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RUPARUPAVIBHAGA!
By Buddhadatta?
THE CLASSIFICATION OF FORMS AND FORMLESS THINGS3
Homage to the Blessed One, the Arahant, the Fully Enlightened One.

Having paid respect to the Buddha, the seer of forms and
formless things, the sage who has gone beyond them, I shall expound
the classification of forms and formless things.

FORMS

There are twenty-eight kinds of form, in which the first four
are the basic elements of form, and the rest are derived forms: (1) earth-
element, (2) water-element, (3) fire-element, (4) wind-element, (5) eye-
element, (6) ear-element, (7) nose-element, (8) tongue-element, (9)
body-element, (10) visible form-element, (11) sound-element, (12)
smell-element, (13) taste-element, touch-element, (14) female-faculty,
(15) male-faculty, (16) faculty of life, (17) heart-base, (18) space-
element, (19) bodily communication, (20) verbal communication, (21)

1 The text from which the present translation is made is contained in the Pali
Text Society’s publication: Buddhadatta’s Manuals, Part 1, ed. AP.
Buddhadatta, London 1915, pp. 149-59. It is one of the nine so-called “Little-
finger Manuals™ (Let-than). For this type of literature, see K.R. Norman, Pali
Literature, Wiesbaden 1983, p. 153.

2 Buddhadatta lived in the tenth century, Buddhist Era, and was a contemporary
of Buddhaghosa, who held him in high esteem. The Ripdaripavibhaga is a
concise summary of the Theravada Abhidhamma as it existed at that time,

3 This translation first appeared in Visakha Puja, BE 2507, Bangkok 1964, pp.
43-49. The Publications Committee of the Pali Text Society are grateful to the
Buddhist Association of Thailand for giving permission to reprint it here, in a
slightly amended form.

Journal of the Pali Text Society, XVI, 1992, 1-12



2 R.H.B. Exell

lightness of form, (22) softness of form, (23) fitness of form, (24)
growth of form, (25) continuity of form, (26) ageing of form, (27)
impermmanence of form, and (28) material food.

The five kinds of form beginning with the eye-element are
internal; the rest are external. Colour, smell, taste, nutriment, and the
four great elements are the eight kinds of form inseparable from each
other; the rest are separable. The five kinds of form beginning with the
eye-element, and the heart-base are bases; the others are not bases. The
three faculties and the five beginning with the eye are the eight
controlling faculties; the others are not controlling faculties. Setting
aside the water-element, the twelve at the beginning are gross; the rest
are subtle. Gross form is near, and subtle form is distant. Form produced
by kamma is graspéd; the rest is not grasped. The sphere of visible form
is the only visible form; the others are invisible. Gross form is
impinging; the others are not impinging.

The eight faculties and the heart-base are produced by kamma.
Bodily communication and verbal communication are produced by mind.
Sound is produced by season and mind. Lightness, softness, and fitness
are produced by season, mind, and food. Birth, decay, and death do not
originate from anything. Growth and continuity are said to arise from all
four causes. The remaining nine forms are produced by season, mind,
food, and kamma.

The first seventeen and food are the eighteen kinds of material
form. The five kinds beginning with bodily communication are variations
of form. The space-element is that which separates forms. Birth, ageing,
and death are the three characteristics of form.

In the world of sense pleasures all these forms are obtained
complete for moisture-bom beings, and for spontaneously-born beings.
But for male and female egg-born and womb-bom beings at the time of
rebirth three tenfold groups appear; the body, sex, and heart-base
groups; while for the neuter beings and beings in the first age of the
world there is no tenfold sex-group. But for these beings the tenfold
groups of the eye, ear, nose, and tongue appear in the course of time.
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Here the tenfold body-group should be understood as the
inseparable forms, the body-faculty, and the faculty of life. The
remaining tenfold groups are combined in a similar way.

In the world of pure form the nose, tongue, body, smells,
tastes, and touch-objects, and the male and female faculties are not
obtained; and for beings without perception the eyes, ears, heart-base,
and sounds are not obtained. In the formless world there is no form.

FORMLESS THINGS

There are three kinds of formless things: states of mind, mental
properties, and Nibbana.

States of Mind

In brief the states of mind are of ten kinds: (1) rebirth, (2)
passive state, (3) adverting, (4) seeing, etc., (5) receiving, (6)
investigating, (7) determining, (8) impulsion, (9) retention, and (10)
death. But in detail there are eighty-nine kinds.

The twenty-one good states of mind. There are eight good
states of mind in the sphere of sense pleasures: (1) one spontaneous
state accompanied by happiness and associated with knowledge, (2) one
prompted state accompanied by happiness and associated with
knowledge, (3) one spontaneous state accompanied by happiness and
dissociated from knowledge, (4) one prompted state accompanied by
happiness and dissociated from knowledge, (5) one spontaneous state
accompanied by neutral feeling and associated with knowledge, (6) one
prompted state accompanied by neutral feeling and associated with
knowledge, (7) one spontaneous state accompanied by neutral feeling
and dissociated from knowledge, and (8) one prompted state accompanied
by neutral feeling and dissociated from knowledge.

They arise dependent on the heart, or independent of it,
immediately after the adverting mind-consciousness-element. They take
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as object visible form, sound, smell, taste, touch, or thought, and are
produced by giving, morality, or meditation, etc.

There are five good states of mind in the sphere of pure form:
(1) the first stage of contemplation with initial thought, sustained
thought, joy, ease, and one-pointedness, (2) the second stage of
contemplation with sustained thought, joy, ease, and one-pointedness,
(3) the third stage of contemplation with joy, ease, and one-pointedness,
(4) the fourth stage of contemplation with ease and one-pointedness, and
(5) the fifth stage of contemplation with neutral feeling and one-
pointedness.

They arise always dependent on the heart, immediately after a
suitable good state of mind associated with knowledge. They are
produced by meditation, taking earth, etc., as meditation objects. The
fifth stage of contemplation also occurs with the six special knowledges.

There are four good states of mind in the formless sphere: (1)
the attainment of the sphere of unlimited space, (2) the attainment of the
sphere of unlimited consciousness, (3) the attainment of the sphere of
nothingness, and (4) the attainment of the sphere of neither perception
nor non-perception.

They arise dependent on the heart, or independent of it,
immediately after a good state of mind accompanied by neutral feeling
and associated with knowledge. They are produced by meditation, and
take as object respectively: (1) the space obtained by removing a
meditation object, (2) consciousness of the first formless sphere, (3) the
non-existence of anything, and (4) the sphere of nothingness.

There are four good transcendental states of mind: (1) the path
of stream-attainment with views and doubt uprooted, (2) the path of
once-return with sensual desire and ill will reduced, (3) the path of non-
return with sensual desire and ill will uprooted, and (4) the path of
Arahantship with the five higher fetters — desire for the sphere of pure
form, desire for the formless sphere, conceit, restlessness, and ignorance
— uprooted.
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In these four good transcendental states of mind the first arises
dependent on the heart, and the other three arise dependent on the heart
or independent of it. They follow immediately after a suitable good state
of mind associated with knowledge. They are produced by meditation, all
four taking Nibbana as object; and they are named ‘the emptiness
deliverance’, ‘the signless deliverance’, or ‘the desireless deliverance’.

The twelve bad states of mind. There are eight states of mind
accompanied by greed: (1) the spontaneous state accompanied by
happiness and associated with view, (2) the similar prompted state, (3)
the spontaneous state accompanied by happiness and dissociated from
view, (4) the similar prompted state, (5) the spontaneous state
accompanied by neutral feeling and associated with view, (6) the similar
prompted state, (7) the spontaneous state accompanied by neutral
feeling and dissociated from view, and (8) the similar prompted state.

There are two states of mind associated with aversion: (9) the
spontaneous state accompanied by unhappiness and associated with
aversion, and (10) the similar prompted state.

There are two deluded states of mind: (11) the state
accompanied by neutral feeling and associated with doubt, and (12) the
state accompanied by neutral feeling and associated with restlessness.

In these twelve bad states of mind the two states associated
with aversion arise always dependent on the heart, and the others arise
dependent on the heart or independent of it. They take one or other of
the six objects (beginning with visible form), and they follow
immediately after the adverting mind-consciousness-element.

The thirty-six resultant states of mind. There are sixteen good
resultant states of mind in the sphere of sense pleasures.

Eight of these do not contain root-causes: (1) Good resultant
eye-consciousness accompanied by neutral feeling is dependent on the
eye and takes a pleasing visible form as object. It arises by means of
light immediately after the adverting mind-element. (2) Good resultant
ear-consciousness accompanied by neutral feeling is dependent on the ear
and takes a pleasing sound as object. It arises by means of space
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immediately after the adverting mind-element. (3) Good resultant nose-
consciousness accompanied by neutral feeling is dependent on the nose
and takes a pleasing smell as object. It arises by means of the wind-
element immediately after the adverting mind-element. (4) Good
resultant tongue-consciousness accompanied by neutral feeling is
dependent on the tongue and takes a pleasing taste as object. It arises by
means of the water-element immediately after the adverting mind-
element. (5) Good resultant body-consciousness accompanied by ease is
dependent on the body and takes a pleasing touch as object. It arises by
means of the earth-element immediately after the adverting mind-
element. (6) The receiving state of mind, which is the good resultant
mind-element not containing root-causes, and which is accompanied by
neutral feeling, arises dependent on the heart. It follows immediately
after one of the above five good resultant types of consciousness and
takes the same object. (7) The investigating state of mind, which is the
good resultant mind-consciousness-element not containing root-causes,
and which is accompanied by happiness, arises dependent on the heart
and takes one or other of the six pleasant objects. It is named
‘investigating’ when it follows immediately after the good resultant
receiving mind-element; or it is named ‘retention’ when it follows
immediately after impulsion. (8) The investigating state of mind, which
is the good resultant mind-consciousness-element not containing root-
causes, and which is accompanied by neutral feeling, arises dependent on
the heart and takes one or other of the six pleasant objects. It is named
‘investigating’ when it follows immediatley after the good resultant
receiving mind-element not containing root-causes; it is named
‘retention” when it follows immediately after impulsion; it is named
‘passive state’ when it follows immediately after retention; it is named
‘death’ at the decay of the passive state; it is named ‘rebirth’ when it
follows immediately after the moment of death; or it is named ‘passive
state’ when it follows immediately after rebirth.

There are eight resultant states of mind containing root-causes
in the sphere of sense pleasures: (1) the spontaneous state accompanied
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by happiness and associated with knowledge, (2) the similar prompted
state, (3) ... (8). They arise always dependent on the heart and take one
or other of the six pleasant objects. They are named ‘retention’ when
they follow immediately after impulsion; they are named ‘passive state’
when they follow immediately after retention; they are named ‘death’ at
the decay of the passive state; they are named ‘rebirth’ when they follow
immediately after the moment of death; or they are named ‘passive state’
when they follow immediately after rebirth.

There are five resultant states of mind in the sphere of pure
form: (1) the first stage of contemplation with initjal thought, sustained
thought, joy, ease, and one-pointedness, (2) ... (5). They arise always
dependent on the heart and take earth, etc., as meditation objects. They
are named ‘passive state’ when they follow immediately after impulsion;
they are named ‘death’ at the decay of the passive state; they are named
‘rebirth’ when they follow immediately after the moment of death; or
they are named ‘passive state’ when they follow immediately after
rebirth.

There are four resultant states of mind in the formless sphere:
(1) the sphere of unlimited space, (2) ... (4). They arise independent of
the heart, and take as object respectively: (1) the space obtained by
removing a meditation object, (2) ... (4). They are named ‘passive state’
when they follow immediately after impulsion; they are named ‘death’ at
the decay of the passive state; they are named ‘rebirth’ when they foliow
immediately after the moment of death; or they are named ‘passive state’
when they follow immediately after rebirth.

There are four states of mind which are transcendental fruits:
(1) the fruit of stream-attainment, (2) ... (4). Of these the fruit of
stream-attainment arising immediately after the path is always dependent
on the heart. The other three are dependent on the heart or independent
of it. All four take Nibbina as object; and when they first appear
immediately after the path they are named ‘the emptiness deliverance’,
‘the signless deliverance’, or ‘the desireless deliverance’.
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There are seven bad resultant states of mind: (1) Bad resultant
eye-consciousness accompanied by neutral feeling is dependent on the
eye and takes an unpleasant visible form as object. It arises by means of
light immediately after the adverting mind-element. (2) ... (4). (5) Bad
resultant body-consciousness accompanied by pain is dependent on the
body and takes an unpleasant touch as object. It arises by means of the
earth-element immediately after the adverting mind-element. (6) The
receiving state of mind, which is the bad resultant mind-element not
containing root-causes, and which is accompanied by neutral feeling,
arises dependent on the heart. It follows immediately after one of the
above five bad resultant types of consciousness and takes the same
object. (7) The investigating state of mind, which is the bad resultant
mind-consciousness-element not containing root-causes, and which is
accompanied by neutral feeling, arises dependent on the heart and takes
one or other of the six unpleasant objects. It is named ‘investigating’
when it follows immediately after the bad resultant receiving mind-
element not containing root-causes; it is named ‘retention’ when it
follows immediately after impulsion; it is named ‘passive state’ when it
follows immediately after retention; it is named ‘death’ at the decay of
the passive state; it is named ‘rebirth’ when it follows immediately after
the moment of death; or it is named ‘passive state’ when it follows
immediately after rebirth.

The twenty inoperative states of mind. There are eleven
inoperative states of mind in the sphere of sense pleasures. Three of
these do not contain root-causes: (1) The mind-element accompanied by
neutral feeling which adverts to the doors of the five senses is dependent
on the heart, and arises immediately after the passive state. It takes one
or other of the five objects, and precedes the five types of sense-
" consciousness. (2) The mind-consciousness-element accompanied by
happiness which produces the smile of the Arahant is always dependent
on the heart, It takes one or other of the six objects at the mind-door,
and follows immediately after the adverting mind-consciousness-element.
(3) The adverting mind-consciousness-element accompanied by neutral
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feeling arises dependent on the heart or independent of it. It is named
‘adverting’ when it follows immediately after the passive state; or it is
named ‘determining’ when it follows immediately after investigation. It
takes one or other of the six objects, and it precedes the good, bad, and
inoperative impulsive states of mind in the sphere of sense pleasures.

There are eight inoperative states of mind accompanied by root-
causes in the sphere of sense pleasures: (1) the spontaneous state
accompanied by happiness and associated with knowledge, (2) ... (8).
They are dependent on the heart or independent of it, they take one or
other of the six objects, and they arise immediately after the adverting
mind-consciousness-element.

There are five inoperative states of mind in the sphere of pure
form: (1) the first stage of contemplation with initial thought, sustained
thought, joy, ease, and one-pointedness, (2) ... (5). They arise always
dependent on the heart, immediately after a suitable inoperative state of
mind associated with knowledge, and they take earth, etc., as meditation
objects. The fifth stage of contemplation also occurs with the six special
knowledges.

There are four inoperative states of mind in the formless
sphere: (1) the attainment of the sphere of unlimited space, (2) ... (4).
They arise dependent on the heart or independent of it, immediately after
an inoperative state of mind accompanied by neutral feeling and
associated with knowledge. They take as object respectively: (1) the
space obtained by removing a meditation object, (2) ... (4).

Mental Properties

There are fifty-two mental properties.

The mental properties common to all states of mind. There are
seven of these as follows: (1) contact, (2) feeling, (3) perception, (4)
volition, (5) one-pointedness, (6) faculty of life, and (7) attention.

The good mental properties. The following twenty mental
properties do not arise in thirty of the states of mind — the bad states,
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and the states not containing root-causes: (1) faculty of faith, (2) faculty
of mindfulness, (3) faculty of wisdom, (4) power of moral shame, (5)
power of fearing to do evil, (6) non-greed, (7) non-hate, (8) calmness of
the body, (9) calmness of the state of mind, (10) lightness of the body,
(11) lightness of the state of mind, (12) softness of the body, (13)
softness of the state of mind, (14) fitness of the body, (15) fitness of
the state of mind, (16) capability of the body, (17) capability of the state
of mind, (18) uprightness of the body, (19) uprightness of the state of
mind, and (20) neutrality. But wisdom is not obtained in the twelve
states dissociated from knowledge, so it does not arise in forty-two of
the states of mind.

(21) Compassion and (22) gladness arise at times and separately
in twenty states of mind: in the states of mind in the sphere of pure
form, with the exception of the fifth stage of contemplation; in the good
states of mind accompanied by happiness in the sphere of sense
pleasures; and in the inoperative states of mind containing root causes
and accompanied by happiness. (23) Right speech, (24) right conduct,
and (25) right livelihood arise in the transcendental states of mind.
Among the worldly states of mind they also arise at times and variously
in the good states in the sphere of sense pleasures.

There are six miscellancous mental properties: (1) initial
thought, (2) sustained thought, (3) joy, (4) the faculty of energy, (5)
will, and (6) determination. Among these, initial thought and sustained
thought do not arise in thirty-one states of mind: the types of sense-
consciousness in two fivefold groups, the three highest states of mind in
the sphere of pure form, and all the states of mind in the formless
sphere. Joy does not arise in fifty-four states of mind: the states
accompanied by unhappiness and those accompanied by neutral feeling,
body-consciousness, the fourth stage of contemplation, and the state of
mind adverting to the mind-door. Energy does not arise in sixteen states
of mind: the resultant states not containing root-causes, and the
adverting mind-element. Will does not arise in twenty states of mind: the
eighteen states of mind not containing root-causes (comprising the types
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of sense-consciousness in two fivefold groups, the three mind-elements,
the investigating states, the smiling state, and the determining state),
and also the two deluded states of mind. Determination does not arise in
eleven states of mind: the types of sense-consciousness in two fivefold
groups, and the state of mind with doubt.

The bad mental properties. The following four mental
properties are common to all bad states of mind: (1) delusion, (2)
shamelessness, (3) not fearing to do evil, and (4) restlessness. (5) Greed
arises in the eight states of mind accompanied by greed. (6) View arises
in the four states of mind associated with view. (7) Conceit sometimes
arises in the four states of mind dissociated from view. (8) Sloth and (9)
torpor arise in the five prompted states of mind. (10) Hatred arises in the
two states of mind with aversion. (11) Envy, (12) stinginess, and (13)
worry arise at times and separately in the two states of mind
accompanied by unhappiness. (14) Doubt arises in the state of mind
accompanied by doubt. These fourteen mental properties are invariably
bad.

The combinations of mental properties. There are seven mental
properties in the two fivefold groups of sense-consciousness; ten in the
three mind-elements, and in the two types of rebirth not containing root-
causes; eleven in the investigating state accompanied by happiness, and
in the determining state; and twelve in the smiling state of mind.

Among the bad states of mind there are fifteen mental
properties in the two deluded states; eighteen in the fifth, seventh, and
ninth states; nineteen in the first and third; twenty in the sixth, eighth,’
and tenth; and twenty-one in the second and fourth.

There are thirty mental properties in the fifth stage of
contemplation in the sphere of pure form, and in the states of the
formless sphere; thirty-one in the resultant and inoperative states of
mind accompanied by neutral feeling and dissociated from knowledge,
and in the fourth stage of contemplation; thirty-two in the resultant and
inoperative states accompanied by neutral feeling and associated with
knowledge, in the good state accompanied by neutral feeling and
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dissociated from knowledge, in the resultant state accompanied by
happiness and dissociated from knowledge, and in the third stage of
contemplation; thirty-three in the good and inoperative states
accompanied by happiness and dissociated from knowledge, in the good
state accompanied by neutral feeling and associated with knowledge, in
the resultant state accompanied by happiness and associated with
knowledge, and in the second stage of contemplation; and thirty-four in
the good and inoperative states accompanied by happiness and associated
with knowledge, and in the first stage of contemplation.

The abstinences and the boundless states also arise together. In
the transcendental states of mind there are thirty-four mental properties.

Nibbana

Everlasting, deathless, secure, constant, peaceful, and
unformed — having surpassed words the Tathagata proclaimed Nibbana.

By this merit may Buddhadatta, released from the fear of
dwelling in samsara, quickly acquire the exalted, blissful dispelling of

passion that is free from all intoxication.

Bangkok R.H.B. Exell



‘DOCUMENTS USEFUL FOR THE
IDENTIFICATION OF PALI MANUSCRIPTS OF
CAMBODIA, LAOS AND THAILAND

Having been confronted for about ten years by the problems of
identification and cataloguing of more than a thousand manuscripts in
Pili in the major European collections, roughly a hundred of which have
no apparent title or colophon, I was led to establish, for the lack of
anything better, alphabetic cards, listing the beginnings and ends of the
texts, the stanzas, when I recognised them, and the visually most
obvious passages, for example, the litanies, repetitions, formulae, etc.,
in the hope of identifying them, or at least putting them in accordance
with one another or finding possible concordances with the edited texts.

I thus, during the course of my transcriptions, put together a
large collection of documents which could serve to identify the
thousands of other Pali manuscripts still awaiting classification in our
libraries and archives of Europe.

In the absence of such elementary tools as alphabetical lists of
the Pali texts written or used in Cambodia, Laos or Thailand, or
histories of this Pali literature, I was led to collect together all the
documentation scattered in the various works and articles of our teachers
(Finot, Ceedes, Saddhatissa) which have never been indexed but are
nevertheless rich in notes and information on those texts, which have
until now remained unedited or unknown, in order to be able to make use
of a single work of reference, when I had several hundred pages to search
through.

“Documents 1”7 below constitutes a first attempt at an
alphabetical classification of the principal titles or colophons of the texts
in the Pali of Indochina indicated by our philologists from 1917 to 1989.

The editions of the "Institut bouddhique de Phnom Penh", so
precious since they establish texts lost in their original manuscript form,
occasionally contain, in the best instances, very long lists of contents
that have to be studied from beginning to end to find the desired text.

Journal of the Pali Text Society, XVI, 1992, 13-54
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In “Documents II”, I give their classification in alphabetical

order to facilitate access to them.
These collected materials now constitute a base of information
easy to consult on computer, which will permit a new approach to the

Pali literature of Cambodia, Laos and Thailand.!

! English translation by Beatrice Chrystall.
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I
Alphabetical table of titles? of Pali works mentioned in:

DPLT H. Saddhatissa, The Dawn of Pali Literature in Thailand, in
Malalasekera Commemoration Volume, Colombo 1976, chapter 3,
pp. 315-24

NPT G. Ceedés, Note sur les ouvrages palis composés en pays thai,
BEFEO XV n° 3, Hanoi 1915, pp. 39-46

PBST H. Saddhatissa, Pali Buddhist Studies in Thailand today, in
Nyanatiloka Centenary Volume, Kandy 1978, pp. 31-46

PLC H. Saddhatissa, Pali Literature in Cambodia, JPTS LX, 1981,
pp. 178-97

PLL H. Saddhatissa, Pali Literature from Laos, in Studies in Pali and
Buddhism (A Memorial Volume in Honor of Bhikkhu Jagdish
Kashyap), Delhi 1979, pp. 32740

PLT H. Saddhatissa, Pali Literature of Thailand, in Buddhist Studies
in honour of I.B. Horner, Dordrecht 1974, pp. 211-25

RLL L. Finot, Recherches sur la littérature laotienne, BEFEO XVII
n° 5, Hanoi 1917, pp. 42-83

RME G. Ceedés, Rapport sur une mission d’études philologiques et
archéologiques au Cambodge, BEFEQ XII, Hanoi 1912, pp. 176-79
RPA G. Ccedés, Une recension palie des annales d’Ayuthya, BEFEO
XIV n° 3, Hanoi 1914, pp. 1-31

SPLT H. Saddhatissa, A Survey of the Pali Literature of Thailand, in
Amala Prajfia: Aspects of Buddhist Studies (P.V. Bapat Volume),
Delhi 1989, pp. 41-46

Akkharaginthi PLL 337
Akkharasap RLL 63
Atthakatha-Caturaga DPLT 318

2 pili texts and titles are reproduced here as they are transcribed by the authors.
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Atthakatha-tika-Abhidhammavatira DPLT 318
Atthakatha-tika- Vinaya DPLT 318
Atthamasarigiti-akharasamsodhana SPLT 44
Atthasalini Atthayojana SPLT 41
Addhabhagabuddharipanidana NPT 46, SPLT 44
Atthayojana-Samantapasadika NPT 4], PLT 213-15
Atthayojani-Abhidhamma NPT 41, PLT 213-15
Anagatabuddhavamsa PLC 192

Anagatavamsa DPLT 318, RLL 65

Anutika Hingadhamma DPLT 318
Anuruddhasutta PLL 334

Abhidhamma cet kambi PLL 329
Abhidhammatthavibhavini paficika-Atthayojana SPLT 41
Abhidhammatthasanigaha RLL 52
Abhidhammasangaha DPLT 318

Amatarasadhara PLC 181
Amarakatabuddhariipanidana NPT 46, PLT 213, SPLT 44
Arindamajataka PLL 330

Arunavati PLL 335

Arunavatisutta RLL 42

Arunavatti DPLT 318

Alambusajataka RLL 50
Asokadhammarajanibbana PLL 337
Akaravattasutta PLL 334, RLL 58

Adikamma PLC 182

Anandanibbana RLL 66

Anisamsa PLC 185, RLL 73

Itipiso... RLL 58

Indasava PLC 185

Unhassavijaya RLL 74-76

Unhassavijayajataka PLL 335

Uppatasanti NPT 39

Uppatasantipakarana RLL 60
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Uppalasanti SPLT 45

Ovadanusasana PLC 183
Kaccayanariipadipani RME 177, NPT 41, PLT 214
Kaccayanasara RLL 61
Kaccdyanasarasamvanpana RLL 61
Kathavatthu Atthayojana SPLT 41
Kathinanisamsakatha PLC 187
Kavikanthabharana RLL 63

Kayanagara PL.C 186

Karakanyasa RLL 62

Kavyasaravilasini RLL 63
Kusaladhammavinicchayakatha PLL 336
Kesadhatu RLL 69

Khuddhasikkha yojana RME 178
Ganthidipam (Patimokkha) NPT 41, PLT 214
Ganthasara PLT 215, SLPT 43
Ganthabharana NPT 41, PLT 218, SPLT 43
Ganthabharanatika SPLT 43
Gandhaghatakajataka PLL 333
Gavampattisutta RLL 66

Gathalokaneyya PLC 189

Govindasutta RLL 42

Cakkavaladipani PLT 217, SPLT 45
Cakkanavuttijataka PLL 333
Cakkhanavuttipapasutta PLL 333
Catuparisuddhasila PL.C 182

Catubhanavara PLC 184

Caturarakkha PLC 184, PLL 335
Caturasitidhammakkhandhasahassasamvannana PLL 337
Catuvisatisutta RLL 59

Candagadhajataka PLL 329
Candapajjotajataka RLL 49
Candabrahmanajataka RLL 49
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Candasamuddajataka RLL 49
Candasuriyakumarajataka RLL 50
Cariyapitaka DPLT 318
Camadevivamsa NPT 43, PLT 213, SPLT 43
Citraganthidipani RLL 71
Cundasiikarikasutta PLL 334, RLL 72
Cullatikavisuddhimagga PL.C 187
Culladhammapalajataka RLL 44
Cullaparami RLL 72
Ciilayuddhakaravamsa PLT 220
Cilarajaparitta PBST 39
Culasaddhammasangaha SPLT 44
Cetanabheda PLL 334, RLL 72
Cetanabhedavannana PLL 339
Chandavuttivilasini RLL 63
Jakkhanabhidhamma DPLT 318
Jambudipasangitiniddesa RPA 4
Jambupatisutta PLC 189, PLT 222, RLL 66
Jatattaginidana PLL 340
Jinakalamalini NPT 45, PLL 336
Jinakalamalipakarana DPLT 317, RME 178, RPA 4, PLT 215,
SPLT 44

Jinaguyhadhatu RLL 70

Jinalankara DPLT 318

Timsaparami PLL 336

Tinnakavatthu PL.C 187
Tilakkhanasuttasangaha PLL 329
Tilokadipani PLL 336
Tilokavinicchaya PLC 187

Traiphum RLL 71

Trailokavini§caya PLC 187
Trailokyavinicchayakatha RLL 71
Dantadhatu RLL 69
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Dabbanibbana RLL 66
Dasa-anagatabuddhavamsa PLL 337
Dasapuiifiakiriyavatthu PLC 185
Dasabodhisatta-uddesa PLC 192

Dasavatthu PL.C 185
Dasavarafianabuddhabhiseka PLL 334
Dibbamanta RLL 59 (= Khandhaparitta)?
Dibbamantasutta PLL 339

Dukammajataka PLL 329

Devadiitasutta RLL 42

Devadhitapafiha PLL 335

Dvesisajataka PLL 330

Dhammakkhandha (84,000 Tipitaka units) RLL 76
Dhammajataka DPLT 318

Dhammadayada RLL 42

Dhammadasajataka RLL 50
Dhammadesanapada RLL 72

Dhammapada DPLT 318
Dhammapadatthakatha NPT 40, RLL 71
Dhammapadasuttasangahatilakkhanavinicchaya PLL 329
Dhammanahakatha DPLT 318
Dhammasamvega RLL 72
Dhammasangani-Matikatthasariipa SPLT 42
Dhammasanganimatika RLL 57
Dhammasavane RLL 50
Dhammikapanditajataka PLL 334

Dhatukatha Atthayojana SPLT 41
Dhatvahara RLL 62
Nandakumara PLL 329
Nandasutta PLL 333

3The 4th sutta of Sattaparitta does not correspond to P.S. Jaini’s ed.

19



20 Jacqueline Filliozat

Niddesanyasasangaha PLL 327

Nibbana, fortress of crystal RLL 77
Nibbanasutta PLL 332

Nirutti RLL 77

Pamsukiladananisamsakatha PLC 192
Paficagatidipani PLC 186-87
Paficappakaranatthakatha PLT 214
Paficabuddhabyakarana PL.C 192

Pafifiaparami RLL 72

Paiifidsajataka PLC 188, RLL 44
Patipattisanigaha RME 178
Pathamamullamiilitika RLL 77

Patthana Atthayojana SPLT 41
Pathamasambodhi PLC 180, NPT 41, RME 177, PLT 218, SPLT 44,
PLL 335-36
Padakkamayojanasaddatthabhedacinta SPLT 42
Papaficasidani DPLT 318

Pabbajjanisamsa PLL 335

Paritta RLL 52-55

Parinibbanasutta PLL 329
Pavaranahamsajataka PLL 332
Padalakkhanagatha = yassa padesu jatani dve cakkani mahesino RLL 57
Paramidipani RLL 72

Parileyyaka DPLT 323
Palimuttakavinayavinicchayavinayasangahatika RLL 51
Palileyyaka DPLT 323

Paleyayaka DPLT 318

Puggalapaiifiatti Atthayojana SPLT 41
Punnakasetthijitaka RLL 50

Pet mun RLL 76

Praya Tham jataka RLL 50

Praya Sankasayajataka RLL 50

Poranasangaha PLL 327
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Phra Malai RLL 65

Balasamkya RLL 72

Balasamkyajataka RLL 49
Baranasirajajataka PLL 338
Balasankhyajataka PLL 331

Bahumtika PLC 190

Bahumsa / Bahumsa-cintamaniratana PLC 190
Bahumsahassa PLC 191

Bimbatherijataka RLL 49*

Bimbadevi PLC 181

Bimbanibbana RLL 66
Bimbabhilabhavannana PLC 181
Bimbabhilayasutta PLC 181

Buddhaguna RLL 72

Buddhaghosanidana PLT 214
Buddhajayamangala PLC 191
Buddhalakkhana PLT 221

Buddhavamsa DPLT 318, RLL 42
Buddhanussatti RLL 72

Buddhapadana PLL 328

Buddhabhiseka PLL 334
Buddhabhisekagatha RLL 57, 58
Bojjhangapathabhavana PLC 184
Bodhipakkhiyadhamma RLL 72
Brahmadattajataka RLL 50

Bhayaratjataka RLL 49
Bhikkhupatimokkhaganthidipani SPLT 41
Marngala-atthatthasara-atthakatha PLC 186
Mangalagatha RLL 58-59
Mangalatthadipani PLT 217, DPLT 317, SPLT 42
Mangaladipani NPT 39, RME 177, RLL 71

4 Colophon: yasondardya bhikkhuniya parinibbanavannana nitthita
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Marngalavivaha PLC 180
Madhuratthapakasini PLC 190
Madhuratthapuranavilasini DPLT 318
Manorathapirani DPLT 318

Malai Pothisat RLL 65

Malai Mun RLL 65

Malai Sen RLL 65
Mahakappalokasanthanapaiifiatti PLC 186
Mahakalpa DPLT 318
Mahakassapattheraparinibbanakatha PLL 336
Mahakassapanibbana RLL 66
Mahakumsanphalaparitta PLC 190
Mahacakkavalaparitta PLC 190
Mahajambupatisaraja PLC 189
Mahadibbamanta PLC 191

Mahanidana DPLT 318, PLL 336
Mahabuddhaguna PL.C 186
Mahamoggallanaparinibbanavatthu PLL 337
Mahayuddhakaravamsa PLT 220
Maharatanabimbavamsa PL.C 181
Maharajapabbam PLC 189
Maharajaparitta PBST 39

Mahavipaka PLC 182, PLL 334
Mahavessantara-atthakatha PL.C 188-89
Mahasampinditanidana PLC 181
Mahasaddanita RLL 62
Mahasariputtanibbanasutta PLL 336
Matikatthasariipa-Dhammasangani SPLT 42
Malika PLL 329

Malikajataka RLL 50

Maleyyatherasutta PLT 215

Milindatika PLC 190

Milindapaitha DPLT 318
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Milindapafihatika RME 178
Mukhamatthakatha PLT 220
Miilakaccayanayojana SPLT 43
Millakammatthana PLL 328
Malakittijataka PLL 333

Milasasana PLT 216

Metteyyasutta PLL 328, RLL 65
Yamaka Atthayojana SPLT 41
Yasasassatha PLC 187

Yokappakko Acariya PLL 335
Yogavacara RLL 77

Yojanasamasa PLC 188
Ratanabimbavamsa NPT 46, PLT 213
Ratanabimbavamsapakaranavannanakatha SPLT 43
Ratanamala = Lingatthavivarana RLL 62
Ratanamalabhidhina RLL 62
Ratanasutta RLL 60

Rassisinga = Alambusajataka RLL 50
Ramafifiasamanavamsa PLT 221
Rahulaparitta RLL 59
Lankadipacatutthavarasangahaniddesa RPA 4
Lingatthavivarana = Ratanamailabhidhara RLL 62
Linatthapakasana RLL 62
Linatthappakasini DPLT 323, RLL 62
Linatthavisodhani RLL 62

Lem luon RLL 76

Lokadipani PLT 217

Lokadvipa PLL 336

Lokapaiifiatti DPLT 318

Lokavidu PLL 334

Lokavinaya PLL 331
Lokasanthanajotaratanaganthi RLL 71
Lokipannasajataka PLT 221
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Lokipapatti DPLT 318

Lohagonajataka PLL 333

Vajirabodhitikd RLL 51
Vajirasaratthasanigaha PLT 216
Vajirasaratthasangahatika SPLT 43
Varavamsajataka PLL 338
Vakyasaravilasini RLL 62
Vamadantadhatusutta PLL 328, RLL 69
Vijayajataka = Si Vixai RLL 49

Vijadhara = Vijjiiaddhammajataka PLC 188
Vijjfiddhammajataka = Vijadhara PL.C 188
Vidagdhamukhamandanatika RME 178
Vidadhimukhamandanatika = Vidagdhamukhamandanatika RME 178
Vinai rom RLL 52

Vinayakiccavicarana RLL 52
Vinayapadayojana RLL 52
Vinayavinicchaya RLL 52

Vinayasangaha RLL 51

Vuttivyakhya RLL 62

Vuttodaya atthakatha RLL 63
Vuttodayayojana RLL 63

Vemativinodani RLL 61

Velamajataka PLC 192

Vessantarajataka RLL 445
Vessantaradipani NPT 41, PLT 217, SPLT 42
Sampinditamahanidana PLC 180, PLL 336
Samvegavatthu RLL 72

Sakkapabbam PLC 189

Sankhittovada RLL 72

5 6 chapters are found independently: Dasavara, Himavanta, Vanappavesana,
Jijaka, Mahavana, Kumara; the gatha also can be independent: githa Jujaka,
Vana® and the abridged story Mahajati rom
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Sankhepa-atthajotani PLT 218
Sankhepatthajotani Visuddhimaggaciilatika PL.C 188
Sankhyatika SPLT 43

Sankhyapakasaka PLT 217, NPT 39
Sarikhyapakasakatika SPLT 45
Sanikhyapakasakadipani SPLT 42

Sangitikatha PLC 183

Sangitivamsa RPA 4, PLT 219, RME 178, SPLT 44
Sansaravattajataka RLL 49

Sattamangalagatha RLL 59
Saddatthabhedacinta RLL 61
Saddatthabhedacintapadakkamayojana SPLT 42
Saddatthabhedavatara RLL 62

Saddabindu PLT 215, RLL 61, 62
Saddabindu-abhinavatika SPLT 43
Saddabindutika RLL 61

Saddabinduvittharatika RLL 62

Saddabheda RLL 61

Saddasarigaha RLL 52

Saddasutta = Sut Satta = Kaccayana RLL 57
Saddavacakalakkhana RLL 62
Saddavidhanalakkhana RLL 62
Saddavidhanalakkhanatika RLL 62

Saddavimala RLL 62

Saddavisesana RLL 62

Saddavuttipakasatika RLL 62
Saddhammasangaha PLT 212, RPA 4, NPT 43, SPLT 44
Sandhikappa RLL 57

Sappurisasutta PLL 328

Sabbaparami RLL 72

Sabbasutta RLL 50

Samantapasadika DPLT 318
Samantapasadika-atthayojana SPLT 41
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Samasariipadipani PLC 188
Sammohavinodani Atthayojana SPLT 41
Sambhamittajataka PLL 330
Saridkarivijasutta PLL 339
Saratthasafigaha NPT 40, SPLT 42
Salakarivijasutta PLL 335
Saratthadipani DPLT 318
Saratthapakasini DPLT 318
Saratthasarigaha RLL 62, 72
Sarasafigaha DPLT 318
Sariputtanibbana RLL 66
Saririkavinicchaya DPLT 318
Sasanasobhana PBST 39
Sasanavamsa NPT 39
Sasanayuppakarana PLC 183
Singalasutta RLL 42

Singuttara RLL 69

Sifijayajataka RLL 50
Sinnorathapakisini DPLT 318
Sivijayajataka PLC 189
Sihinganidana PLT 213, NPT 43, SPLT 43
Simasarikaravinicchaya SPLT 41

Silajataka = Silavimamsaka® or Silavanaga® PLC 188

Sthagati RLL 62

Suet mon (Paritta) RLL 54

Sut RLL 53

Sut iti pi so RLL 58

Sut catuvik RLL 59

Sut Tippamon = Dibbamanta RLL 59
Sut Pothisat RLL 57¢

6 bhagavato riipakdyathomani buddhabhisekagatha
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Sut Banton RLL 58-59

Sut Sadda RLL 61

Sut Son = Sandhikappa RLL 57
Suttaniddesa RLL 61

Suttantimétika = Dhammasanganimatika RLL 57
Suttasangaha PLL 328, RLL 50
Sudhanajataka PLL 329
Suddhakammajataka PLC 188
Suddhantaparivasa PLC 183
Sunandarajajataka RLL 50
Sunandarajasutta PLL 333
Subodhalankara RLL 63
Subharnittajataka PLL 330
Sumangalavilasini DPLT 318
Surindakumarajataka RLL 50
Surindajambujataka RLL 50
Suriyavamsasahamsajataka PLL 332
Suvannacakkajataka RLL 50
Suvannajataka PLL 331
Suvannabrahmajataka PLL 332
Suvannameghajataka PLL 332, RLL 50
Suvannamukhajataka RLL 49
Suvannasirasajataka PLL 338
Suvannahamsa PLL 330
Suvannahamsajataka PLL 332
Sotabbamalini PLT 219
Sodattakimahanidana PLL 335
Solasamargalaparitta PLC 190



y: ] Jacqueline Filliozat
I1

Index of Bhanavarapali
(Institut bouddhique edition, Phnom Penh 1936)

Contents in alphabetical order: titles, beginnings and
endings of texts, stanzas and significant passages (except
the Bhikkhupatimokkha). References are to pages.

