäsi
16 M2 & M4: manussake; M3: manussaloke
17 M2: punnadänädikam; M4: punnam dhanädikam
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setam ähärakam1 datvä buddhasetthassa bhikkhuno.2

ten’ eva punnakammena3 Metteyyapürato gatä ti.4

thero tarn sutvä5 täsam punnakammam pasamsanto6 puna Sujampatim
pucchi “devaräja, etä7 devakannä Metteyyassa dakkhinapassena ägatä8

pitaramsä pitavatthä pitabharanalankatä9 pubbe manussaloke kim
akamsu10 punnan” ti. Sakko täsam punnakammam kathento äha:

bhante devaccharä sabbä pubbe jätä manusake11

uposathamhi divase punnam silädikam12 karä
pitavattham13 pitamälam pitagandhavilepanam
pitam ähärakam datvä buddhasetthassa bhikkhuno.
ten’ eva14 punnakammena Metteyyadakkhinä gatä ti.15

thero tarn sutvä täsam punnakammam pasamsanto16 puna devaräjänam17

pucchi “devaräja, etä18 devakannä vämapassena ägatä rattaramsä19

1 M3: seta-ähärakam; M4: setähärakam
2 M3: bhikkhüno
3 M2: tena pufifiavipäkena
4 M3: Metteyyapürato gatä
5 M4: (sut)vä
6 M3: pasamsati; M4: pa(sam)santo
7 M3: ayam etä
8 M2: gatä
9 M2 & M4: pitäbharanälankatä; M3: pitäbharanäni pitakarä devänam
10 M2: akäsu; M3 & M4: akäsi
11 M2 & M3: mänussaloke; M4: manusake
12 M2: mälädikam
13 M3 & M4: pita is always written with short i in this passage
14 M2: tena
15 M3: Meteyyassa dakkhinägatä
16 M3: pasamsati; M4: karonto (= kathento ?)
17 M2: Sujampatim pucchi; M3: sudevaräjänam pucchi
18 M3: ayam etä
19 M3: ratarasä
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rattavatthä rattäbharanä1 pubbe manussaloke kim akamsu 2 punnan” ti.
Sakko täsam punnakammam3 kathento äha:

bhante devaccharä4 sabbä pubbe5 jatä manusake6

uposathamhi divase sutvä dhammam supüjitä7

rattavattham rattamälam rattagandhavilepanam
rattam ähärakam datvä buddhasetthassa bhikkhuno8

ratanatthayam9 püjesum Metteyyavämato gatä ti10

thero tarn sutvä täsam11 punnakammam pasamsanto12 puna Sujampatim
pucchi13 “devaräja, etä14 devakannä15 pacchimapassena ägatä sämaramsä
sämavatthä sämabharanä16 pubbe manussaloke kim akamsu17 punnan” ti.
Sakko täsam punnakammam kathento äha:

bhante devaccharä sabbä pubbe jätä manusake18

uposathamhi divase sutvä dhammam supüjitä19

sämavattham sämamälam20 sämagandhavilepanam

1 M3: rattabharanäni ratikarä devänam
2 M3: akäsi
3 M4: karonto (= kathento ?)
4 M3: devapurä
5 M2: om. pubbe
6 M2: mänussake; M3: manussaloke; M4: manusake
7 M2: supüjetvä; M3: supüjitam
8 M3: om. this verse
9 M2, M3 & M4: rattanatthayam
10 M3: Meteyyavämato ägatä
11 M2: om. täsam
12 M3: pasamsati; M4: pa(sam)santo
13 M2: om. pucchi
14 M3: ayam etä
15 M4: devakafinäyo
16 M3: sämabharanäni sämapitikarä devänam
17 M3: akäsi
18 M2 & M3: manussaloke; M4: manussake
19 M2: supüjito
20 M3: sämavatthä sämamälä sämagandhavilepanam; M4: sämavatthä säma-

mälam, and om. sämagandhavilepanam
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sämam ähärakam datvä buddhasetthassa bhikkhuno.1

samyamä samvibhätä ca2 Metteyyapacchato gatä ti.3

thero tarn sutvä täsam4 punnakammam pasamsanto5 puna Sujampatim6

pucchi “devaräja,7 Metteyyo idisam8 sampattim labhati. kirn pana
punnam akäsi” ti.9 Sakko Metteyyassa10 punnam samkhepena
sägarätikkamanasasopamäya11 pabbatärohanandhopamäya12 ca13 pannäya
pakäsetvä puna saddhädhikapannädhikaviriyädhikasamkhätänam tinnam
anappakappopac i t akäyavac imäno14 panihitatividhasucarita-
cadhanapariccäga15-puttapariccäga16-bhariyäpariccäga-arigapariccäga-
jivitapariccäga-samkhätadänapärami17 tadanurüpasilanekkhamma-
pannäviriyakhantisaccäditthänamettupekkhä ti dasapärami18 dasa19-
upapärami20 dasaparamatthapärami ti sama21-timsapäramiyo puritänam

1 M3: om. this verse
2 M3: sayamälavibhätäya; M4: sannamä samvibhätä ca
3 M2: Metteyyassa pacchato gatä ti; M3: Meteyyapacchato gatä
4 M2: om. täsam
5 M3: pasamsati
6 M2: adds ca
7 M3: the following passage as far as aham jambüdipägato ’mhi mahäräjä 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:’akäsi
10 M[number omitted in Denis' ztts.]: adds va
11 M2: sägarattikkamana- ; M4: sägaratikkamana-
12 M2: pabbatärohandhopamäya
13 M2 & M4: add attano
14 M2: vacimanto
15 M2: pancamahäpariccäga instead of dhanapariccäga which is included in the

list lower down; M4: always writes paricäga
16 M2: adds dhanapariccäga
17 M2: päramita: M4: samkhätäni dänapärami
18 M2: mettapekkhätidasapärami; M4: metta-upekkhätidasapärami
19 M4: om. dasa
20 M4: u(pa)pärami
21 M2: om. sama
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bodhisattänam viriyädhikabodhisatto ariyaMetteyyo bodhisatto ti
pakäsento imä gäthayo äha:

Metteyyo bodhisatto hi1 katvä punnäni nekadhä
setthasabbannübuddhehi na sakkä täni vannitum2

ekadese na vuttäni saso3 sägaratikkamo
andho va pabbatäroho patittham na labhissati.4

tathä Metteyyo punnäni5 anantäparimänakä
anappakappe sambhäre sambhäritväna sabbaso.
tayo hi bodhisattäsum6 eko thämädiko mato7

kappasatasahassäni asamkheyyäni solasa8

püretvä parami sabbä patto sambodhim uttamam;
eko saddhädhiko mato päkato idha mänuse9

kappasatasahassäni asamkheyyäni attha pi10

püretvä pärami sabbä patto sambodhim uttamam;
eko pannädhiko mato päkato idha mänuse11

kappasatasahassäni cattäri ca12 asamkheyyäni
püretvä parami sabbä patto sambodhim uttamam.
Metteyyo bodhisatto hi13 tesam thämädhiko mato14

kappasatasahassäni asamkheyyäni solasa

1 M4: pi
2 M4: vannetum
3 M2: adds va
4 M4: labhissämi ti
5 M2: Metteyyapunnäni; M4: Metteyyassa punnäni
6 M2: bodhisattesu
7 M2: eko ca viriyädhiko matto (always written thus in M2); M4: om. the

passage up to eko saddhädhiko mato
8 M2: solasi
9 M2: mänusse; M4: mänuse
10 M2: asamkheyyäni atthi pi
11 M2: mänusse; M4: manu(se)
12 M2 & M4: om. ca
13 M2: tu
14 M2: tesahaviriyädhiko matto; M4: replaces this verse with viriyädhika-

Metteyyo tesu thämädiko mato
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püretvä pärami sabbä1 Tusite upapajjati.2

cavitväna tato käyä sambodhim päpunissati ti.
evam Sakkena3 saddhim there kathente yeva Metteyyo cetiyanganam4

ägantvä padakkhinam katvä atthadisäsu vanditvä gandhamälädihi püjetvä
pancarigapatitthitena vanditvä päcinadisäbhäge5 nisidi. bodhisatto tattha
nisinnam theram vanditvä pucchi “kuto ägato si, bhante” ti.6 “aham
Jambüdipäyato ’mhi,7 mahäräjä” ti. “bhante, Jambüdipamanussänam
kirn vattamänan” ti.8 thero bodhisattassa panham kathento äha:

sabbe te manussä tattha sakakammena9 jivitä10

samiddhä ca daliddä ca11 sukhitä dukkhitä pi12 ca
abhirüpä virüpä ca13 dighäyukä appäyukä.14

samiddhä appakä honti daliddä15 ca bahüjanä;
sukhitä appakä honti16 dukkhitä ca17 bahüjanä;
surüpä appakä18 honti virüpä ca19 bahüjanä;
dighäyukä appakä honti appäyukä ca20 bahüjanä.

1 M2: sambodhim
2 M2: Tussitam uppapajji; M4: Tussitam uppapajjati
3 M2: Sakena
4 M2: cetiyahgane; M4: omits this passage up to and including nisinnam
5 M2: bhägena
6 M3: bhante küto ägato ti
7 M4: Jambügato ’mhi
8 M4: vattamän ti
9 M2: sakammena
10 M2 & M4: jivanti; M3: jivatä
11 M4: samiddhä ca daliddhä ca
12 M3: sukkhitä pi ca (om. dukkhitä)
13 M3: abhirüpä pi ca (om. virüpä)
14 M2: appayukä; M3: dighäyu(kä) appakäyukä
15 M3: dalidä; M4: daliddhä
16 M3: sukkhitä a(ppa)kä honti
17 M2: om. ca
18 M3: appa(kä)
19 M2: om. ca
20 M4: om. ca; M3: appä(yukä)
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manussä appakä honti tiracchänä bahütarä1;
tasmä vadämi ’ham sabbe sakakammena2 jivitä ti.3

bodhisatto therassa vacanam sutvä “bhante, Jambüdipamanussä kim
bahüpunnäni4 karonti udähu päpäni” ti. “mahäräja,5 punnam karontä
appakä honti6 päpam karontä bahütarä honti” ti.7 “kim punnam
karontä,8 bhante” ti. “mahäräja, Jambüdipamänussä keci dänarn denti
keci silam rakkhanti keci dhammadänam denti keci uposatham karonti
keci buddhapatimam karonti keci vihäram karonti keci äväsam9 karonti
keci vassäväsam denti10 keci civaram denti keci pindapätam11 denti keci
bhesajjam denti12 keci bodhirukkham ropenti13 keci thüpam karonti14 keci
cetiyam karonti15 keci ärämam karonti16 keci setum karonti keci
cankamam karonti keci küpam khananti keci tatäkam khananti17 keci
parikkhäram denti keci dasavidham dänam denti 18 keci mätupitu-
upatthänam karonti19 keci kälakatänam nätakänam atthaya yaniiam20

1 M3: om. this verse
2 M2: sakamena; M4: sakammena
3 M2 & M3: jivanti ti
4 M3: om. bahü
5 M4: om. this phrase up to the second mahäräja
6 M3: om. honti
7 M2 & M3: honti
8 M3: om. karontä
9 M3: ärämam; M4: om. this phrase
10 M3: keci sälam karonti
11 M3 & M4: pindipätam
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: äväsam
17 M2: tanäkam
18 M3: dasavidadänam
19 M3: mätäpitu-upatthänam
20 M4: natinam atthäya yanfiam; M3: om. this phrase
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karonti1 keci ratanattayam püjenti keci puttam pabbäjenti keci
dhammaputtam pabbäjenti2 keci buddhapatimam püjenti evam3 sabbäni
kusalakammäni Jambüdipamanussä yathäsatiyathäbalam yathä-
ajjhäsayam karonti” ti kathesi.4 “bhante, Jambüdipamanussä evarüpäni
punnäni katvä5 kirn patthanam karonti” ti.6 thero tassa manussänam
panidhänam karonto7 äha:

deva te punnamattam pi katvä kärenti vä pana
paresam vä anumodanti tuyham patthenti8 bodhiyä:
iminä katapunnena dänasüädinä pana9

Metteyyass’ eva buddhassa dassanan ca10 labhämhase11;
yävänupajjate buddho Metteyyo devapüjito
samsäre samsarantä pi12 apäye na gamämhase.13

Jambüdipamanussä te punnam katvä tadä pana
evam karimsu panidhim14 sabbatthänesu sabbadä ti.

bodhisatto Jambüdipamanussänam pavattim sutvä somanassam patto15

hutvä 16 evam äha “bhante, sabbe janä mam sabbannütam pattam
dat thum  17 patthento18 Mahävessantarajätakam ekadivase yeva

1 M4: adds two phrases here: keci cetiyam karonti keci ärämam karonti; M4 ends
here

I M2: om. this phrase
3 M3: om. evam
4 M2: katheti; M3: om. kathesi
5 M3: bhante manussä evarüpäni karontä
6 M3: kirn patthitam kirn panidhänam dakkhinodakam pätetvä
7 M2: kathento; M3: panidhikathento evam äha
8 M2: patthenti; M3: pattheti
9 M3: dänam silänam pana
10 M2: dassanam ca
II M3: labhämhasa
12 M3: samsaranto pi
13 M2: gamhämhase
14 M2 & M3: panidhi
15 M2: somanussapatto; M3: somanassapatto
16 M3: om. hutvä
17 M2: sabbannutappattam dattham; M3: sabbafinutadatthum
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parinitthitam* 1 sunantu; sahassapadipena vä püjetvä sahassapadumena vä
sahassaniluppalena vä sahassa-indivarena2 vä sahassa-mandärapupphena3

vä sahassa-ummärapupphena4 vä sahassadhajena vä sahassachattena vä
sahassapatäkena5 vä sahassayännena vä sabbam äharitvä dhammam
püjetvä mama bodhikäle mama sammukhä6 saha patisambhidähi7

arahattam patilabhissanti” ti. iti vatvä puna8 päpamanussänam attano
buddhattadassanam alabhamänabhävam kathento gätham äha:

patigham bhikkhunidüsam9 karonti samghabhedakam
pancänantariyakammam10 thüpam bodhissa chedakam11

bodhisattan ca märenti12 santam samghassa härakä13

18 M2: patthento; M3: patthentä (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 vä
bhikkhuni vä upäsako vä upäsikä vä mahävessantaram puppehi vä jätake
ekadivase yeva sunanti sahassayafifiena sahassadhupena sahassadipena vä
sahassaniluppalapuppehi vä sahassapadumapuppehi vä sahassa-
umärapuppehi vä cetiyassa pujenti vä buddhapatimam pujenti vä sabbe te
kälam karitvä sattasampattim yathä paribhunjitvä mama bodhikäle mama
samukhä sahassasambhidhähi arahattam pattim labhanti vatvä te dassento
gätham äha ... )

1 M2: parinitthitam
2 M2: om. this phrase
3 M2: mandälapupphena
4 M2: unmärapupphena
5 M2: om. this phrase
6 M2: samukhä
7 M5 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 äpariyo pokado vadeyya ekacce kappanä
dubbalä kirn karissanti ti parihäro tarn vadeyya thapetvä samiddhä c’ eva
mahaddanä ca kareyyanti evan ca pana vatvä bodhisatto puna manussänam
attano buddhattam dassanam alabha(mä)nabhävam kathento äha)

8 M2: om. puna
9 M3: patighabhikkhunidusam
10 M2: pancänantarikammam; M5: paficänantarikam kammam
11 M3: bodhin ca chedakam; M5: bodhifi ca chedakä
12 M2: bodhisantakam; M3: bodhisattassa märeti
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maccherä ca pamädä ca na honti mama santike ti.* 1

there tassa vacanam sutvä evam ahä 2 “mahäräja,3 sädhu te4 vacanam.
aham5 Jambüdipamanussänam kathessämi. tvam6 pana kadä buddho
bhavissasi” ti.7 “bhante, Gotamabuddhassa säsanam pancavassa-
sahassäni thätvä 8 antaradhäyissati. tasmim antarahite9 loke
akusalussannam10 bhavissati.11 kusalan ti näma mattam pi12 na bhavissati
pageva kusaluppatti.13 tadä anukkamena14 manussä virahita-
hirottappäbhinnamariyädä15 ayam me16 mätädhitäbhagininattätisannam
anuppädetvä ajelakakukkutasükarasimgälasonädayo viya nillajjä17

bhavissanti.18 tadä te anukkamena19 ussanna-akusalappayogena20

vassasataparicchinnäyukato21 manussä parihäyitä dasavassäyukä

13 M2: samghahärakam; M5: santam samghassa härikam
1 M3: mäma 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 M5: adds kho
7 M2: bhavissati ti; M5: bhavitum gamissati ti
8 M5: thatvä
9 M5: antaradhähite
10 M5: akusaläni usannäni
11 M5: bhavissanti
12 M2: kusalan ti nämam mattam pi; M5: kusalam puflfian ti näma mattam na

honti
13 M5: paggeva kusalapufifiäni karonti
14 M2: anukammena; M5: om. tadä anukkamena
15 M5: manussä ahirikä anotappä bhinnamariyädä
16 M5: sabbejanä
17 M2: nilajjä; M5: nilajä
18 M2: bhavissati
19 M2: anukammena; M5: atha anukkammena
20 M2: ussanna-akusalam piyogena; M5: akusalä usannätehi kusalapäpehi

payogehi
21 M2: yukäto; M5: yukä



47Brah Mäleyyadevattheravatthum

bhavissanti. yadä pancavassikadärakassa pancavassikäya därikäya1 äväho
viväho 2 bhavissati tadä satthantarakappo bhavissati. manussä
annamanfiam migasannikä3 bhavissanti. tesam dandädi upakaranam hi4

hatthena gahitagahitam yam kinci5 ubhatodhäräkhuradhärasadisam6

ävudham bhavissati. te annamannam ghätessanti.7 tesu ye manussä8

panditä9 pathamam eva 10 tam vinäsam sutvä 11 pabbatantarädisu12

pavisitvä13 ekikä niliyissanti.14 te thapetvä15 avasesä sattäham
annamannam paharitvä16 vinassissanti. atha17 sattame divase atikkante
attano attano niliyatthänä18 nikkhamitvä annamannam älihgitvä
samaggasamväsam19 patilabhitvä yan nüna20mayam21 kusalakammam
kareyyäma pänätipätä virameyyäma22 adinnädänä kämesu micchäcärä