beg. = beginning; end. = ending; mid. = middle of texts.

aggato ve pasannanam aggam dhammam vijanatam agge buddhe
pasannianam dakkhineyye anuttare 105, beg. Aggappasada-
suttagithi

aggato ve pasannanam | la } aggappatto pamodati ti 117, only stanza
Aggappasidasuttagathd

Aggappasadasutta 394

Aggappasadasuttagatha 10§, 117

Aggappasadasuttanidhikanda 117

Aggappasadasuttappakasana 394

aggihuttamukha yafifia savitti chandaso mukham rdja mukham
manussanam nadinam sagaro mukham 111, beg.
Keniyanumodanagatha

aggeyeva pasadattham tam suttantam bhanamase 394, end.
Aggappasadasuttappakasana

Angulimalaparittapubbaka 20, 56

Angulimalaparittappakasana 20

afifiamafifiassa ujuvipaccanikavada bhagavantam pitthito pitthito
anubandha honti bhikkhusanghaii ca 269, end. Siitra

afifiena pariyayena veneyye sampabodhayam 375, beg. Guhatthaka-
suttappakasana

Atthangikamaggagatha 358

atitam nandagameyya nappatikankhe anagatam yadatitampahinantam
102, beg. Bhaddekarattagatha

attam nirattam na hi tassa atthi addhosi so ditthim idh’ eva sabban ti
378, end. Dutthatthakasutta

attamana te bhikkhd bhagavato bhisitam abhinandun ti 130, end.
Dasadhammasuttapatha; 139, end. Mettanisamsasutta-
patha; 195, end. Atanatiyasuttapatha (pacchimabhiaga);
249, end. Mahasatipatthanasuttapatha; 286, end.
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Pahdnabhavanasutta; 290, end. Dhammaniyamasutta;
294, end. Apannpakasutta; 316, end. Balasutta; 331, end.
Chanissdraniyadhatusutta; 332, end. Saraniya-
dhammasutta; 341, end. Savatthinidana adittapariydya-
sutta; 345, end. Bhikkhu-aparihaniyadhammasutta; 357,
end. Maggavibhangasutta; 372, end. Dasanathakarana-
dhammasutta; 383, end. Pathamamaranassatisutta; 387,
end. Dutiyamaranassatisutta

attamana te licchavi bhagavato bhasitam abhinandun ti 343, end.
Licchavi-aparihiniyadhammasutta

attamana mahapajapati gotami bhagavato bhasitam abhinandi ti 366,
end. Gotamisutta

attamano ayasma anando bhagavato tasitam abhinandi ti 284, end.
Karaniyakaraniyasuttapatha

atha kho bhagava tassa rattiya accayena bhikkhia amantesi 182, beg.
Atanatiyasuttapatha (pacchimabhiga)

atthapparahitam jatam parittantambhanamahe 58, end. Abhaya-
parittappakasana

atthi imasmim kaye kesa loma nakha danta taco | mamsam nahari 127,
beg. Dvattimsakarapatha

atthi kho tena bhagavata janata passata arahatd sammasambuddhena
286, beg. Byakatabyakatavatthuddaya; 296, beg.
Satipatthanapatha; 308, beg. Caturappamaififiapatha;
311, beg. Abhinhappaccavekkhanapatha; 317, beg. Chal-
abhififiapatha; 367, beg. Navaghatavatthuparidipaka-
piatha; 368, beg. Navaghatappativinayaparidipakapatha;
388, beg. Khandhavibhajanapatha; 391, beg.
Riiparipakammatthanapatha

atthi paticcasamuppanna ariipino dhamma ime dhamma kusala 269,
end. Dhammasaiigani (7 lines)

atthippaccayo natthipaccayo vigatappaccayo avigatappaccayo 101, 272
end. Patthanamatikapatha, Mahapatthana (7 lines)

atthi loke silaguno saccam soceyyanuddaya 45, beg. Chattham
Vangakaparitta

adissamana manujehi fiata tasma hi ne rakkhatha appamatta 114, end.
Devatabhisammantanagatha

Adhikaranasamathuddesa 499

Anattalakkhanasutta 85

anagamiphalasacchikiriydya patipanno arahi arahattaphalasacchikiriyaya
patipanno ti | (ayam khandhappaiiiiattati chavidhena vibhaggam
puggalappaiiiattippakaranam nama samattam) 437, end.
Puggalappafifiatti (3 pages)
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aniccd vata sankhdrd uppadavayadhammino uppajjitva nirujjhanti tesam
ripasamo sukho | 396, beg. Samvejaniyagdtha

Aniyatuddesa 461

aniyato patipannako phale thito araha arahattaya patipanno 270, end.
Puggalapafifiatti (7 lines)

anuttaram abhisambodhim sambujjhitva tathagato pathamam yam
adesesi dhammacakkam anuttaram 67, beg. Dhammacakka-
ppavattanasuttappakésana

Anuttarasuttappakasana 320

Anuttariyasutta 321

anuppannasavanam ve anuppadaya adito 303, beg. Catuppaccaya-
ppaccavekkhanapathappakésana

Anumodanavidhipakabyanumodana 109

anulomapaficaka 438

anekd antarayapi vinassantu asesato 2, end. Sattaparitta

apannakappakasi yo lokatamonudo muni 291, beg. Apannaka-
suttappakasana

Apannakasutta 291

Apannakasuttappakasana 291

appativanita ca padhanasmim vijja ca vimutti ca khaye fianam anuppade
fianan ti 428, end. Suttantamatika

appamatto mahaviro patto sambodhimuttamam 378, beg.
Pathamamaranassatisuttappak@sana

appamadarato natho appamade niyojako 383, beg. Dutiya-
maranassatisuttappakisana

appasannehi nithassa sdsane sidhu sammate amanussehi candehi sada
kibbisakaribhi 17, 50, beg. Atanatiyaparittappakasana

appekacce namagottam savetva tatthevantaradhdayimsu 182, end.
Atanatiyasuttapitha (pubbabhaga)

abbulhasallo caram appamatto nasimsati lokam imam paraii ca ti 376,
end. Guhatthakasutta

Abhayaparitta 58

Abhiiifiaya kho so bhagava dhammam deseti no anabhififiaya 278, beg.
Gotamacetiyadhammapariydya

Abhinhappaccavekkhanapatha 311

Abhinhappaccavekkhanapathappakasana 311

Abhidhamma 269 (abridgement in 3 and a half pages)

Abhidhammatthasanigahagatha 400-16

Abhidhammapitaka Dhammasanganimatika 419 (25 lines)

Abhidhammamatika 419, 427

abhisafifill hitva abhisankhipitva ayam vuccati ripakkhandho 270, end.
Vibhanga (5 lines)
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araham sammasambuddho uttamam dhammam ajjhaga mahasangham
pabodhesi icchetam ratanattayam 25, 61, beg. Ratana-
ttayappakaviabhiyacanagatha

Ariyadhanagatha 96

Ariyavamsikasutta 300

Ariyavamsikasuttappakasana 300

alam attamanatdya alam somanassidya sammasambuddho bhagava
svakkhato bhagavata dhammo supatipanno sangho ti 278, end.
Gotamacetiyadhammapariyaya

assu vasa khelo singhanika lasika muttam | matthake matthalungan ti
127, end. Dvattimsakarapatha

Ahirajasuttapatha 136

amhe rakkhatu saddhammo sabbe pi dhammacarino vuddhim
sampapuneyyama dhammariyappavedite 282, end. Pattidana-
gatha

aghatarahito buddho aghatavinaye rato 367, beg. Navaghatavatthu-
paridipakapathappakasana

Atanatiyaparitta 18, 50

Atanitiyaparittappakasana 17

Atanatiyasuttapatha (pubbabhaga) 169

Atanatiyasuttapatha (pacchimabhaga) 182

dnakkhettamhi sabbattha sabbada sabbapaninam sabbaso pi nivareti
parittantam bhanamahe 12, end. Khandhaparittappakasana

Adittapariyayasutta 90

Adittapariyayasuttappakasana 335

Adiyasuttagatha 120

ayudo balado dhiro vannado patibhanado sukhassa data medhavi sukham
so adhigacchati 120, beg. Bhojanadanumodanagatha

asava asaravippayutta kho pana dhamma sasava pi anasava pi 422, end.
Asavagocchaka

Asavagocchaka 422

asava dhamma no asava dhamma sasava dhamma anasava dhamma 421,
beg. Asavagocchaka

icchanuruddharacite abhidhammatthasangahe navame paricchedasmim
catasso samudahatd 417, end. Abhidhammatthasafigaha-
gatha

icchitam patthitam tuyham khippam eva samijjhatu sabbe purentu
sankappa cando pannaraso yatha manijotiraso yatha 109, end.
Anumodanavidhi

iti pi so bhagava araham sammasambuddho vijjacaranasampanno sugato
lokavida anuttaro purisadammasarathi sattha devamanussanam
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buddho bhagava ti 106, mid. Buddhajayamarigala; 267, mid.
Vinaya

iti h” idam ayasmato kondafifiassa afifiakondafifio tveva namam ahosi ti
73, end. Dhammacakkappavattanasutta

idam pi sanghe ratanam panitam etena saccena suvatthi hotu 117, end.
Parittakaranapétha

idha vassam vasissami idha hemantagimhisu 278, beg. Ututtayadi-
samvegagathd

idh’ eva nam pasamsanti pecca sagge pamodati ti 120, end. Adiya-
suttagatha

indo soma varuno ca bharadvajo pajapati candano kamasettho ca 180,
193 stanzas middle Atandtiyasuttapatha (pubbabhiga,
pacchimabhiga)

indriyayamakan ti dasavidhena vibhattam yamakapparanam nama
samattam 431, end. Yamaka (3 lines)

imam atthangasamannagatam buddhapafifiattam uposatham imafi ca
rattim imafi ca divasam sammadeva abhirakkhitum samadiyami
274, end. Uposathaiigasamadana

imam so parittam katva moro vasamakappayi ti 13, 45, end. Mora-
paritta; 141, end. Moraparittapatha

imasmifi ca pana veyyakaranasmim bhafifiamane tassa bhikkhu-
sahassassa anupadaya asavehi cittdni vimuccimsi ti 94, end.
Adittapariydyasutta

ima kho tena bhagavata janata passatd arahata sammasambuddhena
catasso appamafiiayo sammadakkhata ti 309, end. Catur-
appamafifiapatha; 320, end. Chalabhififiapatha

ime kho tena bhagavata janata passata arahata sammasambuddhena nava
dhamma sammadakkhata navaghatavatthini ti 368, end.
Navighatavatthuparidipakapatha; 369, end. Navaghata-
ppativinayaparidipakapatha

Isigilisuttapatha 163

ukasa yo pana bhikkhu dhammanudhammappatipanno viharati
samicippatipanno beg. Bhasitovada

ukasa sirisakyamunisabbaififiuvbuddhassa balavappacciisasamaye kusi-
naraya 263, beg. Pakasakardja

Ututtayadisamvegagatha 278

udetayaii cakkhuma ekardja harissavanno papavippakasotam tam tam
namassami 13, 44, beg. Moraparitta; 141, beg. Mora-
parittapatha

end. Upddanagocchaka
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upadana dhamma no upadana dhamma upadaniya dhamma anupadaniya
dhamma 425, beg. Upadanagocchaka

Uposathangappaccavekkhana 274

Uposathangasamidana 273

uposatho ca me upavuttho bhavissati 277, end. Uposatharnga-
ppaccavekkhana

uppannanam veyyabadhikanam vedandnam patighatdya abyapajjha-
paramatta yati 128, Tam khanikappaccavekkhanapatha

ekan nama kim | sabbe satta aharatthitika | dve nama kim 126, beg.
Samanerappafihdpitha

etam saranamagamma sabbadukkhd pamuccati ti 103, end Khema-

etadisani katvdna sabbatthamapardjita sabbattha sotthim gacchanti
tantesam mangalam uttaman ti 6, 37, 132 end. Maigalasutta

etapi buddhajayamangala atthagatha yo vacano dinadine sarate matandi
hitvana nekavividhani cupaddavani mokkham sukham adhigameyya
naro sapaiiiio 107, mid. stanzas Buddhajayamarigala

etena maggena tarimsu pubbe tarissare ceva taranti co ghanti 299, end.
Satipatthanapatha

etena saccavajjena sotthi te hotu sabbada 95, end. Saccakiriyagatha

etena saccavajjena sotthi te hotu sabbada ekasmim samaye natho
moggallanaii ca kassapam gilane dukkhite disvd 21, mid.
Angulimilaparitta

evam kho aripakammatthanam sammadakkhatam bhagavata ti 392,
end. Riiparipakammatthanapatha

evam mahatthika esa yadidam pufifiasampada tasma dhira pasamsanti
pandita katapuiifiatanti 119, end. Nidhikanda

evam sankarabhiitesu andhabhiite puthujjane atirocati pafifidya samma-
sambuddhasavako ti 105, end. Dhammakaravadigitha

evamadigunupetam 4, 41, end. Karaniyamettasutappakasana

evamadigunupetam anekagunasafigaham usathafi ca imam mantam
bojjhanigantam bhanamahe 57, end. Bojjhangaparitta-
ppakidsana

evam buddham sarantanam dhammam samghaii ca bhikkhavo bhayam va
chambhi tattam va lomahamso na hessati ti 17, 49, end.
Dhajaggaparitta; 147, end. Dhajaggasuttapatha

evam me sutam ... antara ca rajagaham antara ca nilandam 268, beg.
Sitra

evam me sutam ... kapilavatthusmim mahavane ... dasahi ca lokadhatihi
devatd yebhuyyena 74, beg. Mahdsamayasutta

evam me sutam ... kurlisu ... kammisadhammam 198, beg.
Mahé@satipatthdnasuttapatha
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evam me sutam ... gayayam ... gayasise ... cakkhuvififianam adittam
cakkhusamphasso aditto ... 91, beg. Adittapariyayasutta

evam me sutam ... nadike viharati gifijakavasathe 378, beg.
Pathamamaranassatisutta; 383, beg. Dutiyamaranassati-
sutta

evam me sutam ... baranasiyam ... isipatane ... dve me bhikkhave
antapabbajitena 67, beg. Dhammacakkappavattanasutta

evam me sutam ... baranasiyam ... isipatane ... migadaye ... ripam
bhikkhave anatta riipaii ca hidam bhikkhave atta abhavissa 85,
beg. Anattalakkhanasutta

evam me sutam ... rajagahe ... isigilismim pabbate 163, beg.
Isigilisuttapatha

evam me sutam ... rajagahe ... gijjhakiate pabbate 169, beg.
Atanitiyasuttapitha; 344, Bhikkhu-aparihaniyadhamma-
sufta

evam me sutam ... rjagahe ... veluvane kalandakanivape ... ayasma
mahakassapo 149, beg. Mahiakassapabojjharfigasuttapatha

evam me sutam ... rijagahe ... veluvane kalandakanivape ... ayasma
mahacundo 153, beg. Mahacundabojjhafigasuttapatha

evam me sutam ... rajagahe ... veluvane kalandakanivape ... ayasma
mahamoggallano 151, beg Mahamoggallanabouhaﬂgasutta-
patha

evam me sutam ... vesdliyam ... mahavane kutagarasilayam 365, beg.
Gotamisutta

evam me sutam ... vesaliyam ... sarandade cetiye 341, beg. Licchavi-
aparihaniyadhammasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... atha
kho afifiatara devata abhikkantaya rattiya abhikkantavanna
kevalakappam ... bahil devd manussa ca mangalani acintayum
akankhamand sotthdnam brithi mangalam uttamam 4, 35, 130
beg. Mangalasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... atha
kho dyasma anando 282, beg. Karaniyakaraniyasuttapatha

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... atha
kho Janussom brahmano 346 beg. Sattabbldhamethuna-
samyogasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... atha
kho sambahula bhikkhu ahina dattho kalakato hoti 136,
Ahirajasuttapatha

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagavda ... akusalam bhikkhave 285, beg. Pahina-
bhavanisutta
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evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... aggappasada 394, beg. Aggappasadasutta

evam me sutam ... savatthiyam ... jetavane anithapindikassa ... tatra
kho bhagava ... atthaiigikam maggam 354, beg. Magga-
vibhangasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... apannakappatipadam 291, beg. Apannakasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... ariyavamsa 300, beg. Ariyavamsikasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... adittapariydiyam vo bhikkhave 335, beg.
Savatthinidanam dadittapariyayasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... uppada va bhikkhave 290, beg. Dhamma-
niydmasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagavi ... chayimani bhikkhave 321, beg. Anuttariya-
sutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... chayime bhikkhave 332, beg. Saraniya-
dhammasutta

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... dasa ime bhikkhave dhamma pabbajitena abhinham
paccavekkhitabba 128, beg. Dasadhammasuttapitha

evam me sutam ... savatthiyam ... jetavane anathapindikassa ... tatra
kho bhagava ... nissaraniya dhatuyo 328, beg. Chanissaraniya-
dhdtusutta

oghagocchaka 423

oghavippayutta kho pana dhamma oghaniya pi anoghaniya pi 423, end.
Oghagocchaka

ogha dhamma no ogha dhamma oghaniya dhamma anoghaniya dhamma
oghasampayutta dhamma 423, beg. Oghagocchaka

Kathavatthu 271, 430, 437

kappatthdyi mahatejam parittantam bhanamahe 20, 56, end.
Angulimidlaparittappakasana; 44, end. Vangaka-
parittappakasana

kammatthananuyogassa riparipassa lakkhanam 391, beg.
Rilparipakammatth@napathappakasana

karaniyamatthakusalena yantam santam padam abhisamecca 10, 41,
beg. Karaniyamettasutta; 135, beg. Karaniyametta-
suttapiatha

Karaniyamettasutta 10, 40, 41
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Karaniyamettasuttapatha 135

Karaniyamettasuttappakasana 10

Karaniyasuttapatha 134

Karaniyakaraniyasuttapatha 282

Karaniyakaraniyasuttappakasana 282

kalyanam va papakam va tassa dayada bhavissanti tam kut’ ettha labbha
ti 314, end. Abhinhappaccavekkhanapitha

kamam kamayamanassa tassa cetam samijjhati 374, beg. Kamasutta

Kamasutta 374

Kamasuttappakasana 374

Kaladanasuttagitha 112

Kiladanasuttagathapakasana 112

kile dadanti sappaiifia vadafifii vitamacchara kalena dinnam ariyesu
ujubhitesu tadisu 112, beg. Kaladanasuttagatha

kim eva disva uruvelavasi pahasi aggim kisakovadano pucchami tam
kassapa etam attham 95, beg. Bimbisarasamdgame
pucchapatifiidgatha

kilesagocchaka 426

kilesavippayutta kho pana dhamma sankilesika pi 426, end.
Kilesagocchaka

kilesa dhamma no kilesa dhamma sankilesikda dhamma asankilesika
dhamma sankilittha dhamma 425, beg. Kilesagocchaka

kusala dhamma akusald dhamma aby@kata dhamma | katame dhamma
kusala | yasmim samaye kamavacaram 269, beg.
Dhammasangani

kusala dhamma akusala dhamma abyakati dhamma sukhdya vedanaya
sampayutta dhamma dukkhaya vedanaya sampayutta dhamma 97,
beg. Dhammasanganimatikapatha; 419, beg. Dhamma-
sanganimatikd

Keniyanumodanagatha 111

khandhappaiifiatti dyatanappafifiatti dhatuppafifiatti 430, beg.
Puggalappafifiatti (3 lines); 434, beg. Puggalapaiifiatti (3
pages )

Khandhaparittagitha 12

Khandhaparitta-Chaddantaparittapara 43

Khandhaparittappakasanam 11

Khandhavibhanga 431

khandhavibhango ayatanavibhango dhatuvibhango saccavibhango
indriyavibhango 428, beg. Vibhanga (6 lines)

khandhavibhango ti attharasavidhena vibhattam vibhangappakaranam
nama samattam 433, end. Khandavibhasiga

Khandhavibhajanapatha 388
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Khandhavibhajanapathappakasana 387

khandhavibhagafianattham pariydyam bhanamase 387, end.
Khandhavibhajanapathappakasana

khinasava jutimanto te loke parinibbuta ti 280, end.
Tilakkhanadigathd

gananana ca muttanam parittantam bhanamahe 14, 46, end.
Dhajaggaparittappakasana

Ganthagocchaka 422

ganthavippayutta kho pana dhamma ganthaniya pi aganthaniya pi 422,
end. Ganthagocchaka

ganthd dhamma no ganthd dhamma ganthaniya dhamma aganthaniya
dhamma 422, beg. Ganthagocchaka

girimanandassa so @biadho ahosi ti 163, end. Girimananda-
suttapatha

Girimanandasuttapatha 157

Guhatthakasutta 375

Guhatthakasuttappakiasana 375

Gotamacetiyadhammapariyaya 278

Gotamisutta 364

Gotamisuttappakasana 365

gotamo dharetu ajjataggo panupetam saranam gatan ti 353, end.
Sattabbidhamethunasamyogasuttappak@sana

Catujjhinapatha 310

Catujjhanapathappakasana 310

Catutthabhanavira 169

catunnam riupajhandanam bhavitatta samahito 316, beg. Chal-
abhififiapathappakasana

Catuppaccayappaccavekkhanapatha 304

Catuppaccayappaccavekkhanapathappakasana 303

Caturappamaiifiapatha 308

Caturappamaififiapathappakasana 308

catihi vippayogo sabhago visabhago sabba pi dhammasangani
dhatukathaya matika (nayamatika ti paficavidhena vibhattam
dhatukathapakaranam nama samattam) 434, end. Dhatukatha
(14 lines)

cattaro dhamma vaddhanti ayuvanno sukham balam 20, 55, end.
Atanatiyaparitta; 110, end Anumodanavidhi

cattiro 'me paccaya bhagavata anuiifiata civarafi ca pindapato ca
sendsanafi ca 304, beg. Catuppaccayappaccavekkhanapatha

Cattidanagatha 281

Candaparittapatha 141
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carittasobhitavisalakulodayena saddhabhivuddhaparisuddhagunodayena
417, beg. Pakarandvas@nagithd

cittaklesavisuddhattham tam maggantam bhanamase 296, end.
Satipatthanapathappakasana

cittappasaduppadattham tam suttantam bhanamase 320, end.
Anuttarasuttappakésana

Ciilantaraduka 421

Chaddantaparitta 44

Chanissaraniyadhatusutta 327

Chanissaraniyadhatusuttappakasana 327

cha paififiattiyo khandhappafifiatti ayatanappaiifiatti dhatuppafifiatti
saccappafifiatti 270, beg. Puggalapafifiatti

chalangupekkhasafifiato sabbaso samvutindriyo 335, beg.
Adittapariyayasuttappakdsana

Chalabhififiapatha 317

Chalabhififiapathappakasana 316

cha ve duppativijjhaya nissaraniya dhatuyo 327, beg.
Chanissaraniyadhatusuttappakasana

jayam devamanussanam jayo hotu parajito marasena abhikkanta samanta
dvadasayojana 59, beg. Jayaparittappakisana

Jayaparitta 60

tam abyakatato dharetha yam maya byakatam tam byakatato dharetha ti
289, end. Byidkatabyakatavatthuddaya

tam khanikappaccarekkhanapatha 127

tam tadatthappasiddhattham tam suttantam bhanamase 341, end.
Licchavi-aparihaniyadhammasuttappakasana

tam sampakasakam dhamma pariydyam bhanamase 304, end.
Catuppaccayappaccavekkhanapathappakasana

Tatiyabhanavara 157

tato nam anukampanti mata puttamva urasam devanukampito poso sada
bhadrani passati ti 114, end. Devatiddissa-
dakkhinanumodandgatha

tathagatam devamanussa pijitam safigham namassama suvatthi hotu
40, end. Ratanasutta

tathagato balappatto loke appatipuggalo 314, beg. Balasutta-
ppakiasana

tatha fidnanusarena sasanam katumicchatam sadhiinam atthasiddhattham
tam suttantam bhanamase 85, end. Anattalakkhana-
suttappakisana

tatha pahino ca bhagavato so abadho ahosi ti 155, end. Maha-
cundabojjhangasuttapatha
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tatheva patipatyattham pariyayantam bhanamase 335, end. aditta-
pariydyasuttappakidsana

tasma mahattam papponti pasamsa ca bhavanti te ti 119, end.
Sangahavatthugatha

tasma saddhafica silafica pasidam dhammadassanam anuyufijetha medhavi
saram buddhina sasanan ti 97 end. 1st § Ariyadhanagatha

ta sampakasakam dhammapariyayam bhanamase 308, end.
Caturappamafifidpathappakasana; 316, end. Chalabhififia-
pathappakasana

tikattikaficeva dukaddukafica chapaccaniyanulomambhi naya sugambirati
(catuvisatippaccayavasena ayam samantapatthanappakarannana
nitthita) 441, end. Patthana (1 page)

Tirokuddakanda 121, 441

tirokuddesu titthanti sandhisinghatakesu ca dvarabahasu titthanti
agantva sakam gharam 121, 441, beg. Tirokuddakanda

Tilakkhanadigatha 279

Tisaranagamanapatha 125

te atthaladdha sukhita virulhabuddhasasane aroga sukhitd hotha saha
sabbehi fatibhi 61, end. Jayaparitta, 296, end.
Supubbanhasutta

tena saccena sotthi te hotu sotthi gabbhassa 56, end. Anguli-
malaparitta

tena samayena buddho bhagava verafijayam viharati ... verafijo brahmano
267, mid. Vinaya

te pahaya tare ugham navam sitvava paragi ti 375, end. Kdmasutta

te ve kalena paccanti yattha dukkham nirujjhati ti 327, end.
Anuttariyasutta

te sabbasafighadhigate pahesi parinibbute vandatha appameyye ti 167,
Isigilisuttapatha

tesam tatha(!)tthasiddhattham tam suttantam bhandmase 327, end.
Chanissaraniyadhatusuttappakésana

tesam pakasakam dhammapariyayam bhanamase 311, end. Abhinha-
ppaccavekkhanapathappakdsana; 367, end. Navaghata-
vatthuparidipakapathappakasana

Dasadhammasuttapitha 128

Dasanathakaranadhammasutta 370

Dasanathakaranadhammasuttappakasana 369

Dasasikkhapadapatha 126

dasahangehi samannagato arahati ruccati ti 127, end. Samanera-
ppaiihdpatha
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dassanena pahatabba dhammid na dassanena pahitabba dhamma
bhavanaya pahatabba dhamma na bhavanaya pahatabba 426, beg.
Pitthiduka

danafi ca peyyavajjait ca atthacariya ca ya idha samanattata ca dnammesu
tattha tattha yatharaham 119, beg. Safgahavatthugithd

ditthifi ca anupagamma silava dassanena sampanno kamesu vineyya
gedham na hi jatu gabbhaseyyam punar eti ti 11, 42, end.
Karaniyamettasutta; 136, end. Karaniyamettasuttapatha

ditthippahanasiddhattham tam suttantam bhanamase 377, end.
Dutthatthakasuttappakasana

ditthiya duppahanaya pahanopayadassina 376, beg. Dutthatthaka-
suttappakasana

disva padam santamaniipadhikam akificanam kamabhave asattam
anaiifiatha bhavimanafifianeyyam tasma na yitthena hute arafijin ti
95, end. Bimbisarasamagame pucchapatififidagatha

dighayu yasava hoti yattha yatthiipapajjati ti 120, end. Bhojana-
ddnumodanagdtha

devabhiito manusso va aggappatto pamodati ti 396, end. Agga-
ppasadasutta

desitam tena buddhena tam suttantam bhanamase 378, end. Pathama-
maranassatisuttappakisana

dukkhatalakkhanopayam tam suttantam bhanamase 91, end. Aditta-
pariyayasuttappakisana

dukkharogabhaya vera soka sattii cupaddava aneka antarayapi vinassantu
ca tejasa 111, beg. stanzas Visesanumodania-Mangala-
cakkavala

Dutthatthakasutta 377

Dutthatthakasuttappakasana 376

Dutiyabhanavara 149

Dutiyamaranassatisutta 383

Dutiyamaranassatisuttappakasana 383

dullabham dassanam yassa sambuddhassa abhinhaso 73, beg. Maha-
samayasuttappakasana

devakayappahdsattham tam suttantam bhanamase 74, end. Maha-
samayasuttappakdsana

Devatadissadakkhinanumodanagatha 113

Devatabhisammantanagatha 114

deva pi nam pasamsanti brahmunapi pasamsito ti 303, end. Ariya-
vamsikasutta

devabhiito manusso vd aggappatto pamodati ti 105, end. Agga-
ppasadasuttagatha

Dvattimsakarapatha 127
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Dvacattalisaduka 428

Dvadasaparitta 31~74

Dhajaggaparitta 14, 46

Dhajaggaparittappakasana 14

Dhajaggasutta 14, 46

Dhajaggasuttapatha 144

Dhammakaravadigatha 103

Dhammacakkappavattanasutta 67

Dhammataravadigatha 103

Dhammaniyamasutta 289

Dhammaniyamasuttappakasana 289

Dhammasanganipakaranam nama samattam 420

Dhammasangani 269

Dhammasanganimatika 419 (25 lines)

Dhammasanganimatikapatha 97

dhammassavanakale ayam bhadanta 1, end. Sattaparitta

dhammahadayavibhangoti attharasavidhena vibhaggam vibhanga-
ppakaranam nama samattam 429, end. Vibhaiga (6 lines)

dhamma ajjhattabahiddharammana dhamma sanidassanasappatigha
dhamma anidassanasappatigha dhamma anidassana(!)ppatigha
dhamma 99, end. Dhammasafiganimatikapatha; 420, end.
Dhammasanganimatika

dhamma lokuttard dhamma kenaci vififieyya dhamma kenaci na vififieyya
dhamma 421, end. Ciilantaraduka

dhamma sa-uttara dhamma anuttara dhamma sarand dhamma arana
dhamma 427, end. Pitthiduka

Dhatukatha 270, 429, 433

dhatukathapakaranam nama samattam 429, end. Dhatukatha (8
lines)

Nakkhattayakkhabhiitanam 65

natthi me saranam afifiam buddho me saranam varam etena saccavajjena
hotu te jayamangalam 24, mid. Sattaparitta, 54, mid.
Atanatiyaparitta

natthi me saranam afifiam buddho me saranam varam etena saccavajjena
sotthi te hotu sabbada 95, beg. Saccakiriyagatha

namo arahato sambuddhassa mahesino namo uttamadhammassa
svakkhatasseva tenidha namo mahasanghassapi 3, 33, beg.
Namokaira atthaka

Namokara atthaka 3, 33

namokarassa tejena vidhimhi homi te jara 3, end. Sattaparitta



4 Jacqueline Filliozat

namo tassa bhagavato arahato sammasambuddhassa ... 105, beg.
Buddhajayamafigala; 125, Pathamabhinavara; 272,
Buddhanamakarapitha

namo tassarahantassa bhagavantassa tadino samma simam va buddhassa
dhamme vibhajjavadino namo tass’ eva dhammassa 400, beg.
Pandmagatha

nayamdtika ti paficavidhena vibhattam dhatukathdapakaranam ndma
samattam 434, end. Dhatukathd

Navaghatappativinayaparidipakapatha 368

Navaghatavatthuparidipakapatha 367

. Navaghatavatthuparidipakapathappakasana 367

namena vissutam suttam dhammacakkappavattanam veyyakaranapathena
sangitantam bhanamase 67, end. Dhammacakkappavattana-
suttappakisana

Nidanuddesa 451

nidhim nidheti puriso gambhire udakantike atthe kicce samuppanne
atthaya me bhavissati 117, Nidhikhanda

Nidhikhanda 117

nibbanagamanam maggam khippam eva visodhaye 279, end.
Ututtayddisamvegagatha

nibbanamagguttamo buddho sattanam sampabodhano 387, beg.
Khandhavibhajanapathappakisana

Nissaggiyuddesa 462

Nivaranagocchaka 424

nivaranavippayutta kho pana dhamma nivaraniya pi anivaraniya pi 424,
end. Nivaranagocchaka

nivarania dhamma no nivarana dhamma nivaraniya dhamma anivamraniya
dhamma nivaranasampayutta 423, beg. Nivaranagocchaka

Pakatyanumodana 109 :

Pakaranavasanagatha 417

Pakasakaraja 263

paccayavasena ta catuvisatividhena vibhattam mahapatthanappakaranam
nama samattam 431, end. Patthéna (8 lines)

paificakkhandha riipakkhandho vedanikhandho safifidkhandho sarikhara-
kkhandho vifiifianakkhandho 99, beg. Vipassanabhimipatha;
269, beg. Vibhanga; 431, beg. Khandhavibhanga

Paricasikkhapadasamadana 273

paniattikusalo natho satthesveva niyojano 294, beg. Supubbanha-
suttappakasana

pafifiavadatagunasobhitalajjibhikkhi mafifiantu puififiavibhavodaya-
mangalaya 418, end. Pakarandvasanagathd
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patipanno pamokkhan ti jhayino marabandhana ti 358, end.
Atthangikamaggagitha

patisaiikha yoniso civaram patisevami yavadeva sitassa patighataya
127, Tam khanikappaccavekkhanpatha

Pathamam Mangalasuttam 35

Pathamamaranassatisutta 378

Pathamamaranassatisuttappakasana 378

Patthana 431, 440

Patthanamatikapatha 101

Panamagatha 400

panidhanato patthaya tathagatassa dasaparamiyo dasa upaparamiyo
dasaparamatthaparamiyo 6, 37, beg. Ratanasuttappakisana

Pattidanagatha 281

padail ca fiatva virajam alokam sammappajanatibhavassa paragii ti 364,
end. Lokadhammasutta

Paramattha 267

Paramasagocchaka 424

paramasavippayuttad kho pana dhamma paramattha pi aparamattha pi
424, end. Paramasagocchaka

paramasa dhammia no parimasa dhamma paramattha dhamma
aparamattha dhamma 424, beg. Paramasagocchaka

parittam yambhanantassa nisinnatthana dhovanam udakam pi viniseti
sabbameva parissayam 20, 56, beg. Angulimélaparitta-
ppakasana

Parittakaranapatha 115

parittassanubhavena hantva tesam upaddave | nakkhattayakkhabhiitanam
papaggahanivarana parittasanubhavena hantva tesam upaddave 30,
65 end. Mangalacakkavala

Pahanabhavanasutta 284

Pahanabhavanasuttappakisana 284

Pacittiyuddesa 471

Pitidesaniyuddesa 489

panatipata veramanisikkhapadam | adinnadana veramanisikkha-
padam 126, beg. Dasasikkhapadapatha

panatipata veramanisikkhapadam samadiyami 273, beg. Pafica-
sikkhapadasamadana, Uposathafigasamadana

Paradhikuddesa 452

Pitthiduka 427

Puggalappaiiiatti 270, 430, 434

puggalapaiifiattiti chavidhena vibhattam puggalappaiifiattippakaranam
nama samattam 430, end. Puggalappafifiatti (3 lines)
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puggalo upalabbhati sacchikatthaparamatthena ti 271, beg.
Kathavatthu (6 lines); 437, beg. Kathavatthu (1 page)

puiifiam akankhamananam safngho ve yajatam mukham 112, end.
Keniyanumodanagatha

puiifialabham mahatejam vannakittimahayasam sabbasattahitam jatam
tam sunantu asesato 58, beg. Abhayaparittappakasana

pufifidni paralokasmim patittha honti paninan ti 112, end. Kaladana-
suttagatha; 397, end. Samvejaniyagatha

Pubbakaranapubbakicca 447

Pubbatopamagatha ariyadhanagatha 96

piiretva parami sabba patto sambodhimuttamam etena saccavajjena ma
hontu sabbupaddava 97, end. 2nd § Ariyadhanagatha

purentambodhisambhare nibbattam vangajatiyam yassa tejena davaggi
mahasattam vivajjayi 45, beg. Vaigakaparittappakasana

purentambodhisambhare nibbattam morayoniyam yena sirihitarakkham
mahasattam vane cara 12, 44 beg. Moraparittappakdsana

balafi ca bhikkhiinamanuppadinnam tumhehi pufifiam pasutam anappakan
ti 122, 443, end. Tirokuddakanda

Balasutta 314

Balasuttappakasana 314

bahum ve saranam yanti pabbatani vanani ca arimarukkhacetyani
manussa bhayatajjita 102, beg. Khemakhemasaranagamana-

bahutabbhakkho bhavati vippavuttho sakam ghara bahinam upatiranti
yo mittanam na dubbhati 139, beg. Mettanisamsamsagatha-
pitha

bavisatitikamatika 420

bahum sahassamabhinimmita savudhantam grimekhalam uditaghora-
sasenamaram danadidhammavidhina jitava munindo tante jasa
bhavatu te jayamarigalani 106, beg. stanzas Buddhajaya-
mangala

Bimbisarasamagame pucchapatififiagatha saccakiriyd 95

buddham saranam gacchami dhammam saranam gacchami sangham
saranam gacchami (ter) 125, beg. Tisaranagamanapatha;
272, Saranagamanapatha

buddhakiccam visodhetva parittantam bhanamahe 59, end.
Jayaparittappakasana

buddhagathabhigito *mhi no ce muficeyya candiman ti 142, end.
Candimaparittapatha

buddhagathabhigito 'mhi no ce muiiceyya suriyan ti 144, end.
Suriyaparittapatha

Buddhajayamangala 106
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Buddhanamakarapatha 272

Buddhapadanamakaragatha 265

buddha paccekabuddha athopi buddhasavaka klesarihi 300, beg.
Ariyavamsikasuttappakasana

buddhuppade sariputto ye cafific aggasavaka pattapiiranubhavena
matapita pamuiicare 444, end. stanzas without title

Bojjhangaparitta 20, 57

bojjhango satisarnkhato dhammanam vicayo tatha viriyam piti passaddhi
bojjhaniga ca tathapare 57, beg. Bojjhangaparitta

Byakatabyakatavatthuddaya 286

Byidkatabyakatavatthuddayappakasana 286

brahmacarinamaggo so asamo vekapuggalo 346, beg.

Sattabbidhamethunasamyogasuttappakasana

brahmamantan ti akkhitam parittantam bhanamahe 13, 44, end.
Moraparittappakasana

Bhaddekarattagatha 102

bhanissama mayam gatha kaladanappadipika eta sunantu sakkaccam
dayaka puiifiakdmino 112, only stanza Kiladdnasutta-
githapakidsana

bhavatu sabbamangalam nakkhattayakkhabhiitanam 29

bhavatu sabbamangalam rakkhantu sabbadevata sabbabuddhanubhavena
sada sotthi bhavantu te 29, 64, mid. Mangalacakkavila

bhavatu sabbamangalam rakkhantu sabbadevata sabbasanghanubhavena
sada sotthi bhavantu te 109, end. Buddhajayamargala; 111,
end. Visesanumodand-Mangalacakkavala

Bhanavara 4 pathamabhanavara 124

Bharasuttagatha 280

bhara have paiicakhandha bharaharo ca puggalo 280, beg. Bhara-
suttagatha

bhasitam tena buddhena apannakam bhanamase 291, end. Apannaki-
suttappakasana

Bhisitovada 259

Bhikkhu-aparihaniyadhammasutta 344

Bhikkhu-aparihaniyadhammasuttappakasana 343

Bhikkhupatimokkha 451

bhutta bhoga bhata bhacca vitinna apadasu me uddhagga dakkhina dinna
atho paficabali kata 120, beg. Adiyasuttagatha

Bhojanadananumodanagatha 120

Maggavibhangasutta 354

Maggavibhangasuttappakasana 354

maggidnatthangiko settho saccanam caturo pada 358, beg.
Atthangikamaggagatha
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magga hatakkilesa va pattanuppattidhammatam etena saccavajjena sotthi
te hotu sabbada 22, end. Asgulimalaparitta; 58, end.
Bojjhangaparitta

Mangalacakkavala 28, 63, 110

mangalatthaya sabbesam tam suttantam bhanamase 314, end. Bala-
suttappakdsana

Marigalasutta 4, 35

Marigalasuttappakasana 3, 33

Mangalasuttapatha 130

Maranassatisutta 378, 383

Maranassatisuttappakasana 378, 383

Mahantaraduka 425

Mahakassapabhojjhangasuttapatha 149

mahakassapassa so abadho ahosi ti 151, end. Mahakassapa-
bojjhangasuttapatha

mahakaruniko natho atthaya sabbapaninam piiretva parami sabba patto
sambodhim uttamam 97, beg. 2nd § Ariyadhanagatha

mahakaruniko natho sunakkhattam so atthaladdho 23

mahakaruniko natho hitdya sabbapaninam 60, beg. Jayaparitta;
108, mid. stanzas Buddhajayamargala

mahakaruniko buddho savakanam hitesako 343, beg. Bhikkhu-
apariyaniyadhammasuttappakésana

Mahacundabojjhangasuttapatha 153

Mahapatthana 271

Mahamoggallanabojjhangasuttapatha 151

mahamoggallanassa so abadho ahosi ti 153, end. Mahamoggallana-
bojjhangasuttapatha

Mahasatipatthanasuttapatha 196

Mahasamayasutta 74

mahdsamayo pavanasmim devakaya samagata 75, beg. stanzas
Mahasamayasutta

mata pita ca atrajam niccam rakkhanti puttakam evam dhammena rajano
pajam rakkhantu sabbada | 10 gatha | 28, 63, end.
Sukhabhiydcanagatha

miillayamakam khandhayamakam ayatanayamakam dhatuyamakam 430,
beg. Yamaka

musika kata me rakkha kata me parittd patikkamantu bhiitani soham
namo bhagavato namo sattannam sammasambuddhanan ti 12, 43,
end. Khandhaparitta; 138, end. Ahirajasuttapatha

mettanisamsagathapatha 139

mettanisamsasuttapatha 138

moraparitta 13, 44
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moraparittapatha 140

moraparittappakasana 12

yam kifici ratanam loke vijjati vividham puthuratanam sanghasamam
natthi tasma sotthl bhavantu te 25, end. Sattaparitta

yam yam devamanussinam mangalatthdya bhasitam tassa
tassanubhavena hotu rajakule sukham ye ye arakkhaka deva tattha
tatthadhivasino 27, 62, beg. Sukhdbhiyacanagatha

yam ve nibbanafianassa fidinam pubbe pavattate 289, beg.
Dhammaniyamasuttappakasana

yam so dhammami dhafifidya parinibbatyanasavo ti 113, end. Vihara-
danagatha

yatoham bhagini ariyaya jatiya jato nabhi janami saiicicca 20, 56, beg.
Angulimalaparitta

yatha pi sela vipula nabham ahacca pabbata samanta anupariyeyyum 96,
beg. Pabbatopamagitha

yatha vari vaha piird paripiirenti sagaram evam eva ito dinnam petinam
upakappati 109, beg. Anumodanavidhi

yadidam cattari purisayugani ajja purisapuggala esa bhagavato
savakaserigha ahuneyyo pahuneyyo dakkhineyyo afijalikaraniyo
anuttaram pufifiakkhettam lokassa ti 106, mid. Buddhajaya-
mangala

yadi sacca damia cdga khantya bhiyyodha vijjati ti 123, end.
Saccapanavidhyanuripagathd

yadi hine gato thane kayaduccaritena imina pufifiatejena tamha thana
pamuiicatu 443, beg. stanzas without title

yantam sattehi dukkhena fieyyam anattalakkhanam 85, beg. Anatta-
lakkhanasuttappakisana

yantena bhagavata janati passata arahata sammasambudhena pathamam
parajikam 267, beg. Vinaya

yandunnimittam avamangalafica yo camanapo sakunassa saddo
papaggaho dussupinam 22, 58, beg. Abhayaparitta

Yandunimittam dukkhappatta ca niddukkha 22

yandesesi mahaviro parittantam bhanamahe 17, 50, end. Atandtiya-
parittappakasana

Yamaka 271, 430, 438

yasmim padese kappeti vasam panditajatiyo silavant’ ettha bhojetva
safifiate brahmacarino 113, beg. Devatadissa-
dakkhinanumodanagatha

yassa saddha tathagate acala supatitthita silafica yassa kalyanam 96,
beg. 1st § Ariyadhanagidtha

yassanubhdvato yakkh3a neva dassenti bhimsanam 10, 40, beg.
Karaniyamettasuttappakasana



48 Jacqueline Filliozat

yassanussaranena pi antalikkhe pi panino patitthamadhigacchanti
bhiimiyam viya sabbada 14, 46, beg. Dhajaggaparitta
ya devata santi vihararasini thiipe ghare bodhighare tahim tahim 281,
beg. Pattidanagathd
yani yanyaggabhiitdini sammatani tatha tatha 394, beg. Agga-
ppasadasuttappakasana
yani ve pafica thanani paficanimmalalocano veneyyanam 311, beg.
Abhinhappaccavekkhanapathappakasana
yanidha bhiitani samagatani bhummani va yani va antalikkhe sabbe va
bhiita sumana bhavantu 7, 38, 132, beg. Ratanasutta,
Ratanasuttapatha; 114, beg. Devatabhisammantanagatha
yanidha bhiitani samagatani bhummani va yani va antalikkhe tathagatam
devamanussapiijitam sanigham namassama suvatthi hotu 10, 135
end. Ratanasutta, Ratanasuttapatha
yavajivam arahanto panatipatam pahdaya panatipata 274, beg.
Uposathangappaccavekkhana
yavata vattate loko anekakiracittako 358, beg. Lokadhamma-
suttappakasana
yavata satta apada va dvipada va catuppada va bahuppada va ripino va
arlipino va safifiino 115, beg. Parittakaranapétha
ya sa(!)ppamanaka sattda bhavananam hi gocaro 308, beg. Catur-
appamafifiapathappakdsana
ye keci kusala dhamma sabbe te kusalamiila | ye va pana kusalamiila
’ 271, beg. Yamaka, 438, end. Yamaka (3 pages)
ye ca atitd sambuddhi ye ca buddha anagata yo cetarahi sambuddho
bahunnam sokanasano 103, beg. Dhammakaravadigatha
ye va pana kusalamilena ekamiila sabbe te dhamma kusala 271, end.
Yamaka (4 lines)
ye santa santacitta tisaranasarana ettha lokantare va bhumma bhumma ca
devagunaganagahanabyadvaja sabbakalam ete ayantu deva 3, 34,
beg. Maigalasuttappakasana
yogagocchaka 423
yoga dhamma no yoga dhamma yoganiyd dhamma ayoganiya dhamma
yogasampayutti dhamma 423, beg. Yogagocchaka
yoga yogavippayutta kho pana dhamma yoganiya pi ayoganiya pi 423,
end. Yogagocchaka
yo dhammacarikayena vacaya uda cetasa idheva nam pasamsanti pecca
sagge pamodati 96, end. Pabbatopamagitha
yoniso patipatyattham tam suttantam bhanamase 289, end.
Dhammaniyamasuttappakasana
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yoniso patisevitabba anuppannanam asavanam anuppadaya uppannanam
idsavanam pahdnaya ti 308, end. Catuppaccaya-
ppaccavekkhanapatha

Ratanattayappabhavabhiyacanagatha 25, 61

Ratanasutta 7, 38

Ratanasuttapatha 132

Ratanasuttappakasana 6, 37

Riipakammatthanariipakammatthanapatha 391

riparipakammatthattham taddipakam bhanamase 391, end.
Rilparipakammatthanapathappakasana

Rupariipakammatthanapathappakasana 391

rogamanussadubbhikkhasambhiitanti vidhambhayam khippam
antaradhapesi parittantam bhapamahe 7, end. Ratanasutta-
ppakasana

Licchavi-aparihaniyadhammasutta 341

Licchavi-aparihaniyadhammasuttappakasana 341

Lokadhammasutta 359

Lokadhammasuttappakasana 358

lokiyalokuttarasampattisiddham katabbam ukasa aradhanam karomi
263, end. Bhisitovada

lokekuttamabhiitassa anuttaratthadayino 320, beg. Anuttara-
suttappakasana

lokekuttamasatthussa yassa vakyam anafifiatham 286, beg.
Byakatabyakatavatthuddayappakasana

Vangakaparitta 45

vadanti ve dutthamana pi eke afifie pi ve saccamana vadanti 377, beg.
Dutthatthakasutta

vadhissamenanti paramasanto bhasavamaddakkhi dhajam isinam 44,
beg. Chaddantaparitta

vandami buddham bhavaparatinnam tilokaketumn tibhavekanatham 265,
beg. Buddhapadanamakaragatha

vijjabhagino dhamma avijjabhagino dhammai vijjipama dhamma
vajiripama dhamma bala dhamma panditd dhamma kanha dhamma
427, beg. Suttantamatika

vififidnam atthasiddhattham tam suttantam bhapamase 374, end.
Kamasuttappakasana; 383, end. Dutiyamaranassatisutta-
ppakasana

Vinaya Sitra Paramattha 267

vineta sukhamaggasmim veneyye vinayam muni 282, beg.
Karaniyakaraniyasuttappakasana

Vipassanabhimipatha 99
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vipassissa nam’ atthu cakkhumantassa sirimato sikhissa pi nam’ atthu
sabbabhiitainukampino 18, 50, beg. Atanatiyaparitta; 171,
beg. stanzas Atdndtiyasuttapitha (pubbabhiga); 184
beg. stanzas Atandtiyasuttapatha (pacchimabhiga)

Vibhanga 269, 428

virulhamiilasantanam nigrodham iva maluto amitta nappasahanti yo
mittanam na dubbhanam na dubbhati ti 140, Mettanisamsa-
gathapatha

viripakkhehi me mettam mettam era pathehi me chabyaputtehi me
mettam mettam kanhagotamakehi ca 12, beg. Khandhaparitta;
43, beg. Khandhaparitta-Chaddantaparittipara; 137, beg.
stanzas Ahir@jasuttapatha

Visesanumodana 110

Viharadanagitha 113

visatisatasahassani namami sirasa aham tesam dhammafi ca samghafi ca
... aneka antardya pi vinassantu asesato 33, end. Dvadasa-
paritta

veneyyadamanopaye sabbaso paramim gato amoyavacano buddho
abhififiayanusasako 90, beg. Adittapariydyasuttappakasana

veneyye vinayantena sambuddhena mahesina 374, beg. Kamasutta-
ppakasana

Samvaragatha 280

Samvejaniyagatha 396

samsare samsarantanam sabbadukkhavinasane sattadhamme ca bojjharnige
marasenappamaddino 56, beg. Bojjhangaparittappakésana

sakavadipaficasuttasatani paravadipaficasuttasataniti suttasahassam
samodhanetvana vibhattam kathavatthuppakaranam nama samattam
430, end. Kathavatthu (2 lines)

sakkatva buddharatanam osatham uttamam varam hitam deva-
manussanam budhatejena sotthina 24, mid. Abhayaparitta

Sangahavatthugathd 119

sangahitam asangahitanti cuddasavidhena vibhattam dhatukatha-
pakaranam nama samattam 429, end. Dhatukatha (8 lines)

sangaho asafgaho | sangahitena asangahitam asangahitena 270, 429,
433, beg. Dhatukatha

sanghasambhiitarajinam samaggiyanupalinam 341, beg. Licchavi-
aparihaniyadhammasuttappakédsana

Sanghadisesuddesa 454

sace imam nigavarena saccam ma mam vane balamiga agafichun ti 44,
end. Chaddantaparitta

saccam ve amatd vaca esa dhammo sanantano sacce atthe ca dhamme ca
ahu santo patitthita 123, beg. Saccapanavidhyanuriipagatha
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saccakiriyam karissama adissa ratanattayam 400, Panamagathd

Saccapanavidhyanuriipagatha 122

saccena me samo n’ atthi esa me saccaparami ti 46, end.
Vangakaparitta

Safifiojanagocchaka 422

safifiojanavippayuttd kho pana dhamma safifiojaniya pi asafifiojaniya pi
422, end. Safifiojanagocchaka

safifiojand dhamma no safifiojanda dhamma safifiocjaniya dhamma
asafifiojaniya dhamma 422, beg. Safifiojanagocchaka

Satipatthanapatha 296

Satipatthdnapathappakasana 296

Sattaparitta 1-29

Sattabbidhamethunasamyogasutta 346

Sattabbidhamethunasamyogasuttappakasana 346

satto guhayam bahunabhichanno tittham naro mohanasmim pagalho
375, beg. Guhatthakasutta

sada sotthi bhavantu te nakkhattayakkhabhiitinam hantva tesam
upaddave 102, end. Bhaddekarattagatha

sadevakassa lokassa nathabhito narasabho 369, beg.
Dasanathakaranadhammasuttappakasana

sadevako ayam loko samdrako sabrahmako 353, beg. Magga-
vibhangasuttappakasana

saddhapasadasiddhattham duvidhe te bhanamase 286, end.
Byiakatabyakatavatthuddayappakasana

sanathatta(!)tthasiddhattham tam suttantam bhanamase 369, end.
Dasanathakaranadhammasuttappakasana

sabbattha samvuto bhikkhu sabbadukkha pamuccati ti 281, end.
Samvaragatha

sabbabuddhanubhaivena sabbadhammanubhavena sabbasarighanubhivena
buddharatanam dhammaratanam safigharatanam tinnam ratananam
anubhavena caturasiti sahassa 110, beg. Visesanumodani,
Marngalacakkavala

sabbapapassa akaranam kusalassipasampada 259, beg. stanzas
Bhasitovada

sabbaso suddhasantano sabbadhammana paragii 365, Gotamisutta-
ppakasana

sabba sivisajatinam dibbamantagadam viya yasmai seti visam ghoram
sesafica pi parissayam 11, 42, beg. Khandhaparitta-
ppakasana

sabbitiyo vivajjantu sabbarogo vinassantu ma te bhavatvantarayo sukhi
dighayuko bhava 109, mid. Anumodanavidhi
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sabbe buddha balappatta paccekanafica yambalam arahantanafica tejena
rakkham bandhami sabbaso 59, end. Abhayaparitta

sabbe vijitasamgama bhayatita yasassino modanti saha bhiitehi savaka
tejanesuta ti 85, end. Mahasamayasutta

sabbe sarikhara aniccati yada paiifidya passati atha nibbindati dukkhe esa
maggo visuddhiya 279, beg. Tilakkhanadigatha

samaggakarano buddho samaggiyam niyojako samaggakarane dhamme
332, beg. Sariniyadhammasuttappakasana

samutthanahararammand paccayo samudayena cati (miilayamakadi
dasayamakappatimanditam yamakappakaranam nama samattam )
440, end. Yamaka (2 pages)

samulam tanham abbulha nicchato parinibbuto ti 280, end. Bhara-
suttagatha

sampaccaya dhamma appaccaya dhamma sankhatda dhamma asankhata
dhamma 421, beg. Ciilantaraduka

sampayuttena vippayuttam vippayuttena sampayuttam asafngahitam
270, end. Dhatukatha (4 lines)

sambuddhe atthavisafica dvadasafica sahassake paficasatasahassani
namami sirasa aham 2, 32, beg. Sattaparitta, 2nd §
Dvadasaparitta

sambuddho dipadam settho mahakaruniko muni 284, beg.
Pahanabhavanasuttappakasana; 296, beg. Satipatthana-
pathappakasana

sammasambuddhamatulam sasaddhammaganuttamam abhivadiya
bhasissam abhidhammatthasangaham 400, beg.
Abhidhammatthasafigahagatha

Samrépamsﬁtrapamsukﬁla 396

sarajjam sasenam sabandhum narindam parittinubhavo sada rakkhatii ti
1, beg. Sattapantta, 31, beg. Dvadasaparitta

Saranagamanapatha 272

sadhu kho pana tathariipanam arahatam dassanam hoti ti 268, end.
Vinaya

sadhunam atthasiddhattham tam suttantam bhanamase 294, end.
Supubbanhasuttappakasana; 300, end. Ariyavamsika-
suttappakdsana; 332, end. Séarianiyadhammasutta-
ppakdsana; 346, Sattabbidhamethunasamyogasutta-
ppakdsana; 359, end. Lokadhammasuttappakasana; 375,
end. Guhatthakasuttappakasana

sadhiinam nettibhdvattham tam suttantam bhanamase 365, end.
Gotamisuttappakasana

Samanerappaiihapatha 126
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sarammana dhamma3 anarammana dhamma cittd dhamma no citta dhamma
424, beg. Mahantaraduka

Saraniyadhammasutta 332

Saraniyadhammasuttappakasana 332

Savatthinidana adittapariyayasutta 335

siddham atthu (ter) idam phalam ekasmim ratanattayasmim
sampasadanacetaso 26, 62, end. Ratanattaya-
ppakaviabhiyacanagitha

siridhitimatitejo jaya siddhimahiddhi mahagunaparimitapuiifiadhikarassa
sabbantarayanivaranasamatthassa bhagavato arahato samma-
sambuddhassa dvattimsamahapurisalakkhananubhavena 28, 63,
beg. Maiigalacakkavila

sitam unham patihanti tato valamigani ca sirfimsape ca mabhase sisire
capi vutthiyo 113, beg. Vihdradanagatha

sukham supatisutto ca papam kifici na passati evam adiguniipetam
parittantam bhanamahe 10, end. Karaniyamettasutta-
ppakidsana

Sukhabhiyacanagatha 27, 62

Suttantamatika 427

sunakkhattam sumangalam supabhdagam suhutthitam sukhano
sumuhutto ca 295, beg. stanzas Supubbanhasutta

sutva tathinukaraya tam suttantam bhanamase 282, end.
Karaniyakaraniyasuttappakasana; 284, end. Pahana-
bhavanasuttappakisana

sutva nuppatipatyattham tam suttantam bhanamase 344, end.
Bhikkhu-aparihaniyadhammasuttappakasana

Supubbanhasutta 294

Supubbanhasuttappakasana 294

subhdanu passim viharantam indriyesu asamvutam 280, beg.
Samvaragatha

suramerayamajjappamadatthana veramanisikkhapadam samadiyami 273,
end. Paficasikkhapadasamadana

Suriyaparittapatha 143

suvannamalike suvannapabbate sumanakiite yonakapure nammadaya
nadiya paifica pddavaram hanam aham vandami dirato 265, end.
Buddhapadanamakaragatha

suvatthisadhanattham pi tam suttantam bhanamase 354, end. Magga-
vibhangasuttappakasana

Suatra 267

Sekhiyuddesa 491

5o atta ti evam etam yathabhutam sammappafifiaya datthabban ti 391,
end. Khandhavibhajanapatha
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sokaparidevadukkhadomanassupayasa nirujjhanti evam etassa kevalassa
dukkhakkhandassa nirodho hoti 101, end. Vipassanabhiimi-
patha

so puggalo upalabbhati sacchikatthaparamatthena ti | miccha | 271,
end. Kathavatthu (6 lines); 438, end. Kathavatthu (1 page)

Solasadhammappabhedasafigaham pathamabhanavara 147

Hetugocchaka 421

hetuppaccayo arammanappaccayo adhipatippaccayo anantarappaccayo
101, beg. Patthanamatikapatha (6 lines); 271, Maha-
patthana (7 lines); 431, beg. Patthana (8 lines); 440,
Patthana (1 page)

hetd kho pana dhamma sahetukd pi ahetuka pi 421, end. Hetu-
gocchaka

hetii dhamma na hetii dhamma sahetuka dhamma ahetuka dhamma hetu
sampayutta dhamma 420, beg. Hetugocchaka

Paris Jacqueline Filliozat



THE ARISING OF AN OFFENCE:
apattisamutthana

A note on the structure and history of the Theravidda-Vinaya

The article on the Vinaya word apatti-samutthdna in the CPD!
provides little more than the most basic information. Besides the
translation and the statement that there are six groups of apatti-
samutthana, a very few references limited to the Vinaya-Pitaka and the
Samantapasadika are given. It is not said what these six groups are, nor is
the second set of 13 names of origins mentioned, although two of them
actually occur in CPD I, if only as subtitles of a chapter in the Parivara:
addhdana-samutthdna and ananufiiata-samutthana. A third word belonging
to this set almost inevitably escaped the attention of the authors of CPD I
in 1931 and 1944 (addenda), as the PTS edition of the Kankhavitarani
containing adinnadana-samutthana (Kkh 23,17) appeared only in 1956,
and the Sinhalese print of 1905 mentioned in the Epilegomena may not
have been available.

Progressing in the alphabet, the CPD reached another word
relevant in this connection: elakaloma-samutthana “sheep’s wool origin”,
which is translated in this way following I.B. Horner (BD VI, London
1966, p. 129 = Vin V 88,37). Again, extreme brevity and the lack of
further explanation leaves the reader wondering what this word really
means, especially as the preceding entry elakalomasadisa is said to signify
“like sheep’s wool”, referring to samutthanddini elakalomasadisani (Kkh
102,3 fread 102,9] # 103,4). This results in a somewhat enigmatic
translation of the relevant sentence: “origins like sheep’s wool, etc.”

! The system of abbreviations used follows: V. Trenckner: 4 Critical Pali
Dictionary, Vol. 1, Copenhagen 1924-48: Epilegomena (1948) and H. Bechert:
Abkiirzungsverzeichnis zur buddhistischen Literatur in Indien und Siidostasien.
Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-Funden. Beiheft
3. Gottingen 1990. Translations from the Vinaya follow: I.B. Homer: BD, I-VI,
London 1938-66.

Joumal of the Pali Text Society, XVI, 1992, 55-69
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It may, therefore, not be altogether useless to explain the
different references to samutthdana in some detail, although some, at
least, of the most basic facts can be gathered, e.g. from C.S. Upasak’s
Dictionary of Early Buddhist Monastic Terms, (Benares 1975, p. 225,
s.v. samutthana), or from LB. Horner’s translation of the Parivara (BD,
VI). Furthermore, a full understanding of the samutthana sheds some
light on the development of Buddhist ecclesiastical law, on the methods of
the Vinaya commentaries, and finally on the somewhat peculiar position
of the Milindapafiha regarding the interpretation of the Vinaya.

In the fourth chapter of the Cullavagga, the samatha-
kkhandhaka, the earliest extant classification of six samutthana can be
found, when the question: dpattadhikaranassa kim miilam (Vin II 90,29),
“what is the root of a legal question concerning an offence (laid down in
the Vinaya) 72 is answered by: cha apattisamutthana apattadhikaranassa
mizlam (Vin 11 90,29 foll.), “six origins of offences are the root of a legal
question”, These six origins depend on whether an offence arises from:

1. kayato na vacato na cittato

2. vacato na kdyato na cittato

3. k@yato ca vacato ca, na cittato

4. kdyato ca cittato ca, na vacato

5. vacato ca cittato ca, na kayato

6. kdyato ca vacato ca cittato ca (Vin 11 90,30-35).

This paragraph is not commented on in the Samantapasadika.

Consequently, no offence can arise in mind (citta) only: If a
monk only thinks of an offence without actually committing it, this
intention is not considered as an apatti according to this classification.

Evidently, this text presupposes a common knowledge about
this classification among Theravada monks. For the attribution of these

2 In Theravada law there are four such “legal questions” (adhikarana, in contrast
to arta “worldly legal question” [cf. IT 7, 1979, p. 278 note 12]) concerning
1. vivada “dispute”, 2. anuvada “admonition”, 3. apatti “offence (against
ecclesiastical law)”, 4. kicca “legal procedure (of the Samgha such as kammavica
[cf. StIT 13/14, 1987, p. 102])”, Vin II 88,18—20.
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origins to single rules of the patimokkhasutta is not explained in the
Mahavagga or in the Cullavagga, which for the most part contain the
“historical” information about the Vinaya rules, as they record the
incidents which induced the Buddha to prescribe a certain rule or to allow
a certain procedure, rather than give any systematic treatment of the
rules, which is foreshadowed only in the opening chapters of the
Cullavagga and fully developed in the Parivara. Thus any monk who
knew by heart the patimokkhasutta as a matter of course, and in addition
the Parivara, which seems to have been composed with strong mnemo-
technical purposes in mind, was well equipped to handle all Vinaya
questions that might arise in daily monastic life.

At the very beginning of the Parivara a number of questions is
asked and answered about every single rule in the patimokkhasutta. This
demonstrates what was considered to be important and necessary
knowledge about the Vinaya. Although the whole network of these
questions and answers deserves a detailed study, only that section will be
discussed here which is connected with the Cullavagga passage quoted
above: channam apattisamutthananam katihi samutthanehi samutthati
(Vin V 1,14), “from how many origins of the six origins of offences does
[the parajika-offence (Vin V 1,6)] arise 7’3 This is answered by: ekena
samutthanena samutthati kdayato ca cittato ca samutthati na vacato (Vin
V 2,13 foll.), “[the first parajika-offence] arises from one origin, from
{the one involving] body and mind, [but] not speech (i.e. no. 4 in the list
given above)”.

This is different for the second pardjika-offence: siya kayato ca
cittato ca samutthati na vacato, siya vacato ca cittato ca samutthati na
kayato, siya kdyato ca vacato ca cittato ca samutthati (Vin V 3,37 foll.).
Thus three different varieties of origin are mentioned for this particular

3 The structure of the first two chapters of the Parivara has not been understood
properly in BD in this particular respect as the translation shows: “ ... by how
many origins does (a monk) originate the offence”. Leaving aside the difficulty of
taking sam-ut-sthad as a transitive verb, the context in the Parivira itself and later
commentaries rule out any other subject in this sentence than gpatti.
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offence and for the remaining two pardjika-offences. The same or
sometimes different combinations apply for every single offence, and not
rarely even all six combinations apply: chahi samutthdnehi samutthdti
_ (Vin V 6,6), concerning samghadisesa 6, or only three: tihi samutthanehi
samutthati (Vin V 6,18), concerning samghadisesa 8. In this instance the
Parivara does not indicate which origins it is actually referring to.

A third way to indicate the origin of an offence is finally
introduced on the occasion of nissaggiya 23: dvihi samutthanehi sam-
utthati kathinake (Vin V 12,3), “arises by two origins as in the kathina-
group”. This refers back to nissaggiya 1 (Vin V §8,23), where the
respective origin is explained. Further references of this kind follow, e.g.
elakalomake (Vin V 14,15), referring to pacittiya 6 or padasodhamme (Vin
V 14,20), referring to pacittiya 7.

How this system of reference operates can be deduced from the
third chapter in the Parivara, which is called samutthanass’ uddana (Vin V
86,1-90,5). Altogether 13 different origins are enumerated there, and
every rule of the patimokkhasutta is assigned to its respective origin.
Consequently this arrangement according to origins complements the first
two chapters of the Parivara, where this sequence of rules is kept as it is
in the patimokkhasutta.

At the end of each of these 13 groups the total of rules
assembled is mentioned, e.g. chasattati ime sikkha kayamanasika kata
(Vin V 87,4%), “these trainings are seventy-six done by body and by
thought” (I.B. Homer), or samapafifias’ ime dhamma chahi thanehi jayare
(Vin V 87,36*), “exactly fifty are these items that are born from six
occasions”, where by a slip of the pen samapafifias(a) is mistranslated by
I.B. Homer as “thou understandeth” (BD VI, p. 127).4

Comparing this set of 13 samutthana with the corresponding
passage quoted from the Cullavagga, there seems to be an obvious
difference. For the Cullavagga enumerates only six combinations of the

three concepts kdya, vaca, and citta: atth’ apatti kdayato samutthati ...

4 The actual number is 50, not 49 as suggested in BD VI, p. xix.
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(Vin II 90,30), “there is an offence that arises from the body ... ”, etc.
This formulation seems to allow for only one origin for a particular
offence, while the possibility of combining two or more is not even
hinted at.

A further detail seems to differ in the system laid down in the
Parivara. For there is not a single offence arising from kdya alone. This
may be due to the fact that this particular samutthdna has been inserted in
the Cullavagga because of theoretical thinking only. In the same way the
combination of kdya and vaca has been mentioned in the Cullavagga
without it actually occurring, as observed in The entrance to the Vinaya.’
Evidently it was considered more important to think of all possibilities
irrespective of their actual occurrence, rather than to leave a gap in the
system.

Alternatively it could be suspected that the opinion in
samutthana had changed in this respect during the perhaps considerable
time separating Cullavagga and Parivara. Although we do not possess any
sources from which information can be gathered about the development
of Buddhist ecclesiastical law during this period, it is certain that there
was a continuous development.® In this connection it is therefore not
surprising that little, if any, attention has been paid to the origin of
offences in the oldest commentary on Vinaya material, namely the
explanation of the patimokkhasutta embedded in the Suttavibhanga, even

3 Vajirafiana: Vinayamukha: The entrance to the Vinaya, Vol. 111916, Bangkok
271965, p. 13. Further 1.B. Horner draws attention to: tattha katamam apatti no
adhikaranam: sotapatti, samapatti (Vin I1 93,3), “what here is an offence (but) no
legal question ? Stream-attainment (and) attainment” (I.B. Horner). This, of
course, is a play on words, for there is no apatti in a legal context that is not an
offence. In contrast to the Theravadins, the Miilasarvistivadins have found an
offence which is purely kayiki (see R. Gnoli (ed.): The Gilgit Manuscript of the
Sayanasanavastu and the Adhikaranavastu, Rome 1978, Serie Orientale Roma
50, p. 74, in the paragraph corresponding to Vin II 90,29-36).

6 0. v. Hiniiber: Der Beginn der Schrift und frithe Schrifilichkeit in Indien.
Abhandlungen der geistes- und sozialwissenschaftlichen Klasse. Akademie der
Wissenschaften und der Literatur, Mainz. Jahrgang 1989, Nr. 11, Chapter IX.
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if there was an opportunity of doing so, e.g. in pardjika 2. Here, different
conditions are discussed in the commentary, which might result in
committing an dpatti, and among them: theyyacittafi ca paccupatthitam
(Vin III 54,17 etc.), “and the intention to steal arises”. No reference is
made to the samutthana-system expounded in the Cullavagga, and even
the wording is markedly different, as paccupatthita is used instead of
samutthita.

Although the outline of the samutthana-system can be deduced
from the Parivara, it is much easier to turn to the pertinent explanation in
the Kankhavitarani. This commentary quotes three karikas, which
contain the different points that should be mentioned in the explanation of
patimokkha-rules, e.g. nidana: the place such as Vesali, puggala: the
person concemned such as Sudinna in parajika 1, vatthu: the offence, etc.
In the list samutthdna is also found, to which some prominence is given
by a further separate karika on this particular vidhi. The relevant passage
begins: sabbapattinam kayo vica kdyavaca kdayacittam vacacittam
kdyavacdcittan ti imani ekangikadvangikativangikani cha samutthanani,
yani sikkhapadasamutthandni ti pi vuccanti (Kkh 22,30-33), “all offences
have the [following] six origins:

1. body

2. speech

3. body-speech

4. body-mind

5. speech-mind

6. body-speech-mind,

which may have one (nos. 1,2), two (nos. 3,4,5), or three (no. 6)
members, and which are called ‘origins of the (patimokkha-)rules’.

So this agrees with the corresponding passage in the
Cullavagga. Then the Kankhavitarani continues in a more specific way:
“The first three without and the remaining three with mind: acittaka-
sacittaka” (Kkh 22,33 foll.), and, more important still, the following
combinations of these six groups of origins are enumerated:
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A. one origin: nos. 4,5,6
B.two origins: nos. 1 +4,2+5,3+6,4+6,5+6
C. three origins: nos. 1 +2+3,4+5+6
D. four origins: nos. 1 +3+4+6,2+3+5+6
E. five origins: this is explicitly ruled out (Kkh 22,35)
F. six origins: nos. 1-6
These 13 possible combinations are named after the respective
first offence found in the patimokkhasutta and considered to arise in that
particular way:
1. pathamaparajika: no. 4; 1 origin: Sp 271,21: Kkh 25,37
1. adinnadana, parajika 2: nos. 4-6 (sacittaka); 3 origins: Sp 373,21-24:
Kkh 30,26
I1I. saficaritta, samghdadisesa 5: nos. 1-6; 6 origins: Sp 560,7: Kkh 39,27
1V. samanubhasana, samghadisesa 10: no. 6; 1 origin: Sp 611,5: Kkh
46,24
V. kathina, nissaggiya 1: nos. 3,6; 2 origins: Sp 650,25: Kkh 58,6
V1. elakaloma, nissaggiya 16: nos. 1,4; 2 origins: Sp 689,10: Kkh 71,15
VIL padasodhamma, pacittiya 4: nos. 2,5; 2 origins: Sp 744,9: Kkh 84,19
VI addhana, pacittiya 27: nos. 1,3,4,6; 4 origins: Sp 807,30: Kkh
100,16
IX. theyyasattha, pacittiya 66: nos. 4,6; 2 origins: Sp 868,28: Kkh 126,17
X. dhammadesana, sekkhiya 57: no. 5; 1 origin: Sp 898,29: Kkh 153,21
XI. bhaitarocana, pacittiya 8: nos. 1,2,3; 3 origins: Sp 752,34: Kkh 86,23
XII corivutthapana, bhikkhuni-samghdadisesa 2: nos. 5,6; 2 origins: Sp
910,22: Kkh 162,18
XIII ananufifiata, bhikkhuni-pacittiya 80: nos. 2,3,5,6; 4 origins: Sp
943,18: Kkh 101,6
This classification, explained very clearly and in great detail at
Kkh 22,3*-23,30, is also dealt with, but very briefly, in the Samanta-
pasadika (Sp 270,17-271,19). Here only half the origins are mentioned
and the reader is simply referred to the Parivara, where the origins “will
be evident” (@vibhavissanti, Sp 270,20). Even the few names given in the
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Samantapasadika point to a system slightly different from the one in the
Kankhavitarani:

a. six origins

b. four origins

c. three origins

d. kathina

e. elakaloma

f. dhuranikkhepa (Sp 270,21-24 [ending with °adi “etc.”]).

This paragraph in the Samantapasadika refers to pardjika 1,
about which it is said: “according to the origin it has one origin, according
to members (arnga) there is a double origin, [for it] arises from body-
mind” (Sp 271,22 foll.). At the same time this gives at least a hint at the
technical meaning of ariga as used in references to samutthdna, which,
again, has been neatly explained in the Karkhavitarani (Kkh 22,32) as
quoted above.

Following this system, the Samantapasadika regularly uses
chasamutthana, Sp 560,7 (= Kkh 39,29); Sp 574,19 (= Kkh 41,36); Sp
662,19 (against: saficaritta, Kkh 63,35); Sp 664,28 (against: saficaritta,
Kkh 64,24, etc.);? catusamutthana, Sp 807,30 (against: addhana, Kkh
100,16); Sp 842,7 (against addhdna, Kkh 1129, etc.).

The last head-word refers to pdcittiya 27 only in the context of
samutthana; otherwise it is called samvidhana (Sp 869,6 = Kkh 126,23,
cf. also Vin V 86,23*). Normally the name of the rule and the name of the
samutthana are identical.

These two groups, chasamutthana-saficaritta (or: saficari [Vin V
87,26*] in the meta-language of the uddanas) and catusamutthana-

7 Further instances can easily be found by means of the very helpful notes in BD
VI, pp. 124-31, where all references to the patimokkha-rules have been traced.
The commentaries do not always give the name of the pertinent samutthdna, but
refer back to preceding rules of identical origin, etc.: kuti-karasikkhapade
vuttanayen’ eva veditabbam saddhim samutthanadini (Sp 575,17), and similarly:
samutthanadihi catutthasadissan’ eva (Kkh 66,2), both commenting on
nissaggiyva 7.
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addhdna, are well defined by giving only the number of origins, as these
are not shared by any other group.

At first glance, things seem to be rather confusing in respect to
tisamutthana (Sp 549,30) against: adinnaddna (Kkh 37,34 etc.), although
the Samantapasadika usually enumerates the three relevant origins to
remove any possible doubt. Beginning with pdcittiva 60, however, only
tisamutthana (Sp 864,16) against: adinnadana (Kkh 123,34) is mentioned.
There is, however, no want of cleamess, as the second group, to which
tisamutthana would apply, comprises only a single rule: bhiitarocana (Sp
752,34 = Kkh 86,23). The same is valid for the last two items of the set
of 13 groups, corivutthapana and ananufifiata. Therefore the
Samantapasadika, being well aware of this, combines these three items as
niyata “restricted (i.e. to one rule: sikkhapada)”: etan’ eva tini
sikkhapadani niyatasamutthanani, arifiehi saddhim asambhinna-
samugtthanani (Sp 1305,12-14), “for these three rules have a ‘restricted’
origin that is not an origin ‘shared’ with other (rules)”.8

This special position of the groups nos. XI-XIII within the set
accounts for the obvious break in the sequence of the head-words
selected, which suddenly jumps backwards from no. X dhammadesana,
sekkhiya 57 to no. XI bhiitarocana, pacittiya 8, which has been noted
without further comment in BD VI, p. 130 note 19.

The next two groups mentioned in the Samantapasadika concur
with nos. V and VI in the Kankhavitarani. Consequently, they do not
create any problem, in strong contrast to the very last name. For
dhuranikkhepa is not used at all in the Kankhavitarani, which has
samanubhasana instead. This, however, is not alien to the Samanta-
it is introduced as the name of a particular group following the usage of
the Parivara. In pacittiya 64, however, the Samantapasadika suddenly

8 This shows that niyato (Vin V 86,16*) does not mean “regularized” as translated
at BD VI, p. 123, but “restricted (to only one rule)”, though the verse as a whole
remains difficult,
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changes to dhuranikkhepa (Sp 866,32), perhaps because the expression
dhuram nikkhittamatte (Sp 866,15) is quoted from Vin IV 128,5 and
commented on in this paragraph. In contrast to normal usage it is not the
name of this patimokkha-rule, which is called dutthulla (Sp 867,1). In

this respect it is similar to samvidhana: addhdna, discussed above.

From then on dhuranikkhepa is employed, though somewhat
irregularly it seems, for no rule can be found in the erratic changes
between the names of this samutthana. The subcommentaries do not
offer any help concerning the designation dhuranikkhepa. When
commenting on pakinnaka (Sp 270,16), they simply refer to the possible
alternative use of dhuranikkhepa and samanubhdsana at Sp-t (B®) 11 96,11
in a long and detailed explanation of the samutthana, which is
substantially the same as in the Kankhavitarani, and at Vmv (B®) I 149,9
very briefly and in passing, while the Vajirabuddhitika is altogether silent
on this point. No subcommentary deemed it necessary to waste any
words on the change from samanubhasana to dhuranikkhepa in
commenting on pdcittiya 64.

A second difference from the Karnkhavitarani can, on the other
hand, easily be explained. Wherever the Samantapasadika chooses
numbers such as chasamutthana as opposed to saficaritta, it simply
follows a system also found in the Parivara, e.g.: chahi samutthanehi (Vin
V 9,4). If this is abandoned, and names such as kathinaka or elakalomaka
(nos. V, VI) are preferred to *dvisamutthana, a name apparently never
used in the commentaries in contrast to dvihi samutthanehi (Vin V 8,23
etc.), in the Parivara, the reason is obvious. Here only the names prevent
confusion, as there are four groups with a double origin: kathina,
elakaloma, padasodhamma, and theyyasattha (nos. V, VI, VII, IX).
Correspondingly, pathamaparajika is preferred to ekasamutthana (cf. Vin
V 5,16 etc.), because of samanubhdsana | dhuranikkhepa and bhiitarocana
(nos. I, IV, X) all being subject to arising from only one origin. Where
there are three groups sharing an equal number of origins, even the
distinction between sambhinna “shared” and niyata “restricted” would fail
to provide the necessary clarity.
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Comparing the three Vinaya texts, the Parivira being by far the
oldest, and the Kankhavitarani and the Samantapasadika being thought to
be more or less contemporaneous, the following differences can be noted:

In the third chapter of the Parivara all 13 names of samutthana
groups are given, but only kathinaka (Vin V 123 etc.), elakalomaka (Vin
V 14,15 etc.), and padasodhamma (only Vin V 16,35) are actually used in
the first chapter on the Maha- (i.e. Bhikkhu-) Vibhanga, while
dhuranikkhepa (Vin V 55,15, and frequently in the following paragraphs),
pathamapardjika, (Vin V 56,14 etc.), kathinaka, (Vin V 57,33 etc.),
elakalomaka, (Vin V 59,12 etc.), theyyasatthaka, (Vin V 60,27 etc.), and
padasodhamma (only Vin V 70,16) all occur in the second chapter on the
Bhikkhunivibhaniga. In both these chapters, however, the pertinent
samutthana is mostly referred to only by its number. Although the
complete set of 13 names is available in the third chapter of the Parivara,
only two names have been used frequently in the first chapter, and six in
the second chapter. Only in the latter does dhuranikkhepa occur, whereas
samanubhdsana is avoided. Therefore one might suspect that
dhuranikkhepa as a name of a samutthdna may originally have been a
Vinaya word preferred by the nuns.