1 M5: paricavassikadarikäya ca
2 M5: ävähavivaho
3 M2: miggasannikä; M5: migasannino
4 M2: om. hi
5 M5: has yam yam hatthena gahitam tan tarn in place of tesam dandädi ... yam

kifici . ..
6 M5: ubhatodhärakhuradhärädi
7 M5: vadhissanti
8 M5: adds ca and om. manussä
9 M5: adds kalyänä sattähabbhantare
10 M5: pathameva and om. tarn
11 M5: adds sattäham yäpanamattam gahetvä
12 M2: pabbantarädimsu; M5: pabbatantaradimsu
13 M2: pavlsutvä
14 M5: täni ekekatthäne nilayanti
15 M2: tathapetvä; M5: teva thapetvä
16 M5: vadhitvä
17 M5: om. atha and adds sakalapathavi ekamamsam lohitä bhavissati
18 M5: has te ca attano niliyatthänato in place of attano attano niliyatthänä
19 M5: the text is different up to yan nüna ... : samaggacittä hutvä ambho

usannäkusalakammanimittena amhäkam nätakävinatthä honti sujjhapäyena
mayam jivitam labhimhä

20 M5: yan nuna
21 M5: adds pi r———————
22 M5: om. virameyyämt UNIVERSITY i.

OF BRISTOL
LIBRARY
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musävädä surämerayä1 pisunnäväcä2 phanissäväcä samphappaläväcä
abhijjhä byäpädä micchäditthiyä pativirameyyäma punnäni karissämä ti
punnäni karissanti.3 atha dasavassäyukamanussänam visativassäyukä
därakä bhavissanti4; bhiyyo punnäni karontänam manussänam därakä5

anukkamena  6 timsacattälisapannäsasatthi7sattati-asitinavuti8-sata-
vassäyukä9 bhavissanti. anukkamena10 dvivassasatäyukä puttä 11

ticatupancachasatta-atthanavasatäyukä sahassäyukä.12 bhavissanti
anukkamena13 sahassäyukänam dvisahassäyukä puttä bhavissanti14;
ticatupancachasatta-atthanavadasasahassäyukä15 bhavissanti. atha
manussä atirekataram dhammam caritvä vassasatasahassäyukä
bhavissanti .16 atirekataram dhammam carantesu anukkamena17

vassasatasahassäkoti-äyukä18 bhavissanti. tato param atirekataram
dhammam caritvä19 asamkheyyäyukä bhavissanti. tadä sattänam
jarämaranäni20 na pannäyissanti21; puna pi pamädam äpajjissanti22; tesam

1 M5: surämerayamajjhapamädatthänä
2 M5: pesunnäväcä
3 M5: pativicikiccä virameyyämä ti pufifiäni karissanti
4 M5: atha dasavassäyukänam manussänam puttä visativassäyukä bhavissanti
5 M5: has puttä in place of manussänam därakä
6 M2: anukammena
7 M2 & M5: satthi
8 M2: navutti
9 M5: om. vassä
10 M2: anukammena
11 M5: om. vassasatäyukä puttä
12 M5: adds ca
13 M2: anukammena
14 M5: om. sahassäyukänam dvisahassäyukä puttä bhavissanti
15 M5: adds dasasahassäyukä ca
16 M5: atha manussesu atirekataram dhammam carantesu anukkamena sata-

sahassäyukä bhavissanti
17 M2: anukammena; M5: om. anukkamena
18 M2: yukä; M5: kotisatasahassäyukä
19 M5: om. atirekataram dhammam caritvä
20 M5: jarämaranam
21 M5: panfiayanti



Brah Mäleyyadevattheravatthum 49

äyuparihäyissanti.* 1 asamkheyyäyukato sattä 2 parihäyitvä vassakoti-
vassasahassäyukä bhavissanti; tato pi parihäyitvä anukkamena3

navutikotivassasahassäyukä bhavissanti.4 tato pi anukkamena5

parihäyitvä asitivassasahassäyukä bhavissanti. tasmirn samaye6 devo
anvadhamäsam anudasäham anupancähan ca 7 majjhimayäme
pathavirasam vadhento vassissati.8 tadä9 Jambüdipo samiddho hoti10

sabbakälam pupphaphalalatägumbapädapäbharito11 kukkütasampätika-
gämanigamasamäkinno12 corakantakavirahito13 appagataditthigahano14

räjadhänisamujjalito15 sabbaratanasampanno sukhito16 subhikkho
khemo 17 bahu-annapänakkhajjabhojanasampanno18 macchamamsädi
upabhogaparibhogasamiddho.19 taläkä sumadhurodakaparipunnä
sabbattha bhavissanti.20 tadä bhante21 jäyapatikä avivädakä akodhanä

22 M2: puna pi pamädapajissanti; M5: puna pamädam äpajanti
1 M2: ayupariyäpäyissanti; M5: attaches this phrase to the following phrase'.

tesam ayusamkheyyato parihäyissati vassakoti ...
2 M2: om. sattä
3 M2: anukammena
4 M5: om. this phrase
5 M2: anukammena
6 M5: tadä
7 M5: anupancäham
8 M2: vassissanti; M5: majjhimayäme rattim pathavi(yä)rasam (sam)vadhento

vassanti
9 M5: tadäyam
10 M5: samiddho ahosi; The following text is slightly different: tadä

dummälatägumbhavänicakälameva pupphaphaladharäpädapatatabharito
11 M2: pädaparibharito
12 M5: kukkutasampattagämanigamasamäkinno
13 M2: corakanthäkavirahito; M5: adds ca
14 M2: appagataditthitagahano
15 M5: adds ca
16 M5: om. sukhito
17 M5: adds ca
18 M5: adds ca
19 M5: om.
20 M2: taläkäsu madhurodakaparipunno sabbattha bhavissati; M5: tatäkädimsu

sabatthamadurodakasampunno ca bhavissati
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pancakämagunasukham* 1 anubhavantä kasivanijjädi kammavirahitä2

sukhena jivissanti.3 itthi purisä na suttam kantissanti4 na tantarn
väyissanti5 dibbavatthäni niväsissanti. purisä sadärehi santutthä6 itthiyo7

sasämikehi santutdiä; samyamä8 purisä paradäram na karonti na itthiyo
param purisam karonti te piyä manäpä annamannam bhavissanti. sabbe
te gämanigamadhanadhannakhettavatthupamsuhetu na vivädam
karissanti9; sabbe manussä surüpä uttamarüpadharä annamannam piyä
manäpä honti.10 käkä11 ulukehi saddhim mettacittä majjäri ca undurehi12

saddhim mettacittä migä migindehi saddhim mettacittä nankulä sappehi
saddhim mettacittä bhavissanti sihädayo migehi saddhim mettacittä honti
evam annamannam patisattatiracchänä  13 sabbe 14 mettacittam
labhissanti.15 yadä16 säli ekabljä17 sanjätä äropitä; dve sakatasahassäni dve

21 M5: adds pailcavassasatitthim purisänam äväho ca vivaho ca bhavissati
1 M5: om. guna
2 M5: adds ca
3 M2: jivanti; M5: puts here the text about the spontaneous growth of rice. We

reproduce it in note 16 below.
4 M2: na suttakantissanti; M5: tadä itthiyo suttam na kantissanti
5 M5: vayissanti
6 M5: sadärasantutthä
7 M5: adds ca
8 M5: om. the passage between samyamä and anfiamafinam piyämanäpä

bhavissanti
9 M5: tadä gämanigamakhettavatthupamsudhanadhafinädi hetu vivä na karissanti
10 M5: om. this phrase and adds khattiyä macchä ca sabbe sanäpati-ädayo ca

paficasiläni rakkhissanti
11 M5: the text is different between käkä and afifiamafifiarn: tadä käkä ca ulukä ca

majjhä ca undurä ca miggä ca miggindä ca nankulä ca sappäpäti sabbe
annamannam ...

12 M2: majjhäri
13 M5: adds hi
14 M5: om. sabbe and adds annamannam
15 M5: patilabhissanti
16 This passage is placed earlier in M5 (see note 3 above), and is slightly

different-, tadähi  s ayamjä t a sä l i no  ekab i j j äya  t andu la -
pphaläni dvesakatasahassäni dve ca sakatasatäni sattati ca sakatäni solasa
ambänäni dve ca tumbädhikä bhavissanti
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sakatasatäni ca dve sakatasattati c’ eva ambanam solasam pi ca atho pi
dve ca tumbäni* 1 tanduläni pajäyareti.2 tadäham bhante dasa-
sahassacakkavälaväsinam devabrahmänam äyäcanam sutvä
käladesadipakulamätäyusamkhätäni pancavilokanäni3 viloketvä buddho4

manussalokam gamissämi” ti vatvä attano päramivannam5 vannento äha:
aham hi6 paripüretvä päramiyo anekadhä
kappasatasahassäni7 asamkheyyäni solasa
viriyädhiko8 bodhisatto racitvä9 demi dänakam
yadä sabbannutam patto vikalangä na honti te.10

sisam me racitam11 katvä anjanam akkhiyugalam
yäcakänam adädänam kappakotisatehi pi12

yadä sabbannutam patto andhä na honti mänusä.13

racitvä ahgapaccange14 dänam datvä asesakam15

yadä sabbannutam patto vikalangä na honti te.16

na vadämi musävädam yäcakänam avancano17

yadä sabbannutam patto na mügä honti mänusä.18

17 M2: ekasäli-ekabijä sayamjatä
1 M2: tumbhäni
2 M2: cajäyareti
3 M5: paficamahävilokanäni
4 M5: om. buddho
5 M5: om. vannam
6 M3: pi; M5: om. hi and -writes paripuretväna
7 M2: kappäsattasahassähi
8 M3: saddhädhiko
9 M2: caritvä
10 M2: me; M3: ca; M5: patto surüpä honti
11 M3: sisameracitam
12 M3&M4:ca
13 M2 & M5: na andhä honti mänusä; M3: vikalangä na honti ca
14 M2: caritvä angapancangam; M5: ahgapancange
15 M5: demi dänam asesatto
16 M2 & M5: me; M3: ca
17 M3: na vancanam; M5: avancanam
18 M2 & M5: muggä; M3: muggä honti tadä pana
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dhammam sutvä pasiditvä yäcakänam katham sunim1

yadä sabbafifiutam patto na badhirä honti mänusä.2

piyacakkhühi passämi silavante ca3 yäcake
yadä sabbafifiutam patto na andhä honti mänusä.
ujam käyam4 karitvä ’ham käle dänädike pana
yadä sabbafifiutam patto na khujjä honti mänusä.5

osadham6 demi sattänam bhayam tesam pi no kare7

yadä sabbanfiutam patto tadä sattä arogino.8

mettam karomi9 sattänam bhayasantäsanäsanam10

yadä sabbafifiutam patto tadä Märä na honti te.11

rnanäpä annapänäni manäpena12 dadämi ’ham
yadä sabbafifiutam patto samiddhä honti mänusä.
manäpäni ca vatthäni13 manäpena dadämi ’ham14

yadä sabbafinutam patto surüpä honti mänusä.15

manäpäni ca yänäni16 hatthi-assarathäni ca17

1 M2, M3 & M5: suni
2 M3 & M5: na honti badhirä tadä
3 M3 & M5: silavante; M2 & M3: om. ca
4 M2 & M3: ujukäyam; M5: ujum khäyam
5 M3: khujjä honti tadä pana
6 M2 & M5: osatham; M3: osattham
7 M5: bhayam tesam vinodayi
8 M3: aroggino
9 M3: mettikaromi
10 M2: bhayam santäsavinäsanam; M3: bhayam santäkasakam pana (?); M5:

bhayasantäsam na kare
11 M2, M3 &M5: rite
12 M2: manäpehi; M3: yäcakänam
13 M3: om. this half verse
14 M5: adds here a half verse yäcakänam yathäkämam (?), which is unmetrical

and seems to be a scribal error
15 M3: om. this verse
16 M2: yänäni
17 M2: hatthi assarüpäni ca; M3: hatthi assä ratthäni ca
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dolä ca sivikä cäpi yäcakänam dadämi ’ham1

yadä sabbannutam patto sukhitä honti mänusä.2

mocemi bandhanä satte3 dosato dukkhato4 pi ca
yadä sabbannutam patto bhujjissä honti pänino.5

samam mettam6 karitvä ’ham piyesu apiyesu ca7

yadä sabbannutam patto samä honti mahitalä.8

tosemi yäcake sabbe bhojanehi dhanehi ca9

yadä sabbannutam patto sitodakäpunnä nadi.10

yam kinci kusalam katvä11 mamam patthenti mänusä12

samsärabhayabhitä te bhavissam13 bhavamocako.14

avijjäghorapabhavam15 mohajälasamäkulam16

vuyhantam caturoghesu lokam santärayiss’ äham.17

kilesapankamakkhite tanhätakkärasevite
samsäradisasamulhe mokkhamaggam adesayim.18

Sanjive Kälasutte ca19 Täpane ca Patäpane20

1 M3: yäcakänam puna punam
2 M2: manussä; M3: sattä yanti ca nibbattim
3 M3: bandhanä sa(tte)
4 M2: dukkhito
5 M3: tadä punfiäni pänino; M5: bhujissä
6 M2: samamettam; M3: samamettä; M5: samam mettim
7 M2 & M3: appiyesu; M2: om. ca
8 M5: patibalä
9 M3: icchitehi dhanehi ca
10 M3:tadä pure cindanädiyo ti; M5: sätodakena punnä nadi; M3: adds athä

metteyo tarn evam äha
11 M5: kusalakammam katvä
12 M2: mamam patthenti; M3: mamam pattenti; M5: mama patthenti
13 M3 & M5: bhavämi
14 M2: bhave mocako; M5: bhavamocaye
15 M3: avijjhäpabhavaghoram
16 M3: mohajälam samam kulam
17 M3: lokam santärayi aham
18 M2, M3 & M5: adesayi
19 M3: kälam sutte ca; M2: adds samghäteroruve tadä mahäroruve c’eva
20 M2: täpanapamahätäpane; M3: täpane ca (pa)täpane; M5: patäpena
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Aviciniraye satte1 saggamaggam adesayim 2

annänabandhanä bandhe tanhäjälavasamgate3

chetväna bandhanä satte sampäpessämi4 nibbuttim.5

micchäditthikavätenadväsatthiditthi-aggalam
atthangikamaggatälena6 vivarissämi päninam7

nibbänanagaradväram visälam ajarämaram.8

rägadosatamonaddha’-hatanettänam jantünam10

pannäsalläkam11 datväna nayanam12 sodhayiss’ äham.13

sokäturam sudukkhitam14 jarämaranapilitam
nänosadhavaram15 datvä tikicchissämi päninam.16

mohandhakärasamulhe17 sadeväsuramänusä18

nänälokam19 pharitväna niharissämi tarn tamam.
apäyesu ca patante20 atäne aparäyane21

1 M3: om.
2 M2, M3 & M5: adesayi
3 M2: jalavassamgate; M3 & M5: mäsavasamgate
4 M5: sampasomi
5 M2, M3 & M5: nibbattim
6 M3: atthangamaggatäle
7 M3: vivaritvä mokkhadhärakam; M5: päninä
8 M3: om. this verse
9 M3: rägamohatamonaddam; M5: rägadosatamonuddam
10 M3: hantarn renattäca jantünam; M5: hatanettänajjantünam
11 M2, M3 & M5: saläkam
12 M5: nayyanam
13 M3: adds apäyesu pavattantam atänam aparäyanam
14 M2: sokäturassa dukkhittam; M3: sokäturasudakkitam; M5: sokäturadukkitam
15 M2: satthavaram; M3: sattham varam; M5: satham varam
16 M2: tikicchämi paninam
17 M2: sanunulhe; M5: mohajandhakärasamuihe
18 M2: mänussa; M5: sadoväsuramanusse
19 M2: fiänalokam; M3: yänälokam
20 M2: apäyesu pattantam; M3: places this verse earlier (see note 13 above)', M5:

apäyesu ca pattantam
21 M2: attänapparäyanam; M5: attanam aparäyanam
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apäyä uddharitväna111 dassessämi paräyanan ti.2

evan ca3 pana vatvä bodhisatto “yathä ’ham, bhante, vadämi tathä
manussänam kathetä” ti4 säsanam datvä dasanakkhasamodhäna-
samujjalakarapütamakülo5 sudhotakanakaphalakasadisanalätantara-
supatitthäpitasamujjalitanjalikarapüto manoramam6 indanilamanimayam
Cülämanicetiyam padakkhinam katvä atthadisäsu vanditvä pancanga-
patitthitena7 vanditvä theram äpucchitvä kotisatasahassa8-samkhäya9

surayuvati10-suraputtaparisäya n parivutto täräganaparivärito12 bahala-
jaladharapatalavirahitakkhaggatalasamudito paripunnacandamandalo viya
virocamäno Tusita13-puram eva gato.
tena vuttam:

evam anomavanno so Metteyyo cetiyam varam
püjetvä puna14 vanditvä pitthito va patikkami.
sabbä devaccharä pi ca15 püjetvä cetiyam varam

1 M2: apäya udaritväna
2 M2: dassissämi; M3: desessämi paräyanti
3 M3: the text differs from here up to punnamäyam yathä cando ... : bhante

manusse lokam gantvä yathä mayä kathitam tatheva katheyyäsiti so theram
vanditvä äpucchitvä cetiyam padakkhinam katvä atthadisäsu vanditvä
tusitabhavanam gato sabbä devaparisä pubbapacchimadakkhinatare thitä
bodhisattassa parivärayimsu täräganaparivutto viya gagalätalapunnacando
devata vuttam pi c’ etam devakanno pi tädisä Metteyyam äriväritvä . . .