On the whole, the first two chapters of the Parivdra are much
more circumstantial than later texts in the paragraphs concerning
samutthana. For phrases such as “arises from one origin such as body

.. 7, etc., or “arises from two origins as in the kathina-group” could have
been, and actually are, simplified by merely referring to the respective
names of origins as enumerated in the third chapter of the Parivara.

A much better systematization has been achieved in this respect
one group interchange. It should be noted that the Samantapasadika,
while extending the use of dhuranikkhepa to the Bhikkhupatimokha, has
not been influenced by the Parivara in selecting either name: the Parivara,
which counts the parajika-rules of the bhikkhunis as nos. 5-8, has
dhuranikkhepa (Vin V 55,15) in pardjika 5, in contrast to samanubhdsana
(Sp 904,13).
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Finally, in the Kankhavitarani, the designation dhuranikkhepa
has been removed from the text. At the same time only the set of 13
names found in the Parivara has been used consistently. Thus some kind
of progress in handling and systematizing this difficult material can be
observed. This is perhaps most evident at the end of the commentary on
the rules of the patimokkha, e.g. of nissaggiya 1, where the Kankha-
vitarani needs three lines (Kkh 58,6-8) in comparison to six needed by the
Samantapasadika (Sp 650, 24-29) for the same matter.

Earlier Vinaya texts, however, are not distinguished in this
respect alone from later ones, which occasionally also introduce new
elements in the form of new concepts or terminology.

Thus it is said in the ekuttaraka-chapter of the Parivara in the
ekaka-paragraph: sdﬁajjapaﬁﬁatti apatti janitabba anavajjapafinatti apatti
janitabba (Vin V 115,8), “an offence that has been prescribed as
‘blamable’ should be known, an offence that has been prescribed as ‘non-
blamable’ should be known”. As this classification is mentioned here for
the first time and without any comment or example, it is impossible to
control the explanation given in the Samantapasadika: savajjapanfiatti ti
lokavajja, anavajjapaniiatti ti pannattivajja (Sp 1319,26), “blamable means
blamable because of common opinion, non-blamable means blamable
because of an instruction (by the Buddha)”.? The terms lokavajja and
pannattivajja are used very frequently by both the Samantapasadika and
the Kankhavitarani, and they replace the apparently older pair savajja-,
andvajjapariifiatti, which are preserved only in the passage quoted above
from the Parivara and echoed once in: anantarayika pannattivajja anavajja-
pannatti ti ca vuttam ... °apatti antardyika lokavajjasavajjapannattito (Vjb
(B®) 553,7).

The more recent terms lokavajja and pannattivajja emerge for the
first time in the Milindapafiha: lokavajjam pannattivajjam ... udake hassa-

9 In spite of a correct explanation of this sentence in the footnote accompanying
the translation, the text itself is mistranslated as “an offence the description (of
which) is ‘blamable’ ... ”, BD VI, p. 172 and note 9.
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dhammam mahardja lokassa anavajjam, tam jinasasane vajjam (Mil
266,19-28), “blamable by the world, ... blamable by the regulation (of
the Vinaya) ... playing in the water is, sire, blameless in the world, but is
blamable in the Dispensation of the Conqueror” (I.B. Homer: Milinda's
Questions 11, 1969, pp. 83 foll.). Although quite a few new words and
forms are introduced by the Milindapafiha into the Pli vocabulary such as
iha for older idha (CPD), katumika (CPD), jathara or lipi,'? lokavajja:
pannattivajja may surface here perhaps by mere chance, because the idea
as such is much older, as the Parivara shows. Two things, however, are
striking. Instead of padriatti (Vin V 115,15), the form pannatti is used in
the Milindapafiha and consistently in the Vinaya commentaries in
pannattivajja, which even intrudes into the quotation of anavajja-,
pannattivajja in the Vajirabuddhitika. It seems impossible to decide
whether an old eastern oral tradition is brought to the surface here,
providing a further example of an old eastem Vinaya term,!! or whether
this rather mirrors the later Middle Indic development of -7##- > -nn- (Das
dltere Mittelindisch im Uberblick, § 250).12

The second point is perhaps more interesting. In the Milinda-
pafiha hassadhamma comes under the category lokassa anavajja (Mil
266,28). This refers to udake hasadhammam pacittivam (Vin IV 112,22%%
[pacittiya 53]), which is said to be lokavajjam (Sp 861,21), which is
confirmed by Kkh 119,34, There is, however, no contradiction between
the Vinaya commentaries and the Milindapafiha, when the behaviour
described in other patimokkha-rules is attributed to lokassa anavajja in the
latter text: vikalabhojana and bhiitagamavikopana refer to pacittiva 37 and

10 Cf. K.R. Norman: Pali Literature (A History of Indian Literature, VII,2),
Wiesbaden 1983, p. 111.

11 Cf, sammannati, etc.: O. v. Hiniiber: The Oldest Pali Manuscript.
Abhandlungen der geistes- und sozialwissenschaftlichen Klasse. Akademie der
Wissenschaften und der Literatur, Mainz. Jahrgang 1991, Nr. 6, p. 13.

12 The reading pannatti with -nn-, not -AA-, is confirmed throughout by the
Milindapafiha manuscript from Vat Lai Hin, North Thailand, dated AD 1495, cf.
JPTS X1, 1987, pp. 111-19 and XII, 1988, pp. 173 foll.
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11 respectively, which are classified as pannattivajja (Sp 838,7 and
769,12). Both offences are typical of the misbehaviour of monks, while
there is nothing wrong if a layman eats at any time or digs the earth. Nor
was it considered indecent or offensive for laymen to enjoy a bath, as is
well known from innumerable references in classical Sanskrit literature.
This may actually have induced the author of this passage in the
Milindapaiiha to take hassadhamma as lokassa anavajja corresponding to
pannattivajja, for which he gives a definition that differs from the one
found in later legal literature: dasa akusalakammapatha idam vuccati
lokavajjam (Mil 266,20 foll.), in contrast to: yassa sacittakapakkhe cittam
akusalam eva hoti tam lokavajjam nama, sesam pannattivajjam, (Sp 229,2
foll. # Kkh 24,13-15). At the same time the Samantapasadika considers
the 10 akusalakammapatha as enumerated at D III 269,14 or Vibh
391,25-27 as akusaladhamma, which are divided into kaya-, vaci-, and
mano-duccarita (Sp 134,11-16). This does not have any connection with
the classification as sa-citta: a-citta of the patimokkha-rules, which can be
seen quite clearly, e.g. at Sp 271,25-30: the akusalacitta conditioning
pardjika 1 is lobhacitta, which does not figure among the
akusalakammapatha.

Thus both texts, the Milindapafiha on the one hand, and the
Samantapasadika/Karnkhavitarani on the other, use different definitions of
lokavajja, and within their respective definitions the classification seems
to be consistent. Again, it is impossible to tell whether this remarkable
difference should be interpreted in terms of chronology, i.e. understood as
a development of Theravada ecclesiastical law, or as sectarian.!3 If the

13 Attention is drawn to this important alternative in explaining differences
among different Vinayas by G. Schopen, “On Avoiding Ghosts and Social
Censure”, Journal of Indian Philosophy 10, 1992, pp. 1-39, especially p. 4. In
spite of Schopen’s brilliant argument, I am convinced that the Pali Vinaya is by
far the oldest extant text of its type. This, of course, does not mean that other
Vinayas do not very occasionally contain very old material, while the
Mularsarvistivada-Vinaya seems especially to be penetrated by the spirit of
innovation. This, however, needs much more research, and these remarks are
not meant to diminish the highly interesting and important results of Schopen’s
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latter were correct, this would point to the Milindapaiiha as being some
sort of an intruder into the Theravada tradition, importing a new idea
which in this particular case has not been accepted by the Mahavihara
orthodoxy.

For modem interpreters of the Vinaya, the divisions sacittaka :
acittaka and lokavajja : pannattivajja remain meaningful, and the latter is
even developed in a rather bold way quite in contrast to the samutthana,
which are thought to be “superfluous and unclear” by Vajirafiana, the
10th Samgharija of Thailand, in his Vinayamukha: The entrance to the
Vinaya, I, pp. 1216, especially p. 13.

Freiburg Oskar v. Hiniiber

contribution as a whole. It would be interesting to know if there are traces of a
similar samufthana-classification in Vinaya schools other than the Theravada. If
the Samantapasadika was translated into Chinese under Dharmaguptaka influence
as stated by P.V. Bapat: Shan-Chien-P’i-P’0-Sha, Poona 1970, p. 1, this school

at least did not seem to have been very familiar with this concept as the gross

mistranslation of Sp 62,1721 (p. 422), the somewhat surprising translation of Sp
228,1 foll. (p. 169) and other instances show. The pair sGvadyam: anavadyam

turns up in patayamtika 75 (Sarvastivada) in: G. v. Simson: Pratimoksasiitra der
Sarvastivadins. Teil 1. Sanskrittexte aus den Turfanfunden XI. Abhandlungen der
Akademie der Wissenschaften in Gottingen. Philologisch-historische Klasse.

Dritte Folge Nr. 155. Gottingen 1986, p. 229 (SHT 538, Bl. 26R4). However,

the sentence containing the relevant words occurs in only one manuscript, and is

missing in others.






THE CASE OF THE MURDERED MONKS

This is possibly the first time that the Journal of the Pali Text
Society has been offered material with a title so sensational as to
suggest one of the more luridly covered paperbacks ! Still, the subject-
matter to be examined here, a really mysterious case, does occur in the
pages of the Vinayapitaka, being found there as the principal story of the
third pardjika (defeat). In this paper it is intended to summarize the story,
to look into the Vinaya Commentary’s elaborations, to compare these
matters with the account in the Dharmagupta Vinaya and finally to
comment on the issues raised.

The Mahavibhanga (Vin III 68 foll.) tells a very strange story.
At that time, it relates, the Buddha was instructing the monks in the
practice of the unattractiveness of the body (asubhabhavand). When he
had completed this he undertook a fortnight’s retreat, seeing no-one
except the monk who brought him almsfood. As the monks practised
asubha it seems that self-hatred arose very strongly in them, for they
came to loathe their bodies, rather than seeing them dispassionately as
impure. Some committed suicide, while others took the lives of their
fellow monks, apparently making pacts: “I’ll kill you, you kill me”.
Some went to a hanger-on of the monastery, a man called Migalandika
who had a yellow robe and pretended to be a monk, and asked him to
take their lives. He did this ‘service’ in exchange for the dead monks’
robes and bowls. Afterwards he took his blood-stained knife down to the
river Vaggumuda to wash it there. Then he repented of his violence,
thinking that he had deprived many virtuous monks of life. At this point
he experienced some sort of vision and it is hard to decide whether this
‘being’ was something external to him, or an aspect of his own mind. In
any case, the ‘devata’ told him that he had done good in bringing across,
or as we should say ‘saving’, those who were not yet across, had not
yet attained Nibbana. After this he was convinced that what he had done
was good, and consequently he returned to the monastery, where he
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went from one building to another crying out, “Who has not crossed ?
Whom do I bring across ?” (Vin Il 69,10-11). We are told that in this
way he ‘brought across’ as many as sixty monks in a day; that is, he
murdered them,

At the end of his retreat the Buddha noticed that the number of
monks had decreased and asked Ananda the reason for this. When he was
informed of what had happened he called a saiigha-meeting, at first
saying nothing of the recent spate of killings but instructing the
remaining monks in mindfulness of breathing (andpanasati). His
disapproval is only expressed with a stock passage recurring frequently
in the Vinaya, “It is not proper, it is not seemly ... this is not for the
benefit of unbelievers”; after which he is shown as laying down the basic
rule. We find this an incredible account of what actually took place, as
the Buddha does not allude to the doings of Migalandika or even forbid
suicide. Only at a later time is he depicted as doing so.

Tuming now to the Commentary (Sp 393-479) for some light
upon these strange events, we are treated to elaborations of the asubha-
practice followed by some comments on the story. We are informed
that, for reasons obvious below, no-one, apart from the monk
appointed, could interrupt the Buddha’s retreat.

At this point the Commentary tells a story of the past to try to
account for the terrible Vinaya tale of wholesale suicide and murder. This
woefully inadequate story concerns a group of 500 hunters who had
killed deer in their past lives and later, in the one then current, had been
ordained, still without having exhausted the fruits of their evil kamma.
Due to this they killed themselves and other monks, but apparently only
those of their own group. The Commentary points out that among them
many were noble (ariyq) while some were ordinary (puthujjana). 1t is
implied that the latter would reach a path/fruit through meditation on
asubha, while of course the future of the former was in no doubt. What
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an extraordinary story ! Does this mean that those ennobled by the
Dhamma went around killing other monks ? It is rare in the Suttas to
find even examples of monks who took their own lives in the last stages
of terminal illness, when as Arahants they were not to be blamed; what
is to be said of monks killing others ! The Commentator then attributes
some improbable thoughts to the Buddha: he says to himself, “I am not
able to save them with my divine power. I am of no use to them”. The
Commentator grapples with the dilemma of proclaiming the Buddha
omniscient on the one hand (as all Commentaries claim in opposition to
the Buddha’s own words [M I 482,14-18]), while showing him doing

nothing to stop his monks committing suicide and murder on the other.
The explanation offered is that the Buddha was in jhdna and that no-one
could talk to him. This conflicts with the Vinaya text which mentions

that one monk took him almsfood every day.

After commenting on Migalandika, of whom it is said that he
went to the river not only to wash his knife but also to purify himself of
evil kamma, the Commentator arrives at another difficult point:
explaining why the Buddha asked Ananda where the monks had gone. If
he was omniscient he knew already; if not, then he would be like
ordinary people who need to ask. This issue is resolved by implying that
the Buddha had been playing around: though he knew, still he asked as
though he did not know. Such complications always follow from claims
to omniscience when this is defined as knowing everything all at once.
There is some gentle mockery of the Jain teacher’s claims to
omniscience at M I 214.

The Dharmagupta Vinaya story agrees essentially with the Pali
account. It makes much of the kammic retribution that had to fall on the
500 former hunters, by then monks, who would be forced to slaughter
one another. Other Vinayas may throw more light upon this incident. As
it stands, the Pali account presents us with insoluble problems which are
not in any way solved by the Commentary:
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1. The Buddha knew others’ minds, so why did he teach asubha
meditation if this was likely to lead to suicide and murder ?

2. Presumably he knew of the murderous potential of Migalandika, but
is shown as going into retreat.

3. No monks, not even Ananda, did anything to prevent the massacre.
Even his attendant monk apparently did not say to the Buddha that
monks were being slain or killing themselves in large numbers.

4. Nothing was done to restrain Migalandika, though these events are
said to have taken place not far from the city of Vesali, from which help
could easily have been obtained.

5. The Buddha, apparently not knowing of the carnage during his retreat,
asks, “Where have the monks gone ?” when he emerges from it.

When reviewed like this the whole story appears a piece of
improbable fiction, possibly a very distorted account of something
which actually did take place. It is strange that a story like this, which
does no credit to the Buddha, but quite the opposite, was permitted to
remain in the Vinaya. Maybe some exceedingly dark events really did take
place and had to be explained away, though the existing account is not
successful in doing so. If the story is partly true, it would hardly reflect
well on the Buddha, while if the whole is true he appears in a worse light
still. As a Buddhist I am naturally reluctant to accept this.

The Bhikshuni Precepts Manual of the Dharmagupta Vinaya
recounts almost the same story. Here is its account of the monastery at
that time: “Due to these circumstances, the grove became littered with
corpses. It stank horribly and was in a state of utter chaos and resembled
a graveyard. The laity were shocked. They said, ‘If these bhiksus would
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go so far as to kill one another, how much more would they take the
lives of other people ! We should not make offerings to them any
more.””

It is unlikely that the mystery underlying this Vinaya rule will
ever be solved, though other accounts surviving in the various
untranslated Vinayas may be of some help. Obviously, the curious
account in Pali does not present the whole picture. Besides this, one
must allow for exaggeration, especially of the number of monks killed
by Migalandika: if the Vinaya text is taken literally he killed 265 over
several days. The Commentary, more expansive, tells us 500 monks
died, but then this is a standard figure for a large number in Pali.

In this initial exploration of the case we have not been able to
offer a satisfactory solution. Perhaps later investigators with more
information at their disposal may be able to ‘solve’ this mystery, or if
they cannot do this, they may at least make more probable guesses at
what happened to those monks outside Vesili.

Wisemans Ferry Laurence C.R. Mills (formerly Khantipalo)
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PALI LEXICOGRAPHICAL STUDIES IX!
FOUR PALI ETYMOLOGIES

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

1. kinti “in order that”

2. kevala-kappa “(almost) entire”

3. sakdya niruttiya “in/with own nirutti”
4. hevam “thus”

1. kinti “in order that”

PED gives the meaning “how then ?” for kinti with only one
reference for it (s.v. kin): kinti te sutam, D 11 74,8. In Skt kim is used as
a particle of interrogation, and very often it has no more meaning than a
question mark. With the particle ifi it means “why”. In the sentence
quoted above (= D II 75,10 = A IV 18,21 foll.) it is simply asking a
question: “Have you heard ?”

1 See K.R. Norman, “Pali Lexicographical Studies VIII”, in JPTS, XV,

pp- 145-54.

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 = Buddhist Hybrid Sanskrit; CP I = K.R. Norman, Collected
Papers, Vol. 1, PTS 1990; MW = M. Monier-Williams, Sanskrit-English
Dictionary, Oxford 1899; PTS = Pali Text Society; PED = PTS’s Pali-English
Dictionary; PTC = Pali Tipitakam Concordance; Skt = Sanskrit; (M)RE =
(Minor) Rock Edict; SepE = Separate Edict; PE = Pillar Edict; cty/cties =
commentary/commentaries.

Journal of the Pali Text Society, XVI, 1992, 77-85
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There is, however, another usage found in Pali, which is not
mentioned in PED, where it is constructed with an optative, to indicate a
purpose:

Vajjinam arahantesu dhammikarakkhdvarana-gutti susamvihita, kinti
andgata ca arahanto vijitam agaccheyyum, D1175,11 = AIV 17,5=
20,6,10,13: ... so that arahats may enter the territory”.

yavakivafi ca bhikkhave bhikkhii paccattam yeva satim upatthapessanti,
kinti anagata ca pesala sabrahmacari phasum vihareyyun ti, D I1 77,19 =
ATV 22,3:“... so that good fellow-disciples may dwell at ease”.

kinti mahardja idam dukkham nirujjheyya afifiaii ca dukkham na
uppajjeyya, Mil 31,29 = 65,30: “So that this dukkha may cease and
another dukkha may not arise”.

The construction with an optative (or occasionally an injunctive) is also
found in the A$okan inscriptions!:

ya ca kimci parakramami aham kimti bhiitanam anamnam gacheyam, RE
VI(L) at G: “ ... so that I may discharge my debt ... ”.

ta etdya athdya ayam dhammalipi lekhapita kimti ciram tisteya, RE
VI(M) at G: “ ... so that it may last a long time”.

ya tu kici parikamate devanampiyo priyadasi raja ta savam paratrikaya
kimti sakale apaparisrave asa, RE X(C) at G: “ ... so that there may be
little danger”.

na tu tatha danam va piija va devanampiyo mamiate yatha kiti saravadhi
asa, RE XII(B) at G: “ ... so that there may be an increase in sara”.

tasa tu idam mitlam ya vaciguti kimti dtpapasamdapiija va
parapasamdagaraha va no bhave aprakaranamhi, RE XII(D) at G: “ ... so

1 Abbreviations of ASokan site names: G = Gimndr; Sh = Shihbazgarhi; Dh =
Dhauli; Riip = Riipnath. I follow the sentence divisions of E. Hultzsch, The
Inscriptions of Asoka, Oxford 1925.



Four Pali Etymologies ©

that there should not be praise of one’s own sect or blame of another’s
sect... ”.

yo hi koci atpapasamdam pijayati parapasamdam va garahati savam
atpapasamdabhatiyd kimti Gtpapasamdam dipayema iti, RE XII(H) at G:
“ ... so that we may glorify our own sect”.

ta samavayo eva sadhu kimti amfiamamnasa dhammam srundru ca
susumsera ca, RE XII(I) at G: “ ... so that they may hear each other’s
dhamma”.

evam hi devanampiyasa ichd kimti savapasamda bahusruta ca asu
kalanagama ca, RE XII(J) at G: “ ... so that all sects may be learned
devanampiyo no tatha danam va piijam va mamfate yatha kimti
saravadhi asa sarvapasamdanam, RE XII(L) at G: “ ... so that there may
be an increase in sara”.

anutape pi ca prabhave devanampriyasa vucati tesa kiti avatrapeyu na ca
hamiieyasu, RE XIII(N) at Sh: “ ... so that they may be ashamed and
not be killed”.

etaye cd athaye ayi dhramadipi nipista kiti putra papotra me asu (? read
anam)! navam vijayam ma vijetavia mariisu, RE XIII(X) at Sh: “ ... so
that they may not think of another new victory”.

atha pajiye ichdmi hakam kimti savena hitasukhena hidalokika-
palalokikaye yujevu ti, SepE II(E) at Dh: “ ... so that they be provided
with complete welfare ... 7.

icha hi me kimti samghe samage cilathitike siya ti, Schism Edict (E) at
Safici: “ ... so that the samgha may be united and last a long time”.

etani bhamte dhammapaliyayani ichami kimti bahuke bhikhupdye ca
bhikhuniye ca abhikhinam suneyu ca upadhdlayeyii ca, Bhabra (E):
“ ... so that many groups of monks and nuns may listen repeatedly ... ”.
etiya athdye ca savane kate ... iya paka(me) kiti cirathitike siya, MRE
I(H) at Rap: “ ... so that it may last a long time”.

1 See L. Alsdorf, “Der Schluss von ASokas dreizehntem Felsedikt”, Mélanges
d’Indianisme (¢ la mémoire de Louis Renou), Paris 1968, pp. 23-33 (p. 26).



0 K.R. Norman

tesam ye abhihale va damde va atapatiye me kate kimti lajika asvatha
abhita kammani pavatayevii ti, PE IV(D): “ ... so that the lajitkas may
perform their duties confidently ... ™.

dhammayutena ca viyovadisamti janam janapadam kimti hidatam ca
palatam ca aladhayevii ti, PE IV(E): “ ... so that they may attain this
world and the next”.

ichitaviye hi esa kimti viyohalasamata ca siya damdasamata ca, PE
IV(K): “ ... so that there may be impartiality in proceedings and in
punishments”.

This is a development of the usual meaning “Why ?” Someone
has done, or will do, something. Why ? That something else may or may
not happen (expressed in the optative or injunctive). We may then
interpret kinti as introducing the purpose clause. “(The king) has acted,
so that something may happen”.

2. kevala-kappa “(almost) entire”

PED quotes (s.v. kevala) this compound from Sn pp. 18, 45
(mistake for 46), 125, Pj I 115 and Vv-a 124 255 with the meaning “a
whole kappa”, and repeats this (“a whole, complete kappa™) with the
references Sn pp. 18, 46, 125 (s.v. kappa).

These references are all to a stock phrase referring to a divinity
illuminating a grove:
affiatara devatd ... kevalakappam Jetavanam obhasetva, Sn p. 18,10 =
p. 46,14 = Khp p. 2,29 (glossed at Pj I 115,19 foll.) # Sn p. 125,10
(Brahma Sahampati).
kevalakappam Gijjhakiitam cando viya suriyo viya ca obhdsenti, Vv-a
124,11,
devalokato agantva kevalakappam Veluvanam obhasento, Vv-a 255,6.
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This stock phrase is widely found.! PjI 115,19 foll., Ps I
125,36 foll., Spk I 15,22 foll. and Mp II 377,2 foll. give the definition
abhisaddahana-vohara-kala-panfatti-chedana-vikappa-lesa-samanta-
bhav’-adi-anekattho for kappa. They quote: kevalakappam Veluvanam
obhasetva ti (Na‘mamoli identifies this as S I 52,21; it would seem
preferable to identify it as S I 1,10, since Buddhaghosa deals with the
word at Spk I 15,22 foll. [ad S I 1,10]) evamadisu samantabhdvo. idha
pan’ assa samantabhavo attho adhippeto. tasma kevalakappam
Andhavanan ti ettha anavasesam samantato Andhavanan ti evam attho
datthabbo. Mp HI 353,8 (ad A III 309,4) does not give the full
explanation but glosses: kevalakappan ti sakalakappam. At Mp 11 374,30
(ad A 1277,2) kevalakappam is glossed: sakalam kappam, which is a
wrong reading for sakala-kappam (Be so). At Sp 972,2 (ad Vin I 26,3)
kevalakappam is glossed sakalam kevalam.

It is clear that the meaning given by PED for these references is
incorrect, although Childers? had long ago seen correctly that the
meaning of kevalakappam Jetavanam was “the whole of Jetavana”, and
had defined kevalakappo? as “all, whole, entire”. Masefield points out*
that this sense is not listed by PED under either kevala or kappa, and
very charitably he does not say that the meaning which is given under
both headings is wrong.

This failure is all the more striking because PED does list the
correct meaning for kappa at the end of compounds (s.v. kappa), i.e.
“made as, like, resembling”, e.g. khagga-visana-kappa “like the
rhinoceros homn”. The difficulty in the Pali usage lies, as often in Pali, in
a Skt usage, and the solution to the problem is found by consulting

1 See PTC, s.vv. obhdseti and kevalakappa.

2R.C. Childers, Dictionary of the Pali language, London 1875, s.v. kappo.
3 Childers, ibid., s.v. kevalakappo.

4 P, Masefield, Vimana-Stories, PTS 1989, p- 190 (note 6).
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MW,! where the meaning is given (inter alia): “having the manner, form
of, similar to, like (but with a degree of inferiority), almost”, e.g.
abhedya-kalpa “almost impenetrable”, prabhata-kalpa “nearly become
light, approaching dawn”, mrta-kalpa “almost dead, apparently dead”.

The meaning of kevala-kappa is therefore, “(almost) entire”, or
“just about the whole of ... ”. This meaning is given in the cties quoted
above for kevalakappa ca Anga-Magadha pahiitam khadaniyam
bhojaniyam adaya upasamkamissanti (Vin 127,28) “The whole of Anga
and Magadha will come bringing quantities of food”, for the sense is said
to be yebhuyyata “for the most part”, i.e. “almost all”. They also list
kevalakappam used adverbially: ayam ayasmato Anuruddhassa Bahiko
nama saddhivihariko kevalakappam samghabhedaya thito (A 11 239,21),
where the sense is said to be dalhatthata “firmness”.2 Nanamoli
translates “This co-resident of the venerable Anuruddha’s named Bahika
has taken his stand entirely for the schism in the Community”, and
Woodward translates® “stands in every way for dissension in the Order”.
Mp III 215,16 glosses: kevalakappan ti sakalam samantato.

The same meaning of kappa is found in the compound ahata-
kappa which is used, in conjunction with ahata, of clothes: “unwashed
or nearly unwashed, i.e. new or nearly new”. Miss Horner
misunderstands this, and translates ahatakappena (Vin 1 255,8) and
ahatakappanam (Vin 1 290,11) “when what is allowable is unsoiled™*: Sp

! s.v. kalpa.

2 Bhikkhu Nanamoli, Minor Readings and llustrator, PTS 1960, pp. 123-24.

3 F.L. Woodward, Gradual Sayings, Vol. I1, PTS 1933, p. 244.

4 1.B. Horner, Book of the Discipline, Vol. IV, PTS 1951, pp. 357 and 413.

Miss Homner seems not to have understood the meaning of ahata and its
reference to the Indian way of washing clothes by banging them against a rock:
“not struck (against a rock), i.e. never washed, i.e. new”, and ahata-kappa
“nearly new”, She was perhaps misled by PED’s definition of ahata (s.v. hata):
“unsoiled, clean, new”,
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1111,31 (ad Vin I 255,8) glosses: ahatakappena ti ahatasadisena
ekavaram va dvikkhattum va dhotena “like unwashed (i.e. new), washed
(only) once or twice”, and Sp 1128,18 (ad Vin I 290,11) glosses:
ahatakappanan ti ekavaradhotanam “washed once”. PED rightly lists the
usage with ahata under the same meaning as for khagga-visana-kappa,
quoted above. CPD correctly translates ahata! as “nearly (practically)

»

new .

= &

3. sakdya niruttiya “infwith own nirutti”

I am still not persuaded that in the well-known passage (Vin II
139,2-16) chandaso means “into the Vedic language”, and consequently I
do not agree with the statement, “It is hardly surprising that there was a
certain pressure for using Vedic Sanskrit for the recitation of Buddhist
texts from the very beginning. The Buddha objected to this, and the
issue of language was felt to be important enough to require a rule in the
Vinaya explicitly forbidding the use of this langnage for Buddhist texts in
favour of the vernaculars”.2 The belief that the Buddha ordered the use of
vernacular languages depends upon the translation of the words sakaya
niruttiyd. I wish to return to this problem.

I now think that I was wrong when I said in my earlier
discussion of the phrase buddhavacanam chandaso Gropema that the
second time sakaya occurs in the story it must refer to the Buddha “since
there is nothing else in the sentence to refer to”.3 Sakaya can, and indeed
must, I think, refer to Buddhavacanam. It is well-known that in the

LCPD, Vol. 1, s.v. ahata.

2 0. von Hiniiber, “Origin and varieties of Buddhist Sanskrit”, in C. Caillat (ed.):
Dialectes dans les littératures indo-aryennes, Paris 1989, pp. 341-67 (p. 351).
3 K.R. Norman, “Middle Indo-Aryan Studies VIII”, Journal of the Oriental
Institute (Baroda), Vol. XX, pp. 329-36 (p. 330) = CP Vol. I, pp. 122-29
(p. 122).
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the common Vinaya phrase anujandti means “to ordain or prescribe™.! 1
therefore take the Buddha’s command to mean “I ordain that the
Buddhavacana be mastered in [or “with” — see below] its own nirutti”,
i.e. the infinitive pariyapunitum is used in a passive sense, and I think
that those who say we must understand the word vo in the sentence are
wrong.2 Since, as I said in the same article,? it is inconceivable that
sakaya should have two different referents, it must have the same
meaning when it is used earlier.

It is clear that it cannot be the followers’ own nirutti. If it
were, then we should have to assume that the Buddha, when informed
that they were ruining (diisenti) his teaching in/with/by their own
nirutti, insisted on their using their own nirutti, i.e. insisted that they
continue to ruin his teaching. Since he insists upon the Buddhavacana
being mastered sakaya niruttiya, the nirutti must also be part of what
they are ruining, i.e. it is either the Buddha’s nirutti or the nirutti of the
Buddhavacana. We can take sakdya niruttiya either as locative: “The
Buddhavacana in its own nirutti” or as instrumental: “The
Buddhavacana with its own nirutti”. 1 have said elsewhere* that I prefer
the idea of “gloss” for nirutti. By this I mean some sort of simple
commentary, perhaps nothing more than a translation into the local
dialect of a single word, or an etymology to make the meaning plain. On
the other hand, it would appear that Buddhaghosa was taking nirutti as
“language”, and this also makes sense: “They are spoiling the
Buddhavacana in its own language”. Buddhaghosa identified that

1 See CPD, Vol. 1, s.v. anujanati.

2e.g. W. Geiger, Pali Literature and Language, (second edition), Calcutta 1956,
p. 7 footnote 2.

3 Norman, op. cit. (in note 3 on p. 83), p. 330.

4 K.R. Norman, “The dialects in which the Buddha preached”, in H. Bechert
(ed.): The Language of the earliest Buddhist tradition, Gottingen, 1980,
pp. 61-77 (pp. 61-63).
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language with Magadhi because, as I said earlier,! that was the tradition
handed down in the Mahavihara.

4, hevam “thus”

PED s.v. hevam gives no text references, but refers to Ai,
where it is stated that hevam = hi evam. Without doubt this is so in
certain contexts. Where hevam occurs as a second word in a clause,
particularly after na, it may stand for h(i) evam. Where it occurs as first
word in a clause, it must be hevam, since ki, being an enclitic, cannot
stand as first word.

I have elsewhere pointed out that hevam occurs in the
Kathavatthu,? e.g. hevam eva tattha dakkha (Kv 3,11); hevam
patijanantd, hevam niggahetabba (Kv 3,15-16). It is interesting to note
that another such occurrence is at D I 54,17, in the description of the
views of Makkhali Gosdla: hevam [Ee prints 4’ evam] n’ atthi dona-mite
sukha-dukkhe pariyanta-kate samsare. Since forms with initial h- are
frequent in the Eastern versions of the A§okan inscriptions, we can
assume that this is a genuine Eastern dialect form, appropriate to the
speaker, and therefore retained in the account of his views.

Cambridge K.R. Norman

1 Norman, op. cit. (in note 3 on p. 83), p. 331.

2 See K.R. Norman, “Magadhisms in the Kathavatthu”, in A.K. Narain (ed.):
Studies in Pali and Buddhism (a Memorial Volume in Honor of Bhikkhu

Jagdish Kashyap), Delhi 1979, pp. 279-87.

3 See Hultzsch, op. cit. (in note 1 on p. 78), Index, s.vv. hida, hedisalhedisa,
heta, hemeva, hevam, hesa.






THE RITUAL OBLIGATIONS AND DONOR
ROLES OF MONKS IN THE PALI VINAYA

More than once recently it has again been suggested that -
Buddhist monks had little or no role in life-cycle ceremonies in early
India.! I do not know on what these suggestions are based, but it does
not seem that it could be the Pali texts. In fact, Buddhist Vinaya texts in
Pali, Sanskrit, and what G. Roth calls “Prakrit-cum-Sanskrit” seem to
suggest quite otherwise. They seem to suggest and assume that monks
regularly had a role in such ceremonies and that their ritual presence and
performance at such ceremonies was of some importance. Most
passages, indeed, employ a language which suggests “obligation”
(karaniya). The same texts suggest and assume that Buddhist monks
were active donors to their own monastic community.

Ironically, the one “life-cycle” ceremony in which a significant
place for monks has been explicitly conceded — the funeral — is also the
one which is not explicitly included in the list of such moments that
occurs in the passage of the Pali Vinaya which seems most concerned
with such things. But though the funeral is not there explicitly
mentioned, the text may allude at least to death rituals as Edgerton

1 H. Bechert & R. Gombrich, eds., The World of Buddhism: Buddhist Monks
and Nuns in Society and Culture, (London: 1984), p. 14; R. Gombrich,
Theravada Buddhism. A Social History from Ancient Benares to Modern
Colombo, (London: 1988), p. 124. That these sorts of remarks represent the
received wisdom probably does not require documentation. Similar — if not
stronger — suggestions have also been frequently made in regard even to
monks’ participation in more specifically “Buddhist” ritual and cult practice, but
see now G. Schopen, “Monks and the Relic Cult in the Mahdparinibbanasutta:
An Old Misunderstanding in Regard to Monastic Buddhism”, in From Benares to
Beijing: Essays on Buddhism and Chinese Religion in Honor of Jan Yiin-hua,
eds. G. Schopen & K. Shinohara, (Oakville: 1991), pp. 187-201.

Journal of the Pali Text Society, XVI, 1992, 87-107
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sometime ago seemed to surmise: it speaks of “illness” (gildna), and the
illness in question seems to be — to judge by context — terminal.!

The passage in the Pali Vinaya occurs in the Vassupandyika-
khandhaka, the section dealing with the “beginning of the rains.” In the
Pali Text Society edition, the only one available to me, this passage is
rather badly chopped up in an apparent attempt — on whose part I do
not know, whether editor or scribe — to abbreviate repetitions. It deals
in general with the occasions or situations in regard to which a monk can
legitimately break the rain-retreat during which he was otherwise strictly
f forbidden to travel. One of these reasons — but only one — has been
’f widely cited: a monk may be away for up to seven days if he goes to
learn from a lay-brother (updsaka) a “recognized siitra” (abhififiatam ...
" suttantam) which would otherwise be in danger of being lost. There are,
however, a number of other equally legitimate reasons.?

The enumeration of these reasons begins — in 1. B. Horner’s
translation — as follows:

This is a case, monks, where a dwelling-place for an Order
comes to have been built by a layfollower (idha pana bhikkhave
updsakena samgham uddissa viharo karapito hoti). If he should
send a messenger to monks, saying: “Let the revered sirs come,
I want to give a gift and to hear dhamma and to see the monks”
(agacchantu bhaddantd, icchami danaf ca datum dhammari ca

1 F. Edgerton, “The Hour of Death. Its Importance for Man’s Future Fate in
Hindu and Western Religions”, Annals of the Bhandarkar Institute 8.3, (1926~
27), p. 234; for the participation of monks in monastic funerals in both the Pali
and, especially, the Mitlasarvastivada Vinayas see G. Schopen, “On Avoiding
Ghosts and Social Censure: Monastic Funerals in the Miilasarvastivada-vinaya”,
Journal of Indian Philosophy 20, (1992), pp. 1-39.

2 All the Pali citations below come from H. Oldenberg, The Vinaya Pitakam,
Vol. I, (London: 1879), pp. 139—42; the translations are from I.B. Horner, The
Book of The Discipline, Vol. IV, (London: 1951), pp. 185-89.
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sotum bhikkhil ca passitun ti), you should go, monks, if you
are sent for (pahita) and if the business (karaniya) can be done
in seven days, but not if you are not sent for (I 139,27; IV
186,16).

This is followed by a long list of other kinds of buildings — including
“bathrooms” — and other kinds of constructions (“a lotus pond™) which
a lay-brother has built for “an order,” or “for several monks” or “for one
monk,” etc., in regard to which the same instructions are given. Since in
these cases the order or the monks are the recipients of that which had
been constructed it is perhaps not remarkable that their presence on
these occasions was considered important enough to justify breaking the
rain-retreat. The same, however, will not account for their presence on
other occasions.
The passage continues:

This is a case, monks, where a dwelling comes to have been
built by a lay follower for himself (idha pana bhikkhave
upasakena attano atthaya nivesanam kardapitam hoti) ... a
sleeping room (sayanighara) ... a stable (uddosita) ... a hall in
the bathroom ... a lotus pond ... a shed ... a park ... (I 140,27;
IV 187,22).

This list — an abbreviation of an already abbreviated text — is much
longer and contains almost every conceivable kind of construction of a
domestic sort. Here there is no question of these things being presented
to the monks. They are explicitly said to have been made for the lay-
brother himself. The monks in these cases cannot be there as recipients,
and their presence must have been sought, and allowed, for other
purposes. Since the text expresses the lay-brothers request using the
formula “I want to give a gift and to hear dhamma and to see the
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monks”, it would seem reasonable to assume that not just here — but
even in the prior cases where the monks were the intended recipients —
the reason for the monks presence was essentially ritualistic. It would
appear that the text is allowing as legitimate and requiring the presence
of the monks at a ceremony of some sort that marked the completion —
the verbal form is k@rapita — of the construction of all sorts of domestic
structures owned by laymen at which they would receive gifts and recite
religious texts. It is, in fact, hard to interpret the text otherwise. But
two further points should be noted: it appears to have been assumed by
the redactors of the text that monks would regularly receive such
requests, and that their compliance with such requests was important
enough to justify their temporary absence from the rain retreat.

If what we see here looks very much like sanctioned and
assumed monastic participation in domestic “house-dedication” rituals of
the kind frequently found in traditional cultures, then what follows in the
passage can only further the impression. To the list of “house-
dedications” the text then adds at least three other occasions of
traditional domestic ritual:

This is the case, monks, where a dwelling comes to have been
built by a layfollower for himself ... a sleeping room ... a park
... , or there comes to be his son’s marriage (puttassa vi
vareyyam hoti), or there comes to be his daughter’s marriage
(dhituya va vareyyam hoti), or he becomes ill (gilano va hoti)
... (1140,35; IV 188,3).

In each of these cases — as in those that precede — monks, if requested
through the formulaic request, are to go. Since the reason or occasion
that immediately follows concerns the preservation of “recognized
siitras” which are in danger of being lost, and since no distinction is
made between it and the marriages of sons or daughters, for example, it
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would seem that the redactors of the Theravada-vinaya considered the

latter to have the same importance as the former, or that the presence of
monks at weddings was as important as the preservation of sitras. It is,
moreover, difficult to avoid the impression that this passage
presupposes something like a “client” relationship between monks and
lay-brothers. That there was some sense of obligation in this
relationship seems virtually certain: the text does not say the monk may

go, but that — if sent for and if it can be accomplished in seven days —
he must go (gantabba).