4 M2: kathekatha cä ti
5 M2: dasana(kkha)samodänasamujjakaramakulo; M5: dasanakhasamodäna-

samüjalam jalakaramalakaramakulo
6 M5: ... samujalitakaraputanjalimanorammam
7 M5: paficapatitthitena
8 M2: kotisattasahassa
9 M2 & M5: samkhätäya
10 M2 & M5: suravati ...
11 M5: suraputtehi parisäya
12 M2:om.; M5: täräganaparivutto
13 M2 & M5: Tussita
14 M5:pi
15 M5: sabbe devaganä cäpi
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atthadisäsu vanditvä pitthito ca patikkamum.1

punnamäyam2 yathä cando sarade va virocati3

tathä ariyaMetteyyo4 devamajjhe virocati.
migamajjhe yathä slho5 gavamajjhe yath’ usabho6

pakkhimajjhe yathä garuddho7 devamajjhe tathä ayam.8

nagamajjhe yathä Meru9 sattaratanamandito10

naramajjhe cakkavatti11 devamajjhe tathä ayam.
tarumajjhe päricchattako pupphamajjhe kokanado12

manimajjhe veduriyo devamajjhe yathä ayam.13

pabbatagge yathä aggi suddhantakanakam yathä14

sabbe deve atikkamma vannatejena rocati.15

Tusitabhavanam yanto16 devehi parivärito17

dibbasukham anubhutvä18 ciram satte pamodati ti.19

1 M2: pitthito va ca patikkamum
2 M2 & M5: ulumajjhe; M3: pumamäya
3 M3: saradeti virocati
4 M3: evam hi Meteyyo nätho
5 M2, M3 & M5: siho
6 M2: gavamajjhe yathä usabho; M3: gavamajjhe ’va usabho; M5: gavamajjhe

yathäsabho
7 M5: varagaruddho
8 M3: naddimajjheva sägaro
9 M3: contains the same verses, but in a slightly different order, M5: nagamajjhe
10 M3: devamajjhe tathä ayam
11 M2 & M5: cakkavati
12 M2 & M3: kokanudo; M5: om. this verse
13 M2: om. this half verse
14 M3: sudanti kannikä yathä; M5: om. this verse
15 M2: virocati; M3: dicchati; M5: om. this verse
16 M2: Tussitabhavanam yanto; M5: Tussitapabhavayanto
17 M3: om. this verse
18 M5: dibbasukhänubhutväna
19 M3: om. this verse, and adds evam anomavanno so Metteyyo devapüjito

devadevaganämajjhe punnacando va gacchafiti
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tasmim khane yeva1 thero paramapätimokkhasamvarasilam indriya-
samvarasilam2 sammä jivapärisuddhasilam3 paccayasannissitasilan cä ti
catupärisuddhasilädi aparimita4-gunaganäbharanasamalankato indanila-
manimayam Cülämanicetiyam5 vanditvä Sakkam devaräjanam
äpucchitvä6 ativiyadärunarägatanhä7-micchäditthädi vividha8-rukkha-
vanalatäkinnaputhuvanagumbälayajä ti9 jarämaranädi10 dukkhappabhava-
samsäram addhänam11 atikkanto12 paramasetthativijjäpäla13-sisaca-
tutthajhänavicittapakkhaviläsitaviräjitam iddhipäda14 -varapäda15 -
dvayasubhaggam attha-vimokkhapatisambhidänäna16 - lokiya-
lokuttarasaddhä17-päla18-sakalalomälankata-deho suvannahamso viya
sobhamäno tävatimsabhavanato otaritvä Jambüdipam ägantvä19

anopamäya sävakapakatililäya gämanigamaräjadhänisu pindäya pävisi.
tena vuttam20:

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: tarn khane
fteva

2 M2: om.
3 M2 & M5: om. sammä-
4 M5: dharaparamita-
5 M5: om. cülämani
6 M2: pabhäpucchitvä
7 M2 & M5: add kilesä
8 M5: vicita-
9 M5: jana-
10 M2: adds samsä(ra)-; M5: adds samsära-
11 M5: om. samsäram addhänam
12 M2: atikkamanto
13 M2 & M5: pala-
14 M5: dvipäda-
15 M2: om. varapäda-
16 M5:yäna-
17 M2:suddhä-
18 M2&M5:pala-
19 M5: Jambüdipägantvä
20 M5: yathäha



E. Denis58

tadä so devathero pi äpucchitvä surindakam1

cetiyam puna vanditvä otaritväna saggato2

sobhati hemahamso va3 pun’ ägacchati mänusam 4

nigama5räjadhänisu bhikkham pindäya pävisi ti.
so6 pindapätapatikkanto Metteyyassa pavattim Jambüdipamanussänam
ärocesi. manussä therassa vacanam sutvä pasannacittä dänädini punnäni
katvä äyuhapariyosäne devaloke pürayimsu. so daliddakapuriso7

atthaniluppaladäyako yävajivam8 uppaladänam anussaritvä manussa-
lokato cavitvä tävatimsabhavane9 devaccharähi parikinne10 naccagita-
pancangikaturiyasamghutthe11 sattaratanakhacitte niluppalapasäde
nibbatti.12 tassa akkanta-akkanta13-käle pancavannäni uppaläni pade pade
sampaticchimsu. tassa mukhagandho uppalagandho14 viya sakaladeva-
nagaram paväyi.15 devä devitthiyo uppalagandham ghäyitvä16 tarn
sevanti. sabbe devä tassa pade pade sampaticchannam17 uppalam disvä
Sakkassa devaranno ärocesum.1 ® Sakko tarn19 tesam katham sutvä
tutthacitto hutvä tattha gantvä pucchi “devate, manussaloke kim akäsi

1 M5: äpucchitvam purindhadam
2 M5: saggato ti
3 M5:ca
4 M2 & M5: mänussam
5 M2: adds vä
6 M5: om. the following passage up to atthaniluppaladäyako
7 M2&M5:om.
8 M5: om.
9 M5: adds niluppalapasäde
10 M5: paripunne and adds dibbatitvä
11 M5: samkhecumve (?)
12 M5:<wt
13 M5: atikkanta atikkanta
14 M5: mukho uppalagandho
15 M5: vayäsi
16 M5: gäyitvä and om. tam
17 M2: sampaticchinnam; M5: om.
18 M5: ärocayimsu
19 M5: om. tam
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punnam111 evarüpam sampattim labhasi” ti.2 yo3 Sakkassa vacanam sutvä
evam äha “devaräja, aham pubbe manussaloke Mithilaväsi Pinguttaro
näma mänavo4 mätaram posento5 ekadivasamhi nhäpanatthäya6 ekam
saram gantvä tattha7 nhätvä8 atthaniluppalapupphäni disvä täni gahetvä
ekassa bhikkhuno datvä tena9 niluppaladänena niluppalapäsäde jäto
’mhi10; mama akkanta n -akkantakäle pade pade uppalapuppham12 jäyati
mama cakkhudväyam uppaladalasadisam13 uppalagandho viya me käyo
tena Uppalo näma devaputto jäto ’mhi” ti. Sakko tassa vacanam14 sutvä
pamuditacitto pasannamänaso hutvä15 tato pi16 niluppalapupphäni
gahetvä17 buddhassa cetiyam18 püjesi so Uppaladevaputto19 yävajjattanä
yeva20 hoti.
tena vuttam:

puna bhave pi tarn punnam Metteyyass’ eva santike21

dibbasukhan ca bhunjitvä pupphadänass’ idam phalam.

1 M5: so kirn katva
2 M2: labhati ti
3 M2 & M5: so
4 M2 & M5: om. Mithilaväsi Pinguttaro näma mänavo
5 M5: posesi
6 M2: nahänatthäya
7 M5: om. tattha
8 M2: nahätvä; M5: adds pana
9 M5: te ten’ eva uppaladänena
10 M5: atthaniluppalapäsäde jäto; M2: jatehi
11 M5: atikkanta
12 M5: niluppalam
13 M2: uppaladasadisam; M5: cakkha-uppalasadisam
14 M5: katham
15 M5: om.
16 M2: om:, M5: so
17 M5: niluppalam gahetvä
18 M5: buddhapatimam
19 M5: om. uppala
20 M5: yävajjhattameva
21 M5: Metteyyassa va santike
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tasmä hi pandito poso Metteyyabuddhasantike1

päpunitum panidhäya dänasflädikam kare.
yo yo yam yam bodhisattam vacanassänusärino
punnam karoti so so ca Metteyyadassanam varam2

labhissati dukkhass’ antam karissati anägate.
samsäre samsaranto pi apäye3 na gamissati ti.

iti Mälayyadevatherassa4 vannanä nitthitä.
nibbänapaccayo hotu anägate bhavissanti5

t E. Denis

1 M2: buddhassa
2 M5: Metteyyadassanavaram
3 M5: apäyam
4 M2: om. deva; M5: ends Mäleyyadevavatthu
5 M2 & M5: om. this final phrase
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Appendix A (see note 7 on page 40)

M3: devaräja Meteyyo kim kammam (= pufifia-kammam ?) katvä idam sampatim
labhati bhante aham katham jänitabbam sabbafifiabuddho pana sakä (= sakkä ?)
tassa sampatim vannetum Meteyyo budhassapadam pathetvä loka-
bhavämopanatthäya me dhanisambhäram karonto dänadäcini (= dänädini ?)
manussasampatidento anekakotikappadänapärami katvä silarakkhitum satta-
sampatidento jhänarn kärinam brahmasampatidento anekakotikappa-
nekkhamapärami katvä dukkhadassanam sotäpattimaggaphalam dento
anekakotikappapanfiäpärami katvä aniccadassanam sakkhidägämamaggatn (=
sakadägämamaggam ?) dento anekakotikappavirayapärami katvä anattäna-
dassanam (= anattadassanam ?) anägämimaggam dento anekakotikappa-
khantipärami katvä tisakkhanam upekkhanam arahattam dento aneka-
kotikappasaccapäraml katvä pänavadhavivajitam atthangikam dento aneka-
kotikappa-adhitthänapärami katvä dukkhadassanam satnsäranibbänam dento
anekakotikappamettupekkham katvä anantafiänam patthayano sabbe sattänam
upanatthäya samattho anatta(= ananta ?)-bodhisambhäre katvä anantakappe yeva
anantasilälankäre dento anantabodhisambhäre katvä anantakappe yeva
kilesasocanam samädhidento anantabodhisambhäram katvä anantakappe yeva
päpachedanam pannäsattham dento anantabodhisambhäram katvä anantakappe
yeva samsärannavattikam vimuttidento anantabodhisambhäram karonto
anantakappe yeva mokkhapatham ftätukämo fiänarn dento ananta-
bodhisambhäram karonto kappa yeva tayo bodhisattä eko bodhisatto eko
pannädhiko eko virayädhiko eko saddhädhiko tesu pannädhiko näma
kappasatasahassädhikäni koticattäri asamkheyäni päramiyo akäsi viriyädhiko
kappasatasahassädhikäni attha asamkheyäni päramiyo akäsi saddhädhiko pana
kappasatasahassädhikäni solasa asamkheyäni päramiyo akäsi Metteyyo pana
saddhädhiko näma Meteyyasambhäro (= sambhärä ?) samuddoya (= samuddo
yathä ?) päramiyo hoti ekadesena vuttam pi saso samuddo (?) vattati andho yathä
pabatärohe yeva tasmä bhante na sakkomi tassa sambhäram pakäsetum tathä
Ariyametteyyo anekasahassaparivärehi ägantvä yojanaparimandalam
Culämunicetiyafl ca äkäsaparimandalaft ca dibbobhäsena pharitvä cetiyam
padakkhinam katvä anekasahassasuriyamandalam viya sinerapadakkhinam katvä
atthadisäsu vanditvä gandhamälädihi püjetvä sattaratanamayam mälävicittam
candamandalam sadisam sisato otäretvä cetiyam püjetvä päcinadväre nisldi tadä
cetiyahganamälävicitra(sic)-paripunna osadhitärakarasi viya ahosi sakala-
indanagaram ekaganda ahosi bodhisatto yena thero ten’ upasankami
upasankamitvä theram vanditvä ekamantam nisidi theram etad avoca bhante kuto
ägato ti ... ?
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Appendix B (see note 4 on page 46)

M3: ... mahäräja sodha te vacanam Jambudipamanussä kathessämi tvam pana
kadä buddho bhavissasi ti bhante Gotamabuddhassa säsanam paficavassa-
sahassäni thatvä antaradhäyissanti tasmim antarahite loke akusalappanam
kusalan ti na jänäti paggeva kusaluppatti tadä manussä virahita-
hirotappäbhinnamariyädä mä(tä)pitäbhaginisafifiam anuppä ajjelakukkara-
sigäläsonädayo viya nilajjä bhavissanti usannäkusalena äyuvassasatam hlnam
hinä anukammen’ eva dasavassäyukä maggedärakä paficavassä ca paficavassä va
därakä äväho viväho ca tesam dvinnam bhavissati tividho sattantarakappo
dubbhikkantarakappo rogantarakappo satthantarakappo idha sattantarakappo
vedigafifio (= veditabbo ?) tadä manussä afiflamafifiam miggasafifiam
patilabhissanti hattena gahita ubhato dhäräkhurasadisam ävudhä bhavissati te
afiflamafifiam paharitvä vinassanti tesu ye manussä panditä pathamam eva tarn
vinäsam sutvä sattäham yäpadähäratn gahetvä pabbatakandarädisu pavisitvä
niliyissan ti tesu thapetvä avasesä sattäham annamafifiam paharitvä vinassanti
sakalapathavi ekamangakalikä bhavissati atha sattäham divase atikante attano
attano niliyitathänä nikkhamitvä afiflamafifiam visälam labhitvä älingitvä
samaggam patilabhitvä yanuna mayam kusalakammam kareyyäma panätipätä
virameyyäma adinnädänä kämesu micchäcarä musävädä pisufifiäväcä pharusaväcä
sampapphaläväcä abhijjä byäpädä micchäditthiyä pa(ti)virameyyämä ti ime
dasakusalakammam patisamodhänetvä te puretum ärabhisu athä dasa-
vassäyukänam manussänam visativassäyukä därakä bhavissanti atha bhiyyo tesu
dhammam purentesu timsacattälisapafifiäsä ti anukammena dve vassasatäyukä
bhavissanti tinicattäripaficachasatta-atthanavavassasahassä dvetinicattäripafica-
dasavisati-timsacattälisapaficasatthisattati-asitivassasahassäni vadanti nava-
timsavassasahassä atthamanussesu atirekataram dhammam carantesu
vassasatasahassa äya (= äyukä ?) bhavissanti atirekataram dhammam carantesu
vassakotisahassä äyu(kä) bhavissanti tathä sattänam jarämaranam na pafifiayanti
puna pi pamädam äpajjanti tesam äyatn parihäyissanti asamkheyya ayam
pa(ri)häyitvä vassakotisahassä tato satasahassam parihäyitvä navutti-
vassasahassä asitivassasahassam vathassanti tasmi samaye devo aghamäsam
anuddasäham anupaficahafi ca majjhimayäme pathavirasam vadento vassati tadä
jambudipam sabbattha samiddho hoti yadä padamäniccakälam thulä-
latägumbapädapattalabharitä kukkutasäpätikagämaniggamaräjadhäni samäkinno
corakandakavirahito appaggataditthigahano räjadhäni samujjalito sabbaratana-
sampanno subhikkho khemo bahu-annapänakhajabhojanam seyya meyya
macchamamsädi upabhogaparibhogasamiddho bhante yadayajäpatikä avivädakä
ako(dha)nä honti paficakämasukham anubhavanti tadä manussaloke gamissämi
yadä sabbaparisä kasinabijä akarontä sabbabhogam anubhavantä tadä
manussaloke gantvä tadä ittiyo na suttam kantikam pi rukkhe dibbavattehi
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niväsento tadä m(an)ussalokam gantvä yadä manussalokhattiyä amacchä senä
patädayo rakkhanti pafica siläni tadä manussalokarn gantvä yadä ittisämikena
santutthä purisä paradäram na karonti ittiyo afifiehi kämam na karonti te
manussalokarn gantvä idäni attano päramivannento äha . . .

Appendix C (see note 1 on page 57)

M3: there Meteyyassa gamanam varam pasitvä devarajänam äpucchitvä cetiyam
vandhitvä Jambudipam sampatto Kambujagämam pindäya pavisi pindipätam
gahetvä pattikanto tato patthäya Meteyyassa va pavuttim Jambudipa-
manussänam ärocesi manussä therassa vacanam sutvä dänädini pufifiäni katvä
äyuhapariyosäne devaloke puriyimsu so upaladäyako tena tävatimsabhavane
pupphapäsäde devapuripinne nibbatti naccagitapaficangikaturiyasamghutte
akkantakale paficavanna-upaläni pade pade jätä tassa upalagando viya mukkho
sakaladevanagare väyati Sakko pagevä tassa pade pade upalam disvä tutthacitto
ahesum Sakko äha devate pubbe kirn akäsi pufifiam evam rüparn sampattilabhasi
ti Upaladevaputto yathä tathä visajjhesi Sakko tarn vacanam sutvä pamuditacitto
upalapupphäni gahetvä cetiyam pujesi sakälayam tato vassati ti tena
pathamasangitikäcariyäjinadesitam dhammam saddhäya pasädajanatthäya
kathento äha ye sunantim sa sakkaccam Vessantaram jinadesitam ye ca karonti
pufifiäni silädini padäyakä te subhanti passayyam Mettayyasugatam varanti
Mäleyyadevatheravannanä nitthitä
brah Mäleyyayavalelächapappabissantä ( ? )

buddham saranam gacchämi
dhammam saranam gacchämi
samgham saranam gacchämi

iti pi so bhaggavä a(ra)ham sammäsambuddho vijä

Appendix D (see Introduction page 7)

anekadevaputtä pi
Metteyyam pariväretvä
punnamäyam yathä cando
vannarüpena ten’ eva
evam anomavanno so
devamajjhe gato santo

devakafifiä pi tädisä
gacchanti tathämbare
sarade käle va bhänumä
devamajjhe virocati
Metteyyo lokapungavo
pajjalanto pi ägato

so ägantvä Cülämanicetiyam vanditvä padakkhinam katvä Maliyadevathera
upasankamitvä vanditvä ekamante titho theram pucchi bhante ägacchathä ti
Jambudipä mahäräjä ti kirn bhante Jambudlpämanussä mamam sambhaventi
sambhaneti ( = sambhaventi) mahäräjä ti

yadä hi kusalam katvä tuyham bhäventi bodhiyam
Metteyyass’ eva buddhassa dassanam bhavatu sabbadä ti
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Metteyyo bodhissato evam äha
yarn kiflci kusalam katvä
samsärabhayabhltänam
avijjäya mahäghoram
vuyhantam caturoghehi
kilesapankamakkhite
samsäradisammülhe
safijive kälasutte ca
afifiänabandhanäbaddhe
chetväna bhandanam satte
micchaditthikavätehi
atthangamaggatalehi
rägadosatamonaddham
pafifiäsaläkam datväna
sokäturänam dukkhinam
fianosadhavaram datvä
mohandhakärasammülhe
fiänälokam karitväna

mama pathenti mänusä
bhavämi bhayamocako
mohajälasamajalam
lokass’ antamkaro aham
tanhätakkarasevite
dhammam sudesayiss* aham
täpane pune täpane
tanhäsäsavasamgate
sampäpessämi nibbutim
dväsatthihi hanaram gatam
vivarissämi päninatn
pävetvä nantajantünam
nayanam sodhayiss’ aham
jarämaranapilitam
tikichissämi päninam
sadeväsuramänuse
vidhamissämi tarn tamam

lokam apäyabandhantam (baddham tarn) attänam tamparayanam
apäyä uddharitväna dassayissämi paräyanam



THE STORY OF THE ELDER MÄLEYYADEVA

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, 1 and to the virtuous Monastic Order, I will undertake (to
tell) in brief the story of Mäleyya, replete with supremely good) advice2

and edifying for all.

In the past, the story goes, in the island of Tambapanni, (also)
called the isle of Lankä, where the (Three) Jewels were established, a
certain elder by the name of Mäleyyadeva, 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 reborn 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 Nänamoli (62: xli-xliii), who translates more literally
as ‘guide-line’.
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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,1 has a successful result according to (the donor’s)
wish.

1 This rendering of lükham panitam vä 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) reflected1: ‘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 nirväna, at (the foot of) the Great
Bodhi-tree or at the place where the Blessed One set in motion the Wheel
of the Supreme Law2 ?’ Then he thought: ‘I have worshipped (at) these
places seven times (each); what if I were to worship at the Cülämani-
shrine in heaven ?’

Immediately after thinking this, the elder attained the fourth
meditation level, which is the basis for supernatural 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 Culämani-
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 vä, and takes udähu
as an interrogative introducing the list of alternative sites in the locative. (Sih III
p. 5 has kuhim äropessämi mahäcetiye udähu cetiyagiripabbate udähu
mahäbodhimhiti punassa etad ahosi.) Denis translated here ‘Ou ddposerai-je ces
huits fleurs de lotus ? aux pieds du cetiya, situd sur la Montagne, ou ä celui situd
a l’endroit du Parinirväna, ou a celui situd prfes du grand arbre de la Bodhi, ou a
celui situd ä l’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 Nirväna. 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 Culämani cetiya on Mt.
Meru, in the heaven of the Thirty-three. He notes that manuscript M4 omits
both this and the Parinirväna cetiya, while M3 omits the latter, and states that
‘the Siamese translation of the Tikä Mäleyyadevathera' (sic) mentions only three
cetiya-s: those at the top of a mountain, at the place of the Parinirväna 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,1 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
instantly2 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 Cülämani-
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. panca-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 vehäsam abbhuggantvä
acchärasamghätamattam 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 ?’ ‘Great
king, I have come from the Rose-Apple island1 to pay reverence to the
shrine.’ Then the elder asked Sakka: ‘Did you have the Cülämani-shrine
set up ?’ ‘Yes, venerable sir, I 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.2 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 bom 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.
2 1 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 fanning, 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 Sujä’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 ?’
‘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 bom in the human (world) he was a poor grass-cutter
who (once) when eating a leaf used for wrapping food1 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

1 If bhattapütan is correct, it is the direct object of bhunjitvä, 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 ä un corbeau’.
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(realm) which ends in death, and was then reborn (here) because
of it.1

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 ?’ ‘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 Gopäla; (once) when eating he gave a portion to
a cowherd, and through that gift he has been bom (here) with a
retinue of a thousand. He has come with (his) thousand(-fold
retinue) to worship at the shrine.

Therefore it is said:

1 1 derive saritvä from sar, to move, flow (as in samsäray Denis seems to have
taken it as being from sar, to remember, since he translates the last line ‘s’en
fitant souvenu au moment de la mort, il a transmigre et est re-n6 ici’, although it
is unclear whether his last two verbs gloss upapajjati (mss. uppapajjati) or he
was taking saritvä 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 western 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 person1 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.

1 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 space1 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 northern 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 Anurädhapura, 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

1 Akasa-mandala, lit. ‘circle of space’; for the term in meditative visualisation see
Vism 175 (PTS ed„ = HOS V 26).
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giving 1 to the virtuous gifts (such as) medicine, almsfood,
robes and lodgings. Because of this meritorious action 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
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 man2 (called) Haritäla, generous and
virtuous, who lived a life of faith3 in the village of Haritäla; he
gave medicine, robes, food and drink to the virtuous, and by the
maturation of these deeds was reborn in the city of the Thirty-
three (gods).

1 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.); dakkhinä simply means ‘gift’, but is common, in the Peta-
vatthu for example, as a term for what PED calls (s.v. dakkhinä) ‘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 Mahäsetthi, a ‘great’ banker or merchant.
3 Reading saddhäjivena 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 fifty1 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 Saddhätissa in the island
ofTämbapanni, the brother of Abhayaduttha2; 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),3 giving to
the virtuous, devoted to liberality, not stingy 4; by the
maturation of these deeds he was reborn 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 pannäsa-sahassehi with M3 and M4.
2 i.e. Dutthagämani, destined to be at the right side of Metteyya as his first chief
disciple; Saddhätissa was destined to be at Metteyya’s left, as his second chief
disciple; see DPPN s.v.
3 Reading pancasile [for -site] sannamo niccam, with sannamo (= samyamo) as
an adjective: cp. text p. 40 line 2 and p. 50 line 4, translation p. 81 and note 3,
p. 88 and note 2.
4 Reading dadänam ... amaccharo, and taking dadänam 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 Tathägata
and (a sprig of) the Bodhi-tree planted, gave gifts to monks for
the sake of (transferring merit to) his mother and father,1 giving
lavishly to the virtuous and beggars. He died a reverent death2

and was reborn 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
seventy3 thousand. Hie 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 dakkhinä.
2 The story of Dutthagämani’s death and entrance into the Tusita heaven, which
he delayed in order to listen to monks reciting, is told in the Mahävamsa 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:

Bom 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].1 Sakka recounted his meritorious deed in
this verse:

1 Denis’ text, based on Ml, 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 Kannikärika village, he saw a stüpa of
the Tathägata1 and worshipped it with a Kannikära (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 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 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 Anurädhapura 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 tathägatathüpam with M2 and M4.
2 Assuming sugandhinä.
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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 Mäleyya, dealing with the
twelve junior gods.

**********

Then the noble Metteyya, the future Buddha, came down from
the Tusita realm to worship at the shrine. He was attended by millions
upon millions1 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.2

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 -ädini with M2, M3 and M4. 1 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 bom 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) ?’ 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 bom in the human
(world), heard and rightly honoured the Teaching1 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,2 etc.]
Sakka recounted their deeds of merit:

Sir, all these divine maidens, when formerly bom 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 elucidate4 Metteyya’s merit can be

1 Either taking supüjitä in an active sense, as Denis suggests, or reading
supüjetvä with M3 (here and in next verses). See note 3 below.
2 Säma, Skt. syäma 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 säma might be taken as =
nila “blue”’.
3 As Denis remarks, samyamä must be taken as an adjective here. He derives
samvibhätä from vi-bhaj, to give a share (of), and says that this, like supüjitä 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-bhä, to shine. K.R. Norman suggests (personal communication) that supüjitä
may be metri causa for the absolutive supüjitvä.
4 -opamäya ca pannäya pakäsetvä, 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.1 (All) future Buddhas, by means of the three-fold good
conduct (consisting in) control of body, speech and mind, accumulated
over many ages,2 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

1 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 thämädhiko in the following verses from
that ms.
2 Reading anappakappopacita-käyaväcimänopanihita-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 upapärami occurs second in the list: compare Ja 1 25 and Bv-a 59 with Bv-a
113, and cf. Cp-a 272. 1 follow Homer (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) goal1: 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,2 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 ?’ T have

1 This is clearly the sense of patitthä 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 thäma\ 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 ?’ 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
stüpas, shrines, parks (for the Order), causeways (or) walkways (for
meditation), dig wells (or) canals, give (the monastic) requisites (or) the
ten-fold gift,1 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 pabbäjenti, ‘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* 1 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, Mandära-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 upasampädentr, 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 Mäleyya’s having previously called him ‘great king’
{mahäräja) I 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,1 destroy a stupa 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 marriage3 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 hands4 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 chedakä with M5.
3 Reading ävähaviväho with M5.
4 Reading with M5 yam yam hatthena gahitam tan tarn . . . .
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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 years1; 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
years 3; 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

1 Reading kotisatasahassäyukä with M5; literally a hundred thousand crores; on
koti see p. 79 note 1.
2 Assuming äyu parihäyissati.
3 Assuming {vassa-)kotisatasahassäyukä, as at M5 above; see note 1 above.
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days or five days, increasing the fertility of the earth.1 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,23 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 aw/tann-measures and two tumba-s? 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 I 134, A I 32, V 213,
Spk I 250, Pj II 5-6, etc.
2 Again, assuming samyamä is being used adjectivally.
3 I translate the text of M5, 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 Anäg 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* 1 as a future Buddha
excelling in energy, and gave gifts2: 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 Anäg reads ambanam solasam, ‘one sixteenth of an
ambana’.
1 Reading caritvä 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 Märas.1

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:)2

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) Sanjiva, Kälasutta, Täpana, Patäpana 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

1 Mära, 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,1 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,2 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 anjali-greeting (thus made) firmly to
his forehead, (itself) like a well-washed plate of gold, he walked around
the delightful sapphire Cülämani-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

1 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).1 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 Päricchattaka2 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 rejoice3 for a long time.

The elder4 (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 Cülämani-

1 Pitthito, lit. ‘backwards’.
2 A tree in the Tävatimsa 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
Mäleyyadeva 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 (Jätaka), 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 rebirth1 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 (Mäleyya-)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 reborn in the
realm of the Thirty-three, in a blue-lotus palace inlaid with seven jewels,

1 i.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 tanhä, ‘craving’. The image is of Mäleyyadeva returning from
heaven like a swan through a forest, both of which are metaphorically
elaborated.
3 i.e. not the same as the ‘grace’ or ‘charm’ of a Buddha, Buddha-lilhä.
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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 Mithilä supporting my
mother; I was a young man called Pinguttara.1 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 bom 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
bom (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 347-49 tells a different story of a young man from Mithilä, in north India,
with this name; perhaps the Mäleyyadevattheravatthu 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 Mäleyyadeva.

(This) will be a cause of (attaining) nirvana 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 = Critical 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

1 Denis states that in Ml , 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 nirvana here is copying the manuscript
and/or listening to its being recited.
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NIBBÄNASUTTA-. AN ALLEGEDLY NON-
CANONICAL SUTTA ON NIBBÄNA AS A

GREAT CITY*

The pages that follow carry a preliminary edition and
translation of the Nibbänasutta, an “allegedly non-canonical”2 Pali text

1 This is a corrected and revised version of the edition and translation of the
Nibbänasutta that was published as “The Sutta on Nibbäna 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 mül 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 1 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. I, 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, “Tundiloväda: 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 “Äkäravattärasutta: An ‘Apocryphal’ Sutta from Thailand,” Indo-
Iranian Journal, 35 (1992), p. 193. The label “counterfeit Sutta” has been
applied to the Dasabodhisattuppattikathä by the Ven. H. Saddhatissa (The Birth

Journal of the Pali Text Society, Vol. XVIII, 1 993, pp. 97-1 30
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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.* 1 While I
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
Nibbänasutta can make a contribution to our understanding of both the
literary history and the conceptual patterns of the Theraväda Buddhist
traditions.

Stories of the Ten Bodhisattvas and the Dasabodhisattuppattikathä [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 Nibbänasutta, the letter is usually not doubled; thus
we consistently find 'arane'  for 'araiine',  ‘panä’ for ‘pannä’ ,  ‘anata’ for
‘afinata’, 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 “n” are
mistakes in the manuscript, but Jacqueline Filliozat has pointed out (personal
communication) that “n” is rarely doubled in Southeast Asian manuscripts.
Others have noticed a more generalised orthographic convention of manuscripts
written in the mid script to suppress geminates; see Francois Martini, “Dasa-
bodhisatta-uddesa”, Bulletin de T Ecole Fran aise d’ Extreme Orient, 36 (1936),
p. 371 and G. Terral, “Samuddaghosajätaka — Conte Pali tire du Pannäsa-
jätaka". Bulletin de I'Ecole Frangaise d' Extreme 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 Theraväda, is conditioned by our limited knowledge of the
linguistic variety permissible in later Pali literature.
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The Nibbänasutta, as an allegedly non-canonical sutta,
belongs to a class of Theravädin literature which has been unduly
neglected by scholars. Such literature, however, was apparently known
to and accepted as authoritative by Buddhaghosa. In Atthasälinl, he
makes a point by referring to “a sutta which was not composed at a
council.”1

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 Theraväda is not always analogous to the creation
of the Mahäyäna sütras, superficial similarities notwithstanding, in so
far as they frequently did not formulate new teachings.2 Such
compositions were apparently one response to a fundamental problem
continually faced by the Theraväda, 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

Nibbänasutta

1 Asl 65.
2 Of 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, Äkäravattärasutta, pp. 197-98. A more extreme example of novelty in an
allegedly non-canonical sutta is found in the Sinhala-language Sumana Sütraya,
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 11).
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spiritual life or the practice of the community.”1 These different
responses, however, are not easily distinguished. The Nibbänasutta
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 Nibbänasutta,  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 Louis Finot, “Recherches sur la litterature Laotienne”, Bulletin de VEcole
Frangaise d’ Extreme 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 Suttajätakanidänänisamsa 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
Suttajätakanidänänisamsa has been edited by George Coedös; see
“Dhammakäya”, Adyar Library Bulletin, 20 (1956), pp. 248-86; the
Suttasangaha is available in an edition prepared by B. Dhiränanda Mahäthero
(n.p. Vijjäsägaräkhya Yanträlaya, 1903). For a description of the Pitaka dan säm,
a smaller anthology, “very widespread in Laos, Thailand, and Cambodia”, see
George Coedes, Catalogue des manuscrits en Päli, Laotien, et Siamois
provenant de la Thailande (Copenhagen: Royal Library, 1966), pp. 70-76. In
each anthology, the excerpted portions from the canon remain Päli (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 I
(1882), p. 80, and V. Fausbpll, “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, Päli 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 Theravädin tradition between the actual
diversity of thought and practice noted by historians and observers of the
contemporary Theraväda and an assumption of doctrinal systematicity
idealized by Theravädin intellectuals and by scholars of the Theraväda.

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 Theraväda
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, samsära, and nibbäna 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
Nikäya 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 (thünani) 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 bum it with fire and turn it into ashes. Having turned 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 satatavihära are attained by the
monk whose mind is completely freed.1

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

1 A II 199: seyyathäpi Vappa thünam paticca chäyä pannäyati, atha puriso
ägaccheyya kudälapitakam ädäya, so tarn thünam müle chindeyya, müle chetvä
palikhaneyya, palikhanetvä müläni uddhareyya antamaso usiranälimattäni pi. so
tarn thünam khandäkhandikam chindeyya, khandäkhandikam chetvä phäleyya,
phäletvä sakalikam sakalikam kareyya, sakalikam sakalikam karitvä vätätape
visoseyya, vätätape visosetvä agginä daheyya, agginä dahitvä masim kareyya,
masim katvä, mahäväte vä opuneyya nadiyä vä sighasotäya paväheyya. evam hi
’ssa Vappa yä thünam paticca chäyä sä ucchinnamülä tälävatthukatä
anabhävakatä äyatim anuppädadhammä. evam eva kho Vappa evam
sammävimutticittassa bhikkhuno cha satatavihära adhigatä honti.
PTSD defines satatavihära as “a chronic state of life”; PTSD s.v. satata, p. 672.
They are modes of life limited to those who have destroyed the äsavas.
It should be noted that although this narrative resonates with the imagery of the
great tree of kilesas in the Nibbänasutta, its imagery of uprooting roots is in
fact more prominent throughout Theravädin literature; for a locus classicus of
this metaphor, see Dhp 338.
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Just exactly so1 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
yogävacaro is like the person desiring to put a stop to the
shadow, wisdom is like the hoe (kuddäla, 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 burning 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).2

1 The term evam is sometimes glossed in the commentaries as being a “term of
comparison” (upamävacana); see for example Pj I 208.
2 Mp III 179-80: evam eva kho ti ettha idam opammasamsandanam: rukkho
viya hi attabhävo datthabbo, rukkham paticca chäyä viya kusaläkusalakammam,
chäyam appavattam kätukämo puriso viya yogävacaro, kuddälo viya panfiä,
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In the quotation above, the Manorathapürani names the
interpretive strategy which it employs to connect these two passages as
opammasamsandanä.* 1 The presence of this same interpretive strategy in
the Nibbänasutta 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 Nibbäna”
in the Nibbänasutta which itself seems to build on patterns already
present in the commentaries and other types of Theravädin literature.2

Moreover, as indicated by the passages found in the
Nibbänasutta which are taken from the Majjhima Nikäya and the
Theragäthä, 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 Tundilovädasutta and
the Äkäravattärasutta.3 Indeed, the process of making new texts out of
the materials of older texts seems to have become quite common in the
later Theraväda; we can refer here to such Pali texts as the Jinakälamäli,

pitakam viya samädhi, khanitti viya vipassanä, khanittiyä mülänam
palikhananakälo viya arahattamaggena avijjäya chedanakälo, khandäkhandam
karanakälo viya khandhavasena ditthakälo, phälanakälo viya äyatanavasena
ditthakälo, sakali karanakälo viya dhätuvasena ditthakälo, vätätape visosanakälo
viya käyikacetasikassa (taking variant reading for käyikaväcasikassa) viriyassa
karanakälo,  agginä dahanakälo viya iiänena kilesänam dahanakälo,
masikaranakälo viya dharamänaka-pancakkhandhakälo, mahäväte opunanakälo
viya nadisote pavähanakälo chinnamülakänam pancannam khandhänam
appatisandhikanirodho, opunanapavähanehi appannattika-bhävupagamo viya
punabbhave vipäkakhandhänam anuppädena apannattikabhävo veditabbo.
1 See as well A II 201 and Mp III 181-82; Vism 346; Sv (I) 127.
2 For example, Mil 33(M5; see as well Bv-a 155-56; Sv (III) 881; Sv-pt III 78.
3 Compare Tundiloväda 176-77 and Bv-a 121; Tundiloväda 186 and Bv-a 121;
see Jaini, Äkäravattärasutta, 197, 199, 200 note 13, 201 notes 14-15, 209
note 21.
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the Pathamasambodhi, the Jinamahänidäna and the Sangitiyavamsa, all
composed in Thailand.1 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 Theraväda
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 Nibbänasutta, could have been
composed and accepted in the Theraväda; 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 Jinakälamäli (London: Pali Text Society, 1962), Jinamahänidäna (Bangkok:
National Library — Fine Arts Department, 1987); Sangitiyavamsa (Bangkok:
1926). On the Pathamasambodhi, see George Ccedös, “Une vie Indochinoise de
Buddha: La Pathamasambodhi,” in Melanges d'Indianisme ä la memoire 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-nikäya and the Anguttara-nikäya.
2 For a discussion of the significance of the idea of a closed canon in the
Theraväda, see Steven Collins, “On the Very Idea of the Pali Canon,” Journal of
the Pali Text Society XN (1990), pp. 89-126; for a discussion of the idea of the
tipitaka functioning as a marker for “orthodoxy”, see Francois Bizot, Le figuier
a cinq branches (Paris: Ecole Fran?aise d’Extreme 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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Theraväda. This would be unfortunate, since their condensed format may
in fact display relative emphases of doctrine and practice within the
Theravädin traditions which might otherwise be hard to discern.