The clarity of the text here renders elaborate discussion, I
think, unnecessary. That the redactors of this Vinaya assumed and
insisted on monastic presence at, and participation in, a whole series of
purely domestic or life-cycle rituals seems all but self-evident. Our
passage is not simply of interest for its clear articulation of a set of ritual
obligations bearing on Buddhist monks, however, because it also
assumes that requests for the ritual presence of monks will not be made
only by laymen. It goes on to enumerate in very nearly the same
language another series of individuals who have dwelling places and
monasteries built for the order and themselves, and who also request the
ritual presence of the monks on such occasions:

This is a case, monks, where a dwelling place ... a site for a
monastery for an order ... for several monks ... for him- (her-)
self is built by amonk ... anun ... a probationer ... a novice ...
(idha pana bhikkhave bhikkhuna samgham uddissa,
bhikkhuniya samgham uddissa ... attano atthaya viharo
karapito hoti). If he (she) should send a messenger to monks,
saying: “Let the revered sirs (masters) come. I want to give a
gift and to hear dhamma and to see the monks,” you should go,
monks, if you are sent for and if the business can be done in
seven days ... (I 141,31; IV 189,11).
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Here, too, I think, the text has an elegant clarity. The redactors of our
passage could only have assumed and taken very much for granted that
— exactly as laymen — monks, nuns, “probationers” (sikkhamana), and
novices (samanera), all had monasteries and monastic buildings regularly
constructed both for the order and for themselves, and — again like
laymen — had on such occasions need for the ritual presence of fellow
monks. The text does not rule on, but assumes, that monks and nuns
can and do act as major donors. We need not again belabour the fact that
this kind of assumption on the part of the redactors of the Theravada-
vinaya fits awkwardly, if at all, in the picture of monastic Buddhism
found in our handbooks, but very nicely with the actions of monks and
. nuns recorded in Indian inscriptions.! The role of monks in domestic
rituals also is not a common-place in modern presentations of monastic
Buddhism. The apparent discordancy — since we prefer so often the
pictures in our own books — might suggest some suspicion in regard to
the present passage, or that it is just another aberration peculiar to the
Pali Vinaya.? That such suspicions are unfounded seems to follow from
two further quite different texts.

The Milasarvastivada-vinaya found at Gilgit has a section —
the Varsavastu — that corresponds in the main to the Pali

1 See G. Schopen, “Filial Piety and the Monk in the Practice of Indian
Buddhism”, T’oung Pao 70, (1984), pp. 110-26; Schopen, “Two Problems in
the History of Indian Buddhism: The Layman/Monk Distinction and Doctrines of
the Transference of Merit”, Studien zur Indologie und Iranistik 10, (1985),
pp- 9—47; Schopen, “On Monks, Nuns and ‘Vulgar’ Practices: The Introduction
of the Image Cult into Indian Buddhism”, Artibus Asiae 49, 1-2, (1988-89),
pp. 153-68; etc.

2 The presence in the Pili canonical Vinaya of rules governing the obligatory
presence of monks at weddings, for example, is particularly intriguing in light of
what has recently been said about the modemn “change™ and “transformation” of
Buddhism in Sri Lanka; see R. Gombrich & G. Obeyesekere, Buddhism
Transformed. Religious Change in Sri Lanka, (Princeton: 1988), pp. 265-73;
H.L. Seneviratne, Rituals of the Kandyan State, (Cambridge: 1978), p. 129; etc.
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Vassupandyika-khandhaka. There is as well in the Gilgit Varsavastu a
long passage which corresponds to the Pali passage cited above which
enumerates the occasions on which the monks may legitimately be away
during the rain-retreat. Both the enumeration and language here are
similar to what occurs in the Pali Vinaya, but by no means the same.

The Varsdavastu passage starts with a list of obligations (karaniya) owed
to upasakas or lay-brothers. Unfortunately the description of the very
first of the occasions on which a monk must go when sent for by a
layman involves a textual — and perhaps lexical — problem which I
cannot solve. It is, however, virtually certain that it had something to do
with the marriage of the lay-brother.! I therefore cite what is in fact the
last occasion enumerated to give an example of the formulaic character
of the language used in this text:

There is moreover a further obligation to a lay-brother
(upasakasya karaniyam). It may occur that a lay-brother has a
sickness, suffering, a serious illness. He will send a messenger

I'N. Dutt, Gilgit Manuscripts, Vol. III, pt. IV, (Calcutta: 1950), 138.9 prints
the text as follows: kim updsakasya karaniyena / yathapi tad upasakasya grha-
kalatram pratyupasthitam bhavati atmano vestanam ... sa bhiksanam ditam
anupresayati ... . On at least two occasions immediately prior to this passage a
householder is described in similar terms: tatra ... grhapatih prativasati / tasya
grha-kalatram pratyupasthitam [ atmano vestanam ... (136.15; 137.13; see also
140.22). Unfortunately in all these cases the manuscript seems to read not grha-
kalatram, but grha-kanutram (R. Vira & L. Chandra, Gilgit Buddhist
Manuscripts, Part 6, (New Delhi: 1974), 733.8; 734.3; 734.7; 736.1), and I do
not know what -kanutram means. I suspect that Dutt also did not and — as he
so often did — silently “corrected” the text on the basis of the Tibetan: dge
bsnyen gyi bya ba gang zhe na | di ltar yang dge bsnyen gyis khyim du rang gi
"ching ba bag ma blangs te | (The Tog Palace Manuscript of the Tibetan Kanjur,
Vol. 1, (Leh: 1979), 692.2; cf. 689.2; 690.6; 696.1). Although, again, I do not
fully understand the phrase khyim du rang gi ’ching ba, the Tibetan text has
certainly understood its text to be referring to the lay-brothers’ marriage.
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to the monks (saying) “Will the Venerable Ones give a
recitation” (@rya vacam dasyanti). A monk should go, having
been authorized for seven days, through this obligation to a lay-
brother (gantavyam bhiksuna saptaham adhisthdya upasakasya
karaniyena).!

The Milasarvastivada-vinaya, like the Vinaya of the
- Theravada, assumes, then, and requires the presence of monks at certain
lay, domestic “life-cycle” ceremonies. It does not list all the same
occasions, however, referring explicitly only to marriage and serious, if
not terminal, illness. The Milasarvastivada-vinaya does not seem to
refer to “house dedication” rituals; it certainly does not contain the long
list of different kinds of structures found in the Pali. But it does contain
some of the same occasions found in the Pali that are more specifically
“Buddhist.” It refers, for example, to a lay-brother having a vihara
constructed, although here too it uses a different language: “It may occur
that a lay-brother wishes to have erected a monastery for the community
of monks from the four directions” (yathdpi tad upasakas caturdise
bhiksu-samghe vihdram pratisthapayitu-kamo bhavati). It also lists a
number of more specifically “Buddhist” occasions not found in the Pili
Vinaya: a lay-brother “desiring to donate bedding and seats to that
monastery “ (... asminn eva vihdre sayanasanam anupradatukamo
bhavati), “wanting to designate a permanent alms giving” in it (...
asminn eva vihare dhruva-bhiksam prajfiapayitukamo bhavati), and,
interestingly, “wanting to have erected a stipa for the body of the
Tathégata in that monastery” (... tasminn eva vihdre tathagatasya Sarira-
stiipam pratisthapayitu-kamo bhavati).> In all of these cases — as in the
case of marriage and illness — if the monks are sent for, and if they can

! Dutt, Gilgit Manuscripts, 111, 4, 140.17.
2 Dutt, Gilgit Manuscripts, 111, 4, 138.14-139.11.
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return within seven days, they are of course required to go. One of such
occasions, however, may be particularly important because we may be
able to connect it with a record that can be much more securely placed in
time and place.

The Gilgit text gives one of the more specifically Buddhist
occasions in the following form:

There is moreover a further obligation to a lay-brother. It may
occur that a lay-brother wants to donate the raising of a staff
on that stiipa, the raising of an umbrella, the raising of a flag,
the raising of a banner ... he sends a messenger to the monks
... a monk should go ... (aparam apy upasakasya karaniyam.
yathapi tad upasakas tasminn eva stipe yasty-aropanam
chatraropanam dhvajaropanam patakaropanam
anupradatukamo bhavati ... sa bhiksiinam ditam anupresayati
... gantavyam bhiksund ... ).!

Admitting that the exact sense of yasti — though much
discussed? — is uncertain, still it is difficult not to see in this passage a
regulation which corresponds almost exactly to the record of an actual
event which appears to have occurred at a stiipa near Bahawalpur in the
first century of the Common Era. This event was recorded in a
Kharosthi inscription, the language of which is “a Sanskritized Prakrit.”

! Dutt, Gilgit Manuscripts, 111, 4, 139.11-17.

2 F. Weller, “Divydvadana 244.7 ff.”, Mitteilungen des Instituts fiir
Orientforschung 1, (1953), pp. 268-76; L. Alsdorf, “Der Stiipa des
Ksemamkara”, Studia Indologica (Festschrift fiir Willibald Kirfel), (Bonn:

1955), pp. 9-16; M. Bénisti, “Etude sur le stiipa dans 1’Inde ancienne”, Bulletin
de I'Ecole frangaise d’Extréme-Orient 50, (1960), pp. 37116, esp. pp. 76 foll.;
F.B.J. Kuiper, “Yiipayasti- (Divy. 244,11)”, Indo-Iranian Journal 3, (1959),
pp. 204-05; G. Roth, “Bemerkungen zum Stiipa des Ksemamkara”, Studien zur
Indologie und Iranistik 5/6, (1980), pp. 181-92; etc.
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Although there have been some differences of opinion in regard to its
interpretation, Konow’s — as usual — appears to be basically correct:

The eleventh year — year 11 — of the Great King, the King
Surpassing Kings, the Son of Devas, Kaniska, in the month of
Daisios, on the eighteenth day — day 18 — when the monk
(bhiksu) Nagadatta, a narrator of dharma (dha(rmalkathi), the
student (sisya) of the teacher (acarya) Damatrata, the student’s
student of the teacher Bhava, raised the staff (yathim
aropayata) here in Damana, the mistress of the monastery
(viharasvamini), the lay-sister (upasika) Balanandi and the
matron, her mother Balajaya, also gave, in addition to the
setting up of the yasti (imam yathipratithanam), the enclosure
(parivara). May this be for the benefit and ease of all living
beings.!

Here we seem to have the record of almost precisely the kind of
occasion envisioned in the text. A lay-sister donates “the setting up of a
yasti” at a stipa, but the presence of a monk — if not his actual
direction of the event — is carefully recorded, using in at least one case
exactly the same wording as the Vinaya passage. The importance of the
epigraphical record lies, of course, in the fact that it allows us to say

1 For Konow’s edition and translation see S. Konow, Kharoshthi Inscriptions
with the exception of those of Asoka (Corpus Inscriptionum Indicarum, Vol. II,

Part I), (Calcutta: 1929), pp. 139-41 (no. LXXIV), pl. XXVI — my translation
is heavily indebted to his. For some earlier interpretations of the record see
AFR. Hoernle, “Readings from the Arian Pali”, The Indian Antiquary 10,

(1881), pp. 324-31; B. Indraji, “A Baktro-Pali Inscription of Sui Bahara”, The
Indian Antiquary 11, (1882), pp. 128-29; N.G. Majumdar, “The Sué Vihar
Copper-plate of the Reign of Kaniska”, Sir Asutosh Mookerji Silver Jubilee

Volumes, 111, 1, (Calcutta: 1922), pp. 459-74.
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that what was promulgated in at least this Vinaya appears to actually
have been occurring by the first century.!

Apart from these points, and apart from noting too that the
Miilasarvdstivada passage also lists as one occasion the recitation of
texts by a lay-brother, we need only note that this Vinaya not only
confirms the kind of participation of monks in domestic rituals that was
taken for granted in the Pali Vinaya, it also assumes — again as in the
Pali — that monks will regularly act as donors. The first of a monk’s
“obligations” to fellow monks occurs in the following form:

What is the obligation to a monk (bhiksoh karaniyam). It may
occur that a monk wants to present a park to the community of
monks from the four directions (yathapi tad bhiksus caturdise
bhiksusamghe aramam niryatayitukamo bhavati). By him there
an abundance of material things and worldly things are brought
together (tena tatra prabhiito vastulabha amisalabhas ca

L If our Milasarvastivada-vinaya passage strongly argues for Konow’s

interpretation of the Kharosthi inscription, it is less helpful for understanding
the references to yastis or lastis in a series of records from Western India — see

B. Indraji, “The Western Kshatrapas”, Journal of the Royal Asiatic Society of
Great Britain and Ireland, (1890), p. 652; R.D. Banerji, “The Andhau
Inscriptions of the Time of Rudradaman”, Epigraphia Indica 16, (1921-22),
Pp- 19-25 (two of these might be Buddhist); S. Gokhale, “Andhau Inscription of
Castana, Saka 117, Journal of Ancient Indian History 2, (1969), pp. 104-11;

D.C. Sircar, “Andhau Fragmentary Inscription of Castana, Year 11", Journal of
Indian History 48, (1970), pp. 253-57; S. Sankaranarayanan, “A New Early
Kushana Brahmi Inscription”, Srinidhih. Perspectives in Indian Archaeology,
Art and Culture. Shri K.R. Srinivasan Festschrift, ed. K.V, Raman et al,,

(Madras: 1983), pp. 277-84; etc. — Although the references that I know are

late, it is worth noting that — like our Miilasarvastivada passage — Hindu
inscriptions also refer to a ritual dhvajaroha or dhvajdrohana, see R. Sharma,
“Udayapur Inscription of Paramara Udayaditya, Vikrama 1137, Epigraphia
Indica 38, (1970), pp. 281 foll.; S.L. Katare, “Kalanjara Inscription of V.S.

1147”, Epigraphia Indica 31, (1955-56), pp. 163 foll.; etc.
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samupdnito bhavati). He sends a messenger to the monks
(saying) “Come! The Reverends will enjoy”. A monk should
go, having been authorized for seven days, through this
obligation to a monk.!

In referring to “bringing together material and worldly things” the text
uses exactly the same formulaic wording it had used several times
previously in regard to lay-brothers. Moreover, immediately after this
passage the text also lists in abbreviated form virtually all the occasions
it had enumerated in detail in regard to obligations to lay-brothers
(yathapi tad bhiksur asminn evarame vihdram S$ayandasanam
dhruvabhiksam tathdgatasya $arirastiipam, etc.).2 As in the section

1 Dutt, Gilgit Manuscripts, 111, 4, 141.1 foll.

2 Dutt, Gilgit Manuscripts, 111, 4, 141.6 foll. It will have been noticed that
where the Miilasarvastivada-vinaya makes full reference to stiipas the
Theravada-vinaya has none. On this pattern see G. Schopen, “The Stipa Cult
and the Extant Pali Vinaya”, JPTS XIII, (1989), pp. 83—-100 and the responses
to it in O. von Hiniiber, “Khandhakavatta. Loss of Text in the Pali Vinaya”,
JPTS XV, (1990), pp. 127-38; C. Hallisey, “Apropos the Pali Vinaya as a
Historical Document. A Reply to Gregory Schopen”, ibid., pp. 197-208;
R. Gombrich, “Making Mountains Without Molehills: The Case of the Missing
Stiapa”, ibid., pp. 141-43. What has come out of this discussion — apart from
some light entertainment provided by Professor Gombrich — seems to be: an
increased awareness of the complexity and extent of Pali Vinaya literature, and a
promising suggestion that there is something like an “ideal” Vinaya (the
canonical Vinaya) and an “actually used” Vinaya (the various summaries and
“different monastic handbooks™), with the consequent confirmation of the
suggestion “that the canonical Vinaya text is not as useful as once thought as a
ready source for extracting usable historical data” (Hallisey, p. 207). It seems
too that the suggestion of “the loss of text” is weaker even than I thought, but
some problems remain. Though the Katikdvata passage might be neutralized by
invoking the du or ca, this will not affect the Visuddhimagga passages. They,
as Hallisey says, “are more difficult to explain.” There is, moreover, what
appears to be a much more likely case of “loss of text” — here again concerning
“relics” — in the Sri Lankan mss. of the Samyutta (see G. Schopen, “An Old
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dealing with lay-brothers, so here the section ends with reference to a

monk’s obligation to attend to a sick or dying fellow monk by giving a

recitation (yathapi tad bhiksur abadhiko duhkhito vadhaglano bhavati.
sa bhiksiinam ditam anupresayati. agacchantv ayusmanto vicam
bhalsi)syanti, etc.).!

We have, then, two apparently distinct Vinaya traditions —
the Theravada and Miilasarvastivada — which both assume and enjoin
monastic participation in at least some domestic, lay, life-cycle rituals
and take as a given the fact that monks — exactly like laymen — make
both major and minor religious donations, and that when they do, other
monks are obliged to be present. There is, moreover, at least a third
Vinaya tradition in which we find something very similar.

The Abhisamacarika, the “Prakrit-cum-Sanskrit” text of which
was discovered in Tibet by R. Sankrityayana, belongs to the
Mahasanghika-Lokottaravada monastic tradition. In its formal structure
it does not contain divisions corresponding to the Pali Vassupanayika-
khandhaka nor to the Gilgit Varsavastu and, as a consequence, we do
not find in it a passage that formally corresponds to those we have
discussed. We do find, however, the expression of the same sorts of

Inscription from Amaravati and the Cult of the Local Monastic Dead in Indian
Buddhist Monasteries”, Journal of the International Association of Buddhist
Studies 14.2, (1991), pp. 281-329 [p. 328 note 111]). Finally, it seems
absolutely certain — given Professor Gombrich’s agreement — that it can no
longer be said that the Pali Vinaya does not contain any references to stiipas. He
seems to have been so convinced by my suggestion that the references to cetiyas
in the Sutta-Vibhanga are to be understood as referring to stiipas that he wants
to use them against me (p. 140). But the presence of such rules in one part of the
Pali Vinaya, but not in another, does not seem to puzzle.

1 Dutt, Gilgit Manuscripts, 111, 4, 142.5. Elsewhere in the Miilasarvastivada-
vinaya — in its Civara-vastu — there are even more specific rules governing the
performance of a “worship of the Teacher (= Buddha)” (s@stus ca pija) for a sick
and dying monk and how that pija should be financed (N. Dutt, Gilgit
Manuscripts, Vol. 111, Part 2, (Srinagar: 1942), 124.11-125.9).



100 Gregory Schopen

assumptions and ideas. In its first chapter,! for example, which deals in
large part with the duties of a senior monk (samgha-sthavira), it says
that one of the duties of such a monk is to determine, when an invitation
to a meal has been received by the monks, what the occasion for the
meal is (janitavyam. kim alambanam bhaktam). He is to determine

whether, significantly, the invitation is “connected with a birth,
connected with a death, connected with a marriage, connected with a

house warming” (jatakam mrtakam va vevahikam va grha-pravesakam
va).? These are the occasions, apparently, on which it was assumed

monks would receive and accept invitations from the laity, and they —
as in the Pali and Gilgit Vinayas — are all connected with domestic life-

cycle rituals. The text goes on to say that in addition to the occasion, the
senior monk must also determine the source of the invitation, he must
determine whether it comes from “a visitor, a villager, a householder, or
a renunciant” (Ggantukasya gamikasya grhasthasya pravrajitasya). It is
clear from the instructions given by the senior monk to the person sent
to determine these things that when the inviter is a householder he is
generally assumed to be a lay-brother or upasaka (tena gacchiya
prechitavyam, koci imam hi itthannamo nama updasako). It is equally
clear from similar instructions that the inviter could be a monk or nun
(ko nimantreti, bhiksu bhiksuni updsakopasika dgantuko gamiko
vanijako sarthavaho).3

! The whole text was first edited in B. Jinananda, Abhisamdcdrika
[Bhiksuprakirnaka)] (Patna: 1969). The first chapter has been again edited and
translated — though the latter at least is far from satisfactory — in S. Singh &
K. Minowa, “A Critical Edition and Translation of Abhisamacarika Ndma
Bhiksu-Prakirnakah”, Buddhist Studies. The Journal of the Department of
Buddhist Studies, University of Delhi 12 (1988) pp. 81-146; see also
M. Prasad, 4 Comparative Study of Abhisamacarika (Patna: 1984).

2 Singh & Minowa, 91.26; Jinananda, 17.8.

3 Singh & Minowa, 91.27; 89.32; 95.27; Jinananda, 17.9; 14.9; 25.1.
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After indicating how all of this should be determined the text
goes on to specify how on each occasion the “transfer of merit”
apparently expected from the monks should be performed, citing —
curiously — both an inappropriate and an appropriate verse to be recited
that in every case is tailored to the specific occasion. Typical are the
instructions conceming an invitation “connected with a death”:

Now, then, when it is an occasion connected with a death, it is
not permissible to direct the reward thus (nayam ksamati evam
daksina adisitum).

“Today for you is a very good day, very efficacious. At present
has arrived an auspicious moment.

Today for you in the well-ordained, through the well-ordained,
the reward in the most excellent vessel shines.”

Not in this way is the reward to be directed, but rather the
reward should be directed (atha khalu daksina adisitavya):

“All living beings will die. Indeed life ends in death. As was
their action so they will go, going towards the result of good or
bad.

There is hell for those of bad action; good being done, they go
to heaven. Having developed the noble path they without
further consequences enter nirvana.”

In this way the reward is to be directed.!
The monks on each occasion are required to recite an

appropriate verse and “to direct the reward” that results from this.
Though not frequent the expression used here to refer to the “transfer of

1 Singh & Minowa, 92.15 foll.; Jinananda, 18.13 foll.
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merit” — daksind adis- — does occur in the Pali canon, and there, as
here, is also associated with the recitation of verses. It is far more
frequent and firmly anchored in the Miilasarvistivada-vinaya and related
sources, where again it is frequently connected with the recitation of
verses or Dharma. And it is referred to as well in other Mahasanghika
sources.! The appropriate verse here — as in most other cases — occurs
elsewhere in canonical literature.2 But for our present purposes the most
important point to be noted is, of course, that the Abhisamdcarika,
though representing yet another distinct Vinaya tradition, assumes, and
makes rules to govem, the participation of monks in domestic life-cycle
rituals, and assumes as well that monks and nuns act as donors. Though
minor details may vary, it has in common a set of basic assumptions and
ideas with both the Theravada and Miilasarvastivada monastic traditions
and codes. All share the assumption and acceptance of a monk’s
obligation to be present at, and to have an active role in, a variety of
domestic, life-cycle rituals connected with birth, marriage, house
construction, sickness, and death. All promulgate rules governing such
obligations.3 All recognize as perfectly regular that monks and nuns will

1 For references in both primary and secondary sources, and some discussion,

concerning the expression daksind adis- see Schopen, Journal of Indian
Philosophy 20, (1992), pp. 1-39 (p. 30 note 43). It has yet, however, to be

fully studied.

2 This verse or variants of it occur at Mahdavastu 11 66; Samyutta 1 97; etc.

3 The various Vinayas obviously do not list all the same ritual occasions. The

emphasis on “house dedication” rituals. The Miilasarvastivada-vinaya is
noticeably the most restrictive in terms of the kind of domestic rituals at which
monks are obliged to be present. The explanation for these differences is, of
course, not yet determined, but it may well be related not to chronology, but to
the cultural and geographical milieu in which the various codes were redacted.

We may see in the restrictive character of the Milasarvastivada-vinaya, for
example, another indication that it was redacted by, and for, a Buddhist monastic
community in close contact with brahmanical or significantly brahmanized
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act as donors. The texts, I think, are unambiguous on these points,
although there is as well an important qualification in all of them.

The qualification or restriction which appears to apply to the
obligations monks owe to others is highlighted in, for example, another
discussion in the Pili Vinaya. The case involves a monk whose mother
falls ill and sends for him during the rain retreat. The monk is made to
recall the Buddha’s ruling on the matter, but it apparently does not cover
this particular case because the monk says: ayasi ca me mata gilana sa ca
anupasika. katham nu kho maya patipajjitabban ti, (“This is my mother
who is fallen ill, but she is not a lay-sister. How now should I
proceed?”). The Buddha responds by adding one’s mother and father to
the previously established list of individuals — all otherwise formally
connected with the Buddhist community — to whom a monk had a clear
obligation in such circumstances: A monk, a nun, a probationer, a
novice, a woman novice, and lay-brothers and sisters! _

This case confirms and makes explicit what all our texts,
whether Theravada, Millasarvastivada, or Mahasanghika, seem to imply:
the obligation of monks to attend and participate in lay life-cycle
ceremonies is not owed to the total lay population, but only to
individuals who are formally designated as lay-brothers (updsakas) or
lay-sisters (upasikds). To which the Pali tradition at least adds one’s
mother and father, even if the latter are not formerly connected with the
Buddhist community. This restriction is significant for understanding the
social dynamics of the Buddhist community as it was understood by
vinaya masters. It is also significant because epigraphical material seems
strongly to suggest that only a small part of those people who made

groups in which domestic ritual was already in the hands of other religious
specialists. The needs or requirements of a monastic group in “tribal” or partially
brahmanized areas could differ markedly. Cf. Schopen, Journal of Indian
Philosophy 20, (1992), pp. 1-39 (esp. pp. 18-20).

1 pali Vinaya I 147,20 foll.
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étrongly to suggest that only a small part of those people who madj
%ifts at Buddhist sites identified themselves as upasakas or updsikds.f
The ritual clientele of Buddhist monks may necessarily have been limited
in early India. The problem that remains, however, is determining what
“early” can mean here.

The situation encountered here is nothing new. It recurs
repeatedly in the study of “early” Buddhist canonical sources, especially
when textual sources transmitted by more than one Buddhist monastic
order are consulted. We have in our case texts redacted and transmitted
by the Theravada, Millasarvastivada, and Mahasanghika which —
although they differ in regard to detail — share or have in common a set
of rules and a common assumption in regard to monastic participation in

* domestic ritual. To account for such shared or common elements two
i, basic theories have been used. One says that common elements in
discrete textual and monastic sources must go back to a period which
predates the development of “schisms.” The other says that such
common elements are the result of “contamination,” mutual borrowing
and a process of levelling, and therefore are late.? The first theory
depends on the assumption that Buddhist monastic groups can be
meaningfully treated as “sects” — this has been repeatedly questioned.’

1 A thorough study of updsakas and updsikas in Indian Buddhist inscriptions has
yet to be done. But at Safici stizpa no. 1, for example, only 18 of the more than
325 lay donors call themselves upasakas or updsikas; at Bharhut none do; at
Nasik only 4 of 23; at Karle only 2 of 22; and I very much suspect a similar
pattern will hold through out until at least the fifth/sixth century.

2 Cf. L.O. Gémez, “Buddhism in India”, in Buddhism and Asian History, ed.
J.M. Kitagawa & M.D. Cummings, (New York: 1989), p. 64; L. Schmithausen,
“Preface”, Earliest Buddhism and Madhyamaka (Panels of the VIIth World
Sanskrit Conference, Vol. IT), (Leiden: 1990), pp. 1-2.

3 See H. Bechert, “Zur Geschichte der buddhistischen Sekten in Indien und
Ceylon”, La nouvelle clio 7-9, (1955-57), pp. 311-60; Bechert, “On the
Identification of Buddhist Schools in Early Sri Lanka”, Indology and Law.
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It depends on the assumption that once developed these “sects” existed
in isolation, hermetically sealed, with no significant contact or
interchange — this is contrary to all our evidence.! It depends on the
assumption that we actually know when the splits or “schisms” occurred
— but we do not. The textual sources — all very late — give a variety
of discordant dates and epigraphical sources suggest that discrete
monastic orders appeared centuries later than our textual sources say.2
Finally, this theory assumes that “orthodoxy” or uniformity among
related religious groups is established first and then only over time do
significant differences develop — this is contrary to almost everything
“church historians” and sociologists have discovered: if uniformity is
ever achieved it is achieved over more or less long periods of time
through a complex process of mutual influence, borrowing, and
sometimes violent levelling that works on originally discrete and
competing groups and voices.3 The second theory seems to avoid these
problems.

A similar — in fact related — set of questions concerns the date
of the various Vinayas. But it too seems that the old observations and
arguments of Wassilieff and Lévi remain unrefuted and best account for

1 Ft. Lamotte, Histoire du bouddhisme indien des origines a l’ére saka,
(Louvain: 1958), p. 197.

2 See Schopen, Studien zur Indologie und Iranistik 10, (1985), pp. 15-16.

3 See, for example, the now “classic” W. Bauer, Orthodoxy and Heresy in

Earliest Christianity, (Philadelphia: 1971). Something similar has occasionally
been argued in the development of Indian Buddhism — but only occasionally. J.
Przyluski, for example, in discussing the pratityasamutpada formula said many
years ago: “En somme, nous ne pouvons admettre qu’il y efit  I’origine du
Bouddhisme une série de douze ‘conditions’ dont les autres listes ne seraient que
des déformations récentes. Plus haut nous remontons dans le passé, plus grande
est la diversité que nous constatons. C’est probablement 2 une époque assez
tardive qu’on s’effor¢a de concilier les théses divergentes et que finit par
prévaloir la série: avidya ... jaramarana” (J. Przyluski, “La roue de la vie &
Ajanta”, Journal Asiatique, (1920), pp. 327-28).
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what seem to be the facts. The former said some years ago that it
appears that “les Vinayas parvenus a nous ont €té rédigés a une époque
tardive,” and the evidence seems to be mounting in his favour.!

Fortunately, however, the dates of the Vinayas need not here
be decided. It is probably true that in terms of absolute chronology all
the Vinayas are late. But from the point-of-view of relative chronology
they also represent the earliest codification of monastic rules that we
have. For our specific purposes this means that monastic presence and
participation in a range of domestic life-cycle rituals is assumed, judged
important, and prescribed in the earliest Vinaya literature that we have,
and that our earliest Vinaya sources assume that monks and nuns will
regularly act as donors and rule on the obligations of fellow monks when
they do.

We still, of course, do not know if monks actually participated
in domestic rituals. We only know that the monk redactors of several
.. Vinayas assumed they did and said they should. That monks and nuns
~acted as donors, however, is certain. Not only do those same monk

redactors assume they did, and formulate rules for goveming the
behaviour of other monks when they would, but Indian inscriptions put

1'W. Wassilieff [V. Vasilyev], “Le bouddhisme dans son plein développement
d’apreés les vinayas”, Revue de !'histoire des religions 34, (1896), pp. 318-25,
esp. pp. 321 foll.; S. Lévi, “Les éléments de formation du Divyavadana”, T 'oung
Pao 8, (1907), pp- 116-17 and note 1; Lévi, “Les saintes écritures du
bouddhisme”, in Mémorial Sylvain Lévi, (Paris: 1937), pp. 82~84: “De plus, la
vie du couvent, qui allait en se développant sans cesse, proposait ainsi sans cesse
des problémes pratiques qu’il fallait résoudre au nom du fondateur de I’ordre. Les
couvents les plus riches, les mieux fréquentés, se créaient ainsi des collections
qui se perpétuaient en s’accroissant. Les religieux errants, qui circulaient
toujours nombreux de couvent en couvent, maintenaient dans ce vaste ensemble
une communication constante qui tendait 2 niveler les divergences trop accusées.
Réduits par élagage 2 leurs éléments communs, les Vinaya de toutes les écoles se
raménent sans effort A une sorte d’archétype unique, qui n’est pas le Vinaya
primitif, mais la moyenne des Vinaya.”
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e:cted as donors, however, is certain. Not only do those same monk
: redactors assume they did, and formulate rules for governing the.
behaviour of other monks when they would, but Indian inscriptions put
‘this beyond any doubt. Once again the isolated, socially disengaged
“early” Buddhist monk of modemn scholars and Mahayana polemics is
difficult to find.!

Austin Gregory Schopen

! The influence of the characterizations of “early” monks found in Mahayana
siitra literature on modern scholarly characterizations is a subject not yet
studied, but one which may well be of particular significance. There are cases,
for example, where what appears to be Mahayana polemical caricature has been
used to account for historical development. Dayal has said that “ ... it seems that
the Buddhist monks ... in the second century B.C. ... emphasised a few duties to
the exclusion of others. They became too self-centered and contemplative, and
did not evince the old zeal for missionary activity among the people. They seem
to have cared only for their own liberation from sin and sorrow. They were
indifferent to the duty of teaching and helping all human beings ... . The
bodhisattva ideal can be understood only against this background of a saintly and
serene, but inactive and indolent monastic order” (H. Dayal, The Bodhisattva
Doctrine in Buddhist Sanskrit Literature, (London: 1932), pp. 2-3). This
explanation of an historical occurrence has, in a variety of forms, often been
repeated (see Lamotte, Histoire du bouddhisme indien, 73, 78, 699), but no
evidence for it is ever cited, and it appears to be little more than a paraphrase of
the polemical position taken'in Mahdyana siitras. There is, moreover, little, if’
any, indication in Indian inscriptions that monks — either before or after the
beginning of the Common Era — were “self-centered”, “cared only for their own
liberation” and were “indifferent to ... helping all human beings.” In fact, the
indications are quite otherwise. They suggest a monk very active in giving,
concerned with benefiting parents, teachers, friends, and “all beings”, and very
much engaged in the social world (see the references in note 1 on p. 92 above).
We see this monk in Indian inscriptions which date to almost exactly the period
during which we think Mahayana siitras were first composed. Obviously, much
remains to be learned here.
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The Raksa Literature of the Sravakayana
Introduction

In the present paper, I will discuss what I term the “raksa literature of
the Sravakayana”. I have chosen the term raks@ — “protection” or more
specifically “protective text” — because it occurs in both Sanskrit and
Pali, the latter in the equivalent form rakkha, as in the Sanskrit and Pali
versions of the Atdnatika-siitra.! In meaning it is no different from the
well-known Pali term paritta, the use of which, however, seems
restricted to Pali.2 (In Sanskrit paritrana occurs frequently as a synonym
of raksa, but in the sense of the protection sought or offered rather than
protective text. Other synonyms of raksd in the former sense include

gupti, parigraha, paripalana, and dvarana in Sanskrit, and gutti and
paritta in Pali#)

The raksa phenomenon was pan-Buddhist (and indeed pan-Indian), in
that the invocation of protection against disease, calamity, and
malignant spirits through the office of spiritual attainment, profession
of truth, mantras, or deities was a practice widely resorted to by both
the Sravaka- and Maha-yanas.

The concept of raksa appears in various forms in Buddhist literature. The
presence of the Buddha — who is described by such epithets as
akutobhaya, “without fear from any quarter”,’ or khemamkara, “granter

! Sanskrit Atanatika-sitra, 31.3 atanatikam sitram vidyam raksam; Pali
Atanatiya-sutta, DN (32) 111 203.1 atandtiya rakkha.

2 See Jataka 11 35.7, imam parittam imam rakiham. Cf. Lévi 1915, p. 20 and
de Silva pp. 3-5.

3 MRMVR(T) 13.1, 15.2; Mahasitavatit 2.9; GM 1 56.10, in the common phrase
raksavaranagupti.

4 Vin 11 110.6; AN 11 72.27.

5 Theragatha 510, Therigatha 333, etc.
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of security”! — itself bestowed protection. In the Sonadanda-sutta of
the Dighanikaya, Sonadanda says that “in whatever town or village the
samana Gotama stays, non-humans do not harm the people of that town
or village” (DN 1 116.14, samano khalu bho gotamo yasmim game va
nigame va pativasati na tasmim game va nigame va amanussa manusse
vihethenti).? A similar statement is made in the
Mahdsahasrapramardani,? and a similar idea occurs in the
Mulasarvastivadin Vinayavibhanga in Tibetan and Chinese translation,
where the presence of the Buddha is one of the protections against
“zombies” or vetadas.®

It is therefore no accident that in the earliest images of Mathura,
Gandhara, Amaravati, and Nagarjunakonda, the Buddha, whether seated
or standing, is nearly always depicted in the abhaya-mudra, the “gesture

! MNT386.13.

2 A close parallel occurs in the Chinese counterpart, no. 22 of the Dirghagama
(95b12-14): “Moreover: whichever place the Sramar}a Gautama reaches, the
inhumans and demons would not dare to harass it”. (Translation by K. Meisig,
“Chung Téh King — The Chinese Parallel to the Sonadanda-Sutta”, in V.N. Jha
(ed.), Kalyana-Mitta: Professor Hajime Nakamura Felicitation Volume, Delhi,
1991, p. 54.)

3 Mahasahasrapramardani 21.21 =D 558, rgyud, pha, 75a2.

4 Vinayavibhanga, Q 1032, *dul ba, che, 128b5 foll; T 1442, Vol. 23. Vetada is
the preferred orthography of the Mulasarvastivadins: cf. Sanghabhedavastu |,
175.6,7,10; 11 238.24; R. Gnoli, The Gilgit Manuscript of the Sayandsanavastu
and the Adhikaranavastu, Rome, 1978, p. 22.5,6,9. The same spelling occurs
in non-Miilasarvastivadin texts: see references at BHSD 508a; MAIMVR(T) 38.3,
42.10; Mahasahasrapramardani 32.1,14; and the title Saptavetadaka-nama-
dharani in both the Peking (Q 351, Vol. 7, rgyud, ba, 231a7) and Stog Palace
(Skorupski no. 574) editions of the Kanjur. See also Suvarnaprabhasa-siitra
55.6, 57.6, where vetada is given as a variant. The preferred Pali spelling, at
least in the Burmese and Siamese editions, is vetala, rather than the vetala of the
PTSD (647a): see K. Meisig, Das Sramanyaphala-siitra, Wiesbaden, 1987,
p. 216, note 13.
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of dispelling fear”.! (Indeed, the symbol of the open hand, which appears
even earlier at Bharhut along with the “aniconic” representation of the
Buddha through his footprints, might also represent this mudra.?) In
Miilasarvastivadin literature the hand of the bodhisattva or of the Buddha
is called “bringing relief to the fearful” (bhitanam asvasanakara);® the
Mahaprajiidaparamita-sdastra, commenting on the walk (cankrama) of the
Buddha, says “toujours il 18ve la main droite pour rassurer les étres”.*
While more complex mudras were evolved over the centuries, the
abhaya-mudra never lost its popularity. With the course of time, certain
revered images of the Buddha (or of bodhisattvas) were themselves held
to confer protection.

The very act that defines a Buddhist is the “taking of refuge” (sarana-
gamana) in the Buddha, the Dharma, and the Samgha, and the formula of
“triple refuge” opens virtually all Buddhist rites, including the recitation
of paritta. A verse in the Mahdsamaya-sutta states that “they who go
for refuge in the Buddha will not go to the lower realms: leaving behind
their human form [at death], they swell the ranks of the gods” (DN I
255.3-5, ye keci buddham saranam gatase, na te gamissanti apdyam;
pahdya manusam deham devakdyam paripiiressanti).

1 See D.L. Snellgrove (ed.), The Image of the Buddha, Paris, 1978, p. 56 and
pls. 29-32 (Mathura); p. 61 and pls. 33(c), 34, and 35 (Gandhara), p. 81 and
pl. 46 (Nagarjunakonda, Amaravati).

2 See The Image of the Buddha, pl. 8, to be compared perhaps with pl. 51 from
Amaravatl.

3 Sanghabhedavastu 1 114 ult. Cf. also Mahabala-sitra 22.9, 61.16.

4 Mpps V 2316; cf. also Mpps 111 1345 and Encyclopaedia of Buddhism, Vol.1,
fasc. 1, pp. 20-21, abhaya-dana.

5 An equivalent verse occurs in the (Milla-)Sarvastivadin Mahdsamdja-siitra in
Sanskrit and Tibetan, and, with similar verses on the Dharma and the Samgha,
in the Sukarikavadana (Divy 195.26, 196.5).
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Another type of protection is the result of spiritual practice: the
Mettanisamsa-sutta, a canonical paritta, for example, lists eleven
benefits from the cultivation of friendliness.! In this paper I will deal
with a further type, the protection that results from the recitation of
certain texts, that is, protection through speech, the spoken word.