We have so far noted the elaboration of the metaphor of “the
city of Nibbäna” in the Nibbänasutta as an illustration of the processes
involved in the composition of new texts in the Theraväda. When we
turn to the contents of the Nibbänasutta, 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 Nibbänasutta' 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.1

As already noted, metaphorical applications of a city to the
constituents of Buddhist life have a long history in the Theraväda;
examples are found in the Milinda-panha as well as in the Madhurattha-
viläsini, the Sumangalaviläsini, and the Tundilovädasutta.2 We can find
a very pleasant example of such an application in the Saddharma-
ratnävaliya, a thirteenth-century Sinhala translation of the Dhammapada
Atthakathä, a book which itself was intended to be an instructional aid
to those on the way to the city of Nibbäna3:

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 Äkäravattärasutta and the Tundilovädasutta.
2 Mil 330-45; Bv-a 155-56; Sv (111) 881; Sv-pt III 78; Tundiloväda 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 Enlightenment12 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?

1 1 have modified Obeyesekere’s translation at this point.
2 Obeyesekere, Jewels of the Doctrine, p. 207; this is a translation of
Saddharmaratnävaliya (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,1 through a process
of comparison which would specify on what basis the two things are
juxtaposed in the metaphor; the Sumahgalaviläsini describes this process
as asking “What is it like, because of what?”2 The tikä on the Digha
Nikäya, 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.”34 567 It is particularly interesting, as a comparison with
the similar application of the metaphor in the Nibbänasutta displays,
that there is no fixed association between the parts of a city and a
Buddhist counterpart. For example, the door or gate (dvära) to the city
of Nibbäna is variously said to be sila? däna? the ariyamagga? and
nana? This variability is further evidence that the different examples of
the serial simile of the city of Nibbäna 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

1 1 say “apparently” since as I mentioned in the introduction to Tundilovädasutta
(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 (III) 881: tattha ‘kim kena sadisan' tice ... . This might be an allusion to
the method of instruction mentioned in the Nangalisa Jätaka (Ja 1 448): “eliciting
comparisons and reasons” (upaman ca käranaii ca kathäpeti). The method is
explicitly used in the Nibbänasutta when Nibbäna is compared to the moon, the
sun, the earth, a mountain, the ocean.
3 Sv-pt III 78.
4 Tundiloväda 177.
5 Tundiloväda 174, 193.
6 Sv (III) 88T, this is a common gloss on the notion of “the door to that without
death” (amatadvära) — see M I 353, S 1 1 37, Vin I 5, etc.
7 Nibbänasutta, seep. 122 below.
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metaphor of the city of Nibbäna, which itself is linked to the
conventional metaphor of Nibbäna 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 Theravädin 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 ornament”
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.1

When the Nibbanasutta, using the method just mentioned,
compares Nibbäna to a collection of good things (sudhamma), on the
grounds that both are collocations or combinations (samodhäna), it
makes a point which is quite relevant to understanding the image of a
city as a metaphor for Nibbäna. 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,2 and with this in mind, we can see that it is

1 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 anattä
doctrine in the Theraväda 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 IIA 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. . .. ” ( LB. Homer, 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.* 1 We can also recall that a traditional gloss of a
city is that it is rakkhävaranagutti: it protects, shuts out, and provides
security.2 Thus we might conclude that the significance of the metaphor
of the city of Nibbäna lies less in its individual parts, which we have
seen can have varying associations, but rather in its being a general
picture which defines Nibbäna as something with both form, coherence,
and function.3 This insight is applicable to the use of the metaphor of
the city of Nibbäna scattered throughout Theravädin literature.

Although the metaphor of the city of Nibbäna occurs
frequently in commentarial and post-commentarial Theravädin
literature,4 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, Pahcikäpradipaya, edited by R. Tennakoon (Colombo:
M.D. Gunasena, 1962), p. 359.
1 See the pictorial representation of Nibbäna, which includes both a tank and
attending birds, in the illustration from the Traibhümikathä, 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-Theravädin
literature; see Dieter Schlingloff (ed.): Ein Buddhistisches Yogalehrbuch (Berlin:
Akademie- Verlag, 1964), 162R5 (p. 169); J. Duncan M. Derrett, A 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
Bamarsidass, 1975), p. 106; R.E. Emmerick, The Sütra of Golden Light
(Oxford: Pali Text Society, 1990), p. 24 [amrtapura]; R.E. Emmerick, The Book
ofZambasta (London: Oxford University Press, 1968), pp. 153, 303, 317, 421;
Giotto Canevascini, The Khotanese Sanghätasütra (Ph.D. Dissertation,
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which are usually considered to be early, that is the Vinaya and the four
Nikäyas. The metaphor coheres, however, with another conventional
metaphor in the canon — that conditions and experiences are places
( thäna),  and thus I do not think that there would be anything
automatically controversial or objectionable about it as a piece of
imagery.* 1 Without speculating about the actual origins of the metaphor
of the city of Nibbäna, we can at least say that it may have been used as
an image because it evoked and elaborated the conventional metaphor of
Nibbäna as a place, which is found in the canon. Furthermore, the
metaphor of the city of Nibbäna was apparently grounded in the canon
by commentators’ reinterpreting canonical references to cities as
references to the city of Nibbäna. For example, Säriputta uses a simile
of a border city and its watchman to convey his limited knowledge of the
Buddha’s maximal greatness in the Sampasädaniyasutta and in the
Mahäparinibbänasuttcr, 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 (Indian Antiquary 10 [1881], p. 342); and to prasamapura (fifth
century) found at Ajanta (Ghulam Yazdani, Ajanta [Delhi: Swat Publications,
1983] Pt IV, p. 115). The metaphor is also found in the Chinese translation of
the Dharmaguptaka version of the Mahäparinirvänasütra; see Andre Bareau, En
suivant Buddha (Paris: Lebaud, 1985), p. 289. This text apparently takes
“entering the city of nirvana" as referring to parinirväna. 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, ASvaghosa, and Dharmaguptaka
examples to my attention.
1 As the entry on “nibbäna” in the PTSD says: Nibbäna “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. nibbäna, p. 362b. See as
well PTSD, s.v. thäna.
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commentary as referring to the city ofNibbäna.1 The tlkä 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: “Nibbäna 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.”2

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 Atthakathä. The first compares the mind to
a city and comments on the stanza, “Securing this mind as a citadel”.3

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 Mahäparinibbänasutta refers readers to
this gloss; Sv (II) 538. For similar incidental glosses using the metaphor of the
city ofNibbäna, see Ap-a 291 (on verse 133); Bv-a 155; Vv-a 284.
2 Sv-pt III 78.
3 Dhp 40: nagarüpamam cittam idam thapetvä.
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.”1 We see in
these two uses of the metaphor associations which are obviously shared
with the metaphor of the city of Nibbäna. 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 Nibbäna as a pleasing place inside. This holistic image would
seem, then, to lend considerable coherence to a theoretical vision of
Nibbäna and its connection to Buddhist soteriological practices.

Finally, I would like to note that the image of the city of
Nibbäna could suggest a continuum between Nibbäna and the possible
forms of rebirth found in samsära. The same conventional metaphor
that “defines” existential conditions as “places” {thana), which we have
already seen with reference to Nibbäna, was also used with respect to
some forms of rebirth which are possible in samsära. Heavens, above
all, are defined as cities.2 This homology between heavens and Nibbäna
as “cities” creates, in turn, a double relation between Nibbäna and
samsära. 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 asahkhata Nibbäna with sankhata samsära, or when we
contrast the sukha of Nibbäna with the dukkha of samsära. On the other
hand, heavens as “cities” could also be construed as merely, even if
immeasurably, different in degree from the “City of Nibbäna.” As the

1 Dhp 150; Carter and Palihawadana, p. 217.
2 See, for example, S IV 202; Vv-a 285; Ja I 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
Kävya Varnanä (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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Traibhümikathä, a fourteenth-century Thai-language cosmological
treatise, says: “The treasure of Nibbäna brings a high degree of pleasure,
happiness, and tranquility; nothing can be found to equal it.”1 This
sequence of images of cities may lie behind the location of Nibbäna at
the pinnacle of a cosmological hierarchy as has been frequently noted in
ethnographic studies of contemporary Theravädin Buddhism.

The manuscript utilized here is now kept in the collections of
the Ecole Franfaise d’Extreme 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 mül script. It contains two texts: the Nibbänasutta,
and a fragment of another text called the Jaräsutta. A covering leaf is
inscribed: bra mahänagaranibbänasütravannanä nitthitä I buddhassa
parinibbänato atthapannäsädhike catusatadvesahassame byaggha-
samvacchare sitesena (?) likkhämi tamidam. The alternative title given
here, Mahänagaranibbänasuttavannanä, specifies what may have been
taken as the main point of the text, the metaphor of the city of Nibbäna;
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 (yannana) on a sutta.2

If the covering-leaf title, Mahänagaranibbänasuttavannanä, 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 Nibbäna is formed in the manner standard in
Thai and Khmer, rather than in the manner more commonly found in
classical Pali (i.e. Nibbdnanagara).3 There is nothing about the language

1 The Three Worlds According to King Ruang, p. 329.
2 A similar alternation between sutta and vannanä is found in the
Äkäravattärasutta; see Jaini, Äkäravattärasutta, 194, 209.
3 1 would like to thank Professor Oskar von Hinüber 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.1

We can say more about the manuscript than the text. Given the
origins of the collection at the Ecole Frangaise d’Extreme 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 problem2 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 parinibbäna of the Buddha.” If we take 544 B.C.E. as the
traditional date for the parinibbäna of the Buddha in Southeast Asia, this
would give us a date for the manuscript about the year 1914-15 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

1 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 I am unable to make any sense of sitesena, 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 Fran aise d’Extreme Orient in Paris with some variation in the spelling of
this word; see the covering leaves to EFEO Pali 28, Rathasenajätaka (satesena),
EFEO Pali 31, Arabhimbajätaka (sijesena), EFEO Pali 32, and Candasenajätaka
(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: “Aham Indujotam likkhitam Buddhasäsane
Buddho homi anägate.” The notion of becoming a Buddha in the
Buddhasäsana is intriguing, although the aspiration to become a Buddha
is quite frequent in manuscript colophons in Sri Lanka.1

My attempts to find another copy of the text have not met
with any success. The Nibbänasutta does not seem to be among the
Cambodian manuscripts which have been copied by the Cornell
University preservation project in Phnom Penh.23 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
Mahäparinibbänasutta of the Dighanikäya? George Coedes has described
a Lao-language text with the title Nibbänasutta 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
Nibbänasutta with which we are concerned here.4 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.
2 1 would like to thank Dr. Judy Ledgerwood for her kind assistance in checking
whether the Nibbänasutta was among the texts microfilmed by the Cornell
University Project.
3 Finot, p. 194.
4 Coedfes, p. 66. Coedfcs, 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.1 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 -nn- which are normally
written -n- here).3 The edition provides numbers for each leaf ( la- lb ,
etc.), but also includes the letter-sequencers (ka-ki) given in the
manuscript itself.

NIBBÄNASUTTA

[la (ka)] Evam me sutam. Ekarn samayam Bhagavä Savatthiyam viharati
Jetavane Anäthapindakassa äräme. Tasmim kho Bhagavä bhikkhünä4

ämantesi bhikkhavo ti. Bhadante ti te bhikkhü Bhagavato paccasosum.5

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. Nibbänasutra. I would like to thank Professor Oskar von Hinüber
for bringing the existence of these texts to my attention.
2 K.D. Somadasa, Lankäve Puskola Pot Nämävaliya (Colombo: Cultural
Department, 1959).
3 See note 1 on p. 98 above.
4 Read bhikkhünam.
5 Read as paccassosum; on the suppression of geminates in mül manuscripts,
see Martini, p. 371, and Terral, pp. 312-13.
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Bhagavä etad avoca: Dhammam bhikkhave desissämi ädikalyänam majjhe
kalyänam par iyosänakalyänam sät tham byanjanam1 kevalam
paripunnam  2 parisuddham brahmacariyam pakäsissämi yadidam
Nibbänasuttam näma dhammam cariyä.3 Sakkaccam sunätha4 sädhukam
manasikarothä ti. Evam Bhante ti te bhikkhü Bhagavato paccasosam.5

Bhagavä etad avoca: Seyyathäpi bhikkhavo puriso mahänagara-
gantukämo sakagharä nikkamitvä addhänamaggapatisanno;6 cattäro
paccatthikä anubandhantä gacchanti. Atthangate suriye anupubbena
mahantam nadim adassa .7 Udakanävam pi adisvä vicaranto
vuyhanakunapam disvä dakkhanahatthena8 tarn gahetvä tarn äruyha
oramatiram9 pajahitvä paratiram10 patvä [1b] matakalevaram chadetvä11

nhätvä12 suvattham niväsetvä sugandham vilimpetvä attänam alankärehi
alankaritvä ujumaggam patipanno13 mahänagaräbhimukhena päyäsi.14

Bhikkhave yathä puriso mahänagaragantukämo addhänamagga-
patipanno15 eva yogävacaro gharäväsam pajihitvä16 arane 17 vasati. Yathä

1 The more usual phrase would be sättham sabyanjanam.
2 Read kevalaparipunnam.
3 Read dhammacariyam, full stop added. Compare these sentences to M I 280 and
Nett 5.
4 Read sunätha.
5 Read paccassosum.
6 Read patipanno', Jacqueline Filliozat noticed that the palmleaf is inscribed
patipanno, but the manuscript was corrected in ink to patisanno.
I Read addasa', see Terral, p. 311, for inversion of geminates in aorist forms.
8 Read dakkhinahatthe.
9 Read orimatiranr, see Terral, p. 310, for the confusion between long i and
short i.
10 Read paratiram.
II Read chaddetvä or alternatively chädetvä. 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 From nahäyati; read nahätvä. See Terral, p. 337, concerning nhäyati as an
acceptable form.
13 Manuscript adds a stop here.
14 Full stop added.
15 Manuscript adds a stop here.
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cattäro paccatthikä tarn anubbandhantä* 1 evam jänäti 2-jarä-byädhi-
maranam datthabbam. Yathä atthahgamite suriye evam parihinakäyo3

datthabbo. Yathä mahantam nadim adassa4 evam tanhäyo5 datthabbo.
Yathä udakanävam pi adisvä evam samsädakkhataranam6 datthabbam.
Yathä vuyhamänam kunapam disvä evam karajakäyo datthabbo yathä
dakkhinahatthena tarn gahetvä evam abhipasädä7 datthabbä. Yathä
kunapam äruyha evam cittapasädam datthabbam. Yathä oramatiram8

pajahitvä evam samsäradukkhataranam datthabbam. Yathä param tiram
patvä evam muti9 datthabbam. Yathä matakalevaram chadetvä10 evam
karajakäyam datthabbam. Yathä nhatvä11 evam panä12 datthabä13 [2a (kä)]
yathä suvattham niväsetvä evam hiri-ottappam datthabbam. Yathä
sugandham visippetvä14 evam sillagandham15 datthabbam. Yathä attänam
alankärehi alahkaritvä evam sotäpattiphalam anägämiphalam
arahattaphalam datthabbam. Yathä ujum maggapatipanno16 evam
atthangiko maggo datthabbo. Yathä mahänagaräbhimukhena päyäsi
evam mahänibbänamahänagaram datthabbam. Tasmim yeva

16 Read pajahitvä.
17 Read aranne.
1 Read anubandhantä-, on added geminations in “Cambodian” manuscripts, see
Terral, pp. 310-11.
2 Read jäti-.
3 Read parihinakäyo.
4 Read addasa.
5 Seems to be a case-confusion by contamination ?
6 Read samsäradukkhataranam.
7 Read abhippasädä.
8 Read orimatlram.
9 A better reading might be mutti.
10 Read chaddetvä or alternatively chädetvä.
11 Read nahätvä.
12 Readpanra.
13 Read datthabbä.
14 Read vilimpetvä.
15 Read silagandham.
16 Read ujumaggapatipanno.
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nibbänamage'-tanatalam2 samphasantam3 viya kilesamahiruham4 adassa5

abhayan ca.6 Kilesamahiruho7 nibbänamaggasacchädito.8 Kidiso9

kilesamahiruho ? Pancakhandhabhümitalasanno avijävijapabhavo10

käyavacimanoduccaritabhävasitam1 1 1 jalavarasinci.12 Lobhaviruyha13-
pula 14 -dhäritä dosasäkhäparikinno15 mohapallavapattaganibhüto
anuparimänakurasampanno16 vicchikicchä17-pinjarapito18 thinamidam
bhusabharito19 ahirikamanotappavikasitakusumo20 jätijaräbyädhimarana-
jalasanchanno21 [2b] narakatiracchänapeta-asurakäyavisessa22-dijagana-
khäditaphalo evarüpo kilesamahiraho23 nibbänamaggasacchädito.24