A distinguishing mark of the raksa literature is that it was actually used
— that is, memorised and recited for specific purposes — by both
monks and lay-followers, from a very early date. This is in contrast with
the bulk of the canonical literature which would only have been studied
by the assidious few, mainly monk-scholars. Raksa texts would no
doubt have been known by heart by the monks, and by some devout lay
followers, as are the paritta of the Theravadins up to the present day.
Thus the raksd literature contains texts which, from great antiquity,
were regularly employed rather than simply preserved or transmitted,
The only comparable classes of texts are the Pratimoksa-siitras and
Karmavakyas — essential to the routine of the bhiksu- and bhiksuni-
samghas — and, in a somewhat different sense, the tales of the Jatakas
and Avaddnas, told and retold in sermons up to the present day.2

When I speak of the “raksa literature of the Sravakayana”, I refer here to
four specific classes of texts:

1) the paritta of the Theravadins;

2) the Mahadsiitras of the Milasarvastivadins;

3) the svasti-, svastyayana-, or mangala-gathd of various schools; and
4) certain texts of the Paficaraksa collections.3

1 ANV 342.1-14. See also the eight benefits of metta at AN IV 150-51.13, and
cp. the similar passage incorporated into the Megha-siitra, p. 294.

21 am grateful to Sally Mellick (Oxford) for pointing out the popular didactic use
of the Apadana literature.

3 The use of the plural “collections” will be made clear in the appropriate section.
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But these classes are by no means watertight: the paritta, the
Mahasitras, and the Paficaraksa contain svastigatha, the Paficaraksa
contain paritta, and so on. All four are traditional classifications of
various schools, and I have adopted them as a convenient basis upon
which to open my presentation of the raksa literaure: an upaya which I
hope will prove kausalya. There may well have been other classes or
categories; some of the manuscripts retrieved from the sands of Central
Asia, for example, seem to be raksa collections.! We know next to
nothing of the raksa literature of the Buddhist schools whose scriptures
have not come down to us. The Madhyamika scholar Bhavya (circa 500—
70 A.C.7)? cites a passage from the Vidyddharapitaka of the
Siddharthas, whom he classifies in this case under the Mahasamghikas.3
According to Candrakirti (circa 600-50 A.C.),* one of the seven pitakas
of the Piirva$ailas and Aparasailas — offshoots of the Mahasamghikas
— was a Vidyadhara (rig 'dzin) Pitaka; according to Chi-tsang (549—
623 A.C.) and Paramartha (mid 6th century), one of the five pitakas of
the Dharmaguptakas was a “pitaka of magic formulas”.% According to
Hsiian-tsang (first half of the 7th century), one of the five pitakas of the

1 See Ernst Waldschmidt, Kleine Brahmi-Schriftrolle, Gottingen, 1959, for
some possible examples.

2 For Bhavya and his date, see Ruegg 1981 pp. 61-66.

3 Tarkajvala, Q 5256, Vol. 96, dbu ma, dza, 190a6, D 3856, dbu ma, dza,
175b1, dge 'dun (Q slon) phal chen sde’i nan tshan don grub pa rnams rig pa
"dzin pa'i sde snod.

4 Ruegg 1981 p. 71.

5 Per K. Sorensen, Candrakirti, Trisaranasaptati, the Septuagint on the Three
Refuges, Vienna, 1986, pp. 51-53 (vv. 57-58).

6 Paul Demiéville, “L’origine des sectes bouddhiques d’aprés Paramartha”, in
Mélanges Chinois et Bouddhiques, Vol. 1, Brussels, 1932, p. 61. Demiéville
translates “formules magiques”, and gives dhdrani and mantra as Sanskrit
equivalents. Matsunaga 1977, p. 169, refers to a Vidyddhara-pitaka of the same
school.
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Mahasamghikas was a Mantra-pitaka.! I-ching (635-713 A.C.) mentions
a Vidyadhara-pitaka in 100,000 slokas;? the Adikarmapradipa cites a
verse from a work of the same title.> Such collections may well have
included raksas, such as that cited from a Vidyddhara-pitaka in the
Siksasamuccaya of Santideva (first part of 8th century).* From all this
we may conclude that by the 6th century (at the very latest) Sravaka
schools of the Mahasamghika fold — the Piirvasailas, Apara$ailas, and
Siddharthas — as well as the Dharmaguptakas transmitted a separate
pitaka, most probably devoted to mantras and spells, known as the
Vidyadhara-pitaka3

In a broader sense, the raksa phenomenon permeates Buddhist literature
in general, and cannot be restricted to certain classes of texts. In sections
5 to 7, I will discuss the characteristics of raksa as a literary
phenomenon: its phraseology, and its connection with mantra and cults.
Although my main topic is the raksd literature of the Srivakayana, to

1 Here 1 follow Lamotte, Mpps IV, 1862. Earlier works give the Sanskrit as
Dharani-pitaka: see Samuel Beal, Si-Yu-Ki, Buddhist Records of the Western
World, {London, 1884] Delhi, 1981, IT 164-65, and Thomas Watters, On Yuan
Chwang’s Travels in India, [London, 1904-5) New Delhi, 1973, IT 159-60.

2 Latika Lahiri, Chinese Monks in India, Delhi, 1986, p. 65. I-ching also
mentions a Dharani-pitaka, pp. 64, 68. Cf. Hobogirin 177, “Biniya”.

3 Louis de La Vallée Poussin, “The Vidyadharapitaka”, JRAS 1895, pp. 433-36.
4 Siksdsamuccaya 142.12 (date from Ruegg 1981 p. 82). A part of the mantra
(in both the Sanskrit and Tibetan versions) is in a Prakrit close to Pali: namo
sabba-sammasambuddhanam sijjhantu me mantapadah svaha. The Vidyadhara-
Ppitaka is also referred to in a work of Buddhaguhya preserved in the Tanjur: see
Jeffrey Hopkins, The Yoga of Tibet, London, 1981, pp. 50-51 (the Tibetan is
given at p. 254 as rig 'dzin gyi sde snod). See also Encyclopaedia of
Buddhism,Vol. IV, fascicle 4, p. 519.

3 It may be seen from the references given above that this term is attested in
Sanskrit (Siksdsamuccaya, Adikarmapradipa) and Tibetan, wherein rig *dzin =
vidyadhara (Bhavya, Candrakirti, Buddhaguhya) cannot possibly be confused
with mantra (gsan snags) or dharant (gzuns). There is some disagreement among
scholars about the Sanskrit equivalents of the Chinese terms.
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study what I have called a pan-Buddhist phenomenon in isolation would
be misleading. In sections 8 and 9, I will therefore touch briefly on raksa
and the Mahayana and Tantra. As an influential and popular movement,
the raksa phenomenon should have found expression in the plastic arts.
Section 10 will examine the archaeological evidence. Finally, section 11
will deal with the rites associated with raksa.

1. The paritta of the Theravadins!

The paritta collections of the Theravadins are distinguished by the fact
that they are used in the day-to-day life of both monks and lay-followers.
As noted by Malalasekera, “the Pirit Pota ... forms part of the meagre
library of every Sinhalese household”.2 Much the same is said for Burma
by Mabel Bode: “to this day, [the paritta is] more widely known by the
Burmese laity of all classes than any other Pali book”.3 Wherever the

! The following is an assuredly incomplete bibliography on the paritta from the
works available to me: E.W. Adikaram, Early History of Buddhism in Ceylon,
Colombo, 1946, pp. 143-44; M.H. Bode, The Pali Literature of Burma,
[London, 1909] Rangoon, 1965, pp. 3-4; W. Geiger, Pali Literature and
Language, [Calcutta, 1943) Delhi, 1968, § 17; Peter Harvey, An Introduction
to Buddhism: Teachings, history, and practices, Cambridge, 1990, pp. 180-82;
G.P. Malalasekera, The Pali Literature of Ceylon, Colombo, [1928] 1958,
pp. 75-76; E. Lamotte, Mpp$ IV, 1860-61; K.R. Norman, Pali Literature (Jan
Gonda (ed.), 4 History of Indian Literature, Vol. VII, fasc. 2), Wiesbaden,
1983, pp. 173-74; Ven. Piyasilo, Buddhist Prayer, Petaling Jaya, 1990, esp.
parts III and IV; Shway Yoe, The Burman: His Life and Notions, New York,
1963, pp. 397-98; Walpola Rahula, History of Buddhism in Ceylon, Colombo,
1956, pp. 276-80; Phya Anuman Rajadhon, Popular Buddhism in Siam and
Other Essays on Thai Studies, Bangkok, 1986, pp. 57-67; L. Renou,
J. Filliozat, et al., L'Inde Classique, tome II, Hanoi 1953, §§ 1982, 2039; S.D.
Saparamadu (ed.), The Polonnaruva Period, Dehiwala, 1973, p. 139;
M. Winternitz, 4 History of Indian Literature, Vol. II, New York, {1933]
1972, pp. 80, 380, note 1, 381. Further references are found in Lily de Silva,
pp. xi—xii.

2 Malalasekera, op. cit., p. 75.

30p. cit., p- 3.
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Theravada holds sway, the average monk may not know a great deal
about the Tipitaka, but will be able to recite numerous chants from
memory.

Although there is evidence of the use of paritta from an early date in the
Chronicles and Commentaries of Sri Lanka, references are rather scanty,
perhaps because as a popular phenomenon the paritta was taken for
granted. Table 1 shows the earliest known lists of paritta titles: those of
the Milinda-parfiha! and the Atthakathd of Buddhaghosa (5th century).2
Some of these lists vary somewhat in the modern Burmese, Siamese,
and Singhalese printed editions. The Visuddhimagga and Atthakatha
lists are given in connection with the definition of the “range of the
Buddha’s authority” (anakkhetta): one hundred thousand million
universes within which the parittas are efficacious. There are three basic
lists, with some variants in the different editions:3

1) Table 1.2.1-4: the four parittas “etc.” of the Digha-, Majjhima-,
Anguttara- (Ekanipata), and Vibhanga Atthakathds;

2) Table 1.3.1-2: the five parittas of the Visuddhimagga and
Samantapasadika,

3) Table 1.4: the eight parittas of the Mahaniddesa- and Anguttara-
(Tikanipata) Atthakathas.

1 The Milinda-pafiha is a composite text, dating between the middle of the 2nd
century B.C. and the 5th century A.C.: see K.R. Norman, op. cit., pp. 110-13.
The section in question comes from one of the later parts.

21 am grateful to Ven. Dhammananda Mahithera of Burma, now residing at Wat
Tamao, Lampang, for many of these references and for information on the
Burmese paritta tradition. Cf. his important article (in Thai) “On whether or not
the chanting of paritta is tiracchanavijja’, in Dhammananda 1992 pp. 191-98.

3 The titles given in the commentary on the Atandtiya-sutta (Table 1.5) occur in
a different context, and are not discussed here.
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Taken together, the Afthakathd lists give eight titles; when the
Angulimala-paritta of the Milinda-pafiha list is added, there are nine
titles.

The paritta of the Theravadins exists today in a number of recensions. In
Sri Lanka there is the Catubhanavdra or Four Recitations, current in a
shorter recension of 22 texts and a longer recension of 29 texts.! The

shorter recension must be the older of the two: Sri Lankan commentaries
of the 12th and the 18th centuries know only the 22 texts,? and the

extra seven of the longer version differ somewhat in order and contents
in different editions. The Samantapasadika (S5th century A.C.) mentions
“four bhanavéra from the suttanta”, but from the context probably does
not refer to the paritta collection.3 The earliest definite reference to the
four Bhanavira that I am aware of is an inscription of Kassapa V, dated
circa 929-39 A.C., from the Jetavana area in Anuradhapura.* Another
Sri Lankan collection contains nine texts, and is known in Sinhalese as
Piritnava-siitraya;’ the nine titles agree with those of the Siamese
Parittasankhepa (see below).

1 See L. de Silva, pp. 5-8; Helmer Smith, 4 Critical Pali Dictionary, Epileg-
omena to Vol. I, Copenhagen, 1948, pp. 93*-95*;, Maria Bidoli and Heinz
Bechert, Singhalesische Handschriften, Teil 1, Wiesbaden, 1969, § 128,
pp- 82-83 (the last named gives an extensive bibliography of printed and
manuscript paritta collections).

2 Cf. Encyclopaedia of Buddhism Vol. 111, fasc. 4, pp. 694-95, catubhanavira.
3 Sp IV 788 ult. I am grateful to L.S. Cousins (Manchester) for this reference.

4 “Slab-inscription of Kassapa V”, Epigraphia Zeylanica 1, London, 1912,
pp. 41-57. For further references from commentaries, chronicles, inscriptions,
and Sinhala literature, see L. de Silva, pp. 16-22.

5 C.E. Godakumbura, Catalogue of Ceylonese Manuscripts, The Royal Library,
Copenhagen, 1980, pp. 25-26. The collection is not otherwise mentioned in the
literature I have consulted, and was not known to two senior Sinhalese monks
whom I consulted in Penang. Its origins and current status remain to be
determined.
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In three of the 22 texts of the shorter Catubhanavara — the
Khandhaparitta, the Dhajaggaparitta, and the Atanatiyasutta — the
Buddha himself recommends that they be used as rakkhd. Thus their use
as such is very old. In another seven texts — the Moraparitta, the
Candaparitta, the Suriyaparitta, the three Bojjhangaparittas, and the
Girimanandaparitta — protection is granted through the recitation of
verses or the teachings of the Buddha, while the Mangala- and Ratana-
suttas deal with mangala and suvatthi, the “positive side” of raksa. The
(Mula-)Sarvastivadins and other schools also used as raksd their own
counterparts of the Khandha-, Dhajagga-, Atanatiya-, Mora-, and
Canda-parittas, along with the Mangala- and Ratana-suttas.! This
further establishes the antiquity of the raksa status of these texts.

A Burmese manuscript dated 1842 A.C. contains the shorter
Catubhanavara with one extra sutta to total 23 texts; otherwise the
contents, order, and division into bhanavaras are the same as in the Sri
Lankan recension.? The Catubh@navaira is not, however, recited or even
generally known in Burma today, and its exact status in the past remains
to be determined. The recitation of paritta is referred to in Pagan
inscriptions.? The standard collection used in Burma today consists of 11
texts called simply Paritta (or sometimes Mahdaparitta), for which see
Table 2A. All but three of the texts of this collection (nos. 1, 6, 11) are
named in the Milindapafiha and Atthakatha lists. The contents and order
of the Burmese Paritta are closely related to the paritta list of the

1 These will be discussed below under Mahdsiitra, svastigatha, and Paficaraksa.
2 Heinz Braun and Daw Tin Tin Myint, Burmese Manuscripts, part 2,
Stuttgart, 1985, no. 352, pp. 173-75; the extra text, no. 20 of the manuscript,
is entitled Sammasambuddhabojjhangam; according to the editors it is equivalent
to SN V 81 foll. Since this is the only description of a Burmese Catubhanavara
that I have come across, I cannot say whether or not it is typical.

3 G.H. Luce, “Economic Life of the Early Burman”, in Burma Research Society,
Fiftieth Anniversary Publications No. 2, Rangoon, 1960, p. 366 (originally
published in the Journal of the Burma Research Society XXX i, pp. 283-335.
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Burmese printed edition of the Milinda-pariha; to what degree the one is
derived from the other, or the two have mutually influenced each other,
requires further research.! The Sirimangala-paritta, a modern collection
settled during the U Nu period, contains the 11 texts of the Paritta, to
which it adds another 20 texts to make a total of 31, as shown in Table
2B. The last four are non-canonical, although three of them are styled
-sutta in their titles and open with evam me sutam.2

The paritta tradition of Siam has parallels to both the Sri Lankan and
Burmese traditions. As in Sri Lanka, in Siam there are two recensions of
the Catubhdnavara. The longer Siamese Catubhanavdra, however, is
equivalent to the older and shorter Sri Lankan recension of 22 texts; the
shorter Siamese Catubhanavara is an abridged version containing 17
texts. The division of the two Siamese recensions into recitations differs

somewhat from that of the Sri Lankan version. Siam has two further
recensions, the Dvddasa-paritta and the Satta-paritta. The former, also
known as the Mahardja-paritta or, in Thai, the Sipsong Tamnan,

contains the first 11 texts of the Burmese Paritta plus the Jaya-paritta;
the latter, also known as the Culardja-paritta or Jet Tamnan, is an
abridgement of the former and contains, according to the title, 7 texts.3

The contents of these collections are given in Tables 2C and 2D.

1'The Jinaparijara-gatha lists the seven titles of the Chatthasangiti Milindapafiha,
but in a different order.

2 Sirimangalaparitta nos. 28-31.

3 Cf. Finot 1917 pp. 53-60; Kenneth E. Wells, Thai Buddhism: Its Rites and
Activities, Bangkok, 1975, pp. 276-82. A list of the contents of the Siamese
Catubhdnavara is given in the Royal Chanting Book p. 112. Most editions of the
Sattaparitta give more than 7 texts (although Finot lists 7), and I am not certain
which are the 7 of the title.
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The Parittasankhepa, most probably composed at Ayutthaya in the
17th—18th centuries, lists and comments on nine parittas:!
Mangala-sutta

Ratana-sutta

Metta-sutta

Khandha-paritta

Mora-paritta

Dhajagga-paritta

Atanatiya-paritta

Angulimala-paritta

Bojjhanga-paritta.

YN RN

The titles are the same as those of the Sri Lankan Piritnava-siitraya.

For the study of the Siamese paritta tradition, the most important

printed source is the Royal Chanting Book. This was compiled at the

behest of King Rama V (Chulalongkorn) by Phussadeva, later to be
Supreme Patriarch, when he held the rank of Somdet Brah
Buddhaghosacarya. It was first published in Ratanakosin Era 99 / B.E.
2423 [1880], in an edition of 10,000 copies, and thus preceded the first
printed edition of the Tipitaka, published in 2436 [1893], by thirteen

years. Otherwise, there are numerous chanting books, large and small,
such as the popular Suat Mantabidhi, published in various editions. It is
worth noting that the common element in the Thai titles of chanting
books is manta, usually in the form suat manta. Suat manta is also the

common verb for “to chant”; suat brah paritta refers to formal
ceremonies with string and water, and is hence less common. In titles
paritta is frequently “Sanskritised” as paritra, as in the Cula- and Maha-
rdjaparitra of the Royal Chanting Book.

! Supaphan Na Bangchang, Vivaghanakdra Varrnagati sai Brah Suttantapitaka ti
Daeng nai Pradesa Thai, Bangkok, 2533 [1990], pp. 491-500.



122 Peter Skilling

I have been unable to find any evidence for the date or place of origin of
the Burmese Paritta or the Siamese Dvadasa- and Satta-paritta
collections.!

In all of these collections the canonical paritta texts are set within
ancillary opening and closing verses (paritta-parikamma, etc.). A
synoptic edition of these verses is a desideratum.

In addition to the paritta properly speaking, there exist in Pali numerous
non-canonical texts, both prose and verse, of a protective nature. To my
knowledge, only one of these has been edited or studied: the
Mahadibbamanta.? The others have not yet been properly catalogued or
even listed. In classifiying this sort of extra-canonical literature, we

might distinguish (A) apocryphal sutta texts, opening with the evam me

sutam formula, and (B) gatha or other texts recognised as having had an

historical author, that make no claim to be Buddhavacana as such. Here

I give a very preliminary list:

(A) Apocryphal suttas
1. Akaravatta-sutta (or, more frequently, -siitra);

1 Cf. L. de Silva pp. 7 and 14 for the term mahapirit or mahdaparitta in Sri Lanka,
According to H. Saddhatissa (The Birth-Stories of the Ten Bodhisattas and the
Dasabodhisattuppattikathd, London, 1975, p. 37), the Dvadasaparitta was
“presumably introduced to Ceylon by Siamese theras headed by Mahiathera Upali
who arrived in the island in 1753 A.C.” This suggests that the origin of the
Dvadasaparitta (and hence its abridgement, the Satta-paritta) is to be sought in
Siam, or at least South-east Asia.

2 Jaini 1965.

3 Mahabrahbuddhamanta 21.2; O, von Hiniiber, “The Pali Manuscripts kept at
The Siam Society, Bangkok, a Short Catalogue”, Journal of the Siam Society,
Vol. 75, 1987, no. 47, pp. 43-44. The text does not seem to be known in
Burma.
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2. Dharana-pavitta;}

3. Chadisapala-sutta;?

4. Cakkaparitta-sutta;’
5. Parimittajala-sutta.*

(B) Garhd and other texts
1. Atthavisati-paritta’

2. Jinapanjara-gatha;’

3. Jayamangala-gatha’

4. Atthamangala-gathd;?
5. Uppatasanti,?

6. Jaya-paritta;'©

! Mahdbrahbuddhamanta 20.8. Although the printed editions that I have seen do
not open with evam me sutam, the latter half of the text is addressed to Ananda.
The text has apparently been recently introduced to Siam from Burma.
Dhammananda 1992 p. 441, Avenikaguna, gives the opening on the 138
avenikaguna, with a note on their Pali sources.

2 Sirimangalaparitta no. 28. This and the next two texts are not known in Siam.
3 Sirimangalaparittano. 29,

4 Sirimangalaparitta no. 30.

5 Royal Chanting Book pp. 39—40. On the evidence of an 11th century Thaton
inscription, this is the earliest attested non-canonical paritta: see G.H. Luce,
“The Advent of Buddhism to Burma”, in L. Cousins, A. Kunst, and
K.R. Norman (ed.), Buddhist Studies in Honour of I.B. Horner, Dordrecht,
1974, p. 133. 1 am grateful to Lance Cousins for this reference.

6 A number of recensions have been discussed and edited by the present Supreme
Patriarch of Siam, Prahvati Gathdjinaparijara, Bangkok, 2529 {1986]. See also
Dhammananda 1992 pp. 199-201.

7 Royal Chanting Book pp. 92-94 (bahum).

8 Dhamminanda 1992 pp. 438—40.

9 Sirimangalaparitta no. 31; Dhammananda 1992 pp. 385-435. The text,
believed to have been composed in Chiengmai, was reintroduced to Siam from
Burma by Ven. Dhammananda.

10 Royal Chanting Book pp. 25-27 (mahakaruniko natho).
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7. Atanatiya-paritta;!

8. Bojjhanga-paritta;?

9. Mahadibbamanta;’

10. Yot brahkandatraipitaka.*

A number of these, along with the Gini-paritta, which is not known in

South-east Asia, are briefly described by Lily de Silva.5 The Jinapafijara-
gdthd, the Akaravatta-siitra, the Yot brahkandatraipitaka, the Dharana-
paritta, and the Uppatasanti are especially popular in Siam, where they
are published in the numerous collections of chants that are widely

available.

Some of these texts, such as the Akaravatta-sitra and the Yot

brahkandatraipitaka, are expansions of the iti pi so formula, a key
element of the ancient Dhajagga-paritta.b Others, such as the
Mahadibbamanta, the Chadisapala, and Uppatasanti, derive their efficacy
from lists of saints and deities, and thus resemble the canonical
Mahasamaya- and Atandtiya- Suttas.

1T refer here to the text included in the Burmese Paritta (no. 8) and the Siamese
Satta- and Dvadasa- Parittas, which consists of the opening verses of homage to
the seven Buddhas of the sutta proper, plus a series of non-canonical verses: see
Royal Chanting Book pp. 20-22 and 38-43 (the latter incorporating the
Atthavisati-paritta).

2 The reference is to the text found in the Burmese Paritta (no. 10) and the
Siamese Satta- and Dvadasa- Parittas, which is a verse summary of the canonical
Bojjhanga-suttas: see Royal Chanting Book p. 23.

3 Jaini 1965.

4 Mahabrahbuddhamanta 21.1.

5 Op. cit., pp. 8-11.

6 See also the short texts (some mixed with Thai) at Mahabrahbuddhamanta
21.3; 22.2, 3, 5; 26.1-3), and Finot 1917 p. 58, Sut iti pi so.
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2. The Mahasiitras of the Milasarvastivadins

As far as [ know, Mahasitra as a technical term was applied to two
collections of sitras:

(1) a group of eighteen Mahdsiitras listed in the Vinaya of the
Sarvastivadins;

(2) a group of six or eight Mahasiitras listed in the Vinaya of the
Milasarvastivadins.

These lists, lost in the original Sanskrit, have been preserved in Chinese
and Tibetan translation. Both groups consist of sitras extracted from
the /fgamas of the (Miila-)Sarvastivadin tradition; most, but not all, are
common to the Agamas of the other early Buddhist schools.

The Sarvastivadin list of eighteen Mahdasiitras (Ta ching) occurs in the
fourth section, “On Keeping the Rains Retreat” (4n chii fa =
*Varsavasadharma), of the ninth chapter, “Seven Dharmas” (Ch’i fa =
*Saptadharma) of the Vinaya of that school as translated into Chinese
by Punyatara and Kumarajiva between 399 and 413 A.C.! This is the
only known occurrence of the Sarvastivadin list of Mahdsitras. I will
not discuss them here since there is no evidence that they were used as
raksds.? 1 will only note that the term Mahdsiitra must have been in
vogue by the 4th century, and that two of the Sarvastivadin Mahasiutras
(nos. 6 and 7, the Atandtika and Mahdsamaja) are classed as paritta by
the Theravadins, and that five (no. 3, the Pafcatraya; no. 4, the

1T 1435, Vol. 23, 174b18; KBC 890.

2 For the list, see A. Hirakawa, 4 Study of the Vinaya-Pitaka (Ritsuzé no
Kenkyu, in Japanese), Tokyo, 1960, pp. 779-80 and S. Sasaki, “The
Mahasiitra of the Milasarvastivada as listed in the 1Dan dkar ma Catalogue” (in
Japanese), Buddhist Studies (Bukkyé Kenkyi), Hamamatsu, Vol, XV, Dec.
1985, p. 100.
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Mayajala; nos. 6 and 7; and no. 12, the Bimbisara) are also classed as
Mahasiitras by the Milasarvastivadins.

The Mulasarvastivadin list of Mahdasitras is found in the Bhiksu-
Vinayavibhanga in both Chinese and Tibetan translation and in the
Bhiksuni-Vinayavibharnga in Chinese translation only, in connection
with the third pardjika. The two Chinese lists (translated at the
beginning of the 8th century), which are identical, give the titles of six
Mahasiitras (Ta ching);! the Tibetan list (translated c. 800 A.C.) gives
the same six titles in the same order, plus two more to make a total of
eight Mahasiitras (mDo chen po che ba). I will give here the Tibetan list
with equivalent Sanskrit titles:2

1. Chun hu ston pa Aid Cidasiinyata

2. Chen po ston pa fiid Mahasanyata

3. INa gsum pa Paicatraya

4. sGyuma’i dra ba Mayajala

S. gZugs can stiin pos bsu ba Bimbisarapratyudgamana
6. rGyal mtshan dam pa Dhvajagra

7. Kun tu rgyu ba dan kun tu
mi rgyu ba dan mthun pa'i mdo  Atanatiya-siitra®
8. Dus pa chen po’i mdo Mahasamaja-siitra

Nine Mahasiitras — the eight listed above, but with two Dhvajagra-
siitras — were translated into Tibetan by Jinamitra, Prajfiavarman, and
Ye $es sde in about 800 A.C. Although Sanskrit fragments of six of
these siitras (nos. 3—8) have been recovered from Central Asia, and

171442, Vol. 23, 662a28; T 1443, Vol. 23, 925¢6.

2 Vinayavibhanga, Q 1032, ‘dul ba, che, 129a5.

3 The title of this text is variously spelt: Atdnatiya by the Miilasarvastivadins (in
Tibetan transliteration), Atdndtika by the Sarvistivadins (in Central Asian
manuscripts), and Atandtiya by the Theravadins.



Raksa literature 127

although parallel versions of seven of them (nos. 1, 2, 5, two
Dhvajagras, 7, 8) were translated into Chinese, only the Tibetan
versions are specifically described as Mahdasitras (mDo chen po) in their
titles and colophons.

The Mulasarvastivadin affiliation of the nine Tibetan Mahasiitras is
established by the Vinayavibhanga lists, by the fact that the leading
translator, Jinamitra, is described in Vinaya colophons as a vinayadhara
of that school, and by the fact that a contemporary royal edict forbad the
translation of any Sravakayana texts apart from those of the
Miilasarvastivadins.!

These nine Mahasiitras were originally transmitted to Tibet as a group.
In the “IDan (or IHan) dkar ma Palace Catalogue”, the oldest extant list
of works translated into Tibetan, which dates to the early 9th century,
they make up the eighth division, mDo chen por gtogs pa, “Category of
Great Siitras™.2 In his History of Buddhism (Chos 'byun), completed in
1322 or 1323,3 Bu ston also lists the nine Tibetan titles together, but in
a different order.#

1 E. Obermiller, tr., History of Buddhism (Chos-hbyung) by Bu-ston, I1. Part,
Heidelberg, 1932, p. 197; Claus Vogel, “Bu-ston on the Schism of the Buddhist
Church and on the Doctrinal Tendencies of Buddhist Scriptures”, in Heinz
Bechert (ed.), Zur Schulzugehorigkeit von Werken der Hinayana-Literatur, part
1, Gottingen, 1985, pp. 109-10. The correct Sanskrit should be Vogel's
Miilasarvastivadin (= Bu ston, Lhasa xylograph, ya, 130bl, g#i thams cad yod
smra) rather than Obermiller’s Sarvastivadin. Cf. J&nos Szerb, Bu ston’s
History of Buddhism in Tibet, Vienna, 1990, p. 46.6 and note 8.

2 Lalou 1953 pp. 324-25; S. Yoshimura, “The Denkar-Ma, an oldest Catalogue
of the Tibetan Buddhist Canons”, Kyoto, 1950 [rep. 1974], p. 23. For the
history and date of the 1Dan dkar ma Catalogue, see Lalou, pp. 313-17;
G. Tucci, Minor Buddhist Texts, part 2, [Rome, 1958] Delhi, 1986, pp. 46
foll.; D. Snellgrove, Indo-Tibetan Buddhism, London, 1987, pp. 440-41.

3 D.S. Ruegg, The Life of Bu Ston Rin Po Che, Rome, 1966, p. xvii.

4 Bu ston, Lhasa xylograph, ya, 144a4; S. Nishioka, ‘Index to the Catalogue
Section of Bu Ston’s “History of Buddhism” (I1)’, Annual Report of the
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The evidence for the raksa status of the Milasarvastivadin Mahdsitras is
found in the Vinayavibhanga itself, where their recitation is
recommended as a protection (srun ba = raksa) against vetadas (ro lans).
The commentary by Vinitadeva, the Vinayavibhangapadavyakhydina,
also translated about 800 A.C,, states:!

“Mahasiitra” means of great fruit (mahdphala), because it overcomes
opponents (parapravadin) and because it overcomes dangerous yaksas,
etc.

Four of the Mahasiitras have counterparts among the paritta of the
Theravadins: the Atandtiya, the Mahdsamdja, and (various elements of)
the two Dhvajdgras. The principle of selection of the other five is not
clear to me.

One other text preserved in Tibetan translation bears the title
Mahasitra: the (Arya) Vaisalipravesa-mahasitra.2 The translation,
under the title ("Phags pa) Yans pa’i gron khyer du 'jug pa’i mdo chen
po, was done by Surendrabodhi and Ye $es sde; since the latter
collaborated with the translators of the nine Mahadasiitras, the
translations were roughly contemporary. Its Milasarvastivadin
affiliation is shown by the fact that the entire sittra is incorporated into
the Bhaisajyavastu of the Vinaya of that school in both its Tibetan and
Chinese versions.3

Institute for the Study of Cultural Exchange, The University of Tokyo, No. 4,
1980, nos. 11-19.

1Q 5616, dul ba'i *grel pa, vu, 74b2.

2.Q 142, 714, 978, translated by Léon Feer in AMG V, pp. 423-29. There is
possibly one more, the Mahasitavana (Q 180) of the Tibetan Paficaraksd
collection; there are, however, difficulties with the title which can only be
resolved by further research.

3.Q 1030, Vinayavastu, sman gyi g#i, bampo 28, "dul ba, ge, 42al-45a4; T
1448, Vol. 24, 27b11-28b6.
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The Vaisalipravesa consists of two parts. In the first, the Buddha and
Ananda travel to Vaisali; when they arrive, the Buddha tells Ananda go to
the city and recite certain mantras and verses. In the second part, Ananda
does the Buddha’s bidding, repeating the mantras and verses in full. In
the Bhaisajyavastu, the events occur during the Buddha’s last journey,
in a version of the Mahaparinirvana-siitra expanded by the inclusion of
long jatakas and avadanas; the description of the visit to Vaifali, ending
with the pacification of the epidemic, resembles the setting of the
*Ratnasiitra in the texts of other schools.! The status of the
Vaisalipravesa-mahdsiitra as a raksa is clear from the fact that contains a
long mantra and svastigathd (see § 3), which cure the epidemic in that
city, and from the fact that it is included under the title
Mahamantrdnusarini in the Sanskrit Paficaraksd collection (see below,

§4)

From the foregoing we may conclude that ten Mahdsiitras were popular
with the Milasarvastivadins by at least the 8th century, and that these
Mahasiitras had raksa status.

3. The svasti-gatha of various schools

The next category of raksa texts consists of sets of verses variously
known as svasti-, svastyayana-, or mangala-gatha,? or occasionally as

1 As far as I know, there is no extant version of a (Mila-)Sarvastivadin *Ratna-
sitra. Whether or not the Vaisalipravesa is in fact the *Ratna-siitra of that
tradition remains to be seen. While the Vaisalipravesa has only one verse in
common with the three extant *Ratna-sitras, and that a verse also found in
other texts, it is difficult to believe that the Milasarvastividins would have two
different accounts of the “miracle of Vaifali”.

2 For a Jaina text related to this type of raksa see Gustav Roth, “Notes on the
Pamca-namokkara-parama-mangala in Jaina Literature”, in Heinz Bechert and
Petra Kieffer-Piilz (ed.), Indian Studies (Selected Papers) by Gustav Roth,
Delhi, 1986, pp. 129-46. I expect the tradition of some sort of svasti-gatha
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pranidhana or satyavak. For ease of reference, I will henceforth refer to
them as svastigdatha. They may be described as “verses of welfare,
benediction, or blessing”; in a sense they are the positive side of the
raksa coin — the promotion of welfare in contrast with protection
against calamity.

The term svastyayana(-gathd) is vouchsafed by the Mahavastu, where it
describes one of the most popular parittas, the Ratana-sutta.' The same
text uses the term sovatthika for the verses of benediction spoken by the
Buddha to the merchants Trapusa and Bhallika.2 Svastyayana, “well-
being”, is one of the synonyms of raksa (in the sense of “protection”
rather than “protective text”) in the Mahdmayiiri, and in the Megha-
sitra , and the Ekadasamukha;3 in the Sardilakarnavadana it occurs
in conjunction with paritrana.* In the Jatakamala, svastyayana is used in
the sense of “protective charm” ot “talisman”.’

The only extant collections of svasti-gatha are found in Tibetan
translation. The earliest list, of seven titles, occurs in the [Dan dkar ma
Catalogue of the early 9th century, wherein they make up a separate
class, section XVIII, under the title bKra $is kyi rnam grans =
*Svastiparyaya.b In the existing recensions of the Tibetan canon, verse

must exist in the Brahmanical tradition, but have not seen any references. The
concluding verse of King Mahendra’s Bhagavad-Ajjuka (ed., tr. Michael
Lockwood and Vishnu Bhat, Madras, 1978, p. 114) may be described as a svasti-
gatha.

! Mahavastu 1 236.2, svastyayanagatham bhasati; 236.10, srnvantu
svastyayanam jinena bhasitam.

2 Mahavastu 111 404.1 (= Senart 305.10). Cf. BHSD 606b, where this is the
sole reference.

3 MRMVR(T) 13.2, 15.3, etc; Megha-siitra 298.14; Ekadasamukha, GM136.2:
in all three texts svastyayana is preceded by santi, “peace”.

4 Divy 614.6, paritranam svastyayayam kuryat.

5 Jatakamala VII1, Maitribala, vv. 7,9, etc.; XIX, Bisa, v. 15.

6 Lalou 1953 p. 330.
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texts of this type are grouped together at the end of the main divisions of
the Kanjur and at the end of the Tanjur. In the Peking edition, for
example, they occur at the end of the Tantra division (rGyud, Q Vol. 9)
properly speaking,! at the end of the Dharani Collection (gZuns 'dus, Q
Vol. 11), at the end of the Vinaya (' Dul ba, Q Vol. 45) — which in the
Peking edition equals the end of the Kanjur — and at the end of the
Tanjur (Q Vol. 150), preceding the Catalogue (dKar chag, Vol. 151). In
all cases they perform their function as svastigdtha, benedictions or
blessings at the conclusion of the meritorious work of compiling the
Tripitaka. This is explained in the Catalogue (dKar chag) to the Golden
Tanjur:?

“Now, in order to make fruitful the work that has [just been] completed
{the copying of the Tanjur], the dedications (bsno ba = parinamana),
aspirations (smon lam = pranidhana), and blessings (bkra $is = mangala)
[follow]...

Well-placed [here] are the forty-odd
dedications, aspirations, and verses of blessing
which when recited accomplish all aims

and promote welfare at all times.”

Out of the “forty-odd” texts, the parinamana and pranidhana (mostly
extracted from Mahayana works) come first, followed by the svasti- and
mangala-gatha, which come at the end. I can give here only a few
examples of the latter:3

! That is, not counting the three volumes of the “Old Tantras™ (rfiin rgyud dza,
va, 2a) or volume za.

2 Golden Tanjur, Vol. 100, dkar chag, tso, 182b6-184al. Similar passages are
found in other editions of the Kanjur and Tanjur.

3 The following is based on the Peking edition of the Kanjur and Tanjur. For the
Berlin manuscript Kanjur, see Hermann Beckh, Verzeichnis der Tibetischen
Handschriften der Kéniglichen Bibliothek zu Berlin, Erste Abteilung: Kanjur
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1. A complete extract of the verses of one of the Mahdsitras, the
Vaisalipravesa (see above, § 2), which are described as bde legs kyi
tshigs su bcad pa = svastigatha.!

2. Verses extracted from the Mahasahasrapramardani, a Paficaraksa text

(see below, § 4), equivalent to the Ratana-sutta of the Theravadin

Suttanipdta and the parallel svastyayana-gathd in the Lokottaravadin

Mahasamghika Mahavastu, but differing in number of verses, order, and
details.2 The title describes them as smon lam = pranidhana.

3. A set of two groups of verses extracted from another Pasicaraksa
text, the Mahamayiiri.3 The first group deals with the Seven Buddhas
and their bodhi-trees; the second consists of two verses common to the
first Dhvajagra-mahdsitra and to the Vaisalipravesa, plus a third

(Bkah-hgyur), Berlin, 1914, p. 5 (dul ba), pp. 132-33 (rgyud), p. 147 (gzuns
*dus); for the Derge Kanjur see Hakuju Ui et al., A Complete Catalogue of the
Tibetan Canons, Sendai, 1934, pp. 135-37 (rgyud), 178-80 (gzurs 'dus);, for
the Lithang Kanjur, see Jampa Samten Shastri and Jeremy Russell, “Notes on
the Lithang Edition of the Tibetan bKa’-’gyur”, in The Tibet Journal, Vol. XII,
no. 3, autumn, 1987, Appendix III ("dul ba). Because different texts bear similar
or identical titles, because the same text sometimes bears different titles in the
different divisions of one edition, and because the titles are sometimes given in
the colophon rather than at the head of the text, I am unable to give a complete
concordance in this paper. Note that the “Them spangs ma” Kanjurs have only a
few such texts at the end of the Siitra (mdo sde) and Tantra (rgyud) divisions:
see for example the Stog Palace Kanjur, Skorupski nos. 321-32 and 759-63.
1.Q 439, Vol. 9, end of rgyud; Q 1045, Vol. 45, end of "dul ba; Q 5950, Vol.
150, end of Tanjur.

2 Ston chen mo rab tu "joms pa las gsuns pa’i smon lam, Q 436, Vol. 9, end of
rgyud, Q 719, Vol. 11, end of gzuns 'dus; Q 1043, Vol. 45, end of *dul ba; Q
5951, Vol. 150, end of Tanjur.

3 Rig snags kyi rgyal mo rma bya chen mo las gsuns pa’i smon lam dan bden
tshig: Q 437, Vol. 9, end of rgyud; Q 720, Vol. 11, end of gzuns *dus; Q 1044,
Vol. 45, end of "dul ba; Q 5953, Vol. 150, end of Tanjur.
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satyavak verse.! The title describes the verses as pranidhana (smon lam
= first set) and satyavak (bden tshig = second set).

4. The Devapariprccha-mangalagatha,? parallel to the Pali Mangala-
sutta, another of the most popular parittas; since it differs in number and

order of verses, it is the recension of another, as yet undetermined,

school.

5. The Asirvada-gatha,? according to the colophon an extract from the
Trapusabhallikaparivarta of the Lalitavistara.* Similar verses, described
as sovatthika, are found in the Mahavastu.’ In both cases they are
spoken by the Buddha to the merchants Trapusa and Bhallika. The verses
occur in the Vinaya of the Mahasamghikas in Chinese translation, but in
a different context.% A fragmentary Sanskrit manuscript from Central
Asia in the Pelliot collection also contains the verses, again addressed to
the two merchants,” and a parallel is found in Uighur.® The stanzas
invoke the blessings and protection of 28 naksatras, 32 devakumaris,

1 MhMVR(T) 13.17-14.3 and 14.15-15.1, respectively.

2 Lhas tus pa’i bkra is kyi tshigs su bcad pa, Q 442, Vol. 9, end of rgyud, Q
721, Vol. 11, end of gzuns *dus; Q 1053, Vol. 45, end of 'dul ba; Q 5943, Vol.
150, end of Tanjur. Studied in French translation by Feer, compared with the
Tibetan translation of a Theravadin version, in AMG V pp. 224-27.

3 Sis par brjod pa’i tshigs su bcad pa, Q 728, Vol. 11, end of gzuns 'dus; Q
1048, Vol. 45, end of *dul ba; Q 5949, rio mishar bstan bcos, mo, 336b2-392a4,
end of Tanjur.

4 Colophon, mo, 339a3; the translated verses indeed agree with those of the
Tibetan Lalitavistara, Q 763, mdo, ku, 209a7—11a4, translated circa 800 A.C.
by Jinamitra, Dana$ila, Munivarma, and Ye $es sde (for Sanskrit cf. Lalita-
vistara 282.3-85.8 = vv. 109-52).

5 Mahavastu 111 404.7-10.14 (vv. 7-51).

6 Bareau 1959 pp. 303—4. Bareau refers to T 1425, 500c-01b.

7 Pauly 1959 pp. 203-22.

8 Lore Sander, “Buddhist Literature in Central Asia”, Encyclopaedia of
Buddhism, Vol. 1V, fasc. 1, 1979, p. 61.
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the Four Great Kings and their assemblies, and four caityas, in the
sequence of the four quarters, and hence set up a protective circle.!

Other texts bear similar titles:

6. Svasti-gatha?

7. Svastyayana-gatha’

8. Paficatathagatamangala-gatha*

9. Ratnatrayamangala-gathd

10. Marigala-gathas

11. Ratnatrayasvastigatha’

12. Rig gsum gyi bkra $is kyi tshigs su bcad pa®

13. Sans rgyas rabs bdun gyi bkra §is kyi tshigs su bcad pa.®

Only two svastigathds may be assigned a school with any certainty: the
Vaisalipravesa-svastigatha, which occurs in the Bhaisajyavastu of the

1 Fora summary of the verses in the Lalitavistara, Mahavastu, and Vinaya see
Bareau 1959 pp. 304-9.

2 Bde legs kyi tshigs su bead pa, Q 440, Vol. 9, end of rgyud; Q 772, Vol. 11,
end of gzuns ’dus.

3 Bde legs su 'gyur ba’i tshigs su bcad pa, Q 441, Vol. 9, end of rgyud; Q 773,
Vol. 11, end of gzuns dus.

4 De btin géegs pa Ina’i bkra §is kyi tshigs su bead pa, Q 445, Vol. 9, end of
rgyud; Q 726, Vol. 11, end of gzuns 'dus; translated by Feer, AMG V p. 470.

5 Dkon mchog gsum gyi bkra $is kyi tshigs su bcad pa, Q 447, Vol. 9, end of
rgyud,; Q 729, Vol. 11, end of gzuns *dus; Q 5958, Vol. 150, end of Tanjur.

6 Q 449, etc.: see references in note 3 on p. 137.

7 Dkon mchog gsum gyi bkra $is kyi tshigs su bcad pa, Q 450, Vol. 9, end of
rgyud; Q 5955, Vol. 150, end of Tanjur.

8 Q 446, Vol. 9, end of rgyud, Q 727, Vol. 11, end of gzuns *dus; Q 5961, Vol.
150, end of Tanjur; translated by Feer, AMG V pp. 474-75. The title means
“Verses of Blessing of the Three Families” (*Trikula / Kulatraya-mangalagatha).
9 Q 444, etc.: see references in note 4 on p. 137. The title means “Verses of
Blessing (mangalagatha) on the Lineage of the Seven Buddhas”.
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Miilasarvastivadins, and the Asirvada-gatha, which is Mahasamghika in
two (most probably three) of its versions.!

It is likely that at least some of the svastigatha in the Tibetan Tripitaka
belonged to the liturgy of the monks of the Miilasarvastivadin or other
nikdayas in India. That is, they would have been recited in appropriate
contexts — sickness or calamity, or anumodana for dana — just as their
Pali counterparts are chanted by Theravadin monks up to the present
day.? In the Mahasamghika Vinaya, the Asirvada-gatha are presented as

a model of the benediction to be given by monks to merchants who have
made offerings.’ Examples of verse abhyanumodand are found in the

Vinaya and Sitra literature of the (Mila-)Sarvastivadins, where the
stock formula is atha bhagavan (name of donor, genitive) tad danam
anaya abhyanumodanayd abhyanumodate* Another formula is
bhagavata...daksina adista.> Some information about chanting in India in
the late 7th century is supplied by I-ching; he does not, however,'

1 The Mahévastu, the Vinaya in Chinese, and the Lalitavistara. On the basis of
style, phraseology, and doctrine, the origins of the last named seem to me to lie
more probably with the Mahdsdmghikas than with the Sarvastivadins. The
common attribution of the text to the latter seems to rest on a sole Chinese
reference to the titles of a number of biographies of the Buddha: see Samuel
Beal, The Romantic Legend of Sakya Buddha, [London, 1875] Delhi, 1985,
pp. v-vi, 386-87.

2 In terms of purpose — celebration of the merits of an act of giving —
anumodand is not strictly speaking a protection, raksa. But since the verses
employed overlap the raksa literature (the first Dhvajagra-mahasiitra contains
abhyanumodana verses, some of which are elsewhere described as svasti-garha)
and the Pali anumodana are printed along with paritta and assorted raksas (see
Royal Chanting Book, anumodand-vidhi), it seems more convenient to study
abhyanumodand and svastigatha together.

3 Bareau 1959 pp. 303-4.

4 See Sanghabhedavastu 1 124.11-20; Ernst Waldschmidt, Das Maha-
parinirvanasitra, [Berlin, 1950-51] Kyoto, 1986, §§ 6.11-14, 12.6-9, 26.29-
30.

5 Sanghabhedavastu1199.25-27.
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mention any canonical texts by name.! I-ching’s translator, Takakusu
(p- 48), gives two Sanskrit terms: danagdtha and daksinagdatha.?

As far as I know, only two of the svastigdtha mentioned above are

currently recited by members of the Tibetan samgha (who are by

ordination Milasarvastivadin): the Mangalagdthd on the twelve acts of
the Buddha, attributed to Nagirjuna,? and the Mangalagatha on the

Lineage of the Seven Buddhas.* The school of these two texts is
uncertain; since neither is overtly Mahayanistic, they may be described
as mainstream svastigatha.

Though not described as such, the last verse of Vasubandhu’s
Gathdasamgraha is a typical svastigatha:

1 J. Takakusu, tr., 4 Record of the Buddhist Religion as Practised in India and
the Malay Archipelago, [London, 1896] New Delhi, 1986, pp. 41-42, 46, 48—
49, 152, 166. I-ching does say that he has translated such gdrhas; Takakusu
(p. 48 note 1) refers to the “Rules of Confession”, Nanjio 1506 {= T 1903,
KBC 1084]. Cf. Hobogirin 193 foll. (“Bombai”).

2 See also Soothill and Hodous, 4 Dictionary of Chinese Buddhist Terms,
[London, 1937] Delhi, 1977, pp. 285a, 330b.

3 Biwa $is kyi tshigs su bead pa, Q 449, Vol. 9, rgyud, tsha, 321a8; Q 724, Vol.
11, rgyud, ya, 278b6; Q 5954, Vol. 150, o mtshar bstan bcos, mo, 343a;
translated by Feer, AMG V pp. 471-74. The attribution of the text to Slob
dpon ’phags pa klu sgrub is in Q 5954. The text is not mentioned in Chr.
Lindtner, Nagarjuniana, Copenhagen, 1982, pp. 11-17.

4 Sans rgyas rabs bdun gyi bkra $is kyi tshigs su bead pa, Q 444, Vol. 9,
rgyud, tsha, 319b; Q 725, Vol. 11, rgyud, ya, 280a3. Both this and the
preceding text are translated in The Sublime Path of the Victorious Ones,
Dharamsala, 1981, pp. 83-87.

5 A. Schiefner, “Uber Vasubandhu’s Gathisamgraha”, Mélanges Asiatiques,
St.-Pétersbourg, 1878, p. 566; Q 5603, Vol. 119, msnon pa’i bstan bcos, nu,
241a4-5; commentary, Q 5604, Vol. 119, mnon pa’i bstan bcos, nu, 285b1-
8624.
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May the world be happy, may there be a good harvest;
may grain be ample, may government be righteous;
may all illness and harm disappear!

In his commentary Vasubandhu notes that the verse is a wish (smon lam
= pranidhana) for the absence of fear of various kinds of harm, which he
describes in some detail.

I have not come across any examples of an equivalent Pali term —
sotthi-gdthd or sovatthi-gatha.! The numerous Pali chants — both
canonical (such as the Ratana-sutta) and extra-canonical — that contain
refrains like etena saccavajjena suvatthi hotu may, however, reasonably
be classed as sotthi-gatha. The title mangala-gathd is common in Pali.2

! Table 1.1 shows that the Siamese edition of the Milinda-pariha includes a

Suvatthi-paritta. Taking the other lists into account, this might be the Ratana-
sutta, which has the refrain etena saccena suvatthi hotu. Cf. also PTSD 725b,

sotthikamma, sotthikdra, sotthivacaka. In the Supparaka-jataka (Jataka 463,

Vol. IV 142) the bodhisatta performs an act of truth (for which see below, § 5)
by reciting a verse over a bowl of water, after reflecting, “Apart from myself
there is no one whatsoever able to save (sotthibhavam katum) these people: by

means of an act of truth I will bring them to safety (saccakiriyaya tesam sotthim
karissami).

2 See the texts listed in § 1, pp. 122-23, and also Dhammananda 1992 p. 440,
Sabbajayamargala-gatha.
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4. The Paficaraksd collections!

The Paricaraksa or Five Protections were extremely popular in Northern
India, Nepal, and Tibet, as may been seen from the numerous
manuscripts kept in libraries around the world. Their study is
complicated by the fact, belied by a general similarity of titles, that there
exist (at least) two different collections, a Tibetan and a Sanskrit, which
have only three texts in common: the study therefore involves seven
rather than five texts.2 Since the Tibetan versions were translated in
about 800 A.C., and since the [Dan dkar ma Catalogue treats them as a
separate category under the title gZuns chen po Ina = Pafica-

! For the present study I have used Takubo’s edition of the Mahamayiiri in
Sanskrit (MhMVR(T)). For the remaining Sanskrit versions, I originally had
access only to the summaries in Rajendralala Mitra’s The Sanskrit Buddhist
Literature of Nepal, [1882] Indian reprint, 1981, pp. 164-69 and in
M. Winternitz and A. Keith, Catalogue of Sanskrit Manuscripts in the Bodleian
Library, Vol. I, Oxford, 1905, pp. 257-59; I also made desultory attempts at
the two late Nepalese manuscripts reproduced by Lokesh Chandra, Parica-raksa,
New Delhi, 1981 (Sata-Pitaka Series Vol. 267). Only when the paper was in its
final draft did I receive (courtesy Dr, Paul Harrison) copies of Iwamoto’s
romanised editions of the Sanskrit versions of the Mahdpratisara,
Mahasahasrapramardani, and Mahasitavati. For the Tibetan translations I have
used the Derge (D) edition of the Kanjur. The present section summarises my
“Note on the Paricaraksa”, delivered at the 10th Conference of the International
Association of Buddhist Studies, Paris, July, 1991; the revised version of that
paper, which I am preparing for publication, will give fuller bibliographical
details.

2 On the whole the Pasicaraksa seem to have been rather neglected in the West
since Lévi's work on the Mahamayiiri (Lévi 1915). The best modern discussion
(with a comprehensive bibliography) is Pentti Aalto’s “Prolegomena to an
Edition of the Paficaraksa” (Studia Orientalia X1X:12, Helsinki, 1954, pp. 5~
48); see also the introduction to the same scholar’s edition of the Mongolian
versions, Qutut-tu Paricaraksa Kemekii Tabun Sakiyan Neretii Yeke Kélgen
Sudur, Wiesbaden, 1961, pp. 1-5. It seems to have been Aalto who first
recognised that the Sanskrit and Tibetan collections are discrepant, at least for
the Mahamantranudharani: see the latter work, p. 1, note 1.
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mahddhdrani,! the available evidence for the Tibetan collection is earlier
than that for the North Indian-cum-Nepalese collection, which survives
only in manuscripts from the 11th century on. Fragments of only two
Parficaraksa texts, the Mahamayiri and the Mahasahasrapramardani,
have been found in Central Asia; fragments of the Mahdpratisara
were found in Gilgit.2 The Paficaraksa was not transmitted as a
collection in the Chinese Tripitaka, although there are independent
translations, all, except for several versions of the Mahamayuri, quite
late.3 Table 3 shows the relationship between the two collections and
independent Tibetan or Chinese translations, and paritta and other raksa
texts. In the following summary of the contents of the seven texts, I
will present them in the order of the table: the first three are similar in
their Tibetan and Sanskrit versions, while the last four are grouped by
their (similar) titles, 4a and Sa referring to the Tibetan versions, 4b and
5b to the Sanskrit.#

1. Mahapratisaravidyarajni

Tibetan versions, may be classed under Mahayana: the assembly includes

11 alou 1953 § XIII, p. 327.

2 Oskar von Hiniiber, Die Erforschung der Gilgit-Handschriften, Géttingen,
1979, Anhang I, nos. 6, 15 and 17.

3 Aalto’s statement (“Prolegomena”, p. 7) that there are no Chinese translations
of the “Mahasitavani and Mahdmantra-anudhari” (his spellings) needs
clarification. The Mahasitavati and Mahamantranusarini of the Sanskrit
collection are both found in Chinese: out of the “Seven Raksa”, only the Tibetan
Mahasitavana and Mahamantranudharani have no Chinese (or surviving
Sanskrit) counterparts.

4 The titles themselves pose difficulties. For the Sanskrit versions I-have
followed Iwamoto (see also the “internal list” at Mahasahasrapramardani 41.7);
for the Tibetan versions I have provisionally chosen what seems to me the most
probable of the variant transcriptions given at the head of the Tibetan
translations.

5 A romanised edition of the Sanskrit was published by Yutaka Iwamoto in
Paricaraksa 11, Kyoto, 1938.
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a vast number of bodhisattvas, and there are references to bodhicitta and
to the Mahdyana itself. In addition to offering protection against a wide
variety of ills, the mantra can confer enlightenment: in this it goes
further than the other Paficaraksa texts, which only offer protection.

2. Mahamdyiirt

The Mahamayiiri (also similar in Sanskrit and Tibetan) is the longest of
the “seven Raksds”; it is a composite work, rather complex in

stratigraphy.! The oldest layer and raison d’étre is the account of the

monk Svati with its mantra and jataka, parallel to that of the Bhaisajya-
vastu of the Mulasarvastivadins, the jataka parallel to the Pali Mora-

Jjataka. To this are added a verse found in the Morajataka but not in the
Bhaisajyavastu, verses on protection against snakes found in the

(Miila-)Sarvastivadin Upasena-sitra and the Pali Vinaya and Khandha-

paritta, and verses common to the first Dhvajagra-mahdsiitra, the
Bhadrakaratri-sitra, and the Vaisalipravesa. The list of yaksas is close
to that of the Atanatika-siitra, and some of its phraseology must have
been influenced by or drawn from a common source as that of that text.

Other elements include the cult of the Seven Buddhas and their trees;
lists of nagas and a variety of divine, daemonic, and supernatural beings;
lists of rivers, mountains, naksatras, grahas, and “sages of the past”. A
characteristically thorough summary of the contents was made by Lévi
in 1915 (pp. 19-22), so I need not go into more detail here.

! In addition to Takubo’s edition, there is that of S. Oldenburg, “Mahamayiiri
N.F. Petrovskago, I, Otryvki iz Paficaraksa”, Zapiski vosto¢nago otdelenija
imperatorskago russkago archeologiceskago obicestva 11 (1897-98), pp. 218-
61. See also A.F. Rudolf Hoernle, The Bower Manuscript, Calcutta, 1893-
1912, pp. xciv—xcv, 222-40e, and SHT (1) 63, 375, 524, (V) 1459.
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3. Mahasahasrapramardani

The Mahdasahasrapramardani,! in both its Sanskrit and Tibetan versions,
enshrines a complete *Ratna-siitra, concealed by a tangled overgrowth

of mantras and long verses.2 That this is its original kemnel is clear from

the narrative framework, which belongs to the “Ratna-sitra-Vaisali

miracle” tradition: the Buddha at Rajagrha, the calamity at Vaisali, and

the assembly of deities (pp. 1-2); the Buddha’s departure for Vaiéali, the

offering of the divine umbrellas, the decoration of the route, and the

indrakila (pp. 21-23); the appeasement of the calamity (p. 29).

4. Mahasitavana [ Mahasitavati

4.a. The Tibetan Mahdsitavana in some ways resembles the 4tanatika-
siatra. The title derives from the location, the Sitavana at Rajagrha. The
structure and purpose of the nidana — though not the actual phrasing —
parallel that of the Atandtika: both texts feature the Four Great Kings,

who express concern for monks, nuns, laymen, and laywomen dwelling
in remote places, where they are threatened by spirits who have no faith
in the Buddha. Only a few verses are common to the two texts. Like the
Pali Atandtiya (but not the Sanskrit, Tibetan, or Chinese versions), the

Mabhasitavana gives at the opening a set of verses of homage to past
Buddhas; the Mahasitavana list of 17 Buddhas is almost identical to those
of the Mahavastu, the Mahakarunapundarika-siitra, and the Chinese
Abhiniskramana-sitra.

4 b. The Sanskrit Mahdsitavati is quite different.3 The Buddha imparts a
long mantra to Rahula, who has been harrassed by a miscellany of

1 A romanised edition of the Sanskrit was published by Iwamoto in Paficaraksa
1, Kyoto, 1937. Fragments were also published by Oldenburg, op. cit., pp. 215-
18, 261--64 (= Iwamoto pp. 35.2-37 penult.), and in SHT (III) 983, 1011.

2 Iwamoto 24.24-26.22; in Lokesh Chandra, Parica-raksa, the *Ratna-siitra

occurs at Manuscript A 112.5 foll., Manuscript B 156.1 foll.

3 A romanised edition of the Sanskrit was published by Yutaka Iwamoto in

Kleinere Dharani Texte, Kyoto, 1937.
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malignant beings whilst dwelling in the Sitavana. The phraseology is
typical of raksa literature, but otherwise the text does not have much in
common with the other six raksas; furthermore, it is the only text of the
seven that is entirely in prose. The Sanskrit title (and that of the Chinese
translation!) derives from the name of the dharani or vidya.2 A Tibetan
translation, not classed under Padcaraksd, bears the title
Mahdadandadharani, which in this version is the name of the dhdrani,
otherwise the Sanskrit, Tibetan, and Chinese versions are quite close.

5. Mahamantranudharani [ Mahamantranusarini

S5.a. As far as I have been able to determine, the Mahdamantranudharani
of the Tibetan collection is not extant in Sanskrit or Chinese. The first

two thirds of this text are taken up by a brief preamble, the nidana,

assorted mantras, and lists of rdaksasis. The last third is extremely

interesting: it contains material drawn from about ten sources, including

verses common to the Udanavarga and the Sarvastividin and

Millasarvastivadin Pratimoksa-siitras, 26 ines of verse corresponding to
the (Mila-)Sarvastivadin Candra-sitra (and thus parallel to the Pali

Canda-paritta), and a series of satyavaks linked with a list of
agrasravakas and of agraprajfiaptis. The section may be described as a
paritta collection or paritta extracts of an unknown school.

5.b. The Mahdmantranusarini of the Sanskrit collection is completely
different: it is none other than a recension of the Vaisalipravesa-
mahadsiitra discussed above (§ 2). The title derives from the name of the
mantra as given in the Sanskrit Mahamantranusarini3 but not in the
Tibetan Vaisalipravesa. Apart from this, and the fact that the Sanskrit
omits verses 16 and 17 of the Tibetan, the two versions are very close.

1T 1392, KBC 1104.

2 Iwamoto, pp. 2.8, 4.14, 5.15.

3 Imani mahamamtranusarinimantrapadani, in Lokesh Chandra, Pafica-raksa, A
236.4, 241.3, B 363.1, 370.1.
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Out of the seven Paficaraksd texts, only one, the Maha-
classed under the Sravakayana raksa literature.! (My assertion that these
texts belong to the Sravakayana is based on a literal reading of their
contents. There is no doubt that they were [and are] used by
practitioners of the Mahayana and Vajrayana. The difference is one of
context [and this may apply to other raksa texts]: if combined with
preliminary rites involving the generation of the bodhicitta, they become
Mahayanist in application; if conjoined with further rites of initiation,
entry into a mandala, or the visualization of the Paficaraksa deities, they
become Vajrayanist in application. Numerous sadhanas for the
realization of these deities are found in Sanskrit and Tibetan, and the
deities are depicted in illuminated manuscripts — North Indian,
Nepalese, and Tibetan — of the Paficaraksd. They are not, however,

! To determine whether a text belongs to the Sravakayana or Mahiyana, I follow
five guidelines: teacher, place, audience, doctrine, and goal. A Sravakayana sitra
is (1) taught by Sakyamuni (or by other “historical” Buddhas of past or future)
or by one of his disciples, (2) at one of the North Indian sites which he
frequented, (3) to an audience of disciples; (4) its doctrine agrees with that of the
Agama/Nikdya tradition, and (5) its highest goal is arhathood. A Mahayana sitra
is (1) taught by Sakyamuni, by a “non-historical” Buddha such as Vairocana, or
by a bodhisattva, (2) at one of the historical sites or on another plane of
existence such as a distant universe or Buddhafield, (3) to an audience that
includes bodhisattvas; it (4) teaches voidness and non-origination as in the
Prajiiaparamita, and (5) recommends to all the bodhisattva path aiming at full
enlightenment. The last item entails vows (pranidhana), the aspiration to
enlightenment (bodhicitta), the prediction (vyakarana), and the perfections
(paramita) and levels (bhiimi) of a bodhisattva (see here R.E. Emmerick, The
Book of Zambasta, London, 1968, p. 187, and Candrakirti as cited in Anthony
K. Warder, “Original” Buddhism and Mahdayana, Turin, 1983, p. 8). The
Mahdsahasrapramardani (34.12-20) does mention Aksobhyardja, Avalok-
ite§vara, and Amitabha, but since they play no role whatsover in the sitra they
may be treated as one of its many elements drawn from popular lore. Since the
same sitra also lists all five Panicaraksa titles, it evidently continued to grow
after the Paricaraksa group had come into being.
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invoked or described in the Paficaraksa texts properly speaking, except
insofar as their names correspond to those of the mantras.!)

Of the six Srz’wakay?ma raksas, the Sanskrit Mahasitavati (= Tibetan
Mahadanda-dharani) does not contain any elements (apart from
phraseology) common to the others, or to the paritta, Mahdsiitras, or
svastigdtha: it is simply a raksa mantra with minimal narrative
framework. The remaining five may be described as Srivakayana raksds
par excellence. All have paritta at their heart, and are expanded by
preambles, by verses of homage, by mantras and praises of mantras, by
lists of deities, by descriptions of rites, and so on: they are composite
compilations that must have evolved over several centuries. All contain
common elements, such as the cults of past Buddhas, the Four Kings,
and deities such as yaksas, etc., common verses, and common
phraseology. The manner in which the parittas are buried in such long
lists of deities and supernormal beings may be compared with the paritta
ceremony of Sri Lanka, which contains a long admonition listing similar
deities, and can go on all night or for seven days.? If a collection of Sri
Lankan parittas were published along with all such preliminaries,
admonitions, ceremonies, and rites, in both contents and length it would
resemble one of the composite Paficaraksa texts, minus, of course, the
mantras.

5. Raksa phraseology
A certain phraseology characterises the raksa literature. One frequent

element is the “profession of truth” (satya-vak, satyadhisthana). In
Millasarvastivadin literature we find etena satyavikyena svasty ananddya

! The Mahamayiri (Takubo, 37.17) does give the names of several Paficaraksa
deities (without describing them as such) within a long list of deities: maha-
pratisaraya svaha, sitavanaya svaha, etc.

21 de Silva, pp. 51-52.
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bhiksave in the Sardilakarndvadana, anena satyena satyavakyena in the
Pratiharya-siitra, and tena me satyavakyena in the Upasena-siitra.! In
Theravadin literature we have the refrain of the Ratana-sutta, etena
saccena suvatthi hotu,? and similar phrases in numerous extra-canonical
paritta. In Lokottaravadin literature there is the etena satyena susvasti
bhotu of that school’s version of the Ratana-sutta;? the
Mahasahasrapramardani version of the same has etena satyena ihastu
svasti.* The Prajiidparamitd uses anena satyena satyavacanena.’

In the Milindapariha, King Milinda states that “by truth (saccena) truth-
speakers (saccavddino) perform an act of truth (saccakiriyam katva), and
cause rain to fall, put out fire, counteract poison, or perform various
feats as required”.® At the conclusion of his discussion of saccakiriya,
Nagasena says, “there is no aim at all that those established in the truth
do not accomplish”.” In the Prajfiaparamita (loc. cit.) the success of an
act of truth indicates that a bodhisattva has reached the irreversible
stage. In the Bhadrakalpika-siitra it is said that through satyavak
miracles (pratiharya) arise from relics.®

! Divy 613.9 and 154.25, and Upasena-siitra (1) 41.2, respectively.

2 §n vv. 224-35; further examples and references are given by Burlingame (see
note 3 on p. 146) p. 434.

3 Mahavastu 1236.16 etc.

4 Mahdsahasrapramardani 25.1 etc.

5 Astasahasrika-prajiagparamita (BST 4) 189.12-191.25; 247.10-16; Edward
Conze, The Gilgit Manuscript of the Astidasasahasrikaprajiaparamita,
Chapters 55 to 70, Rome, 1962, pp. 5.5-8.6; cf. also Ratnagunasamcaya-gatha
XX 23-24, XXI 1,in P.L. Vaidya (ed.), Mahdyana-sitra-samgraha Part I (BST
17), Darbhanga, 1961. See also SHT (VI) 1259.

6 Milindapariha, Chatthasangiti edition, 124.8. Milindapariha 123-26 (= PTS ed.
I 119-23) has a long discussion of saccakiriya.

7 Milindapaiiha, Chatthasangiti edition, 126.19, sacce thitd na kifici attham na
vindanti.

8 The Fortunate Aeon, Vol. 1, Dharma Publishing, Berkeley, 1986, p. 474.15,
bden pa’i tshig gis rin bsrel las cho ’phrul ’byun ba.
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The “profession of truth” goes beyond the raksa literature (though the
boundary is not always clear) into the jdtakas,! Buddhist drama,? and
Indian literature in general: the Mahabhdrata, the Ramayana, as well as
vernacular folktales and Jaina literature.3 While in such cases the
satyavak is a narrative device — a specific act performed by a specific
person with specific results — as a raksa properly speaking it is
anonymous and generalised.

The satyavik is sometimes combined with versions of the agra-prajiapti
formula: examples occur in the Pratihdrya-siitra,® the Maha-
mantranudharani-siitra,® and the (drya) Sarvarogaprasamani-dharani
Similarly, a non-canonical Pali text entitled Parittakarana-patha

I See Jatakamala 11, XIV, XV, XVI, and Sitaram Roy (ed.), Suvarna-
varnavaddna, Patna, 1971, §§ 159, 163-65, 201-02.

2 Candragomin’s Lokdnandandtaka, tr. Michael Hahn, Joy for the World,
Berkeley, 1987, V 40 p. 130.

3 Cf. E.W. Burlingame, “The Act of Truth (Saccakiriya): A Hindu Spell and its
Employment as a Psychic Motif in Hindu Fiction”, in JRAS, 1917, pp. 429-67,
W. Norman Brown, “The Basis for the Hindu Act of Truth”, in The Review of
Religion, Vol. V, no. 1, Nov. 1940, pp. 36-45; (same author) “The Metaphysics
of the Truth Act (*Satyakriya)”, in Mélanges d’Indianisme a la Mémoire de
Louis Renou, Paris, 1968, pp. 171-77; (same author) “Duty as Truth in
Ancient India”, in Rosane Rocher (ed.), India and Indology: Selected Articles by
W. Norman Brown, Delhi, 1978, pp. 102-19; Heinrich Liuders, “Die magische
Kraft der Wahrheit im alten Indien”, Zeitschrift der Deutschen
Morgenlindischen Gesellschaft, Band 98 (Neue Folge Band 23), Leipzig, 1944,
pp. 1-14; Alex Wayman, “The Hindu-Buddhist Rite of Truth — an
Interpretation”, in Bhadriraju Krishnamurti (ed.), Studies in Indian Linguistics
(Professor M.B. Emeneau Sastipiirti Volume), Annamalainagar, 1968, pp. 365—
69 (rep. in George R. Elder (ed.), Buddhist Insight, Delhi, 1984, pp. 391-97);
Peter Khoroche, Once the Buddha was a Monkey: Arya Sira’s Jatakamala,
Chicago, 1989, p. 258 (note 6). (I am grateful to Prof. Oskar von Hiniiber for
promptly sending me copies of several of these articles.)

4 Divy 154.19 foll.

5D 563, rgyud *bum, pha, 155a4 foll.

6Q 207, Vol. 7, rgyud, pha, 27632 (tr. by Feer, AMG V, 462).
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combines the prose of the Aggappasada-sutta (AN 1I 34-35) with the
verses of the Ratana-sutta.! Satyavak phrases are also incorporated into
mantras, which sometimes invoke the power of “truth-speakers” (satya-

vadinam).2

Other elements occur in connection with supemormal or daemonic
beings. Lists of such beings are often given first in male and then in
female form:

yakkho va yakkhini va yakkha-potako va °potika va ®mahdmatto va
°parisajjo va °pacaro va;3

gandharvo va gandharvi va gandharvamahallako va °mahallika va
°potalako va °potalikd va °parisado va °parisadi vi °pracaro va °pracari
va #

devo va deva va devaputro va °duhita va °mahallako va °mahallika va
°parsado va °parsadi va ;3

Similar lists occur in the Lankdvatara-® and Mahabala- siitras.’

A stock phrase (or variants thereof) is used for the action of a malignant
spirit who seeks an opportunity or chance to do harm: avatarapreksy

! Royal Chanting Book pp. 101-03; Mahabrahbuddhamanta 12.5.3.

2 Dhvajagrakeyira-dhdrani, Sarvatathagatadhisthana-vyiha, GM 1 67.5,6;
76.8.

3 dtanatiya Pali, DN TII 203.7: and so for gandhabba, kumbhanda, naga.

4 4tanatika Sanskrit, p. 59.7: and so for pisdca, p. 61, kumbhanda, p. 65, and so
on.

5 MRMVR(T) 10.20 foll., in what is probably the longest such list, since it
gives 20 different beings.

6 Saddharmalankavatarasitram 106.11 foll.

7 Mahabala-sitra 27.1 foll.
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avataragavesi, and fails or will fail to do so, avataram na lapsyate.! There
is a recurrent curse “may so-and-so’s head split into seven pieces”:
saptadhdsya sphalen mirdha.?

Common also is the “escape clause” which, after lauding the multiple
and powerful effects of a mantra or other raksd, notes that it might not
succeed “due to the fruition of past karma” (varjayitva paurdnam
karmavipakam, or variants thereof), found, for example, in the
Sardalakarndvadana,? the Lalitavistara,* the Mahasahasrapramardani,’
the Mahdmantranudharani,® the Pratyutpannabuddha-
sammukhavasthita-samadhi-siitra,’ the Astasahasrikd-prajiiaparamita,
and the Arya-avalokitesvara-ekadasamukha-nama-dhdrani.? Bhavya

Y dtandtika 59.13 etc.; Saddharmapundarikasiitra 233.31; Astasdhasrika-
prajiiaparamita 28.13; PraS (I) 118.3.

2 Atandtika 57.24; Saddharmapundarika 235.10; Siksasamuccaya 141.9;
Mahasahasrapramardani 37.7; SHT (11I) 900, 903, 506, 984; SHT (VI) 1269,
1310. In Pali the phrase occurs in the Canda- and Suriya-parittas (SN 1 50.33,
51.22), and at DN'194.24, MN 1231.29, Jataka V 92.8, Sn 983, 1026; see also
DN 1143.13, 111 13.28. Cf. A. Syrkin, “Notes on the Buddha’s Threats in the
Digha Nikaya™, JIABS Vol. 7, no. 1, pp. 147-58. The curse also occurs in the
Ramayana: see William L. Smith, “Explaining the Inexplicable: Uses of the
Curse in Rama Literature”, in Kalyanamitraraganam. Essays in Honour of Nils
Simonsson, Oslo, 1986, p. 264. The phrase (in the first person) was also used in
oaths.

3 Divy 614.14.

4BST1,p. 318.5.

3 Iwamoto 41.4.

6 D 563, 154a4. The fifth section (gnas skabs) of Karmavajra’s (Las kyi
Dorje’s) commentary to this siitra is devoted entirely to this phrase, and
contains a long citation of a Karmavibhanga-sitra: D 2692, rgyud, du, 269a5-
72a2.

7 Sanskrit in PraS (II) 298.4; Tibetan in PraS (I) 14D, p. 118.13, 24; 14],v. 14
(p. 124.3).

8 BST 4, pp. 28.14, 19, 24; 38.21; 44,23, Cf. commentary in Padmanabh
S. Jaini (ed.), Saratama, A Pa#jika on the Astasahasrika Prajfiaparamita Sutra,
Patna, 1979, p. 37.10-13.

9Q 524, Vol. 11, ’a, 212b4 = GM 1 36.4; translated by Feer, AMG V 434,
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comments on the phrase in his Tarkajvala.! The same idea — though not

the exact phrase — is found in the Milindapariha: Nagasena explains that
paritta may not be take effect because of the obstruction (d@varana) of
kamma.? The extra-canonical Pali Unhissavijaya promises protection

from death due to a variety of causes, “except for timely death”
(kalamaritam), that is, “natural death” as determined by one’s karmic
life-span.3

The escape clause is characteristic of only some (earlier ? Sravakayana ?)
raksa texts; others promise unqualified results. The Aparimitayuh Siitra
states that for one who copies the s#fra or causes it to be copied, the
obstructions (@varana) of the five deeds of immediate retribution
(anantarya karma) and sins even as great as Mt. Meru will all be wiped
clean.*

Other elements are long lists of diseases® or calamities against which
protection is offered.® Another phrase refers to the marking of a
(protective) boundary (simabandha).’

1D 3856, dbu ma, dza, 185b2, ci’i phyir stion gyi las kyi rnam par smin pa ni
ma gtogs so Zes bstance na ...

2 Milindapariha (Chatthasangiti ed.) 152-55, (PTS ed.) I 150-54,

3 Mahdabrahbuddhamanta p. 113,

4 Sten Konow, The Aparimitayuh Sitra, in A.F. Rudolf Hoernle, Manuscript
Remains of Buddhist Literature, [Oxford, 1916} Amsterdam, 1970, pp. 310~

12. Cf. also Sarvatathagatadhisthana-vyiha, GM 1 54-55

5 MhMVR(T) 4.2, etc.; PraS 14D; Sirimangalaparitta 29, Cakkaparitta, § 9

6 AN V 342.1-14 (Metta-sutta); Sirimargalaparitta, Parittaparikamma, v. 9,

Megha-sitra 294; Astasahasrika-prajiaparamita 38.7-15; PraS 14C, 14D;
Ekddasamukha, GM 1 37.5-11; Sarvatathagatadhisthana-vyitha, GM 1 57 8-
13.

7 MRMVR(T) 3.14, etc.; Suvarnaprabhasa-siitra 56.14; Hayagriva-vidya, GM 1

45.5.
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6. Raksa and mantra

The sometimes confused relationship between mantra and dharani has

been clarified by several scholars.! While the two terms might at times

be synonymous, the latter has a much broader meaning: a faculty or
facility in retaining or remembering the teaching of the Buddha(s), hence

“retention” or “memory” (Lamotte’s souvenance). This is shown by the

context in which it occurs in the Mahiayana siftras and the definitions

given in the $astras, which connect it with smyti. The Mahaprajia-
paramitdsastra classifies dharani in abhidharmic terms under
dharmadhdatu, dharmayatana, and samskdara-skandha: it is either
“associated with mind” or “dissociated from mind” (cittasamprayukta,

cittaviprayukta), impure or pure (sdsrava, andsrava); it is formless or
immaterial (ariipya), invisible (anidarsana), non-resistant (apratigha),
and knowable by mental-consciousness (manovijiiana).2 Asanga gives a

fourfold definition of the term; of these it is the third, mantra-dharani,
with which I am concerned: “mantra-syllables for the appeasement of the
calamities of beings (mantrapadéni itisamsamandya sattvanam).3

1 Especially valuable are Lamotte’s translation and notes at Mpps 1 317-21 and
328, his long note at Mpps IV 1854-64 and the following translation (1864—
69), and Braarvig 1985. Cf. also Edward Conze, The Large Sutra on Perfect
Wisdom with the divisions of the Abhisamayalankara, Berkeley, 1975, p. 21; de
Jong 1984 pp. 95-96, and Matsunaga 1977 pp. 169-71. For mantra, see Alex
Wayman, “The Significance of Mantras, from the Veda down to Buddhist
Tantric Practice”, The Adyar Library Bulletin, Vol. XXXIX, 1975, pp. 65-89
(reprinted in Buddhist Insight, pp. 413-30); for dharani, see BHSD 284b, and
Encyclopaedia of Buddhism, Vol. 1V, fasc, 4, pp. 515-20.

2Mpps 1 317. Cf. also the definition in Corrado Pensa,
L’ Abhisamayalamkaravrtti di Arya-vimuktisena, Rome, 1967, pp. 101-02.

3 Cf. Mpps IV 1857-59 and Braarvig 1985 pp. 19-20. The latter’s suggestion
that dharani in the compound mantra-dharani does not itself mean a spell, but
rather a facility in retaining or remembering spells, and his translation “retaining
a formula in the mind” are quite apt.
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As far as [ have been able to determine, mantra (or mantrapada), along
with raksa and vidya, is the preferred term in raksa literature, at least in
the main texts studied here, none of which employ the word dharani
(except in titles).! Scholars often use the two words interchangeably; it
would be more accurate, however, to use the word actually employed in
the text under consideration.? Since mantra is the general term of
preference in the raksa literature dealt with here, I will use that term.

For present purposes, I would like to classify mantras into two types:
protective mantras (the mantra-dharani of Asanga) and — for want of a
better term - spiritual mantras. Protective or raksa mantras are recited
for worldly or mundane ends: to ward off calamity, disease, or malignant
beings, and to promote welfare. The mantras of the Srivakayana and of
the early Mahayana siitras belong to this category. At an uncertain date,
but, on the evidence of the Wu dynasty translation of the 4nantamukha-
nirharadharani,® not later than the second century A.C., mantras were
given a spiritual application: their recitation not only granted protection
and welfare, but could lead to enlightenment (bodhi) itself. They became
associated with symbolic hand-gestures (mudra), complex rites (vidhi,
kalpa), consecrations (abhiseka), mandalas,-and visualization. These are
the mantras of some Mahayana siitras and of the Vajrayana. In the

sense of spell or charm occurs in the Pali Canon, where several spells are
mentioned by name: see Encyclopaedia of Buddhism Vol. 1V, fasc. 1, “Charms”,
pp- 130-34. For this and other terms, see David L. Snellgrove, Indo-Tibetan
Buddhism, Indian Buddhists and their Tibetan Successors, London, 1987,
pp. 122, 14144,

2 Waldschmidt, for example, describes the mantras of the Tibetan Mahdsamdja
as Dharanis, although the text describes them as mantrapada (gsan snags kyi
tshig): E. Waldschmidt, Bruchstiicke Buddhistischer Siutras aus dem
Zentralasiatischen Sanskritkanon (Kleinere Sanskrit-texte, Heft IV), Leipzig,
1932, p. 197.