Tamcchinditum25 vattatl ti. Yadi chindanto na sämanasatthena26 chindi

1 Reading nibbänamagge would seem most obvious, but see next note.
2 Read tarn thalam. It is also possible for the manuscript to be read ganatalam
(t and g are easily confused in mül script) and perhaps the scribe may have
intended to write nibbänamaggena.
3 Read samphassantam.
4 Read mahiruham.
5 Read addasa.
6 Read perhaps bhayah ca ? Full stop added.
7 Read mahiruho.
8 Read sanchddito.
9 Manuscript adds a stop here.
10 Read avijjabljappabhavo or alternatively avijjävijjäpabhavo.
11 Read käyavaclmanoduccaritabhävasito.
12 Read pallavararäsi ca', or perhaps jaläväram sind ?
13 Read virülha-,
14 Read phala, or alternatively müla.
15 Read parikinno.
16 Read anuparimänankurasampanno.
17 Read vicikicchä-.
18 Read pinjarapito.
19 Read thlnamiddhabhusabharito 1
20 Read ahirimanottappavikasitakusumo.
21 Read alternatively Jätijaräbyädhimaranajälasanchanno.
22 Read -visesa-.
23 Read kilesamahiruho.
24 Read nibbänamaggasanchädito; full stop added.
25 Read tarn chinditum.
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na pharasunä väsiyä chindi ti yeva.* 1 Api ca kho anata 2

nisitasamädhisiläya3 magganänapharasunä chinditum sakkoti. Seyyathäpi
bhikkhave parikinno parikkhäro sunisitasattham ädäya vanantaram
pavisitvä mahärukkham samphassamäno4 kirn pathamam chindämi ti
manati.5 Handa mülam chindämi ti mülam chinditvä aggam chinditvä
nirasesam6 chinditvä nirasesam7 chinditvä yathä sukham gacchati. Evam
eva yogävacaro sattavidhakammatthänaparikinno silamayadadadalha-
parikkhäro8 sunisita9-magganänapharasum ädäya vivekavanantara-
kilesasäkham chinditvä yathä sukham titthati yeva. Atite 10

samkilesamahiruho11 nibbänamahänagaram panäyati.12 Kenatthena
nibbänam pavuccati ? Sitalatthena13 [3a (ki)] cando viya nibbänam.
Kilesussanatthena14 suriye15 viya nibbänam. Patitthänatthena pathavi16

viya nibbänam. Acalanatthena selendo17 viya nibbänam. Ratanänam
sambhutatthena18 sägaro viya nibbänam. Samodhänatthena sudhammä

26 Read sämannasatthena.
1 Readyadi chindanto ... chindati ... chindatiyeväti.
2 Read annathä; see Terral, p. 315, for replacement of an aspirated consonant by
a simple consonant.
3 Read nisitasamädhisllena.
4 Read sampassamäno.
5 Read mannati.
6 Read majjham ?
7 Alternatively to previous note, read here niravasesam, or take this second
nirasesam chinditvä as an unintentional repetition.
8 Read sllamayadaddalhaparikkhäro.
9 Read sunisita-.
10 Read atite.
1 1 Read sankilesamahlruhe-, this reading and the one preceding are not entirely
satisfactory.
12 Read panhäyati.
13 Read sitalatthena.
14 Read kilesasussanatthena.
15 Read suriyo.
16 Read pathavi.
17 Read selendo or selindo.
18 Read sambhatatthena, or alternatively, sambhutatthena.
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viya nibbänam. Tan ca nibbänam pathavi1 natthi äpo natthi tejo natthi
väyo natthi sitam2 natthi unham natthi. Yasmä ajäti-abyädhi-maranam3

khemam santam paramam sukham padam evam nibbänamahänagaram.
Tan ca nibbänamahänagaram sapäkäram saddhära4-satälakam5 sa-
parikkham6 savithi7 sa-antaräpanam sathambham sagabbham sasayanam
sapallamkam sapadipajalitam8 sapokkharanim sasitajalaparipunnam9

sabälukam10 sabhamarasevitam sahamsa-sacäkaväka11-jivajivaka12-kokila-
mayura-koncäganasevitam evam nibbänamahänagaram. Kin tarn
päkäram ? Silapäkäram.13 Kin tarn päkäram ?14 Nänam dväram. Kin tarn
tälakam ?15 Samädhitälakam.16 Kin tarn parikkham ?17 Mettäparikkham.
Kin tarn18 vithim ?19 Cattälisasamathakammathänavithim20 Cin 21 tarn
antaräpanam ? Bodhipakkhiya-antaräpanam. Kin tarn thambham ?
Viriyathambham.22 [3b] Kin tarn gabbham ? Abhidhammapakarana-

1 Read pathavi.
2 Read sitam.
3 Read ajäti-ajarä-abyädhi-amaranam ?
4 Read sadvära-,
5 Read sättälakam; it might also be possible to read sataläkam.
6 Read parikham.
I Read savithi.
8 Read sapadipajalitam.
9 Read sasitajalaparipunnam.
10 Read savälukam.
I I Read sacakkaväka-.
12 Read jivamjivaka-.
13 Read Silapäkäram.
14 Read dväram.
15 Read attälakam or alternatively taläkam.
16 Read samädhi-attälakam or alternatively samädhitaläkam; see previous note.
17 Read parikham.
18 Read tä; the structure of the passage (kin tarn ... ) may have discouraged the
use of feminine or plural forms.
19 Read vithi.
20 Read cattälisasamathakammatthänavithi.
lx äKin.
22 Read Viriyatthambham.
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gabbham.1 Kin tarn sayanam ? Nikkhammasayanam.2 Kin tarn
pallankam ? Vimuttinänapallankam. Kin tarn padipajalitam ?
Vimuttinänadasanapadipajalitam.3 Kin tarn pokkarani ? Bhävanä-
pokkharani. Kin tarn sitajalaparipunnam ? Karunäsitajalaparipunnam 4

Kin tarn bälukam ?5 Atthärasabuddhanänabälukam.6 Kin tarn
bhamarasevitam ? Khinäsavabhamarasevitam.7 Kin tarn hamsa-
cäkaväka-jivajivaka-kokila-mayura-koncäganasevitam ?8 Buddha-
arahanta-nidosasamkilesa-hamsa-cäkaväka-jivajivaka-kokila-mayura-
koncäganasevitam.9 Evam nibbänamahänagaram santam lenam dhuram10

iti paräyanam. Kena kasmim gamissati ? Na hatthiyänena vä na
assayänena vä na rathassayänena vä na doläyayänena11 vä na
sivikäyayänena12 vä na upähanayänena vä na padagamaneva13 vä api ca
kho anatra14 Buddhasaranena Dhammasaranena Samghasaranena
evarüpena Dhammasavane15 vä tarn gantum vattati. Yathä hi yo ca
Buddhan ca Dhammasamghan ca saranam gato äpadam so na gaccheyya,
adhigaccheya16 padam sukhan ti. Iti Bhagavä nibbänapatisamyuttä
Dhammapariyäyagäthä [4a (ki)] bhikkhünam desesi. Tena vuttam:

1 Read abhidhammappakaranagabbham.
2 Read nekkhammasayanam.
3 Read vimuttinänadassanapadipajalitam.
4 Read karunäsitajalaparipunnam.
5 Read välukam.
6 Read atthärasabuddhanänavälukam.
7 Read Khinäsavabhamarasevitam.
8 Read hamsa-cakkaväka-jlvamjlvaka-kokila-mayürakoncäganasevitam.
9 Read Buddha-arahanta-niddosasamkilesa-hamsacakkaväkajlvamjivaka-kokila-
mayürakoncäganasevitam.
10 Read dhuvam 1
11 Read doläyänena.
12 Read sMkäyänena.
13 Read padagamanena.
14 Read annatra.
15 Read Dhammasavanena.
16 Read adhigaccheyya.
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Tumhe ärabbhatha1 nikkhamatha yunjatha buddhasäsane
dhunätha maccuno yesam2 nalägäram va kunjaro.3

Yo imasmim Dhammavinaye appamatto viharati
pahäya jatisamsäram4 dukkhasantam5 karissatha.6

Santam panitam7 apasamsava8-abhayam accutam
ajäti-ajarä-khemam nibbänam näma bbyadisan9 ti.10

Nibbänasuttavannanä nitthitä.11

1 Read ärabhatha.
2 Read senam.
3 Compare to Th 256 = S I 156 = Mil 245. See also Lokapannatti, edited by
Eugene Denis (Lille: Reproduction des Theses, University de Lille III, 1977),
Vol. I, p. 5.
4 Read jatisamsäram.
5 Read dukkhassantam.
6 Read karissati.
7 Read panitam.
8 Read apasamsavä.
9 Read byädisan ti.
10 Compare to the closing verse of Tundilovädasutta (here emended from what
appears at Tundiloväda 194):

Santam panitam amalam sivam abhayam accutam
Ajaram amatam khemam nibbänam näma idisan ti

11 Read nitthitä.
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TRANSLATION

Thus I have heard. At one time the Blessed One was living at
Savatthi in the Jetavana garden of Anäthapindaka. 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;1 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 yogävacaro 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
samsära 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 sättham sabyanjanam.
2 dhammacariyam.
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Trust1 is to be seen as like when he took it with his right hand. Mental
calm 2 is to be seen as like the climbing on the corpse. Crossing the
suffering of samsära is to be seen as like abandoning the near shore.
Freedom is to be seen as reaching the other shore. The karma-bom 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-retumer, and arahant are like the
ornaments with which he adorned himself.4 The eightfold path is to be
seen as like the straight road he went on. The great city of Nibbäna is
like the great city he went towards.

There he saw a dreadful great tree of defilements (which looked)
as if it were blocking5 that place on the road to Nibbäna. The great tree
of defilements covered the road to Nibbäna. 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 small6 red and yellow shoots of doubt, and it bore the heavy
(weight of) sloth and torpor.7 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

1 abhippasäda.
2 cittapasädam.
3 silagandham-, see Dhp 55 and Vism 58 for other uses of this metaphor.
4 Note that the fruit of the once-retumer (.sakadägämiphalam) is omitted.
5 samphassantam. This translation is somewhat loose, although the passage is
itself obscure.
6 anuparimäna I
7 vicikicchä and thinamiddha are two of the five ethical obstacles (nlvarana).
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asuras. The tree of defilements which was like that covered the road to
Nibbäna.

“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.1 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 yogävacaro, 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 2 tree3 of the defilements in the
middle of the forest and so he gains happiness. When the tree of
defilements is overcome,4 the great city of Nibbäna is clearly seen.

In what sense is Nibbäna spoken of ? Nibbäna 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. Nibbäna is like the earth since it is a support, like a
mighty mountain5 since it is unmoving, like the ocean since it is the
treasury6 of jewels, like good dhamtnas since it is a collocation. But this

Nibbänasutta

1 nisitasamädhisilena.
2 viveka.
3 säkham.
4 atite samkilesamahlruhe.
5 selindo, literally “lord of rock.” Sela also means “crystal,” and it might be
recalled here that Nibbäna is called a crystal city in a Shan chronicle, The
Pädceng Chronicle; see The Padaing Chronicle and the Jengtung State Chronicle
Translated, translated by Sao Säimöng Mangräi (Ann Arbor: Center for South
and Southeast Asian Studies, University of Michigan, 1981), p. 100.
6 sambhata.
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Nibbäna 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 Nibbäna because it is
without birth, old age, sickness, and death, because it is calm, peaceful,
permanent,1 the place of happiness.

The great city of Nibbäna 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, cakkaväka birds,
pheasants, cuckoos, peacocks and heron. What is that encircling wall ?
The wall of virtue.2 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.3 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.4 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 ?5 Those
who are free from the cankers6 are the bees which frequent it. What are
the flocks of geese, cakkaväka birds, pheasants, cuckoos, peacocks, and
heron which frequent it ? Buddhas, arahants and those who are free of

1 dhuvam.
2 silapäkäram\ perhaps a pun on siläpäkäram, a wall of stone.
3 See Vism 187 where the metaphor is also used.
4 vimuttinänadassana.
5 The translation is necessarily loose. More literally it would be “What is it that
is frequented by bees ?”
6 khinäsava, i.e. arahants.
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defilements and faults1 are the flocks of geese, cakkaväka birds,
pheasants, cuckoos, peacocks, and heron which frequent it. Thus the
great city of Nibbäna 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.3 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 Nibbäna. 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 joumeying-on from rebirth to rebirth will put an
end to pain.4

1 niddosasamkilesa.
2 padagamanena.
3 evarüpena Dhammasavanena.
4 Translation of Theragäthä 256-57 by K.R. Norman, The Elders' Verses I:
Theragäthä (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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Nibbäna 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 Nibbänasutta is finished.

Charles HalliseyCambridge, Massachusetts



PÄLI 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.1

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 Jätakas 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 Saddharmälankäraya (item 13) and the Sad-
dharmaratnävaliya (item 14) have as their main source the Rasavahini
and the Dhammapadatthakathä, respectively. In fact, the author of the
Saddharmälankäraya, echoing the aim of all classical Sinhala authors,
says that his work, “although written in a different language is the same

1 I 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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Päli Dharma and it therefore should be listened to respectfully by
everybody”.1 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 Päli stanzas of the Räjaratnäkaraya (a
chronicle written in Sinhala, with Päli stanzas interspersed) are given in
this particular manuscript. The Räjaratnäkaraya 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 Päli 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 Päli manuscripts
in the Cambridge University Library” in JPTS 1883: pp. 145 46, 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 “e da vanähi bhasava venas vuva da päli dharmaya ma heyin siyallavun visin
ädara sahita va äsiya yutte ya" . Ed. Makuludüve 8ri Piyaratana, Colombo 1971,
p. 33.
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The Library Marks of two manuscripts in Rhys Davids’ list
need rectification: Ambatthasutta-atthakathä, Add. MS. 929 (8) instead
of 928, and Ratthapälasutta 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,1 place and dates of copying, but also regarding the sources of the
copies,2 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 Mahävamsa, Add. MS. 964 (20), he
observes that it is “a very correct and valuable copy”.

The Cariyäpitaka, Add. MS. 936 (13), is a collation of various
manuscripts, including a Burmese text and commentary. The
Milindapanha, 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: Abhidänappadipikä sannaya
(Add. MS. 923) and Pali grammar with Sinhala explanations (Add. MS.
924).

The Kälakärämasut ta  (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.

1 E.g. the Pali grammar with Sinhala explanations, Add. MS. 924 (14), was
written by the Deputy Chief monk of the Chilaw Pattu of Pitigal Körale.
2 E.g. the Khuddakapätha extracts, Add. MS. 931 (8), were copied from a
Burmese manuscript.
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The Mahä-Satipatthänasutta 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.1

Among the works belonging to this collection, attention may be
drawn to the value of the Abhidhänappadipikä sannaya as a Pali lexicon.
The Abhidhänappadipikä 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 Päli
lexicon composed by a Burmese Buddhist monk by the name of
Saddhamma Kitti (fifth ed., Colombo 1938). A paper on the
Arannavagga of the Abhidhänappadipikä, section dealing with the names
of trees and plants, will be published subsequently in the JPTS.

LIST OF PÄLI MANUSCRIPTS

(1) Abhidhammatthasamgaha
Up to the ninth chapter: Kammatthäna vibhäga.
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).

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

(3) Abhidänappadipikä sannaya.
Complete. Palm-leaves, 270x60 mm, [£a] to thäm, 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 vannanä (Extract).
Paper, 10 written pages. See Sumamgalaviläsini, PTS ed. 1886, pt. 1,
pp. 258-62: Origin of the Säkyas. Page 1, left margin: “The origin of the
Säkya and Koliya races: copied for T.W.R.D. from Ambatthasutta
atthakatha". Add. MS. 929 (8).

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

(6) Bälävatära sannaya.
Complete. Palm-leaves, 365x50 mm, ka to iiam. 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 —
Bodhivamsa"', 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) Brahmajälasutta, with Sinhala commentary.
Incomplete. Palm-leaves, 510x55 mm, ka to ghi + 8 fly-leaves at the end.
Two beautifully painted wooden covers. Scott. LL.I.5 (2).

(9) Brahmajälasutta.
Pali text from ka to kho, Sinhala commentary from khan to ghe, Sinhala
sanne from ghai to jhü. Palm-leaves, 435x60 mm. Writing completed in
1752 of the £aka era [1830 A.D.]. MS belonged to T.W. Rhys Davids.
Add. MS. 956 (17).

(10) Brahmajälasütra sannaya.1

Palm-leaves, 435x55 mm, ka to jf. Folio 1, margin decorated with floral
designs and human and animal figures. Name of a monk, Sirimänanda,
written in ink on folio 1 and folio jf (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) Cariyäpitaka.
Paper, 44 leaves. Add. MS. 935 (8).

(12) Cariyäpitaka.
“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 Ay; Päli text 2, kf to khu, sanne, khü to gü.
Palm-leaves, 470x55 mm, gi missing. Concluding folios gi, gu, gü
placed at the beginning. Two painted wooden covers. Or. 1122 (19).

1 In Sinhala works, Sanskrit loan words are often used instead of the Päli term.
Hence sütra, 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) Dhdtuvamsa or Lalätadhätuvamsa.
Pali text with commentary in Roman script. Paper, 99 written pages. 166
gäthäs. Add. MS. 974 (8).

(16) Hatthavanagallavihäravamsa.
Palm-leaves, 450x55 mm, ka, 1 to khf, 24. Colophon in Sinhala (24 v5)
means: “Thus ends the sacred book Attanagalu, written in Päli and
belonging to the Chief monk of the monastery of Attanagalla”. Fly-leaf at
the end: “Attanagalu vamsa. Copied at Attanagala (sic) in 1867 forT.W.
Rhys Davids, Magistrate &c. at Päsyäla (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) Kälakärämasutta.
See G.P. Malalasekera, Dictionary of Pali Proper Names, Vol. I,
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) Khuddakapätha (Extracts).
Saranattaya, Dasa sikkhäpada, Dvattimsäkära, Kumärapanha,
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) Madhuratthappakäsinl  sannaya. Commentary to the
Mahäbodhivamsa.
Palm-leaves, 600x65 mm, sva, 1 to thä, 178. Folio 1: (Rhys Davids’
hand): “Copied for T.W. Rhys Davids. Bodhi-wamsa-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) Mahäsatipatthänasutta. (See item 34).
In two parts: ka to c/.- Sinhala translation of Pali text, c[ 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) Mahäsatipatthänasutta. (See item 34).
Two Sinhala sanna, the first containing more exegetical matter. Palm-
leaves, 480x55 mm, (1) ka to ci, (2) cl 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 [Päli Mahävagga)’. senäsanakkhanda sannaya etc.
Title page: (Rhys Davids’ hand): “Inheritance &c. of property given to
Buddhist priests or priesthood, Galle 1871”. Paper, 22 written pages. Päli
texts in Sinhala and Roman scripts. Mahävagga-senasanakkhanda
(sannaya)’, Vinayälankära (sic), ch. XXI; IVihära Vinischaya (sic)
(Roman script, Pali text followed by English translation); on the turning
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aside of advantage, Päli muttaka-vinaya (Roman script); Makasajätaka
(Sinhala script); Extract from the Mahävamsa [73.1 to 73.80] (Sinhala
script); Mahävagga', senäsanakkhanda (Sinhala script); tomtom beater’s
song (Sinhala script); 2 pages, with seal, “Kachcheri, Anuradhapura”;
“Chapters of Narendra-caritävalokana-pradipikä”. Add. MS. 952 (8).