3 See below, p. 164.



152 Peter Skilling

present paper, I am only concerned with the first type, protective or
raksa mantras.

Mantras are most commonly introduced by tadyatha, but also by
syddyathedam.* Of the Paficaraksa texts, the Mahdsahasrapramardani?
and the Mahasitavana use syadyathedam;? the Mahamantrianudharani
uses syddyathedan once, but otherwise tadyathd; the other texts use
tadyathad. The Sarvatathdgatadhisthana-vyiiha uses samyyathid[{am]
(GM 171.9; some Central Asian Sanskrit fragments have saryathidam;*
the Tibetan translation of the Hastiratnadharmamyeti (1) has satya
thedan (7).5 Khotanese versions of the Anantamukhanirhara-dharani
introduce the dharani-mantra with syadathidam, syadathedam, and syad
yathyidam.5 (Edgerton notes the forms sayyathidam and sadyathidam
for the Mahavastu only;? the related sayyathapi (and samyathdpi) nama
occurs in the Lokottaravadin Bhiksuni Vinaya.® In the Mahdamadyiiri, the
form samyathedam occurs.? In none of these cases are the phrases
connected with mantras.) The Pali Mahadibbamanta and Sut Catuvik
introduce their mantras with seyyathidam.1°

1 Pauly 1959 pp. 216, 225.

2 Twamoto, 4.21, 5.8, etc.

3D 562, 140b1, etc.; in Tibetan usually transliterated as syddyathedan. See also
Dharmasagara-nama-dharani, Q 310, Vol. 7, rgyud, ba, 84a3 and passim =D
654, rgyud, ba, 146b7.

4 So transcribed at SHT (I11) 842, R3; 900, V1.

3 Christopher Wilkinson, “The Tantric Ganesa Texts Preserved in the Tibetan
Canon”, in Robert L. Brown (ed.), Ganesh: Studies of an Asian God, State
University of New York, 1991, p. 271. I have not been able to consult the
original.

5 Inagaki 1987 p. 314.

7 BHSD 582b.

8 Gustav Roth, Bhiksuni-Vinaya: Manual of Discipline for Buddhist Nuns
(TSWS Vol. XII), Patna, 1970, index, p. 399.

? MhMVR(T) 44.19.

10 5aini 1965 p. 67.38; Finot 1917 p. 59.
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Mantras conclude with svaha in Sanskrit or svahaya (or svahdyya) in
Pali.! In Tibetan translations text between tadyathd and svaha is usually
transliterated rather than translated.

Mantras include both unintelligible and intelligible elements. The former
include phrases like hulu hulu,? hili hili,3 mili mili,* or hili milP — hile
mile® — ili mili’ — iti miti,® common to a number of texts. The
ubiquitous Aulu hulu is one of the earliest attested mantras, since it
occurs in Lokaksema’s Chinese version of the Drumakinndrardja-
pariprccha, translated between 168 and 172 A.C.;? it is also one of the
most widespread since it occurs in South-east Asian Pali texts. Though
unintelligible, the phrases are not arbitrary (nor the “gibberish” nor the
“mumbo jumbo” of earlier scholars), and they are explained in the
commentaries. (According to Asanga, mantras are indeed “without
meaning”, but in the sense that all dharmas are without meaning.!%) The

! Jaini 1965 p. 67.39.

2 dtanatika 74.22 (Tib.); MEMVR(T) 4.15, 17; 30 ult,; 31.12; Mahabalasiitra
24.7; Saptavetadaka-dharani (Feer, AMG V) 456; rGyal ba’i bla ma’i gzurs, Q
488, Vol. 11, rgyud, ba, 85a8. For Pali occurrences, see below. See
phuluphulu in BHSD 397a for the term in a non-mantric context, which
possibly gives a clue to its meaning.

3 Atanatika 74.22 (Tib.); MAMVR(T) 4.18; Suvarnaprabhdsa 56.16; 58.1,2,4;
SHT (1) 90 V2; rGyal ba’i bla ma’i gzuns 85a8.

4 MhMVR(T) 4.18, 9.10; Suvarnaprabhasa, loc. cit.

5 Vidyadharapitaka (Siksasamuccaya 142.15).

8 d1anatika 74.7 (Tib.).

7 Atanatika 54.22; MhMVR(T) 9.13; Arya-avalokitesvara-mata-nama-dharani, Q
534, rgyud, 'a, 239a2; Ekadasamukha, GM 1 39.12, 40.16.

8 Bodhisattvabhiami, cit. at Mpps IV 1858.1.

9T 624, KBC 129; 1 am grateful to Paul Harrison (letter of 22 January, 1992)
for this information. The “hulu” mantra also occurs in the later Tibetan
translation, Q 824, mdo, pu, 327b5 (section [15G] in Harrison’s forthcoming
edition). For Lokaksema, see E. Ziircher, The Buddhist Conquest of China,
Leiden, 1972, pp. 35-36.

10 Bodhisattvabhiimi in Mpps 1V 1858-59; Braarvig 1985 p. 20.
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(fragmentary) Uighur version of the Atanatika-siitra gives a Uighur
“translation” of the mantras, accompanied by interlinear Sanskrit
glosses.! The interpretations are in terms of Sarvastivadin abhidharma
categories — the sixteen aspects (akdara) of the Four Truths, the four
immeasurables (apramana), etc. — but this must be the work of later
scholiasts. In his Tarkajvala, Bhavya offers a spirited defence of the
“dharanis, mantras, and vidyas” of the Mahayana. He denies that they
are meaningless, noting that “vidyas for the most part teach the six

perfections (paramita), the truths of the noble (drya-satya), and the
states that conduce to enlightenment (bodhipaksya-dharma)...”. “The
unintelligible syllables of spells (vidyd-pada) are taught in the
supermundane (lokottara) language, or in the languages of gods, nagas,
or yaksas, etc.”? The purpose of some of the recurrent phrases may
perhaps be determined from their context when a sufficient number of
examples have been collected. Unfortunately, the dictionaries or indexes
that I know of do not list mantra elements.

Among the intelligible phrases are expressions of homage (namas) to
Buddha(s) and other aryas or to the Three Gems (triratna), which are
treated as a part of the mantra: in Tibetan versions, for example, they
are not translated.* The dharani of the Dhvajagrakeyiira-dharani®

! Dieter Maue, “Sanskrit-uigurische Fragmente des Atanatikasitra und des
Atandtihrdaya”, Ural-Altaische Jahrbiicher, Neue Folge, Band 5, Wiesbaden,
1985, pp. 98-122.1 am grateful to Dr. Lore Sander for this reference.

2D 183a6 foll., Q 199b2 foll.

3 See Edgerton’s remarks at BHSD 284b. While the Sanskrit-Worterbuch der
buddhistischen Texte aus den Turfan-Funden (Gottingen) does not record
mantras, a card index is kept {personal communication from Dr. Siglinde Dietz,
1991).

4 Cf. the Jaina Pamca-namokkara-parama-mangala (Roth, p. 130), which pays
homage to five kinds of saints (arhats, siddhas, dcaryas, upadhyayas, and “all
sadhus in the world”) and is described as “the first mangala among all the
mangalas”.

5 Q 306, Vol. 7, rgyud, ba, 73b4 foll.
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contains satya-vak or paritta-like phrases: buddhasatyena,

dharmasatyena, samghasatyena, satyavadinam-satyena; buddhasatye
matikrama, etc., as do mantras in the Suvarnaprabhasa and Megha-
siitras, and the Sarvatathagatadhisthana-vyitha.! The (Arya) Pratitya-
samutpadahrdaya consists simply of the ye dharma verse in Tibetan and
Sanskrit, followed by the statement “when this hrdaya is recited once,
all sins (papa) will be purified”, and so on.2 Other intelligible phrases in
the Dhvajagrakeyira-dharani, the Mahabala-siitra, the Hayagriva-vidya,
and other texts are commands or admonishments: jambhaya, stambhaya,
mohaya, hana, daha, paca, matha, pramatha.

It is noteworthy that certain common elements appear in the mantras of
a wide variety of texts — of the Sravakayana, Mahayana, and Vajrayana

— and that some of these, usually found in association, invoke the
names of female deities. Examples include gauri, gandhari, candali, and
matangi, which occur in the Atanatika-siitra,3 the Bhadrakaratri-sitra
the Mahamayiiri,’ the Mahadandadhdrani,% the Saddharmapundarika,’
the Mahabala-siitra® the Arya-avalokitesvara-mata-nama-dharani,® the
Cauravidhvansana-dharani, 10 the Central Asian Nagaropama-
vyakarana,'! and an unidentified Central Asian Sanskrit fragment.!2 It is

1 Suvarnaprabhasa 58.3; Megha-siitra 300.13 foll,, 306.3 foll. ; GM'1 56.4-7.
2.Q 222, Vol. 7, rgyud, pha, 30167-02a2.

3 dtandtika 54.24 (Tibetan); 68.9 (Tibetan); 69.8 (Sanskrit).

4 Q979 (Vol. 39), mdo, $u, 172a4.

5 MEMVR(T) 18.16.

6.Q 308, Vol. 7, rgyud, ba, 77al, 7.

7BST 6, ch. 21, p. 234.19.

8 Mahabala-siitra 24 .36, 39.

9 Q 534, Vol. 11, rgyud, a, 239a2.

10Q 214, Vol. 7, rgyud, pha, 278b4; cf. also Q 454, Vol. 9, [rAin] rgyud, va,
101a6.

11 SHT(11) 176, Bl. 21 RS.

12 SHT (I11) 846, V7.
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clear that for these and other recurrent phrases (hulu hulu, ili mili, and
so on) the texts drew on a common pool of mantra elements.

To whom are the Buddhist mantras addressed ? In some cases, such as
that of the long mantra of the Vaisalipravesa-mahdsiitra, they are
spoken to malignant spirits, after invoking the power or grace of the
Buddha, pratyekabuddhas, aryas, and various deities. In some cases,
such as those mentioned in the preceding paragraph, they seem to invoke
goddesses. In other cases, but probably not in the Sravakayana raksas,
they are addressed to a specific deity, such as Avalokitesvara in the
Hayagriva-vidya and Ekadasamukha or the goddess Dhvajagrakeytra in
the Dhvajagrakeyiira-dharani. A complete answer can only be made after
further research.

No inventory has yet been made of the mantras found in (Miila)
Sarvastivadin texts.! Those that I know of are as follows:

1) the mantra of the Vaisalipravesa-siitra, which is essentially the same
in the Bhaisajyavastu of the Milasarvastivadin Vinaya, the independent
Tibetan Vaisdlipravesa-mahdsiitra, and the Nepalese Sanskrit
Mahamantranusarini. It is probably the longest Mulasarvastivadin
mantra,

2) the Mahamayiiri-mantra of the Bhaisajyavastu of the
Milasarvastivadin Vinaya, as preserved both in Sanskrit and in Tibetan
translation. In an expanded form, it also occurs in the Mahamayiri-
vidyarajii;?

3) the 9 mantras of the Atandtiva-mahdsitra as preserved in Tibetan and
Chinese translation. The Central Asian Sanskrit recension, the

1 Cf. Mpps IV 1860 for a brief notice.
2 N. Dutt, Gilgit Manuscripts, Vol. Il part 1, [Srinagar, 1947] Delhi, 1984,
p. 287.1-7; Tibetan translation in *dul ba, ne, 46b7; MhMVR(T) 8.15-9.1.
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Atanatika-siitra, probably contained the same manfras at the same

places, and at least 3 additional mantras;

4) the 19 mantras given in a prose “appendix” to the Mahdasamaja-

mahdsiitra as preserved in Tibetan translation only;

5) the sadaksari vidya of the Sardilakarnavadana;!

6) the mantras of the Sanskrit Upasena-siitra from Central Asia,? its

Tibetan version as incorporated into the Milasarvastivadin

Vinayavibhanga, and its Chinese version in the Samyuktagama;*

7) (probably) the mantras of the Bhadrakaratri-sitra as preserved in
Tibetan.

This incomplete list is sufficient to show that mantras were fully
accepted by the Millasarvastivadins.

I do not believe that any true mantras are found in the canon of the
Theravadins, which seems to have been closed before the influence of
the mantra movement could be felt. Mantras are found in later extra-
canonical paritta texts: the Yot brahkandatraipitaka (hulii 3; vitti 3;
mitti 2; citti 2; vatti 2), the Mahadibbamanta (hulu 3), the
Dharanaparitta (illi milli tilli atilli),” the Sut Catuvik (hulu 2),8 and the
Giniparitta (citti, vitti, etc.),? ending in svahay(y)a. That such mantras
belonged not only to popular literature but were also accepted by at least

1 Divy 613.26; Q 313 (Vol. 7), (dryva-)Sadaksari-vidyd (Cphags pa yi ge drug pa’i
rig shags) is based on / extracted from the Sardilakarnavadana.

2 Upasenasiitra (1); Upasenasitra (2) pp. 239-44.

3Q 1032, Vol. 42, *dul ba, che, 113a7.

4 Tsa a-han-ching, Siitra 252: see Upasenasiitra (2) pp. 239~44; Mpps IV 1860.
5.Q 599 (gzuns *dusy, Q 979 (mdo). Cf. SHT (I11) 816 for Sanskrit fragments of
the satra.

6 Jaini 1965 p. 67.38.

T Mahabrahbuddhamanta 20.8.

8 Finot 1917 p. 59.

9 L. de Silva, p. 10.
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some scholars is shown by the fact that the anonymous author of the
(Ayutthaya-period) Buddhapadamangala introduces the mantra “hulii
huliz hulii svahaya” into his commentary, and explains it in turn.! The
term dhdrani is rare in Pali,>2 where it only occurs in extra-canonical
texts such as the Gini Paritta.3 The term dharana occurs in the sense of
dharani in the title and text of the Dharana-paritta.* The author of the
Mahaprajiiaparamitd-sastra, who is well versed in the tradition of at least
the Sarvastivadins, notes that dharanis are not found in the system of
the Sravakas, but allows that “lesser dhdranis” can be obtained by
universal monarchs, rsis, and others.’

I have not seen any mantras in available Lokottaravadin literature. I have
shown above, however, that the Mahasamghikas are reported to have
had a Mantra-pitaka and the Siddharthas, Pirvasailas, and Aparasailas a
Vidyadhara-pitaka, none of which are extant. The Dharmaguptakas are
said to have had a similar pitaka, of which the Sanskrit title is uncertain,
and their Vinaya describes the joint recitation of the Arapacana
syllabary by monks and laymen.6

! Supaphan Na Bangchang, Vivadhandkara Varrnagati sai Brah Suttantapitaka ti
Daeng nai Pradesa Thai, Bangkok, 2533 [1990], pp. 296-97.

2 It is not listed in the Pali Text Society Dictionary or the Pali Tipitakam
Concordance. Other forms derived from the same root are used in the sense of
retention or memory of the teaching of the Buddha: see Mpps IV 1854 and
Braarvig 1985 p. 21.

3 L. de Silva, p. 10.

4 Mahabrahbuddhamanta 20.8, imam dharanam amitam asamam. At Vinaya IV
305.27 the phrase dharanam pariyapunati is immediately followed by
guttatthaya parittam pariyapundati, but the meaning is obscure. I am grateful to
Prof. Oskar von Hiniiber for this reference.

5 Mpps1328,1V 1876-77.

6 Sylvain Lévi, “Sur la Récitation Primitive des Textes Bouddhiques™, JA, May-
June 1915, pp. 439-40; Etienne Lamotte, Histoire du Bouddhisme Indien,
Louvain-la-Neuve, 1976, p. 549; Mpps IV 1866—68; Hobogirin Vol. 1 34
(“Arahashana”), Vol. VI 565 foll. (“Da”); E. Conze, The Large Sutra ..., p. 21,
note 118.
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7. The raksa literature and cults

The raksa literature was strongly influenced by popular cults, both

Buddhist and pre- or non-Buddhist. The former include the cults of the
Seven Buddhas! and their trees, of past Buddhas,? of pratyekabuddhas,*
and of sravakas.’ The latter include the cults of the Four Great Kings;5
of yaksas? (including the 28 yaksasenapati, frequently mentioned),

nagas, and the whole inventory of divine or daemonic beings in the
Mahdamayiri, and of female goddesses as shown in both verse lists® and
in the mantras that invoke the goddess under various epithets.

It is noteworthy that one of the longest and most influential of the
Sravakayana raksds, the Atanatika-siitra, is introduced and spoken by
the Great King Vaisravana: the next day the Buddha repeats it to the
monks, and recommends that they master it. This seems to be a device
to “convert” a non-Buddhist text by giving it the sanction of the Buddha.
In the Jatakamala (XXXIII, Mahisa), a yaksa gives a raksa to the
bodhisattva in his birth as a buffalo.

1 MRMVR(T) pp. 13, 43-45, 56-57; Atanatiya Pali, DN 111 195.27-96.10.

2 MRMVR(T) p. 13.

3 Mahasitavana, D 562, 138b7 foll.; 4 tthavisati-paritta; Atanatiya-paritta, Royal
Chanting Book pp. 20, 38-39.

4 Isigili-sutta, MN 116 (note the concluding admonition vandatha, following the
list of paccekabuddhas), classed as a paritta in some Atthakatha lists (Table 1.4)

and the Catubhanavara.

5 Mahamantranudharani, D 563, 155a7 foll.; Jinapafjara-gatha.

6 Atanatika, Mahasamaja, MhMVR(T) pp. 15 foll., 46, Mahasitavana,

Saddharmapundarika, chapter 21; Suvarnaprabhasa, chapter 7.

7 Atanatika, Mahdsamaja, MhMVR, Mahasitavana.

8 Atanatika, Mahasamaja, Mahdamdayiiri, Asirvada-gatha.
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8. Raksd and the Mahayana

The raksa movement; with all its characteristic phraseology, mantras,
and association with cults, influenced the composition of many
Mahdyana siitras. A number of examples have already been cited.
Chapter 21 of the Lotus Sitra, the Dharaniparivarta, contains raksd
mantras spoken by Vai§ravana and Virudhaka, by rdksasis, and by
bodhisattvas. Chapter 9 of the Larnkdvatara-siitra, which bears the same
title as the preceding, contains raksa mantras delivered by the Buddhas of
the three times.! The Suvarnaprabhasottama (which is classed under
Tantra in some Kanjurs) contains several long chapters on protection.
Chapter 3 of the Astasahasrika-prajiaparamitd extols protections and
other benefits derived from the Prajiiaparamita, which it describes as a
vidyd, though no mantra is given. Chapter 14 of the Pratyutpanna-
buddha-sammukhavasthita-samadhi-siitra and Chapter 27 (the last) of
the Lalitavistara deal with the protection granted to those who preserve
the siitras. Shorter raksd passages occur in the Bhadrakalpika-siitra® and
the Sizramgamasamadhi-siitra,® and no doubt in many other siitras of
the Mahayana. Santideva’s Siksasamuccaya devotes several pages to
raksd mantras?

At an uncertain date the great and voluminous Mahiyana siitras were
themselves condensed into mantras or dharanis, often of only a few
lines: various Prajfiaparamita siitras, from the recension in 100,000

1 This chapter is not found in the Sung dynasty translation, done in 443 A.C.,
but is found in the Wei version of about 70 years later: see Jikido Takasaki,
“Analysis of the Lankavatara. In Search of its Original Form”, in Indianisme et

Bouddhisme: Mélanges offerts & Mgr Etienne Lamotte, Louvain-la-neuve, 1980,

p- 340.

2 The Fortunate Aeon, Vol. I, Dharma Publishing, Berkeley, 1986, pp. 56-57.

3 E. Lamotte, La Concentration de la Marche Héroique
(Saramgamasamadhisitra), Brussels, 1975, p. 271.

4 Siksdsamuccaya 138.14-42.15.
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Slokas down, the Samadhirdja, and the Lalitavistara.! The Avatamsaka,
six volumes in Tibetan translation, was reduced to a dharani less than
one line in length: “by retaining this, the Arya Avatamsaka will be
retained”.2 Hsiian-tsang used the Prajiidparamitd-hrdaya as a raksa to
ward off “all sorts of demon shapes and strange goblins” in the deserts of
Central Asia; “whenever he was in danger, it was to this [text] alone
that he trusted for his safety and deliverance”.3

9. Sravakayina raksa literature and the Tantra

Sravakayana raksa texts classed under Tantra (rGyud) in the Kanjur
include the following:

1. Mahdsamaja-mahdasiitra

2. Atandtiya-mahasiitra

3. Vaisalipravesa-mahasiitra

4. Sadaksari-vidya

5. Bhadrakaratri-siitra

6. Mahamayiri-vidyarajai

7. Mahdasahasrapramardani-siitra
8. Mahasitavana-sitra

9. Mahamantranudharani-siitra.
10. Mahddandadharani.

Numbers 1 to 4, and most probably 5, belong to the Miilasarvastivadin
tradition. The affiliation of the Pasicaraksa texts (numbers 6 to 10), all
of which are highly composite, is not clear. All ten are classed under

1 Cf. Q 271 to 284. For the Prajriaparamita, see Edward Conze, The
Prajfiaparamita Literature, 2nd ed., Tokyo, 1978, pp. 86-87.

2Q 279, Vol. 7, rgyud, pha, 310b8—11a2.

3 Samuel Beal, The Life of Hiuen-tsiang by the Shaman Hwui Li, [London,
1911] New Delhi, 1973, pp. 21-22.
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Kriya-tantra (Bya ba’i rgyud), the lowest of the four classes of Tantra.
In addition, many of the short dharani texts — often connected with
Indra, Brahma, yaksas, and the Four Great Kings — included in Kriya-
tantra show no Mahidyana or Vajrayana influence, and may be described
as Sravakayana raksds. Among those translated by Feer, these include
the Sapta-vetadaka-dharani, the Sarvarogaprasamani-dharani, the
Jvaraprasamani-dharani, and the Aksirogaprasamani-siitra.!

10. Archaeological evidence for the raksa literature

Apart from the famous list of dhammapaliydya of the ASokan
inscription (which does not include any raksds), the only aspects of early
Buddhism for which we have concrete evidence are the life of Sakyamuni
Buddha along with the related jatakas, the cult of the Seven Buddhas and
their trees, and the cults of the Four Great Kings, Indra, yaksas, ndgas,
and goddesses. These are represented in relief on those encyclopaedias in
stone, the gateways and railings of Bharhut, Bodh Gaya, Safichi, and
other scattered sites. The cults of yaksas and nagas are also represented

by the massive free-standing stone figures found in the regions of Patna,
Mathura, Bhubaneswar, and elsewhere; the cult of female deities is well-
represented at numerous sites.

Since Bharhut dates from about 100 B.C., and since the stone reliefs
presuppose well-established (presumably oral) traditions as well as
figurative prototypes, whether in wood or painted on cloth or other
materials, we may say that the elements listed above go back to at least
the second century B.C. It is noteworthy that some of them — for
example the descent from Trayastrims§a, depicted at both Bharhut and
Sarfichi — are paracanonical for at least the Theravadin tradition.

L AMG V 453-66.
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These early monuments can only be understood in the light of such texts
as one of the greatest raksds, the Atanatika-sitra. What did monks,
nuns, and lay-followers do when they visited the early stizpas ? I do not
think they wandered about aimlessly, silently staring, like the modem
tourist. Rather, they would have performed deliberate
circumambulations, and, when making offerings, would have recited
verses of homage: to the Buddhas along with their trees, to the Four
Great Kings, and other deities — if not the exact verses preserved in
extant texts, then certainly their prototypes. The stiipas themselves
imply the existence of a lore and liturgy which belongs in part to the
raksa literature.

The railings with their gateways functioned as an outer protective
mandala around the stifpa. At Bharhut the Four Great Kings (the three
surviving pillar reliefs identified by inscriptions) stood guard at the four
cardinal points; similarly, the verses on the Kings and their retinues in
texts such as the Atanatika-sitra (in all versions), and the verses on the
naksatras, devakumaris, and Kings in the Asirvadagatha follow the
traditional clockwise pradaksing, so that their recitation would invoke a
“magic circle” of protection. I have noted above that the open palms that
sometimes adom the early reliefs might signify the abhaya-mudra. The
concept of svasti or mangala is strongly represented in the various
auspicious signs that adorn almost every relief: the svastika, the
$rivatsa, the conch, the sunshade, and so on. The cult of the Seven
Buddhas was well established by the time of the Bharhut and Safichi
stitpas, where they are represented aniconically by their trees. Verses of
homage to these, and perhaps other past Buddhas — the prototype of
the verses of the Mahamayiiri, the Mahasitavana, and the Pali Atanatiya
— must have been current by that time.

Literary evidence, such as a Chinese version of the Sardilakarnavadana
(for the Sravakayana) and the Drumakinnarardja-pariprccha (for the
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Mahiyana) shows that protective mantras were in vogue by the 2rd
century A.C.! In the *Jataka-siitra (Sheng ching) translated by

Dharmaraksa in 285 A.C., “magic spells for averting the influence of
thieves, evil spirits, and demons are explained by the Buddha”.2 Indeed,

since the Wu dynasty Chinese translation of the Anantamukhanirhara-
dharani proves that mantras had already gained a spiritual application by
the same period,? it seems safe to conclude that raksa mantras were
employed by the beginning of the Christian era, if not earlier. The
available archaeological and literary evidence suggests that the heyday of
the raksa movement was from the second century B.C. to the third
century A.C. During this period the cults described above flourished in
India (including here regions of present-day Pakistan and Afghanistan, as
well as parts of Central Asia). By the third century the influence of the
popular cults diminished (although they still persist in rural India), to be
progressively eclipsed by the more sophisticated cults of bodhisattvas

1 Divy, Appendix A, p. 657. The reference is to the *Matangi-siitra, translated
into Chinese in 230 A.C.: see T 1300, KBC 766, and M. Winternitz, History of
Indian Literature, Vol. 11, [1933] New York, 1972, pp. 286-87. In the early
third and the fourth centuries, a number of mantra texts were rendered into
Chinese by various translators: see Chou Yi-liang, “Tantrism in China”,
Harvard Journal of Asiatic Studies, Vol. 8, 1944-45, pp. 242-43, Matsunaga
1977 pp. 169-70, and Upasena-siitra (2) p. 238. For the interesting figure of the
“dharani master” Srimitra, who translated three “collections of spells”, moved in
court circles in the early decade of the 4th century at Chienk’ang, and was the
first known person to have had a caitya built for him at the order of the
Emperor, see Ziircher, op. cit., 103-04.

2 Matsunaga 1977 p. 169; the reference is to T 154, KBC 799.

3 Inagaki 1987: the Wu version was translated between 223 and 253 A.C.
(p. 24); the mantras of that version are shown in the comparative table of the
mantra, pp. 310-52. For this sitra, see also Encyclopaedia of Buddhism, Vol.
1, fasc. 4, pp. 548-50. For an early date for the origins of “Tantra”, see
Matsunaga 1977, de Jong 1984, and John C. Huntington, “Note on a Chinese
Text Demonstrating the Earliness of Tantra”, JI4BS Vol. 10, no. 2, 1987, pp.
88-98. For a detailed bibliography of Japanese and other studies on mantra and
Tantra, early and late, see Hajime Nakamura, Indian Buddhism: A Survey with
Bibliographical Notes, Hirakata, 1980, Chapter VI, Esoteric Buddhism.
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for the Buddhists, and of deities such as Visnu and Siva for the Hindus.
Both in India and abroad, certain cults, such as those of Indra, Brahma,
and the Four Great Kings, gained a literary and iconographical longevity,
which has allowed them to survive up to the present day in the Buddhist
world.

11. Rite and ritual

I stated at the outset that a hallmark of the raksa literature in general is
that the texts were actually employed in the day-to-day life of both
monks and lay followers. For the paritta, there is no need to give any
evidence: wherever Theravadin Buddhism is established, the recitation of
paritta is a regular practice. A detailed description of the paritta rites of
Sri Lanka has been provided by Lily de Silva in the study frequently
referred to.

Several of the early raksd texts contain internal information about their
purpose and use. In the Dhvajagra-siitra the Buddha recommends the
recollection of the Buddha, or the Dharma and the Samgha, to monks
beset by fear when in the jungle or in lonely places. In the Atanatika-
siitra, VaiSravana delivers the protection to be learned by “the disciples
of the Lord — monks, nuns, laymen, and laywomen — who dwell in
lonely places” for their own security and protection against malignant
non-humans; the next day the Buddha repeats the protection to the
monks, and recommends that they learn it. In each case it is not the
whole sitra in its current form that was to be recited, but only certain
parts; at a later date, however, the whole text would have undoubtedly
been recited, as is the case with the corresponding Pali parittas.

I have not been able to uncover much information about how the
Mulasarvastivadin Mahasiitras were used. The Vinayavibhanga passage
mentions their recitation as a protection against vetdda, without further
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detail (although it does mention a number of alternate raksas). The
commentary thereupon describes the function of the Mahasiitras, but
says nothing about how, on what occasions, or by whom, they were to
be used. The only information about their ritual use is found in the
“appendix” to the Tibetan version of the Mahdsamdja, which is not
found in the Pali, Sanskrit, or Chinese versions. There the Four Great
Kings recommend the recitation of the siitra, along with their own
mantras, over a thread (s#tra) or over (2 vessel containing) water, and
then tying knots in the string or sprinkling the water. The most detailed
rites are given by the Buddha himself, who delivers further mantras.
Here there are references to fasting; to specific days of the lunar cycle; to
the recitation of the mantra 100 or 108 times while holding and knotting
a thread; and to the marking of a boundary (sima).

The Samantapasadika (Sth century) refers to the use of thread and water
in paritta ritual (parittodaka, parittasutta),! as does the Vinaya-
vinicchaya, which de Silva dates to the 4th or 5th century.? The
commentary on the Ratana-sutta (Sth century) states that Ananda
sprinkled water from the Buddha’s alms-bowl as he went through Vesali
reciting the sutta.3 In the Supparaka-jataka the bodhisatta performs an
act of truth (saccakiriya) holding a bowl full of water (punnapati).* A
detailed description of a paritta rite is given in the commentary to the
Atanatiya-sutta.’ Interesting information about ritual practices
connected with the uposadha ceremony in India and the “Islands of the
Southern Sea” in the 7th century is supplied by I-ching. There is much

! Chatthasarigiti ed. I 577 (ref. from Dhammananda 1992 p. 193).
2 L. de Silva, p. 16.

3L.de Silva, p. 17.

4 Jataka 463, Vol. 1V, p. 142.

5 L. de Silva, pp. 17-18.
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in common with the paritta rituals described by de Silva (including the
overfeeding of the monks and the offering of betel-nut).!

Brief rites are given at the end of the Sanskrit Mahamdyiri and the
Tibetan Mahdsitavana. A number of rites are described in the
Mahasahasrapramardani, where they are spoken by the Four Great
Kings, Brahma, and VaiSramana.2 The “Chapter on Sarasvati” in the
Suvarnaprabhasa describes several rites.? Other texts in the Tantra
section of the Kanjur refer to recitation of mantras over thread and the
tying of knots.# The spiritually charged thread and waterS are common
not only to the paritta but also to Mahayana and Vajrayana rituals, and
no doubt belong to early pan-Indian magical or protective rites.
Matsunaga has given a chronological account of texts containing ritual
elements translated into Chinese, starting with the first half of the third
century.® There is clearly a great deal to be learned here from Chinese
sources.

The texts also recommend that raksas be written down, on paper or
cloth, and tied as amulets to parts of the body or to standards (the latter
in battle) or deposited in stiipas. This aspect awaits further exploration.’

1 J. Takakusu, op. cit., chapter IX. For a note on “the habit of chewing betel” in
the Avadana literature see J.S. Speyer, Avadanasataka, Vol. 11, [1906-09] repr.
Osnabriick, 1970, pp. XXxv-Xxxxvi.

2 twamoto 30-31, 36-37, 38, respectively.

3 BST 8, chapter 8.

4 Cf. Feer, AMG V 455-57, 464, 466, See SHT (III) 842, R5-6; Divy 614.13
(Sardialakarnavadana), sitrena baddhena.

5 Cf. Siksasamuccaya 140.18, abhimantritena jalena.

6 Matsunaga 1977 pp. 171-74.

7 See Encyclopaedia of Buddhism Vol. 1, fasc. 3, pp. 493502 (“Amulet™). For
Khmer and Siamese practices, see Catherine Becchetti, Le Mystére dans les
Lettres, Etude sur les yantra bouddhiques du Cambodge et de la Thailande,
Bangkok, 1991.
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Conclusions

Raksas, in one form or another, are an integral part of mainstream
Buddhism. The present paper came into being as a result of my work on
a critical edition of the Malasarvastivadin Mahasiitras as preserved in
Tibetan translation. In the course of my research, I discovered that the
Mahasiitras were themselves employed as raksas, and uncovered the
numerous cross-references that led me to conclude that the raksa
phenomenon was extremely influential in early Buddhism. The paritta of
the Theravadins, the Mahasiitras, raksas, and mantras of the
Mulasarvastivadins, and the svastigatha, raksas, and mantras of these

and other schools of both the Srivaka- and Mahi-yanas were not
independent or isolated developments. The chanting of certain auspicious
verses or texts for protection against disease and malignant spirits and
for the promotion of welfare was no doubt a “pan-nikaya” practice,

common to all branches of the samgha from an early date; indeed, on the
internal evidence of texts like the Dhvajagra and Atanatika Siitras, the

practice should predate the early schisms. The two siitras just referred to
are both parittas and Mahasiitras; the Ratana-sutta is a paritta, a
svastigatha, and the key element of a Paficaraksa text. In some schools
or communities the practice of raksa developed further with the use of
mantras or vidyds, by the beginning of the Common Era at the very

latest.

The Atanatika-siitra seems to have been the prototype of much of the
phraseology, and some of the verses, of the Buddhist raksa literature
(when one considers that the siifra would have been memorised by
members of the samgha from an early date, this is not surprising); but
this very phraseology and some of the verses were clearly adopted and
adapted from contemporary popular magical and cult traditions. The
prototype for at least some of the svastigathas may well have been the
Ratana-sutta. The Buddhist mantras derived some of their efficacy from
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intelligible elements such as expressions of homage (namas) invoking
the power of the Buddha(s), other dryas and deities, and the Triple Gem
(triratna), and from the “profession of truth” (satyavak). These were
combined with unintelligible phrases; the origin and precise significance
of these remain obscure, but it is clear that the texts drew on a common
stock of elements, perhaps again from popular magical lore. In all cases
the oral tradition, seamless in comparison with the written text, would
have played a significant role in the permeation of Buddhist literature
with such raksa and mantra phrases.

By definition the raksd literature is devoted to worldly ends: protection
against physical or material threats, and promotion of physical and
material well-being. Many of the texts, however, presuppose a certain
level of spiritual development for the recitation to be efficacious, in
particular the practice of loving-kindness: maitri or metta. And for all
Buddhists, of whatever nikdya or yana, the ultimate raksa was always

nirvana, described in the early texts as a refuge (ta@na, lena, and so on).

The raksa literature is a vast topic: in its broader sense, it involves the
study of the entire corpus of Buddhist literature in all of its languages. In
this paper I have only been able to give an outline, a rough sketch of the
raksa elephant as glimpsed here and there in the profuse jungle of
Buddhist literature. Many questions remain to be considered. Who or
what offers protection, and through what mechanism ? How can past
Buddhas offer protection ? To what degree does the protection depend on
the supplicant, to what degree on the reciter, to what degree on the
beings invoked ? I hope other scholars will contribute to this somewhat
neglected field of research.

Bangkok Peter Skilling
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Table 1: Early paritta lists!

1. Milinda-pafiha

PTS 150.27 ChS 152.20 Mm 206.14

1. Ratana-s 1. Ratana-s 1. Khandha-p
2. Khandha-p 2. Metta-s 2. Suvatthi-p
3. Mora-p 3. Khandha-p 3. Morap

4. Dhajagga-p 4. Mora-p 4. Dhajagga-p
5. Atanatiya-p 5. Dhajagga-p 5. Atanatiya-p
6. Angulimala-p 6. Atanatiya-p _— =

- = 7. Angulimala-p —_ -

1.2.1. Sumangala-vilasini (Dighanikaya-atthakathd on
Sampasadaniya-s)

ChS [1HI] 81.10; Mm III 109.5; PTS III 897.28
1. Atanatiya-p?

2. Mora-p

3. Dhajagga-p

4. Ratana-p

— adi

! In the table, -s = -sutta, -p = -paritta. PTS refers to the romanized
editions of the Pali Text Society, London; HOS to the romanized ed. of the
Visuddhimagga in the Harvard Oriental Series; ChS to the Burmese script
Chatthasangiti editions, Rangoon, Mm to the Thai script editions published by
Mahamakuta Press, Bangkok (consulted as accessible).

2 ChS and PTS omit -paritta here only.



Raksa literature 175

1.2.2. Papaficasidani (Majjhimanikaya-atthakathd on

Bahudhatuka-s)

ChS [TV} 79.19; PTS IV 114.6
1. Atanatiya-

2. Mora-p

3. Dhajagga-p

4. Ratana-p

— adi

1.2.3. Manorathapiirani
Ekanipita, on atthana)?

ChsS (I] 358, PTS119.23
1. Atanatiya-p

2. Mora-p

3. Dhajaggap

4. Ratana-p

— adi

Mm III 522.11
1. Atanatiya-p
2. Mora-p

3. Dhajagga-p

4. Ratana-p

5. Metta-p

— adi

(Anguttaranikaya-atthakathi,

1.2.4, Sammohavinodani (Vibhanga-atthakatha)

ChS 411.27; Nalanda ed. 434.14; PTS 430.33

1. Atanatiya-
2. Mora-p

3. Dhajagga-p*
4. Ratana-p
— adi

3 The same list occurs at Mp IV (PTS) 114.

4 Nalanda and PTS omit -paritta.
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1.3.1. Visuddhimagga

ChS I144.15; HOS 349.21; PTS MmII 258.20

414.24;

1. Ratana-s 1. Ratana-p

2. Khandha-p 2. Khandha-p

3. Dhajagga-p 3. Dhajagga-p
4. Atanatiya-p 4. Atanatiya-p
5. Mora-p 5. Mora-p

1.3.2. Samantapasadika I, Verafijakandavannana’

ChS 129.10; PTS1159.31 Mm1178.7

1. Ratana-p 1. Ratana-p

2. Khandha-p 2. Metta-p

3. Dhajagga-p 3. Khandha-p

4. Atanatiya-p 4. Dhajagga-p
5. Mora-p 5. Atanatiya-p
—_ — 6. Mora-p

1.4. Mahaniddesa-atthakathd (Tuvataka-s)

ChS 336.26; Mm II 92.6; PTS I 383.5
Manorathapiirani (Tikanipata)

ChS I1 210.27; PTS 11 342.1

1. Atanatiya-p

2. Isigili-p

3. Dhajagga-p

4. Bojjhanga-p

5. Khandha-p

6. Mora-p

7. Metta-p

8. Ratana-p

5 The list of the Chinese version agrees with ChS, except that the Atandatiya is
called surta rather than parifta (but it would be interesting to know the Chinese
term rendered here as paritta); P. V. Bapat and A. Hirakawa, Shan-Chien-P’i -
P’0-Sha, A Chinese Version by Sanghabhadra of Samantapasadika, Poona,
1970, p. 116. The same list occurs at Patis-a (PTS) 367.35.
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1.5. Sumangalavilasini (Dighanikdya-atthakathd on
Atanatiya-sutta)

ChsS [IH1] 150.23;Mm III 201.20; PTS III 969.15
1. Adnatiya-s

2. Metta-s

3. Dhajagga-s

4. Ratana-s
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NOTICE FROM THE COUNCIL
RESEARCH FELLOWSHIPS IN PALI STUDIES

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

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

Mr K.R. Norman,
c/o Pali Text Society,
73 Lime Walk,
Headington,

Oxford OX3 7AD.

EDITORIAL NOTICE

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

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

Papers should be sent to Mr K.R. Norman, at the above address.

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