(24) Mahävamsa.
Incomplete. Ends at 100.292 («/ v2).
Palm-leaves, 440x55 mm, ka to ta + one fly-leaf at the end. Following
folios are in duplicate: h, chu, chü and tah. Following folios are
numbered with three aksaras each: thl, th], the (one leaf); dh[. dhj, dhe (one
leaf). Add. MS. 962 (17).

(25) Mahävamsa.
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: “Mahävamsa
T.W.R.D. 1870”. Add. MS. 963 (23).

(26) Mahävamsa.
Incomplete. Ends at 90.45 16 (184 r6). 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: “Mahävamsa. A very correct and
valuable copy”. Add. MS. 964 (20).

(27) Milindapanha.
Complete. According to the colophon, the text from the Archer’s
question to the end is based on “the book brought from Siam”.
(Siyamdesato änitapotthakato issatthassa paiihato patthäya pariyosäna-
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vacanäni gahetvä likhitan ti jänitabbam).' Palm-leaves, 500x60 mm, ka,
1 to np, 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) Päli grammar with Sinhala explanations: declensions, conjugations,
nouns.
Palm-leaves, 360x50 mm. Three texts: (1) ka to käm; (2) kah to khl; (3)
khj to khe. Colophon in Sinhala (khe 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 Petavatthuvannanä done by the great Rev. Thera, Äcariya
Dhammapäla, residing in the Badaratittha vihära. Thus ends the Pali text
of the Petavatthu" . Title page: “Copied for me at Kalutara, Ceylon, in
1885 Rh. D.” Add. MS. 1955 (9).

(30) Räjaratnäkara.
Päli gäthäs 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:

1 The same endorsement is found in MS, BN Pali 359 in the Bibliotheque
nationale in Paris. See Jacqueline Filliozat, Catalogue des manuscrits pälis des
collections frangaises, fonds des bibliotheques publiques et privees, to be
published by the PTS in collaboration with the Bibliotheque nationale and the
Ecole Franqaise d’Extreme-Orient.
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“Räjaratnäkara 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): Räjaratnäkaraya.

(31) Rasavähini.
Incomplete. First four stories only: (1) Dhammasondaka vatthu, (2)
Migaluddaka vatthu, (3) Tinnam janänam vatthu, (4) Buddheniyä vatthu,
incomplete. Paper, 11 written pages. Text better than that in the edition of
Friedrich Spiegel, Anecdota Pälica, Leipzig 1845 (Tales 1—4 in Nägari
characters). Add. MS. 973 (13).

(32) Ratthapälasütra arthavyäkhyänaya.
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 Nikäya.
Complete. Palm-leaves, 620x65 mm, ka to bü + one fly-leaf at the
beginning. Folio khäm bears the numbering ka as well; from folio ju,
Arabic numerals are inscribed in parallel, starting with 1. Arabic numeral
243 in folio bü 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) Satipatthänasutta sannaya.
Complete. Palm-leaves, 490x60 mm, ka to gho. Neatly written. Two
plain wooden covers. Scott. LL.5.1.
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(35) Sigälovädasutta.
Päli 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
Sigäloväda Sutta. Galle. Oct. 26. 1870”. Add. MS. 984 (8).

(36) Udäna.
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) Udäna.
Complete. Palm-leaves, 590x60 mm, ka to go. Folio 1 recto: “The Udäna
text. Presented by Süriyagoda Sonuttara Thera of the Pattirippuva
Mäligäva Kandy to the Pali Text Society of London at the suggestion of
Edmund Gooneratne Atapattu Mudaliyar1 of Galle. Kandy 15th March
1884”. Add. MS. 1953 (22). See also Add. MS. 1952b (9).

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

1 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 Paccayakäravibhanga, mätikä 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) Vimänavatthu.
Complete. Paper, 72 written pages, interleaved. Colophon (p.72) means:
“Thus completed the Vimänavatthu vannanä, done by Äcariya
Dhammapäla. Thus completed the Vimänavatthuppakarana”. 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. Ill: Kammatthänagahana
niddeso', dasa palibodhä. See PTS ed. Vol. I, pp. 96 ff. Palm-leaves,
580x60 mm, kä to he, 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 Päli Hatthavanagalla
vihäravamsa). 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 ISA1AS Xl: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 to 9. Or. 874 (14).

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

(6) Ehi Umamdäva (Sinhala version of the Ummagga Jätaka). Palm-
leaves, ka to thai. Scott. LL.5.17.

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

(8) Kosalabimba varnanäva etc. (Collection of Buddhist tales, including
the Jätakas: Kudupa0, Svarnakarkataka0, Serivänija°, Padamanavaka°,
Silavimamsa°, Silänisainsa°, Dahamsonda“). Palm-leaves, 3 parts, ir-
regular folio numbering. Add. MS. 2596 (20).

(9) Narendracaritävalokana pradipikä (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. Pahn-leaves, 1 to 2. Add.
MS. 339 (2).
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(1 1) Pansiyapanas Jätakapota, last three Jätakas'. Vidhura, Ummagga
and Vessantara Jätakas. Palm-leaves, dva sa to ti ghau. Or. 2261 (35).

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

(13) Saddharmälankäraya (Extracts) etc.: Svarnatilakä vastuva,
Buddheniyä vastuva, Pädapithikä vastuva + Utpalagandha vastuva +
Javanahamsa and Svarnakarkataka Jatakas. Palm-leaves, ka to nah.
Add. MS. 1003.

(14) Suciloma pretavata etc. (Extracts from the Petava t thu ,
Saddharmaratnävali etc.: Kavandha pretavata, Matasüra kathäva,
Daruvan satdenä vadä kana pretiyage kathäva (Tale of the petz' who
gave birth to seven children and ate them), Kali yakinnage kathäva,
Patipüjikävange kathäva, Ubbari kathäva, Mahäkäla upäsakayange
kathäva, Vaira bähdi kathäva (the tale of hatred), Maduanganä nam
gama demala doratuvehi bill väddahuge kathäva (the tale of the angler at
the Tamil gate of the village named Maduanganä), Tirokudda pretavata,
Revati vata. Palm-leaves, ka to ghä. Scott. LL.3.1.

(15) Sermon in Sinhala based on the Ratthapälasutta. See Majjhima
Nikäya 11.82. Palm-leaves, ki to khl. Add. MS. 339 (22).

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

(17) Thüpavamsaya. Palm-leaves, ka to nü. Or. 898 (19).

(18) Weligama gal sannasa A.D. 1470. (After building the Räjakula-
vadana Vihära to offer merit to king Sirisangabo Sri Bhuvanekabähu, the
Minister Kalu Paräkrama decrees the continuation of the services to the
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monastery). See JCBRAS 1870, p. 21. One palm-leaf. Add. MS. 1873
(M).

(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 Jätakaya (kävyaya) (sgd/ T.W. Rhys Davids, Colombo
1872); Narendracaritävalokana pradipikä', Räjaratnäkaraya
(“Anuradhapura, Oct. 1871. Copied from a m.s. at Taläwe Wihära by
Deva Amolis for T.W. Rhys Davids C.S.”).

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

Manuscript Scott. LL.3.1 has the title Vimanvatayi (Päli: Vimänavatthu)
inscribed on the upper side of folio ka and at the end of the text (folio
ghä). But it is really a collection of Buddhist tales taken from the
Petavatthu, the Saddharmaratnävaliya 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 Thüpavamsaya (Or. 898) are
beautifully painted on the underside with scenes from the Vessantara
Jätaka, especially the scene where the Bodhisatta gives away his son
Jäliya and his daughter Krsnajinä to the Brahmin Jujaka.

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





PÄLI LEXICOGRAPHICAL STUDIES XI 1

SIX PÄLI 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. tiracchänakathä “gossip”
fpacchdbandha “rudder”
4. mätahg’aranna “elephant forest”
5. vidha “buckle”
6. setthi “dregs”

1. kaddhati “to drag”

PED explains3 this word as a dialect form which is alleged to
equal Skt karsati. It compares Pkt kadcfhai “to pull, tear”, and khaddä
“pit, dug-out”. It also refers to Bloomfield’s article (see below).

1 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: A 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, III = K.R. Norman, Collected Papers, Vols. I, IL III, PTS 1990, 1991,
1992; DPPN = Dictionary of Pali Proper Names', Erz. = Ausgewähl te
Erzählungen in Mähärästrl; MW = M. Monier-Williams, Sanskrit-English
Dictionary, Oxford 1899; PTS = Pali Text Society; PED = PTS’s Pali-English
Dictionary, PTC = Päli 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. 149-64
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CPD1 says that okaddhati is a denominative from o + kaddha <
kattha < Skt krsta, which is the past participle of krs “to drag”. For the
form with o- it compares Päli 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 äattana in Häla’s Sattasal 109 was to be derived from
akrsta 2 He mis-quoted3 Hemacandra IX 187 (where Hemacandra states
that kaddhai is one of the six ädesas of the root krs). By 1881 Weber had
decided4 to read aaddhana, quoting Maräthi kädhanem in support of his
decision.

2) S. Goldschmidt5 derived kaddhai < *katthai < *krstati, without stating
specifically that it was a denominative verb.

3) E. Leumann stated 6 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.
2 A. Weber, Ueber das Sapta atakam des Häla, Leipzig 1870, p. 107.
3 A. Weber, “Zum Sapta atakam des Häla”, ZD MG, 28, 1874, pp. 345-436
(p.375).
4 A. Weber, Das Saptasatakam des Häla, Leipzig 1881.
5 “Präkrtische miscellen”, Zeit, für vergl. Sprach., XXVI, pp. 103-1 2 (pp. 105-
6).
6 Das Aupapätika Sütra, 1883, Index p. 130, s.v. pakaddhijj-.



Pali lexicographical studies XI 151

4) J. Bloch, discussing Maräthi kädhnem, followed the derivation <
krsta)

5) Geiger1 2 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 -5-, but there seems to be no evidence for a root
kar- with the meaning “drag”.

6) Bloomfield34 suggested a derivation < *krld. He presumably saw an
extension in -d- to krs-, cf. Burrow’s suggestions for luth- and lud- from
lus-, and heth- and hid- from hes-f  Turner, however, said 5 that
Bloomfield’s suggestion was phonetically unjustified (presumably
because of the unexpected aspiration < s + d).

7) Lüders6 gave examples of the change of -tt(h)- > -dd(h)-, but denied7

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

1 La formation de la langue marathe, 1920 (but based upon a thesis published in
1914), §§112, 231.
2 W. Geiger, Päli Literatur und Sprache, § 130.
3 JAOSAX, 1921, p. 465.
4 T. Burrow, “Skt. lubh ‘to disturb’”, JRAS 1956, pp. 191-200.
5 CDIAL (App. p. 825).
6 H. Lüders, Beobachtungen über die Sprache des buddhistischen Urkanons,
§§ 151-58.
7 Lüders, ibid., § 165.
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make the existence of the Eastern form of the word indisputable. Turner,
in fact, quoted derivatives from Eastern New Indo-Aryan languages also.

8) Turner1 stated that the phonetic or analogical replacement of Middle
Indo-Aryan -tth- 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 Lüders gave.

I would accept the suggestion followed by Leumann and Bloch
because of the existence of BHS okattati (this, as Edgerton points out2

and as Lüders accepts in a footnote,3 is what the MSS read, with
occasional occurrences of -tth-). This seems to me to suggest a form <
-krsta. There are other examples of -st- becoming -tt-, e.g. the spellings
ovatta and ovutta (< -vrsta), and matta < mrsta 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 elsewhere4 — 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 Theravädin 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

‘CDIALp, 133, s.v. s* kaddh.
2 BHSD, s.v. kattati.
3 Lüders, 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, Göttingen 1980, pp. 61-77
(p. 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 tuttai from the
past participle tutta < *trut-ta, but trutyati is alleged to occur. The Pkt
verb uvakkhadai “to prepare”1 is, however, hard to explain except as a
denominative from uvakkhada < Skt upaskrta. Bloch gave2 a number of
New Indo-Aryan examples.

Another past participle showing the development -st- > -tt- is
ugghatta, which we find in the compound ugghattapädo at Sn 980. It is
glossed: ugghattapädo ti, niaggakkamanena ghattapädatalo, panhikäya
vä panhikam gopphakena vä gopphakam jannukena vä jannukam
ägantvä ti ghattapädo (Pj II 582,6-9). We presumably have a past
participle ghatta < ghattha < ghrsta, with dissimilation of aspirates. The
verb ghatt- “to rub” occurs in Skt, and is probably a Prakritism there, if
CPD is correct3 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.4 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 Uväsagadasäo, § 68.
2 Bloch, op. cit., §231.
3 CPD, 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 cürnayat i  and ghürnati (and
ghürnäyate can be deduced from ghürnäyamäna) 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,x ghulai and gholai = ghürnati (He), gholira
(Sattasai 391 and Erz.); (*cr- ?), cüraissam, cürladu (Karpüramanjari),
cf. *cüra.1 2

2. tiracchänakathä “gossip”

References for tiracchänakathä, and other compounds of
tiracchäna, 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): gämakathäya ävaraye
sotan ti tiracchänakathäto sotam ävareyya. This is derived from Nidd I
367,27 foil., which is listed in PTC. It is variously translated: “animal-
talk, wrong or childish talk”,3 “low conversation”,4 “inferior matters”,5

“worldly talk”,6 “unedifying conversation”.7 The last might be thought to

1 CDIAL4497.
2 CDIAL4888.
3 PED, s.v. tiracchäna-kathä.
4 T.W. Rhys Davids, Dialogues of the Buddha, Vol. I, p. 13.
5 l.B. Homer, Book of the Discipline, Vol. V, p. 99.
6 l.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”,1 “frivolous chatter”,2 and “childish talk”.3

The list of 32 types of tiracchäna-kathä which is given at Nidd
I 367,27 foil, also occurs at M III 1 13,17 foil., but there they are not
called tiracchäna-kathä, but kathä hinä garnmä pothujjanikä anariyä
anatthasamhitä, which is another way of saying that tiracchäna-kathä =
gäma-kathä. The meaning of gäma-kathä 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 foil., etc. There the adjective
gehasitakathä is used — “household gossip”. When it is said to be one
of the five ädinavas arising from fire,4 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”5 is way off the mark.

The commentarial explanation aniyänikattä (or -iyy-)
saggamokkhamaggänam tiracchänabhütä kathä tiracchänakathä (Sv
89,16-17) comes into the “folk etymology” category. Buddhaghosa is
here taking tiracchäna 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
chabbaggiyä 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 tiracchänakathä. Nevertheless, it
is designated as unsuitable (na kho pan’ etam ... tumhäkam patirüpam

1 Nänamoli, 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 I 7,28).
3 F.L. Woodward, Kindred Sayings, Vol. V, p. 355.
4 A III 256,15.
5 Gradual Sayings, Vol. Ill, p. 188.
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... yarn tumhe anekavihitam tiracchänbakatham aanuyuttä vihareyyätha,
A V 128,30-129,3), presumably because it is conducive to thoughts
about the material world, rather than to nibbäna. The bhikkhus were
warned against it: mä bhikkhave anekavihitam tiracchänakatham
katheyyätha, S V 419,23-24, and it is described as n‘ esä ... kathä
atthasamhitä nädibrahmacariyikä na nibbidäya ... samvattati, S V
420,4-5. When Dabba is allotting lodgings, the tiracchänakathikä come
towards the end of the list, with the käyadalhlbahulä, and Dabba thinks
they will spend their time ratiyä (Vin II 76,1-3). At A V 185,15 it is
paribbäjakä of other sects (annatitthiyä) who are engaging in
tiracchänakathä. The same statement is made at D I 7,27 foil., where
Gotama is said to abstain from such talk (evarüpäya tiracchänakathäya
partivirato samano Gotamo, D I 8,4). At D 1 178,16 foil. It is Potthapäda
the paribbdjaka with a large company of paribbäjakas who is engaging
in it, and at D III 36,17 foil, it is Nigrodha the paribbdjaka, again with a
large company of paribbäjakas, who is engaging in it, whereas it is
specifically stated (D III 54,16 foil.) that arahats and sammä-
sambuddhas did not indulge in such talk.

I would suggest that tiracchäna-kathä 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 gäma-kathä is used at Sn 922. In tiracchäna-kathä
and in the compounds which are used to explain it, kathä is singular and
its meaning is “talk”, although if the words are taken individually the
distinction may be blurred, since “talk about kings” (räja-kathä) will, of
course, involve “stories about kings”.

3. pacchäbandha “rudder”

Under the entry for kancana-mahänävä “a big golden ship” the
latest fascicle of CPD (i.e. Vol. Ill fascicle 1) gives a reference which
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includes the word pacchäbaddha-. so kancana-mahänäväya pacchä-
bandho (Be so; Ee reads -ddh-) viya satthu padänupadikarh anuganchi,
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 kancana-nävä “golden ship”, which is not listed in
CPD: so kancana-näväya pacchäbandho (Ce so; Be and Ee read -ddh-)
viya satthäram padänupadikarh anugacchati, Th-a III 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
abandhd) is more likely to be the correct reading “the behind equipment,
the equipment behind”, rather than the past participle baddha (or
äbaddha) “(the thing) tied on behind”.

4. mätang’aranna “elephant forest”

This collocation of words occurs in two consecutive verses in
Dhp and elsewhere in Pali:
eko care mätang’aranne va nägo (Dhp 329 = M III 154,23* = Vin 1
350,10* = Ja III 488,23*) and
appossukko mätang’aranne va nägo (Dhp 330 = M III 154,26* = Vin I
350,13* = Ja III 488,26*).

Max Müller1 seems to have omitted mätanga 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 Müller, The Dhammapada, Sacred Books of the East X, Oxford 1881,
pp. 79-80.
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Radhakrishnan1 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  2 translates it as “elephant forest” in both verses.
Kalupahana3 similarly translates it as a compound in both verses: “like
the elephant in the Matanga forest”. Miss Horner4 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 also5 translate: “like the elephant in the
Matanga forest”, point out6 that in so doing they are going against the
commentary which explains: mätang’ aranne va nägo ti yathä ca “aham
kho äkinno viharämi hatthihi hatthinlhi hatthikalabhehi hatthicchäpehi
chinnaggäm c’ eva tinäni khädämi, obhaggobhaggan ca säkhäbhangam
khädämi, äviläni ca päniyäni pivämi, ogähantassa ca me tinnassa ca
hatthiniyo käyam upanighamsantiyo gacchanti, yan nünäham ekako
ganamhä vüpakattho vihareyyan” ti evam paticikkhitvä [ayam me tena}
gamanato mätango ti laddhanämo, imasmim aranne ayam hatthinägo
yütham pahäya sabbiriyäpathesu ekako sukham carati, evam pi eko
careyyä ti attho, Dhp-a IV 29,16-30,9.

Similarly, Ps IV 206,12 foil. (= Sp 1 151,26 foil. = Ja III 489,25'
foil.) explains: mätahgaranne va nägo ti mätango aranne nägo va.

1 S. Radhakrsihnan, The Dhammapada, London 1952, p. 162.
2 Acharya Budharakkhita, The Dhammapada, Kandy 1985, p. 61.
3 David J. Kalupahana, A Path of Righteousness: Dhammapada, Lanham 1986,
p. 144.
4 LB. Homer, Middle Length Sayings, Vol. Ill, London 1959, p. 199; Book of
the Discipline, Vol. IV, London 1 951, p. 500.
5 John Ross Carter & Mahinda Palihawadana, The Dhammapada, New York
1987, p. 48.
6 ibid., p. 494 note 15.
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matahgo ti hatthi vuccati. nago ti mahantadhivacanam etam. In this
view, therefore, matahgo nägo means “large elephant”.

Carter and Palihawadana justify their rejection of the cty on the
grounds that the sandhi of -o + a- > -a- seems unusual. They draw
attention to two references to the name of a forest named Mätahgäranna
connected with the outcaste Mätanga, quoting DPPN as their authority.
One of these references is Mil 130,7, where I can see no mention of the
outcaste Mätanga, nor does the text seem to justify Malalasekera’s
statement that Mätahgäranna, which occurs with Dandakäranna,
Mejjhäranna and Kalihgäranna, is the same as Mejjhäranna. 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 II 615 (= PTS ed. Ill 88,11), where
Mätahgäranna is commented upon. It seems just as likely that Mätanga in
this name is a geographical location, and I have considered elsewhere1 a
number of compounds where Matahga (which presumably underlies
Mätanga) 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 Mätahgäranna 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 nägavana which occurs
in Dhp 324 and elsewhere in Päli,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 -o + a- > -a-, but if the

1 K.R. Norman, “Middle Indo-Aryan Studies (I)”, JO/(B), IX, 1960, pp. 268-73
(pp. 271-73) (= CP I, pp. 15-20 [pp. 18-20]).
2 See PTC II, p. 460, s.v. nägavana.
3 Pillar Edict V(I).
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word were a compound, then we should have expected mätangäranne,
and we must assume that the shortening to mätangaranne is metri causa,
to avoid ---- in the break in the middle of a Tristubh päda. If we assume
that mätangäranne was an earlier form of the word(s), then we can state
that the sandhi of -o + a- > -ä- is certainly not unparalleled, e.g. ratäham
(< rato + aham) Sn 461, anuttaräyam (anuttaro + ayam) Sn 690,
orakäyam (< orako + ayam) Sn 692, and probably vivattacchaddäsi (<
vivattacchaddo + asi) Sn 378. There are other examples in Dhp itself:
yäyam =yo ayam 56; appassutäyam (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: mätamgäranne,2 but this is no more conclusive than Pali
mätangaranna, since it too can be taken in both ways. On the face of it
mätangäranye in Udäna-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 Päli cties, then he could have written mätango
'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 mätangaranne 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.

1 For other examples see K.R. Norman, “The influence of the Pali commentators
and grammarians upon the Theravädin tradition”, Buddhist Studies (Bukkyö
Kenkyü), XV, 1985, pp. 109-23 (= CP III, pp. 95-107).
2 See M. Cone, “Patna Dharmapada”, JPTSXm, 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 näga. We may, however, avoid this problem by assuming that
matahga 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 Meenakshi1 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:
koncam kähiti mätango kunjaro satthihäyano, Ja VI 497,2*.

My conclusion, therefore, is that the evidence for the
interpretation of mätahg’arahhe 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 Theraväda
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 1
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.3 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) (= CP III, 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 matahgarahna as a compound, which is what the Udäna-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 mätang' and aranna as two separate
words, and presuming the existence of the sandhi of -o + a- > -a- (via
-Ö-, 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 Hinüber1 we find the variants vedha and vehä for Pali
vidha (which is said to mean “buckle”2). Taking these together with the
readings vitha and vitha which are found in some oriental editions of the
Vinaya, Professor von Hinüber was led to suggest a connection with
BHS vethaka. If this is right, then presumably the correct reading is vitha
or *vetha, with the He alternation.3

1 Oskar von Hinüber: The oldest Pali manuscript. Four folios of the Vinaya-
pitaka from the National Archives, Kathmandu. Mainz, 1991.
2 See PED, s.v. vidha2.
3 K.R. Norman, “Some vowel values in MIA”, Indian Linguistics, 21, 1960,
pp. 104-7 (CP I, pp. 21-24)



163Pali lexicographical studies XI

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) x and *lusta
(luttha, lottha, loda, lodha) which are found in Middle Indo-Aryan.1 2

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 < vet). It is also possible that we should consider here the variants
vegha-, vekha-, and vetha-missa at Th 143, which in EV 1 1 derived from
vesta.3 Professor Gombrich suggested that the correct reading was vedha
“trembling”,4 but this leaves the problem of the retroflex consonant in
one of the v.ll. unexplained.

6. setthi “dregs”

This word is not listed in PED. It occurs in a list of things
which are said in the Agganna-sutta (§ 16)5 to have been thrown at those
indulging in methuna. Buddhaghosa explained it as ashes.6

It is to be derived < Skt *sisti < sis “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

1 K.R. Norman, “Middle Indo-Aryan Studies I”, JO/(B) IX, 1960, pp. 268-73
(CP I, pp. 15-20 [p. 16]).
2 K.R. Norman, “Middle Indo-Aryan Studies IV”, JOZ(B) XIII, 1964, pp. 208-
13 (CP I, pp. 36-41 [p. 38]).
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 ahne pamsum khipanti ahne setthim khipanti ahne gomayam khipanti, D III
88,30 = 89,5.
6 setthin ti chärikam, Sv 869,24.



K.R. Norman164

Indo-Aryan1 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

1 See CDIAL 12480.



A CITATION FROM THE *BUDDHAVAMSA
OF THE ABHAYAGIRI SCHOOL

It is well known that the Theravädins of Sri Lanka were divided
into two main rival branches, the Mahävihäraväsins (“Residents of the
Great Monastery”) and the Abhayagiriväsins (“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.1 The Theraväda that we know today is the Mahävihära
tradition, as settled in the main by the prolific commentator
Buddhaghosa in the 5th century; the later Päli literature of the sub-
commentaries {tikds) and manuals, although subject to a variety of
influences, also belongs to the Mahävihäraväsin lineage.

No undisputed Abhayagiri text has survived. The Pali
Saddhammopäyana1 and the Questions of UpälP and Vimuttimagga,4

1 For the two schools, see Andre Bareau, Les sectes bouddhiques du Petit
Vehicule {Publications de PEcole Franfaise d’Extreme-Orient XXXVIII), Paris,
1955, chapters XXIX and XXX. A third branch, the Jetavaniyas or Sägalikas
(Bareau, ch. XXXI) seems to have played a less significant role. For the
Abhayagiri, see Encyclopaedia of Buddhism, Vol. 1, fase. 1, [Colombo] 1961,
pp. 21-25 (“Abhayagiri”), 25-28 (“Abhayagiriväsins”), 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.), Upälipariprcchäsütra, ein Text zur buddhistischen
Ordensdisziplin, aus dem Chinesischen übersetzt und den Päli-Parallelen
gegenübergestellt von Valentina Stache-Rosen, Göttingen, 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 Amatäkaravannanä”, in N.H.
Samtani and H.S. Prasad (edd.), Arnold Prajiid: 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.* 1 In my opinion there is sufficient evidence
to conclude that the last named was not a Mahävihära 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.2

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-
vihära 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
Dasabalasrimitra, a North Indian scholar, probably in the 12th century,
in a work preserved only in Tibetan translation.3 A similar tradition is

Sarnskrtäsamskrta-viniscaya of Dasabalasrimitra”, in Buddhist Studies Review,
Vol. 4, no. 1, 1987, pp. 7-8 and 16.
1 See K.R. Norman, Päli Literature (Jan Gonda [ed.J, 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 Abhayagirivihärins”, in V.N. Jha (ed.), Kalyäna-
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
Sarnskrtäsamskrta-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 DaSabalaSrimitra “from the Ägama of the Ärya Sthaviranikäya”, which are
not yet traced in Pali (Skilling pp. 7-8), may possibly be drawn from non-
Mahävihära — that is North Indian Sthavira or Abhayagiri — sources. An
Abhayagiri is referred to in the concluding Khmer portion of a Vajrayänist
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 Päli, although this is most probable,
since there is evidence that the two branches shared the same Pitakas,
with a few relatively minor differences.* 1 Had the Abhayagiriväsins
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 Mahävihära described in the
Päli chronicles, although frequently the result of a struggle for royal
patronage, are usually in some way connected with Vinayw, although the
Mahävihära accuses the Abhayagiri of harbouring “heresy” —that is,
leaning towards the Mahäyäna — 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 tikäs, are significant
only in a Theravädin context.

in Central Siam: see Chirapat Prapandvidya, “The Sab Bäk Inscription: Evidence
of an Early Vajrayäna 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” (girl), where images of “Buddhalokesvara” and others were installed
and later renovated, and not a vihära) 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 Mahäyäna”, 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 Päli (as do the Mahävihäraväsins 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 Ratnagotravibhäga or the works of
Candrakirti and Säntideva cite Prakrit passages in the original. Thus,
although a trend towards Sanskritization was certainly evident in some
schools, notably the Sarvästivädins, Mülasarvästivädins, 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 Tarkajvälä of Bhavya.1 The Tarkajvälä is
Bhavya’s commentary on his own Madhyamakahrdaya-kärikäs', 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 Bhävaviveka and Bhäviveka — are

1 Derge (= D) 3856, dbu ma, dza, Wrt-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, 192bl-6. I 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. IV. 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, “Madhyamakahrdayakärikä Tarkajvälä, Chapter 1”, 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 lida, 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.1

Täranätha states that he was bom in South India, where he received
pravrajyä and mastered the Tripitaka 2

Chapter 4 of the Tarkajvälä, Srävakatattvävatära, is a mine of
precious information on the tenets and scriptures of the Srävaka
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 (nikäya), it is clearly stated that a
bodhisattva should be honoured” and goes on to cite examples from the
scriptures of seventeen schools.4 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 his ston: “the Twelve-thousand Lineage of the Buddhas of the
Ärya Sthavira Abhayagiriväsins”. The title consists of two elements:

1 Ruegg, op. cit., p. 61.
2 Antonius Schiefner, Täranäthae de Doctrine Buddhicae in India Propagatione,
Saint Petersburg, 1868, p. 106.7, slob dpon legs Idan ni Iho phyogs ma lya rar
rgyal rigs mchog tu skye ba briied; yul de nid du rab tu byun nas sde snod
gsum la mkhas par byas. Cf. Debiprasad Chattopadhyaya (ed.), Täranätha 's
History of Buddhism in India, Calcutta, 1980, p. 186.
3 flan thos kyi de kho na nid la 'jug pa, D 144a7 foil.; 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 Tarkajvälä,
bampo 13 (D 148a4-155b6; Q 161a3-169a5 = Q 5640, Vol. 127, 'dul ba‘i 'grel
pa, u, 177al-187b2): see Andre Bareau, “Trois traites sur les sectes
bouddhiques attribuds ä Vasumitra, Bhavya, et Vinitadeva”, lie partie, Journal
Asiatique, 1956, fasc. 2, pp. 167-91.
4 D 175a7, Q 190a6, sde pa bco brgyad phal chen gyi gzun las kyan I byan chub
sems dpa' la phyag bya bar rab tu grags te. The section runs from D 175a7-
179bl, Q 190a6-195a2. In a forthcoming article entitled “Bhavya’s Citations
from the Scriptures of the ‘Eighteen Schools’” 1 will study this section.
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saris rgyas kyi rigs and khri his stori. Saris rgyas = Buddha (plus kyi, to
make the genitive); rigs translates a number of Sanskrit terms, such as
kula, gotra,jäti, varna, vamsa, nikaya. On the basis of the (admittedly
brief) context and Päli usage, *Buddhavamsa seems a likely equivalent.1

The second element, khri his stori, is a number, 12000 = dvädasa-
sahassa. The title as a whole may be somewhat tentatively rendered into
Päli 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 slokas 1 1n either case,
the Päli or Sanskrit title would have been the same. In the former case,
one would rather expect the translation to read saris rgyas khri nis stori
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 Mahävihära texts, the
Abhayagiri tradition may have been different. If the latter is the case, the
translation may be compared with the Tibetan titles of Prajnäpäramitä
texts: the Astädasasähasrikä-prajnäpäramitä, for example, is rendered as
&es rab kyi pha rol tu phyin pa khri brgyad stori pa.

I have not been able to trace the verses, or any similar verses,
in the Buddhavamsa of the Mahävihäraväsins. They thus seem to come
from a uniquely Abhayagiriväsin text. The brevity does not offer us
much information about the tenets of the school. We learn that it
accepted ten perfections (päramly, 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-Mahävihärin Vimuttimagga (pp. 188-89) agrees
with that of the Mahävihäraväsins. The citation adds to our meagre
knowledge of Abhayagiri literature, and gives us an example of

1 In the following discussion of the citation I will use Päli equivalents of the
Tibetan.
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Theravädin 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, 1 and the Vimuttimagga and other texts cited by
Dasabalasrimitra 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 Tarkajvälä. 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

1 The chapter in question was translated by Vidyäkaraprabha 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; 1 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 Tarkajälä, see V.V.
Gokhale, pp. 76-77. 1 am grateful to Paul Harrison for reading the draft of this
article, and making perspicacious suggestions.
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1. “The Buddha’s son,1 the bodhisatta,
should be honoured by all the world (loka):
[he is] limitless in wisdom (panna),
virtue (sila), and the wisdom of liberation
(pahnävimutti).

2. Donning the suit of great armour (sannäha)
he attains inconceivable (acinteyya) power;
fulfilling the ten perfections (pärami),
he realizes the dhammas of a Buddha.

3. 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
equalshim
in wisdom, virtue, or concentration (panna, sila,
samadhi).

4. With the exception of the omniscient (sabbahnu)
Buddha(s),
[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

1 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. Il: Dictionary, [New Haven, 1953]
Delhi, 1972, pp. 242-43, s.v.jinaputra)', (2) a disciple of the Buddha (cf. PTSD
284a, PTC Vol. II, pp. 160-61, 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”.1

The three-fold division of the Theravädins of Sri Lanka into
Mahävihäraväsins, Abhayagiriväsins, 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 Abhayagiriväsins to
be representative of the Theras as a whole, and thus felt that a single
citation sufficed. The Buddhavamsa and the Jätakanidäna of the
Mahävihäraväsins may in fact be cited to support Bhavya’s case. In the
Sumedhakathä, after the bodhisatta as Sumedha has stretched himself
out in the mud so that Dipankara may walk over him without dirtying
his feet, we read3:

Dipankaradasabalo ca bodhisattam mahäsattam pasamsitvä
atthahi pupphamutthihi püjetvä padakkhinam katvä pakkämi-, te pi
catusatasahassä khinäsavä bodhisattam pupphehi ca gandhehi ca püjetvä
padakkhinam katvä pakkamimsir, sadevamanussä pana tath’ eva püjetvä
vanditvä 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

1 D 179a7, Q 195al, de Itar na sde pa bco brgyad kyi gzuh las dan po sems
bskyed pa la sags 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-atthakathä (PTS) 94,31-35; Jätaka I (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 Jätakanidäna of the Mahävihäraväsins go
farther than the *Buddhavamsa of the Abhayagiriväsins, 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 account1:

ye tatth ' äsum jinaputtä padakkhinam akamsu mam
devä manussä asurä ca abhivädetväna pakkamum

Those Victor’s sons [the arhats] present there paid their
respects to me;
the gods, humans, and asuras,2 having honoured me,
departed.

Here only the arhat monks (jinaputtä) pay respect to the lay
Bodhisatta; it is not stated that Dipankara does so. Thus the
Buddhavamsa, its commentary, and the Jätakanidäna may be cited in
support of Bhavya.

Appendix: Tibetan text

1. satis rgyas sras po byati chub sems//
’jig rten kun gyis phyag bgyi’o//

1 v. 76 of the Buddhavamsa; v. 86 of the Jätakanidäna is similar.
2 Humans, nägas, and gandhabbas (narä nägä ca gandhabbä) according to the
Jätakanidäna.
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ses rab dpag tu med pa dan//
tshul khrims ses rab mam grol dag1//

2. go cha chen po’i go bgos nas//
bsam gyis mi khyab dban thob ein//
pha rol phyin bcu rdzogs gyur nas//
sans rgyas chos mams mrion gyur pa//

3. ’jig rten kun gyi mchod rten la//
’jig rten kun gyis2 phyag bgyi’o//
ses rab tshul khrims tin ’dzin gyi3//
de dan mnam pa’i dge ’dun med//

4. ’jig rten kun gyis4 phyag bgyis pa//
sans rgyas kun mkhyen ma gtogs5 pa’i//
lha dan boas pa’i ’jig rten ni//
’gas kyari phyag mi bya ba min//

zes ’phags pa gnas brtan pa ’jigs med ri la gnas pa mams kyi
sans rgyas kyi rigs khri nis stoh las ’don to//

Bangkok Peter Skilling

1 Dag D, bdag Q. The latter, “self, lord, master (adhipati, ätman, pad)", seems
unlikely in combination with pannä, sila, and pahhävimuttr, I 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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